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Epistemology and Scientific Methodology in
Ayurveda: The Means of Valid Knowledge
According to the RasavaiSesikastitra and its

Commentary by Narasimha

Christophe Vielle
F.R.S.-FNRS & UCLouvain (Louvain-la-Neuve)

THE QuEsTION of the “means of valid knowledge” (pramana), of their nature,
number, etc., is a hotly contested epistemological issue among Indian philo-
sophers, be they Buddhist, Jain or Brahmanical and, among the latter, this debate
is engaged in according to the various “points of view” (darsana), more or less
orthodox, within which their theory of knowledge is embedded. The text presen-
ted here sheds new light on this issue, for it treats it in a medical, scientifically
pragmatic perspective rather than a speculative one.

The Rasavaisesikasiitra (henceforth RVS) and its commentary (henceforth
RVSBh) were published in Trivandrum in 1928 on the basis of a single palm-leaf
manuscript written in Malayalam script." The manuscript, old and damaged
(it has a few lacunae), was preserved among the eight families belonging to
the subcaste of Nambudiri Brahmins called Ashtavaidyans (astavaidya), who

1 Ed. Menon (1928). A new edition
was made on the basis of the former, by
Muthuswami (1976). The siitras with a
new Sanskrit gloss Prakasika authored by
Vaidyabhushanam K. R. Thirumulpad
were published in Ollur (Thaikkattussery),
Vaidyaratnam Ayurveda College, in 1993
(not seen), and a subsequent English
translation of the siitras and of the commen-
tary by the same, was issued in 27 parts
in the Kottakkal periodical Aryavaidyan
(Thirumulpad 1994-2002), and thereafter
as a book (Thirumulpad 2010:repr. 2013).
See the reviews of the latter by Prasad

(2012) and Suma (2021). The Sanskrit
text provided by Thirumulpad sometimes
slightly differs from the original; the
numbering of the siitras is also different: in
adhyaya 1, it takes into account the absence
of siitra 64, joins siitras 118-119, and omits
siitra 150, for a total of 3 subtracted siitras; an
additional siitra, conjectured in a footnote
of the 1928/1976 ed., is inserted after 2,52;
in adhyaya 3, sitra 9 is divided into 9—16,
siitras 94-95 and 97-98 are joined, and a
new siitra is added after 102 (= 108), for a
total of 3 additional siitras.
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154 EPISTEMOLOGY AND SCIENTIFIC METHODOLOGY IN AYURVEDA

were traditional court physicians in Kerala.> This collection of aphorisms
(siitra) is attributed to a Bhadanta Nagarjuna, and the commentary (bhasya)

that explains them to a Narasimha.3

While their respective identities and

dates (fourth to fifth and seventh to eighth centuries ce?) are still debated, it
appears that both of them were Buddhist physicians.* As far as the siitras are
concerned, Jean Filliozat over-optimistically believed he could identify typically

2 See Menon 1928:20—21. The manuscript
belonged to the Chirattaman (Cirattaman)
Illam, where already in ca 1920 it had
been borrowed from “Narayanan Parames-
varan Moos” for a while, to be copied in
Trivandrum (T. G. Sastri 1923:13 no.96-
97). From there, it would have passed
to the Vayaskara illam (these two Nam-
budiri illams are in the vicinity of Kot-
tayam), where it was still to be found at
the end of the twentieth century according
to the listing by Sarma (2002:198 n° 3034);
it is no longer listed then, by the same,
in the collection of Olassa (Olas$a) Naray-
anan Mooss from the Chirattaman illam
(see Rama Rao 2005: 189 no. 2065: MS Vay-
askara Illam no.73). Thereafter (following
information kindly provided by Zimmer-
mann; see also Zimmermann 1989: 41—43),
because of the extinction of family branches
and subsequent redistributions of their her-
itage among other families of Ashtavaidy-
ans, the manuscript should have reached,
with the rest of the manuscript collection
of Vayaskara N. S. (and Aryan Narayanan)
Mooss (Mis), the Thaikat (Taikkat) illam
in Thrissur (whose manuscript library de-
serves to be visited in this respect). The in-
complete copy (the Devanagari transcript of
the siitras only) of the original manuscript
once made in Trivandrum (see Mahadeva
Sastri 1939: 1873-1874, gen. no. 1305 = cat.
no.859) is now in the Oriental Research In-
stitute and Manuscripts Library of the Uni-
versity of Kerala (MS Trivandrum ORIML
T.505).

3 See the last colophon of RVSBh: iti bha-
dantanagarjunasya pravrajitasya vaidyendrasya
rasavaisesikastitrasya narasimhakrtam bhasyam
samaptam.

4 J. Filliozat (1979:x—xiii) argues that
the author of the sitra-text is the same

as the famous Buddhist doctor founder
of the Madhyamaka school. Meulenbeld
(HIML: vol 2A, 136-138, 2B 53-156) does
not agree and refers to later datings
(fifth century ce) in connection with a
Bhadanta Nagarjuna mentioned, by the
disciple of his disciple, in one inscription
from Jaggayyapeta monastery, dated
ca. 450-600 ce (Mabbett (1998:335-336
and 1345) concludes, by contrast, that
the Nagarjuna of this inscription is the
same as the Madhyamaka philosopher).
Meulenbeld (ibid.) also points out that
the earliest quotations from the RVS are
from the tenth century (however, the four
rasavaisesike references in Candrata seem
to rather allude to Narasimha's bhasya,
whereas the nagarjunaciryokta of Dalhana
is siitra 1,31), and that Narasimha, on the
one hand, should be later than Subandhu’s
Viasavadatta (ca 600 ce), to which he refers
in RVSBh 1,2, and, on the other hand,
does not yet quote Vagbhata (seventh
century?) as an authority. Even if the
noteworthy reference to Subandhu appears
in fact to concern a lost, probably earlier,
play entitled Vasavadatta[-Natyadhara],
not the famous romance, the quotation of
Candrakirti’s Prasannapada (also ca 600; see
below) confirms the latter’s date as the ter-
minus post quem for the bhasya. One more
argument for the early date of the siitras is
the reference in RVS 2,111 to the different
opinions of “the disciples of Varsagana” —
varsaganyal (a pre-Samkhyakarikas doctor;
see Larson 1979:140-144) and of “the
ones of Ulaka” - aulikyih (a VaiSesika
doctor often identified with Kanada), on
the fact that the indriyas originate from the
ahamkara or from the bhiitas, respectively,
as pointed out by Sankaranarayana and
Pavana (2016: 4).
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Buddhist statements about the non-perceptibility of substances (dravya) and
their absence of intrinsic being (svabhava).> The extracts from the commentary
presented here at least tend to confirm the (not at all exclusive) Buddhist
nature of the bhasya, which proclaims the non-conceptual (avikalpa) character
of perception and appears to quote from the Buddhist logician Dignaga and
Candrakirti’s Prasannapada (i.e., the authoritative commentary on Nagarjuna’s
Miilamadhyamakakarikas, dated ca 600 ce).® Furthermore, they point towards
the specifically medical approach of its author, physician-and-scientist (vaidya),
something which is apparent throughout the work.”

