PART II






1 THE YOGA: PRELIMINARY REMARKS

To understand the place of yoga in the PadS, as well as its role in
the religious life of the paiicaratrin, it is necessary to identify the
most relevant problems and evaluate the textual sources referred to.
The following questions must therefore be answered:

1. What does yoga mean in the PadS?

2. To whom are the teachings about yoga addressed?

3. Does the yogapada, the section of the work entirely devoted to

yoga, suffice to provide adequate solutions to these problems?

1. Regarding the first question, the text of the PadS does not
contain an explicit definition of yoga, but there are clear statements
claiming that yoga constitutes a way of salvation: “... it is said that
the learned man absorbed in yoga [attains] final beatitude. [1] The
one who, permitted by a guru, learns this meritorious yoga, which
destroys worldly existence [and] grants the complete attainment of
any object, this one reaches final beatitude. [30cd]**®. While yoga
has to be understood in the perspective of its function in the process
of emancipation, yet it does not represent a way in itself, independ-
ent from or alternative to other means of liberation; it has rather
to be regarded as one of the elements of the process of emancipa-
tion. There is a concise passage which epitomizes the view of the
PadS about the means of liberation, bringing into focus the factors
leading man to mukti, namely, as essential prerequisite, divine grace

38 PadS, yp, 1, 1 and yp, 5,30cd: ... yogayuktasya nihsreyasam udiritam | purusasya
... jiianinah ... || 1.1. idam bhavaharam punyam yogam sarvarthasiddhidam ||
5.30cd yodhite gurvanujiiatah sa yati paramam gatim || .
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(prasada), then, as further necessary elements, deriving from both
divine revelation and human labour, yoga and jiana: “When the
eternal, Supreme atman is inclined to grace, then, liberated from
maya, absorbed in yoga, being one who has subdued his senses, by
means of knowledge [man] attains the Supreme brahman, which is
characterized by happiness.”*.

The assertion that yoga is a means of liberation clarifies also the
purpose for which yoga has to be taught and learned. But what is
yoga actually? What does such a means of liberation consist of, in
concrete terms? The passages indicating those who are eligible for
yoga provide a clue to these questions.

2. There are repeated statements, throughout the PadsS, to the ef-
fect that, as a way of salvation, yoga is meant for those who have
the adhikara to receive the teachings concerning jiiana and yoga,
and who, consequently, deserve the qualification of jiianin-s and are
destined for final emancipation straight after their present life. This
idea, which can be deduced from the distinction between jiianin and
ajianin bhakta-s mentioned in the opening verses of the kp**, is re-
affirmed at the beginning of the yp: “[Brahma:] O Bhagavan, ocean
of compassion, Purusottama, it is said that the learned (jianin) man
absorbed in yoga [attains] final beatitude. [1]**\. To be a jiianin, to
be eligible for acquiring the salvific power of yoga, means, first of
all, to possess a complex of qualifications which characterize every
paiicaratrin, namely: to be an initiate (diksita), a devotee (bhak-
ta) and to worship God by means of the prescribed ritual activity
(kriya). In addition to these qualifications, the jiianin must possess
the virtue of vairagya®¥, he should be free from any worldly desire,

39 Pads, jp, 7. 32¢-33: yada prasadasumukhah paramatma sanatanah || 7.32cd
tada mayavimuktas ca yogayukto jitendriyah | vijianena param brahma prapnoti
sukhalaksanam || 7.33.

340 See the passage PadsS, kp, 1, 1-11, quoted and discussed above, pp. 44ff.

U PadS, yp, 1, 1: [brahma) bhagavan yogayuktasya nihsreyasam udiritam |
purusasya dayasindho jiianinah purusottama || 1.1. (also quoted above in note 338).
342 See Pads, yp, 1, 7b (quoted below, pp. 192-193 and note 357), where it is said
that the yoga of knowledge (jiianayoga) is characterized by vairagya.
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endowed with an ascetic attitude towards life, constantly devoted to
the spiritual aspect of his existence: “What has been so expounded
is the quintessence of yoga (yogasara), o you having the lotus as a
seat. [29ab] This has to be taught to those who are totally engaged in
ritual (kriya), who are always turned away from worldly existence,
who are initiated worshippers devoted to me. [29¢c-30b] 3%,

Though concerned with the identification of those who deserve
the revelation of the yogasara, the latter passage suggests that the
learning and practice of yoga cannot be considered independently
from the ritual worship (kriya) of God; thereby the text aids under-
standing of what, in concrete terms, the practice of yoga consists.
The portions of the PadS dealing with ritual elucidate the connec-
tion between yoga and kriya; close scrutiny shows that the various
disciplines and practices pertaining to yoga must be regarded as in-
tegral parts of the religious life of the paricaratrin; they are to be
recognized as essential components of his ritual activity, by means
of which he can experience the relation with the worshipped God,
a relation which is fully realized as the union of individual soul and
Supreme Soul finally achieved after the present life.

Hence, in answering the question of what is meant by yoga in the
Pads, it proves to be difficult to define a concept of yoga which can
subsume all the yoga-featured disciplines and practices taught in the
work; rather than speaking of yoga, it would be more appropriate to
speak of yogic aspects of the religious life and of the spiritual expe-
riences of the paricaratrin.

3. These tentative answers to the basic questions concerning yoga
in the PadS must be substantiated by the evaluation of those portions
of the work dealing with this topic. The first, most obvious source to
be taken into account is the yp, insofar as this is the section specifi-
cally concerned with the exposition of the teachings related to yoga.
It is a useful starting point because it constitutes a sort of general

3 Pads, yp, 5, 29-30b: ity evam yogasaro‘yam kathitah kamalasana | nityam

kriyatatparanam samsara*cakitatmanam (em. S$ri. vimukhatmanam) | 529
madbhaktanam diksitanam vacyo ‘yam upasidatam | 5.30ab.
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introduction, an outline of the main issues. But, as a matter of fact,
the yp, though claiming to disclose the “essence of yoga™ (yogasara,
yp, 35, 29a), does not provide a complete and consistent treatment of
this topic. Therefore, a discussion of its contents needs to be sup-
plemented by reference to passages belonging to other portions of
the work. In fact, as yogapdda, this section is not supposed to contain
descriptions of rituals (which are found instead in the kp and cp),
thus it cannot provide exhaustive information about the yogic-ritual
practices of the paricaratrin.

Bearing in mind the limitations of the yp as a source, it is anyway
useful, before proceeding to its study, to provide an analysis of its
contents, in order to facilitate orientation through the text.

Analysis of the yogapada
Chapter 1

1. Question by Brahma (1, 1-2).

1.1. General statement about yoga (1, 3).

2. Definition of karmayoga and jiianayoga (1, 4-7b).

2.1. There are eight limbs of yoga (1, 7c).

2.2. Enumeration of the yama-s and niyama-s (elements of
karmayoga) (1, 7d-10b).

3. Description of the asana-s (1, 10c-22).

Chapter 2

Connection between pranayama and nadisuddhi (2, 1)

4. The subtle physiology.

* 4.1. The sthana-s.

* 4.1.1. Measure of the body (2, 2).

*4.1.2. Regulation of the air and fire which are located in the body
(2, 3).

* 4.1.3. Description of the sthana-s (2, 4-17b):

* 4.1.4. the place of agni vaisvanara (2, 4-8b)
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* 4.1.5. the place of the kanda (2, 8c-9)

* 4.1.6. the place of the twelve-spoked cakra (2, 10-13b)

* 4.1.7. the place of kundalini (2, 13c-14b)

* 4.1.8. kundalini/prakrti and yoga (2, 14c-17b).

4.2. Description of the nadi-s (2, 17c-26b).

4.3. Description of the prana-s (2, 26¢-37b).

Connection between pranayama and nadisuddhi (2, 37c-38).

Chapter 3

5. Pranayama.

5.1. The setting (3, 1-6).

5.1.1. The method of pranayama (3, 7-11b).

5.1.2. An effect of pranayama: the two lotuses (3, 11c-13).

5.1.3. The fruits of pranayama (3, 14-18b)

5.1.4. The physical effects of pranayama and the classification of
the yogin-s (3, 18c-22)

*¥ 5.1.5. The combined practice of kumbhaka (pranayama) and
dharana on the vital parts of the body, in order to maintain health
(3, 23-32b).

The method of pranayama (3, 32c-34).

6. The observation of the signs of approaching death (arista)
(3, 35-36).

Chapter 4

6.1. Question by Brahma about the arista-s (4, 1)

6.1.1. Description of the arista-s (4, 2-8b).

7. The two applications of pratyahara (4, 8c-10b).

8. The list of the vital parts of the body (marmasthana) (4, 10c-
13b).

9. The practice of dharana within the ritual of armasuddhi.

9.1. The dharana on the places of the five elements in the body
(4, 13c-22b).
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9.2. The worship of the five miirti-s in the parts of the body cor-
responding respectively to the five elements (4, 22c-24).

Chapter 5

10. Dhyana.

10.1. Preparation for the meditation on the para Vasudeva (5, 1-4).
10.1.1. Correspondence between states of consciousness, parts of
the body and manifestations of God (5, 5-8b).

10.1.2. Description of the meditation on the para Vasudeva
(5, 8¢-20b) resulting in samadhi (5, 17-20b).

10. 2. Description of the meditation accompanying the last yogic
ritual (5, 20c-28).

11. Conclusion of the yogapada (5, 29-30).

Problems Concerning the Text and Structure of the yogapada

This analysis of the text of the yp immediately highlights some

incongruous elements, namely:

a) elements of the subtle physiology (marked with one *) which
are not further elaborated in the text and do not harmonize
with the system of nddi-s and prana-s, which provides the
“support” for the practice of pranayama*.

b) yogic practices (marked with two **) which, although included
within the treatment of yoga as a way of salvation, are simply
special procedures aimed at specific results - such as main-
taining a healthy body - and are not related to the declared
highest goal of yoga®.

These elements are inconsistent both in terms of their contents
and of their position in the text of the yp. As far as the structure of
the text is concerned, the passages which deal with the above men-

34 For a discussion of this topic, see below, pp. 210-225.
345 For a discussion of this topic, see below, pp. 239-245.
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tioned elements appear as breaks within the main argumentation:
the verses in question are introduced by a weak, or even absent,
logical connection with the context in which they are inserted, and
the exposition is often abruptly truncated. Moreover, from the point
of view of their contents, some elements must be regarded as out of
place in relation to the whole of the yp because they are either un-
necessary for a general understanding of the matter at issue - as in
the case of the elements of subtle physiology (marked with one *) -
or - as in the case of the yogic practices (marked with two *¥) - they
do not agree with the general tenets advocated by the PadS with
regard to the chief function of yoga.

A further problem connected with the structure of the yp, and
related also to the above mentioned incongruities within the text,
concerns the sense and the function to be attributed to the anga-s of
yoga. The text speaks explicitly of astangayoga and, indeed, the prac-
tice of yoga is illustrated in the yp according to the classical scheme
of the eight ariga-s, which are mentioned and discussed in due or-
der. This arrangement of the subject-matter is undoubtedly a device
which allows the author(s) of the work to express their own views
about yoga in a well known and traditionally acknowledged pattern
and terminology. But, within this apparently well ordered structure
of the yp, considerable space is dedicated to the subtle physiology,
which certainly does not correspond to a yogariga; moreover, some
of the arnga-s, namely pranayama and dharana, are presented as dis-
ciplines which can be used for purposes which have nothing to do
with the salvific value attached to yoga.

As a working hypothesis, to be tested through the study of the yp,
two possible ways may be suggested to explain the presence of het-
erogeneous or incongruous elements, neither of which rules out the
other: the first option is to relate the inconsistent elements and the
passages dealing with them to different layers of the text; the second
is to account for the discrepancies by considering them as effects of
interpolations and, specifically, as deriving from the diverse sources
referred to by the author(s) of the PadS. Thus, through a historical-
philological approach the inconsistencies of the yp may be explained
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by relating them to the internal re-workings and/or external influ-
ences which characterize the history of the text’s transmission.
Finally, a reassessment of the concept of arnga-s may show how,
in the PadS, these cannot be considered - as they are in Patafijali - as
functional units of a system of yoga, representing, from the point of
view of the yogin, the steps of a unique spiritual process culminating
in dhyana and samadhi. In the yp the so-called ariga-s correspond in-
stead to single disciplines, that can be applied in different contexts for
different purposes. When they are treated merely as psycho-physical
disciplines, they can be directed to a broad range of possible objects
and, accordingly, aimed at achieving various results. Their versatile
character is exemplified in the case of the dharana, which can be
either employed in a ritual context, namely within the daily ritual of
atmasuddhi**, or else directed to the vital parts of the body in or-
der to maintain good physical health*’. Only when applied to ritual
do the yogic disciplines form an aggregate of coordinated practices,
thus becoming the functional components of a whole, namely, of a
system of yoga-permeated ritual. Inasmuch as they are constituent
elements of the ritual, these disciplines might therefore be more ap-
propriately referred to as yagarga-s, rather than yoganga-s.

36 See PadS, yp, 4, 13c-24, quoted and discussed below, pp. 261-267.
37 See PadS, yp, 3, 23-32b, quoted and discussed below, pp. 239-245.



2 KARMAYOGA AND JNANAYOGA

The yp begins with a statement designating yoga as “the fixing of
a non-agitated mind upon any object” and this “is the conjunction
[with that object]”**8. This half verse echoes the beginning of the
yoga chapter of the ParS, according to which “yoga is said to be that
which makes the concentration of the mind on any object calm and
undisturbed. [5¢-6b]**. Thus, according to both texts, one can gen-
erally speak of yoga whenever the mind, in a state of unshakeable
composure, is focusing its attention on any object; thereby - adds the
Pads - yoga implies also an action of bringing together, which leads
to the conjunction between the subject and the object of this mental
act (the term samyoga should be understood as referring to the ac-
tion of bringing together, rather than to the result of this action).

In both the PadS and the ParS, these general statements intro-
duce a distinction between two aspects, or types, of yoga, namely
karmayoga and jiianayoga: “this, o four-faced one, is twofold. [3cd]
The continuous directing of the mind towards the acts prescribed,
according to how the act has to be performed, this is called yoga
of action (karmayoga). [4] But the constant directing of the mind
towards the best object, this is to be known as the auspicious yoga
of knowledge (jianayoga), promoting the fulfilment of every per-
fection. [5] The one whose mind is engaged in the twofold yoga

38 PadS, yp, 1, 3abc: avyakulasya cittasya bandhanam visaye kvacit | yat
samyogah....1.3abc.

39 ParS, 10, 5¢c-6b: yat karoti samadhanam cittasya visaye kvacit | 10.5cd anakulam
asamksobham sa yoga iti kirtyate | 10.6ab.

For an analysis of the yoga chapter of the ParS and a comment on the ideas exposed
therein see Czerniak-Drozdzowicz 2003: 64ff and 158ff.
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characterized by what has been said, this one directly reaches the
supreme bliss of final emancipation. [6]"3%°. Karmayoga means the
observance of the obligations concerning any kind of act, including
ritual activity. Constant thinking about what ought to be done and of
the proper way of doing it signifies keeping oneself fully concentrat-
ed on one’s duty, constantly conscious of the injunctions related to it.
This does not mean simply obeying the prescribed rules, considering
them merely as a decalogue. The term bandhana must be understood
here in the sense of total absorption, a conscious involvement in the
accomplishment of the act prescribed. Such a mental attitude brings
about the interiorization of one’s own duty, producing an inner trans-
formation so that the one who is intent on karmayoga is purified and
made gradually fit and ready for the next step, the jiianayoga. This,
the concentration of the mind on the highest possible object, is to be
understood as meditation on God. Therefore, in the case of jiianayoga,
the samyoga, the action of bringing together the subject and the object
of the mental act of meditation leads to the conjunction between the
individual soul of the meditating yogin and the Supreme Soul.

The distinction between karmayoga and jiianayoga is found also
in the ParS: “If man directs an unshaken mind on the acts, this is
the yoga of action (karmayoga) removing every sin; [6¢-7b] but if
[he], quiet, directs the mind on the object of knowledge only, this is
known as the the auspicious yoga of knowledge (jiianayoga), pro-
moting the fulfilment of every perfection. [7c-8b]”*!. The same
concept is formulated in a similar way in the two texts, but the ParS
seems to emphasize the distinctive characteristics of the two sorts
of yoga, rather than their complementarity. They are supposed to

350 PadS, yp, 1, 3¢-6: ...caturvaktra sa ca dvaividhyam asnute | 1.3cd karma
kartavyam ity evam vihitesv eva karmasu | bandhanam manaso nityam karmayogah
sa ucyate || 14 vyat tu cittasya satatam arthe Sreyasi bandhanam | jianayogah sa
vijieyah sarvasiddhikarah subhah | 1.5 yasyoktalaksane yoge dvividhe ‘vasthitam
manah | sa yati paramam Sreyo moksalaksanam afijasa | 1.6.

31 ParS, 10, 6¢-8b: yadi karmani badhnati cittam askhalitam narah | 10.6cd
karmayogo bhavety esah sarvapapaprandsanah | yadi tu jiiana evarthe cittam
badhnati nirvyathah || 10.7 jiianayogah sa vijiieyah sarvasiddhikarah Subhah |
10.8ab.
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bestow different boons: karmayoga, destroying every sin, has a pu-
rifying power; whereas the expression sarvasiddhikara, applied to
jianayoga, can refer - here as well as in the PadS - both to the ac-
quisition of the magical powers, the siddhi-s, and to the attainment
of perfection, i.e. final emancipation. It is not clear whether the ParS
envisages karmayoga and jiianayoga as two aspects or steps of one
and the same discipline, or as two kinds of yoga. The former option
is corroborated by the statement that, “the one whose mind feels
no agitation [by practising] both yoga-s, attains the abode known
as the abode of Visnu. God alone is the support of both yoga-s. [8c-
91732, Thus both are necessary to attain the sarvasiddhi, in the sense
of final emancipation. Moreover, they have an equal value, because
“the worship [of God] can be done by knowledge as well as by act.
[10ab]’3%3, On the other hand, the idea of two different sorts of yoga
is suggested by the assertion - to be found later in the same chapter -
according to which karmayoga and jiianayoga are suitable for differ-
ent kinds of people: “For the man who is ignorant (akrta-buddhi), but
whose mind is intently occupied with virtuous conduct, karmayoga
is suitable, because for him knowledge is difficult to attain. [61] But
for the man who is educated and learned (krta-buddhi), jiianayoga
shall be rather [suitable], because he becomes despondent about ac-
tion. [62]7%4. Actually, it is anyway difficult to establish, on the ba-
sis of this statement (not further clarified), whether, by krta- and
akrta-buddhi, the ParS truly intends to indicate two different kinds
of people, or is referring rather to the stages of spiritual develop-
ment of one and the same person. According to the latter option, the
man engaged in yoga passes through two conditions: first, as akrta-
buddhi, he limits himself to the observance of righteous behaviour

352 Ibidem, 8c-9: ubhayor yogayor yasya na cittam vindati vyatham | 108cd sa
tat padam avapnoti yad visnoh prathitam padam | ubhayasyapi yogasya deva eva
nibandhanah || 10.9.

353 Ibidem, 10ab: jiianena karmand capi tac ca karyam upasanam | 10.10ab.

Ibidem, 61-62: narasyakrtabuddhes tu ghatamanasya satpathe | karmayogah
prayoktavyah tasya jianam hi durlabham | 1061 yas tu vidyavinitah syat krtabuddhis
ca manavah | jianayogah param tasya sa hi karmani sidati || 10.62.

354
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and of the prescribed rituals, devoting himself to karmayoga only;
later, no longer satisfied with mere compliance with the prescribed
acts, which no longer suffice to fulfil the needs of his spiritual life, by
devoting himself to the pursuit of knowledge, i.e. to jianayoga, he
is enabled to reach the condition of krta-buddhi. These two different
interpretations of the statement contained in the ParS seem both to
be possible’®,

Although it is tempting to equate the distinction made in the PadS
between jiianin-and ajiianin-bhakta with the distinction made in
the ParS between krta- and akrta-buddhi, it is not by chance that,
though adopting the same categories of karmayoga and jiianayoga,
the author(s) of the PadS have left out the ParS statement about krta-
and akrta-buddhi yogin-s. For as far as the PadS is concerned, yoga
is one, yet made up of a complex of disciplines, and is intended for
the jianin, as is asserted in several quoted statements throughout the
work. Furthermore, this jianin/yogin must practise both, not only
the auspicious jiianayoga, but karmayoga as well. In fact, the man
who intends to undertake the path of yoga as a way of salvation must
purify himself by fulfilling a series of moral and ritual injunctions,
with deep insight and awareness of the obligations prescribed; with-
out changing his attitude towards life, the yogin will never be able
to experience brahman. Hence, only by combining both, karmayoga
and jianayoga, may the final emancipation be granted immediately
after the present life. This is clearly stated by the PadS: “The one
whose mind is engaged in the twofold yoga characterized by what
has been said, this one directly reaches the supreme bliss of final
emancipation.”3,

As for the concrete contents and distinctive features of karma-
yoga and jiianayoga, the PadS, again echoing the text of the ParS,
says: “The limbs of the first one (karmayoga) are yama and so on
and of the second one (jiianayoga) detachment (vairagya) and so on.

3% Czerniak-Drozdzowicz interprets this passage in the sense of the first of the
two options discussed here (See Czerniak-Drozdzowicz 2003: 159).
36 Pads, yp, 1, 6, quoted above, pp. 189-190 and note 350.



193

[7ab]’**". For the ParS too, “it is established that [the elements] of
karmayoga are yama and niyama and [those] of jiianayoga are said to
be vairagya and samddhi. [10c-11b]"3%,

The parallels remarked upon so far between the two texts are
shown in the table below:

Pads, yp, 1, 3-7b Pars$, 10, 5¢-11b

avyakulasya cittasya bandhanam yat karoti samadhanam cittasya
visaye kvacit | visaye kvacit || 10.5¢d

yat samyogas caturvaktra sa ca anakulam asamksobham
dvaividhyam asnute || 1.3 sa yoga iti kirtyate |

karma kartavyam ity evam yadi karmani badhnati
vihitesv eva karmasu | cittam askhalitam narah || 10.6
bandhanam manaso nityam karmayogo bhavety
karmayogah sa ucyate || 1.4 esah sarvapapapranasanah |
yat tu cittasya satatam arthe yadi tu jiiana evarthe cittam
sreyasi bandhanam | badhnati nirvyathah | 10.7
Jhianayogah sa vijiieyah Jjhianayogah sa vijiieyah
sarvasiddhikarah Subhah || 1.5 sarvasiddhikarah Subhah |
yasyoktalaksane yoge

dvividhe vasthitam manah |

sa yati paramam Sreyo

moksalaksanam aiijasa | 1.6
ubhayor yogayor yasya
na cittam vindati vyatham || 10.8
sa tat padam avapnoti
yad visnoh prathitam padam |
ubhayasyapi yogasya deva
eva nibandhanah || 10.9
Jjianena karmana capi tac ca
karyam upasanam |

yamadir angam pirvasya yamas ca niyamas caiva

vairagyadi parasya tu | 1.7ab karmayogasya niscitam | 10.10
vairagyam ca samadhis ca
Jjiianayogasya ucyate | 10.11ab

37 Ibidem, Tab: yamadir anngam pitrvasya vairagyadi parasya tu | 1.7ab.

ParS, 10, 10c-11b: yamas ca niyamas caiva karmayogasya niscitam | 10.10cd
vairagyam ca samadhis ca jiianayogasya ucyate | 10.11ab.

358
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The Elements of karmayoga: yama and niyama

In discussing the constituent elements of karmayoga, the text in-
troduces the idea of an eightfold yoga: “There are eight limbs be-
ginning with yama...”. This idea is foreign to the ParS, which
does not speak of astarngayoga, but it is to be found instead in the
AS, which enumerates eight limbs of yoga, namely: yama, niyama,
asana, prandyama, pratyahara, dharana, dhyana and samadhi®,
the very ones discussed in the yp of the PadS. The author(s) of the
Pads, after having taken from the ParS the idea of the twofold yoga,
constituted by karmayoga and jiianayoga, have superimposed upon
this twofold pattern the eightfold division adopted by the AS. By
doing so, they have juxtaposed these two patterns without bothering
too much about their integration into a consistent system. In fact,
whereas the text explicitly assigns yama and niyama to karmayoga
and, implicitly, dhyana and samadhi to jiianayoga, it does not specify
which of the other ariga-s discussed in the yp pertain to karmayoga
and which to jianayoga. This unsuccessful harmonization of the two
patterns can be explained by the way the author(s) of the work have
incorporated into the text ideas deriving from different sources: the
ParS and the AS. Their reference to the AS proves fruitful, insofar
as its detailed information about several topics, including the subtle
physiology, is then used to enrich with technical items the exposition
of yoga provided by the yp of the PadS.

In specifying what yama and niyama consist of in concrete terms,
the text says: “Yama is characterized by harmlessness and so on.
There are ten yama-s, namely: harmlessness, truthfulness, not steal-
ing, sexual continence, compassion, rectitude, patience, resolution,
moderate diet and purity. [7d-8] On the other hand, niyama is re-
garded as consisting of asceticism and so on. It is characterized by:

39 Pads, yp, 1, 7c: astau yamadayo *yogah (em. ma. angani)...l.7c.

300 See AS, 31, 16-17: astangany asya vaksyami prthak tani nisamaya | yamas
ca niyamas$ caivam dasanam tadanantaram || 31.16 pranayamas tatah proktah
pratyaharas ca dharana | dhyanam tatha samadhis capy angany etani narada ||
31.17.
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asceticism, contentment, faith, generosity, worship of Hari, learning
the canonical texts, modesty and muttering mantra-s. [9-10ab]’"%!,
It would be difficult to frame all the elements enumerated in these
two lists of the PadS within the two categories of yama and niyama
as they are meant by Patafijali, for whom the yama-s are negative
rules of conduct, prescribing self-restraint in general and absten-
tion from doing certain things in particular, and the niyama-s are
positive rules of conduct, recommending the observance of certain
obligations. It is true that, among the yama-s mentioned in the list of
the PadS, harmlessness (ahimsa), truthfulness (satya), not stealing
(asteya) and sexual continence (brahmacarya) correspond to the first
category of the moral restraints; whereas, among the niyama-s, as-
ceticism (tapas), worship of Hari (aradhana), learning the canonical
texts (siddhantasravana) and muttering mantra-s (japa) correspond

361 Pads, yp, 1, 7d-10b: ... yamo ‘himsadilaksanah || 1.7d ahimsa satyam asteyam
brahmacaryam dayarjavam | ksama dhrtir mitaharo Saucam ceti yama dasa || 1.8
tapahprabhrtiriipas tu niyamah kathyate punah | tapas sa tustir dstikyam danam
aradhanam hareh || 1.9 siddhantasravanam hris ca japa ityadilaksanah | 1.10ab.
The Pads list of yama-s is identical with that given in the AS (See AS, 31, 18: satyam
daya dhrtih Saucam brahmacaryam ksamarjavam | mitahdaras tathasteyam ahimseti
yamd dasa || 31.18.), whereas it diverges from the corresponding list given in the
ParS (See ParS, 10, 11c-14b: vagindriyam anukrosad akrtyakaranat karam || 10.11cd
agamyagamandat padam *nartanollankhandd (em. S nartanollanghanad GOS) api
| nindyanarisamayogaj jaghanendriyam atmanah | 1012 icchamatrena coccarad
duhsilam guhyam indriyam | sankalpanad anarthanam manas ca pariraksati | 10.13
yad ayam dharmiko yogah sa yamah parikirtitah | 10.14ab).

The PadS list of niyama-s reproduces that given in the AS (See AS, 31, 24-25b:
siddhantasravanam danam matir isvarapiijanam | samtosas tapa astikyam hrir japas
ca tathd vratam || 31.24 ete tu niyamah prokta dasa yogasya sadhakah | 31.25ab.),
with slight variants, namely: in the AS sanfosa and isvarapiijana stand, with the
same meaning, for fusti and aradhana, then the AS includes also belief (mati) and
vow (vrata). On the other hand, the ParS equates niyama with sadhana, without
providing any list of observances (See ParS, 10, 14c-15b: vratopavasadanadau yad
etani niyacchati || 10.14cd niyamas tena *samjiieyah (em. S sa jiieyah GOS) karmayo-
gasya sadhanah | 10.15ab).

For a comparative analysis of the yoga in the AS and in the Vaikhanasa
Maricisamhita see Colas 1988. For a discussion of the yama-s and niyama-s in the
two texts, see Ibidem: 256-262.



196

to the second category of the positive religious obligations. How-
ever, there are several other elements which do not fit into the two
categories given above; it is therefore more useful to take the yama-s
and niyama-s of the PadS as a whole and to subdivide the elements
included therein into three categories, namely:

a) General principles of behaviour. Among the virtues and rules
of conduct enumerated, there are a few which might be recommend-
ed to any righteous person, regardless of his particular religious af-
filiation. Thus, as a general rule of behaviour, truthfulness (satya),
the command to speak the truth, demands a strict correspondence
of one’s thoughts and words with facts; this attitude towards real-
ity leads to rectitude (arjava), which means to behave honestly and
to hold by and be satisfied with one’s decisions, as is expressed by
resolution (dhrti) and contentment (fusti); moreover, while acting
properly, one should not push oneself forward, but show modesty
(hri), and, instead of eagerly awaiting the results of one’s actions,
one should show patience (ksama). In order to behave well towards
living beings, one should obey the command relating to harmless-
ness (ahimsa), which means not causing any possible injury to living
creatures, and feeling sympathy and concern for them, as expressed
by compassion (daya); the command of not stealing (asteya) implies
that one should not desire other people’s property but, on the con-
trary, by showing generosity (dana), one should share one’s fortune
with one’s fellow creatures.

b) Virtues proper to an ascetic way of life. In addition to these
qualities, proper to any decent person, the man who intends to follow
the discipline of yoga, as is taught in the PadS, should comply with
additional, more specific qualifications. First of all the adept should
purify himself. This purity (sauca) entails not simply physical clean-
ness, both external and internal, obtained by regular ablutions and
by a moderate diet (mitahara) consisting only of permitted foods,
but entails also the inner purification of the mind. This condition of
impeccableness must be accompanied by a spiritual, ascetic attitude
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towards life (fapas), which implies, above all, sexual continence or
chastity (brahmacarya).

In the Pads, asceticism (fapas) does not mean the practice of aus-
terities or penance, but indicates rather a whole attitude and disci-
pline of life conditioning the attainment of the salvific knowledge.
As stated in the jp: “...the practice of asceticism (tapas) is celebrat-
ed as a means of knowledge. [1ab]*%2. This broad notion of rapas
means that it may be considered as involving a series of virtues,
observances and obligations which are mentioned within the yama-s
and niyama-s also: “...Asceticism is considered as threefold accord-
ing to whether it is connected with speech, mind or body. Worship
and respect for gods, brahmans, spiritual teachers and learned men,
purity (Sauca), rectitude (arjava), [1c-2] harmlessness (ahimsana),
continence and chastity (brahmacarya), this is called the asceticism
connected with the body. [Speaking] words [that are] truthful, kind
and favourable to living beings, [3] and the practice of recitation of
the sacred texts, this is said to be verbal asceticism. Perpetual con-
tent, subduing the self by mere thinking of brahman, [4] purity of
mind and benevolence, [this] is called mental asceticism. [5ab]’ 3.

c¢) Duties of the paiicaratrin. On completion of the yama-s and
niyama-s which constitute the prerequisites necessary for the ideal
yogin, the text introduces some behavioural duties foreseen for the
Vaisnava devotee in general and for the paiicaratrin in particular.
Accordingly, one should be a believer, possessing faith (astikya)
and should learn the canonical texts of the Paficaratra tradition
(siddhantasravana), in order to be able to perform, according to
their prescriptions, the worship of God (aradhana); moreover, for

362 Pads, jp, 8, 1ab: [brahma) vijiianopayaripena tapascarya ca kirtita | 8.1ab.

363 PadS, jp, 8, lc-5b: bhagavan tat tapah kidrk kim va tat kathyatam mama
| 8Icd [sribhagavan) vanmanahkayajatvena tapas tat trividham matam |
devadvijaguruprajiiapiiianam Saucam arjavam | 82 ahimsanam brahmacaryam
tapah Sariram iritam | anugraha param vakyam satyam bhiitopakarakam ||
83 svadhyayabhyasanam ceti vacikam kathikam tapah | santosah satatam
brahmacintaya ‘tmavinigrahah | 84 bhavasuddhih saumyata ca tapomanasam iritam
| 8.5ab
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the sake of worship, as well as of the practice of meditation, one
should be acquainted with the use of the mantra-s (japa).

