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INTRODUCTION TO THE
TRANSACTION EDITION

even years have passed since this book appeared with the title

Religious Healing in the Veda, as part of the Transactions of the

American Philosophical Society, vol. 75, part 7. The monograph
received good, sometimes excellent, reviews, and is now out of print.
On the whole, I was very pleased with the work, and especially with the
beautiful text produced by the American Philosophical Society, which is
here reproduced. My only regret is that it remains largely unknown by
many who would find it interesting and important to their own work.
Fortunately, this reprinted edition will now have an opportunity of
coming to the notice of those who previously missed it and who might
well find it useful and informative.

Although my studies have moved me into later time frames and literary
genres in order to fill in the gap between Vedic and classical ayurvedic
medicine, and more recently even into the related tradition of
Kamasastra, I have occasionally returned to the Veda when new ideas and
insights arose. Anyone who has embarked upon a study of the Veda can
testify that it is a vast and fascinating subject that constantly beckons one
to plunge ever deeper into its texts in an attempt to unlock certain
mysteries of the archaic mind. It is a lifelong pursuit in which I shall
always be engaged, reading and rereading the enigmatic and often clever
hymns of the Rgveda and Atharvaveda.

Although the fundamental aspects of what for lack of a better descrip-
tion is called Vedic medicine are contained in the present monograph,
there remain several points requiring further exploration. One important
part of this healing tradition, only briefly mentioned in this work, is Vedic
toxicology. Several hymns of the Atharvaveda and a few of the Rgveda
concern themselves with poisoning, usually caused by animals, and with
the remedies for it. It is almost certain that India’s long and renowned
tradition of toxicology derives from a basic knowledge of poisons and
poisonous animals found in the Veda. I have collected and examined the
relevant hymns and passages from the early texts and hope to publish the
results of my study in the near future.

My subsequent research and investigation have taken me to time
periods not covered by the material in this book and have provided
certain fresh ideas and a radically different interpretation of the origins
of the ayurvedic system of healing. It might therefore be useful to outline
here the development of the Indian healing arts from Vedic medicine to
classical ayurveda, based on my more recent studies.

A distinctive part of Vedic medicine is its pharmacopoeia, especially
its rich description and knowledge of the local flora. This botanical
wisdom occurs largely in the hymns of the Atharvaveda and is connected
to a tradition of healing plant goddesses. The hymns of the Rgveda reveal
less of a familiarity with indigenous plant life, and what is found there
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relates principally to a tradition of a male plant divinity. A homologization
of these two botanical traditions is reflected in the mythological connec-
tions between the principal plant deities mentioned in each text, and
occurs in mythical parts of the Atharvavedic medical hymns. Here are
found myths of both the healing plant god Kustha, the remedy par
excellence for fever (fakmdn) and generally identified with the aromatic
costus, native of Kashmir and known to have been an important export
from India in the spice trade, and the healing plant goddess Arundhati,
used in the treatment of fractures and wounds, and identified among
others with Jaksa, the Sanskrit term for the resinous “lac.” The mythology
of Kustha links him closely with both the Rgvedic plant Soma, important
among the sacrificial cults, and the Atharvavedic Arundhati, significant
among the healing cults. He is called Soma’s brother and, like Soma, is
known to have grown high in the Himavant Mountains, the birthplace of
eagles, the third heaven from earth and the seat of the gods. Likewise,
several of the epithets associated with Kustha are identical to those given
to Arundhati, that is perennial, life giving, and harmless. Kustha’s myth-
ological link with Soma and his name-association with Arundhati imply a
conscious effort to homologize a Rgvedic botanical tradition dominated
by a male plant divinity with a medical-botanical tradition of plant
goddesses particular to the Atharvaveda.! This assimilation of useful
(and thereby powerful) botanical knowledge concurs with the medical
intellectuals’ general tendency to appropriate wisdom that could render
their healing rituals more efficacious. Further investigations of mytholog-
ical traditions of plant divinities in the Rgveda and Atharvaveda could
reveal interesting aspects of the homologization of religious ideas and
help isolate elements of indigenous beliefs in ancient India.

Vedic medicine’s dominant appeal to and reflection of popular beliefs
has led to more profound comparisons between Vedic medicine and
Indo-European healing traditions. Using Georg Dumeézil’s tripartite divi-
sion of ancient Indo-European society as a convenient framework, it is
clear that Vedic medicine, along with most of the healing traditions of
Indo-European antiquity, was most appropriately a function of the third
social order. The ideology and activities of this third estate were usually
maintained by members of peasant communities and reflected the
society’s popular or folk culture. Vedic medicine’s agrarian-oriented
knowledge of the local flora tends to link it to an agrarian oriented group
of people, and its use of magical rituals, amulets, and incantations reflects
fundamental folk beliefs. Literature of the third order has traditionally
been in the form of folklore, often transmitted orally from generation to
generation. In many Indo-European cultures, folk literature preserves the
peoples’ medical knowledge in the form of folk medicine and home
remedies. Being produced by learned men of the third order, the healing
hymns of the Atharvaveda, therefore, reveal one of the earliest forms of

1 See K.G. Zysk, Asceticism and healing in ancient India (New York and Oxford: Oxford
University Press, 1991), 17-19.
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folk healing of Indo-European antiquity, and offer an excellent example
of ancient folk literature.?

Although a highly specialized intellectual tradition of the third social
level, Vedic medicine reflects a homologization of knowledge from other
levels of the society, most significantly the order of priests whose words
and actions were thought to bring them in direct contact with the greater
cosmic forces. The healers also required knowledge of the means to
control the natural forces in order to set right what had gone wrong.
Combining their expertise in the manipulation of the spirit world with
the knowledge they could acquire from the sacrificial cults, the healers
established themselves as the priests of the third order, modelling them-
selves on the sacrificial priests of the first order. The roles of each type
of priest were quite distinct, but outwardly they probably resembled each
other in many respects. The medical priest likely enjoyed relative free-
dom in the social structure, serving the needs of all people regardless of
their social standing. The sacrificial priest, on the other hand, fearing
contamination from impure elements of the society, was restricted to the
social milieu of the first order. With time, the healers became recognized
by their counterparts in the first order as impure and polluting, eventually
being excluded from the higher, more sacred circles of the sacrificial
cults, and forced to remain among their own communities located at the
margins of society where contact with many sorts of people with differ-
ent healing traditions might well have taken place. This removal of
healers and their medical craft from mainstream Vedic priestly culture
led eventually to a radical shift in medical thinking, resulting in what has
come to be known as classical ayurveda.

The chapters in the present book elucidate a healing tradition based
on magico-religious beliefs and practices. The classical medical treatises
of Caraka and SuSruta clearly indicate that this form of medicine never
completely disappeared, but was gradually superseded by a system of
medicine based on empirico-rational principles and practices. It should
not be assumed that empiricism or the mental process of observing and
defining is evident only in the classical medical tradition. Vedic medicine
relied on close observation of phenomena in order to develop its unique
form of mythical and religious classifications. The difference between
these two epistemologies lies in their respective premises. The founda-
tion of Vedic medicine relied on a belief in a multitude of benevolent and
malevolent deities or spirits that populated the cosmos and caused good
and bad effects in the human realm. Control of these entities was the
ultimate goal of this healing system. In ayurveda, a basic understanding
of the interrelationships between humans and their environment pref-
aced every observation. Ideally humans and nature should be in perfect
harmony. Disease occurred when the equilibrium between these two

2 See K.G. Zysk, “Reflections on an Indo-European system of medicine,” in Perspectives on
Indo-European Language, Culture and Religion, Studies in Honor of Edgar Polomé, Vol. 2
(McLean, Virginia: Institute for the Study of Man, 1992), 321-36.
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was disrupted. Restoration of a fundamental balance was the goal of this
medical system. Reasons for this shift in modes of medical thought have
puzzled scholars of ancient Indian culture and medicine for some time.
My recent socialhistorical study of medicine during the intervening
period between Vedic medicine and the occurrence of the classical
medical treatises, roughly from the ninth century B.CE. to the beginning
of the common era, offers a plausible explanation for this phenomenon.?

We noticed that a social event taking place in Vedic antiquity was
probably a key factor in initiating change. The denigration of medicine
by the priestly order and the brahmanic hierarchy resulted in the healers’
exclusion from the orthodox ritual cults because of the defilement they
incurred from contact with impure people with whom they found
fellowship. Important members of these marginal populations included
the heterodox wandering ascetics who renounced the trappings of
orthodox ideologies and practices, and abandoned society for the wilder-
ness in search of higher spiritual goals. These ascetics, who included
among others the Buddhists, acquired a radically different view of the
world and mankind’s place in it, fostered largely by their intense medita-
tive discipline. In fact, early Buddhist literature reveals that their under-
standing of the relationships between humans and nature was not very
different from that which contributed to ayurvedic medical thought. An
intellectual sympathy seemingly was shared by both the wandering
ascetics on a spiritual quest and the transient physicians whose profes-
sional curiosity led them to encounters with different sorts of people
from whom they could obtain useful medical knowledge.

Finding rapport with the communities of heterodox ascetics and
renunciants who did not censure their philosophies, practices and asso-
ciations, the healers, like the knowledge-seeking ascetics, wandered the
countryside performing cures and acquiring ever new medicines, treat-
ments and medical information, and eventually became practically indis-
tinguishable from the mendicants with whom they were in close contact.
A vast storehouse of medical knowledge soon developed among these
wandering physicians who, unhindered by brahmanic strictures and
taboos, began, with the help of ideas from the intellectual ascetics, to
conceive a radically new epistemology with which to codify and system-
atize this body of efficacious medical data.

Fitting into the Buddha’s key teaching of the Middle Way between
world indulgence and self-denial, healing became part of Buddhism by
providing the means to maintain a healthy bodily state characterized by
an equilibrium both within the body and between the body and its
surroundings. Portions of the repository of medical lore were codified in
the early monastic rules, thereby giving rise to a Buddhist monastic
medical tradition. The early Buddhist monastery or sangha was the venue
where wandering intellectuals would gather and exchange information
that often included medical knowledge. As the sangha established more

3 See K.G. Zysk, Asceticism and healing ancient India, 1-70.
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permanent dwellings and fixed abodes for ascetics, the intellectual life
turned more scholarly, and a formal systematization of information and
instruction ensued. The symbiotic relationship between Buddhism and
medicine facilitated the spread of Buddhism in India, led to the teaching
of medicine in the large conglomerate monasteries (viharas), and expe-
dited the acceptance of Buddhism in other parts of Asia. Probable during
the early centuries of the common era, brahmanism assimilated the
storehouse of medical knowledge into its socio-religious and intellectual
tradition and by the application of an orthodox veneer rendered it a
brahmanic science. Over the nine centuries of this transitional phase of
Indian medicine, the Vedic medical system gradually diminished in
significance until the point at which medicine became patt of brahman-
ism, whose intellectuals consciously revived the ancient medical wisdom
in order to legitimize a largely heterodox body of knowledge and make
it orthodox. The technique by which this was accomplished is revealed
in the opening portions of the two classical medical treatises, which are
characteristic of an ubiquitous and ingenious brahmanization process by
which seemingly contradictory and disruptive ideas are reconciled and
normalized. Returning to Dumézil’s paradigm, a social evolution of Indian
medicine may be explained as follows: medicine originated in the third
order, maintained its position or fell out of the social system in the
intervening or transitional period, and vaulted to the first order in the
classical phase, a position it appears to hold at the present time. With this
brief outline of Indian medical history, we are perhaps better able to
understand and appreciate the content and significance of Vedic medi-
cine as it is presented in the following chapters.
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P. x, line 36: “Samhita” should read “Sambhita.”
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enterprise. Continuities of doctrine and practice occur rarely, pre-

venting us from positing an unbroken succession of development
from earliest times. We must look at Indian medicine rather in terms of
distinct phases. Although not well defined, the first may be called prehistoric
or pre-Vedic medicine, dating from about 2700 B.C. to 1500 B.C. The second
is that of Vedic medicine which looks back to a time around the second
millennium B.C. It is the earliest period in which a clearly discernible medical
lore can be ascertained. Vedic medicine is the focus of the present work.
The next distinguishable stage is characterized by the presence of separate
Sanskrit treatises on Indian medical science or ayurveda, ‘the science of
longevity.” The earliest of these medical books are the samhitas of Bhela,
Caraka and Susruta, which date from around the Christian era. The subject
matter of these works is quite unlike that of Vedic medicine. Most diseases
are defined in terms of a humoral theory. The Indian physicians understood
there to be three ‘humors’ (dosas): wind (vata, vayu), bile (pitta) and phlegm
(kapha, slesman), which, on analogy with the humors of the Hippocratic
and Galenic systems, were vitiating forces in the body. In a normal state,
the humors are in a state of equilibrium in the body. When something
called a nidana, ‘primary cause,” which could be of climatic, organic, or less
commonly, demonic origin, acted upon the humors, an imbalance occurred,
bringing about the manifestation of disease. The principal aim of the phy-
sician was to recognize which humor or humors were out of balance and
to reestablish the equilibrium through allopathic treatments, which usually
included drugs with opposite qualities, diet, and daily regimen, although
surgery was also sometimes recommended.

This thumbnail sketch of early ayurvedic medicine serves to illustrate
that at its basis lies a theoretical and a rational understanding of disease
and cure. The origin of this new approach to medicine is a point of con-
troversy. It is quite certain that little of it can be traced to Vedic medicine.
Although the theoretical framework of ayurveda may not be Vedic, the
basis of its materia medica could indeed have evolved from Vedic medicine
or even from prehistoric, pre-Vedic medicine.

Tracing the history and evolution of Indian medicine is a difficult

Prehistoric medicine

A clear and detailed picture of medicine prior to the Vedic phase is
difficult to ascertain. Evidence of this prehistoric period in South Asia derives
primarily from archaeological remains excavated from the sites of the Ha-

1
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rappan Culture, sometimes referred to as the Indus Valley Civilization. Its
dates are from about 2700 B.C. to 1500 B.C., making it roughly contem-
poraneous with the Old, Middle, and New Kingdoms of Egypt and the
period of Sumer and Akkad in Mesopotamia. The mosaic of Harappan
settlements illustrates a highly developed, urbanized culture, established
principally along the Indus River (in modern Pakistan), stretching from the
Arabian Sea to as far north as the Panjab (sites have also been found
further south in present-day Gujarat). The area covered was nearly twice
as large as the Egyptian civilization and almost four times as great as that
of Sumer and Akkad.! This vast civilization had two main centers or capitals:
one in the south, Mohenjo-Daro (near modern Sukkur) and one in the
north, Harappa (near Lahore).

The architecture of the Harappan sites was unique for its time. Streets
were planned on a north-south and east-west grid. Houses were usually
two-story and made of baked brick. Many homes contained a bathroom,
built near the wall facing the street so that water could be drained through
a pipe into a covered sewer running under the street. The bathrooms were
either square or rectangular, with a sloping floor with an opening in the
corner through which the water could drain. Several of the houses even
had latrines with a drainage system similar to that of the bathrooms.? These
architectural designs point to a conscious concern for public health and
sanitation and suggest an implicit belief in ritual purity and pollution, which
is so prevalent in later Indian thought. The Great Bath found in the citadel
area of Mohenjo-Daro perhaps epitomizes the Harappan penchant for pu-
rification through bathing. The man-made pool measured 108 by 180 feet
with a center basin 23 by 39 feet and a sloping floor which reached a depth
of 8 feet. This giant structure was filled with water from a large well.? The
central purifying agent was water which, as we shall see, was an important
medicine of the Vedic people. It is quite possible, therefore, that hydrother-
apy was a therapeutic measure used by the Harappans to restore and to
preserve health, which brings to mind the purpose of the Roman baths of
a later period.

The material remains excavated from the Indus cities point to a socially
and technically advanced urban culture supported by an agrarian subcul-
ture. Highly sophisticated sculptures in stone and bronze, and jewelry
fashioned by skillful artisans from precious and semiprecious stones and
metals, indicate an affluent class, and evidence of land and sea trade sug-
gests a significant merchant class.* Less artfully sculptured terra-cotta fi-

! Henry E. Sigerist, A History of Medicine (New York: Oxford University Press, 1961) 2:
137.

2 Ibid., 143. See fig. 4, 91, below.

3 Ibid. See fig. 3, 91, below.

¢See A. L. Basham, The Wonder that was India (New York: Grove Press, 1954, 1959), 18-
19. At the Indus site of Lothal (in Gujarat), there is a large structure which appears to be a
shipping dock (see S. R. Rao, Lothal and the Indus Civilization, New York: Asia Publishing
House, 1973). See also Gregory L. Possehl, ed., Ancient cities of the Indus (Durham, North
Carolina: Carolina Academic Press, 1979), 203-22, on Lothal and 96-97 and 113-75 on
contacts with Mesopotamia.
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gurines of an Earth Mother Goddess point to the worship of the soil by
farmers, and by lower orders in general (see fig. 5, 114, below).

The most interesting artifacts discovered at the various Indus sites are
the small square or rectangular seals and sealings, on many of which are
found short inscriptions written in a pictographic script which has yet to
be deciphered. The precise purpose of these seals and sealings is uncertain.
They may have been used as a type of identification tag, with the inscription
providing the pertinent information, or perhaps as amulets, worn to ward
off various kinds of evil and to bring good luck, the inscriptions being
magico-religious utterances (mantras). Many of the seals are perforated in
the back, suggesting that a string or cord was used to bind them to some
part of the body. Until the code to the script is broken—unfortunately,
there is no counterpart of the Rosetta stone to aid scholars—the seals will
remain an enigma, and many important facts about this magnificent civi-
lization will be kept shrouded in mystery.

Images of a species of bull, elephant and rhinoceros found on many
seals suggest the particular importance of these animals. Several seals and
sealings appear to portray mythological episodes.® The representation of a
goddess standing between the branches of a pipal tree and being wor-
shipped by seven devotees is significant. It depicts the worship of a female
plant divinity or a Tree Goddess and points to a reverence for plants and
their products.® Similarly, an oblong sealing from Harappa illustrates a
mythological story in which a woman, presumably the Earth Mother God-
dess, standing on her head, gives birth to what appears to be a plant or
tree. On the reverse, a man, bearing a sickle, stands waiting in front of the
woman (see fig. 6, 115, below). These scenes point to a deep sentiment felt
towards the earth and its offspring, the plants, and suggest that certain
rituals were performed at the time of harvesting. A reverence for the me-
dicinal plant or simple is also quite evident in Vedic medicine; and in the
later tradition of ayurvedic medicine, pharmacopoeias, detailing the me-
dicinal virtues of numerous plants, became fundamental components of
the medical tradition. We may, therefore, look to the Harappan Culture
for the seeds of traditional Indian pharmaceutical knowledge.

Another seal portrays a multi-faced figure, adorned with a horned head-
dress and ritual clothing, seated in a yogic posture, and surrounded by
different kinds of animals. It is generally assumed that this horned deity
represents a forerunner of the later Hindu god, Siva, Lord of Beasts (pa-
Supati), and it has been styled, “‘proto-Siva.”” The elaborate headdress, the
costume with bangles and the implication of trance states achieved through
the intense concentration or meditation of yoga suggest that this figure
depicts a type of medicine-man, shamanistic in character.

Evidence is available that the magically based surgical technique of tre-
panation may also have been practiced during the period of the Indus

% See Basham, The Wonder, pl. IX, a, e, f.
¢ Cf. ibid., 23-24. See fig. 9, 220, below.
7 Basham, The Wonder, 23.
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Valley Civilization. Two skulls said to exhibit signs of trepanation have
been discovered at two Harappan sites. Skull H. 796B from cemetery R 37
of Harappa appears to have one man-made hole in the temporo-parietal
region. The hole is thought to have been made by a small circular gouge
with an alabaster handle, which was discovered in the same strata from
which the skull came.® Since no mention of this hole is made in the original
report of this skull, strong doubt is cast on its authenticity as an example
of trepanation.’ It remains a mystery how the hole was made. The second
skull, KLB-8/69, from Kalibangan (a Harappan settlement on the dried
bed of the Ghaggar-Hakra River in the deserts of Rajasthan, India) is that
of a child who may have suffered from hydrocephaly. Three small holes
occur on the right side of the skull. They are on the squamous temporal
bone, above the right acoustic meatus. A black streak joining the upper
holes appears to have been made by a glowing hot, pointed instrument. It
is possible that the operation was performed with a hot iron in order to
relieve the pain caused by the swelling of the skull. As the wounds show
signs of healing, it is likely that the child survived the operation.!® If indeed
this skull was trepanned, it demonstrates a unique method of performing
it. Trepanation is not mentioned in ancient Indian medical literature. A
reference to such a surgical procedure does, however, occur in a Pali
Buddhist text from about the fourth century 8.c.!

The decline and eventual collapse of the Harappan Culture is an enigma.
We know that the process took place gradually over a period of about two
hundred years. The cities were completely abandoned, but post-urban set-
tlements in the area indicate that part of the population survived. Theories
of the cause of the decline of the Indus Civilization range from the invasions
of the charioteering Aryan tribes from the north to the persistent flooding
of the Indus River, leading to its economic decline and eventual fall.'> No
one is quite sure why or how the end came, but we know that this great
culture had ceased by around 1500 B.C.

In the absence of written sources, the general picture of Harappan med-
icine derived from the available data illustrates a definite concern for public
health and suggests a tradition of medicine which involved the use of
plants in a religious ceremony. This spiritually based method of healing
was characteristic of the medical traditions of ancient Egypt and Meso-
potamia and, as we shall shortly discover, typifies Vedic medicine.

Sources of Vedic medicine

Unlike the ancient Egyptian and Mesopotamian medical traditions which
have specific treatises outlining their medical systems, the earliest Indian

8 Amiya K. Roy Chowdhury, “Trepanation in Ancient India,” Asiatic Society of Calcutta,
Communications, 25 (1972): 203-206. See fig. 7, 209, below.

® P. Gupta, et al., Human Skeletal Remains from Harappa (Calcutta: Anthropological Survey
of India, 1963), 19, 21, 30-31, 184; fig. 18, pls. VII, VIIL

W A. K. Sharma, “Kalibangan Human Skeletal Remains—An Osteo-archaeological Ap-
proach,” Journal of the Oriental Institute, Baroda 19 (1969): 109-14. See fig. 8, 209, below.

11 Gee 67, below.

12 See Gregory L. Possehl, ed., Ancient cities of the Indus, 287-326.
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textual evidence of medicine is randomly inserted in the corpora of its
principal religious literature, primarily in the Atharvaveda and to a much
lesser extent in the Rgveda.

The medical material contained in these two ancient texts is not wholly
free from problems. Because we have well edited texts with which to work,
we stand on fairly firm ground when laboring with these bodies of literature,
which have been preserved by an extraordinarily accurate oral tradition
from very early times until comparatively recently when they were recorded
in written form. Doubts concerning the meaning of specific words and
phrases are present; but these uncertainties are not unexpected in such
ancient documents. Of all the religious literature of ancient India, these
Vedic texts have received the most extensive philological investigation.
With this background of scholarship at our disposal we have a solid basis
upon which to test new hypotheses and to construct new theories. Although
we may not be able to eliminate all the doubts which the literature still
contains, we can, nevertheless, contribute significantly to the elucidation
of India’s antique medical lore.

The actual medical doctrines we shall study are found mostly in the
Atharvaveda, a religious text which contains much material of a secular
nature. The Rgveda is almost entirely religious in character and therefore
provides for the most part mythological stories illustrating the healings
performed by various gods of the Vedic pantheon.'® These episodes along
with other scattered medical references will be utilized in order to explain
more fully the medical philosophy and practice of the Vedic people; but
they cannot in themselves be viewed as representing a separate medical
tradition.’ It is only when the two texts are examined together that the
fundamental doctrines of the Vedic medical tradition can be fully appre-
ciated. The three hymns we have rendered from the Rgveda are close in
style to those of the Atharvaveda and for this reason may be considered as
representing the same textual tradition.

We have included translations of the corresponding ritual practices which
are found in the Kausika Sitra (to the Atharvaveda) and in the Rgvidhana
(to the Rgveda). Although these texts are much later (perhaps from the
second or third century B.C.), they preserve the ritual prescriptions which
often reflect an older attitude, not unlike those implied in the original hymns
which they accompany. At other times, the ritual actions are merely in-
terpretations, conjured up in an attempt to fit a particular hymn or group
of hymns. We shall draw on materials from later religious and medical
traditions in order to elucidate more completely this phase of Indian med-

13 Geein particular the healing feats of the twin horsemen, Advins atRV 1.112.8, 15; 116.10,
15, 16; 117.9, 13, 17-18, 24; 118.6-8; 5.74.5; 75.5; 7.68.6; 71.5; 10.39.3, 4, 8; and 10.40.5;
the connection of Rudra with healing at RV 1.43.4; 114.5; 2.33.2, 4, 7, 12; 5.42.11; 7.35.6;
46.3; and 8.29.5; of the Maruts at RV 2.33.13; and 8.20.23-26; of Soma and Rudra at RV
6.74.3; of Indra at RV 2.21.6; 4.19.9; 8.1.12 and especially 8.91(80), where Indra cures Apala
of the loss of hair and of ugly skin. Cf. also Filliozat, La doctrine, 72-81.

* An examination of R. Miiller’s research into the medicine of the Rgveda illustrates this
point well {“Die Medizin im Rg-Veda,” Asia Major, 6 [1930]: 315-76; 386-87).
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icine and to trace any possible continuities and changes. Similarities in
other Indo-European traditions will also be mentioned in order to point to
ancient beliefs which may well have derived from a common source.

Anatomical knowledge in ancient India

A work of this type should include a discussion of anatomy. We refrain,
however, from an examination of individual anatomical terms, as this has
already been undertaken by A. F. R. Hoernle, F. S. Hammett and especially
]. Filliozat, to whose works the reader should refer for the best discussion
of the subject.” For all their painstaking work on anatomy, Filliozat and
the others have neglected to explain adequately the basis of ancient Indian
anatomical knowledge.

Anatomical knowledge in ancient India was derived principally from
the sacrifice of the horse and of man; chance observations of improperly
buried bodies and examinations of the corporal members made by medical
men during treatment contributed comparatively little to the body of an-
atomical knowledge. As a result of the precise ritual procedures of the
sacrifice, which called for the recitation of the name of each part of the
body as it was cut (for the horse this is documented at Rgveda 1.162.18;
for man no early references are found, but later tradition specifies that the
action should follow that of the immolation of the horse), fairly accurate
lists of anatomical parts of the horse and of man have been preserved and
transmitted, primarily through the exegetical Brahmana-texts. Filliozat’s ef-
forts at defining many of these parts have greatly advanced our under-
standing of the individual terms. Difficulties, however, still remain in the
proper identification of many of the internal parts, which tend to be de-
scribed by the native authorities in terms of a locality or as attached to a
known organ. These enumerations provided the principal sources of an-
atomical knowledge until the time of the classical treatises (samhitas) of
ayurvedic medicine, when the visual inspection of the body by a type of
dissection was introduced, perhaps from the West, into the traditional sys-
tem of medical education, thus contributing a wholly new dimension to
the understanding of the human body.'¢

Characteristics of Vedic medicine

Vedic medicine may be characterized essentially as a magico-religious
system. Such a hackneyed definition implies more that it expresses. Space
does not permit a complete discussion of magico-religious medicine and

5 A. F. Rudolf Hoemle, Studies in the Medicine of Ancient India, Part I: Osteology or the
Bones of the Body (Oxford: Clarendon Press, 1907); Frederick S. Hammett, “The Anatomical
Knowledge of the Ancient Hindus,” Annals of Medical History (New Series) 1 (1929): 325-33;
and Jean Filliozat, La doctrine, 117-37.

16 See my “The Evolution of Anatomical Knowledge in Ancient India, with special reference
to cross-cultural influences,” JAOS, 106.4: to appear.



8 RELIGIOUS MEDICINE

its apparent opposite, empirical medicine.!” In this work however the con-
cept of magico-religious medicine is understood to be as follows: Causes
of diseases are not attributed to physiological functions, but rather to ex-
ternal beings or forces of a demonic nature who enter the body of their
victim and produce sickness. The removal of such malevolent entities usu-
ally involved an elaborate ritual, often drawing on aspects of the dominant
local religion and nearly always necessitating spiritually potent and effi-
cacious words, actions and devices. The empirical medicine evident during
this period, on the other hand, involved both observation and experience
in order to determine the cause of disease and to effect an appropriate
treatment.

The Vedic Indian’s attitude toward disease, therefore, was dominated
by the belief that evil spirits, demons and other malevolent forces invaded
the body and caused their victims to exhibit a state of dis-ease. These
demons were often personified and deified, giving rise to an entire pantheon
of gods of disease. The impetus for the attack may have come from a
breach of a certain taboo, from a sin committed against the gods or from
witchcraft and sorcery. Injuries such as broken bones or wounds, however,
were considered to be accidentally caused or the result of warfare. Other
external diseases and afflictions were noticed to have been caused by nox-
ious insects and vermin, often thought to be demonic in character.

The idea of health in a positive sense is wanting in Vedic medicine. Any
notion of the concept is to be found in the negative or opposite of what
was understood to be disease, or more specifically in the absence of par-
ticular disease-causing demons, of injuries and damages and of toxins.

As among most cultures of the world, an individual was considered to
be healthy if his life-time was long, i.e. if he could repeatedly witness the
rising sun, and if he showed complete recovery from illness. There are also
indications that a wholesome body was associated with the intake of nu-
tritious food.®

An elaborate healing ritual was performed to restore a patient, attacked
by a disease-demon or suffering an injury, to a sound state of mind and
body. The principal figure in the rite was the healer (bhisdj) who, like the
medicine-man of the North and South American Indians among other
peoples, is known for his dancing and his recitation of incantations, being
called a shaker (vipra) and a chanter (kavi). The contents of the hymns
suggest that he possessed a special knowledge of the preparation and use
of medicines, including medicinal herbs or simples, and often water. The
consecration of these remedies formed a significant part of his sacred ut-
terances. In certain instances the healer waved or stroked plants over the

17 In a lengthy review Rahul Peter Das has broached the topic of magic, religion and science
in the medical context (Indo-Iranian Journal, 23.3 [1984]: 232-44). His comments could serve
as a point of departure for a complete examination and reappraisal of these terms in the light
of modern scholarship in the history of medicine, the history of religions, and anthropology.

'8 See my article, “Towards the notion of health in the Vedic phase of Indian medicine,”
ZDMG, 135.2 (1985): 312-18.
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patient in the course of his ritual performance. The healer, like the profes-
sional carpenter who fixed something broken, was also known to be one
who repaired the fracture, suggesting that one of his professional activities
was the setting of bones."

The healing ritual always required the recitation of religious incantations
or charms. An analysis of these verses illustrates certain apotropaic devices
which included the use of sympathetic magic, of the rhetorical question,
of onomatopoeic sounds, of the identifying name, of the esoteric word or
phrase which, when properly uttered focused the demon’s attention on
the healer, leading to its loss of grip and power. Disease-demons were
often transferred from the patient to enemies or less desirable people, dis-
pelled into the ground or carried away by birds to places where they could
no longer be a menace to the community. Amulets or talismans (mani,
literally ‘jewel’), usually of vegetal origin, were ritually bound to drive out
demons and to act as prophylactic measures in preventing further attacks.
Fragrant plant substances were burnt to help expel the patient’s demon,
to protect him, and to make his environment pure and generally favorable
for healing. Early morning (dawn), noon, and early evening (twilight) seem
to have been the most auspicious times of the day to carry out healing
rituals. Some rites were performed when certain stars were in a particular
part of the heavens, suggesting that astrology may have played an important
role in Vedic medicine.

Mythology also formed a significant part of the charms and hymns recited
by the healer. Major disease-demons, in addition to being deified, were
often mythologized, pointing to the important and long-lasting impact they
had on the people. Likewise, certain curative herbs were given mythical
beginnings, often personified, and worshipped as gods and more commonly
as goddesses. The uttering of mythological stories about plant divinities
imbued the herbs and plants used in the rite with supernatural powers,
and therefore made them extremely potent. Reverence for plant-life was
an integral part of the Vedic Indian’s medical tradition and gave rise to an
elaborate pharmacopoeia which is evident in all phases of Indian medical
history.

As far as we can gather from the texts, the ancient practice of divination
by means other than astrology, often encountered in antique medicine,
was not employed by the Vedic healers. Diagnosis and prognosis were
rather undertaken by the isolation and identification of dominant and re-
curring symptoms, many of which were considered to be separate demonic
entities. This technique illustrates the importance which the recording of
observable facts played in Vedic medicine. Various characteristics of a pa-
tient were noticed, given names and recorded. Plants and herbs were also
put under the same rigorous scrutiny and their important features and
qualities noted. The technique was a method for recording valuable facts
and is an example of the very beginnings of the Indians’ “empirical” mode

YRV 9.112.1.



10 RELIGIOUS MEDICINE

of thought, exemplified in their penchant for enumeration, so prevalent in
later Indian philosophical, religious and scientific literature.

In addition to the evidence of a systematic, classificatory way of thinking,
the Vedic healers showed that they were familiar with more empirical
procedures of healing. These therapeutic actions, however, are found in
the context of the magico-religious rite, implying that their efficacy was
inextricably connected with the magical or spiritual operation. The treat-
ments worked because the proper words were recited, the correct actions
performed, and the right devices used.

Quite naturally these procedures are encountered most frequently in the
treatment of external diseases and afflictions. For example, a form of surgery,
utilizing a reed as a catheter, was performed to cure urine-retention; lancing
and salt were used in the treatment of certain pustules; cauterization with
caustic medicines and perhaps with fire was practiced; sand and perhaps
also reeds were applied to stop the flow of blood issuing from a wound
and perhaps from the uterus; a resin was applied to wounds to prevent
them from bleeding and to aid in the healing process; ointments and dyes
were applied to the skin; a special plant was used which evidently promoted
the growth of hair; and certain plants may also have been used in salves
or poultices. Perhaps the most important empirical method of healing was
the use of water as a type of hydrotherapy. It was employed for numerous
ailments, both internal and external, suggesting that it was looked on as a
significant therapeutic agent. The medicinal uses of water may well have
evolved from the medical tradition of the Harappans.

Before examining and presenting in translations the most significant
hymns which constitute the principal doctrinal remains of the Vedic phase
of Indian medicine, we should have some idea of the Vedic medical lore
in later centuries.

Vedic medicine in the later medical tradition

In the earliest ayurvedic treatises of Bhela, Caraka and Susruta a rev-
erence for Vedic medicine, as exemplified in the Atharvaveda, is advocated.?’
In actual practice, however, few of these early techniques seem to have
survived. As an example, magico-religious utterances or mantras, which
form the cornerstone of Vedic medicine, are found to have been used prin-
cipally in five ways: 1. the treatment of swellings or tumors and wounds
or sores (Sotha, vrana); 2. the treatment of poison (visa); 3. the treatment
of mental disorders (unmatta, apasmara); 4. the treatment of fever (jvara);
and 5. the collection and preparation of certain medicines. Parallels in
Vedic medicine occur for each category. Often the similarities between the
archaic and the ayurvedic uses of mantras are remarkable. Vestiges of Vedic
medicine are clearly represented by these five groups. The infrequent use
of magico-religious medicine, however, implies that ayurveda had su-

% CaSuSth 30.21.
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perseded Vedic medicine and, more importantly, that it was seriously con-
sidered to be an alternative to the more antique, yet firmly established,
Vedic medical tradition. The theoretical foundation of early ayurvedic
medicine seemed to provide rather more rational than magical and religious
explanations of disease and cure. Although magical medicine did not com-
pletely vanish from traditional Indian medical lore, it was never to acquire
the status in the ayurvedic treatises which it had enjoyed in the Atharvaveda.
Further research into the different phases of Indian medical history will
shed considerable light on the causes and motivations behind changes and
developments in traditional Indian medicine.?!

' See my “Mantra in dyurveda: a study of the use of magico-religious speech in ancient
India,” in Harvey Alper, ed., Understanding Mantra (Albany, New York: SUNY Press, 1985):
to appear.



I. INTERNAL DISEASES

fundamental notion that illnesses were caused by demonic entities
which entered the body. Each demon had a specific name and
caused particular morbid bodily conditions.

We have divided the analysis of the medical lore surrounding the internal
diseases into two sections: A. those related to ydksma and/or takmdn; B.
those unrelated to ydksma and/or takmdn. The first section examines the
disease-entities which demonstrate a definite connection with one or the
other of the major internal disease-demons, ydksma and takmdn. Since many
of the symptoms are shared by both, some overlapping can be expected.
The second section investigates the demonic diseases which exhibit the
general characteristic of being in the body, but which do not bear a close
relationship either to ydksma or to takmdn.

