


Its History, Literature, 

Philosophy and Practice 

GEORG FEUERSTEIN, PH.D. 

Foreword by Ken Wilber 

MOTILAL BANARSIDASS PUBLISHERS 

PRIVATE LIMITED• DELHI 



First Indian Edition Published by Bhavana Books & Prints, Delhi, 2002 
(Published by arrangement with the 

Hohm Press, U.S.A.) 

© GEORG FEUERSTEIN 
All Rights Reserved. 

No part of this book may be reproduced in any manner for 
public or private use without the written permission of the publisher, 

· except in cases of quotes used in reviews. 
· 

ISBN: 81-208-1923-3 

Also available at 
MOTILAL BANARSIDASS 

41, U.A. Bungalot:v Road, Jawahar Nagar, Delhi-110 007 
8, Mahalaxmi Chamber, 22 Bhulabhai Desai Road, Mumbai-400 026 

120, Royapettah High Road, Mylapore, Chennai-600 011 
236, 9th Main III Block, Jayanagar, Bangalore-560 011 

Sanas Plaza, 1302 Baji Rao Road, Pune-411 002 
8, Camac Street, Kolkata-700 017 

Ashok Rajpath, Patna-800 004 
Chowk, Varanasi-221 001 

Authorised edition for sale in India, Bangladesh, Sri Lanka and Nepal only. 

Printed by 
ELEGANT PRINTERS, NEW DELHI-110 064 



Blessing by Sri Satguru Sivaya Subramuniyaswami . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  xi 

Foreword by Ken Wilber . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  xiii 

Preface .................................................................................................................................................. xv 

Acknowledgments ............................ .................................................................................................. xxi 

Transliteration and Pronunciation of Sanskrit Words ................................................................ xxiii 

Introduction: The Impulse Toward Transcendence ...................................................................... xxv 

PART ONE:·FOUNDATIONS 

Chapter 1: Building Blocks ............................................................................................ 3 
I. The Essence of Yoga 

II. What's in a Name?-The Term Yoga
III. Degrees of Self-Transcendence-The Practitioner (Yogin or Yoginf)
IV. Guiding Light-The Teacher 

Source Reading 1: Dakshinamurti-Stotra 

V. Leaming Beyond the Self-The Disciple

VI. Giving Birth to a New Identity-Initiation

VII. Crazy Wisdom and Crazy Adepts 

Source Reading 2: Siddha-Siddhinta-Paddhati (Selection)

Chapter 2: The Wheel of Yoga .................................................................................... 35 
I. Overview 

II. Raja-Yoga-The Resplendent Yoga of Spiritual Kings

III. Hatha-Yoga-Cultivating an Adamantine Body 

IV. Joana-Yoga-Seeing with the Eye of Wisdom 

Source Reading 3: Amrita-Bindu-Upanishad 

V. Bhakti-Yoga-The Self-Transcending Power of Love

Source Reading 4: Bhakti-Sutra of Nirada

VI. Karma-Yoga-Freedom in Action

VII. Mantra-Yoga-Sound as a Vehicle of Transcendence

VIII. Laya-Yoga-Dissolving the Universe

IX . Integral Yoga-A Modem Synthesis 



Chapter 3: Yoga and Other Hindu Traditions . . . .... . . . . .. . . . . . . . . . . ... . . . . . .. . . . . . .... . . . . ... ... . .  79 
I .  A Bird's-Eye View of the Cultural History of India 

II. The Glow of Psychic Power-Yoga and Asceticism

III. Delight in Nothing-Yoga and the Way of Renunciation

IV. Yoga and Hindu Philosophy

V. Yoga, Ayur-Veda, and Siddha Medicine

VI. Yoga and Hindu Religion

PART TWO: PRE-CLASSICAL YOGA 

Chapter 4: Yoga in Ancient Times ............... . ........... . .. .... . . . ............ . ... . . . . .... . . . . . ........ 121 
I. History for Self-Understanding 

II. From Shamanism to Yoga

III. Yoga and the Enigmatic Indus-Sarasvati Civilization

IV. Sacrifice and Meditation-The Ritual Yoga of the Rig-Veda

Source Reading 5: Rig-Veda (Selection) 

V. Spells of Transcendence-The Magical Yoga of the Atharva-Veda

Source Reading 6: Atharva-Veda (Selection) 

VI. The Mysterious Vratya Brotherhoods

Chapter 5: The Whispered Wisdom of the Early Upanishads ...................... 165 
I. Overview 

II. The Brihad-Aranyaka-Upanishad

III . The Chandogya-Upanishad

IV. The Taittiriya-Upanishad

V. Other Ancient Upanishads

VI. The Early Yoga-Upanishads

Chapter 6: Jaina Yoga: The Teachings of the Victorious Ford-Makers .... 187 
I .  H istorical Overview 

II. The Sacred Literature of.Jainism

III. The Path of Purification

Source Reading 7: Yoga-Drishti-Samuccaya (Selection) 

Chapter 7: Yoga in Buddhism.................................................................................... 207 
I. The Birth and Evolution of Buddhism 

II. The Great Teaching of the Small Vehicle-Hinayana Buddhism

III. The Yogic Path of Hinayana Buddhism

IV. Wisdom and Compassion-The Great Idealism of Mahayana Buddhism

Source Reading 8: Prajna-Paramita-Hridaya-Sutra 



Source Reading 9: Mahayana-Vimshaka of Nagarjuna 

V. The Jewel in the Lotus-Vajrayana (Tantric) Buddhism

Chapter 8: The Flowering of Yoga ..................................... ............. .. . . . . .. ................ 245 
I. Overview 

II. Heroism, Purity, and Asceticism-The Ramayana of Valmiki

III. Immortality on the Battlefield-The Mahabharata Epic

IV. The Bhagavad-Gita-Jewel of the Mahabharata

Source Reading 10: Bhagavad-Gita (Selection) 

V. The Yogic Teachings of the Anu-Gita

VI. The Liberating Gospels of the Mahabharata Epic-The Moksha-Dhanna

Source Reading 11: Moksha-Dharma (Selection)

VII. The Sixfold Yoga of the Maitrayaniya-Upanishad

VIII. The Intangible Yoga of the MandOkya-Upanishad

IX. Morality and Spirituality-Pre-Classical Yoga in the Ethical-Legal Literature

PART THREE: CLASSICAL YOGA 

Chapter 9: The History and Literature of Patanjala-Yoga ............................ 283
I. Patanjali-Philosopher and Yogin 
II. The Codification of Wisdom-The Yoga-SOtra

Source Reading 12: Yoga-Sutra of Patanjali

III. The Elaboration of Wisdom-The Commentarial Literature

Chapter 10: The Philosophy and Practice of Patanjala-Yoga ...................... 317 
I .  The Chain of Being-Self and World from Patanjali's Perspective 

II . The Eight Limbs of the Path of Self-Transcendence

III. Liberation

PART FOUR: POST-CLASSICAL YOGA 

Chapter 11: The Nondualist Approach to God Among the Shiva
Worshipers ................................................................................................................ 34 1 
I. Overview 

II. The Left-Hand Followers of Shiva-"Skull-Bearers," "Phallus-Wearers,"

and Other Ascetics

III. The Power of Love-The Shiva Worshipers of the North

Source Reading 13: Shiva-Sutra of Vasugupta 

IV. For the Love of God-The Shiva Worshipers of the South



Chapter 12: The Vedantic Approach to God Among the 
Vishnu Worshipers ....... . . .......... . . ......... . . . ................................. ............................ . .  371 
I .  God is Love: The Vishnu Worshipers of the North and the South 

II. The Atvars 
' 

III .  The Bhagavata-Purana 

Source Reading 14: Uddhava-Gita (Selection) 

IV. The Glta-Govinda 

V. The Bhakti-Yoga of the Vaishnava Preceptors 

VI. Jnanadeva and Other Saints of Maharashtra 

VII. The Minstrel-Saints of Medieval Bengal 

VIII. Popular Love Mysticism of the North 

Chapter 13: Yoga and Yogins in the Puranas .................................. .................... 39 1 
I .  The Naked Ascetic 

II .  Yogic Teachings in the Puranic Encyclopedias 

Source Reading 15: Markandeya-Purana (Selection) 

Chapter 14: The Yogic Idealism of the Yoga-Vasishtha ................................. .401 
I .  Overview 

II.  Mind Only-The Idealistic Approach 

III. The Yogic Path 

Source Reading 16: Yoga-Vasishtha (Selection) 

Chapter 15: God, Visions, and Power: The Yoga-Upanishads ...................... 4 1 3  
I .  Overview 

II.  Sounding Out the Absolute 

Source Reading 17: Amrita-Nada-Bindu-Upanishad 

III. Sound, Breath, and Transcendence 

IV. Photistic Yoga 

Source Reading 18: Advaya-Taraka-Upanisbad 

V. Cutting Through the Knots of Ordinary Awareness 

Source Reading 19: Kshurik3-Upanishad 

VI. Bodily Transmutation-The Upanishads of Hatha-Yoga 

Chapter 16: Yoga in Sikhism ...... ............. .............................................. ..................... 443 
I .  Overview 

II. The Yoga of Unity 

III. Yoga in Contemporary Sikhism 



PART FIVE: POWER AND TRANSCENDENCE IN TANTRISM 

Chapter 17: The Esotericism of Medieval Tantra-Yoga ................................. .453
I .  Bodily Pleasure and Spiritual Bliss-The Advent of  Tantra 

II. The Hidden Reality

III. Tantric Ritual Practice

IV. The Magic of Powers

Source Reading 20: Kula-Arnava-Tantra (Selection) 

Chapter 18: Yoga as Spiritual Alchemy: The Philosophy and
Practice of Hatha-Yoga ........................................................................................ 505 
I. The Enlightenment of the Body-The Origins of Hatha-Yoga 

II. Walking the Razor's Edge-The Hatha-Yogic Path

III. The Literature of Hatha-Yoga

Source Reading 21: Goraksha-Paddhati

Epilogue .......................................................................................... . . .................................................. 567
Notes .................................................................................................................................................. 569
Chronology ........................................................................................................................................ 589
Glossary of Key Terms .................................................................................................................... 601
Select Bibliography .......................................................................................................................... 613
Index .................................................................................................................................................. 643
About the Author ......................... : .................................................................................................... 685



by Sri Satguru Subramuniyaswami 
Jagadacharya of the Nandinatha Sampradaya's 

Kailasa Parampara Guru Mahasan�idhanam 

This book, The Yoga Tradition , is a mature rendering of 

Yoga, unlike other books in that, without submitting to 

the pitfalls of exclusivity, it preserves a deeply Hindu perspec

tive. It outlines the end of the path as well as the path itself. 

While others see in Yoga a thousand techniques to be practiced 

and perfected toward a lofty spiritual attainment, Dr. Feuerstein 

intuits the Indian rishis ' revelation that it is not something we do 

but something we become and are. Yoga without the yogi's all

comprehending consciousness is like the sun without heat and 

light. As the subject matter in this book is documented accord

ing to tradition-remembering that tradition is the best of the 

past that has been preserved-we can assure o�elves that the 

advice and guidance here has been most useful to our forefathers, theirs, and the many generations that 

preceded them for thousands of years. 

We are most happy to give blessings from this and inner worlds to Georg Feuerstein for a long 

life, that he may enjoy the four purushdrthas , "human goals," ofdharma ,  wealth, pleasure, and liber

ation as a fulftllment of his personal quest. 
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Author of The Spectrum of Consciousness; The Atman Project; Up From Eden; A Sociable God; 
No Boundary; Grace and Grit; A Brief History of Everything; Sex, Ecology, Spirituality; etc. 

It is a great pleasure, indeed honor, to write this Foreword. I 

have been a fan of Georg Feuerstein ever since I read his 

classic The Essence of Yoga. His subsequent works simply rein

forced my belief that in Georg Feuerstein we have a scholar-practi

tioner of the first magnitude, an extremely important and valuable 

voice for the perennial philosophy, and arguably the foremost 

authority on Yoga today. 

In the East, as well as in the West, there tend to be two rather 

different approaches to spirituality-that of the scholar and that of 

the practitioner. The scholar tends to be abstract, and studies world 

religions as one might study bugs or rocks or fossils-merely 

another field for the detached intellect. The idea of actually prac

ticing a spiritual or contemplative discipline rarely seems to dawn on the scholar. Indeed, to practice 

what one is studying is held to interfere with one's "objectivity"-one has become a believer and there

fore nonobjective. 

Practitioners, on the other hand, although admirably engaged in an actual discipline, tend to be 

very l.minformed about all the various facets of their tradition. They may be naive about the cultural 

trappings of their particular path, or about its actual historical origins, or about how much of their path 

is essential truth and how much is simply cultural baggage. 

Rare, indeed, to find a scholar who is also a practitioner. But when it comes to writing a book on 

Yoga, this combination is absolutely essential. A treatise on Yoga can be trusted neither to the scholars 

nor the practitioners alone. There is an immense amount of information that must be mastered in order 
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£> THE YOGA TRADITION 

to write about Yoga, and therefore a scholar is 

needed. But Yoga itself is born in the fire of direct 

experience. It must be engaged, and lived, and 

practiced. It must come from the head, but equal

ly from the heart. And this very rare combination 

is exactly what Georg Feuerstein brings to this 

remarkable topic. 

The essence of Yoga is very simple: It means 

yoking or joining. When Jesus said, "My yoke is 

easy," he meant "My Yoga is easy." Whether East 

or West, Yoga is the technique of joining or unit

ing the individual soul with absolute Spirit. It is a 

means of liberation. And .it is therefore fiery, hot, 

intense, ecstatic. It will take you far be"yond your

self; some say it will take you to infinity. 

xiv 

Therefore, choose your guides carefully. The 

book you now hold in your hands is, without a 

doubt, the finest overall explanation of Yoga cur

rently available, a book destined to become a 

classic. And for a simple reason:  It comes from 

both the head and the heart, from impeccable 

scholarship and dedicated practice. In this sense, 

it is much more perceptive and accurate than the 

works of, say, Eliade or Campbell. 

Enter now the world of Yoga, which is said 

to lead from suffering to release, from agony to 

ecstasy, from time to eternity, from death to 

immortality. And know that on this extraordinary 

tour, you are indeed in good hands. 



My first encounter with India's spiritual 

heritage occurred on my fourteenth 

birthday when l·was given a copy, in German, of 

Paul Brunton's A Search in Secret India. I have 

sin.ce come to regard Brunton--0r "PB" as his stu

dents came to call him-as one of the finest 

Western mystics of this century. He certainly 

ranks among the pioneers of the East-West dia

logue, and his writings have been widely influen

tial. Brunton, who died in 1971, still has much to

teach those of us who are walking on the. razor

edged path. Apart from his books, the posthu

mously published sixteen volumes of his 

Notebooks are a veritable treasure chest for spiri

tual seekers. 

I still vividly remember the yearning I expe

rienced when reading about Brunton's remarkable 

encounter with Sri Ramana Maharshi, the great 

sage of Tiruvannamalai in South India, whose 

spontaneous and effortless enlightenment at the 

age of sixteen became an archetypal symbol for 

me. I dreamed of abandoning school, which I 

found utterly boring, to follow in the footsteps of . 
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the great saints and Self-realizers of India. My 

concerned and well-meaning parents had a differ

ent idea. 

So it was not until 1 965, when I was eigh

teen, that I encountered the spirit of India more 

concretely in the person of a Hindu swami who 

was making headlines in Europe for his astound

ing physical feats. He was able to bear the weight 

of a steamroller on his chest, pull a loaded wagon 

with his long hair, and stop his pulse at will. 

While I was duly impressed by these spectacular 

abilities, they fascinated me far less than the 

secret behind all this physical prowess. I sensed 

that the mind, or consciousness, was the key not 

only to such astonishing abilities but, more 

importantly, to lasting happiness. 

1 felt mysteriously attracted to this latter-day 

miracle worker with an impressive physique and 

a great deal of charisma. I found a way of making 

contact with him and ended up as his disciple. In 

the year I spent with him at his hermitage in the 

Black Forest, Germany, I learned a great deal 

about Hatha-Yoga, but more about the need for 

self-discipline and persistence. In the middle of 

winter, my teacher had me move into a sparsely 

furnished room without carpet or wallpaper and 

with a broken window that I was no\ to repair. In

the early morning, I was expected to break the ice

in the well and wash myself outdoors. I quickly 

learned that in order to keep wann and well, I had 

to stay active and do a lot of breathing. It was all 

rather exhilarating. 

Step by step I learned about the teacher-dis

ciple relationship, which involves trust, love, and 

the constant willingness to be tested and go 

beyond one's imagined limitations. I benefited 

used his charisma and paranormal powers to 

manipulate others. So long as enlightenment is 

not attained, the ego is not transcended, and there 

is the ever-present possibility of abusing one's 

yogic abilities for egoic purposes rather than for 

the spiritual upliftment of others. 

When I tried to break loose from that close

knit relationship, I learned another invaluable les

son: Psychic powers are a reality to be reckoned 

with, and some teachers will use them to hold 

their disciples. Although I had severed my exter

nal ties to my teacher, he continued to influence 

my life through psychic means, which proved 

most disturbing. 

Fortunately, I never suffered the terrible ago

nies of a fully awakened but misconducted life 

force (kundalini), as described by Plijldit Gopi 

Krishna. It was he who made the kundalini a 

household name among Western spiritual seekers. 

Nevertheless, I experienced firsthand some of the 

disturbing side effects of a kundalini that had 

been tampered with, particularly states of dissoci

ation from the body. It took many years, and the 

benign help of another spiritual personage, before 

the link was finally broken and I could get on

with my life. Even though the experience had 

been rewarding overall, it left me disappointed, 

and for a good many years I steered clear of any 

Eastern teachers. 

In the meantime I had developed an interest 

in learning Sanskrit and studying the great reli

gious and philosophical writings of the Hindus in 

the original. I channeled my frustrated spiritual 

impulse into a professional career in Indology. I 

regarded my studies and writing as a form of 

Kanna-Yoga, of self-transcending action, and I 

from the wonderful opportunity for self-transcen- . also pursued in my daily life the great ideal of 

dence tl11s kind of circumstance presents. But in 

due course I also experienced its drawbacks. For 

I discovered that my teacher not only was an 

accomplished master of Hatha-Yoga, but he also 
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"witnessing," which is central to Jnana-Yoga. 

Periodically I dabbled with this or that yogic 

technique and meditative practice, and even 

taught Hatha�Yoga for a few years in the evening,c;



and on weeken9s. However, not until 1 980 did I 

again make a more decisive spiritual gesture. A 

series of life crises brought the spiritual impulse 

to the fore, freeing up my attention to ponder the 

great question Who am/? more seriously. I began 

to look for a competent teacher and a supportive 

environment. 

Since 1 966 I have enjoyed the spiritual 

friendship of Irina Tweedie, a Sufi master in 

England whose invaluable diary, Daughter of 

Fire, was published in 1 986. During my spiritual 

crisis, I deepened that relationship, and she 

helped me immensely in those days of reorienta

tion. Thanks to her I experienced my first real 

spiritual breakthroughs. Also, unbeknownst to me, 

she groomed me for a much greater spiritual 

adventure. 

In 1 982 I had my first meeting with the 

American-born adept Da Free John (born 

Franklin Jones, now Adi Da), whose early writ

ings, especially The Knee of Listening, had both 

· stimulated me intellectually and touched me 

deeply at the emotional level. This time around, 

with fifteen yeaJ:s' worth of learning behind me, it 

was rather more difficult to follow my intuition 

and entrust myself to the spiritual process under 

the guidance of a te,acher. To make matters worse, 

Da Free John fitted none ofthe stereotypes I had 

PREFACE$ 

In 1 986, my discipleship came to a close 

when I felt that I had learned whatever lessons I 

was capable of learning from that teacher and that 

it was time to move on. I could no longer negoti

ate the inner conflict I was feeling about his con

troversial teaching approach, and did not wish to 

lose the benefit I had gained in the preceding 

years of my discipleship. In my book Holy 

Madness, first published in 1 990, I have analyzed 

in great detail the crazy-wisdom method of teach

ing favored by Da Free John and several other 

contemporary adepts. Despite my serious con

cerns about the crazy-wisdom approach to teach

ing and my intellectual and moral differences 

with Da Free John, I remain grateful to him for 

having given me the opportunity for deepening 

my self-understanding. 

In 1 993, my spiritual life took a new tum. 

After many years of walking the spiritual path on 

my own, I met Lama Segyu Choepel (Shakya 

Zangpo ) ,  who has served as my mentor on the 

spiritual path. He is an initiate not only of 

Vajrayana . Buddhism but also of Brazilian 

shamanism. Through his friendship and expert 

guidance I have been steadily discovering new 

levels of the spiritual process, but especially the 

living dimension of the Buddhist bodhisattva 

ideal. It might seem strange that after so many 

come to associate with spiritual teachers. He was years of considering and practicing various 

not a mild-mannered, gentle sage but, as he him- . aspects of Hindu Yoga I should now be engaged 

self put it, a "wild character" and a "fire." 

Yet, despite all my many misgivings about 

this larger-than-life teacher, I knew I should avail 

myself of his guidance. I both dreaded and felt 

excited about the prospect of having the artificial 

boundaries of my personality scrutinized and chal

lenged by an adept who is well known for his 

uncompromising approach. As it turned out, my 

discipleship was exceedingly challenging but enor

mously beneficial, confronting me with aspects of 

myself that I had been able to ignore before. 

in a Buddhist sadhana. But this strangeness evap

orates when we adopt a long-range spiritual per

spective, realizing that we are the product of all 

our past volitions, not merely the volitions of the 

present life. Moreover, Hinduism and Buddhism 

have many concepts and practices in common, 

which in the case of some of the medieval siddhas 

even makes it difficult to determine whether they 

were Hindus or Buddhists. Apart from this, as 

the nineteenth-century saint Sri Ramakrishna so 

ably demonstrated, if we follow any of the great 
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spiritual paths to the end, we encounter the same 

spiritual truths and, ultimately, Reality or Truth 

itself. 

I accepted long ago that spiritual life is a 

never-ending path of discovery that continues 

until we draw our last breath, and beyond. It is 

wonderful to know that for the dedicated aspirant 

there is always timely help in taking the next 

step. In my own life, I have received such help in 

bountiful measure, though often in unexpected 

form. 

I felt it necessary to begin this volume with 

a brief autobiographical note, because even the 

most "objective" treatment is shot through with 

personal qualities: I approach the history, philos

ophy, and psychology of Yoga not as an antiquar

ian but as someone who has the deepest appreci

ation for India's spiritual genius honed in the 

course of many millennia. I have witnessed some 

of its effectiveness in my own person and in oth

ers who are spiritually more adept than I. 

I am, clearly, in basic sympathy with 

the spiritual traditions of India, which are authen

tic efforts at transcending the self. My practical 

experience of them encourages me to assume that 

their fundamental insights are genuine and wor

thy of serious consideration. I further maintain 

that anyone who wishes to disclaim any of these 

insights or goals must do so on the basis of per

sonal experience and experimentation rather than 

from mere theory. To put it simply, a person who 

has experienced the ecstatic state (samadhi) can

not possibly call into question its intrinsic value 

and desirability. The experience of blissful ease in 

the nondual state of consciousness, wherein all 

sharp differences between beings and things are 

"outshined" (to use Da Free John's felicitous 

phrase), inevitably changes how we look at the 

whole spiritual enterprise and the world's sacred 

traditions, not to mention how we view everyone 

and everything else. 

xviii 

At the same time, I have come to appreciate 

that such higher states of consciousness, though 

extraordinary accomplishments, are not inherent

ly more significant than our everyday awareness. 

Any experience is useful as long as it facilitates 

our spiritual awakening, but only erlighten

ment-which is not merely a transitory state of 

mind-is of unique significance because it 

reveals Reality as such. Prior to enlightenment, 

what matters is how we use the perspective 

gained in uncommon states in our daily relation

ship with other' and life in general. As my elder

son said to me 'hen he was twenty-two years of 

age: It all boils down to whether we love or we 

don't. I wish I had arrived at this pristine insight 

when I was his age ! 

The fulcrum of spiritual life is self-transcen

dence as a constant orientation. As I understand it, 

self-transcendence is not merely the pursuit of 

altered states of consciousness. It also implies a 

constant willingness to be transformed and, in 

Meister Eckehart's sense, to be "superformed" by 

the larger Reality whose existence and benignity 

are revealed to us in the meditative and ecstatic 

condition. 

This volume is the distillate of nearly three 

decades of scholarly and practical preoccupation 

with the tradition of Yoga. It has grown out of my 

earlier and long out-of-print Textbook of Yoga, 

published in 1975 by Rider & Co., London. I bor

rowed three months ' time from my postgraduate 

research at Durham University to write that book 

in the summer of 1974. Even though the volume 

was well received, I was from the beginning dif

fident about its many shortcomings, which I saw 

perhaps more clearly than most readers. Ever 

since then, I had been waiting for an opportunity 

to revise and expand the text, and then it became 

apparent that a completely new book was called 

for. Thus, when Jeremy Tarcher expressed an 

interest in a comprehensive handbook on Yoga, I 



jumped at the opportunity and wrote an entirely 

new and substantially larger book, which was 

published in 1989 under the title Yo1w· The Tech

nology of Ecstasy. 