The function of this complex of virtues and duties in the concept
of the twofold yoga (i.e. karmayoga and jiianayoga), as well as its
role in the religious life of the paiicaratrin, is not discussed in the yp,
where the yama-s and niyama-s are simply enumerated, but is elu-
cidated in two passages of the jp. Here, the elements of karmayoga,
the yoga of action, are considered to be the concern of a so-called
a precondition for the arising of the salvific knowledge of brahman;
the latter, called sattvajiiana, knowledge of the Being, is then fully
attained through the practice of jiianayoga. The relevance of these
two passages of the jp to the present discussion is due to the fact that,
firstly, they enrich and clarify the notion of karmayoga and, secondly,
they elucidate the relation between karmayoga and jiianayoga.

The first of these two passages of the jp says:

“[Brahma:] Now disclose to me the knowledge granting the attain-
ment of brahman, o Imperishable. After having become acquainted
with it, there shall be no more birth, nor death, nor bondages of
worldly existence. [23] [Sri Bhagavan:] ‘Knowledge - it is said - is
of two kinds: the one called satfva and the one consisting of kriya’.
The unfailing and lasting accomplishment of the one called sattva
[is obtained] through the one called kriya. [24] [Brahma:] Now tell
me, o Lord, of which kind is the knowledge consisting of kriya,
through whose practising I shall proceed towards the one called sat-
tva, granting the attainment of brahman. [25] [Sri Bhagavan:] The
[knowledge] called kriya is declared to be twofold, namely yama and
niyama; and through these two one obtains the knowledge called sar-
tva, there is no doubt [about it]. [26] With regard to brahman, [one]
obtains what is to be known, [which is] called sattva [and which is]
not different from knowledge [itself]; from knowledge [arises] lib-
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eration, in the Supreme arman which is final beatitude, o lotus-born.
[27]73¢,

This passage has to be read together with the second, above-
mentioned passage of the jp, which complements the former and
provides a concrete content to the terms yama and niyama. In addi-
tion, it stresses the importance of ritual worship as an essential fac-
tor contributing to the arising of jiiana. The association and parallel
reading of these two passages of the jp is also justified by the fact
that they are both based on a common source, namely a passage of
the JS, which furthermore provides a more organic exposition of the
ideas expressed in the two separate passages of the PadS.

The second passage of the jp of the PadS says:

“A pure knowledge (vijiiana), free from the influence of external
objects arises for the [man] who [has achieved] the destruction of
ignorance which has no beginning through the performance of the
rites of propitiation of Bhagavan and the limbs of yoga, yama and so
on: [2-3ab] purity, sacrifice, asceticism, due observance of all rites
and customs and also the practice of recitation of the sacred texts;
[3cd] the state of continence and chastity, moderation in diet, silence,
restraint of the organs of sense, harmlessness and fasting, bathing in
sacred waters and visiting places of pilgrimage on the banks of sa-
cred streams; [4] indifference to children and wife, avoiding defiled
food, disinterested reverence for the aged, patience, benevolence
and kindness; [5] averting the face from the wives and the property
of others, reverence for the authoritative scriptures, indifference to
[any] object of enjoyment. Through these [virtues] preparing the
mind [6] arises an awareness (jiiana) turned inwardly. When knowl-
edge and awareness (jiianavijiiana) arise, men devoted to ritual per-

364 Pads, jp, 5, 23-27: [brahma) idanim vada me jiianam brahmasiddhidam acyuta |
yaj jiidatva na punar janma maranam bhavabandhanam | 5.23 [Sribhagavan)] “jianam
dvividham akhyatam satvakhyam ca kriyatmakam’ | satvakhyasya kriyakhyena siddhir
avyabhicarint || 5.24 [brahmal jianam kriyatmakam tavat vada kidrg vidham prabho |
yendabhyastena satvakhyam yasyami brahmasiddhidam || 5.25 [sribhagavan) yamas ca
niyamas caiva kriyakhya dvividha smrta | tabhyam jiianam ca satvakhyam prapnoty
eva na samsayah || 526 brahmany abhinnam satvakhyam jiiandj jiieyam avapyate |
Jjiianan muktih paranande paramatmani padmaja || 5.27.
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ceive - through [them] - the abode, having reached which they will
never be born again, free from birth and death. [7-8ab]™*3%.

The above quoted passages of the PadS are based on the following
passage of the JS:

“[Narada:] O Lord, speak about the knowledge conferring the at-
tainment of brahman [and] about its characteristics; having become
acquainted with it, there shall not be birth, death [or] bondage with
worldly existence. [39] [Sri Bhagavan:] Know that knowledge is of
two kinds: the one called satta (= sattva) and the one consisting of
kriya. The holding of the one called sarta shall arise by means of
the practice of the one called kriya. [40] [Narada:] Now tell [me], o
Lord, of which kind is the knowledge consisting of kriya, through
whose practising I shall become acquainted with the one called satta
conferring the attainment of brahman. [41] [Sri Bhagavan:] The kriya
knowledge is said [to be] twofold by nature: first, [the one] character-
ized by niyama and last, [the one] called yama. [42] By performing
the one called niyama combined with yama, the attainment [of brah-
man] is granted. [43ab] [Narada:] O Lord of the world, tell me in de-
tail, to me fallen into the ocean of existence, about the characteristics
of these two, on which the highest abode is founded. [43cd-44ab]
[Sﬁ Bhagavan:] Purity, sacrifice, asceticism, as well as recitation of
the texts belonging to the sruti; [44cd] gentleness, mildness, as well
as constant patience, truthfulness, goodness towards living beings,
which [means] not doing harm even to enemies; [45] harmlessness
towards others beginning with oneself and great self-restraint of the
mind, as well as no desire for any object of enjoyment of the senses,
such as food. [46] Being detached from worldly feelings by sitting,

365 Pads, jp, 7, 2-8b: bahyopardagarahitam nirmalam tasya jayate | vijiianam yasya

bhagavatsamaradhanakarmabhih | 7.2 anadyavidyavilayo yogangais ca yamadibhih
| Saucam ijya tapas carya svadhyayabhyasanam tatha || 7.3 *brahmacaryah (em.
brahmacarya) mitaharo maunam indriyanigrahah | ahimsa copavasas ca snanam
tirthanisevanam || 74 vairagyam putradaresu dustaharavivarjanam | arata vrddhaseva
ksama maitry anrsamsata | 7.5 paradaraparasvesu vaimukhyam Sastrasevanam |
asaktata bhogyavastusv etais cittaprasadhanaih || 7.6 jiianam pratyanmukham jatam
tena jananti tat padam | yat prapya na nivartante janmamrtyuvivarjitah || 7.7 purusah
karmanirata jianavijianajanmani | 7.8ab.
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sleeping, being on the way as well as by eating, one should not give
up meditation within the heart, which bestows the fruit of beatitude.
[47] [Then] bestowing gifts according to one’s own power, [speak-
ing] truthful and not harsh words, having always the same opinion
of friends and enemies; [48] rectitude, not falsehood, compassion for
everybody. Whatever self-restraint be endowed with these elements,
[this is] yama and niyama. [49] Thus, from the one called kriya man
obtains the knowledge called satta. Then, with regard to brahman,
out of the knowledge called satta, there shall be a knowledge not
different [from it]. Then, due to the knowledge which is not different
from brahman, the Supreme brahman is united [with one’s self]. [50-
S1ab]’3%6,

It is evident that the verses 39-43b and 50-51b of the JS passage
constitute the source of the first quoted passage of the PadS (Pads, jp,
5, 23-27), whereas the verses 43¢c-49 are the source of the verses 3¢c-6
of the second passage (PadS, jp, 7, 2-8b). “The limbs of yoga, yama
and so on,” mentioned in PadsS, jp, 7, 3b, stand for the contents of the

%6 JS, 4, 39-51b: [naradah] brahmasiddhipradam jiianam brithi tallaksanam
prabho |yaj jiiatva na bhavej janma maranam bhavabandhanam || 4.39 [sribhagavan]
Jjianam tu dvividham viddhi sattakhyam ca kriyatmakam | sattakhyasya kriyakhyena
abhyastena bhaved dhrtih || 440 [naradah) jianam kriyatmakam tavad vada kidrg
vidham prabho | yenabhyastena sattakhyam jidasyami brahmasiddhidam | 441
paramam caiva tac ca svabhavikam smrtam | 442. nirvartya niyamakhyam
tad yamayuktam ca siddhidam | 443ab [naradah) etayor laksanam brithi yad
ayattam param padam | 4.43cd vistarena jagannatha bhavabdhipatitasya
me | 444ab [sribhagavan] Sucir ijya tapas caiva svadhyayasrutipirvakah ||
444cd akritrata’nisthurata ksama caivanapayini | satyam bhiitahitam caiva
yad abadha paresv api | 445 parasvader ahimsa ca cetaso damanam mahat
| indriyabhyavaharyanam bhoganam api casprha | 446 dasane Sayane marge
asaktis capi bhojane | hrdgatam na tyajed dhyanam anandaphaladam ca yat || 447
atmasaktya pradanam ca satyam vakyam anisthuram | amitresu ca mitresu sama
buddhis sadaiva hi || 448 arjavatvam akautilyam karunyam sarvajantusu | etad
anganvito yo yo yamo yamaniyamakah || 449 evam kriyakhyat sattakhyam jiianam
prapnoti manavah | brahmany abhinnam sattakhyat jiandaj jiianam tato bhavet ||
4.50 brahmabhinnat tato jiianad brahma samyujyate param | 4.51ab.
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elements of yamadi enumerated in the verses 3c-6 correspond also,
to some extent, to those mentioned in JS, 4, 43c-493¢7,
These parallels are shown by the following table:

Pads, jp, 5, 23-27: IS, 4, 39-43b, 50-51b:

[brahma) idanim vada me jiianam [naradah) brahmasiddhipradam
brahmasiddhidam acyuta | jiianam brithi tallaksanam prabho |
yaj jiiatva na punar janma yaj jiiatva na bhavej janma
maranam bhavabandhanam | 5.23 maranam bhavabandhanam | 4.39
[sribhagavan] “jiianam dvividham [sribhagavan] jiianam tu dvividham
akhyatam satvakhyam ca kriyatmakam” |  viddhi sattakhyam ca kriyatmakam |
satvakhyasya kriyakhyena siddhir sattakhyasya kriyakhyena
avyabhicarini || 5.24 abhyastena bhaved dhrtih | 440
[brahma] jiianam kriyatmakam [naradah) jiianam kriyatmakam
tavat vada kidrg vidham prabho | tavad vada kidrg vidham prabho |
yenabhyastena satvakhyam yasyami yenabhyastena sattakhyam jiiasyami
brahmasiddhidam || 5.25 brahmasiddhidam || 441
[sribhagavan] yamas ca nivamas caiva [sribhagavan] dvividham

kriyakhya dvividha smrta | tabhyam ca kriyajiianam piirvam

Jjiianam ca satvakhyam prapnoty eva na nivamalaksanam | yamakhyam
samsSayah || 5.26 paramam caiva tac ca svabhavikam

smrtam || 442.
nirvartya niyamakhyam tad
yamayuktam ca siddhidam | 443ab

brahmany abhinnam satvakhyam evam kriyakhyat sattakhyam jiianam

Jjiiandj jiieyam avapyate | jianan muktih prapnoti manavah | brahmany

paranande paramatmani padmaja || 5.27.  abhinnam sattakhydt jiiandj jianam
tato bhavet || 4.50 brahmabhinnat
tato jiianad brahma samyujyate
param | 4.51ab.

367 The corresponding elements between Pads, jp, 7, 3¢-6 and JS, 4, 44c-49 are:
Sauca, ijya, tapas, svadhyaya, ahimsa, ksama.



PadS, jp, 7, 2-8b:

bahyoparagarahitam nirmalam

tasya jayate | vijiianam yasya
bhagavatsamaradhanakarmabhih ||
7.2 anadyavidyavilayo yogangais ca
yamadibhih | Saucam ijya tapas carya
svadhyayabhyasanam tatha || 7.3
*brahmacaryah (em. brahmacarya)
mitaharo maunam indriyanigrahah |
ahimsa copavasas ca snanam
tirthanisevanam || 74

vairagyam putraddresu
dustaharavivarjanam | arata
vrddhaseva ksama maitry anrsamsata
| 7.5 paradaraparasvesu vaimukhyam
Sastrasevanam | asaktata bhogyavastusv
etais cittaprasadhanaih || 7.6

JjAanam pratyanmukham jatam tena
Jjananti tat padam \ yat prapya na
nivartante janmamrtyuvivarjitah || 7.7
purusah karmanirata
jianavijianajanmani | 7.8ab.
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JS, 4, 43c-49:

[naradah) etayor laksanam briihi
yad ayattam param padam || 443cd
vistarena jagannatha
bhavabdhipatitasya me |
[Sribhagavan] Sucir ijya tapas caiva
svadhyayasrutipitrvakah || 444
akrirata’nisthurata ksama
caivanapayini | satyam bhiitahitam
caiva yad abadha paresv api | 445
parasvader ahimsa ca

cetaso damanam mahat |
indriyabhyavaharyanam bhoganam
api casprha | 446

asane sayane marge asaktis capi
bhojane | hrdgatam na tyajed
dhyanam anandaphaladam ca yat

| 447

atmasaktya pradanam ca satyam
vakyam anisthuram | amitresu ca
mitresu sama buddhis sadaiva hi ||
448

arjavatvam akautilyam karunyam
sarvajantusu \ etad anganvito yo yo
yamo yamaniyamakah | 4.49

As was the case for the yama-s and niyama-s enumerated in the
first chapter of the yp*®, in Pads, jp, 7, 3c-6 certain virtues valid for
everybody are also mentioned. Particular attention is given to those
qualities which favour a friendly human society, such as: harm-
lessness (ahimsa), benevolence (maitrt), kindness (anrsamsata),
patience (ksama), disinterested reverence for the aged and, as an
equivalent to asteya, refraining from desiring the wives and prop-
erty of others.

A second group of “yamadi” may also be distinguished, which
are related to the qualities pertaining, more specifically, to an ascetic

368

The corresponding elements between PadsS, jp, 7, 3c-6 and PadS, yp, 1, 7-10b
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way of life: purity (sauca), which is associated with moderation in
diet (mitahara), avoiding defiled food and fasting; the ascetic at-
titude and behaviour (tapas), which involves the withdrawal from
any worldly relationship with one’s fellow creatures, hence silence
(mauna), continence and chastity (brahmacarya) and indifference
towards children and wife, which implies also the renunciation of
any sense of possession with regard to the latter; finally, retreat of
the organs of sense from the sensible world and indifference to any
object of enjoyment mark the progressive detachment of the yogin
from any worldly appeal.

A last group of “yamadi” is concerned with the duties of the
pious paiicaratrin. The due observance of all rites and customs
(caryd) means a general conformity with the rules of conduct
and the proper way of living of the pariicaratrin-s. This entails the
performance of all religious obligations, with two of the five dai-
ly observances (paiicakala) being mentioned in the text, namely:
sacrifice (ijya) and the practice of recitation of the sacred texts
(svadhyayabhyasana), which, accompanied by a sense of reverence
for the authoritative scriptures (sastrasevana), in some way corre-
sponds to the siddhantasravana (the learning of the canonical texts
of the Pafcaratra tradition) mentioned in the yp passage. For the
inner purification of the devotee, the pious practices of bathing in
sacred waters and visiting places of pilgrimage on the banks of sa-
cred streams are recommended.

The enumeration of the yama-s and niyama-s, contained in the
passage PadS, jp, 7, 2-8b, confirms the broad notion of karmayoga al-
ready suggested in the yp. Accordingly, karmayoga must be regarded
not only as a general moral preparation for the practice of yoga,
but also as comprehensive good behaviour that includes a series of
specific religious obligations which are characteristic of the conduct
prescribed (carya) for the paricaratrin.

are: Sauca, tapas, brahmacarya, mitahara, ahimsa, ksama. Comparing then PadsS,
yp, 1, 7-10b and JS, 4, 44c-49, the corresponding elements are: ahimsa, satya,
arjava, ksama, Sauca, tapas, dana.
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As is stated in verses 2-3b of this passage, compliance with this
carya, in which the worship of God (aradhana) constitutes the most
important obligation, is inextricably associated with a knowledge
(vijiiana) free from the influence of the impressions exerted on the
sense-organs by external objects. This kind of knowledge is attained
when the mind, not distracted by the objects of the senses, is per-
fectly concentrated, and when the condition required for the prac-
tice of karmayoga is fulfilled, i.e. “the continuous directing of the
mind towards the acts prescribed, according to how the act has to
be performed’%. This vijiiana, which inspires the man consciously
practicing the virtues and duties of karmayoga, is the background
necessary for the arising of an “awareness (jiiana) turned inward-
ly”, by which is meant the interiorization of one’s own duty. Thus,
the implicit concern of this passage is none other than the contents
of karmayoga and the mental attitude which should accompany its
practice. The conclusion is that, thanks to the influence of these two,
i.e. concentration and interiorization, the so-called “jianavijiiana”,
men are able to perceive (jananti) the highest abode, which is im-
agined as a desirable aim; in this way there arises in these men the
longing for liberation.

This idea is developed in the first quoted passage of the jp (5,
responds to the jianavijiiana of jp, 7, 8b), not only allows men to
imagine and desire the highest abode, but constitutes also the pre-
condition for the arising of the salvific knowledge of brahman, the
sattvajiiana®™. This implies that, for the yogin-s who conform to the
carya of the pariicaratrin-s (i.e. karmayoga) with the proper mental

fied and become qualified for the higher step of yoga, the jiianayoga,
whose fruit is the sattvajiiana.

39 PadS, yp, 1, 4: karma kartavyam ity evam vihitesv eva karmasu | bandhanam
manaso nityam karmayogah sa ucyate | 14.
370 This is in agreement with what is stated in JS, 4, 39-43b.
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Verse 27 of the PadS passage, as well as the parallel verses 50-51b
of the JS, elucidate what is meant by sattvajiiana. According to both
texts the sattvajiiana is attained when there is no more duality be-
tween knowledge and its object, which here is sattva/the Being/brah-
man. According to the formulation of the PadS, the knowledge about
sattva, whose object is sattva, i.e. the Being, is not different (abhinna)
from what is to be known (jiieya), i.e. from the object of knowledge;
hence sattvajiiana means the actual identity between knowledge and
its own object, and this sort of knowledge leads to the beatitude of the
union with the Supreme arman. According to the clearer formulation
of the JS, out of the sattajiiana arises a knowledge which is not differ-
ent (abhinna) from brahman itself; in the expression brahmabhinna
Jjiana, the attribute abhinna referred to jiiana alludes to an existential
condition not different from brahman, so that such jiiana is no longer
a kind or a stage of knowledge, but is the realization of the union of
the Self with the brahman. It is noteworthy that the verb sam-yuj used
in the JS (verse 51b) corresponds to the term sayujya which, in the
PadS, designates the attainment of mukti.

Through the notion of sartvajiiana the PadS seems to suggest the
idea that, ultimately, it is jiana which leads to mukti. This would im-
ply that, even if the ritual worship of God (aradhana) has to be con-
sidered as a necessary precondition for the final emancipation, as a
powerful means of liberation, yet knowledge should be regarded as
a superior upaya, representing a higher step, beyond ritual, on the
way towards liberation. But this idea of the primacy of jiiana has
to be understood within the ritual-yogic system of Paficaratra, not
independently from it. In fact in the PadS the liberating jiiana, the
sattvajiiana, is the fruit of jianayoga; it is the result of a steadfast,
disciplined practice of the highest form of yoga, which in its turn is
strictly connected with the performance of the ritual worship of God.

The notion of jiianayoga - defined as “the constant directing of the
mind towards the best object”! - is not yet properly elucidated in
the passages so far discussed. But the idea that jiianayoga has to be

370 Pads, yp, 1, 5ac: yat tu cittasya satatam arthe sreyasi bandhanam | jianayogah
sa vijiieyah ... | 1.5ac.
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understood as meditation on God is suggested by several statements
contained in the jp. Within a discussion on the nature of brahman, it
is said: “Seeing in this way the Supreme brahman, with the supreme
eye of knowledge, the mortal being who is concentrated in yoga
always reaches the highest abode [of Visnu]. [40]*”? - and, further
on - The sages, the spiritual teachers satisfied [with it], know with
the eye of knowledge the imperishable object of knowledge: Visnu,
who is not to be known by the intellect, indistinct, being beyond
the manifested world, higher than the highest. [18-19ab]*”3, The
Jjiana spoken of here is not the speculative knowledge related to the
phenomenal world and acquired through the logical pramana-s, be-
cause brahman is ... surpassing the cognition acquired through the
means of knowledge ... ... not rationally argued by those who are
seeking deliverance, unimaginable, imaginable, wonderful, beyond
the range of speech and thought.”*’*, Therefore, the insight disclosed
by the jianacaksus corresponds to the sattvajiiana spoken of in the
passages discussed above and what makes possible the opening of
the jiaanacaksus is dhyana: “The Supreme Being is unborn, formless,
the inner self (atrman) of all beings. He becomes perceptible through
the use of bhavana for the ones who know. [29]7, In the expression
bhavandayogat, the term bhavana should be understood as a synonym
of dhyana: in addition to the well known interchangeability of the
terms dhyana and bhavana in the agamic literature®’®, such an inter-
pretation is borne out by the meaning attributed to bhavana in its
other few occurrences in the PadS*”’.

32 PadsS, jp, 5, 40: pasyann ittham param brahma parena jiianacaksusa |

yogayuktah sada martyah prapnoti ca param padam | 540.

373 Pads, jp, 6, 18-19b: abuddhibodhyam aspastam vyaktasyopari visthitam | parat
parataram visnum sitrayo jianacaksusa | 6.18 vidanti *na tam ajiianat (em. $ri. ma
desikas trptah) jianagocaram aksaram | 6.19ab,

37 Pads, jp, 5, 36c, 34bed: ... pramanapratyayatitam ... 5.36¢ ... moksamanair
atarkitam | adhyeyam dhyeyam ascaryam avanmanasagocaram || 5.34bcd.

75 Pads, jp, 6, 29: ajo ‘py amiirtih sarvesam antaratma parah puman | jianinam
bhavanayogad upalabdhipatham gatah | 6.29.

376 See Brunner 1990a: 10, note 3.

377 One such example is found in a passage dealing with the tattva-s as ripa-s
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It is thus clear, on the basis of all the passages so far discussed,
that jiianayoga indicates the practice of dhyana and, more specifical-
ly, meditation on God; by means of this meditation the yogin attains
the sattvajiiana, which is the last step - albeit still a step - towards his
final emancipation.

of the paramatman, where the term bhavana refers to the meditation leading to
the knowledge of brahman: “[Brahma:] ... The meditation (bhavana) on all these
tattva-s according to due order, the attention fixed on each of them, namely intense
meditation (samddhi), produces the best knowledge of the authoritative texts, by
which men reach brahman that is regarded as the highest among these [fattva-s].
[37-38¢] ... [Sribhagavﬁn:] O four-faced one, I shall briefly describe the 51
tattva-s as forms of the Supreme arman. [39] The unchanged, highest meditation
(bhavana) on these [tattva-s] effects perfection. [40ab]” (PadS, jp, 8, 37-38¢, 39-
40b: [brahmd) ... tesu tattvesu sarvesu bhavand vihita kramat | samadhir ekatanaiva
Sastravijianam uttamam || 8.37 prasiite yena tad brahma tat tebhyah paramam
matam | prapnuvanti narah ... || 8.38abc [sribhagavan] catvarimsaddasaikam ca
tattvani paramatmanah | ripany eva caturvaktra samksepat kathayamy aham || 8.39
bhavana tesv avikrta siddhaye kalpate para | 840ab).



3 THE MYTHICIZED IMAGE OF THE BODY

The yogic practices would be impossible without some repre-
sentation of their psycho-physical support, i.e. the subtle structure
of the human body, where the processes of regulation of breath
(pranayama), concentration (dharana) and meditation (dhyana) take
place. Thus some elements of subtle physiology are introduced and
incorporated in the PadS teachings about yoga. These elements con-
stitute a way of “mythicizing” the body of the yogin, in order to make
his spiritual experiences comprehensible.

The concept of “mythisierung” (mythicizing), as elaborated by
Oberhammer®”®, proves to be an effective key of interpretation, al-
lowing an understanding of the sense and function of the patterns
of subtle physiology provided in the texts dealing with yoga. “My-
thisierung” denotes any possible way, codified by any tradition, of
representing the reality of the transcendence and of expressing the
relation of human beings with transcendence, by means of language.
It is only thanks to the manifold possibilities of expression provided
by language that the various traditions give voice to different visions
of the transcendence and to different perceptions of its experience.
The true existence of a transcendent reality and the authenticity of
its experience lend validity also to the manifold, different contents
of the respective mythicizations, as they are conceived by the va-
rious traditions.

As far as yoga is concerned, by means of the yogic practices, man
goes beyond the ordinary physical sensation of his body and beyond

378 On the concept of “mythisierung” see Oberhammer 1987: 25-37 and Oberham-
mer 2003.



210

the ordinary functioning of his mind; he encounters a reality that
transcends the ordinary world of his daily life and, accordingly, he
needs a way to express this experience. To imagine the existence of
channels (the nadi-s), winds (the prana-s), cakra-s, lotuses, serpents
(the kundalini) and so on within the body is not indicative of igno-
rance about human anatomy and physiology; as fanciful and odd
these visions of the subtle physiology may appear, they are aimed,
for the yogin, at representing for himself and communicating to oth-
ers the reality of spiritual experiences undergone by him. Moreover,
by mythicizing the body, the perception of the same harmonizes
with the contents of the mythicizations, so that the yogin truly be-
lieves in the actual existence of such things as nadi-s, prana-s and
so on: his heart, which is visualized as a lotus, is perceived as a lotus
and becomes a true lotus for him. This passage from the representa-
tion of the subtle structure of the human body to the belief in its true
existence is an example of how ancient traditional ideas about the
creative power of language are embedded in the tantric speculations:
the words, by giving names to things, are believed to give reality to
them. Accordingly, mythicizations have the power of yielding onto-
logical substance to their own contents.

The sthana-s

The elements of subtle physiology are inherited by the author(s)
of the PadS from tantric traditions whose sources are not always
easily traceable; these elements have thus to be referred to older lay-
ers of the text, but probably not to a single layer, since they do not
always harmonize with each other.

Unlike the well known system of the cakra-s, variously elaborated
in the different schools and texts of tantric yoga, the PadS provides a
peculiar concept of “centres” of the body, similar to that found in the
AS and in the Vaikhanasa Maricisamhit@®”. Instead of cakra these

37 The subtle physiology is treated in chapters 84-86 of the MS. Because of lack
of direct access to the text, the following references to the MS are based on the
quotations of this work given in an article by Colas (Colas 1988).
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“centres” are called sthana and are not found in the human body
only, but in the bodies of other living beings also.

The first of these centres is the dwelling place of fire, it is repre-
sented as a triangular diagram (mandala) and is located in the mid-
dle of the body: “In the middle of the body the place of fire is as
radiant as refined gold: it is a triangle for the bipeds, but a square for
the quadrupeds; [4] it is circular for birds, hexagonal for water-born
beings and octagonal for insects. [Sabc] There, blazing as light, agni
vaisvanara, joined with prana and apana, cooks the four kinds of
food. It is said [to be] in the middle of the body. [5d-6]"*°. The fire
spoken of here is Agni in his aspect of energy which cooks, burns the
food in the stomach of living beings, the “fire of digestion”; in order
to perform this function, fire is “joined with prana and apana”, the
vital breaths which are elsewhere®*! said to play an important part
in the assimilation of the food. The text then specifies what is meant
by the expression “in the middle of the body”: “O lotus-born, indeed
the middle of the body for human beings [is]: two fingers above the
anus, below the penis (i.e. behind the root of the penis), [measur-
ing] from the left. [This corresponds to] the middle of the penis for
the quadrupeds [and] the middle of the belly for all other beings.
[7-8b]*%2. The AS too locates the fire in the middle of the body,
represents its mandala as a triangle and associates different forms of

30 PadS, yp, 2, 4-6: dehamadhye Sikhisthanam  taptajambiinadaprabham |
trikonam dvipadam anyac caturasram catuspadam || 24 vrttam vihangamanam
tu sadasram jalajanmanam | astasram svedajanam tu tasmin dipavad ujjvalah
| 2.5 vaisvanaro‘gnih pacati pranapanasamayutah | catusprakaram asanam
dehamadhye ‘bhidhivyate || 2.6.

381 See Pads, yp, 2, 32¢-33, quoted below, p. 228 and note 426.

332 PadS, yp, 2, 7-8b: apanat dvyangulad iirdhvam adho medhrasya vamatah |
dehamadhyam manusyanam medhramadhyam catuspadam | 2.7  itaresam
tundamadhyam sarvesam eva padmaja | 2.8ab. The construction of the sentence is
unclear: if dvyangulat were referred to apandt, it would mean that the anus has the
length of two fingers, which does not make any sense; so the two fingers ought to
be understood as referring to the distance between the middle point of the body
and, respectively, the anus and the penis. The expression vamatah, “from the left”,
could allude to the fact that the human body, as far as the location of the internal
organs is concerned, is asymmetric.
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mandala with various species of living beings: “Listen! The middle
of the body is said [to be] simply two fingers above the region of the
anus and two fingers below the region of the penis. [5] The diagram
of fire is quadrangular, triangular and circular, respectively, for the
quadrupeds, for human beings and for birds. [6]3%.

There 1s a striking and almost exact correspondence between the
PadS description of the place of fire and a passage in a source (a so-
called Yajinavalkya-yoga) quoted by Brahmananda in his commen-
tary to Hathayogapradipika (HYP), 3, 66.

The verse of the HYP says:

“When the apana goes upwards, grows and advances towards the
sphere of fire, then the flame of the fire, fanned by the wind, be-
comes lengthened. [66]”

This is the commentary of Brahmananda:

“When, by means of the mitlabandhana, the apana, a wind which
usually moves downwards, goes upwards, then, it reaches the sphere
of fire, which is a triangle located below the navel. Yajiiavalkya said:

‘In the middle of the body the place of fire is as radiant as refined
gold: it is a triangle for human beings, a square for the quadrupeds
and a circle for birds. What I tell you is the truth. In the middle of
that shining [place of fire] there is always a fine flame.’

When the flame of the fire meets with the wind apana, being
fanned by it, this very flame of the digestive stomach-fire becomes
lengthened.”?%4,

A comparison between the text of the PadS and the quoted pas-
sage from the HYP is relevant, not only on account of the similarity

33 AS, 32, 5-6: Srityatam payudesat tu dvyangulat paratah param | medhradesad
adhastat tu dvyangulan madhya ucyate | 32.5 catuskonam trikonam tad vrttam
agneyamandalam | catuspadam nrnam caiva vihamganam yathakramam | 32.6.

For a similar description of the diagram of fire in the MS, see Colas 1988: 252-253.
384 See HYP, 3, 66 (in HYP 1972: 97):

apana urdhvage jate prayate vahnimandalam | tad analasikha dirgha jayate
vayunahata | 66 ||

apana iti | miilabandhanad apane adhogamanasile vayau iirdhvage irdhvam
gacchatity irdhvagas tasmin tadrse sati, vahnimandalam vahner mandalam
trikonam nabher adhobhdage’sti | tad uktam yajiiavalkyena

‘dehamadhye Sikhisthanam taptajambinadaprabham | trikonam tu manusyanam
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of the respective descriptions of the place of fire, but also because
in both cases the fire spoken of is the fire of digestion, which is ena-
bled to perform its function when it is “joined” with and “fanned”
by the wind apana. The agreement between the text of the PadS
and the source referred to by the commentator of the HYP, namely
the Yajiiavalkya-yoga, continues with regard to the respective de-
scriptions of the middle of the body. In his commentary to HYP, 3,
113, Brahmananda writes: “Yajiavalkya says: “Two fingers above
the anus, two fingers below the penis, the middle of these two is said
to be the middle of the body for men...””?*, This corresponds to the
above quoted verse 7 of the PadS and 5 of the AS.