The ancient Indians’ concept of internal disease was based on the

A. Internal Diseases related to yaksma and /or takman

1: YAKSMA (CONSUMPTION; TUBERCULOSIS)

Charms AVS 2.33, 6.85, 19.36, 19.38 are devoted specifically to the
removal of ydksma. AVS 2.33, called KaSyapa’s spell (verse 7), appears to
have been very popular and very effective, having been preserved in three
closely related forms both in the AVS (2.33; 20.96.17-22) and RV (10.163).
AVS 6.85, 19.36, 19.38 seem to be more prophylactic in nature, being
concerned with protecting one from the harmful effects of the disease-
demon.

ydksma, the general, internal disease-demon,’ found both in humans and
cattle,? is characterized as entering and possessing each and every part of
the body.? It causes disintegration of the limbs, fever in the limbs, heartache
and pain in all parts of the body.* Such a description of the disease led H.
Zimmer to the conclusion that ydksma referred to a class of diseases whose
principal characteristics were those of consumption.® R. Miiller, on the

! See R. E. Emmerick, “Indo-Iranian Concepts of Disease and Cure,” unpublished paper
delivered at The International Conference on Traditional Asian Medicine, Canberra, September
1979, 11-12.

2AVS 8.7.15, 12.2.1. )

SRV 1.122.9, 10.97.12, 10.161.5, 10.163; AVS 2.33, 6.85.1, 9.8.7, 9, 12; cf. AVS 14.2.69.

4 AVS5.30.8,9; 9.8.5, 1319, 21, 22; 19 19.44.1-2.

S Leben, 375 f.; cf. also Macdonell-Keith, Vedic Index, 2: 182-83. More recently Filliozat has
come to the same conclusion (La doctrine, 88).

12
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other hand, discounts this view of Zimmer and considers that, in the eyes
of the Vedic people, ydksma was simply a demon or external force who,
when entering the body, caused malady.® It appears from the point of view
of the ancient Indian that Miiller is quite correct; but one cannot overlook
the similarities between the description of ydksma and those of consumption,
or more generally, those of any disease which brings about a general con-
dition of bodily decay.

The hymns or charms speak of many ydksmas’ who are classified as
speaking like a child and like an adult, suggesting that their victims were
both children and adults.® Specifically, there is the ajiatayaksmd (unknown-
ydksma)’ and the rajayaksmd (royal-ydksma or ydksma of kings).'° They are
often associated with other internal disease-entities, many of whom have
separate charms devoted to their removal,'! and with various demons.”?
In one important verse, the ydksmas are said to have their origin in the
relatives of the bride and to follow the wedding procession.’> More par-
ticularly, ydksma is said to be divinely sent’* and caused by sin (énas).'* At
RV 1.122.9 we read that it is the dishonest man himself who, in a sly way,
presses the Soma and causes the ydksma to enter his heart.'® This, then,
illustrates a type of sin which must be committed before the gods send the
affliction.”

The principal cures for one afflicted by ydksma included the recitation
of spells, of which the most efficacious was AVS 2.33, along with the use
of herbs'® which, from RV 10.97.11-13, appear to have been held in the

¢ “Medizin im Rg-Veda,” Asia Major, 6: 357; see also ‘Yaksma. Medizingeschichtliche Un-
tersuchungen zur Entwicklungswertung der indischen Krankheitslehre,” Mitteilungen des In-
stituts fiir Orientforschung, 4: 278.

4 AVS 9.8.10-12; at 19.36.4 and VS 12.97 there is mention of a hundred ydksmas.

® AVS519.36.3.

® AVS 6.127.3; 3.11.1; 20.96.6; RV 10.161.1; see Filliozat, La doctrine, 87-88, 89.

19 AVS 3.11.1; 11.3.39; 12.5.22 where he appears to attack a cow during the vulnerable
hme of urination, and RV 10.161.1. See myth of its origin below.

Among the afflictions with which he has a connection, there is yellowness, ]ayanya
disintegration of the limb and visdlpaka, at AVS 19.44.2; takmin at 5.4.9; 5.30.16; head diseases
at 9.8.1, 13, balasa at 9.8.10; visalpd, vidradhd, vatikard and alaji, at 9.8.20 (cf. also 9.8.5) and
ksetriyd at 2.10.5, 6.

7 Among the other demonic entities, there is death and nirrti (‘destruction’) at AVS$8.1.21
and grahi (‘seizure’) at RV 10.161.1, AVS 3.11.1, 20.96.6.

3RV 10.85.31 (=AVS 14.2. 10) yé vadhvds candrim vahatim ydksma ydnti jdndd dnu, piinas
tan yajiiyd devd ndyantu ydta agatah. On the interpretation of jdndd, see L. Alsdorf, “Bemer-
kungen zu Suryasukta,” ZDMG, 111: 493 (Kleine Schriften, 30). Note: In cd, worshipful gods
are requested to lead the ydksmas back from where they came.

" AVS 8.7.2.

5 AVS 8.7.3.

16 jdno yo mitravarundv abhidhrig apé nd vam sundty aksnayadhruk svaydm sd ydksmam
htdaye ni dhatta dpa yad im hotrabhir rtavd; of. also R. Miiller, “Medizin im Rg-Veda,” 354.

17 Gee also AVS 12.4.8 where the master’s children die and a mild form of yaksma (?) attacks
him _because he allowed his cow’s hair to become injured (ydd asya gdpatau satyd l6ma
dhvdnkso djihidat, tdtah kumara mriyante yiksmo vindaty anamandt; on the difficult word and-
manat; see Mayrhofer, Wb 1: 33).

'8 Among the most beneficial herbs, there is kiistha at AVS 5.4.9 and cipidru at 6.127.1, 3,
with whose help the ydksma is dispelled downward arundhati, also makes man free from
ydksma at AVS 6.59.2.
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hand of the healer and stroked or waved over the patient, causing the
demon to leave the body and to fly away with birds. Elsewhere we learn
that a lead amulet dispels the ydksma downward’ and that ointment
(arijana) has the power to remove it from the limbs.?° Likewise, since it is
divinely sent, gods also have the power to destroy it. The divinities most
helpful for the eradication of ydksma included Agni,*! Savitr, Vayu?? and
Aditya.?® Water was also used in the therapy.?* Charms, gods and other
plant materials were utilized to prevent attacks from the ydksmas. At AVS
6.85, an amulet fashioned from the varand-tree is able to restrain ydksma;
at AVS 19.36, the satdvara-amulet protects one from the ydksmas; and at
AVS 19.38, the scent of the burning gulguli-plant is said to disperse them.

The varand-plant is called thousand-eyed and is described as being yellow
and gold in color. In the later medical tradition, it was employed for a wide
variety of ailments.”® The satdvara-amulet, whose name suggests that it
was used to ‘ward off a hundred [demons},” appears to have been fashioned
from a small bifurcated plant, whose fork at the apex was, like the varand-
tree, gold in color, resembling the auspicious ‘golden-horned bull.” The
gulguli (giiggulu)-plant or bdellium was brought from afar by means of
maritime trade.?® This tended to make it a valuable and expensive com-
modity which is listed along with gold, auksd (perhaps an ointment) and
fortune at AVS 2.36.7ab.?7 Such an early mention of the auspicious uses
of this scent is significant especially in light of the later uses of incense and
fumigation in India.

The ritual prescribed in the later Kausika Sitra and Rgvidhana points to
a healing-practice different from that implied in the hymns: With AVS
2.33, the healer tears off bandages which have been wrapped around the
patient and sprinkles him from head to foot with water mixed with the
dregs of ghee. Likewise, while constantly whispering RV 10.163, the priest
touches the patient’s head, two ears, two eyes, chin and two nostrils, with
his hand which has been anointed with ritually prepared ghee; or he should
remove yaksma with the ritual mentioned perhaps at Rgvidhana 4.16.1-5
(to RV 10.161) which entails the sprinkling of the patient (with water) by
means of darbha-grass, the sacrificing of ghee in the fire and the giving to
the patient of a concoction of ghee and milk and a spirituous decoction
made from water, pieces of khadira-wood, and flour mixed with honey and

2 AV§12.21,2, 14.

2 AVS 19.44.1-2.

2 AVS 5.29.13.

2 AV§ 4255

» AVS 9.8.22; here Aditya is said to appease the limb-disintegrating ydksma.

 AVS 3.12.9 (=9.3.23); 19.2.5; cf. also RV 9.49.1.

» See AVS 6.85.1n below. Cf. also H. C. Patyal, “Significance of Varana-(Crateava Roxburghir)
in the Veda,” Oriens, 21-22: 300-306, for a good discussion of the plant in Vedic literature.

* AVS 19.38.2.

¥ iddm hiranyam gilguly (giggulv) aydm auksé dtho bhdgah. Sayana understands gilgulu
(guggulu) as a “well known type of substance for fumigation’ (dhidpanadravyavisesah prasiddhah).
Note: accent of gulgulu is irregular. It occurs either on first or last syllable.
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ghee, to drink. With AVS 6.85, the healer binds that mentioned in the
hymn (i.e. an amulet made from the wood of the varand-tree) to the
patient.?®

Ghee or clarified butter is not mentioned in the hymns; nor are gulguli
and sdtdvara prescribed in the later healing rites. They are, however, used
in later non-medical rites at Santikalpa 17.4, 19.6 and AthPari$ 4.4, sug-
gesting their employment as a prophylactic.

Because of the obvious effect this disease had on the people and the
great respect the ancient Indians had for it, a mythological story concerning
its origin developed and is recorded at TS 2.3.5.1-2 (MS 2.2.7 and KS 11.3).
In this myth, King Soma was given thirty-three wives, the daughters of
Prajapati. Soma, however, took a fancy only to Rohini. This angered the
other thirty-two; so they returned to their father. Soma followed and re-
quested them back; but Prajapati would not return them unless Soma swore
an oath to consort with all of them equally. He did this and his wives were
returned to him; but again he associated only with Rohini. Because he
broke the oath to Prajapati, Soma was seized by ydksma; since it had attacked
a king, that was the origin of rajayaksmd; since Soma had become corrupted,
that was the origin of papayaksmd (vile-ydksma); and since he contracted it
from his wives, that was the origin of jayénya. In order to be freed of this
affliction, one must make an offering to the Adityas, who, as we have seen,
have the power to appease a ydksma.? It is interesting to note also that
this later tradition has preserved the older notion that the ydksmas are sent
by the gods because of a sin committed against them.

In the Susruta Samhita, the word yaksman occurs in the compound rdja-
yaksman and tends to denote a state of general decay and specific atrophy
or paralysis of a particular limb or organ, characterized by the symptoms
of food-aversion (bhakta-dvesa), fever ( jvara), asthma (Svasa), cough (kasa),
appearance of blood (Sonitadarsana) and laryngitis (svarabheda).>

2.33

From your eyes, from [your] nostrils, from [your] ears, from [your]
chin, from [your] brain, from [your] tongue, I tear away for you
the ydksma who is in the head. 1.

8 KausS 27.27-28; Rgvidhana 4.19.3-5 and KausS 26.37: 27.27. aksibhyam ta iti vibarham;
28. udapatrena sampatavatavasiricati; 4.19.3. . . . djyam samskrtya juhuyad aksibhyam ta iti
dvijah; 4. panind tu ghrtaktena mirddhanam samsprset tatah, karnau netre ca cubukam nasike
caiva samsprset; 5. etad eva japen nityam yaksmano vipramucyate, pirvoktenaiva kalpena yaksma-
nasanam dcaret; 26.37. trtiyena mantroktam bandhnati. See Bloomfield, Hymns, 327, 505; Caland,
AZ, 80, 85 and Gonda, The Rgvidhana, 112-13 and 114-15.

2 Gee Keith, VBYS, Pt. 1: 168; cf. also TS. 2.5.6.4-5, where King Soma again is stricken
with these ydksmas because, of his wives who were the nights of the half-month, he only
consorted with the new and full moon night (Keith, ibid., 195); cf. also Filliozat’s analysis of
the myth, La doctrine, 84-86. A version of this legend is also found at Caraka Samhita, CiSth,
8.1-11; see Filliozat, ibid., 86—-87; cf. also Susruta Samhita, Utt. 41.5.

30 UJtt. 41.1-11; see also Filliozat, La doctrine, 8384, 87.
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From your neck, from the nape of [your] neck, from [your] vertebrae,
from [your] spine, from [your] shoulders, from [your] forearms, I
tear away for you the ydksma who is in the arm.

From your heart, from [your] lungs, from [your] hdliksna, from [your]
two sides, from [your] two mdtasnas, from [your] spleen, from [your]
liver, we tear away for you the ydksma.

From your bowels, from [your] intestines, from [your] rectum, from
[your] stomach, from the lateral parts of [your] abdomen, from
[your] plasi, from [your] navel, I tear away for you the ydksma.

From your thighs, from [your] kneecaps, from [your] heels, from the
front of [your] feet, from [your] haunches, from [your] bhdmsas, 1
tear away for you the ydksma who is in the backside.

From your bones, from [your] marrows, from [your] tendons, from
[your] (blood) vessels, from [your] hands, from [your] fingers, from
[your] nails, I tear away for you the ydksma.

By means of Kasyapa’s exorcising spell, we tear completely away the
ydksma who is of your skin, who is in your every limb, every hair
[and] every joint.

6.85

May this varand-tree, god [and] lord of the forest, check [him]; [for]
the gods also have checked that ydksma who has entered this
[man].

We check your ydksma with the spell of Indra, of Mitra and of Varuna,
[in fact] with the speech of all the gods.

As Vrtra restrained these ever-flowing waters; just so I, with Agni
VaiSvanara, check your ydksma.

19.36

Ascending with brilliance, the satdvara-amulet, which is the dispeller
of the evil-named ones, has destroyed, by [its] efficacy, the ydksmas
[and] the rdksas-demons.

[It] nudges away the rdksas-demons with [its] two horns [and] the
sorceresses with [its] root; [and it] repels ydksma with [its] middle.
[Indeed,] evil does not overcome it.

The $atdvara-amulet, the killer of the evil-named ones, has destroyed
all the childish ydksmas and those who speak as adults.

[It] has produced a hundred heroes [and] has dispersed a hundred
ydksmas; having killed all the evil-named ones, it shakes off the
rdksas-demons.

Having crushed all the evil-named ones, this satdvara-amulet, [as it
were] the golden-horned bull, has trampled down the rdksas-
demons.
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With satdvara, 1 ward off a hundred evil-named females, a hundred
Gandharvas and Apsarases [and] a hundred dog-accompanied
(females) (Apsarases). 6.

19.38

Neither the ydksmas, O Arundhati, nor a curse reaches him whom
the pleasant scent of the medicinal guiguli (bdellium) reaches. 1.
From him [who is permeated with its scent], the ydksmas disperse in
all directions, like deer [or] horses. Whether, O gulguli, you are
from the Sindhu or whether [you are] from the ocean, I have taken
the name of both [kinds], so that this man may be un-
harmed. 2(-3).



2: JAYANYA

VS 7.76 (80).3-5 is a charm concerned with the disease-entity
known as jayanya which, in the form jayénya at TS 2.3.5.1-2, is
closely associated with the demonic disease, ydksma. Much con-

troversy surrounds the exact nature of this disease: Filliozat and some,
because of its inclusion in a hymn which begins with the removal of the
skin disorder, apacit, consider it to be a term designating various types of
suppurating skin-ulcers.! In addition to its inclusion in a charm involving
the apacits, the ja‘ya:nya mentioned at AVS 7.76 (80).2(4), possesses the
characteristic of flight, which is also shared by the apacits.? AtRV 10.97.13,
however, there is a suggestion that ydksma may also be a disease-demon
who can fly. Others, based on Sayana, who equates it with jayénya in the
TS, understand him to be a form of ydksma, etymologically signifying per-
haps a type of venereal or congenital disease.? This latter explanation is
supported by verse 3(5) which mentions the demon’s mythological origin
which is fully detailed in the TS. Likewise at verses 1, 2, he, like the ydksma,
invades every part of the body from the head to the feet, including the
spinal column. In fact, at 19.44.2, he is considered to be a ydksma and at
P 19.40.9 he appears to be a ydksma which enters the abdomen and causes
it to swell. This demonstrates that, according to the tradition, he was a type
of ydksma which invaded the body and produced the symptomatic condition
of a swollen belly. At verse 2, he is also called dksita (dksata) and siksata
(suiksita) whose meanings are in this context uncertain.

The cure for jayanya included the performance of an offering in the
house of the patient by a healer who, through his knowledge of its origin,
establishes his power over the demon (verse 3). At verse 2, there is also
mentioned a medicine which is effective against him. This medicine may
be ointment (an]ana) which, at AVS 19.44.1-2, is able to expel, among
other ydksmas, jayanya.

! La doctrine, 89. See also Henry, who, because of its connection with apacit in the first two
verses, defines it as “’la diathése generale dont les apaqt sont la manifestation extérieure” (Le
livre: VI, 30, 98; see also La magie, 194). This view is followed by Griffith (1: 365 and n.).

?See AVS 6.83.1, 3; P 1.59.4.

? Sayana explains jdyanya to be ‘the disease of decay, produced by sexual union with a
lawful wife’ (mrantara}ayasambhogena Jayamana ksayarogam). He cites TS 2.3.5.2 as support
and equates the j ]ayenya mentioned there with the jayanya found in the AVS (tatra jayenya iti
pathyate atra tu jayanya iti akaravattvena iti visesah). Zimmer accepted this equation (Leben,
377) and Bloomfield, on this basis and on etymological grounds, considers him to be either
congenital disease (root jan, ‘to be born’) or venereal disease (jaya, ‘woman’) (Hymns, 561).
Whitney-Lanman also suggests the possibility of venereal disease (Pt. 1: 442; cf. however
Caland’s remarks, AZ, 105 n. 6).

18
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7.76 (80) 3-5

I have driven away every jayanya who crushes the vertebrae, who
reaches down to the sole of the foot [and] who is attached to the

apex [of the head]. 1(3).
The winged jayanya flies [and] he enters the man. This is the medicine
of both the dksita and the stiksata. 2(4).

O jayinya, [since] we know your origin [and] whence, O jaydnya, you
were born, how then could you harm [him] there, in whose house,
we made the oblation? 3(5).



3: KSETRIYA

VS5 2.8 and 3.7 are charms used to heal one afflicted with the internal
disease-demon ksetriyd. The former, however, is concerned prin-
cipally with the consecration of the ksetriyd-destroying plant.

Because of the paucity of symptoms present in the charms, an exact
determination of the disease is problematic. Etymologically, the word is
derived from ksétra, ‘field,’ ‘land,’ ‘soil,” and, in addition to the Atharvavedic
references, occurs at KS 15.1 and TB 2.5.6.1-3, where a repetition of the
Atharvavedic material is to be found. Based on Astadhyayi 5.2.92:ksetriyac
paraksetre cikitsyah, “’ksetriya is curable in another womb,” ! Sayana and
the native tradition consider it to be an anomalous word signifying a ‘disease
beginning with consumption, skin-disease and epilepsy, derived from the
limbs of the father or mother, etc., contaminated by the defilements [causing]
consumption, skin-disease, etc. [and] curable in the body of a grandson or
son, etc.’ 2 A type of hereditary disease was clearly understood by the
word. Western interpreters, however, are in disagreement about its meaning;:
Weber considered it to be either crop-damage or a type of disease which
afflicted new-born children.? Bloomfield originally followed the native tra-
dition,* but later suggested that it may be of the “scrofulous or syphilitic
order.” ® Filliozat, after having examined the passage of Panini, its com-
mentaries, in particular the Kasikavrtti which associates the disease with
kustha, a class of skin-diseases which includes leprosy, and Susruta’s de-
scription of kustha at NiSth 5.23-27, concluded that it most probably des-
ignated “les maladies imprégnant intimement I'organisme comme les lépres
incurables.” ® Karambelkar has also undertaken an extensive investigation
of the word in the Vedic and post-Vedic texts as well as the treatment of
it as prescribed in the KausS and has suggested that it is “the name for a
disease or diseases caused by grass-poisoning.” 7 Although it is clear that
there are widely differing opinions about the disease, it may be possible
to offer a more plausible hypothesis.

! Here ksetra has the medical meaning ‘healthy womb’ (see SuSaSth 2.33 and P. Kutumbiah,
Ancient Indian Medicine [1964; rpt. Bombay Orient Longman, Ltd., 1974}, 184; cf. Bloomfield,
Hymns, 287-88). _

*Sayana to AVS 2.8.1: . . . putrapautridisarire cikitsyah ksayakusthadidosadisitapitrmatra-
disariravayavebhya dgatah ksayakusthdpasmdrddirogah ksetriya ity ucyate. ‘ksetriyac paraksetre
cikitsyah’ iti ksetriyasabdo nipatyate. .

31S 13: 149, 156, 17: 208, see also notes to AVS 3.7, 121 below.

* Hymns, 13, 14, 15.

® The Atharvaveda (Strassburg: Karl J. Tiibner, 1899), 60; see also Macdonell-Keith, Vedic
Index 1: 211.

¢ La doctrine, 96.

7 The Atharva-Veda and The /iyur—Veda (Nagpur, 1961), 240.
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Some of his characteristics allow us to place him among the general class
of internal disease-demons associated with ydksma. He was definitely looked
upon as a demon or evil by the Vedic people, as is indicated at AVS 2.10
1-6 by the following refrain: “I release you from ksetriyd, from destruction,
from the curse of a relative, from the foe [and] from the bond of Varuna.
I make you sinless with the spell. May both heaven and earth be favorable
to you.” ® Likewise, he is associated with seizure (grdhi), at AVS 2.10.6,
with the curse (§apdtha), sorceresses (ydtudhani) and evil spirits (arayi),
female demons (abhikftvari) and demons belonging to the magical realm
(samdesyd) at 2.8.2,5; and at 2.14.5 the Sadanva-demons are said to be part
of the ksetriyds (plural). He is specifically mentioned in relation to ydksma
at AVS 2.10.5-6 and, like him, is said to dwell internally (3.7.2). At P
5.17.1, he is mentioned as a cause of insanity (see 187, below). The only
clue to a direct cause for the malady is found at 3.7.6, where it is said that
he enters and takes possession of his victim because of a prepared mixture.
Although we cannot be completely certain, it is likely that this mixture was
a type of food derived from various cultivated plants which, when magically
concocted and then consumed, was believed to cause the disease.

In the Buddhist literature written in Pali, we learn of a monk who suffered
from a disease caused by drinking a liquid made poisonous by witchcraft.
The remedy for this condition is said to be a concoction of clay, turned up
by a ploughshare, mixed with water.? It is significant that the cause of the
malady mentioned in the Pali text is the same as that which we assume
for ksetriyd; likewise, its cure incorporated ingredients which included cul-
tivated soil. A connection with the field or soil (ksétra) is fundamental to
its meaning, as is seen by its symbolic association with agricultural elements
(2.8.3-5). Further support is therefore given to the notion that ksetriyd
originally denoted a disease whose cause was considered to be the con-
sumption of a substance made harmful by sorcery. The citation of the word
early in the grammatical text of Panini points to a disease which is trans-
mitted from generation to generation. The major symptoms included sunken
eyes (2.8.5), pain in the chest (3.7.2), and perhaps a severe rash.

The cure for one afflicted by this demonic disease necessitated the use
of a ksetriyd-destroying plant, which may have been called apamargd,'
consecrated by 2.8, for at 4.18.7 it is said to wipe away the ksetriyd.'! Barley
and sesame were also used in the treatment and, together with the plant,

® ksetriyat tod nirptyd jamisamsad druh6 muficami  vdrunasya pasat, anagdsam brdhmana
tva kmomi $ivé te dyavaprthivt ubhé stam.

® MV 6.14.7: tena kho pana samayena afifiatarassa bhikkhuno gharadinnakabadho hoti. [bhagavato
etamattham arocesum.] anujanami, bhikkhave, sitalolim payetum ti. Cf. Buddhaghosa at Saman-
tapasadika (5: 1092): gharadinnakabadho ti- vasikaranapanakasamutthitarogo; sitalolin ti- narigalena
kasantassa phale laggamattikam udakena alolevtd pavetum anujanami’ ti attho.

10 Later apamarga is prescribed against warts on the penis and other parts of the body, as
a laxative and a promoter of secretions and against ascites and anasarca. apamarga taila or oil
is poured into the ear as a treatment against ringing in the ear and deafness (Dutt and King,
Materia Medica, 222).

" apamargd ‘pa marstu ksetriydm. . . .
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may have been originally fashioned into an amulet (2.8.2-5). From the
passage in the Pali text, we may assume that clay was also used; this is
confirmed by the later ritual (see below). The horn of a buck deer (3.7.1-
3) and water (3.7.5) were employed in the rite which commenced at dawn,
when the two ““unbinding” stars were visible in the sky and may have
lasted for several days (2.8.1, 2; 3.7.4, 7). In the rite, the healer employed
the often encountered technique of stating that he possesses the proper
knowledge for the eradication of the demon (3.7.6.).

The ritual prescribed in the later texts may not be too different from that
originally performed:

With AVS 2.8.1 [the healer] washes [the patient] outside [of the house]; with verse
2, [he performs this action] at dawn; with verse 3, after having pulverized [together
the plants] mentioned in the verse [and ordinary] clay and clay from an anthill;
and after having sewn [this] up in the skin of a [recently killed] healthy animal, he
binds [it as an amulet] around [the patient]; with verse 4, [he places] the plow yoked
[with oxen] over [his] head [and] sprinkles [water over it]; with verse 5, in an empty
house, he pours [some] dregs of ghee in [a cup of] water; [he pours] the remainder
[of the dregs] in an old pit into which grass-thatch from the same house has been
placed; [and he puts the patient in it), gives [him the water] to sip and washes [him
with it]. With AVS 3.7 (the following action is performed): the binding [of an amulet
made from antelope-horns), the giving [of water] to drink [to the patient], the spitting
out [of the water]; when the stars begin to fade, [the healer] sprinkles [the patient
with water heated] by the burning of a peg-holed piece of [antelope] skin; from an
indeterminate quantity of barley, he takes exactly one handful [and] scatters it; he
offers [the patient food)."

The mention of deer’s horns or antlers is significant.* From archaeological
evidence we notice that horns constitute one of the dominant motifs on
many of the seals and sealings recovered from the various Indus Valley
sites. Perhaps one of the most famous examples is found on a seal excavated
from Mohenjo-daro. It depicts a horned deity seated in what appears to
be a “yogic”’ posture. The exact interpretation of this seal, however, is a
very hotly debated topic. E. Mackay has pointed out that the horn of the
rhinoceros may have had medical importance: “The horns of the rhinoceros
are greatly esteemed in Eastern Asia, at the present day for their medicinal
qualities and it may well be that they were valued for the same reason at
Mohenjo-daro”;** and in a note, he adds that the cups made from the

12 KausS 26.41-27.4; 27.29-31: 26.41. udagatam ity aplavayati bahik; 42. apeyam iti vyuc-
chantyam; 43. babhror iti mantroktam akrtilostavalmikau parilikhya jrvakosanyam utstvya badhnati;
27.1. namas te larigalebhya iti sirayogam abhisiro "vasificati; 2. namah sanisrasaksebhya iti sin-
yasildyam apsu sampatan anayati; 3. uttaram jaratkhate sasalatrne; 27.29. harinasyeti
bandanapayanacamanasarikudhanajvalenavanaksatre ‘vasificati; 30. amitamatrayah sakrdgrhitan
yavan avapati; 31. bhaktam prayacchati. Cf. in particular Bloomfield, Hymns, 287, 336 and
Caland, AZ, 81-82, 85; see also Henry, La magie, 204, 205.

Y Bloomfield has pointed out that the parts of the deer are often used in magical rites. In
addition to the use of its skin and horns at KausS 27.29-31, he mentions that its skin is
employed as an amulet at Kau$S 16.13 and that its horn is used at 5B 3.2.2.20, ApSS 10.9.17
and Santikalpa 17 and 19 (Hymns, 337).

! Further Excavations at Mohenjo-Daro, 1 (Delhi: Manager of Publication, Government of
India Press, 1938), 291.
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rhinoceros horn are revered for their ability to reveal the presence of poi-
son.”® At Mohenjo-daro, Sir John Marshall discovered pieces of the antlers
of four different species of deer: the Kashmir stag (Cervus cashmerianus),
and Sambar deer (Cervus unicolor), the Hog deer (Cervus porcinus), and the
Spotted deer (Cervus axis).'® In describing these antlers Marshall explains
that many of the fragments, “in addition to the flat end, have cuts and
notches on the sides of the horns, where small fragments have been re-
moved. The flat end may have been produced either by sawing when it
was removed from the original antler, or may subsequently have been
ground down during the process of making powder, in which form the
horn is utilized as medicine.” 7 The antlers of the Sambar deer were also
found at Rangpur (Period III), at Rupar'® and at Chanhu-daro.”

It is difficult to know exactly what function the horns of the deer played
in the healing rites of the early Indians. From the description of the frag-
ments presented by Marshall it appears that the Indus people may have
used small pieces removed from the horns as amulets;?® or, as Marshall
has suggested, powdered horn could have been used as a medicine.?' From
the representation of the horned images on the various seals from the
Indus sites, one is drawn to the interpretation that horns or antlers may
have been utilized as part of a headdress. Similar antler-adorned headpieces
are worn by shamans and witch-doctors in various parts of the world.”
We can notice, therefore, that the horns constituted a part of healing ritual
against the internal disease-demon ksetriyd and were also excavated from
archaeological sites of the early Indians, suggesting that they were used
prior to the Aryan invasions.

2.8
The two illustrious stars, “unbinders,” by name, have ascended. Let
them release the lowest [and] the highest bond of ksetriyd. 1.
Let this night disappear; let the female demons disappear; let the
ksetriyd-destroying plant [cause] the ksetriyd to disappear. 2.

For your sake, let the ksetriyd-destroying plant with the stalk of the
white-sectioned, dark-brown barley, with the sesame-blossom of
the sesame plant [cause] the ksetriyd to disappear. 3.

!5 Ibid., note 1.

¢ Mohenjo-Daro and the Indus Civilization, 2: 671-72.

17 Ibid.

'8 S. R. Rao, “Excavations at Rangpur and Other Exploration in Gujarat,” Ancient India, 18,
19 (1962-63): 158.

% Ernest J. H. Mackay, Chanhu-Daro Excavations, 1935-36 (New Haven, Connecticut: Amer-
ican Oriental Society, 1943), 52-53.

¥ Cf. Kaus$S 27.29 where such a use of an antler fragment is suggested (22 above).

! Such a usage is prescribed in The Bower Manuscript, Pt. 2, vs. 21: §ikhinadam ruroh $rrigam
rsyaskandham ghrtaplutam, dagdham antah pute $vasi lihyat tan madhusarpisa. See also A. F.
Rudolf Hoernle, The Bower Manuscript, Pt. 2 (Calcutta: Office of the Superintendent of Gov-
ernment Printing, 1895): 79 and note.

See Willard R. Trask, trans. Mircea Eliade, Shamanism: Archaic Techniques of Ecstasy
(Princeton: Bollingen Foundation, 1964), 155, 462.
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Obeisance to your ploughs; obeisance to [your] poles and yokes. Let
the ksetriyd-destroying plant [cause] the ksetriyd to disappear.

Obeisance to those with very sunken eyes; obeisance to those demons
belonging to the magical realm; obeisance to the lord of the field.
Let the ksetriyd-destroying plant [cause] the ksetriyd to disap-
pear.

3.7

Medicine is on the head of the speedy deer. By means of [his] horn,
he has destroyed the ksetriyd, everywhere.

The buck-deer has chased you with [its] four feet. You, O horn, untie
the ksetriyd who is knotted in this man’s heart.

With that which glistens in the distance like a four-pinioned (sided)
canopy, we cause every ksetriyd to vanish from your limbs.

Let those two auspicious stars, “unbinders,” by name, which [are]
in the sky, release the lowest [and] the highest bond of ksetriyd.
The waters [are] indeed medicinal; the waters [are] dmiva;-dispellers;
[and] the waters [are] medicines for every [disease]. [Therefore,]

let them release you from ksetriyd.

I know the medicine for that ksetriyd who, because of a prepared
mixture, has taken possession of you. [Therefore,] I [now] destroy
your ksetriyd.

With the departure of the stars and with the departure of the dawns,
let every evil [and] the ksetriyd disappear from us.



4: RAPAS

VS 4.13, 6.91 and RV 7.50 are charms devoted to the removal of
rdpas (neuter), a word which is difficult from the point of view
both of etymology and of medical history.! As early as the Nirukta

(4.2), Yaska equated rdpas with papa, ‘evil.’ ? This then served as the basis
for the traditional interpretation of the term.> More recently, R. Miiller has
suggested that it is a general expression for fragility and sickness;* while
R. Emmerick understood it to be a “local morbid symptom,” corresponding
to the classical Indian medical use of roga.’

The association of rdpas with ydksma® and with harimdn (‘yellowness’),”
its cause being stated as a transgression® and its connection with the ground,
like ksetriyd and takmdn, all point to a generalized internal disease-demon,
occasionally equated with visd (neuter), ‘poison.” ® Likewise, it is said to
have a divine origin'® and is allied with various evils and demonically
caused problems which may, on occasion, suggest the symptoms of the
infirmity or the physical and mental states of the individual suffering from
the attacks of such a disease-demon."!

It was a bodily affliction'? which often attacked the foot.”> At RV 8.20.26,
it is used to describe a sick person who seems to have been suffering from
a crooked or deformed limb.* In addition to its being divinely sent because
of a transgression, its form as a foot-rdpas appears to have been caused by
an evil-looking, crawling animal called ajakavd which was known to have

! See Mayrhofer, Wb. 3: 41.

% rapo ripram iti papanamani bhavatah.

% See in particular Sayana to AVS 1.22.2, RV 10.137.2, etc.

* “Medizin im Rg-Veda,” Asia Major, 6 (1930): 345.

% “Indo-Iranian concepts of disease and cure,” 15; cf. also AVS 4.13.4n (127, below), where
the equation may be rather with gada, which in the tradition of ayurveda means ‘poison,” and
G. J. Meulenbeld, The Madhavanidana, 505.

¢ AVS 4.135.

7 AVS 1.22.2.

®AVS 4.13.1.

° AVS 6.57.3; 6.91.1, 2 and note; RV 8.20.26; 10.59.8-10; 10.60.11.

19 RV 2.33.7; cf. AVS 6.57.1.

"' At RV 1.34.11 and 1.57.4 it is connected with sédhata (‘hostility’); at RV 2.33.3, with
dnhas (‘misery’); at RV 8.67.21, anthat{ (‘misery’), dvésas (‘enmity’) and sdmhita which is obscure.
Sayana glosses it as ‘net’ ( jalam) and Geldner follows this interpretation (Der Rigveda, 2: 391).
Renou suggests: “sdmhita ep. de rdpas ou plutdt mot indépendant. En ce dernier cas, ‘compacité
(de liens ou de forces adverses)’; . . .” (EVP 7: 98). At RV 8.18.8, it is associated with sridh
(‘failure’); and at RV 10.59 there is a possibility that it is connected with nirrti (‘destruction’).

2RV 7.34.13; 10.97.10; AVS 5.4.10; 6.91.1; cf. also RV 8.18.16, where Geldner renders
rdpas as “‘Leibesschaden” (Der Rigveda, 2: 318).

¥RV 750.1-3. ;

Y ksama rdpo maruta dturasya na (n)iskartd vihrutam pinah.

25
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lived under the skin and to have formed a swelling or eruption which
occurred on the vijiman (twin?)-joint and covered the two knees and two
ankles.”” Likewise, it seems to have developed after contact with polluted
water.'® Such a description of the bodily affliction of foot-rdpas implies an
external malady; but its close association with the internal disease-demons
makes it rather difficult to isolate as one or the other.””

The remedies for rdpas included water® or watery medicines,'” wind for
resuscitation®® and the plants, barley?! and kifstha; the latter at AVS 5.4.10,
is requested to eradicate, among other afflictions, bodily rdpas (tanvo rdpah).
We learn that in the healing rite the healer held the medicinal herbs in one
hand, probably his left, while, with his other (right) hand, he stroked the
patient;?? the end result being that the rdpas was forced downward and
into the ground. takmdn® and the unknown-ydksma®* were also dispelled
down into the ground; and a remedy for the ksetriyd-disease required amu-
lets composed of barley.? There is also the suggestion that cauterization
with fire was used to eradicate the disease.?® In the Rgveda, various deities
are said to effect the removal of rdpas.?’

1SRV 7.50.1-2.

1$RV 7.50.3.