5 See ]. Filliozat 1979: xii—xiii, quoting RVS
2,1 (dravyam anyad gunebhyo nasty agrahanat)
and 3,60 (dravyasvabhavah... acintyah). In
fact, the first siitra only states that substances
beyond qualities do not exist (cf. Thiru-
mulpad’s translation: “There is no dravya in
addition to the properties as dravya is not ex-
perienced separately”). As for the second
siitra, compare Filliozat’s translation (“1’étre
propre de la substance est inconcevable”)
and Thirumulpad’s one (= 3,67: “the inher-
ent nature of the dravya... cannot be determ-
ined by reasoning”). As rightly pointed
out by one reviewer, regarding RVS 2,1, it
is clear both from Filliozat’s discussion and
from the explanation provided in the RVSBh
that this siitra reflects the view of a piir-
vapaksin, rather than that of the siddhantin.
Similarly, the statement in RVS 3,60 when
considered in the context of the siitra-text
alone, does not appear to deny the svabhiva
of dravyas. Rather, it seems to suggest that
svabhava is generally — or, as the comment-
ator explains, under certain conditions and
from a particular perspective — unfathom-
able, that is, inaccessible to intellectual in-
quiry. Accordingly, the following siitra 3,61
concludes that, in the context of medical
treatment, agama is the very (first) means
of valid knowledge (cf. footnotes 36 and 41
below).

6 Mejor (2002:90—92) has also shown that
the portion of RVSBh 1,1, on the differ-
ent meanings of the particle nafi, is dir-
ectly inspired by Vasubandhu’s Pratityasam-
utpadavyakhya (in which the same anonym-
ous grammatical [?] stanza is quoted; this
stanza, as noted by one reviewer, is also

quoted, without ascription, later on in the
Kerala tradition, i.e., in the first third of
the fourteenth century, by Piirnasarasvati
in his commentary on Bhavabhiiti’s Mala-
timadhava A.g st. 48, ed. Mahadeva Sastri
1953:563). As it will be shown below,
quoted (without ascriptions) or parallel
passages, for the portion of RVSBh here
studied, are found in Carakasamhita, Nya-
yasitrabhasya, Yuktidipiki and other early
commentaries to the Samkhyakarikas 4-5,
and in the so-called Vyasa's bhasya to the
Yogusiitras (also called Patafijalayogasistra)
1,7. Sankaranarayana and Pavana (2016:6)
have, for their part, pointed out quota-
tions, elsewhere in RVSBh, from Astadhyayz,
Carakasambhita, SuSrutasamhita and VaiSesika-
siitras, but with ascriptions there are only
a few references (and most of them un-
traced) to Samkhya, VaiSesika, Aksapada
(= Gotama, author of the Nyayasiitras),
Bharadvaja (1,2; see footnote 35 below.),
Caraka (1,6), Nimi (3,36; 4,30), SuSruta
(1,6) and Urabhra (3,36)’s opinions; see also
HIML:vol 2A, 138.

7 See the last three Sslokas quoted by
Narasimha (ad siitra 4,73: karmanas ca
siddhau sarvarthasiddhili “when there is
success in the [medical] act, there is success
in all the aims,” these aims being explained
as the four traditional ones: dharma-
artha-kama-moksa). The first, also quoted
ad 1,3, corresponds to CS 1,1.15cd-16ab
(dharmarthakamamoksanam arogyam miilam
uttamam |/ rogds tasyapahartarah Sreyaso
jivitasya ca), the second is untraced (tasmat
prajiidvatd piirusenarogya[sya] sadhane / sata-
tam yatna astheyas tanmilah sarvasampadal),
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The two introductory stanzas, which are composed by Narasimha and pre-
cede Nagarjuna’s first siitra, thus refrain from invoking any deity and stress the
purely scientific approach of both the Siitra and the Bhasya (see the appendix at

the end for the Sanskrit text):

Because it is based on science (prajiia), does not have a single object
(eka-visaya), is to be understood according to the scriptures/the
doctrine ($astra) and cannot yet be understood if one leaves the
clear ground of examination (pariksa), this [Sttra that Nagarjuna
has pro]claimed® is, as a fruit, the supreme clairvoyance [offered]
to those learned in the concepts (padartha) and realities (tattva) of
Ayurveda.

Itis for this [Stitra], in order to rejoice the learned [and/or] to help the
dull-witted, for ever, that  have composed the present Commentary:
thanks to it, the semantic difficulties (artha-gahana) are resolved on
the basis of other proven conclusions/established tenets (siddhanta);
it conforms to causes, objects and realities (hetu-artha-tattva); hav-
ing renounced the path of meaning (artha-padavt) by plural extension
(aneka-vipaficana), it consists of words that have pertinent meanings
(vyakta-artha); thanks to it, the semantic fields (artha-visaya) are well

examined (su-pariksita).

The “Stitra on the specifics of taste(s),” as J. Filliozat called the work, is treatise
on “medical philosophy and particularly on materia medica” (idem), that is to
say on the very principles of pharmacology (dravyaguna-vijiiana).® It thus has

and the third corresponds to Udanavarga
26.6a+d (cf. Dhammapada 204): arogyam
paramo labho nirvanah paramam sukham.
This last pada, Buddhist in its origin, could
of course be read in a Vedantic way, but
Narasimha’s own very last concluding
stanza clearly states that “those learned
in the realities, after having left aside the
self-based haughtiness and fully explored the
verbal path, reach the ultimate perfection”
(...vihaya_unnatim atmasamstham sarvatra
viacah padavim pariksya | samprapyate yat
paramarthasiddhih... tattvavidbhih / /).