The present volume is a thoroughly revised 

and greatly enlarged edition of that work. The 

changes made in the text 

PREFACE � 

intricate relationship to other aspects of India's 

complex culture. Inevitably I have had to deal 

with some rather involved ideas that will be for

eign to those who have no background in philos

ophy, especially Eastern thought. I have tried, 

however, to introduce such ideas in as graduated 

a fashion as possible, with-

are so substantial that a 

new title seemed justifi

able. In addition to revis

ing the existing text, I have

more than doubled the 

number of pages, primarily 

through inclusion of my 

English renderings of major 

Sanskrit scriptures on Yoga, 

"Yoga is said to be the unifi

cation of the web of duali-

out at the same time water

ing anything down. 

ties." 

- Yoga-Bija (84) 

"Yoga is the union of the indi

vidual psyche with the tran

scendental Self." 

The first few chapters 

are intended to provide an 

overview, and the subse

quent chapters basically 

follow a roughly chrono

logical order. Thus I begin 

with a discussion of yogic 

elements in the early In-
- Yoga-Yajnava/kya (1 .44) 

including complete trans

lations of the Yoga-Sutra 

of �atanjali, the Shiva-Sutra of Vasugupta, the 

Bhakti-Sutra of Narada, the Amrita-Ndda-Bindu

Upanishad, the Amrita-Bindu-Upanishad, the 

Advaya-Taraka-Upanishad, the Kshurika-Upani

shad, the Dakshinamurti-Stotra, the Maht!iyana

Vimshaka of Nagarjuna, the Prajna-Paramita

Hridaya-Sutra, and the hitherto untranslated 

Goraksha-Paddhati. There are also many render

ings of sections of other significant Yoga scrip

tures, including Haribhadra Sfiri's Yoga-Drishti

Samuccaya, ably translated by Christopher 

Chapple. In addition, I have added a new section 

on the adepts of Maharashtra and a whole new 

chapter on Yoga in Sikhism. 

The objective of this volume is to give the 

lay reader a systematic and comprehensive intro

duction to the many-faceted phenomenon of 

Indian spirituality, especially in its Hindu variety, 

while at the same time summarizing in broad out

lines what scholarship has discovered about the 

evolution of Yoga thus far. This presentation will 

enable the reader to grasp and appreciate not only 

the astonishing· complexity of Yoga but also its 

dian civilization as we 

know it from the archaeological digs at towns like 

Harappa and Mohenjo Daro and also from a care

ful study of the archaic Rig-Veda. This is followed 

by a treatment of Yoga in the early Upanishads (a 

particular genre of esoteric Hindu literature), the 

epic literature (including the Bhagavad-Gita), the 

later Upanishads, the Yoga-Sutra and its com

mentaries, and then the diversified forms of Yoga 

in the Post-Classical Era. The historical review 

ends with Tantra and Hatha-Yoga. I have re

frained from a discussion of modem manifesta

tions of Yoga, as this would have rendered the 

present volume prohibitively large. 

For the benefit of the nonspecialist, I have 

appended a short glossary of key terms and a 

chronology beginning with the earliest known 

human presence on the Indian subcontinent in 

250,000 B.C. and ending with India's indepen

dence in 1947. 

The emphasis throughout this work is on 

compr�hensiveness and intelligibility. While I did 

my best to give each facet of Yoga a fair hearing, 

in accord with its significance in the overall 
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picture, I could treat many issues only to a certain 

depth given the scope and purpose of this volume. 

My other publications and the works of other 

scholars can help to fill in some of the gaps. I 

want to emphasize, however, that our knowledge 

of the Yoga tradition is incomplete, and in some 

cases pitifully so. This is particularly true of 

Tantra-Yoga, which has developed an elaborate 

esoteric technology and symbolism that is barely 

intelligible to those who have not been initiated. 

Readers wishing to pursue this particular tradition 

might want to study my book Tantra: The Path of 

Ecstasy, which offers an introduction to Hindu 

Tantrism. 

While this volume is specifically geared 

toward a lay readership, I believe that its efficien

cy as an orientational tool also extends to special

ists in the history of religion, intellectual history, 

theology, the ·study of consciousness, and 

transpersonal psychology. Obviously, it was not 

possible to proffer detailed treatments of all the 

different aspects of the Yoga tradition, but I have 

Note:

endeavored to make my portrayal as balanced as 

possible. 

I am hoping that this book will particularly 

be useful to Yoga teachers and also serve as a reli

able reference work for Yoga teacher training pro

grams around the world. In order to make this 

volume more accessible, I plan to write a Study 

Guide for it in consultation with several teachers 

who have agreed to help optimize its didactic 

value. 

Writing The Yoga Tradition has been both 

a challenging and a rewarding experience, 

because I was able to integrate materials that 

had been gestating in me for very many years 

and also because I was obliged to make my 

ideas as intelligible as possible, which always 

benefits the writer as well. To what degree I 

have succeeded in meeting this challenge of 

integration and clear presentation will be deter

mined by my readers. I hope that they will find 

this book as enjoyable to read as I have found 

it to write. 

Namas te 

Georg Feuerstein 

The Sanskrit texts reflect the gender bias of "them") or by using both masculine and feminine 

traditional Vedic and Hindu society. For the sake pronouns. One exception to the latter is my use

of fidelity I have preserved their preference for for simplicity 's sake-of the term "yogin," which 

masculine pronouns in all translations. In my technically refers only to a male practitioner, but 

own statements, however, I have tried to take which should be assumed by the reader to also 

modem sensibilities into account as much as pos- include the female practitioner (yogini) in most 

sible by using the third person plural ("they," contexts. 
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Many individuals-friends, colleag�es, and teachers-have contributed to the making of this

volume. I am beholden to all of them. 

The person who encouraged me the most in the early stages of my writing career, possibly with

out suspecting it, is Dr. Daniel Brostoff, � former editor-in-chief of Rider & Co., London. He adopted

my first four books, when I was still struggling with the English language and publishing etiquette. 

Unfortunately, I have lost contact with him. Wherever you are, Daniel, I am grc:atly in your debt. 

In my research I have particularly benefited from the fine scholarly works of J. W. Hauer and 

Mircea Eliade, two giants of Yoga research who are unfortunately no longer among us. The vast schol

arship of the late Dr. Ram Shankar Bhattacharya of Varanasi, India, has also been an Inspiration. More

than any other researcher kn?wn to me, he was sensitive to the fact that scholars engaged in Yoga 

research need to be informed by Yoga practice. His always prompt and informed advice has been

invaluable. 

Another person whose intellectual labors have inspired me for the past two decades is my friend 

Jeanine Miller. In her own field of Vedic studies, she also seeks to combine scholarship with spiritual 

sensitivity. I have drawn on her pioneering works for my treatment of Yoga in ancient Vedic times. In 

this connection, I would also like to acknowledge the numerous favors and the illuminating research 

of my friends David Frawley and Subhash Kak, both of whom have done much to rectify our picture 

of ancient India. I had the pleasure of coauthoring with them Jn Search of the Cradle of Civilization. 

The first edition of The Yoga Tradition owed much to the enthusiasm and fine editing of Dan Joy. At 

that time I also received much-appreciated practical help from my friends Claudia Bourbeau and 

Stacey Koontz. 
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Many of the illustrations in the present vol

ume were expertly created by James Rhea who, 

responding to my earlier writings, volunteered his 

artistic skills. I am most grateful to him both for 

his beautiful drawings and his moral support. 

I thank Margo Gal, too, for several fine 

drawings of Hindu Goddesses; they certainly add 

to the value of this volume. 

I would also like to record my gratitude to 

Stephan Bodian, the fonner editor of Yoga 

Journal, for having given me the opportunity 

over a period of seven or eight years to exercise 

my skills in writing for a nonacademic audience. 

I am also beholden to Satguru Sivaya 

Subramuniyaswami for his blessing and kind 

words about this book. They mean a lot to me, 

coming as they do from a Westerner who has com

pletely assimilated the Hindu tradition in thought 

and practice and who now serves as a luminous 

example not only to Western practitioners of Hin

duism but even to native Indians themselves. 

A heartfelt thank-you goes to Ken Wilber for 

his complimentary foreword. My gratitude 

extends to him for his many seminal works that 

have stimulated my own thinking over the years. 
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His great gift for synthesis has been both inspira

tion and encouragement. 

For the past five years, I have received 

ample moral and spiritual nurturance from Lama 

Segyu Choepel, whose heart and mind are big 

enough to see the truth beyond historical cate

gories and conceptual differences. My indebted

ness to him is profound. 

This new revised and expanded edition owes 

its existence to the keen vision of Lee Lozowick, 

who, through Hohm Press, allowed me to devel

op the best possible book despite the cost incurred 

in producing such a massive volume. I am also 

very grateful to Regina Sara Ryan, Nancy Lewis 

and the rest of the editorial team of Hohm Press 

for their enthusiasm and support, as well as Tori 

Bushert for her exemplary patience with the 

demanding typesetting of this work. 

Finally, I wish to record my gratitude to, and 

love for, Trisha. She has been my traveling com

panion on the spiritual path since 1 982. Her kind

nesses throughout the day are numerous and her 

patience and steadfastness are exemplary. She did 

much to get the 1 ,  I 00-page manuscript ready for 

the publisher. Whatever shortcomings remain are 

due to me. 



For the convenience of the lay reader, I have used a simplified transliteration of Sanskrit 

expressions throughout this volume, and each term is explained at its first occurrence. The 

expert will easily recognize the technical terms and can supply the correct diacritical marks. I also have 

translated most titles of the Sanskrit texts mentioned. Those left untranslated either defied translation 

or have meanings that are obvious from the context. 

In the case of Sanskrit compounds, I have for the lay reader's convenience deviated from general 

practice by separating individual words by means of hyphens. Thus instead of writing Yoga-tattvopani

shad or Yogacudamanyupanishad, I have chosen to use the more intelligible transliteration Yoga-Tattva

Upanishad and Yoga-Cudamani-Upanishad respectively. In the latter name, the term mani ("jewel") is 

used in its grammatical stem form instead of its modified form many, required when the Sanskrit letter 

"i" is followed by a vowel. In the case of proper names, such as Vacaspati Mishra, Vijnana Bhikshu, or

Abhinava Gupta, I have chosen to split the compounds in two, again for readability. 

In translated passages, parentheses are used around S.anskrit equivalents, while square brackets 

are used for explanatory words or phrases that are not found in the Sanskrit original. To give an exam

ple: "Now [commences] the exposition (anushdsana) of Yoga" (atha yoga-anushdsanam-Yoga-Satra 

I .  I). Here the word "commences" is not found in the Sanskrit text but is certainly implied. The term 

anushcisana is the Sanskrit equivalent of "exposition" and hence is placed in parentheses rather than 

square brackets. Strictly speaking, the article "the" preceding "exposition" is also not found in the 

Sanskrit text but it is less interpretative than "commences" and therefore is not placed in brackets. 
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Academic Transliteration 

(as used in most scholarly 
works on the subject) 

(I) Vowels 

a, a, i, i, U, ii, f, f, ! 
e, ai, o, au 

(II) Consonants 

Gutturals: k, kh, g, gh, ii 
Palatals: c, ch, j, jh, n 
Cerebrals: t. th, Q, Qh, i:i 
Dentals: t, th, d, dh, n 
Labials: p, ph, b, bh, m 
Semivowels: y, r, I, v 
Spirants: s, �. s, h 
Visarga: � 
Anusvara: rp 

Pronunciation
All the vowels are pronounced in an open 

manner, similar to the Italian vowel sounds; the 
vowels ii, i, ii and the rare f (not used in this book), 
as well as the diphthongs e, ai, o, and au are long; 
the not too common r. as in rgveda, is pronounced 
similar to the r in "pretty," but in simplified trans
literation it is rendered as ri and can be pro
nounced that way (hence the spelling Rig-Veda in 
this book); all aspirated consonants, like kh, gh,

ch, jh, etc.,  are pronounced with a distinctly dis
cernible aspiration, e.g., kh as in "ink-horn," th as 
in "hot-house," etc.;  thus hatha in hatha-yoga is 
pronounced hat-ha and not as the th in heath; n 
sounds like ng in "king," and ii, as .in the name 
Patanjali, sounds like the n in "punch"; the 
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Simplified Transliteration 

(as used in the present work) 

a, a, i, i, U, 0, ri, Ii 
e, ai, o, au 

k, kh, g, gh, n 
c, ch, j, jh, n 
t, th, d, dh, n 
t, th, d, dh, n 
p, ph, b, bh, m 
y, r, l, v 
s, sh, sh, h 
h 
m 

palatals c and j sound like ch in "church" and j in 
"join" respectively; thus cakra is pronounced 
"tshakra" rather than "shakra," as many 
Westerners mispronounce it; cerebrals are articu
lated with the tongue curled back against the roof 
of the mouth; s sounds likes in "sin"; $ like sh in 
"shun," and s is pronounced midway between the 
two, whereas v is pronounced like v in "very"; the 
anusviira (l'f'l), as in the mantric seed syllables Ol'f'l 
and hiil'{l, is a nasalized sound that is pronounced 
somewhat like the n in the French word bon; the 
visarga (M is a hard h followed by a short echo of 
the preceding vowel, e.g., yogafl (in this book 
transliterated as yogah) is pronounced yogafla and 
bhaktifl is pronounced bhaktihi.



"Among thousands of men scarcely one strives for perfection." 

-Bhagavad-Gita 7 .3 

WARD
�NCE 

I. REACHING BEYOND THE EGO-PERSONAL/TY"

The desire to transcend the human condi

tion, to go beyond our ordinary con

sciousness and perwnality, is a deeply rooted 

impulse that is as old as self-aware humanity. We 

can see it at work in the magically charged cave 

paintings of Southern Europe and, earlier still, in 

the Stone Age burials of the Middle East. In both 

cases, the desire to connect with a larger reality is 

expressed. We also encounter that desire in the 

animistic beliefs and rites of archaic Shamanism, 

and we see its flowering in the religious traditions 

of the neolithic age-in the Indus-Sarasvati civi

lization, and in Sumer, Egypt, and China. 

But nowhere on Earth has the impulse 

toward transcendence found more consistent and 

creative expression than on the Indian peninsula. 

The civilization of India has spawned an almost 

overwhelming variety of spiritual beliefs, prac

tices, and approaches. These are all targeted at a 
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dimension of reality that far eclipses our individ

ual human lives and the orderly cosmos of our 

human perception and imagination. That dimen

sion has variously been called God, the Supreme 

Being, the Absolute, the (transcendental) Self, the 

Spirit, the Unconditional, and the Eternal. 

Diverse thinkers, mystics, and sages-not 

only of India but from around the world-have 

given us a plethora of images or explanations of 

the ultimate Reality and its relation to the mani

fest universe. All, however, are in agreement that 

God, or the Self, transcends both · language and 

the mind. With few exceptions, they are also 

unanimous in making three related claims, name

ly that the Ultimate: 

1. is single-that is, an undivided Whole

complete in itself, outside which noth

ing else exists;

2. is of a higher degree of reality than the

world of multiplicity reflected to us

through our senses; and

3. \ is our highest good (nihshreyasa; 

Latin: summum bonum), that is, the 

most desirable of all possible values. 

Additionally, many mystics claim that the ulti

mate Reality is utterly blissful. This bliss is not 

merely the absence of pain or discomfort, nor is it a 

brain-dependent state. It is beyond pain and plea

sure, which are states of the nervous system. This 

goes hand in hand with the insistence of mystics that 

their realization of the transcendental Identity is not 

an experience, as ordinarily understood. Such 

adepts simply are that Reality. Therefore, in con

nection with this highest accomplishment on the 

spiritual path I prefer to speak of God- or Self-real

ization as opposed to mystical experience. Other 

terms used are "enlightenment" and "liberation." 
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India's spirituality, which goes by the name 

of Yoga, is undoubtedly the most versatile in the 

world. In fact, it is hard to think of any meta

physical problem or solution that has not already 

been thought of by the sages and pundits of 

ancient or medieval India. The "sacred techni

cians" of India have experienced and analyzed the 

entire spectrum of psychospiritual possibilities

from paranormal states to the unitive conscious

ness of temporary God-realization to permanent 

enlightenment (known as sahaja-samtidhi, or 

"spontaneous ecstasy"). 

The methods and lifestyles developed by the 

Indian philosophical and spiritual geniuses over a 

period of at least five millennia all have one and 

the same purpose: to help us break through the 

habit patterns of our ordinary consciousness and to 

realize our identity (or at least union) with the 

perennial Reality. India's great traditions of psy

chospiritual growth understand themselves as 

paths of liberation. Their goal is to liberate us from 

our conventional conditioning and hence also free 

us from suffering, because suffering is a product of 

our uncobscious conditioning. In other words, they 

are avenues to God-realization, or Self-realization, 

which is an utterly blissful condition. 

God, in this sense, is not the Creator God of 

deistic reli�ions like 
. 
Judaism, Islam, and

Christianity. Rather, God is the transcendental 

totality of existence, which in the nondualist 

schools of Hinduism is referred to as brahman, or 

"Absolute." That Absolute is regarded as the 

essential nature, the transcendental Self, underly

ing the human personality. Hence, when the 

unconscious conditioning by which we experi

ence ourselves as independent, isolated egos is 

removed, we realize that at the core of our being 

we are all that same One. And this singular 

Reality is considered the ultimate destination of 

human evolution. As the modem yogin-philoso

pher Sri Aurobindo put it: 



We speak of the evolution of Life in 
Matter, the evolution of Mind in 
Matter; but evolution is a word which 
merely states the phenomenon without 
explaining it. For there seems to be no 
reason why Life should evolve out of 
material elements or Mind out of living 

. I 
form, unless we accept the Vedant1c 
solution that Life is already involved in 
Matter and Mind in Life because in 
essence Matter is a form of veiled Life, 
Life a form of veiled Consciousness. 
And then there seems to be little objec
tion to a farther step in the series and 
the admission that mental conscious
ness may itself be only a form and a 
veil of higher states which are beyond 
Mind. In that case, the unconquerable 
impulse of man towards God, Light, 
Bliss, Freedom, Immortality presents 
itself ·in its right place in the chain as 
simply the imperative impulse by 
which Nature is seeking to evolve 
beyond Mind, and appears to be as nat
ural, true and just as the impulse 
towards Life which she has planted in 
certain forms of Matter or the impulse 
towards Mind which she has planted in 
certain forms of Life . . .  Man himself 
may well be a thinking and living labo
ratory in whom and with whose con
scious co-operation she wills to work 
out the superman, the god. Or shall we 
not say, rather, to manifest God?2 

The idea that the impulse toward transcen
dence is a primary and omnipresent, if mostly 
hidden, force in our lives has been vocalized by a 
number of eminent transpersonal psychologists, 
notably Ken Wilber. He speaks of this force as the 
"Atman project": 

INTRODUCTION jJ 
Development is evolution; evolution is 
transcendence; . . . and transcendence 
has as its final goal Atman, or ultimate 
Unity Consciousness in only God. All 
drives are a subset of that Drive, all 
wants a subset of that Want, all pushes 
a subset of that Pull-and that whole 
movement is what we call the Atman 
project: the drive of God towards God, 
Buddha towards Buddha, Brahman 
towards Brahman, but carried out ini
tially through the intermediary of the 
human psyche, with results that range 
from ecstatic to catastrophic.3 

The impulse toward transcendence is thus 
intrinsic to human life. It manifests itself not only 
in humanity 's religio-spiritual search but also in 
the aspirations of science, technology, philoso
phy, theoiogy, and art. This may not always be 
obvious, especially in those areas that, like con
temporary science, are anxious to deny any asso
ciations with metaphysical thought, and instead 
pay homage to the twin idQls of skepticism and 
objectivity. Nevertheless, as perceptive critics of 
the scientific enterprise have pointed out, in its 
passionate quest for knowledge and meaning, sci
ence is merely usurping the supreme place that 
was once accorded to religion and theology. 

Today, the metaphysical roots of science are 

rendered visible especially by quantum physics, 
which undermines the materialistic ideology that 
has been the creed of many, if not most, scientists 
for the past two hundred years. In fact, avant
garde physicists like David Bohm and Fred Alan . 
Wolf have formulated broad quantum-physical 
interpretations of reality that converge in many 
respects with traditional Eastern ideas about the 
structure of the world: The universe is a single and 
ultimately unimaginable sea of energy ("quantum 
foam") in which differentiated forms-things-
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appear and disappear, possibly for all eternity. 

Gary Zukav writes: 

Quantum mechanics, for example, 

shows us that we are not as separate 

from the rest of the world as we once 

thought. Particle physics shows us that 

the "rest of the world" does not sit idly 

"out there." It is a sparkling realm of 

continual creation, transformation, and 

annihilation. The ideas of the new 

physics, when wholly grasped, can pro

duce extraordinary experiences. The 

study of relativity theory, for example, 

can produce the remarkable experience 

that space and time are only mental 

constructions !
• 

It is clear from the work of such creative sci

entists as those mentioned above that science, like 

every other human endeavor, harbors within itself 

the impulse toward transcendence. Rightly, John 
' 

Lilly. called science a "simulation of God." What

Lilly meant by this phrase is this: We humans try 

to describe and understand ourselves and the 

world that apparently surrounds us. In doing so, 

we create models of reality and programs by 

which we can maneuver in our conceptualized, 

simulated worlds. All the while, however, we are 

pushed--0r pulled-to reach beyond our models 

and programming, beyond our mind. 

If we look upon science and technology as 

forms of the same impulse toward transcendence 

that has motivated India's sages to explore the 

inner universe of consciousness, we can see many 

things in a radically new perspective. We need not 

necessarily regard science and technology as 

perversions of the spirit1:1aI impulse, but ra

ther as unconscious expressions of it. No moral 

judgment is implied here, and we can simply 

set about introducing a more comprehensive 
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and self-critical awareness into the scientific and 

technological enterprise. In this way, we can hope 

to transform what has become a runaway obses

sion of the left brain into an authentic and legiti

mate pursuit in service of the whole human being 

and the whole of humankind. 

In Rabindranath Tagore's delightful work 

Gitanjali, there is a line that sums up our modem 

attitude, which is one of dilemma: "Freedom is 
. 6 

all I want, but. to hope for 1t I feel ashamed." We 

feel ashamed and awkward because we feel that 

the pursuit of spiritual freedom, or ecstasy, 

belongs to a bygone age, a lost worldview. But 

this is only a half-truth. While certain concep

tions and approaches to spiritual freedom are 

clearly antiquated, freedom itself and its pursuit 

is as important and relevant today as it has ever 

been. The desire to be free is a timeless urge and 

concern. We want freedom, or abiding happiness, 

but we 'seldom acknowledge this deep-seated 

wish. It remains on the level of an unconscious 

program, secretly motivating us in all our under

takings-from scientific and technological inge

nuity to artistic creativity, to religious fervor, to 

sports, to sexuality, to socializing, and, alas, also 

to drug and alcohol addiction. We seek to be ful

filled, made whole or happy by all these pursuits·. 

Of course, we find that whatever happiness or 

freedom we gain is frustratingly ephemeral, and 

we take this as an incentive to continue our ritu

al quest for self-fulfillment by seeking further 

stimulation. 

Today, however, we can take encourage

ment from the new vision embodied in quantum 

physics and transpersonal psychology, and bold

ly raise this urge to the level of a conscious need. 

In that event, the unrivaled wisdom of the liber

ation teachings of India and the Far East will 

assume a new significance for us, and the pre

sent-day encounter between East and West can 

fulfill itself. 



II. TECHNOLOGIES OF EAST AND 

WEST

Material technology has changed human life 
and the face of our home planet more than any 
other cultural force, but its gifts to humanity have 
not always proven to be benign. Since the 1 970s 
the public attitude toward technology, and indi
rectly toward science, has become increasingly 
ambivalent. In the words of Colin Norman, . an 
editor of Science magazine, technology is·  "the 
God that limps."1 It is a God that thrives on rea
son but suffers from a dearth of wisdom. The con
sequences of a technology that is destitute of bal
anced judgment need no spelling out; they are 
everywhere apparent in our planet's ecology. 

A different attitude prevails in the "counter"
technology of India, which is essentially a matter 
of wisdom and personal growth. It has evolved 
over millennia on the rich humus of hard-won 
inner experience, psychospiritual maturation, and 
nonordinary states of consciousness, and the 
supreme condition of Self-realization itself. The 
discoveries and accom-

INTRODUCTION 35 

larger evolutionary destiny of humankind by fos
tering the psychospiritual maturation of the indi
vidual. It avoids the danger of runaway technolo
gy by placing at its center a deep concern not 
merely for what is possible but for what is neces

sary. It is thus an ethical technology that views the 
human individual as a multidimensional and, 
above all, self-transcending being. It is, by defin
ition, a technology that revolves around human 
wholeness. In the last analysis, psychospiritual 
technology is not even anthropocentric but theo
centric, having Reality itself as its final reference 
point. If technology is, in the words of physicist 
Freeman J. Dyson, "a gift of God,"8 then psy
chotechnology is a way to God. The former tech
nology can, if used rightly, liberate us from eco
nomic want and social distress. The latter can, if 
applied wisely, free us from the psychic proclivi
ty of living as self-encapsulated beings at odds 
with ourselves and the world. 

Psychospiritual technology is more than 
applied knowledge and wisdom. It is also an 
instrument of knowledge, insofar as its use opens 

plishments of the Indian 
spiritual virtuosos are at 
least as remarkable as 
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electric motors, comput
ers, space flight, organ 
transplants, or gene splic
ing. Their practical teach
ings can indeed be con-· 
sidered a type of technol
ogy that seeks to achieve 
control over the inner 
universe, the environ
ment of consciousness. 

