
PART   II





1   THE YOGA: PRELIMINARY REMARKS

To understand the place of yoga in the P�dS, as well as its role in 
the religious life of the p�ñcar�trin, 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 P�dS?
2. To whom are the teachings about yoga addressed?
3. Does the yogap�da, the section of the work entirely devoted to 

yoga,  su�  ce to provide adequate  solutions to these problems?

1. Regarding the � rst question, the text of the P�dS does not 
contain an explicit de� nition 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] � nal 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 � nal beatitude. [30cd]”338. 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 
P�dS about the means of liberation, bringing into focus the factors 
leading man to mukti, namely, as essential prerequisite, divine grace 

338   P�dS, yp, 1, 1 and yp, 5, 30cd: … yogayuktasya ni��reyasam ud�ritam | puru�asya 
… jñ�nina� …  || 1.1. ida� bhavahara� pu�ya� yoga� sarv�rthasiddhidam ||  
5.30cd  yo‘dh�te gurvanujñ�ta� sa y�ti param�� gatim || .
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(pras�da), then, as further necessary elements, deriving from both 
divine revelation and human labour, yoga and jñ�na: “When the 
eternal, Supreme �tman is inclined to grace, then, liberated from 
m�y�, absorbed in yoga, being one who has subdued his senses, by 
means of knowledge [man] attains the Supreme brahman, which is 
characterized by happiness.”339. 

The assertion that yoga is a means of liberation clari� es 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 P�dS, to the ef-
fect that, as a way of salvation, yoga is meant for those who have 
the adhik�ra to receive the teachings concerning jñ�na and yoga, 
and who, consequently, deserve the quali� cation of jñ�nin-s and are 
destined for � nal emancipation straight after their present life. This 
idea, which can be deduced from the distinction between jñ�nin and 
ajñ�nin bhakta-s mentioned in the opening verses of the kp340, is re-
a�  rmed at the beginning of the yp: “[Brahm�:] O Bhagav�n, ocean 
of compassion, Puru�ottama, it is said that the learned (jñ�nin) man 
absorbed in yoga [attains] � nal beatitude. [1]”341. To be a jñ�nin, to 
be eligible for acquiring the salvi� c power of yoga, means, � rst of 
all, to possess a complex of quali� cations which characterize every 
p�ñcar�trin, namely: to be an initiate (d�k�ita), a devotee (bhak-
ta) and to worship God by means of the prescribed ritual activity 
(kriy�). In addition to these quali� cations, the jñ�nin must possess 
the virtue of vair�gya342, he should be free from any worldly desire, 

339  P�dS, jp, 7, 32c-33: yad� pras�dasumukha� param�tm� san�tana� || 7.32cd 
tad� m�y�vimukta� ca yogayukto jitendriya� | vijñ�nena para� brahma pr�pnoti 
sukhalak�a�am ||  7.33.
340  See the passage P�dS, kp, 1, 1-11, quoted and discussed above, pp. 44� .
341  P�dS, yp, 1, 1: [brahm�] bhagavan yogayuktasya ni��reyasam ud�ritam | 
puru�asya day�sindho jñ�nina� puru�ottama || 1.1. (also quoted above in note 338).
342  See P�dS, yp, 1, 7b (quoted below, pp. 192-193 and note 357), where it is said 
that the yoga of knowledge (jñ�nayoga) is characterized by vair�gya.
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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 (yogas�ra), o you having the lotus as a 
seat. [29ab] This has to be taught to those who are totally engaged in 
ritual (kriy�), who are always turned away from worldly existence, 
who are initiated worshippers devoted to me. [29c-30b]”343.  

Though concerned with the identi� cation of those who deserve 
the revelation of the yogas�ra,  the latter passage suggests that the 
learning and practice of yoga cannot be considered independently 
from the ritual worship (kriy�) of God; thereby the text aids under-
standing of what, in concrete terms, the practice of yoga consists. 
The portions of the P�dS dealing with ritual elucidate the connec-
tion between yoga and kriy�; 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 p�ñcar�trin; 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 � nally achieved after the present life. 

Hence, in answering the question of what is meant by yoga in the 
P�dS, it proves to be di�  cult to de� ne 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 p�ñcar�trin.

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

343  P�dS, yp, 5, 29-30b: ity eva� yogas�ro‘ya� kathita� kamal�sana | nitya� 
kriy�tatpar���� sa�s�ra*cakit�tman�m (em. �r�. vimukh�tman�m) || 5.29 
madbhakt�n�� d�k�it�n�� v�cyo‘yam upas�dat�m | 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” (yogas�ra, 
yp, 5, 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 yogap�da, 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 p�ñcar�trin. 

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 yogap�da

Chapter 1

1. Question by Brahm� (1, 1-2). 
1.1. General statement about yoga (1, 3).
2. De� nition of karmayoga and jñ�nayoga (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 �sana-s (1, 10c-22).

Chapter 2

Connection between pr���y�ma and n�
��uddhi (2, 1)
4. The subtle physiology.
* 4.1. The sth�na-s.
* 4.1.1. Measure of the body (2, 2). 
* 4.1.2. Regulation of the air and � re which are located in the body 

    (2, 3).
* 4.1.3. Description of the sth�na-s (2, 4-17b):  
* 4.1.4. the place of agni vai�v�nara (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 ku�
ali�� (2, 13c-14b)
* 4.1.8. ku�
ali��/prak�ti and yoga (2, 14c-17b).
4.2. Description of the n�
�-s (2, 17c-26b).
4.3. Description of the pr��a-s (2, 26c-37b).

    Connection between pr���y�ma and n�
��uddhi (2, 37c-38).

Chapter 3

5. Pr���y�ma.
5.1. The setting (3, 1-6).
5.1.1. The method of pr���y�ma (3, 7-11b).
5.1.2. An e� ect of pr���y�ma: the two lotuses (3, 11c-13).
5.1.3. The fruits of pr���y�ma (3, 14-18b) 
5.1.4. The physical e� ects of pr���y�ma and the classi� cation of 
the yogin-s (3, 18c-22)
** 5.1.5. The combined practice of kumbhaka (pr���y�ma) and 
dh�ra�� on the vital parts of the body, in order to maintain health 
(3, 23-32b). 
The method of pr���y�ma (3, 32c-34).
6. The observation of the signs of approaching death (ari��a) 

     (3, 35-36). 

Chapter 4

6.1. Question by Brahm� about the ari��a-s (4, 1)
6.1.1. Description of the ari��a-s (4, 2-8b).
7.  The two applications of praty�h�ra (4, 8c-10b).
8. The list of the vital parts of the body (marmasth�na) (4, 10c-

    13b).
9. The practice of dh�ra�� within the ritual of �tma�uddhi. 
9.1. The dh�ra�� on the places of the � ve elements in the body 
(4, 13c-22b).
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9.2. The worship of the � ve m�rti-s in the parts of the body cor-
responding respectively to the � ve elements (4, 22c-24). 

Chapter 5

10. Dhy�na.
10.1. Preparation for the meditation on the para V�sudeva (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 V�sudeva 
(5, 8c-20b) resulting in s�m�dhi (5, 17-20b).
10. 2. Description of the meditation accompanying the last yogic 
ritual (5, 20c-28).
11. Conclusion of the yogap�da (5, 29-30).  

Problems Concerning the Text and Structure of the yogap�da

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 n�
�-s and pr��a-s, which provides the 
“support” for the practice of pr���y�ma344. 

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 speci� c results - such as main-
taining a healthy body - and are not related to the declared 
highest goal of yoga345. 

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-

344  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 P�dS 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 a�ga-s of 
yoga. The text speaks explicitly of a����gayoga and, indeed, the prac-
tice of yoga is illustrated in the yp according to the classical scheme 
of the eight a�ga-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 yog��ga; moreover, some 
of the a�ga-s, namely pr���y�ma and dh�ra��, are presented as dis-
ciplines which can be used for purposes which have nothing to do 
with the salvi� c 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 � rst option is to relate the inconsistent elements and the 
passages dealing with them to di� erent layers of the text; the second 
is to account for the discrepancies by considering them as e� ects of 
interpolations and, speci� cally, as deriving from the diverse sources 
referred to by the author(s) of the P�dS. Thus, through a historical-
philological approach the inconsistencies of the yp may be explained 



188

by relating them to the internal re-workings and/or external in� u-
ences which characterize the history of the text’s transmission. 

Finally, a reassessment of the concept of a�ga-s may show how, 
in the P�dS, these cannot be considered - as they are in Patañjali - 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 dhy�na and sam�dhi. In the yp the so-called a�ga-s correspond in-
stead to single disciplines, that can be applied in di� erent contexts for 
di� erent 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 exempli� ed in the case of the dh�ra��, which can be 
either employed in a ritual context, namely within the daily ritual of 
�tma�uddhi346, or else directed to the vital parts of the body in or-
der to maintain good physical health347. 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 y�ga�ga-s, rather than yog��ga-s. 

346  See P�dS, yp, 4, 13c-24, quoted and discussed below, pp. 261-267.
347  See P�dS, yp, 3, 23-32b, quoted and discussed below, pp. 239-245.



2   KARMAYOGA AND JÑ	NAYOGA

The yp begins with a statement designating yoga as “the � xing of 
a non-agitated mind upon any object” and this “is the conjunction 
[with that object]”348. 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. [5c-6b]”349. 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 
P�dS - 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 sa�yoga should be understood as referring to the ac-
tion of bringing together, rather than to the result of this action). 

In both the P�dS and the ParS, these general statements intro-
duce a distinction between two aspects, or types, of yoga, namely 
karmayoga and jñ�nayoga: “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 (jñ�nayoga), promoting the ful� lment of every per-
fection. [5] The one whose mind is engaged in the twofold yoga 

348  P�dS, yp, 1, 3abc: avy�kulasya cittasya bandhana� vi�aye kvacit | yat 
sa�yogah….1.3abc.
349  ParS, 10, 5c-6b: yat karoti sam�dh�na� cittasya vi�aye kvacit || 10.5cd an�kulam 
asa�k�obha� sa yoga iti k�rtyate | 10.6ab.
For an analysis of the yoga chapter of the ParS and a comment on the ideas exposed 
therein see Czerniak-Dro�d�owicz 2003: 64�  and 158� .
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characterized by what has been said, this one directly reaches the 
supreme bliss of � nal emancipation. [6]”350. 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 signi� es 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 puri� ed and 
made gradually � t and ready for the next step, the jñ�nayoga. This, 
the concentration of the mind on the highest possible object, is to be 
understood as meditation on God. Therefore, in the case of jñ�nayoga, 
the sa�yoga, 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 jñ�nayoga 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; [6c-7b] but if 
[he], quiet, directs the mind on the object of knowledge only, this is 
known as the the auspicious yoga of knowledge (jñ�nayoga), pro-
moting the ful� lment of every perfection. [7c-8b]”351. 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  P�dS, yp, 1, 3c-6: …caturvaktra sa ca dvaividhyam a�nute || 1.3cd karma 
kartavyam ity eva� vihite�v eva karmasu | bandhana� manaso nitya� karmayoga� 
sa ucyate || 1.4 yat tu cittasya satata� arthe �reyasi bandhanam | jñ�nayoga� sa 
vijñeya� sarvasiddhikara� �ubha� || 1.5 yasyoktalak�a�e yoge dvividhe‘vasthita� 
mana� | sa y�ti parama� �reyo mok�alak�a�am añjas� ||  1.6. 
351  ParS, 10, 6c-8b: yadi karm��i badhn�ti cittam askhalita� nara� || 10.6cd 
karmayogo bhavety e�a� sarvap�papra���ana� | yadi tu jñ�na ev�rthe citta� 
badhn�ti nirvyatha� || 10.7 jñ�nayoga� sa vijñeya� sarvasiddhikara� �ubha� | 
10.8ab. 
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bestow di� erent boons: karmayoga, destroying every sin, has a pu-
rifying power; whereas the expression sarvasiddhikara, applied to 
jñ�nayoga, can refer - here as well as in the P�dS - both to the ac-
quisition of the magical powers, the siddhi-s, and to the attainment 
of perfection, i.e. � nal emancipation. It is not clear whether the ParS 
envisages karmayoga and jñ�nayoga 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 Vi��u. God alone is the support of both yoga-s. [8c-
9]”352. Thus both are necessary to attain the sarvasiddhi, in the sense 
of � nal emancipation. Moreover, they have an equal value, because 
“the worship [of God] can be done by knowledge as well as by act. 
[10ab]”353. On the other hand, the idea of two di� erent sorts of yoga 
is suggested by the assertion - to be found later in the same chapter - 
according to which karmayoga and jñ�nayoga are suitable for di� er-
ent kinds of people: “For the man who is ignorant (ak�ta-buddhi), but 
whose mind is intently occupied with virtuous conduct, karmayoga 
is suitable, because for him knowledge is di�  cult to attain. [61] But 
for the man who is educated and learned (k�ta-buddhi), jñ�nayoga 
shall be rather [suitable], because he becomes despondent about ac-
tion. [62]”354. Actually, it is anyway di�  cult to establish, on the ba-
sis of this statement (not further clari� ed), whether, by k�ta- and 
ak�ta-buddhi, the ParS truly intends to indicate two di� erent 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: � rst, as ak�ta-
buddhi, he limits himself to the observance of righteous behaviour 

352  Ibidem, 8c-9: ubhayor yogayor yasya na citta� vindati vyath�m || 10.8cd  sa 
tat padam av�pnoti yad vi��o� prathita� padam | ubhayasy�pi yogasya deva eva 
nibandhana� || 10.9.
353  Ibidem, 10ab: jñ�nena karma�� c�pi tac ca k�ryam up�sanam | 10.10ab.
354  Ibidem, 61-62: narasy�k�tabuddhes tu gha�am�nasya satpathe | karmayoga� 
prayoktavya� tasya jñ�na� hi durlabham || 10.61 yas tu vidy�vin�ta� sy�t k�tabuddhi� 
ca m�nava� | jñ�nayogah para� tasya sa hi karma�i s�dati || 10.62.
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and of the prescribed rituals, devoting himself to karmayoga only; 
later, no longer satis� ed with mere compliance with the prescribed 
acts, which no longer su�  ce to ful� l the needs of his spiritual life, by 
devoting himself to the pursuit of knowledge, i.e. to jñ�nayoga, he 
is enabled to reach the condition of k�ta-buddhi. These two di� erent 
interpretations of the statement contained in the ParS seem both to 
be possible355.  

Although it is tempting to equate the distinction made in the P�dS 
between jñ�nin-and ajñ�nin-bhakta with the distinction made in 
the ParS between k�ta- and ak�ta-buddhi, it is not by chance that, 
though adopting the same categories of karmayoga and jñ�nayoga, 
the author(s) of the P�dS have left out the ParS statement about k�ta- 
and ak�ta-buddhi yogin-s. For as far as the P�dS is concerned, yoga 
is one, yet made up of a complex of disciplines, and is intended for 
the jñ�nin, as is asserted in several quoted statements throughout the 
work. Furthermore, this jñ�nin/yogin must practise both, not only 
the auspicious jñ�nayoga, 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 ful� lling 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 jñ�nayoga, may the � nal emancipation be granted immediately 
after the present life. This is clearly stated by the P�dS: “The one 
whose mind is engaged in the twofold yoga characterized by what 
has been said, this one directly reaches the supreme bliss of � nal 
emancipation.”356.  

As for the concrete contents and distinctive features of karma-
yoga and jñ�nayoga, the P�dS, again echoing the text of the ParS, 
says: “The limbs of the � rst one (karmayoga) are yama and so on 
and of the second one (jñ�nayoga) detachment (vair�gya) and so on. 

355  Czerniak-Dro�d�owicz interprets this passage in the sense of the � rst of the 
two options discussed here (See Czerniak-Dro�d�owicz 2003: 159).
356  P�dS, yp, 1, 6, quoted above, pp. 189-190 and note 350.
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[7ab]”357. For the ParS too, “it is established that [the elements] of 
karmayoga are yama and niyama and [those] of jñ�nayoga are said to 
be vair�gya and sam�dhi. [10c-11b]”358.

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

P�dS, yp, 1, 3-7b ParS, 10, 5c-11b

avy�kulasya cittasya bandhana�
vi�aye kvacit |
yat sa�yoga� caturvaktra sa ca 
dvaividhyam a�nute || 1.3
karma kartavyam ity eva�
vihite�v eva karmasu |
bandhana� manaso nitya�
karmayoga� sa ucyate || 1.4
yat tu cittasya satata� arthe
�reyasi bandhanam |

yat karoti sam�dh�na� cittasya
vi�aye kvacit || 10.5cd
an�kulam asa�k�obha�
sa yoga iti k�rtyate | 
yadi karm��i badhn�ti
cittam askhalita� nara� || 10.6
karmayogo bhavety
e�a� sarvap�papra���ana� |
yadi tu jñ�na ev�rthe citta�
badhn�ti nirvyatha� || 10.7

jñ�nayoga� sa vijñeya� 
sarvasiddhikara� 	ubha� || 1.5
yasyoktalak�a�e yoge 
dvividhe‘vasthita� mana� |
sa y�ti parama� �reyo
mok�alak�a�am añjas� || 1.6

yam�dir a�ga� p�rvasya
vair�gy�di parasya tu | 1.7ab

jñ�nayoga� sa vijñeya�
sarvasiddhikara� 	ubha� | 

ubhayor yogayor yasya
na citta� vindati vyath�m || 10.8
sa tat padam av�pnoti
yad vi��o� prathita� padam |
ubhayasy�pi yogasya deva
eva nibandhana� || 10.9
jñ�nena karma�� c�pi tac ca
k�ryam up�sanam | 
yama� ca niyama� caiva
karmayogasya ni�citam || 10.10
vair�gya� ca sam�dhi� ca
jñ�nayogasya ucyate | 10.11ab

357  Ibidem, 7ab: yam�dir a�ga� p�rvasya vair�gy�di parasya tu  | 1.7ab.
358  ParS, 10, 10c-11b: yama� ca niyama� caiva karmayogasya ni�citam || 10.10cd 
vair�gya� ca sam�dhi� ca jñ�nayogasya ucyate | 10.11ab.
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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…”359. This idea is foreign to the ParS, which 
does not speak of a����gayoga, but it is to be found instead in the 
AS, which enumerates eight limbs of yoga, namely: yama, niyama, 
�sana, pr���y�ma, praty�h�ra, dh�ra��, dhy�na and sam�dhi360, 
the very ones discussed in the yp of the P�dS. The author(s) of the 
P�dS, after having taken from the ParS the idea of the twofold yoga, 
constituted by karmayoga and jñ�nayoga, 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, dhy�na and sam�dhi to jñ�nayoga, it does not specify 
which of the other a�ga-s discussed in the yp pertain to karmayoga 
and which to jñ�nayoga. 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 di� erent 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 P�dS.

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: 

359  P�dS, yp, 1, 7c: a��au yam�dayo *yog�� (em. ma. a�g�ni)…1.7c. 
360  See AS, 31, 16-17: a����g�ny asya vak�y�mi p�thak t�ni ni��maya | yama� 
ca niyama� caivam �sana� tadanantaram || 31.16 pr���y�mas tata� prokta� 
praty�h�ra� ca dh�ra�� | dhy�na� tath� sam�dhi� c�py a�g�ny et�ni n�rada || 
31.17.
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asceticism, contentment, faith, generosity, worship of Hari, learning 
the canonical texts, modesty and muttering mantra-s. [9-10ab]”361. 

It would be di�  cult to frame all the elements enumerated in these 
two lists of the P�dS within the two categories of yama and niyama 
as they are meant by Patañjali,  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 P�dS, harmlessness (ahi�s�), truthfulness (satya), not stealing 
(asteya) and sexual continence (brahmacarya) correspond to the � rst 
category of the moral restraints; whereas, among the niyama-s, as-
ceticism (tapas), worship of Hari (�r�dhana), learning the canonical 
texts (siddh�nta�rava�a) and muttering mantra-s (japa) correspond 

361  P�dS, yp, 1, 7d-10b: … yamo‘hi�s�dilak�a�a� || 1.7d ahi�s� satyam asteya� 
brahmacarya� day�rjavam | k�am� dh�tir mit�h�ro �auca� ceti yam� da�a || 1.8 
tapa�prabh�tir�pas tu niyama� kathyate puna� | tapas sa tu��ir �stikya� d�nam 
�r�dhana� hare� || 1.9 siddh�nta�rava�a� hr�� ca japa ity�dilak�a�a� | 1.10ab.
The P�dS list of yama-s is identical with that given in the AS (See AS, 31, 18: satya� 
day� dh�ti� �auca� brahmacarya� k�am�rjavam | mit�h�ras tath�steyam ahi�seti 
yam� da�a || 31.18.), whereas it diverges from the corresponding list given in the 
ParS (See ParS, 10, 11c-14b: v�gindriyam anukro��d ak�tyakara��t karam || 10.11cd 
agamy�gaman�t p�da�  *nartanolla�khan�d (em. S nartanolla�ghan�d GOS) api 
| nindyan�r�sam�yog�j jaghanendriyam �tmana� || 10.12 icch�m�tre�a cocc�r�d 
du���la� guhyam indriyam | sa�kalpan�d anarth�n�� mana� ca parirak�ati || 10.13 
yad aya� dh�rmiko yoga� sa yama� parik�rtita� | 10.14ab).
The P�dS list of niyama-s reproduces that given in the AS (See AS, 31, 24-25b: 
siddh�nta�rava�a� d�na� matir ��varap�janam | sa�to�as tapa �stikya� hr�r japa� 
ca tath� vratam || 31.24 ete tu niyam�� prokt� da�a yogasya s�dhak�� | 31.25ab.), 
with slight variants, namely: in the AS santo�a and ��varap�jana stand, with the 
same meaning, for tu��i and �r�dhana, then the AS includes also belief (mati) and 
vow (vrata). On the other hand, the ParS equates niyama with s�dhana, without 
providing any list of observances (See ParS, 10, 14c-15b: vratopav�sad�n�dau yad 
et�ni niyacchati || 10.14cd niyamas tena *sa�jñeya� (em. S sa jñeya� GOS) karmayo-
gasya s�dhana� | 10.15ab).
For a comparative analysis of the yoga in the AS and in the Vaikh�nasa 
Mar�cisa�hit� see Colas 1988. For a discussion of the yama-s and niyama-s in the 
two texts, see Ibidem:  256-262.
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to the second category of the positive religious obligations. How-
ever, there are several other elements which do not � t into the two 
categories given above; it is therefore more useful to take the yama-s 
and niyama-s of the P�dS 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-
� liation. 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 (�rjava), which means to behave honestly and 
to hold by and be satis� ed with one’s decisions, as is expressed by 
resolution (dh�ti) and contentment (tu��i); moreover, while acting 
properly, one should not push oneself forward, but show modesty 
(hr�), and, instead of eagerly awaiting the results of one’s actions, 
one should show patience (k�am�). In order to behave well towards 
living beings, one should obey the command relating to harmless-
ness (ahi�s�), which means not causing any possible injury to living 
creatures, and feeling sympathy and concern for them, as expressed 
by compassion (day�); the command of not stealing (asteya) implies 
that one should not desire other people’s property but, on the con-
trary, by showing generosity (d�na), 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 P�dS, should comply with 
additional, more speci� c quali� cations. First of all the adept should 
purify himself. This purity (�auca) entails not simply physical clean-
ness, both external and internal, obtained by regular ablutions and 
by a moderate diet (mit�h�ra) consisting only of permitted foods, 
but entails also the inner puri� cation of the mind. This condition of 
impeccableness must be accompanied by a spiritual, ascetic attitude 
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towards life (tapas), which implies, above all, sexual continence or 
chastity (brahmacarya). 

In the P�dS, asceticism (tapas) 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 salvi� c knowledge. 
As stated in the jp: “…the practice of asceticism (tapas) is celebrat-
ed as a means of knowledge. [1ab]”362. This broad notion of tapas 
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, br�hmans, spiritual teachers and learned men, 
purity (�auca), rectitude (�rjava), [1c-2] harmlessness (ahi�sana), 
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]”363.  

c) Duties of the p�ñcar�trin. 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 
Vai��ava devotee in general and for the p�ñcar�trin in particular. 
Accordingly, one should be a believer, possessing faith (�stikya) 
and should learn the canonical texts of the P�ñcar�tra tradition 
(siddh�nta�rava�a), in order to be able to perform, according to 
their prescriptions, the worship of God (�r�dhana); moreover, for 

362  P�dS, jp, 8, 1ab: [brahm�] vijñ�nop�yar�pe�a tapa�cary� ca k�rtit� | 8.1ab.
363  P�dS, jp, 8, 1c-5b: bhagavan tat tapa� k�d�k ki� v� tat kathyat�� mama 
|| 8.1cd [�r�bhagav�n] v��mana�k�yajatvena tapas tat trividha� matam | 
devadvijagurupr�jñap�jana� �aucam �rjavam || 8.2 ahi�sana� brahmacarya� 
tapa� ��r�ram �ritam | anugraha para� v�kya� satya� bh�topak�rakam || 
8.3 sv�dhy�y�bhyasana� ceti v�cika� kathika� tapa� | santo�a� satata� 
brahmacintay�‘tmavinigraha� || 8.4 bh�va�uddhi� saumyat� ca tapom�nasam �ritam 
| 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). 

Karmayoga and kriy�jñ�na. Jñ�nayoga and sattvajñ�na

The function of this complex of virtues and duties in the concept 
of the twofold yoga (i.e. karmayoga and jñ�nayoga), as well as its 
role in the religious life of the p�ñcar�trin, 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 
kriy�jñ�na, knowledge of the acts, and this kriy�jñ�na is regarded as 
a precondition for the arising of the salvi� c knowledge of brahman; 
the latter, called sattvajñ�na, knowledge of the Being, is then fully 
attained through the practice of jñ�nayoga. The relevance of these 
two passages of the jp to the present discussion is due to the fact that, 
� rstly, they enrich and clarify the notion of karmayoga and, secondly, 
they elucidate the relation between karmayoga and jñ�nayoga.