'7 There are two other possible occurrences of the word rdpas in the Rgveda; yet there is a
debate over the correct reading for each. At RV 1.69.8, we read: tdt ti te ddriso ydd dhan
samandir nfbhir ydd yuktd vivé rdpansi. Geldner renders: “Das aber ist dein [Agni] Meisterstiick,
dass was du zerstortest, du diesen Schaden wieder gutmachst im Bunde mit den gleichgearteten
Herren” (Der Rigveda, 1: 90). Aufrecht, on the strength of other occurrences of dpas with the
root vis, has suggested the reading: tdt ti . . . yukto vivér dparisi, and translates: “Das aber
ist eine ausserordentliche that von dir, dass du an einem und demselben Tage mit Helden
verbiindet Werke vollfiihrtest” (KZ 25: 601; cf. Oldenberg, Vedic Hymns 2:67). Likewise, at
RV 6.31.3, the traditional reading is: ddsa prapitvé ddha suryasya musayds cakrdm dvive rdpansi.
Geldner renders: ** ‘Stachle (deine Rosse) an und raube im Vorlauf das Rad der Sonne!’ (So)
hast du [Indra] die Scharten ausgewetzt” (Der Rigveda, 2: 130 and note). Aufrecht would
suggest dviver dpdnisi, i.e. “You have carried out the works” (KZ 25: 601; cf. Oldenberg, Vedic
Hymns 2: 69).

1t is difficult to know if Aufrecht’s emendations are correct. Since the occurrence of dpas
with the root vis is not uncommon (see, in particular, RV 4.19.10; 7.21.4 and 10.147.1 which
has the phrase vivér apdh; but, the emended reading for apdh is dpah, Aufrecht, KZ, 25: 601-
602 and Oldenberg, Vedic Hymns, 2: 68-69), the suggested changes to the text at first seem
reasonable. It should be noted, however, that, according to the traditional reading, Agni, a
known healer, at RV 1.69.8, was said to have repaired the rdpas; while Indra, who is not
noted as a healer, at RV 6.31.3, was said to have performed the same task. Moreover, only
in this one instance do we find Indra in association with rdpas; whereas Agni is connected
with it at RV 7.50.2. A complete resolution to the problem is, therefore, not to be found.

RV 7.50.4; AV5 6.91.3.

¥ RV 8.20.23-25; cf. also AVS 6.57.1-3.

0 AVS 4.13.2-3; RV 8.18.9 and 10.137.2-3.

1 AVS 691.1.

22 AVS 4.13.6-7; cf. also RV 10.97.11-12.

BAV55222, 4.

% AVS 6.127.3.

» AVS 2.8.3.

%RV 7.50.2.

27 The Asvins at 1.34.11, 157.4 and 8.18.3; the ViSvedevas at 7.34.13; 10.137.5; Heaven
and Earth at 8.18.16; 10.59.8-10; Rudra at 2.33.3 and The f\dityas at 8.67.21.
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The later ritual tradition, to which AVS 6.91 (and 5.9) is attached, points
to a possible use of barley in the original rite:

With AVS 5.9 and 6.91, [the healer] pours four [portions] of the dregs of ghee into
a water-jar; two [portions are poured] on the earth; having recovered those two,
he washes [the patient with them]; and [putting the dregs] in [a cup] with barley,
he binds [to the patient] a barley [-amulet], while [reciting] the latter [hymn,
ie. 6.91).%

The characteristics mentioned above suggest that in at least one aspect
rdpas was conceived to be a demonically caused infirmity which, in the
form of an ugly, worm-like creature, attacked its victim from the water
and poisoned him. It was found to inhabit an area of the body, under an
eruption of the skin, around the joints of both extremities. This description,
along with the general internal symptoms of jaundice, consumption and
mental unrest, strongly suggest dracunculiasis or guinea-worm disease.”
It is significant that a part of its ritual cure seemed to have required that
the creature be extracted with barley which may have been used in a type
of poultice or as an amulet,” for barley is employed in the later ritual as
an amulet and barley-meal which, along with buttermilk, is made into ball-
poultices, is mentioned in the Bhavaprakasa (midsixteenth century
A.D.) as an effective means for drawing out the thread-like string of the
guinea worm.>!

413

O gods, you gods bring [him] up again who was put down; and
then, O gods, you gods revive him again who has committed

a sin. 1.
These two winds blow here from the Sindhu, from afar. Let the one
blow dexterity to you; let the other blow away rdpas. 2.

O wind, blow medicine here; O wind, blow away rdpas. For you,
who are medicine for all [diseases], go [about as] messenger of the
gods. 3.
Let the gods rescue this [man]; let the troops of the Maruts rescue
[him] and let all beings rescue [him], so that he may be devoid of
rdpas. 4.

28 Kau$S 28.17-20: 17. dive svahemam yavam iti catura udapatre sampdtan anayati; 18. dvau
prthivyam; 19. tau pratyahrtyaplavayati; 20. sayave cottarena yavam badhnati. Cf. Bloomfield,
Hymns, 507, and Caland, AZ, 90-91. On ritual using 4.13 (variant at RV 10.137), see notes
to 4.13, 124-28 below.

¥ See Thomas T. Mackie, et al., A Manual of Tropical Medicine (Philadelphia: W. B. Saunders
Company, 1945), 362-66.

3 Gee notes to 6.91.1, 128-30 below.

31 Claus Vogel, “On the Guinea-Worm Disease in Indian Medicine,” Adyar Library Bulletin
25 (1961): 62. Vogel contends that dracunculiasis did not occur in India until the eighth
century A.D., when it was introduced by the Muslims and was given the name snayuka (‘sinew-
worm’) (58). This assertion will have to be reexamined in light of the foregoing analysis.
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I have come to you with beneficial and healthy means; I have brought
to you powerful dexterity [and] I [now] dispel your ydksma.

This [is] my propitious hand; that [is] my more propitious one. This
[is] my [hand] with medicines for all [diseases]; and that [is] the
one with a beneficial stroke.

[It is said that] the tongue precedes words; [thus,] I stroke you by
means of those two curative hands—hands which are ten-
branched.

6.91

I draw out backward (unwrap) your bodily rdpas with this barley
[grown on land which] they repeatedly ploughed with yokes of
eight [and] with yokes of six [oxen].

[As] the wind blows downward, the sun shines downward [and] the
cow gives milk downward, [just so] let your rdpas go.

The waters [are] indeed medicinal; the waters [are] the dmiva-dis-
pellers [and] the waters [are] medicines for every [disease]. [There-
fore,] let them make (be) medicine for you.

RV 7.50

Protect me, O Mitra and Varuna, in this world and do not let that
which nests and forms a swelling come to us. I remove that evil-
looking ajakavd. Do not let the crawling creature befall me with
the foot-rdpas.

Let the flaming Agni expel from here that vdndana which may occur
in the vijaman-joint [and] which may cover over the two knees,
the two ankles. Do not let the crawling creature befall me with
foot-rdpas.

Let all the gods drive away from here that poison which is in
the Salmali-tree, which is in the stream [and] which is produced
from herbs. Do not let the crawling creature befall me with
foot-rdpas.

Let all those divine rivers, swelling with water [and] auspicious to
us, which [flow] from the slopes, from the depths (springs?) and
from the heights (rain?), which are rich in water and waterless, be
devoid of sipada, devoid of simida.



5: HRDDYOTA (HRDROGA) (CHEST-PAIN; ANGINA
PECTORIS?), HARIMAN (JAUNDICE)

VS 1.22 is a charm directed against the removal of two internal
disease-entities or better, disease-symptoms, hrddyotd and harimdn.
hrddyotd or hrdrogd (RV 1.50.11) is a controversial term which

Filliozat has fairly convincingly shown to mean ““éclat qui est dans le coeur”
or simply heart-affliction, probably referring to a burning pain in the chest
(angina pectoris?), and synonymous with hrdaydmayd® which at AVS 6.14.1
is an affliction associated with baldsa and, at 5.30.9 and 6.127.3, is connected
with the ydksmas and baldsa. hrddyotd is said to be an ailment sent to foes?
and a disease or symptom characteristic of internal diseases.? harimdn means
‘yellowness’ and quite naturally suggests jaundice, which is rather a symp-
tom than an actual malady.* It is equally associated with a wide range of
demons, in particular internal disease-demons, including rdpas (1.22.2),
and its residence is stated as being in the limbs.> Since both are so closely
connected with a vast majority of the internal disease-entities, it would
seem likely that hrddyotd, ‘heart-affliction” or ‘chest-pain,” and harimdn,
‘yellowness,” ‘jaundice,” represented the most obvious symptoms which
these demons manifested. R. Miiller has also come to this conclusion.® He
has, however, gone too far by asserting that both hrdrogd (hrddyotd) and
harimdn exemplify the essential fiery nature or association with the god
Agni which lies at the root of all Vedic diseases.” Both Filliozat® and Karam-
belkar’ suggest a causal relationship between these two entities, i.e. the
heart-affliction or chest-pain is the cause of, or a complication of, the yel-
lowness or jaundice. Since they often occur separately, however, the theory
faces certain difficulties.’® The evidence suggests rather that they represent
major disease-symptoms which, because of their frequency and intensity
of occurrence, were looked upon as demons.

The principal remedy for hrddyotd was water,'' while that for harimdn
was ointment (a:ﬁjana).12 The present charm (1.22) demonstrates the use

! La doctrine, 89-90 and n.

> AVS5.20.12.

3 AVS 6.24.1.

4 Filliozat, La doctrine, 89. Karambelkar, however, asserts that it is a proper disease (The
Atharva-Veda and the Ayurveda, 205).

5AVS§9.89.

¢ “Die Gelbsucht der Alt-Inder,” Janus, 34 (1930): 188-89.

7 “Medizin im Rg-Veda,” Asia Major, 9 (1930): 359-61, and “Die Gelbsucht. . . ,” 186.

8 La doctrine, 89.

® The Atharva-Veda and the Ayurveda, 207-209.

12 See also R. Miiller, “Medizin im Rg-Veda,” 360-61.

NAVS 6.24.1.

12 AVS 4.9.3; 19.44.2.
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of associative magic for the removal of these two symptoms. The purpose
of the healing rite as illustrated by this charm was to eliminate the undesired
bodily condition and to replace it with the desired one. The sun, which is
the source of heat and is yellow in color, is a suitable place to send the
patient’s burning chest-pain and jaundice. The redness of the bull, ap-
proximating the normal hue of a healthy individual, is the desired color.
In every way, the healer endeavors to surround the victim with redness
(verses 1-3). His aim was to overwhelm and to drive away the undesired
color with the desired one. In the final verse, the healer exorcises the demon,
i.e. jaundice, with the use of birds which are naturally yellow and thus
suitable hosts for jaundice.'® He requests them to remove the yellowness
and to carry it completely away to a place, perhaps near the sun, where it
could no longer affect anyone. This charm represents one of the best ex-
amples of associative or sympathetic magic among the healing hymns of
the Rg- and Atharva-Vedas.

The often quoted ritual practice prescribed in the Kausika Sutra is an
excellent example of this principle found among many archaic and primitive
peoples, as is well illustrated by Sir James Frazer.'* The actions may, there-
fore, be not too different from those originally performed:

With AVS 1.22, [the healer] makes [the patient] sip [water] mixed with the hair of
that mentioned in the hymn (i.e. a red bull); and, after having poured [water] over
the back [of the bull], [he makes the patient sip it]; having seated [the patient] on
the [red] hide, he binds a [piece of] peg-holed [hide steeped] in cow’s milk and
smeared with the dregs of ghee [as an amulet around his neck]; he gives [him the
milk] to drink; [he gives him] food of rice-pap mixed with tumeric (haridra); having
smeared [him from the head,] ending with the tip of the toe, with both the remnants
[of the pap] and [the pap] not yet eaten, and then having bound [the birds] mentioned
in the hymn [i.e. the parrot, the ropanaka (thrush) and haridrava (yellow wagtail)—
all yellow in color] by the left legs at the foot of a couch [on which the patient is
placed], he washes [the birds and the patient] with water; [after having given him
a stirred food or pap,] he makes [the patient] step forth; [he] allows [the patient] to
address the noisy [birds with the hymn, in order to quieten them]; [finally), having
smeared the breast-hairs [of the red-bull’s hide] with gum [in order to make them
stick together] and having covered them with gold (?), [he binds it as an amulet
around the patient].’

3 Henry, La magie, 182.

4 The Golden Bough (New York: The Macmillan Company, 1963, abridged edition}, 12-55.

1% KausS 26.14-21: 14. anu siryam iti mantroktasya lomamisram dcamayati; 15. prsthe caniya;
16. sankudhanam carmany dsindya dugdhe sampatavantam badhnati; 17. payayati; 18. haridrau-
danabhuktam ucchistanucchistena prapadat pralipya mantroktan adhas talpe haritasitrena
savyajanghasu baddhvavasnapayati; 19. prapadayati; 20. vadata upasthdpayati; 21. krodalomani
Jatuna samdihya jatariipenapidhapya. See also Bloomfield, Hymns, 263-64 and Caland, AZ,
75-76, who has a slightly different rendering for the last sitra. Cf. also Henry, who explains
that the charm and the later rite are examples both of homeopathic and of allopathic magic,
La magie, 182 and n.
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1.22

Let your hrddyotd (chest-pain) and yellowness go up to the sun. [For]
we surround you with the color of the red bull.

We surround you with the red colors so that you may live for a long
time. In order that he be without rdpas, likewise, let him be
yellowless.

In [their] every shape [and] in [their] every nourishment, we surround
you with those cows whose divinity is red (Rohini) and who are
fthemselves] red.

We put your yellowness on to the parrots [and] on to the
ropanakas. Also we deposit your yellowness on to the haridravas.
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6: BALASA (SWELLING)

VS 6.14 and 6.127 are charms devoted principally to the eradication
of the disease-demon balasa who appears to have been a type of
symptomatic swelling commonly associated with internal diseases.

The native commentators Sayana and Mahidhara (to VS 12.97) have
understood the word to mean consumption or tuberculosis; and this was
followed by H. Zimmer. Grohmann considered it to be a type of aqueous
sore or swelling commonly found on a fever-patient. Ludwig has rendered
it as ‘dropsy’; Bloomfield, however, has explained that its exact meaning
is uncertain.! Filliozat, after examining the occurrence in the Vedic literature
and the texts of classical Indian medicine, concluded that it probably referred
to “affections oedémateuses’;2 and Karambelkar, considering that baldsa
isrelated to kildsa(leukoderma) in form, posited that it was a skin-disease.’

The Atharvavedic hymns imply that balasa was a type of internal disease,
ydksma,* being called specifically, the brother of takmdn.> He is said to be
seated in the limbs, in the joints, to loosen the bones and the joints and to
afflict the heart.® He is described as testicle-like lumps situated in the armpit’
and perhaps as having a red color similar to vidradhd (abscess) and visdlpaka
(visalpd),® a type of cutaneous swelling.” One of his causes appears to have
been excessive emotion, for he is said to arise out of desire, abhorrence,
and from the heart."

The healer removed him by cutting him out (surgically), requesting him
to dry up, become like ash, and fly away.'! The principal remedy for him
was the cipidru-plant,'> which may have been called specifically the

! Macdonell-Keith, Vedic Index, 2: 61-62.

2 La doctrine, 98.

3 The Atharva-Veda and the Ayurveda, 219.

* AVS 9.8.10; cf. also AVS 6.127.3.

S AVS 5.22.11-12,

¢ AV§ 6.14.1; cf. also AVS 5.30.9; 6.127.3 and 9.8.8.

7 AVS 6.127.2.

® AVS 6.127.1, 3; cf. 9.8.2, 20 and VS 12.97 at RV 10.97.23n, where upacit (cf. apacit), and
pakarii (hemorrhoids?) are mentioned along with balasa (248-49, below).

® visdlpaka (visalpd) appears also to be a type of ydksma affecting all limbs (AVS 6.127.3;
9.8.3, 5; 19.44.2; cf. also VS 12.97 at RV 10.97.23n) which is specified as a type of head
affliction, located in the two ears, the two eyes and the kdrikisas (?) (AVS 6.127.3; 9.8.1-2).
He is said to contain poison and is associated with vidradhd (abscess), vatikdrd (a symptom of
injury caused by a wound) and alaji (a type of abscess) (AVS 9.8.20). Like bald'sa and jaundice,
etc., one of its remedies included arijana (ointment) (AVS 19.44.2). It is, therefore, likely that
visltilpaka_ was also a demonically caused cutaneous swelling, symptomatic of internal diseases.

AVS59.8.8.
n AVS 6.14.2, 3; 9.8.10; see also Karambelkar, The Atharva-Veda and the Ayurveda, 220.
12 AVS 6.127.2.
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balasa-destroying plant.'* Ointment (d7ijana) was also said to be effective
against him and against yellowness or jaundice, both of whom were symp-
toms of takmdn,'* and the jarigidd-amulet was employed to protect the
patient from further attacks from balasa and takmdn by making them pow-
erless.””

Being derivative and secondary, the ritual mentioned in the later text
has very little to offer to our understanding of the original practice:

With AVS 6.14, [the healer] sprinkles [the patient] with water by means of a wood-
chip which is smeared with the dregs of ghee on a reed-mat [situated] in water.
With AVS 6.127, [the healer] anoints [the patient] with a [pulverized piece] of paldsd-
wood, four fingers wide (or long) and pours the dregs of ghee over the head of one
seized by Varuna (j.e. suffering from ascites).'®

There is the faint possibility that the plant cip#dru mentioned at AVS 6.127.2
is the same as the palada-tree referred to in the ritual text.

The implication, therefore, is that balasa was considered to be a swelling
or an eruption on the skin, symptomatic, like jaundice, of internal disorders.
This then could have given rise to its inclusion as one of the internal demons
of disease.

6.14

Destroy every baldsa, who is seated in the limbs and in the joints,
the indwelling one who loosens the bones and the joints [and]
afflicts the heart. 1.
I eradicate the baldsa of the baldsa-victim, like a mugkard (or puskard,
‘lotus’) [and] I cut through his link [to the body] as the root of the
urvari-plant (gourd). 2.
O balasa, fly forth out of here, as the very young asumgd (-bird?),
and like the annual grass, pass away without destroying

[our] men. 3.
6.127
O tree, O herb, do not let even a small bit of the red baldsa, the
vidradhd (abscess), the visdlpaka (swelling) remain. 1.
O balasa, your two withdrawn testicles which are hidden in the arm-
pit, I know the splendid medicine for that—cipidru. 2.

We tear away the visdlpaka (swelling) who is in the limbs, in the two
ears [and] in the two eyes, the vidradhd (abscess) [and] the heart-
affliction; [likewise] we dispel down [and] away that unknown
ydksma. 3.

13 AVS 8.7.10; cf. VS 12.97 at RV 10.97.23n (248-49 below).

MAVS5493,5.

15 AVS 19.34.10.

16 KausS 29.30; 26.34; 26.39: 29.30. asthisramsam iti Sakalendpsv ite sampatavativasificati;
26.34. upottamena paldsasya caturarigendlimpati; 26.39. paficamena varunagrhitasya murdhni
sampatan anayati. Cf. Bloomfield, Hymns, 463, 530, and Caland, AZ, 79, 80, 95. See also
chapter on Ascites, below, 62.



7: TAKMAN (FEVERS; MALARIA, ETC.)!

V5 1.25; 5.22; 6.20 and 7.116(121) are charms against the internal
disease-demon, par excellence, takmdn, and AVS 5.4; 695 and
19.39 are charms used in the consecration of its principal cure,

the kiistha-plant.

Since V. Grohmann made the astute observation that takmdn bore a very
close resemblance to malarial fever, nothing new has been advanced on
the subject.? As many of the symptoms and characteristics, which we are
about to outline, demonstrate, the disease takmdn in many of its qualities
resembles malaria as it was first described in the Hippocratic works and in
the writings of Celsus.> Likewise, the references to its most severely felt
occurrence during the rainy season allude to the anopheles mosquitoes which
breed abundantly during this time of the year and act as vectors of the
disease. Not all of the symptoms, however, correspond precisely to what
we know to be the tropical disease malaria, suggesting that all similar types
of disease characterized by high fever and chills must be meant. The dom-
inant febrile malady indicated by takmdn is, nevertheless, malaria; in which
case, this would be the earliest recorded testimony of the occurrence of the
disease.

We hope to show that to the Vedic Indians, its cause—indeed, the demon
itself—was conceived to be something quite different: they considered,
above all, takmdn to be a divinity,* who, in the form of the thunder and
lightning which accompanied the monsoon rains, attacked his victim,
bringing about the morbid bodily condition characterized by intermittent
and recurring fevers, chills along with other symptoms.

! A shorter version of this chapter has appeared; see my “Fever in Vedic India,” JAOS,
103.3 (1983): 617-21.

? “Medizinisches aus dem Atharva-Veda, mit besonderem Bezug auf den Takman,” IS, 9:
381-423; Weber was perhaps the first western scholar to make the connection between takmdn
and fever, IS 4: 419. For other references see in particular Macdonell-Keith, Vedic Index, 1
294-96; R. Miiller, “Der Takman des Atharvaveda. . . ,* Artibus Asiae (Leipzig) 6(1937): 230-
42; Filliozat, La doctrine, 96-7; Karambelkar, who med to find three separate febrile diseases
in the word: malarial fever, influenza and typhoid fever, The Atharva-veda and The Ayur-
veda, 289, and K. Hoffmann, Aufsdtze, 1: 153-54.

% See A. Castiglioni, A History of Medicine, trans. from Italian by E. B. Krumbhaar, second
rev. ed. (New York: Alfred A. Knopf, 1947), 163, 207-208.

* It became deified by its association with other gods: Homage is paid to it along with Rudra
and King Varuna (AVS 6.20.2); it is called the son of Varuna (AVS 1.25.3); it is given the
epithet the thousand- -eyed immortal (P 5.21.7 = 13.1.14) which at AVS 11.2.3 is Rudra. It is
associated with Yama (P 19.12.11); it accompanies the gods (P 1.45.1) and it is extolled and
called breath at AVS 11.4.11.
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Symptoms and associations

The chief symptom which the takmdn-victim exhibits is a hot-cold fever-
syndrome.® He also suffers from severe headaches, pounding in the eyes,
bodily rdpas,® thirst,” and redness and soreness of the joints.® He is often
jaundiced,’ coughs, and is afflicted by the disease-entities of baldsa (swell-
ing), udyugd (uncontrollable shaking?), pamdn (rash), anvrja (anvrju) &)
and ydksma.'® In fact, takmdn is put in a familiar relationship with balasa
(swelling), his brother, cough, his sister and pamdn (rash), his evil cousin."

Types

The ancient Indians understood the types of takmdn to be that which
recurs daily (quotidian), in two days, every third day (tertian), and that
which has the third day free (quartan?), that which is continual, that which
lasts the entire year, and that which attacks in the autumn, in the summer
and in the rainy season.?

Various epithets

As we have noticed, takmdn has a special connection with the yellow
color of jaundice; in fact, he is called the god of the yellow one.'* He is
also known to be of a red, a brown and a grey color.* He is called the fist-
striker of the sakambhard (?),"° malicious,'® powerful,'” unruly,'® wild,"

shaking, driving and violent,? evil, awesome, indestructible and inciting.**

He is said to enter men?? and to make them tremble.?> He also has an
esoteric name, hrudu, which is important for his removal.?*

5See AVS 1.25.4; 5.22.2, 10, 13; 7.116(121).1; P 1.45.1-3; 16.74.6.

¢ AVS 5.4.10; 19.39.10.

7P 1.45.1.

8 AVS55.22.3.

® See AVS 1.25.2, 3; 5.22.2; 6.20.3; cf. also AVS 4.9.3, 8; 19.44.1, 2.

19See AV54.9.8;5.4.9; 5.22.10-12; P 1.45.4; 5.21.6; see also AVS 5.30.16 where the hundred
pains (sdtam rdpis) of takmdn are said to have been exorcised along with ydksma.

1 Gee AVS 5.22.12,

2 Gee AVS 1.25.4; 5.22.13; 9.8.6; 19.34.10; 19.39.10; P 1.32.5; 1.45.1.

13AVS1.25.2, 3.

4 See AV55.22.3;6.20.3; P 1.45.2; 19.12.10.

¥ AVS 5.22.4.

16 AVS 5.22.6.

7 AVS 5.229.

18 AVS 6.20.1; 7.116(121).2.

¥ AVS 6.20.3.

0 AVS 7.116(121).1.

p1451-3,

2P 1452,

B AVS9.8.6.

#AVS 1.25.2, 3.
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Cause and identification with lightning and thunder

At AVS 11.2.22 and 26, fever and cough are called Rudra’s missiles or
arrows which were conceived to be lightning streaks accompanied with
thunder, i.e. the noise of a stallion horse.?® Likewise, takmdn is said to strike
with a thunderbolt,? to possess dreaded missiles,? to be flashing and pos-
sessing fiery weapons,?® to be a flame-thrower? and to be a flash of light-
ning.*® He is characterized as resounding thunder®! whose fading noise
may resemble that of a chattering drunkard.*? In his aspect as lightning,
the poet-healer relates a mythological story which recounts how, as Agni,
he was born from the waters (the rain-clouds).*

In another charm (AVS 1.12) whose use, according to the tradition, is
both in a medical rite** and in a rite against bad weather,* there are sim-
ilarities between the afflictions caused by takmdn and those brought about
by lightning and thunder. In verse 2, the healer makes obeisance and wor-
ships that demon who takes possession of every limb by heat and is known
as the seizer who seized the joints.*® Likewise, in verse 3, the demonic
lightning and thunder is said to have entered the victim’'s every joint and
made his head ache and caused him to cough.’” The charm’s first verse

% Vs.22. yasya takma kasika hetir ékam asvasyeva vfsanah krdnda éti, abhipiarvdm nirdyate
ndmo astv asmai. Vs.26: md no rudra takmdnd md viséna md i nah sim sra a divyénagning, anydtrasmdd
vidyitam patayaitam.

% AVS5.22.6.

2 AV55.22.7.

2 AVS 6.20.1.

® AVS 6.20.3.

*P 19.12.10.

PpP13.19.

2 AVS 6.20.1; P 19.12.10.

% See AVS1.25.1; P 1.45.1.2; cf. also AVS 5.22.3 where it is called the son of the grey one
(i.e. rain-cloud).

3 Sayana prescribes its use in a rite against disease “’born of the derangement of the vata,
pitta and slesman’’ at KausS 26.1-9 (vatapittaslesmavikarajesu); see also Ke$ava: atha vatapit-
taslesmani bhaisajyany ucyante. At AthPari§ 34.7 it is counted as among “’the group of hymns
for the destruction of takmdn’* (takmanasanagana); and the AV-Anukramani describes it as a
hymn for the “destruction of ydksma’ (ydksmanasanam saktam). Verse 3 is found among the
mrgara-hymns at KausS 27.34 against all diseases (cf. Bloomfield, Hymns, 247-48 and Whitney-
Lanman, Pt. 1, 12-13).

% Sayana mentions that it is also to be used in a rite for the warding off of bad (cloudy)
weather and heavy rain at KausS 38.1-7 (tatha durdinanivarane ativrster nivarane ca). Cf.
Kesava: atha naimittikdny ucyante, i.e., durdinavin@$akarmanam vidhim vaksyamah (cf. Whitney-
Lanman, Pt. 1, 13).

3 drige-arige Socisd Sisriyandm namasydntas tvd havisa vidhema, ankdnt samankdn havisd vi-
dhema yd dgrabhit pdrvasyd grabhita. P 1.17.2 has in ab: . . . $iriyano yo agrabhit parurasya
grabhita and in cd: . . . yajami hrdi $rito manaso yo jajana, “1 sacrifice . . . [of him] who,
contamed in the heart was born of the mind(?)” (cf Renou, JA, 252: 427).

7 muficd $irsaktyd utd kasd enam pdrus-parur Zvivési yé asya, yo abhraja vatajd yds ca Sismo
vdnaspatint sacatam pdrvatams ca. In cd, the notions of the flash ($iisma, cf. Bloomfield, ZDMG,
48: 565-74 and Hymns, 7 and Filliozat, La doctrine, 140 n) and being born of the wind and
of the thundercloud, which is requested to direct itself to the trees and the mountains, brings
to mind the technique employed by the healer who sends the takmdn back to the mountains
where it originated (AVS 5.22.5, 8,9, 12; P 13.1.9, 15) to attack others (AVS 5.22.6, 7; 6.20.1;
of. P 1.45.3;13.1.9).
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presents an interesting mythological episode in which the thunder and
lightning are called the first bright bull, born of the jarayujd (ctoud conceived
as after-birth?),*® of the wind and of the thundercloud, which proceeds
with the rain making a roaring noise.?® This mythological story suggests
the origin of takmdn who, like Agni, was born of the rain-clouds. Although
this charm does not specifically mention takmdn, it does present elements
which point to a connection between the demonic power of lightning and
thunder and the disease-demon takmdn.*°

It is not difficult, therefore, to see why these ancient people sympathet-
ically associated their morbid bodily condition with a demonic deity who
struck with a thunderstorm. To be sure, there was the connection between
the rains and the outbreak of fever. The people, however, were quite un-
aware of any further association. The jaundice and the cough were to them
caused by the yellow streak of lightning, and the thunder which accom-
panied it—a deep cough could quite easily resemble the sound of thunder.
Similarly, the severe heat of the fever and the delirium were aspects of the
fiery, unruly, wild and violent nature of the demon. Likewise, the throbbing
and heat in the head and the pounding in the eyes were his flashing and
thundering qualities manifesting themselves in the victim’s body. In almost
every instance, this connection seems to hold true. The most dreaded dis-
ease-demon of ancient India, takmdn, therefore, was conceived to be the
lightning and thunder which entered an unsuspecting victim.

Cure

The cure for one possessed by such a demonic force required a rather
elaborate ritual. First, the healer had to appease the demon. He did this
by paying homage to him.*! He then had to gain access to his world. This
was accomplished by knowing the secret key, the demon’s esoteric name,
hriidu.*? Once he had appeased him and had entered his realm, he could
then dispel him. He sent him, like other internal demons of disease, back
to where he originated,** and also downward, deep into the ground, where
he would be harmless to living things.** Because of his awesome destructive

38 Cf. Filliozat, La doctrine, 124.

3 ]arayu]ah prathama usriya vfsd vatabhraja stanayann eti vrstya, sd no mrddti tanvd rjugé
rujdn yd ékam djas tredhd vicakramé. P 1.17.1 has in b: vatabhraja (so also, Roth-Whitney for
Sau) etu; and in ¢: mrddt (cf. Renou, JA, 252: 427 and Hoffmann, IIJ, 11: 2-3.). The request
of the lightning and thunder to spare the body in cd, brings to mind the refrain of AVS
1.25.1-3 in which the healer beseeches the takmdn to pass over its intended victims.

# Weber went as far as to entitle the charm: “Gegen hitzige Fieber (Against Burning Fever),”
IS, 4: 405; sinularly, Bloomfield: “Prayer to lightning, conceived as the cause of fever, headache,
and cough,” Hymns, 7.

1 Gee AVS 1.25.1-4; 6.20.1-3; 7.116(121).1; P 1.45.1, 2, 4.

2 AV§1.25.2-3.

3 Gee AVS5.22.5, 8,9, 12, 14(); P 13.19, 15.

# See AVS 5.22.2-4; cf. AVS 19.39.10.
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force, he often sent him to attack enemies and other undesirables.*’ Perhaps
the most interesting substitute victims to which the healer dispatched takmdn
were frogs*¢ which, as we know from the famous Frog-hymn of RV 7.103,
were most active during the rains, filling the air with the melodious notes
of their chorus.*” The use of a frog is also found in later ritualistic literature
from which we may gain insight into its purpose. At KausS 32.17 the
prescription is as follows:

While reciting AVS 7.116(121) the healer does as in the case of birds (see KausS
26.18), i.e. he binds with a red thread and a blue thread a frog, stripped like reeds,
by the feet (or armpits) [to the bed on which the patient is made to lie down and
sprinkles him with water].*®

From this, we notice that the frog, whose nature is cool and wet, served
as the receptacle for the hot fever. Bloomfield* and Henry® consider that
such a practice is an example of allopathic, as opposed to homeopathic,
medicine which is exemplified at KausS 26.14-21 (AVS 1.22), where yellow
birds are used to carry away the yellowness (jaundice) of a patient. This
is, indeed, one explanation. Filliozat, however, has proposed a different,
equally valid, interpretation:

La présence de la grenouille pourrait contrebalancer la fiévre proprement dite mais
non pas le froid du frisson. D’autre part, dans la prescription, les mots ““comme les
oiseaux”’ se rapportent a ce qui est dit dans une prescription antérieure (26.18)
d’aprés laquelle on doit attacher au bas de la couche du malade “ceux qui sont
mentionnés dans le vers védique a réciter a cette occasion” (AV 1.22.4), c’est-a-
dire des oiseaux jaunes auxquels on renvoie le jaune d'un malade atteint de jaunisse.
Dans ce cas les oiseaux jaunes, loin d’étre utilisés pour combattre le symptdme
morbide le sont pour attirer le jaune anormal chez le malade vers le jaune qui est
normal chez eux. La grenouille a donc chance de représenter plutdét un habitat
d’élection pour le froid du frisson qu’un élément ennemi de la fiévre.”!

In this way, Filliozat understands both the yellow birds and the frog to be
used homeopathically or, to use Frazer’s term, sympathetically, in the heal-
ing rite. Both explanations seem valid in their own way. Bloomfield and
Henry have taken into account the hot aspect of the fever, but have ne-
glected the cold ($itd). Filliozat, on the other hand, has focused upon an
explanation of the fever’s chilly nature, but has not given due consideration
to its hot (rird) aspect. It seems that, by its very nature, the frog, both in
the original ritual and in that prescribed in the later sitra, may have been

* See‘AVS 5.22.6, 7, 12(?); 6.20.1; cf. P 1.45.3; 13.1.9.

46 AVS 17.116(121).2.

47 See Geldner, Der Rigveda, 2: 271-73 and L. Renou, Hymnes spéculatifs du Véda (Paris:
Gallimard, 1956), 45, 235 and EVP, 16: 112-13.

8 namo rarayeti sakunin ivesikanjimandikam nilalohitabhyam suatrabhyam sakaksam baddhva.
See also Caland, AZ, 106, and Bloomfield, Hymns, 565-66.

4 Ibid., 566-67.

*0 La magie, 181.

5! Magie et médecine (Paris: Presses Universitaires de France, 1943), 101.
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purposely and symbolically used, so that both qualities of the demonic
takmdn could find a suitable host. In this way, both interpretations, though
different are in basic agreement.

On the use of frogs in healing rites in Europe, Grohmann has noted an
interesting Bohemian practice in which a frog is used to cure the chills of
fever. Accordingly, a green frog, which is caught on a dewy morning pre-
ceding St. George’s day, is sewn into a bag which is hung around the neck
of a patient unaware of its contents. It is to remain there for nine days,
during which time the patient is to recite nine Lord’s Prayers, one each
day before sunrise. On the ninth day, he must go, praying, to a river, throw
the bag into it, return home praying, and never look back.>?

The remainder of the siitras connected with takmdn also indicate a fun-
damentally symbolic ritual, reflecting a definite archaism:

With AVS 1.25, [the healer] heats an axe, while muttering [the hymn]; [then,] plung-
ing [the axe] into water in order to bring the liquid to a boil, he sprinkles [it over
the patient]. With AVS 5.22 (also 6.20), [the healer] gives [the patient] a gruel made
from fried rice to drink; by means of a copper vessel, he pours the dregs [of the
gruel] over the head [of the patient and] into [a fire stemming from] a conflagration.®

The two basic remedies or medicines which the healer employed were
diijana, ointment, probably used to remove the jaundice and balasa (cuta-
neous swelling) symptoms of the fever,>* and the plant kistha. As a pro-
phylactic measure the jarigidd-amulet was worn to render the fever pow-
erless.”

kistha was considered to be the principal medicine for one suffering
from fever.® He was known to be a divine, aromatic plant’’ with all-
pervading strength,® the medicine for all diseases,*® and the choicest among
herbs.®® He was said to be thrice-born from various divinities®! and known
by ancient venerable men.®* Most importantly, he was closely connected
with Soma,®® even being called his brother.** For his consecration, the

5215, 9: 414. Cf. also Bloomfield, Hymns, 567-68. See also Bloomfield's excellent discussion
of the use of frogs and the water-plant dvakd for the quenching of fire, AJPh, 11: 342-50.

53 KausS 26.25; 29.18-19(31.7): 26.25. yad agnir iti parasim japams tapayati kvathayaty ava-
sificati; 29.18-19(31.7).18. agnis takmanam iti 13jan payayati; 19. dave lohitapatrena murdhni
sampatan a'nayati Cf. Bloomfield, Hymns, 270, 443; 468 and Caland, AZ, 77, 93, 96. See also
Henry, La magie, 181, 183, 186-87.