8 For the lacuna in this sardiilavikridita
stanza, I suggest to read [yaf siitram
suvisistasarvarasadam nagarjunah pra|bravid,
instead of tac chastram rasabhaidikabhidam
idam nagarjunah pra® proposed by the
editors (and taken for granted in the intr.

1928, p. 8), in order to have a demonstrative
(idam) and a relative (yad) in correlation
with the (conjectured) subject siitram. In
addition, in pada b sidhigantum has been
emended into catadhigantum and amald
into amalam (°am and °i can be easily
confused in Malayalam hand-script; sa° and
ca® possibly also).

9 I borrow here from ]J. Filliozat (1979:xi)
some elements of his presentation
of the work. A more detailed de-
scription of the contents is provided
by Muthuswami (1976: xxxiv—xlvi),
Meulenbeld (HIML:vol 24, 136-137),
Ajithkumar (2020:129-133) and Suma
(2021); see also (in a sometimes confused
manner) Sankaranarayana and Pavana
(2016).
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nothing to do with a treatise on alchemy, as the rasa- in its title might at first
misleadingly suggest (if one takes this word in the sense it has acquired in this
latter tradition).’® In Ayurveda rasa refers to “the sap of substances [dravya]”,
the taste “that carries their properties [guna] and produces their activity [kar-
man]” (Id.); and these tastes, which combine and interact with each other, are
six in number: sweet, sour, salty, pungent, bitter and astringent (madhura-amia-
lavana-katuka-tikta-kasayah sad rasah, RVS 3,2). This treatise is highly interesting
for a number of reasons, as is indeed its commentary,'* for which the task of pro-
ducing an integral translation and of identifying the many anonymous citations
still remains to be done.

The aphorism that will concern us here, the seventieth of the fourth adhyaya,
at the very end of the work (the fourth before last; cf. the appendix at the end for
the Sanskrit text), deals with the six “means of valid knowledge” (pramana):

“Perception (pratyaksa), inference (anumana), [identification by]
comparison (upamana; cf. “recognition of likeness” MW), tradition
(agama), implication (arthapatti) and inclusion (sambhava) are the
means of valid knowledge.” (RVS 4,70)

Here is the commentary by Narasimha:'*

These indeed are the [six] pramanas, that is, the means of knowing
(adhigama-upaya) the wordly and otherwordly objects, “for knowl-
edge of the knowable objects (prameya) rests on the means of valid
knowledge” as it is said.’> Means of valid knowledge, knowable

10 See, for instance, referring to RVS,
Renou 1963:173 (“En chimie...”), or White
1996:431 fn.196 (“one of a number of
Keralan works on therapeutic alchemy”).
There is a homonymous, unpublished,
Rasavaisesika work in slokas which appears
to conform to this latter type (cf. Rama
Rao 2005:189 no.2066: one manuscript
in Mysore and a possible fragment in
Madras).

11 The scholarly interest in the RVS(Bh) has
started to grow after its 1976 re-edition; see,
beside ]. Filliozat 1979, its use by Wezler
1990:144-145 (RVSBh 1,2 and 1,83); Meu-
lenbeld 2001:6 fn.16, 12 (RVS 2,30-36 on
virya) and 15 (RVS[Bh] 4,1—-30 on virya); Das
2003: 266 fn. 904, 274 fn. 93y (verse quoted
in RVSBh 1,6), 422 fn. (RVSBh 1,21 seems
to be the source of Dalhana for the same

quoted verse on visakanya) and 530 (RVSBh
1,6 on ojas from semen); Sankaranarayana
2013:197-198 (on RVSBh 1,1). Again also
in Kerala (at the least) after its 2010 Eng-
lish translation; see Murali 2014 (providing
references to Malayalam commentaries and
studies on the RVS), Sankaranarayana and
Pavana 2016; Sreelakshmi 2018.

12 Cf. for the same siitra, the commentary
by Thirumulpad (2010:224-226) (203—205
of the 2002 ed.).

13 The quotation corresponds word-
by-word to Candrakirti's Prasannapada
(de La Vallée Poussin 1903-13: vol 1, 55/14):
pramanadhinatvat prameyadhigamasya.  Cf.
the English translation of the passage by
Stcherbatsky (1975:204 = 1977: 143). See
also Arnold 2005:145-146, who notes,
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object, knower (pramatr) and [resulting] knowledge (pramiti):'4
these are the four terms according to which mundane experience
(vyavahara) proceeds. As in the example of rice, the object to be
measured (prameya) consists in the precise determination of that
which is received; for the sake of the determination of which, a
measure/instrument as criterion (pramana), for instance the prastha
(weight unit),"> is used; as measurer (pramatr) Devadatta with his
hand, measuring (present participle pra-mi1, °minoti) by means of a
measure such as the prastha, produces the resulting measure (pram-
iti), [which is] the determination of the quantity (iyatta) of the rice
or of some other thing. It is said that by possessing this [resulting]
knowledge one experiences (vyavaharati). [Lacuna]® By means of
the pramanas, such as perception, etc., the physician (vaidya), as
pramatr, observing the prameyas that are the objects of the scriptures
(sastra), on the basis of this-and-that pramana, produces a clear
ascertainment (pratiti) that is called right knowledge (samyagjiiana),
for it proofs (sadhaka) everything. It is said indeed:

“To the intellect (buddhi), scriptures are intelligible (bodhya)'’ by
means of accurate (sitksma) ascertainments (niScaya) of the true
nature/meaning of realities (tattvartha); [however,]| such an intellect
that apprehends the true nature of realities is not found everywhere.”