The parallels remarked in the three texts are shown in the table
below:

Pads, yp, 2, 4-8b AS, 32,5-6 HYP, 3, 66

taduktam yajiiavalkyena
dehamadhye Sikhisthanam catuskonam ‘dehamadhye Sikhisthanam
taptajambinadaprabham |  trikonam taptajambinadaprabham |
trikonam dvipadam anyac  tad vrttam trikonam tu manusyanam
caturasram catuspadam agneyamandalam|  caturasram catuspadam ||
| 24 catuspadam nrnam
vrttam vihangamanam tu caiva vihamganam  mandalam tu patanganam
sadasram jalajanmanam |  yathakramam || satyam etad bravimi te |
astasram svedajanam tu 32.6 tanmadhye tu Sikha tanvi
tasmin dipavad ujjvalah sada tisthati pavake ||’ iti |
|25 tada tasmin kale
vaisvanaro ‘gnih pacati vayunda apanendhata
pranapanasamayutah | samgata satyanalasikhda
catusprakaram asanam Jjatharagnisikha dirgha
dehamadhye ‘bhidhiyate | ayata jayate | vardhata iti
26 kvacit pathah || 66 | .

caturasram catuspadam || mandalam tu patanganam satyam etad bravimi te |
tanmadhye tu Sikha tanvi sada tisthati pavake ||’ iti |

tada tasmin kale vayuna apanenahata samgata satyanalasikha jatharagnisikha
dirgha ayata jayate | vardhata iti kvacit pathah || 66 | .

35 See HYP 3, 113 (in HYP 1972: 115): ... iti | yajiavalkyah ‘gudat tu dvyangulad
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HYP 3, 113:

... iti | yajiavalkyah
apanat dvyangulad Srityatam ‘gudat tu dvyangulad
irdhvam adho medhrasya  payudesat tu irdhvam medhrat tu
vamatah | dehamadhyam dvyangulat dvyangulad adhah |
manusyanam paratah param | dehamadhyam tayor
medhramadhyam medhradesad madhyam manujanam
catuspadam || 2.7 adhastat tu itiritam || .
itaresam tundamadhyam dvyangulan
sarvesam eva padmaja | madhya ucyate ||
2.8ab 325

These parallels provide initial evidence to suggest that the tradi-
tion of Hathayoga was part of the background contributing to shape
the teachings of the PadS about yoga. This hypothesis is substanti-
ated by further pieces of evidence provided both by the following
description of the sthana-s and by the treatment of pranayama. The
concepts and methods of Hathayoga, handed down through an an-
cient tradition which flourished in the circles of the Natha-yogin-s,
spread throughout the tantric milieux, mostly among the Saiva-s, but
possibly also among the followers of the Paficaratra and Vaikhanasa
traditions*°.

The parallel passages found in the PadS, AS, MS and HYP, to-

irdhvam medhrat tu dvyangulad adhah | dehamadhyam tayor madhyam manujanam
itiritam || .

3% In his entry on Hathayoga in the Brill's Encyclopedia of Hinduism, Mallinson
writes that: “Hatha Yoga is first referred to by name in Sanskrit texts dating to
around the 11" century CE, but some of its techniques can be traced back at least
a thousand years earlier...” (Mallinson 2011: 770).

In a note to the Introduction of her French translation of the HYP Michael
remarks: ‘“Nevertheless, the Vaisnava Pafcaratra also knows a Hathayoga,
with the same mystic physiology of the Saiva dgama-s, and one finds in certain
Vaisnava samhita-s (Ahirbudhnya S. XXX, XXXI) concepts and methods identical
with those of the Gorakhnathi.“ (Michael (ed.) 1974: 23, note 2: “Néanmoins, le
Paiicaratra visnouite connait également un Hatha-yoga, avec la méme physiologie
mystique que les Agamas Sivaites, et on retrouve dans certaines Samhitd visnouites
(Ahirbudhnya S. XXX, XXXI) des conceptions et des méthodes identiques a celles
des Gorakhnathi.”).
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gether with the similar Hathayogic ideas traceable in these texts,
show how Hathayogic concepts and methods spread and made their
way into texts belonging to different traditions. The HYP, cited on
account of its remarkable similarities with the text of the Pads, is ac-
tually a late treatise, probably not composed before the XV century,
but it is based on earlier sources and thus represents the heritage of
a tradition much older than its codification®®’. However, despite its
ancient roots, because the HYP is a more recent text than the PadS
and, a fortiori, than the AS and MS, it cannot be considered as a
source for these samhita-s. The affinities discoverable in these four
texts can therefore only be explained by hypothesizing that all refer
to the same, older, unknown tantric source3®.

The question as to how the ideas deriving from this unknown
source might have found their way into the text of the PadS may
be answered in various ways, which are not mutually exclusive. In
encoutering passages of the PadS corresponding verbatim to the text
of the HYP (as in the case of those reproduced in the table above),
it must be assumed that the authors of both PadS and HYP have
derived the passage in question from the same ancient source; the
passage may come directly from that source, or else it may have
been taken from portions of that original source handed down in the
later literature. On the other hand, when similar ideas are present -
but differently formulated - in the texts of the PadS, AS and HYP (as
in the case of the prescriptions about the purification of the nadi-s
by means of pranayama®®), then it is much more likely that the

37 For information about the sources and date of composition of the HYP, see
Michael (ed.) 1974: 18-19.

Mallinson remarks that the HYP by Svatmarama is a compilation based on older
material and represents the first systematic synthesis of different traditions of
Hathayoga (see Mallinson 2011: 772ff).

388 A better knowledge of the earliest sources of the texts of the Hathayoga will
certainly enable a more precise reconstruction of the mutual relationships and the
direction of the borrowings between, on the one hand, the texts of the Hathayoga
and, on the other hand, those belonging to the Paficaratra or Vaikhanasa traditions.
39 See below, pp. 230ff.
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author(s) of the PadS had been directly influenced by the AS, a text
older than the PadS and belonging to the same Paficaratra tradition;
hence, in this case the Hathayogic ideas surviving in the PadS have
been presumably incorporated therein through the filter of the AS.

To resume the description contained in the PadS of the sthana-s,
the second centre is the egg-shaped place of the bulb (kanda): “The
place of the bulb, for human beings, is nine fingers from the middle of
the body, four fingers high, four fingers long. It is egg-shaped for ani-
mals, the bipeds and the quadrupeds. [8c-9]%. Later it is stated that
this is the root of the nadi-s: “Those who are called the ten principal
ones come together from the bulb, but there are many [other] nadi-s,
gross and subtle, having their root there. [24]”*!. The AS too men-
tions an egg-shaped place of the bulb, called nadinam kanda: “Nine
fingers above the penis, the bulb of the veins is said to be four fingers
high, four fingers long, [7] egg-shaped, surrounded by blood, bones,
flesh and fat. [8ab]’*?2. The above-quoted passage from the commen-
tary on HYP, 3, 113 continues: “ “The place of the bulb, for human
beings, is nine fingers [far] from the middle of the body and its width
measures four fingers. It is egg-shaped and adorned by skin and so on.
For quadruped animals and birds, it is in the middle of the belly.””%,
This description agrees again with those of the PadS and AS.

The parallels remarked in the three texts are shown in the table
below:

3% PadS, yp, 2, 8¢-9: kandasthanam manusyanam dehamadhye navangulam
| 2.8cd caturangulam utsedham caturangulam ayatam | andakrtis tirascam ca
dvipadam ca catuspadam || 2.9.

¥ Ibidem, 24: dasapradhanabhiitas tah kathitah kandasambhavah | tanmiila
bahavo nadyah sthiilah siksmas tu nadikah | 2.24.

92 AS, 32, 7-8b: medhran navarigulad irdhvam nadinam kanda (em kandam
A B CEF) ucyate | caturanigulam utsedham caturanigulam ayatam || 32.7 andakaram
parivrtam medomamsasthisonitaih | 32.8ab.

3% See HYP 3, 113 (in HYP 1972: 115-116): iti | yajiiavalkyah *... kandasthanam
manusyanam dehamadhyan navangulam | caturangulavistaram ayamam ca
tathavidham | andakrtivadakarabhiisitam ca tvagadibhih | catuspadam tirascam ca
dvijanam tundamadhyagam | * iti | (Yy., IV.14, 16-17).




Pads, yp, 2, 8c-9

AS, 32, 7-8b
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HYP 3, 113:

iti / yajiiavalkyah

kandasthanam medhran navangulad ‘...kandasthanam
manusyanam irdhvam nadimam manusyanam
dehamadhye kanda (em. kandam dehamadhyan
navangulam | 2.8cd A B C EF) ucyate | navangulam |
caturanigulam caturanigulam caturangulavistaram
utsedham utsedham ayamam ca tathavidham |
caturangulam caturangulam andakrtivadakarabhiisitam
ayatam | ayatam | 32.7 ca tvagadibhih |

andakrtis tirascam
ca dvipadam ca
catuspadam || 2.9

andakaram parivrtam
medomamsasthisonitaih |
32.8ab

catuspadam tirascam ca
dvijanam tundamadhyagam
|“iti | (Yy., IV14, 16-17)

In the AS the kanda, which is the root of the nadi-s, corresponds
to the so-called nabhicakra, which, in its turn, is the dwelling place
of the kundalini. After describing the egg-shaped place of the bulb,
the text of the AS continues: “In this very place is situated the cakra
of the navel, which has twelve spokes: [8cd] the body is preserved
by this, the kundali dwells there. [9ab]*.

In the PadS, after the description of the place of the bulb, one
reads: “It (i.e. the bulb) is assumed to be the middle of the belly; its
centre is assumed to be the navel. In this place, there is a wheel hav-
ing twelve spokes and they call the spokes months. [10] On these
twelve [spokes] are the twelve miirti-s beginning with Visnu. I am
there, causing the wheel to revolve with the help of my maya. [11]
The individual soul (jiva) moves round the spokes in regular order, o
you having the lotus as a seat, like a spider moves in the middle of its
web. [12] The individual soul (jiva) who is connected with the prana
can move; without [the prana] he cannot. [13ab]3%.

394 AS, 32, 8c¢-9b: tatraiva nabhicakram tu dvadasaram pratisthitam | 32.8cd
Sariram dhriyate yena tasmin vasati kundalt | 32.9ab.

95 Pads, yp, 2, 10-13b: tundamadhyam tad istam vai tanmadhyam nabhir isyate
| tatra cakram dvadasaram ahur masan arani tu | 2.10 visnvadimirtayas tesu
dvadasa dvadasasv api | aham tatra sthitam cakram bhramayami svamayaya ||
2.11 aresu bhramate jivah kramena kamalasana | tantuh paiijaramadhyastha yatha
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Thus, the third centre, located within the navel, is - as in the AS
- a wheel with twelve spokes. Unlike the AS, the text of the PadS
specifies that the spokes of this wheel are associated with the months
of the year and with their rulers, the miirti-s of Visnu, who are to
be identified with the masadevata-s*°. Hence this wheel represents
empirical time which, together with space, provides the dimension
encompassing the life of beings in the phenomenal world of prakrti.
In accordance with the theology and cosmogony of the PadS, Time,
as a product of the evolution of prakrti, is set in motion and urged
by the power of the divine maya. The presence of the wheel of time
within the subtle structure of the body stands for the lifespan of the
individual: “the body - says the AS - is preserved by this [wheel
with twelve spokes]”. When the individual soul (jiva) is connected
with the vital breath (prana), and moves around the wheel of time
(according to the words of the PadS), this indicates the living being
proceeding round the wheel of his life year after year?”’.

The fourth and last centre mentioned in the PadS is the place
of the kundalt (i.e. kundalint), which is located above the navel:
“Upwards, horizontally, above the navel is the place of the kundall.
[13cd] That kundalr is made eightfold, existing in the form of the
eight prakrti-s. [14ab] And she is always there, blocking completely
and permanently the movement of the wind and the flaming of the
fire in the place of the bulb and covering with her mouth the access to

bhramati litika | 2.12 pranariidhas carati yah jivas tena vina na hi | 2.13ab.

Also according to the MS, in the middle of the egg-shaped bulb (kandamadhye)
there is the navel (nabhi); there, in a twelve-spoked wheel (cakra), the jiva,
mounted on the prana (pranarudha), moves like a spider in its web (see Colas
1988: 253).

3% For a discussion of the twelve miirti of the PadS and their identification with
the masadevata-s or vyithantara-s of other Pafcaratric sources, see above, pp. 92-
94.

37 The moving of the jiva round the nabhicakra is similarly described in the AS
as well: “If the jiva is connected with the prana, [he] always moves round into this
cakra, like a spider which is within [its] web. [22]” (AS, 32, 22: pranaridho bhavej
jivas cakre ‘smin bhramate sada | irnanabhir yatha tantupafijarantarvyavasthitah
|32.22).

For the same expression in the MS, see Colas 1988: 253, quoted also in note 395.
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the brahmarandhra. [14c-15]1"3%. The AS gives a different location,
but describes the kundalini in a similar way: “Now the kundalr with
eight mouths revolves around the cakra [of the navel]. [11cd] [This
kundali] vaisnavt, having surrounded [it, i.e. the cakra] by means of
[her] coil having the form of the eight prakrti-s, indeed closes with
her mouth the opening of the susumna for the brahman. [12] ... Of
the five openings of the susumna, four are filled with blood; but the
middle one, the brahmarandhra, is always closed by the kundalini.
[23]”399'

The parallels between the two texts are shown in the table below:

Pads, yp, 2, 13c-15 AS, 32, 11c-12, 23

tasyordhve kundalisthanam nabhes vartate parita$ cakram astavaktratha
tiryag athordhvatah || 2.13cd kundalr || 32.11cd

astaprakrtiripa sa castadha astaprakrtiriipena bhogenavestya
kundalikrta | vaisnavt |

yathavad vayucaram ca jvalandadi ca brahmarandhram susumnayah
nityasah | 2.14 pidadhati mukhena vai || 32.12
paritah kandaparsve tu nirudhyaiva paiicarandhryah susumndyas

sada *sthitah (em. sthitd) | catvaro raktapiiritah | kundalya
mukhenaiva *samaveksya (em. ma. pihitam Sasvad brahmarandhram tu
samavestya) brahmarandhramukham madhyamam || 32.23

tatha || 2.15

As for her location in the body, the PadS and the AS place kundalint
respectively above and within the navel, whereas in most of the other

3% Pads, yp, 2, 13c-15: tasyordhve kundalisthanam nabhes tiryag athordhvatah ||
2.13cd astaprakrtiriipa sa castadha kundalikrta | yathavad vayucaram ca jvalanadi
ca nityasah || 2.14 paritah kandaparsve tu nirudhyaiva sada *sthitah (em. sthita)
| mukhenaiva *samaveksya (em. ma. samavestya) brahmarandhramukham tatha ||
2.15.

3% AS, 32, 11c-12, 23: vartate paritas cakram astavaktratha kundalt || 32.11cd
astaprakrtiriipena bhogenavestya vaisnavi | brahmarandhram susumnayah
pidadhati mukhena vai || 32.12. ... paicarandhryah susumndyas catvaro
raktapiiritah | kundalya pihitam Sasvad brahmarandhram tu madhyamam || 32.23.
For a similar description of the kundalini in the MS, see Colas 1988: 254.
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tantric sources*®” she is situated in the miladhara cakra, at the bot-
tom of the spine. Both the PadS and the AS represent kundalini as a
serpent, which is conceived as the embodiment of the eight prakrti-s,
namely, of the eightfold prakrti, which is constituted by the miila
prakrti herself, buddhi, ahamkara and the five tanmatra-s. These first
seven derivatives of the miila prakrti (buddhi, ahamkara and the five
tanmatra-s) are not only products, but also producers of the sixteen
vikrti-s - namely, the five great elements (mahabhiita), the ten organs
of sense (jianendriya) and action (karmendriya) and manas - which,
derived from the former, are simply productions*'. This means that,
in this vision of the subtle physiology, kundalint, inasmuch as she is
associated with the producing principles, embodies the potentiality
of evolving, which is the characteristic feature of prakrti; moreover,
symbolizing prakrti, kundalini represents the material, psycho-physi-
cal support of the jiva. The PadS adjusts the notion of kundalini to its
creation theory: whereas in most tantric traditions kundalini repre-
sents sakti, the divine energy personified as the Goddess and present
within the human body, in the PadS she stands for the prakrti-rigpa of
God manifesting itself in the human being,

The image of kundalini blocking with her mouth the access to the
brahmarandhra is taken from the Hathayoga*®: the kundalini-sakti

400 On the notion of kundalini in the diverse tantric texts and traditions, see TAK
IT 2004: 110-112. See also the pages dedicated by Padoux to kundalint in Padoux
1990: 124ff. With regard to some important sources concerning the notion and
function of kundalini see, for the Satcakraniriipana, Woodroffe 1918 and Michael
1979 and, for the Hathayogapradipika, Michael (ed.) 1974.

401 A primary source for the concept of astaprakrti is Samkhyakarika, 3:
“Primordial matter is not a production; the seven ones, beginning with the great
principle, are productions and producers. But the series of sixteen is [just] a
production; the spirit is neither producer nor production.” milaprakrtir avikrtir
mahadadyah prakrtivikrtayah sapta | sodasakas tu vikaro na prakrtir na vikrtih
purusah || 3 |.

The term “astau prakrtayah” occurs also in the Tattvasamasasiitravriti, a
commentary on the Tattvasamasasiitra, a Samkhya work of the VII-VIII cent. A.
D. (see the commentary on the first sitra in Vindhye$vari Prasada Dvivedin (ed.)
1920: 117-118).

42 See HYP, 3, 105-108 (in HYP 1972: 112-114), whose content is just summed
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of the Hathayoga is the Supreme Goddess who, abiding in the human
body, above the place of the bulb, lies asleep, curled up as a serpent,
and closes with her mouth the way which, through the susumna, leads
to the brahmarandhra, hence to brahman. The author(s) of the PadS
make use of this image in order to express their own idea about the
character of hindrance on the way towards liberation pertaining to
prakrti: the latter, confining the soul within a psycho-physical mate-
rial abode, hinders the union of jiva and brahman.

It is evident that the same image conveys different ideas accord-
ing to the doctrinal background of the texts where it occurs. In fact,
there is a basic difference between the Hathayogic view and the PadS
view about the function of kundalini in the process of liberation. The
kundalini-sakti of the Hathayoga - unlike the kundalini-prakrti of
the PadS - does not represent an obstacle to liberation; she is per-
ceived as a latent energy which, if duly handled by the yogin, can be
transformed into a liberating power. By means of the techniques of
the Hathayoga, kundalini is awakened and, as she rises, liberates the
path to the brahmarandhra.

For the author(s) of the PadS, lending prakrti the concrete ap-
pearance of kundalini is a device to represent the manipulation, by
means of specific yogic practices, of prakrti which otherwise could
not be manipulated as such. Accordingly, as with the kundalini-sakti
of Hathayoga, so also the kundalini-prakrti of the PadS can be han-
dled thanks to yogic practices aimed at overcoming her obstructive
nature: “At the time of yoga, being incited by the wind together with
the fire, [she i.e. kundalini] is flashing in the cavity of the heart, hav-
ing the form of a serpent of great brightness. [16] In consequence
of that, the wind, on account of [its being] wind (i.e. moving air),
moves through the susumna. [17ab] The nadr susumna is properly
established in the middle of the bulb. [17cd] Resembling a lotus gar-
land, she goes straight upwards to the brahmarandhra, flashing like
lightning, possessing lotuses. [18] She is consecrated to Visnu, the
nadr of brahman and the path reaching nirvana. [19ab]%,

up here. See also Michael (ed.) 1974: 205-206.
403 PadsS, yp, 2, 16-19b: yogakale ca maruta sagnina codita sati | sphurita
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This is how the awakening of kundalini is represented in the
PadS. By means of particular yogic practices - perhaps alluded to
in the verse: “the knower of brahman is supposed to make, by [his]
effort, less or constant the air within the body, together with the fire
existing in the body [3]** - the yogin manages to control the wind
and the fire present in his body. Stimulated by the yogin’s exercises,
wind and fire provoke the sudden arising of kundalini in the region
of the heart: no longer coiled up above the place of the bulb, by ris-
ing and thus freeing access to the brahmarandhra, kundalini also
ceases keeping the wind within the place of the bulb and blocking
its movement through the susumna. Although calling the susumna
“the nadr of brahman, the path reaching nirvana”, the text does not
specify who is making the ascension through the path which is sup-
posed to lead to liberation.

In Hathayoga, as well as in other tantric traditions, it is kundalint
who, once awakened, ascends through the susumna, up to and be-
yond the brahmarandhra, where, as Sakti, she is united with the
Lord; for the human being this means the union between individual
and universal consciousness, whereby the yogin becomes a jivan-
mukta*®. The PadS instead envisages the dynamics of liberation in
a quite different way. In fact, what remains unspoken in the above
quoted passage is expressed in other contexts and portions of the
work, where it is explicitly stated that it is the jiva - not kundalint -
who, urged by the wind, ascends the susumna and, by going back to
his source - the Supreme Soul - eventually achieves union with the
brahman beyond the brahmarandhra.

This ascension of the jiva is related to important yoga-permeated
rituals, in whose descriptions, however, no mention is made of

hrdayakase nagariipa mahojvala || 2.16 vayur vayumukhenaiva tato yati susumnaya
| kandamadhye sthita nadi susumna supratisthita || 2.17 padmasitrapratikasa rjur
irdhvapravartini | brahmano vivaram yavat vidyudabha sanalika || 2.18 vaisnavi
*brahmandadim (em. brahmanadi) ca nirvanapraptipaddhatih | 2.19ab.

404 Pads, yp, 2, 3: dehastham anilam dehasamudbhiitena vahnina | nyinam samam
va yogena kurvan brahmavid isyate || 2.3.

405 See Michael (ed.) 1974: 74-75.
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kundalint and of her function of disclosing the way of the susumna.
To quote just one example, in the description of a stage of the daily
ritual of self-purification (armasuddhi)*®, it is said: “Then [he (i.e.
the devotee) should meditate on] the individual soul, powerless due
to the impressions of past experiences, [a] very subtle [entity] shin-
ing like the sun, placed into his own cakra of the navel. [38bd]*” By
holding his breath, with the help of the wind, he should make [the
jiva] ascend upwards in the body through the nadr of the susumna,
[which is as] subtle as a lotus garland; [39] and after having passed
through the brahmarandhra, [being] outside, liberated from his body,
issued also out of the disc of the sun, then the incorporeal jiva reach-
es the supreme eternal brahman. [40-41b]4%, The fact that, while
dealing with ritual, no mention is made of kundalini, indicates that
the notion of kundalint - borrowed by the author(s) of the PadS from
foreign sources and included in their vision of the subtle physiology
by adapting it to their general views - has never been integrated into
the yogic-ritual system of the PadS.

Summarizing these elements of subtle physiology, the PadS enu-
merates four distinct centres within the body: 1) the triangular-
shaped place of agni vaisvanara, located in the middle of the body,
seat of the vital process of digestion; 2) the egg-shaped place of the
kanda, situated in the middle of the belly, root of the nadi-s; 3) the
twelve-spoked cakra within the navel, dwelling place of the jiva; 4)
the abode of the eightfold kundalini/prakrti, located above the navel.

Similar descriptions of these centres occur, with some variants, in
the AS and, to some extent, also in the Vaikhanasa MS; on the con-

406 This ritual is described in PadS, cp, 3, 21-81, quoted and discussed below,
pp- 251ft.

407 This could be an allusion to the above mentioned third sthana, located in the
navel and considered as the dwelling place of the jiva.

408 Pads, cp, 3, 38b-41b: ... jivam vasanavivasam tatah | *susitksme (em. T, P1,
T2 susiksmam) nabhicakre sve bhaskarabham avasthitam | 3.38bd susumnaya
nadikaya padmasitrasusitksmaya | upary arohayed dehe kumbhakena nabhasvata ||
3.39 bhittva ca brahmano randhram bahir dehad vinirgatam | pravisya bhaskarasyapi
mandalan nirgatam bahih || 3.40 aSariram tada jivam parasmin brahmani dhruve |
341ab. For a comment on this passage, see below, pp. 256-257.
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trary, centres comparable to these are not found in the depictions of
the subtle structure of the body of other Paficaratra samhita-s, such
as the ParS, JS and ParS; thus, at least in the case of the better known
samhita-s, these sthana-s seem to constitute a peculiarity of the PadS
and AS. However, apart from this distinctive element, the PadS re-
sembles other samhita-s in incorporating in its vision of the subtle
physiology the teachings about nadi-s and prana-s which pertain to
an old, traditional doctrine, derived from the early Upanisad-s and
further developed in the medical literature and in the texts of yoga
of various traditions*”; moreover, in common once again with other
samhita-s, the PadS neglects the doctrine of the cakra-s, otherwise so
important in tantric traditions other than the Paficaratra*'. Therefore
the notion of the sthana-s appears as a distinctive element which the
author(s) of the PadS, as well as those of the AS, have adopted from
some source foreign to the Paficaratra tradition and subsequently
introduced into their description of the subtle physiology. The above
mentioned parallels with the teachings handed down in the HYP
suggest that the ideas related to the sthana-s have been inherited,
either from sources belonging to Hathayoga, or else from an older
tantric tradition at the root of Hathayoga itself. These sources, sur-
viving in a late text such as the quoted HYP (and its commentary),
are barely traceable and very difficult to identify.

The hypothesis of an influence by sources outside the Paficaratra
tradition is corroborated also by the isolated position of the notion
of the sthana-s within the teachings about yoga in the PadS. In fact,
this notion neither completely fits with the rest of the exposition of
the subtle physiology, nor is it fully integrated within PadS treatment
of the yogic practices. On the other hand, the system of nadi-s and
prana-s suffices in itself to provide the support necessary for the
performance of the yogic practices taught in the text.

The case of the sthana-s is paradigmatic, because it elucidates

49 For bibliographical references about the traditional teachings concerning
nadi-s and prana-s, see Rastelli 2006: 521, note 1671.

410 On the lack of importance attributed to the doctrine of the cakra-s in the
Paficaratra tradition, see the remark by Rastelli in Rastelli 2002: 19, note 40.
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the mechanism of inclusion and successive adjustment of a foreign
element in the text of the PadS and, at the same time, it reveals the
wish of the author(s) to smooth over the possible incongruities of
their exposition. In fact, the place of fire mentioned above also oc-
curs, with the same characteristics, in the description of the places
of the five elements in the human body*!!; the place of the bulb is
regarded as the root of the nadi-s*'?; the cakra of the navel as abode
of the jiva is mentioned also in the description of the ritual of the
atmasuddhi*'3; finally, the best instance of harmonization of an ele-
ment belonging to the sthana teachings with the general views of
the Pads is provided by the “translation” of kundalini as the prakrti-
ritpa of God, discussed above. Moreover, from the point of view
of the structure of the text, the treatment of the sthana-s ends with
mention of the susumna, which overlaps with the beginning of the
exposition concerning the nadi-s and prana-s; in such a way, the text
passes from one topic to the next without solution of continuity.

Nadi-s and prana-s

In view of the prescriptions regarding pranayama*'*, the text pro-
vides the enumeration, after the susumna, of the remaining main
nadi-s. “And ida and pingala are located to the left and to the right
of her (i.e. the susumna). [19cd] Ida is risen from the bulb up to the
left nostril and pingala is risen from that one up to the other nostril.
[20] And the other two nadi-s, gandhart and hastijihva, are located
before and behind that one, towards the left and the right eye. [21]
The nadi-s pisa and yasasvini rise from there up to the left and right

41 See Pads, yp, 4, 18, quoted below, p. 262 and note 479.

42 See Pads, yp, 2, 17¢d, quoted above, pp. 221-222 and note 403; Pads, yp, 2, 24
quoted above, p. 216 and note 391 and below, p. 226 and note 415.

43 See, Pads, cp, 3, 38, quoted above, p. 223 and note 408.

44 See PadS, yp, 2, 1: “[SiT Bhagavan:] For the purification of the nadi-s, the
regulation of breath (pranayama) is prescribed, well disciplined with the help of
the limbs of yoga, namely yama, niyama and also asana. [1]” yamais ca niyamais
caiva yogangair asanair api | susamyato nadisuddhau pranayamo vidhiyate | 2.1.
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ear. Alambusa has her root in the anus, [22] and her upper part in
the lower region. The nadr kuhit extends to the end of the penis and
kesint, come from the bulb, [goes] until the big toes. [23] Those who
are called the ten principal ones come together from the bulb, but
there are many [other] nadi-s, gross and subtle, having their root
there: [24] 72000 gross ones, but, o lotus born, the various subtle
ones, which have their origin in the gross ones, can never be enu-
merated. [25] The subtle and the gross ones are spread out as [the
veins] in a leaf of a holy fig tree. [26ab] ™1,

In a comparison of the PadS description of the nadi-s with those
of other samhita-s*'¢, it will suffice to remark that the PadS, like
other samhita-s, holds that the nadi-s arise from the kanda; but the
number of 72000, which in other samhita-s corresponds to the to-
tality of the nadi-s, in the PadS concerns the gross ones only, it be-
ing impossible to reckon the total number of gross and subtle ones.
Finally, the PadS provides its own views about the number, names
and location within the body of the main nadi-s, a matter generally
subject to variation in the different texts*”.

The text of the PadS proceeds by enumerating the ten breaths
(prana), the vital airs circulating in the ten main nadi-s, and by

45 PadS, yp, 2, 19¢-26b: ida ca pingala caiva tasyah savyetare sthite ||
2.19cd ida samutthitd kandad vamanasaputavadhi | pingala cotthita tasmad
anyanasaputavadhi || 2.20 gandhari hastijihva ca dve canye nadike sthite | puratah
prsthatas tasya vametaradrsau prati || 2.21 piisa yasasvini nadyau tasmad eva
samutthite | savyetarasrutyavadhi payumila tv alambusa | 2.22 adhomukha
kuhiinadi medhrantavadhirayata | padarngusthavadhih kandad yathayata ca kesini ||
2.23 dasapradhanabhiitas tah kathitah kandasambhavah | tanmila bahavo nadyah
sthalah sitksmas tu nadikah || 2.24 dvisaptati sahasrani sthilah sitksmas tu padmaja
| samkhyatum naiva Sakyante sthillamiilah prthagvidhah || 2.25 yathasvatthadale
sitksmah sthilas ca vitatdas tatha | 2.26ab.

416 For a fairly detailed comparative analysis of the descriptions of the nadi-s in
different sambhita-s, particularly in the AS, PadS, ParS and SanS, see Rastelli 2006:
519-532.

47 The AS, for instance, mentions 14 main nddi-s: ida, pingala, susumnda,
sarasvati, kuhii, payasvini, varund, yaSasvini, visvodara, hastijihva, gandhari,
Sankhint, alambusa, pisa. With respect to the list of the PadS, the AS adds the
sarasvati, payasvini, varund, visvodara and Sankhini and leaves out the kesini.
(See AS, 32, 13-21). Their location in the body is then given in verses 24-31b.
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describing their places in the body and their respective functions:
“The winds beginning with the ten prana-s, [namely]: prana,
apana, samana, udana and vyana, naga, kiirma, krkara, devadatta
and dhanaiijaya circulate in the ten nadi-s. [26cd-27] Among these,
the group of five beginning with prana is the main one - there are
namely two [groups of five] - or rather prana alone is the best, being
the one that bears the individual soul. [28]#'%. The same list of ten
prana-s is found also in other samhita-s, such as the AS*°, ParS and
SanS; all of them agree that these ten prana-s are flowing in the ten
main nadi-s, but only the ParS and the SanS specify which prana cir-
culates in which nadi*®. It is noteworthy that, according to the PadS,
the first one, the prana, is considered as the best among the breaths,
on account of his bearing the jivarman; as previously said, the jiva is
living in the world only when he is connected with prana, when he
is “mounted on him” (pranariidha)*'.

With regard to the location of the ten prana-s in the body, the
samhita-s taken into consideration provide a variety of views*?2. Ac-
cording to the PadS: “...the places of prana are: [the space] between
the nostrils in the face, the heart, the circle of the navel and the big
toes. [29] Apana, o Brahma, circulates in the anus, the penis, the
thighs and the knees. Samana is present in every part of the body,

418 PadS, yp, 2, 26¢-28: prano‘panah samanas ca udano vyana eva ca ||

2.26cd nagah kiirmas ca krkaro devadatto dhanafijayah | caranti dasa nadisu
*dasapranadivayavah (em. dasapranadivayavah) || 2.27 pranadipaiicakam tesu
pradhanam tatra ca dvayam | prana evathava srestho jivatmanam bibharti yah ||
2.28.