% See in particular AVS54.9.3,8; cf. AVS19.44.1, 2.

5 AVS 19.34.10.

% Gee in particular AVS 5.4.1, 2.

57AVS 19.39.1; P 1.45.4.

58 AVS 5.22.3; 19.39.10.

5 AVS 19.39.5-9.

® AV55.4.9;19.39.4.

¢! These included the Sambus (?), the descendants of the Angiras, Adityas and Vi$vedevas
(AVS 19.39.5). At P 1.93.1 he is said to have been born three times from Vrtra, three times
from the sky, three times from Soma and three times from the Adityas.

62| e. Iksvaka, Kamya, Vasa and Matsya (AVS 19.39.9).

8 Gee AVS 19.39.5-8; P 1.93.1; cf. also A. Hillebrandt, Vedische Mythologie (1927; rpt.
Hildesheim: Georg Olms, 1965), 1: 244-47 and notes to AVS 5.4.2-3, 151, below.

“P2323.
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healer quite insistently relied on mythological events concerning his origin.
He is said to have been born and acquired by the gods from the divine
place where there is the appearance of immortality. This place was said to
be in the third heaven from here, where there is the seat of the gods, the
asvatthd-tree. It is where golden boats with golden rigging sail about and
where there are the highest peaks of the Himavant,*® the birthplace of
eagles.®® We are told that the golden boats with golden oars, traveling on
golden courses, transported the plant to the mountain.®’ His mother’s name
is jivald (‘perennial’) and his father's name is jivantd (‘life-giving’)®® or
uttamd ('choicest’).”” He is given three names, naghamard (‘non-destroying’),
nagharisa (‘harmless’) and kiistha’ or uttamd (‘choicest’)’”! which the healer
was to recite individually at evening, in the moming, and during the day
(i.e. continually).”> He is also referred to as rescuing.”® It is interesting to
note that the healing plant-goddess Arundhatt is also said to be
naghﬁrigtf (harmless’) and a rescuer as well as jz‘vala: (‘perennial’) and
jivanti (‘life-giving’).”* Apparently, the poet-healer was intentionally as-
sociating the male plant kiistha with the already recognized female healing
plant-divinity Arundhati in an effort, perhaps, further to increase his ef-
ficacy.”” He is given the epithet of the embryo of the herbs, of the Himavant
and of every being.”® We are also informed that he was a valuable item of
trade brought from the mountains in the north to the people in the east
where the choicest types were bartered.” He was also used, among other
things, with ointment (dijana), as a means of winning a woman’s love,”
and in a treatment against poison.”

The hymns themselves do not tell us how or in which form the kistha-
plant was employed. At KausS 28.13, however, the plant is to be crushed,
mixed with fresh butter and rubbed on the patient from his head to his
feet.?* In the tradition of later Indian medicine, its aromatic root is used,
among other things, for cough and fever and also as a pastille for fumi-
gation.®! Because kiistha is termed an aromatic plant with all-pervasive

5 AVS 5.4.1, 3-4; 6.95.1-2; 19.39.1, 6-8; cf. also P 1.93.3-4; 5.21-3; 13.1.9.

“AV554.2,

¢ AVS5 5.4.3; cf. P 5.21.3.

 AVS 19.39.3; cf. P 1.93.2.

® AVS 5.4.9.

™ AVS 19.39.2.

7 See AVS 5.4.9.

2 AVS 19.39.2-4.

73 AVS 19.39.1.

7 Gee AVS 8.7.6; cf. AVS 8.2.6 abd.

7 See chapter 21 below, 96.

76 AVS 6.95.3.

77 See AVS 5.4.2, 8: cf. P 1.93.4, where he is said to have been dug up from the Himavant
with sharp spades.

78 AVS 6.102.3.

™ P 1.93.

% kusthalingabhir navanitamisrendpratiharam pralimpati; see also Caland, AZ, 89 and cf.
Bloomfield, Hymns, 415.

8! See Dutt and King, Materia Medica, 181,
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strength, one might speculate that the healer originally utilized the plant
as a type of fumigant to help ward off and dispel the demon.

1.25

Because Agni burned the waters by entering [them)], the place where
those, who uphold the law, perform obeisance, they say, is [tak-
mdn’s] highest birthplace. You, O takmdn, who are all-knowing,
pass over us. 1.

Whether you are a flame, or whether [you are] a hot glow, or whether
your birthplace is desirous of the wood chips, you, O god of the
yellow one, are, by name, hru:du. You, O takmdn, who are all-
knowing, pass over us. 2.

Whether [you are] burning, or whether [you are] consuming, or
whether you are the son of King Varuna, you, O god of the yellow
one, are, by name, hru:du. You, O takmdn, who are all-knowing,
pass over us. 3.

I perform obeisance to the chilly takmdn; [I perform] obeisance to the
deliriously hot [and] to the radiant [takmdn]. Let there be obeisance
[to the takmdn] who approaches daily (quotidian) and in two days
[and] to the [takmdn] who recurs every third day (tertian). 4.

5.22

Let Agni expel the takmdn from here; [let] Soma, the pressing stone
[and] Varuna of refined dexterity [expel him]; [let] the sacrificial
altar, the barhis (sacrificial grass) and the blazing sacrificial fuel
[expel him]. Let the enemies be gone! 1.
May you now, O takmdn, who turns everybody yellow [and] who
heats [them] like a scorching fire, become completely powerless;
and then, go downward ever so deep. 2,
You, [O herb,] who have all pervading strength, dispel down [and]
away the takmdn who [is] grey, son of the grey one [and] red like

(saw-) dust. 3.
After having made obeisance to takmdn, I drive [him] downward. Let
the fist-striker of Sakambhard return to the Mahavrsas. 4.

His home is [both among] the Mujavants [and among] the Mahavrsas.
Whenever you come into being, O takmdn, among the Balhikas is
the place where you should reside. 5.
O malicious takmadn, keep silent; O deformed one, keep amply away
[from us]; seek out the escaping slave-girl; strike her with a thun-
derbolt. 6.
O takmdn, go to the Mujavants or to the Balhikas further on; seek
out the lustful-young Stdra-girl [and], O takmdn, shake her up
a bit. 7.
When you have departed, [go and] consume your kinsmen: the Ma-
havrsas and the Mujavants. We [shall] point out to takmdn these
[and] those others’ fields. 8.
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If you aren't satisfied with the others’ field [and must return; then,]
may you, being powerful, look favorably upon us. [Since] takmdn
has now become anxious, [we hope] he will travel to the Bal-
hikas.

Since you, being chilly and then deliriously hot, make [this man]
shiver [and] cough, indeed, O takmdn, pass over us with those
your dreaded missiles.

I conjure you, O takmdn, that you surely do not make these [your]
companions: balasa (swelling), cough [and] udyugd (uncontrollable
shaking?); and to be sure, do not return here again from there.

You, O takmdn, accompanied with [your] brother baldsa (swelling),
[your] sister cough [and your] evil cousin pamdn (rash), depart to
that distant tribe.

Destroy [, O plant,] the takmdn who recurs every third day (tertian),
who has the third day free (quartan?), who is continual, who is
autumnal, who is hot and cold, who arises in the summer and in
the rainy season.

With the Gandharis, with the Mijavants, with the Angas [and] with
the Magadhas, we entrust the takmdn, as [we entrust with riches]
the man about to be despatched to the treasury.

6.20

As if from Agni, he arises from this burning and flashing; and so
like a chattering drunkard may [he] go away [again]. Let the unruly
one seek out someone other than ourselves. Obeisance to takmdn
who possesses a fiery weapon.

Let there be obeisance to Rudra, to takmdn, to the splendid King
Varuna, to heaven, to earth [and] to the herbs.

I make obeisance to that wild takmdn—he, the flame-thrower, who
turns all forms yellow—{and] to your red [and] brown [color].

7.116(121)

Obeisance to the deliriously hot, shaking, driving [and] violent [tak-
mdn). Obeisance to the chilly [takmdn and to the takmdn] who brings
about the previous desire [for rain].

Let that unruly [takmdn], who approaches daily [and] in two days,
go unto the frog.

5.4

You, O destroyer of takmdn, O kiistha, who were born on the moun-
tains [and who are] the mightiest of plants, come here, destroying
the takmadn.

Indeed, they know [you as] the destroyer of takmdn, born from the
Himavant, on the mountain where eagles are born; [and], having
heard about [you], they approach [you] with riches.

10.

11.

12.

13.

14.
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The seat of the gods, the asvatthd-tree [is] in the third heaven from
here. There, the gods acquired the kiistha, the appearance of immor-
tality.

The golden boat with golden rigging sailed about in heaven. There,
the gods acquired the kiistha, the flower of immortality.

Golden were the courses, golden the oars [and] golden were the
boats by which they transported the kiistha [from heaven to the
mountain].

For me, O kiistha, retrieve this man, heal him and further make him
healthy for me.

[Since] you are born from the gods [and] you are Soma’s established
companion, [therefore] be propitious to this my prand-breath, vy-
and-breath [and] faculty of sight.

Born in the north from the Himavant, you are brought to the people
in the east. There, they distributed the choicest types of kistha.
You are, by name, choicest, O kiistha, [and] your father [is], by name,
choicest; [therefore] destroy every ydksma and make takmdn power-

less.

The throbbing in the head, the pounding in the eyes [and] the bodily
rdpas, all that may the kistha eradicate; [for he is] indeed divinely
potent.

6.95

The seat of the gods, the asvatthd-tree [is] in the third heaven from
here. There, the gods acquired the kiistha, the appearance of immor-
tality.

The golden boat with golden rigging sailed about in heaven. There,
the gods acquired the kiistha, the flower of immortality.

[Since] you are the embryo of the herbs, the embryo of the Himavant
and the embryo of every being, [therefore] make this man healthy
for me.

19.39

Let the divine, rescuing kistha come here from the Himavant. [O
plant,] destroy every takmdn and all the sorceresses.

Three [are] your names, O kistha: non-destroying (naghamard),
harmless (nagharisa) [and kiistha or uttamd (choicest)]. Indeed, may
this man, for whom I pronounce you at evening, in the morning,
and during the day, not be injured.

Your mother, by name, is perennial ( jivald); your father, by name,
is life-giving ( jivantd). Indeed, may this man, for whom I pro-
nounce you at evening, in the morning, and during the day, not
be injured.

You are the choicest among the herbs as the draft-ox among the
domestic animals [and] as the tiger among the wild beasts. Indeed,

43
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may this man, for whom I pronounce you at evening, in the morn-
ing, and during the day, not be injured.

Thrice born from the Sambus, the descendants of the Angirases,
from the Adityas [and] from the Vi§vedevas, this kistha, the med-
icine for all [diseases] stands with Soma. [Thus, O plant,] destroy
every takmdn and all the sorceresses.

The seat of the gods, the asvatthd-tree, [is] in the third heaven from
here. There, the appearance of immortality [is found; and] from
that place kistha was born. This kistha, the medicine for all [dis-
eases], stands with Soma. [Thus, O plant,] destroy every takmdn
and all the sorceresses.

A golden boat with golden rigging sailed about in heaven. There,
the appearance of immortality [is found; and] from that place,
kiistha was born, This kiistha, the medicine for all [diseases], stands
with Soma. [Thus, O plant,] destroy every takmdn and all the sorcer-
esses.

Where the boat descended [and] where [there is] the summit of the
Himavant, there, the appearance of immortality [is found and]
from that place, kistha was born. This kiistha, the medicine for all
[diseases], stands with Soma. [Thus, O plant,] destroy every takmdn
and all the sorceresses.

[Since, we know] you whom the ancient lksvaka knew, or you, O
kiistha, whom Kamya, or whom Vasa or [even] whom Matsya
[knew], therefore, you are the medicine for all [diseases].

You, [O kiistha,] who have all pervading strength, dispel down [and]
away the takmdn who racks the head with heat, who recurs every
third day (tertian), who is continual and who lasts the entire
year.

10.



8: KASA (KAS) (COUGH)

VS 6.105 is a charm against the morbid symptom kasa (kas) (fem-
inine), a word which is onomatopoeic for ‘cough.” It is closely
associated with takmdn, even being given the epithet, ‘the sister

of takmdn.’ ! Likewise, along with takmdn, she is considered to be one of
Rudra’s weapons;2 and with headache, she is looked on as one of the
harmful effects of thunder and lightning.? Her connection with takmdn and
thunder and lightning suggests the obvious sympathetic or symbolic as-
sociation with the noise of thunder which may resemble the deep hacking-
sound of a cough. Although cough does not normally accompany malaria,
it does occur in the most severe kinds, in particular, “estivoautumnal ma-
laria,”” and tends to indicate a very advanced stage of the disease.* It is also
common among other types of febrile diseases.

The cure for this symptom involved an incantation with which the healer
implored the demon to speed quickly away from the victim. The ritual
practice found in the Kausika Sitra has very little to do with the eradication
of cough; rather it prescribes the performance of a rite used in the case of
one suffering from arista, ‘epilepsy.’ ® Such a treatment is mentioned at
Kaus$S 28.15-16, which is connected with AVS 5.6(4.1): The healer first
makes a woman, who has recently borne a child, and the patient, possessed
of the evil, take one step forward (to the east, from the house); he then
gives them a medicinal concoction to drink, lets them sip water and makes
them worship the sun.®

6.105

As the mind flies quickly away with its perceptions, so also, you, O

cough, fly forth in conformity with the mind’s stream. 1.
As a keenly honed arrow flies quickly away, so also, you, O cough,

fly forth in conformity with the land’s contour. 2.
As the sun’s rays fly quickly away, so also, you, O cough, fly forth

in conformity with the ocean’s ebb. 3.

' AVS 5.22.10-12.

2AVS11.2.22.

*AVS 1.12.3.

*T. R. Harrison, et al., Principles of Internal Medicine, fifth edition (New York: McGraw-
Hill, 1966), 1766.

® Kaus$$S 31.27: yatha mano ‘va diva ity aristena. Cf. Bloomfield, Hymns, 513-14; M. Bloomfield,
ed., The Kausika Sitra of the Atharva Veda with extracts from the commentaries of Darila and
Kesvu (1889; rpt. Delhi: Motilal Banarsidass, 1972) XIV; and Caland, AZ, 103 and especially
90 n.13. In later Indian medicine arista is a name of the nim-tree which is used to cure malaria
and the name of the soap-nut tree, used against epilepsy, see Nadk, 1: 776f. and 1102-103.

®15. brahma jajiianam iti satikaristakau prapadayati; 16. manthacamanopasthanam adityasya.
Cf. Bloomfield, Hymns, 513-14 and Caland, AZ, 99.
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9: THE GENERAL REMOVAL OF INTERNAL
DISEASES RELATED TO YAKSMA AND TAKMAN

VS 9.8 is a charm devoted to the exorcism of various types of
internal-disease demons characterized as either ydksma- or takmdn-

types. One disease-entity not previously mentioned, which occurs
in verse 9, is the female apva:. In addition to being located in the stomach,
she is said, at RV 10.103.12, to confuse her victim’s mind, to seize his limbs
and then to depart, to burn him in the heart and to cause the unfriendly
ones to suffer from blind darkness.! Yaska at Nirukta 6.12 (cf. 9.33) con-
sidered her to be either a disease or fear (vyadhir va. bhayam va). Later
scholars, using these pieces of information as a guide have suggested that
she represents a type of stomach disease, perhaps dysentery, or diarrhea,
induced by fear.? Geldner has suggested that she was probably the per-
sonification of fright or panic, conceived to be an internal disease®; and
Karl Hoffmann, along similar lines, has posited that, strictly speaking,
apvd is not a disease, defining the term as “lahmender Schrecken, Panik,
Todesangst.” * Whereas, she may not be a proper disease, she does appear
to have been looked upon as a disease-demon, who may have been called
upon in battle to bring about in the enemy certain internal bodily sensations
associated with fear or panic. These sensations, like jaundice (harimdn,
verse 9), then, may have been considered as manifestations or symptoms
of a morbid internal bodily state. The internal residence of the demon is
quite clearly evidenced both at RV 10.103.12 and at AV5 9.8.9. Her inclusion
at AVS 9.8 suggests that she was considered as one of the most dreaded
demons causing abnormal bodily conditions.

In general, the healer desires, through AVS 9.8, to exorcise the most
dangerous types of internal disease-demons out of the body. In verse 10,
he implores the venom of all ydksmas to be discharged with urine and in
verse 11, he requests, moving down the body, both the ydksmas and various
other types of agents of pain to be excreted from the anus with the on-

Yamisam cittdm pratilobhdyanti grhandrigany apve pdrehi, abhi préhi nir daha hrtsii $6kair
andhénamitras tdmasa sacantam. It is interesting to note that R. Miiller uses this hymn to
support his principal theory of disease in the Rgveda, i.e. fiery nature of disease is indicated
by the burning in the heart; and the blind darkness into which the unfriendly ones are sent,
is, according to him, the evil or dark fire (“Medizin im Rg-Veda,” 357).

2 See Macdonell-Keith, Vedic Index, 1: 27; Filliozat states that it cannot be identified with
certainty (La doctrine, 106).

3 Der Rigveda, 3: 321 n.

* “Altpers. afuvayd,” Corolla Linguistica: Festschrift Ferdinand Sammer, ed. Hans Krahe
(Wiesbaden: Otto Harrassowitz, 1955), 82 and Aufsitze, 1: 208ff.
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omatopoeic sound of flatulence, kahabaha. Because of the suggestion that
the disease-entities should be expelled from the anus, one might speculate
that the charm was recited during the administration of a purgative. The
most auspicious time for performing such a healing rite appears to have
been early morning, when the sun begins to rise (verse 22).

The later ritual practice is purely symbolic and rather short, offering little
insight into the original rite and no indication of therapeutics: The healer
first touches the patient (presumably on the head) while muttering the
charm; and then with the last two verses, he worships the sun.’®

9.8

We charm out of you every head-disease: headache, pain in the
head, earache [and] vilohitd. 1.

We charm out of you every head-disease: the earache [and] the vis-
dlpaka (cutaneous swelling) from your two ears, from your kdr-

kusas. 2.
We charm out of you every head-disease; because of that, the ydksma

flows forth from the ear, from the mouth. 3.
We charm out of you every head-disease: [him] who makes a man

pramdta (deaf, mute?), [him who] makes [him] blind. 4.

We charm out of you every head-disease: [the ydksma who causes]
cutting pain [and] fever in the limbs [and] the visdlpaka (cutaneous

swelling) who affects all the limbs. 5.
We charm out of [you] the takmdn who recurs every autumn [and]

whose awful aspect makes man tremble. 6.
We charm out from within your limbs the ydksma who crawls along

the two thighs and enters the two gavinikas (ureters?). 7.
If [he] arises out of desire, out of abhorrence [or] from the heart,

[then] we charm away the baldsa from [your] heart [and] limbs. 8.

We charm the causer of ydksma out from within your self, the yel-
lowness (jaundice) out of your limbs, Apva from within [your]

stomach._ 9.
Let the balasa become ash; let the pain-causing one become urine.
[For] I have exorcised from you the poison of all the ydksmas. 10.

Let [him] stream forth out of the (anal) orifice, out of the stomach,
[sounding like] kahabaha. [For] I have exorcised from you the poison

of all the ydksmas. 11.
I have exorcised from you the poisons of all the ydksmas—from your
stomach, lung[s], navel [and] heart. 12.

Let the throbbings in the head, who rip apart the crown, stream
forth, harmless [and] without causing pain, out of the (anal)
orifice. 13.

% KausS 32.18-19: 18. sirsaktim ity abhimrsati; 19. uttamabhyam adityam upatisthate. Cf.
Bloomfield, Hymns, 600 and Caland, AZ, 106.
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Let [those], who surge on to the heart [and who] extend along the
vertebrae, stream forth, harmless [and] without causing pain, out
of the (anal) orifice.

Let [those], who surge on to the flanks [and who] bore along ribs,
stream forth, harmless [and] without causing pain, out of the (anal)
orifice.

Let the pangs, who surge across your chest, stream forth, harmless
[and] without causing pain, out of the (anal) orifice.

Let [those], who crawl about the intestines and perplex the bowels,
stream forth, harmless [and] without causing pain, out of the (anal)
orifice.

Let [those], who suck out the marrow and rip apart the joints, stream
forth, harmless [and] without causing pain, out of the (anal)
orifice.

I have exorcised from you the poison of all the ydksmas—your pain-
causing ydksmas who intoxicate the limbs.

T'have exorcised from you the poison of all the ydksmas, of the visalpd
(cutaneous swelling), of the vidradhd (abscess), of the vatikard or
of the alaji (small abscess or boil).

I have destroyed the pangs from your feet, knees, hips, bhdmsas,
spine [and] nape of the neck, [and] the affliction from
[your] head.

Sound are the skull-bones and the heart-palpitation (?). [For] you, O
Aditya, arising, have destroyed the head-disease with [your] rays
[and] have appeased [the ydksma who causes] the disintegration
of the limbs.

14.

15.

16.

17.

18.

19.

20.

21.

22,



B. Internal Diseases not closely related to yaksma and /or takman

10: AMIVA

ne of the disease entities most frequently encountered in both the

Rg and Atharva-Vedas is dmiva (feminine). The word is related to

the verb amdyati, ‘to ache,” ‘to cause pain,” from the root am, ‘to

seize.” As R. Emmerick notices, it probably originally had the meaning,
‘seizure by a god.” !

From the Vedic hymns, we notice that she was conceived as a definite
evil; and in some cases, she almost becomes, as Grassmann suggests, a
personification of disease or unhealthy states.? She is often found in con-
nection with the nocturnal demons, the rdksas-s.? Likewise, she occurs with
a host of other evil or demonic elements.* Other references indicate that
she was associated with the committed sins which are attached to the
body® and perhaps also with the sins which lead one astray.® She is de-
scribed as a domestic demon’ and is found in relation to dnird, or lack of
nourishment.® We see, therefore, that to the ancient Indian, dmivd was a
feminine demon who perhaps, as Emmerick suggests, attacked her victim
by seizing his body, bringing about a general state of malnutrition char-
acterized, among other things, by bodily decay. In another aspect as an
evil-named flesh-eater, she indicates a demon which attacks unborn chil-
dren causing abortion or stillbirth.® Her causes seem to have included sin;
and most importantly, she seems to have been a domestic demon. It is
impossible, however, to determine the exact disease which the poets were
describing.

! “Indo-Iranian concepts of disease and cure,” 12; see also ]J. Narten, “Ved. amdyati und
amaydvin,” St. 11, 5/6: 165 and Mayrhofer, Wb, 1: 44.

2 Wb, col. 93.

3See, in particular, RV 1.35.9-10; 3.15.1; 7.38.7; 8.35.16-18; 9.85.1 and 10.98.12. The
compound amivacatana, ‘dispeller of dmivd,’ is found along with raksohdn, ‘destroyer of the
riksas-demons’ at RV 7.8.6; 10.97.6; AVS 8.2.28; 19.44.7. R. Miiller goes as far as to say that
“. . . dmivd wird in dieser Bedeutung [i.e. Krankheitsbegriff] nicht selten in einer wortlichen
Verbindung mit den Damonen Raksas gebracht . . .”” (“Medizin im Rg-Veda,” 347).

* See, in particular, RV 1.35.9-10; 1.189.2-3; 2.33.2; 3.15.1; 6.74.2; 7.1.7; 7.38.7; 8.18.10;
9.97.43;10.37.4; 10.63.12; 10.98.12; AVS 7.42(43).1.

SRV 6.74.2, 3; AVS 7.42(43).1-2 (cf. P 1.109.1, 4).

RV 1.189.1, 3.

7RV 6.74.2 [cf. also AVS 7.42(43).1), dmivd yd no gdyam dvivésa; cf. RV 7.46.2, 54.1, 55.1.

RV 7.71.2; 8.48.11 and 10.37 4.

% Cf. the connections with the belly illustrated by J. Narten, St. I, 5/6, 153-54, 155.

49
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Her opposite, anamiva, is very auspicious, indicating a healthy and sound
bodily condition.!® She is associated with the greatest (vdrsistha) wealth
(raf)'! and is related to long life.'? She is connected with the dawn (Usas);*?
and food (isas) is requested to be without dmiva.* Not only in humans,
but also in cows the condition of anamivd is desired.'

Treatment

In order to make the body free from dmiva, a state said to be given by
Yama'’s two dogs,'® the Vedic Indians relied on various means. Ointment
(ijana), referred to as dmiva-dispelling and rdksas-destroying was called
on to destroy dmivd and to banish apparitions.'” The plant pitidru is said
to be capable of, among other things, dispelling dmiva,'® and a shell (Sarikhd)-
amulet is stated as being able to overcome dmiva and dmati (indigence)."
Likewise, the jarigidd-amulet and an amulet of plants and material derived
from a tiger (i.e. its claw or tooth?) were worn to ward off dmiva.?® Her
most predominant dispeller, however, appears to have been water.?’ We
learn that the healer who held medical herbs in his hand was considered
to be a dispeller of dmivd and a destroyer of the rdksas-demons.?? Primarily
in the Rgveda, various divinities are said to remove dmiva.?

Association with malnutrition

As we have seen, dmivd is found in connection with lack of nourishment
(dnird) and indigence or poverty (dmati), both of which are associated with
hunger (ksidh). Hunger is found along with dnird at RV 8.60.20. In two
Rgvedic hymns, Indra is requested to release worshippers from both ksidh
and dmati.* At RV 10.42.10 [cf. AVS 7.50(52).7], he is invoked to help his
worshippers overcome malignant indigence (dmatim durévam) by means

12 See RV 3.59.3; 7.46.2 and 7.54.1 (both of which refer to the domestic situation); 10.14.11
and 10.18.7 (occurring in the funeral rites); 10.98.3; AVS 2.30.3; 11.1.22; 12.1.62; 12.2.26 (cf.
RV 10.53.8; VS 35.10 and TA 6.3.2); 12.2.32 (=18.3.57; cf. RV 10.18.7 and TA 6.10.2).

RV 3.16.3; following Renou, EVP, 12: 61; cf. however, Geldner, Der Rigveda, 1: 352:

“. . . auf die héchste, . . . gesund . . . ist.” This offers no solution to the problem. See also
Oldenberg, Vedic Hymns, 2: 273-74.

12 RV 10.37.7.

3RV 10.35.6.

RV 3.22.4;3.62.14 and 10.17.8.

15 AVS 3.14.3.

16 AVS 18.2.12.

7 AVS 19.44.7.

18 AVS 8.2.28.

2 AVS 4.10.3.

¥ AVS519.34.9;8.7.14.

1RV 10.137.6; AVS 3.7.5; 6.91.3; P 5.18.9; 19.18.9.

2 RV 10.97.6.

2 The Aévins at 7.71.2; 8.35.16-18; Agni at 1.12.7; 1.28.1; 1.189.3; 3.15.1; 7.1.7; 10.98.12;
Agni and Soma at 9.85.1; Soma at 1.91.12; 8.48.11; 9.97.48; Soma and Rudra at 6.74.2; Savitr
at 1.35.9; 10.100.8; Siirya at 10.37.4; Adityas at 8.18.10; Viévedevas at 10.63.12; the magical
words (vdcas) at 7.8.6; the race horses at 7.38.7; Usas at 10.35.6; Rudra at 2.33.4, 7.46.2 and
Brahmanaspati at 1.18.2.

2RV 8.66.14 and 10.43.3.
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of cows and to satisfy their entire hunger (kstidham . . . visvam) with barley;
and at RV 1.104.7, he is asked to give food and drink to the hungry (ksi-
dhyadbhyas). Likewise, Agni is requested not to give up the worshipper to
the rdksas-demon or to hunger.” The gods, without showing preference
for social or economic status, inflict hunger as a punishment.?® These con-
nections with the morbid bodily conditions caused by poverty and hunger
suggest symptoms of malnutrition manifested by one thought to be seized
by the demonic dmiva. It is perhaps no coincidence therefore that dmiva is
often described as a domestic demon.

We notice that cows—probably a reference to dairy products—were
used to cure the worst kind of poverty (i.e. that involving hunger); and
barley, considered along with rice to be a medicine,”” was employed to
cure hunger. In addition to these, an amulet fashioned with the udumbdra-
tree was worn to force away poverty and hunger.?® The jarigidd-amulet
also wards off poverty.” Similarly, the apamargd-plant was employed to
remove death by hunger and death by thirst.*

Evil-named flesh-eater: RV 10.162

In addition to the symptoms of malnutrition, dmiva was also conceived
to be one of the principal characteristics of an evil-named flesh-eater who
destroyed the embryo, causing an abortion or a stillborn child. From the
parallels of this hymn found at AVS 8.6,3! we notice that this evil-named
flesh-eater is described as hairy and as consuming raw meat, human flesh,
and embryos.*? He is an excessive licker who crawls down between women'’s
thighs and separates them with what appears to have been a hand-held
horn.*® Likewise, he sleeps with the woman and attacks at night.** The
remedies against this type of demon were the bajd- and pingd-plants which,
perhaps in the form of an amulet, were to be worn in the undergarments.®
Likewise, AVS 2.25% is a charm against an embryo-consuming, blood-

# RV 7.1.19.

26 RV 10.117.1; see also Geldner, Der Rigveda, 3: 342 n, and Renou, Hymnes spéculatifs du
Véda, 113, 251.

z AVS 8.2.18; 8.7.20; cf. RV 10.100.10 and 175.2.

28 AVS 19.31.11.

P AVS 19.34.3. )

% AVS 4.17.6, 7; on the inauspiciousness of hunger and thirst, cf. AVS 7.60(62).4.

3! KauéS 35.20 prescribes that this hymn should be recited at the simanta ('parting of the
hair’) rite, in which an amulet of bajd and pirigd (white and yellow mustard?) is bound to a
pregnant woman (yau te mateti mantroktau badhnati; Darila specifies that the woman should
be in her eighth month: astame masi karma kuryat; see also Caland, AZ, 117).

2 AVS 8.6.23.

P AVS 8.6.3,6, 14.

3 AVS 8.6.7, 8, 19; cf. RV 10.162.4-5.

* AVS 8.6.20.

% Gayana alludes to its occurrence in the series of hymns devoted to the exorcising of
demons (catanagana), found at KausS 8.25 and to its use in the rites for the curing of all
diseases beginning with skin disease (kusthadisarvarogabhaisajyakarmani) at KausS 26.33-40.
According to Darila, it is specifically referred to at Kaus$S 26.36, which states that the plant
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sucking demon called kdnva,® who is also classed as among the evil-named
flesh-eaters.”® The principal remedy against this demon was the prénipa-
ri-plant.¥

Nowhere in these Atharvavedic charms is such a demon characterized
as dmiva. It is only in the Rgvedic hymn that the male, evil-named flesh-
eater is referred to as dmiva. In the mind of the poet, the disease-entity
dmiva would be an apt description of a demon who entered the domestic
abode, who attacked at night during copulation, and who caused bodily
destruction in the form of a dead fetus. The means for destroying such a
demon involved exorcism by a hymn or spell which invoked Agni. There
is no mention of a plant or plants used as amulets.

The later ritual tradition mentions this hymn’s use in a rite to secure the
successful birth of a child which otherwise may have been aborted:

A woman whose fetus might be aborted should [, while reciting RV 10.162,] pour
a burnt-offering, with ghee, into the fire, in accordance with the ritual prescription.
Then the pregnant woman, having anointed herself with the dregs of ghee, should
bring forth her child; she should drink the dregs: [for then] her child will be born
alive. And if [her childen] should be born dead, she, having prepared ghee which
has been consecrated and having offered it [with the hymn], should pour out the
dregs of ghee on an amulet (mani); then on a threefold thread, she should clothe
the amulet with a garment and with the sheath of the Indian fig (nyagrodha); there-
upon [it is] wrapped in white and red. Then, having consecratedit. . . , the pregnant
woman, being ritually pure, should carry [the amulet] on her head; in the third
month of her pregnancy, she should fasten it [to her body]. When she has had her
[first] menses [after giving birth], the woman, together with her suckling, should
live for a year like a cow with calf, with much to eat and drink. When a boy has
been born, she should fasten the amulet to his neck; and having previously prepared
the dregs of ghee, she should anoint the little boy with it. . . .4

It is remarkable that a rite so characteristic of the Atharvaveda should find
a place in the Rgveda: abortions and stillbirths must have been quite common
in ancient India.

mentioned in the hymn (i.e. prsniparni) is mixed with the dregs of ghee and smeared on to
the patient [dvitiyena (i.e. AVS 2.25.1) mantroktasya sampatavatanulimpati; cf. Bloomfield, Hymns,
302 and Caland, AZ, 79-80].

%7 AV52.253.

¥ AV52252,5. )

¥ AVS 2.25.1-4. At SuSaSth 10.61, préniparni is listed along with many other remedies for
use with milk during the first seven months of pregnancy in the case of a threatened miscarriage
or abortion.

0 Rgvidhana 4.17-18: 17.1. yasya garbhah pramiyate tatragnau juhuyad dhavih, brahmanagnih
sam vidana ity djyena yathavidhi; 17.2. djyasesena cabhyajya garbhini prasavet tatah, pibed
evajyasesam tu jivams tasyah prajayate; 17.3. jatani cet pramiyerann ajyam krtvanumantritam,
brahmanagnir iti, hutva sampatan ninayed manau; 17.4. manim tu triyrti sitre vasayed vasasa
saha, nyagrodhasurigaya tatra $uklalohitavestitam; 17.5. . . . anumantrya . . . ; 18.2. §irasa
dhdrayen nari prayatd garbhini sati, trtiye garbhamase tu manim etam samasajet; 18.3. puspyanti
$aradam nari gauh savatsa vased yatha, bahupaniyayavasa vatsena pibata saha; 18.4. jatasya tu
kumarasya kanthe tam manim asajet, ajyasesam puraskrtya tam abhyajya kumarakam; . . . . Cf.
also Gonda, The Rgvidhana, 113-14 and notes.
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One of the important points to be noted in RV 10.162 is the allusion to
gross stages of embryonic development. It appears that the Vedic Indians
distinguished two basic phases, culminating in birth: 1. copulation, when
the sperm flies into the womb and settles with the fertilization of the egg;
2. the period when the fetus begins to kick and move about, leading finally
to the birth of the child.

RV 10.162

Let Agni, the slayer of the rdksas-demons, in conformity with the
spell, expel from here [him] who, [as] dmivd, is situated in your
embryo [and, as] the evil-named one, in [your] womb. 1.

Agni, together with the spell, has utterly destroyed that flesh-eater
who, [as] dmiva, is situated in your embryo [and, as] the evil-named
one, in [your] womb. 2.

We make him, who slays [the embryo] leaping and settled [in the
womb], who [slays it when it is] moving about [in the womb], who
tries to kill your [new]born [child], perish from here. 3.

We make him, who separates your thighs, who is situated between
husband and wife [and] who licks inside the womb, perish from
here. 4.

We make him, who, after having become [as] a brother, a husband
[or] a lover, lies down with you [and] tries to kill your offspring,
perish from here. 5.

We make him, who, after having confounded [you] with a dream
[and] with darkness, lies down with you [and] tries to kill your
offspring, perish from here. 6.



11: VISKANDHA-SAMSKANDHA (TETANUS?)

VS 2.4; 3.9; 19.34, 35 are charms primarily devoted to the conse-
cration of the amulet, jarigidd, which is particularly efficacious in
destroying viskandha (neuter) and in protecting individuals from

it as well as other demonic forces. An exact determination of the malady,
which viskandha represents, is troublesome. Sayana considered it to be an
impediment (vighna), a problem which causes the body to dry up or even
the name of a great wind-type disease which brought about the dislocation
of the shoulders.! Bloomfield thought it was a demon.? Weber® and Griffith*
speculated, on etymological grounds (vi-skandha, ‘tearing apart of the
shoulders’), that it might be identified as rheumatism. Filliozat, more cau-
tiously, stated that its exact meaning cannot be determined.’ Karambelkar
has recently argued that it can in fact be identified as “wasting palsy,
progressive muscular atrophy.” ¢ With such widely differing views on its
exact nature, any statement about its definition must be viewed discreetly.

Unlike the internal disease-demons ydksma, rdpas, takmdn, etc., viskandha
is not said to reside inside the body. Nor does it exhibit any of the char-
acteristics of those demonic diseases. It does, however, appear to have been
considered demonic in nature, for it is often found associated with other
demons and evils,” and there are said to have been 101 (an inauspicious
number) of them scattered over the earth.®

Likewise, it appears to have been regarded as causing a morbid bodily
condition. At AVS 2.4.2, it is mentioned in a list of four physical disabilities
which cause great pain.® Similarly at P 1.46.3 it is said to be a malady from
which one suffers when wounded;'® and at TS 7.3.11.1 the term is used
to describe the desired condition of a foe’s body.! Finally, it is mentioned
along with sdmskandha which, etymologically, would suggest its opposite,

! See notes to AVS 2.4.1 and 19.34.5 below, 171, 180-81.