The � rst of these two passages of the jp says: 
“[Brahm�:] 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] [�r� Bhagav�n:] ‘Knowledge - it is said - is 
of two kinds: the one called sattva and the one consisting of kriy�’. 
The unfailing and lasting accomplishment of the one called sattva 
[is obtained] through the one called kriy�. [24] [Brahm�:] Now tell 
me, o Lord, of which kind is the knowledge consisting of kriy�, 
through whose practising I shall proceed towards the one called sat-
tva, granting the attainment of brahman. [25]  [�r� Bhagav�n:] The 
[knowledge] called kriy� is declared to be twofold, namely yama and 
niyama; and through these two one obtains the knowledge called sat-
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 di� erent from knowledge [itself]; from knowledge [arises] lib-
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eration, in the Supreme �tman which is � nal beatitude, o lotus-born. 
[27]”364. 

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 jñ�na. The association and parallel 
reading of these two passages of the jp is also justi� ed 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 P�dS.

The second passage of the jp of the P�dS says: 
“A pure knowledge (vijñ�na), free from the in� uence 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 Bhagav�n and the limbs of yoga, yama and so 
on: [2-3ab] purity, sacri� ce, 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] indi� erence to children and wife, avoiding de� led 
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, indi� erence to 
[any] object of enjoyment. Through these [virtues] preparing the 
mind [6] arises an awareness (jñ�na) turned inwardly. When knowl-
edge and awareness (jñ�navijñ�na) arise, men devoted to ritual per-

364  P�dS, jp, 5, 23-27: [brahm�] id�n�� vada me jñ�na� brahmasiddhidam acyuta | 
yaj jñ�tv� na punar janma mara�am bhavabandhanam || 5.23 [�r�bhagav�n] “jñ�na� 
dvividham �khy�ta� satv�khya� ca kriy�tmakam” | satv�khyasya kriy�khyena siddhir 
avyabhic�ri�� || 5.24 [brahm�] jñ�na� kriy�tmaka� t�vat vada k�d�g vidha� prabho | 
yen�bhyastena satv�khya� y�sy�mi brahmasiddhidam || 5.25 [�r�bhagav�n] yama� ca 
niyama� caiva kriy�khy� dvividh� sm�t� | t�bhy�� jñ�na� ca satv�khya� pr�pnoty 
eva na sa��aya� || 5.26 brahma�y abhinna� satv�khya� jñ�n�j jñeyam av�pyate |  
jñ�n�n mukti� par�nande param�tmani 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]”365.  

The above quoted passages of the P�dS are based on the following 
passage of the JS:

“[N�rada:] 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] [�r� Bhagav�n:] Know that knowledge is of 
two kinds: the one called satt� (= sattva) and the one consisting of  
kriy�. The holding of the one called satt� shall arise by means of 
the practice of the one called kriy�. [40] [N�rada:] Now tell [me], o 
Lord, of which kind is the knowledge consisting of  kriy�, through 
whose practising I shall become acquainted with the one called satt� 
conferring the attainment of brahman. [41] [�r� Bhagav�n:] The kriy� 
knowledge is said [to be] twofold by nature: � rst, [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] [N�rada:] 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] 
[�r� Bhagav�n:] Purity, sacri� ce, asceticism, as well as recitation of 
the texts belonging to the �ruti; [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  P�dS, jp, 7, 2-8b: b�hyopar�garahita� nirmala� tasya j�yate | vijñ�na� yasya 
bhagavatsam�r�dhanakarmabhi� || 7.2 an�dyavidy�vilayo yog��gai� ca yam�dibhi� 
| �aucam ijy� tapa� cary� sv�dhy�y�bhyasana� tath� || 7.3 *brahmacary�� (em. 
brahmacary�) mit�h�ro maunam indriyanigraha� | ahi�s� copav�sa� ca sn�na� 
t�rthani�eva�am || 7.4 vair�gya� putrad�re�u du���h�ravivarjanam | arat� v�ddhasev� 
k�am� maitry an��a�sat� || 7.5 parad�raparasve�u vaimukhya� ��strasevanam | 
asaktat� bhogyavastu�v etai� cittapras�dhanai� || 7.6 jñ�na� pratya�mukha� j�ta� 
tena j�nanti tat padam | yat pr�pya na nivartante janmam�tyuvivarjit�� || 7.7 puru��� 
karmanirat� jñ�navijñ�najanmani  | 7.8ab.



201

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 kriy� man 
obtains the knowledge called satt�. Then, with regard to brahman, 
out of the knowledge called satt�, there shall be a knowledge not 
di� erent [from it]. Then, due to the knowledge which is not di� erent 
from brahman, the Supreme brahman is united [with one’s self].  [50-
51ab]”366. 

It is evident that the verses 39-43b and 50-51b of the JS passage 
constitute the source of the � rst quoted passage of the P�dS (P�dS, jp, 
5, 23-27), whereas the verses 43c-49 are the source of the verses 3c-6 
of the second passage (P�dS, jp, 7, 2-8b). “The limbs of yoga, yama 
and so on,” mentioned in P�dS, jp, 7, 3b, stand for the contents of the 
kriy�jñ�na spoken of in P�dS, jp, 5, 23-27 and in the JS passage. The 

366  JS, 4, 39-51b: [n�rada�] brahmasiddhiprada� jñ�na� br�hi tallak�a�a� 
prabho | yaj jñ�tv� na bhavej janma mara�a� bhavabandhanam || 4.39 [�r�bhagav�n] 
jñ�na� tu dvividha� viddhi satt�khya� ca kriy�tmakam | satt�khyasya kriy�khyena 
abhyastena bhaved dh�ti� || 4.40 [n�rada�] jñ�na� kriy�tmaka� t�vad vada k�d�g 
vidha� prabho | yen�bhyastena satt�khya� jñ�sy�mi brahmasiddhidam || 4.41 
[�r�bhagav�n] dvividha� ca kriy�jñ�na� p�rva� niyamalak�a�am | yam�khya� 
parama� caiva tac ca sv�bh�vika� sm�tam || 4.42. nirvartya niyam�khya� 
tad yamayukta� ca siddhidam | 4.43ab [n�rada�] etayor lak�a�a� br�hi yad 
�yatta� para� padam || 4.43cd vistare�a jagann�tha bhav�bdhipatitasya 
me | 4.44ab [�r�bhagav�n] �ucir ijy� tapa� caiva sv�dhy�ya�rutip�rvaka� || 
4.44cd akr�rat�’ni��hurat� k�am� caiv�nap�yin� | satya� bh�tahita� caiva 
yad ab�dh� pare�v api || 4.45 parasv�der ahi�s� ca cetaso damana� mahat 
| indriy�bhyavah�ry���� bhog�n�m api c�sp�h� || 4.46 �sane �ayane m�rge 
asakti� c�pi bhojane | h�dgata� na tyajed dhy�nam �nandaphalada� ca yat || 4.47 
�tma�akty� prad�na� ca satya� v�kyam ani��huram | amitre�u ca mitre�u sam� 
buddhis sadaiva hi || 4.48 �rjavatvam akau�ilya� k�ru�ya� sarvajantu�u | etad 
a�g�nvito yo yo yamo yamaniy�maka� || 4.49 eva� kriy�khy�t satt�khya� jñ�na� 
pr�pnoti m�nava�  |  brahma�y abhinna� satt�khy�t jñ�n�j jñ�na� tato bhavet || 
4.50 brahm�bhinn�t tato jñ�n�d brahma sa�yujyate param | 4.51ab.
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elements of yam�di enumerated in the verses 3c-6 correspond also, 
to some extent, to those mentioned in JS, 4, 43c-49367. 

These parallels are shown by the following table: 

P�dS, jp, 5, 23-27: 

[brahm�] id�n�� vada me jñ�na� 
brahmasiddhidam acyuta | 
yaj jñ�tv� na punar janma 
mara�am bhavabandhanam || 5.23 
[�r�bhagav�n] “jñ�na� dvividham 
�khy�ta� satv�khya� ca kriy�tmakam”�| 
satv�khyasya kriy�khyena siddhir 
avyabhic�ri��  || 5.24 
[brahm�] jñ�na� kriy�tmaka� 
t�vat vada k�d�g vidha� prabho | 
yen�bhyastena satv�khya� y�sy�mi 
brahmasiddhidam || 5.25 
[�r�bhagav�n] yama� ca niyama� caiva 
kriy�khy� dvividh� sm�t� | t�bhy�� 
jñ�na� ca satv�khya� pr�pnoty eva na 
sa��aya� || 5.26 

brahma�y abhinna� satv�khya� 
jñ�n�j jñeyam av�pyate | jñ�n�n mukti� 
par�nande param�tmani padmaja || 5.27.

JS, 4, 39-43b, 50-51b: 

[n�rada�] brahmasiddhiprada� 
jñ�na� br�hi tallak�a�a� prabho�| 
yaj jñ�tv� na bhavej janma 
mara�a� bhavabandhanam || 4.39 
[�r�bhagav�n] jñ�na� tu dvividha� 
viddhi satt�khya� ca kriy�tmakam�|  
satt�khyasya kriy�khyena 
abhyastena bhaved dh�ti�  || 4.40 
[n�rada�] jñ�na� kriy�tmaka� 
t�vad vada k�d�g vidha� prabho |  
yen�bhyastena satt�khya� jñ�sy�mi 
brahmasiddhidam || 4.41 
[�r�bhagav�n] dvividha� 
ca kriy�jñ�na� p�rva� 
niyamalak�a�am | yam�khya� 
parama� caiva tac ca sv�bh�vika� 
sm�tam || 4.42. 
nirvartya niyam�khya� tad 
yamayukta� ca siddhidam |  4.43ab 

eva� kriy�khy�t satt�khya� jñ�na� 
pr�pnoti m�nava� | brahma�y 
abhinna� satt�khy�t jñ�n�j jñ�na� 
tato bhavet || 4.50 brahm�bhinn�t 
tato jñ�n�d brahma sa�yujyate 
param | 4.51ab.

367  The corresponding elements between P�dS, jp, 7, 3c-6 and JS, 4, 44c-49 are: 
�auca, ijy�,  tapas, sv�dhy�ya, ahi�s�, k�am�. 
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P�dS, jp, 7, 2-8b: 

b�hyopar�garahita� nirmala� 
tasya j�yate | vijñ�na� yasya 
bhagavatsam�r�dhanakarmabhi� || 
7.2 an�dyavidy�vilayo yog��gai� ca 
yam�dibhi� | �aucam ijy� tapa� cary� 
sv�dhy�y�bhyasana� tath� || 7.3 
*brahmacary�� (em. brahmacary�)  
mit�h�ro maunam indriyanigraha��| 
ahi�s� copav�sa� ca sn�na� 
t�rthani�eva�am  || 7.4 
vair�gya� putrad�re�u 
du���h�ravivarjanam | arat� 
v�ddhasev� k�am� maitry an��a�sat� 
|| 7.5 parad�raparasve�u vaimukhya� 
��strasevanam | asaktat� bhogyavastu�v 
etai� cittapras�dhanai� || 7.6 
jñ�na� pratya�mukha� j�ta� tena 
j�nanti tat padam | yat pr�pya na 
nivartante janmam�tyuvivarjit�� || 7.7 
puru��� karmanirat� 
jñ�navijñ�najanmani  | 7.8ab.

JS, 4, 43c-49:

[n�rada�] etayor lak�a�a� br�hi 
yad �yatta� para� padam || 4.43cd 
vistare�a jagann�tha 
bhav�bdhipatitasya me |   
[�r�bhagav�n] �ucir ijy� tapa� caiva 
sv�dhy�ya�rutip�rvaka� || 4.44 
akr�rat�’ni��hurat� k�am� 
caiv�nap�yin� | satya� bh�tahita� 
caiva yad ab�dh� pare�v api || 4.45 
parasv�der ahi�s� ca 
cetaso damana� mahat | 
indriy�bhyavah�ry���� bhog�n�m 
api c�sp�h� || 4.46 
�sane �ayane m�rge asakti� c�pi 
bhojane | h�dgata� na tyajed 
dhy�nam �nandaphalada� ca yat 
|| 4.47 
�tma�akty� prad�na� ca satya� 
v�kyam ani��huram | amitre�u ca 
mitre�u sam� buddhis sadaiva hi || 
4.48 
�rjavatvam akau�ilya� k�ru�ya� 
sarvajantu�u |  etad a�g�nvito yo yo 
yamo yamaniy�maka� || 4.49

As was the case for the yama-s and niyama-s enumerated in the 
� rst chapter of the yp368, in P�dS, 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 (ahi�s�), benevolence (maitr�), kindness (an��a�sat�), 
patience (k�am�), 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 “yam�di” may also be distinguished, which 
are related to the qualities pertaining, more speci� cally, to an ascetic 

368  The corresponding elements between P�dS, jp, 7, 3c-6 and P�dS, yp, 1, 7-10b  



204

way of life: purity (�auca), which is associated with moderation in 
diet (mit�h�ra), avoiding de� led 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 indi� erence 
towards children and wife, which implies also the renunciation of 
any sense of possession with regard to the latter; � nally, retreat of 
the organs of sense from the sensible world and indi� erence to any 
object of enjoyment mark the progressive detachment of the yogin 
from any worldly appeal.

A last group of “yam�di” is concerned with the duties of the 
pious p�ñcar�trin. The due observance of all rites and customs 
(cary�) means a general conformity with the rules of conduct 
and the proper way of living of the p�ñcar�trin-s. This entails the 
performance of all religious obligations, with two of the � ve dai-
ly observances (pañcak�la) being mentioned in the text, namely: 
sacri� ce (ijy�) and the practice of recitation of the sacred texts 
(sv�dhy�y�bhyasana), which, accompanied by a sense of reverence 
for the authoritative scriptures (��strasevana), in some way corre-
sponds to the siddh�nta�rava�a (the learning of the canonical texts 
of the P�ñcar�tra tradition)  mentioned in the yp passage. For the 
inner puri� cation 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 P�dS, jp, 7, 2-8b, con� rms 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 
speci� c religious obligations which are characteristic of the conduct 
prescribed (cary�) for the p�ñcar�trin. 

are: �auca, tapas, brahmacarya, mit�h�ra, ahi�s�, k�am�. Comparing then P�dS, 
yp, 1, 7-10b and JS, 4, 44c-49, the corresponding elements are: ahi�s�, satya, 
�rjava, k�am�, �auca, tapas, d�na.  
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As is stated in verses 2-3b of this passage, compliance with this 
cary�, in which the worship of God (�r�dhana) constitutes the most 
important obligation, is inextricably associated with a knowledge 
(vijñ�na) free from the in� uence 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 ful� lled, i.e. “the continuous directing of the 
mind towards the acts prescribed, according to how the act has to 
be performed”369. This vijñ�na, which inspires the man consciously 
practicing the virtues and duties of karmayoga, is the background 
necessary for the arising of an “awareness (jñ�na) 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 in� uence of these two, 
i.e. concentration and interiorization, the so-called “jñ�navijñ�na”, 
men are able to perceive (j�nanti) 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 � rst quoted passage of the jp (5, 
23-27), which states that the practice of the kriy�jñ�na (which cor-
responds to the jñ�navijñ�na 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 salvi� c knowledge of brahman, the 
sattvajñ�na370. This implies that, for the yogin-s who conform to the 
cary� of the p�ñcar�trin-s (i.e. karmayoga) with the proper mental 
attitude (i.e. kriy�jñ�na), there arises, as a result of their merits, a 
longing for liberation; consequently, by ful� lling the virtues, duties 
and insight proper to karmayoga and kriy�jñ�na, they shall be puri-
� ed and become quali� ed for the higher step of yoga, the jñ�nayoga, 
whose fruit is the sattvajñ�na. 

369  P�dS, yp, 1, 4: karma kartavyam ity eva� vihite�v eva karmasu | bandhana� 
manaso nitya� karmayoga� sa ucyate || 1.4.
370  This is in agreement with what is stated in JS, 4, 39-43b.
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Verse 27 of the P�dS passage, as well as the parallel verses 50-51b 
of the JS, elucidate what is meant by sattvajñ�na. According to both 
texts the sattvajñ�na 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 P�dS, the knowledge about 
sattva, whose object is sattva, i.e. the Being, is not di� erent (abhinna) 
from what is to be known (jñeya), i.e. from the object of knowledge; 
hence sattvajñ�na 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 �tman. According to the clearer formulation 
of the JS, out of the satt�jñ�na arises a knowledge which is not di� er-
ent (abhinna) from brahman itself; in the expression brahm�bhinna 
jñ�na, the attribute abhinna referred to jñ�na alludes to an existential 
condition not di� erent from brahman, so that such jñ�na 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 sa�-yuj used 
in the JS (verse 51b) corresponds to the term s�yujya which, in the 
P�dS, designates the attainment of mukti. 

Through the notion of sattvajñ�na the P�dS seems to suggest the 
idea that, ultimately, it is jñ�na which leads to mukti. This would im-
ply that, even if the ritual worship of God (�r�dhana) has to be con-
sidered as a necessary precondition for the � nal emancipation, as a 
powerful means of liberation, yet knowledge should be regarded as 
a superior up�ya, representing a higher step, beyond ritual, on the 
way towards liberation. But this idea of the primacy of jñ�na has 
to be understood within the ritual-yogic system of P�ñcar�tra, not 
independently from it. In fact in the P�dS the liberating jñ�na, the 
sattvajñ�na, is the fruit of jñ�nayoga; 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 jñ�nayoga - de� ned as “the constant directing of the 
mind towards the best object”371 - is not yet properly elucidated in 
the passages so far discussed. But the idea that jñ�nayoga has to be 

371  P�dS, yp, 1, 5ac: yat tu cittasya satata� arthe �reyasi bandhanam | jñ�nayoga� 
sa vijñeya� … || 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 Vi��u]. [40]372 - and, further 
on - The sages, the spiritual teachers satis� ed [with it], know with 
the eye of knowledge the imperishable object of knowledge: Vi��u, 
who is not to be known by the intellect, indistinct, being beyond 
the manifested world, higher than the highest. [18-19ab]”373. The 
jñ�na spoken of here is not the speculative knowledge related to the 
phenomenal world and acquired through the logical pram��a-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.”374. Therefore, the insight disclosed 
by the jñ�nacak�us corresponds to the sattvajñ�na spoken of in the 
passages discussed above and what makes possible the opening of 
the jñ�nacak�us is dhy�na: “The Supreme Being is unborn, formless, 
the inner self (�tman) of all beings. He becomes perceptible through 
the use of bh�van� for the ones who know. [29]”375. In the expression 
bh�van�yog�t, the term bh�van� should be understood as a synonym 
of dhy�na: in addition to the well known interchangeability of the 
terms dhy�na and bh�van� in the �gamic literature376, such an inter-
pretation is borne out by the meaning attributed to bh�van� in its 
other few occurrences in the P�dS377. 

372  P�dS, jp, 5, 40: pa�yann ittha� para� brahma pare�a jñ�nacak�u�� | 
yogayukta� sad� martya� pr�pnoti ca para� padam || 5.40.
373  P�dS, jp, 6, 18-19b: abuddhibodhyam aspa��a� vyaktasyopari vi��hitam | par�t 
paratara� vi��u� s�rayo jñ�nacak�u�� || 6.18 vidanti *na tam ajñ�n�t (em. �r�. ma 
de�ik�s t�pt�h)  jñ�nagocaram ak�aram | 6.19ab.
374  P�dS, jp, 5, 36c, 34bcd: … pram��apratyay�t�ta� … 5.36c … mok�am��air 
atarkitam | adhyeya� dhyeyam ��caryam av��manasagocaram || 5.34bcd.
375  P�dS, jp, 6, 29: ajo‘py am�rti� sarve��m antar�tm� para� pum�n | jñ�nin�� 
bh�van�yog�d upalabdhipatha� gata� || 6.29. 
376  See Brunner 1990a: 10, note 3.
377   One such example is found in a passage dealing with the tattva-s as r�pa-s 
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It is thus clear, on the basis of all the passages so far discussed, 
that jñ�nayoga indicates the practice of dhy�na and, more speci� cal-
ly, meditation on God; by means of this meditation the yogin attains 
the sattvajñ�na, which is the last step - albeit still a step - towards his 
� nal emancipation.  

of the param�tman, where the term bh�van� refers to the meditation leading to 
the knowledge of brahman: “[Brahm�:] … The meditation (bh�van�) on all these 
tattva-s according to due order, the attention � xed on each of them, namely intense 
meditation (sam�dhi), produces the best knowledge of the authoritative texts, by 
which men reach brahman that is regarded as the highest among these [tattva-s]. 
[37-38c] … [�r�bhagav�n:] O four-faced one, I shall brie� y describe the 51 
tattva-s as forms of the Supreme �tman. [39] The unchanged, highest meditation 
(bh�van�) on these [tattva-s] e� ects perfection. [40ab]” (P�dS, jp, 8, 37-38c, 39-
40b: [brahm�] … te�u tattve�u sarve�u bh�van� vihit� kram�t | sam�dhir ekat�naiva 
��stravijñ�nam uttamam || 8.37 pras�te yena tad brahma tat tebhya� parama� 
matam | pr�pnuvanti nar�� … || 8.38abc  [�r�bhagav�n] catvari��adda�aika� ca 
tattv�ni param�tmanah | r�p��y eva caturvaktra sa�k�ep�t kathay�my aham || 8.39 
bh�van� te�v avik�t� siddhaye kalpate par� | 8.40ab). 



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 
(pr���y�ma), concentration (dh�ra��) and meditation (dhy�na) take 
place. Thus some elements of subtle physiology are introduced and 
incorporated in the P�dS 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 
Oberhammer378, proves to be an e� ective 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, codi� ed 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 di� erent visions 
of the transcendence and to di� erent perceptions of its experience. 
The true existence of a transcendent reality and the authenticity of 
its experience lend validity also to the manifold, di� erent 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. 
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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 n�
�-s), winds (the pr��a-s), cakra-s, lotuses, serpents 
(the ku�
alin�) 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. More over, 
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 n�
�-s, pr��a-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 sth�na-s

The elements of subtle physiology are inherited by the author(s) 
of the P�dS 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 di� erent schools and texts of tantric yoga, the P�dS provides a 
peculiar concept of “centres” of the body, similar to that found in the 
AS and in the Vaikh�nasa Mar�cisa�hit�379. Instead of cakra these 

379  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 sth�na and are not found in the human body 
only, but in the bodies of other living beings also.

The � rst of these centres is the dwelling place of � re, it is repre-
sented as a triangular diagram (ma�
ala) and is located in the mid-
dle of the body: “In the middle of the body the place of � re is as 
radiant as re� ned 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. [5abc] There, blazing as light, agni 
vai�v�nara, joined with pr��a and ap�na, cooks the four kinds of 
food. It is said [to be] in the middle of the body. [5d-6]”380. The � re 
spoken of here is Agni in his aspect of energy which cooks, burns the 
food in the stomach of living beings, the “� re of digestion”; in order 
to perform this function, � re is “joined with pr��a and ap�na”, the 
vital breaths which are elsewhere381 said to play an important part 
in the assimilation of the food. The text then speci� es 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 � ngers 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]”382. The AS too locates the � re in the middle of the body, 
represents its ma�
ala as a triangle and associates di� erent forms of  

380  P�dS, yp, 2, 4-6: dehamadhye �ikhisth�na�  taptaj�mb�nadaprabham | 
triko�a� dvipad�m anyac catura�ra� catu�pad�m ||  2.4 v�tta� viha�gam�n�� 
tu �a
a�ra� jalajanman�m | a����ra� svedaj�n�� tu tasmin d�pavad ujjvala� 
|| 2.5 vai�v�naro‘gni� pacati pr���p�nasam�yuta� | catu�prak�ram a�ana� 
dehamadhye‘bhidh�yate ||  2.6. 
381  See P�dS, yp, 2, 32c-33, quoted below, p. 228 and note 426. 
382  P�dS, yp, 2, 7-8b: ap�n�t dvya�gul�d �rdhva� adho me
hrasya v�mata� | 
dehamadhya� manu�y���� me
hramadhya� catu�pad�m ||  2.7  itare��� 
tundamadhya� sarve��m eva padmaja | 2.8ab. The construction of the sentence is 
unclear: if dvya�gul�t were referred to ap�n�t, it would mean that the anus has the 
length of two � ngers, which does not make any sense; so the two � ngers 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 v�mata�, “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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ma�
ala with various species of living beings: “Listen! The middle 
of the body is said [to be] simply two � ngers above the region of the 
anus and two � ngers below the region of the penis. [5] The diagram 
of � re is quadrangular, triangular and circular, respectively, for the 
quadrupeds, for human beings and for birds. [6]”383. 

There is a striking and almost exact correspondence between the 
P�dS description of the place of � re and a passage in a source (a so-
called Y�jñavalkya-yoga) quoted by Brahm�nanda in his commen-
tary to Ha�hayogaprad�pik� (HYP), 3, 66. 

The verse of the HYP says:
“When the ap�na goes upwards, grows and advances towards the 

sphere of � re, then the � ame of the � re, fanned by the wind, be-
comes lengthened. [66]”

This is the commentary of Brahm�nanda: 
“When, by means of the m�labandhana, the ap�na, a wind which 

usually moves downwards, goes upwards, then, it reaches the sphere 
of � re, which is a triangle located below the navel. Y�jñavalkya said:

‘In the middle of the body the place of � re is as radiant as re� ned 
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 � re] there is always a � ne � ame.’

When the � ame of the � re meets with the wind ap�na, being 
fanned by it, this very � ame of the digestive stomach-� re becomes 
lengthened.”384.

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

383  AS, 32, 5-6: �r�yat�� p�yude��t tu dvya�gul�t parata� param | me
hrade��d 
adhast�t tu dvya�gul�n madhya ucyate || 32.5 catu�ko�a� triko�a� tad v�ttam 
�gneyama�
alam | catu�pad�� n���� caiva viha�g�n�� yath�kramam || 32.6. 
For a similar description of the diagram of � re in the MS, see Colas 1988: 252-253.
384  See HYP, 3, 66 (in HYP 1972: 97):
ap�na �rdhvage j�te pray�te vahnima�
alam | tad �nala�ikh� d�rgh� j�yate 
v�yun�hat� || 66 ||
ap�na iti | m�labandhan�d ap�ne adhogamana��le v�yau �rdhvage �rdhva� 
gacchat�ty �rdhvagas tasmin t�d��e sati, vahnima�
ala� vahner ma�
ala� 
triko�am n�bher adhobh�ge ’ sti | tad ukta� yajñavalkyena
‘dehamadhye �ikhisth�na� taptaj�mb�nadaprabham | triko�a� tu manu�y���� 
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of the respective descriptions of the place of � re, but also because 
in both cases the � re spoken of is the � re of digestion, which is ena-
bled to perform its function when it is “joined” with and “fanned” 
by the wind ap�na. The agreement between the text of the P�dS 
and the source referred to by the commentator of the HYP, namely 
the Yajñavalkya-yoga, continues with regard to the respective de-
scriptions of the middle of the body. In his commentary to HYP, 3, 
113, Brahm�nanda writes: “Y�jñavalkya says: ‘Two � ngers above 
the anus, two � ngers below the penis, the middle of these two is said 
to be the middle of the body for men…”385. This corresponds to the 
above quoted verse 7 of the P�dS and 5 of the AS.