Psychospiritual tech
nology is applied knowl
edge and wisdom that is 
geared toward serving the 

end the Human Race 

i
Psychic Imbalance 

t
Dehumanization through the 

Matertalistic Denial of Spiritual Values 

t
Matertal Technology 

t
Desire to Conquer Nature 

i 
Recognition of the Need for Integration 

t
Dehumanization through the 

"Psychlllcatlon" of Spiritual Values 

t 
� Technology 

t
Desire to Master the Ego-Personality 

Hidden Impulse toward Self-Transcendence 

OAUTHOR 

Two kinds of technology and their possibilities 
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up new vistas of self-understanding, including the 
higher dimensions of the world that fonri the 
reaches of inner space. 

The Indian liberation teachings-the great 
Yogas of Hinduism, Buddhism, Jainism, and 
Sikhism-dearly represent an invaluable resource 
for contemporary humankind. We have barely 
scratched the surface of what they have to offer us. 
It is obvious, however, that in order to find our 
way out of the tunnel of materialistic scientism, 
we require more than knowledge, information, 
statistics, mathematical formulas, sociopolitical 
programs, or technological solutions. We are in 
need of wisdom. And what Detter way \s there to 
rejuvenate our hearts and restore the wholeness of 
our being than on the wisdom of the East, espe
cially the great lucid insights and realizations of 
the Indian seers, sages, mystics, and holy folk? 

III. REALITY AND MODELS OF

REALITY 

It is important to remember that India's spir
itual technology is also based on models of reali
ty only. The ultimate realization, known as 
enlightenment or God-realization, is in the last 
analysis ineffable: It transcends thought and 
speech. Hence, the moment the God- or Self-real
ized adept opens his or her mouth to speak about 
the nature of that realization, he or she must resort 
to metaphors, images, and models-and models 
are intrinsically limited in their capacity to com
municate that indivisible condition. 

In some respects, the models proposed in 
the consciousness disciplines of the East have 
greater fidelity to reality. The reason for this is 
that the yogic models have been forged by a 
more comprehensive sensitivity. The yogins use 
means of cognition whose existence is barely 
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acknowledged by Western scientists, such as 
clairvoyance and higher states of identification 
with the object of contemplation, which are 
called samadhi. In other words, Yoga operates 
with a more sophisticated theory of knowledge 
(epistemology) and theory of being (ontology), 
recognizing levels or dimensions of existence 
that most scientists do not even suspect exist. At 
the same time, however, those traditional spiritu
al models ru;e not as rigorously formulated as 
their modem Western counterparts. They are 
more intuitive-hortatory than analytical-descrip
tive. Manifestly, each approach has its distinct 
field of application and usefulness, and both can 
learn from each other. 

The reigning paradigm of Western science is 
Newtonian materialistic dualism, which affirms 
that there are real subjects (observers) con
fronting real objects "out there." This view has of 
late been challenged by quantum physics, which 
suggests that there is no reality that is entirely 
divorced from the observer. India '.s psychospiritu
al technology has likewise been subject to a rul
ing paradigm, which can be described as vertical

ism: Reality is thought to be realizable by invert
ing attention and then manipulating the inwardly 
focused consciousness to ascend into ever-higher 
states in the inner hierarchy of experience until 
everything is transcended. Thus, the typical motto 
of Indian Yoga is "in, up, and out." 

This vertical model of spirituality is founded 
in archaic mythical imagery, which pictures 
Reality in polar opposition to conditional exis
tence: Heaven above, Earth below. As the con
temporary adept Da Free John (Adi . Da) has 
shown, this model is a conceptual representation 
of the human nervous system. As he put it suc
cinctly: 

The key to mystical language and 
religious metaphor is not theology or 



, 'cosmology but anatomy. All the reli
\ gious and cosmological language of 
mysticism is metaphorical. And the 
metaphors are symbols for anatomi
cal features of the higher functional 
structures of the human individual. 

Those who enter deeply into the 
mystical dimension of experience 
soon discover that the cosmic design 
they expected to find in their inward 
path of ascent to God is in fact simply 
the design of their own anatomical or 
psychophysical structures. Indeed, 
this is the secret divulged to initiates 
of mystical schools.9 

More recently, Joe Nigro Sansonese explor
ed the somatic origins of myth in his important 
but not widely enough known work The Body of 

Myth. He defined myths succinctly as "culture-
laden descriptions of samadhi."10 As he explained, 
each meditation takes the yogin or yogini deep 
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It is to the credit of India's adepts that this 
paradigm did not remain unchallenged. For in
stance, in Tantra, which straddles both Hinduism 
and Buddhism, a different understanding of spiri
tuality is present. As will be elaborated in Chapter 
17,  Tantra is founded in the radical ·assumption 
that if Reality is anywhere, it must be everywhere 
and not merely inside the human psyche. The 
great dictum of Tantrism is that the transcenden
tal Reality and the conditional world are c�ssen
tial-nirvana equals samsara. In other words, 
transcendental ecstasy and sensory pleasure are 
not finally incompatible. Upon enlightenment, 
pleasure reveals itself to be ecstasy. In the unen
lightened state, pleasure is simply a substitute for 
the ecstasy that is its abiding ground. This insight 
has led to a philosophy of integration between 
spiritual concerns and material existence, which 
is particularly relevant today. 

into the body, putting him or her in touch with IV. YOGA AND THE MODERN WEST 

this or that organ. This somatic journey is then 
externalized in mythic utterances. There is much 
truth to Sansonese 's statement, but it is not the 
entire truth. Some states of consciousness go 
beyond proprioception, beyond the body, and it is 
precisely these states that the Yoga adepts seek to 
cultivate. Enlightenment or liberation itself is 
definitely a body-transcending condition. Here 
the entire universe becomes a "body" for the lib
erated being. 

The most severe limitation of the verticalist 
paradigm is that it involves an understanding of 
spiritual life as a progressive inward journey from 
unenlightenment to enlightenment. This gives 
rise to the misconception that Reality is to be 
found within, away from the world, and that, con
sequently, to renounce the world means to aban
don it. 

In our struggle for self-understanding and 
psychospiritual growth, we can benefit immense
ly from a liberal exposure to India's spiritual lega
cy. We need not, of course, become converts to 
any path, or accept yogic ideas and practices 
without questioning. C. G. Jung's warning that 
we should not attempt to transplant Eastern teach
ings into the West rings true at a certain level; 
mere imitation definitely does more hann than 
good.1 1  The reason is that if we adopt ideas and 
lifestyles without .truly assimilating them emo
tionally and intellectually, we run the risk of liv
ing inauthentic lives. In other words, our role
playing gets the better of us, Yet, Jung was over
ly pessimistic about people's ability to sift the 
wheat from the chaff, or to learn and grow whole 
even from their negative experiences. 
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Moreover, his insistence that Westerners dif

fer radically in their psychic constitution from 

Easterners is plainly incorrect. There are indeed 

psychological differences between the Eastern 

and the Western branches of the human family

differences that are readily apparent to seasoned 

travelers and those who cross the cultural divide 

between "East" and "West" or "North" and 

"South" in order to do business. These differences 

are, admittedly, even considerable when we com

pare ancient Easterners and contemporary West

erners, but they are not radical or unbridgeable. 

Here we must remember that with the possi

ble exception of a few isolated tribal peoples, 

humanity has shared the same structures of con

sciousness ever since what the German philoso

pher-psychiatrist Karl Jaspers has called the 

"axial age," the great transformative period 

around the middle of the first millennium B.C.E. 
During the axial age, the world of antiquity went 

beyond the mythopoeic form of thought charac

teristic of earlier ages. Pioneering spirits like 

Socrates, Gautama the Buddha, Mahavira, Lao 

Tzu, and Confucius embodied a new cognitive 

style, showing a clear preference for thinking in 
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more strictly rational terms rather than in pre

dominantly mythological metaphors.
1 2  

Hence we 

can resonate with the ancient teachings of Yoga, 

even though they are the product of a personality 

type and culture that did not yet suffer from the 

excessive growth of left-brained thought, or ab

stract intellection, which is the hallmark of our 

own epoch. 
1 1 

The dialogue between East and West is one 

of the most significant events of our century. If, as 

Jung confidently asserted, the West should create 

its own Yoga in the centuries to come, it will not 

be on the foundations of Christianity alone, which 

was his contention, but rather on the new global 

foundations laid as a result of that dialogue 

between the two halves of planetary humankind. 

At any rate, it is important to understand that this 

dialogue is necessarily a personal matter, which 

occurs on the stage of each individual's heart and 

mind. That means we-you and I-must initiate 

and nurture it. This undertaking is an enormous 

challenge and obligation, but also an unparalleled 

opportunity for assisting the "Atman project" as it 

moves us toward our own awakening in the larger 

Reality. 





"Yoga is collectedness (samadhana)." 

-Shankara 's Yoga-Sutra-Bhdshya-Vivarana ( l . l )

CKS

I. THE ESSENCE OF YOGA 

Yoga is a spectacularly multifaceted phenomenon, and as such it is very difficult to define 

because there are exceptions to every conceivable rule. What all branches and schools of 

Yoga have in common, however, is that they are concerned with a state of being, or consciousness, that 

is truly extraordinary. One ancient Yoga scripture, Vyasa's Yoga-Bhiishya ( I . I ), captures this essential 

orientation in the following equation: "Yoga is ecstasy." 

In this Sanskrit text the word used for "ecstasy" is samadhi. 

Vyasa's definition has caused his commentators and modem 

scholars no end of difficulties, because how can samadhi, as he 
Yogah sam/idhih 

insists, be a stable quality of consciousness (citta) when consciousness is seen to change constantly? 

We can only understand this peculiar notion when we relate it to the idea that the transcendental Self, 

the purusha, is forever in the condition of ecstasy, and that this condition remains always the same 

regardless of the changing moods and qualities of the human mind. 1 Be that as it may, Vyasa 's use of 

the term samadhi in this context clearly has overtones of the ecstatic state that is the hallmark of the 

yogic path. 

The term samadhi is of crucial importance in .Yoga and will be encountered again and again in this 

volume. Therefore it seems appropriate to explain it more carefully at the outset. Sanskrit, the language 

in which most Yoga scriptures are written, is particularly suited for philosophical and psychological dis

course. It allows the concise expression of nuances in thought that in English often require several 

terms. The word samiidhi, for instance, is composed of the prefixes sam (similar to the Latin syn) and 

a, followed by the verbal root dhii ("to place, put") in its modified form dhi. The literal meaning of the 

term is thus "placing, putting together." 

What is put together, or unified, is the conscious subject and its mental object or objects. Samadhi 

is both the technique of unifying consciousness and the resulting state of ecstatic union with the object 
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of contemplation. Christian mystics speak of this 

condition as the "mystical union" (unio mystica). 

As the world-renowned historian of religion 

Mircea Eliade observed, samadhi is really "ensta

sy" rather than "ecstasy."
2 

The Greek-derived 

word "ecstasy" means to stand (stasis) outside 

(ex) the ordinary self, whereas samadhi signifies 

one's standing (stasis) in (en) the Self, the tran

scendental Essence of the personality. But both 

interpretations are correct, because we can only 

abide in and as the Self (atman or purusha) when 

we transcend the ego-self (ahamkdra). Yoga, 

then, is the technology of ecstasy, or self-tran

scendence. How this ecstatic conditioA is inter

preted and what means are employed for its real

ization differ, as we will see, from school to 

school. 

notions about the true existential status of the 

individual self, there are also a variety of inter

pretations of the nature of its re-union with the 

transcendental Reality. Some schools of thought 

even deny that there can be such a re-union, 

because we are never separated from the Ground, 

and our discovery of this f�ct is more a kind of 

remembering our eternal status as the ever-bliss

ful transcendental Self. 

While the notion of union makes some sense 

within the tradition of Vedanta, it is not represen

tative of all forms of Yoga. It is valid in regard to 

the earlier (Pre-Classical) schools of Yoga and 

also applies to the later (Post-Classical) schools 

of Yoga, which subscribe to a type of Vedantic 

nondualist philosophy. However, the metaphor of 

union does not at all fit the system of Classical 

The Sanskrit term yoga is most frequently .  Yoga, as formulated by Patanjali in the second 

interpreted as the "union" of the individual self century c.E. In Patanjali's Yoga-Sutra, the basic 

(jfva-atman) with · the supreme Self (parama- scripture of Classical Yoga, there is no mention of 

atman).3 This succinct definition is at home in a union with the transcendental Reality as the ulti

VedAnta, the dominant branch of Hindu philoso- mate target of the yogic endeavor. Given 

phy, which also greatly influenced the majority of Patanjali's dualist metaphysics, which strictly 

Yoga schools. Vedanta proper originated with the - . 
ancient esoteric scriptures known as the 

Upanishads, which first taught the "inner ritual" 

of meditation upon, and absorption into, the uni

tary Ground of all existence.
' 

However, nondual

ist metaphysics is foreshadowed in the archaic 

hymns of the Vedas (see the diagram in Chapter 5, 
mapping out the sacred literature of Hinduism). 

According to VedAnta. the individual self is 

alienated from its transcendental Ground, the' 

supreme Self (parama-atman). or Absolute 

(brahman). How this alienation is understood dif
fers from school to school. Some regard the finite 

self, together with the phenomenal universe, as 

merely illusory or a superimposition on Reality; 

others consider it to be quite real but caught in the 

"dis-ease" (duhkha) of estrangement from the 

ultimate Realityi 'Because of these differing 
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separates the transcendental Self from Nature 

(prakriti) and its products, this would not even 

make any sense. 

One of Patanjali's aphorisms (2.44) merely 

refers to a coming in "contact" (samprayoga) 

with one's "chosen deity" (ishta-devata) as a 

result of intense self-study. This chosen deity is 

not the Absolute itself but a specific deity of the 

Hindu pantheon, like Shiva, Vishnu, Krishna, or 

the Goddesses Durgll and Kllli.' The yogin, in 

other words, may have a vision of his adopted 

representation of the transcendental Reality, just 

as a devout Christian may have a visionary en

counter with his or her favorite patron saint. No 

more is implied in that aphorism. 

Patanjali (in Yoga-SfJtra1 1.2) defines Yoga 

simply as "the restriction of the �hirls of con

sciousness" (cina-vrini-nirodha). That is to say, 



Yoga is the focusing of attention to whatever 

object is being contemplated to the exclusion of 

all others. Ultimately, attention must be focused 

on and merged with the transcendental Self. This 

is not merely a matter of preventing thoughts 

from arising. It is a whole-body focusing in which 

one's entire being is quieted. As is clear from a 

study of the Yoga-Sutra, the terms citta and vritti 

are part of Patanjali's technical vocabulary and 

therefore have fairly precise meanings. We learn, 

for instance, that the process of restriction reach

es far deeper than the verbal mind, because in the 

end one's entire conditional personality must be 

held in a state of balance and transparency. We 

can readily appreciate the difficulty of this under

taking when we try to stop the conveyor belt of 

our own thoughts even for thirty seconds. 

Patanjali explains that when this psycho

mental stoppage has been accomplished, the tran

scendental Witness-Consciousness shines forth. 

This Witness-Consciousness, or "Seer" (drashtri), 

is the pure Awareness (cit) that abides eternally 

beyond the senses and the mind, unintenuptedly 

apperceiving all the contents of consciousness. 

All schools of Hinduism agree that the ultimate 

Reality is not a condition of stonelike stupor but 

of superconsciousness. 

This assertion is not mere speculation but is 

based on the actual realization of thousands of 

Yoga adepts, and their great discovery is corrobo

rated by the testimony of mystics in other parts of 

the world. The immutable Essence, or Spirit, is 

Being-Consciousness. All else is, according to 

Patanjali 's philosophy, insentient matter that per

tains to the realm of Nature, the counter-pole to 

the Witness-Consciousness. 

Classical Yoga avows a strict dualism 

between Spirit (purusha) and matter (prakriti), 

which is reminiscent of Gnosticism, the esoteric 

movement that rivaled Christianity and flourished 

in the Mediterranean around the same time that 
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Patanjali composed his aphorisms. On the 

strength of this uncompromising dualism, King 

Bhoja of the eleventh century C.E., who wrote a 

commentary on the Yoga-Sutra, was able to pro

pose that yoga really means viyoga, or "separa

tion": The basic technique of Classical Yoga, 

argued King Bhoja, is the yogin's "discernment" 

(viveka) between the transcendental Self and the 

"nonself' (andtman), which is the entire psy

chophysical personality, belonging to the realm of 

matter. 

Having understood this all-important dis

tinction between Spirit and mind, the yogin next 

attempts to withdraw, step by step, from that 

which he has recognized as not constituting his 

essential nature, namely from the body-mind in 

its entirety. This gradual separation from the phe

nomenal reality is completed when the yogin has 

recovered his true Identity, the transcendental 

Witness-Consciousness. 

Interestingly, this procedure is adopted even 

in the nondualist schools of Yoga and Vedanta, 

where it is known as "annulment" (apavdda). It is 

the method of neti-neti ("not thus, not thus"), as 

invented by the sages whose innovative teachings 

are recorded in the ancient Upanishads. This 

method consists in a progressive withdrawal of 

attention from the various aspects of psychophys

ical existence, thereby leading to a gradual dis

mantling of the false sense of identity with a par

ticular body-mind-ego. This approach is illus

trated strikingly in the Nirvdna-Shatka, a well

known didactic poem ascribed to Shankara, who 

lived in the late eighth century c.E. and is widely 

recognized as the greatest authority on nondualist 

Vedanta: 

Om. I am not reason, intuition (buddhi), 

egoity (ahamkdra), or memory. Neither 

am I hearing, tasting, smelling, or sight; 

neither ether nor earth; fire or air. I am 
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Shiva, in the form of Consciousness

Bliss. I am Shiva. (vs. 1) 

This describes the via nef?aliva of Hindu 

spirituality. At the same time it affords a good 

example for the alternative, and often comple

mentary, method recommended by the authorities 

of Vedanta: Rather than "dismembering" himself 

or herself, the yof?in or yof?ini presumes funda

mental identity with the transcendental Being

Consciousness. Thus, he or she affirms "I am the 

Absolute" (aham hrahma-asmi, written aham 

brahmasmi) or, as in the above-quoted text, "I am 

Shiva" (shivo' ham). Shiva is here not a personal 

deity but the Absolute itself. This affirmative pro

cedure is extolled in the Tejo-Bindu-Upanishad 

(3. 1 -43),  in which God Shiva himself at some 

length instructs the sage Kumara in the highest 

spiritual realization. Here is an excerpt of Shiva's 

ecstatic confession-instruction: 

C AUTHOR 
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Shankara, the great preceptor of Vedanta 

I am the supreme Absolute. I am 

supreme B liss. I am of the form of 

unique Knowledge. I am unique and 

transcendental. (3. 1 )  

I am of the form of unique tranquillity. 

I am made of unique Awareness (cit). I 

am of the fom1 of unique eternity. I am 

everlasting. (3.2) 

I am of the form of unique Being (satt

va) .  Having relinquished the I, I am. I 

am of the essence of That which is 

devoid of al l .  I am made of the space 

of Awareness. (3 .3)  

I am of the form of the unique "Fourth" 
6 

(turya). I am the unique [Reality] tran-

scending the Fourth. I am ever of the 

form of Consciousness (caitanya). (3 .4) 

We may assume that Shankara composed the 

above-cited Nirvana-Shatka in the ecstatic or 

enl ightened disposition. He was not in an 

"altered" state of consciousness, nor was he sim

ply making a pious declaration. He was also not 

merely submerged in the condition of unqualified 

ecstasy (nirvikalpa-samadhi), for in that condi

tion no body-awareness and therefore no speech 

is possible. Rather, he spoke as that singular 

Being-Consciousness. His enlightenment was 

not a momentary flash but a permanent plateau 

realization. He spoke as an enlightened or liberat

ed adept, a self-transcender of the highest order. 

Liberation (mukti, moksha) is the continuous 

ecstatic enjoyment of the transcendental Self. It is 

the raison d' etre of all authentic Yoga. The tech

nology of Yoga fulfills itself in its own transcen

dence. For liberation is not a technique but a way 

of being in the world without being of it. After 

climbing to the topmost rung on the ladder of 

Yoga, accomplished yogins kick off the ladder 

and abandon themselves to the infinite play of 

Reality. 



II. WHAT'S IN A NAME? 

-THE TERM YOGA 

Our world, the sages of ancient India tell us, 

is but a wonderfully bewitching collage of 

"name" (nama) and "form" (rupa). In this they 

anticipated contemporary philosophy. Reality 

is a continuum that we ourselves divide up 

into a multitude 

of discrete phe- '1 1 li � q nomena, and we 

do so by means 
Nama-rllpa 

I I 
of language. Our naming of things in a way cre

ates them. Our words reify, or "thingify," reality. 

For the most part, this is of practical usefulness 

when we want to find our way about in our rather 

complex universe. However, it can also be a 

handicap, because our words may set up barriers 

that block understanding and stifle love. Never

theless, so long as we remember that words are 

not identical with the reality they are meant to 

denote, they can be useful. 

Thus, it seems appropriate enough to start 

this section by inquiring into the meaning of the 

word yoga. In its technical sense, yoga refers 

to that enormous body of spiritual values, 

attitudes, precepts, and techniques that have been 

developed in India over at least five millennia and 

that may be regarded as the very foundation of the 

ancient Indian civilization. Yoga is thus the gener

ic name for the various Indian paths of ecstatic 

self-transcendence, or the methodical transmuta

tion of consciousness to the point of liberation 

from the spell of the ego-personality. It is the psy

chospiritual technology specific to the great civi

lization of India. 

By way of extension, the word yoga has also 

been applied to those traditions that have been 

directly or indirectly inspired by the Indian 

sources, such as Tibetan Yoga (=Vajrayana 

Buddhistn), Japanese Yoga (=Zen), and Chinese 
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Yoga (=Ch'an).  It is, however, somewhat mis

leading to speak of Jewish Yoga, Christian Yoga, 

or Egyptian Yoga unless the word yoga is 

employed as a straightforward substitute for 

"mysticism" or "spirituality." Both Jewish and 

Christian mysticism have sprung up largely inde

pendent of the Indian spiritual adventure, and 

only in this century has there been some attempt 

to utilize yogic ideas and practices within the 
7 

Judeo-Christian tradition. While there are intrig-

uing parallels between Vedic spirituality and 

Egyptian religious beliefs, practices, and sym

bols, Egypt's spirituality bears the unique stamp 

of the genius of the Nilotic peoples. 

In a more restricted sense, the term yoga 

stands for the system of Classical Yoga, as pro

pounded by Patanjali in the early post-Christian 

era. It is counted among the six great traditions or 

"viewpoints" (darshana) of Hinduism. The other 

five orthodox traditions are Nyaya, Vaisheshika, 

Samkhya, Mimamsa, and Vedanta. The relation

ship of the Yoga tradition to these systems is 

treated in Chapter 3 .  

I t  should also be noted that, at times, the 

term yoga is used in the Sanskrit scriptures to 

denote the actual goal of Yoga. Thus, in the 

Maitrayanfya-Upanishad (6.28), a pre-Christian 

scripture, the word refers to the realization of the 

transcendental Self. In the Tattva-Vaishdradi (3.9) 

and in the Amrita-Nada-Bindu-Upanishad (23), 

the word yoga is employed to signify the tempo

rary state of ecstasy (samadhi). In some rare con

texts, as in the Mahabharata ( 1 2.293.30), the 

word is also used to refer to the adherent of the 

Yoga tradition. This term, as well as the cognate 

yauga, can also refer to the follower of the Nyaya 

and Vaisheshika traditions. 

The term yoga is frequently used in the 

Sanskrit literature. It is already employed in many 

ways in the ancient Rig-Veda, which is to the 

pious Hindu what the Old Testament is to the 
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Christian. The Rig-Veda is a collection of archaic 

hymns, some of which were probably composed in 

the fourth and fifth millennium B.C.E. The word 

yoga is etymologically derived from the verbal 

root yuj, meaning "to bind together" or "to yoke," 

and can have many connotations, such as "union," 

"conjunction of stars ,"  "grammatical rule," 

"endeavor," "occupation," "team," "equipment," 

"means," "trick," "magic," "aggregate," "sum," 

and so on. It is related to English yoke, French 

joug, German Jach, Greek zugos, Latin iugum, 

Russion igo, Spanish yugo, and Swedish ok. 

As mentioned before, in the Yoga-Bhiishya 

( I .  I ) , the oldest extant commentary on the 

Yoga-Sutra, Vyasa proffers the equation "Yoga is 

ecstasy." He thus indicates precisely what kind of 

"yoking" is implied, namely the harnessing of 

attention, or consciousness, to the point of reach-

ing the ecstatic condition (samiidhi) in which the 

of the New Testament, according to which "Yoga 

is skill in action" (yogah karmasu kaushalam). 

This means that yogins or yoginfs perform their 

allotted work and discharge their obligations 

without hankering for any reward. This attitude is 

further explained in Chapter 2. 

The Bhagavad-Gfta (2.48) also defines yoga 

as "equanimity" (samatva) .  This Sanskrit word 

samatva means literally "sameness" or "even

ness" and has all kinds of overtones, including 

"balance" and "harmony." Essentially it is the 

attitude of looking dispassionately at life and 

being unruffled by its ups and downs. 

Thus yoga is a word that can apply to a mul

titude of things, and when reading the Yoga scrip

tures it is good to bear this flexibility in mind. 

mechanics of the mind are at least temporarily III. DEGREES OF 
transcended. SELF-TRANSCENDENCE-

In the ninth century c.E., Vacaspati Mishra THE PRACTITIONER 
composed a scholarly subcommentary on Pat- (YOGIN OR YOGINf) 
anjali 's aphorisms, which he entitled Tattva

Vaisharadf. At the beginning of his work, 

Vacaspati Mishra notes that the term yoga should 

be derived from the root yuja (in the sense of 

"concentration") and not from yuji (in the sense 

of "conjunction"). Perhaps he felt called to make 

this comment because, as we have seen, in the 

nondualist tradition of Vedanta, the term yoga is 

frequently explained as the union (samyoga) 

between the individual self and the transcendental 

Self. This definition does not strictly apply to 

Classical Yoga, which is dualist, distinguishing as 

it does between the transcendental Self and mul

tiform Nature. 