2 Hymns, 282-83.

31S, 13: 141. See also Macdonell-Keith, Vedic Index, 2: 314.

* Hymns of the Atharvaveda, 1: 20, 45, 91, etc.

* La doctrine, 106-107.

¢ The Atharva-Veda and the Ayur-Veda, 267, 276-77.

7 See AVS 1.16.3; 2.4.3, 4; 3.9.3-5.

8 AVS 3.9.6.

® Le. jambhd, ‘lock-jaw’; viard, ‘tearing or contorting pain’; and abhiSicana, ‘burning or
scorching pain.’

1% Following Bh: ddnam trsndydh pari patu viddham () danam ksudho dinavideva mrtyoh,
aviskandho bhavatu yo dadatya pyayate papurir daksinaya (cf. also vss. 1, 5, 6 and Renou, JA,
252: 439).

! Here the commentator Sayana describes it as a condition of the body in which the limbs,
beginning with the shoulders, are deformed (virizpah skandhadyavayava. . .).
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but about which, unfortunately, nothing more is known."? From this evi-
dence, it would appear that viskandha was conceived to be a demonic force
which rendered the body unhealthy. The exact way in which this was
accomplished is uncertain. We do notice, however, that both viskandha and
its opposite, simskandha, were deemed to be injurious to the body. Perhaps,
after all, an etymological evaluation of the two words viskandha and sdm-
skandha can help us gain an insight into the particular disease being de-
scribed: viskandha, as we noticed, suggests ‘tearing the shoulders apart,’
while sdmskandha implies ‘the forcing together of the shoulders.” In this
way, the Vedic poet-healer could have been describing the spasmodic con-
tortions of the body of one suffering from the internal disease commonly
known as tetanus or lockjaw. Such a serious condition was first character-
ized by Hippocrates (Sth—-4th centuries B.C.) who made the connection
between wounds and the spasms of tetanus.' The association with the
open flesh-wound is likewise attested at P 1.46.3;'* and among the painful
conditions listed along with viskandha at AVS 2.4.2, there is jambhd which
points to lockjaw,” the ordmary name for tetanus, and visard, which reflects
a ‘tearing or contorting pain.” At AVS 19.34.10, the principal remedy for
viskandha is said to destroy the following symptoms: dsarika, perhaps ‘a
pain which wrenches the body together,” visarika, ‘a pain which wrenches
the body apart’ and prstyamayd, ‘rib-pain,” or ‘pain along the sides.’

Among the remedies for viskandha and the protecnons against it, a lead
(stsa)-amulet is mentioned as expelling it'* and afijana (ointment) is said to
protect one from its attacks.'® The most important protector and destroyer
of the demonically caused malady, however, was the jarigidd-plant,'” which
appears to have been a cultivated tree'® used as an amulet.

jarigidd is specifically given the epithet of the viskandha-ruining amulet;"
yet, being called the ‘medicine for all [diseases],’ *° it was also effective
against baldsa and takmdn®' as well as the devouring demons, distress,”
the riksas-demons,? witchcraft, enemies,?* evil-eye,? all dmivas,?® and rsniis

2 AVS 19.34.5.

13 Gee Charles Singer and E. A. Underwood, A Short History of Medicine (Oxford: Clarendon
Press, 1962, second edition), 37.

" Cf. also P 1.46, a charm to Soma for the healing of a donor, vss. 1, 2, 4-6, where there
are strong suggestions that the donor was a warrior who had suffered arrow-inflicted wounds
incurred in battle (see Renou, JA, 252: 439-40).

15 AVS 1.16.3.

16 AVS 4.9.5. i

71t is called an herb (dsadhi) and lord of the forest (i.e. tree) (vanaspati) at AVS 19.34.9;
cf. also 19.34.7. It may also be equated with the plant arjuna (see AVS2.4.1n, 172 below).

mAV5245 19.34.6.

19 AVS 2.4.1; 3.9.6; f. 2.4.4; 19.34.5, where it is said to have conquered both viskandha
and sdmskandha.

» AVS 2.4.3;19.355.

2 AVS 19.34.10.

2 AV 243,

B AVS 2.4.4;19.34.9.

u AVS 2.4.6; 19.34.2-4; 19.35.2.

2% AVS 19.35.3.

6 AVS 19.34.9,
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and others who remain (?).?’ It was considered to be delightful,?® auspicious,
having boundless strength,?® possessed of a thousand eyes™ and a thousand
powers,*! and divinely created or produced. We also have fragments of a
mythology surrounding its origin from divinities: It is said to have been
originally created or produced three times, selected and given by the gods.*
It was known as "“Angiras” by ancient Brahmanas;* and the seers are said
to have presented it to man while reciting the auspicious name of Indra.*
As upadana (?), its energy may have been sapped by a powerful female
but restored by Indra.>® These mythological references and others as well
seem to have been used to consecrate the talisman and to increase its
overall potency and effectiveness.

There is a suggestion, at AVS 3.9, that more than one vegetal amulet
may have been effective both against viskandha and against an obscure
demonic disease called kabavd. The karsaphd and visaphd®® may also be
divinely produced amulets (verse 1) and appear to have been originally
bound without ties (verse 2). There is also the khrgala, a stick or stock,
perhaps of jarigidd, which was, however, bound by men with a red thread
(verse 3). These, then, were effective against kdbavd (verses 3-5). For the
destruction of viskandha, however, the gods preferred and selected the
viskandha-ruining, jangidd-amulet which was also bound, but with hemp
which grew in the wild.¥”

Those, who were not harmed and who were always able to do so, wore
the consecrated amulet to protect themselves from viskandha and other
evils and diseases, and to insure long life and abundant joy.*® It is not
stated who wore it. One would presume, however, that they would have
been warriors and others who could have afforded to do so.

The ritual tradition gives us very little information about the curative
practices surrounding the disease. In the Kausika Sitra, AVS 2.4 and 3.9
are mentioned rather in the sections treating oracles (vijianakarmani), a
ritual in which there is the binding of the janigida-amulet to ruin witchcraft,
to protect oneself and to remove impediments.*® AVS 19.34 and 35 are
found in another ritual text, the Santikalpa (17.4 and 19.6), and are employed
during the binding of the jarigida-amulet in the ceremony of the great
consecration called, ‘wind’ (vayu). Evidently an amulet fashioned from the

7 AVS 19.35.5.

®AVS 2.4.4.

» AVS 19.34.8.

% AVS 19.35.3.

3 AVS 2.4.2.

2 AVS 2.4.4;3.9.6; 19.35.1.

3 AVS 19.34.6; 19.35.2.

# AVS 19.35.1.

33 AVS 19.34.8-9.

36 See AVS 3.9.1 n, below, 174.
7 AVS 2.4.5.
®AV524.1,2,3,5 619341, 4,5,7,19.35.2, 3, 4.
* Kaus$S 42.23 and 43.1-2.
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jangida-plant was considered auspicious for a variety of occasions in ancient
India, indicating that it functioned generally as a prophylactic and a bringer
of luck and good fortune.

24

For long life [and] for abundant joy, we, who are not harmed [and]
who are always able to do so, wear the viskandha-ruining jarigidd-

amulet. 1.
Let the jangidd-amulet, with [its] thousand powers, protect us on all
sides from jambhd, visard, viskandha [and) abhisécana. 2.

This [amulet] overpowers the viskandha [and] it expels the demons
which devour. [Therefore,] let this jarigidd [-amulet], the medicine

for all [diseases], protect us from distress. 3.
By means of the delightful jarigidd-amulet, given by the gods, we
overcome in struggle viskandha [and] all the rdksas-demons. 4.

Let both the hemp [-cord] and the jarigidd [-amulet] protect us from
viskandha. The one is procured from the forest, the other from the

essences of cultivation. 5.
Therefore, may this powerful witchcraft-ruining and enemy-ruining
jangidd-amulet prolong our lives. 6.
3.9

Of the karsaphd [and] of the visaphd, heaven [is] the father; earth,
the mother. Just as you, O gods, have [in the past] produced [them],

so also you must [now] again prepare [them]. 1.
[Those] devoid of fasteners held tight; so it was performed by Manu.
Like a gelder of bulls, I make viskandha impotent. 2,

The performers of the rite tie the khrgala (stick?) on to the reddish
thread. [Therefore,] let bound (amulets) render the fleeting [and]
inflamed kabavd impotent. 3.

Whereby, O fleeting ones, you wander about, like gods under the
influence of demonic magic, and, as the monkey is of the dogs,
s0 is the bound (amulet) the ruin of the kabavd. 4

Indeed, for the sake of ruining, I will bind you [, O amulet, and] I
will ruin kabavd. Together with the curses, you will go forth like
speedy chariots. 5.

A hundred and one viskandha [are] scattered over the earth. Of these
[amulets], (the gods) originally selected you, the viskandha-ruining
amulet. 6.

19.34

You, the jarigidd, are jarigidd; you, the jarigidd, are a protector. [There-
fore,] let the jarigidd protect our whole [property, consisting of ]
bipeds [and] quadrupeds. 1.
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Let jangidd separate all the clever ones who number fifty-three and
the practitioners of witchcraft who number a hundred from [their]
efficacy; and may [it] make [them] powerless.

[May it make] the deceitful sound powerless [and] the seven debilities
powerless. [For,] as an archer [his] arrow, you, O jangidd, dispel
indigence far away from here.

Therefore, may this powerful witchcraft-ruining and enemy-ruining
jangidd prolong our lives.

Let jangidd's greatness, with which [it] has conquered viskandha,
sdmskandha [and] the [evil] power with [its] own power, protect us
on all sides.

Thrice the gods created you who are fixed in the earth; and also, the
ancient Brahmanas knew you as ““the Angiras.”

Neither the old, nor the new herbs surpass you. [For] jarigidd [is] a
powerful expeller, a protector [and] a bringer of success.

Moreover, at first a powerful female partook of you, O upadana, O
auspicious jangidd whose strength is boundless; [but then,] Indra
gave [you back your] strength.

To be sure, powerful Indra granted energy to you, O lord of the
forest. [Therefore,] O herb, you, dispelling all dmivds, kill the rdksas-
demons.

May jarigidd make dsarika, visarika, baldsa, rib-pain [and] the takmdn
who recurs every autumn, powerless.

19.35

[While] taking Indra’s name, the seers presented [to man] jangidd
which the gods formerly made [as] the viskandha-ruining
medicine.

Let the jarigidd, which the gods [and] the Brahmanas have made [as]
an enemy-killing protector, protect us as a treasurer [protects] the
treasures.

The very terrible eye of the enemy, the approaching [of that] which
has done evil—those destroy in [your] vigilance, O you of a thou-
sand eyes.

May jangidd protect me from heaven, from earth, from midspace,
from the plants, from the past and from the future, [all of] us in
all directions.

Let jangidd, which is the medicine for all [diseases], make powerless
all those rsnis who are divinely made and also another who has
remained.

10.



12: ASCITES

n the Vedic samhitas there are no specific hymns or charms which in
themselves are devoted to the cure of ascites, which only in the later
medical literature is included under the general category of diseases

of the abdomen, called udara.! All we have are scattered references to an
abnormal bodily condition which seems to suggest ascites.

At RV 7.89, a hymn to Varuna requesting his forgiveness for a transgres-
sion committed against him and his moral order,? there are two verses
which offer evidence of a morbid bodily state:

verse 2: If I go, as it were, quivering like an inflated leather water-bag,

O lord of the mountains, forgive, good ruler, be gracious.?
verse 4: Thirst found the singer who stood in the midst of the waters;
forgive, good ruler, be gracious.*

More evidence can be gathered from the Atharvaveda. At AVS 4.16, a
hymn to various gods, verse 7, is addressed to Varuna:

O Varuna envelop him with a hundred bonds; [and], O watcher of men,
do not let the speaker of lies escape. Let the scoundrel sit, causing [his]
belly to fall asunder, like an unbound vessel being cut open all around.’

AVS 1.10 and 7.83(88) are two hymns to Varuna which tradition has
prescribed for use in a rite to cure dropsy ( jalodara).® AVS 7.83(88) presents
only the slightest indication of a malady: verses 3, 4 request Varuna to
loosen various bonds, of which the midmost may refer to that affecting
the stomach. It does, however, hint at Varuna’s domination over the waters.
In verse 1, his golden house is said to be constructed in the waters;” and

! See CaCiSth 13 and SuNiSth 7, CiSth 14; cf. also ]. Jolly, Medecin (Strassburg: Karl J.
Triibner, 1901), 80.
? See Geldner, Der Rigveda, 2: 179, 290.
yad émi prasphurdnn iva dftir nd dhmatd adrivah, mrld suksatra mrldya.
apam madhye tasthwamsam trsnavzda] ]antamm mrla suksatra mrldya. _
® Saténa pasazr abhi dhehi varunainam ma te mocy anrtavan nrcaksah, astam jalmd uddram
$ramsayitva kisa ivabandhdh pankrtyamanah On sramsayitvd, see thtney -Lanman, Pt. 1, 179;
Sayana reads sramsayitvd and glosses: “making fallen by means of ascites (water-belly)” (. .
jalodararogena srastam krtva . . ).
¢ For AVS 1.10, Ke$ava states: atha jalodarabhaisajyam ucyate, Sayana: jalodararoganivrttaye,
at Kaus$ 25.37. For AVS 7.83(88), Kesava prescribes: jalodare varunagrhite bhaisajyam ucyate
Sa;'ana jalodarabhaisajyartham, and Darila: varunagrhitam, at KausS 32.14-16.
apsi te rajan varuna grhd hiranydyo mitdh [Sayana: mithdh (?); see Whitney-Lanman, Pt.
1, 150].
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in verse 2, the waters are praised along with Varuna.? AVS 1.10.4 mentions
only a great deluge (arnavan mahatds) from which the victim is requested
to be released.’ It does, however, allude to a myth expressed in greater
detail in the AB. We render 2cd: I urge a thousand others, jointly, [to you],
so that this your [man] may live a hundred autumns.” '° As Sayana and
others following him have suggested,'! this passage seems to refer to AB
7.15.7 where a hundred victims are substituted so that one may be re-
deemed.'? In this same Sunahéepa-legend, at AB 7.15.1, there is a passage
which states that Varuna seized the descendant of Iksvaku and his belly
swelled up;'® and at AB 7.16.12-13, it is said that with the reciting of
various auspicious verses, the bonds around the belly of Iksvaku’s descen-
dant became loosened, his stomach began to shrink, and when the last
bond was loosened, he was released and became free of the disease.™
These are the earliest references which the traditional commentators and
Western scholars’ have utilized to identify Varuna’s seizure (vdrunagrhita)
as dropsy or, more particularly, ascites. Although the textual evidence is
meager, there are parallels from the later tradition of Indian medicine which
suggest that ascites may have in fact been a malady which the ancient
Indians considered to have been sent by Varuna because of a breach of
certain taboos. As we have seen, the earliest passages from the Rgveda and
Atharvaveda describe the victim as looking like a quivering, inflated water-
bag when he walks; and when he sits, his belly hangs and falls about like
a vessel when it has been unbound. He is also described as experiencing
thirst while being surrounded by water. The AB informed us that Varuna
sent a disease which caused the stomach of Iksvaku’s descendant to swell;
and when the bonds of disease were released, his abdomen began to shrink,
until it was normal size. In both the Caraka-'¢ and Susruta-'"Samhitas, an

8. . .dpo...itivdrunéti . . . Cf. also AVS 4.16.3¢c where the two oceans are said to be
the two half-bellies of Varuna (utd samudrdu vdrunasya kuksi . . .).

® Cf. Henry: “Cette phrase est la seule allusion—et combien détournéel—au principal
symptome de la maladie que conjure le guérisseur: sans elle, et méme avec elle, 'hymne
pourrait aisément passer, si le Sitra n’en précisait 'emploi, pour une pieuse et humble adjuration
en vue de la rémission des péchés” (La magie, 210).

1% sahdsram anyan prd suvami sakdm Satdm jfvati Sarddas tdvaydm.

! See, in particular, Bloomfield, Hymns, 241 and Whitney-Lanman, Pt. 1, 10.

2 tam hovdca: rse "ham te Satam dadamy, aham esdm ekendtmdnam niskrind iti.

13 gtha haiksvdkam varuno jagraha, tasya hodaram jajfie.

" sa usasam tustdvata uttarena trcena (RV 1.30.20-22) tasya ha smarcyrcy uktdydm vi paso
mumuce, kaniya aiksvakasyodaram bhavaty; uttamasyam evarcy uktdyam vi paso mumuce, ‘gada
aiksvaka dsa.

1* See, in particular, Zimmer, Leben, 392; A. Hillebrandt, trans. Lieder des Rgveda (Gottingen:
Vandenhoeck and Ruprecht, 1913), 79; Geldner, Der Rigveda, 2:260; Bloomfield, Hymns, 11,
241. Filliozat has gone into great detail explaining the connection between Varuna and dropsy
and Varuna and the waters, and maintaining the often expressed notion that dropsy was the
special disease of Varuna, the lord of the waters, which he inflicted upon a person as a resuit
of an infringement against the moral order or norm (rt4). This, then, forms the basis for his
theory of disease in the Vedic literature (La doctrine, 78-80).

16 CiSth 13.45-48.

7 NiSth 7.21-24,
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udara-condition called either dakodara, or udakodara (water-belly) is de-
scribed. It is said to be caused by the drinking of cold water at the wrong
time, or by the drinking of oil;'® and the afflicted patient’s abdomen enlarges,
resembling a fully inflated water-bag which fluctuates under pressure. The
patient is also said to suffer from thirst. These symptoms bear a rather
close resemblance to those found in the Vedic literature. One may, therefore,
be reasonably confident that ascites was a disease from which the early
Indians suffered when seized by Varuna.

Unlike the cure mentioned in the Vedas, which requires the propitiation
of the god Varuna, the ayurvedic texts prescribed, among other things, a
laparotomy in order to release the water. The water must, however, be
released slowly so that complications do not set in."*

'8 1t is interesting to note that at TS 6.4.2.3-4 one is implored not to partake of non-moving
or stagnant waters because Varuna has seized them; for, if one were to partake of them, one
would cause his sacrifice to be seized by Varuna [nd sthdvaranam grhniyad, vdrunagrhita () vai
sthavard; ydt sthdvardnam grhniyat, vérunendsya yajiidm grahayed; cf. Keith, VBYS, Pt. 2, 529].
Cf. also SB 4.4.5.11.

19 Gee CaCiSth 14.18.



13: INSANITY
ﬁ VS 6.111 is a charm against insanity. There are two types of insanity

or madness mentioned in the charm: #nmadita which implies the

demented state brought on by the patient himself as a result of
his infringement of certain divine mores or taboos; and #nmatta which
suggests an abnormal mental state caused by possession by demons, such
as the rdksas-s (verse 3). To the ancient Indian, insanity, like death, was
considered to be a state when the mind leaves the body (verse 2). Like-
wise the patient exhibited the distinctive symptom of uttering nonsense
(verse 1).

In order to cure such a condition, the healer had to return the mind to
the body (verse 4). He did this primarily by making offerings to the gods
in order to appease them, in the case of #nmadita-madness (verse 1). He
also prepared medicines, perhaps to calm the patient, and to drive away
the evil forces invading his body, in the case of #nmatta-madness (verses
2, 3). There is also the suggestion that a victim of madness was restrained,
perhaps in a sort of straightjacket, presumably so that he could not harm
anyone (verse 1).

In the ritual literature, the charm is not specifically mentioned in the
section on healing; it is, however, at KausS 8.24, characterized as one of
the three hymns containing the names of the mothers (matrnaman or ma-
trgana), which are included in a rite for curing one possessed by demons.
The ritual practice is, as Bloomfield points out, purely symbolic, with the
emphasis placed on purification and on the expulsion of the demon:
Having offered, with the two matrnaman-hymns (which are not specified), various
fragrant powders anointed [with ghee], [the healer] smears [the patient] with the
remainder; and at a crossroad, [the fragrant powders), anointed [with ghee], [are
offered] over a coal in a bowl, [which has been placed] in a wicker-basket made of
darbha-grass [and situated] on the [patient’s] head; going into a stream against the
current, [the patient] scatters [the fragrant powder] from a sieve [into the water],
while someone sprinkles [him] from behind; having thrown [more of the fragrant
powders] into an unburned vessel, having wet [them and having placed the vessel]
in [a sling of] three strands made of mufija-grass, he binds [it] in a tree with a
bird’s nest.!

In later Indian medicine, insanity or madness is termed unmatta or unmada
and is classified into various types on the basis of the dosa-theory.? The

! KausS 26.29-32: 29. matnamnoh sarvasurabhicirnany anvaktani hittvd sesena pralimpati;
30. catuspathe ca Sirasi darbhendve ‘rigdrakapale nvaktdni; 31. titauni pratipam géhamano va-
patitaro “vasificati pascat; 32. amapdtra opydsicya maunje tripdde vayonivesane prabadhnati. Cf.
Bloomfield, Hymns, 518-19 and especially, Caland, AZ, 79.

% See Jolly, Medicin, 121.
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most severe forms of insanity are included under the category of bhuton-
mada, ‘insanity caused by demons,” which corresponds most closely to the
type of insanity mentioned in this charm. The remedies prescribed for one
suffering from bhitonmada include medicines to be taken internally, to be
given as ointments, as nasal-therapy, and as fumigants. The treatment,
however, also necessitated the appeasement of the demons by worship
and the presentation of oblations, etc.® We do notice, however, that in cases
of insanity arising from lust (rati) and the desire for worship (abhyaracana),*
in cases of accidental (dgantu) insanity” and in cases of insanity caused by
gods (devas), sages (rsis), fathers (pitrs) and Gandharvas,® magical healing
rites, involving the recitation of (Vedic) charms, the use of simples and the
execution of various sacrificial, religious, ascetic and propitiatory observ-
ances, are employed.

6.111

O Agni, for me, release this man who, bound [and] well-restrained,
utters nonsense. Hence, he shall make an offering to you when
he becomes sane. 1.
If your mind is agitated, let Agni quieten [it] down for you. [For] I,
being skilled, prepare the medicine, so that you may become
sane. 2.
I, being skilled, prepare the medicine so that he, insane because of
a curse of the gods and demented because of the rdksas-demons,

may become sane. 3.
Let the Apsarases return you; let Indra [and] Bhaga re[turn you; in

fact,] let all the gods return you so that you may become sane. 4.

% Ibid., 122.

4 CaNiSth 7.15-16, CiSth 9.23.
* CaCiSth 9.33, 93-94.
¢ CaCiSth 9.88-90.



14: KRIMI (WORMS)

VS 2.31 and 5.23 are charms against krimi or worms, vermin, etc.

The former is a general incantation against worms; while the latter

is specifically directed to worms in children. AVS 2.32 is also a

charm for worms. Since it is for the eradication of worms in cows, however,

it pertains more to veterinary medicine and has, therefore, been excluded.’

Worm-disease is historically important because it provides an unbroken

continunity from the very early Vedic texts down to the classical medical

treatises of Caraka and Su$ruta. Supportive evidence is uniquely gained

from archaeology; and parallels are noticed in the Germanic tradition.

Worms and other parasites which live in man have plagued him from time

immemorial. Their eradication was initially effected by magical means and
later by a more empirically based method of surgery.

Definition

The word krimi (kfmi)? does not occur in the Rgveda.? In the Atharvaveda,
it designates any type of parasitic and crawling vermin which enters either
man or animal.* As in the case of the native flora, the Vedic Indian presented
detailed descriptions of this class of fauna. Sometimes the characterizations
of these vermin border on the mythical; mostly, however, they appear to
be quite plausible. The krimis are divided into two basic types: those which
are seen, i.e. visible, diurnal, and those which are unseen, i.e. invisible,
nocturnal.® They can be black, red, dark-brown eared,® black with white
arms, variegated with white underparts,” and some seem to possess a poi-
son-sac.® In a more mythical vein, some worms are described as being
spotted and whitish with three heads and three horns;® others are said to

! Because it exhibits variants to AVS 5.23, it is included in the notes to that charm.

20n the use of kfimi or kymi in the Atharvaveda, see Whitney-Lanman, Pt. 1, 73. In the
later texts, it is almost always written as krmi, a form closer to the original (see Mayrhofer,
Whb. 1:261-62).

3 Gee Macdonell-Keith, Vedic Index, 1: 179-80, and R. Miiller, “Indische Wiirmerkrank-
heiten,” 14-16.

4 Sayana to AVS 2.31.1 defines them as ‘all small animals which have gone inside the
body’ (Sarirantargatan sarvan ksudrajantan). Cf. also Yaska who states: A worm (krimi) is that
which grows fat on a decaying corpse; or it could be from the root kram, ‘to creep,” or from
the root kram, ‘to crawl’ (Nir. 6.12: krimih kravye medyati. kramater va syat. saranakarmanah.
kra'mate_r vd) and Kuhn, “Indische und germanische Segensspriiche,” KZ, 13: 136-37.

® AVS 2.31.2;5.23.6.

$AVS5.234.

7AVS55.235.

® AVS 2.32.6; see AVS5.23.13 n, 194.

® AVS 5.23.9, cf. 2.32.2 and 5.23.9 n, 193.
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be vulture(-like) and wolf(-like).'° They are called by a variety of names,
the meanings of which are obscure: kuriiru, algdndu, $alina, avaskavd, vy-
adhvard,'! yévasa, kdskasa, ejatkd, Sipavitnukd and nadanimdn.'? The ancient
Indian seems also to have been able to distinguish the sex of these creatures'
and spoke of them in terms of a society, with a chief, his subjects and their
dependents.! There is a strong suggestion that one type was a maggot
which is said to feed upon the decaying corpse.'

These various types of krimis were known to have become most active
during the early rainy season'® and to have resided in mountains, in forests,
in plants, in domestic animals, in the waters and, most importantly, in the
body.!” The bodily krimis were located in the entrails, in the ribs and in
the head, which included the eyes, nostrils and teeth.'®

Treatment

The means for the removal of these krimis consisted of ritually crushing
and grinding them with a stone-slab and burning them. In the rite, the
healer identified himself with the serpent-killer par excellence, Indra with
his great weapon, the vdjra or thunderbolt.'® Since such procedures could
hardly have been performed on the worms while they were in the body,
we are led to believe that a symbolical rite took place in which worms were
smashed and burned outside of the body. Sympathetically, the action out-
side the body affected the inside as well. Agastya’s charm was recited to
overpower and ensure the death of the demonic krimis.?® There is a sug-
gestion that the most auspicious time for the rite was at sunrise, when the
sun’s rays exposed the invisible krimis and aided in the destruction of all

noxious vermin with their heat.?!

krmi in the later traditions

In the ritual literature of the Kausika Sitra we notice a merging of the
purely symbolical and sympathetic measures of treatment, reminiscent of
the Atharvaveda, with more empirical and therapeutic means, perhaps an-
ticipating those found in the ayurvedic tradition. At KausS 27.14-20, the
healer is first instructed to make an oblation consisting of alandu (algandu)
and hanana worms along with black chick-peas mixed with ghee. He then

19 AVS 5.23.4; these names suggest perhaps the voraciousness of the creatures.

11 AVS 2.31.2-4.

2 AVS§ 5.23.7-8.

1 AVS 5.23.13.

" AVS 5.23.11-12; cf. 2.32.4-5.

5 AVS$11.9.10:. - trpyatu krimih, pduruseyé ‘bhi kinape. . . , cf. also Sdyana: . . . mamsesu
Jirnesu jayamanah pram, ‘a being which is born in decayed flesh,’ and AVS 2.31.4n, 189-90.

16 AVS 12.1.46: krimir jinvat prthivi yddyad éjati pravrsi, .

7 AVS 2.31.5,

¥ AVS2.31.4;5.23.3.

¥ AVS 231.1-4;5.23.1, 5, 8, 9, 13.

% AVS5.23.10; of. 2.31.3-4; 32.3.

1 AVS5.23.6-7; cf.2.32.1.
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winds the tail-hair (of a cow)*? around a black-spotted arrow, from right
to left, and smashes it (with a stone). He heats (the pieces) over the fire
and lays them in the fire (while inhaling the smoke). The rite continues
with the healer throwing up dust with his left hand, while facing south,
and scattering it over the patient who then grinds it up. Finally, the healer
puts ordinary wood on the fire (and the patient is made to inhale its
smoke).? At Kau$S 29.20-26, the actions in a rite against worms in children,
initially symbolical, quickly become more empirically based, suggesting an
actual therapeutic application: Utilizing a root from the karira-plant and
dust from the village the medicine-man follows the procedure prescribed
at KausS 27.14-20. He then places (the child with worms) on the lap of
its mother to the west of the fire and warms the palate of the child by
pressing on it three times with the bottom of a pestle smeared with fresh
butter. He smears it with the seeds of the sigru-plant mixed with fresh
butter. He then takes twenty-one roots of the usira-plant and consecrates
them with AVS 5.23.13cd, performing the action mentioned there (i.e. ac-
cording to KeSava: mashing the roots and burning their surfaces with fire).
He gives these roots (to the patient) and pours water along with the twenty-
one (roots over the patient).*

In the ayurvedic medical texts, we find a concern for worm-caused dis-
eases and, moreover, a continuation of the detailed descriptions and clas-
sification of worms, initiated in the Atharvaveda. There are twenty kinds
of external and internal worms mentioned in the Caraka- and Sus$ruta-
Samhitas.” Of these, the only worms or krmis, which seem to be similar to
those referred to in the Atharvaveda, are the dantada-worms, i.e. those
which eat the teeth.?® SuUtt 3.9 and 14.9-11 also mention a disease known
as kymigranthi which is a worm-caused cyst on the eyelids. In this case, the
krmis are found to inhabit the region of the eye.”” These texts also speak
of the diseases created by worms which have infested the head.?®

_ 2 Following Ke$ava-Sayana and Caland who reads: valdn (AZ, 84n). Bloomfield, following
Darila, reads: balan, ‘young worm’ (Hymns, 314).

#27.14: . . . khalvarigan aldndin hanandn ghrtamisrdr juhoti. 15: valdn (balan) kalmdse
kdnde savyam parivestya sambhinatti. 16: pratapati. 17: ddadhdti. 18: savyena daksinamukhah
pdmsun upamathya parikirati. 19: sammydnati. 20: ddadhati; cf. also Bloomfield, Hymns, 314
and especially Caland, AZ, 84.

#29.20:. . . kariramilam kandenaikadesam. 21: gramat pamsin. 22: pascad agner miturupasthe
musalabudhnena navanitanvaktena trih pratihd@ram taluni tapayati. 23: Sigrubhir navanitamisraih
pradegdhi. 24: ekavimsatim uSirani bhinadmtti mantroktam. 25: usirani prayachati. 26: ekavimsatya
sahaplavayati; cf. Bloomfield, Hymns, 452-53, and Caland, AZ, 94.

 See CaSiSth 19.4 and ViSth 7.9; SuUtt 54.7 and Jolly, Medicin, 81-82; cf. also R. Miller,
“Indische Wiirmerkrankheiten,”” Gesnerus, 21: 17-22, and Meulenbeld, The Madhavanidana,
291-92,

% See CaSiiSth 19.9 and ViSth 7.9-32 and SuUtt 54.37; cf. Bloomfield, Hymns, 454.

¥ Cf. also CaViSth 7.11 where certain “blood-born worms” (Sonitajakymi) are said to be
destructive of eyelashes and SuUtt 54.12-14 where certain “phlegm-born worms” (kaphajakimi)
are said to bore into the eyeballs.

% See in particular CaCiSth 26.118, 184-187, ViSth 7.20 and SuUtt 25. 10b-11a; 26.26b-
30a and 54.34.
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In the case of external worms, they are removed by hand or by the use
of suitable instruments. Where the worms are found to be internal, the
texts prescribe four basic types of therapies for their eradication: head-
purgation, vomiting, purgation and corrective type of enema.?” For a worm-
caused head disease, the Sirovirecana or head-purgation and nasal-therapy
are prescribed.*

Jivaka and the worm-caused head-disease

As we noticed above, the Vedic healer recognized that the head was
one of the principal residences of harmful worms. In the story of the phy-
sician Jivaka Komarabhacca, found in the eighth chapter of the Mahavagga
of the Buddhists’ Vinaya Pitaka, there is an interesting account of a treatment
he performed on a citizen of Rajagrha for a head-disease caused by worms.
The technique involved what appears to have been a trepanation.®® The
essential part of the operation has been reported as follows:

Now as the story goes, Jivaka Komarabhacca made the householder lie down on
the couch [and] bound him to it. Having cut away the skin of the head, [and] twisted
open a suture [of the skull], he extracted two living beings and showed them to the
crowd of people, [saying): “Do you see these living beings, one small and one
large. . . 7. . . Then he closed the suture, sewed back the skin of the head and
applied ointment.*

The classical texts of ayurveda, as we have noted, also mentioned a similar
disease but prescribed quite a different treatment, involving rather nasal-
therapy and head-purgation than surgery.

The Mahavagga account of the story of Jivaka is the earliest literary ac-
count of such a surgical procedure to be found in India. We also have
corroborative evidence for the treatment in archaeological data, which sug-
gests that it may have been practiced at a very early date in India, at a
time at least as old as the Atharvavedic tradition. The most probable ex-
ample of a trepanned skull has been unearthed at Timargarha in West
Pakistan, dating from about the ninth to the middle of the sixth century
B.C.3® Other, apparently trepanned skulls, have been excavated from the

2 CaViSth 7.15; cf. also SuUtt 54.21-38.

% See references in note 28 above.

_ *'See my article “Studies in traditional Indian medicine in the Pali Canon: Jivaka and
Ayurveda,” The Journal of the International Association of Buddhist Studies, 5 (1982): 70-86.
Cf. also R. Miiller, “Schideleréffnungen nach indischen Sagen,” Centaurus, 6 (1959): 68-81.
A similar technique appears in the Bhojaprabandha, by Ballala; see Louis Gray, trans., The
Narrative of Bhoja (Bhojaprabandha), by Bailala of Benares (New Haven, Conn.: American Oriental
Society, 1950), 93-95.

%2 Mahavagga 8.1.18: atha kho Jivaka Komarabhacco setthim gahapatim maricake nipajjapetvd
maricake sambandhitva sisacchavim upphaletva sibbinim vinametvd dve panake () niharitva janassa
dassesi-passeyyatha (or: passath’ayyo) ime dve panake ekam khuddakam ekam mahallakam. . . ,
sibbinim sampatipadetva (or: sampaticchadetva) sisacchavim sibbetva alepam adasi.

3 Gee A. H. Dani, ed., “Timargarha and The Gandhara Grave Culture,” Ancient Pakistan,
3 (1967): 48, 100, 240, and Wolfram Bernhard, “Human Skeletal Remains from the Cemetery
of Timargarha,” ibid., 368-69.
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chalcolithic sites of Harappa®® and Kalibangan in Northern Rajasthan,®
dating from about 2000 B.C. and from the neolithic site of Burzahom in
Kashmir, which dates from about 1800 B.c.* These latter examples, how-
ever, have not been confirmed as exhibiting definite signs of trepanation.

We notice, therefore, that the concern with bodily worms or vermin,
especially those which infest the head, dates from an early period in ancient
India and that various means for their eradication were employed. In the
Atharvavedic tradition, the healing rite of removal appears to have been
purely symbolic; while in the later traditions the symbolic procedures of
the Atharvaveda merge with the developing empirical tradition of ayurveda,
in which the more therapeutic techniques of nasal-therapy and head-pur-
gation are the predominant means of treatment. Likewise, in the later period,
we have evidence of another method for the elimination of worms from
the head, trepanation. Although recorded later than the Atharvaveda, it
may have been practiced at a time contemporaneous with that tradition,
if not prior to it.

Worms in the Germanic tradition

It was not only among the peoples of ancient India that worms were
considered to be an important cause of disease. In the Germanic tradition
also, worms or vermin were looked upon as harmful to the bodies of both
men and animals. A. Kuhn has examined the charms from both of these
traditions and has noticed some interesting similarities between them: 1.
in both traditions the worm was considered to be a disease; 2. there was
a common belief in the color of worms; and 3. the notion of the toothworm
(Zahnwurm) is recorded in both.*” He concludes by stating rather boldly:
“Das alles zeigt, dass sich fiir die Vorstellungen von den Krankheiten als
Wiirmern bereits bestimmte Formen in der Sprache ausgebildet hatten und
dass sie daher unzweifelhaft als altes Gemeingut anzusehen sind.”®
Whether the Atharvavedic and Germanic notions about worm-disease were
derived from a common source is a debatable question.* In both traditions,
as Kuhn has rightly demonstrated, there is, nevertheless, a rich storehouse
of literature and folk-belief surrounding worms (krimi, Wiirmer) and the
diseases associated with them.