49 See AS, 32, 31¢-32: “Listen! The nature of the wind which is within the body:
[31cd] prana, apana, samana and also udana, vyana and naga, kiirma, krkara,
devadatta and dhanamjaya. [32]” Srityatam vayuvrttantah Sarirantaravasthitah ||
32.31cd pranapanasamands capy udano vyana eva ca | nagah kiirmas ca krkaro
devadatto dhanamjayah | 32.32.

420 For a detailed comparative analysis of the descriptions of the prana-s in
different sambhita-s, particularly in the AS, PadS, ParS and SanS, see Rastelli 2006:
532-534.

1 See Pads, yp, 2, 13ab, quoted above, p. 217 and note 395.

422 See Rastelli 2006: 532-533, where the views of the AS (32, 33-37b) and of the
PadS (yp, 2, 29-32b) are compared in detail.
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all-pervading. [30] Udana is present in every articulation, of the legs
as well as of the hands. Vyana is in the ears, the thighs, the hips, the
ankles, the shoulders and the throat. [31] The five winds beginning
with ndga are placed in the skin, the bones and so on. [32ab]”**.

Finally, regarding the role played by the prana-s in bodily func-
tions, whereas the ParS does not give any details, the samhita-s so far
referred to show remarkable differences**. According to the PadS,
prana plays an important part in the assimilation of food; as stated
elsewhere*®, agni vaisvanara performs digestion when it is joined
with prana and apana, then “the water and food within the belly are
made equal to tastes. [32cd] Prana, as it goes into the belly, should
sunder them. Through such activity prana brings about the mainte-
nance of the body. [33]74%. With regard to the remaining prana-s,
the text says: “The wind apana causes the evacuation of urine and
so on. The activities of prana, apana and so on are effected by the
wind vyana. [34] The wind udana leads up the [jiva] who is within
the body. The samana constantly nourishes and supports the body.
[35] Naga causes the acts of vomiting and so on, kiirma the shutting
of the eyes and so on, krkara the sneezing and devadatta produces
sleep and so on. [36] Dhanaiijaya is related to the colour of the dead
body. [37ab]**".

423

PadS, yp, 2, 29-32b: asyanasikayor madhyam hrdayam nabhimandalam |
padangustham iti pranasthanani kamalasana | 2.29 apanas carati brahman
gudamedhrorujanusu | samanah sarvagatresu sarvavyapi vyavasthitah | 2.30
udanah sarvasandhisthah padayor hastayor api | vyanah Srotrorukatyam ca
gulphaskandhagalesu ca | 2.31 nagadivayavah paiica tvagasthyadisu samsthitah |
2.32ab.

424 See again Rastelli 2006: 533-534.

425 See Pads, yp, 2, 5d-6, quoted above, p. 211 and note 380.

426 PadS, yp, 2, 32¢-33: tundastham jalam annam ca *rasandagnisamikrta (em.
rasananisamikrtam) || 2.32cd tundamadhyagatah pranas tani kuryat prthak prthak
| ityadi cestaya pranah karoti vapusi sthitim | 2.33.

47 Ny
cestadi kriyate vyanavayundal| 2.34 *ujjiryate (em. ba. unniyate) sarirastham udanena
nabhasvata | posanadi Sartrasya samanah kurute sada || 2.35 udgaradikriya nagah
kitrmo ‘ksyadinimilanam | krkaras tu ksutah karta datto nidradikarmakrt | 2.36
mrtagatrasya Sobhadi dhanaiijaya udahrtah | 2.37ab.



4 THE PSYCHO-PHYSICAL PRACTICES OF THE YOGIN

Asana

Besides cognition of the subtle structure of his own body, the
yogin needs, for his activities, an appropriate, favourable setting,
which includes a peaceful environment and comfortable postures of
the body that foster his concentration.

The instructions concerning the dasana-s are treated briefly in
the yp. Eight postures are mentioned and described: svastikasana
(posture of the svastika), baddhapadmasana (bound lotus posture),
virasana (posture of the hero), sirihasana (posture of the lion),
bhadrasana (blessed posture), gomukhdsana (cow-faced posture),
muktasana (posture of the liberated) and mayurasana (posture of
the peacock)*®. This list reproduces, to some extent, that given in
the AS*?, thus providing a further piece of evidence which testi-
fies to the influence of this work on the PadS, an influence already
remarked upon with regard to the pattern of the eightfold yoga, the

428 See Pads, yp, 1, 10c-22. For the translation of these verses, see below, p. 329-
330.

429 See AS, 31, 31¢-32: cakram padmasanam kiirmam mayiiram kaukkutam tatha
| 31.31cd virasanam svastikam ca bhadram simhasanam tatha | muktasanam
gomukham ca mukhyany etani narada | 31.32. Compared with the list of the PadsS,
the AS adds the cakrasana (posture of the wheel), the kitrmasana (posture of the
tortoise), the kukkutasana (posture of the cock) and gives the padmdasana (lotus-
posture) instead of the baddhapadmasana of the PadS. The postures are then
described in detail in the successive verses 33-46.

The list of the PadS also reproduces the list given in chapter 90 of the MS, apart
from the brahmasana, “posture of Brahma”, or “of the brahman”, appearing in the
MS only (See Colas 1988: 262). This parallel between the two works is noteworthy
only as further proof of an affinity, which has already been remarked upon with
regard to their respective ideas about the subtle physiology.
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respective enumerations of yama-s and niyama-s, as well as to some
elements of subtle physiology.

The asana-s do not play any relevant specific function in the yoga
of the PadsS, “they are rather - as Brunner observes, speaking of the
agamic sources - simple postures, enjoined solely to facilitate im-
mobility and concentration.”*°. This observation holds for the PadS
too. The fact that no importance was attributed to the d@sana assumed
for a particular purpose is testified, for instance, in the description
of the setting suitable for the performance of pranayama: “A mem-
ber of the first three classes ... having assumed, on the seat at his
disposal, [the postures as] svastika and so on, according to taste, ...
should practise the regulation of breath by means of the prescribed
method.”*!; the yogin can choose any posture, simply according to
his taste (yatharuci). Again, in a different context, speaking of the
pijaka who purifies himself by means of the armasuddhi, to be fit for
the daily worship of God, it is stated: “Sitting on a pure seat made
of kusa grass and so on, in the svastikdasana, or also assuming the
padmdsana ...”*?; in this case too the choice of the asana is of no
consequence.

Pranayama

The description of nadi-s and prana-s is given, within the treat-
ment of the subtle physiology, as the background necessary for prac-
tising the first and most basic of the yogic disciplines, the regulation
of breath (pranayama), whose aim is said to be the purification of
the nadi-s: “O you having the lotus as a seat, after having known the
variety of nadi-s, the kinds of winds, the place of the winds and their
manifold activities, one should endeavour to reach the purification of

430 Brunner 1994: 440.

1 Pads, yp, 3, 1a, 4ac, 6¢d: traivarnikah ...3.1a upavisyasane vasye svastikadi
yatharuci | badhva ...34ac ... yathoktavidhina pranayamam samacaret || 3.6¢d.

2 PadS, cp, 3, 21: asino vistare Suddhe brsyadau svastikasane | baddhva
padmasanam vapi tiiryaghose pravartite || 3.21.
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the nadi-s in the way which is about to be described. [37¢-38]**. But,
besides this aim, pranayama can be employed in various fields and for
different purposes; like other yogic disciplines, such as dharana and
dhyana, it turns out to be an integral part of several yoga-permeated
rituals. Actually, in the ritual practices, prandyama constitutes a sort
of basso continuo, it is present everywhere, taken for granted, like the
fact of assuming a comfortable posture (asana) for performing a yogic
exercise. To quote just a few examples of its occurrence, pranayama
is performed by the devotee during the ritual of self-purification
(atmasuddhi) which precedes the daily worship of God**. Moreover,
the regulation of breath fosters the concentration of the yogin who is
practising meditation, any kind of meditation: the highest meditation
on God culminating in the experience of samadhi*>, as well as the
dhyana practised by the acarya within the pratistha ceremony*®. Fi-
nally, there is another application of pranayama - which has nothing
to do with its function connected with ritual and meditation - where
the regulation of breath can be practised, in association with dharana,
in order to maintain the body of the yogin in good health*?’,

43 Pads, yp, 2, 37¢c-38: nadibhedam marudbhedam marutam sthanam eva ca ||

2.37cd cestas ca vividhas tesam jiiatvaivam kamalasana | Suddhau yateta nadinam
vaksyamanena vartmand || 2.38.

434 See Pads, cp, 3, 21-81, quoted and discussed below, pp. 2511f; pranayama is
mentioned in the verses 24b, 28a and 39d.

The ParS too - as observes Czerniak-Drozdzowicz - presents pranayama “as an
indispensable part of the ritual rather than as independent discipline. It is an
additional practice, which enables the concentration demanded in every ritual.”
(Czerniak-Drozdzowicz 2003: 167). This is particularly evident with regard to
the atmasuddhi, described in ParS, 4, 7c-26, where pranayama is mentioned in
the verses 8-9b: pranayamais tribhir yuktam badhva’ dau yogasamputam | piiranad
recanad vayo recandd vapi yamatah || 4.8 bhavet pranakrtah pumsah pranayamas sa
ucyate | 4.9ab.

435 See, for instance, the description of the meditation upon the para Vasudeva,
given in PadS, yp, 5, 1-20b, quoted and discussed below, pp. 2681f; pranayama is
mentioned in verse 4b.

436 This meditation is described in PadS, kp, 28, 52-61, quoted above, pp. 109-110
and note 182; pranayama is mentioned in verse 52c.

47 See below, pp. 239f1f.
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The importance of this versatile discipline is emphasized in its
first presentation in the yp, where the teachings about the method of
practising pranayama are introduced by a detailed description of its
appropriate setting - which is provided with the classical parapherna-
lia necessary for a ritual activity - and by precise instructions about
how the yogin should dispose his body and mind to concentration:
“A member of the first three classes, who behaves according to the
established rules of conduct proper to his own class and suitable also
to his stage of life, who is intent upon the homage paid to Vasudeva,
[1] after having reached a solitary spot, devoid of any distress, com-
pletely furnished with the materials for the steps of yoga (yoganga),
there, having sat down on a pure, wooden seat, prepared with tufts
of kusa grass, the hairy skin of a black antelope and so on, as high
as a tala, possessed of two fan palms, having assumed, on the seat at
his disposal, [the postures as] svastika and so on, according to taste,
with his face turned eastwards, a straight body, well concentrated,
[2-3-4] with his eyes fixed upon the tip of his nose, not bringing into
contact teeth with teeth, having placed his tongue on his palate, with
both arms relaxed, [5] his head slightly bent, positioning both hands
according to the yogamudra, should practise the regulation of breath
by means of the prescribed method. [6]4%.

438 PadS, yp, 3, 1-6: [sSribhagavan] traivarnikah svavarnoktair asramanugunais

tatha | acarair acaran yuktair vasudevarcane ratah | 3.1 viviktam desam
asadya sarvasambadhavarjitam | yogangadravyasampiirnam tatra darumaye
Subhe || 3.2 asane kalpite darbha*vasah(em. $ri. ma. kusSah)krsnajinadibhih |
talamatrasamutsedhe taladvayasamayute | 3.3 upavisyasane vasye svastikadi
yatharuci | *badhva (em. baddhva) *pragasanah (em. $ri. praganana) samyak
rjukayah samahitah | 34 nasagranyastanayano dantair dantan asamsprsan |
rasanam taluni nyasya slathabahudvayanvitah || 3.5 akuficitasirah kificit nibadhnan
yogamudraya | hastau yathoktavidhina pranayamam samacaret | 3.6.

In this passage it is reasserted that not any parficaratrin, any diksita - among
whom are also women and sudra-s - is entitled to learn and practise a discipline
pertaining to yoga, but only a “member of the first three classes”. Only the twice
born are eligible to become jiianin/yogin-s.

These preparatory instructions are comparable to those related to the meditation
on the para Vasudeva, given in PadS, yp, 5, 1-2: “After having first assumed the
yoga posture, the afijali directed towards the region of the heart, the eyes fixed
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The teaching of pranayama then begins with this statement: “The
acts of expiration (recana), inspiration (pitrana), holding (rodhana)
and expiration of the air: because of these four, the regulation of
breath is called forcing of the air. [7]7*. This short definition is
probably based on the more elaborated formulation of the ParS, ac-
cording to which, on account of the three acts of inspiration (pirana),
holding (stambhana) and expiration (recana) of the air, pranayama
is called the threefold control (nirodha) of breath: “Prandayama is
taught as the control [of breath] in the course of which time the breath
is flowing within the body of living beings. [75] The control of this
is said by the yogin-s to be threefold: by holding, inspiring, expiring
without interruption, so by these three means should one practise the
regulation of breath. [76-77b] By means of the repeated exercise of
this, the duration [of time] becomes longer and longer and, together
with the duration, the exercises of pranayama of the yogin are also
lengthening, [then] for him shall occur prosperity and disappearing
of evil. [77¢-78]"*, By continuous practice, the yogin should manage
to lengthen each of the three phases of breathing for an increasing
amount of time; thus, by so doing and by allowing the longest possible
time to pass between the two acts of inspiration and expiration, he will
gradually slacken the rhythm of respiration. In the ParS, this rhythm
of breathing as slowly as possible is the goal of pranayama.

upon the tip of the nose and the tongue placed on the palate, [1] not bringing into
contact teeth with teeth, with a straight body, concentrated, one should withdraw
the senses. ... [2]” *badhva (em. baddhva) yogasanam pitrvam hrddese racitaiijalih
| nasagranyastanayano jihvam krtva ca *taluni (em. taluni) | 5.1 dantair dantan
asamsprsya irdhvakayah samahitah | samhared indriyagramam tato budhya
visuddhaya || 5.2.

49 PadS, yp, 3, 7: recanam piiranam vayoh rodhanam recanam tatha | caturbhih
klesanam vayoh pranayama udiritah | 3.7.

40 ParS, 10, 75-78: yena kalena vahati pranah kosthe Saririnam | tasmin kale
*nirodhasya (em. S; nirodhah sa GOS) pranayama iti smrtah | 10.75 nirodhas tu
tridha tasya yogibhih parikirtyate | stambhanat yasya nicchidram piiranad recandt
tatha | 10.76 tribhir etair updyais tu pranasyayamam dcaret | abhyasad asya
samriidha matra bhavati bhityast || 10.77 prandayama vivardhante matrabhis capi
yoginah | ya vivrddhir bhavet tasya papanam ca *pariksayah (em. pariksayah) ||
10.78.
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Whereas in the ParS there is no mention of nadisuddhi, in the PadS
the gradual slackening of the rhythm of breathing is directed at the
purification of the nadi-s, which is enabled by holding the air for a
certain amount of time and thus allowing the vital breath to pervade
the nadi-s spread throughout the body, cleansing them of any impu-
rity. The method of purifying the nadi-s by means of pranayama is
prescribed as follows: “So one should press the nostril with his right
hand, inspire [the air] through ida, hold the air within one’s self,
then, slowly, breath out the air through pirngala. [8-9b] For a duration
of thirty-two units of time one should inspire the air through ida into
his belly; [9cd] later, for a duration of sixteen and sixty-four units
of time, the one who is inspiring should hold his breath, [making]
his body full of air like a jar. [10] All the nadi-s become [then] full
of air. O Brahma, having done well in such a manner, the ten winds
circulate. [11ab] 7*L.

#1Pads, yp, 3, 8-11b : hastena daksinenaiva pidayen nasikaputam | idaya piirayed
antarvayum atmani kumbhayet || 3.8 Sanaih Sanair atha bahih ksipet pingalayanilam
| dvatrimsan matraya kuksau pitrayed idayanilam | 3.9 bhityah sodasamatrabhih
catuhsastya tu matraya | sampitrnakumbhavad deham *piirayen (em. ma kumbhayert)
matarisvand || 3.10 pitranan nadayah sarvah piryante matarisvanda | evam krte sati
brahman caranti dasa vayavah | 3.11ab.

There is another short passage dealing with the same topic: “The prana circulates
alternately in the two nostrils. [32cd] [There are] three nadi-s and this prana
parvades them; [33ab] the Sarnkhint is in the right opening (i.e. nostril), the prana
of living beings [pervades] it and, again, incessantly, for the same amount of
time, it circulates in the left [opening]. [33c-34b] In this manner, gradually, by
means of the circulating air, man conquers his breath. [34cd]” (PadS, yp, 3, 32c-
34: nasikaputayoh pranah paryayena pravartate || 3.32cd tisras ca nadikah pranas
tavatyas ca caraty ayam | Sankhini vivare yamye pranah pranabhrtam sa tam | 3.33
*tavantas (em. tavantam) ca punah kalam saumye carati santatam | ittham kramena
caratd vayund vayujin narah || 3.34.) These verses are most probably interpolated,
on account of the following incongruities: a) they do not fit in with their textual
context, for there is no logical connection with the verses that immediately precede
and follow them; b) instead of pirngala, the nadr issuing in the right nostril is said
to be the Sankhini, which is nowhere else mentioned in the PadS; the sankhini,
instead, is included in the AS list of the main nadi-s, so that she might have been
taken from there.
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The connection between pranayama and nadisuddhi is a charac-
teristic feature of Hathayoga. The description from the PadS quoted
above corresponds to that handed down in the HYP, according to
which the yogin should inspire the air, alternately, through first his
left and then his right nostril, i.e. through ida and pirngala, then, hav-
ing held his breath for as long as possible, he should expire the air
through the nostril opposite to the one through which he has in-
spired. In such a way, by means of a continuous exercise, the yogin
achieves the progressive cleansing of the nadi-s*2.

In dealing with the nadisuddhi, the author(s) of the PadS might
also have taken inspiration from a Paficaratric source directly, name-
ly the AS, in which instructions for the purification of the nadi-s are
provided as follows: “Then the self-possessed one should perform
the purification of all the nadi-s. [42ab] Having inspired the outer air
through ida for sixteen units of time, [42cd] then, holding the air in
his belly for thirty-two units of time, he should think of the fire in its
own diagram [and represent] therein the letter ra endowed with the
dot [over it (representing the anusvara)]. [43] He should think of the
disc of the moon pouring out nectar on the tip of his nose, then, hav-
ing thought of the letter va with the dot, within the moon, he should
breathe out. [44] Again, having inspired through pirgala in the way
which has been said and having held the air, he should breathe out
again through ida. [45] In doing so three times, at dawn, noon and
sunset, he should do it constantly concentrated. The experts of yoga
know that for the [man] who does so by observing this rule, all the
nadi-s will be purified within three months. [46-47b]443,

42 See HYP, 2, 7-10 (in HYP 1972: 37-38), whose content has been only summed
up here: baddhapadmasano yogt pranam candrena pitrayet | dharayitva yathasakti
bhityah siiryena recayet || 2.7 || pranam siiryena cakrsya piirayed udaram Sanaih |
vidhivat kumbhakam krtva punas candrena recayet || 2.8 || yena tyajet tena pitva
dharayed atirodhatah | recayec ca tato’nyena Sanair eva na vegatah || 2.9 || pranam
ced idaya piben niyamitam bhiiyo’'nyaya recayet pitva pingalaya samiranam atho
baddhva tyajet vamaya | sitryacandramasoranena vidhinabhyasam sada tanvatam
Suddha nadigana bhavanti yaminam masatrayadiirdhvatah || 2.10 || .

See also Michael (ed.) 1974: 131.

3 AS, 32, 42-47b: tatas ca sarvanadinam kuryac chodhanam atmavan | idaya
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Unlike the PadS which omits them, the AS mentions the mantra-
s to be “thought of” during this exercise. The instruction regarding
mantra-s is a recurrent element in the teachings of the AS about
yoga; conversely, the fact that in the text of the PadS no mention is
made of mantra-s to be used during the process of nadisuddhi is in
keeping with a general lack of information about mantra-s charac-
terizing the whole treatment of the yogic disciplines discussed in
the yp. This is due to the differing perspectives adopted by the two
samhita-s in their respective expositions of yoga. In the AS, yoga is
immediately presented as the counterpart of the external ritual: it
is the “sacrifice performed in the arman’**, the worship of God in
one’s own heart; in addition, from the point of view of the structure
of the text, the two chapters on yoga (31 and 32) constitute the an-
swer of Ahirbudhnya to Narada’s question about how to perform the
mental worship of God*”. Hence, because the teaching of yoga in the
AS takes the form of a ritual instruction, it must therefore provide
a detailed information about the mantra-s to be used. Conversely, in
the yp of the PadS, even when a yogic discipline is discussed in con-
nection with a ritual - as in the case of the dharana practised within
the atrmasuddhi**® - the text provides simply an outline of the ritual
in question. This outline needs to be supplemented by the relevant
passages in the ritual sections of the work where detailed informa-
tion is provided about the mantra-s necessary for the performance
of the ritual.

vayum apirya bahyam sodasamatrakaih || 3242 dharayann udare vayum matra
dvatrimsatam tatah | smaret svamandale vahnim tatra repham sabindukam ||
3243 nasagre Sasino bimbam smaret piyisavarsinam | smrtva candre vakaram ca
sabindum recayet tatah || 3244 punah pingalayapiirya yathoktenaiva vartmana |
dhrtva ca matarisvanam idaya recayet punah || 32.45 evam trisamdhyam trih krtva
kuryan nityam samahitah | evam niyamayuktasya kurvatah sarvanadayah | 3246
masatrayena Suddhah syur iti yogavido viduh | 32.47ab.

4“4 AS, 31, 5b.... atmahavis...

#5 See AS, 31, 1: [naradah) prathamam bahyayagasya hrdayaradhanam param |
uktam tvaya tatsvariipam yathavad vaktum arhasi || 31.1.

46 See Pads, yp, 4, 13¢-24, quoted and commented below, pp. 2611f.
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Having illustrated the method of pranayama*”’, the text provides
a classification of the yogin-s, distinguishing each stage attained pro-
gressively in the discipline of control of the breath on the basis of
the effects which are visible on their body and their corresponding
benefits: “The one who, during the exercises of regulation of breath,
produces excessive perspiration, is the lowest one; [18cd] the one
whose body trembles, during the exercises of breath regulation is the

#7 The text mentions a peculiar effect of pranayama on the subtle physiology of
the yogin: “The lotus of the heart, by means of the act of inspiration, blossoms, then
expands fully and, because of the act of holding [the breath], is turned upwards.
But that lotus sprouted from the cavity of the throat is turned downwards. [11c-12]
The stalk of that [lotus] resembles a fan-palm, [the lotus itself] has eight petals,
looks like the flower of a plantain tree, has the splendour of the moon stone.
[13]” (PadS, yp, 3, 11c-13 : hrdayambhoruham capi vyakocam bhavati sphutam ||
3.11cd piiranena tatha kumbhikaranad unmukham sthitam | galakiipaviridham tu
tadadhomukham ambujam || 3.12 nalam talanibham tasya dalastakasamanvitam |
kadalipuspasamkasam candrakantasamaprabham || 3.13.) This image of the two
lotuses, turned upwards and downwards respectively, does not occur either in the
description of the subtle structure of the body, or in other places in the work; hence,
it must have been derived from some other source. It may have been taken from a
passage of the SS, which says: “In the body, which has four cakra-s and nine doors
[and] is a house of God at all times, there is [one] heart-lotus that is mounted on the
base of the cavity of the throat and bent down [61] and [another] that is mounted
on the middle of the [first’s] pericarp and turned upwards. Above it is the sound’s
manifestation, which is characterized by the sun, moon and fire. [62]” (SS, 2, 61-62:
catuscakre navadvare dehe devagrhe pura | kanthakiipadhararidham hrtpadmam
yad adhomukham || 2.61 tatkarnikavaner madhye riidham iirdhvamukham tu yat |
Sabdavyaktis tadiirdhve tu sthitarkendvagnilaksana || 2.62. Engl. transl. by Rastelli,
in Rastelli 2002: 18.) The context of this passage of the SS concerns the mental
construction of an abode, within the body of the devotee, where God is invited
to dwell and which is meant for His inner worship; this abode represents the
universe, which is envisaged as consisting of sound (sabda) and word (vdc) and
as manifesting itself in the microcosm of the human body (see Rastelli 2002:
18ff. On the two lotuses see also Gupta 1992a: 196-197). The author of the PadS,
who may have borrowed this image of the two lotuses from the SS, has cut it off
from its original context, which bore no relation to the present concern, namely,
the description of the effects of pranayama. Thus this passage represents an
example of interpolation, made without the slightest attempt to harmonize the
image, borrowed from a foreign source, with the PadS general views about subtle
physiology and pranayama.
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middle one; the one whose body feels invigorated is called the best
one. [19] For the lowest one the evils of diseases will disappear, for
the middle one again [the same], for the best one again the great dis-
order of bad diseases will disappear. [20]*#3. This classification is
probably derived from the Hathayoga: the HYP similarly relates the
appearance of signs that correspond to progressive stages attained by
the yogin*®.

Besides these, the PadS mentions, as side effects of pranayama,
several physical, mental and spiritual qualities acquired by the yogin
who engages in constant and regular exercise: “The one who practises
sixteen pranayama-s at the two twilights and at midnight, every day,
frees himself from every evil. [14] ... The one who passes little
water and little faeces, whose body is light, who is moderate in diet,
whose sense-organs are subdued, who is clever-minded, knowing
past, present and future, who is self-possessed, [21] who, after hav-
ing given up expiration and inspiration, holds his breath, for that
one there shall never be anything difficult to be obtained in the three
worlds. [22]74°.

#8 Pads, yp, 3, 18¢-20: prasvedajananam yasya pranayamesu so dhamah | 3.18cd
kampanam vapuso yasya pranayamesu madhyamah | utthanam vapuso yasya sa
uttama udahrtah | 3.19 adhame vyadhipapanam nasah syan madhyame punah |
paparogamahavyadhinasah syad uttame punah | 3.20.

449 See HYP, 2, 12 (in HYP 1972: 39): kaniyasi bhavet svedah kampo bhavati
madhyame | uttame sthanam apnoti tato vayum nibandhayet || 2.12 || . See also
Michael (ed.) 1974: 132-134.

According to both PadS and HYP, the appearance of perspiration is a sign that
the yogin has attained the lowest stage of his power of controlling his breathing,
while trembling marks the attainment of the intermediate stage. With regard to
the highest stage, whereas in the HYP this is achieved when the prana reaches
the place (sthana) - i.e. the brahmarandhra (as explained by Brahmananda in
his commentary) - and is withheld there, the PadS speaks only of a feeling of
invigoration of the body.

40 Pads, yp, 3, 14, 21-22: sandhyayor madhyardtre ca prandayamams tu sodasa
| ekahamatram kurvanah sarvapapaih pramucyate || 3.14 ... alpamiitro ‘Ipavisthas
ca laghudeho mitasanah | vasyendriyah patumatih kalatrayavid atmavan | 3.21
recakam piirakam muktva kumbhikaranam eva yah | karoti trisu lokesu naiva
tasyasti durlabham || 3.22.
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As for the fruits of prandayama, it is said that, when duly and regu-
larly performed, it can grant any desirable achievement, as well as a
long and healthy life: “O Brahma, what is [the purpose of] further
words? Those who are engaged in the regulation of breath, whose
sins are wholly removed, they see myself, abiding in the lotus of
their hearts, within three years. [15-16b] After three years a man
intent upon the regulation of breath shall become a yogin perfected
by means of yoga, conquering breath, one whose sense-organs are
subdued, a light eater, a short sleeper and he shall become bright and
powerful. [16c-17] Having overcome sudden death, he shall have a
long life. [18ab]”+!.

Pranayama, dharana and pratyahrti Applied
to the Vital Parts of the Body

In the yp of the PadS some space is dedicated to the employment
of the yogic disciplines for the pursuit of bodily health. This enables
the satisfaction of a human need which has apparently nothing to do
with the declared highest goal of yoga, namely, the search for spir-
itual salvation. However, from a tantric viewpoint, bhukti and mukti
represent not contradictory, but complementary aims; accordingly,
the legitimacy of the desire to maintain the body in good health justi-
fies the teaching of the “beneficial yoga™, as well as the space dedi-
cated to it in the text of the PadS.

In dealing with this particular application of prandayama, the text
introduces the notion of dharana, which in this context means sim-
ply the faculty of focusing the attention on some object. The master-
ing of the discipline of regulation of breath, particularly the capacity
of holding the breath (kumbhaka), may be utilized as a means of cur-

1 Ibidem, 15-18b: kim anyair bahubhih proktaih pranayamaparayandh |
nirdhiitasarvapapmano vatsaratrayapiirane | 3.15 pasyanti mam api brahman
hrdayambhoruhe sthitam | samvatsaratrayad iirdhvam prandayamaparo narah ||
3.16 yogasiddho bhaved yogi vayujid vijitendriyah | alpast svalpanidras ca tejasvi
balavan bhavet || 3.17 apamrtyum atikramya dirgham ayur avapnuyat | 3.18ab.
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ing various diseases and this is brought about by fixing the attention
(dharana) on a part of the body and simultaneously directing the with-
held breath there. The text defines this process as follows: “Wherever
the breath is held and fixed in a part of the body which is affected by
illness, indeed by means of the fixing of the air health occurs. [28]
So the breath should be held and fixed by means of the concentration
of the mind. [29ab]+.

Several examples are then provided, showing how, by means of
the combination of retention of breath and concentration of the mind
on a particular part of the body, the illness associated with that part
can be treated: “The strenuous one [who], by means of his mind,
fixes his vital breaths on the lump of his navel, the tip of his nose
and his big toe, at the time of the twilights, [this] yogin, exempt from
fatigue, shall always be free from every disease. [23-24b] By means
of the concentration on the lump of his navel he will be freed from
the diseases of the belly. [24cd] Indeed by means of the concentra-
tion on the tip of his nose, [he will have] a long life. Through the
act of holding his breath within his big toe, there will be lightness
of the body, o lotus-born. [25]” Additional and diverse benefits may
be obtained by the same procedure: “Having drawn the air in at the
tip of his tongue, the indefatigable one, by drinking, feels heat. He
who, at dawn, drinks after having drawn in the air with the help of
his tongue, will have great perfection in speech at [the end of] three
months; and he who practises this exercise for six months, [shall
undergo] the removal of any great disease. [26-27]4%,

452 PadsS, yp, 3, 28-29b: yatra yatra dhrto vayur ange rogadidisite | dharanad eva
marutah tattadarogyam asnute | 328 manaso dharanad eva svasano dharito
bhavet | 3.29ab.

43 Ibidem: 23-27: nabhikande ca nasagre padangusthe ca yatnavan | dharayan
manasa pranan sandhyakalesu sarvada | 3.23 sarvaroga vinirmukto bhaved
yogr gataklamah | kuksirogavinasah syat nabhikandesu dharanat || 3.24 nasagre
dharanad dirgham ayur vai dehaladhavam | padangusthe bhaved dhrtya vayoh
kamalasambhava || 3.25 vayum akrsya jihvagre pibann asramadahabhak | brahme
muhiirte samprapte vayum akrsya jihvaya || 3.26 pibatas trisu masesu vaksiddhir
mahati bhavet | abhyasyatas ca sanmasan maharogavinasanam || 3.27.
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The relationship between pranayama and dharana, whose com-
bined application may grant the yogin the enjoyment of good health,
is then elucidated by the statement that the function of breathing,
particularly the deliberate holding of the breath, can be put under
the control of the mind when the latter is independent from the influ-
ence of the sense-organs and, in consequence of this independence,
becomes unshakeable, powerful and thereby capable of exerting the
discipline of dharana: “O you having the lotus as a seat, the cause
of the unshakeability of the mind is explained: [29cd] having with-
drawn the sense-organs from worldly objects, duly stopping with
one’s two hands the senses of hearing and so on, being concentrated,
one should focus attention on the apana, after having withdrawn it
upwards, above the belly. [30-31b] In such a way the mind of the
yogin becomes independent. [31cd] Indeed, for the independent one,
the breath is always held under the control of the mind. [32ab],
The expression karanani samahrtya visayebhyah (verse 30ab) is a
periphrasis which stands here for the technical term pratyahara in
its common meaning of “withdrawal of the sense-organs from ex-
ternal objects”; the effect of using this expression is to suggest that
pranayama, particularly kumbhaka, and dharana are not the only dis-
ciplines involved in the practice so far discussed, pratydahdara too
plays a part therein.