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

P�dS, yp, 2, 4-8b   AS, 32, 5-6  HYP, 3, 66

dehamadhye 	ikhisth�na� 
taptaj�mb�nadaprabham | 
triko�a� dvipad�m anyac 
catura	ra� catu�pad�m 
|| 2.4 
v�tta� viha�gam�n�� tu 
�a
a�ra� jalajanman�m�| 
a����ra� svedaj�n�� tu 
tasmin d�pavad ujjvala� 
|| 2.5 
vai�v�naro‘gni� pacati 
pr���p�nasam�yuta� | 
catu�prak�ram a�ana� 
dehamadhye‘bhidh�yate || 
2.6

catu�ko�a� 
triko�a� 
tad v�ttam 
�gneyama�
alam | 
catu�pad�� n���� 
caiva viha�g�n�� 
yath�kramam || 
32.6

tadukta� yajñavalkyena
‘dehamadhye 	ikhisth�na� 
taptaj�mb�nadaprabham |    
triko�a� tu manu�y���� 
caturasra� catu�pad�m ||

ma�
ala� tu pata�g�n�� 
satyam etad brav�mi te | 
tanmadhye tu �ikh� tanv� 
sad� ti��hati p�vake ||’ iti |
tad� tasmin k�le 
v�yun� apanen�hat� 
sa�gat� satyanala�ikh� 
ja�har�gni�ikh� d�rgh� 
�yat� j�yate | vardhata iti 
kvacit p��hah ||  66  || .

caturasra� catu�pad�m || ma�
ala� tu pata�g�n�� satyam etad brav�mi te | 
tanmadhye tu �ikh� tanv� sad� ti��hati p�vake ||’ iti | 
tad� tasmin k�le v�yun� apanen�hat� sa�gat� satyanala�ikh� ja�har�gni�ikh� 
d�rgh� �yat� j�yate | vardhata iti kvacit p��hah ||  66 || .
385  See HYP, 3, 113 (in HYP 1972: 115): … iti | y�jñavalkya�‘gud�t tu dvya�gul�d 
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ap�n�t dvya�gul�d 
�rdhva� adho me
hrasya 
v�mata� | dehamadhya� 
manu�y���� 
me
hramadhya� 
catu�pad�m || 2.7 
itare��� tundamadhya� 
sarve��m eva padmaja |  
2.8ab

�r�yat�� 
p�yude��t tu 
dvya�gul�t 
parata� param�| 
me
hrade��d 
adhast�t tu 
dvya�gul�n 
madhya ucyate || 
32.5

HYP, 3, 113: 

… iti | y�jñavalkya�
‘gud�t tu dvya�gul�d 
�rdhva� me
hr�t tu 
dvya�gul�d adha� |
dehamadhya� tayor 
madhya� manuj�n�m 
it�ritam || .

These parallels provide initial evidence to suggest that the tradi-
tion of Ha
hayoga was part of the background contributing to shape 
the teachings of the P�dS about yoga. This hypothesis is substanti-
ated by further pieces of evidence provided both by the following 
description of the sth�na-s and by the treatment of pr���y�ma. The 
concepts and methods of Ha
hayoga, handed down through an an-
cient tradition which � ourished in the circles of the N�tha-yogin-s, 
spread throughout the tantric milieux, mostly among the �aiva-s, but 
possibly also among the followers of the P�ñcar�tra and Vaikh�nasa 
traditions386.

The parallel passages found in the P�dS, AS, MS and HYP, to-

�rdhva� me
hr�t tu dvya�gul�d adha� | dehamadhya� tayor madhya� manuj�n�m 
it�ritam || .
386  In his entry on Ha
hayoga in the Brill’ s Encyclopedia of Hinduism, Mallinson 
writes that: “Ha
ha Yoga is � rst referred to by name in Sanskrit texts dating to 
around the 11th 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 Vai��ava P�ñcar�tra also knows a Ha
hayoga, 
with the same mystic physiology of the �aiva �gama-s, and one � nds in certain 
Vai��ava sa�hit�-s (Ahirbudhnya S. XXX, XXXI) concepts and methods identical 
with those of the Gorakhn�thi.“ (Michael (ed.) 1974: 23, note 2: “Néanmoins, le 
P�ñcar�tra vi��ouite connait également un Ha�ha-yoga, avec la même physiologie 
mystique que les 	gamas �ivaites, et on retrouve dans certaines Sa�hit� vi��ouites 
(Ahirbudhnya S. XXX, XXXI) des conceptions et des méthodes identiques à celles 
des Gorakhn�thi.”). 
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gether with the similar Ha
hayogic ideas traceable in these texts, 
show how Ha
hayogic concepts and methods spread and made their 
way into texts belonging to di� erent traditions. The HYP, cited on 
account of its remarkable similarities with the text of the P�dS, 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 codi� cation387. However, despite its 
ancient roots, because the HYP is a more recent text than the P�dS 
and, a fortiori, than the AS and MS, it cannot be considered as a 
source for these sa�hit�-s. The a�  nities discoverable in these four 
texts can therefore only be explained by hypothesizing that all refer 
to the same, older, unknown tantric source388.

The question as to how the ideas deriving from this unknown 
source might have found their way into the text of the P�dS may 
be answered in various ways, which are not mutually exclusive. In 
encoutering passages of the P�dS 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 P�dS 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 di� erently formulated - in the texts of the P�dS, AS and HYP (as 
in the case of the prescriptions about the puri� cation of the n�
�-s 
by means of pr���y�ma389), then it is much more likely that the

387  For information about the sources and date of composition of the HYP, see 
Michael (ed.) 1974: 18-19. 
Mallinson remarks that the HYP by Sv�tmar�ma is a compilation based on older 
material and represents the � rst systematic synthesis of di� erent traditions of 
Ha
hayoga (see Mallinson 2011: 772� ).
388  A better knowledge of the earliest sources of the texts of the Ha
hayoga 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 Ha
hayoga 
and, on the other hand, those belonging to the P�ñcar�tra or Vaikh�nasa traditions.
389  See below, pp. 230� .
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author(s) of the P�dS had been directly in� uenced by the AS, a text 
older than the P�dS and belonging to the same P�ñcar�tra tradition; 
hence, in this case the Ha
hayogic ideas surviving in the P�dS have 
been presumably incorporated therein through the � lter of the AS.

To resume the description contained in the P�dS of the sth�na-s, 
the second centre is the egg-shaped place of the bulb (kanda): “The 
place of the bulb, for human beings, is nine � ngers from the middle of 
the body, four � ngers high, four � ngers long. It is egg-shaped for ani-
mals, the bipeds and the quadrupeds. [8c-9]”390. Later it is stated that 
this is the root of the n�
�-s: “Those who are called the ten principal 
ones come together from the bulb, but there are many [other] n�
�-s, 
gross and subtle, having their root there. [24]”391. The AS too men-
tions an egg-shaped place of the bulb, called n�
�n�� kanda: “Nine 
� ngers above the penis, the bulb of the veins is said to be four � ngers 
high, four � ngers long, [7] egg-shaped, surrounded by blood, bones, 
� esh and fat. [8ab]”392. The above-quoted passage from the commen-
tary on HYP, 3, 113 continues: “ ‘The place of the bulb, for human 
beings, is nine � ngers [far] from the middle of the body and its width 
measures four � ngers. It is egg-shaped and adorned by skin and so on. 
For quadruped animals and birds, it is in the middle of the belly.’”393. 
This description agrees again with those of the P�dS and AS. 

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

390  P�dS, yp, 2, 8c-9: kandasth�na� manu�y���� dehamadhye nav��gulam 
|| 2.8cd catura�gulam utsedha� catura�gulam �yatam | a�
�k�tis tira�c�� ca 
dvipad�� ca catu�pad�m || 2.9.
391  Ibidem, 24: da�apradh�nabh�t�s t�� kathit�� kandasambhav�� | tanm�l� 
bahavo n�
ya� sth�l�� s�k�m�s tu n�
ik�� || 2.24.
392  AS, 32, 7-8b: me
hr�n nav��gul�d �rdhva� n�
�n�� kanda (em kandam 
A B C E F) ucyate | catura�gulam utsedha� catura�gulam �yatam || 32.7 a�
�k�ra� 
pariv�ta� medom��s�sthi�o�itai� | 32.8ab. 
393  See HYP, 3, 113 (in HYP 1972: 115-116): iti | y�jñavalkya� ‘… kandasth�na� 
manu�y�n�� dehamadhy�n nav��gulam | catura�gulavist�ram �y�ma� ca 
tath�vidham || a�
�k�tivad�k�rabh��ita� ca tvag�dibhih | catu�pad�� tira�c�� ca 
dvij�n�� tundamadhyagam ||‘ iti | (Yy., IV.14, 16-17).
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P�dS, yp, 2, 8c-9    AS, 32, 7-8b HYP, 3, 113: 

kandasth�na� 
manu�y���� 
dehamadhye 
nav�
gulam || 2.8cd
catura
gulam 
utsedha� 
catura
gulam 
�yatam |
a�
�k�tis tira�c�� 
ca dvipad�� ca 
catu�pad�m ||  2.9

me
hr�n nav��gul�d 
�rdhva� n�
�n�� 
kanda (em. kandam 
A B C E F) ucyate |
catura
gulam 
utsedha� 
catura
gulam 
�yatam || 32.7
a�
�k�ra� pariv�ta� 
medom��s�sthi�o�itai��| 
32.8ab

iti / y�jñavalkya� 
‘…kandasth�na� 
manu�y�n�� 
dehamadhy�n 
nav�
gulam | 
catura�gulavist�ram
�y�ma� ca tath�vidham || 
a�
�k�tivad�k�rabh��ita� 
ca tvag�dibhih |
catu�pad�� tira�c�� ca 
dvij�n�� tundamadhyagam 
||‘ iti | (Yy., IV.14, 16-17)

In the AS the kanda, which is the root of the n�
�-s, corresponds 
to the so-called n�bhicakra, which, in its turn, is the dwelling place 
of the ku�
alin�. 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 ku�
al� dwells there. [9ab]”394. 

In the P�dS, 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 m�rti-s beginning with Vi��u. I am 
there, causing the wheel to revolve with the help of my m�y�. [11] 
The individual soul (j�va) 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 (j�va) who is connected with the pr��a 
can move; without [the pr��a] he cannot. [13ab]”395. 

394  AS, 32, 8c-9b: tatraiva n�bhicakra� tu dv�da��ra� prati��hitam || 32.8cd  
�ar�ra� dhriyate yena tasmin vasati ku�
al� | 32.9ab. 
395  P�dS, yp, 2, 10-13b: tundamadhya� tad i��a� vai tanmadhya� n�bhir i�yate 
| tatra cakra� dv�da��ra� �hur m�s�n ar��i tu || 2.10 vi��v�dim�rtayas te�u 
dv�da�a dv�da�asv api | aha� tatra sthita� cakra� bhr�may�mi svam�yay� || 
2.11 are�u bhramate j�va� krame�a kamal�sana | tantu� pañjaramadhyasth� yath� 
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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 P�dS 
speci� es that the spokes of this wheel are associated with the months 
of the year and with their rulers, the m�rti-s of Vi��u, who are to 
be identi� ed with the m�sadevat�-s396. Hence this wheel represents 
empirical time which, together with space, provides the dimension 
encompassing the life of beings in the phenomenal world of prak�ti. 
In accordance with the theology and cosmogony of the P�dS, Time, 
as a product of the evolution of prak�ti, is set in motion and urged 
by the power of the divine m�y�. 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 (j�va) is connected 
with the vital breath (pr��a), and moves around the wheel of time 
(according to the words of the P�dS), this indicates the living being 
proceeding round the wheel of his life year after year397. 

The fourth and last centre mentioned in the P�dS is the place 
of the ku�
al� (i.e. ku�
alin�), which is located above the navel: 
“Upwards, horizontally, above the navel is the place of the ku�
al�. 
[13cd] That ku�
al� is made eightfold, existing in the form of the 
eight prak�ti-s. [14ab] And she is always there, blocking completely 
and permanently the movement of the wind and the � aming of the 
� re in the place of the bulb and covering with her mouth the access to 

bhramati l�tik� || 2.12 pr���r�
ha� carati ya� j�vas tena vin� na hi | 2.13ab. 
Also according to the MS, in the middle of the egg-shaped bulb (kandamadhye) 
there is the navel (n�bhi); there, in a twelve-spoked wheel (cakra), the j�va, 
mounted on the pr��a (pr���ru
ha), moves like a spider in its web (see Colas 
1988: 253).
396  For a discussion of the twelve m�rti of the P�dS and their identi� cation with 
the m�sadevat�-s or vy�h�ntara-s of other P�ñcar�tric sources, see above, pp. 92-
94. 
397  The moving of the j�va round the n�bh�cakra is similarly described in the AS 
as well: “If the j�va is connected with the pr��a, [he] always moves round into this 
cakra, like a spider which is within [its] web. [22]” (AS, 32, 22: pr���r�
ho bhavej 
j�va� cakre‘smin bhramate sad� | �r�an�bhir yath� tantupañjar�ntarvyavasthita� 
|| 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]”398. The AS gives a di� erent location, 
but describes the ku�
alin� in a similar way: “Now the ku�
al� with 
eight mouths revolves around the cakra [of the navel]. [11cd] [This 
ku�
al�] vai��av�, having surrounded [it, i.e. the cakra] by means of 
[her] coil having the form of the eight prak�ti-s, indeed closes with 
her mouth the opening of the su�umn� for the brahman. [12] … Of 
the � ve openings of the su�umn�, four are � lled with blood; but the 
middle one, the brahmarandhra, is always closed by the ku�
alin�. 
[23]”399. 

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

P�dS, yp, 2, 13c-15   AS, 32, 11c-12, 23

tasyordhve ku�
al�sth�na� n�bhes 
tiryag athordhvata� || 2.13cd
a��aprak�tir�p� s� c���adh� 
ku�
al�k�t� |
yath�vad v�yuc�ra� ca jvalan�di ca 
nitya�a� ||  2.14
parita� kandap�r�ve tu nirudhyaiva 
sad� *sthita� (em. sthit�) |
mukhenaiva *sam�vek�ya (em. ma. 
sam�ve��ya) brahmarandhramukha� 
tath� || 2.15

vartate parita� cakram a��avaktr�tha 
ku�
al� || 32.11cd
a��aprak�tir�pe�a bhogen�ve��ya 
vai��av� |
brahmarandhra� su�umn�y�� 
pidadh�ti mukhena vai || 32.12
pañcarandhry�� su�umn�y�� 
catv�ro raktap�rit�� | ku�
aly� 
pihita� �a�vad brahmarandhra� tu 
madhyamam || 32.23

As for her location in the body, the P�dS and the AS place ku�
alin� 
respectively  above and within the navel, whereas in most of the other 

398  P�dS, yp, 2, 13c-15: tasyordhve ku�
al�sth�na� n�bhes tiryag athordhvata� || 
2.13cd a��aprak�tir�p� s� c���adh� ku�
al�k�t� | yath�vad v�yuc�ra� ca jvalan�di 
ca nitya�a� || 2.14 parita� kandap�r�ve tu nirudhyaiva sad� *sthita� (em. sthit�) 
| mukhenaiva *sam�vek�ya (em. ma. sam�ve��ya) brahmarandhramukha� tath� ||  
2.15.
399  AS, 32, 11c-12, 23: vartate parita� cakram a��avaktr�tha ku�
al� || 32.11cd 
a��aprak�tir�pe�a bhogen�ve��ya vai��av� | brahmarandhra� su�umn�y�� 
pidadh�ti mukhena vai || 32.12. … pañcarandhry�� su�umn�y�� catv�ro 
raktap�rit�� | ku�
aly� pihita� �a�vad brahmarandhra� tu madhyamam || 32.23.  
For a similar description of the ku�
alin� in the MS, see Colas 1988: 254.
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tantric sources400 she is situated in the m�l�dh�ra cakra, at the bot-
tom of the spine. Both the P�dS and the AS represent ku�
alin� as a 
serpent, which is conceived as the embodiment of the eight prak�ti-s, 
namely, of the eightfold prak�ti, which is constituted by the m�la 
prak�ti herself, buddhi, aha�k�ra and the � ve tanm�tra-s. These � rst 
seven derivatives of the m�la prak�ti (buddhi, aha�k�ra and the � ve 
tanm�tra-s) are not only products, but also producers of the sixteen 
vik�ti-s - namely, the � ve great elements (mah�bh�ta), the ten organs 
of sense (jñ�nendriya) and action (karmendriya) and manas - which, 
derived from the former, are simply productions401. This means that, 
in this vision of the subtle physiology, ku�
alin�, inasmuch as she is 
associated with the producing principles, embodies the potentiality 
of evolving, which is the characteristic feature of prak�ti; moreover, 
symbolizing prak�ti, ku�
alin� represents the material, psycho-physi-
cal support of the j�va. The P�dS adjusts the notion of ku�
alin� to its 
creation theory: whereas in most tantric traditions ku�
alin� repre-
sents �akti, the divine energy personi� ed as the Goddess and present 
within the human body, in the P�dS she stands for the prak�ti-r�pa of 
God manifesting itself in the human being. 

The image of ku�
alin� blocking with her mouth the access to the 
brahmarandhra is taken from the Ha
hayoga402: the ku�
alin�-�akti 

400  On the notion of ku�
alin� in the diverse tantric texts and traditions, see TAK 
II 2004: 110-112. See also the pages dedicated by Padoux to ku�
alin� in Padoux 
1990: 124� . With regard to some important sources concerning the notion and 
function of ku�
alin� see, for the �a�cakranir�pa�a, Woodro� e 1918 and Michael 
1979 and, for the Ha�hayogaprad�pik�, Michael (ed.) 1974.
401  A primary source for the concept of a��aprak�ti is S��khyak�rik�, 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.” m�laprak�tir avik�tir 
mahad�dy�� prak�tivik�taya� sapta | �o
a�akas tu vik�ro na prak�tir na vik�ti� 
purusa� || 3 ||.
The term “a��au prak�taya�” occurs also in the Tattvasam�sas�trav�tti, a 
commentary on the Tattvasam�sas�tra, a S��khya work of the VII-VIII cent. A. 
D. (see the commentary on the � rst s�tra in Vindhye�var� Pras�da Dvivedin (ed.) 
1920: 117-118).
402  See HYP, 3, 105-108 (in HYP 1972: 112-114), whose content is just summed 
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of the Ha
hayoga 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 su�umn�, leads 
to the brahmarandhra, hence to brahman. The author(s) of the P�dS 
make use of this image in order to express their own idea about the 
character of hindrance on the way towards liberation pertaining to 
prak�ti: the latter, con� ning the soul within a psycho-physical mate-
rial abode, hinders the union of j�va and brahman. 

It is evident that the same image conveys di� erent ideas accord-
ing to the doctrinal background of the texts where it occurs. In fact, 
there is a basic di� erence between the Ha
hayogic view and the P�dS 
view about the function of ku�
alin� in the process of liberation. The 
ku�
alin�-�akti of the Ha
hayoga - unlike the ku�
alin�-prak�ti of 
the P�dS - 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 Ha
hayoga, ku�
alin� is awakened and, as she rises, liberates the 
path to the brahmarandhra. 

For the author(s) of the P�dS, lending prak�ti the concrete ap-
pearance of ku�
alin� is a device to represent the manipulation, by 
means of speci� c yogic practices, of prak�ti which otherwise could 
not be manipulated as such. Accordingly, as with the ku�
alin�-�akti 
of Ha
hayoga, so also the ku�
alin�-prak�ti of the P�dS 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 � re, [she i.e. ku�
alin�] is � ashing 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 su�umn�. [17ab] The n�
� su�umn� is properly 
established in the middle of the bulb. [17cd] Resembling a lotus gar-
land, she goes straight upwards to the brahmarandhra, � ashing like 
lightning, possessing lotuses. [18] She is consecrated to Vi��u, the 
n�
� of brahman and the path reaching nirv��a. [19ab]”403.  

up here. See also Michael (ed.) 1974: 205-206.
403  P�dS, yp, 2, 16-19b: yogak�le ca marut� s�gnin� codit� sat� | sphurit� 
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This is how the awakening of ku�
alin� is represented in the 
P�dS. By means of particular yogic practices - perhaps alluded to 
in the verse: “the knower of brahman is supposed to make, by [his] 
e� ort, less or constant the air within the body, together with the � re 
existing in the body [3]”404 - the yogin manages to control the wind 
and the � re present in his body. Stimulated by the yogin’s exercises, 
wind and � re provoke the sudden arising of ku�
alin� 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, ku�
alin� also 
ceases keeping the wind within the place of the bulb and blocking 
its movement through the su�umn�. Although calling the su�umn� 
“the n�
� of brahman, the path reaching nirv��a”, the text does not 
specify who is making the ascension through the path which is sup-
posed to lead to liberation. 

In Ha
hayoga, as well as in other tantric traditions, it is ku�
alin� 
who, once awakened, ascends through the su�umn�, up to and be-
yond the brahmarandhra, where, as �akti, she is united with the 
Lord; for the human being this means the union between individual 
and universal consciousness, whereby the yogin becomes a j�van-
mukta405. The P�dS instead envisages the dynamics of liberation in 
a quite di� erent 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 j�va - not ku�
alin� - 
who, urged by the wind, ascends the su�umn� and, by going back to 
his source - the Supreme Soul - eventually achieves union with the 
brahman beyond the brahmarandhra.  

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

h�day�k��e n�gar�p� mahojval� || 2.16 v�yur v�yumukhenaiva tato y�ti su�umnay� 
| kandamadhye sthit� n�
� su�umn� suprati��hit� || 2.17 padmas�traprat�k��� �jur 
�rdhvapravartin� | brahma�o vivara� y�vat vidyud�bh� san�lik� ||  2.18 vai��av� 
*brahman�
�� (em. brahman�
�) ca nirv��apr�ptipaddhati� |  2.19ab.
404  P�dS, yp, 2, 3: dehastham anila� dehasamudbh�tena vahnin� | ny�na� sama� 
v� yogena kurvan brahmavid i�yate || 2.3. 
405  See Michael (ed.) 1974: 74-75.
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ku�
alin� and of her function of disclosing the way of the su�umn�. 
To quote just one example, in the description of a stage of the daily 
ritual of self-puri� cation (�tma�uddhi)406, 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]407 By 
holding his breath, with the help of the wind, he should make [the 
j�va] ascend upwards in the body through the n�
� of the su�umn�, 
[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 j�va reach-
es the supreme eternal brahman. [40-41b]”408. The fact that, while 
dealing with ritual, no mention is made of ku�
alin�, indicates that 
the notion of ku�
alin� - borrowed by the author(s) of the P�dS 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 P�dS.

Summarizing these elements of subtle physiology, the P�dS enu-
merates four distinct centres within the body: 1) the triangular-
shaped place of agni vai�v�nara, 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 n�
�-s; 3) the 
twelve-spoked cakra within the navel, dwelling place of the j�va; 4) 
the abode of the eightfold ku�
alin�/prak�ti, located above the navel. 

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

406  This ritual is described in P�dS, cp, 3, 21-81, quoted and discussed below, 
pp.
251� .
407  This could be an allusion to the above mentioned third sth�na, located in the 
navel and considered as the dwelling place of the j�va.
408  P�dS, cp, 3, 38b-41b: … j�va� v�san�viva�a� tata� | *sus�k�me (em. T, P1, 
T2 sus�k�mam) n�bhicakre sve bh�skar�bham avasthitam || 3.38bd  su�umnay� 
n�
ikay� padmas�trasus�k�may� | upary �rohayed dehe kumbhakena nabhasvat� || 
3.39 bhittv� ca brahma�o randhra� bahir deh�d vinirgatam | pravi�ya bh�skarasy�pi 
ma�
al�n nirgata� bahi� || 3.40 a�ar�ra� tad� j�va� parasmin brahma�i dhruve | 
3.41ab. For a comment on this passage, see below, pp. 256-257.



224

trary, centres comparable to these are not found in the depictions of 
the subtle structure of the body of other P�ñcar�tra sa�hit�-s, such 
as the ParS, JS and P�rS; thus, at least in the case of the better known 
sa�hit�-s, these sth�na-s seem to constitute a peculiarity of the P�dS 
and AS. However, apart from this distinctive element, the P�dS re-
sembles other sa�hit�-s in incorporating in its vision of the subtle 
physiology the teachings about n�
�-s and pr��a-s which pertain to 
an old, traditional doctrine, derived from the early Upani�ad-s and 
further developed in the medical literature and in the texts of yoga 
of various traditions409; moreover, in common once again with other 
sa�hit�-s, the P�dS neglects the doctrine of the cakra-s, otherwise so 
important in tantric traditions other than the P�ñcar�tra410. Therefore 
the notion of the sth�na-s appears as a distinctive element which the 
author(s) of the P�dS, as well as those of the AS, have adopted from 
some source foreign to the P�ñcar�tra 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 sth�na-s have been inherited, 
either from sources belonging to Ha
hayoga, or else from an older 
tantric tradition at the root of Ha
hayoga itself. These sources, sur-
viving in a late text such as the quoted HYP (and its commentary), 
are barely traceable and very di�  cult to identify. 

The hypothesis of an in� uence by sources outside the P�ñcar�tra 
tradition is corroborated also by the isolated position of the notion 
of the sth�na-s within the teachings about yoga in the P�dS. In fact, 
this notion neither completely � ts with the rest of the exposition of 
the subtle physiology, nor is it fully integrated within P�dS treatment 
of the yogic practices. On the other hand, the system of n�
�-s and 
pr��a-s su�  ces in itself to provide the support necessary for the 
performance of the yogic practices taught in the text. 