231

With that which is Indra’s great stone-slab, the crusher of every
worm, [ grind together the worms as the khdlva-grains [are ground]
with an [ordinary] stone-slab. 1.

¥ See A. K. Roy Chowdhury, “Trepanation in Ancient India,” Asiatic Society of Calcutta,
Communications, 25 (1973): 203-206.

% See A. K. Sharma, “Kalibangan Human Skeletal Remains—an Osteoarchaeological ap-
proach,” JOIB, 19 (1969): 109-14.

% See A. K. Sharma, ““Neolithic human burials from Burzahom, Kashmir,” JOIB, 16 (1967):
239, 247.

% “Indische und germanische Segensspriiche,” 135-51.

* Ibid., 150.

¥ See in particular, Bloomfield, Hymns, 313-14.
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I have crushed the seen and the unseen ones; I have also crushed
the kuriiru. With the charm, we grind up all the algdndu and saltina
[types of] worms.

With the great weapon, I kill the algdndus. [Both] the burned [and]
the unburned have become powerless. With the charm, I over-
power [both] the remaining [and] the unremaining ones, so that
not one of the worms may be left.

With the charm, we grind up the worms: [the one] in the entrails, in
the head and in the ribs, [as well as] the avaskavd and the vyadhvard
worms.

I kill that entire race of worms: those which are in the mountains,
in the forests, in the plants, in the domestic animals, in the waters
[and] those which have entered our body.

5.23

Heaven and earth have been invoked for (by?) me, the goddess Sar-
asvatl has been invoked; [and] both Indra and Agni have been
invoked for (by) me. [Thus, I say,] “let those two crush the
worm.”’

All the enemies have been destroyed by my powerful spell; [so now,]
you, O Indra, lord of wealth, destroy this boy’s worms.

We crush that worm which crawls about the eyes, which crawls
about the nostrils [or] which goes in amongst the teeth.

The two with a similar appearance, the two with a different ap-
pearance, the two black ones, the two red ones, the dark-brown
one and the one with dark-brown ears, the vulture(-like) one and
the wolf(-like) one have [all] been destroyed.

We crush those worms which have white underparts, which are black
with white arms and whichever ones are variegated.

In the east, the sun rises, seeing all, the destroyer of the unseen. It
destroys both the seen and unseen and crushes all worms.

Let both the seen and the unseen worm—the yévasas, the kdskasas,
the ejatkds [and] the Sipavitnukds—be destroyed.

Of the worms, the yévasa has been destroyed; likewise, the nadanimdn
has been destroyed; [for] I have ground down to a powder all
[worms), like khdlva-grains with a stone-slab.

I crush the ribs [and] cut off the head of this spotted [and] whitish
worm with three heads [and] three horns.

Like Atri, like Kanva [and] like Jamadagni, I destroy you, O worms;
[and] with Agastya’s spell, I grind together the worms.

The king of the worms has been destroyed and also their local head-
man has been destroyed; the worm, whose mother, brother and
sister have been destroyed, has [also] been destroyed.

His subjects have been destroyed; [and so] have their dependents
been destroyed. Likewise, all those worms, which are so very small,
have been destroyed.

With a stone, I split the head of all the male and female worms; [and]
with fire, I burn [their] face][s).

69
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15: URINE-RETENTION (AND CONSTIPATION)

VS 1.3 is a charm primarily against the retention of urine. It is
unique because it is the only hymn of its type found either in the

Rgveda or in the Atharvaveda.

The waste-matter, we learn, was known to be blocked in the bowels, in
the two gavinis (ureters ?) and in the bladder (verse 6). As urine does not
normally become obstructed in the bowels, we are led to assume that the
hymn may have also been used in cases of constipation. This receives
support from the Kausika Sutra (see below); likewise, in later Indian med-
icine, there is a class of diseases known as udavarta, which is characterized,
among other things, by constipation, retention of flatus and retention of
urine.! The emphasis in this charm, however, is quite clearly on the retention
of urine.

The means of liberating the obstructed flow of urine involved the
breaching of the urethra and the probing of the bladder-orifice (verses 7,
8) with what appears to have been an arrow-like reed. It has been suggested
that this reed was a primitive type of catheter, called vasti-yantra in later
Indian medicine.? Filliozat, seeing difficulties with the hollowing out of a
thin reed to be used as a catheter, suggests rather that its use was probably
symbolic.® Although an arrow made from a reed is symbolic in verse 9, it
does not imply that the mention of the reed throughout the hymn is to be
understood in this way. It seems quite possible that a reed was originally
employed in the treatment of urine-retention, to be replaced later by a
more sturdy metal catheter. It points to an advanced technique of surgery
encountered only rarely in these early hymns. The repetition of the refrain
throughout adds to the archaic and magical quality of the charm: the non-
sense sound, “‘bal,” onomatopoeic for discharging water, would have helped
to direct the purpose of the hymn and, in addition, would have had the
psychological effect of aiding the patient to relax his bladder and to let the
urine flow freely.

Crucial to a complete understanding of this disease and its treatment is
the practice outlined in the later ritual which, like the charm itself, incor-
porates elements of both magical and empirical medicine. The passages
are plagued with obscure readings; nevertheless, we can obtain a fairly
accurate view of a healing procedure not too different from that which was
originally performed:

! CaCiSth 26.6-25; SuUtt 55; cf. also AHSuSth 4.

2Gee Whitney-Lanman, Atharva-veda-samhitd, Pt. 1, 3; cf. also Caland, AZ, 69-70 n7,
Henry, La magie, 208, and G. N. Mukhopadhyaya, Surgical Instruments of the Hindus, 2 vols.
(Calcutta: Calcutta University, 1913-14), 1: 137.

3 La doctrine, 111-12; cf. also R. Miiller, “’Die Sagen vom Katheterisieren der Inder bei
Harnverhaltung,” Sudhoffs Archiv fiir Geschichte der Medizin und der Naturwissenschaften, 42
(1958): 377-84.

70



INTERNAL DISEASES 71

With AVS 1.3, [the healer] binds [to the patient an amulet] which promotes urination;
he gives [him] a concoction of [dirt from] a mole-hill, putika-plant, curded milk,
dried pramanda-plant, with [some] twigs, to drink; with the last two verses, [he]
makes [the patient] sit at ease and [administers an oily enema through a funnel—
commentator]; he makes [him] mount a vehicle; he launches an arrow; he splits
open the urethra and releases [the urine in] the bladder [by means of a copper
instrument—commentator}; having poured twenty-one barley-grains with water
into a milk-pail, having secured a bow (or an axe) at the pudenda (?), he pours {the
water and grains] down the member (?); he gives [the patient] a decoction of ala-
plant (wheat), lotus-stalk (bisa) and ula to drink; [this treatment can] also [be em-
ployed] in cases of retention of excrements (udavarta).*

1.3

We know the father of the reed, Parjanya, whose potency is a hun-
dredfold. With that I shall make your body healthy. On to the
earth let your outflowing be, out of you, [sounding like] “’bal.” 1.

We know the father of the reed, Mitra, whose potency is a hun-
dredfold. With that I shall make your body healthy. On to the
earth let your outflowing be, out of you, [sounding like] “bal.” 2.

We know the father of the reed, Varuna, whose potency is a hun-
dredfold. With that I shall make your body healthy. On to the
earth let your outflowing be, out of you, [sounding like] “‘bal.” 3.

We know the father of the reed, Candra (the moon), whose potency
is a hundredfold. With that I shall make your body healthy. On
to the earth let your outflowing be, out of you, [sounding like]
“bal.” 4.

We know the father of the reed, Stirya (the sun), whose potency is
a hundredfold. With that I shall make your body healthy. On to
the earth let your outflowing be, out of you, [sounding like]
“bal.” 5.

That which has been blocked in the bowels, in the two gavini (ure-
ters?) [and] in the bladder—thus may your urine be released en-

tirely, [sounding like] ““bal.” 6.
I breach your urethra as the dike of a lake [is breached]. Thus, may
your urine be released entirely, [sounding like} “bal.” 7.

Released is your bladder-orifice as [the orifice] of a water-holding
ocean. Thus, may your urine be released entirely, [sounding like]

“'bal.”’ 8.
As an arrow flies forth [when] released from a bow, so also may your
urine be released entirely, [sounding like] “bal.” 9.

*Kaus$S 25.10-19: 10. vidma $arasyeti pramehanam badhnati; 11. akhukiripitika-
mathitajaratpramandasavraskan payayati; 12. uttamabhyam asthapayati; 13. yanam arohayati; 14.
isum visrjati; 15 (16). vartim bibhetti; 16 (15). vastim visyati; 17. ekavimsatim yavan dohanyam
adbhir aniya drughnim jaghane samstabhya phalato ‘vasificati; 18. dlabisolam phantam payayati;
19. udavartine ca. Cf. Bloomfield, Hymns, 236 and Caland, AZ, 69-70. Based on the hymn
and a logical progression of events, sitras 15 and 16 have been reversed. On ula, see Meu-
lenbeld, The Madhavanidana, 448-49; perhaps it is the same as okula, lightly fried wheat.
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residing in the body of their victims, the external diseases are less

precisely defined but are quite naturally distinguished as those
afflictions which affect the exterior of the body. They include broken limbs
and flesh wounds, blood-loss, perhaps due to excessive menstrual discharge,
and skin disorders, such as discoloration of the skin (leukoderma), rash
with pustules, and loss of hair.

| l nlike the internal diseases which are characterized as entering and

16: BROKEN LIMBS AND FLESH WOUNDS

This chapter will be divided into two sections: 1. charms to cure broken
bones and wounds (AVS 4.12; 5.5); 2. charms to cure flesh wounds char-
acterized by bleeding (AVS 2.3; 6.44; 6.109).

In both instances, the principal remedy appears to have been plants or
their products; while in the case of bleeding wounds, water was also used.
The vegetal part of the treatment is significant, as it involved the healing
plant-goddess and protectress Arundhatt who, being multiformed,’ was
invoked in her various forms in order to make the remedy, in this case the
simples, more efficacious.” The mere mention of her name or one of her
epithets would have had the effect of deifying the plant which the healer
was to use in the healing rite.

Broken bones, fractures and wounds

AVS 4.12 is a charm against a common external injury suffered by both
men and animals, the broken bone (asthndh chinndsya, verse 1) which was
caused by falling into a hole or by being struck by a rock (verse 7). The
principal cure for such an injury is said to be the plant réhani, made effi-
cacious through its association with the goddess Arundhati (verse 1).

Perhaps the most interesting aspect of this charm is its close linguistic
parallel to the Germanic incantations which are based on the tenth-century
Merseburg spell. A. Kuhn has presented these spells and analyzed their
similarities, concluding that this Atharvan charm which prescribed the use
of a healing plant, like that from Merseburg, may have originally been part
of a healing rite for an injured horse.? Bloomfield, however, dismisses such
a supposition by saying: “Any kind of genetic connection between the

T AVS 6.59.3.
? See chapter 21, below, 96f.
3 “Indische und germanische Segensspriiche,” 5163, 151-54.
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Hindu and the German charm is none too certain, since the situation may
have suggested the same expressions independently.””* To posit any direct
connection between these two charms is indeed risky; but one should not
indiscriminately reject a valuable clue to the understanding of this Atharvan
charm. To be sure, we may present some evidence which points to the fact
that it may have originally been recited during the healing of a horse’s
broken limb. At P 4.15.2, we notice that the sinew (snavan) is added to the
list of parts of the limb to be rejoined.” In almost all the versions of the
Merseburg spell presented by Kuhn, the sinew was reckoned as such a
part.® More importantly, the evidence contained in the charm itself suggests
that a horse may be meant. With the rendering of verse 6 (see also notes
on 200-201, below) according to the printed text, we have what appears
to be an incantation recited by the healer, imploring a horse to stand up,
boldly and strongly, and to proceed to its chariot which, for its benefit, has
been fitted out with strong and sturdy parts. Likewise, at verse 7, falling
into a hole and being struck by a rock suggest accidental injuries which a
horse, rather than a man, would be more likely to incur.

These few pieces of evidence in no way prove that this charm was orig-
inally intended for a horse, nor do they confirm any connection with the
German spells. In fact, the tradition employs it for an injury suffered by a
man.” They do, however, raise some interesting points which, in the past,
would have been brushed aside as ridiculous.

AVS 55 is a charm devoted to the cure of a very similar injury, the
fracture (rita)® or wound (drus) caused by a club, an arrow or a flame
(verses 4, 6). The remedy employed to mend the injury was laksd or
silact. Controversy surrounds the exact meaning of these words. Early
translators considered them to be plants, perhaps parasitic in nature,’ while
more recent examiners of this charm understand them to refer to a resin
or exudation. Filliozat and Vishva Bandhu view ldksd as such a substance,
which is commonly called lac, an ayurvedic medicine.'® Likewise, K. N.
Dave has understood it to mean lac and has even noticed in the charm the
process of the production of lac from the so-called lac-insect.!* There is no

* Hymns, 386. More recently, this same view has been propounded by B. Schlerath in his
article “Zu den Merseburg Zauberspriichen,” Innsbrucker Beitrige zur Kulturwissenschaft, Son-
derheft, 15 (1962): 139-43.

® It should be kept in mind, however, that this P charm exhibits evidence of being late.

¢KZ, 1 3:51-57, 151-54.

7 See Kau$S 28.4, and Caland, AZ, 89.

® Words from the root ru, ‘to break,” occur four times in the Rgveda and at each place they
suggest a bodily injury involving a smashed or broken limb, or fracture [see RV 10.39.3;
10.86.5; 10.105.7 and 9.112.1 where the healer (bhisdj ) is characterized as the one who desires
a fracture (to cure)).

? See Macdonell-Keith, Vedic Index, 2: 450, and Weber, 1S, 18: 182.

10 Eilliozat, La doctrine, 109-11; Vishva Bandhu, VI, 9: 1-3. On both the medicinal and
non-medicinal uses of lac, see Dutt and King, Materia Medica, 277-78.

' “Lac and the Lac-insect in the Atharva-Veda,” International Academy of Indian Culture
(Nagpur, 1950), 1-16; see also S. L. Hora’s excellent summary: “Lac and the Lac-insect in the
Atharva-Veda,” JASB, 18 (1952): 13-15.
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question that there are strong indications that the poet-healer was, on oc-
casion, describing something that resembles resin (verses 2, 3, 5, 8, 9). It
is unlikely, however, that he was aware of the fact that lac was not a
product of the plant, but the result of the activities of an insect. It is more
reasonable to assume that laksa (sildci) was a substance derived from aus-
picious plants and that both were divine aspects of the plant-goddess
Arundhati. In other words, in the poet’s mind, the plant and its product
were looked upon as possessing the same divine characteristics which were
given to it through its association with Arundhati.’?

In addition to the numerous mythological references to the goddess, we
have at least one which hints at the fact that she was to be drunk, perhaps
in a potion, in order to save the patient and to promote his well-being
(verse 2). This receives support from the later ritual practice which, being
largely therapeutic with elements of symbolism and no reference to the
use of plants, suggests a more recent attitude toward healing (the rite in-
corporates both hymns):

With 4.12, [the healer] sprinkles [the wound] with water at the time when the stars
begin to fade away (i.e. at dawn); he gives [the patient] a mixture of ghee and milk
to drink [and] anoints [the wound with the same mixture]. With the verses char-
acterized with the word laksa [AVS 5.5 (and 4.12-commentator)), [the healer] gives
[to the patient] a decoction [of l@ksd] in milk to drink."

4.12
You, the réhani, are réhani, the healer of the severed bone. [Therefore, ]
make this [limb] grow, O Arundhat. 1.
Let Dhatr propitiously reunite, joint with joint, whatever broken bone
[or] inflamed piece of flesh [is] in your body. 2.

Let your marrow be united with marrow and [let] your joint [be]
united with joint. Let your torn [piece] of flesh and [your] bone

grow together. 3.
Let the marrow be united with marrow; let the skin grow with skin;

let your blood grow with blood [and] let flesh grow with flesh. 4.
You, O herb, make hair join with hair, make skin join with skin.

Unite what is severed. Let bone grow forth with bone. 5.
You there stand up, advance, run along, [your] chariot [has] strong

wheels, rims [and] hubs. Stand erect firmly! 6.

If falling in a hole, [he] has been injured, or if a hurled rock has
struck [him, then] may [Dhatr] unite the limbs, joint with joint, as
Rbhu [the parts] of a chariot. 7.

12 The charm itself suggests something similar: at vs. 8, the father of the ldksa (sildci) is
called what appears to be by the same name as the goddess; but, because it is the father and
a son, it must be understood as a masculine divinity.

B KausS 28. 5-6; 14: 6. rohanily avanaksatre ‘vasificati; 6. prsatakam prayayaty abhyanakti;
14. laksalirigabhir dugdhe phantan payayati. Cf. Bloomfield, Hymns, 285, and Caland, AZ, 88,
90.
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5.5

The night [is] your mother, the cloud, your father [and] Yama, your
grandfather. Indeed, your are silaci, by name, [and] you are the

sister of the gods. 1.
He who drinks you lives; you save the man; for you are the protectress

of all and the refuge of the people. 2.
You, like a mannish young girl, mount each and every tree. Indeed,

you are, by name, triumphant, steadfast and delivering. 3.
You are the mender of that wound which is inflicted by a club, by

an arrow or by a flame. [Therefore,] mend this man. 4,

You, O Arundhati, arise out of the auspicious plaksd, asvatthd, khadird

[and] dhavd; [likewise,] out of the auspicious nyagrodha [and] parnd

[and] come to us. 5.
May you, O golden one, O auspicious one, O sun-colored one, O

most beautiful one, go to the fracture; [for] you, O mender, are

indeed mender by name. 6.
O golden one, O auspicious one, O fiery one, O hairy-sided one, O

laksa, you are the sister of the waters [and) your very self has

become the wind. 7.
The young girl’s son, silacin (?), by name, [is] your father; [and] you,

O goat-brown one, were sprinkled with the blood of Yama’s tawny

horse. 8.
Having streamed from the horse’s blood, she crept on to the trees.

[So] having become [as] a winged stream, come to us, O

Arundhati. 9.

Flesh wounds characterized by bleeding

AVS 2.3, 6.44 and 6.109 are charms for the cure of a bodily affliction
called rdga (or rogana). Etymologically, the word rdga pomts to a breach of
some part of the body, i.e., a flesh-wound or affliction,’ which, at AVS
6.120.3, beings of the heavenly world are said to have abandoned. These
divinities are also mentioned as being not lame in the limbs and being
devoid of dislocated (limbs).? The affliction or wound appears to have been
characterized by asravd. According to the native commentators and most
western interpreters, dsrdvd represented any bodily discharge or flux.? In
the context of a flesh-wound, however, it seems to refer specifically to a
discharge of blood. The cause for this bleeding wound is the infliction of

! See T. Chowdhury, JBORS, 17: 48. Later the word roga came to mean ‘disease’ or ‘infirmity’
(see Meulenheld, The Madhavanidana, 505).

2 ydtra suhdrdah sukrto mddanti vthaya régam tanvih svayah, dslond dngair dhrutdh svargé
tdtra pasyema pitdrau ca pumm (cf. AVS 3.28.5).

3 See KausS 25.6 and its commentaries as well as Sayana to AVS 1.2.4 and 2.3.2, below in
the notes, 207-208; Macdonell-Keith, Vedic Index, 1: 74; cf. also Bloomfield, AJPh, 7: 467-
69; Hymns, 233; Filliozat, La doctrine, 101; and Chowdhury, JBORS, 17: 48.
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a weapon.* Closely related to this bloody discharge is the morbid condition
known as vatikrta, which, etymologically, suggests perhaps gastric problems
and which may look back to the very beginnings of what later could have
given rise to the tridoga-doctrine of classical dyurveda.’

The medicines used in the treatment of such a wound included water
and herbs.® The water, called Rudra’s urine,’” is said to have come from
the mountain streams and from the sea (samudrd).® At AVS 2.3 4, termites
(upajikas) are said to have taken up this type of water. A similar connection
between termites and water occurs at AVS 6.100.2.° In this instance, how-
ever, the water is used against poison. Because termites are not normally
connected with the salty water of the ocean, it would appear that the
samudrd-water mentioned here refers to the fresh water of a large lake.

The other medicine, said to have come from the earth,'® refers to the
herbs or plants. They are called visinaka, and pippali.'* visanaka, being
etymologically connected to ‘horn’ (visdna), is, at AVS 6.44.3, called “the
destroyer of vatikrta”’;'? and at P 15.15.9, arundhati is titled “‘medicine for
vatikrta.” This points to an ultimate connection of visanaka and pippali with
the medicinal plant-goddess Arundhati. In an obscure mythical reference,
the dsuras are said to have buried the “medicine-for-wounds” which is
also the “medicine for asrdvd” and the “medicine for vatikrta” i.e.
pippali, deep below the earth!> and the gods are said to have dug it up
again.'

There is another plant, mifija-grass, which may also have been used in
this healing rite. At AVS 1.2, a hymn primarily concerned with the pro-
tection from enemies’ arrows,'® verse 4 mentions miirija in relation to rdga
and dsravd: “As the téjana (perhaps a reference to the “sharp” arrow) stands
between heaven and earth, so then let the miifija-grass stand between both
the affliction and [its] (bloody) discharge.””'® The implication is that the

¢ AVS 6.109.1, 3; of. AVS 2.3.6.

S See Filliozat, La doctrine, 140-41. The word vatikdrd, a variant of va‘tfk.rta, occurs at AVS
9.8.20 (47 above).

¢ AVS 2.3.6.

7AVS 6.4.4.3.

*AVS23.1,4.

® Cf. also MS 4.5.9; 5B 14.1.18 and TA 5.1.4, where there is the association between termites
or white ants and water.

1 AVS233,5.

1 AVS 6.44.3; 6.109.1, 2. .

12 1t is interesting to note that the pippali-plant is utilized as a medicine in dyurveda. Its root
and fruit are given internally for various ailments, many of which include gastric disorders
(see Dutt and King, Materia Medica, 24445, and P. N. V. Kurup, et al., Handbook of Medicinal
Plants [New Delhi: Central Council for Research in Ayurveda and Slddha, 1979], 166).

13 AVS 2.3.3; 6.109.3.

4 AVS 2.3.4; 6.109.3.

!5 In the ritual literature, we find the hymn employed both as a battle charm at KausS 14.7-
13 and a medical charm at KausS 25.6-9. The verses of the hymn itself point to an original
usage as a battle charm.

'$'ydthd dyam ca prthivim cantds tisthati téjanam, evd rogam cdsrdvdm cantds tisthu mirja it.
K 20.33.6 is a similar verse in which the notion of disease or discharge does not occur: yathd
dydm ca prthivim ca mifija it tisthaty antard, asthad idam visvam bhuvanam asthad vaco anusyavah
(?, perhaps read as anusravah), which may tentahvely be rendered: “As indeed the miifja-
grass stands between heaven and earth [so also] did this entire living world stand [and so]
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miifija-grass was somehow used to prevent the bleeding which, from the
context of the hymn, appears to be from an arrow-wound. It could be
merely a reference to the symbolic use of the miifija-grass: just as the sharp
reed-arrow ($ard, verse 1) is the cause of the affliction, so also the pointed
miifija-grass should be able to ward off the wounds caused by them. It
may, however, point to the use of small bits of mifija-grass as a type of
gauze-pad which, when applied to the bleeding wound, aided in stopping
the blood-flow."”

The ritual mentioned in the Kausika Sutra for each of these hymns illus-
trates a combination of symbolism and actual therapeutics and shows very
little connection with what is stated in the hymns:

With AVS 1.2 and 2.3, [the healer] binds [to the patient] the top of a stalk of
mufija-grass by means of a cord [made from the grass]; having ground up pieces
of the grass and the mud from a termite’s nest (or an anthill), he gives [it to the
patient] to drink; he anoints [him] with ghee and blows [through an opening in a
piece of hide] upon [the affected areas]. While muttering AVS 6.44, [the healer
makes the patient sip water] by means of a ghee-smeared, deciduous horn of a
pining away cow(?) [and sprinkles him with it). With AVS 6.109, [the healer] makes
[the patient] eat pepper-corns.'®

23

I prepare for you that medicine which runs down, flowing from the
mountain, so that you may be an effectual medicine. 1.
Then indeed, what then indeed! Of those which are your hundred
medicines, you are superior, without asravd [and] without the afflic-
tion. 2.
The dsuras bury this great treatment-for-wounds deep below [the
earth]. It is the medicine for asravd and it has destroyed the

affliction. 3.
The upajikas (termites) take up the medicine from the sea. It is the

medicine for asravd and it has destroyed the affliction. 4.
This great treatment-for-wounds has been taken up from the earth.

It is the medicine for asravd and it has destroyed the affliction. 5.

did the after-flowing(?) of speech stand [between those two].” O reads similar to Sau, except
in cd, it has muiijas tisthaty antard. The next verse (7) in O is as follows: asthad idam visvam
bhuvanam asthad vato vanacyavah, asthur vrksd ardhvasvpnas tisthad rogo ayam tava, “The
entire living world stood still; the wind shaking the forest stood still; the upright-sleeping
trees stood still; [therefore] may this your affliction stand still (i.e. stop its discharge)” (cf.
AVS 6.44.1).

7 Cf., below, P 19.4.14 to AVS 1.17.4 (215-16 below) where a similar use of reeds (sara),
along with sand, is mentioned.

18 KausS 25.6-9; 31.6; 26.38: 25.6. vidma sarasyado yad iti munjasiro rajjoa badhnati; 7.
akrtilostavalmikau parilikhya payayati; 8. sarpisalimpati; 9. apidhamati; 31.6. asthad dyawr ity
apavatayah svayamsrastena gosrigena sampatavatd japan; 26.38. caturthenasayati. Cf. Bloomfield,
Hymns, 234, 277-78, 481-82, 516; Caland, AZ, 68-69, 99-100, and 80; and Henry, La magie,
196. Bloomfield remarks that KausS 31.6 is “another salient instance of the conscious em-
ployment of a hymn in a ritual in a secondary manner” (AJPh, 12: 427 n).
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Let the water be healthy for us [and let] the herbs [be] auspicious [to
us]. Let Indra’s thunderbolt ward off the raksds-demons [and] let
the released arrows of the raksds-demons fly into the distance.

6.44

Heaven stood still; earth stood still; the entire living world stood still;
the upright-sleeping trees stood still; [therefore] may this your af-
fliction stand still.

A hundred, a thousand of your medicines have been brought to-
gether, [of which you are] the best medicine for asravd [and] the
most excellent destroyer of the affliction.

You are Rudra’s urine [and] the navel of immortality. To be sure,
you are visanaka, by name, arisen from the fathers’ root [and] the
destroyer of vatikrta.

6.109

pippali (pepper) is the medicine for [wounds from] missiles [and] the
medicine for those pierced deeply [by weapons)]. The gods thought
of her [as] the one “capable of restoring life.”

Coming together just after their birth, the pippali (pepper)-plants
conversed amongst themselves: ‘’‘May that man, whom we should
visit [and find] living, not be harmed.”

The dsuras buried you, the medicine for vatikrta and the medicine
for [wounds from] missiles, [and] the gods dug you up again.



17: BLOOD-LOSS

VS 1. 17 is a charm to stop the flow of blood. Although it is not
explicitly stated in the hymn, there is the implication, gathered
from variant readings at P 19.4.15 and Nirukta 3.4 and from a
comparison with AVS 7.35 (36).2 that the blood-flow was considered to
be that characterized by an excessively heavy menstrual discharge. The
blood was believed to issue from two types of vessels, the hirds which are
perhaps distinguished as being smaller (verses 1, 2) than the larger, dhamdnis
(verse 2). Both, however, were recognized as existing in large numbers in
the body (verse 3).

The cure for this condition involved the recitation of incantations im-
ploring the blood to stop its flow and the use of sand to surround the
vessels and to inhibit the blood-loss. At P 1.94.4 (see 216, below) the healer
is directed to sprinkle or to spread the sand on to the spot from which the
blood is streaming. In this way, the sand acted as a kind of coagulant
allowing the blood to clot and the bleeding to stop. If, however, we consider
that the charm may have originally been used in a rite to stop excessive
menstrual discharge, the reference to ““the solid bow-like bank of sand”
which was to have surrounded the vessels and to have brought about the
cessation of the blood-flow, may point to an early kind of sanitary napkin.?
In both explanations a more empirical attitude toward medical treatment
is implied.

The ritual tradition prescribes the use of this hymn in the treatment of
excessive blood-loss caused by menstruation and by wounds. The procedure
is empirically based and reflects a close connection with the hymns, espe-
cially those of the Paippalada recension:

While muttering AVS 1.7, [the healer touches the site of the blood-flow] with a
bamboo-staff containing five joints [and then] scatters sand and gravel around {the
site]; he binds [to the patient] fragments from the site of ruins (or mud from a
marsh?); he gives [the patient a solution of pulverized fragments in water] to drink
[and also] a concoction of curded milk and ground sesame with four tips of durva-
grass to drink.?

In the later medical tradition, the disease, characterized by the excessive
flow of blood during and after menses, was known as asrgdara;* and the

! See notes to AVS 1.17.1,3 214-15, below.

1 Cf. P 19.4.14, where sand and reeds are mentioned, perhaps for the same purpose (215,
below).

% Kaus$S 26.9(10)-13: 9(10). amiryd iti paricaparvana pamsusikatabhih parikirati; 11. armaka-
palikam badhnati; 12. payayati; 13. caturbhir dirvagrair dadhipalalam payayati. Cf. Bloomfield,
Hymns, 257-58, and especially Caland, AZ, 74-75. See also Henry, La magie, 196.

¢ SuSaSth 2.18-21; cf. also Jolly, Medicin, 50, and Kutumbiah, Ancient Indian Medicine, 179.
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treatment for it was the same as that prescribed for a hemorrhage (raktapitta)
mentioned at SuUtt 45.11-15.

1.17

Let those young women, the hira-[blood] vessels, clothed in red gar-
ments, who proceed as brotherless sisters, stop with their beauty
drained. 1.

Stop, you lower one; stop, you upper one; and also stop, you middle
one. And [since] the smallest one stops, indeed the dhamdni-[blood]
vessel should [also] stop. 2.

Of the hundred dhamdni-[blood] vessels [and] of the thousand
hira-[blood] vessels, these middle ones have indeed stopped.
Jointly, the end ones have come to rest. 3.

The solid bow-like bank of sand has surrounded you [,O vessels?].

Stop, remain perfectly still. 4.



18: SKIN DISORDERS

kilasa (Discoloration of the Skin; Leukoderma)

VS 1.23 and 24 are charms for what appear to be two kinds of skin
disorders, kilasa and pdlita. The latter term, means ‘pale’, and
denotes in the Susruta Samhita, white hair caused by age and by

pain.! In the Atharvaveda, however, the word indicates a white-colored
spot on the skin, closely related to kilasa, and is perhaps merely a char-
acterization of it (1.23.2). kilasa, on the other hand, is more problematic.
Sayana considers it to be a skin-disease characterized by cutaneous white-
ness(svetakustha);andmostwesterninterpretersviewitasatypeof“leprosy.”’?
In classical Indian medicine, however, there are three types of kilasa which
itself is a variety of kustha or ‘skin-disease,” among which group leprosy is
also found.? The symptoms of the Atharvavedic kildsa are cutaneous white
marks or spots (1.23.2, 3, 4) which are said to arise from within the body
and to be caused by a curse (1.23.4). Such a description suggests the general
skin disorder known as leukoderma: ““A condition of defective pigmentation
of the skin, especially a congenital absence of pigment in patches or bands.””*
Unlike leprosy, therefore, leukoderma is less severe and does not produce
skin-lesions.

In order to cure this condition, the healer uses a spell or spells, presumably
AVS 1.23 and 24, and a dark, even-colored herb which appears to possess
a dyeing or tincturing quality (1.23.1, 4: 1.24.4). Sympathetically, everything
with a dark hue, connected with the herb, is mentioned in the charm. It is
born at night (1.23.1), the soil in which it grows is dark and the environment
in which it is found is also dark (1.23.3). To strengthen its effectiveness,
the poet-healer presents a mythological episode in which a female asurd,
the first one to produce the medicine for kilasa and to bring about its de-
struction, was conquered in battle and gave the trees an eagle’s gall-colored
appearance. This @suri destroyed the kildsa and restored an even color to
the skin (1.24.1, 2).> He goes on to recount the herb’s lineage: both the

1 See NiSth 13.32-33 and Filliozat, La doctrine, 102. ;

2 Gee Macdonell-Keith, Vedic Index, 1: 158 and notes to AVS 1.23, 24, 217, below.

3 See CaCiSth 7.173; SuNiSth 5.14 and Filliozat, La doctrine, 103.

* Normand L. Hoerr, and Arthur Osol, eds., Blakiston’s New Gould Medical Dictionary, (New
York: McGraw-Hill, 1956, second edition), 663. Filliozat, being more cautious, explains it as
a “trouble de coloration de le peau dil a des maléfices . . .” (La doctrine, 104); cf. also Kar-
ambelkar, The Atharva-Veda and the Ayur-Veda, 185,

® asurfis traditionally equated with rdjasarsapa or the brown mustard (see AthPari$ 35 and
Karambelkar, The Atharva-Veda and the Ayur-Veda, 90).
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mother and the father have the same name as the herb, i.e. ‘even-colored’
(1.24.3). Thereupon, the herb is requested to restore the skin to its natural
evenness of color by staining it dark or gall-colored (1.24.3-4). There is
also a hint that part of this healing ritual included uprooting the plant from
the ground (1.24.4). Although the charm does not indicate how the herb
was applied, one would assume that it was made into a decoction and
rubbed on to the skin.

The ritual practice combines magical and empirical techniques; and since
it follows the hymns closely, it reflects a quality of originality:

With AVS 1.23 and 1.24, [the healer], having scrubbed [the discolored patches]
with (dried) cow-dung until they are red, anoints [them with the vegetal substances]
mentionedin the hymn (i.e. bhrrigaraja, haridra, indravaruni and nili—commentator);
he pulls out the grey hairs; and, covered, [the healer performs] the rites to the
Maruts[, which at Kaus$ 41.1-7 are for rain].®

1.23

You, O dim, black and dark herb, are born at night. O you colorer,

color him who is kildsa and pale. 1.
Make the spotted one, both the kilasa and the pale one, vanish from

here. Let your own [natural] color enter you. Make the white ones

fly away. 2.
Your bed [is] dark; your site [is] dark and you, O herb, are dark.
Make the spotted one vanish from here. 3.
By means of the spell, I have destroyed the cutaneous white mark
of kilasa born of the bone, of the body [and] caused by a curse. 4.
1.24

The eagle was the first born. You were his gall. Then, the dsuri con-
quered in battle, gave the trees [their] appearance. 1.
The dsuri was the first one to produce this medicine for kildsa, the
[means for the] destruction of kildsa. She destroyed kilasa [and]
made the skin even-colored. 2.
Even-colored, by name, [is] your mother; even-colored, by name, [is]
your father. [Since] you, O herb, are even-colored, [therefore] make
this [skin] even-colored. 3.
The dark one, who makes things even-colored, was taken up from
the earth. You must now quite properly accomplish this [end and]
restore [the skin’s natural] colors. 4.

apacits (Rash with Pustules)

AVS 6.25; 83; 7.74(78).1, 2 and 7.76(80).1, 2 are charms against the skin
affliction known as apacit (feminine). This is a rather obscure malady be-

¢ KausS 26.22-24: 22. naktamjatd suparno jata iti mantoktam sakrdd lohitam praghrsyalimpati;
23. palitany acchidya; 24. marutany apihitah. Cf. Bloomfield, Hymns, 266-67; Caland, AZ, 76~
77; and Henry, La magie, 190. See also notes to AVS 1.23.1, 217 below.
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cause of its confounding characteristics. Sayana, however, has defined the
word as gandamala, or ‘scrofulous swellings’ which are often located about
the neck.! Following along these lines, Bloomfield has pointed to the fact
that apacit probably represents the disease apact mentioned in the Susruta
Samhita (NiSth 11.8-9),2 which Filliozat has shown to be more particularly
a case of adenopathy.?