In the Mahabharata ( 14.43.24), the distin

guishing mark of Yoga is said to be "activity" 

(pravritti) .  This reminds one of the definition in 

the Bhagavad-Gftii (2.50), the Hindu equivalent 
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The word yogin (nominative: yogi) is 

derived from the same verbal root as yoga, name

ly yuj, and denotes the practitioner of Yoga, who 

may be a novice, an advanced student, or even a 

full-fledged, God- or Self-realized adept. 

4lfJ11_ I mfft I ;qlfJ1� I I  
Yagin. yogf, yoginf 

A female practitioner is called yoginf. This 

word is also applied to the female partner in the 

ritual sexuality (maithuna) of certain schools of 

Tantra, as explained in Chapter 17 .  The term 

yoginf also can refer to a member of the group of 

sixty-four female deities particularly associated 

with Tantra, who are regarded as manifestations 

of the universal creative energy (shakti). The cult 



of the sixty-four yoginfs dates back to the sixth or 

seventh century C.E. 
• 

The term yogin is generally loosely applied 

to all spiritual practitioners, but sometimes a dis

tinction is made, for instance, between the yogin 

and the samnyasin ("renouncer"), or between the 

yogin (as a practitioner of a particular discipline) 
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those who have not-a simple and effective clas

sification. The famous Vedanta philosopher 

Vijnana Bhikshu, who lived in the sixteenth cen-

tury, distinguishes in his Yoga-Sara-Samgraha 

("Compendium on the Essence of Yoga") 

between the following grades: 

and the jnonin ("gnostic"), who purports to fol- l .  arurukshu - one who is desirous of 

low no ideology or method, but lives on the basis 

of spontaneous spiritual understanding, or intu- 2. 

ition. For example, in the Mondukya-Korika 

(3.39), an authoritative work on Advaita Vedanta, 3. 

we find the following stanza: 

spiritual life 

yunjana - one who is actually prac

ticing 

yoga-arudha - one who has ascended 

in Yoga; also called yukta ("yoked 

one") or sthita-prajna ("one of steady 

wisdom") The intangible Yoga (asparsha-yoga) 

[of nondualism] is difficult to realize by 

all yogins. The yogins are afraid of it, 

perceiving fear in [that which is really 

of the essence of] fearlessness. 

The Bhagavad-Gita, undoubtedly the most 

popular work on Yoga, characterizes the aspirant 

(arurukshu and yunjana) and the adept (yoga

arudha) in these words: 

Here the author Gaudapada, who was the 

teacher of Shankara's teacher, distinguishes 

between yogins and those who have realized the 

intangible, nondual Reality, that is, the jnanins. 

The distinction is somewhat idiosyncratic, 

because there are also realized adepts among the 

followers of Yoga. But then, what is in a name? 

Gaudapfida simply wanted to establish the superi

ority of the jnanins, free of self and fear, over 

those who anxiously strive to realize God, not 

understanding that their very search is their stum

bling block. For as long as there is a goal, there is 

also a seeker-and thus an ego-personality 

trapped in the condition of unenlightenment. 

The spiritual maturation of the yogin is 

thought to take place in a series of distinct phas

es, or stages (bhumi). In the third chapter of th� 

For the sage who desires to ascend in 

Yoga, action is stated to be the means. 

For him who has ascended in Yoga, 

serenity (shama) is said to be the 

means. (6.3) 

When he does not cling to the sense

objects or to deeds and has renounced 

all desires, then he is called "one who 

has ascended in Yoga." (6.4) 

When he has controlled the mind and is 

established in the Self (atman) only, 

devoid of all desires, then he is said to 

be a "yoked one" (yukta). (6. 1 8) 

Jfvan-Mukti-Viveka ("Discernment about Living The perfected yogin of "steady wisdom"

Liberation"), the medieval scholar and Yoga prac- sthita-prajna-is described in the Bhagavad-Gita 

titioner Vidyaranya speaks of two classes of (2.56) as follows: 

yogins; those who have transcended the self and 

9 
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He whose mind is not affected in sor

row and is free from desire in pleasure 

and who is without attachment, fear, or 

anger-he is called a sage of "steady 

insight" ( sthita-dhi). 

In the literature of the vast spiritual move

ment of medieval India known as Tantra, or 

Tantrism, a distinction is made between the 

"realizing aspirant" (sadhaka) and the "perfect

ed one" (siddha)-or adept-who has attained 

emancipation or perfection (siddhi), the pinnacle 

of the "path to Realization" (sadhana). Other 

classifications are employed in the various 

Puranas (popular quasi-religious encyclopedias) 

and Agamas and Samhitas (sectarian works of 

encyclopedic scope), as well as in the scriptures 

of Hatha-Yoga, the "forceful" Yoga of physical 

discipline. Furthermore, the great religious tradi

tions of Buddhism and Jainism, which have 

incorporated and contributed to the development 

of Yoga, also have their own scales of spiritual 

achievement and adeptship. 

An interesting fourfold division is found in 

the Yoga-Bhashya (3.5 l ). The legendary author, 

Vyasa, makes these distinctions: 

1 .  prathama-kalpika - the neophyte in 

the first stage 

2.  madhu-bhumika - "he who is in the 

delightful [lit.  ' honey ' ]  stage" 

3.  prajna-jyotis - "he who has attained 

the light (jyotis) of wisdom" 

4. atikranta-bhavanfya - "he who is 

about to transcend [all of conditioned 

The first is the practitioner (abhyasin) 

for whom the light is just dawning. The 

second has "truth-bearing" transcen

dental wisdom. The third is he who has 

subjugated the elements and sense

organs and who has developed means 

for securing all that has been and is yet 

to be cultivated . . .  While the fourth, 

who has passed beyond that which may 

be cultivated, has as his sole aim the 

resolution (pratisarga) of the mind 

[into the primordial matrix of Nature, 

whereupon the Self shines forth in its 

original purity.] 

The last stage of tran.scendence leads direct

ly to the realization of the supreme goal of 

Classical Yoga-"aloneness" (kaivalya), in the 

sense of actualizing the transcendental Self 

(purusha), th.e eternal Essence of the human 

being, beyond the ever-changing dimension of the 

cosmos. Kaivalya is the highest degree of spiritu

al perfection and the consummation of the life of 

the yogin who follows the path taught by 

Patanjali. 

In his Yoga-Bhashya ( 1 .2 1  ), Vyasa also 

explains that there are nine classes of yogins, 

according to the intensity (samvega) of their 

quest, which may be mediocre, average, or 

extremely vehement. Vacaspati Mishra elucidates 

that the degree of intensity depends on previously 

acquired subliminal impressions (vasana) as well 

as on invisible (karmic) influences, c.alled adrish

ta (lit. "unseen"). In other words, our commitment 

to Yoga practice is not entirely a matter of con-

existence]" scious decision. The depth of our attraction to 

God, or the transcendental Self, is not subject to 

Vyasa (Yoga-Bhashya 3.5 l )  sheds some light our will but is preconditioned by our karmic past: 

on these four degrees of spiritual attainment. He Our actions and intentions in past lives determine 

explains: our future state of being (e.g., our genetic makeup, 

social circumstance, and therefore to some degree 

1 0  



our psychosocial personality).  This explains why 

sometimes our best intentions on the spiritual 

path are foiled, especially at the beginning of our 

practice, and why we must continue to persist in 

disciplining ourselves. 

A frequent synonym of yogin is yoga-vid, 

meaning "knower of Yoga," which is widely 

employed particularly in the literature of Hatha

Yoga. The advanced practitioner is sometimes 

referred to as a yukta, or "yoked one," whereas 

the novice is occasionally known as a yoga-yuj, 

"one joined in Yoga." The perfected yogin is often 

styled "king of Yoga" (yoga-raj) and "lord of 

yo gins" (yoga-indra, written yogendra). 

The term "yogist" is of modem coinage and 

describes the Western enJhusia�t. who is primari

ly interested in the physical aspect of Yoga

especially the postures (asana)-rather than in 

Yoga as a spiritual discipline of Self-realization. 

IV. GUIDING LIGHT
-THE TEACHER

CHAPTER I - BUILDING BLOCKS � 

systems, an actual pupilage during which a mas

ter imparts his or her secrets to the worthy disci

ple or devotee. And those secrets are not exhaust

ed by the kind of knowledge that can be express

ed in words or printed in books. 

C HINDUISM TODAY 

A guru with a group of disciples 

Much of what the teacher (guru) imparts to 

the disciple falls under the category of spiritual 

transmission (sancara). Sucl") transmission, in 

which the guru literally empowers the student 

through a transference of "energy" or "conscious

ness" (corresponding to the "Holy Spirit" of 

Christian baptism), is the fulcrum of the initiatory 

As Mircea Eliade pointed out in his process of Yoga. By means of it,  the practitioner is 

well-known study on Yoga, "What characterizes 

Yoga is not only its practical side, but also its ini-
9 

tiatory structure." Yoga, like all forms of esoteri-

cism, presupposes the guidance of an initiate, a 

master who has firsthand experience _of the phe

nomena and realizations of the yogic path. 

Ideally, he or she should have reached the ulti

mate spiritual destination of all yogic endeavor

enlightenment (bodha, bodhi), or liberation (mok

sha). Thus, contrary to the "pop" Yoga espoused 

by a large number of Westerners, authentic Yoga 

is never a do-it-yourself enterprise. "One does not 

learn Yoga by oneself," observed Eliade. 
'°

Rather, 

Yoga involves, as do ail other traditional Indian 

blessed in his or her struggle for transcendental 

realization. As a result, the initiated yogin or yogini 

experiences the necessary conversion or 

"tum-about" (paravritti) that is crucial to the spiri

tual process: He or she begins to find the Real, or 

the Self beyond the ego, more attractive than the 

numerous possibilities of worldly experience. The 

basis for that attraction is a tacit intuition of the 

Self, which grows stronger in the course of practice. 

The initiatory nature of Yoga is expressed in 

a variety of symbols, the most striking being that 

of birth. In the Atharva-Veda ("Atharvan 's 

Knowledge"), one of the four Vedic Samhitas, we 

find this verse: 

1 1
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Initiation takes place in that the teacher 

carries the pupil in himself as it were, 

as the mother [bears] the embryo in her 

body. After the three days of the [initi

ation] ceremony, the disciple is born. 

( l  l .5.3) 

members of society-i.e., the brahmana or priest

ly estate, the kshatriya or military estate, and the 

vaishya or agricultural estate. The shUdra or 

servile estate was excluded from this time-hon

ored tradition, though exceptions were occasion

ally made for unusual individuals. The Vedic lore 

was transmitted to him by word of mouth and had 

A similar archaic "gynecological" metaphor to be carefully memorized. It was the teacher's 

is used, more than four millennia later, in the obligation to guide the student in his study and 

Buddhist Hevajra-Tantra (2.4.61-62): understanding of the wisdom of the Vedas and to 

The school is said to be the body. The 

monastery is called the womb. Through 

freedom from attachment, one is in the 

womb. The yellow robe is the mem

brane [around the embryo]. And the 

preceptor is one's mother. The saluta

tion is the head-first position (mastaka

anjali). Discipleship is one's worldly 

experience. And recitation of mantras 

is the [notion of] "I." 

Through the teacher's grace (prasada or 

kripa), the deserving disciple is initiated into the 

great "alternative" of existence-the reality of the 

Spirit, or transcendental Being-Consciousness

Bliss. Therefore, it is important that the teacher 

should be a fully realized master, or adept (sid

dha). Only then is the practitioner assured of 

complete passage across the "ocean of phenome

nal existence" (samsara-sagara). For, as the 

Shiva-Purana (7.2. 15 .38) observes, if a preceptor 

is merely nominal, so is the "liberation" he or she 

will bestow on the disciple. 

The initiatory teacher/disciple system dates 

back to the early Vedic period (4500-2500 B.C.E.), 

where a young boy would spend his youth and 

adolescence in the home of a teacher of the sacred 

scriptures, the repository of the epoch's deepest 

wisdom and finest knowledge. Study of the Vedas 

was the sacred duty of all "twice-born" (dvija) 

12 

look after his welfare. 

The student, in return for the teacher's guid

ance and paternal supervision, was expected to 

honor and obey the guru as he would his own 

father and to invest considerable energy in dili

gent study (svadhyaya) and service (seva) to the 

teacher 's household. In the Shiva-Samhita (3.13),
a late medieval Hatha-Yoga text, this ideal is 

expressed as follows: 

There is no doubt that the guru is 

father; the guru is mother; the guru is 

God. Therefore he should be served by 

all in deed, speech, and thought. 

Much of the contact between teacher and 

pupil was strictly formalized. For the disciple it 

included the daily rituals of begging for "alms" 

(bhiksha)
1 1  

and the ceremonial offering to the 

guru of fuel sticks for the sacred fire. The student 

was expected to stay with hi� teacher until the 

completion of his course of study. Those who, 

like so many Western acolytes, wandered from 

teacher to teacher were derogatorily called 

"crows at a sacred place" (tfrtha-Mka).12 
Apart from the actual study of the sacred 

tradition, the disciple's foremost obligation was 

to live a chaste life (brahmacarya)-hence the 

general appellation of brahmacdrin for the stu

dent. The term means literally "one whose con

duct is brahmic," that is, one who behaves in
·
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consonance with the rules laid down for a priest 

(brahma = bnihmana), or whose behavior imi

tates the condition of the Absolute (brahman), 

which is asexual . Chastity was considered imper

ative for a moral life and for the cultivation of the 

life force (priina) in the body-mind, aiding con

centration, memory, and health. The institutional

ized relationship between teacher and disciple is 

known as the guru-kula or "teacher's household" 

system. Its rationale is given in the ancient 

Taittirfya-Upanishad (3. l . l  ) , one of the earliest

scriptures of its genre, thus: 

of the most touching relationships was that 

between the mighty sage Yajnavalkya (c. 1500 
B.C.E.) and his wife Maitreyi. His teach

ings are remembered in the Brihad-Aranyaka

Upanishad (e.g. ,  2.4. l ff.; 4.5 . 1  ff.). He was married 

to two women, but whereas Katyayani "only pos

sessed womanly knowledge" (4.5 . 1  ), Maitreyi was 

thirsting for spiritual knowledge, desiring to know 

the path to immortality. Before renouncing the 

world, YajnaYalkya made sure to instruct Maitreyi 

in the secrets of Upanishadic Yoga. He told her: 

The teacher is the first letter [of the 

alphabet] . The student is the last letter. 

Knowledge is the meeting-place. In

struction is the link. 

Verily, not for the husband's sake is a 

husband dear, but a husband is dear for 

the sake of the Self (iitman).  Verily, not 

for the wife's sake is a wife dear, but a 

wife is dear for the sake of the Self. 

Verily, not for the sons' sake 

are sons dear, but the sons are 

dear for the sake of the Self. 

Verily, not for the sake of 

wealth is wealth dear, but 

wealth is dear for the sake of 

the Self . . .  Verily, 0 Mait

reyi, it is the Self that should 

be seen, heard, considered, 

and contemplated. Verily, by 

seeing, hearing, considering, 

Fortunate was the student 

who found a teacher who not only 

was well versed in the scriptures 

but also had realized their esoteric 

import. Out of this emerged the 

equation of the guru with scriptur

al authority. Both scripture and 

teacher came to be regarded as 

having revelatory and l iberating 

power. The teacher is traditionally 

regarded as an embodiment of the 

living Truth that is indicated in the 

sacred texts. The ancient Vedic 

Yujnavalkya, a modern and knowing the Self, all this 

is known. (2.4.5) representation 

system of guru-kula continued to be the tradition- Yajnavalkya instructed Maitreyi at length 

al model of education in India. and she finally admitted to being bewildered by 

The Upanishads, the esoteric works on non- his discourse, whereupon the sage replied: 

dualist Vedanta, have preserved examples of some 

of the more profound teacher/disciple relation- For sure, I am not saying anything 

ships, in which the excellence of wisdom and God- bewildering. This is sufficient for 

realization, not merely intellectual knowledge, knowledge. (2.4. 1 3) 

was pursued. The enlightened master, having ful-

filled the. scriptural revelation, is uniquely equip- Very much later, the Shiva-Samhitd (3. 1 1 )  

ped to prepare others for the same realization. One states: 

1 3  
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[Only] knowledge imparted by way of 

the teacher's mouth is productive; other

wise it is fruitless, weak, and causes 

much affliction. 

Guru, ocorya, upodhyoa 

Hinduism distinguishes between different 

types of teachers, who ideally belong to the brah

mana estate: the guru ("weighty one"), the acarya 

("preceptor," who performs the ceremony of 

investiture, or upanayana, with the sacred thread 

worn by all "twice-born," and who also conveys 

to the student the appropriate rules of conduct, or 

acara), the upadhyaya ("tutor," who teaches a 

portion of the sacred lore for a fee), the adhvanka 

("mentor," from adhvan meaning "road" or "travel"), 

the pradhyiipaka ("seasoned instructor," who 

may instruct other teachers), the pracarya ("sen

ior preceptor"), the riija-guru ("royal teacher"), 

and the /aka-guru ("world teacher")-all of whom 

embody a particular teaching role and spiritual 

status. There is even a generic term for the vari

ous kinds of teacher, namely pravaktri, or "com

municator." 

The God-realized teacher grants "divine 

knowledge" (divya-jnana), as the Yoga-Shikhd

Upanishad (5.53) puts it. It is knowledge that 

springs from enlightenment and attracts to 

enlightenment. The Advaya-Taraka-Upanishad 

( 16) gives an esoteric explanation of the word 

guru, deriving it from the syllable gu ( indicating 

"darkness") and ru (indicating "dispeller"). Thus 

the guru is one who dispels the disciple's spiritu

al benightedness. 

Of all the teachers, God-realized adepts are 

even today given a special place in H indu soci

ety, for they alone are capable of initiating the 

spiritual seeker into the supreme "knowledge of 

the Absolute" (brahma-vidya). They alone are 

14 

sad-gurus-"teachers of the Real" or "true teach

ers." Here, the Sanskrit word sat (changed to sad 

for euphonic reasons) connotes both "real" and 

"true." These teachers are celebrated as potent 

agents of grace. As the Shiva-Samhit/i (3. 14) 

states: "By the teacher 's grace, everything auspi

cious for oneself is obtained." And the Hatha

Yoga-Pradfpika (4.9) affirms that without a true 

teacher 's compassion (karuna), the state of tran

scendental spontaneity (sahaja) is difficult to 

attain. 

Because of his or her spiritual realization, the 

guru is considered to be an embodiment (vigraha) 

of the Divine itself. "The guru alone is Hari 

[=Vishnu] incarnate," announces the Brahma

Vidya-Upanishad (3 1 ). The teacher is not a spe

cific deity but the all-encompassing Divine, here 

named Hari. This "deification" of the God-real

ized master must not be misunderstood. He or she 

is not God in any exclusive sense, but rather is 

coessential with the transcendental Reality. That is 

to say, he or she has abrogated the ordinary per

son's misidentification with a particular body

mind and abides purely as the transcendental 

Identity of all beings and things. There is no trace 

of egoity in the truly enlightened being, for the 

ego has been replaced by the Self. The body-mind 

and personality continue for their allotted time, 

but the enlightened being is no longer implicated 

by his or her automaticities. The unenlightened 

individual, by contrast, believes himself or herself 

to be a particular "entity," or individuated con

sciousness, somehow lodged within a body and 

associated with, possibly even driven by, a partic

ular personality complex. This fatal illusion is 

gracefully shattered at the moment of enlighten

ment. 

In the Kula-Arnava-Tantra, God Shiva, 

addressing his divine spouse Devi, has this to say 

about realized masters as opposed to ordinary 

teachers: 



There are many gurus, like lamps in 

house after house, but hard to find, 0 
Devi, is the guru who lights up all like 

the sun. ( 1 3. 1 04) 

There are many gurus who are profi

cient in the Vedas [revealed sacred 

knowledge] and the Shiistras [text

books], but hard to find, 0 Devi, is the 

guru who has attained to the supreme 

Truth. ( 1 3 .  1 05) 

There are many gurus on Earth who 

give what is other than the Self, but 

hard to find in all the worlds, 0 Devi, is 

the guru who reveals the Self. ( 1 3. 106) 

Many are the gurus who rob the disci

ple of his wealth, but rare is the guru 

who removes the afflictions of the dis

ciple. ( 1 3  . 108) 

He is a [true] guru by whose very con

tact there flows the supreme Bliss 

(iinanda). The intelligent man should 

choose such a one as his guru and none 

other. ( 1 3 . 1 1 0) 

In the same chapter, the Kula-Arnava-Tantra 

( 13 . 1 26f.) also speaks of six types of gurus, who 

are classified according to their function: 

CHAPTER 1 - B UILDING BLOCKS £> 
l .  preraka - the "impeller," who stimu

lates interest in the would-be devotee, 

leading to his or her initiation (also 

called codaka in the Brahma-Vidyii

Upanishad 5 1 )  

2. sucaka - the "indicator," who points 

out the form of spiritual discipline 

(siidhana) for which the initiate is qual

ified 

3.  viicaka - the "explainer," who ex

pounds the spiritual process and its 

objective 

4. darshaka - the "revealer," who shows 

the details of the process 

5 .  shikshaka - the "teacher," who in

structs in the actual spiritual discipline 

6. bodhaka - the "illuminator," who, as 

the texts has it, "lights up in the disci

ple the lamp of mental and spiritual 

know ledge." 

There are many other functional types of 

gurus, and in his translation of the Kula

Arnava-Tantra, the Yoga scholar M. P. Pandit 

mentions no fewer than twelve.
13 

But it is always 

the God-realized master who is extolled in the 

Yoga scriptures above all others. 
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SOURCE READING l 

Dakshinamurti-S to tr a 

The Dakshinarrturti-Stotra ("Hymn to Dakshinamfirti") is probably an authentic work of Shankara, 
the great exponent of Advaita Vedanta. The hymn, which reflects the devotional side of this intellectual 
giant, is addressed to Dakshinamurti in the form of Shankara's teacher. Dakshinamfirti ("South-Facing") 
is another name for God 

·
Shiva. This curious name is traditionally ex.plained by the legend that Shiva 

always sat facing the south while teaching the masters of yore (who were of course facing north). As art 
historian Stella Kramrisch informs us, in the South Indian temples of the worshippers of both Vishnu and 
Shiva the iconographic image of Dakshinamfirti is enshrined in a niche on the south wall of the main sanc-

" 
tuary. 

Interestingly, the word dakshina has the double meaning of "south" and "gift." Thus, the name also 
plays on Dakshinamfirti 's gift of esoteric knowledge or ultimate gnosis. This poetic prayer epitomizes the 
traditional ideal of recognizing (and worshiping) in one's God-realized master the Divine itself. 

He who sees the universe, which appears as if 

external through [the agency of] illusion (maya}, 

as contained within himself, just as in a dream, 

and who witnesses His own immutable Self in the 

moment of Awakening-to Him, the blessed 

Dakshinamurti, in the form of [my] blessed 

teacher, this obeisance [is made]. ( 1 )  

He who, like a great yogin or like a magician, con

jures by His own will this universe, which is [in 

reality] formless like the germ of a seed but is s.ub

sequently fashioned through illusion, differentiat

ed through the diversity of space and time-to 

Him, the blessed Dakshinamurti, in the form of 

[my] blessed teacher, this obeisance [is made]. (2) 

He whose manifestation, which is of the essence 

of Reality (sat), appears as the object of notions of 

unreality (asat), who directly illumines those who 

have resorted to Vedic maxims such as "You are 

That" (tat tvam asi), and through direct perception 
Cl JAMES RHEA 

Dakshinamurti 
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of whom there is no return to the ocean of [conditioned] existence-to Him, the blessed 

Dakshinamurti, in the form of [my] blessed teacher, this obeisance [is made].  (3) 

He whose wisdom vibrates outside, [mediated] through the eyes and the other sense 

gates, like the bright light of a big lamp laced in the belly of an um with different 

holes-I know Him after whose radiance shines this entire universe. To Him, the 

blessed Dakshinamurti, in the form of [my] blessed teacher, this obeisance [is made]. (4) 

He who destroys the great delusion (vyamoha), fashioned by the play of the power of 

illusion (maya) of those who consider themselves the body, or the life force (prana), or 

the senses, or the fickle mind, or the void, or who through error unhesitatingly declare 

themselves to be a woman, [a man], a child, blind, or stupid-to Him, the blessed 

Dakshinamurti, in the form of [my] blessed teacher, this obeisance [is made] .  (5) 

The Male (pumams)
1i 

who, upon the withdrawal of the senses which resembles an 

eclipse of the sun or the moon, [enters] deep sleep and thus becomes pure Being, but, 

who owing to the covering of illusion, upon waking [merely] remembers to have 

slept-to Him, the blessed Dakshinamurti, in the form of [my] blessed teacher, this 

obeisance [is made] .  (6) 

He who through auspicious gestures (mudra) reveals to His worshipers His own Self, 

which manifests inwardly as the "I," past and present, in all states [of consciousness] 

such as childhood or wakefulness-to Him, the blessed Dakshinamurti, in the form of 

[my] blessed teacher, this obeisance [is made].  (7) 

The Man (purusha)
'6 

who, whirled about by illusion, sees in the dream or the waking 

[state] the universe differentiated by the relationship into owner and owned, or teacher 

and pupil, or father and son, etc.-to Him, the blessed Dakshinamurti, in the form of 

[my] blessed teacher, this obeisance [is made]. (8) 

He whose eightfold form-earth, water, fire, air, ether, sun, moon, and man-manifests 

as this [universe], consisting of mobile and immobile [things] , and other than which 

supreme Lord there exists naught for those who ponder [the matter deeply ]-to Him, the 

blessed Dakshinamurti, in the form of [my] blessed teacher, this obeisance [is made] .  (9) 

17 
Because the "All-Selfhood" (sarva-atmatva) has been made evident in this hymn, 

therefore by hearing it, by reflecting and contemplating on its meaning, and by reciting 

1 7



3'iJ THE YOGA TRADITION 

it, one will realize the "sovereignty" (ishvaratva) associated with the great splendor of 

All-Selfhood, as well as unobstructed "lordship" (aishvarya) appearing eightfold [in 

the fonn of the great magical powers] .
18 

( 10) 

I bow to God DakshinamOrti, the Lord, the teacher of the three worlds, who skillfully 

(daksha( removes the suffering of birth and death and who, seated on the ground near 

the fig tree, swiftly bestows wisdom on a whole host of sages. ( 1 1 )  

Wonder! The disciples under the fig tree are old. The teacher is young. The teacher's 

silence is the instruction that destroyed the disciples ' doubts. ( 1 2) 

Om. Obeisance to the [hidden] purport of the pranava.
w 

Obeisance to Dakshinamilrti, 

tranquil and undefiled, the sole embodiment of pure wisdom. ( 1 3) 

Obeisance to DakshinamOrti, the treasure house of all learning, the teacher of all the 

worlds, and the physician to those who are afflicted with [conditioned] existence. ( 14) 

I worship the young Dakshinamilrti, Lord of preceptors, who imparts the truth of the 

Absolute through the instruction of silence, who is surrounded by a host of aged seers 

dedicated to [the realization of] the Absolute, whose hand is in the gesture of [bestow-
2 1 

ing] Consciousness, who is of the form of Bliss, delighting in the Self, of joyous 

speech. ( 1 5) 

V. LEARNING BEYOND THE SELF 
-THE DISCIPLE 

Self-Identity alone is left. Therefore, only fool

hardy individuals would approach an adept 

unprepared-and were apt to be rejected, though 

perhaps not without having been taught some use

ful lessons about self-transcendence, love, obedi

ence, nonattachment, and humility. 