The case of the sth�na-s is paradigmatic, because it elucidates 

409  For bibliographical references about the traditional teachings concerning 
n�
�-s and pr��a-s, see Rastelli 2006: 521, note 1671.
410  On the lack of importance attributed to the doctrine of the cakra-s in the 
P�ñcar�tra 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 P�dS 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 � re mentioned above also oc-
curs, with the same characteristics, in the description of the places 
of the � ve elements in the human body411; the place of the bulb is 
regarded as the root of the n�
�-s412; the cakra of the navel as abode 
of the j�va is mentioned also in the description of the ritual of the 
�tma�uddhi413; � nally, the best instance of harmonization of an ele-
ment belonging to the sth�na teachings with the general views of 
the P�dS is provided by the “translation” of ku�
alin� as the prak�ti-
r�pa of God, discussed above. Moreover, from the point of view 
of the structure of the text, the treatment of the sth�na-s ends with 
mention of the su�umn�, which overlaps with the beginning of the 
exposition concerning the n�
�-s and pr��a-s; in such a way, the text 
passes from one topic to the next without solution of continuity.

N�
�-s and pr��a-s

In view of the prescriptions regarding pr���y�ma414, the text pro-
vides the enumeration, after the su�umn�, of the remaining main 
n�
�-s: “And i
� and pi�gal� are located to the left and to the right 
of her (i.e. the su�umn�). [19cd] I
� is risen from the bulb up to the 
left nostril and pi�gal� is risen from that one up to the other nostril. 
[20] And the other two n�
�-s, g�ndh�r� and hastijihv�, are located 
before and behind that one, towards the left and the right eye. [21] 
The n�
�-s p��� and ya�asvin� rise from there up to the left and right 

411  See P�dS, yp, 4, 18, quoted below, p. 262 and note 479.
412  See P�dS, yp, 2, 17cd, quoted above, pp. 221-222 and note 403; P�dS, yp, 2, 24 
quoted above, p. 216 and note 391 and below, p. 226 and note 415.
413  See, P�dS, cp, 3, 38, quoted above, p. 223 and note 408. 
414  See  P�dS, yp, 2, 1:  “[�r� Bhagav�n:] For the puri� cation of the n�
�-s, the 
regulation of breath (pr���y�ma) is prescribed, well disciplined with the help of 
the limbs of yoga, namely yama, niyama and also �sana. [1]” yamai� ca niyamai� 
caiva yog��gair �sanair api | susa�yato n�
i�uddhau pr���y�mo vidh�yate ||  2.1. 
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ear. Alambus� has her root in the anus, [22] and her upper part in 
the lower region. The n�
� kuh� extends to the end of the penis and 
ke�in�, 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] n�
�-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 � g tree. [26ab]”415. 

In a comparison of the P�dS description of the n�
�-s with those 
of other sa�hit�-s416, it will su�  ce to remark that the P�dS, like 
other sa�hit�-s, holds that the n�
�-s arise from the kanda; but the 
number of 72000, which in other sa�hit�-s corresponds to the to-
tality of the n�
�-s, in the P�dS concerns the gross ones only, it be-
ing impossible to reckon the total number of gross and subtle ones. 
Finally, the P�dS provides its  own views about the number, names 
and location within the body of the main n�
�-s, a matter generally 
subject to variation in the di� erent texts417. 

The text of the P�dS proceeds by enumerating the ten breaths 
(pr��a), the vital airs circulating in the ten main n�
�-s, and by 

415  P�dS, yp, 2, 19c-26b: i
� ca pi�gal� caiva tasy�� savyetare sthite || 
2.19cd i
� samutthit� kand�d v�man�s�pu��vadhi | pi�gal� cotthit� tasm�d 
anyan�s�pu��vadhi || 2.20 g�ndh�r� hastijihv� ca dve c�nye n�
ike sthite | purata� 
p���hatas tasy� v�metarad��au prati || 2.21 p��� ya�asvin� n�
yau tasm�d eva 
samutthite | savyetara�rutyavadhi p�yum�l� tv alambus� || 2.22 adhomukh� 
kuh�n�
� me
hr�nt�vadhir�yat� | p�d��gu��h�vadhi� kand�d yath�y�t� ca ke�in� ||  
2.23 da�apradh�nabh�t�s t�� kathit�� kandasambhav�� | tanm�l� bahavo n�
ya� 
sth�l�� s�k�m�s tu n�
ik�� || 2.24 dvisaptati sahasr��i sth�l�� s�k�m�s tu padmaja 
| sa�khy�tu� naiva �akyante sth�lam�l�� p�thagvidh�� ||  2.25 yath��vatthadale 
s�k�m�� sth�l�� ca vitat�s tath� | 2.26ab.
416  For a fairly detailed comparative analysis of the descriptions of the n�
�-s in 
di� erent sa�hit�-s, particularly in the AS, P�dS, P�rS and SanS, see Rastelli 2006: 
519-532.
417  The AS, for instance, mentions 14 main n�
�-s: i
�, pi�gal�, su�umn�, 
sarasvat�, kuh�, payasvin�, v�ru��, ya�asvin�, vi�vodar�, hastijihv�, g�ndh�r�, 
�a�khin�, alambus�, p���. With respect to the list of the P�dS, the AS adds the 
sarasvat�, payasvin�, v�ru��, vi�vodar� and �a�khin� and leaves out the ke�in�. 
(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 pr��a-s, [namely]: pr��a, 
ap�na, sam�na, ud�na and vy�na, n�ga, k�rma, k�kara, devadatta 
and dhanañjaya circulate in the ten n�
�-s. [26cd-27] Among these, 
the group of � ve beginning with pr��a is the main one - there are 
namely two [groups of � ve] - or rather pr��a alone is the best, being 
the one that bears the individual soul. [28]”418. The same list of ten 
pr��a-s is found also in other sa�hit�-s, such as the AS419, P�rS and 
SanS; all of them agree that these ten pr��a-s are � owing in the ten 
main n�
�-s, but only the P�rS and the SanS specify which pr��a cir-
culates in which n�
�420. It is noteworthy that, according to the P�dS, 
the � rst one, the pr��a, is considered as the best among the breaths, 
on account of his bearing the j�v�tman; as previously said, the j�va is 
living in the world only when he is connected with pr��a, when he 
is “mounted on him” (pr���r�
ha)421.

With regard to the location of the ten pr��a-s in the body, the 
sa�hit�-s taken into consideration provide a variety of views422. Ac-
cording to the P�dS: “…the places of pr��a are: [the space] between 
the nostrils in the face, the heart, the circle of the navel and the big 
toes. [29] Ap�na, o Brahm�, circulates in the anus, the penis, the 
thighs and the knees. Sam�na is present in every part of the body, 

418  P�dS, yp, 2, 26c-28: pr��o‘p�na� sam�na� ca ud�no vy�na eva ca || 
2.26cd n�ga� k�rma� ca k�karo devadatto dhanañjaya� | caranti da�a n�
��u 
*da�apra��div�yava� (em. da�apr���div�yava�) ||  2.27 pr���dipañcaka� te�u 
pradh�na� tatra ca dvayam | pr��a ev�thav� �re��ho j�v�tm�na� bibharti ya� ||  
2.28.
419  See AS, 32, 31c-32: “Listen! The nature of the wind which is within the body: 
[31cd] pr��a, �p�na, sam�na and also ud�na, vy�na and n�ga, k�rma, k�kara, 
devadatta and dhana�jaya. [32]” �r�yat�� v�yuv�tt�nta� �ar�r�ntaravasthita� || 
32.31cd pr���p�nasam�n�� c�py ud�no vy�na eva ca | n�ga� k�rma� ca k�karo 
devadatto dhana�jaya� || 32.32.
420  For a detailed comparative analysis of the descriptions of the pr��a-s in 
di� erent sa�hit�-s, particularly in the AS, P�dS, P�rS and SanS, see Rastelli 2006: 
532-534.
421  See P�dS, 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 
P�dS (yp, 2, 29-32b) are compared in detail.
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all-pervading. [30] Ud�na is present in every articulation, of the legs 
as well as of the hands. Vy�na is in the ears, the thighs, the hips, the 
ankles, the shoulders and the throat. [31] The � ve winds beginning 
with n�ga are placed in the skin, the bones and so on. [32ab]”423.

Finally, regarding the role played by the pr��a-s in bodily func-
tions, whereas the P�rS does not give any details, the sa�hit�-s so far 
referred to show remarkable di� erences424. According to the P�dS, 
pr��a plays an important part in the assimilation of food; as stated 
elsewhere425, agni vai�v�nara performs digestion when it is joined 
with pr��a and ap�na, then “the water and food within the belly are 
made equal to tastes. [32cd] Pr��a, as it goes into the belly, should 
sunder them. Through such activity pr��a brings about the mainte-
nance of the body. [33]”426. With regard to the remaining pr��a-s, 
the text says: “The wind ap�na causes the evacuation of urine and 
so on. The activities of pr��a, ap�na and so on are e� ected by the 
wind  vy�na. [34] The wind ud�na leads up the [j�va] who is within 
the body. The sam�na constantly nourishes and supports the body. 
[35] N�ga causes the acts of vomiting and so on, k�rma the shutting 
of the eyes and so on, k�kara the sneezing and devadatta produces 
sleep and so on. [36] Dhanañjaya is related to the colour of the dead 
body. [37ab]”427. 

423  P�dS, yp, 2, 29-32b: �syan�sikayor madhya� h�daya� n�bhima�
alam | 
p�d��gu��ham iti pr��asth�n�ni kamal�sana || 2.29 ap�na� carati brahman 
gudame
hroruj�nu�u | sam�na� sarvag�tre�u sarvavy�p� vyavasthita� || 2.30 
ud�na� sarvasandhistha� p�dayor hastayor api | vy�nah �rotroruka�y�� ca 
gulphaskandhagale�u ca || 2.31 n�g�div�yava� pañca tvagasthy�di�u sa�sthit���|  
2.32ab.
424  See again Rastelli 2006: 533-534.
425  See P�dS, yp, 2, 5d-6, quoted above, p. 211 and note 380.
426  P�dS, yp, 2, 32c-33: tundastha� jalam anna� ca *rasan�gnisam�k�t� (em. 
rasan�nisam�k�tam) || 2.32cd tundamadhyagata� pr��as t�ni kury�t p�thak p�thak 
| ity�di ce��ay� pr��a� karoti vapu�i sthitim || 2.33. 
427  Ibidem, 34-37b: ap�nav�yur m�tr�de� karoti ca visarjanam | pr���p�n�di 
ce���di kriyate vy�nav�yun� || 2.34 *ujj�ryate (em. ba. unn�yate) �ar�rastham ud�nena 
nabhasvat� | po�a��di �ar�rasya sam�na� kurute sad� ||  2.35  udg�r�dikriy� n�ga� 
k�rmo‘k�y�dinim�lanam | k�karas tu k�uta� kart� datto nidr�dikarmak�t || 2.36 
m�tag�trasya �obh�di dhanañjaya ud�h�ta� | 2.37ab.



4   THE PSYCHO-PHYSICAL PRACTICES OF THE YOGIN

	sana

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 �sana-s are treated brie� y in 
the yp. Eight postures are mentioned and described: svastik�sana 
(posture of the svastika), baddhapadm�sana (bound lotus posture), 
v�r�sana (posture of the hero), si�h�sana (posture of the lion), 
bhadr�sana (blessed posture), gomukh�sana (cow-faced posture), 
mukt�sana (posture of the liberated) and mayur�sana (posture of 
the peacock)428. This list reproduces, to some extent, that given in 
the AS429, thus providing a further piece of evidence which testi-
� es to the in� uence of this work on the P�dS, an in� uence already 
remarked upon with regard to the pattern of the eightfold yoga, the 

428  See P�dS, yp, 1, 10c-22. For the translation of these verses, see below, p. 329-
330.
429  See AS, 31, 31c-32: cakra� padm�sana� k�rma� m�y�ra� kaukku�a� tath� 
|| 31.31cd v�r�sana� svastika� ca bhadra� si�h�sana� tath� | mukt�sana� 
gomukha� ca mukhy�ny et�ni n�rada || 31.32. Compared with the list of the P�dS, 
the AS adds the cakr�sana (posture of the wheel), the k�rm�sana (posture of the 
tortoise), the kukku��sana (posture of the cock) and gives the padm�sana (lotus-
posture) instead of the baddhapadm�sana of the P�dS. The postures are then 
described in detail in the successive verses 33-46. 
The list of the P�dS also reproduces the list given in chapter 90 of the MS, apart 
from the brahm�sana, “posture of Brahm�”, 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 a�  nity, 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 �sana-s do not play any relevant speci� c function in the yoga 
of the P�dS, “they are rather - as Brunner observes, speaking of the 
�gamic sources - simple postures, enjoined solely to facilitate im-
mobility and concentration.”430. This observation holds for the P�dS 
too. The fact that no importance was attributed to the �sana assumed 
for a particular purpose is testi� ed, for instance, in the description 
of the setting suitable for the performance of pr���y�ma: “A mem-
ber of the � rst 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.”431; the yogin can choose any posture, simply according to 
his taste (yath�ruci). Again, in a di� erent context, speaking of the 
p�jaka who puri� es himself by means of the �tma�uddhi, to be � t for 
the daily worship of God, it is stated: “Sitting on a pure seat made 
of ku�a grass and so on, in the svastik�sana, or also assuming the 
padm�sana …”432; in this case too the choice of the �sana is of no 
consequence. 

Pr���y�ma

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

430  Brunner 1994: 440.
431  P�dS, yp, 3, 1a, 4ac, 6cd: traivar�ika� …3.1a  upavi�y�sane va�ye svastik�di 
yath�ruci | badhv� …3.4ac … yathoktavidhin� pr���y�ma� sam�caret || 3.6cd.
432  P�dS, cp, 3, 21: �s�no vi��are �uddhe b�sy�dau svastik�sane | baddhv� 
padm�sana� v�pi t�ryagho�e pravartite || 3.21.
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the n�
�-s in the way which is about to be described. [37c-38]”433. But, 
besides this aim, pr���y�ma can be employed in various � elds and for 
di� erent purposes; like other yogic disciplines, such as dh�ra�� and 
dhy�na, it turns out to be an integral part of several yoga-permeated 
rituals. Actually, in the ritual practices, pr���y�ma constitutes a sort 
of basso continuo, it is present everywhere, taken for granted, like the 
fact of assuming a comfortable posture (�sana) for performing a yogic 
exercise. To quote just a few examples of its occurrence, pr���y�ma 
is performed by the devotee during the ritual of self-puri� cation 
(�tma�uddhi) which precedes the daily worship of God434. 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 sam�dhi435, as well as the 
dhy�na practised by the �c�rya within the prati��h� ceremony436. Fi-
nally, there is another application of pr���y�ma - which has nothing 
to do with its function connected with ritual and meditation - where 
the regulation of breath can be practised, in association with dh�ra��, 
in order to maintain the body of the yogin in good health437.

433  P�dS, yp, 2, 37c-38: n�
�bheda� marudbheda� marut�� sth�nam eva ca || 
2.37cd ce���� ca vividh�s te��� jñ�tvaiva� kamal�sana | �uddhau yateta n�
�n�� 
vak�yam��ena vartman� || 2.38.
434  See P�dS, cp, 3, 21-81, quoted and discussed below, pp. 251� ; pr���y�ma is 
mentioned in the verses 24b, 28a and 39d.  
The ParS too - as observes Czerniak-Dro�d�owicz - presents pr���y�ma “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-Dro�d�owicz 2003: 167). This is particularly evident with regard to 
the �tma�uddhi, described in ParS, 4, 7c-26, where pr���y�ma is mentioned in 
the verses 8-9b: pr���y�mais tribhir yukta� badhv�’’dau yogasa�pu�am | p�ra��d 
recan�d v�yo recan�d v�pi yatnata� || 4.8 bhavet pr��ak�ta� pu�sa� pr���y�mas sa 
ucyate | 4.9ab.
435  See, for instance, the description of the meditation upon the para V�sudeva, 
given in P�dS, yp, 5, 1-20b, quoted and discussed below, pp. 268� ; pr���y�ma is 
mentioned in verse 4b.
436  This meditation is described in P�dS, kp, 28, 52-61, quoted above, pp. 109-110 
and note 182; pr���y�ma  is mentioned in verse 52c.
437  See below, pp. 239� .
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The importance of this versatile discipline is emphasized in its 
� rst presentation in the yp, where the teachings about the method of 
practising pr���y�ma 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 � rst 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 V�sudeva, 
[1] after having reached a solitary spot, devoid of any distress, com-
pletely furnished with the materials for the steps of yoga (yog��ga), 
there, having sat down on a pure, wooden seat, prepared with tufts 
of ku�a grass, the hairy skin of a black antelope and so on, as high 
as a t�la, 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 � xed 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 yogamudr�, should practise the regulation of breath 
by means of the prescribed method. [6]”438.  

438  P�dS, yp, 3, 1-6: [�r�bhagav�n] traivar�ika� svavar�oktair ��ram�nugu�ais 
tath� | �c�rair �caran yuktair v�sudev�rcane rata� || 3.1 vivikta� de�am 
�s�dya sarvasa�b�dhavarjitam | yog��gadravyasa�p�r�a� tatra d�rumaye 
�ubhe || 3.2 �sane kalpite darbha*v�sa�(em. �r�. ma. ku�a�)k����jin�dibhi� | 
t�lam�trasamutsedhe t�ladvayasam�yute || 3.3 upavi�y�sane va�ye svastik�di 
yath�ruci | *badhv� (em. baddhv�) *pr�g�sana� (em. �r�. pr�g�nana)  samyak 
�juk�ya� sam�hita� ||  3.4 n�s�granyastanayano dantair dant�n asa�sp��an | 
rasan�� t�luni nyasya �lathab�hudvay�nvita� || 3.5 �kuñcita�ir�� kiñcit nibadhnan 
yogamudray� | hastau yathoktavidhin� pr���y�ma� sam�caret ||  3.6.
In this passage it is reasserted that not any p�ñcar�trin, any d�k�ita - among 
whom are also women and �udra-s - is entitled to learn and practise a discipline 
pertaining to yoga, but only a “member of the � rst three classes”. Only the twice 
born are eligible to become jñ�nin/yogin-s.
These preparatory instructions are comparable to those related to the meditation 
on the para V�sudeva, given in P�dS, yp, 5, 1-2: “After having � rst assumed the 
yoga posture, the añjali directed towards the region of the heart, the eyes � xed 
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The teaching of pr���y�ma then begins with this statement: “The 
acts of expiration (recana), inspiration  (p�ra�a), holding (rodhana) 
and expiration of the air: because of these four, the regulation of 
breath is called forcing of the air. [7]”439. This short de� nition is 
probably based on the more elaborated formulation of the ParS, ac-
cording to which, on account of the three acts of inspiration (p�ra�a), 
holding (sta�bhana) and expiration (recana) of the air, pr���y�ma 
is called the threefold control (nirodha) of breath: “Pr���y�ma is 
taught as the control [of breath] in the course of which time the breath 
is � owing 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  pr���y�ma of the yogin are also 
lengthening, [then] for him shall occur prosperity and disappearing 
of evil. [77c-78]”440. 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 pr���y�ma.

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]” *badhv� (em. baddhv�) yog�sana� p�rva� h�dde�e racit�ñjali� 
| n�s�granyastanayano jihv�� k�tv� ca *t�lun� (em. t�luni) || 5.1 dantair dant�n 
asa�sp��ya �rdhvak�ya� sam�hita� | sa�hared indriyagr�ma� tato budhy� 
vi�uddhay� || 5.2.
439  P�dS, yp, 3, 7: recana� p�ra�a� v�yo� rodhana� recana� tath� | caturbhi� 
kle�ana� v�yo� pr���y�ma ud�rita� ||  3.7. 
440  ParS, 10, 75-78: yena k�lena vahati pr��a� ko��he �ar�ri��m | tasmin k�le 
*nirodhasya (em. S; nirodha� sa GOS) pr���y�ma iti sm�ta� || 10.75 nirodhas tu 
tridh� tasya yogibhi� parik�rtyate | sta�bhan�t yasya nicchidra� p�ra��d recan�t 
tath� || 10.76 tribhir etair up�yais tu pr��asy�y�mam �caret | abhy�s�d asya 
sa�r�
h� m�tr� bhavati bh�yas� || 10.77 pr���y�m� vivardhante m�tr�bhi� c�pi 
yogina� | y� viv�ddhir bhavet tasya p�p�n�� ca *par�k�aya� (em. parik�aya�) || 
10.78.
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Whereas in the ParS there is no mention of n�
��uddhi, in the P�dS 
the gradual slackening of the rhythm of breathing is directed at the 
puri� cation of the n�
�-s, which is enabled by holding the air for a 
certain amount of time and thus allowing the vital breath to pervade 
the n�
�-s spread throughout the body, cleansing them of any impu-
rity. The method of purifying the n�
�-s by means of pr���y�ma is 
prescribed as follows: “So one should press the nostril with his right 
hand, inspire [the air] through �
�, hold the air within one’s self, 
then, slowly, breath out the air through pi�gal�. [8-9b] For a duration 
of thirty-two units of time one should inspire the air through �
� 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 n�
�-s become [then] full 
of air. O Brahm�, having done well in such a manner, the ten winds 
circulate. [11ab] ”441.  

441  P�dS, yp, 3, 8-11b
: hastena dak�i�enaiva p�
ayen n�sik�pu�am | i
ay� p�rayed 
antarv�yum �tmani kumbhayet || 3.8 �anai� �anair atha bahi� k�ipet pi�galay�nilam 
| dv�tri��an m�tray� kuk�au p�rayed i
ay�nilam || 3.9 bh�ya� �o
a�am�tr�bhi� 
catu��a��y� tu m�tray� | sa�p�r�akumbhavad deha� *p�rayen (em. ma kumbhayet) 
m�tari�van� || 3.10 p�ra��n n�
aya� sarv�� p�ryante m�tari�van� |  eva� k�te sati 
brahman caranti da�a v�yava� | 3.11ab. 
There is another short passage dealing with the same topic: “The pr��a circulates 
alternately in the two nostrils. [32cd] [There are] three n�
�-s and this pr��a 
parvades them; [33ab] the �a�khin� is in the right opening (i.e. nostril), the pr��a 
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]” (P�dS, yp, 3, 32c-
34: n�sik�pu�ayo� pr��a� pary�ye�a pravartate || 3.32cd tisra� ca n�
ik�� pr��as 
t�vatya� ca caraty ayam |  �a�khin� vivare y�mye pr��a� pr��abh�t�� sa t�m || 3.33 
*t�vanta� (em. t�vanta�) ca puna� k�la� saumye carati santatam | ittha� krame�a 
carat� v�yun� v�yujin nara� || 3.34.) These verses are most probably interpolated, 
on account of the following incongruities: a) they do not � t in with their textual 
context, for there is no logical connection with the verses that immediately precede 
and follow them; b) instead of pi�gal�, the n�
� issuing in the right nostril is said 
to be the �a�khin�, which is nowhere else mentioned in the P�dS; the �a�khin�, 
instead, is included in the AS list of the main n�
�-s, so that she might have been 
taken from there. 
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The connection between pr���y�ma and n�
��uddhi is a charac-
teristic feature of Ha
hayoga. The description from the P�dS quoted 
above corresponds to that handed down in the HYP, according to 
which the yogin should inspire the air, alternately, through � rst his 
left and then his right nostril, i.e. through �
� and pi�gal�, 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 n�
�-s442. 

In dealing with the n�
��uddhi, the author(s) of the P�dS might 
also have taken inspiration from a P�ñcar�tric source directly, name-
ly the AS, in which instructions for the puri� cation of the n�
�-s are 
provided as follows: “Then the self-possessed one should perform 
the puri� cation of all the n�
�-s. [42ab] Having inspired the outer air 
through i
� for sixteen units of time, [42cd] then, holding the air in 
his belly for thirty-two units of time, he should think of the � re in its 
own diagram [and represent] therein the letter ra endowed with the 
dot [over it (representing the anusv�ra)]. [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 pi�gal� in the way 
which has been said and having held the air, he should breathe out 
again through i
�. [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 
n�
�-s will be puri� ed within three months. [46-47b]”443. 

