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GENDERED SOTERIOLOGY

Marriage and the karmayoga

Simon Brodbeck

This chapter explores the interface of gender, analogy, and narrative.” The
Sanskrit tradition up to and including the Mahdbhdrata contains certain
gendered discourses which, when applied as background to our reading,
yield a new perspective on one reiterated Mahdbhdrata motif: that of the
man who, for individual interpersonal circumstantial reasons, wants to leave
his wife. I will consider this motif as an allegory of a soteriological situa-
tion in which the soul ‘wants to leave’ samsdra,? and, vice versa, 1 will
consider that soteriological situation as an allegory of this motif.

By ‘soteriology’ I mean the post-Vedic (or, at the very least, late Vedic,
and also non-Vedic) moksalnirvanalkaivalya soteriology, which inverts and
debases the parallel conventional relos of long life, family success, fame,
wealth, heaven, excellent rebirth, etc. From this soteriological perspective, as
Mahdbhdarata 12.190-1 has it, any rebirth is ‘hell’ (niraya), including this one.
Textual traditions variously labelled ‘Vedic’, ‘Hindu’, ‘Buddhist’, ‘Jain’ etc.
all admit a soteriological step in which an individual karmic career comes to
an end. Varying perspectives are immediately possible. Is one thing, the ‘sub-
ject’ of the soteriological process, separating from and discarding another?
In what sense does the ‘subject’ become transformed? Is there really a ‘subject’
both before and after the step?

If unsaved (and this is the soteriological situation — it is aspirational), we
look at this step ‘through a glass, darkly’;* and so although we may think
in terms of the departure of a soul (as in Hindu and Jain philosophy and in
the Mahdbharata), we may also think of the situation as psychological and
existential, and as invoking secondary and derivative metaphysical postula-
tions — emergent properties, as it were, of a human social predicament. For
the possibility of radical change to appeal, one must be persuaded that
things are currently awful; but the turn to the psychological and the exis-
tential suggests that the idea of possibly effecting change may be a key
component of any current awfulness. Hence determinism may be a meta-
soteriological discourse;* hence also the traditional idea that marriage is
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indissoluble; and the lokdyata idea that there is no soul separable from the
material world. :

Early Indian soteriological discourse is androcentric, and soteriological
achievement is narratively associated with men leaving their possessions,
family, and social obligations, and going forth to wander.’ Fellowship with
other seekers may initially be useful (and apparently is the basis of many
early Indian texts), but ultimately, as the Suttanipdta has it, ‘One should
wander solitary as a rhinoceros horn’ (1.3.35, tr. Norman).® The wife is left
behind along with everything else, even if she is relinquished last.

Initially, my proposal is threefold: firstly that there is considerable narra-
tive cross-fertilization between the motif on the human level (a man wanting
to depart on a private quest) and the soteriological situation on the meta-
physical level (a soul or spiritual entity could depart or emerge from a gross
material process); secondly that, either as a result of or as a contributing
factor to that cross-fertilization, the motif and the soteriology are at least
implicitly gendered, perhaps even in contexts where the gendered aspect is
not stressed; and thirdly that the Mahdbhdrata, at least in part, resists and/or
modifies the motif and the soteriology. In the Mahdbhdrata’s narrative,
Yudhisthira and many others lose or relinquish or attempt to relinquish or
nearly relinquish or nearly lose their wives, but do not actually do so, or at
the very least only do so temporarily; and the text’s more didactic sections —
most famously the Bhagavadgitd — contain the message that soteriological
success is attained not through physical renunciation, but through an inner
renunciation which neutralizes karmabandha (the bondage generated by
good and bad action) at source, allowing continued performance of social
dharmas in a spirit of karmayoga (see also Chapter 12).

The chapter will pan out into an examination of Yudhisthira’s masculinity
— so-called because this character turns on his negotiation of the duty of
raksana (protection; Fitzgerald 2004a: 10-13), which, in the presumably
male-authored Mahdbhdrata’s patrilineal world, is an almost entirely male
prerogative. (Maternal child-protection is a rather neglected theme in the
text” — usually raksapa does not figure as a duty for mothers, and ksatriya
ladies willingly send their sons to possible death in battle.®) The discussion
of Dharmarija’s masculinity will proceed, as it does in the Mahdbhdraia,
in counterpoint with another idea of how to be a man, that is, the renuncia-
tive ethos of what might very loosely be termed the ‘sramana traditions’,
which the text presents in terms of defective masculinity, with ndstika
and kliba (impotent)’ being partially interchangeable. In the Mahdbhdrata’s
ksatriya discourse, the king’s duty to wield the danda and satisfy SrT and
Earth (see below) is presented in quasi-sexual terms, and soldiers who die
heroically in battle are fit for sexual pleasures with the apsards in heaven.
Insofar as it implies a rejection of these duties, renunciation is by impli-
cation the rejection of a certain normative masculinity.'” Such a norma-
tive masculinity is of course not unknown outside ancient India; indeed,
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recent European and North American narrative traditions (such as the ‘cop
show’, the ‘western’, and the normative presentation and discussion of
‘news’ in the national media) regularly evoke something like raksana as a
baseline of moral masculinity, particularly in the justification of violent
action.

‘Gendered genesis and its soteriologico-narrative
ramifications

Our project is complicated because the terms in which the Mahabhdrata
presents the dualism of ‘spirit” and ‘matter’ (often purusa and prakri,
though many other words are also used) are often not explicitly gendered
within the text, and there is debate over the extent to which we may under-
stand them as such. The general scholarly presumption has been that these
are gendered categories (and such an interpretation is encouraged by the
feminine grammatical gender of ‘prakrti’ and the basic meaning of ‘purusa’
as ‘male person’, as well as by several textual suggestions'), but Knut A.
Jacobsen has recently suggested — mentioning also the work of Mackenzie
Brown (1986) in this regard — that prakrti was ‘feminized” only latterly,
in a period post-dating the Mahdbhdrata and the basic philosophical samkhya
texts, through the influence of tantric ideas of sakti and the goddess (Jacobsen
1996)."

Jacobsen is an expert on prakrti (Jacobsen 1999), but in the present context
it is impmtant that we sidestep certain implications of his work, in two
ways."* Firstly, there are suggestions of prakrti’s femininity in the philo-
sophical literature even preceding prakrti’s ‘feminization” gendered meta-
phors are used to explain what prakrti is. Jacobsen mentions some of these,
principally the ‘dancing girl’ image of Samkhyakdrika 59, and interprets
them as mere metaphors. From this perspective prakrti, as an impersonal
unconscious principle, must be non-gendered;"* but this is an analytical
philosophical edge of a wider discourse in which two basic principles, vari-
ously labelled, feature in narratives many of which emphasize the gendered
aspects omitted or at least downplayed by Jacobsen and the Samkhyakdrika.
Our concern is narrative interpretation, and hence much of the more philo-
sophical literature is peripheral. Secondly, and relatedly, Jacobsen’s argument
that prakrti was originally non-gendered is in many ways an argument ex
silentio, and as such is overdependent on the choice of what exactly to listen
for. If we listen for basic conceptual patterns, we find evidence in the late
Vedic texts, Dharmasastras, and Mahdbhdrata that a polarity similar to that
expressed in sdmkhya texts by the terms prakrti and purusa was narratively
portrayed in explicitly gendered terms.

From the Rgveda onwards cosmogony is often presented, by analogy with
human son-production, as dependent on a union of gendered entities. This
analogy is pervasive, and it is often impossible to tell whether the main
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subject of discussion is the cosmos, or the individual person within it.' The
gendered entities combining to create the cosmos are also indispensable
personal constituents: every person has two parents, and also two meta-
physical aspects. Selected quotations will demonstrate the gendered idea
of the cosmic parents at some length {although examples could easily be
multiplied), as this idea forms an essential backdrop for the remainder of the
chapter. Procreation is not the only evident old Indian cosmogonic theory;'
but nonetheless the identifiable gendered cosmo-parental mythology formed
an implicit symbolic background for the Mahdbhdrata’s gendered narratives
and metaphysical speculations.

The Mdnava Dharmasdstra says that ‘the Lord who is Self-existent, him-
self unmanifest, caused this (universe) to become manifest . .. he of whom
all creatures are made — he is the one who actually appeared’ (1.6ab, 7¢d, tr.
Doniger with Smith)."” Then we are told how:

first he emitted the waters, and then he emitted his semen in them.
That (semen) became a golden egg,' as bright as the sun with his
thousand rays; Brahma himself, the grandfather of all people, was
born in that (egg) ... The one who is the first cause, unmanifest,
eternal, the essence of what is real and unreal, emitted the Purusa,
who is known in the world as Brahma.

(Mdanava Dharmasdstra 1.8¢-9, 11, tr. Doniger with Smith)”’

The Lord is male, the waters female,” and the son (cosmos-as-person) differs
from the father only in name, age, and level of manifestation. This cos-
mogony draws on a tradition of thinking apparent in the Veda in many

variations. Sometimes the waters (dpah, salila) appear to produce the incipi-
ent cosmos by themselves, without fertilization.”’ Sometimes both Lord
and waters apparently preexist, neither being marked out as primary.”
Sometimes, as here, the preexisting male produces the waters.”® Often, as
here, the incipient cosmos is a male person, and the two males are identi-'
fied.* The role of the waters as the means for a non-manifest male to become
manifest has unilineal implications matching the patrilineal emphasis on the
obtaining of a son.”” The unilineal tendency may render the gendered aspect
less visible:

. Such is his greatness, and Purusa is yet more than this. All
creatures are a quarter of him; three quarters are what is immortal in
heaven. With three quarters Purusa rose upwards, and one quarter
of him still remains here. From this [quarter] he spread out in all
directions, into that which eats and that which does not eat. From
him Virdj was born, and from Virdj came Purusa. When he was born,
he ranged beyond the earth behind and before.

(Rgveda 10.90.3-5, tr. O’Flaherty)®
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Here Virdj appears to be the mother through whom the father manifests
one-quarter of himself as the son.”

In cosmogony, unity is perhaps instinctively more original than duality.
Although one might suppose that the pre-cosmic Lord should initially be
non-gendered, only latterly polarizing into male and female sexually pro-
ductive aspects,” his gender is pronominally marked in advance, and carries
over into the cosmic person. Clearly one must be (or become) two before
one can be (or become) another one or many; and the prioritization of the
pre-cosmic male, requiring as it does his ability independently to create a
mate for himself, explains how, if the Lord and the waters only have one
cosmic son (per universe), that son might himself manage to procreate:”

In the beginning this was self (dtman), in the likeness of a person
(purusay. Looking round he saw nothing but himself (dtman) . . . He
was afraid ... He had no pleasure either ... He desired a com-
panion. He became as large as a woman and a man embracing. He
made that self split (pat-) into two: from that husband (pati) and wife
(patni) came to be. Therefore Yajiiavalkya used to say, ‘In this respect
we two are each like a half portion’. So this space is filled up by a
wife. He coupled with her, and from that human beings were born.
(Brhaddranyaka Upanisad 1.4.1-3, tr. Roebuck)®
Purusa’s way of creating human beings®' mirrors the way the Lord created
him. Only when offspring are multiple and of both genders (as implied here
by their being human) can the line continue in the normal manner.

In the Mahdbhdrata Krsna combines the extra-cosmic and intra-cosmic
scenarios: ‘Great Brahman is my womb; [ put the embryo in it. Thence arises
the production of all beings. Brahman is the great womb; I am the seed-
giving father of the forms which arise in all wombs’ (Bhagavadgitd 14.3-4).”
Here ‘brahman’, despite its grammatically neuter gender, plays an explicitly
female role often played by (miila or avyakta) prakrti or the waters. But
Krsna claims his fertile companion as a possession or a part of himself.*

In the Mdnava Dharmasdstra, after Purusa-Brahma hatches, he bifurcates
and reproduces sexually, and the son is called Viraj; but the text then presents
another reproductive method: ‘By heating himself up with ascetic toil, that
man, Virdj, brought forth a being by himself — know, you best of the twice-
born, that I [Manu] am that being, the creator of this whole world’ (1.33, tr.
Olivelle).* Here tapas replaces the ‘other half’, and the female is unnecessary
in all but name (‘Viraj’). Manu then uses the same method to produce the
ten ‘mind-born’ rsis. To be productive the male must polarize into himself
plus another (tapas, mind, waters), so some mate/mother may always be
identified, however disguised: ‘the general principle of necessary gender
complementarity is symbolically maintained’ (Pintchman 1998: 271; see also
Zwilling and Sweet 2000: 101). In the Mahabharata, in microcosmic versions
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of the cosmogonic scenario where the Lord is paired with his mdyd or
vidyd,” Drona, Krpa, Suka ef al. are produced when a sage sees an apsard
and his consequent seminal emission is incubated in some impersonal or
makeshift yoni.