Traditionally, when a person-generally a 

male-had resolved to seriously take up spiritual 

life, he approached a master of Yoga "with fuel in 

hand," hoping that he would be accepted. The fuel 

sticks that he ceremoniously presented to his 

prospective teacher were an outward sign of his 

inner readiness to submit himself to the guru, to 

be consumed by the fire of spiritual practice. 

Yoga, or the spiritual process, has always been 

compared to a purificatory conflagration that con

sumes the ego-personality until the transcendental 

1 8  

Once an aspirant presented himself to a mas

ter of Yoga, he was carefully scrutinized by the 

teacher for signs of emotional and spiritual matu

rity. The esoteric lore must never be passed on to 

an unqualified individual, lest it cause him or her 

harm or be abused by him or her to the detriment 

of others. Spiritual pupi lage is always a demand

ing affair and, ultimately, a matter of life and 



death. As we can read m the Mahabharata 

( 1 2.300.50): 

This great path of the wise priests is 

arduous. No one can tread it easily, 0 
bull of Bharata! It is like a terrible jun

gle creeping with large snakes, filled 

with pits, devoid of water, full of 

thorns, and quite inaccessible. 

What is at stake in the spiritual process is the 

conditional ego-personality itself, which fiercely 

struggles to survive but which must be surren

dered in order for the transcendental Self to shine 

forth. Spiritual life demands a rebirth that is as 

dramatic as the transformation of a caterpillar into 

a butterfly. This transmutation does not happen 

without great inner sacrifices, and not all aspi

rants are able to complete th.e process. Some even 

become lost en route, succumbing to insanity or 

terminal disease. 

Because the spiritual path is like a razor 's 

edge, a responsible teacher will not accept an 

unprepared individual for discipleship. He or she 

will, rather, apply certain traditional and also 

common-sense criteria of competence (adhikara). 

Nonetheless, a teacher may decide to take on an 

ill-prepared aspirant if he or she detects a certain 

spiritual potential. Such a student must not expect 

to receive more than exoteric teachings until he or 

she has been purified of personal weaknesses 

through much service and study. 

1 1  
Significantly, the 

Hindi word for "stu

dent" is chela, which

also means "servant." 
Shishya 

The Sanskrit equiva

lent is shishya, which stems from the verbal root 

shds, meaning "to instruct" but also "to chastise." 

The same root can be found in the words shasa 

("command"), shdsaka ("instructor"), shdsana 
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("instructing" or "chastising"), shastra ("precept" 

or "textbook), shastrin ("scholar"), shishtata 

("learning"), and shishyata ("pupilage"). The 

double meaning of "instruction" and "chastise

ment" deserves comment. Modem education 

emphasizes reward rather than punishment as a 

goad to learning, which has been shown to lead to 

problems of its own. Children today expect to be 

rewarded and have little respect for authority. 

Ancient educators, however, were not immune to 

resorting to reprimand and, if necessary, physical 

chastisement, to correct a student's behavior. 

Authoritarianism of course always has the poten

tial of abuse, but nonauthoritarian, democratized 

education also lends itself to abuse---0n the part 

of students. While a punitive education system 

falls short of the nonviolent ethics promoted by 

Yoga, authority and respect for authority clearly 

have their place in teaching. 

The Shiva-Samhita (5. l 7ff.) distinguishes 

four types of aspirants, classifying them accord

ing to the intensity of their commitment. The 

weak (mridu) practitioner is characterized as 

unenthusiastic, foolish, fickle, timid, ill, depen

dent, rude, il l-mannered, and unenergetic. This 

practitioner is fit only for Mantra-Yoga, consist

ing in the meditative repetition of a sacred sylla

ble or phrase given and empowered by the 

teacher. 

The mediocre (madhya) practitioner, who is 

said to be capable of practicing Laya-Yoga-the 

path of meditative absorption and subtle energy 

work-is said to be endowed with even-minded

ness, patience, a desire for virtue, kind speech, 

and the tendency to take the middle . path in all 

undertakings. The exceptional (adhimatra) prac

titioner, who qualifies for the practice of 

Hatha-Yoga, is expected to demonstrate the fol

lowing qual ities: firm understanding, an aptitude 

for meditative absorption (laya), self-reliance, 

liberal-mindedness, bravery, vigor, faithfulness, 

1 9  
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the willingness to worship the teacher's lotus feet 

(both literally and figuratively), and delight in the 

practice of Yoga. 

For the extraordinary (adhimatratama) 

practitioner, who may practice all forms of Yoga, 

the Shiva-Samhita lists no fewer than thirty-one 

qualities: great energy, enthusiasm, charm, hero

ism, scriptural knowledge, the inclination to 

practice, freedom from delusion, orderliness, 

prime of youth, moderate eating habits, control 

over the senses, fearlessness, purity, skillfulness, 

liberality, the ability to be a refuge for all people, 

capability, stability, thoughtfulness, the willing

ness to do whatever is desired (by th� teacher), 

patience, good manners, observance of the law 

(dharma), the ability to keep the struggle of prac

tice to himself or herself, kind speech, faith in the 

scriptures, the willingness . to venerate God and 

the guru (as the embodiment of the Divine), 

knowledge of the vows pertaining to his or her 

level of practice and, lastly, the practice of all 

types of Yoga. 

After a person has been accepted by a 

teacher, he or she can expect to be tested again 

and again. There are even traditional prescriptions 

for such testing, although the teacher who is an 

advanced or even Self-realized adept is unlikely 

to need any guidelines for ascertaining a disci

ple's seriousness about spiritual life. At this point, 

a student<:·may begin to live with or close to the 

teacher, serving and attending him or her con

stantly. Such a student is known as an antevasin, 

that is, "one who abides near." In the company of 

a God-realized master, the practitioner is continu

ously exposed to the realizer 's spiritualized 

body-mind, and by way of "contagion" his or her 

own physical and psychic being is gradually 

transformed. This can be understood in modem 

terms as a form of rhythm entrainment, where the 

guru's faster vibratory state gradually speeds up 

the disciple's vibration. 
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For this spontaneous process to be truly 

effective, the disciple must consciously cooperate 

with the guru, and this is accomplished by mak

ing the teacher the focus of attention. This is the 

great principle of sat-sanga. The word means lit

erally "company of the True" or "relationship to 

the Real." Sat-sanga is the supreme means of lib

eration in guru-yoga. And since the guru has from 

ancient times been deemed essential to yogic 

practice, sat-sanga is at the core of all schools of 

Yoga. However, it would be inaccurate to say that 

all Yoga is guru-yoga, for not every school makes 

focusing on the teacher a central practice, though 

all call for proper respect for the teacher. 

In practice, the aspirant must move from the 

stage of the student to that of the disciple and, in 

schools where guru-yoga is the norm, to that of 

the "devotee" (bhakta). At the student level, the 

aspirant still has an exoteric understanding of, 

and relationship to, the teacher. The student is 

inspired by listening to the teacher's discourses 

but has not yet seriously taken up spiritual life 

and wavers in his or her commitment to the yogic 

process; worldly life still exerts a strong pull. The 

disciple, by contrast, is more sensitive to the eso

teric relationship between the guru and himself or 

herself, understanding that there is a continuous 

psychospiritual link to the teacher that must be 

honored and cultivated. The devotee, finally, 

experiences the guru as a spiritual reality rather 

than as a human personality and is therefore nat

urally inclined to assume a devotional attitude 

that acts as a powerful conduit between the guru 

and himself or herself. This is the essence of 

guru-yoga. Needless to say, not all schools calling 

for devotion to the teacher describe the mature 

disciple as a "devotee." 

To enter into conscious relationship to the 

Real, in the form of the teacher, means more than 

to pay the guru attention in the conventional 

sense. What the scriptures call for is devotion to, 



or love for, the adept teacher. Thus, in the 

Mandala-Brohmana-Upanishad ( l .  l .4 ) , perhaps 

composed in the fourteenth century C.E. ,

guru-bhakti or "devotion to the teacher" is  listed 

as one of the constituents of the ninefold moral 

code (niyama) for yogins. And the Yoga

Shikha-Upanishad (5.53), which is of a similar 

age, declares: 

There is no one greater in the three 

worlds than the guru. It is he who 

grants "divine knowledge" (divya

jnona) and should [therefore] be wor

shiped with supreme devotion. 

Similarly, the Tejo-Bindu-Upanishad (6. 109) 

regards devotion to the teacher as indispensable 

for the serious aspirant. And according to the 

Brahma-Vidyo-Upanishad (30), devotion to the 

teacher should always be practiced, because the 

teacher is none other than the Divine. The equiv

alence of guru worship and worship of the Divine 

is emphasized in the Shiva-Purona ( 1 . 1 8.95) and 

in numerous other Sanskrit texts-far too many 

to list here. 

However, there are at least two scriptures 

exclusiveiy dedicated to the theme of devotion to 

the spiritual master. The first stems from the tradi

tion of Hinduism. This is the Guru-Gfto, which is 

widely circulated in India as an 

independent composition , but 

which belongs to the latter part of 
" 

the vast Skanda-Purona.-- It con-
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translation.

1 '  
Ashvaghosha (c. 80 C.E.) was a cele

brated poet and an eminent teacher of Mahayana 

Buddhism, who achieved fame through his artis

tic biography of Gautama the Buddha, called the 

Buddha-Carita ("Buddha's Conduct"), and a philo

sophical exposition entitled Shraddha-Utpoda

Shastra ("Scripture on the Awakening of Faith"), 

of which the Sanskrit original appears to have 

been lost but which continues to be studied in 

Chinese.24 

During · the antevosin period the devotee 

discovers the potency of the mutual love be

tween himself or herself and the adept teacher, 

creating profound trust in the guru and faith in 

the spiritµal process itself. The disciple's service 

(sevo, sevan{J) becomes more demanding as his 

or her ability to take responsibility increases. 

According to the Kula-Arnava-Tantra ( 1 2.64) 

such service-the text actually uses the word 

shushrusha, !Ileaning "obedience"---\-is fourfold: 

service through one's bodily self (atman) ,  

through material means (artha), through respect 

(mana), and through a good disposition (sad

bhava). It is made clear that service is for the 

benefit of the devotee rather than the teacher. 

In the meantime, the guru constantly moni

tors the disciple 's progress, waiting for the right 

moment at which initiation (dfkshti) can take 

place. As soon as the disciple is ready, the guru 

sists of 352 stanzas that are deliv

ered in the form of a didactic dia

logue between God Shiva and his 

divine spouse Uma (or Parvati). 

The second scripture is a favorite 

Buddhist text-namely Ashva

ghosha 's Guru-Panca-Shikha, 

which is extant only in a Tibetan 
Ashvaghosha 

(from a woodblock) 

will begin to impart to him or her 

the secrets of the esoteric lineage. 

Only a fully qualified disciple, 

called adhiktirin, is eligible for 

formal spiritual initiation. Only a 

fully enlightened adept is capable 

of empowering that initiation, so 

that the disciple 's life is mysteri

ously guided toward the fulfill

ment of the "Atman project"

the impulse toward Self- or God-

realization. 

21 
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VI. GIVING BIRTH TO A NEW 
IDENTITY-INITIATION 

According to the Kula-Arnava-Tantra ( 10. 1 ), 

it is impossible to attain enlightenment, or libera

tion, without initiation (diksha, abhisheka), and 

there can be no real initiation without a qualified 

teacher. 

Diksha, abhisheka 

In anthropological contexts, the term "initia

tion" stands for a person's transition to a new 

social grade or status, usually induction into a 

privileged group such as adult society or a secret 

brotherhood. Such initiation is frequently marked 

by special mandatory ceremonies involving tests 

and trials of courage for the initiate-from seclu

sion and mutilation to the observance of special 

vows. Often the initiatory process is symbolized 

as the initiate's death and subsequent rebirth. 

While these formal aspects of tribal initiation may 

also be associated with yogic initiation, the crux 

of dikshd is something more profm,md. 

Rather than an induction into a new social 

status, the yogic dikshd is primarily a form of 

spiritual transmission (sancara) by which the dis

ciple's bodily, mental, and spiritual condition is 

changed through the adept's transference of spiri

tual "energy" or "consciousness." Diksha means 

first and foremost "enhallowment." This is cap

tured in the synonym abhisheka, meaning "sprin

kling," which refers to the ceremonial act of 

sprinkling consecrated water on the devotee-a 

form of baptism. By means of initiation, which 

may occur informally or in a more ritual setting, 

the spiritual process is either awakened or magni

fied in the practitioner. It is always a direct 

empowerment, in which the teacher effects in the 

disciple a change of consciousness, a turnabout, 
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or metanoia. It is a moment of conversion from 

ordinary worldliness to a sacred life, which alters 

the being state of the new initiate. From then on 

the student's spiritual struggle has a new depth. 

The Kriya-Samgraha-Panjika ("Concise Com

pendium of Action"), a Buddhist Tantric scrip

ture, quotes the following saying: 

The yogin who aspires to "yogihood" 

(yogitva) but has not been initiated is 

[like a person who] strikes out at the 

sky with fists and drinks the water of a 
• 25 

mirage. 

Initiation creates a special link between the 

guru and the devotee-a spiritual connection that 

represents a unique responsibility on the teacher's 

part and a significant challenge for the practition

er. Through initiation, the aspirant becomes an 

integral part of his or her teacher's lineage 

(parampara), which is understood as a chain of 

empowerment that exceeds the world of space 

and time insofar as it continues after the death of 

both the teacher .and the disciple. Admission to 

this chain must be earned through wholehearted 

dedication to the spiritual path, which is a form of 

self-surrender. This has been made clear by the 

well-known Tibetan teacher Chogyam Trungpa: 

Without abbisheka our attempts to 

achieve spirituality will result in no 

more than a huge spiritual collection 

rather than real surrender. We have. 

been collecting different behavior pat

terns, different manners of speech, 

dress, thought, whole different ways of 

acting. And all of it is merely a collec

tion we are attempting to impose upon 

ourselves. Abhisheka, true initiation, is 

born out of surrender. We open our

selves to the situation as it is, and then 



we make real communication with the 

teacher. In any event, the guru is 

already there with us in a state of open

ness; and if we open ourselves, are will

ing to give up our collections, then ini-
• • 26 

t1at1on takes place. 

Thus, the disciple's emotional vulnerability, 

or openness, forms the basis for spiritual trans

mission. He or she must become like an empty 

vessel to be filled by the teacher's gift of trans

mission. According to the Tibetan tradition, an 

unsuitable vessel can be dirty (full of emotional 

and mental confusion), turned upside down (inac

cessible to instruction), or leaking (incapable of 

retaining the transmitted wisdom). The teacher is 

admonished not to waste the precious teaching 

(dharma) on a student who is an unsuitable vessel. 

What is it that is passed from teacher to dis

ciple during initiation? The Tantric term shakti
pata, which literally means "descent of the 

power," encapsulates the central occurrence dur-

ing initiation. Shakti-pata stands for the event and 

the experience of the descent of a poweiful ener

gy current into the body, usually starting from the 

crown of the head or the upper torso and moving 

down into the pelvic area (which is the location of 

an important psychospiritual center, the mUla-
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Aristeides. The latter confesses to Socrates that 

his philosophical understanding increases when

ever he associates with the great philosopher, and 

that this effect is most pronounced when he sits 

close to him and touches him. 

In Aristeide 's case, it was intellectual insight 

that was deepened by sheer proximity to that great 

lover of wisdom, the saintly Socrates. In the case 

of the yogic initiate, a different transmission 

occurs. The initiate is inducted into the secret 

dimension of existence: He or she discovers that 

the apparent material cosmos, including his or her 

own body, is a vast sea of psychospiritual energy. 

In other words, the initiate begins to understand 

and experience the very actuality behind the 

mathematical models of modern quantum phy

sics. The initiate's body-mind and the universe 

reveal themselves as indefinable patterns of light 

and energy, imbued with superconsciousness. 

According to the Kula-Arnava-Tantra 
( 14.39), there are seven kinds of initiation: 

1 .  Kriya-dikshli - initiation through ritu

al, which is said to be eightfold, 

depending on the type of ceremonial 

implements used, such as the fire bowl 

or the water jar, etc. 

dhara-cakra) and sometimes into the lower 2. Varna-dikshli - initiation through the 

extremities. 

By virtue of their enlightenment, or at least 

their advanced spiritual realization, the adept 

teachers have become a locus of concentrated 

psychospiritual energy. Whereas the ordinary 

body-mind represents a low-energy system, the 

adept's body-mind is like a poweiful radio bea

con. This is not a mere metaphor. Rather, it is an 

experiential fact that is recognized in many 

esoteric traditions. There is even a remarkable 

passage in Plato's works where a conversation 

is recorded between Socrates and his pupil 

alphabet, which has three versions, ac

cording to whether the alphabet used 

has 42, 50, or 62 letters. The teacher 

visualizes the Sanskrit letters in the 

aspirant's body and then gradually dis

solves them again, until the disciple has 

gained the state of ecstatic unification 

with the Divine. Visualization is not 

ordinary mental picturing but a power

ful tool that, on the level of energy, 

actually creates objects perceivable by 

yogic means. 
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3. Ka/a-dikshii - initiation through the 

ka/li, which is a special emanation, a 

subtle form of energy, which the teacher 

projects into the aspirant's body-mind 

again by means of visualization. This 

energy is given different names, depen

ding on its appearance in different areas 

of the body. Thus, it is called nivritti 

("cessation") from the soles of the feet 

to the knees, pratishthii ("foundation") 

from the knees to the navel, vidya 

("knowledge") from the navel to the 

neck, sh/inti ("peace") from the neck to 

the forehead, and shlinti-atita ("peace

transcending," written shlintyatita) from 

the forehead to the crown of the head. 2
1 

Next the teacher visualizes these ener

gies as gradually dissolving together 

with the disciple 's consciousness, until 

the mind reaches the zero-point of the 

manifest world itself, whereupon it flips 

over into the transcendental State. 

4. Sparsha-dikshli - initiation through 

touch (sparsha), which involves physi

cal contact between the teacher and the 

disciple. 

5. Vag-dikshii - initiation through mantric 

utterance (vac), which occurs when the 

teacher, with his or her attention firmly 

implanted in the Divine, utters a mantra 

or verse from the sacred scriptures. 

6. 

7. 
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Drig-dikshli - . initiation through gaze 

(drik), which the teacher performs by 

gazing into the very being of the disci

ple. 

Manasa-dikshli initiation through 

mere thought, which involves the pro

jection of energy and consciousness 

through telepathic means. 

Other classifications are also known, but 

they are all very similar. 2" What they have in com

mon is the graceful transformative agency of the 

divine Power (shakti). Whether the initiate will 

realize the ultimate Reality at once or only gradu

ally depends on his or her preparation and capac

ity. 

When by the guru's mere glance, utterance, 

or touch the disciple instantly experiences the 

bliss of Reality, this is also known as shlim

bhavi-dikshii. 2" The word shlimbhavi means "be

longing to Shambhu," and Shambhu ("He who is 

benevolent") is a form of Shiva, the ultimate 

Being recognized in many schools of Tantra. 

Initiation by touch is compared to the slow nur

turing by a bird that grants its fledglings the 

warmth of its wings. Initiation by glance is 

likened to the nurturing by a fish that protects its 

offspring through watchful eyes. Initiation by the 

mind alone is said to be similar to the nurturing 

by a tortoise that simply thinks of its young-a 

simile that means more to a Yoga practitioner than 

a biologist. 

This type of instant initiation is generally 

contrasted with shliktika-dikshli on the one hand 

and anavi-dikshli on the other. In the former type 

of initiation the teacher activates by esoteric 

means the disciple's innate capacity (shakti) for 

God-realization so that, after a period of time, 

enlightenment is spontaneously attained. The lat

ter kind of dikshli involves spiritual instruction, 

including the
· 
imparting of a mantra, or sacred 

word or phrase, which the initiate then recites as 

directed. Thus, both shlimbhavi-dikshli and shlik

tika-dikshli are initiations that lead to realization 

spontaneously, but whereas the one is instant the 

other represents a delayed reaction, due to the 

gradual effect of the awakened shakti. Only 

anavi-dikshli calls for a course of application on 

the disciple's part. He or she is given the teacher's 

empowerment, but has to cooperate with the 



Shiva and Parvati, with the River Ganga (Ganges) 
issuing from Shiva's crown 

psychospiritual forces set in motion in him or her 

through the esoteric process of initiation. The 

word cinavi means "pertaining to anu,"· and anu 

("atom") is a designation for the individual psy

che in some schools of Tantra. 

Many more intriguing facts about the cere

monial aspects of dikshci can be found in the 

Mahcinirv{ma-Tantra (chapter IO), a fairly recent 

scripture that is greatly valued by practitioners of 

Tantra-Yoga. 
lll 

Whether initiation occurs by yogic means or 

through the sheer presence of an enlightened 

adept, it always magnifies the disciple's native 

intuition of Reality, thus provoking a crisis in 

consciousness: Through the intensified sensitivity 

to the transcendental Condition, the initiate 

understands more deeply the mechanisms by 

which he or she perpetuates the state of unen

lightenment. The disciple experiences the basic 

dilemma or suffering of ordinary existence, see

ing how everything he or she does, thinks, and 

feels is governed by the principle of egoic separa

tion. 

Under the impact of the God-realized 

adept's spontaneous transmission, the practitioner 
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undergoes spiritual crisis after crisis, awakening 

more and more to the sublime principle that he or 

she is presently free, enlightened, and blissful. As 

this recognition grows in the disciple, he or she 

finds that his or her egoic impulses, motivations, 

and obsessions are becoming increasingly obso

lete. In this way the teacher's grace (prasiida) 

draws the initiate, step by step, into a radically 

different disposition-the disposition of enlight-
1 1 enment. It is for this reason alone that initiation,

or dikshci, is given such prominence in the eso

teric schools of India. 

Dikshci, verily, releases [the aspirant] 

from the extensive bondage impeding 

[the realization of] the supreme Abode, 

and it leads [him] upward to Shiva's 

Domain.1
2

VII. CRAZY WISDOM AND CRAZY
ADEPTS

In Tibet there is a tradition known by the 

name "crazy wisdom." The phenomenon for 

which this term stands can be found in all the 

major religions of the world, though it is seldom 

acknowledged as a valid expression of spiritual 

life by the religious orthodoxy or the secular 

establishment. Crazy wisdom is a unique mode of 

teaching. which avails itself of seemingly irreli

gious or unspiritual means in order to awaken the 

conventional ego-personality from its spiritual 

slumber. 

The unconventional means used by adepts 

who teach in this risky manner seem crazy or mad 

in the eyes of ordinary people, who seldom look 

beyond appearances. Crazy-wisdom methods are 

designed to shock, but their purpose is always 

benign: to reflect to the ordinary worldling 
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(samsiirin) the "madness" of 

his or her pedestrian existence, 

which, from the enlightened 

point of view, is an existence 

rooted in a profound illusion. 

That illusion is the ingrained 

presumption tha� the individual

is an ego-identity bounded by 

the skin of the human body, 

rather than the all-pervasive 

Self-Identity, i.e., the iitman or 

Buddha-nature. Crazy wisdom 

is a logical extension of the 

deep insights of spiritual life in 

Swami Akkulkot, 

few female examples. It was 

the apostle Paul who first used 

the phrase "fool for Christ's 

sake" in l Corinthians 4: 1 0. 
He spoke of the wisdom of 

God that looks like folly to the 

world, whereas the world's 

wisdom is founded in pride. 

