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Introduction

Sacred Books of the East

Taittiriya Aranyaka

Taittiriya Brahm

Ta' i P his volume brings together fifteen articles edited between

aittirtya Samhita .

SR ; 1968 and 1987. Some of these essays have appeared in

Taittiriya Upanisad specialized journals and multi-author works on Indian

Vajasaneyi Samhita studies, and others in magazines or books intended for a more

Vaikhanasa Grhya Sitra general public. The difference between these two sets of articles
Visistha Dharma Siitra is neither to be found in the subjects treated nor in the tone
e : adopted. Simply put, the more ‘Indological’ articles contain a
Yajfiavalleya Smyei greater number of Sanskrit citations and references, whereas in
Yoga Siitra the more general articles I have taken care to introduce more basic
information and points of reference, for the benefit of those
readers for whom India is not familiar territory. In every case, my
intention has been to treat a truly Indian subject, one which
corresponds to a problem or body of themes expressly formulated
in the Indian sources, yet which nevertheless remains meanin
to anthropologists and historians from outside the Indian Studies
concentration.

The common theme of all of these studies is the India described
in the Sanskrit texts. Most often, but not always, I have based
myself primarily on the Vedic texts (the Hymns and the Sacrificial
Treatises) which constitute, as we know, the most ancient body
of Indian literature. At the same time, I have not hesitated to show
how various features of traditional social and religious life in
present-day India may be elucidated in the light of these ancient
texts.

The title of this collection, as well as that of its longest article,
is the translation I propose for the Sanskrit term lokapakti, ‘cook-
ing the world’, a literal translation that is, I feel, the sole possible
) correct translation of the term. For me, this expression epitomizes

all of the myriad ways in which ritual practice, and especially the
performance of the sacrifice, is capable of transforming both the
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humans who engage in such practices and the world around them.
This metaphor is grounded in the fact that the actual cooking of
foods is itself a rite of sorts. What I study is thus the way in which
this concept comes to be turned on its head, such that one arrives,
in the end, at the notion that the rite is a form of cooking. My
reason, then, for employing the expression lokapakti as the title
of the book as a whole is the fact that all of its constituent essays
treat directly or indirectly of this ‘cooking’. What first led me, of
course, to concentrate on metaphors relative to sacrifice was the
realization that the sacrifice itself is, in brahmanic Indian thought,
an explanatory schema (causally and analogically) not only for the
world order, but also for all human actions and aspirations.

The book’s subtitle, Ritual and Thought, is first and foremost
a homage to Jean-Pierre Vernant and his Mythe et pensée chez les
Grecs [Myth and Thought among the Greeks]. But in this case, it is
not myth, but rather ritual, that I place in relationship to thought.
But ritual and thought are antithetical terms, in and of themselves.
When one thinks, does one not divorce oneself, precisely, from
all that is stereotyped, repetitive, and determined in advance —
from that which is, by definition, proper to ritual? Yes of course,
and this is true, for Indian as well as any other culture. Vernant
himself takes a number of historians of religions (especially of
Greek religion) to task for their interest in forms of worship, to
the exclusion of any study of myth, seeing in such an attitude,
vis-a-vis the non-monotheistic religions, an upshot of an ‘anti-
intellectual prejudice’ which moves historians to smooth over ‘the
differences and the oppositions which distinguish the gods within
a pantheon from one another’ and to simultaneously negate “all
distance between polytheist religions of the Greek kind and Chris-
tian monotheism, which comes to be taken as a model’.!

But it happens that extensive and profound speculation on
ritual began to develop at a very early date in India, and it was
precisely to the subject of rituals that Indian thought devoted its
most rigorous mental gymnastics, in reasoning out the question
of ‘differences and oppositions’ (simultaneously taking up the
same question, this is foundational to its grammar). The explicit
brahmanic discourse on the gods tends, above all else, to under-
score their equivalence and interchangeability, showing how they
may variously encompass or signify one another, according to the
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changing circumstances — which is tantamount to saying, accord-
ing to the demands of varying ritual situations. W:th the notewor-
thy exception of Indra, the gods are not characterized by ll.fe stories
so often as they are by lists of attributes. Those myths in which
one would expect to find the stuff of which they are made are
evoked in a fragmentary and fleeting manner. This is the case both
in the Vedic hymns in which the rules of the genre require that
one proceed from allusion to enigma, and in the Brizhm.a({as,
whose principal aim it is to show that the integrity of these divine
ersonalities can only be maintained through the rites to which
they are linked, and that it is these rites which define the limits
of their domain.
Does there exist a brahmanic pantheon in the proper sense of
the word? Yes, in the sense that there are, without a doubt, a
multitude of gods, and that each of these gods is caught up in a
network of relationships with all the other gods. But this pantheon
lacks the familiar and reassuring coherency which the anthro-
pomorphism of the Greek gods confers upon that pantheon.
Joined to one another through family and marriage ties, the.Greek
gods are sufficiently individualized as to be able to constitute a
society. Their stories fit together such that, in the final analysis,
there can be said to be a history of the gods, even if the structure
of divine time is different from that of human time. The gods of
Brahmanism are of an indeterminate number which varies accord-
ing to the point of view one adopts. They have no true genealogy
and their identity is too volatile to be contained within any kmsl_up
system. The myths proper to individual gods are overgrown Wl.th
a vegetation of quasi-myths, accounts whose function is to justify
these gods’ names, or to show how a given group of gods or the
gods as a group, came to enjoy the status of recipients of a given
offering. 1 hasten to qualify this discussion by saying that this is
the specific case of Brahmanism per se; that is, of the religion that
the Brahmanas describe. The Epic works, the Puranas, and the
texts of sectarian Hinduism are possessed of gods who are more
classically mythological; but even in the long-winded narratives
in which they figure as heroes, the differences and oppositions
between the individual gods who make up the pantheon are
secondary to the speculative discussions of a given divine power’s
many faces and levels of reality.
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Contrary to these later sources, we find that the Indian ritual
texts — incredibly 1..umerous and varied as they are — are most
concerned with imposing a kind of order upon the myriad acts
to be performed, materials to be manipulated and words to be
pronounced, in the ritual sphere. The most didactic of these, the
Kalpa Sutras, add definitions and meta-rules to their lists of ritual
prescriptions, while establishing criteria for their classification.
Another body of texts, the Brahmanas, offer considerations that
are less dry or homogeneous, but which tend to raise the following
questions: What is it that makes a rite a rite? What are its con-
stituent units? Working to comprehend the chain of ritual sequen-
ces, the Vedic authors and the ritualist schools who comment on
them come not only to establish paradigms, but also to derive
from them such semantic categories as continuity and discon-
tinuity, repetition and difference, ‘principal’ and ‘remainder’,
perishable and permanent, immediate and deferred, fullness and
emptiness, implicit and explicit: universal categories all, but uni-
que in India, inasmuch as they come to be arrived at in the course
of speculation on the sacrificial act.

It was through their consideration of the ‘{one] must’ that is
so typical of ritual obligation that philosophers in India were
brought to contemplate the linguistic presuppositions and meta-
physical significance of obligation itself. Similarly, it was their
desire to account for what really happens in the sacrifice that led
the Vedic authors to ask questions about the gods to whom the
offering was made, their language, and their bodies—as well as
about the political bond that united them when they incorporated
themselves, to do battle with the Asuras, in the same way that
humans incorporate themselves when they undertake the group
performance of a common sacrifice. One speaks of the gods as a
means to extending and illustrating one’s discussion of ritual, but
in the end, it is the rite itself which comes to generate its own
mythology, with the sacrifice itself as well as its various com-
ponents being personified and made into the heroes of mythologi-
cal accounts.

It is thus noteworthy, but in no way surprising, that it is with
regard to ritual that India formulates yet another classical opposi-
tion: these are the antitypes of the active life and the contemplative
life, whose two members correspond in part to the contrasting
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poles of village and forest. A person who leads an active life devotes
himself to ritual, whereas he who follows the conterpplauve path
distances himself from the rites, or interiorizes them in such a way

t they no longer constitute real acts. :

thal_,ast‘l‘:;,, it is inga ritual trope that the Veda offers ic fo!lowm,g
definition of man (to be compared and contrasted with Anstgtlc s
definition of man as the political animal): ‘Of all the animals
capable of being sacrificial victims, man is the sole creature who
is also capable of performing, of doing the .sacgﬁcml act’. It is its
very ambiguity that makes formulation so rich in potential. Clear-
ly, none but a member of the human race could be capable off:
playing both these roles. Thus, the individual person, short o
making his sacrifice a suicide (which, to be sure, is not the sacrifi-
cial norm), must either be one or the other. However, if we are
to understand the statement. of what it is to be human in its
broadest sense, we must recall that even when his sacriﬁc.lal activity
is directed towards an object external to himself, there is always a
moment in which, according to brahmanical doctrine, it 1s.the
sacrificer himself who is transformed into the sacrificial ob!auox}.
Nothing less than an entire anthropology is concentrate.d_m this
formulation and the interplay it implies between reflexivity and
relationship with another self—and it is this anthropology that
the present studies attempt to elucidate. .

Apart from a few incidental allusions, I do not c.ixscuss Bud-
dhism in this book. At the same time, it is not my wish that it be
entirely absent from this volume. The painting by Paul Klee,
reproduced on the cover of the French edition, is entitled Frzem.lly
Gaze, and it is by this same title or name thgt the great Buddhist
emperor Ashoka identified himself on the edicts he had engraved.

The articles brought together here have been modified on a num-
ber of counts. I have, most importantly, attempted to give tl:lCSC
writings a greater formal homogeneity. I have thus standardw.ed
both my transliterations of Sanskrit terms and my use of abbrevia-
tions. The bibliographic references all follow the same forr'nat:
author’s name, date of publication, and page number. Exceptloqs
to this rule are P.V. Kane’s History of Dharmasastra, and Louis
Renou’s seventeen volume series entitled Etudes védiques et
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paninéennes, for both of which I give the volume number rather
than the date of publication.

I have also made certain stylistic corrections, and have reduced
the number of repetitions, even if I have been unable to totally
eliminate them. Lastly, I have attempted to tighten up the con-
clusions of both the ‘Pierced Brick’ and ‘By Heart’. I have added
to ‘Village and Forest’ a number of illustrative paragraphs taken
from an article entitled ‘A I'articulation de la nature et de I'artifice:
le rite’, published in Le Genre humain 12 April 1985: 233—46.

Prior to their publication, the majority of these essays were
delivered orally, in one form or another. I am grateful to my
listeners for their patience as well as for the insights they often
offered me in the form of questions and comments, as well as that
less defineable inspiration to which their mere physical presence
gave wing. These exchanges occurred, in the main, in four con-
texts: these were the courses’I taught in the fifth section of the
Ecole pratique des hautes études; the Centre d’études de 1’Inde
et de 1’Asie du sud; the courses taught by Jean-Pierre Vernant at
the Collége de France; and the Oriental Institute of Oxford
University. I also wish to offer my thanks to Wolfson College,
Oxford, where I had the opportunity, through a Spalding Fellow-
ship, to reside and work on the revisions of these texts from April
to June of 1988.

It was Pierre Vidal-Naquet, with whom I have enjoyed a re-
lationship of brotherly friendship since 1947, who encouraged me
to put this book together and who afforded me great joy and pride
when he welcomed its French edition into his collection within
the Editions de la Découverte.

I close this introduction with this final note. In 1978, Hermann
Press brought out a collection of articles written by Louis Renou,
chosen and prefaced by myself. Is it not improper of me to now
bring out, this time a collection of my own writings? I can only
hope the reader not conclude from this that I have lost all sense
of proportion. I know better than anyone else that the only
common measure between Louis Renou and myself is that de-
scribed by the following Sanskrit verse: ‘Poets? Kalidasa was one.
And so we are poets too, for are not the mountain and the atom
both, one and the other, things?"?

Remarks on the Brahmanic Concept
of the ‘Remainder”

wide array of regulations, found in thé Smyti tradition,

stand as so many descriptions of what we know to have

been a general attitude of revulsion toward leftover food.
This disgust is but one expression of the extreme circumspection
with which India regards all that concerns food: exalted in all its
forms in Vedic poetry and speculation, food (considered in terms
of its ingredients, preparation, rules of exchange and consump-
tion) becomes charged with a social and religious symbolism so
powerful and complex that there is simply no end to the number
of precautions that one may take with regard to it. Food is a prime
vehicle of pollution, and there is no time when one is more
vulnerable to assaults of impurity than when eating. To put the
matter more precisely, it is in the food we eat that the opposition
between pure and impure emerges most clearly, and consequently,
also in food that the hierarchical distinctions based upon this
opposition are most highly concentrated.

Consisting most often of organic matter, itself subject to putre-
faction, what we eat may be further tainted when it comes into
contact with other forms of organic matter, with living bodies or
with all that, having been a part of a living body, has become
separated from it: blood, sperm, saliva, excrements, urine, nail
filings, body hair, dead skin, etc.

Such is the danger that threatens every kind of food that
exists—but most especially, it goes without saying, leftover food.

* This is an expansion of a paper presented in 1970 at the Ecole pratique
des hautes études, at a seminar organized by Madeleine Biardeau. I am extremely
grateful for the hospitality and encouragement she showed me, as well as for
her valuable comments.
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Leftover food is not only the remains of some thing, it is also the
remains of some one; and as such, the more vile and impure the
person who might have eaten or touched it, the more impure the
leftover. Just as one must be more cautious with cooked food than
with raw food, since the former brings the question of “Who
cooked it?’ into play, so the general attitude of disapproval regard-
ing leftover food may be understood-more clearly and precisely
in the light of the question of “Who ate it?". So it is that we must
append this properly social criterion to that already constituted
by the degree to which contact, of foodstuff with polluting body,
might have occurred. :

Most noteworthy of all, however, is the fact that, independent
of any other consideration, anything left over—simply because it
is left over—is polluted.

Table scraps are precisely that order of food which a person
characterized by tamas finds most appealing, according to the
Bhagavad Gita? A prayer found in the Taittiriya Aranyaka
(10.23) and repeated in the Baudhayana Dharma Sutra (2.8.11),
draws an equivalence between the consumption of leftovers and
the most serious offences against the dietary laws: ‘May the waters
purify me of [the sins I have committed by eating] leftovers,
forbidden foods, of all of my shortcomings, and of accepting

gifts from evil men.”? So too, Yajiavalkya (1.33), prohibits the

brabmacarin, in a single breath, from ‘honey, meat, unguents,
leftovers, foods that have “turned”, women, violence against living
creatures, looking at the sun, falsehood, begging . . . ™ One
cannot oblige a man who has taken a pledge (@hita) to handle
leftovers, any more than corpses, urine or excrements, says the
Artha Sastra (3.13.9).° In a similar vein, the matter of calling
some foodstuff a leftover is not to be taken lightly: the brahmanic
student, when he has received alms in the form of food, should
not reject it out of hand, simply because he has inferred (from
its appearance) that it is a leftover. This he may only do if he
has himself witnessed the act by which the offering was tainted,
or has the testimony of some other reliable witness (Apastamba
Dharma Sutra 1.3.27).5 This same text reminds us that one ought
never to denigrate the Vedic lineage of one’s neighbour (2.5.14)”
by declaring for example (and here we follow the commentary
of Haradatta)—on the strength of a legendary reference to the
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Black Yajur Vedaas having been vomited forth by Yajfavalkya—
that the Taittiriya Veda is a leftover.

Not only is it impure to eat leftovers, it is also impure to touch
them. When can one say that a brahmin is physically pure and fit
to begin the rites (prayata)? According to the Apastamba, itis when
he has—after having urinated or defecated—cleansed himself of
every stain of urine and excrement, as well as of stains left by food,
leftovers and sperm, and has washed his feet and drunk a mouthful
of water.® It is thus proper that one rid oneself of all leftovers, just
as one would one’s urine and the water used to wash one’s feet,
by dumping these at some distance from one’s dwelling” The
Apa;tamba specifies that the brahmanic student should, after he
has eaten, clean his own eating receptacle such that no leftovers
remain: if he cannot eat his entire meal, he should bury the scraps
or throw them into a body of water, or else, place them in a pot
and leave this on the ground, somewhere in the vicinity of an
(uninitiated) @rya or a fudra in the service of his teacher (1.3.36—
41).'° (The fidra then takes on the task of disposing of these
leftovers, but should not eat them himself, if we are to believe
Manu (2.56), who prohibits brahmins from giving their leftovers
to anyone—'! even to a fiidra, remarks Kullika.)'?

One’s own leftovers are polluting to oneself on the same
grounds (if not in the same way and to the same degree) as are
other peoples’ leftovers. One ought not, for this reason, to eat the
scraps of one’s own food, nor should one eat food that has come
into contact with these leftovers.’> After one has eaten, one is
oneself polluted—literally, ‘transformed into a leftover’, ucchista
—and comparable as such to a dirty eating vessel. So long as one
has not purified oneself by washing one’s hands and rinsing one’s
mouth, one may not evoke the Veda, even in thought, any more
than one may while one is defecating or urinating, in the water,
in the middle of the night, or when one has partaken of a
éraddha meal (Manu 4.109)." So it is that the adjective ‘ucchista
can qualify a person who is tainted in a general sense, even in
those cases in which that special order of pollution brought on by
lefrovers does not come into play. Therefore, says Manu (4.142),
an wucchista brahmin should not touch a cow, a brahmin or fire
with his hand."

In the end—as is so often the case when one is dealing with
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dietary prohibitions—one arrives at a situation in which casuistry
is the only resort for him who would keep the fear of pollution
from degenerating into a sort of phobia capable of paralyzing
every form of activity, especially ritual activity. Therefore, for
example, a man is not wucchista when the hairs of his moustache
go into his mouth, at least so long as he does no touch them
with his hands.' Elsewhere, a person is not rendered impure if,
while giving someone else water to drink, a few drops fall on his
feet: in such a case, the water is to be considered as equivalent
to water on the ground."”

Such reassuring statements are not without utility: down to the
present day, orthodox Hindus know that even the smallest ‘scrap’
is capable of tainting the offering given to a divinity.'®

One should not, however, take this to mean that if every scrap
of food is impure, food is only impure when it is, in some sense,
a scrap. The widely variant uses of the term wucchista, if one takes
each of them lightly, might lead to this-conclusion. In fact, a piece
of food may be declared inedible for a number of reasons, reasons
pertaining to its intrinsic nature, to the social status or the particular
situation of the person who prepared it or who gives it to us, and
to impurities produced through contact with polluting substances.
Yet none of these criteria make it a scrap or leftover. A piece of
food is called ucchistawhen it is in fact considered to be the remains
of a bulk of food that someone has begun to eat. It is for this reason
that even one’s own leftovers are impure to oneself. The same rules
hold for the gods, concerning what is to be done with leftovers of
sacrificial food. The Brahmanas treat the matter clearly: they cannot
be thrown into the fire, since such would be tantamount to offering
table scraps to the gods! The best procedure is that the sacrificer
eat them himself, or throw them into a body of water.”” These
leftovers that are not to be given to the gods, it must be noted, are
scraps from a meal they themselves have eaten; and while no foreign
element has come to alter this food, its status has nevertheless
changed, for the simple fact that it has continued to exist after the
conclusion of the sacrifice.

This is not to say that sacrificial remains play a wholly negative
role, as mere waste products, in the rite. We will come to see, on
the contrary, that a reversal (already under-way in the Veda itself)
occurred, by means of which such remains came to be placed at
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the forefront of speculation on ritual, if not of the ritual itself.?°
[n Smiti ritual, however, the remains of the sacrifice—when they
are used and not simply eliminated—come to stand as a degraded
form of the principal oblatory material.

The monthly §raddha rite—that is, the rite known as pindan-
viharyaka, performed on the new moon in honour of the Fathers
__is instructive in this regard, since it is depicted as a veritable
downpour of leftovers. Here we reproduce the principal stages of
the rite, as it is set forth in Manu 3.122f.

We should begin by noting that this ceremony, while it is
intended to feed the human ancestors of the sacrificer, is only
valid when preceded by a wvaifvadeva rite in which the gods
are the beneficiaries. The $raddha itself only begins with an
oblation (havirdana) to the gods Agni, Soma and Yama, followed
by the distribution of sprigs of kusa grass around the fire.
Using the scraps left over from the food offered to the gods
(havibsesat), the sacrificer makes three balls (pindas) [v. 215],
of which he feeds small fragments to especially pious and wise
brahmins he has invited to this ceremony [v. 219], brahmins
who are followed in their every movement by the shadows of
the Fathers in honour of whom the ceremony is observed. In
turns, the remains of this meal—both that which has not been
served and which is now spread pell-mell over the kusa grass,
as well as that which the invited guests have left uneaten in
their eating vessels—are mixed together into a kind of gruel
[v. 244] that serves as the sacrificial portion of uncremated
dead children [v. 245).2' One may dispose of the remains of
the pindas by feeding them to a cow, a brahmin, a goat, or
by throwing them into fire or water [v. 260]. The sacrificer’s
wife may eat the remains of the pinda intended for her husband’s
grandfather; by so doing, she will obtain the son she desires
[vv. 260-2]. As for the fragments of food that may have fallen
onto the ground during the ceremony, these may be claimed
by the sacrificer’s good servants [v. 246].

Henceforth, three kinds of meals offer themselves up for com-
parison: meals eaten by the gods, in other words, the sacrifice
itself; meals eaten by the Fathers, in other words, {raddha; and
meals eaten by humans. Each of these meals may be reduced to
that part eaten by the intended eater, and that part left over as a
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remainder. The remainder left by the gods is eaten by the sacrificial
participants, that is, by living dvija men. The remainder left by
the Fathers is eaten by persons who have died prior to reaching
the age of initiation and, to a lesser degree, by non-dvijas. Human
table scraps may only be consumed by persons of servile status
(and it should be recalled that the prescriptions on this subject
are obscure and contradictory).”? We have further seen that the
Fathers’ meal is, to a great extent, the remains of a meal of the
gods (a meal they are only served, to be sure, in order to legitimize
the Fathers’ food). This is also the case with the monthly
$raddha, as well as with the daily rite: the grhastha is to make
offerings, in his domestic fire, to the multitude of gods, and then
toss bali offerings in each of the cardinal directions, for the gods
who dwell there (Manu 3.87.f). He is then to throw what remains
(balitesa) towards the south, for the Fathers. It appears, then, that
remains are always to be consumed by a class of beings inferior
to that group which begins the consumption of a given bulk of
food.

There exists, nonetheless, a situation that might provoke one
to reappraise this schema, or, more exactly, to look at these matters
from a different perspective: this is the relationship that obtains
between a brahmanic student and his teacher. Because the two
belong to the same class, the subordination of the brahmacarin to
his acarya is of a quite different order than is the uninitiated
person’s inferiority with regard to the dvija. Yet, the Smyti litera-
ture states that the student is to eat his teacher’s table scraps. One
of the pupil’s basic duties is to gather alms, in the form of food,
for his master: once he has received such alms, says the Apa-
stamba (1.3.31), he is to lay them down before his master and
offer them to him;?? after which he is to eat the ucchista of his
master’s meal (1.4.1).%% The offering of food to one’s teacher has
all the characteristics of an oblation. ‘Alms’, it is said in 1.3.43,
‘are recognized as sacrificial food. With regard to these, the master
is the divinity’.> ‘He is also the @havaniya fire’ (1.3.44) because,
as the commentary tells us, a portion of these alms are thrown
into the fire of his stomach.? If the teacher is not present, one
must find a substitute for him, some other member of his family
or else some other brahmins (1.3.33f.).?” ‘And if it is the student
who is on a journey, he is to throw a portion of his alms into the
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fire and eat (the remainder)’ (1.3.42).% In this way, the fooc! he

himself eats is ‘nothing other than the remains of an oblation’

(1.4.2).2 A student may not refuse to eat his teacher’s leftovers,

unless these contain prohibited foods (such as meat or honey),

foods he may not eat under any circumstance; but here, the teacher

is himself prohibited from offering him such foods (1.4.5).*° The

special sort of commensalism that exists between student and

teacher, a relationship defined by the role leftovers play, denotes

a wholly personal relationship. The student is to behave towatd

his teacher’s son as he would toward the teacher himself (he is to

help both, in an identical way, in their toilet)— except in matters

of eating his leftovers (1.7.30);*' and this even in such cases where

the son is himself extremely wise (BaudhDhS 1.3.37).% Curiously,

this highly pronounced devotion of a disciple for his master does

not prevent the establishment of a kind of reciprocity between the
two. It is the pupil who provides his master with the necessary
material conditions for eating, since it is he who brings him the

alms he has collected. It is the master who provides his disciple

with the necessary ritual conditions for eating, when he leaves him

his table scraps. Throughout this process, the student and his

teacher protect one another, mutually: “The pupil (§i5yd)’, Patafjali
tells us ad Panini 4.4.62, ‘is to be shaded by his master (guru) as
by an umbrella; and the master is to be shaded as by a parasol, by
his pupil’.3® The brahmacarin is, by definition, a person without
a sacrificial fire: that which fulfills this role for him is, as we have
seen, his master’s stomach. In this light, the relationship between
the student and teacher is very similar to that obtaining between
a sacrificer and the gods. The comparison holds for the parts as
well as for the relationship as a whole: god is nourished by human
offerings; as for the sacrificer, however, he is only able to avail
himself of oblatory material (and those things that are necessary
for his own existence) because the gods are ever watchful over the
order of the cosmic processes—most especially the proper succes-
sion of the seasons—and because they are protectors of dharma.
The master is nourished by his disciple’s oblations—and, apart
from leaving him his leftovers (as do the gods with the sacrificer),
it is also he who makes it possible for the disciple to gather alms,
and he who provides him with a knowledge of dharma, if not
with dharma itself.
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There nevertheless appears, between the pair constituted by god
and sacrificer and that of master and disciple, a distinction which
reminds us, in timely fashion, of the human character of the
master, and of his homogeneity with his student—and thus brings
us back to the idea of remains. This is the notion that while the
student eats his guru’s leftovers, the guru also eats, in a certain
sense, his student’s leftovers. To put the matter more exactly, the
student belongs to that group of beings who, by their mere
existence, allow the grhastha or the vanaprastha (and we must not
forget here that the master belongs, of necessity, to one of these
two @framas) to himself be a consumer of remains, a fesabhojin.

Here we encounter a phenomenon, of a paradoxical order, that
it behoves us to bear in mind. On the one hand, human remains
are abhorrent; yet, on the other, nothing but remains can be eaten.
This is clear enough in the case of the student, but the rule also
holds for all 4vijas. How can this be? Scraps from offerings made
to the gods are good food: they are the remains of a yajfia. But
there also exist yajsias to humans as well as to bhutas, those
indeterminate beings, animals, or low-level spirits who haunt
houses and whom one may appease by leaving food for them in
certain predetermined places (on thresholds, especially).? Of the
five mahayajias which define the broad outlines of the grhastha's
everyday ritual, four—the yajiia to the gods, to humans, to the
bhitas, and to the Fathers—are comprised of oblations of food.
Truly dharmic food is that constituted by the remains of the first
two (or three) of these oblations.?> ‘Upstanding people who nour-
ish themselves with the remains of sacrifices are freed from all
taint; but those who cook food for themselves are sinners and
nourish themselves on sin’, says Bhagavad Gita 3.13.° Manu
(3.118) says: ‘He who prepares food for himself alone eats nothing
but sin; for it is ordained ‘that the food which remains after a
sacrifice has been carried out constitutes food for upstanding
people’.’” The yajfia to humans, called manusya- or ny-yajaia, is
first and foremost a donation of food to a (brahmin) guest. Thus
according to the Apastamba (2.8.2), the householder ‘should be
an eater of his guests’ leftovers’. The one in vanaprastha, who
should also be an eater of remains (fesabbaksa), is obliged to
perform the manusya-yajfia, by feeding errant ascetics, guests and
students (BaudhDhS 3.3.5).>® The grhastha ‘should first feed his
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guest and then, according to regulations, give alms to an ascetic
or to a student’ (Manu 3.94).% In this way, ‘one insures the
subsistence of his body with the leftovers of the gods and of his
gucsts' (Mahibharata3.260.6).*° At times, we encounter a broader
concept of this yajfia: “The householder should first feed his guests,
children, elderly . persons, the sick, and pregnant women’
(ApDhS 2.4.11£),9 which Manu (3.116) amplifies: ‘After the
brahmin (guests), family, and servants have eaten, the householder
and his wife may eat that which remains (avaistam)’.*> The brah-
min householder’s food is thus composed of two parts, called
vighasa and amrta. The vighasais what s left over from his guests’
meal and the amyta is what is left over from the gods’ meal; both
are fesa (cf. Manu 3.285).°

To be sure, the problem here consists of knowing how these
principles are applied. It is hard for us to imagine that the house-
holder would only eat after everyone else, including the servants,
in his household, had eaten; or that he would eat the food they
have deigned to leave as scraps.* It nevertheless remains the case
that the principal samskara regarding food—that which prevents
the eater from being a kevalagha, a mere sinner, and from eating
worthless food (BaudhDhS 2.13.2)*—is its transformation into
a leftover, termed wucchista, avasista or Sesa.’

The flow of social and ritual life is channelled, in a sense, by
food scraps. Far from being inert waste matter, such remains are
the seed, the bija of acts whose intersections and sequences con-
stitute dharma.

There exists, nonetheless, a category of dvijas who remain out
of this circuit, that is, a group that is allowed for the consumptions
of foods that are not sacrificial remains: these are the samnyasins,
the ‘renouncers’. This is the only case, however, because the
samnydsin does not, properly speaking, eat at all: the foods he
ingests, and which he receives in the form of alms or finds hap-
hazardly are, for him, so many medical preparations (BaudhDhS
2.18.12). The samnyasin stands outside the system of remains,
just as he does that of the sacrifice, to the extent at least that
sacrifice implies a recipient of the oblation, who is distinct from
the sacrificer himself. In fact, the samnyasin has placed his sacri-
ficial fires inside himself, and thereby sacrifices to the atman
(BaudhDhS 2.18.9-10).%
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The data we have examined till now has mainly come to
us from the Smyti texts. The Sruti texts, as well, provide a
number of passages that highlight the role played by food
remains in the mechanics of dharma. Rather than attempting
to review Vedic texts of an injunctive stamp, texts which offer,
in their ritual prescription, an impressive array of data, we
will concentrate here on a limited number of aetiological myths
or parables.

We begin with the account of the birth of the Adityas. The
Vedic texts give divergent versions of this myth, but these never-
theless allow for a common pattern to emerge.” Aditi wants to
have sons. She prepares porridge for the Sadhyas ‘who were gods
before the gods’, and eats the leftovers (ucchesana, in TS 6.5.6
and 7B 1.1.9; ucchista in GopB 1.2.15; usisista in MS 1.6.12).

This she does several times over, with a son being born to her
after each offering: these sons are the Adityas. But when she
decides one day to help herself first, the process runs awry and
she gives birth to a ‘dead egg’, Martinda, a formless mass of
flesh, according to the SB (3.1.3.3) version. She then must pray
that her sons, the Adityas, consent to infusing life and form into
this still-born infant and to accepting him as their equal; but
this on the condition that his descendants vow to offer sacrifices
to them. So saved, Martanda becomes the Aditya Vivasvant and
his ‘descendance’, the human race. The lesson to be drawn from
this myth bears on the use of remains in what may be considered
as the starting point of the ritual cycle: this is the installation of
the sacrificial fires, the agnyadheya.® (This practical application
of the myth is put forward in 7B 1.1.9.4. Here, it is not a case
of transgression that is at the origin of Martanda: the eight Adityas
rather emerge, two by two and in regular fashion, from the
remains of the brahmaudana that Aditi duly offers, four times,
to the Sadhyas): “With the remains of the Zjya (once the four
gevij priests have eaten), one is to oil the logs one adds to the
fire. In truth, Aditi became pregnant with the remainder’.’' The
aim of this particular phase of the rite is, moreover, to insure
that the sacrificer have descendants. ‘This is why’, says Sayana,
‘he who wishes to beget should cook the érahmaudana. By this
means, he emits sperm that engenders sons’.?? (The Rg Veda
makes use of the noun fegas for ‘descendance’.® This is, says
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Nirukta 3.2, an apatyanima which may be explained as fol,lc;:vs:
‘Descendants are what remains of a man who passes away'.”)
The 7S (2.5.3.4f), by way of explaining why the Agnihotra is
followed by the new moon sacrifice, recalls the story of Indra vs.rho,
powerless after his slaying of Vytra, rccover.s’hls strength by drink-
ing milk curds (dadbi ) which, on Prajapati’s orders, §n1m315 have
repared for him. Now, there agc several ways by which o curtile
ilk. According to the ingredients one uses, one arrives at a
r;-eparation tha% is proper to one or anoth'er of the qus. T.he
preparation that best suits Indra is one obtained by causing milk
to curdle by adding curds. So we are told that one should curdle
the remains of the Agnihotra in order to insure the continuity of
the sacrifice.”
This is pethaps the moment to attempt to comprehend a some-
what mysterious but quite famous passage from the Chandogya

Upzznz’gad (1.10.1=7).

Among the Kurus who had been smitten by the hai.lstorm [?], Usasti
Cakrayana and his wife Atiki lived a poor life in the vnllagc; of a wealthy
man. He begged alms from the wealthy man, who was eating peas. Thc.
man replied, ‘None other than these have been set aside for me’. Us;astl
answered, ‘Give me some of them.” The other gave them to ‘hlm, saying,
‘Here’s something to drink now.” To which Usasti rcpllcd,. That woulfi
be drinking a remainder (and thus the commission of an impure a'ct) 2
‘But isn’t this pea also a remainder?’ ‘If 1 don,t eat them, I shall die of
hunger. Drinking would be a pleasure for me'. When he had eaten, he
brought the remains of his' meal to his wife. Shc'had already found
something to eat. She took them and put them aside. When he arose
on the following morning, Usasti said, ‘If we had a bit of food, we could
make some money. A certain king is going to offer a sacrifice. He‘could
choose me for all of the priestly functions.” His wife answered, “Well,
my husband, there are these peas here.” He ate them and went to the
sacrifice that had been prepared . . . *¢

Without asking too much of this text, it would appear to us
that it is compri{s;ed of two parts, of which each highlights a
different aspect of the idea of food-remains. The first does no
more than to formulate and illustrate with an example a prescrip-
tion relevant to dpaddharma. In times of famine, a I?rthmm may
eat a (probably non-brahmin) rich man’§ leftO\{ers; it is better to
sully oneself by eating leftovers than it is to die of hunger. Or,
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put in other words, since such are the terms of this alternative,
these remains would not be transmitters of impurity. But the
brahmin would be polluted if he were to accept the water the
wealthy man also offers him, because he no doubt has the means
to find some other water that is not a remains, and because he is
not in a situation of Zpad with regard to thirst.” The second part
is, on the other hand, a parable. Here, the matter is not one of
other peoples’ leftovers, about which one is obliged to ask whether
they constitute polluting ucchistas, but one concerning the remains
(atilesa) of his own meal. The brahmin brings these to his wife
who, rather than eating them, lays them aside, and when it appears
that he can earn some money with a small bit of food, these
foodstuffs that have been so laid up present themselves just in the
nick of time. Are these to be taken as food for the road? No,
because the brahmin eats them before he sets out. Everything in
this account unfolds in such a way as to lead one to think that
eating leftovers (and the foods eaten here are leftovers of leftovers)
was the condition the brahmin had to fulfil for it to be possible
for him to accomplish one of his specific functions, that of serving
as a priest.

The data we have considered to this point has allowed us to see
that food-remains, far from being an endpoint in the ritual and
social processes in which they appear, are, on the contrary, the
starting point of a subsequent act, the beginning of a new begin-
ning, as it were.*®

But this concept of remains is not limited to the realm of food.
It manifests itself most clearly in the Puranic and Epic cosmo-
gonies, precisely because these are not creations in some absolute
sense of the term, but rather, re-emergences that follow upon
reabsorptions (pralayas), which themselves mark the end of each
cosmic eon (kalpa). Just as in the archaic Satapatha Brihmana
(1.8.1.6) version of the flood story we find that only Manu—a
Manu who will become the source of the next creation—
remains;> surviving alone, free and out in the open while all
around him has been inundated, so too the post-Vedic mythology
also describes a universal dissolution, but now in a recurring
fashion, at the end of which, at each kalpanta, there survives a
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remainder, which is the serpent Sesa. As an active remainder, this
serpent—whose name means ‘Remains’—holds the earth up atop
his infinite serpent coils between two .pmla}.las, and b.ecorqes,
during a pralaya, the support for the sleeping Visnu, thus insuring
the reconstitution of the cosmos.® And it is no cou'lad.cnce that
§esa counts among his brothers the ndga Taksaka, which is another
name for Viévakarman, the carpenter of the Universe. It is thanks
to Sesa that cosmic history became the samsara.

What is true for the cosmic samsara is equally true for the fate
of the individual. What is the impulse behind rebirth? It is the
fact that at the end of one’s life, one’s good and bad acts do not
balance each other out, and that there thus remains an excess 9f
one with regard to the other. More exactly, a good life (that is,
one characterized by a great quantity of good karmafz) lcfads to a
heavenly abode in which one may enjoy, for a certain time, the
fruits of one’s good acts. But these fruits are not exhausted. Ther'e
remains an anuiaya, a residue, an outstanding balance on one’s
karmic account which, once one has completed this period of pure
consumption, brings about a rebirth. Because this shall no d.oubt
be a good rebirth, one shall, in the course of it, come to experience
all manner of pleasures; however, one will also commit acts during
this period, that is, one will accumulate new karman which shall,
in turn, come to fruition and leave a new residue, etc. The same
mechanism alsa comes into play, it goes without saying, in the
case of a life in which bad karman dominates.

Thus, the notion of a residue, of an outstanding balance, plays
a foundational role in the ceaseless re-firing of the motor of
karman. That this is an idea befilling the realms of philosophical
speculation, and also to brahmanism in general, is indicated in
the ApDhS2.2.2-3 and 5-6: ‘When they apply themselves to their
proper dharmas, the members of each and every varpa come to
know a supreme and great happiness. After this (that is, after one
has enjoyed a time of felicity in heaven) one returns (to this world)
due to the (unconsumed) remainder of the fruits of one’s acts
(karmaphalasesa) and is made to take birth in a caste (appropriate
to one’s merit, just as one attains) beauty, (fair) complex.non,
strength, intelligence, wisdom, wealth (and the joy of) pursuit of

- one’s own dharma. Thus one rolls, like a wheel, through the

happiness of both worlds . . . It is in this very same way that one
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may (also) explain the ripening of the fruits of one’s faults. The
(gold-) robber, the brahmin-killer, having endured the torments
of hell, for an immeasurable time in the other world, is (re-) born
as a candala if he was a brahmin, as a paulkasa if he was a
ksatriya, and a vaina if he was a vaifyd 5!

This residue remains attached to the soul of the individual even
as he passes through (divine or animal) existences, during which
he accumulates no- karman. This explains, moreover, how it is
impossible for an earthly existence—in which one merely enjoys
or suffers an existence in a wholly passive manner—to ever be one’s
final rebirth.” The way in which one’s death triggers a selection
of those karmans—from among the karmans of the life one has
just lived—that will immediately bear fruit in the form of suffering
or pleasure in the other world, as well as the composition and
dynamic of the anusaya, are the themes of a long discussion in
Sankara’s commentary ad Vedinta Satra 3.1.8. One encounters
similar preoccupations in the Yoga® school which, rather than
describing the anufaya as that which remains after a stay in the
other world, portrays it as that which remains once the neutral-

ization of good karman by bad karman, and the absorption of

secondary karman by primary karman, have been effected.

So it is that any effort towards liberation, whether it be through
the acquisition of vidya, yogic techniques, or the samnyasin's
asceticism, is, in the final analysis, an attempt to do away with
the residue of karman. This is particularly the case with the
samnydsin—who, as we have seen, evades the system of food
remains because he places himself outside of social and ritual
exchanges—and who endeavours to escape from the network of
the remains of acts because his goal is to escape from samsara.

But the soteriological daréanas (so called because they establish
a necessary link between karman and rebirth, and make man’s
highest goal the suppression of karman as a means of escaping
from the series of rebirths) are not the only ones which emphasize
the notion of the residues of acts. In fact, what was the effect of
sacrificial activity on the fate of the sacrificer for the Piarva-
Mimaéamsa school, whose goal was heaven rather than moksa, and
whose prime means to that end was the proper performance of
the Vedic rite? The sacrifice, inasmuch as it consists of the
destruction, by fire, of sacrificial materials, abolishes itself at that

THE BRAHMANIC CONCEPT OF THE ‘REMAINDER’ 21

very moment in which it comes to an cpd. This'cause, even
though it is perishable, nevertheless establishes a distant effect,
which is the attainment of heaven. This is because a trace of the
sacrifice remains: this is called the apitrva, ‘a particular tendency,
established by an ongoing sacrifice, which is expected to.bw
fruit at a later time’.® According to the Mimamsa, thc.z sacrificer
therefore has a twofold involvement with the remains of the
sacrifice: he consumes the scraps of the dravya, and he is affectgd
by the residual effect that is the @parva, an effect that makes it
pbssible for him to reach heaven after he dies.

We must now look at a particular situation, in which one
burdens oneself, in advance, with a remains; and in which
one measures the cause, in a sense, on the basis of its effect
or, more exactly, on that of the obstacle which impedes the
effect from wholly exhausting its cause. Such a case may be
found in the treatises on architecture. Whether one wishes to
determine a temple’s orientation, breadth, length, perimeter,
or the day of the week or month upon which it is auspicious
to begin its construction, the problem always takes the following
form: given a particular fesz, what must the elements of the
éesin be? Let us take, for example, the temple’s orientation.
First, one numerically indexes the cardinal points from 0 to
7, in the sense of pradaksina, and starting from the east. Next,
one measures the temple’s breadth by such a figure that, if it
is multiplied by 3 and the product is divided by 8 (the number
of cardinal points), there will be a remainder after this division,
which will correspond to the numerical index of the desired
orientation. Significantly, this remainder is called the yoni,
‘matrix’. At least six ‘remainders’ are thus to be determined
from the outset, remainders that will in turn define the whole
numbers by which the temple’s dimensions are to be measured,
and which thus constitute the dividends.*

So long as they remain external to the hierarchical processes of
the sacrifice, food scraps are objects of repulsion. But when they
become the remains of a yajfia, they becomes the edible food par
excellence, and play an essential role in the continuity of dharma.
Considered from the standpoint of ‘secular’ religion, the residue
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of acts insures the persistence of a person, a person who can thus
hope to reach either heaven or a series of good rebirths; considered

from the perspective of moksa, it is, by definition, the prime

obstacle. The notion of a remainder plays a key role in several
explicit doctrines. Elsewhere, it functions as an intellectual schema
to which brahmanic thought makes constant reference. According
to this schema, a body of matter or of acts is, normally, never
wholly consumed (in either sense of the term), and the procedures
by which these are treated never arrive at any definitive, exhaustive
result. There always remains a residue which, while ambiguous,
is nevertheless always possessed of an active, rather than an inert
character. It is because he is conscious of the range of this notion,
of the omnipresence of this schema, that the poet of 4511.7 exalts
the uechista.s It is useless here to follow Keith,% who saw in these
lines a ‘poor piece of theosophical juggling with words’, a ‘pseudo-
theosophy’ comparable to that which ‘exalts . . . to the rank of
supreme powers, the ladles, the Darbha grass amulet, the porridge
cooked for the priest . . .’ a monotonous and mechanical excita-
tion of sorts that would have driven the zsis to indiscreiminately

glorify all the ingredients of the sacrifice. Equally impractical,

however, is Deussen’s® estimation of this hymn as ‘a homage to

the transcendent world, to that which “remains” once one has,
through thought, done away with the phenomenal universe’.”®
One should rather take this hymn for what it claims to be: a
meditation on sacrificial ‘remains’ as the symbol of remains per
se, with all the contradictory connotations that post-Vedic brah-
manism might find in this notion, connotations which are fore-
shadowed, moreover, in this text.
1. dichiste ndma ripdm cochiste lokd ahitah
tichista indras cagnit ca visvam antdh saméhitam . . .
3. sdnn tichiste dsams cobhaii mrtyir vajah prajapatih . . .
25. prandapanas cuksub Srétram dhsitis ca ksitis ca yi
tichistdj jajiire sdrve divi devd divisritah

‘On remains are founded name and form, on remains is founded the
world. In remains, Indra, Agni, and everything are concentrated [ . . . ]
Being and non-being, both are in remains, death, vigour, Prajapati
[...] Inbreath and outbreath, sight, hearing, the fact that things are
imperishable, and the fact that they perish: from remains are born all
of the gods in heaven, who live in the sky’.

2

Cooking the World

Prajapati considered: ‘if I add this, such as it is, to my
being, I will become a mortal carcass, unliberated from
evil. May I therefore cook this with fire’. He cooked it
with fire. He made it into [the food of] immortality. In
truth, the offering becomes [the food of] immortality
when one cooks it with fire. This is why one cooks the
bricks with fire. In this way, one renders them immortal.

$B6.2.1.9

A metaphor is a pun with loose ends. I tighten the knot
until my finger feels nothing but the string.

Jean Cocteau, Essai de critique indirecte

praise of the personal recitation of the Veda. The personal

recitation and learning are sources of pleasure for the brah-
min. He acquires presence of mind, becomes independent, and
acquires wealth day after day. He sleeps well. He is his own best
physician. To him belong mastery of the senses, the power to
find joy in a single object, the development of intelligence, glory
and cooking the world. As this intelligence grows, four duties
come to incumb upon the brahmin: a brahmanic origin, be-
haviour consonant with his status, glory, and cooking the world.
And as it cooks, the world protects the brahmin through the
fulfillment of its four duties towards him: respect, generosity,
non-oppression, and immunity’.!

The expression lokapakts, translated here as ‘cooking the world’,
has been met with a remarkable reticence on the part of commen-
tators. Thé St. Petersburg Dictionary (Bshtlingk and Roth, 1855—
75, s.v. pakti ) gives an altogether different interpretation of ‘high

In Satapatha Brahmana 11.5.7.1 we read: ‘Here now is the
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consideration in the world’, ‘das Angesehensein bei der Welt’,
Eggeling (1900: 99) translates it as ‘(the task of) perfecting the
people (or ‘perfecting the world’, as he adds in a footnote), while
Monier-Williams’s (1899: s.v. pakti ) gloss is ‘the mental evolution
of the world’. For Oldenberg (1919: 213), the term means ‘ Reif=
machung, the maturation obtained through a spiritual solicitude
(geistliche Fiirsorge) for all creatures’. These divergences may be
explained by the fact that /okacan mean ‘world’ as well as ‘people’,
and that pakti, a verbal noun derived from the root PAG has
‘cooking’ for its primary meaning, but can also be employed
figuratively to mean ‘maturation’, ‘perfecting’, and even ‘dignity,
good reputation’. We should note, moreover, that in compounds
of the loka-paksi type, the first term is a determinant of the second;
however, the sense of this determination remains a variable one,
The first term can be a ‘nominal adjective’ of the second, but it
can also be used as a modifier governing attribution, place, etc.
The context alone is pivotal in the choice of one grammatical
analysis over another.

There is, however, no reason whatsoever to deny the literal
sense of the term.2 Taken on its own terms, the expression lokapak-
#iis in fact a powerful summation of every definitive description
and definition of the brahmin. We should, moreover, be dis-
couraged from diluting this metaphor (that is, from considering
this expression to be only metaphorical) by a feature which char-
acterizes Hindu India: it is the brahmins who do the cooking.

This characteristic may be easily explained. “The brahmin is
naturally the preferred cook . . . we shall encounter a Brahmin
serving a lower caste who calls another to replace him in the
mourning ritual, whereas he takes care of the cooking for the
banquet himself” . . . [In the intercaste meal that brings together
all who have accompanied the mortal remains to the cremation
ground], ‘pakki food is cooked by the brahmin, so as to permit
the greatest number to consume it (Dumont 1966: 179, 186;
English translation 1980: 139, 145). Keeping a brahmin cook—
or, more often, having abrahmin to do one’s cooking—is a highly
effective precautionary measure. In Hinduism, the place of a man
or a group is notably revealed (and confirmed) by the answers
given to the following questions: what does one eat, or rather what
are the foods that one refuses to eat? In whose company does one
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agree 1O eat? Frorp whose ha'mds c'iocs one accept cooked food?

he answer to this last question will vary according to the nature
of the food and the way it is cooked). The operative principle here
is that the higher one is located in the caste hierarchy, the more
sensitive and exclusive one is on all of these counts. (One’s status
determines one’s behaviour, and is signified by it. Contrariwise,
to adopt a certain behaviour is to proclaim an ambition to accede
to a corresponding status, with the possibility of attaining that
status in the long run). The brahmin is located at the summit of
the hierarchy, and eminently vulnerable to pollution;? he therefore
is, among Hindus, a person who is most concerned with and most
particular in his choice of eating companions, and of persons from
whom he will accept cooked food. If, on the other hand, it is the
case that one may—in some highly schematic way—only accept
cooked food from one’s peers or superiors, there are no groun
for anyone to refuse food cooked by a brahmin, since brahmins
can only have equals and inferiors. For not only is one assured
that the brahmin’s contact with the food has not polluted it, but
also that the food is intrinsically pure. A brahmin, as we very well
know, would not consent to working in a material whose contact
might be polluting for him; if it is pure for him, it is 4 fortiori
edible for others. (A vegetarian may not eat meat; but a meat eater
is not polluted if he eats food containing no flesh).

This explanation is only a ‘positional’ one: while correct in
theory, it is nevertheless insufficient. Brahmins alone are possessed
of the capacity to be everyone else’s cooks; but why—or at least
how—do they accept this role? One should recognize that in the
rules concerning the transfer of food, the critical moment is that
in which the food is cooked. It often occurs that a brahmin, on
the occasion of some festival observance, will agree to eat in the
company of non-brahmins and deign to eat food offered by
non-brahmins. This is in fact a2 means by which the brahmin is
able to accomplish his priestly duty, inasmuch as he provides his
host with the opportunity of offering a sacrifice which, without
the presence of a brahmin, to eat it, could not take place. Else-
where, the brahmin, when he accepts food offered by persons of
lower castes, acts in the same way as does a god when he accepts
the food offered by humans: in both cases, it is an act of grace
which the eater performs with regard to the donor of food. But
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the brahmin’s condescension has its limits: if he is to eat cooked
food, it is imperative that the food be cooked by a brahmin.