The gendered cosmogonic-principles necessarily pre-exist the infant cosmos,
but are also integral aspects within it: thus sexual production is iterated at
different levels in the ongoing analogical process. The analogy between
microcosm and macrocosm is persistent and extensive;*® and so, like the
cosmos (male Purusa is male-plus-female), a human person has two essential
constituents (prakrti and purusa in sdmkhya theory), internal representations
of the parents.”’

This analogical approach,” when applied iteratively, throws up a specific
type of problem. Although each individual human is physically and nomi-
nally of unipolar gender, he/she has two gendered parents, and two gendered
aspects (Goldberg 2002: 77). So if male and female characters are narratively
to ‘stand for’ the Lord and the waters, or heaven and earth, or purusa and the
material principle, it appears that there is sleight of hand. But we cannot
allow this interesting problem® to stop us reading in this way, for that would
be to scruple where some authors do not, and would impoverish our textual
understanding.

If the cosmic parents are ranked (the male creates the waters), so are the
two constituents of humans: the microcosmic Lord (‘soul’, dehin, dtman,
Jjiva, purusa, prana) is presented as essential; the body-stuff is not. The moksa
soteriology attempts to re-claim the essence entirely: traditionally, according
to the nivrtti impulse, to be saved is to abandon materiality, the cosmic and
microcosmic representation of the female principle® — by analogy, the wife
of the soteriological subject. We see this in the Svetdsvatara Upanisad, where
the three colours of the female goat remind us of prakrt’’s gunas: *With the
nanny-goat, red, white and black, who brings forth many offspring like
herself, lies one billy-goat, taking pleasure. The other billy-goat abandons
her, who has had her enjoyment’ (4.5, tr. Roebuck).* Old Indian narrative
traditions prominently juxtapose soteriological attainment and wife-aban-
donment: Yajitavalkya, Mahavira and the Buddha abandoned their wives.*
The Buddhacarita makes this into a general rule: ‘All the bodhisattvas of
matchless character, knowing sensual enjoyments, pleasures and delights,
went to the forest once a son was born to them’ (2.56).* This allows a man’s
wholehearted pursuit of moksalnirvdna to follow the fulfilment of patrilineal
duties within one lifetime,* and resembles the classical Hindu scheme of four
successive dsramas, which however values social duties more highly, prohibit-
ing renunciation until much later (when the man’s sons are independent,
Mahdbhdrata 12.277.8; when he has grandchildren, Mdnava Dharmasdstra
6.2). In all these cases a wife is necessary because sons are necessary.*

When, in the Mahdbhdrata, we see men ambivalent towards their wives, we
can read this, on one level,” as discussion of the moksa soteriology (which
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resembles the gendered cosmogony in reverse). However, in the Bhagavadgita
Krsna proposes a soteriological variant whereby one need not abandon one’s
wife to attain moksa.** In allowing both procreation and moksa-attainment,
the karmayoga — or the rdjavidya® — parallels the mature dsrama system and
the bodhisaitva rule; but it is more thoroughgoing, obviating in principle the
need ever to renounce the wife.”® Hence many Mahdbhdrata stories dramatize
the possibility of the man abandoning the wife: she is sometimes temporarily
abandoned, but never for long. Our heroes must learn to live with her. The
next two sections of the chapter will explore several such stories in terms of
the soteriological dynamic between purusa and the material principle; but
this is only possible now that we have established that there is already a long
narrative tradition of presenting this dynamic in hierarchically gendered
terms.

In emphasizing the wife, we single out one of several female symbolic units
in the Mahdbhdrata which may stand for that which must be physically
abandoned, according to the traditional soteriology, for salvation to occur.
Others are Sri (the goddess of fortune) and Earth (Prthivi, Bhiimi, Mahi).
The king husbands Earth (his realm),” and Sri is his consort; the queen
represents his being Lord of Earth (mahipati) and Sii’s favourite.”? Because
the Mahdbhdrata’s main characters are royal ksatriyas, it exemplifies the
renuciative impulse in terms of abandonment of the duties and trappings of
kingship (including the citizens), and/or the wife. Wife-abandonment is
sometimes partial or implicit, since she may still be there with the husband in
emaciated form, suffering, without her finery.

The matter is complicated because in the Mahdbhdrata the wife is not
just a cipher, an object in connection with male subjects; she is also a
subject herself. As Olivelle has made clear (1997: 437-42), the traditional
moksa soteriology implies every person’s soteriological independence. The
Mahabhdrata is probably the earliest Sanskrit text explicitly to anticipate
(Sanskrit-knowing subsets of) women and the ‘lower’ classes amongst its
audience, and Krsna’s new soteriology is universally available.” The brief for
women and sidras is one of unstinting service; but the pativratd wife, who
cleaves to her husband for better, for worse (even if and as he rejects her),
and who refuses to be abandoned because her destiny depends on him,
could be a soteriological exemplar herself, regardless of her symbolic role in
his story.

The case of Yudhisthira

4

Our primary example is the story of Yudhisthira, who becomes Dharmardja.’
As mentioned earlier, we are particularly interested in aspects of his mascu-
linity bearing on the duty of raksana, which in his case — his being a king —is
theorized in specific symbolic and gendered terms, whereby his relations with
his queen are glossed with his relations with the seven prakrtis that constitute
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kingship (‘The king, the minister, the country, the fortified city, the treasury,
the army and the ally’, Arthasdstra 6.1.1, tr. Kangle).>® In light of the dia-
logue with the renunciative traditions, particular attention will be paid to the
ideas of loss or abandonment of one’s wife, and loss or abandonment of
one’s (i.e. the king’s, the good protector’s) proper self, the primary ordinal of
the prakrtis, the prakrti-that-is-purusa-too.

We will survey Yudhisthira’s biography selectively, highlighting events
particularly indicative of his character and his attitude to wife and kingdom,
and comparing the stories of Pandu, the Buddha, Nala, and Rama along the
way. We will see that in Yudhisthira’s case, focused as it is through these
allied stories, brief wife-abandonment, despite and through being a failure of
raksapa in the face of sramana ideology, marks the way to self-knowledge
and eventual dutiful success. But the dilemma arises for Yudhisthira repeat-
edly, and in different forms, and in my view the cumulative effect cannot
properly be dealt with unless the dramatic situations are seen in Yudhisthira’s
biographical context. Hence this section is organized chronologically, like
Norbert Klaes’s book of 1975, with details of the story sketched in when
required. The section is further broken down into subsections dealing with
Yudhisthira’s father; Yudhisthira’s acquisition of a spouse and the Khindava
kingdom; his loss of the same; his rehabilitation while in exile; his acquisition
of the united kingdom; and his last days.

Yudhisthiva’s father Pandu (1.105-16)

Yudhisthira hardly knows his father Pandu; since he has problems coming to
terms with his masculinity, this omission seems significant. It would then
also be significant that Pandu doesn’t know #is father (Vicitravirya) either.*
Pandu’s story may be viewed in light of the absence of a paternal example;
and, since apparently he doesn’t hear this story, so may Yudhisthira’s.

Pandu, tired of kingship, retired childless, with his wives, to a forest life of
hunting. Dhrtardstra, regent in his absence, obtains many sons, and the
narrators explain Pandu’s childlessness: after a hunting accident, he is cursed
to celibacy or death, and decides on a solitary ascetic life, striving for moksa.
His wives are ‘intent on the world/s of our husband’ (1.110.27)*7 and insist
on joining him in the ascetic life, and he agrees with apparent indifference;
but when eventually ‘he set out together with his wives from the hundred-
peaked (mountains) facing north, wanting to cross to the other side of
heaven’ (1.111.5),*® the rsis prevent him, saying the path is too hard for
women. But Pandu blames his childlessness, which now obsesses him, and
eventually sons are produced via celestial sperm-donation, Yudhisthira’s
‘biological’ father being the god Dharma. ‘Then Pandu, seeing those five
beautiful sons guarded by the strength of his own arms in the great moun-
tain forest, became happy’ (1.116.1);* but his death by sexual misadventure
follows immediately.
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Pandu shows no desire for children until the rsis check his progress, even
though one might have expected the king’s childlessness to have caused con-
cern much earlier. The text describes three separate renunciations: of the
kingdom, of sex (enforced, with one fatal exception), and of hunting (in
favour of moksa). We might superimpose these renunciations, imagining that
Pandu’s accident and curse led to his renouncing the kingdom, sex, and
hunting all together. The narrators are particularly concerned with the ques-
tion of royal heirs (Pandu’s premature renunciation of the kingdom helps set
up the conflict between the cousins), but Pandu’s triple renunciation is due to
duhkha, the down-side of knowledge about mortality: you may enjoy your-
self, but it can’t last (Piatigorsky 1993: 111-25). Pandu ‘misunderstands’ the
rsis, whose rteason for intervening fits the traditional renunciative soteri-
ology: perhaps they would expect Pandu to dismiss his wives and continue
alone, but instead he comes to terms with his ancestors, his wives, and his
sexuality. His career has three phases: comparatively carefree early days;
asceticism; and dharmic compromise. His death in Madri’s arms, though
ostensibly the result of desire, is also a paradigm of desirelessness: we know
from the Brhaddranyaka Upanisad that ‘As a man embraced by a woman he
loves is oblivious to everything within or without, so this person embraced
by the dtman consisting of knowledge is oblivious to everything within or
without’ (4.3.21, tr. Olivelle);*" and in a karmayogic light this may be seen as
more than a simile.

Yudhisthiva before the dicing

KuntT brings the children to the Hastinapura court, but they soon find them-
selves in exile for their own safety (1.137ff.). Disguised as brahmins, the
Pandavas attend Draupadi’s svayamvara, where all five fall in love with her
and Arjuna wins her hand. They already know that Draupadi was not born
from a womb, but was summoned from the fire for ksatriya doom in a rite of
black magic (1.154-5). Yudhisthira, perhaps fearful of trouble, perhaps green
with envy, hastens from the svayamvara scene even before Draupadi has
given Arjuna the garland. Kunti proposes they share Draupadt; Yudhisthira
tells Arjuna to have her; Arjuna, speaking also for the others, tells Yudhisthira
to have her; and Yudhisthira, realizing they all love her, and mindful of
Vydsa’s earlier advice, acquiesces to Kunti’s proposal. Drupada is persuaded
that this is dharmic, the marriage is held (1.190-1), and the Pandava jugger-
naut has begun to roll, with Yudhisthira, bewitched by Draupadi and bound
by his priority, inadvertently in the van.

Yudhisthira’s other wife is Devikd, mentioned only once (1.90.83):%
daughter of Govisana Saibya, she chose him at her svayamvara, and they
have a son Yaudheya.®? Draupadi, princess of Paficala, Yudhisthira’s royal
wife, is first his brother’s wife; when he later tries to leave her and the
kingdom, Yudhisthira might regret how things have turned out.
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Dhrtarastra partitions the kingdom between his own sons and Pandu’s,
who found Indraprastha. Arjuna, sensitive to Yudhisthira over their wife,*
spends some time away, contracting various other marriages; when he seeks
Yudhisthira’s blessing for his abduction of Krsna’s sister Subhadra, it is
immediately provided. Subhadra produces Abhimanyu, and Draupadi (only
later?) five sons, one per husband (1.213.58-82).

The juggernaut rolls: Arjuna and Krsna burn Khindava Forest; asura
Maya builds the Pandavas a sabhd (at Krsna’s suggestion — the deal is
done before Yudhisthira knows of it); Indraprastha hosts celebrities (2.1-4).
Narada reports Pandu’s post-mortem wish for Yudhisthira to perform the
rdjasiiya, and Yudhisthira considers the idea. He is urged by brothers, friends,
and ministers; Krsna proposes to canvass support by killing Jardsamdha in
his name. Yudhisthira is uneasy (‘I think that if it is begun, the principal
object will not be obtainable’, 2.14.5),* but Krsna uses emotional blackmail
for his assent,” his brothers perform the digvijaya for him, and, overtaken by
the momentum of events, Yudhisthira orders the rdjasiiya.

At the ceremony, the host is unsure which ksarriya guest should receive his
primary honour: his choice of Krsna, proposed by Bhisma, is opposed by
Sisupala, and a rumpus ensues, during which Krsna kills Sisupdla (2.33-42).
Welcome to the hot seat, samrdj (universal monarch)!