As far as a definition of the characteristics of these [pramanas, namely |
perception, etc., is concerned, we will not [here ] proceed with an [in-

p- 262 fn. 13, that Candrakirti reshapes here
(and p.59/4: pramanadhinah prameyadhi-
gamal) an earlier statement by Dignaga,
Pramanasamuccaya 1,1.10 (svavrtti ad k.1),
the (lost) Sanskrit text of which could have
been: pramanadhino hi prameyadhigamah,
following the reconstruction of Hattori
(1968). The expression laukika-lokottara- is
commonly found in classical Buddhist texts
for designating dharmas etc. (see TLB s.v.).
14 See NSBh 1,1.1: (arthavati ca) pramane
pramata prameyam pramitir iti (...) pramata, sa
yendrtham praminoti tat pramanam, yo ‘rthah
pramiyate tat prameyam, yad arthavijianam sa
pramitih, catasrsu caivamvidhasu (...); and
4,1.41: pramatd pramanam prameyam pram-
itir iti. However, the order of the words
here given is more in conformity with the
order of words in the compound pramana-
prameya-pramatr-pramitisu given by Sarikara,
Brahmasiitrabhasya 2,2.33.

15 See Yuktidipika ad SK 4d: yatha vrihyadi-
prameyam prasthading pramanena paricchidy-
ate. The same measure unit of the prastha
for exemplifying the pramana is to be found
in Gaudapada and Mathara’s commentaries
ad loc. (See also the parallel passage in
Kaundinya’s Paficarthabhasya to Pasupata-
siitra 1, ed. R. A. Sastri 1940:7, pointed out
by Hara 1992:217).

16 The few aksaras lacuna which ends with
a word having the final syllabe -bhah could
correspond to a short sentence introduced
by the previous closing iti (giving the source
of the quotation, if it is one; or in the form of
a commentarial expression), unless it is the
beginning of the next sentence (cf. the text
of the ed., without danda).

17 The 1928 ed. writes buddhirboddhyani, the
1976 one buddherboddhyani: buddher is in-
deed better. This citation remains untraced.
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depth] examination, since other treatises (tantra) have dealt with this.
Just a little bit will be said nonetheless.

Perception [is] sensory knowledge (indriya-jfiana) that is non-
conceptual (avikalpa),’® such as knowledge of a taste or of a
form-and-colour: it is called pratyaksa because it functions in relation
to (prati) each of the [five] senses (aksa)."

Inference (anumana) [is] an ascertainment (pratipatti), starting from
the vision of a clue (liniga), concerning the bearer of this clue (lin-
gin): it is called anumana because there is knowledge after (pascat =
anu-) the knowledge of the clue and the subsequent recollection (anu-
smarana) of the relation (sambandha) [that exists between the clue and
its bearer].>°

Comparison (upamana) is the determination (sadhana) of something
undetermined by [comparison with]| something that is well-
determined:*" because it is like the mudga (the mung bean, a very
common vegetable) which is astringent (stambhana), so it is called
“mudga leaf” (mudga-parni) (a less common leguminous plant).**

159

18 Non-conceptuality is a characteristic of
perception proclaimed by the Buddhists
already before Dignaga (whose definition
of pratyaksa will be completed by Dharma-
kirti); see Hattori 1968: 82-83.

19 This etymological definition (aksam
aksam prati vartata iti pratyaksam) is a
quotation of Dignaga, Nyayamukha; see
Hattori 1968:76—77. It is repeated in
Nyayapravesa § 4 (a treatise based on
Dignaga’s one, by his disciple Sankara-
svamin; see Tachikawa 1971); also quoted
by Candrakirti (Prasannapada, p.72/1-2),
who criticizes it (see Arnold 2005:179,
278 n.17) and, in the eighth century, by
the Buddhist Dharmottara and Kamalasila
(Tattvasamgrahaparijika). Compare the
close definition of NSBh 1,1.3: aksasyaksasya
prativisayam vrttih pratyaksam.

20 Compare NSBh 1,1.3: mitena lingena lin-
gino 'rthasya pascan manam anumanam; and
5. anena lingalinginoh sambandhadarsanam,
lingadarsanam  cabhisambadhyate;  lingalin-
ginoh sambaddhayor darSanena lingasmrtir
abhisambadhyate;  smytya  lingadarsanena
capratyakso ‘rtho 'mumiyate. This is never-
theless not a direct quotation; see Hattori
1968: 77-78.

21 Compare NS 1,1.6: prasiddhasadharmyat

sadhyasadhanam upamanam, which adds
more explicitly =~ “through  similarity/
likeness” or, more precisely, “community
of properties with” (-sadharmyat).

22 The text must be here read: mudgah
stambhanas tatha (-h/s + st- > -st- is
grammatically allowed, and common in
Malayalam Mss.). This botanical example
is also found (without the stambhanatva
common property) in NSBh 1,1.6, which
further notes the usefulness of upamana in
the Ayurvedic context: yathd mudgas tatha
mudgaparni, yatha masas [another bean] tatha
masaparnity [a leguminous shrub] upamane
prayukte upamanat samjiiagsamjiiisambandham
pratipadyamanas tam tam osadhim bhaisa-
jyaya_aharati (“... through wupamana he
[= the physician] learns the connection
between the name/the designation [of
the object] and the named/designated
[object] and thereby uses the particular
herb required for his medicine”). Would
Vacaspati Misra have had a corrupt text of
the RVSBh (or of its source) in mind when
in his own commentary on NSBh (1,1.4) he
uses the compound mudga-stamba “a tuft of
mudga” in quoting the same example (yatha
mudgastambas tatha mudgaparniti)?
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Tradition (agama) is the speech of experts (apta-vacana); the expert
is [someone] devoid of faults.?> His speech is of three sorts: “that
whose object(s) is/are to be believed” ($raddheya-artha), “that whose
object(s) is/are imperceptible” (apratyaksa-artha) and “that whose
object(s) is/are to be inferred” (anumeya-artha); such is the threefold
[traditional speech] that is seen [distinctively] in the treatises.**

Implication (arthapatti) is, on the basis of a stated meaning, the [ne-
cessary | coming (dgamana) of an unstated [meaning]: in the state-
ment “Devadatta does not eat at night,” it ensues from the mean-
ing/is implied (arthad d-paD) that “Devadatta eats during the day-
time;”> the regular activity of eating (ahara-kriya) leads to (gamayati)
the adequacy of [this second | meaning (artha-samarthya), because of
the natural relation [between day and night (?), ] for the maintenance

of [Devadatta’s] body.>

23 Compare the two verses quoted by
Gaudapada ad SK 4 (or 5 in the com. of
Mathara): dgamo hy aptavacanam aptam
dosaksayad viduh / kstnadosah (...) dpto jieyah
sa tadrsah //; Jayamangala ad loc.: aptah
ksinadosas tena yad ucyate tad aptavacanam
agamah, and to SK 5: aptah ksinadosah. See
also Candrakirti’s Prasannapada, p.75/6-7:
saksad atindriyarthavidam aptanam  yadva-
canam sa dagamah. Note that the word
agama, occuring elsewhere in the siitra-text
(replaced by upadesa in 3,108; cf. aptopadesah
Sabdah NS 1,1.7), is glossed by Ssruti in
RVSBh 1,120, and by Sastra = dyurveda in
1,140.