In order to grasp the definitive feature of the moment of
cooking, and to attempt to understand the particular affinity that
obtains between brahmins and the art of cooking, it is necessary
that we refer to ancient brahmanical tradition. Here, the rules of
commensalism and the acceptance of food are not exactly the same
as they are in classical Hinduism. The doctrine varies greatly with
textual traditions. Some follow the Vedic ideal, while others mani-
fest those gradual transformations that would culminate in the
new system. What follows here is a summary of the conclusions
one might draw from the data set forth by P.V. Kane (2: 789f.).
Taken as a whole, the Smy#i tradition appears to be pulled in two
directions: on the one hand, it wants to assert that the only cooked
food a brahmin may legitimately consume is the food prepared
by himself, his wife (that wife whose varna is the same as his own),
his daughter-in-law, his son, his disciple, his master or a relation
who is older than he; on the other hand, it insists on the priestly
function of brahmins, which requires that they accept all food
offered to them.

The dharma Sutras, as well as the treatises of Manu and Yajfia-
valkya, draw up a list of those persons who, because of personal
imperfections’ (diseases, degrading occupations, infirmities, evil
behaviour, un-expiated sins), may not be donors of food to brah-
mins. With the exception of these cases, brahmins may eat food
given to them by any of the ‘twice-born’ castes, with the condition,
nonetheless, that such be offered to them spontaneously and
discreetly. Conversely, the brahmin is prohibited from soliciting
food from a non-brahmin, and it is even recommended that he
refuse food from anyone who has been loud in expressing his
intention to give him such. Where then is the mendicant brahmin
in all of this? He should not have to beg: his presence alone ought
to be sufficient. As a matter of fact, he quite often has a djsciple
who will do his begging for him. Certain authors go so far as to
allow that a brahmin might accept cooked food offered by his
sharecropper, his barber, his cowherd or his servant. Others, how-
ever, declare that a brahmin loses all his dignity in such cases. As
with Hinduism, restrictions are more severe for cooked food than
they are for the raw, but we do not find any Smyti text (nor any

COOKING THE WORLD 9.5

remarks in Panini or his commentators) which restricts the func-
tion of cooking food to brahmins. On the contrary, the Apa-
stamba Dharma Sutra—a treatise which one must situate in the
rigourist category—teaches that' all ‘twice-born’ persons (dvijas)
may cook once they have purified themselves; and that even
¢iudras may do the same provided they are under brahmin surveil-
lance and have taken care to wash themselves and clip their nails.

In the ancient brahmanic tradition, then, a brahmin, when he
accepts Of refuses food cooked by another, does this not so much
as 2 means to showing off his rank in the hierarchy, but rather as
a way of demonstrating the limits within which he will agree to
exercise his dharma* as officiating priest, as a substitute for the
gods, or as a representative of the divinized ancestors. But, in this
perspcctive, the cook is not necessarily a brahmin, the brahmin is
fundamentally a cooker, and here we see the extent to which
Hinduism, in the innovations it made, narrowed and hardened
its Vedic base. This it did by reinterpreting the formula ‘cooking
the world’ into ‘doing the cooking for other people’.

This theme of cooking, of actual and metaphorical cooking,
displays itself in all its fullness and coherence in the brahmanical
doctrine of sacrifice.

To be sure, the sacrifice is not the concern of brahmins alone:
all the ‘ewice-born’—that is, the members of the three highest
varnas—are capable of offering sacrifices (of assuming the func-
tions of yajamina). But brahmins alone are, in theory, allowed to
officiate (to serve as 7tvij) in ceremonial ($rauta) sacrifices. And,
while it is possible to forego the services of brahmins in domestic
(grhya)°ites (for the reason that there is no need for any 7zvij other
than the yajamana himself) it remains the case that all of these rites
are grounded in the Vedas, inasmuch as they include the recitation
of Vedi¢ mantras and the performance of gestures prescribed in
and legitimated by the Vedas. Even now, it is still a brahmin’s
prerogative—and this is an element of the dharma that belongs to
them alone—to teach the Vedas. Furthermore, the neuter noun
brahman, from which is derived the masculine rahmana (‘brah-
min’), at once designates both the purport of the Vedic text and
‘brahman-hood’, the essence of the brahmin’s varpa (just as
ksatra designates the power specific to the ksatriyas). Officiants at
ceremonial rites, as well as the exclusive transmitters of the Vedas,
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brahmins are, therefore, by definition, men of sacrifice (and ac

cording to some, every sacrificer, throughout the sacrifices dura

tion, is to be likened to a brahmin).” The place they occupy in the
sacrifice is much more richly described, and with greater com=
plexity, than are those of members of the other varnas. Like all the
twice-born, the brahmin celebrates his own domestic rites and
studies the Veda. He maintains an advantage, however, over the
ksatriyasand vaifyas; in that he participates (as officiant) in the rites
of others, and teaches the Veda to others.® Likewise, he does hi

own cooking, but, more than this, he does the cooking for others

The relationship between cooking and sacrifice cannot be re
duced to the analogy that obtains between the privileges that
characterize the brahmin in each of the two spheres. We must alsc
consider these activities in and of themselves, and see how they
are accommodated to each other, or how they imply one another.
The question we are asking here is whether every case of cooking
is not a sacrifice, and whether every sacrifice is not a case of
cooking, or a series of such cases (and here we take up once again
a line of questioning proposed by Madeleine Biardeau: cf. An
nuaire de 1°Ecole Pratique des Hautes Etudes, Vth Section, 1973-4),

On what sources might we draw upon in sketching out an
answer to these questions? Three groups of texts deal principally:
with brahmanic sacrifice: these are the Vedic Revelation in the
proper sense of the term ($ruti); the Kalpa Sutras, and treatises
relating to the prior Mimamsa.

The Veda, in the broad sense of the term, is defined by India
tradition as the sum total of mantras and of Brahmanas’ The
mantras are those verses which constitute the hymns (sikzas), ot
else they are the elements, in prose or verse, which make up the
sacrificial formulae known as yajus. In the context of the doctrine
of the sacrifice, it is the isolated verse, and not the hymn in its
totality, that matters. In fact, the liturgy generally prescribes the
recitation of a particular mantra (or group of mantras belonging
to different hymns), and it is rare that an entire hymn be recited
as an accompaniment to a given sacrificial act. Inasmuch as it is
comprised of mantras, the Veda stands as a constitutive part o
the rite, and is as important to the rite as are the oblatory material
or the sacrificial victim: it is part and parcel of the sacrifice, and
does not present itself to be a discourse on the sacrifice. In another
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vein, although the Vedic hymns—when taken in their expanded,
complete form—are, to be sure, very frequently exaltations of a
divinity, they can just as often elevate the offering, the sacrificer,
the officiants, fire, Vedic poetry itself, as well as the power of
inspiration that brings it forth. These fervent panegyrics are
blended together, of necessity, with fragments of description or
of discursive explanation. However, these hymns provide us with
enough information to understand that all brahmanic thought is
organized around this theme of sacrifice—this being its structur-
ing principle, in the words of Madeleine Biardeau—it nevertheless
remains that they are not explicit enough to give us an exact idea
of the rites and their relationship with the myths.

For a sharper image of this relationship one must look to the
Brihmanas, which make up the second part of fruti. The scholas-
tic tradition makes a distinction between the two types of texts
within this corpus: these are the vidhis and the arthavadas. The
vidbis (or codands) are instructions regarding the gestures that are
to be accomplished, the postures to be maintained, and the
formulae to be recited. In the passages that fall under this heading,
verbs are generally declined in the optative mode; and even when
the verb is in the indicative, the statement still tends to be
normative in nature. The vidhis are the essence, the raison détre,
of the Brahmanas. But clustered around these prescriptive phrases,
there is the matrix that consists of the arthavidas. Arguments
intended to illustrate the vidhis, hyperboles that encourage their
observance by the faithful, the arthavadas describe in grandiose
terms, the benefits one may reap in this world and beyond,
through the proper execution of the rites, rites for which they
also provide, in every case, the mythic origin and the symbolic
purport. Indian theorists of the sacrifice hold the arthavadas (and,
it should be noted that if one considers their textual content,
rather than their use in the rites, most mantras are arthavadas)
to be concessions to fancy and emotion. According to such
persons, these are rhetorical inducements, and play a subordinate
role to that which is truly serious: the precept, the order to act.
In the end, it is this husk of arthavidas that become the flesh
and blood of the broader tradition: it is by virtue of these
accretions, tagged as arthavadas, that the Brahmanas truly stand
as theological works, since it is the arthavidas which furnish



kathleen
Underline


30 COOKING THE WORLD

justifications for the rite by placing the ritual present in relation:
ship to a mythical past, and to the perspective of an_eternity
which lies beyond, by relating the circumscribed act to the cosmig
whole. From a theological standpoint, the essential part of the
brahmana is in fact the bandhu, the ‘bond’—not in the sense
intended by Winternitz (1905: 164), of a bond betweent the act
and its accompanying prayer, but rather as Oldenberg (1919: 4)
correctly saw it, between act and prayer as an all-encompassing
whole, and the forces that the rite sets in motion.

The Kalpa Sutras are not, properly speaking, a portion of
the Veda: they are counted among its appendices, or its members
(angas, as opposed to a body in its entirety). These aphorisms are
in a sense, instructions for use of the vidhis. They place these i
their proper order, develop and complement them. Meticulous,
elliptical and very dry, the Kalpa Sittrasare texts that are manifestl
devoid of any trace of arthavada.

Finally, we come to the Purva Mimamsa, with which we part
ways with the world of texts related to the ‘body’ or ‘members’ of
the Veda. This is the philosophical school, a dariana among
others, which, like the other schools, belongs to the orthodox
Vedic tradition. Its special feature is that it counts the Vedic word
as one of the pramanas—authentic means to knowledge (on the
same level, for example, as sensory perception)—and that it pro
mulgates a theory concerning the eternity and uncreated character
of the Veda. It endeavours to construct a logic of ritual and of
those texts which render treatment of such. That which it espe
cially retains from the Veda is its system of prescriptions, which,
taken as a whole, constitute dharma.'°

What does it mean then, for one who would rely on the texts
we have just enumerated, to attempt to ‘understand’ brahmanic
sacrifice?

Its primary purport may be that one ought to study the explicit
system of justifications that the arthavadas provide and, in the:
spirit of the texts themselves, allow that the rites might ‘mean’
something other than themselves, that they may be the hetero-
geneous and fragmentary translation of another discourse, or the
issue of some other narrative account. Or, one may see them as
generating—not in some directly causal way, but through a sort:
of mimesis—an effect that overspreads the limits of the sacrificial
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round in such a way as to concern the world in its entirety. Why
is it, in the agnihotra ceremonies, that the coals should be set at
a distance from one another? ‘It is in this way that one separates
the two worlds [our world and the world beyond]. This is why
the two worlds, although they lie together are, so to speak, sep-
arated’.'! What are the three perforated bricks which must be piled
upon one another when one builds the fire altar? They signify the
earth, atmosphere and heaven, respectively (Keith, 1914: oxvi-
oxxvii). Why is it, during the agnihotra once again, that one is to
brandish a wooden sword? This is because this sword represents
the bolt thrown by Indra against Vytra (more exactly, it represents
a portion of Indra’s bolt, a third or a quarter of it).'” Why must
one filter the soma? This is because the god ‘Soma had wronged
his chaplain Brhaspati . . . he had redressed his offence . . . but a
residue of the sin remained, which the gods eliminated by the
soma [this time, the drink]; and Soma, thus cleansed and purified,
became the food of the gods’.!> Why must one give a name to a
young child (with this name-giving itself, of course, constituting
arite)? In order to do as Prajapati did: it happened that a boy was
born out of the love of Prajapati for his daughter, the Dawn. Once
when the boy cried out, ‘Prajapati said to him: “My boy, why are
you crying? Now that you have been born, you are out of peril,
you are no longer suffering”. He said “Yes, but I am not free from
evil, for I am without a name. Give me a name”. This is why one
should give a name to a son who has been born, for one so delivers
him from evil . . . "

All of these examples concern portions of the rite. The same
sort of explanations, however, obtain for the sacrifice in general.
What does it mean to sacrifice? It is the re-enactment of the primal
sacrifice of the Purusa who, by means of the creative oblation
which he made from himself, set in place both the model of, and
the necessary conditions for, the accomplishment of the sacrifices
offered by humans. Sacrificing is thereby the means by which one
can mend this primary sacrifice: the rites (especially the edification
of the fire altar) accomplished by the gods, and following their
example, by men, have as their goal the reconstitution of the body
of Purusa-Prajapati, who dispersed himself in his creation.’

In any event, the sactifice taken in its entirety—like the partial
rites that constitute it—is the repetition, or the consequence (or
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counterpart) of mythic acts or events. Therefore, understanding
the sacrifice means understanding the bond between the sacrifice
hic et nunc and that to which it refers—this being the basis for its
very existence.

But there is another possible approach to understand the sac-
rifice. This consists of attending to the ‘vidhi’ as much as to
‘arthavada’ portions of the texts, and of examining the mechanism
of the sacrifice, and the operations accomplished by the men who
serve it—rather than seeking the truth of the rites in their cor-
responding myths. This does not imply that the latter interpreta-
tion should be ruled out, or that one should limit oneself to a
perspective of pure ‘photo-realism’. Whatever the case, brahmanic
sacrifice—regardless of whatever light, practices observed today
‘in the field’ might cast upon the subject—is only known to us
through texts, through texts that have been drafted by poets and
theologians, by theoreticians who themselves were incapable of
completely dissociating description from interpretation. To put it
simply, if we are to approach the rite as a mode of being and an
activity rather than as a symbol, then we must pay less attention
to the extended poetico-theological glosses that serve as the foun-
dation for priestly arguments, and rather emphasize the basic
phraseology of ritual—the stock expressions and simple metaphors
that recur time and again, and which remain the most straightfor-
ward means for talking about the sacrifice.

Taken at this very basic level, Vedic sacrifice—as practiced by
humans as well as by gods—appears first and foremost as work:
yaj7ié vai kdrma ‘verily, the sacrifice is work’, says the Satapatha
Brahmana' in a passage which explains that invoking work at the
moment in which one begins a sacrifice is the same as invoking
the sacrifice itself. To be sure, this is work that issues in a work,
a product; but it is primarily a displacement of substances and
energies, and above every thing else, effort and toil. In the passages
that follow, a privileged relationship associates derivates of the
root YAJ (‘sacrifice’) with those of the roots SAM and SRAM
(‘strive, toil after’). ‘O Agni, the mortal has sacrificed, he has
toiled’.”” ‘Come to know he who strives, who cooks, who presses
(the Soma). Cause him to reach the path to heaven’.!® ‘He has
sacrificed with sacrifices, he has tired himself with ritual toils’.!?
‘He among you who would think to censure the efforts of he who
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has toiled ritually, may he. render va,in l‘xis (own) desires even ;211?
has sweated in his (sacriﬁcx.al)_ efforts’.2° ‘Busy yourselves with ! :
susdmi famidhvam ¥ —it is in tl.lc.se terms tha.lt .onezzexhorts the
tamitys, specialists in the ritual killing of the victim. :

Another sacrificial officiant is the adhvaryx, who is responsible
for the most active part of the rite: he busies himself, comes and

oes, follows a course—and it is noteworthy that although the
adhvaryu (like the famirp) is but one officiant among many, the
term adhvara which is related to his name designates th_c rite in a

eneral sense; and both adhvaryu and adbvara are derived from
adbvan, ‘course, way'.2 Is this an itinerary that leads _from earth
to heaven (and back)? No, it is rather circumambulation around
the fires, and a regulated and ceaseless movement from one end
of the sacrificial ground to the other. .

This effort is exhausting, just as was the labour of the g"._m,.the
Vedic seers, who so strongly desired the Universe, in the beginning,
that they brought it into existence: it is because they exhausted
themselves (the verb is RIS), says the Satapatha Brahmana, that
they were called sis* .

Sweat testifies to the laborious fervour of the person who
sacrifices: ‘O Lord, you whose strength is real’, says a hymn
addressed to the Maruts, ‘you know, to be sure, the sweat [of the
man] who has taken pains [through the rite], the vow c?f the man
who sees in depth’.?> The paths traced on the sacnfl.clal groupd
by the comings and goings of the officiants are sgnnkled with
their sweat, and this sweat is an offering, to Agni, which one pours
out (the verb HU) as one would an oblation.? :

The oblatory substance, that is sweat, appears in the course of
the sacrificial endeavour. Here again, humans do no more than
to imitate a prestigious exemplar: in the beginning, the sole obla-
tion Prajapati had to offer was his own sweat.” o

The source of Prajapati’s travail is his desire, his kima, to
‘become manifold’. The texts of the Brahmanas never tire of fle—
scribing the manner in which this first desire took effect: this desire,
which would determine the work of sacrifice (and, in the same
vein, the work of sacrifice, as practiced by man, is without meaning,
without legitimacy, and is not even possible unless it is rooted in
a pre-existing kdma), is itself a form of vw./ork. More exaf:dy, desire
‘works Prajapati over’, bringing about his exhaustion ($rama) and




34 COOKING THE WORLD

painful overheating (#2pas).® Whatever ascetic connotations this
latter term might generate (and these connotations would become
increasingly enriched in thé late Vedic literature), the word tapas

designates, in its most primal sense, that heat born of kima and

in which kama must of necessity culminate in order to trigger
karman, that activity par excellence which is nothing other than the

sacrifice. 7apas determines a transformation in the person of the

sacrificer, one which allows him to move from that self-directed
activity, that is desire, to Yhe exteriorization of the act of creation
(in the case of Prajapati) which is implied by the manipulation of
external objects that is implicit to sacrifice (in the case of the human
sacrificer).

* We will have the occasion to return to #4pas. For the moment, let
us note that the transformation we have just discussed is not a
clean ‘break with the past’. This is because the work for which
internal heating is a preparative, that sacrificial labour which
consists, as we have seen, in all sorts of comings and goings, in
fatigue and the production of sweat, turns on the pivotal moment
that is constituted in cooking. A great number of definitions for
brahmanic sacrifice have been put forward. That of the Vedic
theologians, reiterated by the Mimamsakas, is the following: yajsia
is the surrendering (2yiga) of oblatory substances (dravya) to di-
vinities (devata ) in the perspective of obtaining a certain benefit
(literally, a fruit, a phala).?® But if we attempt to describe, rather
than define, the sacrifice, we come to acknowledge that it is
essentially a matter of cooking: it is the preparation, sometimes
through the combination, but always through the cooking, of
edible substances. And in those cases in which the cooking process
does not occur in the course of the sacrifice itself, we find that
the substances to be manipulated have been cooked in advance.

The reason for this is a simple one: the gods (who are the
principal recipients of the oblation®) like substances which have
been cooked: {ytdkama hi devih3' ‘Cooked, verily, and not un-
cooked, should be the food of the gods . . . * ftém vai
devanam havir nisgtam.3* ‘Cook the oblation for the gods [such
that it be] well cooked’.? (After the word PAC, the verb most
frequently employed by Vedic texts to designate cooking is SRA,
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ook to a turn’. SRA does not however ler:d‘itself as well as d,osc;s
PAC to such derivate meanings as 'mz}tu‘rc : pcrfe.ct (qneself) :

‘An even better characterization is ‘that which is cooke.d,
belongs to the gods’” Such is intende'd .for them alone, quite
by definition. This is at least the opinion, gccorc!mg to the
Satapatha Brahmana, of the rsi Brhaspati Angirasa: that \yhlch
we have heard was brought forth by thff gods, that indeed is the
sacrifice; that is, the cooked oblations and the greparc,d
altar . . . >.%6 To eat cooked food is thus to consume, in one’s
meal, something intended for the gods. We can gnderstand,
under these conditions, that such could only be legmmate. when
chat which one ate was the remainder of a meal that had in fact
been served to the gods. When we read, as a matter of facF, t.hat
the leitmotiv of ruti and smy#i literature was the prescription
that sacrificial leftovers were the sole dharmic food '(see abqve,
pp- 11ff.), we must not fail to note this caveat, proYldcd by t.he
Visnu Smyti: ‘He who cooks for himself eats r:xothmg but sin.
Food consisting of sacrificial remains, this is in fact the food
prescribed for people of worth’.*” Here we come to unflcrst:}nd
the sense in which it must be said that just as the sacrifice is a
case of cooking, so is the cooking of food itself a sacrifice.
However, the latter instance is not automatic. Rather, the end
of this process is the production of food intended for the gods,
and this food must be served to them, through a sacrifice, before
one may eat what they have left behind. .

This sovereign right enjoyed by the gods to receive cooked food
figures prominently in a rite which immediately follow§ the mar-
riage celebration, a rite which sets the pattern for what will thence-
forth be the married couple’s daily routine: as soon as the new
household’s domestic fire (aupdsana) has been installcd: the hl.ls-
band has his wife perform a sacrifice of cogked food. T_hc )mfe
husks [the rice grains]. She cooks [the ric? dish called sthalipakal,
sprinkles it [with clarified butter], takes it of:f the fire, an(.i then
sacrifices it to Agni and to Agni Svistakgt. With [the remains of]
this rice dish, the husband feeds a brahmin whom he respects
... And from that day forward . . . morning and evening l?e daily
offers—pouring them from his hand—two oblations of rice and
barley, to Agni and Prajapati’.*® Thenceforward, the active day of
the couple will begin in this way : after a long series of purifications
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and prayers, observed individually by each of them, the wife
prepares a rice dish, and says, once it is cooked, ‘it is ready’; and
her husband replies ‘O’ Portions of this heap of food are sue-
cessively set apart, as offerings to the gods, which are placed in
the domestic fire; next are the bali offerings, pellets placed in
hallwfays in the house for the ‘beings’. Following this, alms for an
ascetic are set aside, and then pellets intended for the ancestors.
F.magy, the husband and his wife may themselves eat the cooked
rice.

_ Several texts mention a class of sacrifices called pakayajia,
literally “sacrifices of cooking’. Their number, grouping and char-
acteristic principles vary widely from text to text. At times, this
term seems to designate the totality of grhya rites, ‘every sacrifice
that is offered into a single fire’,** the domestic fire. At other times,
on the contrary, seven pakayajfias are specified, which correspond
to periodic sacrifices, observed on the eighth day of the dark lunar
fortnight, at the time of the full and new moon, etc.! Certain
treatises teach that these are constituted by the daily mahayajiia
rites, with the exception of the brabhmayajfia rites.”2 Other sources
know of four kinds of pakayajsias, which they sometimes analyze
in detail. Thus, the Kathaka Grhya Sitra enumerates the huta
(which consists of an offering poured into the domestic fire), the
ahuta (in which the offering is placed on the ground), the prahuta
(the offering of pellets, pindas, to the anéestors), and the prasita
(that which is ‘tasted’, that is, the offering poured into the stomach
of a brahmin, to whom one offers a meal)—a distribution which
may coincide with that of the four mahayajias*>

But whatever place the ‘cooking sacrifices’ may hold in the
ritual ensemble, most noteworthy of all is the fact that there exist
no "@mayajna, sacrifices of raw foods to complement them. Here
we must emphasize that in Vedism, in ancient brahmanism, every
sacrifice is an offering of cooked food; barring this, sacrifice is the
process itself of throwing food into a fire in order tha it be cooked.
Whatever the case, it must reach the divinities in a cooked form.

This is not a self-evident truth, and it is certainly not a universal
feature of sacrifice: in India itself, there are post-Vedic pijaswhich
include uncooked offerings, such as flowers and fruits. In the
‘ancient brahmanic religion, on the contrary, we never encounter
a reference to sacrificial operations that does not em ploy a derivate
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of one of the roots signifying ‘cook’: PAC or SRA (or one of their
partial synonyms, such as US, GHR, TAP, or DAH).

We should begin by noting that the distinction we have intro-
duced by way of precaution, between offerings that have already
been cooked and offerings that are to be cooked, is of but minor
importance: this is because the offering that has already been
cooked was prepared through an act that was sacrificial, over a
fire which was also sacrificial. This distinction therefore only holds
for the ceremonial rites, since the domestic ritual uses no other
raw material than the heap of food cooked in advance, on the
only fire it has at its disposal, for the vaifvadevas. On the contrary,
in the ceremonial ritual there are three fires: the havaniya, the
‘offertory’ fire in which the oblations called homa, mainly clarified
butter, are poured;* the garhapatya, the ‘household’ fire, whose
function is to cook the offering, but also to ‘perfect’ the sacrificial
utensils;®® and, lastly, the daksina, upon which is prepared the
porridge intended for the officiants.® The first two fires are in fact
interchangeable; or rather, the havaniya can fulfill the garha-
patyds cooking functions: this multiple usage is even recom-
mended by the Satapatha Brahmana, which finds it troublesome
to have to transfer sacrificial preparations from one fire to the
other. ‘One may do it one way or the other, as one wishes’.’

It is therefore not the order of the operations that counts: what
is essential is that cooking take place at some point in the procedure.

We encounter several ways in which sacrifices may be classified,
in accordance with the nature of the offering. For examlle, the
Baudhiyana Srauta Sitras distinguish five sorts of oblatory matter:
plants (ausadha), milk (payas), animal victims (pasu), soma, and
clarified butter (&jya or ghrta).®® The Yajfia Paribhasa Satras, on
their part, recognize two major groups: vegetal oblations, including
granulated rice (tandula), flour (pista), the rice cake (purodasa), rice
porridge (odana), gruel (yavagu), rice that has been ground after
boiling (pythuka), etc. Animal oblations include milk (payas),
curdled milk (dadhi), clarified butter (jya), a mixture of curdled
milk with boiled milk (amiksi), whey (vajina), the caul, or the
membrane enveloping the viscera (vapa ), the skin (#vac), the flesh

(mamsa), the blood (lobita),” and the pasurasa (pith?).® (Note the
absence of soma in this latter list.)
It is possible, albeit with a bit of difficulty, to reconcile these
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two lists. What they have in common, for all intents and purposes,
is the fact that they only mention elements consisting of cooked
substances. This is manifestly the case for whatever is cooked by
the sacrificer himself or by his officiants, before or during the
ceremony. Furthermore, milk and consequently all milk products
and derivate substances in which milk is blended are, as far as
Indian physiology is concerned, cooked in advance.

Already in the Vedic hymns, we find celebrations of the paradox
of the cooked (milk) inside the raw (cows).’! How is this possible?
In truth, milk is nothing other than the sperm of Agni, and all
that comes from Agni is, by its very nature, cooked. Agni, as a
matter of fact, creates the cow, and as is so often the case in Vedic
mythology, comes to desire his creation: he unites with her and
his sperm becomes milk: “That is why, although the cow is raw,
the milk in her is cooked; for it is the sperm of Agni. And this is
also why it is always white [like sperm] whether the cow be black
or red, and why it shines like fire, for it is the sperm of Agni. This
is why it is warm when one milks it out; for it is the sperm of

ni .

The body of the victim itself, in the case of animal sacrifice, is,
contrariwise, the object of an intensified cooking process. While
the victim is still standing, it is made to undergo a simulated or
approximal cooking: it is tied while still alive, to the sacrificial
post, and the officiant called the ggnidhra, the ‘igniter’, besmears
it with butter before waving a firebrand or torch over it three times
in succession.” And, after the animal has been put to death, an
offering must be made, of a kind of pudding, which will ‘close
the wound’, following which the officiant is asked as to who has
put the victim to death (the famify): ‘Is the oblation cooked?’s
The famity takes care that everything be cooked inside the victim,
as a stanza of the Rk Sambita, preserved as a ritual formula in the
horse sacrifice, shows us: “The undigested foods which are in its
stomach and which he exhales, the odour of his raw flesh—may
the Samitysprepare all of this carefully, may they cook the sacrificial
victim to a turn’.”® The very odour of the cooked food, the
pakvagandha, is a constituent part of the sacrificed animal. In the
asvamedha, the dismembered victim sates the hunger of every
creature: while the serpents feed on the odour of its blood, the
birds receive the odour of the cooked flesh as their portion.
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One must be prepared for everything. For instance, in the rite
by which a sterile cow is put to death, what is to be done if, in the
rocess of dismembering her, one perceives that she is carrying a
foetus? Expose the foetus in a tree? Throw it in the water? Bury it
under a molehill? Better than any of these solutions is to find a
means of transforming this mass, which is not an oblation in the
roper sense of the word (it is @huta), into something not com-
pletely excluded from the sacrifice. For this, one must cook this
foetus and offer it on a fire kindled from the @havaniya fire—but
not on the @havaniya itself—and present it, not to some individual
god, but to those beings who constitute, among the gods, a unit,
a ‘mass’ or the masses (the divine »:f); that is, to the Maruts, the
‘eaters of that which is not [truly] an oblation’ (ahuta-ad).”

Are there no exceptions? If, when making an offering to the
gods, the necessary cereal grains are lacking for the domestic ritual,
one may use fruits or leaves, on the condition that they be cooked.
Or one may use water, pure and simple.® The text does not
stipulate that this water, too, be ‘cooked’. But it is worthy of note
that this final recourse is a teaching offered ad hoc by an authority
on the subject, a mythic character significantly named ‘Cooked
Oblation’, Pakayajfia, the son of Ida (the domestic rite, as one can
see, is the ‘son’ of the ceremonial rite).

The real problem lies with soma. While it is the case that soma
is subjected to all kinds of procedures (its stems are sorted, meas-
ured, set to soak, pressed out; the juice is filtered, decanted, etc.),
it is never cooked. Thus, the gods’ favourite delicacy, upon which
they gorge themselves and through which they are transported
outside of themselves, is a raw substance. What is more, they do
so together with the human guests who are invited to these
grandiose and complex ceremonies, ceremonies which are the
archetype of every sacrifice, and which are the subject of the most
extended of all descriptions found in the treatises, and the most
exalted of invocations in the hymns. The theologians are aware
of the problems this presents: ‘Indra slew Vitra. He caved in his
skull and made from it a wooden trough through which the soma
flowed .-. . He thought, “shall I make an offering or not? . . . If
L offer, this would be a raw offering; if I do not offer, then I disturb
the sacrifice”. He decided to make an offering. Agni said “You
should not offer by pouring into me that which is raw”. He mixed
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it with parched grains and when it became cooked, he offered
it.”® Mixed together with a cooked substance—including milk:
soma its thus considered to be cooked. But this practice is not
always observed in full, and so falls short of the ideal. In the so

sacrifice, the question in fact boils down to knowing whether soma

is the true oblatory material, or at least whether it is nothing more
than such. Basically, soma, Soma, is a god. Shall we then say, along
with Hegel (1952: 498ff.), that every offering, every victim, is the
image :?egod, and that it is the god who is put to death in the
sacrifice?® Indeed—Dbut in the case of soma, this is not a question
of some a posteriori identification with an indistinct divinity: from
the outset, the soma plant one presses, as well as the soma drin
quaffed by the gods and brahmins #s the god Soma, the celestial
soma, who is possessed of a mythology all his own.®' Thus when
we look at the Vedic hymns, we find that the soma sacrifices in
which soma is offered also figure as celebrations of the god So
and even as offerings to this god. We cannot stress this poin
enough: the rite and the mantras lead us to see these stems
much more than some provisional facsimile of the god. They ar
the god himself—and Soma is a royal god, the king of the brah
mins.®? In the soma sacrifice, the consumption of soma as an
offering is but the final moment of a long and extremely compli-
cated sequence of events in which king Soma is a guest who is
called upon in procession, and who is brought back in a chariot

to a sacrifice in which he is welcomed according to the rules of

hospitality; that is, he is offered food which has, of course, been
cooked.®® A strange but nonetheless important stage in these
proceedings is the tractations through which the officiant goes to
buy the soma from an owner who will only consent to part with
it after a sometimes violent bargaining session, and who demands
as payment a one year-old brown cow (cf. Gonda 1962: 184).
This rite is the prototype of every purchase: ‘because one bargains
over the king [Soma], everything is for sale in this world’.%* And
if the soma is absorbed raw, it can only take its full effect when
the consumer himself has already been cooked: ‘he whose body
has not been heated, the raw creature, does not attain to this [effect
of the soma drink]; only creatures cooked to a turn . . . "%

Soma is an oblation that is absorbed raw, a case which holds
only because soma /Soma is something more than a mere oblation.
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What follows is the treatment of cooked oblations that, inasmuch
as they are not destroyed, are not consumed. This we find in the
grandiose rite called the agnicayana. In addition to those three
fires which, though indispensable to the performance of
ceremonial rites, burn at ground level in the sacrificial space, the
Brihmanas and Srauta Sitrasalso introduce a ‘piled up’ fire; that
is, a fire that burns atop a brick altar. Each of the five superimposed
layers stands for a season, and the entire edifice for the year as a
whole: more exactly, it is through the edification of the altar that
one orders the chaotic mass of pre-sacrificial time into a regulated
succession of distinct and recurring moments. Without expanding
on the symbolism of the continuous and the discontinuous that
is at play here (cf. Eggeling 1897: xviii—xix; and Silburn 1955:
64f.), or addressing the question of the final destination of the
fire that is ignited and placed on this altar, let us simply note that
the construction of the edifice is a sacrifice in itself, one in which
the saerificial substance consists of bricks, and whose recipient is
the fire itself. The rite celebrated by humans today reproduces
that which the gods celebrated in the beginning. Prajapati has
scattered himselfin his creation, and the problem now is of healing
him—that is, of reassembling him by means of oblations. ‘Now,
every oblation the gods offered him [while he was damaged] in
the fire was transformed into a cooked brick and penetrated into
him. And it is because they were made out of that which was
offered as an oblation [i5a], that these are bricks [4szakas]. This is
why one cooks bricks in the fire, because these are thus oblations
that we offer’.% (It is the sacrificer who cooks these bricks; how-
ever, the first, called the asadha, ‘invincible’, which is of the same
length as the sacrificer’s foot, is prepared by his principal wife, his
mahisi—just as in the domestic ritual, it is the sacrificer’s patni
who prepares the oblatory mass of food in the morning).

The heads of five sacrificial victims—of a man, horse, bull, ram
and a goat—are to be placed at the base of the altar. What happens
to these victims’ lower bodies? They are thrown into the same water
that is combined with earth in order to make the bricks. The
animals are thus cooked by extension, in the water of their dissolu-
tion.” Use is also made of clods of raw clay. Since this constitutes
anoffering, the theologians find themselves obliged to account for
this anomaly: ‘How can they be heaped up, as if they were cooked
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to a turn? These clods are the vital fluid. Now, the vital fluid is
naturally cooked. Moreover, all that comes into contact with Agni
Vaiévanara becomes by that very fact cooked, well cooked, [fit for
being] heaped up’.%® Even if it does not enlighten us on those special
qualities by virtue of which these clods are considered cooked even
as they remain raw, this text at least reinforces the operative prin-
ciple according to which all that is oblatory must be cooked.
Likewise, as we have seen, that which is cooked belongs to the
gods: this is why, in the pravargya rite, one cooks the various
sacrificial vessels.®” This cooking process may be repeated. Such is
the case with the pan called the ukha, which is at the same time a
utensil and an offering: the clay with which it is fashioned is first
obtained by mixing earth together with water in which the sap of’
the palasa tree has been boiled.”” One cooks this clay by placing it
in a hole in the ground: this oven is the womb and the ukha the
embryo. If it is true that gestation is identified with the cooking
process, it is also true—as we will discuss in due course—that
cooking is reciprocally described as an instance of gestation.”

We must count, among the substances qualified as offerings, the
body that is offered on the funeral pyre. The corpse is ahuta,
given in oblation, to Agni.” For sure, the cremation is also, in
a certain sense, a sacrifice. The crematory fire is placed between
the deceased’s three sacrificial fires (or, according to other sources,
between three fires taken from his sacrificial fires: see Oldenberg
1903: 491). This new fire is itself transformed into a sacrificial
fire by the pretagnihotra, the mortuary agnihotra, a rite observed
by the family of the deceased (cf. Caland 1896: 86): at this point,
it is fit to receive offerings. But the sacrifice, that is, the cremation
calls for a special strategy. The sacrificer is not, as a matter of
fact, represented by the victim here: he is himself the victim.
And the function of the rite is not, in this context, to effect the
victim’s assimilation by the god, as is the case in the other
sacrifices. This is rather a matter of both feeding the god (Agni)—
a process quite compatible with the consumption by fire of the
corpse-offering—and of preserving the integrity of the dead per-
son, who is not to be devoured, but rather to be prepared for
the world beyond, that world to which the crematory fire will
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convey him. These questions are raised—and resolved—in the
hymn of RS 10.16 (cf. Renou 1965): because a single sacrificial
body will be subjected to two treatments and promised to two
incompatible fates, the request (this hymn is a prayer) is made
to Agni to double himself into the fires called kravyada (‘devourer
of raw flesh’) and Jatavedas’ —this latter being the ‘knower of
or known by whatever is born’, cooking and transporting his
oblations. In order that the cremation be an oblation, and not
a destruction, it is necessary that the body, apparently consumed
on the spot, be cooked by that fire and be conveyed, as such, to
the other world. The regulation of this cooking and this transfer
are to be effected by Jatavedas alone, whose task it is thereby to
bar the way to the voracious impetuousity of the crematory fire.”
The Jatavedas fire is nothing other than the sacrificial fire, the
counter-fire opposed to the crematory fire: ‘O Agni, ward off the
fire that devours raw flesh, drive away the fire that eats corpses,
convey [here] the fire that sacrifices for the gods’.”* In order to
blunt the devouring fire’s attack, and to keep it from destroying
that portion from the person of the deceased which is to be
reserved, one offers it a male goat which is put to death ar the
time of the funeral ceremonies.”® More importantly, one must feed
it with the fat and the marrow of a cow called the anustarani, which
envelops the corpse like a second skin.”” Saved by the sacrificial
fire, cooked and maintained intact, the body made oblation un-
dergoes a complex transformation at the end of which it is at once
offered to the ancestors, scattered throughout the universe, con-
veyed to the abode of ‘beings whose acts are good’, and lastly,
reconstituted and continued through its progeny.”® The success of
this procedure is the hallmark of a happy final passage from life.
We see a prefiguration of this in the cooking of the brahmaudana,
the rice porridge which constitutes a part of the payment received
by brahmins in the soma sacrifices: well-cooked, pakva rice is the
image of the body cooked by the Jatavedas fire at the time of the
cremation. The hymn in Atharva Sambita 12.3 goes so far as to
say that the bodies of the sacrificer and his wife shall—even as the
crematory fire consumes their corpses—rise up from this porridge
to attain the kingdom of Yama, when they follow the rivers of
clarified butter that flow up to heaven.”
The funerary ritual is the samskara par excellence. This is the
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meaning of the term when it is not further qualified. This tern
which has the proper sense of ‘perfecting’ designates, in the brah
manic tradition, those rites that chart out an individual’s religio
life history, and which thereby transform him, so as to render hip
capable of acceding to a new phase of existence. So it is with thy
initiation ceremony (upanayana), a second birth which renders ky
who has passed through it, fit to undertake the study of the Veda
another example is marriage, which must be defined as that rite b
which the husband and wife become qualified (adhikrta) to off
sacrifices. What then does the samskara of the funerary rites—tha
is, in basic terms, the transformation, through cooking, of thy
corpse into an oblatory substance—prepare one for? For the fu
life, in the varied forms mentioned in the hymn of Rk Sambit
10.16. But even if we limit our attention to what occurs in
world, we cannot help but note that cremation is a samskara in th
sense that it is an act that is preliminary and preparatory to
sacrifice. The bones that remain, once the flesh has been reduceg
to ashes, are spread over a spot consecrated for a haviryajia (officia
sacrifice), by virtue of which this dispersion is precisely termed
haviryajranivapa: these are spread out because it is ‘an unlimited
space’ that one desires for the dead (cf. Renou 1954: 174f)).

Cooked in the sense that it constitutes an offering on the funera
pyre, the body of the sacrificer undergoes metaphorical cooki
processes throughout his entire life.

In order that he might be fit to perform a sacrifice, the sacrifices
must strip himself of his profane body and give himself a sacrificial
body. This operation is effected through d7ksa, ‘consecration’. W
know that drksa, in its most elaborate form, simulates a period @
gestation: the man who undergoes it adopts the posture of a foetus
the hut in which he is enclosed, in darkness and silence, is like 2
womb to him. And, throughout the period of dksa, he eats as
little as possible, reducing his activity and even movement to
bare minimum, abstaining from all that would identify him as an
adult, social being. This consists, most appreciably, in the avoid
ance of any sexual relations with his wife, even when she is, as is
often the case, seated by his side, and undergoing the same ordez
as he. The twofold transformation which consists, for the sacri-
ficer, of disengaging himself from his normal body and generating
a new body would not be possible without the effects of heat: in
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fact, diksa is constantly a:ssociated, if not.identiﬁedz with zapas, a
o]ysemic term designating both the pamful‘ l?urnlng of violent
asceticism (or desire) and the warmth so propitious to the growth
of an embryo.® : ;
As for the term diksa itself, the most saus.factor}.' etymological
analysis is one that takes it to be a desiderative derivate of DAH,
‘burn’ (cf. Mayrhofer 1957: s.v. diksate). Such an interpretation,
of the maturation of the sacrificial foetus as the result of an
incineration, or more exactly, of a cooking process, may be f?uqd
in texts such as the following: “The womb of the sacrifice is, in
cruth, the fire, and the diksita [the man who undergges diksa) is
the embryo’.8! “When one undergoes.a'ik{d, one verily casts his
being like a seed into the womb that is this ﬁre-pot.. Once con-
secrated, one prepares this space for himself and one is l:orn into
2 world one has made by oneself. This is why it is said: “the man

AT T
» 187

is born into a world that is made [by himself]”. _
The sacrificial body thus arises from a new space c;eated by its
own presence, by the work that is that presence. %at is the reason
for this metaphorical cooking of the sacrificer, which ;_)rcce,des the
actual cooking of the offering? The fact is that the sacrificer’s body
is the genuine oblation, and that the animal or Yeget.al offenqg,
whose cooking and destruction constitute the sacrifice in the strict
sense of the word, is but a substitute for the real oblation. The
entire sacrificial strategy consists of making the sole offeri.ng that
really counts—thar of one’s own person—and then of tal'(mg that
body back again after having produced a substitute for it¥ Ina
certain sense, then, diksd is a preparatory phase of the sacrifice. In
another sense, it is its most essential phase: properly speaking, the
sacrifice consists of carrying through, to its final conclusion, the
offering of a surrogate victim, whereas dzksa consists of a foggh
outline (but only a rough one) of the offering of the real victim.
Moreover, it is also possible for the sacrificer to be represented,
alone or together with his wife, as an effigy having the form of a
bundle of darbha grass, an effigy which itself figures among the
substances, cooked or about to be cooked, that are to be offered.*

In its role as a preparation for the sacrificial act, drks, the
(quasi-) metaphorical cooking of the sacrificer, serves as an ex-
planatory point of reference for all other preparations. So it is with
marriage: the marriage (viviha) ceremony is counted among the
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samskaras, the ‘perfectings’ or rites of initiation, but it may alse
be interpreted as a yajia, a sacrifice in which the sacrificer is the
father of the girl, and the bride the victim, the pasu, while the
groom, the vara, plays the role of the divinity.%

According to whether one considers marriage to be a sams
kira or a yajiia, the bride is either its subject or its object. In
both cases, she can only have access to the rite that will render
her samskyta, ‘brought to perfection’—a term that might also be
translated by ‘well-cooked'—through a preparation that is ex
plicitly designated as a drksa: the entire premarital life of a gig
is a long diksa.*

Here, we must take note of a remarkable complementari
throughout the petiod in which one is undergoing 7ksa, that is
the period in which one is oneself the object of a cooking process,
one is prohibited from cooking, and especially from cooking any
sacrificial food other than one’s own person. This is true in the
case of diksa proper, but may also be seen in those features which’
characterize the different stages (@framas) that theoretically con~
stitute the life history of a ‘twice born’ individual.

After having lived a life consecrated to such social activities as
the acquisition of wealth, sacrifice and procreation, we know that
the ‘twice born’ ‘leaves for the forest’: he turns himself into a
vanaprastha, a hermit. Without making a complete break from
the social life, he nevertheless lives away from the village and, by
the simple fact that he has separated himself from its material
products, consecrates himself to a much more internalized form
of religion. In truth, the vanaprastha stage is a kind of pale image
of the final stage (which is, of course, optional, and reserved fo
a very limited elite), that of ‘renunciation’. The vanaprasthas are
divided into two categories: those who are closer to the house-
holder status they have just left behind, and those who are closer
to the renunciant status towards which they are tending. Now it
happens that among the former, we may distinguish five classes,
of ‘cookers’, and among the latter, five classes of ‘non-cookers’.¥”

The contrast drawn between cookers and non-cookers is
moreover applied to all ‘twice-born’ persons:** among the cookers
are householders and those hermits who cook; among the non-
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cookers are students and ascetics—that is, ‘twice-born’ persons
in the initial and final phases of life. (We should recall that
brahmanic pupils, who are obliged to observe ab;olute chastity,
do not have any fire of their own: in cooking as well as
sacrifice, they live, in a sense, by proxy, and are dependent
on their teacher’s fire). .

The significance of this line of demarcation E)ecomes clear'whc?
we consider the way of life and status o-f total renunciants’,
samnyasins. Whereas the hermit may continue to lf:ad a family
life, one that allows him to enjoy a limited socna.xl life and that,
consequently, enables him, if he would so deser, to perform
certain sacrifices, the samnydsin on the other hand is a loner, and
quite often, a wanderer. What is it that he renounces? From what
does he detach himself in his dispassion (vairagya)? He leaves the
world of men to free himself from activity, and from.sacnﬁce
which is activity par excellence. His goal, as we know, is not to
receive heaven or a good reincarnation as a reward for his good
acts. His goal is liberation, moksa, the definitive exhaustion qf the
consequences of past acts, and an escape frorr.l the cycle of rebirths.
But it is impossible to truly escape from sacrifice: the best one can
do is to reorient oneself in relation to it, to reverse (or subvert?)
the relational orientation established by it. The complex ceremony
which marks one’s entry into ‘renunciation’ consists of allowm,g
one’s sacrificial fires to extinguish after having incinerated one’s
sacrificial utensils, as an ultimate fuel source, in a final oblation.*’
One’s fires are not abolished for all this: they are rather inter-
nalized, inhaled; they are made to ‘mount back’ into oneself
(samdropana), such that the renouncer’s own person thencefo.rth
becomes at once the seat of, and the raw material for, a burning
up, a permanent oblation, offered upon that internal flame that
is the Veda.? We can see that the renouncer settles down at the
diksa stage of sacrifice: his non-sacrifice is an .cndless dik{zi. For
the diksita proper, the internal sacrificial cooking process is sep-
arate from the act of cooking. As for the renunciant, who is often
designated as a tapasvin, as ‘one who heats himself up’, he eschews
cooking, since by definition, he has in a sense done away with his
external fires. Constantly performing the essential sacrifice, the
cooking of the self, he renders useless and impossible the cooking
of any substitute.
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Furthermore, because he is cooked from the inside while stj
alive, the samnyasin has no need of being cooked after his dea
he is therefore not burned, but buried.”! The funerary arrange-
ments for ‘men of the world’ are different from those reserved for
‘renouncers’. They have given their lives a different orientatio
therefore, their post mortem fates carry them in different directions
But, more than this and most especially, they are not made of the
same oblatory stuff: ordinary men, like animal victims, are fir
put to death and then offered into the flames that cook them and
carry them up to the world of the gods. As for the renunciants,
they begin by cooking themselves. But by internalizing their fires,
they have also abolished the possibility of being borne upwards:
to a divinity located outside of themselves. By establishing them-
selves as offerings from the outset, and by adhering to this role
down to the very end, they have transformed their own persons,
their atmans identified with the universal Self. into their divinityn
they are atma-yajins. To ‘tenounce’, therefore, is to raise one’s
tapas to that temperature at which a fusion occurs between the
divinity, sacrificer and victim—and this is both the climax and
final death of a sacrifice.

This then, is ‘cooking the world’. This world, cooked by the
brahmin, is the ‘created’ world which he generates and organizes
around himself in the sacrifice. But we should not contrast the
world cooked by sacrificial activity to some raw and natural world
that might have preceded it. For in the final analysis, everything
is already cooked such that all that remains is to re-cook it. The
sacrificial fire fed by the brahmin does nothing other than to
redouble the activity of the sun, the visible image of the brahman:
“That [sun] cooks everything in this world, by means of the days
and the nights, the fortnights, months, seasons and years. And
this [Agni] cooks what has been cooked by that [sun]: “he is the
cooker of that which has been cooked,” said Bharadvaja of Agni,
for he cooks what has been cooked.’?
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APPENDIX I

[f we take the yajfia to be a mode for work, and if we suggest tha;
the sacrifice be studied as a form of work and as th.c organization o>
matter and energy, what then becomes of the specificity of the rite?
How are we to continue to distinguish the sacred .fro.m the profane,
or, more exactly, the sacrificial from the n.onjsacnﬁcml? .

We will begin by stating that the specificity of the work t!'lat. is
the sacrifice turns on the fact that it takes place on the sacrificial
ground, and that the words that are pronounced (or that are sup-

ressed) in it are Vedic mantras.
In addition, we must note the following:

1. It is quite true, by all accounts, that the.differcncc bet\»{cen
sacrificial activity and laukika activicy—which is very real, since
in order to enter and leave a sacrifice, it is necessary tl.lat one
observe rites of passage—is not of such an order as to.lmpede
the tendency to relate every aspect of life to the sacrifice. As
with the act of creation, so the acts that prolong its existence—
love, war, productive work, hunting, and the fiistributnon c?f
economic activities—are modelled after the sacrifice, are valori-
zed to the extent that they constitute sacrifices. The ideal of
making a sacrifice of one’s life, of establishing between fmcsclf
and others relationships as regulated and, at the same time, as
charged with symbols as those which are founded on the sacri-
fice, is a brahmanic leitmotiv. When the potter-sbapes a lur.np
of clay, he does so not only in order to ma-ke a llvmg.by selhn,g
the pot he makes; it is also to remain faithful to his potter’s
dharma and to strengthen, in so doing, the dharma of the
world. s .