Yudhisthiva the gambler

Dhrtarastra invites Yudhisthira to Hastinapura to dice with Duryodhana
(2.44-67).%° Yudhisthira accepts the invitation,” despite Vidura’s warnings
and his own uneasiness. Finding that Sakuni, a dice expert,*® will be playing
for Duryodhana, he still goes ahead. He stakes and loses his wealth and land,
his brothers, himself, and finally, at Sakuni’s suggestion, Draupadi. But she
will not be lost, and protests that her staking was unlawful, Yudhisthira
having already lost himself and thus any claim over her; and Dhrtardstra
is convinced (by her protest, by Karna, Duryodhana, and Duh$isana’s
insults to her during the ensuing debate, and by other omens) to grant her
boons and annul the match. Duryodhana persuades his father to recall the
Pandavas for a shorter game: the stake this time is exile for thirteen years,
with Draupadi, and when Yudhisthira loses she accepts the result. During
their exile Brhadasva tells them the story of Nala and Damayanti (3.50-78,
after Yudhisthira calls himself the unluckiest man), and Markandeya tells
them the story of Rama and Sita (3.258-75, after Yudhisthira repeats the
claim), amongst others.

Yudhisthira gives Vidura several explanations for his initial acceptance
of Dhrtarastra’s invitation (2.52.14-18): the ksatriyadharma of accepting
challenges, the kuladharma of obeying one’s uncle, and the inexorability of
Dhatr (the ‘Placer’) and daiva (the business of the gods). Such dharmic-
explanatory details are a Mahdbhdrata speciality, but may obscure a more
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direct narrative sense. That dicing was an integral part of the rdjasiiya ritual®
the Mahdabhdrata nowhere mentions: although this is suggested by Vedic
ritual manuals, and may help explain why the authors put the dice match
here, such a proposal can only take us so far — it would be one more dharmic
explanation to add to Yudhisthira’s list. Behind his excuses and fondness
for dice, where Yudhisthira’s real motivations should be, questions remain.
Why did Yudhisthira agree to play this game, and then, why did he stake
Draupadt?

In terms of our interest in the soteriological overtones of wife-aban-
donment, we can observe immediately that Yudhisthira did not play in
order to lose his wife. But that is not the whole story. Yudhisthira knows
nothing of his destiny in terms of the destruction of the demonic ksatriyas
(1.58-61), and his comments about daiva, though correct, are out of range.
In the wider picture, the puppet-masters play out their drama with Yudhisthira
in a leading role, and at his expense (amongst many others; see Brodbeck in
press a) — but we are presently interested in his business, not theirs. Perhaps,
spurred by his recent success, he was trying to play politics — in those terms
there was something to be gained. Shulman says that ‘Latent desire appears
to motivate a gesture rationalized as noblesse oblige’ (1992: 362). Mehendale
highlights Balarama’s speech at 5.2.9-11: ‘According to Balarama’s ver-
sion, the compulsion for playing the game was Yudhisthira’s own urge to play;
he lost, because his confidence was misplaced’ (1995b: 37). Mehendale also
highlights Yudhisthira’s account to Bhima (3.35.1-5): he wanted Duryodha-
na’s half of the kingdom:™ when Sakuni’s superiority became clear, instead of
cutting his losses, he became angry.

Perhaps Yudhisthira, if allowed, would have led a quiet dharmic life; but
he is led into power by circumstances (his being ‘first-born’; his brothers’
extraordinariness, including Arjuna’s winning Draupadi; Kunti’s sealing the
polyandrous marriage; Dhrtarastra’s partitioning the kingdom; Maya’s
sabhd; his various advisors’ machinations). In this position, he tries to make
more of himself. He agrees to dice; going it alone, he overreaches himself
— and second-hand ambition is precarious. Having willingly contrived a
situation of maximum embarrassment, his self-confidence misplaced, he
responds by throwing it all away.”’ He loses control, effectively tries to burn
his bridges.

The renunciative urge is presented, in soteriological texts, as dulikha’s
consequence, and for our purposes this existential prompt outweighs the
hypothetical goal. The Buddha-to-be sees an old man, a diseased man,
and a dead man (Buddhacarita 3.26-62); learning the facts of life, in
duhkha he rejects his harem (4.1-103); meeting a sramana, he decides to
renounce (5.16-21; ¢f. Pandu). Yudhisthira, recently in splendour, discovers
his success is ill-founded, unsustainable by his own merits; he is samrdj par
hazard, and the coin’s dark side looms. What now? Remain in the pravreti
game, and strive in pain, embarrassment, and uncertainty to restore what’s
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lost, however ephemeral and (now) hollow the prize? This is not his first-
choice option. '

Yudhisthira stakes himself, and loses. Sakuni says, ‘This is the worst
you could have done, losing yourself! Self-loss is wicked, king, when a
stake remains’ (2.58.29).” Draupadi is ‘something left’, and now becomes
Yudhisthira’s final stake at Sakuni’s suggestion. Sakuni’s critique fits the
Mahdbhdrata’s quarrel with the sramana paradigm: accepted responsibilities
must be taken seriously, or others suffer — the renouncer leaves someone
behind.” Yudhisthira cannot choose the quiet life now; he is already rolling
on other tracks. From Draupadi’s perspective, if Yudhisthira lost himself
while another stake remained, then he forfeited rights over that remainder:
she had better now seek protection (raksana) elsewhere, or even take charge
of herself, rather than remaining ‘his’.’

Yudhisthira errs in ordering his stakes, but perhaps only having lost
himself is he able to stake his wife. To illuminate this suggestion, which
implies a severe critique of renunciation, we will compare Nala’s story, where
loss of self precedes loss (i.e. renunciation) of wife.”” King Nala is possessed
by the demon Kali, and falls prey to gambling; challenged by his brother, he
loses his kingdom (the dice are possessed by another demon, Dvipara);
retaining only himself and his wife Damayanti (whom he would not stake),
the two of them go to the forest. Nala, ashamed, cannot persuade Damayanti
to abandon him, and dithers over abandoning her. ‘But he was dragged away
by Kali; Nala, deluded, fled, moaning pitifully again and again, leaving that
wife sleeping’ (3.59.24).7

Kali makes Nala abandon Damayanti: he is not himself (hence, perhaps,
the question of staking himself never arises). Yudhisthira, sans demon, must
lose himself to get to this point. The renunciative urge, marked by wife-
abandonment, requires loss of self.”” Thus the text can reverse events by
having the character regain himself.

Dhrtardstra intervenes and restores to Yudhisthira whatever was lost;
then, when called back for the re-match (his stated reasons for accepting are
the same as for the first match), Yudhisthira stakes neither himself nor his
family members. The Pandavas and Draupadr are exiled in rags, but though
down they are not out.™

Dhrtardstra’s role is played in Nala’s story by the snake Karkotaka,” who,
rescued by Nala from a forest fire, bites him, turning him temporarily into a
hunchback but also poisoning Kali within him, thus initiating his gradual
restoration. By returning for the second dice match Yudhisthira rescues
Dhrtarastra from the Duryodhana-fire; by losing it he is bitten, and tem-
porarily transformed, distorted, and diminished. Yudhisthira’s Kali to con-
quer is Duryodhana (who incarnates him),** and the urge to abandon self
and wife.

Nala is apart from DamayantT for some time before she engineers their
reconciliation, but Draupadi wins back Yudhisthira on the spot, through
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Dhrtardstra’s boon. After this they are somewhat estranged: Draupadi, a political error of Rama’s, Sita is abducted; eventually he locates her and '/
without regal apparel, says that until her humiliation is redressed she will | kills her captor Ravana. At the reunion, Rdma takes a good look, and
have no husbands at all.*’ While Draupadi fears that Yudhisthira has no rejects Sitd. '
intention of activating his patrilineal ksatriya self and demanding that
redress,* this seems appropriate; but ‘he thought about it for almost an hour | Rama suspected her of having been touched, and he said to Vaidehi.
and worked out the proper thing to do’ (3.37.2).** She accepts that he is just f ‘Go, Vaidehi, you are free. I have done what I had to do. Once yOL;
biding time, and after the exile they are a public couple again, and scores are ~; found me as a husband, good woman, you were not to grow old in a
settled. As Paul Bowlby observes, ‘the war between the Pandavas and their Raksasa’s house — that is why I killed the night-stalker. For how
cousins . . . is the completion of the . .. dice match for Yudhisthira and his : would a man like me, who knows the decision of the dharma
brothers’ (1991: 4). Structurally, the Kuruksetra war matches Nala’s second, maintain even for an instant a woman who had been in anothe:‘
triumphant dice game, at which, after reuniting with his wife, he wins back man’s hands? Whether you are innocent or guilty, Maithili, I can
his kingdom. On that occasion Nala stakes Damayanti and himself, both at 5 no more enjoy you, no more than an oblation that has been licked
once; but by that stage he is self-possessed and has learned to play expertly. by a dog.’

Comparing Yudhisthira and Nala’s wife-abandonment with the Buddha’s, | (Mahdabhdrata 3.275.10-13, tr. van Buitenen)®
we note that in the former, dicing frames the motif, and no soteriological
goal is explicitly mentioned. But because of this second difference, the stories ' Here again is the dharmic mask. Perhaps Rédma wants no longer to do what
converge: each man succeeds, in rajadharmic or in soteriological terms. In he had/has to do. After kingdom troubles, he left the kingdom; after wife
the Mahdbhdrata’s terms, wife-abandonment is a failure of raksana, but for troubles, he would leave the wife. Perhaps Laksmana would have been next —
all three characters it marks the way to self-knowledge and eventual success. but Sitd, like Draupadi, will not be abandoned: at her call, Wind, Fire et al.
The Mahdbhdrata’s dharmic ksatriyas may lose self, wife, and kingdom ‘ confirm her purity, and Rama’s deceased father bids him take back the
through death in battle; but if they lose these through folly or mistaken kingdom too. He cannot refuse.
attraction to the sramana life, they must survive and come back the stronger If Rama is to be seen in allegorical terms, like Yudhisthira and Nala, as a
for it. According to Krsna’s soteriological variant, discarding proper self, moksa seeker, a would-be renouncer, then Sitd and fﬁe kingdom are his
wife, and kingdom in hope of avoiding further embodiment just leads to prakrti, his body — Sita is replete with telluric symbolism. Like Yudhisthira
further, probably degraded, embodiment; but a dharmic ksatriya death leads Rama shies away from the burden of kingship (of patrilineal househ.(;lderz
to glorious heavens, and, for karmayogins, perhaps moksa too. And in ship writ large, and/or of embodiment writ sideways — the burden of
Yudhisthira’s case, though he leaves the kingdom, he keeps his self and raksana). Like Yudhisthira and Nala, after suffering he tries unsuccessfully
wife,* a preferable option should one’s career involve duhkha, leading as it ' to throw it all away. But while Rima’s scene with Sita ends his exile, and he
does to his subsequent restoration. takes up his kingdom forthwith, Yudhisthira must wait, and fight.’ ’

Whatever potlatch-esque or men’s-club scenarios may lie behind an inferred With regard to the stories of Yudhisthira, Nala, and Rama, one might
tradition of high-stakes gambling,* Mahdbhdrata dicing stories comment on wonder whether the Mahdbhdrata sets up renyunciation/exile/attempted wife-
the sramana option in the context of kingship as well as exploring the marital abandonment as a necessary and prescribed stage in the archetypal king’s
responsibilities of both genders in terms of the twin ideologies of raksana career, in the manner of the dsrama system with its successive stages. On the
and pativratd. The interrelationship of these two is shown when a failure of whole [ think not. Although at some level there is a symbolic need for the
the former is answered by a demonstration of the latter, and the former’s ‘ king to experience and subdue the wilderness (Falk 1973; Parkhill 1995), this
resumption. (Presumably a similar story can be told with the boot on the can happen in a variety of ways. The drama of the wife-abandonment stories
other foot — i.e. a negligent wife won back through her husband’s faith in his adds to their didactic effect, but surely they are told at least partly in hope
duty — but we do not see that here.) Whilst wife and kingdom fall out of the that audience members and future kings may learn from these characters’
Buddha’s story before the main event occurs, the Mahdabhdrata, using the mistakes, and not repeat them. We see such a possibility when the Pandavas
same pieces, focuses elsewhere. hear the story of how Sunda and Upasunda fought over a woman, and so

Compare Rama’s career. Like Yudhisthira, he seems initially uninterested take measures not to fight over Draupadi (1.200-4). On the other hand
in kingship: he goes into exile with his wife and brother ostensibly in fidelity the situation in which Yudhisthira hears Nala’s story and Rima’s show;
to his father’s word, but this may be a dharmic mask concealing dis- that these stories may also reassure kings who have made grave mistakes
taste for the throne the squabbles for which have killed his father. Due to demonstrating that it is not all over yet. ’
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Draupadi’s other indignities

While exiled Yudhisthira recovers composure and resolve for kingship, partly
due to Draupadi’s promptings. But the focus of his shame drifts easily from
Draupadi’s plight to his own self-image: when she faints at high altitude on
their tirthaydtrd, he comforts himself with self-pity, and Dhaumya and other
brahmins minister to him, Draupadi’s recovery being secondary (3.144). This
example may show Yudhisthira’s love for Draupadi (Mary Brockington
2001: 257), but also reveals his self-absorption — rare now is the crisis in
which he does not make himself the centre of attention. It seems that the
authors are trying to keep Yudhisthira at the centre of audience attention,
and to emphasize, in his case, the existential negotiations attendant upon
being a dharmic actor.