24 The triple distinction concerning the ob-
ject(s) of tradition, which finds a parallel in
YSBh 1,7 (see footnote 37 below), will be
explained later, in the light of RVSBh 3,44—
45. It should already be pointed out that the
non-perceptibility here stated concerns the
non-experts (i.e., the common people), for
there is of course perceptibility for the ex-
perts. See below fn. 36 and, for more refer-
ences on the aptas, Vielle 2017: fn. 21-22 and
38.

25 Compare CS 3,848 on arthaprapti:
yatra_ekena_arthena_uktena_aparasya_artha-
sya_anuktasya_api  siddhih  (with  apara
meaning “other”); and NSBh 2,2.1: arthad
apattir [ =] arthapattih; apattih [ =] praptih [=]

prasangah; yatra_abhidhiyamane 'rthe yo 'nyo
‘rthah prasajyate so rthapattih. The example
here given of Sruta-arthapatti (remaining
at the level of the heard statement, not of
the real observation of the fact or “state of
affairs”) is found in the Bhatta-Mimamsa
(see Kumarila’s Slokavarttika 5,7.51 sq.:
pino diva na bhurnkte...); it is criticized by
the Prabhakara-Mimamsaka Salikanatha
(Prakaranapaiicika 6 [Pramanaparayana),s
[arthapatti], pp.278-279 ed. A. Subrah-
manya Sastri), following his own definition
of the [drsta-larthapatti; it is reduced to
inference by Mathara in his commentary
to SK 4: tatra pino devadatto diva na bhurnkta
ity ukte ratrau bhunkta ity arthah, sarthapattir
anumanam eva; likewise by Gaudapada and
in Jayamangala ad loc.

26 The punctuation of the editions has here
been changed, and ahdrakriya is disjoined
from sambaddhatvat in order to provide
a subject to gamayati. That sambaddhatva
concerns the mutually exclusive couple
night-day relies on the terms of the critics
of Kumarila’'s (slightly different) example
found in Salikanatha’s Prakaranaparicika 6,5,
p-279/3-6: ratrisambandhe hy anavagate bho-
janasya_anupapattih;  kalasambandhabhavena
hy esa_anupapattih, sa kalantarasambandham
eva kalpayitum alam (cf. p.280/8-10).
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That which is called inclusion (sambhava) refers to a meaning that
is inherent (avinabhavin):*7 for example, in stating [the measure]
prastha is included (sambhavati) [the measure] kuduba, [or] in [stating
the measure] adhaka [is included the measure] prastha.*® (RVSBh

4,70)

The six pramanas listed in the siitra of Nagarjuna correspond, aside from
the last one (sambhava), to the six means recognized as such by the theories
of knowledge of the most orthodox and conservative among Brahmanical
traditions, namely the two Mimamsas; such a list (with the more speculative
abhava instead of the proportional sambhava) is attributed to their co-founder,
the sage Jaimini.* The logic of the Nyaya reduced these means of valid
knowledge to the first four items (of the present list),3>° whereas that of classical

27 The RVSBh editions write here avinabha-
viyo 'rthah which has to be read avinabhavt yo
“rthah.

28 Compare NSBh 2,2.1: sambhavo nama-
vinabhavino ‘rthasya sattagrahanad anyasya
sattagrahanam, yatha dronasya sattagrahanad
adhakasya sattagrahanam, adhakasya sattagra-
hanat prasthasyeti, where sambhava is defined
as “the grasping of the reality of another
[meaning] from the grasping of the real-
ity of a meaning which is inherent in/does
not exist without (avinabhavin) [the former
meaning].” Again, we are here at the con-
ceptual level of artha as [object of] “mean-
ing.”  For the example in RVSBh, see
Gaudapada ad SK 4: sambhavo yatha prastha
ity ukte catvarah kudavah sambhavyante; like-
wise Mathara and the Jayamangald ad loc.
(the Malayalam Mss. of the latter, like in
the RVSBh, write kudubah instead of kudavah;
kuduba is the common Malayalam spelling);
by contrast, the Yuktidipika uses the weight
units prastha and drona only (sambhavo nama
dronah prastha ity ukte 'rdhadronadinam sam-
nidhanam avasiyate), as in the NSBh (which
adds the adhaka).

29 See Gaudapada ad SK 4: sat pramanani
jaiminih; Yuktidipika ad loc.: sad ity anye,
with the quotation: pratyaksam anumanam
ca Sabdam copamayia saha | arthapattir
abhivas ca hetaval sadhyasadhakah //, a

$loka which is also given in the Tibetan
version of (the 6% century Buddhist)
Bhavya’s Madhyamakahrdayakarika ch.9 (on
Mimamsa), k. 7’ (see Kawasaki 1974: 3—4);
Manimekalai 27.5-85 (see Ramaswami Sastri
1934:434; Parpola 1981:154 fn.36; Nich-
olson  2010:149-150); Prapaiicahydaya
(Sastri 1915:ch. 7, p.67/7-15):
pratyaksanumanopamandrthapattyagamabhava-
(...) satpramana- (...) iti jaimini-matam
(cf.ch.4, p.40/3:  pratyaksadilaukikapra-
manaih sadbhil). This sixfold list is also
indirectly attested in Sabara’s Mimam-
sasiitrabhasya when he explains ad MS
1,1.4-5 that, because of the inadequacy
of the other five means (pratyaksapiirva-
katvac  canumanopamanarthapattinam  apy
akaranatvam; abhavo 'pi nasti, MSBh 1,1.4),
only upadesa is valid for knowing the dharma
(... tasya [dharmasya] jianam upadesah... tat
pramanam..., MS 1,1.5).