2. Alongside the explicit symbolism of the sa_cnfla.al act (of giving
the gods food to eat, of supporting them in their battle against
the Asuras and raksas, of enabling them to bestow upon the
sacrificer the benefits he desires), there exists anoth_er more
immediate and less perceptible symbolism. The comings and
goings, the cooking processes, the dismcrpberments, the .ﬂ!-
terings and pressings, the stackings, the ad,ustmcnt.s, the dl'Vl-
sions and reintegrations, all of these elementary acts into which
the sacrifice may be decomposed are—independent of the
particular ‘translation’ the texts accord to them—a reflection
of 7ta itself. The rta they represent, from the very start, and
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which they thereby promote, is nothing other than the rta
which links together, in a very detailed way, each and every
part of the universe.

immediate relationship between, the acts one performs and th
consequences these acts are expected to produce. It is rather
the contrary, since to perform a sacrifice is also to put it to
death. It is therefore a power ‘without precedent’, apirva,
which brings about the ripening of the fruits of that act, even
when the latter has been exhausted. Because there is no visibl
interface between an endeavour and the result to which one
aspires in making that endeavour, there need be no verification
ofit in the real world. One, thus, never finds the need to adapt
oneself, to take impromptu decisions, or to entertain the idea
of a compromise. If there exists a strategy for the sacrifice as a
whole, the individual procedures offer no leeway for innovative
tactics. The schema is thus a pre-established one: one has only
to conform to it with an optimal exactitude. If one commits
an error in the procedure, it suffices to perform compensatory
rites, which are also provided for in advance. The question is
never posed, as in possession rites, for example, whether or not
the god will come. It is true, in rites of possession, that a god’s
failure to appear is ascribed to errors that must have been
committed by the men who invoked it. But in this case, the
success or failure of the undertaking are immediately mani-
fested. In Vedic sacrifice, when all the conditions for rthe rite
have been fulfilled, the god cannot help but accepr one’s offer-
ing, and the rite cannot help but produce its intended effecrs.
On the other hand, however, these effects are never felr in an
immediate way. The distance between the sacrificial act and its
consequence prohibits and renders useless all feedback; and it
is by virtue of this very quality that the sacrifice is an auro-
nomous machine, a closed system. The acts that constitute it
are so many schemata of acts; and in this way, while they are
radically different from profane acts, which are prone to failure,
ambiguity, and meanings that change even as they are being
performed, they nevertheless stand as models for profane acts.

Of course, the model is not simpler than its applications. The
ideal and artificial conditions under which it functions allow for it
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o be, contrariwise, more complex than its various ‘rcali‘zations’. The
difference between profane work and the work of the rite appears o
us to be of the same order as that obtainin,g between pgrcly dlscursnc/lc
language and rhetorical ‘figures of sp.ecc}.x . The prmcnplg that stt;n s
as the foundation for figures of poetic dlscqmjsc,‘accor(’img to theo-
rists, is vaicitrya, ‘diversity-strangeness’, bhangi, a ‘break’, or vakrokti,
‘bent speech’ (cf. Renou 1947: .138f.). In the same way that a flx:ig_urc
of speech is a case of deferred dlscou.rse, in the sense th?t thee ects
of this discourse are not exhausted in the account which semantic
analysis might make of it, so it is that the rite is a case of defcn:cﬁ
work in the sense that there is a break, or at least an interval, whic
cannot be overcome unless one has recourse to some tortuous path
that allows passage between an act and its result.

APPENDIX I

The ‘modern’ contrast between pakka and kacci only partially covers
the ancient contrast of pakva (s’orta), and ama. First of all, !’cga}rdmg
the formation of the former pair, if it is the case that the Hindi term
akki is an extension of the Sanskrit pakva, it must nevertheless be
noted that kacc has no etymology (it is in this light that one must
interpret the silence of Turner [1963: 2:129, no. 2613], who cites,
under the heading of kacca-, a series of rrTodem Ind-o-Aryan forr.ns
corresponding to the Hindi kacca but nothing bclon'gmg toan earlnc:r
stage of the language which might allow one to glimpse the term’s
gin). y
= %ro)m a semantic perspective, the Sanskrit @ma purely a.nd simply
means ‘raw’ and ‘non-ripe’ in all the direct and metaphonca,l senses
these terms can bear, in the same way as pakva means ‘c_ookcd , ‘ripe’,
‘digested’ (§7ta only means ‘cooked’). The Hindi kacca, on the other
hand, while it means ‘raw’, also means ‘rough, crude’ (so, for ex-
ample, a dirt road is called kacca in contrast to a pa\fed or cobbled
street), and may even be used to qualify food that is coo!(ed, but
only in a minimal fashion. Rice that has merely b?en coo.ked in water,
while pakva in Sanskrit India, is kacca in Hindi-speaking India. In
contrast to brahmanic India’s binary opposition between raw and_
cooked, we find in Hinduism the threefold series of raw/ kafca
cooked/ pakka cooked, of which the first two members of the series
may be qualified by the single term of kacci. This is a series that
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should be presented in the order raw-pakka-kacca when we consider.
it, not in terms of an increasing degree of complexity in food prepara-
tion, but rather in terms of fragility—that is, in the tendency for
food to become tainted by, and then to transmit the pollution arising
from, those who manipulate or eat it. To the differentiations existing
in the linguistic division of reality there correspond differences in
attitudes and in doctrinal justifications for rules. In brahmanic India
sacrificial food is contrasted to non-sacrificial food. What we are
attempting to show here is that all sacrificial food is cooked, and by
extension, all that is implied in the sacrifice is also cooked. Further-
more, it is our hypothesis that, reciprocally, all that is raw falls short
of, or extends beyond, the sacrifice. Of course, in India’s perennial
religious perspective (and even, as we suggest at the end of this study,
in its renunciant perspective), that which is sacrificial, ‘worthy of
sacrifice’ (yajiiiya), has a higher value and requires greater precaution
and reverence in its manipulation, than that which is not sacrificial,
In Hinduism as we know it today, on the other hand, the criteria
have been revised: that which is pakka is more elaborately prepared
than that which is kacca. What is pakka is therefore more precious,
or ‘better’ than that what is kacca. But pakka food, being protected
even sanctified by the (clarified) butter with which it is cooked, or
by other bovine products contained in it, is less fragile than kacca
food, less exposed to pollution and less apt to pollute. The precau
tions entailed in its preparation are thereby less strict, and the selec-
tion of table-companions and donors less severe, when the food
served is ‘perfected’ rather than ‘crudely cooked’. (See on this poin
the data assembled by Dumont 1966: 182f.). It appears then, that
in Hindu India, food becomes disclosive of ‘social’ relationships—
relationships founded upon the purity of donors and eaters—from
the moment in which it receives a minimal modicum of social-
ization, one that is effected by its simple transformation through
direct or indirect contact with fire. It is thus exonerated from this
role as soon as (more than merely being socialized) it is in fact
ritualized, with milk products. Is it then possible to produce an exact
reckoning of the historical moment in which the threefold Hindu
series replaced the brahmanical binary opposition. The dharma
sutras (cf. especially Baudhayana 1.6.1ff.) are characterized by a dis-
concerting complexity in their alimentary prescriptions (this com-
plexity may be especially attributed to the fact that the rules of
apaddharma, of mitigated dharmafor crisis situations, as well as local
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rules, are jumbled together with the strict ru-lcs of f9undational
Aharma, with the boundaries between them being fuzzily defined).
[cis clear, nevertheless, on the point that concerns us, that the dharma
siitras place themselves squarely on the brahmanical snfie of the ques-
cion: ‘Honey, uncooked grain, game, land, roots, fruit, the promise
of safekeeping, a pasture, a house, forage for a draft-ox: all of these
things may be accepted [by a brahmin], even fror,n the ha.nds of an
ugra (the son of a ksatriya and a $iidra woman)'. And, in ecrfcct
contrast to the kacca status of Hinduism, we find the passage: Brah-
min householders may accept raw food or a small quantity of un-
spiced boiled food from an ugrd (BaudhDhS1.6.1, 3). Manu 4.223
speaks in similar terms: ‘The brahmin who knows the law ought not
1o eat the cooked food offered him by a $iidra who does not perform
ériddba rites. But if he has nothing else to subsist on, he may accept

raw food to hold out for a day and a night'.
nadyic chidrasya pakvinnam vidvan asraddhino dvijah
adaditamam evasmad avyttav ekaratrikam.

Kulliika, in his commentary, emphasizes the fact that, that which
is tolerated for @ma food is prohibited for pakva food.




3

The Pierced Brick: On the Play
between Fullness and Emptiness
in Brahmanic India

Itis proper . . . to fill up the tank . . . looking is free, for
the time being and until the rules change, and one never
knows. The theologians ask one another: what do the
hidden meanings of the sacred texts conceal?

Julio Cortazar, The Book of Manuel.

Annapurna

I Y ull of food: before becoming the name of a Himalayan peak,

Annaptirna was the name of a goddess, the terrible Durea.

It is nevertheless a happy circumstance' that toponymy
should have chosen a word that at once proclaims and acclaims
plenitude to evoke the body of such a formidable mass of ez
Earth and fullness are two ways by which a being can be repr
sented. In Vedic Sanskrit, one of the names for the earth i
bhitman, a neuter form with the accent on the first syllable;
however, this same word, when it is in its masculine form with
the accent on the final syllable, takes on the sense of ‘multiplicity”
and, especially, of ‘limitless abundance’. This homonymy is not
a fortuitous one: bhiiman, ‘earth’, and bhizmdn, ‘abundance’, are
both derived from the root 44, ‘to be’.

To be is to be like the earth: compact. Accumulation, culmina-
tion, completion, satisfaction—such are the constant themes of
the Vedic hymns, taken up over and again in the Brahmanas. In
a world that is full of holes, we must plug up every hole, feeding
the gods, the manes, the indeterminate beings that prowl the
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orounds around our houses, and whoever appears at the door as
e uest; we must feed the fire before it devours us, and so stave
oﬁaghunger that is nothing less than death itsclf} O‘m.: o,f the most
Zommon among the many terms used to si.gm,fy gift 1}:\ Vﬁ:
Sanskrit is p#rti, which literally means ‘filling’. Mngi the e 2
therefore be filled, ‘she upon whom are fo,t;nd fo o nclc; an
barley . . . and who is fattened by the rains’; mayb erj ar}
abundance of food, an abundance of humans, an abun ax:c;::d o
cattle’;? may villages touch one anothe‘r-, and- roads.convcrglc; cak,a);
the generations follow on each other(, ina lmc?, wnthPut a rf :
and may the earth be without holes: “That whlch,IGdlg outo yzu,
O earth, may that, indeed, promptly grow back’.® And, in or gr
that this might be the case, may my sacrifice, above all else, be
continuous and without a tear. One ur.lfolds and spreads out da
sacrifice, and when the sacrificial fabric rips, then one must mcx;l
it—and thus follow the example of the gods who instituted the
dhayyas, the ‘inserted verses’ they recite whem?ver they d1§covcr a
hole, a chidra, in the sacrifice they are celebrating. These igiespo.
lated verses are the stitches, the syizmans, the mends in this canvas.
One must bind the ceremony that constitutes Fhe mtroducpon to
the sacrifice together with that which closes it; and to this end,
one keeps the leftovers of the ﬁ.rst oblat}on 'and mlxesl th.ese
together with those of the last, while repeating, in the cpapugion
of the sacrifice, the verses recited in its opening phase.

The continuity of the sacrifice is necessary to the fullness of the
world. A sacrifice without interruptions, a world w1th.out, faults—
such are the constituents of yzz, of the ‘exact ordering’. Proper
procedure in the sacrifice is at once, the image of and t.he motor
for, the harmonious alternation between days and .mghts, the
succession of the seasons, the timely arrival of the rains, and an
ordered encounter between the eaters and the caten.” As a system
composed of interlocking systems, 7z has for its prmcxpa.l cc:lm-
ponents the cosmic order, ritual efﬁcacy a.nd truth-cgn_celve as
adequation.'® Now, as the governing principle of.Vedlc ideology,
rta is moreover defined as an absence of deﬁcxencyf the,term
derives from the same root as the adverb aram, ‘sufficiency’.

The quest for continuity must not, however, degenerate into a
state of confusion, and it is true that 7z is as much threatened by
the elements or humans (or gods) of one sphere overstepping their
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bounds into a neighbouring sphere, as it is by some break in thy
cycle or the failure to fulfil one’s duties. Whenever such boun
daries are in danger of becoming blurred, a break of sorts may b
in order. The demarcating function of empty space is clear]
brought to the fore in the role accorded to the antariksa,
intermediate space that separates heaven from earth. Just as th
coherency of the cosmos requires that heaven be set apart frog
earth, so too, on the sacrificial ground, it is important that th
‘domestic’ garhapatya fire be placed at a certain distance from th
‘offertory’ @havaniya fire. But it does not follow from this ths
such a delimiting space, once it has been so set in place, nes
come to constitute some inviolable threshhold. So it is that thi
space comes to be bridged, in turn, in the sacrificial layout, by th
dhisnyas, that is, those secondary fires that blaze the way betweg|
the ‘domestic’ fire representing the earth and the ‘offertory’
representing heaven, fires that are so placed in order ‘to imped
the discontinuity of the sacrifice’, kdrmana evinantarayiya."
Of such an order, then, is y#4, this differentiated plenitude. Th
opposite of rtais nirgti, ‘disorder’, ‘disorganization’.'? Niryti fing
its place in the empty spaces, the gaps and chasms, the filling i
of which, the ritual work takes as its eternal task. It is also ewvi
which is to be fought or, better yet, to be wanded off. At the samy
time, it is a feminine divinity who must be propitiated, first b
recognizing her in the places in which she is found, in holloy
spaces and cracks, and then by worshipping her with oblation:
poured into those orifices: ‘O Terrible One, you into whos
mouth I pour my oblation . . . I recognize you everywhere a
Nirgti . . . come, eat this food.”* When one wishes to attain pre
minence among one’s own people, one should set one’s offerin
upon a hump in the ground. But when one wishes to emple
black magic to bring ill fortune down upon another, one shoule
offer one’s oblation into a hole, into some natural cavity in the
earth. Naturally occuring hollows and cracks, the dwellings of
Nirgti, are the sign, the ‘colour’ (varna) of an evil taken on by the
earth: in the beginning, the god Indra was guilty of the theoreti:

“cally inexpiable crime of having murdered a brahmin, Vi$varupa

the ‘omni-formed’ chaplain of the gods. He succeeds in discharg:
ing a third of his sin from himself on to the earth, and the holes,
the irina, that mar her surface stand as so many testimonies to
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this cransfer.' Where else should one beware of Nir[tf'? !n the
abysses constituted by dice-play, women and slgep. So it is t.:hat
when one undergoes drksa, preparatory sacrificial consecration,
one must abstain from both dice-play and lovemaking. .Further-
more, one is strictly bound to keep a vigi! on the first night, and
thus separate oneself from sleep. In this way, one may keep
Nirrti away from the sacrifice one is about to underts.k.e.IS

Nirptiis thus a break and a gulf to be skirted and avoided, even
as she is to be neutralized or won over; or, she may be l.'lSCd in the
upside-down sacrifices that are the mark .of black magic. ,

Beyond these practices, ritual further discloses human attitudes
towards emptiness or the void in ways which are harder to grasp;
this is because they are acted out through such purely elementary
gestures of the ritual work as filling in, emptying out, and finding
a place—and if possible, a use—for displaced matter. It is to
Brahmanism’s credit that its liturgical texts conscientiously high-
light these fundamental constraints, even as they integrate t'hem
into their sacrificial symbolism. Under such conditions, emptiness
becomes more than something to be constantly avoided: it can
also become that which is to be retrieved out of a state of fu'llne.s
in such a way that nothing of what emerges from the sacrificial
work, neither the full nor the empty, may escape from the sacri-
fice’s grasp. One must also allow for empty spaces, in order that
there be room for breathing.'¢ |

A prime example of this may be found in sacrifices that m.clude
a soma offering. These sacrifices are prefaced by a ceremony in t'he
course of which one mimics the purchase of the plant whose juice
will later be extracted.!” The sacrificial officiant addresses himself
to a ‘seller’, haggles violently over the price, examining and h@—
dling the plant’s stalks. At a certain point, he measures these with
his fingers. This he first does to the accompaniment of formulas,
yajus; later, he does so silently, tusnim. The fom'mlas,. we are told,
ensure the sacrificer’s mastery over the past; with his silence, he

" masters the future. To the void, constituted by that which has not

yet come to pass, there thus corresponds an absence of yvords.“’
When he has finished measuring the stalks, the officiant ties them
together in a bundle which he wraps tightly in a piece of clotl;n,
tied at the corners. He is careful, however, to leave a gap, a finger’s
breadth in size, in the knot he ties. Again, according to other
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versions, he makes a hole in the cloth and invites the sacrificer to
look into the hole. “While doing this he recites, “May your de-
scendents breathe after you”. Because when he tightens the cloth,
it is the soma that he strangles, in a sense, and that he deprives of
breath’ (and the strangling of the offering is at once the strangling
of the sacrificer himself)."” The difficulty that one wishes to avoid_
here is that of ambas, tightness. This term, derived from the same
Indo—European root as the Latin angor, angustusand the German
eng, Angst, evokes one of the most dreaded forms of evil—that of
anguish, of the slip-knot (pata). Curiously, ambas, constriction
and choking, is associated with Nirrti, which is itself disconnec-
tion. This association is made in an ambiguous manner: amba
belongs to the sphere of Niryti, because it is evil; at the same time *|
niryti is, by its very nature, the antidote for ambas—and it is thus ©
this goddess whom one calls upon to be freed from an ambas that 3|
she herself inflicts and which she alone can loosen. ‘Loosen this
iron bond, Nirgsi . . . the noose that Nirpti has strung around your
neck and which cannot be undone, I unbind you from it A
way must be held open for the prana, the vital breath; and for thi
to appear or to continue to exist, there must be an opening,
somewhere in the fullness of the rite.

The rite of constructing the fire altar (agnicayana, literally, the
‘piling of the fire’) provides us with another example, this time |
more complex, of the interplay between fullness and emptiness.
Here one is to build, in the honour of fire, a pedestal of sorts:
upon which the flame, placed atop it, will be based: this pedestal
is a brick structure whose shape is that of a bird with outspread:
wings.?! The theologians of the Brahmanas enriched the edific-
ation of this altar, in itself an extremely complex ceremony,? with
a plentiful and dense symbolism, a veritable labyrinth of intersect-
ing and superimposed interpretations of the altar’s construction
materials. Of much greater importance than this, however, is the
incisive and subtle—even obsessional—meditation, undertaken
in these texts, on all that is numerable and measurable.?? Certain
modern interpreters have gone so far as to suppose that the rite
was only invented in order that it might serve as a material ground
for and the concrete illustration of such speculation.? The theory
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and practice of this sacrifice—for this is a sacrifice, in which the
altar’s bricks are the oblatory matter, and of which Agni, fire, is
the recipient—are most fully developed in books six to ten of the
Satapatha Brahmana.

The outline of this sacrifice is as follows: Prajapati, the lord of
creatures, the primal being, creates the world. More exactly, he
emits it, through a sacrificial act?” that provides both the gods and
humans, to whom he has just given rise, the model for the sacrifices
which will thenceforth be their duty to perform. In this primordial
sacrifice the oblatory matter cannot be anything other than the
body of the sacrificer, since this is all that exists at the time. Here,
we come to a point which the theological texts never tire of
teaching: to wit, that the same case holds for the human sacrificer,
and that even if the situation has somewhat changed since
Prajapati’s time, the true oblatory matter remains the person of
the sacrificer himself. It is therefore quite fitting to interpret the
sacrifice as that series of strategies by means of which the sacrificer
starts by giving himself away, then gives but a part of himself, and
lastly takes himself back, providing some animal or vegetable
substitutes for him. It is not so much to save himself that he takes
himself back; rather, it is in order that he be able to sacrifice
another day.

In the case of Prajapati, these substitutes are non-existent, and
the sacrificer finds himself obliged to give himself up completely,
to the very end. ‘Prajapati created the living beings: from his
inbreaths and outbreaths he emitted the gods, and from his lower
breaths the mortals. And over the mortals he created Death to
devour them’.?* Here the aetiological account splits into two
versions, both of which are presented in the (Satapatha
Brahmana. 1) When he had emitted the creatures, Prajapati found
himself emptied and scattered. He said to the fire, ‘Agni, put me
back together’. Or again, he said to the gods, ‘Restore me’. And
the gods turned to Agni, saying, ‘It is in you that we will heal our
father Prajapati’. ‘So be it’, said Agni, ‘but only on the condition
that once he is complete, I shall be able to penetrate into him’.
This is why, the text adds, Prajapati, even as he is himself, is once
he has been reconstituted, Agni. Thus it is that he is simultaneous-
ly the father of Agni and the gods because he created them, and

their son too because he was recreated by them.?”” Now, in order
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to reconstitute Prajapati in Agni, the gods placed their oblationg
into the fire: these oblations (75za) were immediately cooked by
the fire, which thus transformed them, for the welfare (£4) of all
interested parties, into bricks, istakas. Prajapati is restored when
the edifice of all these bricks, heaped one upon the other, is made
complete. This edifice, which constitutes the fire altar, is to be
crowned by the flame that the gods will come to install upon ig,
Men repeat these divine acts when, in the course of the agnicayana
rite, they in turn install the bricks, layer upon layer, on the
altar. 2) According to another version, Prajapati is, at the time of
his sacrifice, composed of two halves, one mortal and the othe;
immortal. When he created Death, the devourer of mortals, his
perishable half became afraid, and divided itself in half, yet again,
to become clay and water. This clay and water blended themselves
together into the earth, to escape from the devouring death. Death
said to the gods, “What has happened to him who created us?
‘He became afraid of you and has burrowed down into the earth’,
‘Let us search for him then’, said Death. ‘Let us put him back
together; I will do him no harm’. The gods drew water and clay
up out of the earth, mixed them together and made a brick. This
is-'why (since that time) a brick is made with clay and water.?®
The fire altar is comprised of five layers of bricks, separated by
four layers of loose earth. A fifth layer of loose soil is spread over
the entire edifice. Upon this are scattered gold filings, which serve
as a base of the flame that will ultimately crown the altar. Here
too, the texts diverge on certain points. Not all give the same
symbolic value to the different strata. For some, the layers of loose
soil are Prajapati’s mortal parts (his body hair, skin, flesh, bones
and marrow) whereas the layers of bricks represent his immortal
parts (his mind, hearing, sight, voice, and breaths). When one
builds the brick altar, one presses the mortal parts between the
immortal parts, which thus serve to protect them, thus rendering
the entire body immortal.?’ According to others—and this inter-
pretation is an explication of the former inasmuch as it takes,
account of the number five—DPrajapati is the year. The five parts
of his body that were scattered in the creation process are the five
seasons. The five layers of bricks reconstitute the five seasons.*
But Prajapati is also the whole of space: the five layers are the five
cardinal directions—east, south, west, north and the zenith.?!
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One places a golden statuette at the center of the first layer.
This is an image of Purusa, the ‘man’—that is, of Prajapati, the
brahmanic version of the primordial man, the Purusa of the RS
10.90 hymn. It is however, also an image of the human sacrificer
for whose benefit the ceremony is taking place (this statuette is
furthermore the image of Agni, since it is placed upon a lotus,
and the lotus is Agni’s place of birth). The altar and the human
sacrificer are thus consubstantial: the entire edifice, with its bricks
and statue, is an offering, and the rite unfolds and is interpreted
in such a'way as to highlight the identity of the sacrificer with the
offering. This is indeed the case whether the offering be an animal
victim, rice, or some milk product. But above all else, the texts
remind us, at every stage of their description, of the following
point, a point which is, in fact, of capital importance: the brick
edifice is an offering to the fire. Because fire penetrated Prajapati,
it is identified with him. To put Prajapati together again is to at
the same time build a fire, and set in place, in the same motion,
the offering and the divinity to whom the offering is addressed.

The omnipresence of Agni throughout the body of the altar
(and not merely at its summit where the flame will ceremoniously
be installed) is further emphasized in the animal sacrifice which
is one of the essential preliminary steps to this undertaking. At
the base of the altar, one places the heads of five sacrificed animals:
these are the heads of a man, a bull, a horse, ram and goat.?? These
heads are so many ‘animal bricks’, or rather, ‘animal victims
having the function of bricks’.?* There exists a myth which justifies
this foundation sacrifice: Prajapati, when he is disjointed and
emptied, longs for Agni. The latter runs away, and in his flight
sees (the verb pa¢) the animals (pasu). He hides in them. Prajapati
keeps looking for him. He in turn sees the animals and recognizes
Agni in them. In fact, he says to himself, these animals’ eyes shine
just as Agni shines when he is lit; their breath rises like Agni’s
smoke; Agni consumes and the animals devour; and Agni leaves
behind the cinders of that which he has just devoured, the animals
refuse to eat excrements that have fallen to the ground.* These
animals who resembled Agni in so many of their characteristics
are in fact Agni. Thus, in order to propitiate Agni, Prajapati
sacrifices to him these animals—who are thus homogeneous with
the divinity to whom he is offering them—just as the altar is an
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offering to fire that is made of fire. For sure, humans imitate
Prajapati, and thus when they begin putting back together the

creator who fell apart while creating them, they must, of necessi

perform the same foundation sacrifice, with the victims, before

they begin to pile up the bricks.

From where should one take the earth from which the altar

materials are to be made?

The excrements at the heart of the man

One begins by digging out and levelling a shallow depression i
the ground as a means to clearing the surface upon which the altz

will be built. The soil so excavated is collected into a pile called
purisa. It is from this purisa that one takes the earth which, mi ed
together with water, will provide the necessary clay. The water i
not untreated: in it have been soaked, and perhaps even dissolved,
the trunks of the victims whose heads will serve as the foundation
bricks. Since these animals are offerings to Agni—and, it will be
recalled, are Agni—it then follows that this water itself embodies
fire. The word purisa has two main accepted meanings, both o
which are taken into account by the treatises which commentate
or describe this ceremony: on the one hand, this term means,
precisely, excavated earth, or any earth that is excessive. On th

other, it means ‘excrement’, ‘human and animal droppings’, with
the twofold connotation that one might expect to find: while &

is a form of waste matter and refuse, it can also be—in the cast
of animal excrements, and especially of cow dung—a highly bene-
ficial form of manure and fuel (and even one of the constituen

parts of the purificatory blend known as the paicagavya, a mixt

of milk, curd, butter, urine and cow dung). In this second sense
of the term, purisa is, by synecdoche, the livestock itself, pasdve
vai piirisam® Now, livestock is, as we have seen, Agni, because
Agni hid himself away inside the animals. The heap of earth is
also Agni, inasmuch as it is a manure pile, and inasmuch as it

bears the same name as a manure pile. Agni = livestock = manure

= excavated earth. Etymologically, purisa derives from the root
pir, “fill’: this waste product, this sacrificial overflow, this excre-
ment of the act par excellence that is the sacrifice (and the relation-
ship between acting and excreting is well-known to anyone who'
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has read Aragon’s Traité du style) is first and foremost that which
fills the belly of an animal. It is for this reason that the earthen
purisa, apart from providing the clay for making bricks, is also
used to fill in or plug up the spaces between the layers of bricks.
As such, the purisa, in its loose, untreated form, makes up the
layers of loose earth which correspond to the mortal parts of
Prajapati. One places this raw purisa in the midst, in the betwixt
and between this body of Agni constituted by the brick altar: this

s of course the case because ‘in the midst of a person are his
droppings’.*

Bricks

There are several kinds of bricks and, as is always the case in
ancient India, the differences between them are arrayed hierarchi-
clly, starting with the brick called asadba, ‘invincible’, which is
the first to be set in place. Shaped by the sacrificer’s first wife, it
represents the terrestrial world in its entirety, and is of the same
length as the sacrificer’s foot. Next come the ‘special’ bricks, over
each of which a particular formula is pronounced upon its in-
seallation. In contrast, the bricks used to plug up holes (called
lokampyna, literally, ‘fillers of space’), or the bricks employed to
fill in the gaps between the special bricks, have an all-purpose
formula pronounced over them when they are set in place:
lokam pyna chidrdm prna. ‘The special bricks are the nobility, the
warrior class (ksatra); the space-filling bricks are the plebians
(vi¢). Now then, the nobility is the eater, the plebians the eaten.
When there is a wealth of food to eat for the eater, the kingdom
prospers. One must therefore pile up many space-filling bricks’.”

The formulaic expression ‘filling space’ appears in yet another
context, in the hymn to the glory of the brahmanic student, found
in Atharva Veda 11.5. The brahmanic student, the brahmacarin,
is exalted here in grandiose terms that lead one to suppose that it
is in fact the sun, the motor of the cosmic mechanism, that is
being described here. In truth, there are not two, but three levels
of interpretation: those of the brahmanic student, the sun, and of
the homology between them—that is, that which shows how each
one of the two terms in fact corresponds to the other. (It is slesa,
‘coalescence’, one of the essential procedures of Sanskrit rhetoric,
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that enables one to undertake multiple simultaneous readings,
a single text). This hymn proclaims then, that the brahmanj
student ‘fills, by means of his tapas, his ascetic heat, the person ¢
his teacher'?® just as the sun fills the universe with its heat.? Ag
‘the teacher, when he initiates his pupil, places him, like a foety;
inside his body. And during the three nights (of the initiation) |
carries him in his belly . . . " The sun-student is changed into
foetus during the rite of passage which will transform him into
‘twice-born’, his second birth being that conferred upon him b
the Vedic revelation he receives. The pupil develops within h
teacher’s uterus in the expectation of later coming to fill ye
another cavity, that of his teacher’s stomach, since one of th
student’s duties will be to beg alms and to place these offering
of food he has so gathered in the sacrificial fire constituted, fo
him, by his teacher’s digestive tract. Now, another duty of th
brahmanic student, who is both the servant and the disciple ¢
his teacher, is to gather wood for burning the latter’s fire. Th
sacrificial fire is first lit by rubbing two sticks against each othe
the lower of these stands for the earth and woman, while the uppe
stands for heaven and man. The student holds in his hand thy
two sticks of heaven and earth. But the hymn adds that the studen
has yet a third stick (and one may well wonder whether this thir
stick were not his own body), by means of which he fills th
intermediate space, antariksa, that separates the surface of the eart
from the vault of heaven. So it is that ‘with his stick, his belt, i
toil, his ascetic heat, the brahmanic student fills the (three) world
(to wit: earth, midspace and heaven)’.*!
To fill in, then, is to compress, to drive out empty space. Bu
there exists yet another class of bricks, whose function is in fae
directly contrasted to this: in the middle of the first, third 2
fifth layers are to be placed bricks that are ‘naturally pierced’
svayamatynnd, which are in fact porous or perforated stones o
pebbles, actually. The first of these is placed directly over
‘golden man’. These openings, these pockets of empty space i
the midst of such fullness, are there in order that the golden man
the replica of the sacrificer and anthropomorphic image of
Prajapati, might breathe and elevate himself, by degrees, up ta
and beyond the world of heaven. Here is the myth showing
origin of and justification for these ‘naturally pierced’ istakas
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the gods had put the disjointed Prajapati back together,

I:l;ednrew bgck; and l?rajipati was able to est.al.)li_sh himse!{ in the
ace that had thus been opened up. The disjointed Prajapati is
:E;s same (altar of ) fire that is being built, and th?t,space is the
Jace where the naturally pierced brick has been laid .“2. .
Yet another facet of this rite allows us to glimpse the irruption
of the empty into full, of the radically other into the homogeneous
wh(O)lsce they have built up their pile of excavated m'xth, a.nd before
they begin to shape the bricks, the group of sacrificial priests carry
out processions to this mound in order to remove th.at clc?d of &rth
which will be moulded into a basin called the ukha. T!ns basin or
pot will serve asa vessel for the flame throughout the pcn.od devoted
to the baking and piling of the bricks. The sym_bolic; importance
of this pot derives from the fact that t}}e fue.lt.wdl contain is
supposed to have arisen out of the purisa: this is a ﬁ.re that is
purisyd excremental. The pot, the ukha, is tht_ls a container com-
posed of the same stuff as that which it contains, and thus of the
same stuff as the altar that is to be constructed. The procession
that goes to seek out this clod includes in its number,. animals—a
horse, he-goat and ass, whose affinity with the fire is thus once
more reaffirmed. Here, the horse plays a decisive divinatory role:
the clod to be extracted is that part of the excavated earth upon
which it first places its hoof. One must next remove this mass of
carth with the aid of a spade or an @bhri (curiously referred to as
a woman here. ‘You are a spade, you are a woman . . . ’)*

The Good for Nothing

There is another creature who comes into play in this phase of
the rite—this is a man, or rather the facsimile of a man, called the
anaddhipurusa, the good for nothing or literally, the ‘man in vain’.
In concrete terms, it would appear that this is an effigy (made .of
an unknown material) placed on the path of the procession. Whlle
passing before this ‘good for nothing’ on the way to the pile of
earth, one looks at it and says ‘we are going to carry th,e excremen-
tl fire, we are going to carry the cattle-giving fire’. It is thus,
comments the $B, that oné goes after the fire with this ‘good for
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nothing’. On the way back, one again looks at the man, this tig
with the words ‘we are carrying the excremental fire, we 2
carrying the cattle-giving fire’.* In this work of filling in ay
emptying out, in which so much effort is expended to extract
plenitude out of a ‘super-plenitude’, it thus becomes necessa
that one considers for a moment something that is null and voj
and calls on it to bear witness to one’s acts, and thus, as it we
implicate it in the affair. (The void comes into play yet again ;
a necessary intermediary in the following bizarre prescriptio
once the heap of excavated earth has been piled up, one of ¢
officiants is to look at it through a hole that has been bore
through an anthill).®

What exactly is this ‘man in vain’? It is the image of an emp
space that does not want to be filled in. Texts about him are ra
and elliptical. It is, in fact, only in this rite that he is designate
as a concrete image.“ However, we also find the following defis
ition: ‘One calls anaddhapurusa, a man in vain, he who is neithg
useful to the gods, nor to the manes, nor to humans’. (B
example, a man who, having become a widower, is tempted ¢
forego his daily performance of the agnihotra sacrifice, shou
overcome this temptation; for if he were to stop sacrificing, h
would become an anaddhapurusa). Whereas the pierced bricks
the heart of the altar constitute a material void, the act of placis
oneself before this individual constitutes a gestual void. Such is!
fact the vacuity which he symbolizes: the shirking of (sacrificial
activity, and the refusal to satisfy the expectations of the sacrifice
natural recipients. What is paradoxical here is the stipulation thz
one should stop to consider this evasion of duty, and thereby rati
this non-compliance. Also paradoxical is the fact that the cor
templation of this inactive and empty being should constitute:
necessary moment in a particularly laborious sacrificial proce
process which is otherwise obsessed with filling in all that is empty

Yet, in spite of this, it remains the case that this definition o
the anaddhipurusa is precisely that of a man who does not paj
off his inherited debts.

As far as the brahmanic doctrine of the debt—as a constituent
and definitive part of a man—is concerned,® the rites as well as
each and every social relationship have their raison détre in the
obligation one has to fill in the twofold hole constituted by the
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ectations of his creditors and the gaps in his own self. It must
;); understood here that one does not, by freeing oneself from
one’s inherited debts, relieve himself of a burden, but rather plugs
a hole and thus fills himself and increases in mass. To act is
0 build oneself up through an accumulation of acts.

The Surplus Nature of the Act

We now leave the sphere of Vedic ritual and tz}ke up the question
of Upanisadic speculation, as well as those'ldeas that carry us
forward into the realm of classical brahmanism. Just as digging
up the sacrificial ground produces a waste product in the form c?f
excavated soil, and just as fire excretes the ashes of that which it
consumes, so too does every act not only produc? consequences
here and now, but also deposits in a person a precipitate of sorts,
a trace which persists in the world beyond, a remainder which
Jetermines the nature of the existence that will befall the in-
dividual in his future existence which will consequent.ly serve as
the starting point for a new series of acts, the most meritorious of
which will have the function of regulating a new configuration of
remains. -
The Indian attitude (in the context of classical brahmanism)
towards the surplus nature of the act derives from the judgement
that they bring to bear upon the act per se, since that which
constitutes an act’s surplus is simply the obligation to act yet again.
The same people who model lives after dharma (dharma plays
more or less the same role in post-Vedic India as does yta in the
Veda)—that is, the coherence and continuity of the wotld,.w{hnch
are ensured when the rites are performed and when each individual
fulfills his proper duty that is itself based on his social status—also
wish to be able to prolong and renew their past acts. Far from
being overwhelmed by such an accumulation of remains of acts,
they constantly strive to effect the appearance of—or at least
account for—a surplus that must always be recycled, as a seed for
future fruits. This way of looking at things is essentially that of
the brahmin engaged in sacrifice, in a life whose every act has the
sacrifice for its model. (This is because the sacrifice typifies those
acts which have consequences). The surplus is the inevitable con-
sequence of—as well as the guarantor of and a necessary condition
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for—fullness. A single passage defines the attitude of he who
fullness’s friend: this is an account of a villager who believes
the istapirta, in sacrifices and works of ‘filling’.# (The secop
term of this compound, purta, designates any kind of donation.
the support of religious foundations, the construction of roag
boring of wells, and especially the payment of honoraria to off
ciating priests, all .of these being acts which complement ¢}
sacrifice. Pirta literally means ‘achievement, fulfillment’. h
word is derived, like phrts, from the root PUR, ‘full’). By fulfillis
the expectations of every recipient of offerings and honoraria, op
plugs the holes hollowed out in his being by his inherited de b,
he fills himself with acts and produces a surplus of acts. '
If, on the contrary, the perspective of never finishing, and g
taking constant rebirth is perceived as an unhappy one, then on
must condemn all acts, inasmuch as acts are bearers of consequej
ces that always overflow themselves. So it is that we may glimpse
in the shadows behind the Village’ brahmin, the silhouettes of th
many varieties of forest-dwelling ‘renouncers’ who seek, thro ol
diverse techniques, to break the ties that bind them to acts, hi
they do by abstaining from activity (especially sacrificial activ y)
or by striving to extract from their acts the most dangeroush
fruitful component of kima, the desire that impels them; or I; /
by relegating their acts, through a theoretical decision of SOrts, &
the sphere of illusion. This lacter group no longer accommodate
itself to dharma: its goal is not to go on living as well as one mig i
hope to or, if possible, better than one has. The goal here is rathe;
to disengage oneself from the process of the accumulation 2 g
maturation of acts (karman), to elude acts and thereby break oy
of the cycle of rebirths (samsara). Such persons view birth as ;
catastrophe, or at least as a mistake, It was probably in this renun
ciant milieu, and certainly under the influence of jts ideas, thal
the theory of the siitimaruta, or the ‘winds of birth’, was developed
During the ninth or tenth month of pregnancy, the foetus, in
great pain, is violently thrust out of the bodily fissure, like an
arrow, by the powerful ‘winds of birth’.% The role these play isa
necessary one since, in fact, the infant recalls (the faculty of M
memory comes to it at a clearly determined moment in its embryo-
nic development) its succession of past lives and deaths. It there-
fore holds back from crossing over the threshold of involvemen :
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in yet another cycle. The ‘winds of birth’ need barely touch him
P order to drive from his mind all such memory. So it is that. the
. rson who has become conscious of the chain of rebirths thlpks
with horror of the womb that only sheltered him in o_rder to eject
him and throw him once more into the world of actions: Ma)f I
pever return to the membrane’.! Life is thus a passage, passed in
astate of forgetfulness, that one is to fill in, through an accumula-
don of traces (of one’s acts). It is from this that the renouncer,
the forest-dweller, wishes to extract himself, to hbgrate hnmse!f :
here, then, the goal is muk#, ‘liberation’ (moksa being the desire
for mukt, in the proper sense of the word). _

Doctrines vary on the positive content of mukt, a.nd are as
numerous as are the methods propounded for the attamment.c?f
this state. Certain points remain constant, nevertheless: mukti is
perfect happiness, permanence, homc:)gcnc:ty, t.he ?l:fscnce of dual-
ity or the realization of the non-duality of the individual soul, the
atman, and the cosmic Absolute, the brabman. In a general sense,
the texts in which this new outlook first appears draw a contrast
berween an end to plenitude, and the means to that end, which
involve a variety of techniques of emptying and detachmf:nt. In
fact, the goal is—as the Upanisads teach in a thousand dlffen_ent
ways—o attain, or to realize, a merging with the brahman, which
is ‘being-consciousness-bliss’ (sat-cit-ananda). .Fullncss,.self:-suﬁ'x—
ciency, non differentiation: “The great dtrrfdn, in truth, is w1th_01§t
beginning, without aging, without death, immortal, fearless—it is
the brahman. He himself becomes the brahman, free from fear,
who knows this’.*> What exactly is this absence of fear? Justasa
man in the arms of his beloved no longer knows cither outside or
inside, so this person, embraced by the knowing atman, no long.er
knows either outside or inside: this is for him, the happy state in
which every desire is fulfilled, in which there is no desi.re but for
the dtman, in which there is no more desire’5* The individual
atman is fullness. The universal brahman from which it emanates
is fullness. And the fact that the Zsman arises out of the brahman
does not take away from the fullness of either: ‘This full, that full,
the full is drawn out of the full’.5* Already in the A5 10.8 hymx'l,
the brahman ‘dwells far away, together with the full, as far away it
is exempt from deficiency’.” The fullness that is the. homologue
of brahman-asman is thus quite different from the articulated and
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differentiated fullness proper to the sacrifice and to the many a
related to 774 o

But the Upanisadic authors, once they have given these descr
tions of the state aspired to by persons seeking deliverance, ha
nothing more to say on the matter. Anything one might say abe
the @tman-brahman would, in fact, constitute a limitation upe
it, and thus betray it, since, in its supreme form, atman- brahm
is without attributes. The best way for one to gain an idea of tf
is, once again, to take a negative path. The @tman-brahmanis n
thus, not so—such is the celebrated apophatic statement of ¢
Upanisads’ In order to speak of the full, one must resort to ;
emptying of speech, but this time not through silence, but rath
through the repeated affirmation of the emptiness of words.

And, when we look at the places in which the Absolute reve
itself and the paths that lead to it, it becomes apparent that it
nothing other than a void: the signs of this plenitude that is ¢
Absolute are the break, the hole, the cavity, the cope of heay
the space between the earth and the celestial vault, so many em
spaces through which the atman blazes its path. Every fiss
an abyss, and the abyss, even if it always retains a certain elem
of its demarcating function as a break, is the vessel of the Absolu
And when one strives to attain the Absolute—that is, delive
—there is invariably the implication, in the method one folloy
that one is emptying the space within oneself and, even befe
this, around oneself.

The Void at the Heart of the Heart

Faithful on this point to the tradition of the Brahmanas, t
Upanisads take up discussions of anatomy and physiology as nea
sary foundations for the play of correspondences, which is th
raison détre, between microcosm and macrocosm. Where, in ¢
human body, should one look for the tman? Because the atm
is immaterial, omnipresent, etc. the question is an absurd one. Yi
but what then? Now then, one must understand that ‘in this fortre
of the brahman, that is, the body, there is a tiny lotus (at the s
of the heart) which constitutes an abode of sorts within which
secret space opens up. One need only seek to find what is it th
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occupies this space . . . As vast as the space that opens up before
our gaze is this space within the heart. In both spaces are united
peaven and earth, fire and air, sun and moon, lightning and the
constellations, and that which belongs to everyone in this world
and that which does not’.® Again, “That which one calls brahman
is this space that lies outside of a person; but this space that lies
outside of a person . . . is the same as that within the person; and
this space within the person is the very same as that which is within
the heart. It is plenitude and immutability.”” The brahman-
jtman is thus a space, 2kaia, a hole, kha. The plenitude of the soul,
the soul as fullness, reveals and unfolds itself in an empty space
that is an epitome of infinite space. It is this space; or, more exactly,
the identity of @tman and brahman—that is, that the truth of the
former and the latter, of the former by the latter—is grounded in
the identity of these two spaces. At the heart of man, then, is a
hole. Starting from this cavity in the heart, the @#man, or again,
‘the purusa, immortal and golden, consisting of thought’, goes
forth, and following an itinerary that prefigures the complex jour-
neys described in the yogic and tantric treatises, this purusa ‘passes
between the two (halves of the palate), into that which hangs like
a teat (the uvula?), and arrives at the place where the hair-roots
divide, forming a gap between the two cranial bones’.%

The Absolute is a friend of empty spaces. “The hole, open space’,
the Bhagavata Purana (3.5.31) simply states, ‘is the characteristic
mark of the atman’: kham lingam dtmanah. The Upanisad puts
the matter even more succinctly: kbam brahma, ‘the brahman is
space’.%! Is this simply a manner.of speaking, a bizarre and simplis-
tic artifice by which to refer to fullness by speaking of its opposite?
No. It is certainly the absolute plenitude that is designated, even
if it is the void that is evoked, and even, in a certain sense,
described. More than this, the void so described is an interstitial
void: ‘It is in this space that is within the heart that he (the
atman) dwells, master of all, prince of all, lord of all . . . He is the
barrier that separates the worlds in order that they not be con-
founded with one another’.®

The little hole in the heart, as a mark of the microcosm in the
infinite abyss of space, maintains its demarcating function. But
do we truly have the right to treat these notions—of interstitial
space, cavity, void—as an ensemble, and to assume that each of
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these terms refers to the others? Is it truly legitimate for us to mey
_ from a geometry of the concave to a physics of emptiness? Eve
taken independently of the various explicit systems of correspop
dences, the words we have been using, and the definitions gi
for them, themselves invite us to make such associations. Kha, §
example, indifferently signifies ‘heaven’, ‘cavern’, ‘hole’, an
‘space’ (whereas heaven as the abode of the gods is called svarg
In the same way, 2ka$a can mean both ‘heaven’ and ‘empty space
Lastly, the following are the characteristics of space (akasa) |
Indian theory: sound ($zbda), the capacity to spread everywhe
(vyapitva) and the fact that it is a hole (chidrata).® ‘

The void cannot merely be reduced to an absence: it is, fi
and foremost, a lump or swelling—and an adjective related
funya ‘empty’ is $iina, ‘swollen’, with both deriving from the sa
root as the verb fvayats, ‘to swell up’. The void, as may be sees
is a disjunction of fullness, an insertion into plenitude.% .

If the human representative of fullness is the villager, the frien;
of the void must naturally depart for the forest. The fores
aranya, is not a place of dense vegetation, a compact milieu i
which it is necessary to open up clearings. It is, on the contran
perceived as a deserted space, a lacuna between populated area:
The synonyms of the term aranya are terms that designate bot
unoccupied land and an interval: these are 7rina, which elsewher
signifies ‘hole’, the prantara, ‘in between’. When the ‘renounce
decides to leave the village, the world of human relationships, ¢
acts, and the sacrifice—and thus a portion of samsara—he betak
himself to the forest, divesting himself of all that he owns, mog
especially of his sacrificial fires. His departure is not merely a que
for solitude. This is because the forest, a vast tear in the fabric
the village, is the image of the void that is the Absolute to whic
he aspires. But does he, for all this, in fact escape his village?
would appear that the opposition, between village and forest,
absolute, since only village animals may be used as sacrifici:
victims. But the reach of the village can extend into the forest
there are (royal) sacrifices in which village animals, tied to posts
are put to death, but in which the presence of forest animals, #
the spaces in between these posts, is required. They are set free a
the last moment, but they nevertheless had to first have beer
present; and so it is that the sacrifice extends its power over them
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even if it scorns and fears them. The same holds for the renouncer:
at the outset, his quest for deliverance is the antithesis of the vdla'gc
dharma. But this opposition is an intolerable one, apd the entire
thrust of Brahmanism consists in an attempt to reintegrate this
friend of the void into its system; in other words, to give him a

Jace all his own (even if this entails submitting to his influence
and partially adopting his language) in the network of c!utles and
rules that are woven into the dharma, the all-encompassing order.
With the doctrine of the @ramas, the two lifestyles and sorts of
aspirations cease to be antithetical, and come to juxtapose them-
selves within a single human life span. And so the striving for
deliverance becomes but one form of the honourable life, and the
forest comes to fall within the horizon of the village, and the empty
firmly held within the grasp of the full.




4

Village and Forest in the Ideology of

Brahmanic India

“Where is the forest?’ asked Luzhin, and when the question
remained unanswered, he asked again, resorting to a
synonym: ‘A wood? Wald?” he murmured. ‘A park?’ he

added, with condescension.

V. Nabokov, The Luzhin Defense.

he royal afvamedha' sacrifice comprises, according to the

Vedic texts, of the following incongruous ceremony: the

horse who is about to be put to death is tied, as is the rule
in any blood sacrifice, to a sacrificial post (yipa); here, however,
the horse is not the sole sacrificial victim. On either side of the
sacrificial post, other posts are erected, to which are attached other
animals whose fate is also to be sacrificed. The list of these sup-
plementary victims varies; but, in every case, these are animals
‘proper to the village’ (gr@mya). Now, in addition to these ‘village”
victims who are in fact put to death, there is also a group of
quasi-victims who are distinguished from the true victims on three
counts: 1) these are animals that are ‘proper to the forest’
(@ranya); 2) who are placed in the intervals (zrokas) between the
posts, and 3) who in the end, are not put to death, but set free.
A ritual text states, by way of explanation, that they are released
in order that they not be subjected to violence (ahimsayai ). The
list of quasi-victims, while it varies, also includes, of necessity,
man.’

The instructions given for this phase of the rite regroups, in a
highly condensed dynamically choreographed form—and in a way
that highlights their inter-combinations and mutual implications
—certain fundamental themes of Vedic ideology. These include
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the opposition between village and forest; the dual nature of. the
sacrifice (or at least of royal sacrifice) which, while it essentially
remains a village affair, attempts to encompass the forest as well;
the link between wholeness and the village, and an absence of
wholeness and the forest, and between violence and the village
and non-violence and the forest; and, lastly, the place reserved for
humans in the succession of animal species.
What follow are a number of details on each of these points.