Draupadi is abducted by Jayadratha (3.248-56),* and molested at Virata’s
court (by the siita Kicaka and family, 4.13-23) as she was at the dicing
(2.60-3). During Draupadi’s dice-match molestation Yudhisthira remained
silent; Bhima came to her defence, thirsting for vengeance; and Arjuna
steered a middle course, sympathetic to Bhima’s instincts but mindful of
Yudhisthira’s authority. But when Jayadratha abducts Draupadi, Yudhisthira,
sensing trouble, brings the Pandavas home from their hunting trip. He
scolds the maid for reminding them to rescue their wife, and all the bro-
thers fight against Jayadratha. Once Draupadi is safe, Yudhisthira makes
Bhima spare Jayadratha.*” So here Yudhisthira demonstrates raksana towards
Draupadi.

When Kicaka molests Draupadi,” their need to remain unrecognized
during the last year of exile — Draupadi blames Yudhisthira®' — compromises
the Pandavas’ ability to protect her. However, through virtue and piety
Draupadi has obtained an invisible rdksasa bodyguard from the sun,” so her
‘husbands’ need not intervene: Yudhisthira restrains Bhima, and Draupadi’s
public outrage targets Virdta, the host. Yudhisthira’s frustration is clear,
but when Bhima privately kills Kicaka, this is impolitic: Kicaka’s kin now
seek Draupadi’s death, so Bhima kills them too, making Virata wary of
continuing to host Draupadi.

King Yudhisthira

After the exile, Yudhisthira’s old ksatriya advisors and allies reappear.
Unprompted, Yudhisthira asks Salya, who will fight on Duryodhana’s side,
to turn this to the Pandavas’ advantage by weakening Karna somehow (5.8).
To Samjaya, the Hastinapura emissary, Yudhisthira proposes to regain his
kingdom whatever it takes; but just as Samjaya is leaving, Yudhisthira offers
to settle for five villages (5.31), and then he sends Krsna on a similarly futile
peace mission. These gestures suggest ambivalence towards needless slaugh-
ter rather than towards raksana — and the strength of Duryodhana’s armies
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is well known. Overall, in Books 5-11, Yudhisthira follows Krsna’s advice
(Klaes 1975: 88-107).

Yudhisthira fights valiantly but loses relatives, allies, and his son Pra-
tivindhya. Afterwards, discovering Karna to have been his elder brother, he is
overcome by dubkha, curses all women (for Kunti’s secret), and wants to
retire.” His brothers reason with him. Draupadi takes it personally, calls him
mad (i.e. not himself), and groups him with the ndstikas:

My mother-in-law, who knows all and sees all, lied to me. ‘Yudhi-
sthira will bring you the highest happiness, O princess of Pificala,
after he who is so quickly aggressive kills many thousands of kings.” I
see that that was wrong, because your mind is muddied, O lord of
people. When the eldest in a group is insane, all the others follow
after him; so all the Pandavas are insane, O Indra among kings,
because you are insane. If they were not insane, O lord of people, your
brothers would imprison you along with the unbelieving ndstikas,
and govern the earth.

(Mahdbhdrata 12.14.30-3, tr. Fitzgerald)*

She then recommends pharmaceutical treatment. Ndstikas recur in these
rajadharmic arguments against Yudhisthira:*® this brahmanical objection to
ksatriya renunciation highlights the failure to protect and please females
(kingdom and citizens being symbolically female).

Arjuna tells Yudhisthira about Janaka (12.18), who exchanged wife and
kingdom for asceticism as Yudhisthira threatens to, but did so with clear
soteriological intent — his story can help us understand Yudhisthira’s other-
wise vague intentions.”® Janaka’s wife seeks out Janaka and scolds him for
irresponsibility, using — as do the other Pandavas’ — karmayogic arguments
already heard by Arjuna in the Bhagavadgitd in a similar situation. Allegedly
Janaka, presumably after his wife’s speech, became a karmayogin,”® although
Artjuna does not say so here. ‘

Earlier, Yudhisthira has heard hints of the karmayoga and mentioned
it to Draupadf (3.2.30; 3.32.2-5, 24). Yudhisthira and Arjuna trust Krsna;
but do they become karmayogins? The text, describing deeds and words
only, will not tell us, for karmayogins are externally unmarked. Krspa
says, ‘As the unknowing ones act, attached to action, Bharata, just so
should the knowing, non-attached one act, desiring to effect the holding-
together of the world/s’ (Bhagavadgita 3.25).”° Arjuna says (for Janaka’s
wife), ‘Behaving as if attached, though non-attached, aloof, free of bonds,
impartial towards enemy and friend: that one indeed is released, O lord of
the earth’ (Mahdabhdrata 12.18.30).1%

Yudhisthira is persuaded to rule the reunited kingdom from the Hasti-
napura throne."”" After his coronation he receives the local trade secrets
from Bhisma at length. The moksadharma section of these teachings, despite
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occasional karmayogic moments, has a nivrtti tone contrasting with the
rdjadharma, dpaddharma and danadharma sections and the Bhagavadgitd.
The two teaching sessions — Krsna’s to Arjuna in the Bhagavadgitd, and
Bhisma’s to Yudhisthira in the Sdntiparvan and Anusdsanaparvan - fit
their characters. Arjuna’s Bhagavadgitd paralysis and nivriti impulse'™ are
uncharacteristic of him (except when deferring to Yudhisthira), and Krsna is
a pravrtti paradigm (Great Brahman’s impregnator, his incarnation corrects
the local dharmic balance in protection of Earth). Bhisma, however, who
rejected kingship and swore celibacy years earlier,'” is an imperfect sovereign
representing a ksatriya problem, so his moksadharma is hardly surprising.'®
That he also teaches the family rdjadharma he has personally refused mat-
ches his geriatric conversion to Krsna-bhakti: before Bhisma teaches, Krsna
puts his buddhi into him (12.54.27-30). Yudhisthira represents the same
ksatriya problem (von Simson 2000a: 311, 316), but is also on the turn,
having rallied after his latest lapse.'” However, after Bhisma’s moksadharma
and death, Yudhisthira again wants to renounce (14.2.11-13). Krsna repeats
the gist of the Bhagavadgita (minus the bhakti, which has served its purpose),
recommending that Yudhisthira conquer his inner enemy (14.11-13); but
although Yudhisthira performs the asvamedha and rules, he is unhappy,
burdened by his grisly past and denied his preferred tonic.

Yudhisthira’s rule is something of a biographical gap. He did not like
being king, but we hardly see him being king; his reign’s salient feature is his
distaste for it. Practically, he acquiesces, and his idealistic instincts have been
immaterial, except (there’s the rub) as a tale for others: he is paternally com-
manded from beyond the grave, pushed around by teachers, spooked by his
indominable devoted wife. His self-assertions are fancies — the identity he
proposes is not his. He joins the ancient dharmic kings who were beloved of
Sri, sponsored rituals, overcame difficulties, made donations, fought glorious
battles, and went to heaven. But reading Yudhisthira’s story we suspect they
might not have liked it; after the dicing, Yudhisthira never believes the hype.
Those kings are in stories, we now suspect, to encourage others — otherwise
(the story goes) the world degenerates, women are molested, and brahmins
go hungry. Perhaps this message is subversive. Yudhisthira, like the war-
widows, is royally ruined; resistance is futile, but also right somehow — and so
Yudhisthira can be a hero (Mary Brockington 2001: 256-7). His integrity as
Dharmaraja requires him to distrust his rdjadharma.

Yudhisthira’s vetivement and death

When Dhrtarastra asks permission to retire, finally leaving him in sole charge
(Dhrtarastra has been King Yudhisthira’s close consultant), Yudhisthira says
the kingdom is a disease, and if Dhrtarastra is retiring, he will too — Yuyutsu,
for example, should be king (15.6.5-8). Yudhisthira allows Dhrtardstra’s
retirement because Vyasa insists. Later, while visiting the elders in the forest,
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Yudhisthira is weirdly entered by Vidura, whose body is left lifeless. At the
end of the visit Yudhisthira, loath to return to Hastinapura, tells Gandharf:
‘O queen, my heart [buddhi] no longer turns as of old towards kingdom. My
mind [manas] is wholly set upon penances now’ (15.44.30, tr. Ganguli 15.36,
p- 57)"* — he must again be ordered to rule, this time by Kunti. But eventually
he does retire, with his brothers, Draupadi, and a dog, to circumambulate the
subcontinent (17.1).

Beyond the Himavat, Yudhisthira’s human companions severally fall and
die."” Draupadr falls first, and Bhima asks why: Yudhisthira identifies her
partiality for Arjuna. Is he jealous? Does his ambivalence suggest he thinks
Draupadi is ambivalent towards him? Do his explanations for his brothers’
deaths suggest jealousy of their qualities and skills? Yudhisthira continues
without looking back, finally alone with the beasts; but while becoming
alone he demonstrates desire and aversion.

Yudhisthira, citing particulars of dharma, will not let Indra take him to
heaven without the dog (he must protect it — or he is clinging to life). He says
he did not abandon his brothers and Draupadi while they were alive, which
we suspect for a lie; but the dog reveals itself as Dharma, whose test he
has just passed.'™ He ascends to heaven in his own body, apparently a rare
honour'” (but a prakritic connection nonetheless), and he is immediately
desperate to find Draupadf and his brothers. He wanted to do without them,
but now cannot do without them; the renunciative impulse is presented as
symptomatic of attachment. Indra and Narada rib Yudhisthira for retaining
human affections and enmities, but he is furious that Duryodhana es al. are
in heaven, and when he finds DraupadT and his brothers in hell he resolves to
stay with them, censuring Dharma and the gods (he cannot remain non-
attached to the fruits of their deeds).'” This is a key double response; now
hell becomes heaven, Indra says Yudhisthira may cease fretting, Dharma
says he has passed another test by choosing hell for love,"" and Yudhisthira
bathes in the celestial Ganga, obtains a celestial body, and sheds all grief
and enmity. '

Krsna emphasizes the moment of death:

The ancient governor-sage, more minute than the minute, dhdrr of
all, of unthinkable form, the colour of the sun beyond the darkness:
the one who, at the time of death, thinks about this one with
unwavering, devoted mind, yoked with the forces of yoga, delivering
the entire breath between the eyebrows, attains to that divine highest
purusa.

(Bhagavadgiia 8.9-10)""

Yudhigthira may have died when he went to heaven after the dog test; but he

still has his body. His death comes after he passes the next test by censuring
Dharma and accepting dufikha. It is unclear whether we should view this as

161




SIMON BRODBECK

the death of a human, or the end of a karmic life-chain; if the latter, then
this implies a framing moksa validation, a definitive level outside what is
said to be dharmic. But the end is as fluid and various as the beginning.
Yudhisthira has passed Dharma’s third test; but having rebuked Dharma,
what can this mean? Is Yudhisthira pleased to be para-dharmically dharmic?
Is there any interval in which to react? No indication is given: he is told, and
he bathes. Perhaps the key double response, and bathing in the celestial
Ganga, are somehow the same, not successive events. And are the two prongs
of the response successive? Does he accept hell before or after censuring
Dharma, or neither?

After his celestial bath ‘Yudhisthira’ is shown his old earthly acquaint-
ances in their celestial bodies, and is told who incarnated whom. He has a
question for Draupadi, but, out of time, he dissolves into Dharma. This final
episode, expanding out of logical nowhere, hardly provides Yudhisthira (it is
no longer him) with closure over daiva’s mysteries, and leaves the first two
‘levels of death’ — respectively, a pravrtti frame, and a nivrtti frame with two
prongs (traditional moksa soteriology and the karmayoga variant) — under-
cut and contextualized by an axiomatically unformulable question from the
male to the female.