When Mark the Mad, a desert 

monk of the sixth century C.E. ,  
came to the city to atone for 

his sins, the townspeople con

sidered him insane. But Abba 

Daniel of Skete instantly rec-
a contemporary avadhuta 

general, and it is at the core of the relationship 

between adept and disciple-a relationship that 

has the express function of undermining the dis

ciple's ego-illusion. 

The crazy-wisdom message and approach 

are understandably offensive to both the secular 

and the conventionally religious establishments. 

Hence, crazy adepts have generally been sup

pressed. This was not the case in traditional 

Tibet and India, however, where the "holy fool" 

or "divine madman" has been recognized as a 

legitimate figure in the compass of spiritual aspi

ration and realization. Thus, the "saintly mad

man" (Tibetan: lama myonpa) has been venerat

ed throughout the history of Tibet. The same is 

true of the Indian avadhuta who has, as the name 

suggests, "cast off' all concerns and convention

al standards in his ecstatic intoxication. 

The Christian equivalent of the saintly mad

man of Tibet and the Indian avadhuta is the "fool 

for Christ's sake." Yet the large conservative fac

tion among both the clergy and the laity has long 

driven the unorthodox figure of the "fool" 

(Greek: sa/os) into oblivion. The modem Christ

ian knows next to nothing about such remarkable 

"holy idiots" as St. Simeon, St. Isaac Zatvomik, 

St. Basil, or St. Isadora, the last being one of the 
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ognized his great sanctity, shouting to the crowd 

that they were all fools for not seeing that Mark 

was the only reasonable man in the entire city. 

St. Simeon, another sixth-century fool for 

Christ 's sake, was a skilled simulator of insanity. 

Once he found a dead dog on a dung heap. He tied 

his cord belt to the dog's leg and dragged the 

corpse behind him through town. The people 

were outraged, failing to understand that the mad 

monk's burden was a symbol of the excess bag

gage they themselves carried around with them

the ego, or conventional mind, lacking love and 

wisdom. The very next day, St. Simeon entered 

the local church and threw nuts at the congrega

tion when the Sunday liturgy began. At the end of 

his life, the saint confessed to his most trusted 

friend that his eccentric behavior had been solely 

an expression of his utter indifference (Greek: 

apatheia, Sanskrit: vairiigya) to things of the 

world. Its purpose was to denounce hypocrisy and 

hubris. 

The mad saint, who in his God-intoxication 

fearlessly steps beyond the mores of his era, made 

his appearance also in Islam among the masters of 

Sufism, and in Judaism among the Hasidic mys

tics. These holy fools represent a wide spectrum 

of spiritual attainment, ranging from the religious 



eccentric to the enlightened adept. The common 

denominator between them is that in their 

lifestyle, or at least in their occasional eccentric 

behavior, they invert or reverse the standards and 

conventions of society. 

The most pristine manifestation of crazy 

wisdom is found in the Tibetan lama myonpa and 

lndic avadhuta traditions. The Tibetans distin

guish different kinds of madness, including what 

one might call religious neurosis (Tibetan: 

chos-myon) with sociopathic and paranoid symp

toms. These are carefully held apart from saintly 

madness. Some of the characteristics of saintly 

madness are not dissimilar to the symptoms of 

secular and religious madness. However, its 

nature and causes are quite distinct. The crazy 

adept's eccentric behavior is a direct expression 

not of any personal psychopathology, but of his or 

her spiritual attainment and profound desire to 

illumine fellow humans. 

In Mahayana Buddhist terms, crazy wisdom 

is the articulation in life of the realization that the 

phe<nomenal world (samsara) and the transcen

dental Reality (nirvana) are coessential. Seen 

from the perspective of the unillumined mind, 

operating on the basis of a sharp separation 

between subject and object, perfect enlighten

ment is a paradoxical condition. The enlightened 

adept exists as the ultimate spaceless and timeless 

Being-Consciousness but appears to animate a 

particular body-mind in space-time. In the non

dualist terms of Advaita Vedanta, enlightenment 

is the fulfillment of the two axioms that the inner

most self (adhyatman) is identical with the tran

scendental Self (parama-dtman), and that the ulti

mate Ground (brahman) is identical with the cos

mos in all its levels of manifestation, including 

the self. 

Thus the enlightened adept lives as the 

Totality of existence which, from the narrow 

perspective of the finite personality, is a veritable 
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chaos. While this is the immediate "experience" 

of all enlightened masters who live consummate

ly spontaneous (sahaja) lives, there are those 

whose appearance and behavior reflects more 

directly their divine madness. These are the crazy 

adepts who do not care to make sense and who, 

for the sake of instructing others, disregard con

ventional expectations, norms, and obligations. 

They feel free to reject customary behavior 

and to be sul::/versive, criticizing and poking fun at 

the worldly and religious establishment, dressing 

in bizarre ways or even going about naked, ignor

ing the niceties of social contact, ridiculing the 

narrow concerns of scholars and scholastics, curs

ing and using obscene language, employing song 

and dance, and using stimulants, intoxicants (like 

alcohol), and engaging in sexuality. They incar

nate the esoteric principle of Tantra that liberation 

(mukti) is coessential with enjoyment (bhukti); 

that Reality transcends the categories of transcen

dence and immanence; that the spiritual is not 

inherently separate from the world. 

In their wild and eccentric behavior, the 

crazy adepts constantly challenge the l imitations 

that unenlightened individuals presume and thus 

confront them with the naked truth of existence: 

that life is mad and unpredictable, except for the 

inescapable fact that we are thrown into the chaos 

of manifestation for only a brief span of time. 

They are a perpetual reminder that our whole 

human civilization is an attempt to deny the 

inevitability of death, which makes nonsense out 

of even the noblest efforts to create a symbolic 

order out of the infinite plastic that is life. 

Unlike conventional wisdom, which is  

meant to  create a higher order or  harmony, crazy 

wisdom has the primary function of disrupting 

humankind's model-making enthusiasm, its 

impulse to create order, structure, and meaning. 

Crazy wisdom is enlightened iconoclasm. What it 

smashes, in the last analysis, is the egocentric uni-
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verse and its creator, the subjective sense of being 

a separate entity-the ego. Thus, as my book 

Holy Madness explains in more detail, crazy wis-

dom is spiritual shock therapy. 
n 

The crazy adept's "naturalness" must be 

carefully distinguished from the mere impulsive

ness of the child or the emotionally labile adult, 

just as it must be differentiated from the kind of 

learned spontaneity that is pursued in various 

humanistic therapies. Enlightened spontaneity 

(sahaja) implies more than enhanced awareness 

or integration of the body-mind as part of a com

prehensive psychohygiene. The realized adepts 

are not just particularly successful egos. Their 

spontaneity is absolutely pure and coincides with 

the world process itself. They act out of the 

Whole, as the Whole. 

Reproduced from Buddhistische Elilderwett 

Milare pa 

The best known crazy adept of the 

Tibetan tradition is undoubtedly Tibet's folk hero 

Milarepa (written Milaraspa, 1 040-1 1 23 C.E.), 

yogin and poet extraordinaire. His hard years of 

pupilage under Marpa "the translator" exemplify 

the ego-grinding tribulations of all authentic spir

itual discipleship. Who would not be touched by 
the traditional Tibetan biography of Milarepa in 

which we see him rebuild the same tower again 
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and again, fighting physical pain, exhaustion, 

anger at the futility of it all, doubt about his guru, 

and spiritual despair? Already an accomplished 

magician and miracle worker by the time he met 

his teacher, Milarepa became an adept in his own 

right through Marpa 's skillful guidance and 

grace. 

Clad only in a white cotton robe, he tra

versed the borderland between Tibet and Nepal, 

teaching by way of his didactic poems and songs. 

Occasionally Milarepa would be found naked, 

and in one of his songs he observes "that he knows 

no shame, since his genitals are natural enough. 

His disposition of crazy wisdom is indicated by 

the fact that, "though living the life of a wandering 

renouncer, he is known to have initiated several 

of his female devotees into esoteric sexuality. To 

the common mind, sex and spirituality do not 

mix. Tantra, as we will see in Chapter 17 ,  contra

dicts this popular assumption. 

Marpa (from a woodblock) 

Mai:pa ( 1 0 1 2-1097 C.E.), the founder of the 

Kagyupa order of Vajrayana Buddhism, was him

self a crazy-wisdom master. A generous and 

humorous personage, he would often animate an 

angry disposition toward Milarepa to provoke in 

his beloved devotee the spiritual crisis that alone 

could lead to Milarepa's liberation. In addition to 
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his chief wife, he also associated with eight Tan- the cares and concerns that burden the ordinary 

tric consorts. mortal. The avadhuta is an extreme type of 

IC JAMES RHEA 

Crazy adept Drukpa Kunleg 

The most exaggerated and outrageous crazy 

adept of Tibet was undoubtedly Drukpa Kunleg 

( 1 455-1 570 C.E.), who, like many other saintly 

madmen, started out as a monk, but upon enlight

enment adopted the life of a mendicant. His 

Tibetan biography, which contains much symbol

ic and legendary material, claims that he initiated 

no fewer than five thousand women into the sex

ual secrets of Tantra. His biographer portrays him 

as a fond consumer of chung, the Tibetan beer, 

and an accomplished raconteur who was a fear

less and humorous critic of his monastic contem

poraries and society at large. 

The crazy-wisdom tradition of India 

revolves largely around the figure of the avadhU

ta. The Sanskrit word avadhuta means literally 

"cast off," referring to one who has abandoned all 

renouncer (samnyasin), a "supreme swan" (para

ma-hamsa) who, as the title indicates, drifts freely 

from place to place like a beautiful swan (hamsa), 

depending on nothing but the Divine. The desig

nation avadhuta came into vogue during the 

Common Era, which saw the rise of Tantra in the 

form of such traditions as Sahajayana Buddhism, 

Hindu Kaulism, and Nathism, followed by 

Hatha-Yoga. 

Possibly one of the earliest references to the 

avadhata can be found in the Mahanirvana

Tantra (8 . 1 1  ) . This work states that the "crazy" 

lifestyle of the avadhuta is to the kali-yuga-the 

present "dark age"-what the lifestyle of the sam

nyasin was to the preceding epoch, where the 

moral fiber was still relatively strong. In the kali

yuga, more drastic means of awakening people 

are required because of their general insensitivity 

to the sacred dimension. The "shock therapy" of 

crazy wisdom is thus preferable to the quiet 

example of the world-renouncing ascetic, or sam-

nyasin. 

The Mahanirvana-Tantra distinctly associ

ates the avadhUta with Shaivism, the religio-spir

itual tradition that has God Shiva as its focus. 

This scripture ( 14. 1 40ff.) speaks of four classes 

of avadhUtas. The shaiva-avadhuta has received 

full Tantric initiation, while the brahma-avadhuta 

employs the brahma-mantra "Om, the One 

Being-Consciousness, the Absolute" (om sac

cid-ekam brahma). Both categories are subdivid

ed into those who are as yet imperfect-"wander

ers" (parivraj)-and those who have attained per

fection-the "supreme swans." 

One of the earliest Hatha-Yoga scriptures, the 

Siddha-Siddhdnta-Paddhati, contains many verses 

that describe the avadhUta. One stanza (6.20) in 

particular refers to his chameleon-like capacity to 

animate any character or role. Thus, he is said to 
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behave at times like a worldling or even like a 

king, and at other times like an ascetic or naked 

renouncer. The appellation avadhuta, more than 

any other, came to be associated with the appar

ently crazy modes of behavior of some 

parama-hamsas, who dramatize the reversal of 

social norms, which is a behavior characteristic of 

their spontaneous lifestyle. In the AvadhUta-Gfta, a

medieval work celebrating the crazy !ldept, the 

avadhUta is depicted as a spiritual hero who is 

beyond good and evil, beyond praise and blame, 

indeed beyond any of the categories that the mind 

can construct. One stanza (7.9) speaks of his tran

scendental status thus: 

As a yogin devoid of "union" (yoga) 

and "separation" (viyoga) and as an 

"enjoyer" (bhogin) devoid of enjoy-

ment and nonenjoyment-thus he wan

ders about at leisure, filled with sponta

neous Bliss [innate in his own] mind. 

and meditation, that his limbs are gray 

with dust, that his mind is pure and he 

is free from disease. 

The significance of the syllable ta 

is that he is freed from [spiritual] 

darkness (tamas) and the I-sense 

(ahamkiira) and that he is devoid of 

thought and purpose, with his mind 

steadfast on Reality (tattva).
34 

The whole text, which belongs perhaps to 

the fifteenth or sixteenth century C.E., is written 

from a lofty nondualist point of view. It is similar 

to the Ashtavakra-Gita ("Ashtavakra's Song") 

which, significantly, is also known as Avadhuta

AnubhUti ("Realization of the Crazy Adept") and 

which has been placed in the late fifteenth centu

ry c.E.
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Both scriptures are ecstatic outpourings, 

and both celebrate the highest form of nondualist 

realization. 

The AvadhUta-Gfta is ascribed to Dattatreya, 

The same scripture (8.6-9) explains the designa- a semi-legendary spiritual master, who was ele

tion avadhUta as follows: vated to the status of a deity.
36 

Sage Dattatreya's 
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The significance of the letter a is that 

[the avadhuta] abides eternally in 

"Bliss" (ananda), freed from the fetters 

of hope and pure in the beginning, mid

dle, and end. 

The significance of the sylla

ble va is that he dwells [al

ways] in the present and that 

his speech is blameless, [and it 

applies to him] who has con

quered desire (vdsand). 

The significance of the sylla

ble dhll is that he is relieved of 

[the practice of] concentration 

story is told in the Markandeya-Purdna (chapter 

O JAMES RH� 

Dattatreya 



16), in a section that belongs perhaps to the fourth 

century C.E. It describes the miraculous birth of 

one of the great crazy-wisdom adepts of India. 

According to this account, a certain brahmin 

named Kaushika lived a profligate life, losing 

both wealth and health as a result of his infatua

tion with a courtesan. His wife, Shandili, howev

er, was utterly faithful to him. One night she even 

carried her sick husband to the courtesan's house. 

On the way, with her husband riding on her 

shoulders, Shandili accidentally stepped on Sage 

Mandavya, who was lying in the road barely 

alive. Mandavya, who was feared for his potent 

curses, promptly condemned the pair to die at 

sunrise. The chaste woman prayed with all her 

might, appealing to the sun not to rise at all so 

that her husband might live. Her pure-hearted 

prayer was answered. Now all the deities were in 

an uproar, and they enlisted the help of Anu

shuya, wife of the famous Sage Atri, to convince 

Shandili to allow the universal order to be re

stored. Anushuya, herself a paragon of womanly 

virtue, won Shandili over, on the condition that 

Kaushika 's life would be spared when the sun 

rose. 

In appreciation of her timely intercession, 

the gods granted Anushuya a boon. She asked for 

her husband's and her own liberation and then 

for the principal deities-Brahma, Vishnu, and 

Shiva-to be born as sons to her. After a period of 

time, while Anushuya was bowing to her hus

band, a light shone forth from Sage Atri 's eyes 

and served as the seed for the three divine sons 

Soma, Durvasa, and Datta-partial incarnations 

of Brahma, Shiva, and Vishnu respectively. 

Other Puranas (popular encyclopedias) con

tain different narratives relating to Dattatreya, but 

all involve the figure of Atri-hence the name 

Dattatreya, "Datta, son of Atri." It is clear from 

some of the incidents in Dattatreya's life that he 

was a rather unconventional figure. For instance, 
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he is said to have immersed himself in a lake, 

from which he emerged after many years in the 

company of a maiden. Knowing of Dattatreya's 

perfect nonattachment, his disciples thought noth

ing of it. In order to test their faith in him, he 

began to consume wine with the maiden, but his 

devotees were not disturbed even by this. 

Then again, various Puranas, including the 

Markandeya-Purana (chapters 30--40), say that 

Dattatreya taught the eight-limbed Yoga (ashta

anga-yoga) of Patanjali, which favors an ascetic 

lifestyle. Thus, Dattatreya is associated with both 

ascetical motifs and with situations involving sex

uality and alcohol-the two great ingredients of 

the Tantric ritual. 37 
Dattatreya is the archetypal crazy adept. It is 

not clear how, from a quasi-Tantric sage, he was 

made irito a full-blown deity. Nevertheless, both 

sage and deity are intimately connected with 

Avadhutism. Even though mythology remembers 

Sage Dattatreya as an incarnation of God Vishnu, 

his name is just as closely associated with the cul

tural sphere of Shiva, the Lord of yo gins and asce

tics. It would appear that this great spiritual hero 

served both the Vaishnava and the Shaiva tradi

tion as a symbol of the God-realizer, whose state 

transcends all beliefs and customs. 

Hence, it is not surprising that Dattatreya 

should also be credited with the authorship of the 

Jfvan-Mukta-Gfta ("Song of Living Liberation"), 

a short tract of twenty-three stanzas that extols the 

jfvan-mukta, the adept who is liberated while still 

in the embodied condition. Likewise, the Tripura

Rahasya ("Tripura's Secret Teaching") is attrib

uted to Dattatreya. Considering this scripture 's 

focus on the supreme mind-transcending disposi

tion of enlightened spontaneity (sahaja), this 

attribution seems singularly appropriate. 

Crazy wisdom is found to varying degrees in 

most schools of Yoga, because the guru's pre

scribed task is to undermine the disciple's illusion 
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of being an island unto himself or herself. Most 

teachers, especiall� if they are fully enlightened. 

will on occasion resort to unconventional behav

ior to penetrate the disciple's protective armor. 

Few teachers, however, tend to teach in the full

iledged mode of crazy wisdom as did, for in

stance, Marpa and Drukpa Kunleg. Today, indi

viduals maintain more carefully defined ego

boundaries than in the past, and so crazy-wisdom 

methods tend to be experienced as interfering 

with the personal integrity of the disciple. Hence, 

few teachers are willing to adopt a crazy-wisdom 

style of teaching. There also remains the broader 

question of whether this ancient way of teaching 

is still useful and morally justifiable today. 
" 

This brief review of the crazy-wisdom 

dimension of Hindu and Buddhist spirituality 

completes Chapter 1 ,  which explains the funda

mental categories involved in the spiritual 

process of Yoga. The next chapter outlines the 

major approaches or schools within the yogic tra

dition. 
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SOURCE READING 2 

Siddha-Siddhanta-Paddhati (Selection) 

The Siddha-Siddhfinta-Paddhati ("Tracks of the Doctrine of the Adepts"), considered to be one of 
the oldest scriptures of Nathism, is a composition comprising six chapters. The concluding chapter is ded
icated to defining and eulogizing the avadhUta, who is distinguished from the spiritual types peculiar to 
traditions other than the Natha order. Of particular interest are the first twenty-one verses, translated here. 
Like most Hatha-Yoga scriptures, the text is deliberately written in defective Sanskrit, which makes it at 
times difficult to ascertain the precise meaning of a verse. The following verses are excerpted from the 
sixth chapter. 

Now a description of the avadh1ita-yogin is given. Tell me, then, who is this so-called 

avadhUta-yogin? The avadhuta is he who casts off all of Nature's modifications 

(vikdra). A yogin is one for whom there is "union" (yoga). Dhuta is [derived from] 

dhu [denoting "to shake"], as in trembling, that is, it has the meaning of "trembling." 

Trembling or shaking [occurs when] the mind is involved with the sense objects like 

bodies or bodily [states]. Having grasped [these sense objects] and then having with

drawn from them, the mind absorbed into the glory of its own "Domain" (dhiiman) is 

devoid of phenomena and is free from the diverse "dwellings" (nidhiina) [i.e., the 

sense objects] ,  which have a beginning, a middle, and an end. ( l )  

The sound ya is the seed syllable (bfja) of the wind [element]; the sound ra i s  the 

seed syllable of the fire [element]. Indistinct from both is the sound om, which is 

praised as the form of Consciousness. (2) 
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Thus he is clearly called: He who is shaven by cutting off the multitudinous w bonds 

of suffering (klesha), who is released from all states-he is styled an amdht1ta. (3)  

The yogin who, in his body, is adorned with the splendorous memory of the innate 

[Reality] and for whom [the serpent-power or kundalinf-shakti] has risen from the 

"support" [i.e., the mutadhdra-cakra at the base of the spine]-he is named an ava

dhUta. (4) 

[That yoKin who] is firmly stationed in the center of the world, devoid of all "trem

bling" [i.e., free from all attachment to the sense objects], who has freedom from dejec

tion (adainya) as his loincloth and staff (kharpara)-he is named an avadhCtta. (5) 

[That yoKin] by whom the doctrine (siddhdnta) is preserved like the convergence of 

the sounds sham [designating] joy and kham [symbolizing] the supreme Absolute in 

the word shamkha [meaning "conch"]-he is named an avadhtaa. (6) 

Whose limit is [naught but] the supreme Consciousness, who has knowledge of the 

[ultimate] Object as his sandals, and the great vow as his antelope skin [upon which 

he is seated]-he is named an avadhUta. (7) 

Who has perpetual abstention (nivritti) as his belt, who has the very Essence (sva

svarupa) as his matted seat, [and who practices] abstention from the six rnodifica

tions
40 

[of Nature]-he is named an avadhuta. (8) 

Who indeed has the Light of Consciousness and supreme Bliss as his pa ir of earrings 

and who has ceased recitation (japa) with a rosary (mala)-he is named an avadha
ta. (9) 

, ,  
Who has steadiness as his walking stick, the supreme Space (para-akasha) a s  his 

42 
staff, and the innate power (nija-shakti) as his yogic armrest Cvoga-patta) -he is 

styled an avadht1ta. ( I O) 

Who is himself difference and identity [of world and Divinel , who has alms as his 
4 1  

delight in the taste of the six essences (rasa), - and who has the condition of being full 

of that [ultimate Reality] as his adultery-he is styled an avadhUta . ( 1 1 ) 

Who moves with his inner being into the Unthinkable, the remote Region within, who 

has that very Place as his undergarment-he is named an avadhCtta . ( 12) 
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Who [desires] to assimilate his own immortal body to the Infinite, the Immortal, who 

alone would drink this [draft of immortality]-he is named an avadhtita. ( 1 3) 

Who devours the vajr( abounding in defilements of desire and strong like a thun

derbolt (vajra) [that is none other than] nescience (avidya)-he is named an avadhu

ta. ( 14) 

Who always turns around fully into the very center of himself and who views the 

world with equanimity (samatva)-he is named an avadhUta. ( 1 5) 

Who understands himself and who abides in his Self alone, who is fully established 

in effortlessness (anutthOna)-he is mimed an avadhiita. ( 1 6) 

Who is conversant with [the art otj supreme repose and endowed with the foundation 

of effortlessness (anutthO), and who knows the principle formed of Consciousness 

and contentment (dhriri)-he is styled an avadhuta. ( 17) 

Who consumes the manifest ( vyakta) and the unmanifest (avyakta) [realms of exis

tence] and devours completely the entire manifestation (vyakta) [of Nature] , while 

being [firmly established] in his inner being [and possessing] the Truth within-he is 

named an avadhttta. ( 1 8) 

Who is firmly established in his own luminosity, who is [that] luster of the nature of 

[absolute] Radiance (avabhasa), who delights in the world through play (/f/ii)-he is 

named an avadhuta. ( 1 9) 

Who is sometimes an enjoyer, sometimes a renouncer, sometimes a nudist or like a 

demon, sometimes a king and sometimes a well-mannered [person]-he is named an 

avadhtita. (20) 

Who is of the essence of the Innermost [Self] when thus performing different roles 

(samketa) in public, who fully pierces through to the Real in his essential vision of all 

doctrinal views-he is named an avadhuta-yogin. He is a true teacher (sad-guru). 

Because in his essential vision of all views he creates a [grand] synthesis (saman

i'.aya)-he is an avadhUta-yogin. (2 1 )  



"In yoga . . .  many may take one path as a key in order to expe

rience self-realisation while others take another path, but I say 

that there is absolutely no difference between the various prac

tices of yoga." 

-B. K. S. Iyengar, The Tree of Yoga, p. 15  

THE YOGA

I. OVERVIEW 

In its oldest known form, Yoga appears to have been the practice of disciplined introspection, 

or meditative focusing, in conjunction with sacrificial rituals. In this form we meet with Yoga 

in the four Vedas, the earliest and most treasured sacred scriptures of Hinduism. These four collections 

of hymns are thought to contain the revealed, or "superhuman" (atimanusha), knowledge of the archa

ic Sanskrit-speaking civilization of India, known as the Vedic civilization or, more recently, as the 

Indus-Sarasvati civilization. The rites of the Vedic priests had to be performed with perfect exactitude, 

demanding the sacrificer's utmost concentration, and thus the custodians of the sacred lore had to 

undergo rigorous mental training. This is one of 

the taproots of later Yoga, which two or more 

thousand years later led to the consciousness 

technology of the Upanishads, the esoteric teach

ings <?f those who made meditation their principal 

approach to enlightenment. 

Out of this Upanishadic Yoga evolved over 

many centuries an immense body of practices 

together with more or less elaborate explanations 

aimed at transcending the human condition. The 

heritage of Yoga was handed down from teacher to 

pupil by word of mouth. The Sanskrit term for this 

transmission of esoteric knowledge is parampard, 

which means literally "one after another" or "suc

cession." As time progressed, much was added 

and much was left out or changed. Soon numerous 
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schools had sprung up that represented distinct tra

ditions, within which new splits and reformations 

took place. 