Village and Forest

In Vedic India, and more generally in brahmanic India,? this
dichotomy is omnipresent. The entirety of the inhabitable world
is divided between grama and aranya. And although both arid
deserts and mountains appear in the landscape of Aryavarta,* these
are but so many variants on the theme of the forest. The animal
kingdom, or at least the mammals, and the vegetable kingdom
are also divided across this same line. “There are seven village, and
seven forest plants, says the Taittiriya Samhitd (5.4.9.1),> seven
village and seven forest animals (ibid. 6.1.8.1;7.2.2.1). To besure,
these lists are not to be read as exhaustive enumerations of fauna
and flora: because these figure in ritual texts (even if all of Vedic
literature consists of religious texts), only those plants and animals
used in the rites are mentioned.

One should note that the two zones of forest and village are
generally distinguished from one another, less on the basis of their
material features than on that of the religious and social signi-
ficance attributed to each of them. Just what are these features?.

The term grama, generally translated as ‘village’, more often
designates a concentration of people or a network of instxtut19n§
than it does a set territory. Contrary to the Latin pagus, which
evokes territorial implantation, the special meaning of the Vedic
gramais—if we are to follow its etymology—a troop, and Perhaps,
originally, a troop on the move: this would c'xgl:un how
scmgrama, literally a ‘reunion of the grama’, could ong.u_la.lly have
meant ‘army in combat’® and later ‘bartle’. The stabdl_ty of the
grama depends more upon the cohesion of its constitutive group
than it does upon the space that it occupies. And, while we shoulfi
be careful not to actach too great an importance to ex silentio
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arguments, we must nevertheless note a paucity of data, in
Vedic texts, concerning the spatial organization of the gra

This lack is all the more startling when it is contrasted with th

Vedic authors’ prolixity and exactitude whenever they speak |

the relationships that obtain between people or groups of peopls

The notion of limits is nevertheless closely associated with thar
the village: however, it is not the limit that defines the village,

rather the village that generates the (notion of) limit, as illustrate

in the adage ‘no village, no limit’.?

Facing the village is the aranya. The word, traditio
translated as ‘forest’, designates, in reality, the village’s o
Here again, etymology allows us to glimpse the present linguist
usage of a term in its true light: aranya, ‘forest’, is deri
from arana, ‘strange’, which is itself connected to the In
European radical ‘a/-, ‘ol the very same radical that is ¢
source of the Latin words alius, alter, and ille’ The village
here, the forest over there. Similarly, the forest is that tow

which one heads when one leaves the village."® Might we ne

then, define this @ranya as that which is external to the vill

Its constant feature is that it is an empty, interstitial space

The synonyms of aranya are words that have for their pri
meaning the sense of ‘hole’, irina, ‘desert’, or ‘in-betw
prantara. The Arthasistra groups all of these uncultivated land
regardless of their natural vegetation, under the heading |

bhimichidra, ‘hole in the ground’.! What is, in fact, mos

curious here, and that which warrants the accepted translati

of ‘forest’ for aramya, is that this term is also—and from
very early time—a synonym of vana, ‘territory covered by trees
and even ‘wood’ in the sense of woody matter.'> More exact

the vana is a particular case of aranya, and however great

differences between desert and forest may appear to us, it

nonetheless certain that, as far as their religious values

concerned, aranya and vana are overlapping terms."
Juxtaposing village and forest is tantamount to evoking

possible setting in which human activity can occur in this wor

So it is that in the rite of reparation called the varunapraghass

(one among a great number of possible examples), the adulte
pronounce the following formula: ‘Any sin that we may ha
committed, in the village or in the forest, as a group or thro
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our sensory organs, we put aside through the present sacrifice
' 14

"This division is, for sure, not an absolute one. There exist
composite beings, or rather animals, which (although they are
mammals) because they belong both to the village and the forest,
are defined as obtaining to neither. We learn in 7.52.1.10.2 that
the gayal'® (gomyga, the ‘bovine wild animal’, in Sanskrit). is an
animal that is neither of the village nor of the forest. So it is that
one must offer a gayal to the god Vayu (the ‘wind’) when one has
been libelled as a murderer: charged with guilt while innocent,
one is, in this circumstance, like the gayal, outside of both of these
two worlds.'¢

Village and Sacrifice

The grama is maintained and sustained by institutions that define
the relationships of each individual with everyone else, with the
cosmos, and with oneself. This norm, which is at once a system
of rules and the world order, is dharma."

To say that the dharma that regulates village life is entirely
contained within the village—and the forest the locus of non-
dharmic events and activities—would be jumping to conclusions.
The notion of dharma is flexible enough to be applied to a wide
array of meanings, such that any lifestyle may be called dharmic
if it conforms to an individual’s nature; that is, if it designates
him as a member of the (social) group to which he belongs: it
is the dharma of the thief to steal, and his particular dharma is
a component of dharma in general. It nevertheless remains that
to steal is a sin, and in no uncertain terms, an affront to dharma.'®
How to reconcile partial and total dharma is a question which
does not come to be clearly posed—and which does not receive
a theological answer—until well after the Vedic period, where
its most extended discussion is contained in the Bhagavad Gita."”
In ancient brahmanism, on the contrary, the world order is
grounded in the sacrifice (yajfia), and, in a more general sense,
on those rites for which the sacrifice was the highest form and
model. It is, in fact, the sacrifice, offered by humans, that ratifies
the divine status of the gods and thus ensures a harmonious
implementation of those forces which allow for the regular
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succession of the seasons and the production of foods proper
every class of beings.”” It is also the sacrifice that bestows upe,
brahmins the status of ‘visible gods’,?' and, thereby, the organiza
tion of society as a whole. Lastly, it is the sacrifice that gives
humans (or at least those who are capable of performing it) the
means by which to pay off the constitutive debts (z7as) with
which they are burdened from birth.?? In this way, the sacrificg
gives meaning to all human activity—and even the permissio;
to survive, since the sole food that one is allowed to consumg
without sin is food that in some way consists of the remains o
a meal one has offered, sacrificially, to the gods, to other human
or to the manes.” That which is external to the sacrifice, tha
which cannot be linked, in the final analysis, to the sacrifice,
thus outside of dharma—itself understood in the sense of a mod
of conduct proper to an upright life.
Now, in brahmanic India, the sacrifice is essentially a ‘village
affair. We hasten to specify, however, that the normative bra
manic texts never allow for the performance of any sacrifice that
might be qualified as ‘civic’, in which the participants or benefi-
ciaries would all belong to a single given political group. On the
contrary, the very structure of the sacrifice requires that the sac i-
ficer be, of necessity, an individual—just as the primordial sacris
ficer was himself, and with good reason, an individual, when he
performed the sacrifice that constituted the creation of the world.
To be sure, it is indispensable that the sacrificer’s wife be besidk
him when he sacrifices; however, the ritual fates of the two s
are themselves inextricably connected.?s And, while there undoub
tedly exist saztrasin which several sacrificers are grouped together
this is in order that each one of them may take a turn at being
the officiating priest for his companions.? The village nature of
the sacrifice is of a different order, an order that involves €
sacrificial fires, and the plants and animals which constitute the
offertory materials.
The sacrificial fires can only be established (whether it be the
solitary fire of the domestic ritual or the three fires of the cere-
monial ritual) by a married man or a man ‘who stands in the
house’, a grhastha. Now, the condition of grhastha implies mem-~
bership in the grama, a necessarily social activity that allows for
the accumulation of the wealth which one must possess if one is
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to acquire those oblatory materials and (often c':onsiflerable) goods
which will later be given to the officiating priests in the form of
a fee. Several texts present the householder as the pivot of dhar-
ma?” he is the most active of all individuals, amassing wealth in
order to redistribute it, feeding the gods and manes, fathering
children and giving the means of subsistence, through his alms,
to those who have not yet become—or who have c_:eased to be—
hasthas. Only the man who is active in the world is fully capable
of performing the supreme act that is the sacrifice. Furthermore,
the fires ‘love the village®® and are not to be carried outside the
village.?? ‘ i

One may at times resort to trickery: when a hogseholde_r is
ill, it may be recommended that he leaves the village (via a
northeasterly bearing, this being the most auspicious of all direc-
tions), carrying his fires with him. Longing for their hon.le village,
these fires will make the sick man well, such that he might carry
them back as quickly as possible.* \ ;

On the matter of oblatory materials, it is the texts’ inconsistency
that is most instructive. On the one hand, they maintain that
village animals alone may be used as sacrificial offerings.* Yet, on
the other, their lists of offerings for some particular sacrifice will
often include both a group of village-based and a group of forest-
based materials, with each group being explicitly designated as
such.3 The function of sacrifice is not to definitively separate
village from all that is not village; it is, rather, to f}rst set apart
and give preference to that which is proper to the ylllage, and to
thence prove its superiority over its forest surroundings, as well as
its capacity (precisely by virtue of the sacrifice) to draw tl.w f'orest
into its orbit, and so encompass it. A good example of this highly
efficient and most disingenuous incoherency is provided by the
8B 13.2.4.1f. account of the original sacrifice, ‘invented’ and
performed by Prajapati, the creator: ‘Prajapati wished, “Would
that I might win the two worlds, the world of the gods and the
world of men”. He had a vision of these animals, those of the
village and those of the forest. He sacrificed them. Through them
he came to possess these worlds: through the village animals he
came to possess this world; through the forest animals, the other
world. This world is verily the world of men, the other w9r!d th.e
world of the gods. When he sacrifices the village animals, it is this
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world that, through them, the (present human) sacrificer comeg
to possess; when he sacrifices the forest animals, it is the otheg
world that, through them, he comes to possess. If he were to cz
the sacrifice through to its very end, using village animals alone,
then all roads would converge, and villages border upon one
another; there would be no ogres, no tiger-men, nor would there
be thieves, robber gangs nor brigands in the forests. On the othe
hand, if he were to do this using only forest animals, then wo
all roads diverge, and villages be set far apart from one another
there would be ogres and tiger-men, and there would be thieves
robber gangs and brigands in the forests. On this matter it is said
“Verily, that which is of the forest is not pasu, and is not to by
offered. If one were to offer it, these victims would lose no tim
in carrying the sacrificer, dead, out into the forest, because the
forest animals share the forest among themselves [ ...]".?
The human sacrificer wishes, after the fashion of Prajapati, to
win the twofold world. But to win the other world by sacrificing
that which is homologous to it is, in fact, tantamount to allo
oneself to be drawn into it. We have seen the solution offered
the horse sacrifice: the sacrifice of the forest creatures is merely
simulated, with the spaces between the posts standing for the
yawning gap that is the forest—a forest to which, when all is said
and done, they return, without any harm having been done te
either themselves or the sacrificer. The case of plants presents 3
different solution, for, whereas the vegetable substances which
make up the offering are, in theory, cultivated plants, there never-
theless exist certain rites (such as the sautramani %) which pre-
scribe the actual, and not merely simulated, use of wild plants,
The sense of such a coexistence is nevertheless quite clear: in the
ceremony of the agnicayana, the ‘construction of the fire altar’,
one begins by plowing the land upon which this multi-levelled
brick structure will be erected, and by planting seven village and
seven forest grains:*® in this way, agriculture opens itself onto:
wildness, and so absorbs it into itself.
One thus protects oneself from the forest by drawing it in
towards oneself; but this is also a form of propitiation, since in so
doing, one gives the forest a place within the village enterprise
that is the sacrifice. The post to which the victim is tied is not
placed within, but rather on the edge of the sacrificial ground.*
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[t is made from the wood of a tree found in the forest, whic}.x one
addresses by a term meaning ‘lord of the forest’.” When it is cut
down, ritual precautions are taken such that the blows of the axe
do not constitute an act of violence against it: similarly, the animal
victim of the sacrifice is strangled in such a way that it neither
cries out nor moves,*® and that it consents to the ‘pacification’
that is its ritual killing.?

Forest and Renunciation

Outside the village, the world of the arapya is at once within
and without the dharmic norm, as shown in the SB passage cited
above. Within, because it is in the forest that dwell and move
the ‘thieving and brigand’ creatures which, were they in the
village, would be punished according to dharmiclaw. Also within,
because the @ranya is not defined in any positive way, but rather
as something that is missing: it is the absence of a village, the
empty space delineated by two divergent paths, an undifferen-
tiated and unexplicated break in continuity.® Lastly, within,
because the forest is populated with animals inferior to those
found in the village, smaller, weaker and as if hobbled in their
movements.”’ Agni, the god of fire, and also the sacrificial and
village god par excellence, devours the forest and takes hold of
the wilderness® such that even when it is necessary to protect
the sacrifice from the (counter-) attacks of the wild, there is never
any doubt concerning the result of their combat: the sacrifice is
a machine which, while complex and delicate, proves itself in
the final analysis to be infallible.”?

Yet, for all this, the forest is also that which lies outside of the
village. For Prajapati, as we have seen, as well as for his human
imitators, the forest is (the image of) the other world, the world
of the gods. But it is especially the wilderness of the aranya that
is the image of the Absolute, or at least the place inhabited by
those in search of the Absolute, those whom Indian tradition in
its entirety presents as the antitheses of the grhasthas: these are the
‘renouncers’ (samnyasins).

The emergence of this ascetic type, his ideal of solitary existence,
the ceremony that marks his break with the world of the village,
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the doctrine that undergirds his practices, and his body of values
that arise from the desire to rid himself of the burden of his acts
and to be ‘liberated’ from the necessity of rebirth—the normative
Indian texts, well explicated by modern interpreters, abound in
instruction on all these matters.* Let it suffice here to mention,
among recent works, the research of Madeleine Biardeau®s whe
shows how the passage from ancient brahmanism to Hinduism
implies a complete re-evaluation of the primal opposition-between
the worldly man and the renouncer, or more exactly, between
dharmic sacrifice and renunciation. One in fact finds, on the o
hand, men of the world (or at least brahmins) adopting certain
values and doctrinal themes of the renouncers, most notably that
of non-violence, and thus bringing about profound transforma-
tions in sacrificial practice.“ On the other hand, there emerges a
cosmology based upon the recurrence of cycles, together with a.
theology grounded in the personal relationship obtaining between
devotee and his God, a god who intercedes regularly in order that
the cataclysm that marks the end of each cosmic period might b
followed by a new creation. With the combination of these two
elements, deliverance, no longer a personal matter, ceases to be a
prerogative of the renouncer alone and rather becomes a perspec-
tive open to all humanity. _

Since we are concerned here with the brahmanic origins of
these themes, we will go into some detail in discussing how and
on what terms the grhastha |samnyésin opposition has, since the
beginnings of Indian speculation on the subject, adapted itself
to the opposition between village and forest. To simply say
the renouncer lives in the forest is not enough. The renouncer
lives in a way that is consonant with the forest, and those features
of his lifestyle which are related to that which lies within dha
combine with those which guide his ambition to go beyond
dharma. To do away with every form of conditioning is, first.
and foremost, to do away with the rites; and the farther a
renouncer has advanced on the path he has taken (and while
renouncement is absolute in theory, there remain, to be sure,
gradations in the stages of its realization?’), the less rites he
performs. He eschews the repetitions inherent to the rites in
order that he might lose himself in the non-definition of the
wilderness.”® He wishes to escape from the endless repetition of
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rebirths, in order that he might render himself capable <?f gaining
from the outset, and through a heroic effort, absolute bliss, or—it
may be preferable to say—absolute nothingness.

Village ritual, however, is acutely aware of the analogy between
repetition and the village, and between unexpectedness and fhc
forest. One finds, in the rites, two kinds of bowls, those which
are to be used several times over, and those one is to throw away
after they have been used a single time: the former stgnd for
village animals and the latter the animals of the forest.” Some
ascetics endeavour to never use any eating vessel other than the
hollow of their hands, while others eat ‘in animal fashion’, by
grazing directly with their mouths.”® All of these endeavour to
reduce as much as possible the distance between themselves and
nature, and attempt, to varying degrees, to rid themselves of all
man-made objects. s

Yet another affinity appears (or so it would seem, even if
this is hypothetical on our part) between renouncers and wild
animals, between that which lies without and that which lies
within. The renouncer’s professed goal is to identify himself
with his @tman (a term we may translate, for the sake of
brevity, by ‘soul’®'). Now, the primary meaning of this term
is vital ‘breath’; and while the renouncer’s thoughts are con-
centrated upon his @tman, a great number of his techniques
concern his breaths. But there is another word for breath: this
is vayu (‘wind’), and the god Vayu is the forest god par excellence,
a protector and guide of forest creatures and the forest counter-
part to the god Agni.”

While the forest is the locus of violence in its most elementary
form, that violence symbolized by the gods Rudra and Vayu, it is
also that locus within which the ideal of non-violence (ahimsa) is
most fully developed. And, while the village may have no qualms
about inflicting the violence of the hunt upon the forest popula-
tions, it strives at the same time to draw it, as little as possible,
into the violence of the sacrifice. For the sacrifice, that supreme
form of village activity, is, once again, fundamentally violent; a{xd
while this is a regulated violence which sacrificers and sacrificial
priests seek, through their practical knowledge, to channel, dis-
simulate and compensate, it is a violence they can never do away
with completely.*?
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Man

The sacrificial post, a piece of the forest carried to the fringe of
the sacrifice, is normally cut so to be equal in measure to a man,
Instructions of this order, found as they are in the liturgical texts,
can never be a matter of chance. When we learn, for example,
that the length of such and such a portion of the sacrificial ground
is to be a given multiple of the sacrificer’s height or girth, we alsg
learn the symbolism behind this homology. The human sacrificer
is an image of the primordial Man, of whom sacrificial layout is
itselfa reproduction.” Concerning the equivalence between sac;
ficer and post, however, any conclusions we may draw are con
jectural at best. What is it that the sacrificer and the post have in
common, that should so be brought to the fore? It is the fact, i n
our opinion, that both at once participate in the village and th
forest. This we have already seen for the post. As for the man,
that is, as for the place that the human race occupies within the
animal kingdom, the following fragmentary data may be gleaned
from the Vedic texts:* man is the ‘pasw’ par excellence, and stands
at the forefront of the village animals who may be sacrificed. n
a certain sense, he may even be said to be the sole authentic
sacrificial victim, with the true sacrifice being that in which the
sacrificer is himself the offering: here, the other animals are noth-
ing more than surrogates for the man who sacrifices.” What
distinguishes man from the other pasus are those features which
further underline his ‘village’ character. Of all the pasus, he is the
only one who is bare-skinned; the fact is, he had the hair t
covers the bodies of cows.*® Above all else, man is the sole sacrificial
victim who can also be a sacrificer.’? The Vedic definition of m: n
as the doubly sacrificial animal is thus the counterpart to the
Aristotelian definition of man as the political animal.% The fact
nevertheless remains that several lists, found in Vedic texts, which
contrast village and forest animals, explicitly place humans in the -
latter camp: we have already seen this in the context of the
quasi-victims of the afvamedha. More than this, it is their re=
semblance to humans that stands as a criterion by which certain
animals are ranked among the forest creatures. Such is the case of

the elephant, no doubt by virtue of its trunk which it uses like a
hand,*! and of the monkey.® By no means should one take this

[
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classificatory anomaly to be a strategy of sorts for the suppression
of human sacrifice: there is no lack of sacrifices, real or imagined,
in the Vedic descriptions, that enjoin man to fully e.mbo.dy his
role as pasu.®® It is in an entirely different perspective, in our
opinion, that one must look to account for the snmlflta.n.eous

resence of man on both lists: here, it is a matter of pointing to
man’s twofold nature, or rather his twofold propensity, drawn as
he is to both the full and the empty, society and solitude, the

village and the forest.

Utopia

Must one make a choice, then, between village and forest? A
fortunate discovery on the part of brahmanic ideology was the
establishment, from the end of the Vedic period onwards, of the
system of aframas or stages of life. A man’s life (or at least that .of
a ‘twice-born’ man who belongs to one of the three higher social
classes) is.normally divided into several periods. At the end of his
childhood, the young boy receives Vedic initiation from a teacher
who thus confers a ‘second birth” upon him; he is thenceforth a
brahmanic student, and spends several years in his teacher’s house,
serving and studying the Veda. This first stage is followed by that
of the ‘householder’: after his many years of study, of chastity and
of service, the young man returns to his village and marries. He
is now a grhastha, devoting himself to economic and procreative
activities, complementary to his religious activities: taken as a
whole, these may be grouped under the heading of istapurta,
‘sacrifice and gratification’.* This village period need not be the
ultimate stage in a man’s life: when a householder’s hair has tumf:d
grey, and when he ‘has seen the sons of his sons’, he may, legit-
imately (that is, in a way that conforms to the very dharma he
will henceforth attempt to transcend), leave the village, rid himself
of his possessions and his social markings, and take up tl'}e life of
a renouncer. By virtue of this repartition of the human life span,
renunciation appears as a perspective offered to (but not imposed
upon) every ‘man of the world’.* In this light, the figures of the
grhastha and the samnyasin are not strictly antithetical:.the forest
lies on the village’s horizon and is, in a certain sense, integrated

into village life.
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On the other hand, village ritual itself calls for a number of
excursions in the direction of the forest (apart from the procedures
we have already mentioned, which concern themselves with bring-:
ing the forest into the village). There are texts which may only be
studied or recited in the forest, and which belong to that body of
Vedic literature quite aptly called the ‘Forest Books’ (Aranyakas);%
as well as the daily brahmayajfia rite, which consists of the in-
dividual recitation of a brief Vedic text, outside of the village—this
recitation (which may be made in silence) is itself considered to
constitute a sacrifice to the Veda.s

But these different ways of combining village with forest imply
compartmentalizations in time and movement through space:
both spheres remain distinct from one another, even ifit is possible.
for a person to experience both in the course of his lifetime. Indian
ideology, or fantasy, wishing to go even further, came to imagine
a place where one could simultaneously be both in the village and
in the forest, and lead a life whose village and forest aspects were
unseperable. This ideal place, for all intents and purposes the
Indian utopia, is the hermitage of the vanaprastha stage of life.5
In an effort to make this locus a credible one, the normative texts
make residence in a hermitage one of the four stages of life, the
intermediate stage between the householder and samnyisin®
asramas. The texts, however, find it necessary to go to great lengths
to clearly differentiate this phase from that which follows or

precedes it, doing so by multiplying the number of gradations
within what is, as a whole, described as a state of transition.”® Yet, ‘
this fusion of village and forest is so beautiful in the eyes of the J
Indian authors, and fundamentally so unrealistic, that they ex- |
clude it, at times, from the realm of the possible in our present
age of iron, declaring that it can only be found in a distant past,
in the wondrous age of the sis, of those inspired seers who received
the Vedic revelation.”!

What then are the components of this happy synthesis? While
the normative texts abound in definitions, with sometimes in- =
coherent prolixity, the literary texts provide much more instructive
poetic descriptions of the same. This is especially the case with
the most celebrated of all Indian texts, Kalidisa’s drama
Sakuntali™ (the heroine who bears this name is the Sacontale of
Apollinaire’s Chanson du mal-aimé).
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Here we learn that the vanaprastha settles in the forest, taking
with him his fires and, if he so desires, his w.lfe: He s qpablc of,
and therefore obliged to, sacrifice, but this is a sacrifice that
:avolves no toil, since it prohibits both the eating and the offering
of any cultivated food: here, the favoured foodstuff and preferred
oblatory material is nivara, which is (wxld) rice. While fhere is an
organized social life, this in no way Fntaxls any alteratloq of the
natural environment. The hermitage is a dharmaranya. This name
is worthy of note: dharmaranyais a solitude ruled over by dharma.
While this fusion of terms does not explicitly constitute a paradox,
it nevertheless juxtaposes an essentially social ordt?r with a .for.cst
or wilderness, which we have already seen as standing both inside
and outside of society.

What strikes the visitor to Sakuntala’s hermitage are, furst of
all, the grains of wild rice lying at the base of its trees, grains which
parrots, nesting in the hollows of these trees, have cau_sed to fall
to the ground. He sees fawns who, knowing no fear, run in straight
lines, and thus do not confound their pursuers by dashing offin
different directions. They have no fear of human voices, since
these voices are generally occupied with the recitation of the Vcc%a.
They graze peacefully on grassy meadows from whlc.h the }}ermxts
have carefully removed every blade of darbhagrass, since this lacter
is a vital ingredient of the sacrifice.”? All the while, rivulets of water
lap at the roots of the trees in this forest hermitage, while the
brilliant colours of their buds is muted, or rather softened, by the
smoke that rises from sacrificial fires into which clarified butter
has been poured.”4 s

Such then is this paradise in which the incompatible elements
of village and forest, once purified, melt together. This is undoub-
tedly a most delicate marriage, and one exposed to thousansisr of
dangers, since, in Kalidasa’s fictional account at least, th‘e polmc.al
order finds itself obliged-to dispatch an inspector, a C:ommls-
sioner of Religious Affairs’, to ensure that all is well, and ‘that the
rites are celebrated without obstacle’.””

While the hermit lives at a distance from. the village, in the
non-social locus of the forest, this is, more often than not, in
order that he might take part, together with other hermits or
hermit couples, in a pure and peaceful society, a society that is
homogeneous, with no true division of labour, and even, one
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might say, without distinction between those who hold powe;
and those who are subject to that power. At best, we may stage
that these ‘ashrams’, in the idealized image that poetry and theagge
give of them, are organized around a particularly venerated spij
tual master, a 7, one of the inspired ‘seers’ who received th,
revelation of the Veda and transmitted it to humanity.
A traveller lost in the forest may come to realize he is in the
neighbourhood of a ‘forest of austerities’ by the following signs
‘Here the gazelles are trusting, coming and going withoy
fear . . . The trees, their boughs heavy with flowers and fruits, ag
lovingly tended. No tilled land nearby. There can be no doub
this is a hermitage. Smoke rises over a multitude of fires’.76
It is ever so gently that these hermits press themselves to th
bosom of wild nature and join themselves to it, without ever fulls
renouncing their social being. They overcome this contradictiog
when they devote themselves to rites and perform sacrifices, man
aging all the while to leave nature inviolate by not rending the
earth with their plows. The forest, of itself, not only provides them
with all their basic needs, but also gives them the means by whid
to make offerings, a most wondrous thing, when one considers
that all vegetable oblatory matter must consist, by definition, o
cultivated cereals. It is these hermits’ very presence that gives ris
to such goodwill on the part of nature. :
Other texts, while of similar inspiration, go even further, when
the friendship between man and nature is transformed into a kind
of osmosis. This ‘naturalization” of man is not, for all this—as ir
the case of the ‘renouncer’'—the result of an abandonment of the
rites, but is, rather, effected through his will to give himself over
to them, entirely. Let us take, for example, a passage from Kalidasa’s
Kumarasambhava.” In reality, the character described in this vas
mythological poem is not a mortal man, but the divine princess
Parvati, whose fate it is to become the wife of the god Siva. Little
matter—the emotions, ascetic prowess, and the whole of Parvati’
behaviour are in perfect conformity with the habits of ‘those w
depart into the forest’. The fact that the protagonist here is a woman
only accentuates the marvellous character of this lifestyle. In her
retreat, Parvati does not content herself with harmonizing ritu
and nature; like so many other Indian heroines, she offers to our
scrutiny the contrast between her tender and delicate body,
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sccustomed to the luxury of the royal palace, and the very harsh

qusterities to which she has henceforth consecrated herself.

sible to strip her of her resolve. But she stripped away her neck-
{::2?: that nccklazc whose strings, when they moved, rubbed away the
sandal paste (that perfumed her brcasF). She put ona rough bark tunic,
rosy like the new dawn, which tore with the heaving of her breasts. Her
hand no longer rose to touch her lips, now without their rouge of her
ast life. Nor would she ever again touch the ball th.at [until now] had
reddened with the color of the unguents she applied to her breasts.
[Now] were her fingers cut by sharp blades of kusa grass, and worn from
the beads of her rosary. Established in her austeritics, she p.laced, as if
on deposit and with an eye to taking them back [.at a latfer time], tthe
wo things in these two [vessels): in the delicate lianas did s!'xc consign
the grace of her movement, and in the gazelles, her trembling glance.
Ever steadfast, she herself caused young trees to grow with the flow from
her jar—from her breast (or so it seemed)—that poured over them.
Guha”? himself could not deprive them of their rightful maternal pref-
erence, they being her eldest [children]. Charmed by the forest seeds
that Parvati fed them out of her hands, the gazelles arour'xd her were so
trusting that she could measure her own eyes by comp:frmgsghcm with
theirs, out of curiosity, in the presence of her companions. She per-
formed her ritual ablutions, and made her offerings into the ]{ttawda.f
fire; she clad her upper body in [the] skins [of trees], z.md recited the
sacred texts. In their desire to behold Parvati, the rsis came to her:
youthfulness is no matter for those who have matured through religious
observance. Animals hostile (to one another) lost their pr'lmal sclflshness;
the trees honoured their guests with their most precious frults§ fires
burned inside huts built of leaves: such was her hermitage, and it was
[the] purification [of the world]. [But] when she came to und.erstand
that the asceticism and concentration she had first practiced were insuffi-
cient for her to atrain the object of her desires, she began to undertake,
without care for the tenderness of her body, a most extreme self-
mortification. She who would previously have tired from a simple game
of ball, see her as she now plunges herself into the practices of the munis
Her body is like a golden lotus, delicate, yet solid an_d f;.llll.of strcngth.
In the pure summer season, this woman of pure smllgs in the midst
of four blazing fires® did she of slender-waisted body™ come to place
herself. Triumphant and of blinding brilliance she stared at the sun,
unflinching . . . Her only food, and this not by request, was water and
the rays of he whose essence is ambrosia and who is the lord of the
constellations;® her way of life was verily no different from the means
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by which trees survive. Terribly burnt by many fires, the fire chat moves.
through the sky and those piled up with wood, Pirvati, once the he
season had passed, was showered with new waters, and there arose from
her, just as it did from the earth, a dewy breath that [mounted] straighe
[up to heaven] . . . And while she lay on a bed of stone, having for her

normally prohibit: with Parvati, a surplus of" ri'tus‘d and a surplus
of nature go hand in hand. She carries her dxsc.:lplme yet one step
furcher when she undertakes that extreme practice, proper to forest
hermits, which is most notably prescribed in Manu: ‘In the sum-

: e g . L : all place himself in the midst of the five fires; in the
dwelling that which is ot a house, in the wind-sheeted rain, the nights, mer, he shall p ; - ; 3
with their eyes of flashing lightning, looked down upon her, witness, rainy season, he §haﬂ remain outside, with the ‘ilot‘.is as..?;ls On}:)'
one would have thought, of her extreme asceticism. . shelter; in the winter, he shall only wear wet clothing. Thus he

, progressivcly increases his self-mortifications’.’” What is remark-
Here we have an account of a complex transformation which able, in the case of Parvati, is that she does not, in her affrontment

begins with a transposition: the red colour of her worldly orna- of nature, seek to assert herself over and against it: she suffers the
ments, which is also the redness of passion, comes to be replaced. same fate as do trees and the earth, dehydrates, is nourished and

by the red of the tree bark and that of the wounds caused by the is reinvigorated together with them; she follows their rhythm and
blades of kusa grass. It is with this grass that one strews the obeys their principles of existence.

sacrificial ground, transfers a burning flame from one fire to
another, and fashions bouquets of purificatory virtues. The rosary,
made of wild seeds, replaces the necklace, the work of a craftsman,
Metaphor becomes reality: Parvati’s body (most especially her
arms) is compared, as is the case with all young women, with
lianas; but here we find Pirvati siphoning a portion of her being.
into the forest vines themselves, and an affinity, first grounded in
analogy, takes on the character of a continuity of substance. Caring
for young trees would be too much akin to gardening and overly
disclose the heterogeneity of humans and plants, were this feedin

not immediately assimilated to suckling. In the first phase of her
forest life, Parvati puts on a garment of bark, but bark, that which
clothes trees, is also their skin; and so it is that the poet, by way
of noting the progress of Parvati’s ‘naturalization’, tells us at a
later point that she is clad in tree skins, and not tree bark, the
intended meaning being that, just as with trees, this superimposed
element is a part of her organism. Symmetrically, the nature
around her becomes pacified, making itself a welcoming place for
humans—and, we might even say, ritualizing itself.# It is out of
this give and take that the hermitage is born, a hermitage which
purifies the world by the simple fact of its existence. The rsis of
the region, without a care for that rule of etiquette which holds
that the young are to visit their elders, and not the other way
around, come to admire the hermit princess.® Far from being
scandalized, they marvel at the sight of her offering sacrifices and
studying the Veda, activities which her female condition would
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swoop down on mortals in the same way that one chases after

a ppavdn, a ‘debtor’, according to Renou (RS 1. 169.7).¢ Moreover

s " the epithet znaydvan can be applied to the Maruts: they are ‘those
who chase after rnd’, (1.87.4), while the j;\ditya are cdyamana
3 ] #ni, ‘they see that ynd are paid’, (2.27.4).° The od Brhaspati
The Theology of Debt in Brahmanism o pr?:ilegc of il ik ekon Aol b bl gathess
in gnd at will' (2.24.13).” Bergaigne has shown that in these

passages the term 774, while undoubtedly meaning ‘debt’, is not

unambiguous for all that: the word can also be interpreted in

On the frontispiece of his book entitled Dawn, Nietzsche the sense of ‘crime’ or ‘fault’.'® But of these two sometimes

placed this exclamation from the Rg-Veda: ‘So many unseperable renderings, it seems that the more precise one, and
- dawns have yet to dawn!' These words form the thi 1 which carries the greater social charge, is also the one that must
line of a stanza addressed to the god of punishment, to the god be considered primordial. This at least is the conclusion to be
who sces that oaths are kept and accounts settled. It has been drawn from the indications provided by Bergaigne and Renou.""
translated as follows, in deliberately literal fashion, by Louis Renou: It is not particularly extraordinary for the same word to mean
‘Abolish therefore the debts contracted by me! Let me not pay for at once ‘debt’ and ‘fault’, the same duality is to be found in the
the (debt) contracted by another, O king! There are in truth many. German Schuld. But in German the two acceptations occur as two
dawns that have yet to dawn: assign us, O Varuna, (to be) livin: o aspects, two developments, of the same initially very broad notion,
in them!” ' that expressed by the verb ‘to owe’; the same Germanic root
The term translated here as ‘debt’ is rnd, the very same term that accounts for Schuld as well as for the verb sollen and the forms
subsequently became established in classical Sanskrit, and which has which, in several languages including English, are used to express
been conserved, or taken over unaltered, in modern Indo-Aryan. the future.'? French has similar relationships—semantically be-
languages with—still —the technical meaning of ‘debt’.? But given tween ‘il faut’ and ‘je dois’, and etymologically between ‘il faut’
that we are dealing here with-Rg- Veda, a text that is ﬁmdamentallf ' and ‘la fauce’.”
and almost exclusively religious, the product of a society in which Sanskrit is quite different. The notion of ‘debt’, lexicographi-
the notions of economy, society and law are still tethered to the cally, has nothing in common with that of ‘duty’: the verb which
sphere of religious representation, can we be sure that the word corresponds the least poorly to ‘to be obliged” is ARH-, which has
ynd already had the meaning of goods received in return for the no etymological link with 774.' But what is most striking is that
promise to hand back either the goods themselves or something of pnd does not in fact have an etymology. The word cannot be
equivalent value (at the least)? Is it not more a matter of obligation : attached to any verbal root inside Sanskrit, nor can any equivalent
per se, of undertakings of all kinds, of duty in general—of which the be found for it outside India that would allow an etymology to
returning of borrowed goods is simply a special case? ] be constructed on a comparative basis. Attempts have been made,
In the hymns of the Rg-Veda there are at least two passages of course, but they cannot be said to have given convincing results.
in which the word 774 can only be taken in its narrowest sense: Panini makes it the past participate of a verb & ‘to go’,"” and
RS 8.47.17, where it is said: ‘just as we settle a ynd, first om; Lanman has tried to put this suggestion to use by imagining that
sixteenth, then an eighth, then the 774 (in its entirety) . . . *% the participle ‘who went’ is used here in the sense of ‘who went
and RS 10.34.10 where the unlucky gambler is described 5 against’, whence ‘guilty’, and that this participle, made into a
gnévin, ‘affected by ynd’.5 Mention can be made of several other substantive, therefore came to mean ‘guilt’, whence ‘fault’ and
texts in this context, though they are not as clear-cut: the Maruts finally ‘debt’.' In an extremely obscure note, Renou too seems
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prepared to accept an etymological root for 774 in the verb »
but—if we understand him correctly—he sees in 74 a form g
evil ‘which has come’ and struck the guilty person.!” These hype
thetical constructions are not backed up by anything solid. As f
the comparatists, they have to content themselves with forays

are both chancy and hesitant. The only extra-Indian piece o
evidence that can be made to correspond to the Sanskrit 74, ¢
more exactly to the Vedic compound z7n4-cit ‘who punishes faulgs
or ‘who sees that debts are paid’ is the Avestic form arna-éai
applied to Mithra and which, it is thought, describes this divi
figure as ‘avenger of wrongs’.'® But all that can be deduced fron
such narrow parallelism is that the word z74 is the Sanskrit rep.
resentative of a common Indo-Iranian word; no further progres
can be made by semantic analysis and any attempt to widen !
field of comparison, and identify a verbal root around which
etymological family might be seen to form, results only in v
whirlpool of contradictory conjectures.!® Particularly instructive
is the confrontation between the names for ‘debt’ in Sanskrit

in Old Iranian: the Avestic name for ‘debt’, pira, derives from t
root par-‘to condemn’. Benveniste has shown that this verb is
same as par- ‘to make equal’, from which it is usually distin:
guished.” The notion rendered by the substantive parz include
‘all that is owed as reparation by he who has been guilty of an
offence. There is, in the end, only one root par- “to compensate
by something taken from oneself, either from one’s person or one’s
effects” . In addition to para, a -ti- suffixed derivative can
traced to this root, meaning ‘compensation actually made’,
whence ‘punishment, expiation’, and also a -t«- suffixed deriva-
tive, recognizable in the borrowings made by armenian and mean-
ing ‘requiring compensation’, whence ‘debt to be settled’ and
‘duty, in general’?! This well-articulated ensemble in Iranian
stands in contrast to the isolation of zz4 in Sanskrit.

Similar considerations apply to the word kiisida, the semantic
field of which is close to that of zz4. The neuter noun kisida
appears first in the later Veda, with the meaning of ‘borrowed
goods’, -or ‘goods held in deposit’; it then comes to mean ‘loan
with interest’, ‘usury’. From the Sazapatha Brahmana onwards, the
meaning of the secondary derivative kusidin becomes established
as ‘usurer’.” The compilers of the main dictionaries consider that
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. husida was first an adjective ‘slow’, ‘indolent’, ‘inert’,”? (su'ch
t?:;j::idgie meaning of kusita in Pali).* They break the ?djecnve
:iown into ku-sida ‘who stays sitting, in a.prejudlcxal way'. A loan
chus becomes an item which is deposited in the borro_wer s house,
and then weighs on him by its inertia and paralyses him. S.uch an
etymology is indeed surprising, since what makes loans sRec1al (and
even scandalous), particularly when they are usurious, is that far
from being inert, the transferred wealth, by the very fact of the
cransfer and the passing of time, develops and multiplies like a
living being, to the torment of the borrower and Fhe profit of the
Jender. At least this etymology is put forward .\,mth thought and
shows evidence of a method at work. thasp_an s explanatlon: on
the other hand, is a pure and simple pun: *kusida s the name given
to the profit made on a base (kut:ita). or wretched (szdat). man by
people who do not hesitate and multiply by four or by eight (the
sum they have lent)’.” :

Such then is the situation: the words meaning debt or loan are
borne out in the Veda. These terms do not lend thcmsclve§ to
analysis. Nothing in the form or the usage of these words gives
any indication as to the way in which these notions came into
being, nothing points to anything other than the notions them-
selves. The only elements to be found in Sanskrit that might help
us outline a genealogy of debt are, on the one hand,’ the probable
but not unequivocal link with the notion of ‘fault’, and on the
other hand, the fact that the object of the debt is as much‘the
debtor’s own person as any wealth that might be in his possession.
In Sanskrit therefore, the notion of debt is primary and auto-
nomous, and does not allow a further analysis.

Now it so happens that the Brahmanas present a theory of debt
as constitutive of human nature that is in a way the image, on t.he
level of religious speculation, of the names for debt on the lin-
guistic level. Just as the words ynd and kisida i.lav.e no etymology,
strictly speaking, so man’s congenital debt, while it explam.s every-
thing, is not itself explained by anything, and has no origin. In
the same way as the notion of debt is already there, fully formed,
in the oldest texts, so does fundamental debt affect man and define
him from the moment he is born.? :

Here are the main passages where this doctrinc? is expressed.
First of all, Tuittiriya Sambita, 6.3.10.5: ‘In being born, the
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brahmin is born burdened with three debts: (a debt) of V.
study to the z5is, of sacrifice to the gods, and of offspring to
Fathers. He is free from debt who has a son, who offers sacrifices
and who leads the life of a brahmin student. It is by partitio
that he satisfies the demands (of his creditors). That is hoy
partitions get their name’. ‘Vedic study’ translates the Sans
term brahmacarya, literally ‘frequentation of the Veda’. After i
itiation (upanayana), the young brahmin must, for a variabl,
number of years, serve the master with whom he resides,
devore his life to the study of the Veda. At the same time he mus;
adhere to a number of strict observances, the most important being
sexual continence (to such an extent that the word brahmaca
means as much in this period in the life of the young man, ang
the manner of life he leads, as chastity or celibacy);
brahmacirin is the ‘brahmin student’, he who devotes himself
the brahmacarya. The rsis, a term that S. Lévi translates as ‘sain
and Renou as ‘seer’, or ‘prophet’, are the men who have had t
revelation of the Veda, or of a particular part or ‘branch’ of
Veda, and have transmitted it to other men.?” The last two
tences of this passage deal with ‘carvings’ or ‘cuts’, the avadinas;
they follow a discussion of the dismemberment of the sacrifici
victim, and of the symbolic value to be attached to the viscera and
more generally to the portions thus cut off or detached. But why
these avadinas The reason is that dividing up the victim is in a
way the culmination of the sacrifice, the moment in which the
meaning of the sacrificial operations is revealed (as well as the
correspondence between the parts of the victim’s body with those
of the sacrificer’s body).?® But why the sacrifice? It is the means.
by which one settles the debt that one owes the gods from birth.,
Now the word avadina derives from the verb ava-do ‘to cut up’:
(present avadyati). But the author of this text is out to over
determine the term etymologically: thus he also links it to the verb
ava-day (present avadayate) meaning ‘to pay in order to satisfy the
demands of a creditor, or to silence the demands a man is making’.
It is by virtue of its relationship with this verb ‘to pay’ that the

‘cutting into pieces’ or ‘dividing-up’ is an ‘appeasement’: tid

avadinair eviva dayate tdd avadininam avadanatvim?
The account differs slightly in $81.7.2.1-6. The passage from
it that follows is taken from the translation of S. Lévi:3
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i very being is born as a debt owed to the gods, the saints,
fa b;"tl}glebr:::lfi tc?l mcn.%f one makes a sacrifice, it is because of a debt
thc‘ . to the gods from birth; it is for them that one does it, when a
OW“:‘{:%CC is made, or a libation offered. And if one recites sacred texts,
fa":nbecause it is a debt owed to the saints: it is for them that one does
B d he who recites sacred texts is called ‘the guardian of the treasure
";‘ :lr:c saints’. And if one wishes for offspring, it is because it is a debt
:_l)uc to the Fathers from birth; it is for them .Lhat one does it, so that
their offspring should be continuous and u{unterrupted. And if one
ives hospitality, it is because it is a debt owing to men from blrt}g; it
s for them that one does it when one gives hospitality, when one gives
them food. The man who does all this has donc.all that he needs to do;
he has achieved everything, conquered cvcrythmg. Ancl' because fro}r‘n
birth he is a debt owed to the gods, he satisfies them in so far as he

makes sacrifices.

In these two parallel texts, the theology is pfimarily a
justification of the rites.?' Between these two formulat}ons, how-
ever, several important differences zre to be notcfi:. the SBaccount
i ce fuller, more vigorous and more surprising.

& a1[.0!:)(/}&1(3 the subjectgin the 7§ is the brahmin, tl}at rcfe:rred
to by the $B is ‘whoever is’. The cruel paradox hcre‘ls t.hat if al!
men are born as debtors, only some of thc.m. the ‘twice-born

(dvija), have the means to settle their debt with the goc.is and the
rsi: only the second birth, conferred by the upanayana, gives access
to the Veda text: it is by reciting the Veda that one frees oqeself
from the debt owed to the 75, and it is by offering sacrifices
accompanied by the recitation of mantra taken from the Veda
that one frees oneself from the debt owed to the gods. This gap
between ‘whoever is’ and the group of the three first varnas, that
is, the men destined to receive second birth, appears either as a
lack of coherence or else as the sign that for brahmar-usm the
precepts of social and religious life apply only toa humanity made
up exclusively of the ‘twice-born’ (although the fourth varna, that
of the Siidra, is also produced by sacrifice of the anordlal
Purusa).® But what causes us surprise does not seem, as it happens,
to pose any problem for Indian commentators. The Mimam-
sakas actually discuss an opposite problem, raised by the 7 for-
mulation: why does this text talk only of thc"brahmm, when all
the dvija, that is, the ksatriyasas well as the vaifyas, are bound and
authorized to receive the upanayana, recite the Veda and offer
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sacrifices? This question is dealt with in $2bara Bhasya ad Jaimin
Sutra 6.2.31 (11th adhikarana). The answer is that the doctrin
of debts and the means by which they are settled does indeec
concern the three first varnasand not the brahmins alone: the us ¢
of the word ‘brahmin’ does not imply the exclusion of the othe
two varnas, it is simply a manner of speaking. Included in the
group of beings who are debtors from birth are all those who are
bound to keep these three observances: the offering of sacrifices,
the study of the Veda and the engendering of sons.»
2. Whereas the 7S says that the brahmin bears three debrs (he
is born ynavdn), SB says more forcefully that whoever exists is
born (as) debt. Man is not simply affected by debt, he is defined
by debt.* The same construction that consists in making the noun
‘debt’ into the attribute of the subject occurs, as will be seen, in
$B3.6.2.16.
3. Whereas 7§ lists three debts, SB states four. With the
hospitality rites that are the means of paying the debt owed to
men, the 5B completes the programme of duties that form the
framework of a man’s life, or at least of the life of the ‘twice-born’
man. The four-debt system accounts for the relationships between
generations, between contemporaries, between men and the
gods.”® As presented in SB, the group of debts establishes a parti-
tion of religious space closely resembling the one put in place by
the list of the five daily mahayajsias, ‘great sacrifices’: sacrifices to
the gods, to the Fathers, to the Veda, to men, and also to the
bhiitas, the indistinct beings that prowl around the home. But it
is remarkable that while the Mahibharata also enumerates four
debts* smytiliterature and the Pizrva Mimamsa generally list only
the three debts mentioned in 7. The debt owed to men appears.
less constitutive than the other three, probably because it is easier
to understand it as a moment in a system of exchange, since the
two partners in the debt owing to men can easily find themselves
swapping roles. 3
4. Unlike 7§, the 8B list ends on a new mention of the debt
owed to the gods. More exactly, the avadinas, the ‘carvings’
discussed in the two accounts, are explicitly related in $B to the
debt owed to the gods.
These divergences, of unequal import, do not take away from

the unity of the doctrine. In both the 75 version and that of $B,
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ing is said about the nature of the goods borrowed, or about
nl:) thlrr;%ésss which has made man into a ‘borrowed’ being. Nothing
; ctﬁcsc texts hearkens back to the original fall—ncx.thcr crime,
= r oversight, nor contract—in fact, no event explains or even
noecedcs the debtor situation in which he who comes into the
wrorld finds himself immediately ensnared. There is;xo mythology
of the process by which one becomes a debror. Myths only

ear as a means of providing a model for the steps _that allow a
;I,)fn to divest himself of his debt. It is worth r'ecalllﬁg that .the
authors of the Brahmanas want to show the raison d étre behind
the rites (and of that rite, among.others, called p'rocrcanon):dt};_cy
find this raison d’étre in debt, wnthout' there bemg any need for
them to say of what it consists; all that is necessary is to show how
it can be settled. This doctrine is the exact opposite of the theory
of the karman, which teaches that cach. birth has its own charac-
teristics, entirely determined and ju'snﬁed by the sequences or
accumulations of acts that preceded it. _

Another striking feature of this doctr_mc is tl}at it leaves a
time interval between the moment at which man’s debror state
begins —immediately—and the moment at.whnch he is allowed
to start acting to divest himself of it. It is not, of: course, a
matter of physical or intellectual maturity, but of ritual qual-
ification. One can only begin learning the Veda, thus paying
one’s debt to the 7sis, after receiving the upanayana; as a general
rule, one cannot offer sacrifices and procreate, and thus settle
one’s debt with the gods and Fathers, unless one has pfowdcd
oneself with a wife. (The Naiyayikas, later, use this time-interval
to argue that the word gnd, in these texts from the
Brahmanas, should only be taken figuratively. If the doctrine
of congenital debt had to be taken literally, they say, then
newborn babies would have to be urged to offer sacrifices,
study and observe chastity! As it is, one does not dance for
the blind, nor sing to the deaf, and one teaches only those
able to understand the meaning of what is taught. Thus, when
the Veda talks of ‘debt’, it wishes simply to talk of d.ut).', to
show how good it is to offer sacrifices, and how bad it is to
neglect them. Thus, common sense—or rather the determination
to grant the Veda common sense—blurs the theory of deb,
by blunting the cutting edge of the paradox. But we shall also
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see that the Naiyayikas aim was to reconcile —the teaching
of the Veda with the prospect of deliverance, moksa.®)
In the series of debts, those owed to the gods are special in tha

the gods are but the substitutes or intermediaries of anothes
creditor, which is death, or else Yama, the god of death. ‘As soop
as a man is born, he is born in person as a debt owing to de
When he makes a sacrifice, he is buying back his person from
death.”” Thus, there is no specific means, founded on di ect
relationship between debtor and creditor, of ‘paying death off”
‘Of that which in me is borrowed, and not yet returned, of the
tribute due to Yama that I carry with me hither and thither 0
this debt, O Agni, would that I could free myself. Thou, knowes
the art of untying all knots’.“* ‘The loan I have not returned, the
tribute due to Yama that I carry with me hither and thither, al
the time that I am here, I am settling it. Of this debt, O Agni
would that I could free myself 4!
The ultimate creditor is a much more complex character than
the other gods, for Yama is also the sovereign of the dead and the
ancestor or prototype of mankind insofar as mankind is mortal,
Whereas the debt owed to the gods is always associated with twe
or three other congenital debts, the debt owed to Yama suffices
unto itself, it dominates and explains all the others. If man is a
borrowed being, if he holds in his possession goods that belon y
to death, he can only free himself by dying: buying back and
disappearing become one and the same. To free himself without
at the same time being destroyed, he must get Yama to accept a
substitute of what he owes him: this he does by sacrifice. One of
the ways of describing sacrifice is to represent it as a journey which
takes the sacrificer to heaven and then brings him back to earth
During his ascension, the sacrificer reserves a place in heaven that
he will occupy for good after his death.® Dying he will return the
principal of his debt to Yama; this death does not mean total
disappearance however, since a form of his person will live on and
settle in the heavenly place he went to visit and mark out for
himself. What he gives so as to return his person, but also to get
it back, is the sacrificial offering—this is addressed to the gods of
course, but is in fact meant to appease Yama. Yama’s image is so
strongly associated with his creditor role that it appears whenever
any debt situation arises during the course of the rite: a promise
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an expectation unmet, or simply ritual prescription un-
Eﬁlf(j]f:gz. ‘Thei'acriﬁcer takes on a debt to Yama when l.lc spreads
lants on the altar. If he were to leave without burning them,
these plants would drag him by a rope rc?qnd his neck into the
other world. If he burns them while reatmg”the mantra “that
which is in me that I have not given back . . . ”, he pays his debt
t0 Yama in this world already, and goes to the heavenly world free
of debt’.#? All debt is the presence of death.