442  See HYP, 2, 7-10 (in HYP 1972: 37-38), whose content has been only summed 
up here: baddhapadm�sano yog� pr��a� candre�a p�rayet | dh�rayitv� yath��akti 
bh�ya� s�rye�a recayet || 2.7 || pr��a� s�rye�a c�k��ya p�rayed udara� �anai� | 
vidhivat kumbhaka� k�tv� puna� candre�a recayet || 2.8 || yena tyajet tena p�tv� 
dh�rayed atirodhata� | recayec ca tato’nyena �anair eva na vegata� || 2.9 || pr��a� 
ced i
ay� piben niyamita� bh�yo’nyay� recayet p�tv� pi�galay� sam�ra�am atho 
baddhv� tyajet v�may� | s�ry�candramasoranena vidhin�bhy�sa� sad� tanvat�� 
�uddh� n�
iga�� bhavanti yamin�� m�satray�d�rdhvata� || 2.10 || .
See also Michael (ed.) 1974: 131.
443  AS, 32, 42-47b: tata� ca sarvan�
�n�� kury�c chodhanam �tmav�n | i
ay� 
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Unlike the P�dS 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 P�dS no mention is 
made of mantra-s to be used during the process of n�
��uddhi 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 di� ering perspectives adopted by the two 
sa�hit�-s in their respective expositions of yoga. In the AS, yoga is 
immediately presented as the counterpart of the external ritual: it 
is the “sacri� ce performed in the �tman”444, 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 N�rada’s question about how to perform the 
mental worship of God445. 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 P�dS, even when a yogic discipline is discussed in con-
nection with a ritual - as in the case of the dh�ra��  practised within 
the �tma�uddhi446 - 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. 

v�yum �p�rya b�hya� �o
a�am�trakai� || 32.42 dh�rayann udare v�yu� m�tr� 
dv�tri��ata� tata� | smaret svama�
ale vahni� tatra repha� sabindukam || 
32.43 n�s�gre �a�ino bimba� smaret p�y��avar�i�am | sm�tv� candre vak�ra� ca 
sabindu� recayet tata� || 32.44 puna� pi�galay�p�rya yathoktenaiva vartman� | 
dh�tv� ca m�tari�v�nam i
ay� recayet puna� || 32.45 eva� trisa�dhy�� tri� k�tv� 
kury�n nitya� sam�hita� | eva� niyamayuktasya kurvata� sarvan�
aya� || 32.46 
m�satraye�a �uddh�� syur iti yogavido vidu� | 32.47ab.
444  AS, 31, 5b:… �tmahavis…
445  See AS, 31, 1: [n�rada�] prathama� b�hyay�gasya h�day�r�dhana� param | 
ukta� tvay� tatsvar�pa� yath�vad vaktum arhasi || 31.1.
446  See P�dS, yp, 4, 13c-24, quoted and commented below, pp. 261� .
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Having illustrated the method of pr���y�ma447, the text provides 
a classi� cation of the yogin-s, distinguishing each stage attained pro-
gressively in the discipline of control of the breath on the basis of 
the e� ects which are visible on their body and their corresponding 
bene� ts: “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 

447  The text mentions a peculiar e� ect of pr���y�ma 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 � ower of a plantain tree, has the splendour of the moon stone. 
[13]” (P�dS, yp, 3, 11c-13
: h�day�mbhoruha� c�pi vy�koca� bhavati sphu�am || 
3.11cd p�ra�ena tath� kumbh�kara��d unmukha� sthitam | galak�pavir�
ha� tu 
tadadhomukham ambujam || 3.12 n�la� t�lanibha� tasya dal���akasamanvitam | 
kadal�pu�pasa�k��a� candrak�ntasamaprabham || 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 [� rst’s] pericarp and turned upwards. Above it is the sound’s 
manifestation, which is characterized by the sun, moon and � re. [62]” (SS, 2, 61-62: 
catu�cakre navadv�re dehe devag�he pur� | ka��hak�padhar�r�
ha� h�tpadma� 
yad adhomukham || 2.61 tatkar�ik�vaner madhye r�
ham �rdhvamukha� tu yat | 
�abdavyaktis tad�rdhve tu sthit�rkendvagnilak�a�� || 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 (�abda) and word (v�c) and 
as manifesting itself in the microcosm of the human body (see Rastelli 2002: 
18� . On the two lotuses see also Gupta 1992a: 196-197). The author of the P�dS, 
who may have borrowed this image of the two lotuses from the SS, has cut it o�  
from its original context, which bore no relation to the present concern, namely, 
the description of the e� ects of pr���y�ma. Thus this passage represents an 
example of interpolation, made without the slightest attempt to harmonize the 
image, borrowed from a foreign source, with the P�dS general views about subtle 
physiology and pr���y�ma.
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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]”448. This classi� cation is 
probably derived from the Ha
hayoga: the HYP similarly relates the 
appearance of signs that correspond to progressive stages attained by 
the yogin449. 

Besides these, the P�dS mentions, as side e� ects of pr���y�ma, 
several physical, mental and spiritual qualities acquired by the yogin 
who engages in constant and regular exercise: “The one who practises 
sixteen pr���y�ma-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 di�  cult to be obtained in the three 
worlds. [22]”450.

448  P�dS, yp, 3, 18c-20: prasvedajanana� yasya pr���y�me�u so‘dhama� || 3.18cd 
kampana� vapu�o yasya pr���y�me�u madhyama� | utth�na� vapu�o yasya sa 
uttama ud�h�ta� || 3.19 adhame vy�dhip�p�n�� n��a� sy�n madhyame puna� | 
p�parogamah�vy�dhin��a� sy�d uttame puna� || 3.20.
449  See HYP, 2, 12 (in HYP 1972: 39): kan�yasi bhavet sveda� kampo bhavati 
madhyame |  uttame sth�nam �pnoti tato v�yu� nibandhayet || 2.12 || . See also 
Michael (ed.) 1974: 132-134.
According to both P�dS 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 pr��a reaches 
the place (sth�na) - i.e. the brahmarandhra (as explained by Brahm�nanda in 
his commentary) - and is withheld there, the P�dS speaks only of a feeling of 
invigoration of the body. 
450  P�dS, yp, 3, 14, 21-22: sandhyayor madhyar�tre ca pr���y�m��s tu �o
a�a 
| ek�ham�tra� kurv��a� sarvap�pai� pramucyate || 3.14 … alpam�tro‘lpavi��ha� 
ca laghudeho mit��ana� | va�yendriya� pa�umati� k�latrayavid �tmav�n || 3.21 
recaka� p�raka� muktv� kumbh�kara�am eva ya� | karoti tri�u loke�u naiva 
tasy�sti durlabham ||  3.22.
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As for the fruits of pr���y�ma, 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 Brahm�, 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]”451.

Pr���y�ma, dh�ra�� and praty�h�ti Applied 
to the Vital Parts of the Body

In the yp of the P�dS 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-
� es the teaching of the “bene� cial yoga”, as well as the space dedi-
cated to it in the text of the P�dS.

In dealing with this particular application of pr���y�ma, the text 
introduces the notion of dh�ra��, 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-

451  Ibidem, 15-18b: kim anyair bahubhi� proktai� pr���y�mapar�ya��� | 
nirdh�tasarvap�pm�no vatsaratrayap�ra�e || 3.15 pa�yanti m�m api brahman 
h�day�mbhoruhe sthitam | sa�vatsaratray�d �rdhva� pr���y�maparo nara� || 
3.16 yogasiddho bhaved yog� v�yujid vijitendriya� | alp��� svalpanidra� ca tejasv� 
balav�n bhavet || 3.17 apam�tyum atikramya d�rgham �yur av�pnuy�t | 3.18ab.
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ing various diseases and this is brought about by � xing the attention 
(dh�ra��) on a part of the body and simultaneously directing the with-
held breath there. The text de� nes this process as follows: “Wherever 
the breath is held and � xed in a part of the body which is a� ected by 
illness, indeed by means of the � xing of the air health occurs. [28] 
So the breath should be held and � xed by means of the concentration 
of the mind. [29ab]”452. 

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, 
� xes 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 bene� ts 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]”453. 

452  P�dS, yp, 3, 28-29b: yatra yatra dh�to v�yur a�ge rog�did��ite | dh�ra��d eva 
maruta� tattad�rogyam a�nute  ||  3.28  manaso dh�ra��d eva �vasano dh�rito 
bhavet | 3.29ab.
453  Ibidem: 23-27: n�bhikande ca n�s�gre p�d��gu��he ca yatnav�n | dh�rayan 
manas� pr���n sandhy�k�le�u sarvad� ||  3.23 sarvaroga vinirmukto bhaved 
yog� gataklama� | kuk�irogavin��a� sy�t n�bhikande�u dh�ra��t || 3.24 n�s�gre 
dh�ra��d d�rgham �yur vai dehal�dhavam | p�d��gu��he bhaved dh�ty� v�yo� 
kamalasa�bhava || 3.25 v�yum �k��ya jihv�gre pibann a�ramad�habh�k | br�hme 
muh�rte sa�pr�pte v�yum �k��ya jihvay� || 3.26 pibatas tri�u m�se�u v�ksiddhir 
mahat� bhavet | abhyasyata� ca �a�m�s�n mah�rogavin��anam ||  3.27.
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The relationship between pr���y�ma and dh�ra��, 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 in� u-
ence of the sense-organs and, in consequence of this independence, 
becomes unshakeable, powerful and thereby capable of exerting the 
discipline of dh�ra��: “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 ap�na, 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]”454. 
The expression kara��ni sam�h�tya vi�ayebhya� (verse 30ab) is a 
periphrasis which stands here for the technical term praty�h�ra in 
its common meaning of “withdrawal of the sense-organs from ex-
ternal objects”; the e� ect of using this expression is to suggest that 
pr���y�ma, particularly kumbhaka, and dh�ra�� are not the only dis-
ciplines involved in the practice so far discussed, praty�h�ra 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 
praty�h�ra - so that objects can no longer a� ect his sense-organs. 
Hence the mind, ceasing to be in� uenced 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 dh�ra�� - on a particular part of his body and direct there 

454  Ibidem, 29c-32b: manasa� sth�pan�hetur ucyate kamal�sana || 3.29cd kara��ni 
sam�h�tya vi�ayebhya� sam�hita� | ap�nam �rdhvam �k��ya vaster upari dh�rayet 
|| 3.30 badhnan kar�bhy�� �rotr�di kara��ni yath�tatham | yuñj�nasya yathoktena 
vartman� svava�a� mana� || 3.31 *mana� sp���a� (em. mana�sp���a�) sa vai v�yu� 
svava�e sth�pyate sad� | 3.32ab.
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the breath that had been withheld by means of the kumbhaka phase 
of pr���y�ma.

The praty�h�ra, only implicitly referred to in the above quoted 
periphrasis, has an additional meaning in this context: “praty�h�ti is 
regarded as the focusing of the attention (dh�ra�a) on the eighteen 
di� erent vital parts of the body, by drawing [the attention] from one 
vital part to the other. [9c-10b]”455. The act of withdrawing, which 
usually characterizes the exercise of praty�h�ra, 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 di� erent object. This 
way of understanding praty�h�ra is found also in the Vaikh�nasa 
MS. In the MS, praty�h�ra is regarded as � vefold and, according 
to Colas’ interpretation: “it is unlikely that what is meant here is a 
succession of � ve processes forming an articulated whole: the MS 
seems rather to sum up � ve di� erent formulations (not necessarily 
complementary) of the notion of praty�h�ra.”456. By rewording the 
original text (MS, 92), Colas describes the fourth kind of praty�h�ra 
as follows: “after depositing and ‘� xing’ (act denoted by the causa-
tive of dh�) 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’ 
(sam�kar�a�a)”457. On the other hand, in the � rst of these � ve kinds 
of praty�h�ra, “one forcibly withdraws the sense-organs from every 
object”458; this corresponds to what is expressed in the periphrasis 
of the P�dS459. The presence of these parallels suggests that, in their 

455  P�dS, yp, 4, 9c-10b: yadv����da�abhede�u marmasth�ne�u dh�ra�am || 4.9cd 
sth�n�t sth�na� sam�k��ya s� praty�h�tir i�yate |  4.10ab.
456  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 plutôt 
récapituler cinq conceptions di� érentes (et pas nécessairement complémentaires) 
de la notion de praty�h�ra.“
457  Ibidem� : “après dépot et ‘� xation’ (act dénoté par dh� au causatif) du Vent 
sur les emplacements des ‘points vitaux’ (marman), on attire celui-ci d’un 
emplacement à l’autre: c’est l’ ‘attraction’ (sam�kar�a�a).“


458  Ibidem: “on fait un retrait forcé des sens hors de tout objet.”
459  See P�dS, yp, 3, 30ab: kara��ni sam�h�tya vi�ayebhya�.
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presentation of these di� erent concepts of praty�h�ra, the authors of 
both P�dS and MS must have been referring to the same source(s). 

The author(s) of the P�dS attempted to integrate the two di� erent 
exercises of praty�h�ra by considering them as auxiliary disciplines 
of a complex practice involving also pr���y�ma and dh�ra��, that 
is directed on the vital parts of the body and yields bene� cial e� ects 
on the health of the yogin. The above quoted passage (P�dS, yp, 3, 
23-25) gave only some examples of this general practice, showing 
how, by means of the combination of kumbhaka and dh�ra�� 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 marmasth�na-s, which are actually enumerated in the text460.

By way of concluding discussion of this subject, a description is 
given of the signs of approaching death (ari��a)461. The logical con-

460  See P�dS, 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]” p�d��gu��ha� 
tath� gulpha� ja�gh�madhya� tathaiva ca || 4.10cd madhyam �rvo� ca m�la� ca 
p�yur h�dayam eva ca |  mehana� dehamadhya� ca n�bhi� ca galak�baram || 
4.11 t�lum�la� ca m�la� ca ghr��asy�k��o� ca ma�
alam |  bhruvor madhya� 
lal��a� ca m�rdh� c�pi tata� param || 4.12 m�la� ca kar�ayor m�la� marm��y 
et�ni padmaja |  4.13ab. 
The marmasth�na-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 Su�rutasa�hit�, 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). 
461  See P�dS, yp, 4, 1-7b: “[Brahm�:] O Bhagav�n, which are the signs of 
approaching death, how is death indicated by them, is there a means of solving 
this doubt? [1] [�r� Bhagav�n:] 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 omens462. This conscious 
expectation of death represents, for the yogin, a � nal 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 � nal 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 � re� ies, life 
will last � ve 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]” [brahm�] 
bhagavan k�ny ari���ni katha� tair j�vitak�aya� | s�cyate sa��ayasy�sya chedane 
k�ra�a� bhav�n || 4.1 [�r�bhagav�n] p�d��gu��he kar��gu��he sphura�a� yasya 
na�yati |  tasya sa�vatsar�d �rdhva� j�vitasya k�ayo bhavet || 4.2 ma�ibandhe tath� 
gulphe sphura�a� yasya na�yati |  �a�m�s�vadhir etasya j�vitasya sthitir bhavet 
|| 4.3 k�rpare sphura�a� yasya tasya traim�sik� sthiti� | kak�e mehanap�r�ve ca 
sphura��dyupalambhane || 4.4 m�s�vadhir j�vitasya tadardha� svedadar�ane | 
��rute j��hare gho�e din�ni dasa j�vitam || 4.5 jyoti� khadyotavad yasya tadardha� 
tasya j�vitam |  jihv�y� dar�ane tr��i din�ni sthitir �tmana� || 4.6 n�s�gr�dar�ane 
m�tyu� dvidine naiva sa��aya� |  4.7ab. 
The discussion about the omens (ari��a), in connection with yoga, is a topos 
commonly found in the P�ñcar�tric 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: 358� .
462  Some of the omens manifest themselves in parts of the body corresponding to 
the marmasth�na-s, namely: in the big toe (p�d��gu��ha), the ankle (gulpha), the 
membrum virile (mehana) and the tip of the nose (nas�gra).
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ascertained that, he who knows yoga best, strives after beatitude463. 
… After having recognized such � rst signs of approaching death 
as cause of destruction, the one who seeks � nal beatitude should be 
wholly devoted to japa and meditation. [7c-8b]”464. These statements 
allude to yoga’s essentially salvi� c function, when it is practised as 
a spiritual exercise preparing man for his � nal emancipation occur-
ring after death. This spiritual exercise consists of the japadhy�na, 
i.e. the meditation accompanied by the manipulation of mantra-s, 
which has to be practised within the last yogic ritual465. 

463  P�dS, yp, 3, 36: a�gu��h�di sv�vayavasphura��dar�anair api | ari��air j�vitasy�pi 
j�n�y�t k�ayam �tmana� || 3.36 jñ�tv� yateta kaivalyapr�ptaye yogavittama� | .  
464  P�dS, yp, 4, 7c-8b: evam �d�ny ari���ni d���v� ya� k�ayak�ra�am || 4.7cd 
ni��reyas�ya yuñj�ta japadhy�napar�ya�a� |  4.8ab.
465  The last yogic ritual is described in P�dS, cp, 24, 93-104. It has been mentioned 
above, p. 163 and will be  discussed in detail below, pp. 281� .





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 di� erent contexts and 
for di� erent purposes. Thus, following the description of the com-
bined application of pr���yama, dh�ra�� and praty�h�ti in the � eld 
of the marmasth�na-s, the text outlines some yogic-ritual practices 
in which these disciplines, together with dhy�na, 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 justi� ed by the speci� c 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 P�dS deal concretely and in 
detail with the ritual activities of the p�ñcar�trin, 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 speci� c ritual given in the di� erent sections of the 
work complement each other, in that a parallel reading reveals their 
di� erent 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 p�ñcar�trin. This is especially evident in the case of those ritu-
als which have to be performed inwardly, such as the �tma�uddhi, 
the ritual of self-puri� cation by which the devotee makes himself � t 
for the daily worship of God, or the antary�ga, 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 praty�h�ra in the sense of “withdrawal of the sense-or-
gans from external objects”. But in this context, praty�h�ra assumes, 
in addition to its classical signi� cance, 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 praty�h�ra re-
sults in the interiorization of the ritual, opening the possibility of its 
actualization inside the devotee. This understanding of praty�h�ra 
is clearly expressed by the following de� nition: “the inner perfor-
mance of the daily rites with the help of the mind, is to be regarded 
as praty�h�ra, which is to be practised as a limb of yoga. [8c-9b]”466. 
Hence, praty�h�ra plays a crucial role in the accomplishment of the 
internal rituals and becomes an essential element of the spiritual 
experience of the devotee467. 

466  P�dS, yp, 4, 8c-9b: manas�tmany anu��h�na� yad ida� nityakarma��m ||  
4.8cd praty�h�ra� sa vijñeya� yog��gatvena sevita� |  4.9ab.
This understanding of praty�h�ra corresponds to the third of the � ve kinds of 
praty�h�ra 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.”). 
467  The de� nition of praty�h�ra 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 praty�h�ra 
[which is] connected with the � ve limbs [of yoga]: [when] the sages, having 
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The case of praty�h�ra is paradigmatic, because it shows how the 
understanding of a yogic discipline can be modi� ed according to 
the object on which it is exerted and the context in which it occurs. 
In fact, the de� nition quoted above continues as follows: “or else, 
praty�h�ti is regarded as the focusing of the attention (dh�ra�a) on 
the eighteen di� erent vital parts of the body, by drawing [the at-
tention] from one vital part to the other. [9c-10b]”468. Here there 
is an explicit attempt to formulate a twofold notion of praty�h�ra, 
distinguishing (by the adversative yad v�, “or else”, as well as by 
the two synonyms praty�h�ra and praty�h�ti) two di� erent ways 
of practising the same discipline; in fact the praty�h�ra/praty�h�ti 
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 praty�h�ra, the text describes practices which are 
altogether di� erent, inasmuch as they are concerned with di� erent 
� elds, namely, the religious dimension of the life of the yogin and 
the health of his body respectively. Hence praty�h�ra has a di� erent 
signi� cance in each case. The mental act is changed by its object, the 
content conditions the form. 

In addition to praty�h�ra, the devotee engaged on “the inner 
performance of the daily rites”, in order to purify himself in the 
�tma�uddhi, 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 di� erent 
passages of the work dealing with the internal rituals, particularly 
in those dealing with the �tma�uddhi, the exercise of these mental 

understood the fault of the mind naturally occupied with the objects of the senses, 
withdraw it from these and � x it in the Lord, this is taught as praty�h�ra. [56-57]” 
praty�h�ra� tata� kury�d a�gai� pañcabhir anvitam | svabh�venendriy�rthe�u 
prav�tta� m�nasa� budhai� || 32.56 taddo�adar�an�t tebhya� sam�h�tya balena 
tu | nive�ana� bhagavati praty�h�ra iti sm�ta� || 32.57.
468  P�dS, yp, 4, 9c-10b: yadv����da�abhede�u marmasth�ne�u dh�ra�am ||  4.9cd 
sth�n�t sth�na� sam�k��ya s� praty�h�tir i�yate |  4.10ab. This understanding of 
praty�h�ti in connection with the marmasth�na-s is discussed above, pp. 242-243.  
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capacities is called either dh�ra�� or dhy�na. 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 di� erent names? 
If this is the case, is it then impossible to establish a distinction be-
tween dh�ra�� and dhy�na? In order to answer these questions it is 
necessary to scrutinize the ritual practices involving the exercise of 
dh�ra�� and/or dhy�na, and the relevant passages where they are 
described. However, a basic di� erence does exist between dh�ra�� 
and dhy�na, as they are treated in the text, and this may be remarked 
upon immediately.

Like praty�h�ra, dh�ra�� too, though maintaining her principal 
characteristic of focusing the attention on something, is under-
stood di� erently and has a quite distinct signi� cance, according 
to whether she is directed on the marmasth�na-s, or practised 
in connection with a ritual, particularly with the ritual of the 
�tma�uddhi. 

The situation of dhy�na is di� erent and its treatment in the 
text is altogether more consistent. The teachings on dhy�na 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, yogalak�a�a (given in the colophon), suggests that what is 
discussed here is the kernel of the P�dS teachings about yoga. In 
fact, the performance of dhy�na, as it is described in this � nal 
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 dhy�na 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 sam�dhi.
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The Function of dh�ra�� and dhy�na in the �tma�uddhi

The daily ritual of the �tma�uddhi, 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 b�jamantra-s of the elements (described in 
P�dS, cp, 3, 21-29b) 

2.  the second phase consists of two stages: a) the burning of the 
transient body, enacted by mentally withdrawing the tattva-s 
into the param�tman 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 s���i order (described in P�dS, cp, 3, 
29c-51b). 

3.  the mantrany�sa, 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 P�dS, cp, 3, 51c- 81). 

1. The � rst phase of the �tma�uddhi, consisting in the inter-
nal cleansing of the body from its impurities, is described as fol-
lows: “Sitting on a pure seat made of ku�a grass and so on, in the 
svastik�sana, or also assuming the padm�sana, at the sound of a 
t�rya469, [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 � re placed outside the enclosure by 
[uttering] the tejomantra. [22-23b] Then, inside [the enclosure], the 
s�dhaka should make the cakramudr� with the help of the cakra-
mantra, with three pr���y�ma-s in due order, protecting himself in 
this way. The concentrated one, after having placed the yogamudr� 
on his navel, meditates on the b�ja[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 [b�jamantra]. 
[23c-25] [Then], having meditated on the b�ja[mantra] of � re [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 � ames of the � re arisen from that [b�jamantra]. [26] 
[Then] he should smother the � re which had arisen by placing the 
b�ja[mantra] of earth (litt: of the great Indra), forming a quadran-
gular � gure yellow-coloured, in his throat, together with the touch. 
[27] So, by holding his breath, having placed the b�ja[mantra] of 
water (litt.: of Varu�a), 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 � owing out of that  [b�jamantra]. 
[28-29b]”470. 

First of all, the s�dhaka 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 tejomantra, he imagines a � re surround-
ing the enclosure within which he is sitting; � nally, completing this 
ritual of self-protection, he shows the cakramudr�, accompanied by 
the cakramantra, and practises pr���y�ma. After this preparatory 
stage, the s�dhaka, assuming the yogamudr�, can proceed with the 
puri� cation of his body. 

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

470  P�dS, cp, 3, 21-29b: �s�no vi��are �uddhe b�sy�dau svastik�sane | baddhv� 
padm�sana� v�pi t�ryagho�e pravartite || 3.21 tiraskari�y� catv�ri ni�chidra� 
ch�dite tata� | astramantre�a kakubho baddhv� dh�madhvaja� bahi� || 3.22 
pr�k�r�vasthita� dhy�yet tejomantre�a mantravit | cakramudr�� ca khe nyasya 
cakramantre�a s�dhaka� || 3.23. gopayann ittham �tm�na� pr���y�mais tribhi� 
kram�t | yukta� k�tv� yogamudr�� n�bhikande sthita� puna� || 3.24 vedy�k�ra� 
v�yub�ja� dhy�tv� tajjena v�yun� | dh�mre�a dehap�pm�na� �o�ayitv� 
niranvayam || 3.25 triko�am agnib�ja� ca raktavar�a� h�dambuje | dhy�tv� 
tadutthasapt�rci��ikh�bhi� kalma�a� dahet || 3.26 m�hendrab�ja vinyasya 
p�t�bha� catura�rakam | ka��he saha spar�anena stambhayed agnim utthitam || 
3.27 v�yun� kumbhakenaiva v�tta� spha�ikasa�nibham | vinyasya v�ru�a� b�ja� 
m�rdhni tajj�m�t�mbhas� || 3.28 k��layet sarvato deham �p�datalamastakam | 
3.29ab.



253

wind, � re, 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: 

b
jamantra of the 
element

shape colour part of the 
body

wind vedi smoke-colour navel
� re triangle red lotus of the 

heart
earth square yellow throat
water circle transparent like 

crystal
head

                                          
The b�jamantra is a mantra made of one syllable devoid of lin-

guistic meaning and regarded as imbued with great power and ef-
� cacy. The b�jamantra-s of the elements are the phonic forms of the 
elements; since the latter are constituents of the world, products of 
the evolution of prak�ti, which is herself a r�pa of the param�tman, 
these b�jamantra-s are the embodiment of the divine power of the 
param�tman concretizing Himself in the form of the elements. In the 
ritual presently discussed the b�jamantra-s are deemed to be pow-
erful entities which are visualized and ritually manipulated by the 
s�dhaka, in order to clear the body of every possible impurity; in 
accordance with a “quasi-physical conception and perception of the 
mantra”471, the s�dhaka is supposed to imagine, but also to experi-
ence in his own body, their purifying e� ects.

The mental activity of the s�dhaka 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 dhy�na. Actually the s�dhaka is performing dhy�na, 
in the sense of an e� ective discipline resulting in the assimilation 
of and control over the power of the b�jamantra-s; but this dhy�na 

471  Padoux 2005: 490, in Flood (ed.) 2005.
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includes the exercise of the dh�ra��, in the sense of an intense con-
centration on the b�jamantra-s. In order to focus the attention on 
the b�jamantra-s and grasp their spiritual reality, the s�dhaka has to 
represent them in concrete forms; accordingly, the exercise of the 
dh�ra�� 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 dhy�na implies 
the exercise of the dh�ra��, even if the latter term is not mentioned 
in the text472. 