The apacits are characterized as raised bumps or pustules* called gurvika®
and agri (a female demon).® There are types which are variegated, white,
black and red.” The black color, as Filliozat suggests, may be a gangrenous
tinge which the abscess assumes just before rupturing and the red color
could be characteristic of the swelling before it reaches the abscessed stage.®
There is also a barren apacit® who is called the black one’s daughter. This
may describe the state of the swelling before it suppurates or after it has
done so, when the pus cannot be seen. The apacits are associated with
oozing boils or sores'® and seem to be located amongst the hairs of the
head.!! They are also stated to be on the nape of the neck, about the neck,
on the shoulders, the abdomen, along the sides and on the vijdman (twin
?) joints beginning with the armpits and moving down the body, including
perhaps the pudenda.'? They seem to have occurred in large numbers, but
were considered to have increased in number as they spread down the
body,"? suggesting perhaps a type of rash with pustules.™

The most puzzling qualities, which the apacits are said to possess, include
their ability to fly’* and to make noise.!® These characteristics led early
translators to suggest that the apacits represented some type of flying and
buzzing insect.'” Although the arguments of Bloomfield and Filliozat are
quite convincing, the fact remains that these two traits do not correspond
with the descriptions of the glandular swellings commonly known as ad-

! This view is also supported by Karambelkar, The Atharva-Veda and The Ayur-Veda, 170f.

2 Hymns, 472, 503, 504, and cf. AJPh, 11: 327.

% La doctrine, 91-92; see also AHUtt 29.25; 30.13-41.

*See P 8.16.1-3 to AVS 6.25.1-3.

5P 1.59.3, see note 26, 84 below.

¢ Ibid.

7 AV5 6.83.2, 3; 7.74(78).1.

8 La doctrine, 91-92.

% AVS 6.83.3.

10 AVS 6.83.3.

11 AVS 6.83.1; cf. also P 1.59.1, 2. which reads: yasmad arigat samsusrava (K manuscript:
Susrava) yad babhirva galantyarsah (Bar: galuntika or kam; Raghu Vira: galattsva ?), gdvo vatsam
iva janands tat paraitu (K: tad upaiti) yathayatham. Vs. 2: nasrgasti (K: ndsrgasya) patangasya
tardasya masakadyah, venoh putudror nasty asri mdsya glaur mapacid bhuvat (see also Renou,
JA, 252: 446).

12 AVS 6.25.1-3; 7.74(78).2, 7.76(80).2 and P 8.16.3.

13 AVS 6.25.1-3.

* Jean Mulholland, a Ph.D. student working in Thai traditional medicine, has informed
me that a similar notion concerning the enumeration of the pustules occurs in the description
of the disease ““Birth sdng,” found in the Thai medical text, Khamphi prathom chinda of Phaet-
thayasat songkhro, vol. 1.

15 AVS 6.83.1, 3; P 1.59.4 (see note 26, 84 below).

16 AVS 6.25.1-3.

7 Gee Macdonell-Keith, Vedic Index, 1: 24.
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enopathies. It may be possible, however, to shed some light on this apparent
contradiction. To the poet-healer, the swellings or pustules, which covered
the body in great numbers from the nape of the neck down to the last twin
joint, may have resembled the rash caused by the bites of noxious, parasitic
insects which suck the blood of their host and whose wings make a sort
of buzzing or humming noise.’® It is conceivable that the ancient Indian
looked on these noxious insects as the cause of his affliction. By making
the pests fly away, vanish or more colloquially, ““buzz-off,”'® the healer
would have effectively initiated a cure.

Like other flying vermin,®® the apacits were exposed and destroyed by
the light from the sun,?! suggesting that the rite was probably performed
at dawn. More efficiently, however, the healer pricked them with the root
of the divine medicine-man in order to cause the sores to suppurate and
then cut them off level with the skin.? There is also the strong suggestion
that one treatment involved the use of salt,?® which will be discussed below.
These cures, which incorporated lancing and the use of salt, point to a
more empirical approach to medical treatment. The healer also employed
techniques of healing which were more magical in nature and which oc-
curred often in the medical charms. He appeased the apacits in an effort
to win them over by making an offering to them;* and by taking possession
of or by knowing their names (i.e. characteristics), he was able to establish
his superior power over them.?®> Found only at P 1.59.3, 4, the healer sent
the apacits to an undesirable victim, such as an enemy or a woman with
a black neck;*® and also found only at P 1.59.5-6, he requested the demons
to depart to the ground.?” The latter may simply be a more formulaic way
of imploring the apacits to drop off, as we noted above.

In the ritual text, which is obscure in places, there is, as in the hymn
itself, a strong inclination toward empirical procedures for the removal of
the pustules, implying a degree of originality in the rite:

With AVS 6.25, [the healer], with sticks, kindles fifty-five leaves of the parasu-
plant; he smears [their sap], which has bubbled forth in a cup, {on the pustules]

1® It is important to note that at P 1.59.2, 4 insects, such as the tarda, ‘grain-infesting insect,’
and the mosquito (masaka), are mentioned in relation to apacils (see note 11, 83 above and
note 26 below).

1 At AVS 6.83.1, the request for the apacils to fly forth as an eagle from its nest suggests
the flight of insects from bodily hair.

%0 Gee in particular RV 1.191.

2 AVS 6.83.1.

2 AVS 7.74(78).1-2.

3 AVS 7.76(80).1-2.

2 AVS 6.83 4.

2 AVS 6.83.3; P 1.59.3 (see next note).

*P 1.59.3, 4: Vs.3: aham veda yathasitha gurvikd nama va asi, amum tam tvam ito gaccha
yam aham dvesmi pirusam. Vs. 4: tasyapi madhya asida nilagrivasu sidatd, vdatasydnu pravam
masakasyanu samvidam (cf. Renou, JA, 252: 446-47).

P 1.59.5-6: preto yantv agruvo nir ito yantv agruvah, adhardcir itah parah. Vs. 6: praham
glavam adhmasam nir aham glavam adhmdsam, adharacir itah parah (note: K combines these
two vss. into one vs. 4; cf. Renou, JA, 252: 447).
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with a stick; [he smears the pustules] with crushed mussel or the saliva from dogs
and makes leeches, house-flies, etc., bite [them] (?). With AVS 6.83 and 7.76(80),
[the healer does as] in the case of the crushed mussel, etc. [above); having crushed
rock-salt into fine bits, [he puts it on the sores and] spits on [them]. With AVS
6.83.3cd, [the healer follows the same procedure as] at KausS 31.11-15 (see 94
below). With AVS 6.83.4, after having sprinkled the sore of unknown origin with
holy-water, he [makes an offering] with the dregs of ghee while contemplating [its
source]. With AVS 7.74(78). 1-2, [the healer performs the action] mentioned in the
hymn (i.e. pricking and cutting) with a bow [made] from the (venu) darbhiisa- tree(?)
which has a bow-string fashioned from black wool and [three] black arrows with
tufts of wool at their points. With the fourth verse [perhaps, AVS 7.76(80).2], he,
having touched [a fourth arrow to the pustules], pierces [them]; [at dawn, he sprinkles
the pustules] with [water] warmed by [burning] the bow-string and the tufts of
wool.?

Of special interest is the use of salt which, as we have noticed, is pre-
scribed in the ritual literature and is mentioned in the hymn at AVS
7.76(80).1. In an interesting passage found in the Mahavagga of the Pali
Buddhist Canon, salt-crystal is recommended in the treatment of a sore
which has stood up: The ripened pustule is to be cut off with the salt-
crystal.” Such a description of a pustule closely resembles the etymological
definition of apa-cit (root ci plus dpa), ‘that which is heaped up (or increased
in size).”* In the later medical literature, the treatment of granthis, pustules
very similar to apaci, involved lancing and the spreading of salt on them
in order to make them suppurate.*! The references to the general practices
of lancing and especially to the use of salt in the treatment of such pustules,
therefore, provides an unbroken continuity from the very earliest accounts
and has helped to define more clearly the apacits as pustules with an ac-
companying rash.

6.25
Let all those fifty-five, who accumulate on the nape of the neck,
vanish from here, like the words of the apacits. 1.
Let all those seventy-seven, who accumulate all about the neck, van-
ish from here, like the words of the apacits. 2.

28 Kau$S 30.14-16; 31.16-17; 31.20; 31.21; 32.8-10: 30.14. parica ca yd iti parica paficasatam
parasuparndn kdsthair adipayati; 15. kapdle prasrtam kastendlimpati; 16. kimstyasvajam-
bilodakaraksikamasakadibhyam damsayati; 31.16. apacita a susrasa iti kimstyadini; 17. lohitala-
vanam samksudyabhinisthivati; 31.20 glaur ity aksatena; 31.21. vihi svam ity ajiatarul $antyu-
dakena samproksya manasa sampatavata; 32.8 apacitdm iti vainavena darbhyiusena krsnornajyena
kalabundai stukagrair iti mantroktam; 9. caturthyabhinidhayabhividhyati; 10. jyastukajvalena. For
detailed explanations of certain obscurities, see especially, Bloomfield, AJPh, 11: 325, 327-
28; Hymns, 472, 504, 558; Caland, AZ, 96-98, 101-102, 104-105; cf. also, Henry, La magie,
193-94.

¥ 6.14.5: vanamamsam (or vaddhamamsam, ‘increased flesh,’ found in some readings) vutthati.
(bhagavato etam attham drocesum.) anujanami, bhikkhave, lonasakkharikaya chinditum ti. Cf.
Buddhaghosa at Samantapasadika, (5, 1092): vaddhamamsam ti adhikamamsam ani viya utthahati.

3 Cf, the variant reading upacit at VS 12.97 to RV 10.97.2 n (248 below).

3 See SuCiSth 18.6-24; AHUtt 30 (especially vs. 15) and Yogasataka, 36-38.
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Let all those ninety-nine, who accumulate on the shoulders, vanish
from here, like the words of the apacits.

6.83

O apacits, fly forth as an eagle from its nest. Let the sun effect the
remedy; let the moon drive you off.

One [apacit is] variegated; one, white, one, black [and] two [are] red.
I have taken possession of all their names, {therefore,] let them
depart without killing our heroes.

The barren apacit, the black one’s daughter, will fly forth; [likewise,]
the gldu will fly forth. [Hence,] the galuntd (pus?) will be de-
stroyed.

When I make this [offering] with the mind, [saying:] “svdhd,”’ you,
finding delight with the mind, accept your own oblation.

7.74(78)

We have heard that the mother of the apacits is black. With the root
of the mini (“medicine-man”), the god, I prick them all.

I prick their first one and I prick [their] midmost one; now, I cut off
their hindmost one like a tuft [of wool].

7.76(80)

[These are the apacits] who drop off more easily than the most easily
dropping-off one, who are less existent than the non-existent one,
who have less strength than the one devoid of spit, [and who] are
more moist than the salt.

The apacits, who are about the neck, who are along the sides [and]
who are on the vijiman (twin ?) joint, fall off by themselves.

Hair-loss

AVS 6.21; 136; 137 are charms for the strengthening of hair and for the
promotion of its growth. We are informed that having it fall out naturally
or having it pulled out either in battle or accidentally were the principal
ways by which one lost one’s hair.! The cure for such a condition involved
the use of plants,? one of which appears to have been nitatni which may
have been concocted and ritually sprinkled over the head of the patient

suffering from the loss of hair.?

AVS 6.21, being devoted primarily to the consecration of the plants to
be used in the rite, focuses on their glorification. The healer begins by
extolling the ground from which the plants have grown and from which

'AVS 6.136.3.
2 AVS 6.21.
* AVS 6.136.3.
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they have been collected, while symbolically associating it with the bodily
integument from which hairs grow (verse 1). He continues by calling the
plants auspicious names and by equating them with Soma, Bhaga and
Varuna (verses 2, 3). AVS 6.136, 137 specify more clearly the herb
nitatni (‘the down-growing one’), perhaps a plant with narrow pendulous
trailers or fronds, as the plant most beneficial for hair-growth. The healer,
in order to strengthen the plant’s efficacy, presents mythological episodes
which recount the virtues of such a divine simple. Being a goddess born
from the divine earth, she was first uprooted from the daughters of Varuna
by Indra.* Another version relates how she was dug up by Jamadagni to
promote the growth of his daughter’s hair and was obtained by Vitahavya
from the abode of Asita.> We are told that she increased the length of
Jamadagni’s daughter’s hair from a finger’s width to two arms’ length.®
Because of the marvellous results once formerly obtained from the use of
this herb, the healer requests it to stimulate the growth of old hairs, to
produce new ones and to make the existing ones long lasting,” to fasten
the root, to protract the tip and to extend the length of the hairs.? In other
words, the healer used the herb to produce a healthy crop of hair for his
patient.

From the mythology surrounding the herb nitatni, it appears that these
charms may have originally been employed in rites to restore the hair of
women. Looking back to the Rgveda, we notice in the legend of Apala that
both bald-headed men and ugly women who lacked their pubic hair were
regarded as unlucky: At RV 8.91(80), a young prepubescent girl named
Apala is said to have requested Indra to cover the head of her father, her
abdomen and symbolically the field with hair and to beautify her skin.
Indra answered her petition by putting her through the nave-hole of a
chariot (-wheel), of a cart (-wheel) and finally through the opening of a
yoke, making her “’skin like (the color of) the sun.”® In the later tradition
of the Brahmanas, an elaborated form of the story is recounted. AtJB 1.221,
we learn that it was on her pudenda (upastha) that she wished the hair to
grow and that when Indra cleansed her skin by pulling her through the
various openings, she became progressively more beautiful: first, she be-
came as a lizard’s skin, then, as a female chameleon and finally, like one

“P 1.67.2 (see notes to AVS 6.136.2, 232-33 below).

5 AVS 6.137.1.

¢ AVS 6.137.2.

7 AVS 6.137.2.

*AVS6.137.3. B )

® Vs. 5: imani trini vistdpd tanindra vi rohaya, $iras tatdsyorvdram ad iddm ma sdpoddre. Vs,
6: asatl ca yd na urvdrdd imdm tanvim mdma, dtho tatdsya ydc chirah sdrvd td romasd krdhi. Vs.
7: khé rdthasya khé nasah khé yugdsya satakrato, apalam indra tris putvy dkrnoh suryatvacam.
For a recent reexamination and more plausible interpretation of this hymn, see Hanns-Peter
Schmidt’s lecture, “The affliction of Apala (Rgveda 8.91),” in his Some Women’s Rites and
Rights in the Veda (Poona: Bhandarkar Oriental Research Institute, 1985). Cf. also J. Gonda,
“The so-called secular, humorous and satirical Hymns of the Rgveda,” Selected Studies, 3:
378, and Geldner, Der Rigveda, 2: 414. Note that in vs. 7, the openings seem to become
progressively smaller (cf. Sayana and Geldner, 2: 414).
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to be embraced (samslistaka).!° Versions of the story with minor variants
occur in the Brhaddevata and the Sadgurusisya, in which Indra’s cure of her
father’s baldness is omitted; and one version is told by Sayana in his in-
troduction to RV 8.91(80). Sayana informs us that Apala was to have been
rejected by her husband because she had a skin-disease which caused the
loss of hair to her pudenda and that when she was pulled through the first
opening, her cast-off skin became a pangolin or monitor-lizard (Salyaka);
after she was pulled through the second opening, it became a varan (godha);
and finally when she was pulled through the third opening, her skin turned
into a chameleon (krkadasa).!! In each of these accounts, hair-loss was a
definite mark of inauspiciousness. By the time of the Manava Dharma Sastra
(3.8), it became an ordinance that no man might marry a young girl who
is hairless.”?

It should be pointed out that the method used to beautify Apala and to
restore her hair is quite different from that recorded in the Atharvavedic
charms. It does, however, bear a resemblance to a cure found in the Ger-
manic tradition: it was believed that by making a patient creep through a
gap in an oak-tree, in the earth, in a stone or under a horse, the disease
from which the victim suffered would be transferred to the object through
which he or she had passed.”

The ritual, being primarily therapeutic, follows the procedures implied
in the hymns; in places, however, it adds its own symbolism with the color
black and increases the vegetal ingredients:

With AVS 6.21, [the healer] sprinkles [the affected area] with [water] heated by the
burning [of plants] growing on the ground [at the base] of trees; [he anoints the
area] with a decoction of aksa-nuts [and] sirsa(?); and with two [plants located] on
the sides [of the tree] [or with two nikatd-plants(?)]. With AVS 6.136 and 137, at
dawn, before the (black) crow flies on the new moon day, the healer, dressed in
black and eating black food, sprinkles [the affected area with a decoction of] the
fruit, from the plant mentioned in the hymn (i.e. nitatni) and the plants, jivi
and alaka."

6.21

The ground [is] indeed the best of these three earths; and from their
skin, I have collected the medicine. 1.

1% See Schmidt, “The Affliction of Apala”; cf. also H. Oertel, ’Contributions from the Jaiminiya
Brahmana to the History of the Bradhmana Literature,” JAOS, 18 (1897): 29-30.

' Ibid., 26-27; cf. also Geldner, Der Rigveda, 2: 413-14. On the identification of these
animals, see Meulenbeld, The Madhavanidana, 508, 461-62 and 455-56, respectively.

* nodvahet . . . kanydm . . . alomikam. . . .

B]. Grimm, Teutonic Mythology, trans. by J. S. Stallybrass (1883; rpt. Gloucester, Mass.:
Peter Smith, 1976), 3: 1167; see also Julius von Negelein, “Das Pferd in der Volksmedizin,”
Globus, 80 (1901): 201-202.

" Kaus$S 30.8-10; 31.28: 30.8. imd ydstisra iti vrksabhumau jatajodlendvasificati; 9. Sirsa
phantaksaih; 10. nikatabhyam; 31.28. devi devyam yam jamadagnir iti mantroktaphalam ji-
vyalakabhyam amavasyayam krsnavasanah krsnabhaksah pura kakasampatad avanaksatre 'va-
sificati. Cf. Bloomfield, Hymns, 470, 536-37, and Caland AZ, 96, 103.
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You are the most excellent of the medicines [and] the best of the
plants. [Likewise, you are] as Soma (the moon) [and] Bhaga (the
sun) among the watches [and] as Varuna among the gods.

You, O prosperous, unassailable [and] gracious [plants], be generous
[to our hair; for] you are both hair-strengtheners and, indeed, pro-
moters of hair-growth.

6.136

You are a goddess, O herb, born from the divine earth. We uproot
you, O nitatni (‘down growing one’), for the sake of strengthening
the hair.

Strengthen the old, beget the unborn and make the existing ones
long lasting.

With [a concoction made from] the plant, the medicine for all [dis-
eases), I sprinkle over this your [cranial] hair which falls out [nat-
urally] and which is pulled out by its roots.

6.137

Vitahavya (‘one whose offering is acceptable’) fetched from Asita’s
dwelling that hair-promoting [herb] which Jamadagni uprooted
for [his] daughter|’s hair].

[Her hairs] were to be measured [at first only] by a finger-width;
afterwards, they were to be measured by two arms’ length.
[Therefore,] let your black hairs grow like reeds all over your
head.

O herb, fasten the root, protract the tip [and] stretch out the middle
[of the hairs]. [Therefore,] let your black hairs grow like reeds all
over your head.

89



III. MEDICINES

he word bhesajd, ‘medicine,” ‘remedy,’ is derived from bhisdj, ‘healer,’
and signifies that which belongs to the bhisdj. In other words, it
refers to that which the healer uses in order to cure or heal.

Throughout our discussion of the internal and external diseases which
plagued the Vedic Indians numerous medicines or remedies were encoun-
tered. Most of them, however, were either of a watery nature or of a vegetal
origin. Our examination of medicines therefore will be divided into three
chapters: 1. Waters; 2. jalasd; 3. Medicinal Herbs.

Other medicines included ointment (d/ijana),' the mineral lead (sisa)?
and wind.? Elsewhere, we learn that the products derived from a cow were
also considered to be medicinal.* The Vedic Indians considered all medicines
to be derived from three sources: heaven, earth and the waters.’

19: WATER (AP)

Water was considered to be an important element of the cure of the
internal diseases ksetriyd, rapds and dmiva. When employed in the healing
rites, water was usually consecrated with the following formulaic verse:

The waters [are] indeed medicinal; the waters [are] the dmiva-dispellers [and] the
waters [are] medicines for every [disease]. [Therefore,] let them make (be) medicine
for you.®

Elsewhere, the waters are stated as being without ydksma and ydksma-
expelling,” as being the medicine for dislocation (ghrutabhesaji).? The waters
are said to protect the body’ and carry away evil.® They are praised as
being more healing than the healers'! and are said to contain the immortal
medicine, brought by a chariot, known by Matali and put into them by

! See chapters on jayanya, 18, on balasa 32, on takmdn 34, on hrddyotd (hrdrogd) and harimdn
29, on dmiva 49 and on viskandha-simskandha, 54.

2 See chapters on yaksma 12, and on viskandha-sémskandha, 54.

3 See chapter on rdpas, 25, and RV 1.89.4; 10.186.1.

*See RV 10.100.10 and 10.175.2; cf. chapter on dmivd, 49.

* RV 1.34.6 ab: trir no asvind dwyam bhesaja trih parthivani trir u dattam adbhydh.

¢ apa id va u bhesajir apo amivacatanih, apah sdrvasya bhesajis tas te krnvantu bhesajém (RV

10.137.6; AVS 6.91.3; P. 5.18.9; cf. also AV53.7.5; P 3.2.7 and P 19. 18.9).

7AVS53.12.9;9.3.23; f. 19.2.5.

® AV519.25, cf. RV 8.20.26.

%RV 1.23.21; ¢f. 10.9.7 and AVS5 1.6.3.

1°RV 1.23.22; f. 10.9.8.

" AV519.2.3.
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FiG. 3. The Great Bath at Mohenjo-Daro. 3rd-2nd millennium B.C.

FIG. 4. A covered drain at
Mohenjo-Daro. 3rd-2nd
millennium B.C.




92 RELIGIOUS MEDICINE

Indra.!? Soma also is declared to have stated that the waters are all medicines
and medicines for every (disease).’> The Maruts, the storm gods, are also
connected with the medicinal quality of water, for their rain-water,'* known
as the Marut-medicine,” is said to be pure, most beneficial, comforting
and the medicine chosen by father Manu.'® It is said to be in the Sindhu,
in the Asikni-river and in the seas,'” and to possess the ability to dispel
rdpas and to heal a dislocated (limb).'® Being possessed of such valuable
properties and having such an influence on the well-being of man, the
waters are, therefore, requested to bestow their medicine.”

AVS 6.24 is the only complete charm in the Atharvaveda which focuses
on the healing properties of water. It was recited primarily by the patient
and its aim was the eradication of various internal diseases and symptoms,
including hrddyotd (‘chest-pain,” or perhaps angina pectoris) and all the
demons which afflict him in the eyes, in the heels and in the front of the
foot (i.e. the demonic rdpas?) (verses 1-2).

The ritual sittras prescribe merely a recipe for the purification of water,
which surely goes back to a time immemorial: After he has drawn water
from a stream along its current, [the healer should heat it] by means of
burning thatch.?’ Although the sitra is silent as to how the water was to
be used, the commentator Kesava assumes that it was sprinkled over the
patient (avasiricati); while the commentator Sayana concludes that it was
drunk, suggesting that the benefits mentioned in verse 3 of the hymn are
in the form of nourishment.?! It is likely that the water was used in both
ways: the sprinkling of it having been encountered often in the ritual prac-
tices and the consumption of it being obviously quite natural.

6.24

Indeed may the divine waters, [which] flow forth from the Himavant

[and form] a confluence somewhere in the Sindhu, bestow on me

that medicine against hrddyotd (chest-pain). 1.
May the waters, best healers among healers, eradicate all that which

has afflicted [me] in my two eyes, in [my] two heels and in the

front of [my] two feet. 2.
You, who are all the rivers which have Sindhu as mistress and queen,

bestow on us the medicine for that [disease; and] by means of it,

may we gain your benefit. 3.

12 AVS 11.6.23; of. RV 1.23.19; AVS 1.4.4. Matali is commonly known as Indra’s charioteer
(cf. Sayana: . . . indrasya sdrathih; see also RV 10.14.3).

B3RV 1.23.2; cf. 10.9.6 and AVS 1.6.2.

4RV 5.53.14.

15 RV 8.20.23.

1RV 2.33.13.

7 RV 8.20.25.

18 RV 8.20.26.

19 See in particular RV 10.9.5; AVS 1.5.4; cf. MS 4927, TB 2.5.8.5 and TA 4.42 4.

*® Kaus$ 30.13: himavata iti syandamandd anvipam dhirya valikail. Cf. Bloomfield, Hymns,
471 and Caland, AZ, 97.

21 Gee notes to AVS 6.24.3, 236, below.



20: JALASA, RUDRA’S MEDICINE AGAINST
RUDRA'’S DISEASE

nother important medicine (bhesajd) is jalasd (RV: jdlasa, as an ad-
jective) which refers to Rudra’s remedy. Although it is impossible
to know its precise meaning, it appears to have the qualities of a

cooling, watery medicine.?

Bloomfield, based primarily on KausS 31.11-15 and its commentaries
(see below), has argued that it refers to urine;? while Geldner has maintained
that it is rainwater conceived as cosmic urine.* Filliozat cites both expla-
nations and concludes that it does not refer to any real remedy.’

From the few references to the word and its variants occurring in the
Rgveda and in the Atharvaveda, we notice that it was considered to be
Rudra’s powerful, bright and very beneficial medicine, with the ability to
promote long life and to incite heroes;® and, interestingly, it was thought
to be connected with Rudra’s hand which is said to possess valuable med-
icines as well as a pointed weapon.’

AVS 6.57 is a charm devoted principally to this medicine, used to cure
the afflictions caused by Rudra’s arrows. We do not know to what these
afflictions refer. The tradition considers them to be sores, perhaps ones
which have not ripened.? This interpretation receives some support from
AVS 6.44.3, where Rudra’s urine, perhaps referring to jalasd, is employed
in the healing of bleeding flesh-wounds.” Rudra’s weapons, as we have
previously noticed, can also refer to the thunder and lightning associated
with the internal disease-demon takmdn.'® At AVS 6.90.1, 2, however, an

!See RV 1. 43.4; AVS 2.27.6. Cf. also RV 2.33.12 and 7.35.6.

? Yaska at Nighantu 1. 12.100 states: . . .jalasam. . .ity. . .udakanamani. Cf. also Bloom-
field, AJPh, 12(1891): 425. Pisani has suggested that jdldsa could be derived from jala-asa
(root a$, ‘to eat’), meaning ‘to be taken with water’ (review of Mayrhofer’s Wb, Paideia,
20: 328). This interpretation, however, does not fit its prescribed use of being sprinkled on
the affected area (AVS 6.57.2). Burrow, however, has noticed that it has the sense of ‘cooling’
(““Sanskrit jdlasa” in W. B. Henning Memorial Volume, edited by Mary Boyce and Ilya Gershevitch
[London: Lund Humphries, 1970], 89-97). Cf. also Mayrhofer, Wb, 1: 423, and 3: 709.

3 AJPh, 12 (1891): 425-29.

* See Macdonell-Keith, Vedic Index, 1: 279-81.

* La doctrine, 109.

SRV 2.33.2, 4; 8.29.5 and AVS 6.57.2.

7Gee RV 1.114.5; 2.33.7; cf. RV 7.46.3, where Rudra is said to possess a thousand medicines.

® See Kaus$ 31.11, below; cf. Sdyana to AVS 6.57: mukharahitavranabhaisajyartham.

% See “‘Flesh Wounds Characterized by Bleeding,” 75, above.

10 See chapter on takmdn, 34, above.
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arrow, called all-pervading, was shot at a victim’s limbs and heart; and the
poisons from that arrow entered the hundred dhamdni-vessels and spread
along the limbs.!! As we have noted, the arrow was said to be held in
Rudra’s hand; and from AVS 6.57.2, we learn that it was single-shafted
with a hundred points. Rudra is also identified with Agni and is the father
of the storm-gods, the Maruts; and his weapons are frequently described
in terms of lightning and thunderbolts.’? Both Rudra’s weapons and arrows,
therefore, appear in this context to refer to the lightning flashes which carry
down from heaven diseases which can take the form of takmdn or poison.
The poison appears to have been the cause of an external condition char-
acterized by sores in the flesh. This brings to mind the symptoms balasa
(swelling) and harimdn (jaundice), noticed in a victim of takmdn.

The cure for this, Rudra’s disease, was Rudra’s medicine which, we are
told, was sprinkled on and about the affected area (AVS 6.57.2). Because
of the prescribed treatment, we are led further to believe that Rudra’s
disease involved sores, wounds, or more generally swellings, spread about
the limbs and exposed parts of the body and that Rudra’s medicine, jalasd,
was a real remedy. That this medicine was, like his weapon or arrow, held
in Rudra’s hand and was of a cooling, watery nature suggests rainwater.
The connection with Rudra’s urine is, therefore, purely metaphorical.

The ritual tradition, however, makes a concrete connection between
Rudra’s medicine, jalasd, and Rudra’s urine (mitra) and has, therefore,
incorporated the hymn secondarily into a cure for a boil which has yet to
suppurate (aksata):

With AVS 6.57, [the healer], after having wet a non-suppurating boil with foam of
[human or bovine] urine, splashes [it with the urine] and [eventually] rinses [it with
the remainder of the urine]; he [then] smears on plaque (from teeth) and pollen
from tufts of (gari-) grass.”

It is difficult to conceive that the fresh urine prescribed in the rite could
be cooling. Urine, mostly from animals, is a common ayurvedic remedy
for, among other things, jaundice, leprosy and various skin diseases'* and
appears rather to be more a part of the materia medica of the later tradition,
suggesting that the ritual of the sitra is probably more recent than that
implied in the hymn itself.

" Vs. 1: yam te rudrd fsum dsyad drigebhyo hdaydya ca, iddm (P 19.18.2: imam) tim adyd
tvdd (P 19.18.2: te) vaydm visiicim vi vrhamasi. Vs. 2: yds te satar (P. 19.18.1; hird) dhamdinayé
‘igdny dnu visthitah, tasam te sdrodsam vaydm (P 19.18.1: sakam) nir visani hvayamasi. Cf.
also AVS 11.2.26 where poison (visd) is included as one of Rudra’s inflictions.

12Gee A. A. Macdonell, Vedic Mythology (1898; rpt. Delhi:Motilal Bararsidass, 1971), 74—
76.

¥ Kaus$ 31.11-15: 11. idam id vd ity aksatam mitraphenenabhyudya; 12. praksipati; 13. pra-
ksalayati; 14. dantarajasavadegdhi; 15. stambarajasa. C£. Bloomfield, Hymns, 488-89, and Caland,
AZ, 100-101. See also Henry, La magie, 193.

1 See Dutt and King, Materia Medica, 285-87.
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6.57

To be sure, this, indeed, is a medicine; it is Rudra’s medicine, with
which one may exorcise the single-shafted, hundred-pointed
arrow.

You sprinkle [the affected area] with jalasd [and likewise] sprinkle
around [it] with jalasd. jalasd [is your] powerful medicine. With it,
[O Rudra,] spare us, so that we may live.

[Let there be] both benefit and pleasure for us and let nothing at all
injure us. To the ground [let our] rdpas go; let there be each and
every medicine for us.
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21: SIMPLES
Medicinal plants and herbs (viridh, dsadhi)' were always a part of

the healer’s materia medica. This keen interest in the beneficial
properties of the native flora led to the development of a rather
large pharmacopoeia. The manner in which the plants were described points
to the early stages of Indian scientific thought: in addition to the explanation
of the healing virtues of the different plants and herbs, which were distin-
guished from each other and from trees (vdnaspiti), the healer often in-
cluded ecological and taxonomical distinctions. This is best illustrated in
two hymns, RV 10.97 and AVS 8.7, devoted to the glorification and praise
of simples. Because of their length (twenty-three and twenty-eight verses,
respectively), it is unlikely that they were employed to cure any specific
disease; rather, they were used generally in the healing rituals to consecrate
the various plants of the healer’s materia medica. That both hymns were
employed for the same purpose is evidenced from the first verse of each,
in which the healer states that he is now considering or addressing the
numerous types of plants of which he has knowledge.
From the point of view of the practitioner, three stages, through which
the plants pass on their way to becoming used as medicines, can be as-
certained from the texts themselves.

Acquisition

The simples were either brought from great distances and traded or they
were collected by the healer-apothecary himself: the healer invoked various
herbs which he knew were spread all over the earth.? Many of these had
to be brought to him from great distances,’ most notably from the Angiras,
people who lived in the mountains.* Elsewhere, we noticed that the moun-
tain-grown kiistha-plant was brought and traded.” Likewise, the gulguli
(griggulu)-plant was known to have been transported by sea.® In addition
to the acquisition of herbs by trade, the healer also engaged in the uprooting
and collection of auspicious plants from his local flora which, from the
context, appears to have been in the plains.” During this collecting process,

! See Mayrhofer, Wb, 3: 77-78, and 1: 133, 561.

2RV 10.97.19; AV58.7.2, 6, 7, 10, 11, 23.

> AVS 8.7.16, 25.

‘*AVS8.7.17, 24,

> AV55.4.2, 8; cf. also 4.7.6, where the madavati (‘intoxicating’ plant) is bartered.

¢ AVS 19.38.2(3).

7 RV 10.97.20; VS 12.98, 100 (to RV 10.97.23n); cf. AVS5 1.24.4;2.3.5;4.7.5,6;5.5.4; 6.21.1,
109.3, 136.1, 137.1; 10.4.14; P 1.67.2; 1.93.4 and VS 12.98 where harmful and beneficial
plants are gathered by uprooting. See also Rgvidhana, 4.1.2.
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he propitiated the herbs, because of the harm he causec to them by up-
rooting them, indicating an early example of the later doctrine of non-
violence (ahimsd) to all living things.®

An integral part of the acquisition of plants from various places was the
ancient Indian’s knowledge of them according to a primitive system of
classification based on gross morphology and habitat, which is fully ap-
preciated in the Atharvavedic and Rgvedic hymns.’

Preparation

The plants which had been collected were then combined (often pul-
verized) and made (decocted or concocted) into medicines!’ or fashioned
into amulets'! as ““companions of the charm”'? or in order to “help the
charm.”’® In fact, the healer (bhisdj) is characterized as a shaker (vipra)
who knows both the preparation of the medicines from the plants and the
correct recitation of the healing words.'*

Employment

Often, as we have noticed, extracts or other preparations of the plants
were drunk in a solution. The dominant form in which the natural plants
were used, however, was as an amulet or a talisman. We have also doc-
umented their occasional employment as important ingredients in poultices
or compresses. There is also evidence that they were held in the hand of
the healer, perhaps as a type of amulet, and ritually waved over the patient
in order to drive away his affliction which in turn was carried away by
birds, or expelled with the passing of wind from the anus.'

An important point, which is apparent from these charms, especially RV
10.97, is that the dsadhi or herb was personified, divinized and looked upon
as a general luck-bringer.'® One of the most auspicious dsadhis we have
encountered is Arundhati whose various forms were considered extremely
efficacious in the treatment of broken limbs and flesh wounds. Because of
her profound ability to bring about the cure of such infirmities, a mythology
evolved, surrounding her and her various forms, which may be summarized
as follows: She is described as a perennial, harmless, life-giving herb with
a saving honey-sweet flower;'” and as sahddev, she is said to protect quad-

® The earliest reference to ahimsd in relation to plants is found at MS 3.9.3 and TS 6.3.3.2.
For a discussion of the general notion of ahimsd in the early texts, see Hanns-Peter Schmidt,
“The origin of Ahimsa,” Mélanges d’ Indianisme (Paris: Editions E. de Boccard, 1968), 626—
55.

®See AVS 8.7.4,9, 13, 20, 23, 27; RV 10.97.2, 3,5, 7, 9, 15, 18, 19, 21.

19AVS 8.7.5, 18, 22; RV 10.97.21.

'TAVS 8.7.14.

2AVS58.7.7.

PRV 10.97.14.

1RV 10.97.6, 22.

5 RV 10.97.11-13; see also chapters on rdpas and on the General Removal of Internal
Diseases Related to ydksma and takmdn, 25 and 46, above.

1¢ See, in particular, RV 10.97.4, 5, 6, 8, 17; AVS5 8.7.2, 19, 20.