In his effort to buy back his person from Yama, man ca;llls upon
Agni for help. As has already been pointed out, the liberating
mantrais addressed to Agni; it takes Agni as witness. The fo.llo.wmg
declaration occurs in the Atharva Veda: ‘1 let Agni Vai$vanara
know if there is a debt, a mutual commitrqent (samgara) entered
into with the gods. He knows how to untie all these bopds. Let
us then be joined to what is cooked’.‘“. The transf_'ormauon that
occurs during sacrifice is through coo.kmg:“S cooking of the ma-
terial used for sacrifice, but also cooking of the_sacnﬁcer .hxr.nself
in the heat or internal combustion of the 4iksz, the Prchmmary
consecration which is the moment at which. the sacnfufer aban-
dons his secular body to the gods and acquires the divine body
that will allow him to journey to heaven and back. Once past the
diks, man, the sacrificer, thus prepares to carry out a two part
ope'ration: to pay his debt to the gods, and to buy hupsclf back
from death. In doing so, ‘he is born into a world »thch he has
made himself. That is why it is said: man is born into a world

ade (by himself)’.%
x4 In f(atz);, this alliance with Agni by which man can swap the
given world of original debr for a world re-made through the wor,k
of sacrifice, can only be entered into if the sacrificer has Yama’s
consent. As creditor, Yama bestows on his mortal debtor the
conditions by which the latter can settle his debt. Actually, Yar‘na
is he who gives man a place in which to live on this earth. ‘In
truth it is Yama who determines the points of settlement
(avasina)’.¥ Here below, as in the world beyond., it is Yama. who
brings wanderings to an end. The piece of terrestfxal space ass§gnf:d
to mortals by Yama is the place where they can light the sa'lcnfu':nal
fire called the garhapatya. It should be noted that Yama is acting
here as the wielder of royal power (ksatra) par excellence, with the
Fathers’ consent—their main characteristic being that they are a
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group, a multitude, v7, and by the very fact an image of the
vaifyas. Power, death, the group (of the dead): these are the force
that join together to make of man a being who resides and
sacrifices. This procedure applies to any form of occupation of
the ground, or marking out of a ksefra: ‘Any man who, with the
Fathers’ approval, receives a place to settle from the ksatriyg,
receives it in the proper manner’. It is sudatta for him, ‘duly
given’, since the ksatriya is a replica of Yama, and the Fathers are
the model of the collectivity.

Another way of ‘making a world’ for oneself is procreation. As
has been seen, the production of sons is the way of paying off one’s
debt to one’s ancestors. Liberation is immediate: 2 man only has
to have glimpsed the face of his newborn son for him to be freed
of his debt to the Fathers and guaranteed immortality.” The
pre-eminence of the eldest son is founded on this basis. ‘His oldest
son only has to come into the world for a man to be a possessor
of sons (putrin), and freed of his debt to the Fathers. That is why
the eldest son deserves (to inherit his father’s wealth) in its en-
tirety’.® It is the eldest son alone, who is engendered to obey the
injunctions of dharma. The younger sons are kimaja, conceived
‘for the sake of desire’.”" Just as one only has to be born to discover
that one is in debt, so the biological birth of the son is all that is
needed to free the father, even before the new arrival has received
the first samskara qualifying him to celebrate a rite: this gap between
the ritual situation, the ritual effects produced by the biological
event of birth, and the moment at which the subject is actually
able to take on ritual responsibilities, is underlined in the commen-
taries.”? So long as he has no son, 2 man has no world.* Just like
the ‘made world’ that becomes accessible through sacrificial con-
secration, so the world that the newborn son procures for his father
is a world where debt is absent: in such a world, man becom
equal to himself, and ceasing to be a piece of property being
demanded by creditors, he really and truly is. While the traditional
etymology of putra explains the name of the son as being ‘he who
saves (tra-) from the hell called puz->* and who consequently makes:
possible a happy life for his father in the world beyond, there is
another less frequently mentioned etymo-logy, but which is more
vigorous still, found in a commentary on BAU 1.5.17: ‘he saves
(¢rayate) his father through plenitude ( pi#ranena)’.’® But the most
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radical formulation is given by the Stuti itself: “When a man wants
0 have an offspring, he must make an offering of a sterile cow to
the plants . . . The plants give him the offspring that comes to him
from himself. He obtains an offspring. The plants are the waters;
man is that which is not. It is the waters that give him being from
chat which is not’.

In the debt owed to the Fathers and the means by which it can
be settled, there is an element of pathos, in that this body of
notions relates to fundamental and visible processes of life. As a
result, the debt owed to the Fathers gives rise in strictly religious
literature, but also in literature proper, to a more extended and
diversified treatment, with more interwoven narrative elements,
than the other debts on the list. The idea of being able to buy
back one’s person by giving the creditor a substitute, which is
essential for settling the debt owed to the gods and to death, is
itself based on the authority of an example of a son who succeeded
in capturing the being that was to be his parents’ ransom. This is
the legend of Suparni and Kadri, which relates how, in the
beginning of time, the gods took possession of the celestial soma.
In the 7S version,” Kadrii, who has had to forfeit her person to
the gods, manages to win the soma and uses it as a ransom. In
fact, it is with the help of her son that she is able to caprure it.
Thus it is to her son that she owes her salvation. She draws the
lesson from the story herself: ‘that is why (to obtain their own
deliverance) parents have children’.>®

It is still possible to see in this legend the series of voluntary
acts by which sons bring about the salvation of their parents. In
contrast, in the speech by the 757 Narada that opens the story of
Hariécandra and Sunahsepa® in the AizB, it is said that the son
is a saviour by the simple fact that he exists. This voluble and
impassioned declaration enumerates the reasons for having sons.
A ten-verse answer to a one-verse question, as the narrator notes:
‘In him he pays off his debt and wins immortality, the father who
sees the face of his newborn living son . . . Fathers have always
crossed dark depths, through their sons. He himself is born
through himself. A son is a boat stocked with victuals, good for
the crossing . . . The husband penetrates the wife: after he be-
comes an embryo, he penetrates his mother. Renewed in her, he
is born in the tenth month. Here is why a woman is a woman:
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because he is born again in her . . . ® For him who has no so
there is no world. All creatures know it. That is why a son moun
his mother and his sister. Such is the wide and blessed pag
- followed, free of sorrow, by those men who have sons. Birds an
animals watch it. That is why men cleave even unto their mother
In his speech, Narada thus shows how a man becomes fully himse
in and through his son, but refines or further extends this gany
of difference and identity: I am (re) born in my son and, bety
still, it is I who am born from myself when my son comes ing
the world. One problem is to know whether the father’s debe.
purely and simply cancelled or whether it is transferred to the soj
the problem is mainly a linguistic one, as it depends on how w
are meant to understand the exact meaning of the verb in th
expression ynam asmin samnayati.' But whatever the correct so)
tion to the meaning of this term in its oldest usages, the Smg
commentators and authors clearly see it as a way of naming th
process by which a father discharges himself of his debt by trans
ferring it to his son: if man is in debt to the manes from birth, j
is because he has received this debt from his father. But the son
debror situation is reiterated and confirmed up on the death ¢
his father. He inherits his father’s wealth because he also inher
his debts, his “Vedic’ debts, as the commentators say, in othy
words, his congenital debts, as well as his profane debts, that i
the obligation to return the material goods owed to his hun
creditors.? The survivor is not only bound to pay off the de
owed to the dead, he must also take on the debts left unpaid |
those now dead. The link between these two sorts of debt
powerful. The dharma treatises justify the son’s obligation to pa
his dead father’s debts by making it part of his strictly religiot
duty to offer him the pindas meant for the manes: and once
mane, the dead father joins that group of creditors towards who
one is indebted from birth and by definition.5?

Thus, the debt owed to the manes is central to brahmin ideg
ogy. It is an essential element in the religious definition of ma
But further, it is made to account for the fundamental drive tha
is the desire to reproduce. It also justifies some of the principz
mechanisms of social order. Perhaps because so many function
and modes of functioning are assigned to it, the debt due to. the
Fathers is sometimes presented in such a manner that its payme
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to be a'payment of all one’s debts; thus, in the verse
=) ?g?rrizrthc mor:}:l Z)f a tale, we read: ‘The debts mentioned,
g:::: to the Fathers, gods and men, these debts in truth are paid
ffbyason ... 64 Having a son is payment off the supreme debt
p atyam rnam)® and can be symbol of every kind of liberation:
,(;cgerfe& king in the third hymn of the Raghuvamia* wants to
celebrate the birth of his son with a general amnesty; but there is
no prisoner in his kingdom, and the only liberation he can pro-
claim is that of his own person; he is freed hence forth of the debt
that ties him to the Fathers. ' ‘
With the birth of a son, man stops being a _debtor and is
transformed into a potential creditor: with offspring, he can be
sure after his death of receiving the samskara that wxll' make him
a mane. Similarly, with the debt due to the gods: having offered
sacrifice in the proper fashion, a man has the right to expect, as
his due, the bounty he wished for when he made his. offermg:
“The deity is told (that an offering is to be made). This is why,
whoever these deities are, they consider it a debt for them to ha\{e
to grant the wish expressed by the sacrificer as he makes h:s
offering’.” Such anyway is the significance of iraddha. man’s
confidence and belief rest on the idea that the rite he is celebrating
gives him the power of credit against the gods.%®
Is it not possible to imagine a neutral state in which one would
be neither a debtor nor a creditor, but truly freed from the whole
system of debt? Such a situation is obviously that of the person
who has obtained absolute deliverance (moksa) and who, united
with the supreme Brahman, aspires neither to rebirth nor even
to the endless enjoyment of the delights of svarga. The world of
the absolute is the world of the absence of debt. To describe the
place where param brahma shines, the Brahma Upanisad te.lls us
that there ‘reign neither gods, nor 75, nor Fathers’.*” In this life
already, man (in fact dvijas, in orthodox brahmanism) can prepare
himsélf for the world that knows neither debtors nor creditors,
and he can live it in anticipation. To do so, he must embrace
the state of a ‘renouncer’. The renunciation of life in society, the
renunciation of rites (by interiorizing them), and the achievement
of autonomy through asceticism: such is the prospect openec.i by
the @rama theory to those who desire to break out of the circle
of debt. But the dharma treatises that explain what the four stages
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of life are, insist that only he who has already settled his ‘Vedie
debts can set out along the path of samnydasa. Thus we read jy
Manu—to take just one example among many: ‘His three debg
once settled, he (the dvija) can put his mind to liberation. By
he who seeks liberation without prior settlement falls headlon
downwards’” ‘The dvija who seeks liberation without ha in
studied the Veda, without having sired a son, without ha iny
offered sacrifice, rushes headlong to his fall’.”' A true man is b
who recognizes himself as a debt and does what he has to do g
settle it. Failing this, he is only an indefinite, ersatz man, ag
anaddhipurusa’® The dharma reatises quite readily admit
man need not spend his whole life settling his debt to the gods
and that a time does come when he can stop offering sacrifices
so long as at the same time he stops leading a life in society ang
feeding his passions. For brahmin orthodoxy the problem seems
to be of knowing how to contain within the framework of dharme
the movements that bear man towards moksa; the renounce
hopes for a liberation different from that obtained by buying
back one’s own person and swapping the role of debtor for th )
of creditor. How can this different path also be the prolongation
of the same path?”? The means that are brought to bear are, on
the one hand, a ‘sacrificial’ interpretation of renunciation (chy
samnyasa initiation ceremony and even the samnyasin lifestyle are
analysed as a sort of transposition of sacrifice to the interior o
the person), and on the other, a rearranging of human life inte
distinct periods succeeding one another in a definite order, renun
ciation only being possible after man has passed through the
other stages.

Such a solution does not suit everyone, of course. The oldes
commentators of the dharma texts recognize the objections. Fo
instance, the Mitaksari teaches that the obligation to sire son
applies only to the man in a position to do so, that is, to the m 1
who is married.”* But a man can pass directly from the state of
being a brahmin student to that of the samnyasin; if he does not
marry, then he is freed of his debt to the Fathers. This view implies’
a very bold interpretation of the Vedic text, and one that is in £ cty
explicitly stated; man is born as debr, but this does not mean hi 7
biological birth; it means his birth as an adbikarin, that is, as a ﬁt
and authorized person (by virtue of his capabilities, his own desire
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isri ifications): there is no problem for the man who
andhis ?;:zl;lcc,l:fllclif does no)t wish to havi, the means to solve if'”
dof[s'hl:goMita'kmrd’ s concern is basically a praqiml one: to establish
the notion that there is a place in dharmic society for the man who,
. his life’s plan, wishes to skirt the ‘hous'chgldc.:r (gz/aast/:a). state.
S Naiyayikas take a different tack. Their aim is more aml.)mous:
;he arc}c’mt to show that the Vedic theory of debt is not incom-
:iyble with the idea of moksa. We have already seen that an
liment of this demonstration is a commentary on ths word rna,
: hich takes an approach that is similar to the Mitaksard s reasoning
o adbikira: rna is used figuratively, and when we read that man
fmborn laden with debrts (rnaih), it should be understood that he
:: born laden with debts so to speak _(mair iva). Th_e same holds
for birth: it is not birth strictly speaking, but76cntry into thfc stt;tc
of being a brahmin student or ho.uschold.er. To tal.(e a fur her
step in the argument, there are Vedic texts in prose or in verse that
mention deliverance, and present the renouncer’s asceticism as a
means to achieving it.”” Further still, the doctrmc_of the four staﬁes
of life (including, therefore, the state of samnyasin that only has
meaning if deliverance is conceivable and pogsxble) is set out at
length in the Irihasas, Puranas and D/u_zrma Sa:frar, all .thcse.texts
are authoritative, and are based on Vedic revelation; besides, if tgc
validity of the Dharma Sastras were to be c:lou_bteck there would be
neral disorder, a state of unending agitation. I_fmstly, all the
kletas, all the afflictions that torment man and make him wre;cgelgl,
do not prevent him from enjoying deep sleep; the state of de dl—
verance is very close to that of deep slee:'p. The lattcr‘ is not ma le
impossible by the klefas; inherited debr is not a definitive obstacle
2 CC.79 .
"\ 'cli'ehli:vierirtls just mentioned, thus seek to interpret the doctrine
of debt in such a way as to make it compatible with the prospect
of moksa and a renunciation that could stretch the length of an
entire life.

An inscription brought to light by J.D.M. Derrett™ presents an
argument that follows the same lines, but in the opposite direction:
it tries to adapt the quest for deliverance and the commitment d-tlo
a form of samnydsa in order to make them compan!)le with the
doctrine of debt. This fourteenth century text deals wuh.the o_aths
to be sworn by the members of the Pasupata sect. The issue is to
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establish that the life led by the sect, which is ascetic in some ways
and is directed towards deliverance, excludes permanent celibacy;
and the reason invoked, at such a late date and in a milieu so
removed from orthodoxy, is that the Vedic commands must be
obeyed—the sect members must continuously pay off their debt -
to the gods and therefore offer sacrifices; and, in order to settle
their debt to the Fathers, they must marry and have children!®!

Though often diluted or shorn of its meaning, the brahmanic
doctrine of inherited debts remains astonishingly alive in Indian
thought, at least in Hinduism. It is given pride of place in the
religious trends based on bhakti: the believer is delivered of his

triple debt by the god’s sudden and sovereign grace. Thus, the

Vayu Purana teaches that by undertaking the Gaya pilgrimage and

bathing in the #irtha, the believer is freed of the three debts, wins
moksa for himself, and above all, causes his Fathers to be led by
the god along the path of heaven or brahmaloka® :

But most remarkable is the strength of the ties that bind religious
to material debt. There is a constant passage from the one register -
to the other. As we have seen, the ‘Vedic’ debt to the Fathers is,
in the final analysis, what establishes and iustifies the transferability
of ‘profane’ debts from one generation to another.®

The Gobhila Gyhya Sitras teaches us too that the unfortunate
debtor who recognizes his debt but is incapable of paying it must
make an offering of a golaka (?) leaf, at the same time reciting one
of the Vedic mantras that bear on congenital debt: “That which I
have borrowed and not returned, the treasure of Yama with which
I come and go, of this debt, O Agni, would that I were freed!
Even in my own lifetime, shall I return it to you’ ... % Material
debr is an image, a particular manifestation of congenital debt,
that is, in the final analysis, of the fact that man is mortal. 4

Mortal, inhabited by desire and invested with speech, man is
thereby obliged to point to the future and promise.®> The Vedic

texts that define man as debt are elucidated by other passages of

the Veda that, in different words, say what amounts to the same
thing: ‘Man knows the world and the non-world; through that
which is mortal, he desires to achieve immortality . . . (Among
living creatures, only) man says what he has learned . . . he knows
tomorrow’,5

6

Semantics and Rhetoric in the Hindu
Hierarchy of the ‘Aims of Man’

Four Equals Three Plus One

CY £1 knew of something useful to me, and harmful to my
family, I would put it out of my mind. If I knew of
something useful to my family, al.'ld not to my country, I

would try to forget it. If T knew of something useful to my country,

and harmful to Europe, or useful to Europe and harmful -to

Mankind, I would look upon it as a crime’ (Montesquieu 1949:

980)." These thoughts of Montesquieu first seem like the echo,

and then the antithesis, of a verse of the Mahabharata 5.128.49:

for (the preservation of ) a family one must (be prepared to?

abandon a man; for a village, a famlly; for a country, a village;
and for the atman, the (entire) earth’. th
It would be unjust to draw an abstract' opposition between

Montesquieu’s lesson of abnegation and universalism, on the one

hand, and the essential egoism of the Indian text, on the otber.

But as answers to the same type of question, thFre is sufficient

similarity between the two formulas for a comparison to show up

some pertinent differences between them. As far as thc. content
goes, the fundamental difference is this: Montesquieu is out to
found a political morality on a critique of individuals and groups
who have no other horizon than themselves. Thus, it is his own
person, family, country and Europe that a man must be ready to
forfeit in favour of the next higher group or entity an the scale,
the ultimate beneficiary being the universal group, t!'xc one that
every man can claim as his own: humankind in its entirety. As for
the Indian author, he is spelling out a political maxim intended
for a king: a sovereign must be prepared to give up a part in order
to save (what remains of) the whole, and to give up what is
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accessory, if need be, to preserve what is essential—the essentis
in a kingdom, being the king’s own person, that is, that for w|
the king is his own self.3

A comparison must also be drawn between the form of the gy
texts: in both cases we find a sequence of four propositions repes
ing the same structure: the slightest variation in vocabulary tak
us from one level to the next. But an essential difference appea
Montesquieu’s development is linear, continuous and somehg
predictable; there is the same relationship between proposition
and 2, as between 2 and 3, or 3 and 4; the characteristic elem,
of 2 is a term designating a whole that quantitatively encompass
the element characteristic of 1, and so on. In contrast, the &)
is constructed in such a way that the fourth and final 2z
produces an effect of surprise: the movement changes directio
and finishes in what appears to be a sudden turnabout but whi
is, in fact, a passage to another level; some human group or
territorial unit more general than the ez is expected in the fourt
place, whereas in fact it is the interiority of a person that is reveale
the @tman (of the king). Thus, while Montesquieu’s sentence ¢z
be broken down into 1 + 1 + 1 + 1, the $loka must be divide
into 3 + 1; the gap between the first three padas and the fourth
all the clearer in that it is not only the defz that must be sacrifice
to the atman, but a new unit, the entire earth (Table 1).4

Table 1
Montesquieu Mahabharata
1. myself < my family 1. individual < family
2, my family < my country 2. family < village
3. my country < Europe 3. village < counery
4. Europe < the human race 4. the world < dtman

In organizing the flokainto 3 + 1 padas’ the poet is reproduci
a fundamental stereotype of Indian discourse. When a Sanskri
text® sets out to enumerate the parts of a whole, or to narr:
series of events,” it can proceed in two different ways: (1) the
totality being considered is made up of homogeneous elements
placed on the same level. The exhaustive enumeration of these
elements obviously results in different numbers, but there is a very
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for the whole to be seen as made up of five parts:
e te'nf:ic(::ni?ﬁvcfold. The sacrificial animal is fivefold. Man is
e S;l;l:nThc: whole world, whatever there is, is fivefold’ (BAU,
e 8 The number sixteen is also frequently to be found sym-
1'4: 1'7). totality: it is common practice in India to express 100
bdmng; as ‘sixteen sixteenths’. (2) A marked difference appears
e Cenbering beoween the final term and all those preceding it.
22 nl:jTEcrencc is of quite another order than that which separates
Theelemcnts up to and including the last but one. This second
el of numbering (concerning lists of notions that are extremely
; eortant for brahmin culture and thought.) .usually gives a total
“;'lg X-is formed from A, B, C, and, in addition, there is D.. The
?act Thas been recognized many times, though not systemancally
studied. Let it suffice to mention tl.le workgof Syrkin (1967) to
which we will again refer later in this study.' e

There are traces in the Sanskrit languagc? 1Fself (ax}d not simply

in Sanskrit texts) of these two ways of conceiving the ‘fourth’: thlés’ )
Vedic Sanskrit has two expressions for the ngmber, caturtha and turiya.
The history of two forms, and the demarcation of the bqundaflcs
between their respective zones of usage deserve detailed philological
study, which cannot be undertaken here. However, it is worthwhdc
mentioning that in the later Vedic texts, where the two forms can
be found coexisting, caturtha is prcferred. for d}e fou.rth (r}ote
necessarily the last) in a linear-type series, vt/hlle turiya (or its variant
turya) is used for the ‘fourth’ insofar as it is the + lmthat completes
a series of three in a two-level type of numbering.” It can also be
pointed out that the ordinal adjective zuriya, made into a s!.lbstan-
tive, is from the Upanisads onwards, one way of naming the
Absolute: wakefulness (jagarita-sthana), sleep with dream (svapna),
and dreamless sleep (susupti), are followed and o.pposc.d by a radi-
cally different state of consciousness —identification with the bra/?-
man, an inexpressible state which has no other name than this
number (Mandikya Upanisad 37, cf. Fa.lk 1986: 274).

Among the innumerable examples of this 3 + 1 framework, thcrs
are several groups to be distinguished, according to the nature an
function of the gap separating the first three terms from 'the fOL'u‘th.

(1) The least frequent case is that in which th.e +1lisa residue
defined negatively by the absence of a characteristic common to

the first three terms; for instance, the list of varnas. The first three
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varnas comprise the ‘twice-born’ (dvija), while the fourth, that ¢
the fidras, is made up of men who have had no birth other tha
the biological birth. In the same way, in the four Vedas, the gro

of the first three forms the trayi vidya, while Atharvaremains apart

often considered as inferior and rather troublesome, it is als

exalted above the other three by those who specially venerate i

(Bloomfield 1897: x| fF)).

(2) The fourth term designates a visible reality, in contrast g
the first three, which lie in an inaccessible nether world: speeck
vk, is made up of three parts that are beyond man’s reach, an
of a fourth, human speech (RS 1.164.45. Cf Renou 1941: 1
ff.). The same holds true for cosmic Purusa: only one of his fou
parts is manifest in beings (RS 10.90.4). In the beginning there
were four fires: the fire that men know now is only one of them,
the sole survivor (7552.6.6.1; B 1.2.3.1). A girl is first the
of Agni, then of Soma, then of the Gandharvas; only fourthly doe!
she become the wife of her human husband, who thus receive
her as a leftover of the gods (ParGS. 1.4.16).

3) Conversely, after the three perceptible and finite parts,
follows a fourth that symbolizes an opening onto infinity: the
Vedic verse known as gayatri is made up of three padas, but a
fourth pada is evoked, ‘resplendent beyond the atmosphere’
(BAU, 5.14.5). There are three worlds, plus the non-world (TS
2.6.4.2); three sacred forms of speech, plus silence (cf, Renou
1978: 73). The mystic syllable ‘om’ breaks down in the rules of
Sanskrit phonetics into three phonemes 4, u, m, all three loaded
with symbolic meanings; but in addition the syllable is prolonged
by a vibration that can last indefinitely and which of course has
a symbo,lism of its own (Atharvatira Upanisad 5). The tail of the
dragon Sisumira is made up of four segments: the first three
correspond to deities, Agni, Indra, Prajapati; but the four
‘Tepresents abhaya, ‘the absence of fear’, and this is another term
that designates the Absolute (74 2.19).

The list of airamas can be included in this group: the fourth
@rama differs from the first three in not being an obligatory part
of the course (in fact the path of renunciation is open only to a
small number of people); a most spectacular ceremony marks the
entry into the state of samnyisa and the break with all that has
gone before; in addition, in the first three asramas, funeral is by

SEMANTICS AND RHETORIC IN THE HINDU HIERARCHY 113

:ncineration whereas samnydsins are as a geqeral rule l}urie:li:' th:i::
1fgcts of ritual give material sanction “[; thai ideas dcvetoge b;n e
i he radical break represente
theoretical texts, on t : g
isa; the traits characterizing
o o h f householder and
i transition between the state o :
f:;a{),;ar.:r/:z:rsx:er, and which could inva!xdatc the analysis of the
list of @ramas into 3 + 1, are much less important. s
is (4) Finally, the fourth element completes, c'ncgjr:cll)oassesses i
the same time as it
transcends the first three, at S i
i Thus, the syllable ‘o7’ is the pran at fo 1
o e ’ i lamations (the vyahytis): bhiur
es of three mystic exclama : ;
;hluzzz;asjacz These terms are usually translat;d l’;\s E:u'tl'lr‘1 cSlp:scc:
n’’ (But their function as elements of the rite a :
szz‘iﬁnm fc(>r meditation is much more tilmplort'amt thati: :l:;lr) 2«:32_
i i he grammarian-theologians is t orty
ing.) Speculation by t X o gl
i ds and numbers) that consis butis
s bel the words naming it:
ch features that in fact belong to .
toeseréﬁcis mide up of three parts, because the word tl.\at {neagf
: llable’, aksara, is itself trisyllabic; but speech comﬁn;i:s 1r;_ :h -
;i);:ion a fourth part, corresponding to the single syllable o
word vk that itself means ‘speech’ (5B 6.3.1.43).

The Aims of Man

ar from
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i tion. Their main interes
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i erative discourse fit this
demonstrate how easily enum ibtginanae.
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no matter what its objec - WA g
oncerning an essential asp ‘
more complex example, c s -
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3 i is obviously the + 1. The str :
man’s four aims, moksa is ly the + e
through first of all in the formal 1r:idlc?uorl1: c;f t}l:e t::nglgr?er aguyy
a in the order in which they

the first three purusarthas (in . hichthe il
numbered) to‘;ether make up the trivarga; this 'mlzil; %lrzuf% e
comes transformed into casurvargs, wl;len the:ie lso ar de: e

ich is invari ksa."! In other words, na),
term, which is invariably moksa."" ] e

ire (kama), make up a se

Interest (artha), and Desire ( -
whole with its own coherence; moksa on the contrary can only
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appear in the background as it were, and has meaning only |
terms of the functioning of the trivarga. It is also common
enumerate the terms of the #ivarga in descending hierarchic
order, as we have just done; with the mention of the fourth aj
of man, the movement becomes reversed, since moksa is superi
to dharma. That is the stereotype, at any rate. (Patafijali 24 P i
2.2.34 teaches, however, that, in dvandva compounds made
of names of two purusarthas, word order is of no importance
Philosophical reflection can sometimes alter the framework
propose a different breakdown: the Vedanta effects a 2 + 2 grou
ing, since on one side it puts kima and artha, which tog
belong to preyas, or ‘what is pleasant’, and on the other dharm
and moksa, which together belong to the sphere of freyas or, th
‘sovereign good’ (cf. Ramachandran 1980: 20). But the usual
of counting and apportioning the purusdrthas is recognized
even superbly justified by this same school in this statement b
ankara: ‘for he who desires moksa, even dbharmais bad, since
produces bonds’ (commentary zd Bhagavad Giti 4.21).
Another way of marking the break between the trivarga
moksa is by ordering the aims of man according to the criteri
of the relationship between the aim and the man who pur
that aim. To enumerate the terms of the trivarga in ascendi
hierarchical order is to go from the most subjective to the m
objective, and simultaneously, from the individual to the soci
Thus, kama is the desire for pleasure and, just as desire is fel
by the subject, so the pleasure towards which this desire tends i
nothing other than that which the subject feels as such: this
been noted by the theoreticians of aesthetics, when they show
difference between what is socially recognized as pleasurable
that which is the kama of any one person; the latter can inclu
the most disconcerting fantasies and perversions (cf. Ragha
1978: 36). On the other hand, artha has a subjective and
objective side that are quite distinct from each other: it is bo
the need, the ‘visé/ (aiming at)—according to Dumont’s a
rendering (1966: 365)—that is, a certain disposition of the psych
and the objects pursued, namely wealth and power, which
subject seeks to possess precisely because they are exterior to him.
Besides, it is the social consensus that designates what is ar#h
and there is no room in this connection for individual deviation.
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armawe take one step further towards what is objective
:ii;l:i:;/;] dbarma is at once the universal order, the system of
- ms that expresses it and the totality of observances to be
norf rmed by individuals and groups, according to their status,
P oder for this system of norms to be maintained. But m?k;a
e us back to the subject, and even to pure interiority, since
bl.fngsood that is pursued by those who devote themselves to
thllfvgremcc is none other than coincidence with the atman, Fh'e
(Si:l;'. That the @man should be radically distinct fl:om the empiri-
cal individual, the subject of kima, and tha_t df:llvcra'mcc should
onsist not in liberating the individual but in liberating the Self
;rom him (cf. Ramachandran 1980: 2-0), does not prevent the
path leading to this deliverance from being open to the individual
exclusively. More exactly, as Dumont has shown, it is by settms
out on this path that the individual f:ounds his autonomy an
becomes a ‘value’ or an instance. In this respect too we can see a
break in hierarchical order, an abrupt reversal of perspective tha}:
cakes us from the highest of the first three purusarthasto the fourt
that transcends the whole of the #rivarga. .
There is a distinction to be made between the ff)rmulauons
that diverge from the 3 + 1 framewprk (by opposing the two
domains of the freyas to the two domains of the preyas, as we have
seen) and the analyses bearing formally on the #rivarga only, but
which incorporate into dharma features characteristic of moksa
(they come under what Biardeau [1972: 86f.] has c,:alled the
assumption by the man-in-the-world of the renouncer s’values).
An example is the speech by Kamamafjari, in D_agdm s Daia-
kumiracarita.”2 The superiority of dharma over kama and artha,
she says, lies in the fact that (1) kidma and artha cannot exist
without dharma, whereas dharma is independent.; and (2) kama
and arthaare supported by exterior elements, that is, they concern
objects in the world or else sensations that only the appropriation
of exterior objects can provide, whereas dharma can be achieved
through itself. But if Kimamafijari makes a perfect seductress, he;_
ironic theology is specious: man in fact would be mc'apabl.e o
carrying out his dharmic duties if separat.cd from material objec.ts
and society;'? to find the autonomy attributed to dharma, we in
fact have to look at moksa. ; _
Leaving moksa aside now and concentrating on the internal
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: ily motivated by one or other of these aims of
structure of the trivarga, we find a fourth term added o g any act 'S necessl::r;ls)’shown b th)e, correspondence between the
three on the list: the totality, or whole, which they form. man. This m?ih ¢ trivarga arrd the three gunas.'” On the other
is made clear in the texts dealing with the respective value of gl chree terms © he trivarga or the caturvarga as a system, kama and
purusarthas'® the highest aim of man is said to be the co hand, taki ngl[ : m;ir;-gthas insofar as they are compatible with
tion of the three. Necessary as a group, they are, however, ordeglll artha 31 Znu):,mfelr" its domination: the system thus makes a selec-
into a hierarchy according to the following criterion: if one cag dharma an - 18

ong possible acts.

. o . - 3 . am 7 =
o it ety ko T e et

. : i tation
This doctrine is not constant: it is formulated in a fair n T orders them.accorqll)rllg. tgnt}tlﬁ:;;l: E;;hj ntﬁ:z ;;n;;n;:;faf:ga and
o oyl it amd G Yoifavallye, 2.11; Brhapeiig 5 thel ﬁi::i Il: 52003/::[1;-“ the other hand ’there is the canonical list

7 . A ; : i he + t _. > S S _’ 3 . .

Caouy Medvit s i 536 s o ¥ + ol o . ime i drndig i orde, i
dharma can only be obrtained by greater loss of artha, th en’ the object ke dlffire:ec;o(:)dopllx: I:o sz%armd, but must be pre-
king must put artha first, but on condition that he performg| and eﬁam:nzﬁsetlctsz eth v ultimite value being the #rivarga in its
rite of reparation to compensate for the harm caused to dhas served I ’ chsce thatinbet it durs:
(must it therefore be supposed that there is a common meaggff] totality; and some other texts try to reduce L

it i el o8 7 her still, do away with their specificity and relative
between artha and dharma?: it is a matter of distribution sarthas furt .
arrangement over-time . autonomy, and have them absorbed in dbarma.

It is true that there are passages to be found in Kalidasa ¢
propound a dharmic extremism, to the detriment of the #4 7
the ideal proposed by the poet is that of the king of the Rag
vamsa, so wise and virtuous that among the acts that come un
artha and kima he chooses only those that relate dire ly
dharma and which appear as simple instruments of Zba
intention in any case must be purely dharmic. The worth of
two inferior purusarthas does not come from the fact that toget
with dharma they help to form the hierarchized whole of:
trivarga, but from their being opportunities to serve dbarm
Dharma is not only the essence of the trivarga; it is also capa
of so occupying a man’s mind that artha and kima have no p
for him. Symmetrical with this dbarmic exclusivism that e
part above the whole is the idea that even the most precious p
of the #rivarga takes second place to the elementary demands
human life.'¢

It may also be asked in paranthesis if the trivarga or caturva
does not make an inventory of all the possible acts in a hum
life, or if it simply does not establish the framework for gog
acts——on various grounds, and to varying degrees. The answer
not easy. If the purusarthasare regarded as juxtaposed wholes, the

Revolving Hierarchy

But if like Dumont we take ‘the hierarchical oppos%tion R
the sense of a relationship between the encompassing and the
encompassed, or between the whole and the element (19793 401),
then the concepr of the purusartha becomes more complicated.
The problem encountered is that according o the point of view
adopted (and the multiplicity of points of view is not only a
theoretical possibility, but is actually to be found, as we hope to
show, in the Indian authors themselves), each term of the trivarga
can be conceived in turn as that which provides explanatory frar.ne-
work for understanding not only its two partners,.but moksa just
as well. Thus, one comes up against a revolving hierarchy.

This notion of ‘point of view’ also needs to be made clearer. It
is best dealt with at three levels. : ;

(1) The concrete situation of the person being considered
when reasoning on the purusarthas. According to whether one
is 2 man or waoman, whether one belongs to one varpa or
a@rama or another, a different purusartha will be placed in the
foreground. These preferences and varying gradations in practice
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are not the result of individual fantasy, but of each persg
svadharma."” Thus it is the svadbarma of a courtesan to dey
herself mainly to kama, and the svadharma of a king to adj
his conduct to artha. But the very existence of the code ¢
determines these specializations and the use of the term g
dharma to name them are indications that at this level,
encompassing concept is dharma, even for those individy
and groups whose speciality is not dharma. The confusi
between the different svadharmas, just like that between |
different varnas and the airamas, operates to the detriment
dharma in general (cf. Appendix).

(2) The doctrine being propounded. Virtually none but ¢
Carvakas ‘materialists’ (according to Medhatithi) openly cong
the pre-eminence of dharma; and in doing so they put its ve
existence in doubt® (indeed, it is hard to see how, once one
the notion of dharma seriously, one can put it anywhere bug
the summit of the moral hierarchy). But kima and artha are ba
subjects of didactic treatises and, as always, the authors are at pai
to justify their undertaking by underlining the essential role"
their discipline. The same obviously applies to the texts teachi
dharma. But what is the foundation for declaring that a particul
purusartha is logically (and no longer morally) more importa
than the others? It is the fact of its being the ultimate aim or, ¢
the contrary, the indispensable means.

Louis Dumont is right to criticise the tendency he has not
among certain modern Indian authors to interpret the notio;
of dharma and artha ‘in the Western language of rational actio
corresponding to ends (dharma) and means (artha)’ (1966; 9
n. 31c).?! By definition, each purusartha is a sphere of activi
and an end in itself. But if one examines the relationship of
purusarthas between themselves, and the way in which they fon
a system, one notices that the vocabulary which is constant
used is that of ends and means, or that of root and fruit. Thu
one finds in the Mahabharata, dharma glorified as follows: ‘It
dharma, it is said, that is the means (updya) of the trivarg
annointed with dharma, the trivarga grows rapidly, like fire
dry grass’ (5.124.38). ‘He who wishes to achieve kama and arth
must first concentrate on dharma, for kima and artha are ne
separate from dbarmd (5.124.37). Rather than the instrumen
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eving it, dharma is a condition of the possibility of the

. arga: dbarma is superior to the other purusarthas ‘because
s 'Xhing has its root in dharma (Medhatithi ad Manu 2.224).
eve‘?"the who wishes to achieve kama and artha by means which
;A:; not really means (anupaya i.e. means other than dharma)

ishes’ (Mbh 5.124.36).
pens : 4 - b

Kautilya follows the same line of reasoning, but on the subject
of artha: ‘artha is the main (purusartha). For the root of dharma
and kama is artha’ (Arthaiastra 1.7.7).% On the ot.h§r hand,
pama is exalted by its partisans not because it is the origin of t.hc
others (as one might have thought), but because it is the aim
towards which the others converge. This doctrine is less that. of
the author of the Kamasutra than of the specialists of poetics.
Thus, Bhoja writes: “The passions of dharma and artha are causes;
in contrast, the passion of k2ma has the character of a fruit. That
is why the main passion is kama’ (Srngaraprakasa 3.350, quoted
in Raghavan 1978: 464). '

(3) The semantic level. When it is stated in the Artha
¢astra that artha is the root of dharma and kama, this can be
understood as a pragmatic and even cynical truth: to make
love and, in the same way, to think of religion, one needs at
one’s disposal a minimum of wealth and power over living
beings and things; or else, in the same manner, for his subjects
to be able to devote themselves to kima and dharma, a king
must see to their security and prosperity, by appropriate political
means. Similarly, the treatises on dharma state that the most
important Zframa is that of the householder: it is not that he
has more dignity than the others, but without the grhastha
the life of the brahmin student and of the ascetic would be
impossible, since only a grhastha may have wealth and thus
distribute alms (and only he may legitimately procreate). Much
the same sort of argument may be applied to the other
purusarthas, and the revolving hierarchy that we are discussing
can be founded on the following reciprocal causality: each
purusartha is presented by its specialists as the foundation for
the other two. But there is another way here of approaching
the notion of point of view: the words dbarma, artha, and
kdma in fact have two meanings: a narrow technical meaning
belonging to purugartha terminology and a wider meaning

for achi
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belonging to the general vocabulary. It sometimes happens tha
in the same text the same term is used in its two meaning;
that is, both as the whole and as a part of that whole.

The most clear-cut example is that of the word artha: all h
purusarthas are by definition artha, ‘motive’ in its wider meanin >
but in the list of purusirthas, there is one that is more artha tha
the others, and which is called @rtha in precisely this technicz
sense, of an ‘interest for material goods’.?

A similar usage is made of dharma in these gnomic lines of th
Hitopadeia (Prastivika 25): ‘Food, sleep, security and copulation
man has all that in common with animals. What sets men apar
above all is dharma. Without dharma they are like animals. Dhay
ma, artha, kama, moksa: for anyone who should lack a single ong
of these elements, life is without object (nirarthaka), like the lum
that can be seen growing on the necks of goats’2 All thy
purusarthasare by definition still aims of a purusa, man; but amon
these aims there is one that is characteristic of mankind, which s
dharma, and the presence of dharma is necessary and sufficien
for all the purusarthas to be made truly human.

Not all contexts allow this immediate confrontation betweer
the broad and the narrow meanings; but if the doctrine of the
purusarthasis so frequently called upon every time acts and feeli g
have to be classified and assigned values, and if it lends itself te
so much speculation, the reason most probably lies in the elasticity
of the notions with which it deals, and in the fact that in the ter m;
designating each #rivarga element, the wider of the two meaning
is always connoted by the narrower. In sliding from the narrow
to the wide meaning, it is always possible to make dbarma, arth
or kama into the +1 that encompasses the two other terms in the
list, and the moksa to boot.

In its narrow meaning, dharma is the system of observance
taught by the Veda and the texts stemming from it: he who carries
them out accumulates merit for the world beyond. But in its wid
meaning, dharma is the order of the world and of society; con-
cretely, it is the network of relationships that hold the varnas and
the four @ramas at once united and apart; it is also the sum of
individual svadharmas (including those that are mainly 2rtha and
kima, and the one that is exclusively a quest for moksa). Thus
dharmais both an element of the #ivarga and caturvarga, and the
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oint of view allowing perception of the whole as a system or-
ized into a hierarchy. ' - . ¥,
Artha is a most elastic notion, even in its technical rcnde}'mg.
. means (interest for) material goods, motives for economic or
. litical action, wealth and power. But as we have al.rcsitd).' seen,
:c general meaning of the word artha is ‘aim’ and it is in 'thls
: nse that all the purusarthasare arthas® Indeed this is the original
s aning of the word in Vedic Sanskrit, as shown by Renou, who
n:—zvides the following gloss: ‘artha, aim (of a journey, in the first
instance, of any other activity, secondarily) : (1962:.61; cf. also
Renou 1967: 81). It is in the context qf this meaning of artha
that Jaimini defines dharma: ‘dharma is a good one must set
oneself as an aim (artha) and that is made s_pefual by being the
object of a Vedic injunction’ (Purva Mimamsa Sutra1.1.2). Dhar-
ma is thus a part of the possible arthas. I :
As for kama, there is no point in re-emphasizing its universal
resence after Biardeau’s analysis of what she. calls an.and.)ropology
of desire (1972: 96ff). In its narrow meaning, which is the one
used in purusartha terminology, kama s (desire f9r) sensual'plcas%
ure, more precisely sexual pleasure. But the wider meaning o
kama is any kind of desire, and even the faculty oft desiring itself:
one cannot make the effort of trying for an aim without in some
way another being driven by desire. It is the very substance of
man.?® The brahmanical doctrine of sacrifice transfo.rmt':d this
inevitable element of action into an element that was indispens-
able, by obliging anyone setting out to celebrate a ritual to desire
the fruit of that ritual. Evidence of this may be gained fr9m a
number of texts that play on this double meaning and attnpute
the whole semantic field of ‘desire’ to the individual purusartha
that is kama, in such a way that kama in its turn beco'rncs“an
element of a whole and, simultaneously, the encompassing “in-
stance’ of that whole. For example, we read in the Jayamangala
commentary on Kamasiutra: ‘Homage to dharma, qrt/)a and
kama; homage to the kamas (which are desire) of t}%e trivarga and
moksa.’’ The dharma treatises state the same truth in the form c?f
a paradox or problem: ‘To act solely from a desire for rewards is
not laudable (the desire in question being that of sensual enjoy-
ment, kama), yet an exemption from that desire is not (to be
found) in this (world): for on that desire is grounded the study
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of the Veda and the performance of the actions prescribed by ¢}
Veda’ (Manu2.2). And more forcefully still: ‘Not a single act h

(below) appears ever to be done by a man free from desire; f
whatever (man) does, it is the result of the impluse of desir

(Manu 2.4). Kama is thus the origin and condition of the
sibility of the entire #rivarga, and particularly of dharma.
The right the authors grant themselves to slide from one se
tic level to another explains the extraordinary ideological varj
of the theme of the purusirthas, and it can be linked to th
technique of using this concept as a kind of decoding key allowi
them to go on endlessly refining their analyses. Since each ¢
of the trivarga, taken in its wider meaning, can be considere
alternately as that which accounts for the entire whole and as
which gives a viewpoint on the whole (moksa included), it is
possible to start from a single purusirtha, taken in its narr
meaning and subdivide it in its turn according to the categori
of the trivarga. Thus after the Kamasitra sets out the gen
system of purusarthas and emphasises the special place occupi
by the desire for sexual pleasure, it then turns to discuss a7
under three headings (Kamasiitra 6.6.5): the artha of wealth (i,
the artha of artha), the artha of religious merit (the artha
dharma), and the artha of pleasure (the artha of kima).
Another illustration of this same way of going about things

be found in the Arthatistra—but in this case the approach is le
clear-cut and systematic, and also less artificial. The book talks ¢
artha. Now, among the exclusively artha-motivated measures
king has to take, there is the selection of his ministers, through
series of trials. The victors of these trials are those who have sho
that for them, attachment to the king comes before dharma, 4
kama, plus a fourth term, fear, bhaya (Arthaiastra 1.10.16). .
further instance in the same text is the typology of the vijayin,
conqueror on the opposing side: among the enemies threateni
him, a king has to distinguish the dharmavijayin, who resp
the laws of war and is content with political subjugation of

unfortunate rival; the lobhavijayin, or greedy conqueror, whe

seizes hold of land and wealth; and finally the asuravijayin, o;
demon conqueror, who does not simply want land and wealth
but also the sons, wives and the very life of his vanquished adver-
sary (Arthasastra 12.1.10-16). Only dharma is actually named i
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his classification; but artha is clearly the dominant feature of the
t/ bhavijayin and kama is just as clez'lrly what' sets apart the asura-
yl:'ja}'in And,bas has already been said, the vijayin is by definition
artha. ;
s n’}a;e(:rflost elaborate and daring construction produced by this
technique of fragmenting each part .according to the categor;;:s
fragmenting the whole can be found in the treatise on poetics by
Bh%ja (Raghavan 1978: 444 and 461 ff.). Bhoja gives the namccl
(ragara to man'’s faculty of experiencing desires and interests, an
I°f making plans. This term, synonymous (in his terminology)
:)vith abambkara and abbimana, is borrc.w.ved ﬁ'?r'n Ehe .founder of
this ¢astra, Bharata. In the latter’s writings, fgaigara is one rasa
among others, in fact the first in a list of e.lght or nine (Nagyba—
tastra 18)% enumerating the types qf aesthetic emotions set-off a)l'
a stage representation or evocation in verse of man’s funda.lment .
feelings (sthayibhava); this Syngararasa is the rasa of desire, a?
indeed, in everyday usage, §yrigdra is one of the many terms for
ion of love.
tth%::)Sjsa for his part gives this word a'mu.ch wider and more
abstract connotation and instead of making it the first term of a
list, he raises the notion to the level qf a general principle of
explanation and classification: he givesﬁxt.the status of a thfeme,
with all other feelings being only variations of it. This single
$yngara splits into four, accordjl'lg_to the puru.gart.bas: thus wl: have
the dharmasngara, the arthaipngara, etc. According to Rag (:;van.
these {yngaras mean ‘the activities thcmsc!ves_of men in tl'}e irec-
tions of these four purusarthas. dbarma-zcc'/m, ar:t/m—zcc/;a, kama-
iccha, moksa-iccha oxr mumuksa—a scheme in which what we gen-
erally call $rngara or love between man and_ woman, the rasa
produced from rati, delight is the third fyngara, namc'ly, kama-
$rngard *® Given that iccha, which R'aghavan. subsntute§ for
kama in his commentary, means ‘desire’ (in the widest sense) it t?e-
comes clear from Bhoja’s reiteration that what we cal'l love or d.wre
is in fact, as purusartha, the love of love, or the desire for desire.
This is not all, for there can be ramifications tol _thls./eafma-
Sragara (or kama-kama, or kama-iccha) in turn, resulting in four
kzi?rzx{is of( kimi-kima, each one characterized by the prefixed mark
of one of the four purusarthas giving the pafticu!a.r c_omplexx(?n
this love of love is going to have: dharma-kama-Syngara (that is,
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dharma-kima-kima) is ‘the sublime love of a grhastha who is a
ekapatni-vrata, a householder who has vowed to have only on
wife'. Artha-kima-syigara will be the love of a man for mat i
consideration, like Udayana’s marriage to Padmavati, or one’s Io "
of one’s own wife or another’s because one is governed by cor
siderations of wealth, etc. Moksa-kama-iyngira is a higher aspeg
of dharma-kima-$pngara in which a grhastha with his pativras
(faithful wife) is striving for liberation. As for kama-ki :
Stagara, or kama-kama-kama, which is thus ‘the kama sub-varj e
of kama-irngara, (it) will be that of a lover like Udayana, or tha
of a libertine like Agnivarna’ (Raghavan 1978: 461f)*° (Figure |

illustrates this procedure).