The whole process can be summed up as follows. The yogin
withdraws his sense-organs from external objects - i.e. practises
pratyahara - so that objects can no longer affect his sense-organs.
Hence the mind, ceasing to be influenced by the impressions aris-
ing in the sense-organs out of their contact with objects, becomes
independent and powerful. The resultant power of concentration of
the mind helps the yogin to focus his attention exclusively - i.e. to
exert the dharana - on a particular part of his body and direct there

44 Ibidem, 29¢-32b: manasah sthapanahetur ucyate kamalasana || 3.29cd karanani
samahrtya visayebhyah samahitah | apanam irdhvam akrsya vaster upari dharayet
| 3.30 badhnan karabhyam srotradi karanani yathatatham | yuiijanasya yathoktena
vartmand svavasam manah || 3.31 *manah sprstah (em. manahsprstah) sa vai vayuh
svavase sthapyate sada | 3.32ab.
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the breath that had been withheld by means of the kumbhaka phase
of pranayama.

The pratyahara, only implicitly referred to in the above quoted
periphrasis, has an additional meaning in this context: “pratyahrti is
regarded as the focusing of the attention (dharana) on the eighteen
different vital parts of the body, by drawing [the attention] from one
vital part to the other. [9c-10b]*. The act of withdrawing, which
usually characterizes the exercise of pratyahara, becomes here a
shifting of the attention from one part of the body to the other; so
that time after time the attention is focused on a particular object,
withdrawn from it, then focused again on a different object. This
way of understanding pratyahara is found also in the Vaikhanasa
MS. In the MS, pratyahara is regarded as fivefold and, according
to Colas’ interpretation: “it is unlikely that what is meant here is a
succession of five processes forming an articulated whole: the MS
seems rather to sum up five different formulations (not necessarily
complementary) of the notion of pratyahara.”**. By rewording the
original text (MS, 92), Colas describes the fourth kind of pratyahara
as follows: “after depositing and ‘fixing’ (act denoted by the causa-
tive of dhr) the Wind on the places of the vital parts (marman), one
draws it (i.e. the Wind) from one place to the other: it is the drawing’
(samakarsana)”®’. On the other hand, in the first of these five kinds
of pratyahdra, “one forcibly withdraws the sense-organs from every
object”*8; this corresponds to what is expressed in the periphrasis
of the PadS*°. The presence of these parallels suggests that, in their

45 Pads, yp, 4, 9c-10b: yadvastadasabhedesu marmasthanesu dharanam || 4.9cd
sthanat sthanam samakrsya sa pratyahrtir isyate | 4.10ab.

46 Colas 1988: 265: “il est peu probable qu’il s’agisse ici d’une succession
de cinq opérations qui formeraient un ensemble articulé: la MS semble plutot
récapituler cinq conceptions différentes (et pas nécessairement complémentaires)
de la notion de pratyahara.*

47 Ibidem : “aprés dépot et ‘fixation’ (act dénoté par dhr au causatif) du Vent
sur les emplacements des ‘points vitaux’ (marman), on attire celui-ci d’'un
emplacement a l'autre: c’est I’ ‘attraction’ (samakarsana).*

48 Ibidem: “on fait un retrait forcé des sens hors de tout objet.”

49 See Pads, yp, 3, 30ab: karanani samahrtya visayebhyah.
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presentation of these different concepts of pratyahara, the authors of
both PadS and MS must have been referring to the same source(s).
The author(s) of the PadS attempted to integrate the two different
exercises of pratyahara by considering them as auxiliary disciplines
of a complex practice involving also pranayama and dharana, that
is directed on the vital parts of the body and yields beneficial effects
on the health of the yogin. The above quoted passage (PadS, yp, 3,
23-25) gave only some examples of this general practice, showing
how, by means of the combination of kumbhaka and dharand on the
lump of the navel, the tip of the nose and the big toe, the diseases as-
sociated with those parts of the body could be healed. The navel, the
nose and the big toe belong to the set of the vital parts of the body,
the 18 marmasthana-s, which are actually enumerated in the text*.
By way of concluding discussion of this subject, a description is
given of the signs of approaching death (arista)*'. The logical con-

40 See Pads, yp, 4, 10c-13b: “O lotus born, these are the vital parts of the body:
[13b] the big toe, the ankle, the middle of the shank and likewise [10cd] the middle
of the thighs, the anus and the heart, the membrum virile and the waist, the navel
and the throat, [11] the root of the palate and the base of the nose and the orb of the
eyes, the middle of the eyebrows and the forehead and besides that also the head in
general, [12] the root of the head and the base of the ears. [13ab]” padangustham
tatha gulpham janghamadhyam tathaiva ca || 4.10cd madhyam firvos ca milam ca
payur hrdayam eva ca | mehanam dehamadhyam ca nabhim ca galakitbaram ||
4.11 talumillam ca miilam ca ghranasyaksnos ca mandalam | bhruvor madhyam
lalatam ca miirdha capi tatah param | 4.12 milam ca karnayor miilam marmany
etani padmaja | 4.13ab.

The marmasthana-s designate the vital, sensitive parts, as well as the vulnerable
points, of the body. Well known in Indian traditional medicine, they are already
enumerated in the Susrutasamhita, the classical treatise on medicine composed
at the beginning of our era (see Renou, Filliozat 1985: § 1631). They are also
mentioned in the descriptions of anatomy and physiology of various texts on yoga
(see Ibidem: § 1672).

4l See PadS, yp, 4, 1-7b: “[Brahma:] O Bhagavan, which are the signs of
approaching death, how is death indicated by them, is there a means of solving
this doubt? [1] [SrT Bhagavan:] The one whose pulsation in the big toe and in
the thumb disappears, shall die within one year. [2] For the one whose pulsation
in the wrists and also in the ankles disappears, the duration of this life shall be
of six months. [3] For the one whose pulsation in the elbow [disappears], the
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nection of this topic with the matter at issue is evident. In fact, the
yogin who takes advantage of his skill in certain yogic disciplines
for maintaining his body in good health, thereby acquires knowl-
edge about and control over the vital parts of his organism; thanks
to these capabilities, he develops the faculty of forseeing the ap-
proach of his own death by recognizing its omens*®. This conscious
expectation of death represents, for the yogin, a final assertion of
his power of control over the material support of his soul. Then,
by knowing that his life is coming to its end, the yogin can prepare
himself for his final emancipation and make use of yoga as a means
of salvation: “[The yogin] should also ascertain the end of his life
by the observation of the signs of approaching death, through the
pulsation of the parts of his body, the big toe and so on. [36] Having

duration of life shall be of three months. [4ab] When the capacity of perceiving,
pulsation and so on [is lost] in the armpit and in the sides of the membrum virile,
[the duration] of life shall be of one month; of a half month when sweat appears
[in those parts of the body]. When an indistinct noise is audible in the stomach,
life will last ten days. [4c-5] For the one for whom light appears like fireflies, life
will last five days; when one sees [something related to] the tongue, the duration
of life shall be of three days. [6] When one sees [something related to] the point
of the nose, death occurs in two days, there is no doubt [about it]. [7ab]” [brahma]
bhagavan kany aristani katham tair jivitaksayah | sicyate samsayasyasya chedane
karanam bhavan || 4.1 [Sribhagavan) padangusthe karangusthe sphuranam yasya
nasyati | tasya samvatsarad iirdhvam jivitasya ksayo bhavet || 4.2 manibandhe tatha
gulphe sphuranam yasya nasyati | sanmasavadhir etasya jivitasya sthitir bhavet
| 4.3 kitrpare sphuranam yasya tasya traimasiki sthitih | kakse mehanaparsve ca
sphuranadyupalambhane || 44 masavadhir jivitasya tadardham svedadarsane |
asrute jathare ghose dinani dasa jivitam | 4.5 jyotih khadyotavad yasya tadardham
tasya jivitam | jihvaya darsane trini dinani sthitir atmanah || 4.6 nasagradarsane
mrtyuh dvidine naiva samsayah | 4.7ab.

The discussion about the omens (arista), in connection with yoga, is a fopos
commonly found in the Paficaratric literature. The ParS deals with this topic
in chapter 11, which supplements chapter 10, on yoga (see ParS, 11, 27-63). As
regards the JS, see JS, 33, 61-72b and Rastelli 1999: 358ff.

42 Some of the omens manifest themselves in parts of the body corresponding to
the marmasthana-s, namely: in the big toe (padangustha), the ankle (gulpha), the
membrum virile (mehana) and the tip of the nose (nasagra).
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ascertained that, he who knows yoga best, strives after beatitude*®,

... After having recognized such first signs of approaching death
as cause of destruction, the one who seeks final beatitude should be
wholly devoted to japa and meditation. [7c-8b]*%4. These statements
allude to yoga’s essentially salvific function, when it is practised as
a spiritual exercise preparing man for his final emancipation occur-
ring after death. This spiritual exercise consists of the japadhyana,
i.e. the meditation accompanied by the manipulation of mantra-s,
which has to be practised within the last yogic ritual*®,

463 PadS, yp, 3, 36: angusthadi svavayavasphuranadarsanair api| aristair jivitasyapi
janiyat ksayam atmanah || 3.36 jiatva yateta kaivalyapraptaye yogavittamah | .

464 Pads, yp, 4, 7c-8b: evam adiny aristani drstva yah ksayakaranam | 4.7cd
nihSreyasaya yuiijita japadhyanaparayanah | 4.8ab.

465 The last yogic ritual is described in Pads, cp, 24, 93-104. It has been mentioned
above, p. 163 and will be discussed in detail below, pp. 281f.







5 THE RELIGIOUS DIMENSION OF YOGA

The teachings on the yogic disciplines contained in the yp do not
constitute a consistent system, but rather illustrate the diverse possi-
bilities of employment of these disciplines, in different contexts and
for different purposes. Thus, following the description of the com-
bined application of pranayama, dharana and pratyahrti in the field
of the marmasthana-s, the text outlines some yogic-ritual practices
in which these disciplines, together with dhyana, play a crucial part.

However, the information given in the “ritualistic portions” of the
yp is very incomplete: whenever a ritual is referred to, its description
is scanty and no mention is made of the mantra-s to be used therein.
These omissions may be justified by the specific perspective from
which ritual is considered in this section of the work. In fact, unlike
the kp and cp, where the author(s) of the PadS deal concretely and in
detail with the ritual activities of the paiicaratrin, it is obvious that
the yp is primarily concerned with the role of yoga in ritual, rather
than with the prescriptions about how a particular rite has to be per-
formed. Thus, in order to gain a better understanding of the ritual
practices mentioned in the yp, the additional information supplied
by the ritual sections of the work proves to be useful. Moreover, the
descriptions of a specific ritual given in the different sections of the
work complement each other, in that a parallel reading reveals their
different perspectives and throws light on the complex relationship
in which yoga and ritual mutually permeate each other.

When they are involved in a ritual activity, the yogic disciplines
come to form a whole with the ritual in question: by actually mak-
ing possible the performance of the ritual itself and the related inner
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experiences of the devotee, they acquire a spiritual dimension and
become integral and essential components of the religious life of
the pancaratrin. This is especially evident in the case of those ritu-
als which have to be performed inwardly, such as the armasuddhi,
the ritual of self-purification by which the devotee makes himself fit
for the daily worship of God, or the antaryaga, the internal worship
of God performed by reproducing mentally the acts prescribed for
external worship. The devotee who is intent on such rituals as these
has to incorporate the exercise of the various yogic disciplines into
his ritual practice and to adapt them to the relevant content and aim.

As a precondition for the performance of these internal rituals,
the devotee has to withdraw his attention from the external world,
by practising pratyahara in the sense of “withdrawal of the sense-or-
gans from external objects”. But in this context, pratyahara assumes,
in addition to its classical significance, a deeper and broader one: the
complete withdrawal of the devotee into his inner world which then
becomes for him the stage upon which he can enact the ritual. Thus,
beyond the mental act of withdrawing, the exercise of pratyahdara re-
sults in the interiorization of the ritual, opening the possibility of its
actualization inside the devotee. This understanding of pratyahara
is clearly expressed by the following definition: “the inner perfor-
mance of the daily rites with the help of the mind, is to be regarded
as pratyahara, which is to be practised as a limb of yoga. [8c-9b]*#°.
Hence, pratyahara plays a crucial role in the accomplishment of the
internal rituals and becomes an essential element of the spiritual
experience of the devotee*?’.

466 Pads, yp, 4, 8c-9b: manasatmany anusthanam yad idam nityakarmanam ||

4.8cd pratyaharah sa vijiieyah yogargatvena sevitah | 4.9ab.

This understanding of pratydhdra corresponds to the third of the five kinds of
pratyahara mentioned in the MS. Colas rewords the text as follows: “the prescribed
acts are performed mentally, and not externally.” (Colas 1988: 265: “on accomplit
par la pensée, et non extérieurement, les actes qui sont prescrits.”).

47 The definition of pratyahara given in the AS (32, 56-57) emphasizes the
spiritual dimension of the practice of this discipline, which aims at focusing the
mind of the devotee only on God: “Then [one] should practise the pratyahara
[which is] connected with the five limbs [of yoga]: [when] the sages, having
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The case of pratyahara is paradigmatic, because it shows how the
understanding of a yogic discipline can be modified according to
the object on which it is exerted and the context in which it occurs.
In fact, the definition quoted above continues as follows: “or else,
pratyahrti is regarded as the focusing of the attention (dharana) on
the eighteen different vital parts of the body, by drawing [the at-
tention] from one vital part to the other. [9¢c-10b]*®, Here there
is an explicit attempt to formulate a twofold notion of pratyahara,
distinguishing (by the adversative yad va, “or else”, as well as by
the two synonyms pratyahara and pratyahrti) two different ways
of practising the same discipline; in fact the pratyahara/pratyahrti
maintains in both cases its basic characteristic, i.e. the mental act
of “withdrawing” the attention from something. However, although
the mental process is formally similar in both cases, in its twofold
understanding of pratyahara, the text describes practices which are
altogether different, inasmuch as they are concerned with different
fields, namely, the religious dimension of the life of the yogin and
the health of his body respectively. Hence pratydhara has a different
significance in each case. The mental act is changed by its object, the
content conditions the form.

In addition to pratyahara, the devotee engaged on “the inner
performance of the daily rites”, in order to purify himself in the
atmasuddhi, or to build and contemplate an inner image of God and
actualize His worship, is expected to exert his capacity for con-
centration, visualization and mental construction. In the different
passages of the work dealing with the internal rituals, particularly
in those dealing with the armasuddhi, the exercise of these mental

understood the fault of the mind naturally occupied with the objects of the senses,
withdraw it from these and fix it in the Lord, this is taught as pratyahara. [56-57]”
pratyaharam tatah kuryad angaih paficabhir anvitam | svabhavenendriyarthesu
pravrttam manasam budhaih | 32.56 taddosadarsanat tebhyah samahrtya balena
tu | nivesanam bhagavati pratyahara iti smrtah || 32.57.

468 Pads, yp, 4, 9c-10b: yadvastadasabhedesu marmasthanesu dharanam || 4.9cd
sthanat sthanam samakrsya sa pratyahrtir isyate | 4.10ab. This understanding of
pratyahrti in connection with the marmasthana-s is discussed above, pp. 242-243.
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capacities is called either dharana or dhyana. This interchangeabil-
ity in the use of these technical terms raises some questions about
their respective meanings and their relation to each other: does the
text simply refer to the same mental process with different names?
If this is the case, is it then impossible to establish a distinction be-
tween dharand and dhyana? In order to answer these questions it is
necessary to scrutinize the ritual practices involving the exercise of
dharana and/or dhyana, and the relevant passages where they are
described. However, a basic difference does exist between dharana
and dhyana, as they are treated in the text, and this may be remarked
upon immediately.

Like pratyahara, dharana too, though maintaining her principal
characteristic of focusing the attention on something, is under-
stood differently and has a quite distinct significance, according
to whether she is directed on the marmasthana-s, or practised
in connection with a ritual, particularly with the ritual of the
atmasuddhi.

The situation of dhyana is different and its treatment in the
text is altogether more consistent. The teachings on dhyana are
dealt with in the last chapter of the yp. This is certainly the most
homogeneous of those contained in this section of the work; its
title, yogalaksana (given in the colophon), suggests that what is
discussed here is the kernel of the PadS teachings about yoga. In
fact, the performance of dhyana, as it is described in this final
part of the yp, presupposes and subsumes all the other yogic dis-
ciplines taught up to this point. Moreover, and most importantly,
its distinctive feature, with respect to the other yogic disciplines,
consists in the fact that dhyana is always and only connected with
the religious life of the devotee, whether it is performed within
his ritual activity, or it consists of the meditative contemplation
of God leading to samadhi.
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The Function of dharana and dhyana in the atmasuddhi

The daily ritual of the armasuddhi, as set out in the cp, consists

of three phases:

1. the internal cleansing of the body, enabled by using the purify-
ing power of the bijamantra-s of the elements (described in
pads, cp, 3, 21-29b)

2. the second phase consists of two stages: a) the burning of the
transient body, enacted by mentally withdrawing the rattva-s
into the paramatman according to the pralaya order; b) the
re-creation of a pure body, enabled by the arising again of the
tattva-s according to the srsti order (described in PadS, cp, 3,
29¢c-51b).

3. the mantranydsa, i.e. the placing of mantra-s on the parts of
the body, aimed at transforming the body of the devotee into a
body made out of mantra-s (described in PadS, cp, 3, S1c- 81).

1. The first phase of the armasuddhi, consisting in the inter-
nal cleansing of the body from its impurities, is described as fol-
lows: “Sitting on a pure seat made of kusa grass and so on, in the
svastikasana, or also assuming the padmasana, at the sound of a
tiarya*®, [21] completely covered by a curtain from four sides, then,
having closed the space by [uttering] the astramantra, the one know-
ing mantra-s should imagine a fire placed outside the enclosure by
[uttering] the fejomantra. [22-23b] Then, inside [the enclosure], the
sadhaka should make the cakramudra with the help of the cakra-
mantra, with three prandayama-s in due order, protecting himself in
this way. The concentrated one, after having placed the yogamudra
on his navel, meditates on the bija[mantra] of wind [as] having the
form of a vedi [and] destroys completely the evil of the body by
means of the smoke-colored wind arisen from that [bijamantral.
[23c-25] [Then], having meditated on the bija[mantra] of fire [as] a
red triangle in the lotus of his heart, he should burn the stain [of the

469 Musical instrument.
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body] with the flames of the fire arisen from that [bijamantra]. [26]
[Then] he should smother the fire which had arisen by placing the
bijalmantra] of earth (litt: of the great Indra), forming a quadran-
gular figure yellow-coloured, in his throat, together with the touch.
[27] So, by holding his breath, having placed the bija[mantra] of
water (litt.: of Varuna), round and resembling crystal, in his head, he
should purify his body thoroughly, from the soles of his feet to his
head, with the water of immortality flowing out of that [bijamantral].
[28-29b] 47,

First of all, the sadhaka should protect himself and the site of
worship against anything threatening or disturbing the performance
of the ritual. Accordingly, he shields himself with a curtain, he per-
forms the digbandhana, namely, he seals the site of worship on all
sides by directing the astramantra towards every direction of the
space; then, by uttering the fejomantra, he imagines a fire surround-
ing the enclosure within which he is sitting; finally, completing this
ritual of self-protection, he shows the cakramudra, accompanied by
the cakramantra, and practises pranayama. After this preparatory
stage, the sadhaka, assuming the yogamudra, can proceed with the
purification of his body.

He should visualize the bijamantra-s of the elements by repre-
senting them according to their relevant symbols and placing them
in different parts of his body. Thus, he visualizes the bijamantra-s of

470 PadS, cp, 3, 21-29b: asino vistare Suddhe brsyadau svastikasane | baddhva
padmasanam vapi tiryaghose pravartite || 3.21 tiraskarinya catvari nischidram
chadite tatah | astramantrena kakubho baddhva dhimadhvajam bahih | 3.22
prakaravasthitam dhyayet tejomantrena mantravit | cakramudram ca khe nyasya
cakramantrena sadhakah || 3.23. gopayann ittham atmanam pranayamais tribhih
kramat | yuktah krtva yogamudram nabhikande sthitam punah || 3.24 vedyakaram
vayubijam dhyatva tajjena vayuna | dhimrena dehapapmanam Sosayitva
niranvayam | 3.25 trikonam agnibijam ca raktavarnam hrdambuje | dhyatva
tadutthasaptarcissikhabhih kalmasam dahet | 326 mahendrabija vinyasya
pitabham caturasrakam | kanthe saha sparsanena stambhayed agnim utthitam ||
3.27 vayuna kumbhakenaiva vrttam sphatikasamnibham | vinyasya varunam bijam
mitrdhni tajjamrtambhasa || 3.28 ksalayet sarvato deham apadatalamastakam |
3.29ab.



253

wind, fire, earth and water as, respectively, a smoke-coloured vedi
located in his navel, a red triangle located in the lotus of his heart,
a yellow square located in his throat and a round crystal located in
his head.

The pattern is as follows:

bijamantra of the | shape colour part of the
element body

wind vedi smoke-colour navel

fire triangle red lotus of the

heart
earth square yellow throat
water circle transparent like head
crystal

The bijamantra is a mantra made of one syllable devoid of lin-
guistic meaning and regarded as imbued with great power and ef-
ficacy. The bijamantra-s of the elements are the phonic forms of the
elements; since the latter are constituents of the world, products of
the evolution of prakrti, which is herself a rigpa of the paramatman,
these bijamantra-s are the embodiment of the divine power of the
paramatman concretizing Himself in the form of the elements. In the
ritual presently discussed the bijamantra-s are deemed to be pow-
erful entities which are visualized and ritually manipulated by the
sadhaka, in order to clear the body of every possible impurity; in
accordance with a “quasi-physical conception and perception of the
mantra”"', the sadhaka is supposed to imagine, but also to experi-
ence in his own body, their purifying effects.

The mental activity of the sadhaka is expressed by verbal forms
derived from the root dhyai, that is to say, the ritual described here is
deemed to be accompanied and made possible by the performance
of a form of dhyana. Actually the sadhaka is performing dhyana,
in the sense of an effective discipline resulting in the assimilation
of and control over the power of the bijamantra-s; but this dhyana

411 Padoux 2005: 490, in Flood (ed.) 2005.
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includes the exercise of the dharand, in the sense of an intense con-
centration on the bijamantra-s. In order to focus the attention on
the bijamantra-s and grasp their spiritual reality, the sadhaka has to
represent them in concrete forms; accordingly, the exercise of the
dharana implies the faculty of “seeing” a phonic entity in an iconic
form (such as a red triangle, a yellow square and so on). Therefore
the complex mental process which is referred to as dhyana implies
the exercise of the dharand, even if the latter term is not mentioned
in the text*’2.

This mental process and the related experience imply a continu-
ous shifting back and forth from reality to mythicization. The objec-
tive reality of the body is changed into its mythicized image; normal
perception, or rather unawareness of the physiological functioning
of the organism is replaced by the subjective belief of the sadhaka
who imagines that particular processes are going on in his body.
Thus, the purification of the body is accomplished by sweeping
away all its evil with the wind blowing out of the bijamantra of the
wind and by wiping out every stain with the flames kindled from the
bijamantra of the fire. These expressions allude to psycho-physical

472 The ParS gives a description of this ritual similar to that found in the PadS.
But the verbal form used in the ParS to indicate the mental activity of the sadhaka
is the causative of the root dhri. This means that the two texts give different names
- respectively dhyana and dharana - to the same yogic-ritual practice, stressing
either one or the other of the two components of the same mental process.

See ParS, 4, 8-16b: pranayamais tribhir yuktam *badhva’dau (em. baddhva’dau)
yogasamputam | piirandd recanad vayo recanad vapi yatnatah | 4.8 bhavet *pranakrtah
(em. S pranah krsah GOS) pumsah prandayamas sa ucyate | nabhipadme tato vayam
samcintya purusatmand | 4.9 dharayet tatra caitanyam vayubhiitam viSesatah | tato
visvatmana vahnim hrdi samcintya bhaskaram | 4.10 dharayet tatra caitanyam
agnibhiitam samantatah | mahendras tam bhavam kanthe tatas sarvena dharayet || 4.11
nivrttya varunam miirdhni variripam ca dharayet | krsna rakta ca pita ca Suklaripa
ca dharand || 4.12 tribhis tribhih smrtaikaika pranayamair yathoditaih | dharandsu ca
sarvasu niscalena samadhina || 4.13 tadgunanvitam ity evam jagat sarvam vicintayet
| pitrako recakah kumbho niramaya iti kramat || 4.14 dharanasu ca vijiieyah karyo
bhagavatair naraih | nirdagdhakalmasas tv evam dharanabhih krto yada | 4.15 tato
yogamayam dhyanam dtisthed atmasuddhidam | 4.16ab.
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experiences truly undergone by the sadhaka: he is aware of the ac-
tion of this wind and this fire within his body, because he believes in
the presence and in the purifying effects of the bijamantra-s which
make the air circulating in his body and the heat pervading it. He
then imagines extinguishing the fire which might consume his body,
by taming its flames with the help of the power of the bijamantra of
earth, and, finally, he achieves the complete cleansing of his body by
sprinkling it, from head to toe, with the water of immortality sprung
from the bijamantra of water. It is the strength of his belief, the
power of his inner image of himself that allows the sadhaka to actu-
alize the phonic energies of the bijamantra-s and to handle them in
order to obtain the desired results. By means of this mythicization,
the physical existence of the body and its corporeality is converted
into the spiritual reality of its inner transformation.

2. The same mental process allows the devotee to go through the
second phase of the armasuddhi, where he brings about the mythi-
cized dissolution and re-creation of his own body, following the pra-
laya- and srsti-order as a general pattern. This phase itself consists
of two stages.

a) In the first stage, the sadhaka imagines producing, step by step,
the dissolution of prakrti, constituting his own psycho-physical or-
ganism, into his jiva: each great element (mahabhiita) forming his
physical body is dissolved, together with the corresponding organ
of sense (jiianendriya) and action (karmendriya), into its distinctive
subtle element (tanmatra); then his psychical organs, namely manas,
ahamkara and buddhi, are progressively dissolved. Once every tat-
tva has been reabsorbed into the jiva, the latter, released from his
prakrti-made substratum, eventually joins the paramatman.

The account given by the text of the PadsS is so clear and detailed
that it is worth quoting it in full:

“[The one who is] clear-sighted through an impervious yoga, by
means of the highest concentration, withdraws the fattva-s begin-
ning with earth into the paramatman according to the order of reab-
sorption. He withdraws earth, [endowed with] five qualities, yellow-
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coloured, forming a quadrangular figure, together with the nose and
the generative organ, into its distinctive subtle element of odour.
[29c-31] Water, [endowed with] four qualities, in the shape of a
half moon, [is withdrawn] into its distinctive subtle element of taste,
together with the organs of the tongue and the anus and the subtle
element of odour itself. [32-33a] Then, [being] well concentrated,
[he should withdraw] fire, triangular, pale red, [endowed with] three
qualities, together with the two organs of the eye and the foot and the
subtle element of taste, into its distinctive subtle element of colour.
[33b-34b] He should withdraw wind, [endowed with] two qualities,
smoke-coloured, round, together with the skin, the hand and the sub-
tle element of colour, into its distinctive subtle element of touch.
[34c-35b] And again, the successful yogin should withdraw ether,
whose quality is sound, radiant like a petal of blue lotus, into its dis-
tinctive subtle element of sound, together with the ear, the speech and
the subtle element of touch itself. [35¢c-36] Moreover he withdraws
the subtle element of sound into the mind [litt.: heart (svanta)], the
mind into the ahamkara, the ahamkara into the principle of buddhi,
the buddhi into prakrti [37] and prakrti into the individual soul (jiva).
Then [he should meditate on] the individual soul, powerless due to
the impressions of past experiences, [a] very subtle [entity] shining
like the sun, placed into his own cakra of the navel. [38] By hold-
ing his breath, with the help of the wind, he should make [the jiva]
ascend upwards in the body through the nadi of the susumna, [which
is as] subtle as a lotus garland; [39] and after having passed through
the brahmarandhra, [being] outside, liberated from the body, issued
also out of the disc of the sun, then the incorporeal jiva reaches the
supreme eternal brahman. [40-41b] He should meditate on him be-
ing there and he should burn his own body produced from the womb
(i.e. the physical body) by means of the bija [mantra] of fire placed
on the point of his foot; thus his own body is entirely burnt from feet
to head by the glitter of fire. [41c-42]47,

43 PadS, cp, 3, 29c-42: prthivyadini tattvani samadhiparaya dhiya || 3.29cd
paramdtmani samhrtya pralayakramam asthitah | prthivim paiicagunakam
pitabham caturasrikam || 3.30 ghranopasthendriyayutam tanmatralaksane tatah
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After having actualized the dissolution of the tartva-s into the jiva,
the sadhaka meditates on his own jiva which is still in the condi-
tion of bondage (as meant by the expression “powerless due to the
impressions of past experiences” in verse 38b), he visualizes him
as a subtle entity still dwelling in the body and he forces him out
of the body through the brahmarandhra; then the sadhaka imagines
his own jiva joining the paramatman and being dissolved into Him.
After the withdrawal of the tattva-s into the paramatman has been so
completed, the meditating sadhaka - contemplating his body from
outside - imagines burning his transient body with the help of the
power of the bijamantra of fire.

b) In the following stage, the sadhaka imagines his jiva arising
again out of the paramatman, visualizing him in a lotus growing out
of an ocean of amrta; then, following the order of srsti, he brings
about the arising again of all the rartva-s until, finally, a new body
is re-created, pure and fit for the worship of God. The reborn and
renewed body is sprinkled with the amrta flowing from a lotus (per-
haps the same lotus mentioned with regard to the arising of the jiva),
so that, as the previous stage of the ritual ended with the impure

| gandhe samhrtya yogena gahanena vicaksanah || 3.31 rasanapayvindriyabhyam
[ca] sahapasScaturgunah | ardhacandrakrtis caitas tanmatra laksane rase || 3.32
gandham ca tanmatratmanam tato‘gnim tryasrapatalam | trigunam drsticaranam
srotobhyam susamahitah | 3.33 *tanmatralaksanair etair antastanmatraya saha
(em. P2 tanmatralaksane riipe rasatanmatraya saha) | samhared dvigunam vayum
sparse tanmatralaksane || 3.34 dhiimram vrttam tvakkarabhyam riipatanmatraya
saha | yuiijanas samhared yogi khaii ca Sabdagunam punah || 3.35 tanmatralaksane
Sabde nilotpaladalaprabham | sparsam ca tanmatratmanam [srutivak] sahitam
tatah || 3.36 samhrtya Sabdatanmatram svante svantam ahamkrtau | ahamkrtim
buddhitattve buddhim ca prakrtau punah || 3.37 jive ca prakrtim jivam vasanavivasam
tatah | *susitksme (em. T, P1, P2 susitksmam) nabhicakre sve bhaskarabham
avasthitam || 3.38 susumnaya nadikaya padmasitrasusiksmaya | upary arohayed
dehe kumbhakena nabhasvata || 3.39 bhittva ca brahmano randhram bahir dehad
vinirgatam | pravisya bhaskarasyapi mandalan nirgatam bahih || 340 aSariram tada
jivam parasmin brahmani dhruve | sthitam dhyayet sthitam tatra svadeham yonijam
dahet || 341 nyastena Sikhibijena padagre jvalanatvisa | padadimiirdhaparyantam
dagdhe dehe nije tatah || 342.
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body reduced to ashes by means of the bijamantra of fire, so this
stage ends with the pure body regenerated, revitalized by the nectar
of immortality.