Listening to the wife

When a king is inclined to abandon his wife, Mahdbhdrata stories often trace
his failure to do so (his success not to do so) to that wife.""” We see this with
Pandu, Yudhisthira, Rama, Janaka, and also Duhsanta. Duhsanta promises
the kingdom to the son of his brief liaison with Sakuntald, but when mother
and child come to court he refuses them both (1.62-9). His stated doubts
resemble Rama’s — tongues will wag if he accepts Bharata as his on her
authority — but Sakuntald unleashes a detailed pravrti defence, invoking the
need for sons, the benefits of conjugality, and the evils of deception, particu-
larly self-deception. As with Draupadi and Sita (who wastes few words of
her own), her perspective is accredited through a hypernatural interven-
tion. Sakuntald is justified by a voice from the sky (the celestials speaking
through a messenger, Vaisampayana suggests); Draupadi is protected from
Duhsasana by an unseen hand, and from Kicaka by the sun’s rdksasa; Sita
calls upon the five elements.'*

In other stories too a man’s failure of raksapa is remedied by instigat,ion
of the neglected female: Kasyapa and Earth (12.49.56-79); Indra and Saci
(5.10-18); Satyavat and Savitri (3.277-83).'"

Rama Jamadagnya, who has massacred the ksatriyas, gives Earth to
Kasyapa, who banishes Jimadagnya, gives Earth to ‘the brahmins’, and
retires. (Kasyapa’s initial negligence is qualified — he is no ksatriya.) Suffering
unprotected, Earth finds Kasyapa and says: ‘Brahmin, there are some
ksatriya bulls who were born in the clan of the Haihayas whom I have
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preserved in the midst of other men; let them guard me, sage’ (12.49.66,/
tr. Fitzgerald)."' Kasyapa installs these and other survivors as kings.

Indra, mortified at having killed Visvartipa and Vrtra,'” retires. ‘He lived
hidden in the water, moving like a snake’ (5.10.43)."" We recall Yudhisthira
and Nala’s ophidian encounters; living hidden in the water suggests the
disguised state of the defected ksatriya, as well as the gestation of the true-
ksatriya-to-be. New king Nahusa covets Indra’s abandoned wife Saci; after
stalling him at Brhaspati’s suggestion, she invokes her wifely dharmicness
and truthfulness, and with the aid of Night and Whisper (upasruti) visits
Indra beyond the Himavat. After giving him her news, Saci agrees to facili-
tate Indra’s plan for overcoming Nahusa; but on returning she also, through
Brhaspati, sends Agni in the form of a woman'"” to find Indra so that he
might come and fight Nahusa. By the time Indra is ready Nahusa has already
fallen thanks to Indra’s plan."® These parallel plans for Nahusa’s defeat have
different gendered emphases, but each requires both genders; in any case,
Saci starts the ball rolling.

Savitri marries Satyavat, knowing that he has one year to live and that his
blind father has lost his kingdom. She performs an ascetic vrata and insists
on accompanying Satyavat into the forest on what should be his last day
alive; when Yama comes for Satyavat, Savitri’s punditry makes him grant her
boons, eventually including the restoration of Satyavat’s family’s kingdom
and his life."”" Satyavat’s loss of kingdom and impending loss of life and wife
are involuntary — the renunciation is impersonal, not his — but Savitii
reverses them.

We return now to the analogy between a person’s origin (mother plus
father) and composition (prakrti plus purusa), and to the karmayoga soteri-
ology. By viewing narrative through philosophy and philosophy through
narrative, that is, by seeing how the Mahdbhdrata discursively superimposes
(as well as juxtaposes) these categories, we can move towards a description of
the text’s gendered soteriology.

Krsna locates the salvation process (leading to the isolation of dtman or -
purusa) within the person’s buddhi, that is, within the female, material pole.

Action is far less important than being yoked with buddhi. Seek
refuge in buddhi! The miserable ones are those whose motive is the
fruit. The one yoked with buddhi leaves both good and bad actions
here. So be yoked for yoga! Yoga is skilfulness in actions. The wise,
yoked with buddhi, having renounced the fruit born of action, free
from the bond of [re]birth, go to the undiseased station.
(Bhagavadgiid 2.49-51)'%

This fits our stories. If the person is composed as a polarized couple, the
husband cannot be saved except through his wife. If he attempts solitary
salvation, abandoning her physically while still prey to kdma and krodha,
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he will be joined to another body, another parcel of materiality, the wife.
Similarly, suicide (body-abandonment) results in rebirth whenever kdma and
krodha are operating (Sullivan 2006).

In fact drman cannot act, nor try, however futilely, to save himself.'? So
whence is the attempt at renunciation, the urge to separate from prakrti? It
comes from prakrti, not dtman. As Krsna points out (Bhagavadgitd 3.6),
renouncers can be as self-centred as anyone. So counter-productive renunci-
ation and salvific karmayoga may be correlated with, respectively, mental
ascendancies of ahamkdra and of buddhi.'** Within the person-couple, one
of two competing females gets her way. Sulabha, descendant of Pradhana,
appearing as a belle, says that, to be saved, Janaka must renounce (12.308);
his wife says he must come home (12.18). These separate events are not
explicitly linked — we cannot say which comes first'”® — and this seems to
emphasize (as Yudhisthira’s story does) the recurring nature of the internal
battle.'*®

In the Mahdbhdrata’s principal statement of the karmayoga soteriology,
Arjuna’s renunciatory impulse is refuted and varnadharma enforced by
Krsna, a man."”” Krsnd Draupadi, Krsna Vasudeva, and Krsna Dvaipayana
Vyésa are united in name and, at least partly, in effect (Hiltebeitel 1976: 60—
76; 1984; 1991b). Krsna Vasudeva is Arjuna’s charioteer at Kuruksetra; this
role, following the chariot metaphor of Katha Upanisad 3.3-9, would make
him buddhi to Arjuna’s dtman.'™ ‘Krsna’, as mentioned earlier, spans both
genders: ‘Krsna’ plants the world-seed; ‘Krsna’ is the womb; ‘Krsna’/Kala
sustains then devours the product.'” When he revives the stillborn Pariksit,
Yudhisthira’s non-biological heir (14.65-8), Krsna Vasudeva appears to be
the only man in the delivery room. Using a truth-act (a technique elsewhere
in the text used largely by women), he invokes his own dharmic record to
miraculous effect.

Collins writes that ‘enlightenment for a man connotes a sex-change’ (2000:
61): it is the realization that ahamkdra, part of prakrti, has been mistaken for
dtman, together with the realization that this very realization (and so on) is

buddhi’s. If this marked-male body-and-mind is to be the last in an dtman’s ~

career, it must feature, in buddhi, correct discrimination between dtman and
non-dtman, and the knowledge that drman, the subject of potential moksa,
is soteriologically helpless; thus it must feature coexistence with the con-
sort, without contrary ideals. Perhaps drman will become henceforth non-
embodied, but making this happen is none of his business. We see that the
karmayoga soteriology is a logical concomitant of drman’s non-agency, and
an analogical concomitant of the almost infinitely attenuated role of the
father in reproduction. But it is no longer clear that a separative soteriological
ideal can be sustained.

GENDERED SOTERIOLOGY

Conclusion

In the Vedic and epic traditions traced here, cosmos and person have gen-
dered parents. Cosmic pravreti implies cosmo-parental superimposition;
cosmic nivrtti follows cosmo-parental disjunction (the ‘night of brakhman’).
People have personal parents (father and mother) and metaphysical ‘parents’
(d@tmanlpurusa, and prakritic karmic stains from before); together these
compose a person as dtman/purusa plus mind-and-body. Personal nivrtti is
the physical death of a mind-and-body; the nivrtti of a karmic life-chain is
the wiping-off of karmic stains and the removal of dtman/purusa from
prakrti.

In disjunction, the perspective of either gender is unbalanced. But in Vedic
and epic cosmogonies, the duality is usually not original: first there was an
incipiently male tdd ékam. Or, what was dtman before it met (or made and
mated with) the material principle, making a karmic life-chain (or cosmos)? If
atman can attain moksa, this must be a return, not just a departure. The initial
solitary male features at the (pre-)cosmic level, but, because duhkha is existen-
tial, the final solitary male'” features on the (post-)personal level (the days
and nights of brahman continue indefinitely). In any case the subject is male,
so, irrespective of the karmayoga variant, female moksa-seekers are symbolic-
ally anomalous,”' and we see longstanding debates elsewhere over whether or
not a karmic life-chain can end in a female body. In the Mahdbhdrata’s royal
patrilines, too, the paradigmatic person — the protective ksatriya king — is
male, as are his origins and ends: he may have female relatives, but his cultural
‘who’s who’ is largely male,' and his main task is to obtain an heir.

What would it be to say that the text’s patrilineal, androcentric concerns
are self-selected by its authorial culture? Ostensibly it would be to say noth-
ing about my gender or culture! Elsewhere in Indian tradition there are
gynocentric cosmologies and soteriologies (this is labelled, ‘Sakti-ism’). Some
might suggest that their stellar role in the procreative process makes the
production of such discourses less pressing for women as a whole than for,
men. Though it has no special connection with female seekers, philosophical
samkhya-yoga texts mention the salvation-state of prakrtilaya (dissolution
into prakyti; Jacobsen 1999: 273-320), attainable without knowledge of
purusa; but this is trumped as merely penultimate.

We can imagine a tradition of seeking moksa/nirvdpa, and by analogy a
tradition, which threatens the brahmanical economy/ideology, of (thinking
of) abandoning wives, kingdoms, bodies, or other prakrtis. The karmayoga
response, stressing dtman’s non-agency, makes the female the leading partner
in the male’s salvation, combines pravrtti and nivrtti impulses in one lifestyle,
and elevates the gendered ideologies of raksana and pativratd to soterio-
logical as well as practical importance. But there is now a means/ends para-
dox dogging Yudhisthira and his a/ter egos, who doubt whether being dutiful
is really worth it. And if the mutually supportive ideologies of raksana and
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pativratd are especially orientable to moksa through karmayoga, might
they not become false external markers just like physical renunciation?
Perhaps Yudhisthira and Draupadi, slightly ambivalent towards raksana and
pativratd,' fear their becoming ideal pathologies. '

Krsna states that women also are soteriological subjects (Bhagavadgitd
9.32). This remains fully to be explored: might the hypothetical unitary gen-
dered extremities (beginning and end) somehow lose rhetorical power, even
while we are gendered bodies, extrapolating wildly from the fact of sexual
reproduction in past, present, and future generations, prey to possibilities,
anxieties, holy dulikha, and its standard emollients? A Godhead or a soterio-
logical subject, to have an existential analogical counterpart, cannot be
non-unitary or neuter,'* since from birth we are unitary and non-neuter.
In theory certain Buddhist philosophies tackle this problem most thoroughly
(by dismantling the soteriological subject, dismissing cosmogony as specula-
tion, and/or setting up the bodhisattva paradigm of remaining in samsdra
voluntarily even after enlightenment), but with mixed results.

In closing, we visit the scene where Arjuna and Sikhandin fell Bhisma.'®
Bhisma cannot consider union with a woman, and is non-committal with
regard to pravrtti, but Arjuna, Krsna’s friend and disciple and Krsna
Draupadi’s favourite husband, represents — whether or not he actualizes it
~ the new karmayoga soteriology, a spiritualized pravrtti outlook requiring
union with the female. Having spent a year in female guise, he moves
the Bharatas beyond Bhisma (and dharmic neglect) by standing behind
Draupadi’s brother-sister Sikhandin, whom Bhisma regards as female and
will not face. Bhisma is defeated through Arjuna’s partnership with the
female Bhisma has rejected (Sikhandin was previously Sikhandini, the

reincarnation of Bhisma’s would-be wife Ambd), a partnership that involves
each sharing the other’s gender. Arjuna receives Sikhandin’s raksana, and
Amba, having given up looking for a pati, finds one in Arjuna. But this is
Amba’s revenge against Bhisma, and if instead of pursuing it she had set-
tled for the forest, then Arjuna would not have had the power to fell
Bhisma alone.

Notes

1 The chapter contains what to scholars will be some shocking generalizations; but

it does so on the supposition that the Mahdbhdrata’s formative cultural context
did so too. Some of these ideas have been aired in papers given at the 213th
Annual Meeting of the American Oriental Society, Nashville, April 2003, and at
the Annual Spalding Symposium on Indian Religions, Harris Manchester College,
Oxford, April 2005. I am grateful to those who responded to those papers; and
also to Sian Hawthorne, Adam Bowles, and Knut Jacobsen.
On this perspective, see also Bailey 1983a: 119-26; Biardeau 1984-5; Collins 2000;
Hiltebeitel 1980a: 107; 2000: 117-20; 2001a: 272-3; see also the final pages of
Chapter 6.

3 1 Corinthians (King James version) 13.12.
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See Brodbeck 2003: xvi-xxi; 2003/4: 98; 2004: 88-101.