Figure 1

Srngara (basic rasa and
synonym of kima)

dharma- artha-irngara | kima-$rngara moksa-$rngira
Srngara

l ;
dharma-kima- artha-kima- | kima-kima moksa-kama-
Srngara Srngara Srngara Srngara

That the list of purusarthasshould reappear at each switch-point
in the ramification is testimony on the one hand to the power of
this stereotype and its position in Indian culture; and on the other,
to the ability of the stable hierarchy of values to preserve itself
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Figure Al

Dc“vcrance (mOkga) \

brahmin
Order 1 (dharma pronounced) /
Order 2 (dharma protected)
Interest 1 (political artha ) ksatriya
Interest 2 (cww st
Desire (kama)

Figure A2
renouncer

Deliverance

\ hermit
// brahmanic student

Order :
\ householder

Interest

Desire
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intact when being combined and confronted with the mechanis
of relativization that are the springs of the revolving hierarchy w
have tried to describe.?!

APPENDIX

On the Correspondence between the Purusirthas the
Varnas and the Asramas

What provides the foundation of brahmin superiority is the fact th
their svadharma is of the same nature as dharma in general. Thei
speciality in the code is to hold the keys to the code; they watch ov
and judge the whole of the svadharmas. This peculiar affinity that

brahmins have for dharma (Dumont 1966: 331f.) is derived from they

alone being qualified to teach the Vedic texts which are the ultimate
source of dharma; they are also alone in being allowed to officiate i
frauta ceremonies; their actual presence and direct influence are indis-
pensable for what is the essential part of dharma—sacrifice. ,

If an attempt is made to prolong putting the purusirthas and th
varnas into correspondence, then it can be seen that like the brah-
mins, but via another route, the ksatriyas are also concerned wi
dharma in general (and not only their particular svadharma’s duties
to look after dharmain general). A king cannot act on the system of
dharmic norms to change them, any more than can a brahman.3
But just as a brahmin’s duty and privilege is to propound dharma
it is for the ksatriya to protect dharma, that is, to use force (whi
he alone is legitimately empowered to use) to cut short and punis
any transgressions. But from several standpoints, brahmins have a
sort of inviolability which puts them out of reach of the king’s power.
However, the king’s function is to govern a society in which brah
mins also are included. The result is that, on the one hand, brahmins
are hierarchically superior to ksatriyas, as evidenced particularly by
the order in which the varpas are listed, while on the other hand a
paradoxical relationship appears to hold, neither of rivalry nor of
complementarity, but which can perhaps best be described by saying
that each of the two partners is superior to the other.

Such at least is what may be deduced, as far as late Vedism is
concerned, from a myth in the Byhad-aranyaka Upanisad (1.4.11),
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a feature in the agnicayanaritual: Verily, in the begin-
C‘.)nﬁrtﬁli:dwt:));ld was the Brahern, :ll alone. Being one, he was not
mngloped. He created beyond himselfa superior form, of sovereignty
?/::;ma), of those sovereignties among the godsi Indra,.Varu_r_xa, Soma,
Rudra, Parjanya, Yama, Mrtyu, I$ana. There is nothing htghc}' th:-m
sovereignty. Therefore at the rdjasitya ceremony, the brahmin sits
below the ksatriya. Upon sovereignty (k{atm) alone does he confer
this honour. But the root of sovereignty is the brahman. Therefore,
even if the king attains supremacy, it is ultimately from fhe. b'ra/;mar'z,
his source, that the king arises. He who~harms a b.ra.hmm injures hfs
own source. He fares worse in proportion as he injures one who is

33

be[’;‘e};;z Satapatha Brahmana states the same paradox when describing
the order to be observed in the procession that goes to fetch t_he lump
of clay representing Agni in the agnicayana: on the ou-tward journey,
it is the horse that leads; this ensures that the ksatriya comes ﬁfst,
followed by the other three varnas, with the he-goat, representing
the brahmin who brings up the rear; on the h9meward journey, the
he-goat-brahmin comes first, while the rear is brought up by the
ksatriya-horse (6.4.4.13). s ;

" The king’s speciality is artha. The kl.ng s ar.'tba covers a field in
which things political and economic are intermingled: more cx.a(.:t!y,
the field is politics insofar as it encompasses economic activities
(Dumont 1966: 211, 368fF.; 1977: 44). Economics is a science, a
éastra, insofar as the production and circulation. of material vs{ealth
is the object of political acts on the part of the k.mg, whose ultimate
aim is to reign over men. However, the production and exchange of
material goods for the enrichment or well-bemg.of the subjects
involved in these processes constitute a practice whxch'also happens
to go by the name of artha. In this respect, apd at this le\fcl, artha
is the speciality of the vaifya. A very clear indication of this can be
found in the Kamasitra: the science of artha is picked up from
traders, who are commerce connoisseurs (Kamasitra 1.2.9-10).

Kama in the sense of (desire for) sensual pleasure obviously' con-
cerns all men. Can it be said however that any one varnain particular
is more destined than another to devote itself to this puru._ra'rt/:'a?
Dumézil has shown that in Indo-European ideology, as instanced in
this respect by early Vedism, physical beauty, v?ltl_ptuousn?ss,,fcr-
tility and wealth were all part and parcel of the ‘third function’. In
classical brahmanism, the fertility of man, his fields and cartle and
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the production of wealth come under the vaiSya. But these notigy
are no longer associated with k@ma, or more exactly an autonomg,
area of kama is set up. It is not possible to establish 2 one-to-g
correspondence between the three Indo-European functions and th
specific activity of the first three varnas (especially because of ¢

reworking of the function of sovereignty); nor is a term-to-term ol
respondence possible between the three functions and the #riva

As a purusartha, linked to dbarma and integrated to it, witho

losing its identity in it, kama is altogether different from the desir
for wealth and the desire to procreate. The Kamasiitra, which is hi
purusarthd’s own $dstra, is in no sense a treatise on the art or necessi :
of having children: it is an exposition of the mental and ba
techniques that must be used so as to experience, and above all ¢
make one’s partner experience, the most intense pleasure (this b
cally being the dharma of kima). Procreation and even the technique
of procreation in fact come under dbarma, stricto sensu. This agree
with the judicious critique made by Dumont (1966: 92, n. 310 e
Kapadia’s argument concerning the hierarchy of marriage motives,

Kama s thus not the speciality of the vaiSya: it is much more tha
of the courtesans and refined city men to whom the Kamasutra §
addressed and also that of the ksatriya. It is above all the ksatriy
who are able and allowed to have pleasures (love, arts, hunting), ang
so it is the ksatriya whom the texts warn against an excessive attach
ment to kama. Among the eight forms of brahmin marriage tha
Dumézil (1979: 3145, Cf. Malamoud 1980: 443-450) has man
aged to distribute into three groups corresponding to the thre
Indo-European functions, the only one whose main complexion
kama (the sensual attraction that the two partners feel for one anoth
and their freedom of choice) is the marriage called gandharva, whidl
is reserved for the ksatriya (see Figure Al).

The correspondence between the purusirthas and the aéramas |
less involved. On the basis of the entire trivarga, with the hierarchy
giving the first place to dharma, being valid for the first three sta ges
of life, a specific blend of purusirthas can be assigned to each one of
the four periods. If moksa is the sole preoccupation of the samny
asins, and of them alone, it is clear that £dmaand arthaare practically
forbidden to brahmin students, who must concentrate on dbarma
The same may be said for vanaprastha, with however the caveat
this third stage is sometimes considered as the antechamber, as it
were, of the fourth. It is thus the householder, grhastha, who m

J

SEMANTICS AND RHETORIC IN THE HINDU HIERARCHY 129
how to combine and balance the thr.cc purusarthas of the
c?rzr 4, since only at this stage is it dharmic to devote oneself to
”“;;aind kama (see Figure A2). he scmar ]
aﬂThe fine article by Syrkin, mentioned earlier in this essay, is an
emely penetrating semiotic sru'dy of the place of the
e Grthasin the totality of representations forming the lattice-work
? Zﬁcient Indian culture (Buddhist and Jaina as wel.l as Hindu).
(5) rkin reaches a point where, just as we have bccn.trymg to do, h.c
laces the list of the purusarthasin corrf:spondcnce v.mh other l(ianom-
cal enumerations. But at several points the cqunvalences. e g]t(xts
forward seem artificial or dubious; for instance, when Syrlm;'/]m es
arthaalegitimate purusartha(1967: 152, table _2), as mL.lCh ads‘ harma,
for a brabmacarin; or again, when l'}e leaves kama outsndeh e ouze-
holder’s domain. It is even more difficult to understand how art[ha,
and artha alone, can be made to correspond only to the
brahmacirin, as is done in table 4 (p. 161), and how zl}ns sam;
exclusive relationship can be established here between kama atxll]
grhastha. Both tables scem faulty, and mqtu?lly mcompaublc;.k In hc
same way Syrkin appears to stumble'agam in the way he makes t ?
layers of text that constitute the $rusi correspond to the 'sequerllce. o
déramasand the list of purusarthas. it is hard to see his basn_s of relating
the Sambhitas to the brahmacirin and artha and the Brahmanas tt,o
the grhastha and kama. (For that is how tabl!: 4, p. 161, musft hc
read; in the text on p. 154, which gives a brief descn:l[?tlon [ tbe
different parts of the $ruti, the link bctwgc,n brahmacarin ax'1d larcti a
is not formulated). In fact the brahmacarin's study. schedule inclu ]:s
the Brahmanas as much as the Samhitas. Taken_m thcmsel\_fes, t ;
Sambhitas cannot be integrated into the brahmanical system in suc
a way as to be attached to any other element of the trivarga t!xan
dharma: as texts to be learned, they concern the brahmacarin, just
like the other parts of the frusi; a collect.ion of texts to be rcc:t;:‘d
during rituals, they are part of any sa:::rlﬁce, and so concern the
grhastha; it is a matter of dharmic duty in both cases.
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Seduction in an Indian Light

You'll see. A bit of conversarion, and my powers of
seduction go into action’,

Raymond Queneau, Zazie dans le métro

¢ ould you like people to think well of you? Then d
not speak well of yourself. Such is the advice g

Pascal. Taking things a step further, we might reca)
that one ceases to be modest as soon as one proclaims one’
modesty, with the same holding true for one’s good humour 2 it
purity. But what of seduction, which is not a virtue, but ra he,

" an art (the art of making others think that one possesses the ar
of being appealing to others)? Supported by any number of literas
examples, the wisdom of the world rather holds that he who j
most appealing is one who has no doubts concerning his sedug
tiveness, and does not hesitate to bring this to the attention of th
person he wishes to seduce. A compliment that is not enhancee
by any indication that the person who has offered it is nor all thaj
bad either, and that he or she knows it, is a bland compliment
Furthermore, accounts of past conquests—or at least their evoca:
tion; with just the right blend of vagueness and detail—may we
serve the seducer in adding to his collection: by letting it be knows
that his other partners have already done well by their trust
him, he awakens the desire to confide in his ‘promises of future

happiness’. One of the seducer’s strategies—possibly the boldes,
and certainly the crudest—is to come out and ‘tell it like it is’s
here, words speak louder than actions, or rather reinforce and even
give life to one’s acts.

This ingeniousness is nonetheless only possible if the seducer
and his game allow, of one accord, that the formula of seduction
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my wish that I might appeal to you and so lead you to

s Jois th 5 i h ree to eliminate
& leasure I seek’. In doing so, they ag .
Offe;r:;:zr ::fpthe principal components of the semantic field of
an

ion’. If we attend to the etymology, and .ind.ced to a time-
‘seductlod ‘ustom which has long been and remains in great vogue,
e (c)te that to seduce is to lead astray, most especially to
nd nfrom the right path, to turn the being whom one wishes
st aw?}'r one’s own pleasure away from his of her own Path,
el bo confusing the mental processes or altering tl.xe will f’f
e Understood in this way, seduction necessarily entails
B p'reyélement of deception. Thus, while it is very easy to
: cerfalﬂa situation in which the seducer might say ‘I want to
B ou’, it is, on the contrary, inconceivable that he cpuld
::’;lv:rrct ‘yln order to make myself your master, I will now lie et:i
dou, At times, however, the following contrivance comel: to rev
! eIf: the seducer holds a discourse that is honest, from egmm.nljgl
- d, on his own nature, a discourse he may even cmelllsh wit
:icl?or;cst appraisal of seduction in general;_ what he hxﬁes, lﬁc:)v:';
from his interlocutor is that it is precisely he or she w
:;:cr, resent object of his seduction. He has only lied inasmuch as
hcel?as led his pcrizyn t[o]believe that he or she is the executioner’s
i nfidant[e]. . .
wu\r)lvecssf:)x:dc?n the Sanskrit literaturg an account which I bellu:v(ei
be illustrative of this kind of gambit. It is the adventure, relate
;0 Dandin (seventh c. AD?) in his novel entitled 7he szle of t_/J.e
Iz;n Princes? of the courtesan Kimamajari and the ascetic Marici.
Here is a translation of the passage:

< ed Kamamaiijari,> who was verily the je?vel of
tﬁccc(:\l:)riija;};n??a,‘ one day wcrln to see Marici (in his hermitage).
She was in despair, and the tears that spangled he; breﬁ.?t w}clri
like so many stars. When she bowed in salutation before 1m':,h e

hair, undone, swept the ground.’ But at the same momlegti) }elrc
suddenly burst in a mob of friends and relatives who, eaft y lfr
mother, hurried after her uttering cries of despair. One after the
other, and without a stop, they threw themselves face do.wn u;;::)n
the ground before the ascetic. And he, full of compass.xon,da [fr
softly spoking a few words of comfort to them, questqutlg ;, e
courtesan as to the cause of her distress. She answered, with what
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appeared to be a mixture of modesty, dejection and respect,
Blessed One! This world holds no joy for me. It is in order th;
I might gain happiness in the world beyond that I have come {
take refuge at your feet, these feet that are famous as a refuge f
the afflicted.” But her mother, raising her folded hands up to k
forehead, and bowing repeatedly such that her graying la d
touched the ground again and again, said to him, “O Blessed O n
I am your slave. Know that the fault here is entirely my own. M
fault in this is that I was insistent that my daughter here shoul
fulfil the duties proper to her station. And it is the duty of ¢}
mother of a courtesan, from the moment of her birth, to massag
her;” to cultivate her strength, beauty, the glow of her complexioy
as well as her mind; to insure a balance in her humours, digestig
and all her bodily constituents;® to feed her, in moderation; any
after her fifth year, to keep her body hidden from the view |
others, even from her father.? On her birthdays and other holiday
to perform the rites that bring happiness and all the joys that g
with them. To teach her the science of love, with all of its coro r
disciplines; to train her to be skilled in the arts of dance, son
instrumental music, acting, and painting; to school her in cuisi n,
perfumes and flowers, as well as calligraphy, rhetoric, and so oy
It was also necessary that she have an understanding of gramma
logic and astrology, and that I initiate her into those graces ar
skills with which she could eaen a living, as well as into the ar
of wagering and of gambling.! I also had to take care that he
practical education, on the subject of the esoteric arts,!! be gi
to her by trustworthy people; that in processions and festivals, sh
be seen only in the finest attire and surrounded by a brilli
escort; that at concerts and on other such occasions, she alway
be a success (with the help of a specially hired clapper); th
throughout the land, connoisseurs in all the varied arts sing k
praises; that astrologers celebrate the auspicious signs marking he
destiny; and that she be praised at municipal gatherings by satel
lites, gay blades, buffoons and nuns, for her beauty, charactes
talents, grace and sweetness.
And, now that she has become the cynosure of every youn
man, I have had to see to it that an extremely high price be se
for her, and that she be given to men of independent means whe
are liable to be blinded by passion or driven wild with desire
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a glance from her; and these have always had to be men of
bu{d bgmh, young, handsome, rich, intelligent, honest,.ge:nerous,
?/er courteous, lovers of the arts, and of good trammg_and
zlhcamc'ter. To give her to a minor is a possibility, but for this he
ust be possessed of outstanding qualities and extreme intel-
Ko nce. And, even if she were to be let go for a low price, it would
::g:e to be made known that she had brotight in a great sum. Or
clae we might arrange a gandharva'? marriage for her with a young
sin,or as a means of getting a marriage price out of his parents (if
the)' give nothing, we take them to court fmd win the case by
putting the judge on her side by bribing him with a present of
lov’f‘)l;c courtesan’s mother must also take care that the man who
has become enamoured of her daughter remain faithful, and see
to it that which remains of her lover’s fortune, after all the nt.ual
resents he has given her as a show of love'>—the everyday gifts
and those offered on special occasions—then, be squeezed out of
him by a variety of procedures. Dumping a man after a quarrel,
even though he be won over quite entirely, is of no profit. The
man who is truly smitten but who does not loosen his purse must
be pestered, through some go-between, in such a way as to awaken
in him a spirit of generosity. As for he who is without money,
must be driven out with all manner of sarcasm; and keeping the
girl carefully away from him, one must ridicule him in pu.blxc such
that he be reckoned a laughing-stock by others and desplc.ablc by
himself. By no means should one, on the contrary, hesitate to
place one’s daughter in relation with gcntlemcr} who are generous
and capable of helping her if she has worries, men who are
irreproachable and rich; but one must, for every situation, carefully
weigh the advantages against the inconveniences. The girl, for her
part, should be kind to her lover, but never become attached to
him. And even if she should come to truly love him, she should
not disobey her grandmother’s or mother’s instructions.

Well, then! After all this, my daughter here has strayed from
the duties of her station, such as they were laid down for her by
Prajapati;'* she has wasted a whole month playing around, at her
own expense, with a young brahmin just arrived in town, whose
only wealth is his own pretty face. She has rebuffed and annoyed
more than one lover possessed of more than enough to pay her,
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and driven her family to ruin. And every time I have tried to w.
her, to tell her she was crazy and that nothing good would cq
of it, she has flown into a rage—and now she wants to withdps
into the forest. If we cannot rid her of this idea, there will
nothing left for all of us here to do but to die of hunger on .
spot.” And she burst into tears. ‘
Then the ascetic, filled with pity, said to the courtesan: “}
child, the life of a forest ascetic is exceedingly difficult. The fg
one hopes to gain from it is deliverance or heaven. Now, delj
erance is, as a rule, quite difficult to attain; one must be possess
of the highest wisdom in order to reach it. As for heaven, i
accessible to all who, while alive, perform their duties toway
their family."s Therefore, you must give up this impossible eng
prise, and follow your mother’s advice.” She however, answer
with great agitation, “If the earth beneath your feet, O Bless
One, cannot be my sanctuary, then may the god of fire!s be g
refuge, I who am so ill-fated.” -
The sage thought for a moment and then, turning towards gl
courtesan’s mother said, “Go home now, and wait a few day
Your daughter is delicate and accustomed to pleasure. She wj
take fright by the harshness of forest life. I will work to teach h
and she will come back to her senses.”
The courtesan’s family consented, and returned to their homy
The courtesan, for her part, was full of devotion. Having on
brought a pair of freshly washed szris as her wardrobe, and cari
lictle for cosmetics or finery, she was able to quickly steal ¢
sage’s heart. She watered the rivulets that ran over the feet of d
young plants, took great pains in gathering flowers for the wo
ship of the gods, and made numerous votive offerings. When
was time to worship Siva,'” she took care of the perfumes, flow
garlands, incense and lamps, and danced, sang, and played musie
She also had private conversations with the sage concerning thi
three aims of man,'® and made sensible remarks®® op the suprem
atman. _
One day when they were alone, realizing that he had fallen in
love with her, she said with a smile, “People who put artha ane
kima before dharma® are truly mad!” Pressed by Marici, when
he asked her “Tell me then, my child, how much higher is Zbarma

than artha and kima” she attempted to answer, her timidity
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: ue-tied, “O Blessed One, it is indeed proper that
maklmagr: cfiot:)nnrgne the strengths and weaknesses of the three aims
e Zn' But this, after all, is but yet another example .of: your
. rch;s towards your slave. But listen then, it is certain, is it not,
% artha and kama cannot exist without dharma;?' yet dharma,
th1?itch is the root of happiness and liberation an<_:l which can be
% ained by simply concentrating on oneself, is independent of
. a and artha. And, in contrast with k@ma and artha, dbarma
stﬂz no need of support from elements foreign to it. Therefore,
dharma is not hampered in the least by the practice of artha and
kama. And even if it is affected, it only takes a bit of effort to set
it back aright, and the happiness to.wl?lch the mere elimination
of this fault leads is certainly not insngmﬁcant._Take, f_or example
the passion of the Sovereign Fathc:’r‘.’2 for Tllottam,a. And ihc
hermits’ thousand wives, raped by Siva! And Kpsna’s .love p al)lr
with the sixteen thousand women of his harcm.! Prajapati even fe
in love with his own daughter! Ahalya was ravished by)jndra; the
Moon god defiled the bed of his teacher Bgllmas.p:’m; : the Sun
coupled with a mare and the Wind violat,ed Kesarm s wife; Brhas-
pati made love with his brother Utathya’s wife; Parasara seducc,d
a fisherman’s daughter, while his son made lov'e to his broth?r s
wives; and Atri made love to a doe. Why then did the many w1l<?s
the gods used against the Asurashave no effec.t whatsoever on their
dharma’ Because such was the power of their knowledge. Truly,
when the mind is purified by dharma, passion can no more cling
to it than dust to the clouds.? This is why I maintain that m:’t/)a
and kama are not even worth the hundredth part (_)f dharma. '
Listening to her talk, the sage could feel the passion mounting
in him. “Oh charming lady”, said he, “you speak rightly when
you say that for those beings who have a perception of ultimate
reality, dharmais not affected adversely by the possession of wealth
in this world. But as for me, I have, since birth, lived in total
ignorance of all that concerns artha and kima, and I must learp
their nature, the conditions in which they are gained, and their
fruits.” .
She answered, “The nature of artha is quite simply to acquire,
increase and conserve that which one has acquired. The means
for its realization are agriculture, herding, .commerce, peace
treaties, war, etc. And its fruit is that it permits us to make
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donations to worthy persons.?> As concerns kima, this is a ki

of contact between a man and a woman in which the mine
wholly absorbed in the objects of the senses. This contact i
unsurpassable bliss. The circumstances which favour it are eye
thing that is splendid and delicious in this world. As for its fra
it is the supreme sensual pleasure that is born of caresses iy
and received; sweet even in its recollection, it is a matter of pr
for us. This, the highest pleasure that can be given to the seng
can only be apprehended through itself. In order that they mig
take pleasure in kama, the most distinguished of men will subj
themselves to the harshest of austerities, offer costly gifts, w
terrible wars, and fling themselves into perilous sea journeys,”
Are we to blame fate, or the courtesan’s skill, or the asce i
weak resolve? Whatever the case, he found himself, as he listen
to her talk—and without giving any thought at all to the n
he had followed theretofore—wholly overcome by passion. It w
as if he were dazed. She got him into a palanquin, and havi
brought him into the city via the king’s road, had him c: ri
into her house. A proclamation was sent out: “Tomorrow ;
feast of love will be celebrated”. The next day, then, the asce
took a bath, put on perfume, and put a lovely flower garlaj
around his neck. He had completely adopted the lifestyle of
suitor, because he was totally bereft of desire . . . for his pri
way of life. Separation from his beloved, even for a moment, w
painful for him. She led him down the sumptuously decorat
king’s road to a garden outside the city, where they found a g;
assembly of people celebrating the feast of love. She introduct
him to the king, who was present, surrounded by hundred
young ladies. He looked at the courtesan and said with a s ni
“Sit down, my dear, with this holy man.” She bowed gracious
and sat down, smiling all the while. It was at this moment h
a high-born lady rose up, curtsied and said, “Sire, she has defez {
me. From this day onwards, I am her slave.” And she bow
before the king.
A clamour rose from the stupefied and amazed crowd. T
king, who appeared to be under a spell, plied Kamamaiijari wit
jewels, finery and an entire troop of attendants. “Go now”, k

said to her. And while the leading personalities of the court am

city congratulated her on all sides, she turned to the sage and-

SEDUCTION IN AN INDIAN LIGHT 137

oiha n waiting to return to her home—said to him, “O
wuhzst S:c, I offergyou my highest respect. Your servant has
fles been most obliged to you. It is now time that you return
e ur affairs.” But he, bewildered by passion, was as if thunder-
- yok “What is it, my dear? Whence this chill? What has become
St(n:}ie.peerless love you felt for me?” She answered smiling, “O
glcssed One, you should now know that this woman, who today
has declared herself defeated by me .befm:e the court, once re-

roached me, while we were quarrclxng, in the f?llowxng way:
“Aren’t you proud?” she said to me. “It’s as if you've conquered
Marici.” So we made a wager, such that she who !ost the bert
would become the slave of the other. I took up this challenge

and, thanks to your kindness, I have won”.

We can see how well Kamamafijari’s speech fits tc?g.ether with tbat
of her mother’s. The latter scems to be describing the duties
inherent to her daughter’s condition, and of her obligations to-
wards a family that has taken such care to train her; in dou'lg S0,
directs the ascetic’s thoughts towards the fruits of that education—
that is, Kimamafijari’s skills in lovemakifxg. The courtesan her‘sclf,
by way of demonstrating the superiority of d{mrma, 'cspecmlly
speaks of that in comparison to which dharma is su'per,lor—that
is, kama. In both cases, that which ‘goes withfmt saying’, but that
which is, quite precisely, the point upon which the lie necessary
to seduction is brought to bear, is the idea .thzit Marici is a
disembodied judge, a pure listener. Kimamafjari, nonetheless,
does not limit herself to merely speaking to him. Or rather, she
can only make her very wise and orthodox demonstration—which
will end in firing the ascetic’s passions—because she ha§ succeeded
in gaining his confidence by consecrating l’lcrself entirely to th.e
uifling details of daily worship. Dandin’s description of his
heroine’s daily routine and attitudes is not mc'n.:ly,the fruit 9f a
concern for psychological or literary ‘authenticity’; rather, it is
only in the context of certain very definite features of ancient
Indian culture that they take on their full meaning,

In the first place, Kimamaiijari’s new lifestyle is not the result
of a conversion (which would imply disgust for her prior lifestyle),
but rather of a kind of shift in emphasis. The amusements in
which she had previously indulged in order to give pleasure to
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men, now serve to charm the god whom Marici serves in
hermitage. It is as if Kimamajari had extended, over time:
two activities that the devadisi, the temple prostitute (lite
‘slave of god’), carries out conjointly: to make love to men<
a price—and to sing and dance for the god.

Elsewhere, we should understand that the courtesan’s sp,
and acts are presented as so many humble imitations—ada
to her humble capacities—of the things the ascetic says and de,
Now then, imitation of the creature one desire js—in the treas
on erotic love as well as in Sanskrit dramaturgy”’—counted ag
of the strategies of seduction. More exactly, these treatises proy
lists, which vary quite widely, of Aivas (literally, “calls’).28 o
are stereotyped attitudes, sometimes signs, sometimes matteg
style, whose purpose it is to manifest and ultimately enjoy
results of one’s intention to please someone. For whom is op
manifest such an intention? Most often, for the person one loy
but at times for a third person, who, in the case of da c
theatrical mime, is none other than the spectator. Even when ¢
correspond to a wholly sincere passion, these attitudes are jus
much play-acting; examples of this are striking a languishing py
or miming the rejection of an attempted embrace.?? Highly pla
in lists of the havas s the ‘play’ (/ilz) by which a woman imig
the apparel, gait, look, laugh, and words of the man she lot
Without a doubst, this hava is proper to the female lover w
‘unable to unite with her beloved, imitates him to diss
thoughts of him’.3° But this play, if it is truly to be a ‘call’, m
in some way be communicated to him who is absent. He o
might add that as far as the courtesan’s strategy is concerned,’
ascetic is both present and absent; she kindles in him the des
to be present, even as she gives him the comforting impress

that he is absent.

As a means to proving that a knowledge of ultimate truf
renders the knower’s dharma invulnerable as it were—there
giving a license to be carried away by his passions and even
commit the gravest of sins with impunity—Kamamaiijari invol
examples from mythology: the violent and sometimes crimis
passions of the principal gods of the Hindu pantheon. But thi
allusions are yet another clever strategy, a means of diverti
Marici’s attention. Not that these stories are inauthentic—b
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ered here in order to mask other stories, of which
thcy‘airzfgrﬁff naturally to have thought, had his mind not already
Mm1C<:onfused, had he not already been seduced. The story .of the
b&tlic and the courtesan is in fact, a romanesque adaptation of
ascchs and legends that tell how celestial nymphs (apsaras) scduce.d
:;:e reat ‘seers’ (zsis) of yore. The structure of these accounts is
a1‘,‘,;,1gys the same: the gods are troubled by the supernatural and
ly irresistible power the zsis acquire through their austerities:

3-: asceticism they undertake is a heating up (zapas), w.,vhlch.bun.lds
up within them such that they become capable of seeing, piercing

P d pulverizing everything in the universe. The gods do not regard
:hnem as enemies per se, but rather as rivals, and especially as beings
who, by virtue of their tremendous inner concentration, rsndcaxl'
the world—and the gods with it—uscles:s aqd without meaning.
In order to draw the 7sis out of their meditative state and ternfymg
chastity, he gods send apsaras their way, and thcs.e_cnchantmgly
beautiful and supremely seductive nymphs, the dmr.lc modcls. of
the courtesan, awaken their desire, and thus succeed in waylaying
them.* Most often, these legends, in the form they take in the
great Epics, speak of a union, of the nymph and the ascetic, that
remains unconsummated: it suffices that the nxmph merely shoYv
herself for the ascetic, now unable to control himself, to shed his
seed. The seductress slips away and therefores—egs regarf.is tl'{c desire
of him whom she has come to trouble—remains an illusion and
a delusion. Her only substantiality lies in the. loss (of semen and
thereby of power) she has inflicted upon hxm.‘Such a d.eb?cle
nevertheless does not bar this encounter, ﬂ‘eetmg _and limited
though it is to the 757's sense of sight, from being fruitful in son.xle
bizarre way. The z5’s sperm falls onto a tuft of reeds, into a pail,
onto a cluster of leaves, into an urn, the waters of stream, .the
mouth of a gazelle, or onto one of the two sticks one twirls against
each other to produce fire. The progeniture of thesc? waylaid
ascetics comes to incubate inside such a vessel; and. in fact, a
number of the heroes of the Mahabharata are born in just this
way.? Their very names clearly indicate these persons symbolize
either sacrificial practice or Vedic knowledgc.:z"i in order to per-
sonify the institutions through which man, in the words of the
Veda, ‘makes a world for himself’, it seems that there must exist
beings whose birth thwarts the laws of nature.®
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To be sure, this doubling—of premature ejaculation followe
by the miracle of a purely paternal procreation—is limited g
mythical accounts, and has no place in the novel. After
night he has passed with the courtesan, the ascetic Marici |
depicted as a man who is gratified and passionate. Lost in.
daze, he wishes for nothing other than a continuation of hj
happiness.

In the textual genres we have evoked to this point (the no ¢
technical treatises, and the Epic), seduction is a properly feminin
art. To be sure, the Kamasutra offers males the instructions o
the art of making love; that is, of giving pleasure to his partnet
(and thus, of causing her to become attached to him). But sedug:
tion as a long-term undertaking, as a series of manoeuvres ane
feints (the goal being to capture the other rather than produce ;
shared experience of sensual pleasure) and, generally speaking, o
all the preliminaries which precede the moment of sparsa, ‘touch
ing,"**—all these constitute the woman’s field of operations. Th
man does not concern himself with true seduction, but rath

asserts himself by force, through presents, or by means of is
captivating, compelling, and dazzling charm. k

The picture changes when we go back to an earlier body of
texts, of an entirely different character, called the Veda (‘Knowl:
edge’) or Sruti (‘Revelation’).

This corpus is comprised of two very distinct parts.
first of these are collections of hymns and prayers,”” the mos
ancient of which are datable to about the fifteenth cent ry
BC. Later are the prose treatises known as the Brahmanas
(tenth to sixth century Bc), instructions on ritual practice, i
terspersed with speculative expansions on ritual symbolism ané
mythological accounts intended to demonstrate their origin
or their raison détre. In spite of their limitless diversity, thes
brahmanic myths are fundamentally nothing more than a catas
logue of answers to two sorts of questions: How and why
the sacrifice founded? How did the gods manage to take over
and control the sacrifice for themselves, and make it work ta
their benefi? We must bear in mind here that the gods, before
they became the recipients of sacrifices offered by hums
were only able to ensure their power over the cosmos because
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they were themselves able to discover the proper way of per-
forming the rites. This discovery, or even conquest, pf .thc
sacrificial ingredients and procedures is one of the principal
themes of the Brahmanas. T o

Among the most highly valued of all oblatory materials is the
Jant called soma. In the beginning, soma, cov.eted b}" ‘thc gods,
fell into the hands of the Gandharvas, the celestial musicians. The
ods, in order to take it away from them, sent a seductress, a
(giivinity who was none other than the Word itself.

They said, “The Gandharvas like women; let us send thc‘m (thc:) “Word’.
She will return with the soma.’ They sent them (the) “Word’, and she
came back to them with the soma. But the Gandharvas were so taken
with her that they could not bear to see her depart. They therefore
followed her to where the gods were and made them th'e’follf)WIng offer:
You get the soma, but we get {the) ‘Word’." ‘So be it’ said the gods.
‘But since she has come here, do not take her away by force.'Lct us both
court her.” And so they courted her. The Gandharvas recited hc‘r the
Vedas and said, ‘See how we know them, see how we know them.! But
the gods created the lute and sat down to sing to t!1c accompaniment
(of that instrument). ‘That’ they said, ‘is how we will sing for you and
how we will entertain you.” She came to them frivolously, preferring
song and dance to those who recited and chanted tl'fc hymns, and for
this reason women are, even to this day, full of frivolity . . . And hcr’u‘:‘g
it is to him who dances and sings that they most readily take a fancy’.

Herself a seductress, (the) Word must thus in turn be seduced,
and the gods, in order to hold her, employ what \fvould come to
play a secondary role for the courtesan, as their primary strategy.
What is strange here is this comedy of errors, this reversal of .rc'tles
between the Gandharvas and the gods, with each group striving
to shine in that field which is its opponent’s speciality. Of her
own free will, (the) Word chooses to give herself up to the gods’
seductions. Has she been deceived? The remainder of the account
remains silent on the matter. But the entire theology of the
Brahmanas is based on the idea that (the) Word whom the gOfiS
desired is the Word that gives voice to the Vedas—an.d that in
doing so, provides the sacrifice with a fullness of meaning, It is,
therefore, not because they wish to further amuse her that the
gods wish to keep (the) Word (as well as the soma) c!ose by, but
rather, in order that they might cause her to give voice to those
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same-texts which she had found unamusing in the mouths of
Gandharvas.

We find the gods seeking to tap into the Word in yet ano
passage. Here, Prajapati, the Creator, has shared out his wealth
among his creatures: the gods receive the Sacrifice as their s

while the Asuras (the ‘demons’), their adversaries, receive
Word. ¥ B

The gods said to the Sacrifice, “The Word is a woman. Call out to her,
and she shall surely invite you to come.” Or else the Sacrifice spon-
taneously said to itself, “The Word is a woman. I will call out to her
Surely she shall invite me to come.” He called out to her. But she at
first refused him. And this is why a woman, when a man calls out tc
her, begins by refusing him. The Sacrifice said, ‘She refused me’.
gods said, ‘Call out to her, Lord. She shall surely invite you to come,
He called out to her. But she only nodded her head at him. And thi
is why a woman, when a man calls out to her, only answers with a noc
of the head [ . . . ]. He called out to her, and she invited him to co.
This is why a woman, in the end, invites a man to come. He said
the gods, ‘She has invited me to come’. The gods thought, “The Word
is a woman. Let us take care that she does not lead him away.’ [Th
said to the Sacrifice]: ‘Tell her, “I am staying here; you come to me”,
and when she has come there, let us know.” She came to the place wh

he was staying. This is why a woman comes to a man who has a
place [to live]. He told them she had arrived [ . . . ]. The gods the
stole her from the Asuras, and took her for themselves [ . . . ].4!

The Sacrifice is thus used as bait here. But he himself becom
enamoured with her whom he was to have seduced on the beh
of the gods. ‘Sacrifice desired (the) Word, “Oh, how I wish to
make love with her!” And they were joined in love’.2 Nothi
could be more dangerous for the gods than this love between th
sacrificial Act and Word; pressed against one another, enclosed
within one another, they no longer exist for the gods, but for
themselves. As is always the case when the gods’ supremacy is
threatened, it is Indra who reacts. He foresees that a being more
powerful than himself could arise from the union of the Sacrifice
and the Word. He thus slips in between the two lovers’ embrace,
and transforming himself into an embryo, enters into and fills up
the womb of (the) Word. After a year, he takes birth, and takes
care, as he emerges, to tear away the womb that had enveloped
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pim; following this, he places this severed organ on (the) Sacrifice’s
hea'ﬁ-le Word, then, if we have understood correctly, an.d if we
be so bold as to gloss this account, must remain sterile. Her
mal)’ child is the divine embryo who has surreptitiously violated
ﬁgryand whose only reason for taking rebirth in her was to eff'ect
her,mutilation. But, unable as she is to provide (t_he) Sac'nﬁce with
ogeny, (the) Word finds other ways to serve him. This she does
. f number of ways: the sacrificial rituals performed by the
":,ds—-and following their example, by humans—can only be ful!y
%calized when they are accompanied by the recitation of Vedic
mantras. Elsewhere, it is also a form of the Vedic word—the very
word that manifests itself in the prose of the memagzas.—t!'lat has
raught generation upon generation of men what the saf:nﬁaal rites
cruly are. But beyond this, what is the function, within the struc-
wre of the Brahmanas, of these bizarre legends, of: these rougg
«ketches or scraps of myths? An entire school of Indian exegetes
__the most orthodox of all schools—suggests tl}at these narrations
.re ornaments. They exist in order that they might encourage (by
appealing to the imagination) the people who hear them, to take
seriously and to perform properly, that which is promulga_ted in
the fundamental, prescriptive portion of these texts; that is, the
injunctions concerning the Sacrifice and the way it is to be per-
formed. When she describes the way in which she was seduced
by (the) Sacrifice, for the sake of the gods, (the) Word ha's no
other aim than to seduce humans, for the sake of (the) Sacrifice.
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The Vedic God of Wrath

mong the substantive innovations that accompanied th

formal ones which made the tenth mandala of the ReV

a more ‘modern’ collection than the nine that prec
it, it is fitting that we note the emergence of several divine fi
As has often been noted, these are abstract divinities,? in the
that they have no life histories, that their mythology is most o
only roughly developed, and especially in that their names
also appellatives—unless they be compounds whose etymology
transparent. Such is the case with Prajapati, Sraddha, Vic, Ar
and Viévakarman. Such is also the case with Manyu. Two h

(10.83 and 10.84) consecrated to this divinity are referred

conjointly, in the commentaries, by the denomination of 4
sukta (in the dual), and are reproduced, nearly word for wor
in the Atharva Veda, in which they appear as hymns 4.32 and
(the order of the Atharva reversing that of the Rg). The unity
these two hymns appears, yet again, in their practical intent,
such is defined in Kausika Siitra 14.26. These are samrambhar
‘incitations to wrath’, recited in order to kindle, in warriors
fighting rage with which they might vanquish their enemies.
two hymns play an important role in a divinatory rite that pre
the battle, arite described in Kausika Siitra14.27f.; placed betw
the two armies, the diviner (samiksamina), muttering invocatio
fashions bundles of bharngaand mausijagrass, which he knots wi
the plant called 77gida before setting fire to them (with the
known as angirasa). That camp into which its smoke blows
designated as the vanquished army, says Ke$ava’s Paddbati
Kau$ 14.31: yatra dhimo gacchati tatra na jayah.!

Georges Dumézil studies the first of these two hymns, the rich
of the two, in a lively and dense chapter of his JMQ IV’ Here
demonstrates that the invocations addressed to the god Man

THE VEDIC GOD OF WRATH 145

e, in a fair number of cases, made up of threefold formulas of
ﬂh’ich each element refers to one of the three functional levels of
we social and religious ideology of the Indo-Europeans. So it is
hat 10.83.1 proclaims: ‘He who has honoured you, O Manyu,
tovajra, O dart, gain in power (sdhas), ph)jsnc?l strengtl_) (jas),
everything (vifvam), in the order of succession”. Dumézil shows
pere, as well as in other works, that sdhas ob‘tams to the realm of
the first (the magico-religious) function, ?]as the warrior 'func-

:on—and that vifvam, which refers to vi “the clans’, antlone_d
" directly in the adjective vifvdcarsani® of 10.83.4 and directly in
1;:) 84.4, is a reference to the world of economic go9c.is. In these

oems, which explicitly address the warrior, the afﬁm.nes between
Manyu and Indra appear in high relief, and area dominant theme.
But, just as the benefits one requests from the god—or the forms
of greatness attributed to him—conc?rn ez.ach of .the three func-
ional levels, so Manyu is successively identified with Varuna anc.i
Agni (manyiir héta, 10.83.2; Sayana: manyur eva’bata‘ homani-
gpa‘a'alzo *gnih). It is even said ( 10.83.2) that manyiir evasa dev.d_b,
which we understand, along with Geldner (whos'c translanofl
differs from Dumézil's) as ‘Manyu selbst war [jeder] Gott’.
(Siyana ad TB2.4.1.11 is even more explicit: yo bhago deva so
i manyuh svariipah yas canyo deva indradih so pi manyur e:va.ra);

So it is that this circumstantial deification of the warrior’s ‘Fury
is also made out to be a universal god. While his career is not a
particularly long or brilliant one, his mention nevertheless extends
beyond the Rg Vedic mantras. We mainly find him in a number
of Atharvahymns; and, given the fact thathymns 10.83 and 10.84
belong to the most recent—and visibly atharvanic—layer of the
Rg we feel it altogether legitimate to consider as homogeneous
the data the two sambitas have to offer on his subject.

Basing ourselves in part on Dumézil’s conclusions as _well ason
anumber of precious insights scattered throughout Louis Renou’s
Etudes védiques et paninéennes, we propose here' to examine the
forms and motifs proper to the god Manyu’s universal nature. At
the same time, we will consider the values of, as well as those
conditions under which, the appellative manyi came to be em-
ployed. We will thus proceed by moving bac.k and forth between
these two problematics, treating each in the light of the other, and
which may be formulated, more exactly, in the following terms:
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1) what exactly is the composition of the notion we find obje
tivized and divinized in the tenth mandals? Can we break
notion down into constituent parts which might explain the ty
faces—the warlike and the universal—of the resulting divinig
2) Which features, proper to the divine person extolled in our ty
hymns (and especially the first of the two), might we take
guidelines in our interpretation of the appellative manyi ?
The translations of manyii as a common noun are fuzzy at beg
They vary from one author to another, and a given author m;
adopt a variety of translations, according to which passage
presently considering. We indicate but a few of such vacillatio
here. The St Petersburg dictionary of Bshtlingk—Roth recog i
on the one hand a group of usages in which manyi may |
translated as ‘Muth, als Seclenbestimmung, Sinn’ (a reading onl
retained for the Vedic texts), and on the other the meanig
‘heftiger Muth, Eifer, Unmuth, Zorn, Wut’, which remains co;
stant throughout the classical sources. Grassmann, looking onl
at the Rk Sambita, gives a more detailed and systematic, and bette
reasoned account: ‘erregter Sinn, Gemuthsbewegung, dah
1) Eifer der Menschen; 2) Eifer, Muth, Thatendrang der Gétte
3) briinstiges Verlangen; 4) Unmuth, Zorn, Wuth: 5) Ungestiim
heftiger Andrang; 6) Eifer, Zorn als Gottheit personificirt’, As fe
Geldner, he indicates, in his Glossar- 1) ‘Sinn, Absicht, Verlanger
2) Eifer, Ingrimm, Grimm, Zorn’, a division which coincides, i
principle as well as in its application, with that of Bohtlingk-Roth
Sayana, more concerned with the specificity of each particul:
context than with a unified overarching meaning, most oftes
glosses the term with 4opa or krodba (influenced here, undoub
tedly, by the connotations manyii takes on in post-Vedic Sanskrit
but adds the following highly illuminating remarks: manyu
krodham jrianam va (on 2.23.12); mananasidbano mantrah krodh
va (on 2.24.14); stotram (on 7.60.1 1); mananasadhanam stotras
(on 5.7.10); and manyavah stutayah (on 4.31.6). We can see tha
the modern interpreters oscillate, in their translations, berween
two poles: the first, clearly delineated, is ‘anger’; while the second,
more difficult to encompass, is covered either by blanket term of
‘desire’, or that of ‘mind’. Such is precisely the case of Bergaigne
who translates the term as ‘anger’ in one place (1883, 3: 176 a4
RS 7.86.6), and as ‘intelligence’ in another (ibid., 1.153 24 RS
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ter the same hesitation—but in a formulation
8.8)- Ygfezggl:ilte progress—with L. Silburn, who trgnslate;s
ik as ‘wrath’,7 together with the glosses ‘burning intent’,
iy uninterrupted, cautious and normative mental activity i
.inmns'e}; L. Renou, whose translations include ‘furore’,” “anger’,
aod i but also ‘zeal’,2 ‘intentional thought,'3 ‘active and fruitful
‘ he' )4 ‘passion’'” and ‘power of inspiration’.f" :
B do not contest the validity of offering multiple translanons’
Weing]c Vedic term. What we intend to show is that manyi
- itary concept; therefore, while it is difficult to convey its
u‘nxig through a single term in a modern western language, we
mea?lnonetheless take care to use words whose referents are co-
. t, words that point to one another. We further mean to show
k. ne cannot justify the translation of manyi as anger’ in any
(;al/:tSZmbitzi passage, except for simplicity’s sake'” in an abridged
mbolic translation.
mfil";):::biz one fact that becomes immediately apparent when we
look at the series in which the wo.rd manyi is <:mbedde<3j'l manyi
never designates a passion or passing r'no’od, or even such a pecrr!t
sonality trait as ‘agressivity’ or ‘irritability’. Manyi s a perfxgan
uality, or better yet, an essential faculty. In 1.24.6, manyi a:g;res
?n an enumeration of Varuna's eminent powers, follow:';ng on
an equal footing with ksasrd and sdhas'® In 2.24.2, manyi is
equated with djas (cf. 10.84.2); so too, in 8.4.5, 'ma.nyuda[{pears
as a stylistic variant of djas.?® The affinity of manyi wnth22 enza;le;
of the root #j- is also manifest in 1.37.7% ant’:l.10.34.8, .ancau 2
1.10.1 and 2,2 where the god whose manyi is evoked xsb f,
ugrd (see also RS 10.113.6). This is ec{loed, in 10.83, by F&e
mention of djas** (alongside sdhas and vifvam) as one of ;lhe gifts
one should expect to receive f'rom {vi:znyz) (2\2. 1), since these are
ies he possesses most eminently (v. 4). .
faciﬂt;;. 1 O,Pmanyti takes on a clearly deprecatory sense, beclomu:ng
as it does the manyii of the adhrij-; that is, as Renou translates it,
‘la pensée-mauvaise du riché ** But Olc’ienberg_l(l909:f 3ul 7) chun_tc
rightly notes that the expression manyim . . . a dz‘zde, ollowed, in
ad. . . dtrip sasahyad | ddsyun (‘may Atri stamp
the same verse, by / i i
out the ddsyus’), is parallel to ddsyubhyah pdri nymndm a
carried off the demons’ nymnd )in 10.48.2, suggesting a synon_ylrcxc)i'
between manyi, and nymnd (like manyi nymndis often associat

8.4
indi

isa
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with djas). Nymnd’ is however, in no way a pejorative terp
designates virile activity, and sometimes, in a narrower s
virility itself. Oldenberg adds the following gloss: it is by g
hold of his enemy’s manyii that the hero of 5.7.10 can hop
defeat him. Here, the specific function of manyii stands oug
as sharply as it does in the hymns consecrarted to the div N
Manyu. We shall have the occasion to return to this conno tal
of “triumphant virility’, so essential to nzmnd and undou b
present in manyi. Let it suffice for the moment to evoke
passage in support of our argument that manyi ought nary;
to figure in a list of abstract nouns designating the powers, or ¢
the primary data, of mental activity—rather than mere psycho
cal states. Such a complete listing exists, moreover, in the hy
of AS15.14, upon which we would dwell for a moment.
The paryayasiktas that make up the entire fiftes
mandala of the Atharva Veda describe a kind of reorderin
the world around the vrdtya. It is not our intention ere
study the status of this enigmatic—and by all accounts marg;
and aberrant—individual,”® nor do we intend to examine
detail the speculative hymns which mark the stages of
vratyd’s recuperation by the brahmanic order.?” Let us sim
recall that on the occasion of this ‘enthronement’, hymn 15
offers an account of creation which unfolds on a three-tie
register. Every time the vratya (or Vritya?) appropriates a gi
part of the Universe (the cardinal directions, the whole
humanity, the assembled gods, etc.) for himself, a god co
into being and (the) Vratya finds himself endowed with
certain attribute which he makes into his annadi® his ‘org
for eating food’. We thus arrive ar a listing, in three colum
that places each of the twelve regions of the universe in para
with a divinity and an annadi. The list of the
annadds includes manyii (whose corresponding terms, in
other columns, are I$ana, ‘the sovereign’ and devah, ‘the
sembled gods’). Not a single one of the eleven other memb
of the series of annadds ever designates a feeling or a mox
but rather always refers to some function or power, or sol
being, act or formula in which such a power is embodi
These are madnas, bila, the waters, virdj, ahuti, the plants, ¢
exclamations svadhd, sviha and vdsat, vital breath (prand) a

fastly

Ve

others, or the pitys, for example, in a favourable direction. This
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brahman. We see here that manyi lis placed on the same
| as the essential cosmic life forces.’ :

l“'z;enemlly speaking, the manyi evoked in the Rg a’nd Atharva

Jic hymns is not an abstract and objectivized manyi, but rather

manyt of beings who are mentioned by name, beings who are

e ¢ often hostile or bad, by definition. These include the for-

A 7 : y 1 a‘“) [hC bem WhO is
'gn ddfﬂ,jz art" ), the enem (amztr R g
& al;:.ol(cn[ (d";d/”’ﬁ)‘ maleﬁcem (dure’va,“ durwda'tra 37), msolent
m ¢

‘s 38) or who is bent on destruction (ririksanf?); the com-
(m"’f’f: ’(224{)/171']"0); or simply, the other (pdra *'). This.can al.f»c? be
£ cone who presses the soma in such a way as to incur litiga-
e (?), and who has (evil) ulterior motives.“2 All men are, how-,
uor; Jossessed of manyii. Thus, it is possible to speak of the manyi
ﬂfn;grtals,“ which does not escape the gaze of Varuna; and of
ohc human (pasiruseyd*’) manyi, which has no power over the
tods, Individuals or groups come to assert themselves in sucl} a
%vay as to enter into conflict with their neighbours; but manyi is
only evil when it animates beings who are defined, by nature o;
by position, as noxious. One may, moreover, bend the manyi o
relativism emerges clearly in 7.18.16: Indra has ‘andered inane “6’
the manyii of he who (himself) wished to render inane the manyi
dra). ,

(Ofl:lgr th)ere also exists a manyii of the gods, especially of Indra
and his ‘helpers’,” but also of Mitra-Varuna, Brahmanaspati and
Agni. In AS7.22.2, it is said that the lights of dawn are without
blemish (arepdsah), united in spirit (sdcetasah), and very rich in
manyii (manywmdttamah). Renou (EVP 3.11) indicates that tltus
final epithet is the only one of the three that is original au,ld that
it ‘is connected to the Rg Vedic jird or analogous‘ terms’. Her?
00, we must beware of partial translations, such as ‘bellicose fury
in the case of Indra, or ‘wrath’ on the subject of Varuna, which
are adequate for a fair number of passages taken out of context,
but which are insufficient whenever we consider the entire body
of texts. In fact, the manyi of a god is the impulse that moves
him to accomplish those acts by which his divinity affirms itself.
When Indra slays Vytra, and causes the thunder to ru{nble, Heaven
and Earth shudder in recognition of his manyi.® It is thro:;gh his
manyi that Indra has, since his birth, manifested himself.” That
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Indra’s manyii is, in the final analysis, nothing other thg n
himself (just as a sovereign cannot be distinguished frop
majesty that characterizes him and which js used in his ng
proven by the paratactic construction of 457.93.1:
indrena manyiing vayim
abhi syama preanyatih

‘With Indra, with (his) manyi [or, with Indra as manyi}

may we triumph over the enemy?”