The text says: “Then he should meditate on the nivrtti bija[mantra],
resembling a myriad of full moons in the sky [and], above that, he
should imagine the jiva arisen from the brahman in a white lotus
growing in an ocean of nectar of immortality. [43-44b] And he
should imagine that from the jiva [arises] prakrti and from the lat-
ter the buddhi, from the buddhi the ahamkara, from that the manas;
then the subtle element of sound, after that ether, having the quality
of sound, together with speech and the ear; [then] the subtle element
characterized by touch, [and] wind, having the quality of touch,
along with the skin and the hand; [44c-46b] then the subtle element
of colour, from that fire, having the quality of colour, together with
the eye and the feet; and from that [fire] the subtle element of taste,
then water, having the quality of taste, together with the anus and
the tongue, o lotus-born; [46c-47] then the learned one should im-
agine the subtle element consisting of odour and, arisen from that,
earth, having the quality of odour, accompanied by the nose and the
generative organ. [48] Thus, after having thought of his own body
produced out of the pure and impure elements [and having thought
of] a lotus blown by the buddhi, he imagines his own body [which],
being sprinkled from golden jars - issued out of that [lotus] - full of
the fluid of immortality, [has become] pure, faultless, fit for the wor-
ship of Hari, the Highest, the Supreme arman. [49-51b]"474,

474 Ibidem, 43-51b: nivrttibijam khe dhyayet pitrnacandrayutopamam |

tadiardhvapiyiisanidhau jate pandarapankaje || 343 smarej jivam samutpannam
sakasad brahmanas tada | jivat pradhanam tasmac ca buddhim buddher ahamkrtim
| 344 tato manas tatas Sabdatanmatram kham tatas saha | vaksrutibhyam
Sabdagunam tanmatram sparsalaksanam || 345 vayum sparsagunam sardham
tvaca hastena ca smaret | tatas ca ripatanmatram tato ‘gnim saha caksusa || 346
padbhyam ripagunam *tabhyam (em. P1 tasmat) tanmatram ca rasam tatah | apo
rasagunah payirasanabhyam sahabjaja || 3.47 gandham ca tanmatratmanam tato
gandhagunam bhuvam | sumutpannam smared vidvan ghranopasthayutam tatha
| 348 ittham Sartram atmiyam Suddhasuddhadibhiitajam | vicintya pankajam
buddhya prabuddham tadvinirgataih || 3.49 satakumbhamayaih kumbhaih pirnair
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The statement that the meditating sadhaka is destroying and re-
creating his body following, respectively, the pralaya- and srsti- or-
der, does not mean that he is reproducing, at the individual level, a
process analogous to that of the reabsorption and manifestation of
the world. The pralaya- and srsti- order represent for the sadhaka
only a general pattern according to which he brings about the disso-
lution of his material body and the arising of a new, purified body, by
retracing a sequence of elements, in which each one is the condition
of existence of the following one. This explains the apparent incon-
gruity of the statements about prakrti, which is said to be withdrawn
into the jiva (verse 38a) and to arise again out of him (verse 44c).
These statements are certainly inconsistent with the creation theory
of the PadS: from the point of view of srsti, the fact that prakrti is
eternal makes it impossible to regard her as arising, in the sense
of an evolution, out of the spiritual principle, the purusa, let alone
out of the jiva. But, in the perspective of the present context, these
statements make sense: the withdrawal of prakrti into the jiva means,
with regard to the dissolution of the body occurring in the first stage
of the ritual, that the prakrti-made organism of man, the material
substratum of his soul, his material being, goes back to the soul,
is reabsorbed into his own self; then, in the following stage, under
the impulse of the jiva, himself purified by his encounter with the
paramatman, a new, pure, yet prakrti-featured body can arise again.

3. The last phase of the armasuddhi consists in the mantranyasa,
namely, the placement of mantra-s on the parts of the body, in order
to install the power of the mantra-s there, and to transform the body

amrtavaribhih | snapitam Suddham anagham cintayitva nijam vapuh | 3.50
aradhane harer yogyam parasya paramatmanah | 3.51ab.

The second phase of the atmasuddhi is briefly outlined in the ParS (4, 16c-19); on
the other hand, the ParS provides a detailed description of the first phase of the
atmasuddhi (i.e. the internal cleansing of the body) comparable to that given in the
PadS (see above, note 472).
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of the devotee into a body made out of mantra-s, hence into a divine
body 7.

To sum up, the three phases of the armasuddhi represent the pro-
gressive stages of purification/transformation of the devotee. The
first phase consists in the internal cleansing of the body by means
of the bijamantra-s of the elements. In the second phase, after the
body has been purified, in order to become fit for worshipping God,
the devotee has to go through a process of death and re-birth by
means of which he rises again as a new being. Finally, in the third
phase, purified and reborn, the devotee assumes a body made out of
mantra-s, imbued with divine power.

It is worth remarking that, unlike other texts where this ritual
is called bhitasuddhi (“purification of the elements”, where bhiita
stands for mahabhiita, “‘great element’’)*’, the PadS adopts the term
atmasuddhi (“self-purification”)*”’. In the various tantric texts and
traditions where it occurs, this purificatory ritual, though having
a fundamentally similar meaning and function, is described and
performed in different specific ways. In the JS for instance, the
bhiitasuddhi is chiefly understood as a purification of the great ele-

45 The detailed description of the mantranyasa begins as follows: “Then,
meditating on the eight-syllable mantra or on the twelve-syllable mantra, he
should duly place [these mantra-s] on the [different] parts of his body, beginning
with his head and ending with his feet, by means of the nydsa [made] with his
hand, according to the order of creation, maintenance and destruction. [51c-52]”
(Pads, cp, 3, 51¢-52: dhyayann astaksaram mantram dvadasaksaram evava | 3.51cd
srstisthitilayanydsair hastanyasapurassaram | nyased arngesu miirdhadipadantesu
vyathatatham || 3.52.) and continues up to verse 81. This is the eight-syllable
mantra: om namo narayanaya. The twelve-syllable mantra is: om namo bhagavate
vasudevaya.

476 See, for instance, JS, 10, 14cd: bhiitasuddhim srnu mune yathavad anupiirvasah ||
10.14cd; LT, 35, 1: antaryagadisiddhyartham bhittasuddhim nisamaya | kathyamanam
maya Sakra savadhanena cetasa | 35.1; SS, 17, 17: sayamam bhitasamsuddhim
dharanabhyam samacaret | kevalena tu mantrena bhavanasahitena tu || 17.17.

477 See PadS, cp, 3, 81cd: atmasuddhir iyam prokta mantrasuddhis tu vaksyate ||
3.81cd.
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ments forming the physical body*”®. In the PadS instead, both the
dissolution and the re-creation of the devotee’s body, which are ritu-
ally enacted, concern all the constituents of the psycho-physical or-
ganism, namely, not only the great elements forming the physical
body, as well as the corresponding organs of sense and action and
subtle elements, but also the psychical organs (manas, ahamkara and
buddhi). Therefore, at least as far as the PadS is concerned, the term
atmasuddhi is undoubtedly more appropriate than bhiitasuddhi, on
account of its broader significance.

* * *

The atmasuddhi constitutes a representative example of yoga-per-
meated ritual: on account of the complexity of the mental processes
involved therein, only a proper yogic background allows the devotee
to make his mental representations effective, to master the power
of the mantra-s, to look, from above, at his own body and actualize
its purification and transformation. This paradigmatic feature of the
atmasuddhi explains why, among all the rites described in the ritual
sections of the work, the author(s) of the PadS have chosen to refer
precisely to this one in the yp, where they intended to illustrate the
employment of a yogic discipline, the dharand, in a ritual practice.

This ritual practice - as is described in the yp - presupposes the
visualization-fixation (dharana) of the symbolic representations of
the five elements in their dwelling-places within the body and re-
sults in the worship of the five mirti-s of God, respectively asso-
ciated with the parts of the human body where the five elements are
supposed to be located. The first step of this practice is set out as
follows: “The dharana [is] the concentration of the mind on those
five elements [placed] in the body consisting of the five elements, by
the one who is intent upon yama and so on, and this [is] a means of
rescuing from the ocean of samsara. [13c-14] [The leg] from knee
to foot is regarded as the place of earth; earth is yellow, quadran-

478 See the description of this ritual in Rastelli 1999: 210ff; for parallels with
other samhita-s, see Ibidem: note 901.
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gular and endowed with a thunderbolt. [15] It has to be thought of,
having placed the air there, for a duration of five ghatika-s. [16ab]
Above this, within the root of the thighs, there is the place of water,
o four-faced one; [16cd] it is like a half moon, white and endowed
with a lotus. [17ab] It has to be thought of, having placed the air in
[such] part of the body, for a duration of ten nadika-s. [17cd] From
the navel up to the waist it is called the place of fire; [18ab] there
fire is of vermilion colour, triangular. It has to be thought of, having
held and fixed the breath, for a duration of fifteen nadika-s. [18c-
19b] [In the chest] above the navel as far as the nose, indeed there
is the place of air; [19cd] the element air has the shape of a vedi, is
smoke-coloured and powerful. [20ab] Air has to be thought of, hav-
ing placed the prana [there] by holding the breath, for a duration
of twenty ghatika-s. From the nose up to the brahmarandhra there
is the place of ether; there ether has the same splendour of an eye
ointment. [20c-21] The strenuous one should meditate on it, having
placed the air [there] by holding his breath. [22ab]”*7.

A comparison of this passage with that concerning the first
phase of the armasuddhi - during which the sadhaka should use the
bijamantra-s of the elements for purifying his body - reveals some
evident differences with regard to: the number of the elements taken
into account (five here, four in the armasuddhi); the variance about
the parts of the body corresponding to the elements; the fact that the

479 PadS, yp, 4, 13c-22b: paiicabhiitamaye dehe bhiitesv etesu paiicasu ||

4.13cd manaso dharanam vyat tad yuktasya ca yamadibhih | dharana sa ca
samsarasagarottarakaranam || 4.14 ajanupadaparyantam prthivisthanam isyate
| *pittala (em. $11 pitalda) caturasra ca vasudha vajralaichita || 4.15 smartavya
paiicaghatikas tatraropya prabhaiijanam | tasyopary irumilantam varisthanam
caturmukha || 4.16 ardhacandrasamakaram svetam ambujalaichitam | smartavyam
ange Svasanam aropya dasa nadikah | 4.17 anabhidehamadhyantam agnisthanam
udahrtam | tatra sinditravarno gnis tryasranko dasa paiica ca || 4.18 smartavyo
nadikah pranam krtva kumbhakadharitam | nabher upari nasantam vayusthanam
tu tatra vai || 4.19 vedikakaravad dhiimro balavan bhiitamarutah | smartavyah
kumbhakenaiva pranam aropya marutah | 4.20 ghatika vimsatis tasmad ghranad
brahmabilavadhi | vyomasthanam nabhas tatra bhinnaijanasamaprabham || 4.21
dhyayen marutam aropya kumbhakenaiva yatnavan | 4.22ab.
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same symbols, which in the armasuddhi represent the bijamantra-s
of the elements, here represent the elements themselves.
From the yp passage the following table may be obtained:

element | shape colour attribute part of the body
earth square yellow thunderbolt | calf (knee-foot)
water half moon | white lotus root of the thighs
fire triangle red navel-waist

air vedi smoke-colour chest (navel-nose)
ether eye-ointment nose-brahmarandhra

The procedure described here consists, for the yogin, in hold-
ing his breath and fixing the air in the parts of the body where the
elements are supposed to be located; the locution pranam krtva
kumbhakadharitam (verse 19ab) suggests that, up to this point, the
practice described here corresponds, technically, to that which con-
sisted in the combined application of kumbhaka and dharana on the
marmasthana-s*°. But here, while holding and fixing the breath on
the places of the elements, the yogin should bring to mind and visual-
ize (as stressed by the repeated use of the verb smartavya, which, in
this context, has the same meaning of the forms of the verbal root
dhyai, or of the causative of dhr) the elements according to their dis-
tinctive symbolic representation, each one characterized by its par-
ticular shape, colour and so on; he should then relate the elements
to the parts of his own body. Moreover, the dharana which, in the
practice related to the marmasthana-s, indicated simply the focusing
of attention on a particular, static object, here instead denotes a more
refined and dynamic mental process, an effort of visualization, which
is directed onto a sequence of objects, with a gradual shifting of at-
tention from one object to the following one and, in parallel, a length-
ening of the duration of the exercise for increasing periods of time.

The complexity of this mental process is certainly due also to the

480 For the discussion of the practice related to the marmasthana-s, see above,
pp- 239f1f.
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peculiar nature of its objects. In fact, as in the case of the armasuddhi,
the practice presently discussed implies a mythicized mental image
of the body of the yogin; accordingly, the dharana exerted on the
parts of the body, which are perceived as supports for the manifes-
tation of the elements appearing in their iconic forms, is actually
exerted on the mental representations of the body, as well as of the
elements. The mind acts independently from the perceptions of the
sense-organs; thus its objects, rather than being the physical parts of
the body or the great elements, are the “iconographically stylized
and mythicized*®! entities which the yogin believes to be present in
his body.

This practice does not terminate at this point for it has a ritual
purpose, as shown by the illustration of its next step: “In the part of
his body [where] earth [is located], the yogin should worship Hari
as Aniruddha, with four arms and decorated, for the releasing from
worldly existence. In the part of his body [where] water [is located],
the yogin should worship Narayana with intense meditation; [22cd-
23] Pradyumna in [the part where] fire [is located]; further on, he
should worship Samkarsana in the part [where] air [is located] and
the Supreme Self Vasudeva in the part [where] ether [is located].
[24] Indeed there is no doubt that [this] yogin shall soon reach that
[Vasudeva].”#8?

41 Oberhammer 1977: 220. See also, for a general discussion about dhdrand,

Ibidem: 21711

%2 PadS, yp, 4, 22c¢-24: visvambharamse dehasya caturbahum alamkrtam ||
4.22cd aniruddham harim yogi yajeta bhavamuktaye | *abamse piirayed (em. $ri.
apamse pitjayed) yogi narayanam udagradhih || 4.23 pradyumnam agnau vayvamse
samkarsanam atahparam | vyomamse paramatmanam vasudevam samarcayet ||
4.24 acirad eva tatpraptir yuiijanasya na samsayah || .

It is interesting that the Vaikhanasa MS, dealing with the dharana and her possible
applications, describes in detail the fixation of the five manifestations of Visnu in
the five elements present in the human body. Colas summarizes this process as
follows: “one directs the ‘“Wind’ (with which is associated a particular syllable for
each Manifestation) to a specific part of the body corresponding to an Element;
one meditates on the Manifestation and one ‘fixes’ it.” (Colas 1988: 267-268:
“on conduit le ‘Vent’ (auquel on associe une syllabe particuliere pour chaque
Manifestation) dans une zone spécifique du corps a laquelle correspond un



265

The table sketched out above can be now completed as follows:

mirti element | shape colour part of the body
Aniruddha earth square yellow calf (knee-foot)
Narayana water half moon | white root of the thighs
Pradyumna fire triangle red navel-waist
Samkarsana | air vedi smoke-colour | chest (navel-nose)
Vasudeva ether eye-ointment | nose-brahmarandhra

The relation among these five miirti-s, who are associated in the
worship, may be understood in the light of the theological views of
the PadS. In fact, in the emanation of the divine miirti-s out of the
para form of the Lord (mirtyutpatti), the vyitha Vasudeva makes
his first appearance accompanied by Narayana, so that both divine
figures belong to the same ontological level of manifestation; then,
starting from Vasudeva, the other three vyitha-s arise out of each
other in turn*®. Therefore, the fact that these five miirti-s constitute
a distinct group - formed by the four vyitha-s and by Narayana -
within the series of the miirti-s arising in the process of the divine
emanation, explains why they are joined together also in ritual
worship.

LT3

Elément; on médite sur la Manifestation et on la ‘fixe’.”). This practice, similar to
that given in the PadS, is related in the MS to Aniruddha, Acyuta, Satya, Purusa and
Visnu, respectively associated with earth, water, fire, air and ether (See Ibidem).
43 See PadS, jp, 2, 16-18: “... The venerable Vasudeva, who promotes the
creation, maintenance, destruction and liberation, for some reason divides Himself
again in two parts. [16] The first one, Vasudeva, has the splendour of pure crystal,
but the second, Narayana, looks like a dark cloud. [17] From [that] Vasudeva
arose Samkarsana, from the latter Pradyumna [and] from Pradyumna Aniruddha.
All these have four arms. [18]” sa vasudevo bhagavan srstisthityantamuktidah
| atmanam sa dvidha cakre punah kenda'pi hetuna | 2.16 tayor eko vasudevah
Suddhasphatikasannibhah | narayano dvitiyas tu nilambudasamaprabhah | 2.17
samkarsano vasudevat tasmat pradyumnasamjiiitah | pradyumnad aniruddho ‘bhiit
sarva ete caturbhujah || 2.18.
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The progressive distance, so to speak, of the vyitha Vasudeva,
then of Samkarsana, Pradyumna and Aniruddha, from the para form
of the Lord is consonant with their respective association with the
elements, from the most gross, earth, corresponding to Aniruddha,
to the most subtle, ether, corresponding to Vasudeva**. Accordingly,
the order in which the yogin practises the dharana on the five ele-
ments placed in the body - from earth to ether - as well as the or-
der in which he worships the related miirti-s - from Aniruddha to
Vasudeva - corresponds to the pralaya order. This fits the dynamic
pattern of the second phase of the armasuddhi, in which the dis-
solution of the rattva-s is mentally actualized. Although the yp pas-
sage does not mention every fattva which has to be dissolved, but
speaks only of the elements, nevertheless the mental process and
the dynamic structure on which it works are the same here as in the
atmasuddhi. This provides an argument in favour of the suggested
parallel between the yogic-ritual practice illustrated in this passage
of the yp and the ritual of self-purification, so that the former must
be regarded as referring to the latter.

However, a difficulty does present itself in the fact that the de-
scription of the atmasuddhi given in the cp makes no mention of the
five miirti-s referred to in the yp. Evidence provided by the JS may
help to solve this problem. In fact, in the description contained in
the JS of the bhitasuddhi, the devotee, in order to purify his tran-
sient body which is made out of the five elements, and make it fit
for the mantranyasa, makes use of the mantra-s of the five elements,
reciting them in the following order: first the mantra of earth, then
those of water, fire, air and ether. These mantra-s are regarded as
the Lords of the elements (bhiitesvara) and, above them, the Gods
Aniruddha, Pradyumna, Samkarsana, Vasudeva and Satya are con-

44 The correspondence between Narayana and the element water represents
an incongruity within this consistent pattern of progressive matching between
miirti-s and elements; however, the ancient, well known association of Narayana
with the waters was probably felt to be so obvious that this divine figure could not
have been related to any other element but water.
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sidered to act as the powers (sakti-s) dominating the bhiitesvara-s*®.
This means that the devotee has to recite the mantra-s of the ele-
ments together with the mantra-s of the Gods, because the latter are
superior to the former. It can therefore be stated that, in this phase of
the bhiitasuddhi, the JS - unlike the cp of the PadS - establishes a link
between mantra-s of the elements and divine miirti-s. Moreover, in
the description of the mantranyasa given in the JS, the mantra-s of
the five Gods are placed on specific parts of the body, each of which
is regarded as the dwelling place of one of the five elements*3.

Therefore, the ritual of bhiitasuddhi described in the JS shows
evidence of a system of correspondences which associates, on the
one hand, the five elements, their mantra-s and the five Gods and,
on the other hand, the same Gods in the form of mantra-s and the
parts of the body corresponding to the five elements. This system of
correspondences substantiates the idea that the practice described
in the yp of the PadS, which associates divine miirti-s, elements and
parts of the body, must be regarded as referring to the ritual of self-
purification, even if in the description of the armasuddhi given in the
cp of the PadS the murti-s are not explicitly mentioned.

The discrepancy between the two sections of the PadS in their
respective treatment of the armasuddhi may thus be explained by
acknowledging that the author(s) of the work must have been aware
of the JS description of this ritual and, in their discussion of it in the
yp, chose to refer also to the account of it given in the JS. The way in
which ritual is dealt with in the yp is not restricted to the armasuddhi.
A similar combination of cross-references among yp and cp of the
PadS and other textual sources is found also with regard to the treat-
ment of the last yogic ritual*’.

45 See Rastelli 1999: 213-214 and JS, 10, 21¢-22: bhiitesvaranam paficanam
paratvena kramat sthitah || 10.21cd aniruddhadayah paiica satyapiirvah puroditah
| Saktitvena ca vartante tais ca tan vyaharet kramat || 10.22.

486 See again Rastelli 1999: 214, note 930 and Ibidem: 239ff.

7 For a discussion of this ritual see below, pp. 28 1f.
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Dhyana: vairagya and samadhi

The meditation on the para Vasudeva treated in chapter 5 of the
yp (PadS, yp, 5, 1-20b) constitutes the illustration of the jianayoga,
the highest form of yoga mentioned, yet not elucidated, at the begin-
ning of the yp. In its first occurrence, jiianayoga had been defined as
“the constant directing of the mind towards the best object”*$, that
is to say the meditation on God, which is supposed to grant salvific
knowledge (jiiana). Accordingly, the meditation dealt with in chap-
ter 5 of the yp might be expected also to elucidate the definition of
the components of jiianayoga, which is understood to consist of ‘“de-
tachment and so on” (vairagyadi, yp, 1, 7b). Taking into account the
fact that this meditation on the para Vasudeva results in samadhi*®®
and supplementing the locution vairagyadi with the corresponding
expression in the parallel passage of the ParS - namely: vairagyam
ca samadhis ca jianayogasya ucyate (10, 11ab) - it follows that the
adi of the PadS refers to samadhi**®. But, whereas the text gives a
description of the experience of samadhi®, it does not provide any
explicit explanation of what vairagya actually means in the context
of meditation. Only by analysing the concrete steps of the meditative
practice in question is it possible to deduce the meaning and func-
tion of this component of jianayoga.

Firstly, some instructions are given about how the yogin should
dispose his body and mind to meditation. This preparation is to
some extent suitable for any kind of meditation and includes the
concentration associated with the withdrawal of the senses, i.e.
pratyahara in its classical meaning: “After having first assumed the
yoga posture, the afijali directed towards the region of the heart, the
eyes fixed upon the tip of the nose and the tongue placed on the

48  Pads, yp, 1, 5ab: yat tu cittasya satatam arthe sreyasi bandhanam | 1.5ab.

49 See Pads, yp, 5, 17-20b quoted and discussed below, pp. 2771f.

40 For a discussion of the definition of jianayoga given in the first chapter of
the yp and in the parallel passage of the ParS, see above pp. 189ff; as regards the
components of jiianayoga see pp. 192-193.

1 See again Pads, yp, 5, 17-20b quoted and discussed below, pp. 2771f.
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palate, [1] not bringing into contact teeth with teeth, with a straight
body, concentrated, one should withdraw the senses. Then with pure
intellect [2] [one should] meditate on the Highest Vasudeva, the Su-
preme atman, endowed with a form but also formless, on the throne
[erected] in the lotus of one’s own heart. [3] They praise this medi-
tation as always granting the fruit of final emancipation. The evil
done during seven rebirths disappears for that yogin who, for the
space of three hours only, shall meditate on Vasudeva by holding his
breath. [4]74%.

The object of this meditation is the para Vasudeva. The expres-
sion “the Supreme atman, endowed with a form but also formless”
(verse 3) indicates the successive, progressive stages of meditation
during which the Lord reveals Himself and is contemplated and ex-
perienced by the yogin-devotee in increasingly subtle forms: first
as endowed with a shape (sariipa), then as shapeless (aritpa). The
yogin should contemplate the Lord seated upon a throne which he
imagines building in the lotus of his own heart. As stated in verse
4, this meditation bestows particular rewards, but - according to the
half verse inserted between verses 3 and 4 - it may also grant the
fruit of final emancipation (yat tad dhyanam ... kaivalyaphaladam);
this seems to suggest that this kind of meditation is especially appro-
priate and has to be practised in the final period of life, as a prepara-
tion for mukti*>.

2 PadS, yp, 5, 1-4: *badhva (em. baddhva) yogasanam pirvam hrddese
racitaijalih | nasagranyastanayano jihvam krtva ca taluni (em. taluni) | 5.1
dantair dantan asamsprsya urdhvakayah samahitah | samhared indriyagramam
tato budhya visuddhaya | 5.2 cintanam vasudevasya parasya paramatmanah |
sariipasyapy ariipasya svahrdamburuhasane || 5.3 yat tad dhyanam prasamsanti
kaivalyaphaladam sada || yamamatram vasudevam cintayet kumbhakena vyah |
saptajanmakrtam papam tasya nasyati yoginah || 54.

43 Tt is worth remarking that also in the description of the miirtyutpatti given in
the jp, hence in a context related to the ontological state of God in se and not to
the experience of Him by the devotee, it is said that the para Vasudeva “is to be
always meditated by the yogin-s [as seated] on a throne in the lotus of the heart”
(dhyeyas ca yogibhir nityam hrtpadmahvayavistare | 2.12ab) and that those who see

Him therein attain the supreme abode (“indeed the sages see the highest abode of
Visnu” pasyanti sirayah Sasvat tad visnoh paramam padam || 2.12cd).
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After these preliminary instructions and remarks connected with
the meditation about to be described, the text introduces a teaching
regarding a network of correspondences that associates the states
of consciousness experienced by the jiva with the regions of the
body and the progressive manifestations of God. The purpose of
this teaching is to explain the dynamics of meditation and to show
how the yogin passes through each progressive stage: “One should
know that the state of waking [is located in the part of the body]
beginning from the swelling of the navel as far as the region of the
heart, the abode of the [state of] dreaming is in the throat, the [state
of] deep sleep is in the middle of the palate [and] the fourth state [of
consciousness] is placed in the middle of the eyebrows. [5-6] But the
Supreme brahman, which is beyond the fourth state [of conscious-
ness], is regarded as being in the brahmarandhra. [7ab] After having
approached, through the states of waking and so on, the brahma-
randhra, there shall arise the fourth state [and] at the end of the
fourth state there is Visnu. [7c-8b]4%,

The idea of a correspondence between states of consciousness and
regions of the body is not specific to the PadS. It is found for example,
mutatis mutandis, in the Brahma Upanisad (BrU), a text belonging to
the group of the so-called Samnyasa Upanisad-s, in which, with re-
gard to the states of consciousness experienced by the jiva, it is stated:
“One should know that the [state of] waking is in the eye, the [state of]
dreaming is in the throat and one should say that the [state of] deep
sleep is in the heart [and] the fourth state is in the head.”*. The parts
of the body mentioned in the PadS and in the BrU respectively are dif-
ferent, but the system of correspondences is the same. In the BrU the
above-quoted passage has to be correlated with another passage, in

44 PadS, yp, 5, 5-8b: nabhikandat samarabhya yavadd hrdayagocaram | 5.5
Jjagradvrttim vijaniyat kanthastham *svapnam uttamam (em. §11 svapnavartanant)
| susuptam talumadhyastham turyam bhrimadhyasamsthitam || 5.6 turyatitam
param brahma brahmarandhre tu laksayet | jagradvrttaih samarabhya yavad
brahmabilantaram || 5.7 tatrodayam turiyam sydt turyante visnur ucyate | 5.8ab.

495 BrU, III: netrastham jagratam vidyat kanthe svapnam vinirdiset | susuptam
hrdayastham tu turiyam miirghni samsthitam ||, in Schrader (ed.) 1912: 90.
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which the same parts of the body are envisaged as the dwelling places
of the brahman/purusa, who manifests itself/himself therein in differ-
ent forms; the latter are in their turn also associated with the differ-
ent states of consciousness: “There are four places of this purusa: the
navel - which in this passage replaces the eye of the previous passage
- the heart, the throat and the head. In them the brahman shines with
its four quarters [which are: the waking, the dreaming, the deep sleep,
the fourth state]; in the [state of] waking as Brahma, in the [state of]
dreaming as Visnu, in the [state of] deep sleep as Rudra, in the fourth
[state] as the Imperishable.”**. These two passages of the BrU - as-
sociating, respectively, jiva and brahman with states of consciousness
and regions of the body - must be considered together because they
are both concerned with the same topic, namely: the experience [of
brahman] undergone by the jiva passing through his different states
of consciousness, or, from another perspective, the revelation of brah-
man to the jiva through its fourfold appearance in the jiva’s states of
consciousness and regions of the body.

It is difficult to ascertain whether the author(s) of the PadS could
have known of and thus made reference to the BrU, whose date of
composition is still uncertain®’; but, as was the case for the text of
the BrU, in the PadS too, the above quoted passage regarding the cor-
respondence between states of consciousness and regions of the body
becomes more intelligible if it is considered in relation to and supple-
mented by another passage, which deals with the manifestation/visu-
alization of God in the parts of the human body: “The yogin-s visual-
ize [in meditation] the Supreme Being, shining like gold, abiding in
the middle of a circle of light, come into the pericarp of the lotus of
their hearts, having four arms, bearing the conch-shell, the discus
and the club. They, whose organs of sense have been restrained, vis-

46 Ibidem, 1. athasya purusasya catvari sthanani bhavanti nabhir hrdayam

kantham miirdheti | tatra catuspadam brahma vibhati, [jagaritam svapnam
susuptam turiyam iti,] jagarite brahmd svapne visnuh susupte rudras turiyam
aksaram |, in Schrader (ed.) 1912: 81-82.

7 On the Samnyasa Upanisad-s see Degraces-Fahd 1989; on the BrU in particular
and on the problem of the date of its composition see Ibidem: 215ff.
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ualize [Him] in these regions: in the brahmarandhra, in the middle
of their eye-brows, in their navel-cakra-s, into their throat cavities,
on the tip of their tongues and in the middle of their palates. Having
consumed the karman done in former births, they reach the eternal
One. [45-47]7%3.

The regions of the body mentioned in the two passages of the
PadS may be compared as follows:

Pads, yp, 5, 5-8b Pads, jp, 6, 45-47

Jjagrat (waking)

nabhikanda-hrdaya (navel-heart) nabhicakra (navel)

svapna (dreaming)

kantha (throat) gala (throat)

susupta (deep sleep)

talumadhya (middle of the palate) talumadhya (middle of the palate)

turya (fourth state)
bhrimadhya (middle of the eyebrows) | bhrimadhya (middle of the eyebrows)

Jihvagra (tip of the tongue)

turyatita (beyond fourth state)
brahmarandhra brahmarandhra

The link between these two passages from the PadS is apparent
in verses 7-8b of the yp extract*”, where it is revealed that the sys-
tem of correspondences between states of consciousness and regions
of the body has been set out in order to explain how God appears
in precisely these regions of the body, manifesting Himself in in-
creasingly subtle forms, in a progressive manner, from jagrat up to
turyatita: in fact the brahmarandhra is not only regarded as the place
of the turyatita state, but is said to be the abode of brahman/Visnu

498 Pads, jp, 6, 45-47: jyotirmandalamadhyastham rukmabham purusam param |
hrtpadmakarnikariidham Sarkhacakragadadharam || 645 caturbhujam bhavayanti
sthanesv etesu yoginah | brahmarandhre bhruvor madhye nabhicakre galavate ||
6.46 jihvagre talumadhye ca bhavayanto yatendriyah | piirvajanmakrtam karma
dagdhva yanti sanatanam || 6.47.

49 See above, p. 270 and note 494.
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and the place where the soul of the yogin experiencing the turyatita
state meets with the highest form of the Lord. Therefore the concern
of both passages of the PadS, which complement each other, is one
and the same, namely, the mental processes connected with the visu-
alization of God by the meditating yogin.

The passing of the yogin through the progressive stages of medi-
tation, which is concretely represented as the ascension of the jiva
through the body up to the brahmarandhra, is perceived as analogous
to his passages from one state of consciousness to the other’®. Ac-
cordingly, in the stage of meditation equated with the state of waking,
the yogin imagines his own jiva as dwelling in the region of the navel,
where God manifests Himself and is visualized in His gross form;
in a successive stage of meditation, which is equated with the state
of dreaming, the yogin perceives his jiva in the region of the throat,
where God appears in a subtle form; in the stage of meditation equated
with the state of deep sleep, the jiva of the yogin is in the middle of the
palate and God is contemplated in a more subtle form. Finally, in the
higher stages of meditation, where the yogin is experiencing the furya
and then the furyatita states of consciousness, his jiva, having reached
the region of the eyebrows, goes up to the brahmarandhra, where God
reveals Himself in His most subtle and highest form.

The meditation on the para Vasudeva is illustrated as follows:
“Thus, the one who is concentrated should meditate in the absolute-

30 The idea of a correspondence between states of consciousness and stages of
cognitive experience of the medltatlng yogin is already present in the Sivasitra
(see the comment by Ksemaraja, Sivasiitravimarsint, to Sivasitra 1, 8-10). This
idea is developed and elaborated in a complex doctrine by the tantra-s of the Trika
tradition, particularly by the Malinivijayottaratantra; the classification of the five
phases of lucidity, contained in MVUT, 2, 25ff, is explained and commented by
Somadeva Vasudeva in his critical study The Yoga of the Malinivijayottaratantra
(see Vasudeva 2004: 203ff and also 215ff).