Thus Yoga is by no means a homogeneous 

whole. Views and practices vary from schooJ to 

school or teacher to teacher and sometimes can

not even be reconciled with each other. So, when 

we speak of Yoga we speak of a multitude of 

yogic paths and orientations with contrasting the

oretical frameworks and occasionally even diver

gent goals, though all are means to liberation. For 

instance, the ideal of Raja-Yoga is to recover 

one's true Identity as the transcendental Self 

(purusha) standing eternally apart from the round 

of Nature, whereas the proclaimed ideal of 

Hatha-Yoga is to create an immortal body for 

oneself that permits total mastery of Nature. To 

give another example, some schools favor the cul

tivation of paranormal powers (siddhi), whereas 

others consider them obstacles on the path and 

exhort practitioners to shun them altogether. 

Despite the colorful diversity within the 

Ydga tradition, all approaches are agreed on the 

need for self-transcendence for goi�g beyond the 

ordinary personality with its predictable habit pat

terns. Yoga is indeed the technology of ecstatic 

transcendence. The differences relate more to the 

way in which this transcendence is accomplished 

and how it is conceptualized. 

Historically speaking, the most significant 

of all schools of Yoga is the classical system of 

Patanjali, which is also known as tile "view of 

Yoga" (yoga-darshana). This system, which 

came to be equated with Raja-Yoga, is the for

malized ��ume of many generations of yogic 

experimentation and culture. Besides this philo

soehical school there are numerous nonsystemat

ic Yogas, which are often interwoven with popu

lar beliefs and practices. There also are Yogas 

within the Jaina and Buddhist spheres of teach

ing, which are discussed in Chapters 6 and 7. 
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Within the realm of Hinduism, six major 

forms of Yoga have gained prominence. They are 

Raja-Yoga, Hatha-Yoga, Jnana-Yoga, Bhakti

Yoga, Karma-Yoga, and Mantra-Yoga. To these 

must be added Laya-Yoga and Kundalini-Yoga, 

which are closely associated with Hatha-Yoga but 

are often mentioned as independent approaches. 

These two are also subsumed under Tantra-Yoga. 

The Yoga tradition has not ceased to change 

and grow, adapting to new sociocultural condi

tions. This is borne out by Sri Aurobindo 's 

Integral Yoga, a unique modem approach that is 

based on traditional Yoga but goes beyond it by 

favoring an evolutionary synthesis. 

Additionally, we find in the Sanskrit scrip

tures numerous compound words that end in 

-yoga. For the most part, these do not stand for 

independent schools. Rather the word yoga has 

here the more generic significance of "practice" 

or "disciplined application." For instance, the 

compound buddhi-yoga means the "practice of 

discriminative knowledge," and samnyasa-yoga 

denotes "the practice of renunciation." Other 

instances are dhyana-yoga ("practice of medita

�on"), samddhi-yoga ("practice of ecstasy"), and 

guru-yoga ("practice that has the spiritual teacher 

as its focus"). Other compounds represent a more 

specific orientation, such as n&Ja-yoga ("Yoga of 

the inner sound"), kriya-yoga ("Yoga of ritual 

action"), the Vedintic asparsha-yoga ("intangible 

Yoga"), and so on. The last-mentioned Yoga, 

taught in the MandfJkya-KdrikiJ, is so called 

because it consists in the direct contemplation of 

the intangible Absolute, which is the ever-present 

foundation of all existence. 

If we liken Yoga to a many-spoked wheel, 

then the spokes represent the diverse schools and 

movements of Yoga, the rim symbolizes the moral 

requirements shared by all types of Yoga, while 

the hub stands for the ecstatic experience by 

virtue of which the Yoga practitioner transcen� 



not only his or her own limited consciousness but 

cosmic existence itself. All authentic fonns of 

Yoga are ways to a single center, the transcenden

tal Reality, which may be defined differently by 

the various schools. 

There also are yo gins who aspire to the real

ization of states of consciousness that fall short of 

ultimate transcendence, or who seek to attain 

paranonnal powers rather than enlightenment. 

Their orientation and teaching is magical rather 

than psychospiritual. as understood here. There is 

a strong magical component in the archaic tradi

tion of asceticism (tapas) and also in Tantra, both 

of which are discussed later. The yogin has 

always been looked upon as a magus who is 

endowed with special faculties, notably the abili

ty to bless and to curse effectively. Modem stu

dents are apt to dismiss the magical dimension of 

Yoga, but it is an integral aspect of yogic experi

ence. Why else would Patanjali devote an entire 

chapter to paranonnal powers (siddhi) in his 

Yoga-Stara? It is important, though, that we 

remain sensitive to the distinction between magi

cal purposes and the great work of spiritual trans

fonnation, which goes beyond the attainment of 

paranonnal experiences and abilities, just as it 

goes beyond mere mystical states of conscious

ness. The goal of authentic spirituality is Self- or 

God-realization, founded in self-transcendence. 

II. RAJA-YOGA-
THE RESPLENDENT YOGA OF 
SPIRITUAL KINGS 
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created in the sec

ond century C.E., 

and is most com-

monly used to dis

tinguish Patan

jali 's eightfold path 

Riija-yo1:a 

of meditative introversion 

from Hatha-Yoga. According to the Yo[?a-Raja-
. I 

Upamshad ( 1-2), a late work, there are four 

kinds of Yoga, namely Mantra-Yoga, Laya-Yoga, 

Hatha-Yoga, and Raja-Yoga. All are said to in

clude the well-known practices of posture, breath 

control (here called prana-samrodha), medita

tion, and ecstasy. 

The idea behind the appellation raja-yoga is 

that this type of Yoga is superior to Hatha-Yoga. 

The latter is thought to be for those who cannot 

dedicate themselves exclusively to the sacred 

ordeal of medi�ative practice and renunciation. In 

other words, Raja-Yoga understands itself as the 

Yoga for the true heroes of mind training. 

However, we cannot fail to note that this qualifi

cation is not altogether true to fact. For Hatha

Yoga, too, has its intense meditative practices and 

can certainly be as much of an ordeal as Raja

Yoga. Unfortunately, both lndic and Western 

practitioners of Hatha-Yoga do not always respect 

the spiritual goals or even the ethical foundations 

of this approach and often tend to pursue Hatha

Yoga as a kind of calisthenics or body cosmetics. 

Other explanations of the phrase raja-yoga 

are possible. It could refer to the fact that 

Patanjali 's Yoga was practiced by kings, notably 

the tenth-century King Bhoja, who even wrote a 

well-known commentary on the Yoga-Surra. 

Switching over to a more esoteric level of expla

nation, we could also see in the word raja a hid-

den reference to the transcendental Self, which is 

The designation raja-yoga, meaning "royal the ultimate ruler, or king, of the body-mind. 

Yoga," is a comparatively late coinage that came Moreover, the Self is traditionally described as 

in vogue in the sixteenth century C.E. It refers "luminous" or "resplendent" (rdjate)-an adjec

specifically to the Yoga system of Patanjali, tive that stems from the same verbal root as raja. 
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Or again, the term . raja could refer to the "Lord" 

(ishvara), or God, who is recognized by Patanjali 

as a special Self among the countless transcen

dental Selves. 

Finally, the Yoga-Shikh<i-Upanishad ( l . l J6-

1 38), composed perhaps in the fourteenth or fif

teenth century C.E., gives a completely esoteric 

(Tantric) interpretation: 

In the middle of the perineum (yoni), the 

great place, dwells well-concealed rajas, 

the principle of the Goddess, resembling 

the [red] japa and bandhuka [flowers in 

color]. Raja-Yoga is so called owing to 

the union (yoga) of rajas and semen 

(retas). Having attained the [various 

paranormal powers] such as miniatur

ization through Raja-Yoga, [the yogin] 

becomes resplendent (rajate). 

been one of the most influential schools of the 

Yoga tradition. It is the high road of meditation 

and contemplation. As Swami Vivekananda stat

ed enthusiastically, "Raja-Yoga is the science of 

religion, the rationale of all worship, all prayers, 

forms, ceremonies, and miracles. "2 He added that 

the goal of Raja-Yoga is to teach "how to concen

trate the mind, then how to discover the innermost 

recesses of our own minds, then how to general

ize their conjents and form our own conclusions 

from them. "3 In the end this meditative quest is 

intended to lead to the discovery of the transcen

dental Reality beyond thought and image, beyond 

worship and prayer, beyond ritual and magic. 

III. HATHA-YOGA---CULTIVATING 

The red rajas principle mentioned in the AN ADAMANT/NE BODY 

above quote is sometimes identified as menstrual 

blO<?<f, sometimes as female hormonal secretions, 

and sometimes as ovum. The last interpretation 

makes the most sense symbolically, because the 

joining of semen and ovum leads to a new 

being-in this case, metaphorically, the condition 

of enlightenment. But hormonal secretions play a 

role in this Yoga as well, as they do in Taoism. 

Metaphysically speaking, rajas and retas are the 

feminine and masculine energetic principle 

respectively. Their perfect harmonization (sama

rasa) is thought to bring about the leap into 

unqualified ecstasy. But this esoteric explanation 

belongs to Tantric symbolism rather than 

Patanjali 's philosophical school. 

Raja-Yoga, or Classical Yoga, is treated at 

length in Chapters 9 and 1.0. Since its creation in 

the early centuries of the Common Era-some 

scholars, however, consider Patanjali to have 

lived in the pre-Christian period-Raja-Yoga has 
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The "forceful Yoga," or Hatha-Yoga, is  a 

medieval development. Its fundamental objective 

is the same as that of any authentic form of 

Yoga: to tran- � 
scend the e

_
goic :S:: :::C ;J J J I (or, to com a \.! V .., 

phrase, egotrop-

ic) consciousness 
Hatha-yoga 

I I 
and to realize the Self, or divine Reality. 

However, the psychospiritual technology of 

Hatha-Yoga is particularly focused on develop

ing the body's potential so that the body can 

withstand the onslaught of transcendental real

ization. We are prone to think of ecstatic states 

like samadhi as purely mental events, which is 

not the case. Mystical states of consciousness can 

have a profound effect on the nervous system and 

the rest of the body. After all, the experience of 

ecstatic union occurs in the embodied state. The 



hatha-yogin, therefore, endeavors to steel the 

body-to "bake" it well, as the texts say. 

Most importantly, enlightenment itself is a 

whole-body event. This has been made nowhere 

more clear than in the writings of the contempo

rary spiritual teacher Da Free John (Adi Da), who 

writes: 

The Enlightenment of Man is the 

Enlightenment of the whole and entire 

body-mind. It is literal, even bodily 

Enlightenment, or Translation of the 

whole and entire body-mind of the 

individual into the absolute Radiance, 

Intensity, Love, or Light that is prior 

and superior to all the speeds of mani

fest or invisible light and all the forms 

or beings that cycle in manifest light, 

whether subtle or gross. 
4 

Thus, the disciplines of Hatha-Yoga are de

signed to help manifest the ultimate Reality in 

the finite human body-mind. In this, Hatha-Yoga 

expresses the ideal of Tantra, which is to live in 

the world out of the fullness of Self-realization 

rather than to withdraw from life in order to gain 

enlightenment. Hatha-Yoga belongs on the side 

of integralism, as explained in the Introduction. 

The Hatha-Yoga practitioner wants to con

struct a "divine body" (divya-sharira) or "ada

mantine body" (vajra-deha) for himself or her-

. self, which would guarantee immortality in the 

manifest realms. He or she is not interested in 

attaining enlightenment on the basis of pro

longed neglect of the physical body. He or she 

wants it all: Self-realization and a transmut�d 

body in which to enjoy the manifest universe in 

its diverse dimensions. Who would not sympa

thize with this desire? Yet,_as can be imagined, 

the practitioners of Hatha-Yoga have sometimes 
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T. S. Krishnamacharya, the greatest exponent of 
Hatha-Yoga in modern times 

sacrificed their highest spiritual aspirations 

and settled for lesser, perhaps magical, goals in 

service of the ego-personality. Magic, like exo

technology, is a way of manipulating the forces of 

Nature, whereas spirituality is about the transcen

dence of the manipulative ego-personality. 

Narcissism, or body-oriented egocentrism, 

is as great a danger among hatha-yogins as it is 

among bodybuilders. A strong will is necessary 

in all spiritual traditions, but it can never be a 

substitute for discernment and renunciation, 

especially the renunciation of self-will. But 

hatha-yogins, like other practitioners of Yoga, 

occasionally end up with inflated rather than 

transcended egos. This has led some scholars to 

characterize Hatha-Yoga as a decadent teaching. 
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Thus, the German Sanskritist J. W. Hauer made recent years in Western countries. These have 

this harsh judgment: given us a new appreciation of the experiential 

or energetic dimension of bodily existence. 

A typical product of the period of 

decline of the Indian mind, which, in 

spite of all assurances to the contrary, is 

far from the ruthlessly honest urge 

toward full clarification, the liberation 

of the soul, and the experience of the 

ultimate Reality . . .  Hathayoga has a 

strong touch of coarse suggestion and 

is intimately linked with magic and 
' 

sexuality. 

This condemnation certainly applies to the vul

garized versions of Hatha-Yoga practiced in 

India, but it is unjustifiable in regard to the auth

entic teachings and teachers of this tradition. 

Genuine Hatha-Yoga always demands that 

it should be understood as psychospiritual tech

nology in service of transcendental realization. 

In the Hatha- Yoga-Pradipikii. (4. 1 02), the most 

popular manual of this school, this fact is 

expressed as follows: 

All means of Hatha[-Yoga] are for 

[reaching] perfection in Raja-Yoga. A 

person rooted in Raja-Yoga conquers 

death. 

What this stanza suggests is that Hatha-Yoga 

and Raja-Yoga should be looked upon as comple

mentary, and that the desire to conquer death is 

fulfilled in Self-realization alone. For, only the 

transcendental Self is deathless and immortal. 

Even a specially manufactured "divine" body, 

composed of subtle matter or energy, must sooner 

or later disintegrate, since all products of Nature 

are subject to the law of change, or entropy. 

Hatha-Yoga reminds one of the many 

body-oriented therapies that have sprung up in 
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However, the remarkable discoveries made by 

yogins centuries ago about esoteric or subtle 

anatomy sti ll  need to be fully appreciated. 

Especially the phenomenon of the serpent power 

(kundalini-shakti), the psychospiritual force dor

mant in the unenlightened body-mind, is barely 

understood. Yet, as will be explained in Chapter 

1 7  on Tantra-Yoga, it is central to the Hatha-Yoga 

practitioner's inner work and to his or her percep

tions and insights into dimensions of existence 

that are just beginning to be of interest to modern 

science. The metaphysics and the practical path of 

Hatha-Yoga are dealt with in detail in Chapter 1 8. 

IV. JNANA- YOGA-SEEING WITH 
THE EYE OF WISDOM

The word jnana means "knowledge," 

"insight," or "wisdom," and in spiritual contexts 

has the specific sense of what the ancient Greeks 

called gnosis, a special kind of liberating knowl

edge or intuition. In fact, the terms jntina and 

gnosis are etymologically related through the 

Indo-European root gno, meaning "to know." 

Jnana-Yoga is 

virtually iden-

tical with the 

spiritual path 

of Vedanta, the 

Hindu tradition 
Jndna-yoga 

of nondualism. Joana-Yoga is the path of Self

realization through the exercise of gnostic 

understanding, or, to be more precise, the wis

dom associated with discerning the Real from 

the unreal or illusory. 



The term jnana-yoga is first mentioned in 

the Bhagavad-Gitil (3.3), where Krishna declares: 

Of yore I proclaimed a twofold way of 

life in this world, 0 guileless [Prince 

Arjuna]-Jnfilla-Yoga for the silmkhyas 

and Karma-Yoga for the yogins. 

Karma-Yoga, as we will see shortly, is the 

Yoga of self-surrendered action, which is said here 

to be for the yogins. The silmkhyas are the follow

er of the once-influential Simkhya tradition, 

which is the contemplative path of distinguishing 

between the products of Nature and the transcen

dental Self, until the Self (purusha) is realized in 

the moment of liberation. The Simkhya tradition, 

Y{hich has always been closely related to Yoga, is 

discussed in Chapter 3 in the section entitled 

"Yoga and Hindu Philosophy." 

Vyasa, the alleged author of the Bhagavad

Gitil, tried to bridge the gap between the two by 

having Lord Krishna reject the view that Yoga and 

S8mkhya are completely separate approaches: 

"S8mkhya and Yoga are different" say 

the simpletons, not the learned. Resort

ing properly to one [or the other], one 

obtains the fruit of both. (5.4)

That state which is obtained by the 

silmkhyas is also reached by the yogins. 

He who sees Simkhya and Yoga as 

one, sees indeed. (5.5)

It is clear from the context that Krishna, 

Arjuna's divine teacher, equates Jnfilla-Yoga with 

Buddhi-Yoga. 

In my rendering 

of the Bhaga

vad-Gitil, I have 

translated the Buddhicyoga 

CHAPTER 2 - THE WHEEL OF YOGA �

C RAMAKRISHNA·VIVEKANANDA CENTER, New YOltl 

Swami Vivekananda, a great jndna-yogin 

term buddhi as "wisdom faculty." It signifies illu

mined reason. Buddhi-Yoga is the path of Self

realization that applies discriminative wisdom, or 

higher intuitive knowledge, to all situations and 

conditions of life. For this reason, it goes hand in 

hand with Karma-Yoga. In the words of Lord 

Krishna: 

Renouncing in thought all actions to Me, 

intent on Me, resorting to Buddhi-Yoga, 

be constantly "Me-minded" (mac-citta).6 
(18.57)

"Me-minded," you will transcend all ob

stacles by My grace. But if out of ego

tism (ahamkilra) you will not listen, you 

will perish! (18.58)

The "Me-mindedness" spoken of here is of 

course not a form of egotism but the practice of 
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placing one's attention on the Divine. The "Me," 

in other words, is God Krishna himself, not the 

human personality. 

In contrast to Raja-Yoga, which operates on 

the basis of a dualist (dvaita) metaphysics that 

distinguishes between the many transcendental 

Selves and Nature, the metaphysics of Jnana

Yoga is strictly nondualist (advaita). As I have 

mentioned already, it is the path of the Vedanta 

tradition par excellence. It is the way taught in the 

Upanishads and is also known as the "road of 

wisdom" (jnana-marga). In the opinion of one 

scholar, Jnana-Yoga 

is fundamentally different from all 

other forms and stands really unique in 

the history of the world. It is not the 

worship of God as an object different 

from the self and is not a discipline that 

leads to the attainment of anything dis

tinct from one's own self. It may be 

described as atma-upasana (the wor-
. 7 

ship of God as one's Self). 

The practitioner of Jnana-Yoga, who is 

known as a jnanin, can be said to treat willpower 

(icchii) and inspired reason (buddhi) as the two 

guiding principles by which enlightenment can be 

attained. In the words of Proverbs (4:7), "wisdom 

is the foundation." As this biblical book continues: 
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Exalt her [i .e. ,  Lady Wisdom], and she 

will exalt you; she will honor you if 

you embrace her. (4:8) 

She will place on your head a beautiful 

garland; she will bestow on you a 

crown of glory. (4:9) 

Keep hold of instruction; do not let go: 

Guard her, for she is your life. (4: 13) 

In the Near Eastern wisdom tradition, to 

which Proverbs belongs, wisdom allows a person 

to distinguish between right and wrong or 

wickedness and to walk the path of righteousness. 

The Hebrew hokma ("wisdom"), corresponding 

to the Greek sophia, is about the maintenance of 

order, balance, and harmony. So is jnana, which 

upholds dharma--dharma being one of the most 

important concepts of Hinduism. According to 

the Bhagavad-Gfta (4.7), Lord Krishna takes ever 

new incarnations in order to restore dharma in the 

world whenever the cosmic order is threatened by 

human hubris and ignorance. 

The Tripura-Rahasya ( l  9. I 6ff.), a late but 

important Shakta work on Jnana-Yoga, distin

guishes between three types of aspirant of 

Jnana-Yoga, depending on the predominant psy

chic disposition (vasana): The first type suffers 

from the fault of pride, which stands in the way of 

a proper understanding of the teachings of non

duality. The second type suffers from "activity" 

(karma), by which is meant the i llusion of being 

an active subject, an ego-personality engaged in 

acts, which prevents equanimity and clarity as the 

basis of true wisdom. The third and most common 

type· suffers from the "monster" of desire-that is, 

from motivations that run counter to the impulse 

toward l iberation. Persons of this type, for 

instance, lose themselves in the hunger for power, 

the desire for fame, or in designs of sexual pos

session. 

The prideful type of Jnana-Yoga practitioner 

can o�ercome his or her fault by cultivating trust 

in the teaching and the teacher. The type who 

thinks of himself or herself as a doer of actions is 

simply in need of grace. The third, impulsive type 

must make a concerted effort to cultivate dispas

sion and discrimination through study, worship, 

and frequenting the illumined presence of the 

sages. Most practitioners of Jnana-Yoga fall into 

tlie third group: those who are still confronting 
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desires and motivations that conflict with the 

impulse toward emancipation. They are strug

gling to discern the real and the unreal and to 

uphold the former in everything they do, say, and 

think. 

is superseded by flawless spontaneity in all cir

cumstances, without the intervening circuitry of 

the brain-mind. 

The Tripura-Rahasya ( 1 9.35) further states 

that the single most important factor of success is 

the actual urge toward emancipation. Philosoph

ical study on its own is said to be like "dressing 

up a corpse." It comes alive only through the 

The path of Jnana-Yoga, which has been de

scribed as "a straight but steep course,"
" 

is out

lined with elegant conciseness by Sadananda in 

his Vedanta-Sara (l 5ff.), a fifteenth-century text. 

Sadananda lists four principal means (sadhana) 

for attaining emancipation: 

desire for liberation, and that desire must be l .  Discernment (viveka) between the per-

deeply felt and not merely based on casual fasci

naJion or delusions of grandeur. Above all, the 

urge toward Self-realization must translate into 

consistent daily practice in order to bear fruit. 

Depending on the practitioner 's efforts and 

personality, Jnana-Yoga can manifest differently 

in different individuals; although, as the unknown 

author of the Tripura-Rahasya ( 1 9.7 1 )  is quick to 2. 

point out, these differences do not mean that wis-

dom itself is manifold. Rather, jnana admits of no 

distinction. Jnana is not different from the tran

scendental Reality itself. 

This marvelous Sanskrit scripture next 

speaks of those jnanins who are liberated even 

while continuing to be present in the physical 3. 

body. These great beings, called jivan-muktas 

("living liberated"), are quite unaffected by what-

ever dispositions or desires may arise in their con- 4. 

ditional personalities. A second category com

prises those advanced practitioners of Jnana-

manent and the transient; that is, the 

constant practice of seeing the world 

for what it is-a finite and changeable 

realm that, even at its most enjoyable, 

must never be confused with the tran

scendental Bliss. 

Renunciation (viraga) of the enjoy

ment of the fruit (phala) of one's act

ions; this is the high ideal of Kanna

Yoga, which asks students to engage in 

appropriate actions without expecting 

any re ward. 

The "six accomplishments" (shat-sam

patti), which are detailed below. 

The urge toward liberation (mumuk

shutva); that is, the cultivation of the 

spiritual impulse. In Mahayana 

Yoga who are so focused on the sacred work Buddhism the desire for liberation is 

of self-transcendence that, in their single- kindled for the benefit of all oth�r 

mindedness, they appear to be mindless. These beings and is known as the "enlighten-

are the illustrious sages. Their "mindlessness" ment mind" (bodhi-citta) .  

(amanaskata) manifests in  a childlike quality that 

reflects their utter inner simplicity. They have no The six accomplishments are: 

concerns or worries and no interest in acquiring 

knowledge or in displaying cleverness. The mind l .  Tranquillity (shama) ,  or the art of 

is useful to them only insofar as it allows them to 

handle the practicalities of their lives. Gradually it 

remaining calm even in the face of 

adversity. 
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2. Sense-restraint (dama), or the curbing

of one's senses, which are habitually

hankering after stimulation.

3. "Cessation" (uparati), or abstention

from actions that are not relevant either

to the maintenance of the body or to the 

pursuit of enlightenment.

4. Endw:!:-:�;; (titikshii), which is specifi

cally understood as the stoic ability to 

be unruffled by the play of opposites

(dl'andl'a) in Nature, such as heat and

cold, pleasure and pain, or praise and

censure·. 

5.  Mental collectedness (samadhiina), or 

concentration, the discipline of single

mindedness in all situations but specif

ically during periods of formal educa

tion. 
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6. Faith (shraddhd), a deeply inspired,

heartfelt acceptance of the sacred and

transcendental Reality. Faith, which is

fundamental to all forms of spirituality,

must not be confused with mere belief,

which operates only on the level of the 

mind.