7 AVS 8.7.6.
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rupeds (especially domestic ones), men and (small) birds from ydksma and
from harm.'® As réhani, she is the healer of the severed bone.!® In her form
as silaci, she is called the gods’ sister whose mother is the night, father,
the cloud and grandfather, Yama® and is given the epithets: triumphant,
steadfast, delivering and mender.?! As lksa, she is called the sister of the
waters whose self has become the wind and is described as hairy-sided.??
As sildci and ldksa, she is said to be very beautiful, golden, sun- and fire-
colored and goat-brown,? to be born from the blood of Yama’s tawny
horse?* and to be arising out of, mounting and creeping on trees.? In the
form of visanakd, she is said to have arisen from the fathers’ root ;% and as
pippali, she is mentioned as having been buried by the dsuras?’ and dug
up again by the gods.?®

There is little doubt that the ancient Indians had a high esteem for their
flora. The admiration, even reverence, seems also to have been represented
in their early iconography. Looking back to the Indus Valley Civilization,
we find seals and sealings which depict a type of female tree- or plant-
divinity.” In one particular seal, there is represented a female who resides
in the branches of a pipal tree and who is being worshipped by eight
devotees.® Later this tree-goddess appears to have been stylized as the
Culakoka Devata at Bharhiit or the Yaksi or Vrksaka on the pillars at Safici.*!
Finally, in a Jaina cave at Udayagir (Orissa), there is an interesting panel
which appears to show a sequential story in which a goddess standing or
(sitting ?) in a tree instructs a man in the virtues of nonviolence (ahimsa).>
Both in the literature and in the archaeology, therefore, we find evidence
of female plant-divinities who were worshipped and who bestowed great
benefits on their devotees.

In the later ritual practice, RV 10.97 is, according to Rgvidhana 3.42.8—
4.1.3, to be muttered for six months in constant praise of herbs. In the
autumn, Rudra and the herbs are worshipped so that one does not suffer
from disease or any kind of indigestion; and in order to find and acquire

1 AVS 6.59.1-3.

Y AVS4.12.1.

2 AVS55.1.

2 AV§55.3,5,6.

2 AVS55.7.

B AVS55.6,7, 8.

2 AVS55.8,9.

% AV5553,5,9.

% AVS 6.44.3.

? AVS 2.3.3; 6.109.3.

% AVS 6.109.3; 2.3.5.

¥ See in particular, Walter A. Fairservis Jr., The Roots of Ancient India (Chicago: University
of Chicago Press, 1975), 277, pls. 23-25.

% Gee fig. 9, 220 below.

* See Ananda K. Coomaraswamy, History of Indian and Indonesian Art (1927; rpt. New
York: Dover Publications, 1975), 6466, and figs. 39, 53, 54, 75.

32 For access to photographs of this panel and for its interpretation, I thank Professor A. L.
Basham.
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herbs, the vipra observes the rite seven times a week (i.e. once a day) and
worships Varuna in his own region.® It is significant that emphasis was
placed on the acquisition of the plants, for it reflects a continuation of the
practice mentioned in the hymns; and the elaborate manuals of materia
medica and the nighantus (or word-glossaries) of more recent origin are
testimonies that the activity has survived and developed throughout the
ages. In the Satapatha Brahmana (7.2.4), a version of the hymn found at
VS 12.75ff. is used more symbolically in a rite devoted to the construction
of the fire altar and to the healing of Agni. In particular, it is recited while
preparing, by ploughing, by sprinkling with water and by sowing, the
ground on which the altar is to be constructed.> In a doubtful healing rite
at Kau$S 26.40, AVS 8.7 is to be recited while the healer binds to the
patient an amulet fashioned from the chips of ten different types of sacred
wood.*’ The commentator, Darila, however, has a different reading for this
sutra: upottamena $alam, ‘With the penultimate hymn (which in this se-
quence is AVS 6.127), [the healer should bind to the patient an amulet
fashioned from] the $ala-tree.” We can see therefore that there is some
question as to the use of the hymn in the actual therapeutic part of a
healing rite, lending further support to the assumption that the hymns
were employed during the consecration of the plants.

RV 10.97

I shall now consider those hundred and seven kinds of brown herbs
born formerly, three ages before the gods. 1.
Your kinds, O mama! [are] a hundredfold and your sprouts, a thou-
sandfold. [Therefore,] you, O one whose powers are a hundredfold,

make this [man] healthy for me. 2.
You, flowering [and] bud-bearing herbs, rejoice. [For] like victorious

steeds [are] the plants leading one to safety. 3.
O mothers called herbs, I beg this of you, O goddesses: “May I gain

a horse, a cow, a garment [and], O man, your ownself (life?).” 4.

Your dwelling is made in the asvatthd-tree [and] your abode, in the
parnd-tree. If you could gain the man’s [self(life?)], then, by all
means, you [too] would be entitled to cows. 5.

33 3.42.8: ya osadhih svastyayanam japeta niyatavratah, osadhis ca yajen nityam san masan eva
nityasah. 4.1.1: istvd Saradi vai rudram osadhis ca yajet tathd, tasyamaya na bhavanti tatha ‘jimani
yani ca. 4.1.2: kriyam tu saptaratrena saptakrtvo ‘bhyaset tatah, prapadyetausadhim viprah, siktam
etaj japant sadd. 4.1.3: . . . svaksetre varunam istva, vindate bhisag osadhin; cf. Gonda, The
Rgvidhana, 100-101.

¥ See ]. Eggeling, trans., The Satapatha-Brahmana according to the Text of the Madhyandma
School, 5 vols. (1882-1899; rpt. Delhi: Motilal Bararsidass, 1963), 3: 335-41. A version of this
rite is found at TS 5.2.5 (see Keith, VBYS, Pt. 2, 409); cf. also KS 16.13-14; MS 2.7.13-14,
Kap$ 25.4-5, ApSS, 16.20.5-13 and BSS 10.26, where only 14 vss. are found. See also MSS
6.16 and K55 17.2.11-16.

3 yttamena $ikalam. Cf. Bloomfield, Hymns, 578; Caland, AZ, 80-81, and Henry, Le livre
viil, 58.
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When these herbs have come together like kings at the council, [then]
that healer, the destroyer of the rdksas-demons [and)] dispeller of
dmiva, is called shaker (vipra).

So that this [man] may be unharmed, I have procured all the herbs:
the one having the power of horses, the one containing Soma, the
invigorating one [and] the one increasing the vital energy.

The powers of the herbs, which cause to bestow a gift to your own
self, O man, go forth as cows from a cow-pen.

Your mother, by name, [is] eradicator, therefore, you are eradicators;
you are [as] winged streams [and] what ails [that] you eradicate.

The herbs have surmounted all barriers as a robber [the walls of] the
fold [and] have removed every kind of bodily rdpas.

When [, causing to strengthen [the patient], hold these herbs in my
hand, the essence of the ydksma perishes as [life] in the presence
of a beast of prey.

You, O herb, like an impartial law-enforcer, drive away the ydksma
from him into whose every limb [and] every joint you creep.

Fly away, O ydksma, together with the casa [and] the kikidivi, perish
with the force of the wind, together with the nihaka.

Let one of you help another; you must help one another. All of you
[herbs], in unison, must help this my charm.

Let those Brhaspati-produced [herbs], who bear fruit and those who
do not, who bear flowers and who do not, free us from distress.

Let [the herbs] release me from (the effects of an infringement) of
the vow and indeed from Varuna’s (bond), likewise, from Yama’s
foot-fetter and from every offence against the gods.

Descending from heaven, the herbs announced: “May that man,
whom we should visit [and find] living, not be harmed.”

Among those herbs whose king is Soma, who are many [and] who
have a hundred skills, you are the choicest, suitable for [fulfilling
my] desires [and] auspicious to the heart.

You Brhaspati-produced herbs, whose king is Soma [and] who are
scattered over the earth, bestow strength on her.

Let your uprooter not be harmed; likewise, [let him] for whom I
uproot you [not be harmed]. [Indeed,] let all our bipeds [and]
quadrupeds be free from suffering.

O plants, let all [the herbs], both [those] who listen closely to this
[charm] and [those] who have departed into the distance [and do
not listen closely to the charm)], having assembled, bestow strength
on her.

The herbs converse with [their | king, Soma: “We, O king, rescue
him for whom the Brahmana performs [his special craft].”

You, O herb are the choicest; [indeed], trees are your inferiors.
[Therefore,] may he, who bears ill-will toward us, be our
inferior.
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We address all the herbs who are brown, white, red, spotted, black
and dark blue.

Let the plants whose father was heaven, whose mother was the
earth [and] whose root was the ocean, rescue this man from the
divinely sent ydksma.

In the beginning, the waters [fulfilled the function of] heavenly herbs.
They destroyed from each and every limb your sin-caused
ydksma.

I speak to the herbs who spread forth, who are clumpy, who have
a single bud [and] who are bushy; I summon for you fibrous, seg-
mented [and] branched plants who [are] related to the Visvedevas,
who are powerful [and] who bring life to man.

Through that which [is] your power, O vanquishing [ones], [your]
energy and which [is] your strength, release this man from ydksma,
O herbs. Therefore, I make the medicine.

In order that this [man] may be unharmed, I invoke here the vigorous,
harmless, life-giving herb, the saving honey-sweet flower,
Arundhati.

Let the prudent companions of my charm come here, so that we
may rescue this man from difficulty.

Agni’'s food, the water’'s embryo, who grows up new again—let
[those] fixed, thousand-named medicinal [herbs] be brought
here.

Let the sharp-horned herbs, whose envelope is the dvaka [and] whose
essence is water, push aside difficulty.

Let those herbs who liberate, who release [one] from Varuna’s [bond),
who are powerful [and] poison-destroying, likewise, [those] who
are balasa-destroying and witchcraft-destroying, come here.

Let the very powerful plants, who have been brought [and] who are
extolled, rescue, in this clan, the cow, the horse, the man [and]
the domestic beast.

The root of these plants has become sweet, sweet [their] apex, sweet
[their] middle, sweet [their] leaf [and] sweet their flower. [Since
they] are possessed of honey [and are] the drink of immortality,
let them yield ghee [and] food which has cow’s milk as [its] principal
[ingredient].

However many herbs [there] are on the earth, let those with a thou-
sand leaves release me from death [and] from distress.

Let the amulet, derived from a tiger [and composed] of plants, which
rescues [and] guards against curses, repel far away from us all
dmivds [and] the rdksas-demons.

They spring away in fear as from a lion’s roar; as from fire, they dart
from the [plants] brought here. [Therefore,] let the cows’ [and] the
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men’s ydksma, impelled by the plants, enter the navigable streams
fand be carried away by them].

You plants, being released from Agni Vai$vanara, [you] whose king
is the forest tree (vdnaspdti), go, spreading over the earth.

Let those auspicious [and] sappy herbs, who, belonging to the An-
giras, grow on the mountains and in the plains, be beneficial to
our heart.

The plants whom I know, whom I observe with [my] eyes, who are
unknown [but with whom] we are familiar and from whom we
know [what] has been prepared—

Let all [those] herbs heed my words, so that we may rescue this man
from difficulty.

Among the plants [there is] the asvatthd, the darbhd; [likewise, there
is] king Soma, the immortal oblation [and] the two medicines, rice
and barley, the two immortal sons of heaven.

When, with [his] semen, Parjanya promotes you, O children of the
spotted one (Prsni), [then], O herbs, sprout up; [for] it thunders
[and] roars.

We give this man the strength of this nectar to drink; and now I
prepare the medicine, so that he may live a hundred years.

The boar knows the plant; the mongoose knows the medicinal [herb].
I summon to this [man] for help those [herbs] whom the snakes
[and] the Gandharvas know.

I summon to this [man] for help these herbs belonging to the Angiras,
whom the eagles [and] the heavenly raghdts know, whom the
(small) birds, [and] geese know [and] whom all winged birds
know.

Let however many herbs, whom the oxen, cows, goats and sheep
consume, provide protection to you, [when] brought here.

In as many [herbs] as the human physicians know a medicine, that
many, who are medicines for all [diseases], I bring to you.

Let the flowering [and] shoot-bearing [herbs] as well as [those] who
bear fruit [and those] who do not, as it were, having the same
mother, yield [their] milky sap, so that this [man] may be un-
harmed.

I have rescued you from that having five salds, from that having ten
$alds, from Yama’s foot-fetter and also from every offence against
the gods.
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Notes to AVS 2.33

ost authorities agree that AVS 2.33, with its repetition at AVS
20.96.17-22 and its variant at RV 10.163, is a charm against

ydksma, commonly considered to be tuberculosis or consump-

tion.! Sayana prescribes 2.33 for use in a rite for the curing of the diseases
arising in all bodily members beginning with the eye, nose, ear, head,
tongue, and nape of the neck’”’? at KausS 27.27-28.% He also includes it at
Kaus$S. 54.11 in a list of hymns devoted to the removal of distress,* and
mentions its occurrence at VaitS 38.1 in a rite for the curing of the sacrificer
in the sacrifices beginning with the asvamedha (horse-sacrifice). It is also
listed, at KausS 54.11, among the hymns destined to bestow long life (ayu-
syagana)® and a version of verse 1 is employed at Paraskara Grhya Sutra 3.7
for the cure of head-disease.” In the introduction to 20.96, the editor (or
Sayana?) prescribes, at VaitS 34.20, that the entire hymn be recited in the
mahavrata at the midday pressing of Soma.? Based on the Sarvanukramani,
Sayana explains that RV 10.163 has as its rsi, Vivrhan (‘the exorcist’) who
was born of the Kasyapa-clan. He goes on to mention that the deity ad-
dressed throughout the hymn is yaksma and that the hymn is for the re-

moving of yaksma® BD 8.66 also mentions that it is "“destructive of

yaksma’’;'® and Rgvidhana 4.19.3-5 prescribes its use in a rite devoted to

the releasing of one from yaksma or to the destruction of it. Likewise, at
ApGS 3.9.10 (ApMB 1.17.1) it is mentioned in connection with the healing

! Kuhn: “Gegen des Schwinden (Against tuberculosis),” “Indische und germanische Se-
gensspriiche,” KZ, 13 (1864), 63; Weber: “Gegen yaksma (schwund) [Against yaksma (tuber-
culosis)},”” IS, 13: 205; Griffith: “. . . a charm against Yaksma, Phthisis pulmonalis or con-
sumption . . . ,” Hymns of the Atharvaveda, 1: 74; cf. 2: 412; Bloomfield: “Charm to secure
perfect health,” Hymns, 44, 321; Whitney-Lanman: “For the expulsion of ydksma from all
parts of the body,” Atharva-veda-samhita, Pt. 1, 76. Among the translators of RV 10.163,
Geldner entitles it: “Gegen Auszehrung (Against consumption),”” Der Rigveda, 3: 390, and
Renou, “contre la consomption,” EVP, 16: 174.

? aksindsakarnasirojihvagrivadisarvavayavajarogabhaisajyakarmani; cf. Keava: sarvavyadhi-
bhaisajyam ucyate.

3 See Caland, AZ, 85, and Bloomfield, Hymns, 327.

4 amholirigagane. But according to AthParis 32.4, it is not found in that list (see also Bloomfield,
Hymns, 321).

® asvamedhadisu diksavato yajamanasya bhaisajyakarmani. Cf. Whitney-Lanman, who state
it is only in the purusamedha (human sacrifice). Atharva-veda-samhita, Pt. 1, 76.

¢ See Bloomfield, Hymns, 321, and Whitney-Lanman, Atharva-veda-sambhita, Pt. 1, 76.

7 irsarogabhesajam; cf. H. Oldenberg and M. Miiller., The Grhya-Sitras Rules of Vedic Domestic
Ceremonies, 2 vols. (1886-92; rpt. Delhi: Motilal Banarsidass, 1967), 1, 350, where it is 3.6.

® mahavrate madhyamdine savane.

® kasypagotrotpanno vivrha nadmarsih. yaksmandsanapratipadyatvat taddevatakam krtsnam suk-
tam. Anukramani: aksibhyam vivrha kasyapo yaksmaghnam.

10 gksibhyam yaksmanasanam.
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of a wife suffering from yaksma.'' At §SS 16.13.3-4, it is used, along with
RV 10.137, 10.161 and 10.186, in a rite to cure the sacrificer of what the
commentary states is an infirmity caused by snakebite, etc.! Finally at 5§GS
1.21.3 it is employed along with RV 10.162 in the garbharaksana (ceremony
performed in the fourth month for the protection of the fetus).!?

We can see, from its repetition three times in the Rg- and Atharva-vedas,
and by its extensive use in the ritual literature, that it was considered very
popular and perhaps also very effective.

R. Miiller considers that there is close relationship between the Rgvedic
version of the hymn and Vendidad 8.35-72, which also presents an enu-
meration of bodily parts beginning with the head and ending with the feet.
On this basis, he concludes that the Avestan drug-nasu, ‘the demonic fire,’
which resides in these various anatomical parts and is expelled from them
by water, corresponds to the Vedic ydksma.™

Jean Filliozat, on the other hand, has quite convincingly demonstrated
that the Avestan drug is not fiery in nature, but rather appears in the form
of hideous insects which, at Vendidad 8.35-72, take the form of flies sur-
rounding a corpse. He concludes: “Le fait qu'on expulse rituellement la
ydksma et la drug de toutes les parties du corps successivement ne saurait
établir leur communauté d’origine; on en use ainsi a 1'égard de toute im-
prégnation funeste et non pas seulement dans I'Inde et dans I'Iran.”** He
has, however, noticed a similarity between the drugs, in the plural, and
ydksmas: they are both sin-related demons or evils which attack man; but
he points out that the drug is the cause of the disease, while the ydksma is
both the cause and the disease itself.'®

VERSE 1

In b, P 4.7.1 has asyad uta, “‘and from the mouth,” and in d, lalatad vi
vrhamasi, “’from the forehead, we tear away.”

VERSE 2

Ind, P 4.7.2 has urasto vi vrthamasi, "'from [your] breast, we tear away.”
Why grivabhyas and usnihabhyah are plural is difficult to explain. Sayana
states that the first refers to the fourteen small bones located in the neck
(. . . grivasabdena tadavayavabhitani caturdasa suksmany asthini ucyante
bahuvacananirdesat), quoting SB 12.2.4.10 as support. The second he ex-

" yaksma . . . , cf. Oldenberg and Miiller, The Grhya-Sitras, 2: 270.

12 Gee W. Caland, trans. and L. Chandra, The Sarikhdyana-Srautassitra, being a major yajriika
text of the Rgveda (Nagpur: International Academy of Indian Culture, 1953), 456; Commentary
of Varadattasuta Anarftiya: athanantaram rtvijo yajamanam bhisajyanti. . . . trmabhyam upa-
mdrjayanti sarpadastadau darsanat.

2 See Oldenberg and Miiller, The Grhya-Sutras, 1: 47.

1 “Medizin im Rg-Veda,” 357; see also Johannes Hertel, “Nachtrag zu Rgveda X.163,
Vendidad VIII 35-72,” Asia Major, 6: 377-85.

15 La doctrine, 41.

1¢ Ibid., 42, 80.
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plains as vessels, which are smooth in the upper part or which have emerged
(or protruded) with blood etc. (irdhvam snigdhabhyah raktading utsnatabhyo
va nadibhyah). However, at RV 10.163.2, he glosses grivabhyas as (blood)
vessels in the throat (galagatabhyo dhamanibhyah) and usnihabhyah as ten-
dons which are either smooth near the upper part or which have emerged
(or protruded) (#rdhavabhimukham snigdhabhya utsnatabhyo va snayubhyah).
Although it is clear that Sayana is merely guessing at the significance of
the plurals, it seems possible that they could refer collectively to the various
anatomical parts of the neck and the nape of the neck, which our rendering
implies. Cf. Filliozat, La doctrine, 122, 123.

VERSE 3

For ab, RV 10.163.3 has a variant of verse 4ab (see below) and in cd, it
reads: yakndh plasibhyo vi vrhami te, “from [your] liver, from [your] plasi
(see below, verse 4), I tear away for you. . . .” In ab, P 4.7.3 has: klomnas
te hrdayyabhyo haliksnat (Raghu Vira: hrdayad adhi haliksmat), “from your
lungs, from [your] hearts, from [your] haltksna.” Here again notice the un-
expected plural hrdayyabhyo, which Raghu Vira emends to a singular. The
exact meaning of hdliksna is unclear. Sayana explains it as ‘a kind of fleshy -
lump connected to the lungs’ (. . . tat[klomdn) sambandhad mamsapinda-
viSesat). Weber understands it to be that which appears (iksana) yellow
(hari) and translates ‘gall’ (206). Bloomfield suggests that it may be related
to hira, ‘canal,’ ‘vein,” and renders, “‘viscera” (45, 322). Whitney-Lanman
leaves the word untranslated and quotes Sayana for a possible explanation
(76). Filliozat is unsure of its meaning, but points out that at TS 5.7.23 it
refers to the name of an animal (La doctrine, 127). Kuhn leaves the word
untranslated (68). Cf. also Macdonell-Keith, Vedic Index, 2: 500. Sayana
explains the difficult mdtasnabhyam as ‘the two kidneys connected to the
two sides or the two receptacles of bile situated near them’ (ubhayaparsva-
sambandhabhyam vrkyabhyam tatsamipasthapittadharapatrabhyam va; cf. to
RV 10.163.3: parsvayor vartamanav amraphalakrti vrkkau, ‘the two kidneys
existing on either side of the body and having the shape of mango fruits’;
Geldner follows this, Der Rigveda, 3: 390). Mahidhara to VS 25.8 explains
the word as ‘two bones situated on either side of the heart and adhering
to the part below the neck’ (grivadhastad bhagasthitahrdayobhayaparsvasthe
asthint). Kuhn, basing himself on Mahidhara, renders ‘the ribs near the
heart’ (Herzrippen, 67). Grassmann suggests ‘the lungs’ (Wb, col. 947).
Weber (206) and Bloomfield (45) follow Sayana and translate it as ‘kidneys’;
while Whitney-Lanman leaves it untranslated (76). Filliozat states that they
are ‘viscére non identifié’ (La doctrine, 125).

VERSE 4

In b, RV 10.163.3 has hfdayad ddhi, ‘from [your] heart,’ and P 4.7 4 reads
uta at the end. In cd, RV is similar to verse 3cd above and P is a variant of
verse 6 below. For kuksibhyam, we follow Filliozat (La doctrine, 123) who
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seems to have based himself on Sayana, i.e. ‘the right and left parts of the
abdomen’ (daksinottarabhyam udarabhagabhyam). Cf. also Weber (207) and
Bloomfield (45): ‘belly’; Whitney-Lanman: ‘(two) paunches’ (76) and Kuhn:
‘abdominal cavity’ (68). An exact meaning for the word plasér is wanting.
Sayana glosses it: ‘The many holed receptacle of feces’ (bahucchidrat ma-
lapatrat). At RV 10.163.3 where the form plasibhyo occurs, he glosses ‘lungs,
spleen, etc.” (klomaplihadisamjiiebhyah). The plural of the word (plasdyah)
is found at VS 25.8 where Mahidhara explains it as ‘tubes at the root of
the penis’ (SiSnamulanadyah) and at VS 19.87 he glosses the singular plasir
as ‘penis’ ($isnah). Grassman, basing himself on Sayana, suggests that it
may be the spleen or other entrails (Wb, col. 895). Weber (207) and Gelder
(Der Rigveda, 3: 390) render it more generally as ‘mesentery’; Bloomfield:
‘guts” (45). Kuhn, to the RV (67) and Whitney-Lanman (76) leave it un-
translated; but Kuhn to the AVS offers ‘limbs’ (68). Filliozat, who bases
himself primarily on Mahidhara, suggests that in the singular it may mean
‘uréthre, pénis?” and in the plural, ‘canaux spermatiques et uréthre (les
canaux excréteurs)’ (La doctrine, 125). Cf. also Mayrhofer, who proposes
the meaning, ‘a particular part of the intestines’ and suggests a root-con-
nection with the word pliha, ‘spleen’ (Wb, 2: 385) and A. Sharma, who
notes that the form plas7 found at TB. 2.6.4.4. is secondary (Beit. z. Ved.
Lex., 209).

VERSE 5

In ¢, RV 10.163.4 omits bhasadydm and reads bhasadad. P 4.7.6. deletes
bhasadam in d. The tradition, therefore, seems to suggest that bhasadyd and
bhasada are equivalent, which lends further support to arguments of Weber
(207), Kuhn (68) and Whitney-Lanman (77), who do not translate
bhasadam (cf. Bloomfield who does see justification for it, and, following
Sayana, includes it in his rendering as a type of intensifier). bhdmsaso is
uncertain. Sayana glosses it as ‘the visible, secret place’ [bhasamdnad -gu-
hyasthanad; likewise at RV: bhasadat. bhasat katipradesah tatsambandhat . . .
bhasamanat payoh . . .’‘from the connection with bhasadad (bhasat, ‘private-
parts’), it is the visible anus”]. Grassmann also suggests ‘anus’ (Wb, col.
921); Macdonell-Keith proposes ‘pubic bone’ (Vedic Index, 2: 360). Filliozat,
taking these two views into account suggests, ‘anus? pubis’ (La doctrine,
125). Cf. also Mayrhofer, who states that it may be a particular part of the
abdomen, perhaps the “private parts,” but also points out that since the
exact meaning of the word cannot be determined, a connection between
bhasdt (bhxfsada) and bhdmsas, likewise, cannot be demonstrated (Wb, 2:
456). According to the Viéveévarananda edition, Apastamba Mantrapatha
1.17.1 reads dhvdmsaso(?).

VERSE 6

RV 10.163.5 has an entirely different verse: méhanad vanamkdranal loma-
bhyas te nakhébhyah, ydksmam sdrvasmad atmdnas tdm iddm vi vrhami te,
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“From [your] urethra, from [your] vanamkdrana, from your hair, from [your]
nails, from [your] entire body, I tear away for you this ydksma.” vanamkdrana
is unclear. Sayana considers it to be adjectival to méhanad (‘urethra’) in the
sense of ‘the penis by which the bodily water [vanam = udakam sariram]
is discharged’ (tat kriyate visrjyate yena tadvanamkaranam. tasmat mehanat
medhrat . . .), so also Haradatta to f\pMB. 1.17.5 (see Sharma, Beit. z. Ved.
Lex., 251-52). Kuhn takes vdnam to mean ‘joy’ rather than ‘water’ and
proposes the translation “joy-bringer (Wonnebringer)” (67) which, in the
present anatomical context of the hymn, may be regarded as a euphemism
for “penis.” Mayrhofer supports Sayana (Wb, 3: 39), and Filliozat, likewise,
suggests ‘organe de la défécation’ (La doctrine, 126. Cf. Oldenberg, Noten,
2: 361). In a, P 4.7.5a has mamsebhyah, ‘from [your] flesh.’ In ¢, P 4.7 4c
reads: yaksmam panyor arigulibhyo (Raghu Vira: arigalibhyo?), ‘from [your]
fingers on the two hands’ and in d, P 4.7.44 has vi vrhamasi, ‘we tear away.’
Sayana considers snavabhyo, which has the common meaning ‘from the
tendons, sinews’ (see also Filliozat, La doctrine, 127), as ‘small blood vessels’
(suksmas sirah snavasabdena ucyante) as opposed to dhamdnibhyah which
are large (dhamanisabdena sthiilah).

VERSE 7

RV 10.163.6 reads: dngad-angal lomno-lomno jatdm pdrvani-parvani,
ydksmam sdrvasmad atmdnas tdm iddm vi vrhami te: ’From every limb, from
every hair, from the entire body, I tear away for you this ydksma born in
every joint.” atmdnas here and in RV 10.163.5 (see previous note) has the
sense of ‘from the body’ (see Renou, EVP, 16: 174). In 4, P 4.7.7 reads as
RV; in b, it has baddham parvani-parvani, ‘[the ydksma] attached to every
joint’; and in cd, it reads: vayam visvaricam vi vrhamasi, ‘we tear completely
away.” visvaricam is here rendered adverbially to intensify the notion of
the verb (cf. Whitney-Lanman, 77). Sayana, however, explains it as “that
one born of disease who has spread through every member beginning with
the eye” (caksuradisarvavayavavyaptam rogajatam) which in turn refers to
the ydksma. Thus, following Sayana, another possibility could be to take
visvaricam as adjectival to ydksmam, i.e. ‘the all pervasive ydksma.” Because
of its proximity to the verb, however, one would favor the adverbial usage.
vibarhéna, being from the root brh, ‘to tear’ plus vi, means literally, ‘by the
tearing,” i.e. by the exorcising, a pun on the verb vivrhamasi. Sayana suggests
that the “hymn exorcises [the ydksma] ‘by means of the exorcism of the
great rsi KaSyapa' " (. . . kadyapasya maharser . . . vivrhatyaneneti vivarham
sitktam) and goes on to explain: “Now the fruitful power of the mantra,
which is indeed being employed in the ritual, is indicated by the praise of
the rsi who revealed the mantra’”’ (mantradrastur maharseh samkirtanena
idantm prayujyamanasyapi mantrasya amoghaviryatvam sucitam bhavati). He
clearly indicates that Kadyapa is the author of this spell. At AVS 1.14.4
there is a specific reference to the brdhman (spell) of KaSyapa and at RV
9.114.2 he is mentioned as a rsi and an author of a hymn of praise. It is
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likely, therefore, that vibarhéna refers to Kasyapa'’s “‘exorcising spell,” which
is this charm itself (cf. Bloomfield, 322, 408). For other references to the
beneficial qualities of KaSyapa, cf. AVS 5.285; 85.13-14; 17.1.27-38;
18.3.15 and 19.53.10, where he is stated as being born from Kala (‘time’).
See also TA 1.7.1; 1.8.8. P 4.7 adds another verse (8), not found in K:
angad-arigad aham (vayam?) tava parusah parusas pari, kasyapasya vi vrhena
yaksmante (yaksmam te) vi vrthamasi. The suggested emendations are mine.

Notes to AVS 6.85

Translators are in agreement that AVS 6.85 is a charm against ydksma."”
Sayana prescribes its use “in a rite for the healing of disease beginning
with rajayaksma’'® at Kau$S 26.37. At KausS 26.33, it is mentioned in a
list of hymns for various medical purposes;’® and at AthPari§ 32.7, verse
2 is reckoned in the list of hymns for the destruction of takmdn.*°

VERSE 1

This verse is also found at AVS 10.3.5. P(K) 19.6.1, although fragmented,
has been emended to read as Sau. In 4, P 16.63.5 has varano (K manuscript
varuno); in b: idam devo vrhaspatih; and in cd, it reads: yaksmah pratistha yo
‘smin tam u deva avivaran, “the gods also have checked that yaksma who
resides in this [man].” At AVS 10.3 (cf. P 16.63), we learn that the varand-
tree is called an enemy-destroying, powerful amulet (. . . varand manth
sapatnaksdyano visa, verse 1) and that the amulet is the medicine for all
[diseases], thousand-eyed, yellow and gold (. . . manir varand visvdbhesajah
sahasraksd hdrito hiranydyah, verse 3). Sayana, following KausS 26.37, un-
derstands that a piece of the varana-tree was formed into an amulet which
removes the disease beginning with rajayaksma (varanavrksanirmito manih

. . rajayaksmadirogam . . . nivartayatu). It is likely, therefore, that an amulet
of varand is to be understood here. On varand and varayata, cf. AVS 4.7.1
and notes.

VERSE 2

P(K) 19.6.2 reads as Sau. Sayana glosses vdcasd: ‘by the word having
the form of a command’ (ajAiaripena vakyena); and Bloomfield thus renders
it as ‘command’ (39-40). On spells attributed to various divinities, cf. AVS
2.32.3, 5.23.10, where the spell or a rsi is mentioned.

V7 Griffith: “A charm against Consumption or Decline,” Hymns of the Atharvaveda, 1: 292;
Bloomfield: “Exorcism of a disease by means of an amulet from the varana-tree,” Hymns, 39,
505, and Whitney-Lanman: “For relief from ydksma,” Atharva-veda-samhitd, Pt. 1, 344.

18 rajayaksmadirogabhaisajyakarmani; cf. KeSava: rajayaksmadibhaisajyam ucyate.

1% See Caland, AZ, 78, and cf. AthParis, 34.24.

2 takmandsanagana; vs. 2ab also occurs at KausS 6.17 (see Bloomfield, Hymns, 506; cf. Whit-
ney-Lanman, Pt. 1, 344).
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VERSE 3

In b, P(K) 19.6.3 has visvddhayasah (accented), ‘all-sustaining.” Sayana,
on similar lines, reads visvddhayanih and explains it as “the nourisher of
the entire world characterized by sentient and non-sentient beings” (. . .
krtsnasya sthavarajarigamatmakasya jagatah posayitrih . . ). Note the ref-
erence to the mythological episode in which the demon Vrtra restrained
the water. By using this in the simile, the healer, equating himself with the
demon, gains access to his domain and, with the help of Agni VaiSvanara,
is better able to ward off the patient’s affliction. From the theological point
of view, it is interesting to note that Vrtra, along with Varuna in verse 2
his destroyer, is looked upon as being beneficent. His holding back of the
waters which is generally considered to be an evil act is in this verse com-
pared to the checking of a disease-demon.

Notes to 19.36

Translators consider AVS 19.36 to be a charm involving the amulet called
$atdvara.?* Sayana mentions that it is found at Santikalpa 17.4 and 19.6 in
the mahasanti, ‘great consecration,” called samtati, ‘progeny,” where the
$atdvdara-amulet is employed.?? From its context it appears that the charm
was originally recited during the consecration and binding of this particular
vegetal amulet which was worn to protect the individual from various
evils, including, in particular, the internal disease-demon ydksma.

VERSE 1

P 2.27.1 reads as Sau, except, in d, Raghu Vira reads: manim durnama-
catanam. Sayana understands Satdvdro to be either a hundred varas, roots
or awns of grain; or else it averts (root v7) a hundred diseases, i.e. because
it is subsequently heard (verse 6) that it wards off a hundred diseases, it is
a type of herb (Satam vara miulani suka va yasya sa Satavdarah. yadva satasam-
khyakan rogan nivarayatiti Satavdrah ‘Satavarena varaye’ iti uttaratra
Satasamkhyakarogavaranasravanad osadhivisesah). Sayana’s first explanation
seems to be based on the meaning of vdra as ‘tail-hair of animal’ and,
therefore, is forced. His second suggestion appears more likely because of
the pun on the word found at verse 6. Whitney-Lanman offer yet another
possibility: “possessing a hundred choice things” (root vr, “to choose,” thus,
‘choice’). No interpretation, however, is entirely satisfactory. In ¢, Sayana
considers aréhan, ‘ascending,” to refer to the raising [of the amulet] to the
region of the body beginning with the man’s arm (purusasya bhujadipra-
desam adhitisthan), so also Griffith (294 n; cf. Whitney-Lanman, 955). Such

A Griffith: “A charm against disease and evil spirits,”” Hymns of the Atharvaveda, 2: 294;
and Whitney-Lanman: “With a satdvdra-amulet: for protection, etc.,” Atharva-veda-samhita,
Pt. 2, 955.

2 . . vihitdyam samtatydkhydydm mahd$intau satavaram manim abhimantrya badhniyat; cf.
Whitney-Lanman, ibid.
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an interpretation is likely because, like the charms involving the jargidd-
amulet (AVS 2.4, 3.9, 19.34,35), this hymn appears to have been recited
during the ritualistic binding of the talisman; in which case, ““ascending
with brilliance” could be a description of it radiating while being elevated
during the tying process. In d, Sayana glosses durnama- as a skin disease
(tvagdosah).

VERSE 2

In d, Roth-Whitney emend tatrati to tarati. P 2.27.2 has tatrati; but Barret
and Raghu Vira, following Roth-Whitney, emend to tarati. Bh., however,
reads: papmadhi tatrati. Sayana also reads tatrati and explains it, in Paninian
terms, as from the root #7, ‘to cross,” ‘to pass through,” with the affixes slu
(third class affix, which according to Pan. 6.1.10 causes reduplication in a
root which is not normally reduplicated) and sa (affix of the sixth class, to
which the root ¢7 belongs) (¢ plavanasamtaranayoh, sluh sas ceti vikarana-
dvayam). He glosses it as ‘overcome’ (atikramati). Such a form from the
root #7 is indeed unusual; and for this reason, Roth-Whitney’s emendation
would be justified; but P supports Sayana, which is perhaps the correct
reading. By mddhyena, Sayana understands, ‘with the stem’ (kdndena). It is
possible that the poet-healer is describing an amulet which was fashioned
from an entire plant whose stem bifurcates near the top. In this way, the
two horns could be analogous to its forked head, the middle to its stem,
and the root to the part under the ground. Cf. AVS 9.4.17 where two bulls’
horns are said to push away the rdksas-demon (Sfrigabhyam rdksa
rsaty . . ).

VERSE 3

In ¢, Roth-Whitney read: sdrvan durr;Emaha‘. P 2.27.3 reads as Sau; but
for Sabdinah in b, K has $apathinah, ‘cursing’ (?). Sayana understands there
tobe threetypes of ydksmas or diseasesin ab: those which arenewly produced,
those fully grown and those possessing sound, i.e. making noise or pos-
sessing sound means ‘difficult to cure’ (. . . aprariudha utpannamatra . . .
yaksma rogah santiyeca. . . abhivrddha yaksmah. . . Sabdavantah ete d