On this topic see also Oberhammer 1977: 106ff, where Oberhammer discusses this
doctrine of the stages of meditation from the perspective of a “phenomenology of
meditation”, with reference, not only to the Malinivijayottaratantra, but also to the
Mrgendratantra.
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ly pure ether’®!; indeed he should meditate on Visnu [as] eternally
manifest, having the splendour of ten million suns, dwelling in the
lotus of his heart, endowed with all forms (visvaripin), [8c-9] mul-
tiform, possessing many faces, endowed with many arms, adorned
with many weapons, [10] having various colours, god auspicious and
terrible, raising up weapons, overspread with many eyes, having a
splendour equal to ten million suns. [11]%, The epithet visvaripin
indicates the potential of the Lord for assuming every possible form
and accordingly revealing Himself to the inner vision of the yogin.
Further on, the text provides a clue to understanding of what these
possible forms might consist: “Indeed for the yogin who is practising
meditation, seeing in the lotus of his heart any form whatsoever of
the god endowed with all forms (visvariipa), the gross, the subtle or
another one, the object [of meditation] becomes immediately mani-
fest. [15-16ab]”5%,

The expression “the gross, the subtle or another one” (verse 15cd)
is elucidated by a passage in the jp, where the question: “Of what
kind is [that] being clearly placed before the mind’s eye? Which are
its characteristics?”>* is answered as follows: “It has a threefold form
(rigpa): gross (sthiila), subtle (sitksma) and supreme (para). The gross
one is known as having limbs (sakala), the subtle one as having limbs-
devoid of limbs (sakalaniskala) [37] and the supreme form should
be devoid of limbs (niskala), o lotus-born. [38ab] The sakala form

01 The ether (vyoman) where the Lord has to be contemplated may refer to what
had been said with regard to the worship of the five miirti-s, the highest of which,
Vasudeva, had to be worshipped in the part of the body where ether was located
(see PadS, yp, 4, 24cd: vyvomamse paramatmanam vasudevam samarcayet).

2 PadS, yp, 5, 8c-11: dhyayec caivam samayuktah vyomni catyantanirmale
| 5.8cd siiryakotidyutidharam nityoditam adhoksajam | hrdayamburuhasinam
dhyayed va visvariipinam || 5.9 anekakarakhacitam aneka*sadananvitam (em.
§r1. ma. vadananvitam) | anekabhujasamyuktam anekayudhamanditam || 5.10
nanarippadharam devam Santam ugram udayudham | anekanayanakirnam
sitryakotisamaprabham || 5.11.

593 Ibidem, 15-16b: visvariipasya devasya ripam yat kificid eva hi | sthaviyah
sitksmam anyad va pasyan hrdayaparkaje || 5.15 dhyayato yogino vastu saksad eva
prakasate | 5.16ab.

504 Pads, jp, 6, 33ab: vastu saksatkrtam kidrg laksanam tasya kidrsam | 6.33ab.
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of the Supreme atman is endowed with a thousand heads and so on.
[38cd] The sakalaniskala form appears like a mass of splendour. The
primeval form, consisting of being, consciousness and bliss, is called
niskala. [39]%. This explanation of the forms of the Being who “al-
ways shines within the heart of the yogin’>%, applies also to the objects
of the meditation described in the passage of the yp under discussion.

The gross (sthitla/sakala) form of the paramatman, which, in the
Jp passage, is said to be “endowed with a thousand heads and so on”
(verse 38cd), must correspond to the yp depiction of the paramatman
as saripa (verse 3), endowed with many colours, faces, eyes, arms,
weapons and so on (verses 10-11); in this form God is visualized
according to codified iconographic characteristics, which are the
same as those of the cult-image, the icon fashioned for worship in
the temples®”. The subtle (siwksma/ssakalaniskala) form of God men-
tioned in the jp passage, which is essentially Light and appears as
a mass of splendour (fejah puiijam, verse 39a), corresponds, in the
text of the yp, to the Visnu having the splendour of ten million suns
(saryakotidyutidharam, verse 9a and siryakotisamaprabham, verse
11d). The intermediate feature of this form of God is due to the
fact that, although light, being perceivable by a sense-organ, has the
physical concreteness peculiar to the sakala form, nevertheless, the
dazzling light in which the Lord appears in His subtle form can-
not be visible to the naked eye, it is something beyond the reach of
the human organs of sense, and thus borders on the abstract qual-

595 Ibidem, 37-39: sthilam siksmam param tasya trividham ripam iritam |

sthitlam tat sakalam jiieyam siksmam sakalaniskalam | 6.37 param niskalam eva
syad ripam kamalasambhava | riipam sahasrasirsadi sakalam paramatmanah ||
6.38 tejah puiijam ivabhati riipam sakalaniskalam | saccidanandariipadiripam
niskalasamjiitam || 6.39.

5 Ibidem, 36¢d: ...*ca kamksante (em. ma. cakasty asya) hrdaye yoginah sada ||
6.36¢d.

307 The text of the yp may refer to a passage of the kp (16, 17-29b), which provides
the description of the icon of the Lord as visvariipa (or visvamiirti as it is called
in verse 24c). It is worth remarking that the expression anekabhujasamyuktam
anekayudhamanditam used in the yp (verse 10cd) occurs in the kp too, as
anekabhujasamyuktam anekayudhabhiisitam (16, 22ab).
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ity which distinguishes the niskala form. Finally, the supreme (para/
niskala) form of God mentioned in the jp passage corresponds, in the
text of the yp, to the paramatman as devoid of form (ariipa, verse 3),
i.e. the Supreme God in His transcendent state.

The dynamic, progressive structure of this meditation, in which
the yogin should contemplate the Lord in increasingly subtle forms,
requires that he be endowed with vairagya. In this specific context
vairagya has a special meaning and function. It is not to be confused
with vairdgya in the sense of indifference to worldly objects and free-
dom from all desires. This virtue, exemplified in its particular form of
“indifference to children and wife>%, is mentioned among the yama-
s and niyama-s and is thereby considered to be one of the elements
of karmayoga, which is itself regarded as the general moral prepa-
ration for the practice of yoga. Accordingly, vairagya, in the sense
of detachment from worldly concerns, is one among several virtues
to be nurtured by the yogin in his daily life, that is to say in a context
which is different from that of his yogic activities; it is the virtue which
enables the yogin to free himself from the concerns of daily life and
devote himself wholly to yogic activities.

In the context of meditation, however, vairagya has another mean-
ing which has to be taken into account, namely, the sense of dissatis-
faction. Vairdgya in this sense indicates an attitude which renders the
yogin unsatisfied with the results achieved in the progressive stages of
meditation, so that he feels a constant urge to go ever further. Since,
in this sense of the term, vairagya has a crucial function at every stage
of meditative practice, it has to be regarded as the true, inner mover
of meditation.

In the case of the meditation under discussion, vairdgya for the yo-
gin means being open to unknown experience that goes beyond what
is possible to gain by means of ordinary sensory perception and men-
tal conception. By contemplating increasingly subtle, abstract forms
of God, the yogin progressively discards, one by one, the contents of
his meditation, as well as the manner in which he is grasping these

S8 Pads, jp, 7, Sa: vairagyam putradaresu.
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contents. At first he should imagine and visualize the gross form of
the Lord, whose concrete features are comparable to those of the
phenomenal objects; by representing in his mind this divine figure,
the yogin undergoes an experience that is in some way akin to that
provided by the perception of the senses in the phenomenal world.
In order to proceed towards a more advanced stage of meditation,
the yogin should not let himself be satisfied with this first object of
meditation and, by relinquishing both the anthropomorphic image of
the Lord and the effect produced by its contemplation on his mind, he
should endeavour to conceive the dazzling light of the subtle form of
God; as the object contemplated becomes more subtle and abstract, so
also the way of experiencing such an object has to become more sub-
tle, abstract and refined. Eventually, without stopping at and indulging
in the contemplation of the subtle form of God, while approaching
the supreme, transcendent form of the Lord, in order to gain some
apprehension of the nature of the unknowable, the yogin should al-
low the knowledge provided by the mind to vanish. Therefore, since
vairagya concerns both the contents of the meditative experience
and the subjective dimension of this experience, it has to be regarded
as the condition which, in accompanying every stage of meditation,
allows the dynamics of meditation to develop as far as its ultimate aim.

This aim, which is samadhi, is attained when the meditating yogin
reaches the highest of these stages, corresponding to the turyatita
state of consciousness. The condition of the meditating yogin is de-
scribed as follows: “For the yogin who is practising meditation, the
whole knowledge of the mind vanishes. The consciousness which is
within the lotus of his heart is imperishable light, [12] resembling
a bud of white mustard, beyond the fourth state of consciousness,
infinite, consisting of bliss, consisting of consciousness, shining, all-
pervading, [13] resembling a lamp sheltered from the wind, with
the brightness of a non-artificial gem. For the yogin who is prac-
tising meditation, liberation is at hand. [14] ... The one who has
performed this meditation becomes motionless as the trunk of a
tree, resolute [and] will no longer perceive the objects of the senses.



278

[18bd]%. Such metaphorical expressions as “a lamp sheltered from
the wind”, as well as “motionless as the trunk of a tree”, suggest that
samadhi is a state characterized by continuance and steadiness; it
is the “Bestdindigkeit der Rezeptivitit™'’, the constancy of receptiv-
ity which, while preparing the occurrence of samadhi, is then fully
achieved only when the yogin is firmly absorbed in it’!l. The yogin
absorbed in samadhi lays bare the “noumenal” kernel of his subjec-
tivity, which is sealed off from any possibility of being known by
the means of the mind. He experiences the true, inner, indestructible
kernel of himself as consisting of consciousness and bliss and being
infinite and all-pervading, hence, as something which is endowed
with the qualities pertaining to God and which - like the inner image
of the Lord - shines within the lotus of his own heart.

Accordingly, the essence of samdadhi is said to be the experience
of the identity (aikya) between the true self of the yogin and God,
between his own jiva and the paramatman: “The identity of both, the
individual soul and the Supreme Soul, this is to be known as samadhi,
the accomplishment of the aims of the sages. [17] “Truly I am the Su-
preme brahman’. ... [18a]*'2. The latter formula, as well as the term
aikya, in spite of their advaitic flavour, should not be understood as
implying an absolute identity between jiva and paramatman. Such
an understanding would not agree with the PadS views about the re-
lation between souls and God. In fact, from the ontological point of

S0 Pads, yp, 5, 12-14, 18bcd: dhyayato yoginah sarvam *yato (em. §r1. mano)
‘ifianam vinasyati | hrtpundarikamadhyastham caitanyam jyotir avyayam | 5.12
kadambamukulakaram turyantan mandalat param | anantam anandamayam
cinmayam bhasvaram vibhum || 5.13 nivatadipasadrsam akrtrimamaniprabham |
dhyayato yoginas tasya muktih karatale sthita || 5.14. ... tad iti dhyanam dasthitah |
sthanubhiito drdhah Sasvad visayan navabudhyate || 5.18bcd.

310 For Oberhammer’s discussion of the concept of “Bestindigkeit der
Rezeptivitdt”, see Oberhammer 1977: 137-138.

311 For a discussion of a few definitions - contained in Paficaratric texts - of
samadhi as “a continuous, persistent, steady state...”, see Rastelli 2009: 305.

512 Pads, yp, 5, 17-18a: jivatmanah parasyapi yad aikyam ubhayor api | samadhih
sa tu vijiieyah sadhvarthanam prasadhakah || 5.17 aham eva param brahma ... |
5.18a.
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view, the PadS advocates a sameness of nature and distinct existence
of jiva-s and paramatman: even in his condition of liberated soul, the
Jjiva does not lose his individuality, does not dissolve himself into the
paramatman. Of course in the present context the text is not speak-
ing of the ontological reality of the soul, whether bound or liberated,
but is dealing with the subjective, spiritual experience of the yogin
absorbed in samadhi. Nevertheless, since the experience of samadhi
is marked by the nature of the relationship between contemplating
subject and contemplated object, that is to say between the yogin and
God, the description of this experience has to harmonize with the
PadS general ideas about the relation between soul and God.

In stating that the yogin undergoes the experience of his own con-
sciousness endowed with the qualities pertaining to God, namely,
imperishable brightness, bliss, infinity and omnipresence’’?, an ex-
perience which is condensed in the formula “aham eva param brah-
ma’ (verse 18a), the text actually means that the yogin absorbed in
samadhi attains the state of tanmayatva®'*. The latter term, which
literally means “the being identical with Him”, is difficult to trans-
late satisfactorily, since it does not indicate an ontological identity: it
refers rather to an experience of identification between subject and
object, through which the yogin becomes like God, turns into God>".
When the yogin is deeply engrossed in the object he is meditating
upon, he becomes unaware of anything else, including his own self;

313 See the verses quoted above in note 509: hrtpundarikamadhyastham caitanyam
Jjyotir avyayam || 5.12cd ... anantam anandamayam cinmayam bhasvaram vibhum
| 5.13cd.

34 In her article “Perceiving God and Becoming Like Him: Yogic Perception and
its Implications in the Visnuitic Tradition of Pancaratra”, Rastelli shows how the
idea that the experience of samdadhi brings about the state of tanmayatva occurs,
variously elaborated, in several Paficaratric samhita-s (see Rastelli 2009: 306ff;
on this topic see also Rastelli 2006: 503-507).

315 As stated with regard to a meditative practice described later in yp, 5: “thinking
of the eternal brahman which is within the lotus of the heart .... and having made
his own consciousness identical with it [i. e. with the brahman]” (Pads, yp, 5, 24cd,
25cd: hrtpundarikamadhyastham smaran brahma sanatanam | 24cd ...tanmayam
ca svacaitanyam krtva ... || 25cd). For the discussion of this meditative practice,
see below, pp. 2811f.
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then, only the contemplated object exists for him, appearing with
immediate evidence: “indeed for the yogin who is practising medita-
tion, the object [of meditation] becomes immediately manifest’>,
Then, once the subject is completely absorbed in the object, it be-
comes totally pervaded by the object and imbued with the latter’s
essential features, so that nothing of the subjective dimension of
the experience is present any longer and, eventually, the subject be-
comes one with the object. This seems to be the state of tanmayatva
and the yogin who experiences it is “transformed” into God.
Beyond the psychological aspect of the experience of samadhi,
what is the purpose of the achievement of this state of tanmayatva
in the spiritual path of the yogin? What is the sense of this state,
which may be achieved by the meditating yogin every time he attains
samadhi? In fact, as Rastelli shows®"’, the state of tanmayatva is not
solely the outcome of samadhi, but it is also the result of certain rit-
ual practices, such as the mantranydasa, whereby the devotee, in or-
der to become fit for worshipping God, makes his own body divine,
thus himself becoming like God and transcending, at least as long as
the ritual lasts, his ordinary human condition. This temporary tran-
scendence of the condition of transmigrating soul is also the sense of
the tanmayatva attained in samadhi; the yogin absorbed in samdadhi
has a foretaste of his future condition of mukta. Towards the end of
the passage under discussion one reads: “As the outer water which
has entered into the ocean, [becomes] calm, abandons its unsteady
nature, so the individual soul of the yogin experiencing samadhi
merges into the Supreme arman who is Vaikuntha. [19-20b]"!8. The
verb praliyate (verse 19d) indicates the merging of the jiva into the
paramatman, that is to say the union (sayujya) between individual
soul and Supreme Soul, which is attained in mukti and which occurs

516 Pads, yp, 5, 16ab: dhyayato yogino vastu saksad eva prakasate | 5.16ab.

317 See Rastelli 2009: 312-315.

518 Pads, yp, 5, 19-20b: yatha bahyajalam varam pravistam niscalam nidhim |
calasvabhavam tyajati tatha jivah praliyate | 519 paramatmani vaikunthe
samadhisthasya yoginah | 5.20ab.



281

only after death. The hint at Vaikuntha’' - the abode where the liber-
ated souls dwell forever with the Lord - seems to confirm the idea
that through the experience of samadhi the yogin becomes more and
more familiar with what will happen to him when he achieves final
emancipation. The sense of this sentence and of its simile is there-
fore that the soul of the yogin absorbed in samadhi is as if it were the
soul of a mukta. This is the salvific fruit of jiianayoga and, for the yo-
gin who has reaped it, liberation is very near, indeed it is at hand>>°.

The Last Ritual: the Yogic Suicide

In order to hasten the achievement of his final emancipation, the
sadhaka can choose to take advantage of a specific siddhi, a pow-
er acquired as a result of his yogic competence and skilfulness in
mastering mantra-s. Under particular circumstances, by using this
siddhi he can put an end to his own life and attain immediate libera-
tion. What this amounts to is a practice of yogic suicide, effected by
performing a last yogic ritual. This ritual is described in detail in a
passage of the cp (PadS, cp, 24, 93-104). The meditative practice
discussed in the last portion of chapter 5 of the yp can be considered
as related to this ritual. As was the case for the yp passage discussed
above and dealing with the armasuddhi, in the same way the yp pas-
sage referring to the last yogic ritual provides an incomplete picture
of the rite in question, and, glossing over important details about its
actual concrete performance, emphasizes instead only certain of its
features, highlighting the mental processes involved therein and the
general significance and purpose of the ritual itself.

319 Vaikuntha indicates both a name of Visnu and the name of his abode; thus
paramatmani vaikunthe can be rendered either as “into the Supreme atman who is
Vaikuntha, i.e. Visnu”, or as “into the Supreme arman, in Vaikuntha’. The general
sense of the sentence does not change: in the first case, it would mean that the soul
merges into the paramatman, i.e. into Visnu, the God of Vaikuntha; in the second
case, it would mean that the soul merges into the paramatman and, as a mukta, will
dwell forever in Vaikuntha, the abode of the Lord.

520 See Pads, yp, 5, 14d: ... muktih karatale sthita || 5.14d.
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The relevant passage, which concludes the last chapter of the
yp, reads: “Since there soon arises the desire for the highest reality,
[20cd] I shall speak about the means [of fulfilling that desire]. Listen,
o you having the lotus as a seat. [21ab] In the light half of the month,
in the first half of the year towards the summer solstice, the yogin,
sitting on a large seat of kusa grass which [has been prepared] on
a ground [where] a cakrapadmamandala endowed with auspicious
marks has been drawn, having first fixed his breath as before, should
assume the lotus posture. [There], after having worshipped Hari -
[the God] of the core of the twelve-syllable mantra - by understand-
ing His self in its highest [form], [21c-23] having kindled a radiant
fire in the middle of his body, thinking of the eternal brahman which
is within the lotus of his heart, resembling one thousand bolts of
lightning, similar to the fire of the end of the world, he should make
his own consciousness identical with it [i.e. with brahman]. [Then],
he should burn with the tongues of that fire his whole body made
out of the [five] elements. After having consumed [it], the [yogin],
knowing the nature of the mantra, as if he were Garuda having freed
himself from [the shell of] the egg, should think of [himself] sitting
[there], visualizing also the body made out of mantra taking gradu-
ally shape [as] ever consisting of light, consisting of consciousness,
all-pervading, having the nature of the word (i.e. the mantra). [24-
27] Then, after having caused [this] changeable [body] to gradually
fade, the yogin reaches brahman and shall no more undergo transmi-
gration in this world. [28]2!,

521 Pads, yp, 5, 20c-28: acirat parame *tatve (em. tattve) hy abhilasa pravartate ||
5.20cd tam upayam pravaksyami Sriiyatam kamalasana | dvadasaksaramadhyasya
parayatmadhiya harim || 521 *asirya (em. $ri. abhyarcya) bhiamau likhite
cakrapadme sulaksane | tasyopari suvistirne samasinah kusasane | 5.22 badhva
padmdasanam yogi site pakse tathottare | ayane Svasanam piirvam dharayitva
yathapuram | 523 dehamadhyasthitam vahnim dipayitva *samujvalam (em.
samujjvalam) | hrtpundarikamadhyastham smaran brahma sanatanam | 5.24
vidyutsahasrasamkasam yuganta *anila(em. §11. anala)sannibham | tanmayam ca
svacaitanyam krtva tadvahnirasmibhih || 5.25 bhiitadeham dahet krtsnam dagdhva
mantrasvariipadrk | muktanda iva paksisa asinam cintayec chanaih || 5.26 Sanaih
parinatam mantratanum tejomayim sada | cinmayim sarvagam Sabdasvaripam
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The frame of mind of one who is eligible to perform this medita-
tive practice is “the desire for the highest reality’’3>?, that is to say
the longing for union with the Lord, for the sayujya which is mukti.
In a man endowed with vairagya, this highest wish arises when all
other worldly desires are extinguished. This meditative practice is
actually taught as a means of fulfilling that wish and at the end it is
clearly stated that the yogin who has performed it shall never again
undergo transmigration®*.

As for the setting, this practice has to be performed at the
right time. Both the moment (the bright half of the month dur-
ing the ascending course of the sun) and the site (endowed with a
cakrapadmamandala®®*) have to be particularly auspicious.

The first step of this meditative practice is the internal worship of
the God of the twelve syllable mantra. Since this mantra is om namo
bhagavate vasudevaya, its deity is Vasudeva and, as the latter has to
be worshipped “by understanding His self in its highest [form]%,
it is about the para Vasudeva. The reference to the twelve-syllable
mantra becomes comprehensible if this passage is related to and
supplemented with the description of the last yogic ritual contained
in the cp; in fact the siddhi which will allow the sadhaka to perform
the last ritual successfully is acquired thanks to the twelve-syllable
mantra.

The climax of this meditative practice consists in the destruc-
tion of the body made out of the elements and the successive

bhavayann api || 5.27 Sanaih Sanair asthiram ca vinivarya tatah svayam | brahma
sampadyate yogt na bhityah samsared iha || 5.28.

32 Ibidem, 20cd: ... parame *tatve (em. tattve) hy abhildsa.

323 See Ibidem, 28d: yogi na bhiiyah samsared iha.

24 The cakrapadmamandala or cakrabjamandala is a mandala at whose
centre there is a figure combining a wheel (cakra) and a lotus (padma, abja). Its
construction is described in detail in chapter 7 of the c¢p. This mandala is used
also during the diksa ceremony and is regarded as particularly important and
auspicious. It is mentioned also in other Paficaratric sources (see TAK II 2004:
222).

2 Ibidem, 21d: parayatmadhiya.
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arising of a body made out of mantra, enabling the yogin to reach
brahman. But the procedure by which the yogin manages to con-
sume his mortal body by fire is not clearly explained and it is
particularly difficult to understand what nature of fire is being
spoken of here. Some light may be thrown on the matter by com-
paring a portion of this passage, namely the verses 24b-28, with
a passage of the SS (17, 451c-456), on which the text of the PadS
proves to be based>%.

The relevant extract of the SS occurs in chapter 17, which, to-
gether with chapter 16, deals with: the worship of Narasimha
(narasimhakalpa), the so-called narasimhadiksa and the siddhi-s to
be obtained by the initiated sadhaka-s. According to Ewa Degbicka-
Borek®?, the contents of chapter 17 may derive from an independent
work belonging to a tantric tradition older than the SS, a tradition
whose teachings have been taken over by the author(s) of the SS and
incorporated into their samhita. Within the instructions relating to
the siddhi-s, the text deals with those granting the fulfilment of the
goals of man, the purusartha-s, namely, according to the order fol-
lowed by the text, dharma, artha, kama and moksa.

Having illustrated the siddhi which provides the enjoyment of
kama, the text teaches the siddhi which grants the attainment of
moksa: “Now I shall speak, in accordance with truth, about [the ritu-
al practice which is handed down in] the tradition [and] which grants
liberation for the man who knows mantra-s and who has given up
the enjoyment of sexual pleasures. [448] After having performed
again the best ritual, his inner self being tranquil, he should worship
the best mantra at the time said before, having satisfied [it] with

3% The parallel between these two passages of SS and PadS was first remarked
by Rastelli (see Rastelli 2009: 309, note 34).

327 See the unpublished PhD dissertation (in Polish), submitted and defended
in 2010 at the Faculty of Philology, Jagiellonian University, Cracow. The title
in English is: The Initiation into the Mantra of Narasimha and its Adoration
as Described in Chapters 16 and 17 of the Sanskrit Text Satvatasamhita and
Commentaries. A Contribution to the Problem of Initiation in Paficaratra Tradition.
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water, according to the rule, in due succession, in a pot or in water.
[449-450b] With the purpose of the abolition of all his faults and for
their atonement, he should recite [it] eleven thousand times, or as
was said before, according to his ability. [450c-451b]""%.

This is followed by the passage upon which the text of the PadS
1s based: “Now, concentrated, he should visualize the mantra with-
in the lotus of his heart, [451cd] spreading the flames of a hun-
dred suns from all the pores of the skin, and, having made his own
consciousness identical with it (i.e. with the mantra), he should
burn with the tongues of its fire his whole body made out of the
[five] elements. Being now disjoined from it (i.e. from his body),
he stays there as if he were Garuda, the Sun, having [himself] the
nature of the mantra. [452-453] Now he should contemplate his
own body made out of mantra gradually taking shape as a globe
of light, being free from all the members of the [transient] body.
Afterwards [he should contemplate] that globe of light, which is
vast, all-pervading, having the nature of the word (i.e. the mantra),
truly existing, consisting of consciousness. [454-455] Therefore,
after having gradually destroyed the erroneous conception regard-
ing one’s own self which is called egotism, accordingly he will
certainly reach brahman. [456]%.

Here is the table of the parallel passages of PadS and SS:

5% S8, 17, 448-451b: atha kamopabhogat tu viratasya ca mantrinah | moksadam
sampradayam ca kathayisye yatharthatah || 17448 krtva yagavaram bhityah
prasannenantaratmand | piarvoktam tu yajet kalam tatra mantravaram kramat ||
17449 tarpayitva vidhanena kunde va’tha jale mbhasa | sarvadosanivrttyartham
prayascittartham eva ca || 17450 japed ayutam ekam tu prag uktam va svasaktitah
| 17451ab.

32 For the Sanskrit text see the table below. The passage then concludes with the
statement: “In this way the worship of the vibhava Narasimha, the great soul, has
been concisely taught, together with the siddhi-s. [457]” ity evam vaibhaviyasya
nrsimhasya mahdatmanah | aradhanam ca samksepad uktam siddhisamanvitam ||
17457.



286

Pads, yp, 5, 24c-28

hrtpundarikamadhyastham smaran
brahma sanatanam | 5.24cd
vidyutsahasrasamkasam yuganta
*anila(em. $11. anala)sannibham |
tanmayam ca svacaitanyam krtva
tadvahnirasmibhih || 5.25
bhitadeham dahet krtsnam
dagdhva mantrasvaripadrk |
muktanda iva paksisa asinam
cintayec chanaih || 5.26

Sanaih parinatam mantratanum
tejomayim sada |

cinmayim sarvagam Sabdasvaripam

SS, 17, 451c-456

hrtpundarikamadhye’tha smaren
mantram samahitah || 17.451cd
romakiipaganaih sarvair
atnajvalasatavrtam |

tanmayam ca svacaitanyam krtva
tadvahnirasmibhih || 17.452
bhiatadeham dahet krtsnam
tadviyuktas ca sampratam |
martanda iva paksisa dste
mantrasvaripadhrk | 17453

atha mantrakrtim svam vai dhyayet
parinatam Sanaih |
tejogolakasamkasam

sarvangavayavojjhitam || 17454
tat tejogolakam pascad
brhatparimitam ca yat |

sarvagam Sabdariipam ca
bhavaripam tu cinmayam || 17455
tasmad apy abhimanam tu hy
asmitakhyam Sanaih Sanaih |
vinivarya yatha sasvad brahma
sampadyate svayam || 17456

bhavayann api | 527

Sanaih Sanair asthiram ca
vinivarya tatah svayam |
brahma sampadyate yogi

na bhityah samsared iha || 5.28

Certain points of the PadS exposition are clarified by a parallel
reading of these two extracts since the text of the SS is, in some cas-
es, more explicit and concrete than the PadsS, especially as regards
the procedure to be followed by the meditating sadhaka.

The SS clearly states that the entire process is effected thanks
to the power of a mantra: the sadhaka should visualize the mantra,
i.e. the deity who, in its mantra-form, is represented as a being that
shines within the lotus of the sddhaka’s heart, spreading a flaming
light from its whole body (according to verses 451c-452b). By read-
ing the PadS in the light of the SS, it is thus clear that brahman,
contemplated in the lotus of the heart where it glows like the fire of
the end of the world (according to verses 24c-25b), is none other
than the deity in its mantra-form, namely the God of the twelve-



287

syllable mantra, the para Vasudeva (mentioned in verse 21cd). In
fact, according to the theology of the PadS, by brahman is meant the
Supreme God, that is to say the para Vasudeva, who is indeed the
God of the mantra presently meditated upon by the sadhaka; there-
fore the PadS expression smaran brahma (verse 24cd) may be con-
sidered as equivalent to the SS expression smaren mantram (verse
451cd).

Accordingly, the radiant fire kindled in the middle of the body,
which is mentioned in the text of the PadS>*, should be understood
as the fire of brahman that radiates in the central part of the body
from the lotus of the heart. Due to the fact that here brahman stands
for the para Vasudeva alias God of the twelve-syllable mantra, it
follows hence that this fire is the fire of the mantra.

Both SS and PadS say that the sadhaka should assimilate his own
consciousness with that mantra®®'. This means that the sadhaka who
is absorbed in the meditation on the mantra identifies progressively
with the mantra until, by assuming the fiery nature of the mantra,
he becomes mantra-like. Describing the result of this progressive
identification with the mantra, the SS locution mantrasvaripadhrk
(verse 453d, where dhrk means “having, possessing”) states clearly
that the sadhaka acquires the same nature of the mantra, and does
not merely know it, as is instead suggested by the PadS locution
mantrasvaripadrk (verse 26b, where drk means “knowing”).

According to both SS and PadsS, after having become like the man-
tra and having seized the fiery power pertaining to it, the sadhaka
can burn his own transient body with the fire of the mantra®*?.

Both SS and PadS give similar descriptions of how, having con-
sumed the body made out of the five elements, the sadhaka is liber-
ated from his physical body and should then contemplate the gradual
arising of a body made out of mantra. However, although both texts

30 See PadS, yp, 5, 24ab: dehamadhyasthitam vahnim dipayitva *samujvalam
(em. samujjvalam) | 5.24ab.

31 See verse 452c¢ of the SS and 25c¢ of the PadS: tanmayam ca svacaitanyam
krtva.

32 See verses 452d-453a of the SS and 25d-26a of the Pads.
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compare the sadhaka to Garuda, they make use of different similes.
In the PadS, the term muktanda (verse 26¢) conveys the idea that
in forsaking his mortal body, the sadhaka is like a bird, i.e. the bird
Garuda, who frees himself from the shell of his egg. In the SS, the
term martanda (verse 453c) - which is related to Garuda insofar as
the latter is associated with the Sun®® - rather suggests that, just as
the Sun looks at the world from above in the sky, so the soul of the
sadhaka looks from above at the body consumed by fire, once it is
liberated from it. The image of the PadS, which compares the mortal
body to an empty shell and the soul to a bird, is more convincing
and certainly makes more sense, in the present context, than that of
the SS.

The mantra-body that gradually takes shape is then described in
a similar way in the two texts: it consists of light>*, of conscious-
ness’®, it is all-pervading™¢ and, of course, it is of the same nature of
the mantra®’. According to both texts, with this mantra-body, which
is nothing but his immortal soul, the sadhaka reaches brahman and
attains liberation.

Besides the discussion of the parallels between these two extracts
of PadS and SS, what is particularly interesting in the reference to
the SS is the fact that in the latter a siddhi is explicitly presented as a
means of ultimately granting liberation for the sadhaka who makes
proper use of it. The siddhi-s are generally considered to be super-
human-magical powers exerted by the sadhaka in order to achieve
manifold worldly enjoyments (bhukti); this is stated, for example,
in a passage of the PadS dealing with the traditional set of the eight
siddhi-s: “[Such a man] deals with livelihood and pleasures accord-
ing to [his] wish. Indeed, o you having the lotus as a seat, living

33 In the Monier-Williams dictionary one reads that Garuda, from the verbal
root gri, literally means “the devourer”, “because Garuda was perhaps originally
identified with the all-consuming fire of the sun’s rays” (MW 1976: 348c).