30 See Yuktidipika ad SK 4a: tantrantariyah
ke cit catvari pramananicchanti, “praty-
aksanumanopamanasabdih pramananiti”
(= NS 1,1.3) vacanat; Candrakirti,
Prasannapada, p.75/9: tad evam pramana-
catustayal lokasyarthadhigamo vyavasthapyate;
Prapaficahydaya ch. 4, p.42/16, and ch.6,
p-63/16-19. Same list in Susrutasamhita
1,1.16: pratyaksagamanumanopamana-.
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Samkhya3' reduced them to three3* and that of the Buddhist Dignaga (as well
as in VaiSesika) reduced them to two only.?3

The commentator Narasimha demonstrates through his concise definitions
and his pertinent examples the practical medical usefulness of the six means of
knowledge he retains, without bothering to look into their deeper nature.

His threefold classification of tradition (agama)3* is noteworthy and requires
further elucidation. He provides this explanation himself in his commentary to
siitra 44 of the third adhyaya (cf. the appendix at the end for the Sanskrit text),
where the word anumana is to be understood as anumeyartha-agama:

For the objects that are at first apprehended by means of tradition, the
present [siitra] is undertaken in order to specify that they are/were
confirmed by means of another pramana. For the speech of experts
(= agama) is of three sorts: “referring to objects of belief” (sraddheya-
artha), “referring to objects to be inferred” (anumeya-artha) and
“referring to objects of perception” (pratyaksa-artha). [Traditional
speech| referring to objects of belief is when it is said that there exist
Hyperboreans or celestial nymphs.3> That which refers to objects of

31 See Prapaficahrdaya ch.6, p.66/11-16:
pratyaksanumanagama- (...). The Kalpana-
manditika  Dystantapankti of Kumaralata
(2"—3™  centuries cE) preserved in
Chinese translation (as being Asvaghosa’s
Siitralamkara, cf. its French translation
by E. Huber, 1908, pp.15-16) refers to
an earlier Samkhya-siitras’ doctrine of
five pramanas: verbal testimony (Sabda
or agama), cause (anumana), comparison
(upamana), equality (sambhava), absolute
certainty (saksat-pratiti = pratyaksa), and to
the fact that other Samkhya treaties do not
accept upamana.

32 Cf. also YS 1,7 (pratyaksanumanagamah
pramanani; for YSBh, see footnote 37 below),
Manusmrti 12.105ab (pratyaksam canumanam
ca sastram ca vividhagamam) and CS 3,4.1—
7 (following Atreya’s teaching), 8.83, 4,1.45
and 6.28. However, the doctrine of Caraka
is not so clear in the matter since he adds
in 1,11.17-33 a fourth pramana called yukti
(see P-S. Filliozat 1990), and treats also
of several other pramanas (without nam-
ing them as such) in 3,8.33—49 (see Vielle
2017:fn.34); see ]. Filliozat 1970: 84, Prei-
sendanz 2013:102-118. Cf. also in CS 1,12.8,

for pratyaksanumanopadesaih sadhayitva (text
as given in the vulgate edition), the variant
readings: pratyaksanumanopamanaih, praty-
aksanumanopamanopadesaih etc. as noted by
J. Filliozat 1949:163 fn. 7, 166 fn. 2 (“Le texte
a donc été modifié respectivement par des
tenants du Nyaya et du Samkhya”).

33 See Yuktidipika ad SK 4a: pratyaksanu-
mane eveti vaiSesika-bauddhah.  However,
the Madhyamaka tradition still admits
agama among pramanas as pointed out by
Eltschinger (2014:199 fn.25). As for the
VaiSesika, it appears that starting with
Prasastapada and his followers (ad VS
9,2.5), the means were reduced to two;
however, Manimekalai 277.78-85 ascribes five
pramanas to the VaiSesika (see Nicholson
2010:150), and dgama is counted as one of
the three valid means for the Vaisesika in
Prapaficahydaya ch. 6, pp. 64/19-65/1 (cf. the
same, p.62/9-11, for the two means of the
Bauddhas).

34 See above fn. 24. This threefold classific-
ation is also hinted at by Sankaranarayana
and Pavana 2016: 6.

35 The same double example, with the
Apsaras and the Uttarakurus, is found
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inference and perception is like when it is said that the eye’s faculty
is to grasp form-and-colour. While the eye exists (as an organ), [the
faculty] is not [there] (i.e., directy observable). Therefore, when
it is said that there is an eye’s faculty it is inferred. [But] it is on
the basis of perception when it is said that a form-and-colour is
apprehended. The tradition referred to here (i.e., in this siitra) is that
whose object(s) is/are to be inferred.3* (RVSBh 3,44)

And Narasimha adds to this, in the commentary to the next siitra (3,45):

Indeed in Ayurveda, aside from the two [types] of tradition, [viz.]
that referring to objects of perception and that referring to objects of
inference, there is no reference to object(s) of belief,3” due to the vis-

in Yuktidipika ad SK 4a, within a discus-
sion whether upamana can be reduced to
agama: yadi hy aptopadesa upama syat tena
yatha svarge ’psarasah, uttarah kurava ity
evamadisv antarena sadharmyopadanam prati-
pattir bhavaty evam ihapi syat.

36 The author is here dealing with tradi-
tional statements as truths previously es-
tablished by experts through (their own)
perceptions and/or inferences. Of course
thereafter many of these truths can be
“verified” by the physician or even, for
some, by the common people (cf. Thiru-
mulpad 2010:164; for instance, knowledge
of a form-and-colour is the same example
he gives in its definition of pratyaksa seen
above), but, despite the ambiguity of the
introductory sentence, this is not the point
here, especially because many things per-
ceived ot inferred by the experts (“who
clearly know objects beyond the faculties
of senses,” saksad atindriyarthavid, according
to Candrakirti quoted fn.23 above; cf. the
atindriya-darsana ascribed to the dptas by the
Nayayikas Bhasarvajia and Udayana, like
the atindriya-jiiana ascribed to the yogins by
Dharmakirti) cannot be perceived/inferred
by the non-experts, possibly also by the
common physician, who, therefore, must at
first rely on medical doctrine as taught by
tradition (cf. RSV 3,60-61 and fn.5 above
and 41 below).