See also Brodbeck in press a.

The Indian rhinoceros has one horn.

With one prominent exception: Karna’s basic complaint against Kuntf at 5.139
and 144 is her failure of raksana towards him, Like Draupadi, in trying to provide
for himself what others who should have known better did not, Karna acts more
assertively than his station would normally allow; the text problematizes this, but
also contextualizes it, making it understandable.

The Striparvan’s female mourners do not blame themselves for the deaths of their
menfolk in terms of their own failures of raksana.

See Zwilling and Sweet 2000: 101-2 (on ‘the virility obsession or complex of the
late vedic period’), 105-9, 120 (on kliba as defective male).

See Bhagavadgitd 2.1-38; Mahdbhdrata 12.7-34 (discussed below); Fitzgerald
2004a: 692-3. ‘Kliba’ is usually an insult — sometimes translated ‘coward’ (van
Buitenen) or ‘sissy’ (Fitzgerald); see also Hejib and Young 1981 — and is applied to
Yudhisthira on many occasions (at 8.49.104 by himself). At 12.281.23 it refers to
the wise, humble, friendly, dharmic drya — quite possibly a sramana; but at 3.198.35
the proliferation of klibas is a symptom of negligent kingship.

See Mahdbharata 12.206.8; 12.292.27; 12.293.12-19; 12.295.

For the presumption of prakriti’s femininity, see Jacobsen 1996: 61-3; Indradeva
1966; Falk 1977: 106-8; Collins 2000; Natarajan 2001; Kelkar 2003. Jacobsen has
elaborated his thesis with specific reference to the Mahdbhdrata (2005); it fits in
part with Ruth Vanita’s claim that drman is not male (2003: 81).

Others are possible: perhaps prakrii’s gender was downplayed in order that the
sdmkhya be philosophically relevant, without narrative symbolic interference, to a
wide audience including women and karmayogins.

In sdmbkhya texts the terms avyakta and pradhdna, both of neuter gender, are often
used as synonyms of prakyti.

On this problem in the classical texts of the samkhya system, see Parrott 1986;
Bronkhorst 1999; Burley 2007: 108-32.

On Vedic cosmogony, see Kuiper 1983; Roy 1996. Other scenarios include the
creator as craftsman; the Indra—Vrtra fight (on which see Thomas 2006a); and
the churning of the ocean (featured at Mahdbhdrata 1.15-17 and perhaps symbol-
ically continuous with the ‘gendered parents’ scenario). See also Penner 1965-6;
Bailey 1983b: 85-121 (featuring Mahdbhdrata cosmogonies); Pintchman 1998;
N.N. Bhattacharyya 1971; and, for gendered Norse cosmogonies, Linke 1989.
tatal svayambhiir bhagavdn avyakto vyaijayann idam | sarvabhiitamayo . . . sa eva’
svayam udbabhau I/ For a study of this text’s cosmogony, see Laine 1981,

The egg is an apt image, being dually composed — and it is the yolk which grows
and hatches. An egg is externalized as a womb is not: unlike mammalian birth, the
mother is not necessarily present when it hatches (and the albumen has all but
gone). In a variant (see Mahabhdrata 12.200.8-13), the Lord lies on the waters
face-up, and the egg is replaced by the flower of a lotus plant.

apa eva sasarjadau tdsu bijam avdsrjat Il tad andam abhavad dhaimam sahas-
ramsusam aprabham | tasmifi jajiie svayam brahmd sarvalokapitamahah 1| yat
tatkdrapam avyaktam nityam sadasadarmakam | tad visrstah sa puruso loko
brahmeti kirtyate I/

Rivers also are female, and often personified: ‘all of them are the mothers of
everything, and indeed all of them are very powerful’ (visvasya mdtarah sarvah
sarvds caiva mahdbaldh /I Mahdbhdrata 6.10.35). For the waters as mothers, see
also Taittiriya Samhitd 1.2.1; Satapatha Brahmana 6.8.2.2-6.

Satapatha Brdhmana 11.1.6.1-2; Rgveda 10.82. Kuiper stresses the fatherless
picture, seeing it as primary, both logically (1970; 1975; 1983: 10, 98-103) and
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chronologically (‘The mystery of Agni’s birth is unquestionably the central motif
of the Indo-Iranian mythology’, 1983: 29). Neither judgment is material to our
purpose.

Taittiriya Samhitd 5.6.4 (Prajapati and the waters); Satapatha Brahmana 2.1.1.3-5
(Agni and the waters); Rgveda 9.74.5 (Agni and Aditi). This matches the sdmkhya
tradition (prakyti and purusa as twin ultimates).

Rgveda 10.121.7-9; Satapat/za Brahmana 6.1.3.1; Mahdbhdrata 12.321.28-9;

12.327.24-5; 12. 339 17. At Satapatha Brdhmana 6.1.1.8-10 and Brhaddranyaka
Upanisad 1.2.1 the waters are created through Vac (speech), an intermediate fertile
female offshoot (on whose creative role see Norman Brown 1968; Sutherland
Goldman 2000: 71-2). Rgveda 10.129.1-3 presents several scenarios (Brereton
1999).

Rgveda 10.121 (‘he’ is the son in v. 7, the father in vv. 8-9); 10.129 (‘that one’ is the
father in v. 2, the son in v. 3). See Varenne 1977-8: 3834 — Agni is father, husband,
and son of the waters — and 386: “fire is at the very centre of ... nature and its
relation to it resembles the relation of dzman to an individual (or purusa to prakyti
in the Sdmkhya)’. For the equation of father and son, see also Satapatha Brdhmana
6.1.2.26; Aitareya Brdahmana 7.13; Mahdbhdrata 1.68.36, 47-8, 62-5; Olivelle
1997: 431-3.

Patrilineal males must offer regular srdddha, feeding the heaven-dwelling ances-
tors, and have sons (who have sons, etc.) that this may continue (Kane 1968-77,
vol. 4: 334-515; Bhagavadgita 1.38-44). Several Mahdbhdrata characters (e.g.
Drona, Jaratkaru, Pandu) produce a son only to satisfy the ancestors.

etévan asya mahiméto jya yams ca pu/usah / pado *sya visvd bhiténi tripad
asydamitam divi I tr Ipad ardhva ud ait piirusah p(/da syehabhava/ punah | tato
visvain vi akrdmat sasandnasané abhi Il tasmdd virdl ajdyata virgjo ddhi pirusah |
sd jdt6 daty aricyata pascad bhiimim atho purdh I/ The suggestion that the
father is the son risen upwards (rather than or in addition to the son being the
father descended) has interesting implications concerning the phenomenologically
situated order of enquiry.

I take manifesting one-quarter of oneself and reproducing via a self-created
female as the same process. On Virdj, see Mahdabhdrata 12.254.%704 (she is Earth);
Atharvavedasamhitd 8.9-10 (she is also Svadha, Maya, and Tirodha); Penner
1965-6: 288, 292, 294.

Goldberg insists that the Godhead which is a juxtaposition of polarized opposites
is not the ultimate Godhead (2002).

This stage may also involve the intermediate or superimposed duality of heaven
and earth. When the egg hatched, the shell’s two halves became the sky and earth
(Chdndogya Upanisad 3.19; see also Satapatha Brahmana 6.1.1.11-2.4; Mdnava
Dharmasdstra 1.12-13; Mahdbhdrata 12.299.4); these two may then parent all
creatures in between, the father fertilizing the mother through rain (Gonda
1974: 93-117; Macdonell 1974: 126-7; Atharvavedasamhita 12.1.12, 42; Aitareva
Brdahmana 4.27; Das 2000: 244-5). This fertilizing function is evident in the
Mahdbhdrata character Bhisma, incarnation of the sky god, whose celibacy
infuriates Amba (‘mother’, who consequently changes her name and gender) and
causes problems for the Bharata dynasty. See also Brhaddranyaka Upanisad 6.4.20
(‘1 am sky, you are earth: let us two join together, mix our seed together, to get a
male child’, dyaur aham prthivi tvam tdv ehi samrabhdvahai saha reto dadhdvahai
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patni cdbhavatdm tasmdt idam ardhabrgalam iva svah iti ha smaha ydjiavalkyah
tasmad ayam akdsah striyd paryata eva tam samabhavat tato manusyd ajavanta I/
Elsewhere Purusa divides into the components of the cosmos, including the four
varpas: see Rgveda 10.90.6-14; Mdnava Dharmasdstra 1.31; John Brockington
1998: 13 (for Mahdbhdrata examples).

mama yonir mahad brahma tasmin garbham dadhdamy aham | sambhavah sarvab-
hittandm tato bhavati bharata Il sarvayonisu kaunteya mirtayah sambhavanti yéh |
tasam brahma mahad yonir aham bijapradah pitd I/

See also Bhagavadgitd 7.4; 9.8, 17. Sat and asat at Bhagavadgitd 11.37 (also
Chéndogya Upanisad 6.2; Rgveda 10.129) could denote male and female principles.
tapastaptay dspjad yam tu sa svayam puruso virdt | tam mdm vittdsya sarvasya
srastaram dvijasattamaf I/

For Lord plus mdyd, see 12.206.2-3; Roy 1996: 13-14; for Lord plus vidyd, see
12.224.33 (where Ganguli 12.232, p. 157 reads avidyd); 12.326.66-7; 12.332.12;
12.335.17

On this analogy, see Schreiner 1999b: 132-7; Brodbeck 2003: xxii-xxiv; 2003/4:
91-103; 2004: 90-2. The end and re-beginning of the cyclic cosmos (on which see
Svetasvatara Upanisad 4.1, with sakti as the female; Bhagavadgita 8.17-19)
matches the death of one body and drman’s taking another. The ‘evolutionary’
cosmic model, whereby the material principle is gradually ‘unpacked’, fits the
sexual model: the fertilized egg/foetus develops and grows. The four sets of five in
the sdmikchya tattva-lists are like fingers and toes. For other embryological connec-
tions see Rgveda 10.162.3; Satapatha Brdhmana 6.1.3; Mahabhdrata 12.308.116~
20; Kuiper 1970; 1983: 134 n. 90, 135-6. Knowledge of the emanation-process ‘is a
condition or a help for turning away and for advancing towards the goal of isol-
ated worldlessness, unworldly isolation’ (Schreiner 1999a: 775). Ascetics may burn
off their limbs: see 3.135.28; 9.47.20—4.

Mahabhdrata 12.293.12-19 presents prakrti and purusa as female and male, and
indicates which physical aspects of the person come from which human parent. The
female constituent is often multifarious: consider the proliferation of the material
principle into the various tattvas; see Kausitaki Upanisad 4.3-18; Brhaddranyaka
Upanisad 2.1.1-13; Chandogya Upanisad 5.2.1-2. ‘Plurality is mentioned as one of
the characteristics of the perishable, unity of the imperishable’ (Schreiner 1999a:
768). On ‘She-of-a-hundred-forms’, see Pintchman 1998: 2724

It rests on the bandhu principle: see Gonda 1965; B.K. Smith 1989; 1994:11-12;
Hegarty 2006; Kuznetsova 2006: 118-22.

For example, consider Bhagavadgita 8.23-6. Rebirth and moksa are correlated
with time of death: death during the daytime, the waxing fortnight, or the year’s
first half (after the winter solstice, before the summer) means no rebirth; death
during the night, the waning fortnight, or the year’s second half means rebirth.
Added up, the auspicious times comprise seven-eighths of the year, as do the
inauspicious times; six-eighths are ambiguous. Yet each ending life must either
have or not have a karmic sequel. Similar iterative analogical interference could
indefinitely retroject the pre-cosmic male’s solitude: to make Purusa he needs the
waters, to make them he needs Vac, to make Vac ... But although this col-
lects cosmogonies in strings, the concept ‘beginning’ is nonetheless retained
(Mahdbharata 12.175.35). Semantically parallel items appear in series; a poet
describes a scene of simultaneous birds and bees by using words in sequence.

pumse putrdya vittaye iti I/ tr. Roebuck); Mahdbhdrata 12.183.15. The vertical
dualism (sky/earth, Lord/waters) fits the ‘missionary position’. 41 ajam ekam lohitasuklakrspdm bahvili prajah srjamdnam saripdh | ajo hy eko
dtmaivedam agra dsit purusavidhah so ‘nuviksya ndnyad atmano pasyat . . Il so Jusamdpo "nusete jahdty endm bhuktabhogam ajo ‘nyah Il Aja also means ‘unborn’
‘bibhet ...l sa vai naiva reme ... sa dvitiyam aicchat sa haitdvdn dsa yathd (see above, p. 133); married goats/unborns are unknown.

stripumdmsau samparisvaktau sa imam evatmdnam dvedhdpdtayat tatah patis ca 42 For Yajnavalkya see Brhaddranyaka Upanisad 2.4 and 4.5; for Mahavira

40 See 12.237.13. On pravrtti and nivriti, see Bailey 1985.
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(Svetambara tradition; the Digambara Mahavira never marries), Hemacandra’s
Trisastisalakdapurusacaritra, Mahédviracaritra 2.125-55; for Buddha, Asvaghosa’s
Buddhacarita 2-6. Polygyny means that the wife is rarely left for another woman
— but see the Sarngaka story discussed in Chapter 6.

vanam anupamasattvd bodhisativds tu sarve visayasukharasajid jagmur utpan-
naputrdh [ For an in-depth study of the Buddhacarita as a response to the Sanskrit
epics, see now Hiltebeitel 2006, esp. pp. 247-53, 268, 271-5 on the narrative
contrast between the Buddha’s and various epic kings’ attitudes to dharma and the
necessity of householdership.