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 s�dhaka 
who imagines that particular processes are going on in his body. 
Thus, the puri� cation of the body is accomplished by sweeping 
away all its evil with the wind blowing out of the b�jamantra of the 
wind and by wiping out every stain with the � ames kindled from the 
b�jamantra of the � re. These expressions allude to psycho-physical 

472  The ParS gives a description of this ritual similar to that found in the P�dS. 
But the verbal form used in the ParS to indicate the mental activity of the s�dhaka 
is the causative of the root dh�i. This means that the two texts give di� erent names 
- respectively dhy�na and dh�ra�� - 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: pr���y�mais tribhir yukta� *badhv�’’dau (em. baddhv�’’dau) 
yogasa�pu�am | p�ra��d recan�d v�yo recan�d v�pi yatnata� || 4.8 bhavet *pr��ak�ta� 
(em. S pr��a� k��a� GOS) pu�sa� pr���y�mas sa ucyate | n�bhipadme tato v�ya� 
sa�cintya puru��tman� || 4.9 dh�rayet tatra caitanya� v�yubh�ta� vi�e�ata� | tato 
vi�v�tman� vahni� h�di sa�cintya bh�skaram || 4.10 dh�rayet tatra caitanyam 
agnibh�ta� samantata� | m�hendras ta� bhava� ka��he tatas sarve�a dh�rayet || 4.11 
niv�tty� varu�a� m�rdhni v�rir�pa� ca dh�rayet | k���� rakt� ca p�t� ca �uklar�p� 
ca dh�ra�� || 4.12 tribhis tribhi� sm�taikaik� pr���y�mair yathoditai� | dh�ra��su ca 
sarv�su ni�calena sam�dhin� || 4.13 tadgu��nvitam ity eva� jagat sarva� vicintayet 
| p�rako recaka� ku�bho nir�maya iti kram�t || 4.14 dh�ra��su ca vijñeya� k�ryo 
bh�gavatair narai� | nirdagdhakalma�as tv eva� dh�ra��bhi� k�to yad� || 4.15 tato 
yogamaya� dhy�nam �ti��hed �tma�uddhidam | 4.16ab. 
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experiences truly undergone by the s�dhaka: he is aware of the ac-
tion of this wind and this � re within his body, because he believes in 
the presence and in the purifying e� ects of the b�jamantra-s which 
make the air circulating in his body and the heat pervading it. He 
then imagines extinguishing the � re which might consume his body, 
by taming its � ames with the help of the power of the b�jamantra of 
earth, and, � nally, he achieves the complete cleansing of his body by 
sprinkling it, from head to toe, with the water of immortality sprung 
from the b�jamantra of water. It is the strength of his belief, the 
power of his inner image of himself that allows the s�dhaka to actu-
alize the phonic energies of the b�jamantra-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 �tma�uddhi, where he brings about the mythi-
cized dissolution and re-creation of his own body, following the pra-
laya- and s���i-order as a general pattern. This phase itself consists 
of two stages. 

a) In the � rst stage, the s�dhaka imagines producing, step by step, 
the dissolution of prak�ti, constituting his own psycho-physical or-
ganism, into his j�va: each great element (mah�bh�ta) forming his 
physical body is dissolved, together with the corresponding organ 
of sense (jñ�nendriya) and action (karmendriya), into its distinctive 
subtle element (tanm�tra); then his psychical organs, namely manas, 
aha�k�ra and buddhi, are progressively dissolved. Once every tat-
tva has been reabsorbed into the j�va, the latter, released from his 
prak�ti-made substratum, eventually joins the param�tman. 

The account given by the text of the P�dS 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 tattva-s begin-
ning with earth into the param�tman according to the order of reab-
sorption. He withdraws earth, [endowed with] � ve qualities, yellow-
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coloured, forming a quadrangular � gure, 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] � re, 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. [35c-36] Moreover he withdraws 
the subtle element of sound into the mind [litt.: heart (sv�nta)], the 
mind into the aha�k�ra, the aha�k�ra into the principle of buddhi, 
the buddhi into prak�ti [37] and prak�ti into the individual soul (j�va). 
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 j�va] 
ascend upwards in the body through the n�
� of the su�umn�, [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 j�va 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 b�ja [mantra] of � re placed 
on the point of his foot; thus his own body is entirely burnt from feet 
to head by the glitter of � re. [41c-42]”473. 

473  P�dS, cp, 3, 29c-42: p�thivy�d�ni tattv�ni sam�dhiparay� dhiy� || 3.29cd 
param�tmani sa�h�tya pralayakramam �sthita� | p�thiv�� pañcagu�ak�� 
p�t�bh�� catura�rik�m || 3.30 ghr��opasthendriyayut�� tanm�tr�lak�a�e tata� 
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After having actualized the dissolution of the tattva-s into the j�va, 
the s�dhaka meditates on his own j�va 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 s�dhaka imagines 
his own j�va joining the param�tman and being dissolved into Him. 
After the withdrawal of the tattva-s into the param�tman has been so 
completed, the meditating s�dhaka - contemplating his body from 
outside - imagines burning his transient body with the help of the 
power of the b�jamantra of � re. 

b) In the following stage, the s�dhaka imagines his j�va arising 
again out of the param�tman, visualizing him in a lotus growing out 
of an ocean of am�ta; then, following the order of s���i, he brings 
about the arising again of all the tattva-s until,  � nally, a new body 
is re-created, pure and � t for the worship of God. The reborn and 
renewed body is sprinkled with the am�ta � owing from a lotus (per-
haps the same lotus mentioned with regard to the arising of the j�va), 
so that, as the previous stage of the ritual ended with the impure

| gandhe sa�h�tya yogena gahanena vicak�a�a� || 3.31 rasan�p�yvindriy�bhy�� 
[ca] sah�pa�caturgu��� | ardhacandr�k�ti� cait�s tanm�tr� lak�a�e rase || 3.32 
gandha� ca tanm�tr�tm�na� tato‘gni� trya�rap��alam | trigu�a� d���icara�a� 
srotobhy�� susam�hita� || 3.33 *tanm�tr�lak�a�air etair antastanm�tray� saha 
(em. P2 tanm�tr�lak�a�e r�pe rasatanm�tray� saha) | sa�hared dvigu�a� v�yu� 
spar�e tanm�tralak�a�e || 3.34 dh�mra� v�tta� tvakkar�bhy�� r�patanm�tray� 
saha | yuñj�nas sa�hared yog� khañ ca �abdagu�a� puna� || 3.35 tanm�tr�lak�a�e 
�abde n�lotpaladalaprabham | spar�a� ca tanm�tr�tm�na� [�rutiv�k] sahita� 
tata� || 3.36 sa�h�tya �abdatanm�tr�� sv�nte sv�ntam aha�k�tau | aha�k�ti� 
buddhitattve buddhi� ca prak�tau puna� || 3.37 j�ve ca prak�ti� j�va� v�san�viva�a� 
tata� | *sus�k�me (em. T, P1, P2 sus�k�mam) n�bhicakre sve bh�skar�bham 
avasthitam || 3.38 su�umnay� n�
ikay� padmas�trasus�k�may� | upary �rohayed 
dehe kumbhakena nabhasvat� || 3.39 bhittv� ca brahma�o randhra� bahir deh�d 
vinirgatam | pravi�ya bh�skarasy�pi ma�
al�n nirgata� bahi� || 3.40 a�ar�ra� tad� 
j�va� parasmin brahma�i dhruve | sthita� dhy�yet sthita� tatra svadeha� yonija� 
dahet || 3.41 nyastena �ikhib�jena p�d�gre jvalanatvi�� | p�d�dim�rdhaparyanta� 
dagdhe dehe nije tata� || 3.42.
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body reduced to ashes by means of the b�jamantra of � re, so this 
stage ends with the pure body regenerated, revitalized by the nectar 
of immortality.

The text says: “Then he should meditate on the niv�tti b�ja[mantra], 
resembling a myriad of full moons in the sky [and], above that, he 
should imagine the j�va 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 j�va [arises] prak�ti and from the lat-
ter the buddhi, from the buddhi the aha�k�ra, 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 � re, having the quality of colour, together with 
the eye and the feet; and from that [� re] 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 � uid of immortality, [has become] pure, faultless, � t for the wor-
ship of Hari, the Highest, the Supreme �tman. [49-51b]”474. 

474  Ibidem, 43-51b: niv�ttib�ja� khe dhy�yet p�r�acandr�yutopamam | 
tad�rdhvap�y��anidhau j�te p��
arapa�kaje || 3.43 smarej j�va� samutpanna� 
sak���d brahma�as tad� | j�v�t pradh�na� tasm�c ca buddhi� buddher aha�k�tim 
|| 3.44 tato manas tata� �abdatanm�tr�� kha� tatas saha | v�k�rutibhy�� 
�abdagu�a� tanm�tr�� spar�alak�a��m || 3.45 v�yu� spar�agu�a� s�rdha� 
tvac� hastena ca smaret | tata� ca r�patanm�tra� tato‘gni� saha cak�u�� || 3.46 
padbhy�� r�pagu�a� *t�bhy�� (em. P1 tasm�t) tanm�tr�� ca rasa� tata� | �po 
rasagu��� p�y�rasan�bhy�� sah�bjaja || 3.47 gandha� ca tanm�tr�tm�na� tato 
gandhagu��� bhuvam | sumutpann�� smared vidv�n ghr��opasthayut�� tath� 
|| 3.48 ittha� �ar�ram �tm�ya� �uddh��uddh�dibh�tajam | vicintya pa�kaja� 
buddhy� prabuddha� tadvinirgatai� || 3.49 ��takumbhamayai� kumbhai� p�r�air 
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The statement that the meditating s�dhaka is destroying and re-
creating his body following, respectively, the pralaya- and s���i- 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 s���i- order represent for the s�dhaka 
only a general pattern according to which he brings about the disso-
lution of his material body and the arising of a new, puri� ed 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 prak�ti, which is said to be withdrawn 
into the j�va (verse 38a) and to arise again out of him (verse 44c). 
These statements are certainly inconsistent with the creation theory 
of the P�dS: from the point of view of s���i, the fact that prak�ti is 
eternal makes it impossible to regard her as arising, in the sense 
of an evolution, out of the spiritual principle, the puru�a, let alone 
out of the j�va. But, in the perspective of the present context, these 
statements make sense: the withdrawal of prak�ti into the j�va means, 
with regard to the dissolution of the body occurring in the � rst stage 
of the ritual, that the prak�ti-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 j�va, himself puri� ed by his encounter with the 
param�tman, a new, pure, yet prak�ti-featured body can arise again. 

3. The last phase of the �tma�uddhi consists in the mantrany�sa, 
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 

am�tav�ribhi� | sn�pita� �uddham anagha� cintayitv� nija� vapu� || 3.50 
�r�dhane harer yogya� parasya param�tmana� | 3.51ab.
The second phase of the �tma�uddhi is brie� y outlined in the ParS (4, 16c-19); on 
the other hand, the ParS provides a detailed description of the � rst phase of the 
�tma�uddhi (i.e. the internal cleansing of the body) comparable to that given in the 
P�dS (see above, note 472).
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of the devotee into a body made out of mantra-s, hence into a divine 
body 475.  

To sum up, the three phases of the �tma�uddhi represent the pro-
gressive stages of puri� cation/transformation of the devotee. The 
� rst phase consists in the internal cleansing of the body by means 
of the b�jamantra-s of the elements. In the second phase, after the 
body has been puri� ed, in order to become � t 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, puri� ed 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 bh�ta�uddhi (“puri� cation of the elements”, where bh�ta 
stands for mah�bh�ta, “great element”)476, the P�dS adopts the term 
�tma�uddhi (“self-puri� cation”)477. In the various tantric texts and 
traditions where it occurs, this puri� catory ritual, though having 
a fundamentally similar meaning and function, is described and 
performed in di� erent speci� c ways. In the JS for instance, the 
bh�ta�uddhi is chie� y understood as a puri� cation of the great ele-

475  The detailed description of the mantrany�sa 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 [di� erent] parts of his body, beginning 
with his head and ending with his feet, by means of the ny�sa [made] with his 
hand, according to the order of creation, maintenance and destruction. [51c-52]” 
(P�dS, cp, 3, 51c-52: dhy�yann a���k�ara� mantra� dv�da��k�aram eva v� || 3.51cd 
s���isthitilayany�sair hastany�sapurassaram | nyased a�ge�u m�rdh�dip�d�nte�u 
yath�tatham || 3.52.) and continues up to verse 81. This is the eight-syllable 
mantra: o� n�mo n�r�ya��ya. The twelve-syllable mantra is: o� n�mo bhagavate 
v�sudev�ya.
476  See, for instance, JS, 10, 14cd: bh�ta�uddhi� ���u mune yath�vad anup�rva�a� || 
10.14cd; LT, 35, 1: antary�g�disiddhyartha� bh�ta�uddhi� ni��maya | kathyam�na� 
may� �akra s�vadh�nena cetas� || 35.1; SS, 17,  17: s�y�m�� bh�tasa��uddhi� 
dh�ra��bhy�� sam�caret | kevalena tu mantre�a bh�van�sahitena tu || 17.17.
477  See P�dS, cp, 3, 81cd: �tma�uddhir iya� prokt� mantra�uddhis tu vak�yate || 
3.81cd. 
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ments forming the physical body478. In the P�dS 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, aha�k�ra and 
buddhi). Therefore, at least as far as the P�dS is concerned, the term 
�tma�uddhi is undoubtedly more appropriate than bh�ta�uddhi, on 
account of its broader signi� cance.

*     *     *

The �tma�uddhi 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 e� ective, to master the power 
of the mantra-s, to look, from above, at his own body and actualize 
its puri� cation and transformation. This paradigmatic feature of the 
�tma�uddhi explains why, among all the rites described in the ritual 
sections of the work, the author(s) of the P�dS have chosen to refer 
precisely to this one in the yp, where they intended to illustrate the 
employment of a yogic discipline, the dh�ra��, in a ritual practice. 

This ritual practice - as is described in the yp - presupposes the 
visualization-� xation (dh�ra��) of the symbolic representations of 
the � ve elements in their dwelling-places within the body and re-
sults in the worship of the � ve m�rti-s of God, respectively asso-
ciated with the parts of the human body where the � ve elements are 
supposed to be located. The � rst step of this practice is set out as 
follows: “The dh�ra��  [is] the concentration of the mind on those 
� ve elements [placed] in the body consisting of the � ve elements, by 
the one who is intent upon yama and so on, and this [is] a means of 
rescuing from the ocean of sa�s�ra. [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: 210� ; for parallels with 
other sa�hit�-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 � ve gha�ik�-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 n�
ik�-s. [17cd] From 
the navel up to the waist it is called the place of � re; [18ab] there 
� re is of vermilion colour, triangular. It has to be thought of, having 
held and � xed the breath, for a duration of � fteen n�
ik�-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 pr��a [there] by holding the breath, for a duration 
of twenty gha�ik�-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]”479. 

A comparison of this passage with that concerning the � rst 
phase of the �tma�uddhi - during which the s�dhaka should use the 
b�jamantra-s of the elements for purifying his body - reveals some 
evident di� erences with regard to: the number of the elements taken 
into account (� ve here, four in the �tma�uddhi); the variance about 
the parts of the body corresponding to the elements; the fact that the 

479  P�dS, yp, 4, 13c-22b: pañcabh�tamaye dehe bh�te�v ete�u pañcasu || 
4.13cd manaso dh�ra�a� yat tad yuktasya ca yam�dibhi� | dh�ra�� s� ca 
sa�s�ras�garott�rak�ra�am || 4.14 �j�nup�daparyanta� p�thiv�sth�nam i�yate 
| *pittal� (em. �r� p�tal�) caturasr� ca vasudh� vajral�ñchit� || 4.15 smartavy� 
pañcagha�ik�s tatr�ropya prabhañjanam | tasyopary �rum�l�nta� v�risth�na� 
caturmukha || 4.16 ardhacandrasam�k�ra� �vetam ambujal�ñchitam | smartavyam 
a�ge �vasanam �ropya da�a n�
ik�� || 4.17 �n�bhidehamadhy�ntam agnisth�nam 
ud�h�tam | tatra sind�ravar�o‘gnis trya�r��ko da�a pañca ca || 4.18 smartavyo 
n�
ik�� pr��a� k�tv� kumbhakadh�ritam | n�bher upari n�s�nta� v�yusth�na� 
tu tatra vai || 4.19 vedik�k�ravad dh�mro balav�n bh�tam�ruta� | smartavya� 
kumbhakenaiva pr��am �ropya m�ruta� || 4.20 gha�ik� vi��atis tasm�d ghr���d 
brahmabil�vadhi | vyomasth�na� nabhas tatra bhinn�ñjanasamaprabham ||  4.21 
dhy�yen m�rutam �ropya kumbhakenaiva yatnav�n | 4.22ab.
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same symbols, which in the �tma�uddhi represent the b�jamantra-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)
watera half moon  white lotus root of the thighs       
� re  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 � xing the air in the parts of the body where the 
elements are supposed to be located; the locution pr��a� k�tv� 
kumbhakadh�ritam (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 dh�ra�� on the 
marmasth�na-s480. But here, while holding and � xing 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 dh�) 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 dh�ra�� which, in the 
practice related to the marmasth�na-s, indicated simply the focusing 
of attention on a particular, static object, here instead denotes a more 
re� ned and dynamic mental process, an e� ort 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 marmasth�na-s, see above, 
pp. 239� .
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peculiar nature of its objects. In fact, as in the case of the �tma�uddhi, 
the practice presently discussed implies a mythicized mental image 
of the body of the yogin; accordingly, the dh�ra�� 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”481 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 N�r�ya�a with intense meditation; [22cd-
23] Pradyumna in [the part where] � re [is located]; further on, he 
should worship Sa�kar�a�a in the part [where] air [is located] and 
the Supreme Self V�sudeva in the part [where] ether [is located]. 
[24] Indeed there is no doubt that [this] yogin shall soon reach that 
[V�sudeva].”482  

481  Oberhammer 1977: 220. See also, for a general discussion about dh�ra��, 
Ibidem: 217� .
482  P�dS, yp, 4, 22c-24: vi�vambhar���e dehasya caturb�hum ala�k�tam || 
4.22cd aniruddha� hari� yog� yajeta bhavamuktaye | *aba��e p�rayed (em. �r�. 
ap���e p�jayed) yog� n�r�ya�am udagradh�� || 4.23 pradyumnam agnau v�yva��e 
sa�kar�a�am ata�param | vyom���e param�tm�na� v�sudeva� samarcayet ||  
4.24 acir�d eva tatpr�ptir yuñj�nasya na sa��aya� || .
It is interesting that the Vaikh�nasa MS, dealing with the dh�ra�� and her possible 
applications, describes in detail the � xation of the � ve manifestations of Vi��u in 
the � ve 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 speci� c part of the body corresponding to an Element; 
one meditates on the Manifestation and one ‘� xes’ it.” (Colas 1988: 267-268: 
“on conduit le ‘Vent’ (auquel on associe une syllabe particulière pour chaque 
Manifestation) dans une zone spéci� que du corps à laquelle correspond un 
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The table sketched out above can be now completed as follows:   
               

m�rti element shape colour part of the body

Aniruddha earth square yellow calf (knee-foot)
N�r�ya�a water half moon   white root of the thighs   
Pradyumna � re triangle   red navel-waist
Sa�kar�a�a air    vedi  smoke-colour chest (navel-nose)
V�sudeva ether     eye-ointment nose-brahmarandhra

The relation among these � ve m�rti-s, who are associated in the 
worship, may be understood in the light of the theological views of 
the P�dS. In fact, in the emanation of the divine m�rti-s out of the 
para form of the Lord (m�rtyutpatti), the vy�ha V�sudeva makes 
his � rst appearance accompanied by N�r�ya�a, so that both divine 
� gures belong to the same ontological level of manifestation; then, 
starting from V�sudeva, the other three vy�ha-s arise out of each 
other in turn483. Therefore, the fact that these � ve m�rti-s constitute 
a distinct group - formed by the four vy�ha-s and by N�r�ya�a - 
within the series of the m�rti-s arising in the process of the divine 
emanation, explains why they are joined together also in ritual 
worship. 

Elément; on médite sur la Manifestation et on la ‘� xe’.“). This practice, similar to 
that given in the P�dS, is related in the MS to Aniruddha, Acyuta, Satya, Puru�a and 
Vi��u, respectively associated with earth, water, � re, air and ether (See Ibidem).
483  See P�dS, jp, 2, 16-18: “… The venerable V�sudeva, who promotes the 
creation, maintenance, destruction and liberation, for some reason divides Himself 
again in two parts. [16] The � rst one, V�sudeva, has the splendour of pure crystal, 
but the second, N�r�ya�a, looks like a dark cloud. [17] From [that] V�sudeva 
arose Sa�kar�a�a, from the latter Pradyumna [and] from Pradyumna Aniruddha. 
All these have four arms. [18]” sa v�sudevo bhagav�n s���isthityantamuktida� 
| �tm�na� sa dvidh� cakre puna� ken�‘pi hetun� || 2.16 tayor eko v�sudeva� 
�uddhaspha�ikasannibha� | n�r�ya�o dvit�yas tu n�l�mbudasamaprabha� || 2.17 
sa�kar�a�o v�sudev�t tasm�t pradyumnasa�jñita� | pradyumn�d aniruddho‘bh�t 
sarva ete caturbhuj�� || 2.18.  
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The progressive distance, so to speak, of the vy�ha V�sudeva, 
then of Sa�kar�a�a, 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 V�sudeva484. Accordingly, 
the order in which the yogin practises the dh�ra�� on the � ve ele-
ments placed in the body - from earth to ether - as well as the or-
der in which he worships the related m�rti-s - from Aniruddha to 
V�sudeva - corresponds to the pralaya order. This � ts the dynamic 
pattern of the second phase of the �tma�uddhi, in which the dis-
solution of the tattva-s is mentally actualized. Although the yp pas-
sage does not mention every tattva 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 
�tma�uddhi. 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-puri� cation, so that the former must 
be regarded as referring to the latter.

However, a di�  culty does present itself in the fact that the de-
scription of the �tma�uddhi given in the cp makes no mention of the 
� ve m�rti-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 bh�ta�uddhi, the devotee, in order to purify his tran-
sient body which is made out of the � ve elements, and make it � t 
for the mantrany�sa, makes use of the mantra-s of the � ve elements, 
reciting them in the following order: � rst the mantra of earth, then 
those of water, � re, air and ether. These mantra-s are regarded as 
the Lords of the elements (bh�te�vara) and, above them, the Gods 
Aniruddha, Pradyumna, Sa�kar�a�a, V�sudeva and Satya are con-

484  The correspondence between N�r�ya�a and the element water represents 
an incongruity within this consistent pattern of progressive matching between 
m�rti-s and elements; however, the ancient, well known association of N�r�ya�a 
with the waters was probably felt to be so obvious  that this divine � gure could not 
have been related to any other element but water.
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sidered to act as the powers (�akti-s) dominating the bh�te�vara-s485. 
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 bh�ta�uddhi, the JS - unlike the cp of the P�dS - establishes a link 
between mantra-s of the elements and divine m�rti-s. Moreover, in 
the  description of the mantrany�sa given in the JS, the mantra-s of 
the � ve Gods are placed on speci� c parts of the body, each of which 
is regarded as the dwelling place of one of the � ve elements486. 

Therefore, the ritual of bh�ta�uddhi described in the JS shows 
evidence of a system of correspondences which associates, on the 
one hand, the � ve elements, their mantra-s and the � ve Gods and, 
on the other hand, the same Gods in the form of mantra-s and the 
parts of the body corresponding to the � ve elements. This system of 
correspondences substantiates the idea that the practice described 
in the yp of the P�dS, which associates divine m�rti-s, elements and 
parts of the body, must be regarded as referring to the ritual of self-
puri� cation, even if in the description of the �tma�uddhi given in the 
cp of the P�dS the murti-s are not explicitly mentioned. 

The discrepancy between the two sections of the P�dS in their 
respective treatment of the �tma�uddhi 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 �tma�uddhi. 
A similar combination of cross-references among yp and cp of the 
P�dS and other textual sources is found also with regard to the treat-
ment of the last yogic ritual487. 

485  See Rastelli 1999: 213-214 and JS, 10, 21c-22: bh�te�var���� pañc�n�� 
paratvena kram�t sthit�� || 10.21cd aniruddh�daya� pañca satyap�rv�� purodit�� 
| �aktitvena ca vartante tai� ca t�n vy�haret kram�t || 10.22. 
486  See again Rastelli 1999: 214, note 930 and Ibidem: 239� .
487  For a discussion of this ritual see below, pp. 281� .
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Dhy�na: vair�gya and sam�dhi

The meditation on the para V�sudeva treated in chapter 5 of the 
yp (P�dS, yp, 5, 1-20b) constitutes the illustration of the jñ�nayoga, 
the highest form of yoga mentioned, yet not elucidated, at the begin-
ning of the yp. In its � rst occurrence, jñ�nayoga had been de� ned as 
“the constant directing of the mind towards the best object”488, that 
is to say the meditation on God, which is supposed to grant salvi� c 
knowledge (jñ�na). Accordingly, the meditation dealt with in chap-
ter 5 of the yp might be expected also to elucidate the de� nition of 
the components of jñ�nayoga, which is understood to consist of  “de-
tachment and so on” (vair�gy�di, yp, 1, 7b). Taking into account the 
fact that this meditation on the para V�sudeva results in sam�dhi489 
and supplementing the locution vair�gy�di with the corresponding 
expression in the parallel passage of the ParS - namely: vair�gya� 
ca sam�dhi� ca jñ�nayogasya ucyate (10, 11ab) - it follows that the 
�di of the P�dS refers to sam�dhi490. But, whereas the text gives a 
description of the experience of sam�dhi491, it does not provide any 
explicit explanation of what vair�gya 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 jñ�nayoga.

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. 
praty�h�ra in its classical meaning: “After having � rst assumed the 
yoga posture, the añjali directed towards the region of the heart, the 
eyes � xed upon the tip of the nose and the tongue placed on the 

488  P�dS, yp, 1, 5ab: yat tu cittasya satata� arthe �reyasi bandhanam | 1.5ab.
489  See P�dS, yp, 5, 17-20b quoted and discussed below, pp. 277� .
490  For a discussion of the de� nition of jñ�nayoga given in the � rst chapter of 
the yp and in the parallel passage of the ParS, see above pp. 189� ; as regards the 
components of jñ�nayoga see pp. 192-193.
491  See again P�dS, yp, 5, 17-20b quoted and discussed below, pp. 277� .
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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 V�sudeva, the Su-
preme �tman, 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 � nal emancipation. The evil 
done during seven rebirths disappears for that yogin who, for the 
space of three hours only, shall meditate on V�sudeva by holding his 
breath.
[4]”492.  

The object of this meditation is the para V�sudeva. The expres-
sion “the Supreme �tman, 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: � rst 
as endowed with a shape (sar�pa), then as shapeless (ar�pa). 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 � nal emancipation (yat tad dhy�na� … kaivalyaphaladam); 
this seems to suggest that this kind of meditation is especially appro-
priate and has to be practised in the � nal period of life, as a prepara-
tion for mukti493. 