37 Compare YSBh 1,7: aptena drsto ‘numito
varthah paratra svabodhasamkrantaye Sabdeno-

padisyate, Sabdat tadarthavisaya vrttih Srotur
agamal; yasya_asraddheya-artho vakta na drsta-
anumita-arthah sa dgamah plavate; mitllavak-
tari drsta-anumita-arthe nirviplavah syat. This
YSBh triple characterisation of agama as
drsta-/anumita-/asraddheya-artha is compar-
able to RVSBh 3,44 and 4,70 which has
(a)pratyaksa-/anumeya-/Sraddheya-artha (the
initial a- depends on the adopted perspect-
ive, cf. above fn.24). On YSBh 1,7, see
Maas 2016: 388 (= 2010, p. 376), with trans-
lation. Like the RVSBh here, the YSBh says
that there are only two types of tradition
at work in its teaching: that based on per-
ception and that based on inference. How-
ever, while the YSBh firmly condemns as
being “whose object(s) is/are not to be be-
lieved” (asraddheyartha) anything that, in
the Yoga tradition itself, would be stated
without having been seen or inferred by the
experts, less radically the RVSBh, without
ever specifying Sraddheyirtha type of tradi-
tion as untrustworthy, says that it is found in
tantras (see RVSBh 4,70 above), i.e., in treat-
ises that are, presumably, different from the
Ayurvedic ones, and even sometimes (con-
trary to the present statement) in Ayurveda:
thus in RVSBh 1,2 the tradition ascribed
to the sage Bharadvaja, reverently presen-
ted as a (Vedic) maharsi and a (Ayurvedin)
bhagavan (master of Atreya according to CS
1,4.5), from whom a few §lokas are quoted, is
qualified as a Sraddheyartha agamah (which is
not surprising in a Buddhist perspective).
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ible (drsta) nature of the fruit (phala — effect/result) [of this knowl-
edge].3®

This is a profession of faith of the realist, not to say the positivist, variety: that
which the expert physician has taught, he has either “seen” /perceived directly,3°
or else “inferred,”#° but even in the latter case his reasoning concerns an invis-
ible/imperceptible phenomenon that pertains to observable reality, not to the
domain of unfounded beliefs. Likewise, the results of his scientific practice per-
tain to the realm of observable facts. The medical tradition can thus never consist
in “blind” faith. It is in this respect that Nagarjuna can declare, like Caraka, that
tradition comes first.#' Tradition, direct observation and reasoning go hand in
hand in medical analysis.** Tradition comes first, but once it has been mastered
perfectly, observation and reasoning are sufficient,*> as has always been the case
and always will be for the expert masters of the tradition. There is even a true
form of empiricism in the scientific approach of the RVS author who, as pointed
out by Meulenbeld, “repeatedly express rejection of a hierarchical ordering of
concepts, (...) though this type of order is a characteristic of the early [medical]

38 RVSBh 3,45: na hy ayurvede pratyaksa-
rthanumeyarthabhyam  agamabhyam  anyac
chraddheyarthatvam asti, drstaphalatoad iti.

39 See NSBh 2,1.68 on Ayurveda as an ex-
perts teaching whose object is “seen:” drsta-
arthena_aptopadesena_ayurvedena (in contrast
with adrsta-artho veda-bhagalh).

40 With this restriction concerning agama,
we are in fact very close to Dharmakirti’s
criticism (himself relying on Dignaga) of
agama-pramanya as found in Pramanavarttika
1.215 (cf. svavrtti 108): pratyaksenanumanena
dvividhenapy abadhanam | drstadrstarthayor
asyavisamvadas tadarthayoh // “The reliab-
ility of this [treatise claiming scriptural
authority] with respect to perceptible as
well as imperceptible objects consists in the
fact that neither direct perception nor the
two kinds of inference invalidate these ob-
jects [as they are described in the treat-
ise]” (translation by Ratié 2017). On this
verse and Dharmakirti’s own explanation
(svavrtti) of it, see Eltschinger 2014: 211-213.
41 RVS 3,61:  tasmad visesenagama eva
pramanam cikitsayam “So, in treatment, it
is tradition which is the [very] means of
valid knowledge.” Cf. CS 3,4.5: piirvam

aptopadesaj jiianam. On aptopadesa as the
most important pramana in Ayurveda, see
also Mishra 2004:426—452, Murali 2018,
and Brooks 2018:119—121.

42 Cf. RVS 3,108: pratyaksato 'mumanad
upadesatas ca rasanam upalabdhil, and
RVSBh ad loc.; RVSBh 1,2: tasmad agama-
virodhad yuktisadbhiavac ca; and 1,8: evam
anumanagamapratyaksavirodhat. Cf. CS 3,4.5:
trividhena  khalv anena  jiianasamudayena
piirvam  pariksya rogam sarvathd sarvam
athottarakalam adhyavasanam adosam bhavati,
na hi jiianavayavena krtsne jiieye jiianam
utpadyate.

43 See CS 3,8.83 (cf. 4.5): dvividha pariksi
jAanavatam — pratyaksam anumanam ca; etat
tu dvayam upade$as ca pariksatrayam; evam
esd dvividha pariksa, trividhd va sahopadesena,
“For those who have the knowledge (i.e., the
aptas, instructed by tradition), the examina-
tion is of two kinds: perception and infer-
ence; these are the two [kinds], and [with]
the [experts] teaching [these are] the three
[kinds] of examination; such is the examin-
ation: of two kinds, or of three kinds in in-
cluding upadesa.”
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samhitas,” and insists “on medical experience as the decisive factor on which to
base an appraisal of the relative importance of all these concepts.”+4

Nagarjuna also grants due scientific value to three useful supplementary
means of knowledge, which allow one, as part of one’s medical practice, to
classify (medicinal plants, among other things) according to specific criteria,
to presume what is necessary (concerning the patient), or to measure out (the
remedies) accurately. As specified by Narasimha, there are thus means of
knowing for instance that a “mudga leat” is a styptic, that “Devadatta eats during
the daytime,” or what the ratio of the measures prastha, kuduba and adhaka is,
which enables the physician to prescribe, as needed, an appropriate diet or
treatment.