These duties comprise one of the three (or more) debts, usually to the pitrs, devas,
and rsis (and to people) (Olivelle 1993: 47-53). Son-production is sometimes pre-
sented as unnecessary: Medhavin tells his father that salvation does not depend on
sons (Mahdbhdrata 12.169; Olivelle 1993: 150-1), and the father is convinced. The
sonless Bhisma tells this story to Yudhisthira (who has lost his) by way of example.
A parampard may replace a vamsa, the sonless man (Bhisma, Yudhisthira, Vyasa)
leaving a text instead: ‘Scholarship, in establishing and indulging a nexus of
authority, serves a reproductive function’ (Hawthorne 2004: 42).

On the dsrama scheme, see Olivelle 1993: 136-60. Apparently following a
Buddhacarita-type model, Jaratkaru considers marriage only at his endangered
ancestors’ request, and then insists that his wife have the same name as him, and
that he not have to support her or the child. He as it were tests the universe, which
confirms the ancestors’ request as valid, but he then makes the additional condi-
tion that his wife never displease him (Mahabhalara 1.43.7-8; cf. Ganga’s demand
that Samtanu never criticize her, 1.92.34-5), enabling him to abandon her while
she is yet pregnant (1.34.10-36.7; 1.41-3).

Yajfiavalkya’s sons are not mentioned, but nor is their non-existence; he seems to
have the best of both worlds successively. Nonetheless, as Brian Black points out,
‘he is the one philosopher in the Upanisads who challenges the soteriology that is
based on having sons’ (personal communication, May 2006; see Black 2007:
94--8, 146). At Mahdbhdarata 4.20.27 Draupadi says that self-protection depends on
child-protection and hence on wife-protection.

This is not to dispute or replace other interpretations. Note von Simson’s
qualification of his calendrical interpretation of the Nala story: ‘An open dis-
closure would have made the text a dull, pedantic allegory’ (2005: 133). Using a
musical analogy, we may think of overtones, resonances, and/or simuitaneous
accompaniments in different registers.

The karmically deleterious effect of activities (karmabandha) can allegedly be
neutralized by knowledge (Satapmlza Brdhmana 1.6.1.21; Brhaddranyaka Upanisad
4.4.23; 5.14.8; Kausitaki Upanisad 1.4; 3.1).

See B/zagavadgita‘ 9.2-3; Biardeau 1981b; Malinar 1996; Slaje 2000a.

Just as the Mahayana bodhisattva model obviates in principle the need ever to stop
being reborn: see Kuznetsova 2006: 123.

His failures of husbandry may cause drought, i.e. depletion of the waters.

On royal representation, see Chapter 4; on the king, Earth, and Sri, see Hara 1973;
1996-7; Gonda 1969: 176-231; on Draupadi, Sti, and Earth, see Bailey 1983a:
118-19; Brodbeck in press a.

See Bhagavadgitd 9.30-2; Mahdbhdrata 14.19.56. For discussion of the Mahdb-
harata’s anticipated female audience, see Chapter 3 and Chapter 6.

On Yudhisthira, see also Klaes 1975 (following him step by step); Zaehner 1962:
114-24 and passim; Fitzgerald 2004a: 81-142. In terms of the Mahdbhdrata as a
whole Janamejaya might be considered the ‘primary example’, but his context is
more complicated and will not be treated here.

See also Arthasastra 8.1.5; Manava Dharmasdstra 9.294; Mahdbhdrata 12.69.63.
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Moreover, after Bhisma’s abdication, Samtanu died while his new heirs Citran gada
and Vicitravirya were yet young (1.95.4). Pandu and Yudhisthira are both pro- -
duced through niyoga; there are specified biological fathers and adoptive fathers
in both cases, but one aspect of the net result is the marking of a contrast with
the (narratively) normative paternal situation in which the son is raised to adult-
hood by the biological father, in his patriline. T am grateful to Paul de Villiers for
stimulating discussions of Pandu’s story.

bhartrlokapardyane; see Olivelle 1997: 436-7.

svargapdram titirsan sa Sataspngad udanmukhal | pratasthe saha patnibhydm. . .
darsaniydams tatah putrdn pdanduly pafica mahdvane | tdn pasyan parvate reme
svabdhubalapdlitan I/

tad yathd priyayd striyd samparisvakto na bihyam kim cana veda ndntaram evam
evdyam purusal prajiiendtmand samparisvakto na bahyam kim cana veda nantaram;,
see also Brhaddranyaka Upanisad 2.1.19.

Though also a river (6.10.15; 13.26.9; 13.134.16; 13.151.14; Mdnava Dharmasdstra
3.9), ‘Devika’ has brahmin connections (2.47.5; 3.80.110-15; 3.212.20-4).
Yaudheya is not mentioned again, although ‘the Yaudheyas’ attend Yudhisthira’s
rdjasiiya (2.48.13) and fight at Kuruksetra (7 18.16; 7.132.25 — against Yudhisthira
himself; 7.136.5; 8.4.46).

On this trlangle see Hiltebeitel 2001a: 264fT. Later, during the thirteen-year exile,
while the family visit tirthas, Arjuna visits Indra.

drambhe pdramesthyam tu na prapyam iti me matil I See also 2.15.1-5.

‘If your heart knows, if you have confidence in me . . .” (yadi te hrdayam vetti yadi
te pratyayo mayi/ 2.18.7, tr. van Buitenen). Gonc Moacanm says “Yudhisthira did
nothing on his own. He acquired the title of samrdj with the help of Krsna who
obviously had his own plans’; as she points out, these are implicit in Krsna’s
speech at 2.30.23 (2005: 153).

For bibliographical references on the dicing episode, see Génc Moadanin 2005:
149. On Yudhisthira in the dicing scene, see Mary Brockington 2001; 2003.

At 2.44.18 and 2.45.38 Sakuni says Yudhisthira loves gambling; at 2.60.43
Draupadi says he is inexperienced. )

Commentators have pointed out that Sakuni does not seem to cheat (Génc
Moacanin 2005: 156), but nonetheless there is a common misperception that he did.
See van Buitenen 1972. The main weakness of this position is that in the
Mahdbhdrata dicing is not part of the rdjasitya, and not a formality. Claiming
dicing as a cultural necessity for kings (Génc Moacanin 2005: 158-9) is susceptible
to similar criticism: the text does not show us that culture. (Hence also [ discuss
Yudhisthira without reference to the vrdtyas.)

Discrepancies between the two accounts of Yudhisthira’s motives may or may not
indicate that different versions (or texts) of the dicing have been combined. Such is
Mehendale’s conclusion from these and other data, but he does not factor in
Yudhisthira’s addressees.

This is to traduce the gambler’s role. Howsoever infinitesimal the chances of
victory, the universe could provide it; definitive agency falls beyond the gambler.
Cf. Jaratkdru, n. 45 above.

etat pdpistham akaror yad dtmdnam pardjital | Siste sati dhane rdjan pdpa
atmapardjayal I/ 1 follow van Buitenen for the first half of the sloka.

Youthful renouncers leave parents bereft (e.g. Vydsa: see Hiltebeitel 2001a: 278~
322, esp. the final page). For proud ksatripa parents, any son refusing family
expectations is effectively renouncing — (although) the Mahdbhdrata’s main
parental losses are military.

Draupadi calling on Krsna for help (2.60.26; also 5.58.21; 5.80.26) compares with
Earth calling on Brahma when asura kings oppress her (1.58.25-51), and with
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Ambid calling on Rama Jamadagnya and Siva after Bhisma rejects her (5.176, 188).
The substitute pat’s identity is often ambiguous or multiple. On Draupadi in the
dicing scene, see Hiltebeitel 1980a: 103, 108 (contrasting and comparing Earth);
2000: 114-15; and Chapter 6. See ditareya Brahmana 7.16 for a similar scene.

On Nala (with further references), see Hiltebeitel 2001a: 215-39 (also comparing
Nala and Yudhisthira); von Simson 2005.

so 'pakrstas tu kaling mohitah prddravan nalah | suptam utsrjya tam bhdryam vilapya
karunam bahu I/

We are reminded of Buddha’s andrman theory, and of the possibility of faulty
discrimination of prakrti and purusa, ahamkdra and dtman (see further below).

In exile Yudhisthira hears Nala’s story, of a lost kingdom regained through acqui-
sition and use of the aksahrdaya, the heart (or secret) of the dice; Yudhisthira
receives the aksahrdaya, and uses it for his disguise in the Virdtaparvan. As Adam
Bowles says, ‘aksahrdaya may reflect the adage that “the king makes the age””’
(personal communication, February 2006): see Gonzalez-Reimann 2002: 118-37.
Paul Bowlby, following Heesterman, sees aksahrdaya as the knowledge and ability
to rule dharmically, passions conquered, and mediate through ritual with unseen
powers to prosper the loka (Bowlby 1991). This looks like the rdjavidyd, but
lacks the soteriological context. Bowlby suggests that a king really needs various
specific skills (the aksahrdaya, knowledge of weapons, etc.) and the karmayoga
(pp. 16-17). On aksahrdaya as text-receptive competence, see Hegarty 2001;
Brodbeck 2006: 16 n. 46.

‘Dhrtarastra’ is also a snake: see 1.3.142; 1.31.13; 1.52.13; 2.9.9; 5.101.15;
Minkowski 1991: 388-9, 396.

And Sakuni incarnates Dvapara: see 1.61.72, 80. On kali and kings, see 12.12.27
(Nakula defines Kali as any non-protective king); Gonzélez-Reimann 2002: 53-62.
See 3.13.112; 10.16.28. Draupadi is labelled andthavat (as though unprotected
/husbandless) at 1.1.106; 2.60.24; 2.61.52; 4.17.29; 5.88.86.

3.31.1; see again Chapter 4.

3 sa muhartam iva dhydtvd viniscityetikrtyatam | The interpretation of mubhiirtam is
uncertain (it may mean just a moment, or a 48-minute measure); see also n. 86
below. Some manuscripts add a speech-to-self just before this line.

In exile, Yudhisthira builds some self-knowledge. See 3.2.66.

For the potlatch theory, see Mauss 1990; Held 1935; Tieken 2004; Génc Moacanin
2005.

uvdca ramo vaidehim paramarsavisankitah | gaccha vaidehi mukta tvam yat kdryam
tan mayd krtam Il mam dsddya patim bhadre na tvam rdksasavesmani | jardm
vrajethd iti me nihato 'sau nisdcarah Il katham hy asmadvidho jatu janan dharma-
viniscayam | parahastagatam ndarim muhiirtam api dhérayet Il suvyttam asuvrttam
vapy aham tvam adya maithili | notsahe paribhogdya svdavalidham havir yathd Il
Compare Scharf 2003: 24-5: ‘Rama represents pure consciousness (purusa) . . .
Sita represents the individual body, senses, mind, and intellect which are the
manifest evolutes of original nature (prakrti) ... In the stage of enlightenment
known as cosmic consciousness (kaivalva), the self, identified with pure con-
sciousness, recognizing its own purity, views the body and other evolutes of nature
as belonging to the field of change from which it dissociates itself. However, in the
ultimate stage of development of consciousness (brafuman), the self recognizes the
transcendent original pure state of nature in all the active states of nature and
embraces all levels of nature as one with itself.’

This event provides the opportunity for the Rama-Updkhydna to be told.
Although Jayadratha’s grudge later contributes to Abhimanyu’s death (3.256.24-9;
7.41-2), we must factor in Bhima’s humiliating him as well as Yudhisthira’s
leniency.
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For discussion of this episode, see Bailey 1983a: 118.

She also blames daiva, and herself (for unknown past sins come to fruition).
Damayanti too engineers her own safety from a menacing hunter after Nala’s
flight; both women use a satyakriyd (‘truth-act’).