Now, while it is the case that Indra’s manyi is more often
not violence and fury and warlike intoxication (justasis the
which the Maruts show in their terrifying course,* or the
of Brahmanaspati®!), the case of Mitra-Varuna and Agnj
entirely different one. It is by their proper (svéna’?) manyy
Mitra-Varuna separate disorder from order.5> Agni’s many
simply his desire, or rather his anticipatory thought, and the
wonders to himself what praise he might offer the god thaty
be to his liking and fulfil his expectations.

Here we touch on an important point. The word
frequently coupled, in nearly synonymous syntagmata, withy
meaning ‘desire’ or ‘design’. This is a fact that has long
recognized. What we wish to highlight here is that manyg
not so much designate a desire or a design so much as it doe
ability to desire or to conceive. Verse 8.48.8 is, in our opig

very clear on this matter:

dlarti diksa utd manyir indo
md no aryé anukimdim pira dak

It would appear that, in the pair déksa | manyi, the first te
more concerned with the intellect, while the second has mor
do with the emotions;* the relationships are reversed in form
that pair manyi together with vdra or with vdia.® The asse
tion of manyi with a term meaning ‘desire’ or ‘design’, an
sociation which tends in the direction of a pure and si

identification, appears in its most complete form in AS 9.2
where the two vocatives of the series kama manyo both refe
the sole subject of the singular verb 4si.”* Bloomfield (1987: 5
saw clearly that the manyii invoked in this hymn was a pers
ification (‘courage personified’) and that it was no longer a ¢
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: ellative, but of the god himself who was being
p séimiﬁlekipfo.&’i and 84. An allgzorical mythology emerges
wscd this figure, a mythology whose main themes are sketched
i the hymn of A4S 11.8:%° Manyu takes a wife in the house
out in ntion (samkalpd ); Action (kdrman) and Ardor. (tdpas) p!aG)l'
Of'Invlee of groorilsmen, and the brdhman that of ‘chief wooer’.
th}f‘ r(:mion is the starting point for a complex cosmogony, \.Nhlch
Tuj::inatcs in the constitution of a human body, or rather in the
: netration of the human body by the brdhman. ’
This grouping of Manyu together with Karma}n,_Tapas ar}ll
Brahman is not unique, and is by no means limited to the
hology of Manyu. What we find here is a transposition,
m};:) a mythological level, of the appellative manyil's capacity
onassoci:m: itself with determining factors. We will now examine
:;is phenomenon. One of the rare qualifiers we find associated
with manyii is satyd an adjective \fvhosc value was very \ivcll
defined by Bergaigne:®? in the Vedic hymns, satyd means ac&
complished or accomplishing’, to which we mlghf add ‘destine :
to be accomplished, promised with realization’. The ma:iz_ryu
possessed by Brahmanaspati in RS 2..24.14, as wel’l as by In la
in RS 4.17.10, is satya. The fact is that manyi is not only
the propensity to desire or to conceive an 1c'lca, it is morgo.vcr
the impulse that moves a being to realize his dcsu'ef, to bring
his designs to their appointed end, to translate his thought
into action. This is ex- plicated clearly in RS 2.24.14,’ a versbe.
which evokes Brahmanaspati and his satyd manyir mibhi
kdrma karisyatéh. In 10.112.8, the poet hymn§ thc- ancient
and primordial (parvyani . . . pmtban'm) explo_lts, (virya . . .
krtini) of Indra satindmanyub ‘dessen Eifer _ccht ist (‘G.cldn}cr),.
Debrunner (1957 2:2, p- 432) renders satind with w1rkl|ch6;
Verse 1.10.1 of the AS is also rich in teachings on this matter:*
Varuna’s manyi is dreadful, to be avoided _1f po§31'blc.. But this
manyi is nothing other than the god’s basic activity inasmuch
as it consists of plans carried to their conclusion, plans that
are vdiah satyah (and it is moreover herein that his royal essence
resides). The reciter undertakes, by means of the maglcal prestige
of his brdhman® to deflect the ugrd god’s manyi away fr(’nsr;
his protégé. In the same way, Indra is king, autoc;xlt.or,:66
because he is satydusma, ‘he whose energy becomes a reality’;
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the manyi of brahmins are arrows that never miss their m: are 1Ot only in the presence of the introduction of a neologism
and that are never thrown in vain.?’ ] 0 the Vedic lexicon, but also of a new concept that comes to

More than intention, manyi is the original tension that mey enrich the system of religious imagery. Once qualified as

* one to desire and to act. This is illustrated, in a magical conte Wa},,zr_nbbif, Manyu is clearly distinct from Indra, who as Bergaigne

noted, is essentially a god who is born, a son-god.” Post-Rg Vedic

by the imagery of AS6.42.1:
ts allow us to measure the import of this qualifier. It is

s o« £ . ntex ;
2’:3;: Z:oﬁ'dzvzzd;, (C:gund twice in the_AfbarI{a Veda_ —in 10.8.44, where it is rt?lated

- . fus A «0 the being who is infinitely wise, immortal, wh'ole, superior to
which we gloss in the following manner: ‘I remove manyi fre all, and who knows the atmdn; and in 19.10.53, in a cosmogony
your heart, just as one looses a bow of its tension when one relea r_h;t depicts Time, kalé, as the origin of all things, the principle
its string’. The same idea is suggested by 456.65.1, which toucheg| out of which arise Prajapati, #pas, and Kasyapa, who is called
on an analogous image: v ;”ayambhzi Even more illuminating, even if it speaks from a later

phase of Vedic religion, is the passage of V52.20. This last text
describes the circumambulation by which the king, in the course
of the rdjasitya ceremonies, imitates the circular path taken by the

dva manyir dvayata
dva bihi manoyija

[cause to] cectease the manyd, the farrow] pointed [at usly qun: the king symbolically creates space and time, organizes the
two arms which intention yokes together [in a single tension]' | | iverse around himself and reproduces the cosmic process of

While manyi is, as a predisposition, the absolute origin creation and maturation. Under such circumstances, he may only
desires and acts, it is itself without origin. It is primal, as the’, use instruments and ingredients that he himself has manufactured;

A1 ertppsies ' and he is himself referred to as .wayambbit'. This ceremony, with
itsattendant symbolism, has been studied by Heesterman,”' whom

§rdt te dadhimi prathamiya manydve .
! s 81 b we have paraphrased here. The motif that emerges from this text

‘T place my trust in your initial manyi’. It is quite true, as Reng is clear: it is that creation is the work of a creator who is himself
has shown,® that by a phenomenon of ‘contamination’, “this ¢ his own source; and that the environment which allows for the
pression not only condenses formulas that use the term prathamd=| ieative process to bear fruit is one of heat (here, solar heat), of
but also those in which manyii is given as a determining factor tdpas. e cosmogonic function of #dpas (which manifests itself
the death of Vitra’. But this conflation is only possible becat on a number of levels and has been the subject, in Indian thought,
manyii is, precisely, a determining factor, a necessary condition, of increasingly complex speculation), is a datum too trivial for
prior instruction,” a fact perhaps confirmed by a ritual instructi us to emphasize (see, among a hundred other Vedic texts, RS
found ar the end of RS 10.83: | 10.90 and 129). What is worthy of mention here is that #dpas is

sometimes assimilated to and sometimes allied with the uncreated
¢ : creator, a connection highlighted, with all the clarity one could
Bothiof us, silentty lec.ug be the ficat o drink Ithe oma] S hope for, by 783.12.3.1:

what strikes us as most convincing of all is the qualif i
svayambhiiapplied to manyiin the fourth verse of the same hymi
This compound is a hapax legomon in the Rk Samhitz in “The brdhman, self-born, supreme ardor!” (Let us note in passing
hymns of the collection in which each and every divinity is cel|  that the simple fact that both the brahman here and the god
ebrated, in turn, as the supreme divinity, Manyu alone has @ Manyu in RS 10.83 are called svayambhi indicates a kind of

right to this unusual title. With this mention of svayambhit, w equivalence between the two notions, or at least a relationship of

ubhd wpamsi prathami pibiva

svayambhii brdhma paramdm tdpo ydt
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sorts. This is supported in the variant term brdhmand which |
7B 2.4.2.3 offers in place of manyina, found in AS 7.70.5
Now, from the time of the Rg Veda, the god Manyu Svayamk
is also known by the title (given him in the Anukramani) of May
Tapasa.’ In 10.83.2, he is united with tdpas:

pahi no manyo tdpasa sajésih

‘Protect us, Manyu, in keeping with #pas!” He has tdpas for
ally in verse 3:

tdpasa yuji vi jahi idtran

‘With #dpas, scatter out enemies!” Similarly, it is with zdpas ;
manyii that brahmins simultaneously strike the enemy in
5.18.9.

There corresponds, to the basic intentionality designated by
appellative term manyi, a primal, universal and uncreated divin;
who is endowed, through his association with tdpas, with ¢
principal attribute used to characterize a creator god. In ¢
regard, it is fitting that the two hymns consecrated to him folle
directly upon the two hymns to Viévakarman, the svadhiva
(‘self-regulating’) demiurge. What is paradoxical is that Many,
cosmogonic role is never articulated explicitly, or at least never
a term for term basis. We can only acknowledge and reconstity
this role by making constant reference to the appellative
and by taking the qualifiers which describe Manyu Tapasa in the
two poems whose tonality and ritual destination are, we reg o
unquestionably martial in character, as so many allusions or veil
references to this role. The simple mention of the vdjra orients
towards a reading on two simultaneous levels, The vdjrais Indrz
bolt or club, the offensive weapon, and the god Manyu is direct
invoked by the name of vdjra (and of sa"ya/ea, ‘shaft’) in 10.83.]
But we know from other sources that the vdjra is at the height ¢
its efficiency when it liberates the powers of creation and fertilig
this has been judiciously noted by J. Gonda;”® while G. Liebert

has found it possible to give a ‘phallic’ interpretation to the ters
vdjra. :

All of these elements lead us to the conclusion that the twi
manyi-sitktasare to be read, by a kind of slesa, on two simultaneou
levels. The first of these levels would provide us with its explici
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¢, whose validity, supported as it is by the rite, should.by
contena’ns be placed in question: Manyu is (divinized rpar.nal)
g tdpas, its ally, or its synonym, is the bellicose agitation,
Furol'el’emic ardour that seethes within the being to which it gives
q-,c 3 d which destroys, by its scorching touch, the being against
ife anit is directed. The vdjra is Indra’s bolt, with the key words
wbom sdhas, séhuri, and all the terms that designate combat,
being and,the spoils of war. The second level, for which tl.le key
wcr?ir)i’s’ svayambhil, opens onto a latent significance, constituted
o sonance§ on these same terms: vdjra may .perhaps,mcan
P ¥ rebmm virile’, tdpas, certainly means ‘creative heat’, and
,:f;ﬁ here designates the intentional tension that we have at-

fine.””
teqlrrﬁzti’l;;ctiﬁat permits us to posit two such simultaneous read-
ings is not based, as in the kavya, on ho_mc'm)'rm);;' Cn;:)r or: tt:
coexistence, for a single signifiant, of two :zgmﬁes whick C:lrle o ¢
considered separately even if they refer back, dlachrc:.mth ¥s ttzic
ingle meaning. It is, rather, founded on the fact th.at, in the poe
rmg age of these hymns, all of the many meanings of a single
tilrlr%)u are simultaneously present and compounded togfthelr:
words, formulas, and thoughts are brought together in a ¢ osen);
knit network of cross-refcrcnt_:es such’that: fqr the most tr}:ec:: >
ortions of the collection, it is the Veda in its entirety tha

evoked in each hymn.
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Return Action in the Sacrificial
Mechanics of Brahmanic India

¢ hen a man has repaid with evil the evil done h
by another when he was in distress, by one wj
mocked him in hard times, it is, I think, as jf|

were born again’’
The Mahabhirata shows us, in a thousand different ways, t

the desire for vengeance is a vital ambition, an essential passi
that needs no justification outside of itself, being that which giy
meaning to human action.? The narrative fabric of the Epic |
indeed, a network of tales of vengeance.’ 1
As we know, the central theme of the Mahabharata is o
confrontation between two groups of heroes, the Kauravas a
the Pandavas. Lying at the root of their conflict are a series
reciprocal offences that issue in a situation in which Ka
resentment dominates. Henceforth, it is the Kauravas who see;
to take the initiative of hatred; they persecute their adversari
incessantly, heaping treachery and humiliation upon them. T}
conflict reaches its point of no return when the Kauravas attac
Draupadi, the wife of the five Pandavas. Having bested her h !
bands in a game of dice, and having stripped them of all
possessions—including their wife—the Kauravas treat Draupad
like a slave and outrage her with unforgivable acts: Duhéasan
drags her by her hair as he abuses her; and when he attempts ¢
undress her, it is only through Kysna’s miraculous intercessio
that he does not succeed in stripping her naked. Duryodha n:
invites her to sit on his thigh. At the request of their father, the
aged Dhrtarastra, the Kauravas loosen their stranglehold, and
allow the Pandavas to go free, returning Draupadi to them as
sentence them to exile—or more exactly, to disappearance—fora
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o irteen years. It is Bhima, the most impetuous of her
Pcﬂ; dngf t\}»lvho tast it upon himself to avenge Draupadi. And so
!,;.15 ﬁat tl;irtccn years later during the final battle of this grandiose
- ;g]c for vengeance that would end with the victory, at an
e mely high cost, of the forces of good, the Pandava, Bfl}ma
c’mecs to kill Duhs$asana and give Draupadi his blood to drink,
w?m shatter Duryodhana’s thigh and trample h.is head. In the
5 rvening period between the dicing scene and this battle, Drau-
mtji is forced to suffer a number of other humllnat.xons, as she

” ders clandestinely, sharing the burden of exile with her hus-
:::ds. On each of these occasions, it is Bhima who.avenges her.
Avenging Draupadi is Bhima’s speciality. The war itself may :ﬁ
broken down into a series of combats that involve but a sm
number of opponents, combats which are presented as sofmany
links in a chain of vengeance, as either the final rcdrcss.of a ;rmfr
wrong or the reaction, in the heat of battle, to the slaying o ong.s
father or ally. Drona, a warrior in the Kaurava. camp, slilysda is
former friend and eternal enemy Drupada, who is in the Pan : va
camp. Drupada is avenged by his son Dhl;.gt_adyumm'l, who hi- ays
Drona, whose son Asvatthaman avenges hup by slaymg_D‘ os_ga;_
dyur;ma. The forms these murders take (since the majority o
them are committed through treachery) clearl,y show that these
are not mere instances of doing away with one’s enemy; they ar;
nothing other than acts of vengeance, of committing an act o
violence that is the cquivalen}: of—?fnd,dwhen possible, of the same

as—the violence one has suffered.
qulf_flf]c core account, of the battle of the Pandavas and the Kaura-
vas, is but a portion of the Epic’s narrative whole. \?Ve would do
well then to examine its other components, that is the frame,

ive and various episodes. : .
nar}r{a;e’ too, the themr; of vengeance appears with great clarity.
The frame narrative consists of the tale of king ]anameja’ya, the
descendant of the Pandava heroes, who has his ancestors’ deeds
recounted to him.* Now, this recitation takes place in the.coprsg
of a ‘snake sacrifice” the king is performing. Why is he sacnﬁcmg.
Because his father Pariksit died of snake bite.® We are thgs in
the presence of a mortuary sacrificé, of redress that the sacnfﬁcheir
affords his father by putting to death every member of his
murderer’s race. This is revenge in the form of sacrifice, or more
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exactly a sacrifice within which revenge is implicit, follow
Mauss’s schema.” (Even closer to this schema is the ceremy
Vapusmant performs in honour of his father:® the offering
water is replaced in this Puranic account by an offering
murderer’s blood; and it is with the flesh of his murderer,
not with flour as is normally the case, that the ritual pe]
[pindas] are made). v

As for the Epic’s episodes, these are edifying narratives pla
in the mouth of one or another of the core narrative’s T
characters, in support of a didactic teaching it has fallen on k
to make. These episodes, even though they interrupt the g
tinuity of the main story, are generally more than mere tang
asides. They too, on the contrary, have a place in the po
general organization, either because they give information cg
cerning the heroes’ ancestors, or because the events they rel
are precursors or replications of analogous elements from
main story. A fair number of these expansions are themsel
tales of vengeance. An example is the story of Parasurima w
in order to avenge his father Jamadagni who has been killed
the sons of Arjuna Kirtavirya (this murder is itself the culmi
tion of a complex prehistory of offences, reprisals and curs
undertakes to slay every member of the murderer’s race—that
the entire ksatriya class (varna).’ This massacre, committed W
ty-one times over, would have resulted in their total annihilz i
had the Earth, who could not live without a king (and the k
is a ksatriya by definition) not begged him to spare a few of:
survivors. These would give birth to a new and purified race
ksatriyas.

It would not be difficult, and only slightly artificial, to arran
all the events related in the Mahabhirata along the lines o
repertory of its tales of vengeance.

But the Mahabhirata is something more than a mere sen
or nesting set of tales. It also contains, on the one hand, a numk
of purely didactic portions which, placed in the mouth of sof
divine or human hero, give a doctrinal account of dharma—th
is, of the social order and the cosmic order. On the other han
we can distinguish several levels—or, to borrow G. Dumézil’
expression, several causalities—within the narrative itself.

Superimposed upon the ‘romanesque causality’ that makes
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of the Kauravas and Pandavas an intelligible one there is also

s hico-epic causality’. This latter concerns the gods anfi Asuras
’ ‘:ﬁw ways in which they, in order to accomplish their plans,
& nder the human character in whom they incarnate thcx‘nselves.
engchem is at once himself and the emanation of a divinity, and
T:flmber of his personality traits are transpositions of the divine

cure of him from whom he arises. i '
naT his mythico-epic causality is in turn subordinated to a cosmic
causality, by virtue of .“'/hich the Ma{m‘bba'.rata becon"lcs the de-
scription of a global crisis, of th; way in which the universe Cxlnust
come to pass into a nightgldc of its existence, anfi of the cataclysm
that marks the end of this age and the beginning of a new one.
Human passions, vicious or snmply.madcquate behawc_mr lare so
many symptoms—and at the same time, causes_—of a dissolution
of dharma, a dissolution that is at the same Sk the syrpp;;r:l
and cause of a yuganta, of the end of an 20 It is thls‘
causality, as well as the sacrificial symbolism!' recognizable in Fgc
poem as a whole and in each of its parts, that makes thc; specific
feature of the Indian Epic. The Jliad may also be de:scnbed'as a
chain of acts of revenge, a convenient starting point being Achilles
resentment announced by Homer in the first verse. But what is
special in the Indian Epic is tha.t the acts of the humans as welci
as the gods reveal their full meaning only when they are examine
in the light of a general doctrine of cosmic and socxa.l.dbarma, a
doctrine that is expressed throughout the text, both directly and
through mediating symbols. .

What place then, in the perspective of dharma, does vengeance
occupy? Its place is a non-existent or, at leas.t, indeterminate one.
The desire for revenge is omnipresent and in one of 'the motors
for human'® (and divine) activity; but, taken is isolation, venge-
ance is neither a thing of value, nor an institution, nor even a

ocially regulated practice. _

S Fur)t'herg;ore, t}l:ere exists no topical term for thlis notion in the
Sanskrit language. That which we translate as vengeance’ are
terms that signify ‘reaction’ or ‘compensation ( prz{tx/eara,f
pratikriyd), terms that can just as well be. applle.d to the idea o
‘reward’. Alternatively, one finds such periphrastic ct.Jmpou.nfdf as
vairafuddhi, the ‘elimination of hostility’, or nouns lfkc vairitd or
Jighamsa, which refer to hatred or murderous intentions.'
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How are we to explain this fact—that vengeance has no for
status in an Epic in which it is constantly brought into play?

The answer lies in the fact that the Epic is describing
evolution of a crisis situation. On the level of ‘romanes
causality’, of human motivation, this crisis grows out of
irregularity in the royal family. Because the princes are |
in the proper qualifications or strength to rule, or because
lack the will to rule, there is no truly legitimate king. Bhis;
the son of Santanu (the common great-grandfather of the P
davas and the Kauravas), draws away from his younger bro
and renounces the throne as well as the procreative act. In
next generation, king Pandu prefers forest life to the
Furthermore, a curse has condemned him to die the mom
has intercourse with a woman; and because he has b
deprived of any direct descent, his sons, the five Pandavas
fact the sons of gods who have taken his place in uniting
his two wives. By yielding to the temptation of ascetic ren
tion, these kings are disloyal to their own dharma and prowe
a general social disorganization, a mingling of duties and lis
of conduct. The opposition of the Pandavas and Kauravas of
exacerbates this failure and state of confusion. Revenge is tal
and one’s people are avenged not as a means to obeying a posit
ideal of honour and solidarity, but due to the absence of :
king who might impede or punish the crime. This crisis situati
is perceived and lived as such, and does not issue in any n
norm. When a norm is invoked, it is always that of dharma; a
it is a basic principle of dharma to reserve, for the king,
privilege of inflicting punishment.

This principle is stated in the clearest possible terms in
dharma sitras, collections of rules upon which the entirety
ancient Indian legal literature based itself.'s

Let us note here that the king normally belongs to the w
or ksatriya class, and that every ksatriya, being of royal essence,
a king in some sense. But the system which maintains that ¢
function of the king, and the king alone, is to punish, is not
product of an aristocratic code of conduct proper to the warri
class. For the king’s highest purpose is not, in fact, the glorificati
of his race; what moves him to act before all else, is the desire
gain in those merits by which he may come to deserve a hap
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in the next world. The king moreover, can only be certain
:rl-fel; following dharma when he has at his disposal the advice
thi[ surety of his brahmin counsellors.'¢ i '
3 [n truth, a king, when he acts under the guidance of brahmins,
.. like an incarnation of dharma."” Dharma s powerless, or rather
. n-existent, if the king is not there to give it life, armed with the
::d of punishment to see that it is respected.'® It would even be
. exact to consider the king and punishment as the means to the
md of dharma. It is a bond of consubstantiality that obtains
;lztwecn dharma, the king and punishment. Dharma and punish-
ment are combined in the figure of the god Yama: the king of the
dead and god of death, the prototype of the human king, ancestor .
of the human race and personification of dharma, his name means
‘control’, ‘repression’, and his weapon is, for sure, the rod of

. ]
pumshment. ?

is for the sake of the king, says Manu, that (in the beginning) the
gel:(or produced his son punishment (danda), which is nothu;§ other
than dharma, and which consists of the flame of the brabman.

fut

It is punishment that is truly the king, it is he who is the male, the
leader, he who ordains, who is the guarantor of dharma for the four
stages of life. It is punishment alone that governs all the creatures, who
alone protects them, who alone watches over thzclm while they sleep.
The sages declare: punishment is dharma | . . . .

If the king did not punish, without cease, those who deserve to be
punished, the strong would fry the weak like fishes on a skcw.cr; the
mob would eat the sacrificial cake, the dog would come and.llck .the
offerings, no one would be able to hold on to his possessions, inferiors
would take the place of their superiors . . . Every class would be cor-
rupted and every barrier broken; every man would be enraged at every
other man were punishment to go astray. But there .w!'lcrc black Rumsh—
ment keeps watch with red eyes, there where he annihilates t!'nc evil ones,
the people do not go astray, so long as he who inflicts punishment has
the right perspective.

If punishment is to be administered by the king, if it can only
be administered by him and no one else, then vengeance must of
necessity be relegated among those passions or forms of action
that threaten dharma; or rather, be encompassed by anger which,
together with desire and cupidity, is one of the causes of differences
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between people. These quarrels are set straight by legal procedy
that the king organizes by virtue of his being the (sole) custod
of punishment. It is to this end, says Narada, that the
function was created when it became apparent that humans |
ceased to observe dharma spontaneously.??

The king can make dharma and punishment reign because
is himself adandya: the consecration ceremony includes a i ‘
passage in which the king is beaten by a brahmin, and so pla
beyond the reach of the danda's power.?* To the king’s |e
immunity may be added the certitude, for the king, that in
of the acts he may be led to commit in inflicting punishme
his purity always remains intact.?® This is because the king, wi
he holds the danda—that is, when he reigns—is comparab]
‘those who are bounded by a vow or who are performing a g
sacrifice’.?® A frequent, nearly automatic; analogy found in |
Brahmanism of ancient India maintains that any activity, whet
human or divine, possessed of a measure of complexity 3
directed towards a goal compatible with dharma or some fo
of dharma, ought to be analysed as a sacrifice—that is, one ou
to recognize in it the same persons, ingredients, interplay
forces, arrangements, and the superimpositions of meanings ¢
characterize the sacrificial scenario. Such is the case with C
mogony and with the majority of rites of passage, most especis
the marriage and funerary rites; but married life, study, love
war are also so many sacrifices. In describing the king’s d
and repressive activities (it is the king’s special dharma to see
it that each of his subjects also follow his or her own dba
the authors adapt the structure of sacrifice in at least two w 2

Brhaspati tells us that it is Visnu who, in the sacrifice, is |
sacrificial recipient, whereas in a legal proceeding, this rol
played by the king. The litigant who wins the trial is the sa
as the sacrificer (yajamana), while he who loses is like the vict
(pasu). The plaint and the defence are comparable to mel
butter, and the grounds for lawsuit (pratijnd) to the vegeta
offering (havis). Here, the Vedas are the treatises on dharma, 1
judges the officiating priests (7v4) and the fine to be paid ¢
ritual fee (daksina).”’

Other texts (more naturally) com pare the king to the sacrifi¢
rather than to the divinity, since it is the sacrificer who defra
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he expenses of the sacrifice, and who reaps its fruits.® To what,

n, ought one to compare the divinity to whom the offerings
the -ven? While it is not so stated explicitly, all evidence leads
e g:o [h.ink that this is nothing other than dharma itself.
onch must note here that the king’s justice and the sacrifice have
more in common than formal analogy. One also finds a re-
semblance in their content. Both are in fact instances c.»f an act of
violence which does not taint the person who commits it or causes
it to be committed. In both cases, the good one hopes to realjze,
in this world or in a future life, is accompanied by a reaffirmation
of the general dharma. .

It is, on the contrary, impossible to draw a correspfm.der.xcc
berween vengeance and sacrifice: not only are they filsmmllar
in content, but also in structure, since vengeance brings oan['
wwo parties together: the victim vs{ho has become a killer, an
the killer who has become a victim (the fact that a son may
avenge his father, or a man take revenge on the sons of. his
enemy, changes nothing: sons are but sub'sututes for or extensions
of their fathers). Contrariwise, the sacrifice necessarily implies
no less than three partners—the sacrificer, the victim anfi t%le
divinity—with a fourth element, that of the team of sacrificial
officiants, also often coming into play. Thercf(_ne, when we
encounter, in the Epic’s frame narrative and episodes, acts of
vengeance in the form of a mortuary sacrifice, we should tal'te
care to note that this is not a case of revenge interpreted in
sacrificial terms, but rather of revenge enclosed, or enfolded
and hidden away, within a sacrifice. Vengeance then, does not
enter into the sacrificial pattern. We further observe, when we
lyok at the relationship between killer and victim, that vengeance
is the opposite of sacrifice; for whereas the avenger hates his
victim and wishes to make him suffer, the attitude the sacrificer
bears towards his victim is one of gratitude. He recognizes in
his victim an alter ego who allows him to preserve his own
self: it is his wish to spare him of any pain, and he promises
him the same heaven that he himself desires. So great is this
sympathy, this will for identification that carries him tqwards
his victim, that he seeks to find in its attitude some sign of
consent before putting it to death. .

May we say, for all this, that vengeance is absent from the
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sacrifice? The sacrificer’s own projections bring it ceaselessly in
play. These projections are of two orders. Examples of the sim p
of the two are the most common, and may be formulated as sy
I am afraid of the victim I have just killed, because I have hug
and it will certainly want to take revenge. The second, a |
common and more complex order of projection, may be form
lated: I am afraid that my partner may be afraid of me and ¢}
he may believe that I wish to avenge myself of the hurt I suffer
because of him. 4
Simple projections have immediate effects which are clea
circumscribed by the rite. The precautions one takes in the cou
of sacrifice to gain the victim’s consent and collaboration
insufficient. One must also neutralize the desire for vengeance §
by members of the animal’s family. A propitiatory formula
provided to this effect: ‘May his mother consent to this killi g,
well as his father, his uterine brother, and companion from ¢
same herd’.?
So it is, the text adds, that one verily puts the victim to dea
with the assent of his own family and friends.>
But one cannot be sure of the meekness of the victim itse
the desire to retaliate seems so natural, and so in line with ¢
mechanics of the compensation of good and evil that groun
the system of dharmic equity, that the sacrificer cannot help b
dread the effects of the violence he has committed. While ¢
texts may well proclaim that sacrificial murder is not a sin it
not such an easy thing to rid oneself of guilty feelings, and ;
the power of the rite is a welcome thing when, compound:
with persuasion, it works to imprison the victim in its conditi
of victim. :
Here is an example of this concern and of the way in whi
ritual is employed to remedy it: one phase of the soma sacrific
called the prataranuvikaor ‘morning litany’, consists of the recit
tion of Vedic formulas, in verses of varying meters. In Ved
speculation, there are fixed correspondences between a give
metric schema and a given element of the cosmos. So, for exampl
the brhati (8 + 8 + 12 + 8 syllables) and usnih (8 + 8 + 12 syllable
meters correspond to the cow and horse, and the he-goat and ra
respectively. Now, it is held that one should, while reciting th
morning litany, arrange these formulas in such a way that the text
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1 bybati and usnih meter fall in the middle, framed as it were by
:cxts whose meters symbolize strength and vigour.

[n the middle then, is the livestock, in relationship to the brhati and
the usnih. Indeed, it is in this way that the reciter encloses the hvc-stock
on both sides, with strength and vigour, and gives them to the sac!'lﬁccp
Thus, the livestock cannot stray from the sacrificer. Just as men in th_ls
world eat animals, and just as they possess them, in the same way, in
the other world, do animals eat men. He subdues them here with the
morning litany. Subdued, the animals do not eat him in th.e other world,
nor do they possess him in order to do the same unto him. Just as he
cats them in this world, and possesses them in this world, in the same
way does he eat them and possess them in the other world.?!

Here we can see how the lex talionis—he who has eaten will be
eaten—has been replaced by another law that only has teeth by
virtue of the rite’s efficacy: he who has eaten will eat.

Sacrificial violence is a borderline case of mundane violence.
We are not certain that the victim, in spite of our promise to send
him to heaven, will spare us his resentment. Should we not then
dread all the more the wrath of those beings, both animal and
vegetable, that we destroy in the food we eat every day? Animals,
trees, plants, the waters themselves cry out for vengeance against
humans who, in this world, ceaselessly torture them and put them
to death. The setting of these victims’ reprisals is the other world,
where the eaters and eaten of this world change roles. It is curious,
however, that whereas humans retain their human appearance
here, the animals, trees, plants and waters who are now the ex-
ecutioners leave their original natures behind to also become
humans. Such, at least, is the vision beheld by the sage Bhggu,
son of Varuna, in the Satapatha Brahmana account whose inten-
tion it is to provide the raison d'étre for the agnihotra rite, a daily
sacrifice, performed at dawn and dusk, of pouring cow’s milk into
one of the householder’s sacrificial fires. We thus learn that the
object of this rite is to prevent the reversal witnessed by Bhygu
from ever happening to him who faithfully performs it, and who
knows why he performs it.>?

Bhrgu, the son of Varuna, thought he knew more than his father. Varuna
noticed this and said, ‘Go my son, towards the east. When you have
seen what you will have seen, go towards the south; then towards the




166 COOKING THE WORLD

west; then towards the north; then towards the northeast. And g
come and tell me what you have seen.

Bhrgu, then, went to the east, and saw, O horror! men who y
dismembering men, tearing them limb from limb as they said: ‘H
one for you and one for me!’ He said, “What a horrible thing! Wi
me! These men here who dismember men, who tear them limb £
limb!" They replied, “This is how they treated us (asacanta) in the g
world, now we are returning them the favour (pratisacamahe)’. B
said, ‘Is there no expiation (prayaicitti) for this? “There is one’, ‘W
is it?” “Your father knows whar it is’.

To the south, he saw men who cut men into pieces.

To the west, it was men who, sitting silently, were devoured by o
men sitting silently. '

To the north, men who screamed, and were eaten by men 3
screamed. ]

To the south, west and north, Bhrgu asked the same questions
received the same answers.

To the north-east, he saw two women, the one beautiful and
other surpassingly beautiful.>® Between these two women is a black n
with yellow eyes, who holds a stick in his hand. Seeing him, Bhig
seized with terror. He returns to his father and sits down. His
says to him, ‘Learn, then your Vedic lesson. How is it that you |
not learned your lesson?’ Bhrgu answers, “What is it that I should le
There is nothing to learn anyway’. Then Varuna knows: ‘Indeed, he
seen’. And he says to his son, “The men you saw to the east were &
When one throws onto the fire logs one has taken from trees,
becomes the lord of trees, and conquers the world of trees. The &
you saw to the south were animals. When one makes an offerin
milk, one becomes the lord of animals and conquers the wo e
animals. The men you saw to the west were plants. When one light
the milk of the agnihotra with a flaming piece of straw, one beco
the lord of plants and conquers the world of plants. The men yo
to the north were the warers. When one pours water into the mil
the agnihotra, one becomes lord of the waters and conquers the w
of the waters. Of those two women, the beautiful and the surpassi
beautiful, the beautiful one is Belief; when one offers the first liba
of the agnihotra, one becomes master of Belief, one conquers Belief.
surpassingly beautiful woman is Non-Belief: when one offers the sect
libation, one becomes lord of Non-Belief and conquers Non-Belief.
for the black man with the yellow eyes, he is Wrath. When, after hay
poured water into the spoon, one pours the libation into the fire, €
becomes the lord of Wrath and conquers Wrath. And, in truth, anys
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ho knowing this, offers the agnibotra, becomes the lord of all things
:vnd conquers everything’.

Here now is an example of a complex projection.

In order that he may provide himself with a sacrificial body,
pecessary for him to enter into contact with the gods in the
qcrifice proper, the sacrificer performs a certain number of pre-
[iminary rites which, taken as a whole, constitute his consecration
(diksd)- Counted among these rites are a purificatory bath, follow-
ing which the sacrificer puts on a linen garment: this he does, says
the Satapatha Brahmana, ‘to be complete’.* For in doing this,

It is verily his own skin that he puts on. For this same skin that is
presently on the body of the cow was originally on man. The gods had
said, ‘Everything on earth rests upon the cow; let us give it the skin that
is presently on man: in this way, it will be able to bear the rain and the
cold and the heat’. Man was thus skinned. It is for this reason that when
a piece of straw or some other thing scrapes him, he begins to bleed.
One thus places this skin upon him, which is his clothing. And for this
reason none but man wears clothing: clothing is a skin for him. And
for this reason as well, one should be attentive to dressing suitably, so
as to be completely clad in one’s own skin. And for this reason again,
it is pleasure to see a man, even if he be ugly, suitably dressed, for thus
is he clad in his own skin. And thus, a man should not go naked in the
presence of a cow. For the cow knows that it is wearing the man’s skin,
and it flees for fear that man will take his skin back. This is alsc why
cows affectionately approach the man who is suitably dressed.

This text offers us an example of a particularly refined form of
non-violence, the will to not cause fright. But it also shows us, as
is stated elsewhere in this same Brahmana, how the man who
undertakes dzksa prior to a sacrifice lives in ‘a made world’, a world
that he has made for himself, and how, in this situation, he makes
abody for himself, thus completing with a cultural skin the body
to which the gods had done harm. By clearly indicating that it is
not his will to avenge himself, or even to seek redress, man shows
himself to be unique. He cannot hope for the same self-abnegation
on the part of other creatures. And so it is that he devotes himself
to various—and at times contradictory—proceedings and reason-
ings to fend off the vengeance of the beings who surround him.
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We have seen that the rite is the somewhat mechanistic me:
which humans are enabled to perpetuate, in the next worl
domination that they enjoy in this world, and to blunt or
all retaliation. One may also proceed by defining the present:
of affairs not as a starting point—and thus, one which woulg
for castigation and compensation, and thereby vengeanc
rather as an end-point: castigation has already occurred, an
sent violence is redress for a past offence. Trees are felle
humans with axes whose handles are made of wood, and
provide men with the instruments of their own destruction!
this is not a primal injustice, but is, rather, the result of a p
ment: one day the Word fled from the world of the gods,
herself among the trees who refused to give her up to her p
The gods thus cursed the trees, condemning them to s
violence that we inflict upon them today.** And if fishes a
themselves to be killed without putting up any resistance,
not do so in order to pave the way for their revenge in some fu
life. Their behaviour is once again the result of a curse, this.
by Agni who, when fleeing the gods, had sought refuge in
waters, where he was betrayed by the fishes.?

Brahmanic India is thus obsessed with violence. We
understand however, that it is blocked, by this very ob:
from transforming it into a clearly circumscribed social p
That which the religious texts evoke, much more than the i
diate desire to avenge oneself, is the fear of provoking
creature’s desire for vengeance; and this is a desire that
awakened not only in humans and gods, but also in all
life (a boundless sphere, including not only the waters, as we
seen, but the earth as well). This metaphysical propensity
man to search out, from within the vast system of ha
later in the cycles of infinite recurrence, the causes and con
ces of his acts, and turns him away, in his thought of ve
from concentrating on the irreversible history of singular

10

Paths of the Knife: Carving up the

Victim in Vedic Sacrifice’

he term most frequently used in Vedic prose to denote

cutting a sacrificial victim into pieces is vibhakti.! It desig-

nates fragmentation of the body for the purposes of dis-
wribution: each portion is defined by the recipient (human or
divine) to whom it is allotted.

The striking feature about Vedic teaching on ‘division of the
victim’ (pasor vibhaktih) is the contrast between the wealth and
detail of the strictly technical instructions (vidhi) on the proce-
dure and circumstances of the operation, and the poverty and
tenuousness of the speculative commentary (arthavada) on the
correspondence between each portion and its eater. In the
Brahmanas, we should expect to find elaborate considerations on
the cosmic and social symbolism of dividing an animal into pieces,
of the same order as those concerning the bricks of the fire altar?
(which we know to be offerings) or, most of all, the prototype
victim, the primordial Purusa® whose every part and organ is
presented as the origin of a particular element in the universe.
Our expectations remain unfulfilled: when it comes to the par-
ticular stage in animal sacrifice (paiubandhd') of dividing up the
body and the allotment of its parts, the impetus which at other
times propels the authors of the Brahmanasinto endless discussion
on the ‘meaning’ and efficacy of a rite and tireless justifications

* This text was first presented at the conference ‘Divisione delle carni:
dinamica sociale et organizzazione del cosmo’, Sienna, September 20-3, 1983
(see L'Uomo 9:1-2 [1985]). I dedicate this article to Jean-Pierre Vernant, the
historian and philosopher who taught us thar to emphasize a culture’s internal
coherency is not to close it in on itself; but rather to create the conditions for,
and bring to the fore, the criteria of comparison.
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of the sequence or combination of various phases in a rite, f];
very quickly. Why such unaccustomed restraint?
What we wish to emphasize in this paper is that the authep

the Vedic treatises on sacrifice appear especially preoccupied y
how best to proceed so that the parts resulting from the divisj

(5

of the body might reconstitute themselves so as to form a liy
whole. It is this recomposition, much more than the fate ;
raison d étreof each fragment, that is addressed in the hermeney
and apologetics of the Brahmanas.
However, before discussing these speculations, a brief accoy

" of the practical instructions must be given. They are convenier
summarized by Schwab.’ The main stages in pasor vibhak
the following: 1) the victim is strangled or suffocated by
officiant known as the §amity, the ‘carver’s® 2) the body is tf
washed by the pani, the sacrificer’s wife: 3) a cake, made of flg
called the pasupurodasa, literally the ‘victim’s cake’, has been p
pared and offered up in advance to the same divinities as tho
whom the victim itself is being sacrificed; 4) the ‘carver’ ma
an incision above the umbilicus and withdraws the oment
(vapa); 5) he then skewers the omentum and grills it over ¢
‘carver’s fire’ (the Samitra fire) set up outside the mahavedi, o
north-east; 6) fragments of gold are inserted into the omenty
which is offered up to the principal divinity, that is thrown i
the fire; the skewer itself is burned; 7) the officiants are given th
fees (daksina); 8) the victim is divided up; the blood, excrems
and stomach are offered up to the demons, raksas, in a hole d
to the west of the famitra fire; 9) the heart is put to one side 2
grilled separately on a skewer; 10) the other pieces are put on
cook together in a pot; 11) from each joint or portion produg
by division of the body, a small piece is removed for one of 1
divinities to whom the sacrifice is being offered; the remainder
each portion is aliocated and distributed to men. In
Brahmanas, particularly the Aitareya Brahmana 7.1, the hum
recipients are listed: they consist of the entire sacrificial team, pl
a number of other figures—both men and women—who, witho
being officiants in the true sense of the term, have some involy
ment or other in the sacrifice; 12) a remainder of flesh known
the ida, is lefc (how it is defined is not really clear) which @

sacrificer and the officiants must eat together; 13) finally, piec
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of the animal’s tail are of:fered up to the wi‘ves of the'gods,. in the
ceremony known as pamisamydja (literally: ‘offerings in which the
wives are made to take part’). '

I¢ can be seen that the Brahmanas pay only a vague and fleeting
qention to the question of the recipients of these sacrificial
portions. Slrpll_arly, thc)f have very little to say about the consump-
tion of the 7da. There is of course a copious mythology a.mu-nd
i, the daughter of Manu, who personifies the sacrificial in-

edient denoted by the common noun ida. But the Brahmanas
say nothing about the communal chargcte.r that sharing the same
Jish among several eaters ought in principle to have. There are
o teachings telling us that the circle of table-companions forms
2 society; nor anything to suggest that the status and social func-
iion of the eater are signified by the quality or quantity of the
share he is allocated.

However, there are some questions to be asked about the
aumber of pieces resulting from the division of the victim’s body.
These pieces can in fact be counted in several different ways,

articularly in the following two reckonings, which are interesting
because justifications are given for each.

1. In SB 3.8.4.1 ff., what is counted is not the number of
pieces, but the number of the offerings that have the dismembered
body of the victim as their oblatory material. These consist of
three series of elevens, amounting to thirty-three in all. The reason

iven is not, as one would expect, that there are thirty-three gods
in the Vedic pantheon; there are thirty-three offerings because this
is the figure peculiar to man, who is supreme in the animal order:
he has ten fingers, ten toes, ten secondary vital breaths plus three
principal vital breaths. The body is therefore divided up in a way
that shows a homology with the living man. This is one example
among many of the identification between sacrificer and victim,
or, more precisely, it is an instance of the animal victim being
represented as a substitute for the sacrificer: “The sacrificer offers
himself up to the divinities when he submits to (the pre-sacrificial
ascesis of ) consecration (diksa) . .. when (after diksa) he offers
up a victim to the divinities, he buys himself back from the
divinities . . . ’® Rather, the sacrificer seeks to show that he is at
once identical to, and different from, the victim. By offering up
the victim, it is himself that he wishes both to offer and avoid
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offering. Victim and sacrificer are united nidanena, ‘by esc
identification’. It is by virtue of their affinity that the torch bg
before the victim as it is led to the sacrificial post also lighgs
the path that will lead the sacrificer, after his death, to the
world:? the animal victim is simply preceding him along this f
path. However, identification must not be total, otherwi
sacrificer would die at the same time as the victim. That is.
it is said in $B 3.7.4.11 that the mantra must be recited to b
together the blessings called down upon the sacrificer with:
called down upon the victim, but not to unite their bog
otherwise Agni would burn the sacrificer too. If we remember
these considerations on the oscillation between sacrificer and
tim were provoked by the thirty-three offerings into which
body is divided it can be seen that even in its most explosive ph
namely the division of the victim into pieces, sacrifice is dire
to the person of the sacrificer, considered in his context as
organic unity.

2. Another answer to the question ‘how many portions?*
be found in AitB7.1. The figure here is thirty-six. Its meanir
this: ‘these thirty-six portions are each made up of an element
so happens that the Vedic byhati verse is also composed of |
ty-six feet, divided into (8 + 8 + 12 + 8). Also, the celestial we
are of the same nature as the brhatz: the division of the body:
thirty-six portions is a reference to the celestial worlds. ‘Di
the body in this way makes the victim into a celestial be
whereas those who proceed differently hack it to pieces like thi
or brigands’. The number of portions resulting from divisio
the victim is exactly the same as the number defining a V
metre (a chandas), that is it is a given, or an articulated wh
whose unity is pre-posited and made up of elements that a
once discontinuous (discrete) and coherent. This is an equal
opposite situation to the Greek tradition presented in the w
of Jesper Svenbro: on his arrival in Delphi, Pindar offers 1
paean in place of an animal; the poet cuts into verbal materiall
a sacrificer into flesh, with articulations in the verse mirroring
limbs of a body, caesuras standing for incisions, etc.; the po
can be an offering, because it is a victim analogue. In India,
victim can be an offering because the divider’s knife makes it &
a poem analogue.'”
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Thus, when a victim is divided into thirty-three offerings, or
. v.six pieces, what is being considered is not the plurality
invol"ed’ but the unitary wholes that such numbers call to mind
she human body, the byhati verse).
There is a further example to show that when the authors of
the Brahmanas teach how a victim’s body should be divided up,
are not concerned with the fate of each circumscribed part
s0 much as with the unification or identification to be achieved
by the sacrificer. The example is the royal sacrifice called the
avamedba."" In this case the sacrificial victim is a horse, and after
suffocation and mock or attempted sexual union (mithuna) be-
aween the principal queen and the freshly killed animal, the horse
is cut into pieces. The preparatory work is carried out by the king's
wives who trace out the paths of the knife (asipathan kalpayants)?
on the horse’s body with gold, silver and copper needles. The
many needles symbolize the multitude of men, the plebians, and
since the horse itself symbolizes the kingdom, the needles securely
fixed in its body are the sign that the mass of subjects and the
wer of the king are well suited to one another. In addition,
copper needles stand for the point of the compass, silver needles
for intermediate points of the compass, and gold needles for the
senith. The needles draw out horizontal and vertical lines; they
are therefore multiform (bahurizpa); and it is for this reason that
the points of the compass are themselves multiform, that is in fact
many and diverse, or distinct ( nanaripa).”* But here again, mul-
tplicity and diversity are pushed into the background, and a
wholly different function is assigned to the paths of the knife: only
from the empirically material point of view do they prepare the
way for dividing up the victim; on the symbolic level they trace
out a bridge (setw) or passage (samkramana) that will enable the
sacrificer to reach the celestial world (svargdsya lokdsya sémastyai) .
In the examples examined so far, the divided body of the victim
is indirectly reunified by making it into an analogue of another
body which is itself undivided (the body of man or the body of
averse). Elsewhere, the dividing lines are transformed metaphori-
ally into lines of linkage (between sacrificer and heaven).
But the main concern of the authors of the Brahmanas is to
show that it is in the very being of the sacrificial animal that the
fragmentation resulting from its death be erased. Let us put to
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one side all the euphemisms that present suffocation or strang
tion as a pacification,'® and all the gestures and words which
that the victim consents to being sacrificed,'® that it will gg
heaven, that its relatives and friends will be happy to welcon
in the world beyond and will not take revenge on the knife-wj
ing officiant or the sacrificer.'” Let us consider the actual b
and how it is treated. .

As soon as the pasu has been sacrificed, and before the cary
knife has pierced it, the sacrificer’s wife busies herself roung
pouring water on the orifices of the body, as well as the legs.
the orifices? Because, as we learn from the $B 3.8.2.1-6, it is

the orifices that the vital breaths circulate. Now water is ideng
or equivalent to the vital breaths. Breaths repenetrate the be

when water is placed in its orifices. The text recalls that the g
was killed through ‘pacification’ and division. Yet it is destineg
be the living and immortal food of the gods. Life is restored to
pasu by the reintroduction of vital breaths. Why must the legs
sprinkled? Because it is on its legs that the living animal sta
upright. Why is it the business of the sacrificer’s wife? Because
is a woman, and it is from females that creatures are borm;
pasu is reborn from this woman; its resurrection is a new birt

The washings and sprinklings take place before division
Now let us see how this death-dealing fragmentation is el
after it has been carried out.