Even if the same last three examples are also found in other, non-medical,
sources, the importance attached to the epistemological question of the means
of valid knowledge in RVS(Bh) as well as in Caraka*> is noteworthy and can be
viewed as an indication of the milieu in which the pramana theory, if not origin-
ated,*° at least was practically used, and tested, in an experimental way.
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APPENDIX - EXTRACTS FROM THE RASAVAISESIKASUTRA AND
ITS COMMENTARY

Variant readings from the 1928/1976 editions are given in footnotes.

1° The two introductory stanzas of the commentary (Menon 1928:1;
Muthuswami 1976:1):

prajiayattam idam hi naikavisayam sastradhigamyam phalam
Sakyam naiva hi cadhigantum amalam*7 hitva pariksaspadam |
[T 7177 0 T T bravid4®
ayurvedapadarthatattvavidusam caksuh param nirmalam || 1 |
siddhantantaraniscitarthagahanam hetvarthatattvanugam
tyaktvanekavipaficanarthapadavim vyaktarthasabdatmakam |
prityartham vidusam anugrahakaram mandatmanam sarvada
tasyedam supariksitarthavisayam bhasyam maya kathyate || 2 ||

2° RVS 3,44 and its commentary (Menon 1928: 147; Muthuswami 1976:107):

te nirdharyante '"numanat || 3.44 ||

agamena purvam upalabdhanam pramanantarena drdhikaranartham
ayam darambhah | aptavacanasya traividhyat | Sraddheya(rtha)m
anumeyartham pratyaksartham ceti | Sraddheyartham uttarah kura-
vah, svarge 'psarasa iti | anumeyartham pratyaksartham ca yatha
caksurindriyam riipasya grahakam iti | caksusi sati na bhavati |
tasmad asti caksurindriyam ity anumiyate | pratyaksata eva riipam
upalabhyata iti | ihapy ayam agamo ‘numeyarthah ||

3° RVS 4,70 and its commentary (Menon 1928:204-205 Muthuswami
1976:148):

pratyaksanumanopamanagamarthapattisambhavah pramanani || 4.70 ||

47 cadhigantum amalam em. : sadhigantum- nagarjunah pralbravid : [tacchastram rasabhai-
amald Ed. (see above fn. 8). dikabhidamidam nagarjunah pra]® Ed. (see
48 [yat siitram suvisistasarvarasadam above fn. 8).
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iti | etani hi pramanani laukikalokantaranam arthanam adhigamo-
payani, “pramanadhinatoat prameyadhigamasya” iti | pramanam
prameyam pramata pramitir iti catasrsu vidhasu lokavyavaharah
pravartate | yatha vrithyadih prameyo ‘dhigataparicchedasthitah |
tasya paricchedartham prasthadi pramanam upadiyate | tatra pramati
devadatto hastena prasthading pramanena praminvan tasya vrihyader
iyattaparicchedapramitim udbhavayati | tam pramitim upalabhamano
vyavaharati_iti | ++4+++++bhah |*° pratyaksadibhih pramanaih
prameyaii chastrarthan tattatpramanayogad vaidyah pramata pramin-
van samyagjiianakhyam pratitim udbhavayati | sa hi sarvasya sadhika |
uktam hi —

“buddher5° bodhyani sastrani sitksmais tattvarthaniscayaih |
tattvarthagrahana buddhir naisa sarvatra vidyate ||”

iti | etesam pratyaksadinam laksananiriipane tantrantaraprasangan na
niriipyate | kifi cit pulakamatram ucyate | indriyajiianam avikalpam
pratyaksam, yatha rasajiianam ripajiianam iti | aksam aksam prati
vartata iti pratyaksam | lingadarsanal lingini pratipattir anuma-
nam | lingajiianat sambandhanusmarandc ca pascaj jiiayata ity
anumanam | prasiddhenaprasiddhasya sadhanam upamanam | yatha
mudgah stambhanas tatha>* mudgaparniti | agama aptavacanam |
aptah ksinadosah | tasya vacanam trividham — Sraddheyartham
apratyaksartham anumeyartham iti | etat trayam tantresu drastavyam |
uktenarthenanuktasyagamanam arthapattih | ratrau na bhurkte
devadatta ity ukte, arthad apadyate diva bhunkta iti | arthasamarthyam
gamayaty aharakriya sambaddhatvac charirasthiteh 5> sambhavo
nama avinabhavi yo ‘rthah>3 | yatha prastha ity ukte kudubas tatra
sambhavati, yathadhake prastha iti ||

49 +++++++bhah | :
(without danda) Ed.

+++-+++-+bhah
(see footnote 16

167

marthyam gamayaty aharakriya sambaddhatvac
chartrasthitel : arthapattih ratrau na bhunkte

above).

50 buddherboddhyani Ed. 1976 : buddhir-
boddhyani Ed. 1928 (see footnote 17 above).
51 mudgah stambhanas tatha : mudgastambha-
nas tatha Ed. (see footnote 22 above).

52 arthapattih | ratrau na bhunkte devadatta ity
ukte, arthad apadyate diva bhurnkta iti | arthasa-

devadatta ityukte arthadapadyate diva bhurkta
ityarthasamarthyam Qamayati, aharakriyasam-
baddhatvaccharirasthiteh Ed. (see footnote 26
above).

53 avinabhavi yo ‘rthah : avinabhaviyo'rthah
Ed. (see footnote 27 above).
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ABBREVIATIONS

CS Carakasamhita

HIML Meulenbeld, A History of Indian Medical Literature
MW  Monier-Williams Dictionary

MS Mimamsasiitra

MSBh Sabara’s Mimamsasiitrabhasya

NS Nyayasiitra

NSBh  Nyayasiitrabhasya

RVS  RasavaiSesikasiitra

RVSBh Narasimha's Rasavaisesikasiitrabhasya

SK Samkhyakarikas

TLB  Thesaurus Literaturae Buddhicae

VS Vaisesikasiitra

YS Yogasiitra

YSBh  Vyasa’s Yogusiitrabhasya (Patafijalayogasistra)
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