492  P�dS, yp, 5, 1-4: *badhv� (em. baddhv�) yog�sana� p�rva� h�dde�e 
racit�ñjali� | n�s�granyastanayano jihv�� k�tv� ca t�lun� (em. t�luni) || 5.1 
dantair dant�n asa�sp��ya �rdhvak�ya� sam�hita� | sa�hared indriyagr�ma� 
tato budhy� vi�uddhay� || 5.2 cintana� v�sudevasya parasya param�tmana� | 
sar�pasy�py ar�pasya svah�damburuh�sane || 5.3 yat tad dhy�na� pra�a�santi 
kaivalyaphalada� sad� || y�mam�tra� v�sudeva� cintayet kumbhakena ya� | 
saptajanmak�ta� p�pa� tasya na�yati yogina� ||  5.4.
493  It is worth remarking that also in the description of the m�rtyutpatti 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 V�sudeva “is to be 
always meditated by the yogin-s [as seated] on a throne in the lotus of the heart” 
(dhyeya� ca yogibhir nitya� h�tpadm�hvayavi��are | 2.12ab) and that those who see 
Him therein attain the supreme abode (“indeed the sages see the highest abode of 
Vi��u” pa�yanti s�raya� �a�vat tad vi��o� parama� 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 j�va 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 Vi��u. [7c-8b]”494.

The idea of a correspondence between states of consciousness and 
regions of the body is not speci� c to the P�dS. It is found for example, 
mutatis mutandis, in the Brahma Upani�ad (BrU), a text belonging to 
the group of the so-called Samny�sa Upani�ad-s, in which, with re-
gard to the states of consciousness experienced by the j�va, 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.”495. The parts 
of the body mentioned in the P�dS 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 

494  P�dS, yp, 5, 5-8b: n�bhikand�t sam�rabhya y�vadd h�dayagocaram || 5.5 
j�gradv�tti� vij�n�y�t ka��hastha� *svapnam uttamam (em. �r� svapnavartanam) 
| su�upta� t�lumadhyastha� turya� bhr�madhyasa�sthitam || 5.6 tury�t�ta� 
para� brahma brahmarandhre tu lak�ayet | j�gradv�ttai� sam�rabhya y�vad 
brahmabil�ntaram || 5.7 tatrodaya� tur�ya� sy�t tury�nte vi��ur ucyate |  5.8ab.
495  BrU, III: netrastha� j�grata� vidy�t ka��he svapna� vinirdi�et | su�upta� 
h�dayastha� tu tur�ya� m�rghni sa�sthitam ||,  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/puru�a, who manifests itself/himself therein in di� er-
ent forms; the latter are in their turn also associated with the di� er-
ent states of consciousness: “There are four places of this puru�a: 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 Brahm�, in the [state of] 
dreaming as Vi��u, in the [state of] deep sleep as Rudra, in the fourth 
[state] as the Imperishable.”496. These two passages of the BrU - as-
sociating, respectively, j�va 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 j�va passing through his di� erent states 
of consciousness, or, from another perspective, the revelation of brah-
man to the j�va through its fourfold appearance in the j�va’s states of 
consciousness and regions of the body.

It is di�  cult to ascertain whether the author(s) of the P�dS could 
have known of and thus made reference to the BrU, whose date of 
composition is still uncertain497; but, as was the case for the text of 
the BrU, in the P�dS 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-

496  Ibidem, II: ath�sya puru�asya catv�ri sth�n�ni bhavanti n�bhir h�daya� 
ka��ha� m�rdheti | tatra catu�p�da� brahma vibh�ti, [j�garita� svapna� 
su�upta� tur�yam iti,] j�garite brahm� svapne vi��u� su�upte rudras tur�yam 
ak�ara� |, in Schrader (ed.) 1912: 81-82.
497  On the Sa�ny�sa Upani�ad-s see Degraces-Fahd 1989; on the BrU in particular 
and on the problem of the date of its composition see Ibidem: 215� .
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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]”498.

The regions of the body mentioned in the two passages of the 
P�dS may be compared as follows: 

P�dS, yp, 5, 5-8b P�dS, jp, 6, 45-47

j�grat (waking)  
n�bhikanda-h�daya (navel-heart) n�bhicakra (navel)
svapna (dreaming)
ka��ha (throat) gala (throat)
su�upta (deep sleep)
t�lumadhya (middle of the palate) t�lumadhya (middle of the palate)
turya (fourth state)
bhr�madhya (middle of the eyebrows) bhr�madhya (middle of the eyebrows)

jihv�gra (tip of the tongue)
tury�t�ta (beyond fourth state)
brahmarandhra   brahmarandhra                                                                  

     
The link between these two passages from the P�dS is apparent 

in verses 7-8b of the yp extract499, 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 j�grat up to 
tury�t�ta: in fact the brahmarandhra is not only regarded as the place 
of the tury�t�ta state, but is said to be the abode of brahman/Vi��u 

498  P�dS, jp, 6, 45-47: jyotirma�
alamadhyastha� rukm�bha� puru�a� param |  
h�tpadmakar�ik�r�
ha� �a�khacakragad�dharam || 6.45 caturbhuja� bh�vayanti 
sth�ne�v ete�u yogina� | brahmarandhre bhruvor madhye n�bhicakre gal�va�e || 
6.46 jihv�gre t�lumadhye ca bh�vayanto yatendriy�� | p�rvajanmak�ta� karma 
dagdhv� y�nti san�tanam || 6.47.
499  See above, p. 270 and note 494.
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and the place where the soul of the yogin experiencing the tury�t�ta 
state meets with the highest form of the Lord. Therefore the concern 
of both passages of the P�dS, 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 j�va 
through the body up to the brahmarandhra, is perceived as analogous 
to his passages from one state of consciousness to the other500. Ac-
cordingly, in the stage of meditation equated with the state of waking, 
the yogin imagines his own j�va 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 j�va 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 j�va 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 turya 
and then the tury�t�ta states of consciousness, his j�va, 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 V�sudeva is illustrated as follows: 
“Thus, the one who is concentrated should meditate in the absolute-

500  The idea of a correspondence between states of consciousness and stages of 
cognitive experience of the meditating yogin is already present in the 
ivas�tra 
(see the comment by K�emar�ja, 
ivas�travimar�in�, to 
ivas�tra I, 8-10). This 
idea is developed and elaborated in a complex doctrine by the tantra-s of the Trika 
tradition, particularly by the M�lin�vijayottaratantra; the classi� cation of the � ve 
phases of lucidity, contained in MVUT, 2, 25� , is explained and commented by 
Somadeva Vasudeva in his critical study The Yoga of the M�lin�vijayottaratantra 
(see Vasudeva 2004: 203�  and also 215� ). 
On this topic see also Oberhammer 1977: 106� , where Oberhammer discusses this 
doctrine of the stages of meditation from the perspective of a “phenomenology of 
meditation”, with reference, not only to the M�lin�vijayottaratantra, but also to the 
M�gendratantra. 
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ly pure ether501; indeed he should meditate on Vi��u [as] eternally 
manifest, having the splendour of ten million suns, dwelling in the 
lotus of his heart, endowed with all forms (vi�var�pin), [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]”502. The epithet vi�var�pin 
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 (vi�var�pa), the gross, the subtle or 
another one, the object [of meditation] becomes immediately mani-
fest. [15-16ab]”503. 

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?”504 is answered as follows: “It has a threefold form 
(r�pa): gross (sth�la), subtle (s�k�ma) and supreme (para). The gross 
one is known as having limbs (sakala), the subtle one as having limbs-
devoid of limbs (sakalani�kala) [37] and the supreme form should 
be devoid of limbs (ni�kala), o lotus-born. [38ab] The sakala form 

501  The ether (vyoman) where the Lord has to be contemplated may refer to what 
had been said with regard to the worship of the � ve m�rti-s, the highest of which, 
V�sudeva, had to be worshipped in the part of the body where ether was located 
(see P�dS, yp, 4, 24cd: vyom���e param�tm�na� v�sudeva� samarcayet).
502  P�dS, yp, 5, 8c-11: dhy�yec caiva� sam�yukta� vyomni c�tyantanirmale 
|| 5.8cd s�ryako�idyutidhara� nityoditam adhok�ajam | h�day�mburuh�s�na� 
dhy�yed v� vi�var�pi�am || 5.9 anek�k�rakhacita� aneka*sadan�nvitam (em. 
�r�. ma. vadan�nvitam) |  anekabhujasa�yuktam anek�yudhama�
itam || 5.10 
n�n�r�padhara� deva� ��ntam ugram ud�yudham | anekanayan�k�r�a� 
s�ryako�isamaprabham ||  5.11.
503  Ibidem, 15-16b: vi�var�pasya devasya r�pa� yat kiñcid eva hi | sthav�ya� 
s�k�mam anyad v� pa�yan h�dayapa�kaje || 5.15 dhy�yato yogino vastu s�k��d eva 
prak��ate |  5.16ab.
504  P�dS, jp, 6, 33ab: vastu s�k��tk�ta� k�d�g lak�a�a� tasya k�d��am | 6.33ab. 
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of the Supreme �tman is endowed with a thousand heads and so on. 
[38cd] The sakalani�kala form appears like a mass of splendour. The 
primeval form, consisting of being, consciousness and bliss, is called 
ni�kala. [39]”505. This explanation of the forms of the Being who “al-
ways shines within the heart of the yogin”506, applies also to the objects 
of  the meditation described in the passage of the yp under discussion.

The gross (sth�la/sakala) form of the param�tman, 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 param�tman 
as sar�pa (verse 3),  endowed with many colours, faces, eyes, arms, 
weapons and so on (verses 10-11); in this form God is visualized 
according to codi� ed iconographic characteristics, which are the 
same as those of the cult-image, the icon fashioned for worship in 
the temples507. The subtle (s�k�ma/sakalani�kala) form of God men-
tioned in the jp passage, which is essentially Light and appears as 
a mass of splendour (teja� puñjam, verse 39a), corresponds, in the 
text of the yp, to the Vi��u having the splendour of ten million suns 
(s�ryako�idyutidharam, verse 9a and s�ryako�isamaprabham, 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-

505  Ibidem, 37-39: sth�la� s�k�ma� para� tasya trividha� r�pam �ritam | 
sth�la� tat sakala� jñeya� s�k�ma� sakalani�kalam || 6.37 para� ni�kalam eva 
sy�d r�pa� kamalasambhava | r�pa� sahasra��r��di sakala� param�tmana� || 
6.38 teja� puñjam iv�bh�ti r�pa� sakalani�kalam | saccid�nandar�p�dir�pa� 
ni�kalasa�jñitam || 6.39.
506  Ibidem, 36cd: …*ca k��k�ante (em. ma. cak�sty asya) h�daye yogina� sad� ||  
6.36cd.
507  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 vi�var�pa (or vi�vam�rti as it is called 
in verse 24c). It is worth remarking that the expression anekabhujasa�yuktam 
anek�yudhama�
itam used in the yp (verse 10cd) occurs in the kp too, as 
anekabhujasa�yuktam anek�yudhabh��itam (16, 22ab).
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ity which distinguishes the ni�kala form. Finally, the supreme (para/
ni�kala) form of God mentioned in the jp passage corresponds, in the 
text of the yp, to the param�tman as devoid of form (ar�pa, 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 vair�gya. In this speci� c context 
vair�gya has a special meaning and function. It is not to be confused 
with vair�gya in the sense of indi� erence to worldly objects and free-
dom from all desires. This virtue, exempli� ed in its particular form of 
“indi� erence to children and wife”508, 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, vair�gya, 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 di� erent 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, vair�gya has another mean-
ing which has to be taken into account, namely, the sense of dissatis-
faction. Vair�gya in this sense indicates an attitude which renders the 
yogin unsatis� ed 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, vair�gya 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, vair�gya 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 

508  P�dS, jp, 7, 5a: vair�gya� putrad�re�u.
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contents. At � rst 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 � gure, 
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 satis� ed with this � rst object of 
meditation and, by relinquishing both the anthropomorphic image of 
the Lord and the e� ect 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 re� ned. 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 
vair�gya 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 sam�dhi, is attained when the meditating yogin 
reaches the highest of these stages, corresponding to the tury�t�ta 
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, 
in� nite, consisting of bliss, consisting of consciousness, shining, all-
pervading, [13] resembling a lamp sheltered from the wind, with 
the brightness of a non-arti� cial 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. 
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[18bd]”509. Such metaphorical expressions as “a lamp sheltered from 
the wind”, as well as “motionless as the trunk of a tree”, suggest that 
sam�dhi is a state characterized by continuance and steadiness; it 
is the “Beständigkeit der Rezeptivität”510, the constancy of receptiv-
ity which, while preparing the occurrence of sam�dhi, is then fully 
achieved only when the yogin is � rmly absorbed in it511. The yogin 
absorbed in sam�dhi lays bare the “noumenal” kernel of his subjec-
tivity, which is sealed o�  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 
in� nite 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 sam�dhi is said to be the experience 
of the identity (aikya) between the true self of the yogin and God, 
between his own j�va and the param�tman: “The identity of both, the 
individual soul and the Supreme Soul, this is to be known as sam�dhi, 
the accomplishment of the aims of the sages. [17] ‘Truly I am the Su-
preme brahman’. … [18a]”512. The latter formula, as well as the term 
aikya, in spite of their advaitic � avour, should not be understood as 
implying an absolute identity between j�va and param�tman. Such 
an understanding would not agree with the P�dS views about the re-
lation between souls and God. In fact, from the ontological point of 

509  P�dS, yp, 5, 12-14, 18bcd: dhy�yato yogina� sarva� *yato (em. �r�. mano) 
‘jñ�na� vina�yati | h�tpu�
ar�kamadhyastha� caitanya� jyotir avyayam || 5.12 
kadambamukul�k�ra� tury�nt�n ma�
al�t param | anantam �nandamaya� 
cinmaya� bh�svara� vibhum || 5.13 niv�tad�pasad��a� ak�trimama�iprabham |  
dhy�yato yoginas tasya mukti� karatale sthit� || 5.14. … tad iti dhy�nam �sthita� |  
sth��ubh�to d�
ha� �a�vad vi�ay�n n�vabudhyate || 5.18bcd.
510  For Oberhammer’s discussion of the concept of  “Beständigkeit der 
Rezeptivität”, see Oberhammer 1977: 137-138.
511  For a discussion of a few de� nitions - contained in P�ñcar�tric texts - of 
sam�dhi as “a continuous, persistent, steady state…”, see Rastelli 2009: 305.
512  P�dS, yp, 5, 17-18a: j�v�tmana� parasy�pi yad aikyam ubhayor api | sam�dhi� 
sa tu vijñeya� s�dhvarth�n�� pras�dhaka� || 5.17 aham eva para� brahma …  |  
5.18a. 
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view, the P�dS advocates a sameness of nature and distinct existence 
of j�va-s and param�tman: even in his condition of liberated soul, the 
j�va does not lose his individuality, does not dissolve himself into the 
param�tman. 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 sam�dhi. Nevertheless, since the experience of sam�dhi 
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 
P�dS 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, in� nity and omnipresence513, an ex-
perience which is condensed in the formula “aham eva para� brah-
ma” (verse 18a), the text actually means that the yogin absorbed in 
sam�dhi attains the state of tanmayatva514. The latter term, which 
literally means “the being identical with Him”, is di�  cult to trans-
late satisfactorily, since it does not indicate an ontological identity: it 
refers rather to an experience of identi� cation between subject and 
object, through which the yogin becomes like God, turns into God515. 
When the yogin is deeply engrossed in the object he is meditating 
upon, he becomes unaware of anything else, including his own self; 

513  See the verses quoted above in note 509: h�tpu�
ar�kamadhyastha� caitanya� 
jyotir avyayam || 5.12cd … anantam �nandamaya� cinmaya� bh�svara� vibhum 
|| 5.13cd.
514  In her article “Perceiving God and Becoming Like Him: Yogic Perception and 
its Implications in the Vi��uitic Tradition of P�	car�tra”, Rastelli shows how the 
idea that the experience of sam�dhi  brings about the state of tanmayatva occurs, 
variously elaborated, in several P�ñcar�tric sa�hit�-s (see Rastelli 2009: 306� ; 
on this topic see also Rastelli 2006: 503-507). 
515  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]” (P�dS, yp, 5, 24cd, 
25cd: h�tpu�
ar�kamadhyastha� smaran brahma san�tanam || 24cd …tanmaya� 
ca svacaitanya� k�tv� … || 25cd). For the discussion of this meditative practice, 
see below, pp. 281� .
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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”516. 
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 sam�dhi, 
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 
sam�dhi? In fact, as Rastelli shows517, the state of tanmayatva is not 
solely the outcome of sam�dhi, but it is also the result of certain rit-
ual practices, such as the mantrany�sa, whereby the devotee, in or-
der to become � t 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 sam�dhi; the yogin absorbed in sam�dhi 
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 sam�dhi 
merges into the Supreme �tman who is Vaiku�
ha. [19-20b]”518. The 
verb pral�yate (verse 19d) indicates the merging of the j�va into the 
param�tman, that is to say the union (s�yujya) between individual 
soul and Supreme Soul, which is attained in mukti and which occurs 

516  P�dS, yp, 5, 16ab: dhy�yato yogino vastu s�k��d eva prak��ate  |  5.16ab.
517  See Rastelli 2009: 312-315.
518  P�dS, yp, 5, 19-20b: yath� b�hyajala� v�r�� pravi��a� ni�cala� nidhim | 
calasvabh�va� tyajati tath� j�va� pral�yate ||  5.19 param�tmani vaiku��he 
sam�dhisthasya yogina� |  5.20ab.
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only after death. The hint at Vaiku�
ha519 - the abode where the liber-
ated souls dwell forever with the Lord - seems to con� rm the idea 
that through the experience of sam�dhi the yogin becomes more and 
more familiar with what will happen to him when he achieves � nal 
emancipation. The sense of this sentence and of its simile is there-
fore that the soul of the yogin absorbed in sam�dhi is as if it were the 
soul of a mukta. This is the salvi� c fruit of jñ�nayoga and, for the yo-
gin who has reaped it, liberation is very near, indeed it is at hand520. 

The Last Ritual: the Yogic Suicide

In order to hasten the achievement of his � nal emancipation, the 
s�dhaka can choose to take advantage of a speci� c 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, e� ected by 
performing a last yogic ritual. This ritual is described in detail in a 
passage of the cp (P�dS, 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 �tma�uddhi, 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 signi� cance and purpose of the ritual itself. 

519  Vaiku�
ha indicates both a name of Vi��u and the name of his abode; thus 
param�tmani vaiku��he can be rendered either as “into the Supreme �tman who is 
Vaiku�
ha, i.e. Vi��u”, or as “into the Supreme �tman, in Vaiku�
ha”. The general 
sense of the sentence does not change: in the � rst case, it would mean that the soul 
merges into the param�tman, i.e. into Vi��u, the God of Vaiku�
ha; in the second 
case, it would mean that the soul merges into the param�tman and, as a mukta, will 
dwell forever in Vaiku�
ha, the abode of the Lord. 
520  See P�dS, yp, 5, 14d: … mukti� karatale sthit� || 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 ful� lling that desire]. Listen, 
o you having the lotus as a seat. [21ab] In the light half of the month, 
in the � rst half of the year towards the summer solstice, the yogin, 
sitting on a large seat of ku�a grass which [has been prepared] on 
a ground [where] a cakrapadmama�
ala endowed with auspicious 
marks has been drawn, having � rst � xed 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 
� re 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 � re 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 � re his whole body made 
out of the [� ve] elements. After having consumed [it], the [yogin], 
knowing the nature of the mantra, as if he were Garu�a 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]”521. 

521  P�dS, yp, 5, 20c-28: acir�t parame *tatve (em. tattve) hy abhil��� pravartate || 
5.20cd tam up�ya� pravak�y�mi �r�yat�� kamal�sana | dv�da��k�aramadhyasya 
paray�tmadhiy� harim || 5.21 *as�rya (em. �r�. abhyarcya) bh�mau likhite 
cakrapadme sulak�a�e | tasyopari suvist�r�e sam�s�na� ku��sane || 5.22 badhv� 
padm�sana� yog� site pak�e tathottare | ayane �vasana� p�rva� dh�rayitv� 
yath�puram || 5.23 dehamadhyasthita� vahni� d�payitv� *samujvalam (em. 
samujjvalam) | h�tpu�
ar�kamadhyastha� smaran brahma san�tanam || 5.24 
vidyutsahasrasa�k��a� yug�nta *anila(em. �r�. anala)sannibham  | tanmaya� ca 
svacaitanya� k�tv� tadvahnira�mibhi� || 5.25 bh�tadeha� dahet k�tsna� dagdhv� 
mantrasvar�pad�k | mukt��
a iva pak���a �s�na� cintayec chanai� || 5.26 �anai� 
pari�at�� mantratanu� tejomay�� sad� | cinmay�� sarvag�� �abdasvar�p�� 
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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”522, that is to say 
the longing for union with the Lord, for the s�yujya which is mukti. 
In a man endowed with vair�gya, this highest wish arises when all 
other worldly desires are extinguished. This meditative practice is 
actually taught as a means of ful� lling that wish and at the end it is 
clearly stated that the yogin who has performed it shall never again 
undergo transmigration523. 

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 
cakrapadmama�
ala524) have to be particularly auspicious. 

The � rst step of this meditative practice is the internal worship of 
the God of the twelve syllable mantra. Since this mantra is o� namo 
bhagavate v�sudev�ya, its deity is V�sudeva and, as the latter has to 
be worshipped “by understanding His self in its highest [form]”525, 
it is about the para V�sudeva. 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 s�dhaka 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 

bh�vayann api || 5.27 �anai� �anair asthir�� ca viniv�rya tata� svayam | brahma 
sa�padyate yog� na bh�ya� sa�sared iha || 5.28.
522  Ibidem, 20cd: … parame *tatve (em. tattve) hy abhil���. 
523  See Ibidem, 28d: yog� na bh�ya� sa�sared iha.
524  The cakrapadmama�
ala or cakr�bjama�
ala is a ma�
ala at whose 
centre there is a � gure combining a wheel (cakra) and a lotus (padma, abja). Its 
construction is described in detail in chapter 7 of the cp. This ma�
ala is used 
also during the d�k�� ceremony and is regarded as particularly important and 
auspicious. It is mentioned also in other P�ñcar�tric sources (see TAK II 2004: 
222). 
525  Ibidem, 21d: paray�tmadhiy�.
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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 � re is not clearly explained and it is 
particularly di�  cult to understand what nature of � re 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 P�dS 
proves to be based526. 

The relevant extract of the SS occurs in chapter 17, which, to-
gether with chapter 16, deals with: the worship of Narasi�ha 
(narasi�hakalpa), the so-called narasi�had�k�� and the siddhi-s to 
be obtained by the initiated s�dhaka-s. According to Ewa D�bicka-
Borek527, 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 sa�hit�. Within the instructions relating to 
the siddhi-s, the text deals with those granting the ful� lment of the 
goals of man, the puru��rtha-s, namely, according to the order fol-
lowed by the text, dharma, artha, k�ma and mok�a. 

Having illustrated the siddhi which provides the enjoyment of 
k�ma, the text teaches the siddhi which grants the attainment of 
mok�a: “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 satis� ed [it] with 

526  The parallel between these two passages of SS and P�dS was � rst remarked 
by Rastelli (see Rastelli 2009: 309, note 34).
527  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 Narasi�ha and its Adoration 
as Described in Chapters 16 and 17 of the Sanskrit Text S�tvatasa�hit� and 
Commentaries. A Contribution to the Problem of Initiation in P�ñcar�tra Tradition.



285

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]”528.

This is followed by the passage upon which the text of the P�dS 
is based: “Now, concentrated, he should visualize the mantra with-
in the lotus of his heart, [451cd] spreading the � ames 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 � re his whole body made out of the 
[� ve] elements. Being now disjoined from it (i.e. from his body), 
he stays there as if he were Garu�a, 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]”529.

Here is the table of the parallel passages of P�dS and SS:

528  SS, 17, 448-451b: atha k�mopabhog�t tu viratasya ca mantri�a� | mok�ada� 
samprad�ya� ca kathayi�ye yath�rthata� || 17.448 k�tv� y�gavara� bh�ya� 
prasannen�ntar�tman� | p�rvokta� tu yajet k�la� tatra mantravara� kram�t || 
17.449 tarpayitv� vidh�nena ku�
e v�’ tha jale’ mbhas� | sarvado�aniv�ttyartha� 
pr�ya�citt�rtham eva ca || 17.450 japed ayutam eka� tu pr�g ukta� v� sva�aktita� 
| 17.451ab.
529  For the Sanskrit text see the table below. The passage then concludes with the 
statement: “In this way the worship of the vibhava Narasi�ha, the great soul, has 
been concisely taught, together with the siddhi-s. [457]” ity eva� vaibhav�yasya 
n�si�hasya mah�tmana� | �r�dhana� ca sa�k�ep�d ukta� siddhisamanvitam || 
17.457.
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P�dS, yp, 5, 24c-28 SS, 17, 451c-456

h�tpu��ar
kamadhyastha� smaran 
brahma san�tanam ||  5.24cd
vidyutsahasrasa�k��a� yug�nta 
*anila(em. �r�. anala)sannibham  |
tanmaya� ca svacaitanya� k�tv� 
tadvahnira	mibhi� ||  5.25
bh�tadeha� dahet k�tsna� 
dagdhv� mantrasvar�pad�k |
mukt��
a iva pak�
	a �s�na�
cintayec chanai� ||  5.26
	anai� pari�at�� mantratanu� 
tejomay
� sad� |
cinmay
� sarvag�� 	abdasvar�p�� 
bh�vayann api ||  5.27
�anai� �anair asthir�� ca 
viniv�rya tata� svayam |
brahma sa�padyate yog� 
na bh�ya� sa�sared iha ||  5.28

h�tpu��ar
kamadhye’tha smaren 
mantra� sam�hita� || 17.451cd
romak�paga�ai� sarvair 
atnajv�l��at�v�tam |
tanmaya� ca svacaitanya� k�tv� 
tadvahnira	mibhi� || 17.452
bh�tadeha� dahet k�tsna� 
tadviyukta� ca s�mpratam |
m�rta�
a iva pak�
	a �ste 
mantrasvar�padh�k || 17.453
atha mantr�k�ti� sv�� vai dhy�yet 
pari�at�� 	anai� |
tejogolakasa�k�	a� 
sarv��g�vayavojjhitam || 17.454
tat tejogolaka� pa�c�d 
b�hatparimita� ca yat |
sarvaga� 	abdar�pa� ca 
bh�var�pa� tu cinmayam || 17.455
tasm�d apy abhim�na� tu hy 
asmit�khya� �anai� �anai� |
viniv�rya yath� �a�vad brahma 
sampadyate svayam || 17.456

Certain points of the P�dS exposition are clari� ed 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 P�dS, especially as regards 
the procedure to be followed by the meditating s�dhaka.