A small quantity of gold is placed on each piece cut away
the divider’s knife,'® for ‘when the pasu is sacrificed, it is ki
and gold is immortality. Contact with gold makes the pafuimm
tal. In addition, the omentum is sprinkled with mottled mel
butter (pysadajya) of two different colours,”® a duality reflect
that between the breaths of inspiration and expiration. This
it is not an inanimate yet still intact victim’s body that is reinfu
with vital breaths, but fragments which are restored to life one
one. But it is precisely in order that the breaths animating
separated parts be reunited (for the membra disjecta to be
fashioned into a living whole), that the victim must have its

returned to it, that is the mental organ that coordinates its brea

and senses. To this end, the verse known as manota is re
“which is so called because it contains the word manota ‘inspir
which is one of the names of Agni.?!
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Reunification and reintegration of the divided animal is also
e function assigned to the ‘victim’s cake’ (pasu })ur'ogt’a'.fa);'22 But
e stricely spatial filling role assngpcd to thf: _cake is .eluc1datt.:d
and transformed by the myth relating the origin of this phase in
the rite. In earliest times, the essence of sacrifice (medha_) was in
man; it then flowed into horses, then into cattle, then into he-
oats, and finally ended up in rice and barley. It is nowadays
concentrated in the purodasa. Thus the cake is the sacrificial whole
that substitutes for the missing part of the victim.

[n the actual tracing out of the division there is no attempt to
follow anatomical configurations vyith maximal economy fand
clegance. The purpose is to give an image of quadruped motion:
the cut must be diagonal, so that the right forequarter and left
hindquarter are on the same side of the incision.? It is life in its
movement and continuity that is being restored at the very mo-
ment at which division into pieces begins.

At a particular stage in the division, mantras must be recited
1o the ‘fashioner’ god Tvastr,—who gives each animal its species:
‘O Tvastr, let your shapes unite! Let that which differs in shape
become uniform’. Through the utterance of these words, all the
openings made in the pasuare closed.* ‘O you who differ in shape,

ou have the same characteristic feature’ (sélaksmano bhavatha).*

The will to give life and unity to a creature thart at the very
same moment is being rendered asunder does not occur only with
respect to the sacrificial animal. It can also be recognized in the
way the soma s treated. The texts constantly refer to the officiants
killing and destroying the soma when they crush its stems. In order
that the soma may be reborn at the very same time as it is being
killed, the officiants press out the juice with stones, gravan, known
as aémamaya, made from the stony material that forms the vault
of the firmament. The mythological justification for the procedure
is that the soma plant is identical to the celestial god Soma, whose
body, originally, consisted of stone mountains.?® By crushing it
between stones that are the body of the god Soma, one places the
soma plant in contact with itself, or rather its divine double; the
instrument that destroys it is the same as that which makes it
perfect and complete (kztsna): ‘then it stands up and lives’.

Is there any justification for seeing, in such attempts to deny,
mask or reverse the death and fragmentation of living organisms
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(whether vegetable or animal victim), a prefiguration of what e
was to celebrate from the end of the Vedic period onwards ung
the name ahimsa, the will not to kill? This would be a hasty 3
simplistic supposition. For the same concern to remake a w}

with parts that are simultaneously being kept separate can be se

in sacrifice as a whole, conceived of as a succession of distinct a

and moments which must nonetheless be shown to as form
continuum. This obviously brings us onto a more abstract le
It is no longer a matter of seeking to restore life (new and mg
phorical life, of course, but with the promise of immortality)
living beings after they have been killed and torn asunder. T
concern at this level is with partial or individual events, that k
to interlock, provoke their effects, and, in the final analysis, ur
to constitute the ‘totality’ of the sacrifice. But how is unity ¢
can be achieved only at the end of a process, to embrace all th
parts in advance? How can each fragment be distinct from'
others without there being an insuperable distance between the
This is the problem for which a solution is sought, in higl
explicit fashion, in the passages in those Brahmanas and la
Sambitas that discuss the dgrayana.”’ :
The dgrayana is the annual rite of first fruits. But the tern
also used to denote a type of initial offering in soma sacrifx
we have seen, the heart of soma sacrifice is the officiants’ crush
of the soma stalks with stones: the resulting liquid is collected
vats after being filtered through woollen sieves. It is then d
off from these vats with smaller containers, for use as offeris
libations, or more exactly ‘drawings’ graha. Forced press
(savand) takes place three times daily: at dawn, in the middle
the day and in the evening. There are two outflows (dhara)
soma from the morning pressing, three from the midday press
and four from the evening pressing. The figures obviously hay
symbolic value: 2 + 3 + 4 makes nine,”® and nine, in one way
counting, is the number of vital breaths animating man. In by
systems, the number of elements counted is the same; and sit
nine breaths characterize the unitary being of the human ¢
ganism, the sequence of nine dharas also constitutes a whole;
this case one day’s soma sacrifice. '
There is undoubtedly something troubling and worrying abo
the multiplicity of dharas (and a fortiori grahas). Indeed it actua
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peightens the fragmentation undergone by the soma plant itse!f
during forced pressing. Moreover, it is the sacrifice 1tsel.f that is
ent asunder (vichidyate) when pressing takes place (mm'tngantz).
li;ut the fact that there are nine dhards in a day—evidence of
smilarity with the human body—is not enough to prevent or
repair the rent in the substance of the soma and the break in
emporal continuity. The nine breaths of man form a wbolc
pecause they are under the dominance of a unificatory principle,
the arman. They are the partial realizations of the atman. What
is the analogue of @rman in the soma sacrifice? The answer is: the
,igraym}a—” Now it will be remembered that the dgrayana is a

ha, one ‘drawing’ among others from the morning pressing;
but because it is the first drawing, it is able to embrace all later

ahas in advance. At the same time as it is identified wifh thF
“tman, the first drawing is also identified with the god Prajapati:
at the first spurt of the grayana, it is Prajapati’s sperm that flows
forth.*® The drawings that follow are engendered by this first
creative drawing.

However, the fact of being first does not entirely account for
the virtues of the agrayana drawing. Its structure must also be
examined. What characterizes this offering is thatitis a combina-
ion of silence and speech. In fact, the ggrayana is not necessarily
the first drawing: but if any come before it, they must be per-
formed in silence, unless they are intended to serve a magical
function (in which case a Rg Vedic verse on the bitch Sarama is
recited).3' But those without such ill intent first accumulate si-
lence, by ‘holding speech in’. Then one of the officiants lets out
an exclamation: ‘bin’! and ‘speech is released’, that is one begins
to recite the mantra in a low, loud or very loud voice.?> Thanks
to this practice, the sacrificer finds speech joined together (yujyate)
for him, instead of being dispersed.”

A myth relating the origins of the practice explains the matter
in a different set-of metaphors:** one day, Speech moved away
from Sacrifice. So the gods performed a sacrifice (literally: they
spread it) in silence (tignim) and in mind (manasa). They per-
formed the first drawing. Speech took fright, saying to herself:
they are excluding me from Sacrifice. Speech ran to be inth the
dgrayana. Thus, 'the first drawing attracted: Speech by its very
silence (implying that silence had become something other than
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plain non-speech: a positive force). As for the agrayana, wj
Speech joined to it, it succeeded in becoming the master of ¢
entire sacrifice. For sacrifice is like a wild animal. It is timid,,
runs away, and the dgrayana (that is the atman of sacrifice) is j
catcher (abbitsara) >

But the authors of the Brahmanas are so anxious to assert, oy
and over again, the unity behind each successive part in the rig
that they recommend repeating the dgrayanaat each pressing, eve
though it is the drawing by definition.* The dgrayanais the fathey
the other graha are the sons. With the agrayana present at
pressing, it is like a father being constantly at his son’s side to gj
him whatever he might lack. If a drawing is badly performed
incomplete, the 4grayana is on hand all ready to make gog
mistakes and fill in gaps.’” Contact with the agrayana keeps th
verse gayatri, the verbal vehicle of the offering, ever fresh and ey
able to return there from whence it came to deliver each pressin
(to its celestial recipient).’® Thus, the a#man of the sacrifice man
ages to penetrate all its parts.

The Satapatha Brihmana contains a famous assertion, alme
an adage—which other texts repeat or reproduce in slightly dif
ferent forms: ‘Now, in performing that sacrifice, they slay it; ag
in pressing out the king (som4), they slay him; and in quietenir
and immolating the victim, they slay it. The oblation they slz
with the mortar and pestle, and with the two millstones’.? “Thy
it is no surprise’, comments Sylvain Lévi, ‘if the sacrifice is af
prehensive and tries to escape’.®’ It should be understood th:
sacrifice, a structure in which acts, agents and substances combis
and interlock in what modern European theoreticians would ¢z
a ‘device’ or ‘mechanism’ is assimilated in these texts to a livig
organism. Carrying out a sacrifice (moving from a sacrificial pla
or potential sacrifice, to an actually performed sacrifice) meat
unfolding it: it means giving sacrifice its full extension by presen
ing its continuity. But, at the same time, it means killing it: ne
only because the life of sacrifice has become merged with that ¢
the animal victim or vegetable (or dairy offering), but also becaus
the series of partial acts, and the fragmentation of the sacrificiz
corpus in time and space, amount to the execution of sacrifice a
a simultaneous unity. A sacrifice is therefore ‘executed’, in botl
senses of the word; when all the procedures which it comprise

‘
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are OVer, a sacrifice is complete; it is both ﬂ{lis.hed—and finished
off. Beginning a sacrifice is equivalent to striking a first blow. To
begin a performance of a work such as a pne.ce.of music, amounts
10 an attack upon it. The first cut into the victim may.be‘ thought
of as an image of the aggression inevitably involved in ‘taking a
first strike at’ or ‘attacking’ the ‘execution’ of a particular task or
work, with sacrifice being the ultimate karman, or ‘act’. Therefore,
co show the full violence of the opening cut, and to concentrate
in it all the violence of the sacrificial process, myths were forged
and rituals provided in Vedic India. Before the ida (the part of
the offering allotted to men) can be eaten, one of the offli:lanfs
(whose name is brahman and who is the ‘doctor of the sacrifice’)
has to eat the praitra, the first slice of cake symbolizing the wound
made in Prajapati’s body by the arrow with which Rudra pierced
the sacrifice-god to halt him in his incestuous pursuit of
his daughter Dawn. “When the prasitra is cut, that which was
wounded in the sacrifice is being cut. Rudra’s portion’.*

The prasitra rite deprives the sacrifice of ‘the cutting edge’ of
its beginning. In the soma offering, the first ‘drawing’ serves the
same end, but by the reverse process: the beginning is not am-
putated from all subsequent acts but, on the contrary, as we have
seen, it is made contemporary with them.??

The treatises on sacrifice are like a laboratory of discursive
thought. With rites as their working material, the authors of the
Brahmanas and the more technical manuals of the Srauta Sutras
provide an outline and, in some cases, even a precise formulation
of some of the essential categories in Grammar.* In a more general
sense, the texts are an update of the elementary and fundamental
questions suggested to, or rather imposed upon, the authors by
their self-attributed task of providing an explanation for ritual
acts:* What does it mean to begin? What does it mean to proceed
to the next step? How is one to understand that the same act can
be both single and multiple? What is meant by ‘too much’ and
‘not enough’> What is the relationship between parts and wholes?
What does it mean to measure?®> How are repetition and dif-
ference to be understood? How does one tell creative reiteration
apart from harmful redundancy? It is true that such questions are
only rarely raised in their own right and formulated as such.
However the terminology is all there and the way in which the
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rites are expounded provides the clearest indication that such
their true concerns. It is tempting to think that Vedic theoretie
considered rites to be the systems of acts where such cong
operated with the greatest clarity and purity and that it wag
this reason that they devoted so much ingenuity and pertina
to their analysis and glorification. ;

11

The Contractual Body of the Gods:
Remarks on the Vedic Rite of
tanunaptra

I seck in you that which is dearest in me’
Maurice Sceve

something quite different from the absence of war: it is a

positive agreement, expressed in a treaty (samdhi) and guaran-
teed by hostages (samadhi). ‘Peace, treaty, hostage are one and the
same thing. The creation of confidence among kings is (the pur-
pose of ) peace, treaty, hostage’ (Kautilya, Arthasastra, Book VII').
Curiously, after making this close association between treaty and
hostage, Kautilya, in a kind of digression, makes favourable men-
tion of another type of treaty, founded on oath. In some teachers’
eyes, he says, invoking the truth and taking an oath makes for an
unstable treaty; what gives a pact solidity, in such teachers’ views,
are pledges and hostages. Is this not an extension of his own
definition of peace? Kautilya, in fact, begins by rejecting this
doctrine, only to return to it a litdle further on, but having
relativized it, as it were. He argues as follows: such teachers are
mistaken, for ‘pledges or hostages only have meaning for the world
here below, and (the value of ) taking (pledges or hostages) de-
pends on force (the respective force of the partners)’. Swearing on
the truth (satya), on the other hand, establishes a pact which is
valid for the other world as much as for this one. But instead of
the conclusion one expects—that swearing is therefore the pre-
ferable procedure—Kautilya returns to the question of hostages,

In the political theory of ancient India, peace ({ama) means
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not to question whether a conquering king should take op
any such hostages, but to examine in detail how he should g,
and how he should take advantage of having to hand over hg
to rid himself of unreliable princes and ministers. How {
inconsistency to be explained? What purpose is there in d
on these games of ruse and force, once the overriding eff
oaths has been posited? The answer, says Kautilya, is that
excellence of swearing on the truth was recognized by king
earlier times, which would seem to imply that it is no lg
recognized by kings today. “We have made a pact.” This was |
the truth-constituted (satyasamstha) kings of earlier times m
pacts; by pledging the truth (sazyena). In the event of transgress
(atikrama) of such a pact, they touched fire, water, a furroy
the field, a clump of earth in a wall, the shoulder of an eleph
the side of a chariot, a weapon, a precious stone, grain
odoriferous substance, a liquid, gold, a coin, with the curs
the beings here present kill or abandon him who would trz
this oath. ‘(In our own day), in the event of transgression, i
tant men, ascetics, persons of the highest rank (must be provi
as) pledge or guarantee’.? : P

Between swearing ‘on the truth™ and exchanging hosta
there are two obvious differences: in an oath, it is the swea
person itself that is involved, whereas hostage exchange dep
on each party’s ability to be represented by someone other ¢
himself, a person who takes the risks of the situation upon hin
Additionally, the swearer of an oath renders himself liable, in:
event of transgression, to punishments that ultimately are inflic
by supernatural forces, of a quite different order from th
injured party could call into play by his own means; the host:
for his part, is in the hands of beings of the same nature as hims
and the same nature as the person for whom he acts as a subs

Now in the Veda, several centuries before the ArthaSastra, tk
are texts that in their own special terms also discuss pacts, oa
and hostages, but which mention situations—both human 2
divine—in which the two huge differences we have just mention
are abolished: the being who is given as a hostage is at the sa
time himself and someone else; punishment, should a pact
transgressed, comes from an agency which is the same as ¢
partner and yet which transcends him.

THE VEDIC RITE OF taninaptra 183

The Vedic texts in question are those dealing with the myth
Jating the origins of the rite known as ténﬁna]{tm._Beforc analys-
**  the myth, we must briefly describe the rite itself and first
gsgcuss the sacrificial unit of which it is a part.

This unit revolves round the offering made to the gods of the
Jant known as soma, or, more .exactly, the juice extract, “{hxch is
the gods’ liqueur of 1mmo§'tah_ty (arr{[ta). The offering 1s.truly
qcrificial, in that the culminating point of the ceremony is the
noment when the liquid is made to spurt fiom between stone-
crushed stalks of soma: the forcible expulsion of the juice is ex-
Jicitly assimilated to the execution of an animal victim.‘f But this
dlimax is preceded and followed by a great number of intercon-
necting, interlocking ritual sequences that are the subject of abun-
dant and refined speculation in the Brahmanas.

The offering of soma is a ceremonial sacrifice (§rauta). On the
acrificial site, beside the sacrificer (yajamana), that is the man for
whose benefit and at whose expense the ceremony is taking place,
the presence is required of an entire team of ‘specialist offnc.iants
(ywij) who place their savoir-faire at the service of the sacrificer
(and of the sacrifice), in return for remuneration (daksina).’

The texts consider the sacrificer-officiant relationship as a fun-
damental problem: it is not just a matter of laying down the
technical modalities of collaboration between the two partners,
but also of providing their collaboration with a theological basis.
Officiant remuneration in particular, is governed by strict rulings,
but is also the pretext for considerable symbolic justification,
making clear that payment of the daksind is an essential piece in
the structure of the sacrifice, or rather, a decisive moment in its
dynamics. Briefly: during sacrifice, the sacrificer commits his per-
son to the officiants, whose duty—and hopefully, ability—it is to
guide him in a journey to heaven, and to bring him back down
to earth afterwards. Now the sacrificer does not undertak: this
journey with his profane body, but with a sacrificial body that he
manages to acquire, by dint of harsh ascetic effort, in an initial
phase of the ceremony. However, his profane body is put on one
side, in reserve, at the disposal of the officiants who will only
return it at the end of the journey if the sacrificer pays their fees.
The sacrificer thus has (at least) two bodies: by the fees he under-
takes to pay, and which he effectively pays during the ceremony,
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the sacrificer ensures that his sacrificial body will be prop
piloted (the risk here is great: if he strays off course, the sacrif
can become mad); while through the daksing, he retakes possess
of his profane body on completion of the ceremony. .

The question of the fees is discussed at varying lengths in
texts dealing with solemn sacrifice. What is peculiar to the off
of soma, however, and more exactly to its archetypal form kng
as agnistoma, is that it makes the sacrificer-officiant relationg
even more explicit, through the performance of an introdug;
rite to the actual sacrifice itself called the rite of tanunaptra$

The raison d étre of the rite is to affirm that the sacrificer ;
officiants who are getting ready to embark on their sacrifi
adventure together are determined to be loyal to one other
to do each other no harm. An oath on its own is not
There must also be gestures to symbolize their understandi
make it binding.’

Before the taniunaptrastarts, the rite of receiving the somata
place: lying in cloth-wrapped bundles across a cart, the stz
brought onto the sacrificial ground. The some—king Soma:
welcomed like a guest by an entire and highly complex ceremo
of hospitality (atithya),® ending with an offering of clarified bug
A residue is left over from the mass of butter and it is in
treatment of this residue that the zaninaptra consists. Its prin
stages are as follows. 1) The officiant, known as the adhva
has a brass basin or wooden goblet brought to him, which
places on the altar (vedi). All the butter from the hospita
offering left on the spoon (dhruva) is transferred by the adhva
into the basin or goblet, in five ‘drawings’. The transfer is acce
panied by the reciting of the formulae: ‘For the lord of k
draw thee; for the lord of around us, I draw thee; for Taniinaj
I draw ‘thee; in skilfulness, for the most robust, I draw thee’
Once the butter has been collected in the basin or goblet,
officiants and the sacrificer touch it together, reciting: “Tho
the unattacked, unattackable object, the vigour of the gods;
object which safeguards from curses; the object that curses cani
touch’. 3) The sacrificer asks each officiant to invite hi
‘Adhvaryu, invite me . . .’ etc. Each officiant replies in
“Thou art invited . . .’ Then the sacrificer puts his nostrils t
times to the butter that has just been touched by all, and recit

%
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n Prajapati, in the spirit, I pour thee . . . ’ Alternatively the
adhvaryn pours this butter into the ‘fast milk’ which will be the
qcrificer’s sole nourishment during the period of fasting and
consecration (dtksa)" that is about to begin for him. 4) The
adhvaryu then calls for boiling water (madanti)'' which all the

articipants touch, together. The .water is later sprinkled on the
sualks of soma, so as to make them swell.

Such, in summary, are the instructions given on the tanuna-

tra by the ‘(collections of ) aphorisms on the solemn rire’: the
Srauta Sitras, considered by tradition to be appendices to the
Veda, teach the rules for performing the sacrifice in great detail,
but without accompanying them with justification or interpreta-
don. However, these manuals help us understand the function of
the rite by stating that towards the end of the soma sacrifice, just
before the final bath (2vabhytha), ‘those who have taken part in
the taniinaptra dissolve their alliance by reciting this verse:® . . .
master of the law, master of the truth, we dissolve our alliance”.’"?
Thus we learn that what comes to an end at this point, and what
had been established by the tanunaptra, is indeed an alliance, an
instituted friendship (sakhya).

It will have been noticed that by drinking or ingesting the butter
that bears the trace of everyone’s touch, the sacrificer incorporates
what may be considered as the material embodiment of their
agreement.'? The alliance is therefore slanted, or asymetrical: it
serves the purposes of the sacrifice’s real subject, that is the sacri-
ficer. But when the latter invites the officiants to invite him, he
creates a sort of reversal in fundamental roles, since it was the
sacrificer, master of the sacrifice (yajfiapati ), who summoned the
officiants and took them on to officiate for him, when he decided
to offer the sacrifice. The tananaptra ceremony thus includes
aspects or moments of equality: the employer asks to be taken on
in the team of workers, and a friendship pact is concluded between
partners who for the time being occupy identical positions. How-
ever, even before the alliance ceremony ends, the allocation of
duties and status is re-established, between officiants on the one
hand and sacrificer on the other.

Among the formulas uttered by the adhvaryu while he transfers
the melted butter, there is one which contains an invocation to
Taniinapat. Mention of the god during the actual performance
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of the rite makes the connection (nidina)'4 between the cer.
of taninaptra and the figure of Taniinapar possible and ¢
inevitable, that is it allows the rite to be related to a myth reco,

ing its origins. The connection is not of course explicit in

Srauta Sutras since, as we have seen, the texts contain virgt

nothing other than practical instructions; but it is very well j

strated in the Brahmanas, where the purpose of the Vedic sch
was not to describe the rites, but to draw our their full
significance.

The connection between the taniunaptra and Taniinapat i

begin with a fact of language: tanitnaptra means ‘that which rel
to, or derives from, Tantnapac’. Taniinapit, in turn, is one of

names, or one of the aspects, of Agni. But he is also sometis

identified with Vayu, god of the wind, a term which strictly mq
‘son (or more generally: descendant) of the body’, commy
taken in the sense ‘son of one’s own body’, whence: ‘so
oneself’."> Self-formed, issued from his own person, Taniin
thus foreshadows the svayambhii ‘born of oneself of late Ved
Various divinities are known to have been similarly descril
especially the cosmogonic god Prajapati, but also Manyu,
sonified ‘anger’.'® In fact, the term tanit generally means ‘e
own body’ in Vedic, so that at the same time as it contrasts
atman, as ‘body’ with ‘soul’, tanit may also have the same mean
since both terms are used for the central part of a person
opposed to the limbs, the whole as opposed to the parts, and
function as the reflexive pronoun ‘oneself .7 :

JThus, Agni, who is so often presented as the son !
excellence, born of the two sticks that are rubbed together to n
fire or, in another instance, issued from the mass of waters
apam napay) that are like a mother or womb for him, is :
paradoxically, a self-begetting god.

The doctrine that makes Taniinapat an aspect of the god
is less easy to justify, but the texts where it can be found
the amalgam to the full: the wind is homogeneous with indivi
breath (prana); the projects a man forms in his mind (manas)

into his breath, which mingles with the wind, and that is how

god of the wind knows what is in the mind of man.!8
But whether Taninapat is Agni or Vayu, what matters

us is to know why he should be the eponymous god of 1
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Janiimaptra tite. The answer lies in the myth of the rite’s origins,

it is related in the Brahmanas when men carry out sacn.ﬁcxal
Laninaptra, they are imitating the gods, who, in earliest times,
wnc]udcd an alliance between themsc;lves. Furthfrmore, the gods
entered into this alliance to save their own zan#, the person, or

19

bo?;): fact, however, #anils involvement in the myth is much more
insistent and complex than is explicitly stated in the Brahmanas

and commentaries.
The following is a summary of the various versions of the

. yth_zo

SatapathaBrahmana 3.4.2.1F.

Unable to reach an understanding between themselves, the gods
separated into four groups. Taking advantage of their dissension,
their enemies, Asuras and Raksasas, slipped in between them. The
s decided to enter into an agreement, which said ‘Let us yield

to the pre-eminence of one amongst us’. It was Indra whom they
named as their leader. To make the pact last for ever, the gods
cut out and put together (sam-ava-DO) their favourite taniis, their
beloved ‘powers’ (dhaman)*', with the following imprecation: ‘Let
him amongst us who should transgress this pact be removed far,
from our midst, let him be scattered (visvan)’. Their witness was
Tanunapat. In his capacity as the wind, Tantnapat penetrates the
breath and spirit of living creatures the prajas, which include the
. This is a pact that the gods do not transgress. For what
would they be, if they were to transgress it? They would be speakers
of falsehood (anzta). Now if there is one observance which the
gods practise, it is truth (satya). That is why their victory is
invincible, as is their glory. Similarly, victory and glory are invin-
cible for anyone who, knowing this, speaks the truth. Now this
tanunaptra (that men are now celebrating) is, by connection
(nidanena), that (that is: this agreement between the gods). The
gods removed from themselves their favourite bodies, their be-
loved powers, and put them together. That is why one must not
enter into an agreement with just anybody, for fear that one’s
favourite bodies, one’s beloved powers, might be mixed. But he
with whom one enters into an agreement is someone who is not
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to be deceived . . . These favourite bodies, these beloved p

that the gods removed from themselves and put together,
deposited (sam-ni-DHA) with Indra. Indra verily, is he who by

on high. In earliest times he indeed did not burn; but just as
all the rest is obscure, so then was he (obscure himself too),
it is with this energy (derived from the divine bodies depos
with him) that he burns. That is why if several men
consecration (dzksa) (to undertake as sacrificers the same sacri
the taninaptra butter, mixed with the fast milk (the future ng
ishment of the consecrated person), must be given to the ma
of the house, as it is he, among these men, who repre
Indra . . . Now, after the gods had cut out these favourite ba
and beloved powers and put them together, they worked u
them together and that became the agreement (saman)’.?

Taittiriya-Sambita 6.2.2.1F.

‘Gods and Asuras were in conflict. The gods were divided.
wishing to accept the superiority of one over another, they s
ated into five groups . . . They thought: “Our enemies, the
are taking advantage of our division. Let us remove from o
and place in deposit together these bodies that we hold d
him who should be the first amongst us to show hostili

»

another be separated from these bodies”.

MaitrayanSambita 3.7.10

Refusing to submit to one another’s authority, the gods separ
into four groups. They then constituted a common block o
beloved bodies that each had removed from himself and de

in the sun on high. “That is why the sun burns very brightly.’
is why it is with the sun as divinity that all drawings of som
made’ . . . ‘A tanidnaptra companion must not be deceived
that would be using deceit against one’s own beloved body’.

AitareyaBrahmana 1.24

The gods had just won a victory over the Asuras. They had ous

them from all their fortresses in succession. But they were
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jest their adversaries take advantage of the dissension reigning
,mongst them. By affinities, they met together to deliberate, and
formed into four groups. They all decided to place their most
recious bodies (priyatamas tanvah) in deposit in the abode of
varuna: any who might transgress their agreement, or seek to
bring discord amongst them, would be unable to rejoin (sarm-
GAM) these beloved bodies.

As can be seen, the differences between these versions are many
and great: before uniting amongst themselves, the gods were
divided into five groups according to the 7aittiriya Sambita, into
four groups according to the other texts. Only the Satapatha
Brahmanateaches that the gods’ pact was witnessed by Taninapat.
The beloved bodies of the gods were deposited with Indra and
were responsible for his splendour, according to the same
Brahmana. The other texts say that the mass of beloved bodies
constitutes the brightness of the sun, or else affirm (like
Kathaka Sambitd 24.9) that Indra and sun are one and the same,
or state that it was in Varuna’s abode that the bodies were de-
posited. The motive behind the union of the gods—to gather
strength so as to prevent an Asura victory—is not explicit in all
the texts, and union does not necessarily take the form of submis-
sion to a single leader. Common to all versions is the following
simple design: the gods were divided; they decide to unite; to
make their union effective, they decided that each would re-
move—from the mass of bodies belonging to each—those most
dear to them, and that the bodies thus detached would be put
together somewhere as a kind of deposit. If we now refer to
elements from some versions only, this design may be added to
by stating that the pact is governed by sanctions: should any god
happen to deceive the others, he would not only be excluded by
his partners, he would be scattered, and deprived of the possibility
of rejoining those dearly beloved bodies he had deposited, with
the dearly beloved bodies of the other gods. How are we to
understand the expression priyas tanvah, ‘beloved bodies’ and
priyatamds tanvah, ‘most-beloved bodies’? “These bodies which are
dear to us’, is the translation by Keith (24 75). Delbriick translates
the superlative by ‘unsere liebsten Personen’ (a4 AitB).?? Are these
taniis part of the person of the god himself, or are they taniis of
beings beloved by, but distinct from him? In his commentary on
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Aitareya Brihmana, Siyana favours the second interpretation: ¢
bodies are those of the children and wives of the gods; they becg S
captives, hostages. But Sylvain Lévi translates (or rather glog;
the superlative by): nos corps sont ce que nous avons de plus chey
which would seem to imply that having placed their bodies
deposit, the gods became incorporeal. In fact, it should be nog
that priya, in Vedic, does not only mean ‘dear’. Just as when 2
in Homer, used with reference to parts of the body or obje
intimately related to the body, takes on a reflexive possess
function, so priya can have the meaning of ‘personal’, ‘that whi
is one’s proper possession’”® As a noun, the neuter plural priy

is used to designate the body’s private parts. The expressi
priyis tanvah refers to ‘own bodies of each god, and the sup
lative, in the formula ya eva na imah priyatamas tanvah in 4
1.24, should be understood as follows: ‘our bodies herewith wh
are the most ourselves’. If this is in fact the meaning of priya,
plural on the one hand and the superlative on the other by
suggest that each god is made up of several bodies.”” This fac |
been given much emphasis, by Oldenberg? in particular, ]
is an essential feature of Indian polytheism: there may well
many (or an infinite number) of gods, but, most importans
each one of them is multiple. The different bodies of the sz

god can separate and re-form, as can best be seen in the mythole
relating to Agni, but also in that relating to Indra and Prajapa t
Coexistence between the different bodies is sometimes a probi

and a sort of friendship contract is required to govern it. Tha
how we are tempted to interpret the following difficult lines fr

the Rk Sambita, 10.8.4 cd, even though in this case the namy

the body (of Agni) is in the singular:

rtiya saptd dadbise padiini

jandyan mitrdm tanvé svdyai

translated by Thieme as: “Thou, [Fire] hast put down [= estz

lished] the seven steps for truth [cf. Liiders’ explanation], genen

ing Contract for thy own body’.* Renou: Pour [le bénéfice @
I'Ordre, tu as assumé les sept pas [de lamitié] engendrant [ainsi] &
pacte [avec les humains] pour toi-méme’>' In contrast to Geldn
who translates mitram by ‘Freund’ (Agni makes y#a his frient
Renou and Thieme agree in making mitra ‘Contract’. But b
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introducing men as Agni’s partners in this contract, Renou makes

4 arbitrary addition to the text, while Thieme, for his part, offers

no explanations about a contract engendered by Agni involving

pis own body. Our own view is that the contract is for the body

of Agni, that is to provide him with a coherent body, or again to
.ve cohesion to his corporeal multiplicity.”

As for the divine taninaptra (if we may use such a term
10 denote the pact which the gods enter into between themselves
and which serves as a model for sacrificial friendship between
men), a condition of the contract between the gods is the
distance that each god establishes between himself and his bodies,
or rather between his different bodies, those which he maintains
in activity within himself and those which he separates from
himself. To associate myself with others, I dissociate myself
from myself: I have something, materially, in common with
others—that part of myself which I deprive myself of and
which I mix with those parts of themselves which my partners
have dispossessed themselves of, just as I have done. But these
disjoined bodies then become objects of desire; a god is drawn
to becoming reunited with (sam GAM) his taniis and it is the
hope of rejoining them, and of reunifying himself, that deter-
mines him to respect the pact binding him to the others. His
hope must surely have a meaning, since should he transgress
the pact, the threat facing him, by the pact’s very terms, is
precisely that of being excluded for ever from the possibility
of being reunited with himself.

Thus, individuals form a group not by the virtue of any link
binding them directly to one another, nor even by obedience to
a common leader, but by the tension drawing each of them to
reunite with that part of themselves which they removed and
deposited in the common fund.

A modern reader cannot help asking: on what conditions and
with what consequences will the god become reunited with his
beloved bodies? What threatens him, should he transgress the pact,
is that his separation from his zani will become definitive, which
is also his fate for so long as he remains faithful to the alliance.
Are we to imagine that there will come a time when, with a
coalition against the Asuras no longer being needed, the gods will
take back the possessions they had pledged? The group would
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cease to exist at the same time as each partner achieved fusioy
unity with himself. The political link would be dissolved.

A situation of this kind is mentioned in Jaiminiya Bra,

1, pp. 138 fF. (cf. W. Caland, Das Jaiminiya Brahmana in Ausw
Amsterdam, 1919; repr. Wiesbaden, 1970, pp. 39 ff): ‘Preparj
for battle with the Asuras, the gods said: . . . “Let us put asj
(apa-ni-DHA) the possessions that are dear to us (vamam vag
.. . Now, that was their cattle . . . On their victorious return, ¢k
went towards their possessions, which had become one . . . th
were confused; they could not tell which belonged to each. Th
said: “Let us share”, but could not reach agreement over hoy
was to be shared out . . . “Let us ask Prajapati [to decide]”. Pra
pati said to them: “That which you hold dear is common to y
all . . . do not share it out”.”?

The terms employed in these texts afford us an insight, if
pay attention, into the group structure of the gods: there i
centre which is inert, dense and resplendent, consisting of 4
conglomerate of divine bodies placed in common deposit, work
upon and mixed together to form a harmonious sun, and
periphery of coordinated but distinct elements which are actiy
in so far as they are gods fighting Asuras, bur obscure in so
as their individual brightness has merged into the brightness
them all. .

The divine taninaptra has been compared many times &
social contract.’* The comparison is legitimate if by social cont
one means the decision that individuals take to form a group. I
if we think of society, and particularly Indian society, in terms
division of labour, complementarity, status systems and hierard]
the pact between the gods is clearly not the myth of societ
- origin. What the t@niinaptra teaches, in its splendid abstractie
is the manner in which political bonds are constituted as sug
How are groups formed? How can they be made to last? The
are the supreme questions. '

It will be noted that though the tanunaptra treats of the bo
(tan#i) of the gods, that is of the contractual parties, it does i
slip into what Judith Schlanger calls the metaphor of the @
ganism?® and describe the group thus formed as a body of whis
the individuals, or groups of individuals, are members.

Vedic myths on the formation of society, with its hierarchi

i
{
[

|
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,nd insticutions, usually reflect quite a different vision of things.
Society is contemporary with the cosmos: both were produced by
che sacrificial dismemberment of an immense primordial body,
chat of the Purusa® the mouth of the Purusa gave birth to the
(lass of brahmins, just as its eyes gave birth to the sun.

However, some texts present the setting up of society, ‘at least
of divine society, as an event distinct from genesis and as the
work of the very same people who were destined to be part of
ic. But in this case, the final structure is one resulting not from
a pact but from a competition to decide who was to be the
master of sacrifice. An example of these accounts is the myth
recounting the origin of the royal sacrifice known as vajapeya, as
cclated in Satapatha Brahmana 5.1.1.1 f£¥

Here are the main stages in the story: rivalry reigns between
the gods and the Asuras; each seeks to lay hold of the techniques
of sacrifice. Out of utter presumptuousness (atimana), because
they can see no one other than themselves to whom they could

ssibly offer sacrifice, the Asuraseach make offerings in their own
mouths; they fail. The gods, on the other hand, make offerings
amongst themselves, each in the mouth of another. The reci-
procity is well-received and successful and the god of sacrifice,
Prajapati, gives himself to them. But this marks the end of reci-
procity: each god claims the possession of sacrifice for himself. To
resolve the situation, the gods organize a race: the winner’s prize
will be mastery of Prajapati’s body. The winner is Brhaspati,
master of the sacred word and brahmin par excellence, thanks to
the help of Savitr, the ‘incitatory’ god. Having won Prajapati, he
wins all things, ‘since Prajipati is all things’, and he offers a
sacrifice which will prove to be the vzjapeya. Indra, the ksatriya
god, imitates him: he also offers the vajapeya, and by this sacrifice
he too becomes a possessor of Prajapati and, just like Bghaspati,
he ascends, as a sign of his sovereignty, to the region on high, the
zenith. That is why, among men, when brahmin and ksatriya wish
to attain a certain form of pre-eminence, they have to perform
the vdjapeya, a ceremony, moreover, which, to commemorate the
competition organized by the gods, comprises a chariot race (in
which it is clearly understood that the winner can only be the
sacrificer himself).?® ‘Verily, the vajapeya is the sacrifice that be-
longs specifically to brahmins, since it was performed by Brhaspati:




194 COOKING THE WORLD

for Brhaspati is the brahman (the essence, the specific

the brahmin order), and similarly the (human) brahmin ;,

brahman. But the vijapeya is also the sacrifice that belongs

fically to the order of kings (r@janya), since it was perform,
Indra: for Indra is the ksatra (the essence, specific nature o
order of ksatriyas) and similarly, the man of royal order j

ksatra.

Are brahmins and ksatriyas equals for all this? Ind
since the only real winner, in the race instituted by the g
Brhaspati. It is because Bghaspati came first and conquered
pati that he was then able to perform the sacrifice that

become the vdjapeya. Indra, on the other hand, achieved ;

reignty because he performed the vjapeya afterwards

imitation of Brhaspati.’” Equality in the vdjapeya is only s

dary; Brhaspati always retained the superiority of having
first. It is from the brahmins or at least from the brahma

the ksatriyas derive their fitness for achieving sovereignty

reigning over society. Such is the principle of social or.
a hierarchy that is continuously reaffirmed, and which is

even when its manifestations seem ambiguous. In contradis
tion to this stands the pure political grouping whose strue

can be found in the divine t@ninaptra: in order to unit
one another, equals detach themselves from themselves, and'
into a whole by placing fragments of their divided beings to
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The Gods Have No Shadows:
Reflections on the Secret Language

of the Gods in Ancient India

another. Yet, they have never met. Theirs is a love by proxy:

so many are the praises that Nala has heard of Damayanti’s
beauty and charms that he feels he cannot live without her by his
side. Similarly, it is because a wonderful swan has enumerated
Nala’s perfect qualities to her that Damayanti has become ‘outside
of herself, and totally in Nala’. The princess languishes, and it is
clear to her father the king that she is lovesick and must therefore
be married. And, to ensure that Damayanti’s wishes be most
completely fulfilled, the king chooses (from among the eight
canonical forms of human marriage) the procedure called ‘per-
sonal choice’ (svayamvara): an invitation is sent out to her sui'tors,
and the girl chooses, from those assembled, the man she wishes
to be her husband.

But, an unexpected difficulty arises in Damayant’s case: four
of the greatest gods of the Indian pantheon—Indra, Agni, Yama
and Varuna—are also in love with the princess. Whether by
chance, naivety or a cruel will to test his love, these gods burden
Nala with the task of serving as their intermediary, even before
the ceremony begins. They bestow upon him magical powers by
which he is able to enter into the women’s apartments and an-
nounce to Damayanti the honour she has of being the cynosure
for four immortals’—four immortals from among which, she must -
choose her mate in her svayamvara. However, even as he faithfully
executes his duty as go-between, Nala gives Damayanti further
reason for loving him—for is not the man she sees before her the
prince charming of her dreams, the man she wants and the man

I)rinccss Damayanti and King Nala' are in love with one
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she decidedly prefers before any other, be he divine or mo _
far as Nala is concerned, he cannot, in spite of his obligatio
cede to the gods for whom he is the messenger, give up his

conquest of Damayanti. The gods thus come to realize that ¢
have but one means at their disposal for seducing Damayanti: ¢
must take on Nala’s appearance. And so it happens, on the
of the ceremony, that Damayanti sees before her five copies of

beloved. How might she be able to distinguish, from among
five, the genuine Nala, the Nala whose garment she must to
s0 as to designate him as her chosen husband?

She invokes the quasi-magical procedure known as an
of truth’, a recourse that consists of endowing one’s
with a power so great that even the gods must bow
it “If it is true that, having heard the swan’s word, I _
Nala for my husband, if it is true that I have committed
sin, in either heart or mind, and if it is true that I have a
a vow to adore Nala, then let the gods show him to
The gods are obliged to grant Damayanti’s wish immedi
because she has spoken the truth. So it is that they
her that which distinguishes the original mortal from his di
facsimiles: Nala appears to her as a man who, tired from
long journey he has just taken is covered with sweat and
dust of the road. His garlands and flowers have wilted,
eyes squint in the sun’s glare and most especially, his b
doubled by the shadow it projects: The-gods, on the contr,
float effortlessly above the ground, with fresh garlands, garme
free of dust, eyes opened wide in spite of the sun’s light, :
with no shadows.?

Such is, in this particular case, the weakness of the gods:
are limpid, through and through. When they cannot help
reveal their nature, that which they manifest is their affinity
the light of the sun, a light which neither alters nor burns
They need not shelter themselves from its light because

corporeal matter does not block it: thereby, neither does it thr

(nor is it betrayed by) a shadow.

Clarity is also a distinguishing feature of the language of 1

gods. They are truthful® (even if there is no shortage of m

which they are shown to lie). This is less a characteristic of he

moral nature than it is one of the language they use: the S
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language is a perfect language, and the sign of this perfection is
s rransparency. On the one hand, the words of this language are
ltcrfcctly adequate to their referents; on the other, its word con-
qruction is without mystery: adjectives and nouns deriyc, ina
constant and regular fashion, from the verbal roots to wl'nch they
are attached. A word’s form thus has a twofold ;ustxlflcanon; frst,
through its manifest relationship to the object that it names and
second, through its obvious etymology.’ This then, is thc' San'sknt
language of the gods, a language that is shot through with light.
One cannot help but imagine this absolute transparency to be
a cause of pain and anguish. In fact, the image we h?ve of the
limpid beginnings of the immortals’ Sanskrit language is one that
we may deduce from the great pains taken to obscure it. A great
number of passage from the Brahmanas explain that the original
form of a given word has been slightly modified, and so taken on
an occult form, ‘because the gods love what is cryptic’ (paro’ ksa-
kama hi devah) and hate that which allows itself to be seen clcarl’y
(they are pratyaksadvisah) . . .’ So we learn that the god Inc'ira s
real name is Indha, the ‘igniter’, a name that is indirectly derived
from the verbal radical /NDH, ‘ignite, burn’ and warranted by
the function of combustion attributed to this divinity.” But the
gods wished to create darkened zones in their language, and t©
formulate a kind of obscure and secret tongue whose mysteries
would be known to them alone. And so it was that they masked
the simple and regular mechanism which allowed for the deriva-
tion of Indra from /NDH, and through scrambling of phonemes,
brought about the name Indra. They thereby rendered a trans-
parent word opaque by injecting into it an element proper to their
own privileged sphere,® a language not to be confused with the
universal Sanskrit language that is 2lso that spoken by humans.
The gods are chronically subject to a lack of obscurity, and so
they wish to render themselves obscure as a means to acquiring a
certain consistency. This at least, is what they do in order that
their words become consistent, thick or substantial instilling and
thereby deforming them with the cryptic element. The texts of
the Brahmanas, rather than seeking to find the true relationship
that obtains between the pure and altered from of a word, take as
their watchword the gods’ desire to create mysteries. This is shown,
it seems to me, by the indifferent ease with which these texts move,
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according to the demands of the narrative, from one etymon

another. Thus, the name Indra, explained in the Satapgy

Brihmana as an esoteric deformation of Indha, is elsewhere py

sented as a compressed form of the term idamdra, ‘he who s
that’. In fact, as the aetiological narrative explains, ‘as soon as }

was born, Indra looked around and saw a man who was no
other than the brahman (that is, the Absolute) in all its fullne

He then said, ‘I saw that’. This is why his name is idamdra,
who saw that’. That is his name. And so it is that we refer
Idamdra, in a secret way, as Indra, because the gods love what
cryptic.” The etymological analysis of a word is justified by |

origin myths; these myths may, however, vary so as to be incos
patible with one another. The form Indra is part and parcel

the god’s cryptic slang; it is the transposition of at least two forn

proper to straightforward language.
In the same way, Agni’s real name is Agri,'® which is deriy

oA

from the adverbial form agram (‘ahead’) or agre (‘in the fi
place’). Agni is, in fact, the first born of the gods; he is also th
god who runs ahead of all the others. In this function, he is ¢
explorer and scout of the gods and of the brahmanic pantheg

and therefore of the civilization of which they are so many expre
sions. He is the all-consuming fire who carved out cleanings

the jungle and blazed those paths by which the conquering A
entering via the north-west, were able to push eastward and sout

ward, ever deeper into the Indian subcontinent. The progressi

stages of this millennary penetration are burned into the land
the places in which Agni—that is, Agri who became Agni throu
the gods’ will to obscure—stood."!

But this procedure does not restrict itself to proper names.
us take the example of the quasi-myth that relates the formati

of the name of ‘sweat’, sveda. ‘In truth, in the beginning was or

the brahman, born of itself and alone. He looked around: ‘I :
a great and wondrous creature, I who am alone. So, I must

a second god, as great as I am, from myself.” He exerted himse
heated himself with ascetic ardour and with austerities . . . and
fluid, a wetness appeared on his forehead. Overjoyed at this, |
said: ‘I have found (avidam) a great and wondrous being, a beil
easy (or good) to find (suveda).” So it is that, because he said:
have found a great and wondrous being, suvedd , it became suvez
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And that which is suveda is called, after an occult fashion, sveda,
pecause the gods love what is cryptic and hate what is manifest.”2

Another example is found in the names attributed to the bricks
used in the edification of the fire altar. One of these is called ari
chandas; the ‘hyper-meter’ because it is installed in conjunction
with the recitation of a hyper-metric verse. But this name is in
fact a cryptic one, meant to satisfy the gods’ taste for the esoteric.
[ts original name was atti-chandas, the ‘meter eater’ (atti means
the eats’), which explains how, in the same text, it can be compared
to a stomach.'?

Yet another example is that of that preliminary phase of the
sacrifice in the course of which the consecration of the sacrificer,
called diksa, takes place. The man who undergoes this ordeal
thereby becomes a ‘consecrated’ or ‘initiated’ one, a diksita. Orig-
inally, the mythic account tells us, the term was dbiksita, which
is to be broken down into 4hz, ‘thought’ and ksita, ‘he who has
made his abode’: the initiate is thus ‘he who has taken his abode
in thought’, because the man who thus prepares himself for the
sacrifice ‘abides in the best of thoughts’ (srestham dbiyam ksiyati).
But the gods love the cryptic, and ‘this man, although he is
dhiksita, is cryptically designated by the term drksita.’

It can happen that a word, by changing its form, may also
change its meaning. Here, a more complex process comes into
play, as may be seen in the origin myth of one of the names for
‘man’, manusa. The cosmogonic god Prajapati is smitten with
desire for his daughter, Dawn. She flees from him, taking the form
of a doe, but he, in the form of a buck, continues to pursue her.
The gods, indignant, try to find one of their number who might
stop and punish him, but finding no one, they create, by fusing
together the most terrible portion of each of their forms, a new
god named Rudra. Rudra takes up the task and shoots a three-
pointed arrow at Prajapati. Wounded, Prajapati allows his seed to
flow out of himself, and a lake of sperm is formed. ‘And the gods
then exclaimed, ‘It is the sperm of Prajapati, it must not spoil!
(ma dusat)’. Because the gods said ma dusat, this lake of sperm
received the name madusa. But, ‘the gods love what is cryptic’,
and madusa was transformed into manusa, the word which has
come to signify ‘human, man’.!> That which the lake formed by
Prajapati’s sperm and the bodies of men have in common is the




200 COOKING THE WORLD

fact that neither should be spoiled or ruined. The commeng;
Sayana explains that the humans who are to be honoured as
equals of the gods (that is brahmins) are precisely those w ¥
the gods themselves, are lovers of the cryptic. They do not
to be called by their original names, by the names they recei
from their parents: they rather prefer that they be called by
esoteric name, one that is not an original, but a seconds
adoptive one, ‘Master’, or ‘Professor’, for example.' 1

Sdyana’s remarks here highlight the paradox of the proces
alteration that is so pleasing to the gods. The word that re;
from a deformation inspired by the desire for the covert is
secret in the sense that it belongs to the language of a closed gr
of individuals. On the contrary, it is the word which has bee
skewed in such a process that comes to be a part of ordir
language. Everyone says Indra, rather than Incha; Agni, and
Agri; diksita instead of dhiksita (and everyone says Professor, %
only a few close friends knowing that the name this man recei
at birth was Devadatta); and, in fact, it is rather the transpai
form of the term that comes to bear the stamp of truth, a t
which must be (re-)discovered, a piece of knowledge posse e
a limited number of persons. What was once jargon has
become everyday language, whereas the pure and unsullied we
have become so many secrets.'

The cryptic element in these words, words that have bece
familiar, need not be sought in the conditions of their enunciati
but, rather, in their internal structure. There exists a cert
unintelligibility, a certain superfluous element, in the relations
obtaining between the form and the meaning of a word that|
been so constituted. But this obscuration is but the result ¢
persistent will to conceal. The paroksa that is the delight of
gods does not lie in the fact that they are the only ones who kn
the jargon; it is, rather, the case that they are the only ones ¥
know that this isa case of jargon, and who know how to dect
the distortion which allowed for the derivation of a murky, |

focused term from a clear one. The gods’ secret is that of
formation and deformation of a product in common use.

what do the gods really get out of this, and how can they.
satisfied with a secret that they so keep to themselves? From
divine viewpoint, is there anything more to this than making’
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most of a bad situation, or of accommodating oneself to failure?
Given the fact that humans use the gods’ esoteric terminology in
cheir everyday exchanges as well as in the discourse they address
o the divinities, it would ap