As promised at 3.173.19. Yudhisthira tells Arjuna to rule instead (12.7.40), and
seems to anticipate solitary renunciation (12.9.3, 10, 15; see also Bronkhorst
1998: 33-4; Fitzgerald 2004a: 685).

anytam mdbravic chvasrith sarvajiia sarvadarsini | yudhisthiras tvam pdiicdli sukhe
dhasyaty anuttame Il hatva rdjasahasrani bahiny dsupardkramaly | tad vyartham
samprapasydami mohdt tava janddhipa Il yesam unmattako jyesthalh sarve tasy-
opacdrinah | tavonmddena rdjendra sonmdddh sarvapdndavah Il yadi hi syur anun-
mattd bhrdtaras te janddhipa | baddhvd tvam ndstikaih sdrdham prasdseyur vas-
umdhardm // Yudhisthira married Draupadi in order that Kunti not be a liar. See
also Bhagavadgitd 3.21.

See also 12.10.20; 11.27; 12.4; 12.25; 15.33; 19.23; 36.43.

Janaka is bald, with water pot, triple staff, and robe (adopted by saiva ascetics
pursuing moksa). His interest in moksa is proverbial; see aiso 12.18.26, 30. At
12.9 Yudhisthira implies that he wants moksa, but this is rarely explicit. At
12.161.40-6 he insists on moksa as a transcendent other to dharma, artha, and
ldma; as Bowles suggests (2005), that scene continues the family’s discussion
here (which continues those in Books 3 and 5).

See 12.11.14-25; 12.19-23, 33-5; 13.1-11; 16.21-4; 18.29-33; Hiltebeite! 2005¢:
250-8.

See Bhagavadgitd 3.20; Mahdbhdrata 3.2.30-2; 12.297; 12.308; 14.32.

saktdh karmany avidvamso yathd kurvanti bhdrata | kurydd vidvams tathdsakias
cikirsur lokasamgraham I/

asaktal saktavad gacchan nihsango muktabandhanah | samah satrau ca mitre ca sa
vai mukto mahipate I/ See also Slaje 2000b: 176-7, 183.

Vyésa, who suggests ritual expiation of the war-guilt (12.34-6), probably tips the
balance by addressing Yudhisthira’s problem at face value.

) Arjuna voices pravriti concerns (for his family, not moksa), but proposes

sramana-type behaviour.

Ostensibly that his father might enjoy Satyavati, a ddst half his age (1.94). Bhisma
repeatedly refuses responsibilities (kingship; marriage; impregnating widows)
from behind a dharmic mask, invoking his old filial vow. Like Rama, having seen
his father brought to irresponsibility through passion and manipulation, he him-
self doesn’t feel inclined towards or fit for responsibility. Both characters
renounce kingdom then wife (Amba, Sitd), but Bhisma is the more stubborn -
Samtanu doesn’t re-instruct him after dying.

It fits also that he champions Sulabha when narrating her debate with Janaka
(12.308; see Chapter 12), and fails to support Draupadi in the dice-match debate.
Yudhisthira is heirless pro tem. (see above, n. 44), Pariksit unborn.

mamdpi na tathd rdjfi rajye buddhir yathd purd | tapasy evdanuraktam me manah
sarvdatmand tathd Il

On this and the subsequent scenes, see Hiltebeitel 2001a: 271-7.

On the dog episode, see Bailey 1983a: 126. Yudhisthira earlier encountered
Dharma as a heron/yaksa (3.295-8; Leslie 1998: 475, 481). On Dharma’s tests,
see also Adarkar 2005b.

Von Simson links this with Yudhisthira’s connections, via Dharma and his alter
ego Kanka, to Yama: ‘It might have occurred to the authors ... that Death
himself cannot die’ (2000a: 318). On dogs, dice, and death, see White 1989.

On this scene, see Shulman 1996: 158, 160-4; Emily Hudson 2005. At
12.192.119-21 Bhisma says that delighting in heaven indicates attachment, ‘But
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if on the other hand he goes there freed from passion, and hesitantly, wishing
for the highest immutable, he enters exactly that’ (atha tatra virdgl sa gacchati tv
atha samsayam | param avyayam icchan sa tam evdvisate punah [/ 12.192.121). But
Yudhisthira reacts to others’ deserts, not his own. He reminds us of Bhagavadgitd
18.66: ‘Abandon all dharmas and go to me [Krsnal, the only refuge. I will free you
from all misfortunes: grieve not’ (sarvadharmdn parityajya mdm ekam sarapam
vraja | aham tva sarvapdpebhyo moksayisydmi md sucal /). Dharma was cursed, for
being unfair, to be born as Vidura (1.101), who is now Yudhisthira - so perhaps
Yudhisthira’s curse of Dharma is pre-discharged.

He has been doing this all along, in his way, but for the odd lapse — and these
become increasingly theatrical. For Yudhisthira voicing renunciative intent, see
Klaes 1975: 99, 109-13.

kavim purdnam anusdsitdram anor apiyamsam anusmared yah | sarvasya dhatdram
acintyariipam ddityavarpam tamasah parasidt 1l praydnakdle manasdcalena
bhaktyd yukto yogabalena caiva | bhruvor madhye prdapam dvesya samyak sa
tam param purusam upaiti divyam /I See also Bhagavadgitd@ 2.72; 7.30; 8.5;
Mahdbhdrata 5.44.16; 5.61.2; 12.207.25; 12.210.13, 20; 13.17.18; 14.46.54,
Chdndogya Upanisad 3.17.6; Edgerton 1926.

3 On the wife as essential partner-in-dhaima, see 12.142; 12.340-353; Jamison
1996: 29-149.

Damayanti’s predator (see n. 92) dies ‘like a tree burned by fire’; she later calls
upon wind, sun, and moon that Nala may be assured of her purity. For discussion
of the authorizing effect of the ‘outside intervention’ in the stories of Draupadi,
Sakuntald and Gargi, see Black 2007: 154-5.

See also 12.215-21. Prahlada says svabhdva, not Indra, has caused Indra’s success
(and also causes knowledge of dtman, 12.215.23); other defeated asuras identify
the agent as Kéla or, usually, Sri.

santi brahman mayd guptd nysu ksatrivapumgavah | haihaydnam kule jdatds te
samraksantu mdm mune /|

‘New to the Pandava narrative’s symbolic version of this ancient battle is the
assistance given to Indra by SiT (i.e. in the Pandava narrative, the energizing
of the Pandavas by Draupadi)’ (Fitzgerald 2004b: 62). On this story see also
Hiltebeitel 1977; Thomas 2006b. Indra’s withdrawal links with the Pandavas’
exile and with Yudhisthira’s plans after the war.

praticchanno vasaty apsu cestamdna ivoragah I/

hutdsanaly | strivesam adbhutam kytvd, 5.15.27.

This corresponds to what Salya, the story’s narrator, is hoping may happen with
Karna. Nahusa, having angered the rsis, goes down the snake: see 3.175-8.

On this story, see also Aklujkar 1991; Chapple 2006: 107-9.

direna hy avaram karma buddhivogdd dhanafjaya | buddhau saranam anviccha
krpandh phalahetaval 1 buddhiyukto jahdttha ubhe sukrtaduskrte | tasmdd yogdya
yujyasva yogah karmasu kausalam 1] karmajam buddhiyuktd hi phalam tyaktyd
manisinal | janmabandhavinirmuktah padam gacchanty andmayam I/ See also
2.41-3, 52-3, 63-6.

3 See 12.337.16-27 (creator Brahma is impotent until Nardayana sends Buddhi);
Bhagavadgita 3.27-8; 5.8-9; Collins 2000; Parrott 1990; Burley 2007: 141-7.

For the tattvas in classical sdmkhya, see Parrott 1986: 56-9. The non-renouncing
Vedic hedonist of Bhagavadgitd 2.42-4 is also ahamkara-ascendant.

Janaka expounds the karmayoga to Sulabha, but says he learned it from
Paficasikha.

Analogical re-application may introduce polarization within either or both poles
(e.g. Bhagavadgitd 7.4-5). Atman being inactive, the choice between ahamikdra
and buddhi may fall to a masculinized aspect of prakrti. At Mahdbhdrata
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14.20-50 manas is buddhi’s husband, but ksetrajiia (i.e. dtman) is manas’s teacher.
Such finesse allows the male to retain a soteriological role.

Male friends (e.g. Yudhisthira’s brothers) also share this role elsewhere. At
1.57.1-31 Indra persuades Vasu, who has renounced kingship, to take it up again.
Indra’s gender is not unambiguous in the Mahdbhdrata (see 12.329.14; 13.34.25~
6; 13.41.21); at Kausitaki Upanisad 3.1 he plays Krsna’s Bhagavadgita role as
supreme object of knowledge and paradigmatic karmayogin.

Arjuna must seek refuge in buddhi (Bhagavadgitd 2.49¢) and in Krsna (18.66). See
Hiltebeitel 1984: 12-15; 2001a: 273 n. 90; Brassard 1999; Sutton 2000: 344-7;
Dasti 2005. For buddhi as charioteer, see Mahdbhdrata 5.127.25-6. The chariot-
eer is manas at 14.50.1-6 (with buddhi as reins); sattva at 11.7.13-15; jidna at
12.228.8-12; véog at Plato’s Phaedrus 247. Elsewhere dtman (variously cons-
trued) or ksetrajiia plays the charioteer (3.2.62; 3.202.21-3; 5.34.57--8; 12.238.2;
12.280.1; Goudriaan 1990). The discrepancy may track the difference between
a chariot of war or state (featuring a dedicated driver) and a single-occupant
chariot (cart). Nala’s charioteer is initially ‘Varsneya’; later, in hunchback form,
Nala himself is the driver (3.57, 69). The chariot analogy is applied also to the
cosmos: see 8.24, where Siva and Brahma are warrior and charioteer. Jimadagnya
says his chariot is Earth, his horses the Vedas, his charioteer the wind
(mdtarisvan, from matr, mother), his armour the Vedas’ mothers (5.180.3-4). At
5.183.15-27 Ganga drives Bhisma’s chariot. At 12.246.9-15 the body is a city,
with Buddhi its queen (svdmini).

See also 1.16.39-40 for Visnu’s female form. On Visnu’s three steps as covering
one pole, the other, and the totality, see Kuiper 1962; 1975; 1983: 20, 41--55.

At moksa the datman joins its analogical counterpart, Krsna-purusottama, the
pre-cosmic Lord (Bhagavadgiia 7.5; 8.20-2; 15.7).

According to an androcentric symbology. Despite the textual support for this
symbology, there always were female renouncers: see e.g. Khandelwal 2004: 36-9
for Hinduism; Horner 1999 for Buddhism; Dundas 1992: 48-52 for Jainism.
There are many important women in the generations the Mahdbhdrata spotlights,
but in some ways we are led to suppose that this should be anomalous, a symp-
tom of dharmic crisis. In the frame story of Earth’s oppression (1.58-61), for
example, Earth features as a character only because the kings are bad.

3 On the contrast between Draupadi and Sita in terms of the pativratd model, see

Sutherland 1989.
‘[Slince this formless Brahman is also understood to be the ultimate identity of

an essentially male god . . . how androgynous can Brahman really be?” (Pintchman
1998: 275).

135 On the gendered dynamics here, see also Dennis Hudson 1996: 72-8.




upajati
upakhyana
uttardyana
vaisya
vamsa
varna

varnadharma
varpasramadharma
vidiisaka

vidya
virlipatva
vita

vrata
vratya

vyiitha

ydjaka
yajamana

yajha
yaksa

yakst
yati
yoga

yogin
yoni

GLOSSARY

a type of Sanskrit metre

subtale

the first half of the year

the third social class, comprising artisans and agriculturists
genealogy

any one of four social classes, namely brahmin, ksatriya,
vaisya, Sidra

specific duties in accord with social class

specific duties in accord with social class and stage of life

a stock character in classical Sanskrit drama; a comical,
gluttonous, degraded brahmin, he is a good friend of the hero
knowledge; spell

ugliness

a stock character in classical Sanskrit drama; a bon vivant
vow; regimen

itinerant and degraded persons known for adventuring
together in quasi-military groups

any one of four stages in the cosmogony, and the particular
deities (or names of deity) associated with them; battle-array
sacrificial priest

‘sacrificer’; the sponsor of a Vedic sacrifice and the recipient
of its benefits

Vedic sacrifice

a type of semi-divine chthonic being, often associated with a
particular locality

a female yaksa

an ascetic who has renounced the world

spiritual exercise; stratagem; any disciplined personal effort
(‘yoking”) directed towards a specific goal

one who performs yoga

womb; female organs; origin
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