The SS clearly states that the entire process is e� ected thanks 
to the power of a mantra: the s�dhaka 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 s�dhaka’s heart, spreading a � aming 
light from its whole body (according to verses 451c-452b). By read-
ing the P�dS in the light of the SS, it is thus clear that brahman, 
contemplated in the lotus of the heart where it glows like the � re 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-
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syllable mantra, the para V�sudeva (mentioned in verse 21cd). In 
fact, according to the theology of the P�dS, by brahman is meant the 
Supreme God, that is to say the para V�sudeva, who is indeed the 
God of the mantra presently meditated upon by the s�dhaka; there-
fore the P�dS expression smaran brahma (verse 24cd) may be con-
sidered as equivalent to the SS expression smaren mantram (verse 
451cd).

Accordingly, the radiant � re kindled in the middle of the body, 
which is mentioned in the text of the P�dS530, should be understood 
as the � re 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 V�sudeva alias God of the twelve-syllable mantra, it 
follows hence that this � re is the � re of the mantra.

Both SS and P�dS say that the s�dhaka should assimilate his own 
consciousness with  that mantra531. This means that the s�dhaka who 
is absorbed in the meditation on the mantra identi� es progressively 
with the mantra until, by assuming the � ery nature of the mantra, 
he becomes mantra-like. Describing the result of this progressive 
identi� cation with the mantra, the SS locution mantrasvar�padh�k 
(verse 453d, where dh�k means “having, possessing”) states clearly 
that the s�dhaka acquires the same nature of the mantra, and does 
not merely know it, as is instead suggested by the P�dS locution  
mantrasvar�pad�k (verse 26b, where d�k means “knowing”). 

According to both SS and P�dS, after having become like the man-
tra and having seized the � ery power pertaining to it, the s�dhaka 
can burn his own transient body with the � re of the mantra532. 

Both SS and P�dS give similar descriptions of how, having con-
sumed the body made out of the � ve elements, the s�dhaka 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 

530  See P�dS, yp, 5, 24ab: dehamadhyasthita� vahni� d�payitv� *samujvalam 
(em. samujjvalam) | 5.24ab.
531  See verse 452c of the SS and 25c of the P�dS: tanmaya� ca svacaitanya� 
k�tv�.
532  See verses 452d-453a of the SS and  25d-26a of the P�dS. 
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compare the s�dhaka to Garu�a, they make use of di� erent similes. 
In the P�dS, the term mukt��
a (verse 26c) conveys the idea that 
in forsaking his mortal body, the s�dhaka is like a bird, i.e. the bird 
Garu�a, who frees himself from the shell of his egg. In the SS, the 
term m�rta�
a (verse 453c) - which is related to Garu�a insofar as 
the latter is associated with the Sun533 - rather suggests that, just as 
the Sun looks at the world from above in the sky, so the soul of the 
s�dhaka looks from above at the body consumed by � re, once it is 
liberated from it. The image of the P�dS, 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 light534, of conscious-
ness535, it is all-pervading536 and, of course, it is of the same nature of 
the mantra537. According to both texts, with this mantra-body, which 
is nothing but his immortal soul, the s�dhaka reaches brahman and 
attains liberation. 

Besides the discussion of the parallels between these two extracts 
of P�dS 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 s�dhaka who makes 
proper use of it. The siddhi-s are generally considered to be super-
human-magical powers exerted by the s�dhaka in order to achieve 
manifold worldly enjoyments (bhukti); this is stated, for example, 
in a passage of the P�dS 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 

533  In the Monier-Williams dictionary one reads that Garu�a, from the verbal 
root g��, literally means “the devourer”, “because Garu�a was perhaps originally 
identi� ed with the all-consuming � re of the sun’s rays” (MW 1976: 348c).
534  See verse 27b of the P�dS and 454c of the SS.
535  See verse 27c of the P�dS and 455d of the SS.
536  See verse 27c of the P�dS and 455c of the SS.
537  See verse 27d of the P�dS and 455c 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]”538. 
Moreover, although, according to the tantric outlook, bhukti and 
mukti represent two opposite yet not irreconcilable aims of man, the 
enjoyment of the bene� ts granted by the siddhi-s is often regarded 
as an obstacle diverting the s�dhaka 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 P�dS 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]”539. Thus, in order to 
understand the sense of the meditative practice taught in the yp of 
the P�dS, 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 bene� ts in the world, becomes itself a salvi� c 
means of attaining � nal 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 s�dhaka 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 mantra540 - to whose deity is directed the meditation 

538  P�dS, jp, 8, 24, 25cd: �h�re�u vih�re�u yath�k�ma� pravartate | sa�kalpenaiva 
bh�t�ni va�y�ni kamal�sana || 8.24 … ebhir a��abhir evaite viharanti yathepsitam 
|| 8.25cd.
539  P�dS, cp, 24, 87ab: k�mopabhogavaimukhya� mantri�a� k�ryam ucyate | 
24.87ab.
540  This is the most important mantra in the P�dS. During the mantropade�a 
(communication of the mantra-s) of the d�k�� ceremony, when the guru teaches the 
mantra-s to the candidate, muttering them in the latter’s right ear, he gives � rst the 
twelve-syllable mantra, then the eight-syllable mantra and � nally the m�rti mantra 
(see P�dS, cp, 2, 60c-63b: tato vimucya d�gbandha� dar�ayec cakrama�
alam 
|| 2.60cd �i�ye�a sahito vedy�� dhy�yen n�r�ya�a� guru� | dhy�tv� ca dak�i�e 
kar�e �i�yasya pra�av�nvitam || 2.61 mantram dady�d ��icchandodaivata� c��gam 
eva ca | dv�da��k�aram�dau tu pa�c�d a���k�ar�tmakam || 2.62 m�rtimantra� ca 
tadanu samadhy�pya yath�vidhi | 2.63ab). As for its place in the text of the P�dS, 
the dv�da��k�aramantra is the � rst 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 s�dhaka, who wants 
to discard his transient body and reach the param�tman, 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” (�anai� �anair asthir�� ca viniv�rya, 
verse 28ab), the feminine adjective asthir�� must refer to the femi-
nine substantive tanu of the compound mantratanu (verse 27b), i.e. 
the mantra-body. The act of causing a gradual fading of the mantra-
body - which is quali� ed 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 cp541, 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 di� erent 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 ku�a 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]”542. 

541  See P�dS, cp, 24, 97-102b, quoted and commented below, pp. 292� .
542  P�dS, cp, 24, 93-96b: brahmacaryaparo bh�tv� ku�a��y� jitendriya� | 
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The man who decides to perform this ritual is “one who is desir-
ing liberation” (mumuk�am��a, 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 s�dhaka’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 s�dhaka should propitiate this 
mantra-God with various objects of enjoyment, in due succession543, 
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 P�dS, 
which are dealing with the same ritual, are based on di� erent textual 
sources, namely the SS and the JS respectively, su�  ces to explain 
why the liberation of the soul of the s�dhaka from the mortal body is 
described in di� erent ways in these two portions of the work. 

A comparison of the relevant extracts of P�dS and JS allows some 
emendations to the text of the P�dS to be made, on the basis of the 
text of the JS. Below is the table of the parallel passages544:

mumuk�am��as tan mantra� lak�aj�pena siddhyati || 24.93 yuñj�ta yogavidhin� 
h�day�mburuh�sane | kar�ik�y�� sukh�s�na� �uddhaspha�ikavarcasam || 24.94 
caturbhujam ud�r��ga� jyotirma�
alamadhyagam | a�gu��ham�tra� puru�a� 
dhy�tv� bhogair yath�kramam || 24.95 abhyarcayen nirmalena manas� susam�hita� 
| 24.96ab. 
543  See Ibidem, 95d-96a: … bhogair yath�kramam abhyarcayet … .
544  I am indebted to M. Rastelli for having provided me, in a personal commu-
nication, with the table of the parallel passages of JS and P�dS 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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P�dS, cp, 24, 96c-105b JS, 33, 37c-43, 57-59

yog�bhy�sabalenaiva gu�otkar�a� 
praj�yate || 24.96cd
candr�rk�gnimaya� b�ja� 
ravima��alasa�nibham |

tata� s�k�matara� *bimba� (em. 
bindu�) r�jamudgasamaprabham 
|| 24.97
ta� sarvamantr�n �kramya 
sthita� vidy�d vicak�a�a� |
tatas tu r�jik�b
japram��a�
cintayet kram�t || 24.98
*utp�dakamath�ny�bhir (em. 
utp�dakam ath�sy�pi) yasy�nte 
*n�da (em. n�dam) �	rita� |
ta� vil
ya samutpannam 
a	vav�lapram��akam || 24.99
yasya gacchati tad vyomni vyoma 
c�gacchate h�di |
tato vicintayet s�k�mam 
a�vav�lapram��akam || 24.100
brahman��
m anen�	u pa	yati 
dhy�nasevan�t |
tato'
garomam�tra� tu 
b�jaj�la� samantata� || 24.101
dhy�yen niyamam �sth�ya 
brahman��
prak�	akam | 24.102ab

evam abhyasyam�nasya gu�otkar�a� 
praj�yate || 33.37cd
candr�rk�gnimaya� bimba� 
ravima��alasa�nibham |
�uklar�padharañ c�pi 
gu�otkar�aprad�yakam || 33.38
tata� s�k�matara� bindu� 
r�jamudgasamaprabham |

ta� vidy�t sarvamantr���m �rdhvam 
�kramya ti��hati || 33.39
tatas tu r�jak�b
japram��a� 
cintayet kram�t |

utp�dakam ath�sy�pi yasy�nte 
n�dam �	rita� || 33.40
ta� vil
ya samutpannam 
a	vav�lapram��akam |
yas sad� gacchati vyomni mana� 
c�gacchate h�di || 33.41
tato vicintayet s�k�ma� 
�irov�lapram��akam |
brahman��
m anen�	u pa	yanti 
dhy�nasecan�t || 33.42
tato’
garomam�tra� tu 
bisav�lasama� tata� |
dhy�yen niyamam �sth�ya 
brahman��
prak�	akam || 33.43

eva� dhy�yann ima� pi�
a� 
paripakva� parityajet || 24.102cd
parijñ�ya pur� pi��a� 
p�kalak�a�am uttamam |
*niruddhasandhim�tra� (em. 
niruddha� sa�dhim�rga�) ca 
k�tv� dehasam
ra�am || 24.103
muktv� tadbrahmarandhre�a 
utkr�ntikara�ena ca |
dhy�tv� parityajed deha� 
nity�bhy�sarato yadi || 24.104
sa brahma param abhyeti 
v�sudev�khyam avyayam | 
24.105ab

evam �sth�ya niyama� 
pi�
avattva� parityajet |
parijñ�ya pur� pi��a� 
p�kalak�a�am uttamam || 33.57

niruddha� sa�dhim�rga� tu 
k�tv� dehasam
ra�am | muktv� 
sadbrahmarandhre�otkr�ntikara�ena tu || 
33.58
dhy�tv� parityajed deha� 
nity�bhy�sarato yadi |
sa brahma param abhyeti 
v�sudev�khyam avyayam || 33.59
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The � rst of the two extracts of the JS (33, 37c-43) occurs within 
the treatment of the meditation on Vi��u; there God may be con-
templated by the yogin in three di� erent objects of meditation, where 
He is held to be present: a � gure endowed with a body (savigraha), 
a phonic, linguistic entity (�abda) and space (vyoman). Then, in each 
of these three objects God is to be meditated in His three forms, 
namely sakala  (having limbs), ni�kala (devoid of limbs) and para 
(supreme)545. 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 P�dS is based (JS, 33, 37c-43) is concerned with the meditation 
on the savigraha/ni�kala 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 n�da), which are connected with the stages of evolution of the 
Word; although this is a meditation on God as savigraha and not as 
�abda, 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 mantra546. 

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 
(ari��a), 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 param�tman  (this process is described in JS, 33, 75-79).

545  See JS, 33, 32-33b: ucyate ca tato bh�yas trividha� yogin�� hitam | sakala� 
ni�kala� vi��u� t�t�ya� parar�pi�am || 33.32 anyatra trividha� jñeya� �abda� 
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: 347� . A German transla-
tion of chapter 33 of the JS is found in Rastelli 1999: 405� .
546  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 könnte, bleibt im Text allerdings ungesagt.“).
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The author(s) of the P�dS 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, 37c-43 becomes, 
in the P�dS, 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 P�dS.

The P�dS text reads: “Indeed by force of the constant practice of 
yoga, the going beyond the gu�a-s (i.e. prak�ti) is produced. [96cd] 
The one who is clear-sighted, after having grasped all the mantra-s, 
[should direct his thought towards] the b�ja [mantra] consisting of 
moon, sun and � re, resembling the circle of the sun [and], after that, 
[towards] a more subtle bindu resembling a r�jamudga bean; then 
he should gradually direct his thought towards [a bindu] having the 
size of a mustard seed. [97-98] Now, resting on the n�da, [which is 
at] the origin of this [bindu], as well as at the end of it, [99ab] [he 
should re� ect upon] that [n�da 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 re� ect 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 brahman�
�. Then, having practised [this] 
discipline, he should meditate on the net of b�ja [mantra-s], having 
the size [of the diameter] of a hair of the body, which illuminates the 
brahman�
� completely. [101-102b] While meditating in such a way 
he should forsake this body [which is] about to decay: having � rst 
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 V�sudeva, the imperishable. [105ab]”547.  

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 age548, is 
ready for death549. 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 salvi� c d�k�� which 
has puri� ed 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 � re do not grow again, likewise the indi-
vidual soul is not born again [107]”550. Therefore, besides the fact of 
being a s�dhaka and a mumuk�am��a (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 

547  For the Sanskrit text see the table above. The last quarter of verse 96, 
gu�otkar�a� praj�yate, 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 prak�ti-made organism), which implies a going beyond the gu�a-s (the 
attributes of prak�ti). 
548  See P�dS, cp, 24, 103ab: … pi�
a� p�kalak�a�am …
549  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 � rst signs of approaching death as cause of 
destruction, the one who seeks � nal beatitude should be wholly devoted to japa and 
meditation. [7c-8b]” (P�dS, yp, 3, 36: a�gu��h�di sv�vayavasphura��dar�anair api 
| ari��air j�vitasy�pi j�n�y�t k�ayam �tmana� || 3.36 jñ�tv� yateta kaivalyapr�ptaye 
yogavittama� | and P�dS, yp, 4, 7c-8b: evam �d�ny ari���ni d���v� ya� k�ayak�ra�am 
|| 4.7cd ni��reyas�ya yuñj�ta japadhy�napar�ya�a� | 4.8ab). These statements 
suggest that a practice which involves japa and dhy�na, 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.
550  P�dS, cp, 24, 107: agnidagdh�ni b�j�ni na rohanti yath� puna� | tadvan na 
j�yate bh�yo j�v�tm� kamal�sana || 24.107.
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one’s own last incarnation. If a man who ful� ls these conditions is 
inclined to bring this ritual to its ultimate conclusion551, 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 prak�ti-made organism. In 
such a way “the going beyond the gu�a-s (i.e. prak�ti) is produced”552 
and the soul of the s�dhaka will reach the highest abode, which is 
di�  cult, actually impossible, to be attained within the phenomenal 
world of prak�ti553. 

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 
s�dhaka should meditate on increasingly subtle forms of the man-
tra-God. First he meditates on the b�jamantra (most probably the 
b�ja related to the twelve-syllable mantra, although this is not ex-
plicitly stated in the text), which, on account of its � ery power ca-
pable of burning and illuminating, is represented as consisting of 
moon, sun and � re and as resembling the circle of the sun554; he 
then meditates on increasingly subtle forms of the phonic elements 
of the b�jamantra, the bindu and the n�da. 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 brahman�
� (the su�umn�), thus making possible the 
ascension of his vital breath along the su�umn� and its exit from 
the body through the brahmarandhra. In order to funnel the vital 
breath in the brahman�
�, the s�dhaka has to block all the sa�dhi-
s555, i.e. the junctures of the body where the vital breath normally 
circulates, so that the latter cannot � nd any other way out. Then the 
s�dhaka causes his own death (utkr�ntikara�a) by letting loose his 

551  See Ibidem, 104d: … nity�bhy�sarato yadi.
552  Ibidem, 96cd: … gu�otkar�ah praj�yate. 
553  See also P�dS, jp, 7, 66cd: … parama� sth�na� prak�tidurlabham.
554  As Matsubara observes: “In the P�ñcar�tra Sa�hit�s, this triad - the sun, 
the moon, and � re - seems to be a typical representation of those entities which 
possess miraculous tejas within themselves.” (Matsubara 1994: 163, note 14).
555  For details about the sa�dhi-s, see Rastelli 1999: 358, note 1601.
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vital breath through the brahmarandhra; the j�va follows the same 
path and, after having de� nitively forsaken the body, he reaches “the 
Supreme brahman called V�sudeva, the imperishable” and, forever 
united with the Lord, attains � nal emancipation556. 

The expression utkr�ntikara�ena, present both in the P�dS (verse 
104b) and in the JS (verse 58d), strongly suggests that the s�dhaka 
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 ari��a-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 abode557. Conversely, in the P�dS, the idea that the ritual so 
far discussed, rather than accompanying the occurrence of the natu-
ral death of the elderly s�dhaka, 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 � rst half of 
the year towards the summer solstice”558 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 

556  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 j�va who, like the bird Garu�a coming out of the egg, comes 
out of the body through the brahmarandhra, discarding the transient body and 
never again returning there. 
557  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 über den letzten 
Gang aus dieser Welt, mittels dessen das letzte Ziel, die Emanzipation, aus eigener 
Kraft, ohne fremde Hilfe, erlangt wird.”).
558  P�dS, yp, 5, 23bc: … site pak�e 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 ritual559  and give the same instruction about how 
to bring this ritual to its ultimate conclusion560 is su�  cient proof that 
there is no basic di� erence 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 M�lin�vijayottaratantra (MVUT)561, a �aiva 
tantra of the Trika. The yogic suicide, called utkr�nti562, 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 � nal 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.”563. 
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 
(utkr�nti) by casting aside his physical body after severing the vi-
tal intersections (marman). Many other �aiva scriptures teach simi-
lar methods of exiting from the physical body. Generally the Yogin 
needs to penetrate a series of obstructions (usually termed the � ve 
marmans) in the central channel by performing a practice related to 
the � re-� xation. The vital energy rises upwards and bursts through 
the cranial aperture. The Yogin must then proceed towards the level 
of �iva, from where he does not return.”564.

559  See JS, 33, 57cd and  P�dS, cp, 24, 103ab.
560  See JS, 33, 58-59 and P�dS, cp, 24, 103c-105b. 
561  Information about this work is based on the critical study by Somadeva 
Vasudeva: The Yoga of the M�lin�vijayottaratantra, 2004. The teachings about the 
yogic suicide contained in chapter 17 of the MVUT are discussed by the author 
at pp. 437-445.
562  For the occurrence of this term and of the related practice in other tantric 
sources, see TAK I 2000: 226.
563  Vasudeva 2004: 442.
564  Ibidem: 437.
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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 P�dS, reveals, beyond any 
“technical” di� erences, a basic general a�  nity between the methods 
of egress from the body taught in the two texts. 

The description of the procedure to be followed by the s�dhaka 
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 e� ect this one should perform the afore-
mentioned imposition, whose lustre is equal to the � re [at the end] of 
time in reverse, [each phoneme] enclosed by two [mantras] SK�K 
CHINDI. [Then] after performing the � re-� xation, enkindling all 
of the vital bonds (marman), one should � ll 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.”565. 

As for the � rst phase of this procedure, the expression used to 
qualify the imposition of mantra-s (ny�sa), which is said to have a 
“lustre equal to the � re [at the end] of time”566, recalls that related to 
the brahman/mantra “similar to the � re of the end of the world”567, in 
the tongues of which the yogin should burn his physical body through 
the meditative practice taught in the yp of the P�dS. But, apart from 
the similarity of these expressions, it is above all the mention of the 
� re-� xation which allows a parallel to be traced with the last yogic 
ritual, as it is described in the yp of the P�dS. In fact, in the MVUT, 
to the � re-� xation applies the general rule that “whatever object one 

565  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 athav� 
bhoga� manyam�no vir�pakam | sva�ar�ra� parityajya ���vata� padam �cchati 
|| 25 || tad� p�rvodita� ny�sa� k�l�nalasamaprabham | vipar�tavidh�nena kury�t 
sk�kchindiyuggatam || 26 || �gney�� dh�ra��� k�tv� sarvamarmaprat�pin�m | 
p�rayed v�yun� deham a�gu��h�n mastak�ntikam || 27 || tam utk��ya tato’�gu��h�d 
brahmarandhr�n tam �nayet | chedayet sarvamarm��i mantre��nena yogavit || 28�||.  
566  MVUT, 17, 26b: k�l�nalasamaprabham.
567  P�dS, yp, 5, 25b: yug�nt�nalasannibham. 
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contemplates wherever, one should consider it to be everywhere.”568. 
When the object is � re, this rule implies that the � xation culminates 
with the spreading of � re throughout the universe and “this gives 
the Yogin the experience of himself, and everything else, as being 
completely immersed in…� re…”569. This experience corresponds, 
mutatis mutandis, to the burning of the body spoken of  in the yp of 
the P�dS570. 

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 � re-� xation. But, he observes: 
“whatever marmans are meant, the important point is that the visu-
alized incineration is not su�  cient 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’”571. 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.”572.

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 
n�da, 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 
P�dS - during which the s�dhaka, after having meditated on bindu 
and n�da, holds the vital air by blocking its ways out through the 

568  MVUT, 17, 14cd, Engl transl. by Vasudeva in Vasudeva 2004: 410. Sanskrit 
text in Ibidem: 134: yad yatra cintayed dravya� tat tat sarvagata� smaret | 14cd.
569  Vasudeva 2004: 412.
570  See P�dS, yp, 5, 24-26a.
571  Vasudeva 2004: 440.
572  MVUT, 17, 30ab, 32, Engl transl. by Vasudeva in Vasudeva 2004: 440. Sanskrit 
text in Ibidem: 139: ity e�� kathit� k�lar�trimarnik�ntan�  | 30ab … nip�
ya ta� 
tatas tatra bindun�d�dicintaka� |  veg�d utk��ya tatrastha� k�lar�try� visarjayet 
|| 32 || .
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junctures of his body and, then, lets it loose through the brahma-
randhra573.

To sum up, the method of egress from the body taught in the 
MVUT includes: a) a � re-� xation, implying the “visualized incin-
eration” of the marman-s, whereby, if the MVUT views about the 
� xations 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 n�da. The similarities between MVUT and 
P�dS 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 P�dS and to the japadhy�na, which enables the exit of the vital 
breath and then of the j�va from the body, and which is taught in the 
cp of the P�dS. 

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 P�dS the same acts occur, separately, in the descrip-
tions of the last yogic ritual which are found in di� erent portions 
of the work (yp and cp), namely, in passages which, being based on 
di� erent sources (SS and JS), provide for this reason di� erent de-
scriptions of the same ritual. The fact that the MVUT puts together 
elements which are separate in the treatment of the P�dS suggests 
that, also for the s�dhaka who is following the teachings of the P�dS, 
these acts constitute the steps of one and the same ritual practice.

To conclude, the evidence provided by the texts so far discussed 
testi� es 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 P�dS and, among other �aiva 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 Tantr�loka, his most comprehensive work on Tantric 

573  See P�dS, cp, 24, 103c-104a.
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exegesis. The Tantras of the Trika (trika��stram), he tells us, are 
the very essence of the nondualistic corpus, and among them the 
M�lin�vijayottara teaches the doctrine in its purest form.”574. Actu-
ally, the idea of suicide does not seem to � t with the soteriology of 
the monist �aiva-s. For these, reality is one, there is only �iva, who 
is everything and everywhere; therefore the idea that it is neces-
sary to leave the body in order to encounter Him, is metaphysically 
absurd575. Moreover, for the Trika in particular, there is a possibility 
of liberation even in this life (j�vanmukti)576. Hence, as long as one 
considers the teachings of the MVUT as nondualistic it will be dif-
� cult to � nd a solution to this problem. 

However, in his essay on the doctrine of the MVUT577, 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 Siddh�ntika 
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 �aiva-s, at least of 
those dualist �aiva-s who advocate that the individual souls and the 
Lord are distinct from each other. 

Compared to the MVUT, the P�dS - as well as the mentioned 
P�ñcar�tra sources - go some way to smooth over the idea of yo-
gic suicide. The latter, which was present and put into practice in 
the �aiva milieux and explicitly mentioned in the �aiva scriptural 
sources578, is not particularly emphasized in the P�dS and its prac-

574  Sanderson 1992: 292 (see also Ibidem: notes 44 and 45).
575  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). 
576  This possibility is illustrated, for example, by Abhinavagupta in his Tantr�loka 
(1, 44-45). 
577  See Sanderson 1992. I am indebted to F. Sferra who drew my attention to this 
essay (personal communication of 16th June 2012).
578  See Vasudeva 2004: 437: “Many other �aiva scriptures teach similar methods 
of exiting from the physical body.” (see also Ibidem: note 197).
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tice is not speci� cally recommended, but regarded only as a possi-
bility to be considered by the s�dhaka. 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 P�dS 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 P�dS lays stress on the yogin’s longing for the 
encounter and union with the Supreme Reality579; 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 p�ñcar�trin-s.  In fact, there is no j�vanmukti in the P�ñcar�tra580 
and � nal emancipation, which - as in the P�dS - is union with the 
Lord, can occur only after death. Therefore, for the s�dhaka 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 e� ective means of ful� lling his most fervent wish and 
attaining the highest aim of man.

579  See P�dS, yp, 5, 20cd: acir�t parame *tatve (em. tattve) hy abhil��� pravartate 
|| 5.20cd.
580  See TAK II 2004: 277: “According to the N�S [N�rad�yasa�hit�] 9. 306 and 
344cd, through the d�k�� man becomes a j�vanmukta. This idea is not found in 
other Sa�hit�-s, as far as is known.” (“Nach N�S [N�rad�yasa�hit�] 9. 306 und 
344cd wird man durch die d�k�� ein j�vanmukta. Dies ist eine Vorstellung, die in 
anderen Sa�hit�s, soweit bekannt, nicht belegt ist. [Marion Rastelli]“).