33 See verse 27b of the PadS and 454c¢ of the SS.

333 See verse 27c¢ of the PadS and 455d of the SS.

336 See verse 27c¢ of the PadS and 455c of the SS.

337 See verse 27d of the PadS and 455¢ of the SS.
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beings are subdued by his will. [24] ... So through these eight [pow-
ers] these men spend their time according to [their] desire. [25]%,
Moreover, although, according to the tantric outlook, bhukti and
mukti represent two opposite yet not irreconcilable aims of man, the
enjoyment of the benefits granted by the siddhi-s is often regarded
as an obstacle diverting the sadhaka from the highest of the human
goals, which is mukti; with regard to the siddhi-s acquired by means
of the twelve syllable-mantra, the PadS states: “It is said that a man
who has mastered the mantra-s (mantrin) ought to turn away from
the enjoyment of the objects of desire. [87ab]”3. Thus, in order to
understand the sense of the meditative practice taught in the yp of
the Pads, it is important to bear in mind the idea advocated in the SS
of a siddhi which, instead of being a superhuman-magical power to
be used for obtaining benefits in the world, becomes itself a salvific
means of attaining final beatitude beyond the world.

If, in the light of the parallel with the SS, one relates this medita-
tive practice to a siddhi which can help the sadhaka to attain imme-
diate liberation, then the idea that this meditative practice refers to
the last yogic ritual described in chapter 24 of the cp, becomes more
cogent. In fact, chapter 24 of the cp deals with every aspect of the
twelve-syllable mantra®® - to whose deity is directed the meditation

538 Pads, jp, 8, 24, 25¢d: aharesu viharesu yathakamam pravartate | samkalpenaiva
bhittani vasyani kamalasana || 8.24 ... ebhir astabhir evaite viharanti yathepsitam
| 8.25¢d.

59 PadS, cp, 24, 87ab: kamopabhogavaimukhyam mantrinah karyam ucyate |
24.87ab.

340 This is the most important mantra in the PadS. During the mantropadesa
(communication of the mantra-s) of the diksa ceremony, when the guru teaches the
mantra-s to the candidate, muttering them in the latter’s right ear, he gives first the
twelve-syllable mantra, then the eight-syllable mantra and finally the miirti mantra
(see PadS, cp, 2, 60c-63b: tato vimucya drgbandham darsayec cakramandalam
| 2.60cd Sisyena sahito vedyam dhyayen narayanam guruh | dhyatva ca daksine
karne Sisyasya pranavanvitam || 2.61 mantram dadyad rsicchandodaivatam cangam
eva ca | dvadasaksaramadau tu pascad astaksaratmakam || 2.62 mirtimantram ca
tadanu samadhyapya yathavidhi | 2.63ab). As for its place in the text of the PadsS,
the dvadasaksaramantra is the first one treated by the author(s) of the work in the
last, large portion of the cp devoted to mantra-s (chapters 23-32).
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taught in the yp - and in the last yogic ritual the sadhaka, who wants
to discard his transient body and reach the paramatman, makes use
of a siddhi acquired through this mantra.

But the conclusion of the yp passage - diverging from what is
stated at the end of the SS extract - provides direct evidence proving
that the meditative practice discussed therein is related to the ritual
taught in the cp. In the expression “having caused [this] change-
able [body] to gradually fade” (Sanaih sanair asthiram ca vinivarya,
verse 28ab), the feminine adjective asthiram must refer to the femi-
nine substantive fanu of the compound mantratanu (verse 27b), i.e.
the mantra-body. The act of causing a gradual fading of the mantra-
body - which is qualified as changeable insofar as it can be made
to fade - becomes intelligible if it is understood as an allusion to a
process taking place during the last yogic ritual, where the mantra is
progressively reduced into increasingly subtle forms. This process,
which is described in detail in the c¢p®*!, is only hinted at in the text of
the yp, which expresses the reduction of the mantra into its subtler
forms as the gradual fading of the mantra-body. This hint at a step
of the last yogic ritual is important, because it constitutes the textual
link between these two portions of the work, which both discuss,
though in different ways, the same ritual.

The description of this ritual given in the cp begins as follows:
“The one who is desiring liberation, having been devoted to brah-
macarya, resting on the kusa grass, being one who has subdued his
senses, achieves a perfect command of that mantra by muttering it
one hundred thousand [times] [93]. He should concentrate by means
of yoga: after having meditated upon a being seated on a throne
within the centre of the lotus of [his] heart, [a being] having the
splendour of pure crystal, four-armed, with a noble body, staying in
the middle of a circle of light, having the size of a thumb, [then] he
should worship [him] with the objects of enjoyment [such as food

and so on] in due succession, with pure mind, well concentrated.
[94-96b] 7342,

ML See Pads, cp, 24, 97-102b, quoted and commented below, pp. 292ff.
52 PadS, cp, 24, 93-96b: brahmacaryaparo bhiitva kusasayi jitendriyah |
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The man who decides to perform this ritual is “one who is desir-
ing liberation” (mumuksamana, verse 93c), like the yogin longing
for the highest reality mentioned in the yp passage. The ritual begins
with the contemplation of the mantra in the form of a God endowed
with the iconographic characteristics which the tradition attributes
to Him. This divine being is visualized on a throne mentally erect-
ed in the lotus of the sadhaka’s heart; likewise the God of the core
of the twelve-syllable mantra, mentioned in the yp passage, dwells
within the lotus of the heart. Then the sadhaka should propitiate this
mantra-God with various objects of enjoyment, in due succession,
that is to say, he should perform the internal worship, alluded to also
in the yp passage.

The burning of the transient body described in the yp passage is
replaced in the cp by a complex procedure of egress from the body,
where, as in the yp, the mantra plays an essential role. The passage
which illustrates this procedure is derived from two extracts of the
Yoga chapter of the JS. The fact that these two portions of the PadS,
which are dealing with the same ritual, are based on different textual
sources, namely the SS and the JS respectively, suffices to explain
why the liberation of the soul of the sadhaka from the mortal body is
described in different ways in these two portions of the work.

A comparison of the relevant extracts of PadS and JS allows some
emendations to the text of the PadS to be made, on the basis of the
text of the JS. Below is the table of the parallel passages®**:

mumuksamanas tan mantram laksajapena siddhyati || 24.93 yuiijita yogavidhina
hrdayamburuhasane | karnikayam sukhasinmam suddhasphatikavarcasam || 24.94
caturbhujam udarangam jyotirmandalamadhyagam | angusthamatram purusam
dhyatva bhogair yathakramam || 24.95 abhyarcayen nirmalena manasa susamahitah
| 24.96ab.

33 See Ibidem, 95d-96a: ... bhogair yathakramam abhyarcayet ... .

344 T am indebted to M. Rastelli for having provided me, in a personal commu-
nication, with the table of the parallel passages of JS and PadS and for her useful
comments on both texts. Her translation of the JS relevant passages is found in
Rastelli 1999: 408-411.
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Pads, cp, 24, 96¢-105b

yogabhyasabalenaiva gunotkarsah

prajayate || 24.96cd
candrarkagnimayam bijam
ravimandalasamnibham |

tatah siksmataram *bimbam (em.
bindum) rajamudgasamaprabham

| 24.97

tam sarvamantran akramya
sthitam vidyad vicaksanah |
tatas tu rajikabijapramanam
cintayet kramat || 24.98
*utpadakamathanyabhir (em.
utpadakam athdsyapi) yasyante
*nada (em. nadam) asritah |
tam viltya samutpannam
asvavalapramanakam | 24.99
yasya gacchati tad vyomni vyoma
cagacchate hrdi |

tato vicintayet siksmam
asvavalapramanakam || 24.100
brahmanadim anenasu pasyati
dhyanasevanat |
tato’ngaromamatram tu
bijajalam samantatah || 24.101
dhyayen niyamam dasthaya

brahmanadiprakasakam | 24.102ab

evam dhyayann imam pindam
paripakvam parityajet || 24.102cd
parijiidya pura pindam
pakalaksanam uttamam |
*niruddhasandhimatram (em.
niruddham samdhimargam) ca
krtva dehasamiranam | 24.103
muktva tadbrahmarandhrena
utkrantikaranena ca |

dhyatva parityajed deham
nityabhyasarato yadi || 24.104
sa brahma param abhyeti
vasudevakhyam avyayam |
24.105ab

JS, 33, 37¢c-43, 57-59

evam abhyasyamanasya gunotkarsah
prajayate || 33.37cd
candrarkagnimayam bimbam
ravimandalasamnibham |
Suklaripadharaii capi
gunotkarsapradayakam || 33.38
tatah siksmataram bindum
rajamudgasamaprabham |

tam vidyat sarvamantranam iirdhvam
akramya tisthati || 33.39

tatas tu rajakabijapramanam
cintayet kramat |

utpadakam athdsyapi yasyante
nadam asritah || 33.40

tam viltya samutpannam
asvavalapramanakam |

yas sada gacchati vyomni manas
cagacchate hrdi || 3341

tato vicintayet siksmam
Sirovalapramanakam |
brahmanadim anenasu pasyanti
dhyanasecanat || 3342
tato’rigaromamatram tu
bisavalasamam tatah |

dhyayen niyamam asthaya
brahmanadiprakasakam | 3343

evam dasthaya niyamam
pindavattvam parityajet |
parijii@ya pura pindam
pakalaksanam uttamam || 33.57

niruddham samdhimargam tu

krtva dehasamiranam | muktva
sadbrahmarandhrenotkrantikaranena tu |
3358

dhyatva parityajed deham
nityabhyasarato yadi |

sa brahma param abhyeti
vasudevakhyam avyayam | 33.59
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The first of the two extracts of the JS (33, 37¢c-43) occurs within
the treatment of the meditation on Visnu; there God may be con-
templated by the yogin in three different objects of meditation, where
He is held to be present: a figure endowed with a body (savigraha),
a phonic, linguistic entity (sabda) and space (vyoman). Then, in each
of these three objects God is to be meditated in His three forms,
namely sakala (having limbs), niskala (devoid of limbs) and para
(supreme). These three types of meditation, each of which is three-
fold, are discussed in JS, 33, 32-56. The passage on which the text of
the PadS is based (JS, 33, 37¢-43) is concerned with the meditation
on the savigraha/niskala form of God, whose description extends as
far as verse 46b. This meditation has a dynamic structure, insofar
as it is directed to increasingly subtle phonic entities (namely, bindu
and nada), which are connected with the stages of evolution of the
Word; although this is a meditation on God as savigraha and not as
sabda, the objects to be contemplated have a linguistic dimension,
so that this meditation has to be considered as related to a mantra,
but the text does not specify to which mantra®*.

The second relevant extract of the JS (33, 57-59) belongs to a dif-
ferent context, namely, it introduces the description of the meditative
process to be followed by the yogin who is aware of the approach
of his own death. Having recognized the omens announcing death
(arista), which are illustrated in the following verses (61-72b), the
yogin, by using the power of a mantra, lets his vital breath out of
his body through the brahmarandhra and, after forsaking his body,
reaches the paramatman (this process is described in JS, 33, 75-79).

345 See JS, 33, 32-33b: ucyate ca tato bhityas trividham yoginam hitam | sakalam
niskalam visnum trtiyam parariipinam || 33.32 anyatra trividham jiieyam sabdam
vyoma savigraham | 33.33ab.

For a detailed analysis and comment of this portion of chapter 33 of the JS, the
content of which is summarized here, see Rastelli 1999: 347ff. A German transla-
tion of chapter 33 of the JS is found in Rastelli 1999: 405ff.

36 As Rastelli observes: “Nonetheless, the text does not specify which concrete
mantra is referred to here.” (Rastelli 1999: 349: “Um welchen konkreten mantra
es sich hier handeln konnte, bleibt im Text allerdings ungesagt.*).
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The author(s) of the PadS have appropriated these two extracts
of the JS, which were not directly connected with each other, and
taking them out of their original contexts, have juxtaposed them in
such a way as to compose their own text and succeed in giving it in-
ner consistency: the meditation described in JS 33, 37¢c-43 becomes,
in the PadsS, a procedure of egress from the body, which is brought
about by means of a siddhi pertaining to the twelve-syllable mantra;
the passage JS, 33, 57-59 is taken over almost verbatim, because its
content suits as a conclusion to the procedure described in the PadsS.

The PadS text reads: “Indeed by force of the constant practice of
yoga, the going beyond the guna-s (i.e. prakrti) is produced. [96cd]
The one who is clear-sighted, after having grasped all the mantra-s,
[should direct his thought towards] the bija [mantra] consisting of
moon, sun and fire, resembling the circle of the sun [and], after that,
[towards] a more subtle bindu resembling a rajamudga bean; then
he should gradually direct his thought towards [a bindu] having the
size of a mustard seed. [97-98] Now, resting on the nada, [which is
at] the origin of this [bindu], as well as at the end of it, [99ab] [he
should reflect upon] that [nada which], after having been dissolved,
is arisen as having the size [of the diameter] of a hair from the tail
of a horse; then he should reflect upon the subtle one having the
size [of the diameter] of a hair from the tail of a horse, which goes
into the space and reaches the space within the heart. [99cd-100]
Through the practice of meditation, by means of this [phonic entity],
[he] sees immediately the brahmanadi. Then, having practised [this]
discipline, he should meditate on the net of bija [mantra-s], having
the size [of the diameter] of a hair of the body, which illuminates the
brahmanadr completely. [101-102b] While meditating in such a way
he should forsake this body [which is] about to decay: having first
observed his body as marked by old age, as being the last one, after
having blocked [any] way out through the junctures of his body and
having let loose the vital air of his body through the brahmarandhra,
having meditated [like this], he should forsake his body by causing
[his own] death, if he is inclined to [bring this] discipline [up to
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its] ultimate [conclusion]. [102c-104] This one reaches the Supreme
brahman called Vasudeva, the imperishable. [105ab]’>.

The situation of this s@dhaka is that of a man who, having enjoyed
a full life-span, knows that his body, now marked by old age>®, is
ready for death3. Moreover, he recognizes that this body is the last
one (uttamam, verse 103b): he is not going to be born again, this is
his last incarnation, because, by means of the salvific diksa which
has purified his soul, he has destroyed his karman, thwarting its
power to fruit; as underscored in the concluding verses of this pas-
sage : “as seeds roasted by fire do not grow again, likewise the indi-
vidual soul is not born again [107]5%°. Therefore, besides the fact of
being a sadhaka and a mumuksamana (as in verse 93c), i.e. one who
is capable of mastering mantra-s and who is longing for liberation,
there are two conditions which allow the performance of this last
ritual, namely, the attainment of old age and the awareness of living

7 For the Sanskrit text see the table above. The last quarter of verse 96,
gunotkarsah prajayate, could also be rendered as: “extraordinary merits are
produced”; the chosen translation is more appropriate, insofar as it refers to the
result of the ritual under discussion, namely the discarding of the transient body
(i.e. the prakrti-made organism), which implies a going beyond the guna-s (the
attributes of prakrti).

8 See Pads, cp, 24, 103ab: ... pindam pakalaksanam ...

39 In the passages of the yp dealing with the omens announcing death it is said:
“He should also ascertain the end of his life by the observation of the signs of
approaching death, through the pulsation of the parts of his body, the big toe and so
on. [36] Having ascertained that, he who knows yoga best strives after beatitude.”
and “After having recognized such first signs of approaching death as cause of
destruction, the one who seeks final beatitude should be wholly devoted to japa and
meditation. [7c-8b]” (Pads, yp, 3, 36: angusthadi svavayavasphurandadarsanair api
yogavittamah | and PadS, yp, 4, 7c-8b: evam adiny aristani drstva yah ksayakaranam
| 4.7cd nihSreyasaya yuiijita japadhyanaparayanah | 4.8ab). These statements
suggest that a practice which involves japa and dhyana, that it to say a yogic
practice performed with the help of a mantra (such as the last ritual presently
discussed) enables the yogin, who has remarked upon his own corporeal decay and
is inclined to die, to depart from life and attain liberation.

50 PadS, cp, 24, 107: agnidagdhani bijani na rohanti yatha punah | tadvan na
Jjayate bhityo jivatma kamalasana || 24.107.
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one’s own last incarnation. If a man who fulfils these conditions is
inclined to bring this ritual to its ultimate conclusion®’, that is to say
if he wants to put an end to his life, by means of this ritual he will
be able to forsake his transient body, his prakrti-made organism. In
such a way “the going beyond the guna-s (i.e. prakrti) is produced’’>?
and the soul of the sadhaka will reach the highest abode, which is
difficult, actually impossible, to be attained within the phenomenal
world of prakrti®®.

As for the concrete performance of the ritual, after having con-
templated and worshipped the God of the mantra as being enthroned
in the lotus of his own heart (as described in verses 94-96b), the
sadhaka should meditate on increasingly subtle forms of the man-
tra-God. First he meditates on the bijamantra (most probably the
bija related to the twelve-syllable mantra, although this is not ex-
plicitly stated in the text), which, on account of its fiery power ca-
pable of burning and illuminating, is represented as consisting of
moon, sun and fire and as resembling the circle of the sun®*; he
then meditates on increasingly subtle forms of the phonic elements
of the bijamantra, the bindu and the nada. Finally, by means of his
capability of seizing the power of these phonic manifestations of the
divine, he handles the most subtle of them and makes it illuminate
the path of the brahmanadi (the susumna), thus making possible the
ascension of his vital breath along the susumna and its exit from
the body through the brahmarandhra. In order to funnel the vital
breath in the brahmandadr, the sadhaka has to block all the samdhi-
$°%, i.e. the junctures of the body where the vital breath normally
circulates, so that the latter cannot find any other way out. Then the
sadhaka causes his own death (utkrantikarana) by letting loose his

3L See Ibidem, 104d: ... nityabhyasarato yadi.

332 Ibidem, 96cd: ... gunotkarsah prajayate.

See also PadS, jp, 7 66c¢d: ... paramam sthanam prakrtidurlabham.

34 As Matsubara observes: “In the Paficaratra Sambhitas, this triad - the sun,
the moon, and fire - seems to be a typical representation of those entities which
possess miraculous fejas within themselves.” (Matsubara 1994: 163, note 14).

335 For details about the samdhi-s, see Rastelli 1999: 358, note 1601.
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vital breath through the brahmarandhra; the jiva follows the same
path and, after having definitively forsaken the body, he reaches “the
Supreme brahman called Vasudeva, the imperishable” and, forever
united with the Lord, attains final emancipation’*®.

The expression utkrantikaranena, present both in the PadS (verse
104b) and in the JS (verse 58d), strongly suggests that the sadhaka
deliberately causes his own death by committing suicide. As far as
the JS is concerned, Rastelli interprets the process by which the yo-
gin discards his body as a meditative practice to be performed at the
occurrence of natural death: for the yogin who, through the recogni-
tion of the arista-s, has become aware that his body is about to decay,
this meditative practice represents a means by which he can exert a
conscious control over his egress from the world and his entering the
highest abode>’. Conversely, in the PadS, the idea that the ritual so
far discussed, rather than accompanying the occurrence of the natu-
ral death of the elderly sadhaka, actually teaches him how to free
himself from his mortal body, is corroborated also by the indication,
given in the passage of the yp, of the time appropriate for the perfor-
mance of this ritual. “The light half of the month, in the first half of
the year towards the summer solstice’* could hardly coincide with
the moment of one’s natural death, therefore this indication can only
concern the ideal, auspicious period which has to be chosen, for the
departure from the world, by one who decides to put an end to his

356 In the light of this ritual, it becomes evident that the mantra-body - which,
in the meditative practice taught in the yp, is described as consisting of light and
consciousness and as being all-pervading - should be understood as the immortal
soul of the yogin, the jiva who, like the bird Garuda coming out of the egg, comes
out of the body through the brahmarandhra, discarding the transient body and
never again returning there.

37 As Rastelli observes, the result of this meditative practice is: “... the command
and control over the last departure from this world, by which means the ultimate
goal, the emancipation, will be attained by one’s own strength, without outside
help.” (Rastelli 1999: 366: “...die Beherrschung und Kontrolle iiber den letzten
Gang aus dieser Welt, mittels dessen das letzte Ziel, die Emanzipation, aus eigener
Kraft, ohne fremde Hilfe, erlangt wird.”).

5% Pads, yp, 5, 23bc: ... site pakse tathottare | ayane....
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own life. Although the JS does not provide textual evidence such as
this, the fact that both texts designate the same conditions for per-
formance of this ritual™® and give the same instruction about how
to bring this ritual to its ultimate conclusion®® is sufficient proof that
there is no basic difference between the two texts; hence, one can
conclude that the JS also teaches a method of yogic suicide.

This reading of the last yogic ritual is also supported by the evi-
dence provided by the Malinivijayottaratantra (MVUT)*!, a Saiva
tantra of the Trika. The yogic suicide, called utkranti’*®?, is taught
in this text as a practice suitable for the yogin who has arrived at a
complete disregard for, or rather disgust with worldly experiences
(nirveda). Suicide is considered as “simply the final act in the career
of the successful Yogin who has mastered all he set out to achieve.
He voluntarily abandons his body and achieves enlightenment.”’3%3,
According to Vasudeva, the method for forsaking the body, taught by
the MVUT, may be synthetized thus: “Once the Yogin has achieved
this world weariness (nirveda) he may perform yogic suicide
(utkranti) by casting aside his physical body after severing the vi-
tal intersections (marman). Many other Saiva scriptures teach simi-
lar methods of exiting from the physical body. Generally the Yogin
needs to penetrate a series of obstructions (usually termed the five
marmans) in the central channel by performing a practice related to
the fire-fixation. The vital energy rises upwards and bursts through
the cranial aperture. The Yogin must then proceed towards the level
of Siva, from where he does not return.”>*,

339 See JS, 33, 57cd and Pads, cp, 24, 103ab.

30 See JS, 33, 58-59 and Pads, cp, 24, 103c-105b.

%! Information about this work is based on the critical study by Somadeva
Vasudeva: The Yoga of the Malinivijayottaratantra, 2004. The teachings about the
yogic suicide contained in chapter 17 of the MVUT are discussed by the author
at pp. 437-445.

32 For the occurrence of this term and of the related practice in other tantric
sources, see TAK I 2000: 226.

33 Vasudeva 2004: 442.

34 Ibidem: 437.



299

It is worth quoting the original, relevant passage of the MVUT,
because a comparison between the main steps of the ritual, as they
are illustrated in this work and in the PadS, reveals, beyond any
“technical” differences, a basic general affinity between the methods
of egress from the body taught in the two texts.

The description of the procedure to be followed by the sadhaka
begins as follows: “When [the Yogin] considers all or rather [its] ex-
perience to be repulsive, he relinquishes his own body and proceeds
to the state of no return. To effect this one should perform the afore-
mentioned imposition, whose lustre is equal to the fire [at the end] of
time in reverse, [each phoneme] enclosed by two [mantras] SKRK
CHINDI. [Then] after performing the fire-fixation, enkindling all
of the vital bonds (marman), one should fill the body with air from
the big toe to the top of the head. Then, translocating that [vital en-
ergy] one should lead it from the big toe to the cranial aperture. The
knower of yoga should [completely] sever all vital bonds with the
mantra.”>%,

As for the first phase of this procedure, the expression used to
qualify the imposition of mantra-s (nyasa), which is said to have a
“lustre equal to the fire [at the end] of time™%, recalls that related to
the brahman/mantra “‘similar to the fire of the end of the world’>%, in
the tongues of which the yogin should burn his physical body through
the meditative practice taught in the yp of the PadS. But, apart from
the similarity of these expressions, it is above all the mention of the
fire-fixation which allows a parallel to be traced with the last yogic
ritual, as it is described in the yp of the PadS. In fact, in the MVUT,
to the fire-fixation applies the general rule that “whatever object one

35 MVUT, 17, 25-28, Engl transl. by Vasudeva in Vasudeva 2004: 439. Sanskrit
text critically ed. by Vasudeva in Vasudeva 2004: 137-138: sarvam apy athava
bhogam manyamano viripakam | svasariram parityajya Sasvatam padam rcchati
| 25 || tada parvoditam nyasam kalanalasamaprabham | viparitavidhanena kuryat
skrkchindiyuggatam || 26 | agneyim dharanam krtva sarvamarmapratapinim |
pitrayed vayuna deham angusthan mastakantikam || 27 || tam utkrsya tato 'rigusthad
brahmarandhran tam anayet | chedayet sarvamarmani mantrenanena yogavit || 28 ||.
%6 MVUT, 17, 26b: kalanalasamaprabham.

7 Pads, yp, 5, 25b: yugantanalasannibham.
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contemplates wherever, one should consider it to be everywhere.””,
When the object is fire, this rule implies that the fixation culminates
with the spreading of fire throughout the universe and “this gives
the Yogin the experience of himself, and everything else, as being
completely immersed in...fire...”®. This experience corresponds,
mutatis mutandis, to the burning of the body spoken of in the yp of
the PadS>".

Commenting this passage of the MVUT, Vasudeva remarks that
the text does not explain clearly what has to be understood by the
marman-s to be enkindled by the fire-fixation. But, he observes:
“whatever marmans are meant, the important point is that the visu-
alized incineration is not sufficient in itself to completely sever them
and needs to be preceded by the destructive power of the mantra
called the ‘Razor of the Night which is Death™’!, Hence, after the
instruction about the recitation of this mantra, the text reads: “Thus
is revealed the [mantra called the] Night which is Death, which sev-
ers the vital bonds. ... Having compressed [the air] there, one should
meditate on Drop, Resonance, etc. Then, quickly extracting [the air]
in that place he should dismiss it once and for all with the [mantra of
the] Night which is Death.”72,

This phase of the procedure during which the yogin, with the help
of the mantra and by meditating on its constituents, i.e. bindu and
ndada, compresses the air and then lets it loose “once and for all”,
recalls the phase of the last yogic ritual - as described in the cp of the
PadS - during which the sadhaka, after having meditated on bindu
and nada, holds the vital air by blocking its ways out through the

38 MVUT, 17, 14cd, Engl transl. by Vasudeva in Vasudeva 2004: 410. Sanskrit
text in Ibidem: 134: yad yatra cintayed dravyam tat tat sarvagatam smaret | 14cd.
39 Vasudeva 2004: 412.

370 See Pads, yp, 5, 24-26a.

371 Vasudeva 2004: 440.

572 MVUT, 17, 30ab, 32, Engl transl. by Vasudeva in Vasudeva 2004: 440. Sanskrit
text in Ibidem: 139: ity esa kathita kalaratrimarnikintani | 30ab ... nipidya tam

tatas tatra bindunadadicintakah | vegad utkrsya tatrastham kalaratrya visarjayet
1321].
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junctures of his body and, then, lets it loose through the brahma-
randhra’”.

To sum up, the method of egress from the body taught in the
MVUT includes: a) a fire-fixation, implying the “visualized incin-
eration” of the marman-s, whereby, if the MVUT views about the
fixations in general are taken to their consequences, the “visualized
incineration” ought to extend to the whole body of the yogin; b) the
letting loose of the vital air of the body through the brahmarandhra,
thanks to the power of a destructive mantra and, particularly, by
meditating on bindu and nada. The similarities between MVUT and
PadS which have been remarked so far show that these two phases
of the ritual correspond respectively - up to a certain extent and with
due distinctions - to the burning of the body described in the yp of
the PadS and to the japadhyana, which enables the exit of the vital
breath and then of the jiva from the body, and which is taught in the
cp of the PadS.

But, whereas in the MVUT the acts of “burning” and “letting
loose the vital breath” pertain to the phases of one and the same pro-
cedure, in the PadS the same acts occur, separately, in the descrip-
tions of the last yogic ritual which are found in different portions
of the work (yp and cp), namely, in passages which, being based on
different sources (SS and JS), provide for this reason different de-
scriptions of the same ritual. The fact that the MVUT puts together
elements which are separate in the treatment of the PadS suggests
that, also for the sadhaka who is following the teachings of the PadsS,
these acts constitute the steps of one and the same ritual practice.

To conclude, the evidence provided by the texts so far discussed
testifies to the existence of a tradition that teaches yogic suicide by
means of basically similar methods. To this tradition belong the SS,
the JS, the PadS and, among other Saiva works, the MVUT. But
a problem arises with regard to the latter text. The MVUT “is the
Tantra that Abhinavagupta takes as the basis of his presentation of
the Trika in the Tantraloka, his most comprehensive work on Tantric

33 See Pads, cp, 24, 103¢-104a.



302

exegesis. The Tantras of the Trika (trikasastram), he tells us, are
the very essence of the nondualistic corpus, and among them the
Malinivijayottara teaches the doctrine in its purest form.””, Actu-
ally, the idea of suicide does not seem to fit with the soteriology of
the monist saiva-s. For these, reality is one, there is only Siva, who
is everything and everywhere; therefore the idea that it is neces-
sary to leave the body in order to encounter Him, is metaphysically
absurd®”. Moreover, for the Trika in particular, there is a possibility
of liberation even in this life (jivanmukti)>’®. Hence, as long as one
considers the teachings of the MVUT as nondualistic it will be dif-
ficult to find a solution to this problem.

However, in his essay on the doctrine of the MVUT?”, Sanderson
argues that it was Abhinavagupta who superimposed the nondualism
of his school onto the MVUT, and, what is more, the MVUT shows
evidence - proved by Sanderson’s scrutiny of several passages of
this work - of the dualism deemed to characterize the Siddhantika
tantra-s. Therefore, if one acknowledges the thesis advanced by
Sanderson, the idea of suicide as a short path to immediate liberation
shows itself to be consonant with the views of the saiva-s, at least of
those dualist Saiva-s who advocate that the individual souls and the
Lord are distinct from each other.

Compared to the MVUT, the PadS - as well as the mentioned
Paficaratra sources - go some way to smooth over the idea of yo-
gic suicide. The latter, which was present and put into practice in
the Saiva milieux and explicitly mentioned in the Saiva scriptural
sources®’8, is not particularly emphasized in the PadS and its prac-

374 Sanderson 1992: 292 (see also Ibidem: notes 44 and 45).

375 This problem is discussed also by Vasudeva, who relates how Abhinavagupta
himself had tried to resolve the incongruity of the teaching of yogic suicide in the
MVUT (see Vasudeva 2004: 442-445).

376 This possibility is illustrated, for example, by Abhinavagupta in his Tantraloka
(1, 44-45).

577 See Sanderson 1992. I am indebted to E Sferra who drew my attention to this
essay (personal communication of 16™ June 2012).

578 See Vasudeva 2004: 437: “Many other Saiva scriptures teach similar methods
of exiting from the physical body.” (see also Ibidem: note 197).
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tice is not specifically recommended, but regarded only as a possi-
bility to be considered by the sadhaka. The relevant teaching occurs
within the general treatment of the twelve-syllable mantra, its pos-
sible employments and the siddhi-s acquired thereby.

Moreover in the PadS there is no mention of the world-weariness
(nirveda) which, in the MVUT, characterizes the yogin eligible for a
voluntary exit from life. Instead of this ascetic, “negative” attitude
towards the world, the PadS lays stress on the yogin’s longing for the
encounter and union with the Supreme Reality®”®; such a feeling is
the “positive” impulse which urges him away from the world.

Nonetheless, the idea of suicide as a direct means of reaching God,
and hence liberation, harmonizes with the views about salvation of
the parnicaratrin-s. In fact, there is no jivanmukti in the Paficaratra®®®
and final emancipation, which - as in the PadS - is union with the
Lord, can occur only after death. Therefore, for the sadhaka who has
reached the end of his life-span and whose longing for emancipation
has grown so strong as to extinguish any other desire, the possibility
of taking advantage of a siddhi which enables him to cause his own
death and thus hasten his union with the Supreme Soul, represents a
concrete and effective means of fulfilling his most fervent wish and
attaining the highest aim of man.

37 See Pads, yp, 5, 20cd: acirat parame *tatve (em. tattve) hy abhildsa pravartate
| 5.20cd.

30 See TAK II 2004: 277: “According to the NaS [Naradiyasamhita) 9. 306 and
344cd, through the diksad man becomes a jivanmukta. This idea is not found in
other Samhita-s, as far as is known.” (“Nach NaS [Naradiyasamhita] 9. 306 und
344cd wird man durch die diksa ein jivanmukta. Dies ist eine Vorstellung, die in
anderen Sambhitas, soweit bekannt, nicht belegt ist. [Marion Rastelli]*).