�ii ;urr:.e ��!'k� !l threefold path is expound

ed. A good example is Shankara's brilliant com

mentary , on the Brahma-Sutra ( l .  l .4 ). Together 

with the Upanishads and the Bhagavad-Gfta, the 

Brahma-Sutra is considered the philosophical 

mainstay of the Vedanta tradition. This threefold 

path has the following means: listening (shra

vana), or reception of the sacred teachings, and 

considering (manana) their import, as well as 

�ontemplation (nididhyasana) of the truth, which 

is the Self (atman).
9 

Jnana-Yoga, then, is the disciplined cuhiva

tion of the eye of wisdom (jnana-cakshus), which 

alone can lead us, in the words of an ancient 

Sanskrit prayer, "from the unreal to the Real."
10 
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SOURCE READING 3 

Amrita-B indu-U pan is had 

According to tradition, the Amrita-Bindu-Upanishad (written Amritabindupanishad) is the twenti
eth in the classic list of 108 Upanishads. The title means "Secret Doctrine of the Seed of Immortality." 
The term bindu (lit. "dot"' or "point"), here rendered as "seed," has all kinds of esoteric connotations. In 
the present context it probably stands for the mind (manas) itself, which is _the seed or source of either 
liberation or bondage. This usage is also found in the Yoga-Kunda/f-Upanishad (3.5). The underlying idea 
is expressed very well in the Viveka-Cudtimani ("Crest Jewel of Discernment"), ascribed to Shankara, the 
great preceptor of Vedanta, as follows: 

The mind continually creates all the objects that are experienced by oneself as coarse 

or very fine, [including] the differences of body, estate, stage of life or class, and the 

[various] qualities, actions, reasons, and fruits [of those actions] .  ( 1 77) 

The mind deludes the unattached form of [pure] Awareness [i.e., the Self] and binds 

it by means of the ropes of body, organs, and breath, thereby causing it to roam inces

santly in the self-inflicted experience of the fruits [of one's actions] as "I" and "mine." 

( 1 78) 

Hence the learned who perceive the truth say that the mind is ignorance, by which 

alone the world is moved about, like cloud banks by the wind. ( 1 80) 

[Therefore] the seeker of liberation should diligently effect the purification of the 

mind. When it is purified, liberation is as a fruit in one's hand. ( 1 8 1 )  

The position of the Amrita-Bindu-Upanishad is very similar. It too speaks of the mind as the source 

point of either bondage or spiritual liberation. The clouded mind is forever restless, agitated, unsatisfied, 

and deluded, obscuring the individual's true identity as the transcendental Self. Through diligent inner 

work, notably meditation, the mind can be cleansed of these impurities. When the aspirant finally 

achieves, in Lord Byron's words, "a mind at peace with all below," then consciousness acts like a highly 

polished mirror reflecting the splendor of the Self's pure Awareness. The fully controlled mind is said to 

be "nonexistent" or "destroyed," since it has lost its characteristic mode of creating unreality or illusion 

(mtiya). However, the enlightened person is not mindless in the sense of being unconscious or unmind

ful. On the contrary, the mind is eclipsed by the superconsciousness of the transcendental Self. 

The mind is said to be twofold; pure and impure. The impure [mind is driven by] 

desire and volition; the pure [mind] is devoid of desire. ( 1 )  

45 



35 THE YOGA TRADITION 

46 

The mind alone is the cause of bondage and liberation (moksha) to humans. Attached 

to objects, [it leads] to bondage; freed from objects, it is deemed [to lead] to emanci

pation (mukti). (2) 

The mind should always be made devoid of objects by the seeker of liberation, since 

the liberation of the mind devoid of objects is desirable. (3) 

When the mind, freed from contact with objects and confined in the heart, reaches 

nonbeing (abhdva), then that is the supreme State. (4) 

[The mind] should be checked until it meets with destruction in the heart. This is gno

sis (jnana); this is meditation (dhyana). The rest is diffuse speculation. (5) 

[The Absolute] is neither thinkable nor unthinkable; it is not thinkable and [yet] think

able. [When one is] free from partial standpoints, then the Absolute (brahman) is 

attained. (6) 

One should combine Yoga with the sound (svara). One should realize the Supreme as 

the Soundless (asvara). Through the realization of the Soundless, [there can be] no 

nonbeing (abhava). Being is desirable. (7) 

That verily is the impartite Absolute, [which is] formless and stainless. Knowing "I 

am the Absolute," the Absolute is surely attained. (8) 

It is formless, infinite, devoid of cause or precedent, immeasurable and beginningless. 

Knowing this the sage is liberated. (9) 

There is neither dissolution nor origination, neither the bonded nor the realizer (sa

dhaka), neither the seeker of liberation nor the liberated. This is the supreme truth. 

( 10) 

The Self is to be thought of only as singular during waking, dreaming, and sleeping. 

For him who has transcended the three states [of waking, dreaming, and sleeping] .  

there is  no rebirth. ( 1 1 ) 

The Elemental Self (bhUta-otman)
1 1  

residing in every being is but one. [It is] seen as 

unitary and manifold, like the moon's [reflection] in water. ( 1 2) 
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Just as the space (iikiisha) enclosed in a pot [is not transferred] when the pot is moved,

or just as that space is not [affected] when the pot is destroyed-similarly, the psyche 

(jfva) resembles the space. ( 1 3) 

Like the pot, [the individuated self] has diverse shapes, breaking apart again and 

again. Upon its disintegration, one does not know it and yet one knows it eternally [as 

the Self]. ( 1 4) 

He who is surrounded by the illusion of verbalization, [blinded] by darkness, does not 

go to the Source of Plenty (pushkara).
12 

When the darkness is dispelled, he verily 

beholds only Oneness (ekatva).  ( 1 5) 

The imperishable (akshara) sound [i.e., the sacred syllable om] is the supreme 

Absolute. When that has dwindled what [remains] is the Imperishable [itself]. Should 

the knower desire Self's peace, he should contemplate that Imperishable (akshara). ( 1 6) 

The two [forms of] knowledge (vidyii) to be known are the Sonic Absolute (shahda

hrahman) and that which transcends it. He who is familiar with the Sonic Absolute 

reaches the supreme Absolute. ( 1 7) 

The sage who, after studying the books, is intent on that [Absolute] through wisdom 

(jniina) and knowledge (vijniina) should discard all books, even as the husk [is dis

carded by a person] seeking the grain. ( 1 8) 

· ibere is but a single color for the milk of variously colored cows-thus he looks upon

gnosis as on milk, and upon the [numerous] signs (lingin) as on cows. ( 1 9)

Knowledge (vijnana) abides hidden in every being, as does butter in milk. By means 

of the mind as churning-stick, [every] being should constantly chum [this knowledge] 

within the mind. (20) 

Employing the eye of wisdom (jnana-netra), one should extract the Supreme, as fire 

[is e"cracted from wood by friction] ,  remembering "I am that impartite, motionless, 

tranquil Absolute." (21 )  

That which. though dwelling i n  beings, i s  the dwelling-place of all beings, favoring 

all [beings]-that Vasudeva
13 

I am. (22) 
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V BHAKTI-YOGA-THE SELF
TRANSCENDING POWER OF 
LOVE 

Raja-Yoga and Jnana-Yoga approach Self

realization chiefly through the transcendence and 

transformation of the mind, whereas Hatha-Yoga 

aspires to the same goal through the transmutation 

of the body. In Bhakti-Yoga, the emotional force 

of the human 

being is puri

fied and chan

neled toward 

the Divine. In 
Bhakti-yoga 

their discipline of ecstatic self-transcendence, the 

bhakti-yogins-or bhaktas ("devotees")-tend to 

be more openly expressive than the typical raja

yogin or jnanin. The followers of Bhakti-Yoga do 

not, for instance, shy away from shedding tears of 

longing for the Divine. In this approach, the tran

scendental Reality is usually conceived as a sup

reme Person rather than as an impersonal Absolute. 

Many practitioners of this path even prefer to look 

upon the Divine as an Other. They speak of com

munion and partial merging with God rather than 

total identification, as in Jnana

Yoga. This dualist orientation is 

beautifully expressed in one of Tu

karama 's devotional songs: 

Can water drink itself? 

Can a tree taste its own fruit? 

The worshiper of God must 

remain distinct from 

Him. 

Only thus will he come to 

know God's joyful love. 

But if he were to say that God 

and he are one, 

The seventeenth-century saint Tukarama, 

about whom more will be said in Chapter 1 2 ,  was 

one of the great representatives of the bhakti

marga, or "way of love/devotion." 

The term bhakti, derived from the root bhaj 

("to share" or "to participate in"), is generally 

rendered as "devotion" or "love." Bhakti-Yoga is 

thus the Yoga of loving self-dedication to, and 

love-participation in, the divine Person. It is the 

way of the heart. Shandilya, the author of the 

Bhakti-Sutra ( 1 .2),  defines bhakti as "supreme 

attachment to the Lord." It is the only kind of 

attachment that does not reinforce the egoic per

sonality and its destiny. Attachment is a combina

tion of placing one's attention on something and 

investing it with great emotional energy. When 

we confess that we are attached to various per

sons, we mean that we enjoy their company or 

even delight in simply thinking about them, so 

that when we contemplate their absence or loss, 

we become saddened. The loss of loved individu

als, animals, or even inanimate objects seems to 

diminish our own being. 

It is such energized love-attachment (asakti) 

that bhakti-yogins consciously harness in their 

quest for communion or union with 

the Divine. At times when we are 

emotionally estranged from the 

Ground of existence, we similarly 

feel diminished in our being. In 

fact, the masters of Bhakti-Yoga 

would say that the confusion and 

unhappiness prevalent in the world 

are caused by our alienation from 

the Divine. St. Augustine undoubt

edly intuited this when he ex

claimed that "our heart is restless 

until it rests in Thee."
14 

that joy and love would 

vanish instantly. Shtindilya 

In Bhakti-Yoga, the practition

er is always a devotee (bhakta), 

a lover, and the Divine is the 
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Beloved. There are different degrees of devotion, 5. Ritual (arcana), 'the performance of the 

and the Bhdgavata-Purana, composed in the 

ninth century c.E., delineates nine stages. These 

have been formalized by Jiva Gosvamin, the 

great sixteenth-century preceptor of Gaudiya 

Vaishnavism, in his Shat-Sandarbha ("Six Com-

positions") as follows: 
15 

I .  Listening (shravana) to the names of 

the divine Person. Each of the hun

dreds of names highlights a distinct 

quality of God, and hearing them cre

ates a devotional attitude in the recep

tive listener. 

2. Chanting (kirtana) praise songs in

honor of the Lord. Such songs general

ly have a simple melody and ·are

accompanied by musical instruments.

Again, the singing is a form of medita

tive remembrance of the Divine and

can lead to ecstatic breakthroughs.

3. Remembrance (smarana) of God, the

loving meditative recalling of the

attributes of the divine Person, often in

his human incarnation-for instance,

as the beautiful cowherd Krishna.

4. "Service at the feet" (pada-sevana) of

the Lord, which is a part of ceremoni

al worship. The feet are traditionally

considered a terminal of magical and

spiritual power (shakti) and grace. In

the case of one's living teacher, self

surrender is frequently expressed by

bowing at the guru's feet. Here ser

vice at the Lord's feet is understood

metaphorically, as one's inner em

brace of the Divine in all one's activi

ties.

6. 

prescribed religious rites, especially 

those involving the daily ceremony at 

the home altar on which the image of 

one's chosen deity (ishta-devata) is 

installed. 

Prostration (vandana) before the image 

of the Divine. 

7. "Slavish devotion" (dasya)
16 

to God, 

which is expressed in the devotee's 

intense yearning to be in the company 

of the Lord. 

8. Feeling of friendship (sakhya) for the

Divine, which is a more intimate, mys

tical form �f associating with God.

9. "Self-offering" (atma-nivedana), or

ecstatic self-transcendence, through

which the worshiper enters into the im

mortal body of the divine Person.

These nine stages also are lucidly explained 

in RO.pa Gosvamin 's Bhakti-Rasa-Amrita-Sindhu 

("Ocean of the Immortal Essence of Devotion").
17 

They form part of a ladder of continuous ascent to 

ever more fervent devotion and thus to union with 

the Divine. Supporting this process is the disposi

tion of faith (shraddhd), which is true of all tradi

tional forms of Yoga. In Vyasa's Yoga-Bhdshya 

( 1 .20), faith is said to be like a good, protective 

mother. As noted before, faith is different from 

belief. Whereas belief is of the nature of an opin

ion, faith is the disposition of trust in the spiritual 

Reality and the yogic process leading to it. Faith 

is emphasized already in the ancient Rig-Veda: 

With faith the [sacrificial] fire is kin

dled. With faith the oblation is offered. 
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With speech I glorify [the Goddess] 

Faith [who is seated] upon Bhaga's 

head. ( 1 0. 1 5 1 . 1 )  

We invoke faith at dawn, faith at mid

day, faith at sunset. 0 Faith, establish 

faith within us! ( 10. 1 5 1 .5) 

Remarkably, the Bhagavata-Puriina (7.  l .30) 

acknowledges the liberating power of emotions 

other than love-such as fear, sexual desire, and 

even hatred-so long as their object is the Divine. 

The secret behind this is simple enough: In order 

to fear God (as did Kamsa), feel hatred for the 

Divine (as did Shishupala), or approach the Lord 

with burning sexual love (as did the cowgirls of 

Vrindavana in the case of the God-man Krishna), 

a person must place his or her attention on the 

Divine. This focus creates a bridge across which 

the eternally given grace can enter and transform 

that person's life, even to the point of enlighten

ment, provided the emotion is intense enough. 

Thus the content of the emotion is less important 

than its object. The Vishnu-Puriina tells the story 

of King Shishupala, who hated the Divine, in the 

form of Vishnu, so intensely that he thought about 

God cunstantly and in the process achieved 

enlightenment. This involuntary spiritual practice 

bears the name dvesha-yoga, meaning "Yoga of 

hatred." 

In the path of Bhakti-Yoga, the devotee feels 

a growing passion (rati) for the Lord, and this 

helps him or her to break down one barrier after 

another between the human personality and the 

divine Person. This increasing love culminates in 

the vision of the cosmos penetrated, saturated, 

and sustained by the Lord. This is the kind of 

vision that overwhelmed and awed Prince Arjuna, 

as described in the famous eleventh chapter of the 

Bhagavad-Gita. Witnessing the divine splendor 

of Lord Krishna, Arjuna exclaimed: 
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0 God, in your· Body I behold the 

deities and all the various kinds of 

beings, the Lord Brahma seated on the 

lotus throne, and all the seers and 

divine serpents ! ( l  l . 1 5) 

Everywhere I behold you [who are] of 

endless Form, with many arms, bellies, 

mouths, and eyes. I can see no end, 

middle, 9r beginning in you, 0 All

Lord, All-Form! ( 1 1 . 1 6) 

I behold you with diadem, mace, and 

discus-a mass of brilliance, flaming 

all round. You are hard to see, for you 

are immeasurable, entirely a brilliant 

radiance of sun-fire. ( 1 1 . 1 7) 

Beholding that great Form of yours, 

with its many mouths and eyes, its 

many arms, thighs, feet, bellies, and 

formidable fangs, o_ st�ong-armed 

[Krishna], the worlds shudder, and so 

do I. ( l  l .23) 

With flaming mouths, you lick up and 

devour all the worlds entirely. Filling 

the whole universe with your brilliance, 

your dread-inspiring rays blaze forth, 0 
Vishnu. ( 1 1 .30) 

Tell me who you of dread-inspiring 

Form are. Salutations be to you! 0 
foremost God, have mercy! I wish to 

know you [as you were] at first [in your 

human form], for I do not comprehend 

your Creativity (pravritti). ( 1 1 .3 1 )  

The final moment of realization, when the 

devotee merges with the Divine, is described in 

the Bhagavad-Gita as supreme love-participation 
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(para-bhakti). Prior to that event, devotion re- of love alone." The great scholar Surendranath 

quires that God be faced as an Other, who can be Dasgupta characterized this advanced spiritual 

worshiped in song, ritual action, or meditation. practitioner as follows: 

After that moment, however, the Divine and the 

devotee are inseparably merged in love, though Such a person is so attached to God that 

most schools of Bhakti-Yoga insist that this mys- there is nothing else for which he cares; 

tical merging is not one of total identification without any effort on his part, other 

with God. The Divine is experienced as infinitely attachments and inclinations lose their 

more comprehensive than the devotee, who is hold over him. So great is his passion 

rather like a conscious cell within the incommen- for God that it consumes all his earthly 

surable body of God. passion . . .  

The bhakta who is filled with such a 

passion does not experience it merely 

as an undercurrent of joy which waters 

the depths of his heart in his own priva

cy, but as a torrent that overflows the 

caverns of his heart into all his senses. 

Through all his senses he realizes it as 

if it were a sensuous delight; with his 

heart and soul he feels it as a spiritual 

intoxication of joy. Such a person is 

beside himself with this love of God. 

He sings, laughs, dances and weeps. He 
. 

1 f 
19 

1s no onger a person o this world. 

N<irada 

In his Bhakti-SCttra, Sage Narada distin

guishes between a primary and a secondary type 

of devotion. The latter is tinged by personal goals 

and ulterior motives, such as the desire to be pro

tectively embraced by the Lord or to be aided by 

him in worldly affairs. It can express itself in 

many different ways. Depending on the predomi

nance of one of the three qualities (guna) of 

Nature, the devotee's love for the Divine can be 

more or less self-centered and more or less 

active.
18 

By contrast, primary devotion is total 

surrender to God, pure devotion free of selfish 

motivation. As Narada puts it in the Bhakti-SCttra 

(5), the true devotee "sees nothing but love, hears 

only about love, speaks only of love, and thinks 

Bhakti-Yoga is often cited as an example of 

a typical dualist teaching, but dualism is not true 

of all schools of this branch of Yoga. Even though 

at the outset all devotees relate to the Divine as a 

Person who is a separate being, the final goal of 

some schools is to merge so completely with the 

Divine that there is utter forgetfulness of one's 

own being: The Lord is realized as the only 

Reality there is-a realization that annuls the illu

sion of the ego-personality and thus transcends 

the notion of being a separate entity, or devotee. 

5 1  
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The History of the Bhakti Ideal 

The devotional approach in India has a fas

cinating history that we know only imperfectly. 

There are only a few hymns in the Vedas that 

suggest a passionate emotional relationship to 

the invoked deity. The imagery of the Vedic 

invocations is lofty but aloof, lacking the devo

tional pathos typical of the medieval bhakti liter-

ature. Yet devotionalism is by 

no means absent from the 

Vedic hymns. 

However, this Vedic devotionalism occur-

red in the context of an elaborate sacrificial reli

gion that, over time, became ever more sophisti

cated and demanding. By the time of the Brah

manas-texts explaining the Vedic rituals and

mythological allusions-the exacting sacrificial 

ritualism · seems to have stifled the devotional 

element. The proper performance of the various 

rituals and appeasement of the deities or their 

enlisting in the sacrificial tasks had become more 

important than personal devo

tion to the Divine. Perhaps the 

never-ending demands of ritu

alism caused many priests to be 

motivated more by a sense of 

duty than a heart overflowing 

with emotions of spiritual long

ing or gratitude. 

Not surprisingly, the mono

theistic Pancaratra tradition 

early on attracted a growing 

number of people who found 

the Vedic pantheon of deities 

unconvincing or the impersonal 

Thus the opening hymn 

of the Rig-Veda is in praise of 

God Agni, who is said to be 

"worthy of praise by past and 

present seers" ( 1 .2), and who 

is asked to make himself easi

ly accessible "like a father is to 

a son" ( 1 .9). Hymn 8. 14 . 1 0  

speaks of the praise of Indra 

rushing onward "like exhila

rating waves of water." In 

hymn 1 . 1 7 1 . 1 ,  Sage Agastya 

addresses Indra and the 

Maruts thus : "To you I come 

Reproduced lrom The Gods ol lndia Absolute (brahman) of the or-

Niiriiyana thodox theologians too abstract, 

or who derived no emotional 

satisfaction from the brahmins' sacrificial ritual-with this homage, and with a hymn I request the 

kindness of the mighty." The Vedic hymns are 

full of mythological allusions, poetic metaphors, 

and petitions, as well as demands. Above all, the 

seers were praying for immortality (amrita) in 

the company of the deities. 

Let us recall here that the word ric, which 

for euphonic reasons is modified to rig in the 

compound name Rig-Veda, means "praise." This 

in itself reflects the basic devotional attitude of 

the ancient Vedic seers and priests. The Vedic 

hyJ!lnS are invocations to various higher powers 

and reverential celebration, and in them we find 

the earliest historical roots of Bhakti-Yoga. 
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ism. The Pancaratra tradition catered to those who 

longed for personal intimacy with the Divine, and 

their worship revolved around God Vasudeva

Narayana-Vishnu. Already the Shata-Patha

'Brahmana ( 1 3.6. 1 )  mentions a pancaratra sacri

fice in association with God Narayana, and the 

Mahabharata ( 1 2.335) speaks of Sage Nara as a

devotee of Narayana and as hosting many sages 

well versed in the system of Pancaratra.
20 

Thus, 

this tradition originated long before the time of 

the Buddha, and it flourished at the margins of 

the ancient Indic society. Although it was cer

tainly not looked upon favorably by the Vedic 



priesthood, it nevertheless made its mark within 

the orthodox fold. 

It was largely because of the success of this 

religio-spiritual tradition-epitomized in the 

immense popularity of the Bhagavad-Gita and 

the Bhagavata-Purana-that Hinduism came to 

be what it is today: a religious culture of temples, 

sacred imagery, and devotional worship. The 

Pancaratra tradition, which is sometimes referred 

to as Bhagavatism, also was instrumental in the 

post-Vedic development of Yoga. It introduced 

the concept and practice of bhakti into what was 

all too often a somewhat heady or dry approach to 

Self-realization. 

Although the bhakti path was originally 
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are mentioned in ttie Rig-Veda, and we may 

assume that they have had worshipers since those 

early days. However, as full-fledged religious 

movements, Vaishnavism and Shaivism become 

fully visible only during the second half of the 

first millennium B.C.E. Early sects of the latter 

movement were the Pashupatas, the Kapalikas, 

and the Kalamukhas, which are treated in Chapter 

1 1 . 

A third significant strand of religious devel

opment, which also has its roots in the Rig-Veda, 

is known as Shaktism. It centers on the worship of 

the Divine in its feminine or power aspect-as 

Shakti. In this movement, too, bhakti plays an 

important role as part of the ritual worship of 

C HOHM PAESS 

the Goddess, whether it be Ma

hadevi, Kali, Durga, Parvati, 

Annapurna, Candi, Sati, or any 

of the other female deities of 

Hinduism. In the early centuries 

of the Common Era, Shaktism 

merged more and more with 

Tantra, though without losing its 

independent identity altogether 

The Bhagavad-Gita, a Yaish 

nava scripture belonging possi·· 

bly to the sixth century B.C.E.,

uses the word bhakti extensively. 

It stands for the proper relation

ship between the spiritual practi-

most intimately associated with 

the religious worship of God 

Vishnu, the word bhakti is used 

in the technical sense in an early 

scripture dedicated to God Shiva. 

This is the Shvetashvatara

Upanishad (6.23), a powerfully 

monotheistic work usually as

signed to the third or fourth cen

tury B.C.E., but probably be-long

ing to the pre-Buddhist era. This 

text introduces the dual idea of 

love for God and love for the 

spiritual teacher, who should be 

loved in the same manner as the 

Divine, since he or she is its 

embodiment. 

Lord Krishna, lover of all creatures 
tioner and the Diyine (in the form 

In order to appreciate the evolution of the 

bhakti path, we must understand that the mono-

theistic teachings were developed largely, though 

not exclusively, in two religious circles, namely 

Vaishnavism (largely carried by the Pancaratra 

tradition) and Shaivism. The Vaishnavas celebrate 

God Vishnu-often in his Krishna incarnation-

as the divine Person, and the Shaivas dedicate 

their lives to Lord S�va. Both Vishnu and Shiva 

of Lord Krishna). Significantly, however, in this 

work bhakti refers not only to the path of devo

tion but also to the goal of liberation. For Lord 

Krishna, bhakti is the alpha and omega of spiritu

al life. Vaishnavism became increasingly popular 

in the early centuries of the Common Era, attract

ing large numbers of adherents in both North and 

South India. 

In medieval times, the Shaiva community 

created a counterpart to the ever more popular 
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Bhagavad-Gfta, namely the ishvara-Gfta, which is 

embedded in the second part of the K Ctrma-Purana 

(chapter 1 1  ). This poetic composition, which is 

dated slightly later than the Bhagavata-Purana (c. 

900 c.E.), belongs to an era in which the hhakti 

path was broadened into a cultural movement that 

swept across the entire Indian peninsula. A com

parable event occurred in medieval Europe, in the 

thirteenth and fourteenth centuries, when thou

sands of Christian women discovered the powe; of 

the heart through Jesus mysticism. 

The bhakti ideal found enthusiastic recep

tion especially in South India, where the path of 

devotion was developed by both the Shaiva and 

the Vaishnava communities. Thousands of Tamil 

and Sanskrit works extolling the virtue of devo

tion in its various forms were created in the mil

lennium between 200 B.C.E. and 800 C.E. 

Among the Shiva devotees of Tamilnadu 

(South India), who created the theological system 

of Shaiva-Siddhanta, bhakti played an important 

role already in the centuries prior to the Common 

Era . . Thus, in the wonderful Tiru-Mantiram 

("Sacred Words") of TirumUlar (often placed c. 

200 B.C.E.- 100 C.E., but probably 700 C.E.) the 

Tamil terms patti and anpu are explicitly men

tioned; both these terms are synonyms of the 

Sanskrit word bhakti. Tirumular's work forms the 

tenth book of the Tiru-Murai, which has Ileen 

called the Tamil Shaiva equivalent of the Vedas of 

North India. It was compiled fairly late (in the 

eleventh century c.E.) by Nambiyand� Nambi. 

(The Vaishnavas of the South also claim a "Veda" 

of iheir own in the form of the Tiru-Vaymoli, 

which will be introduced shortly.) The Tiru

Murukar-Ruppatai of Nakkirar, a poetical com

position found in the eleventh book of the Tiru

M urai, speaks of the bhakt4's quest for liberation 

at the feet of God Murukan (or Muruga). 

Amoi:ig the Vaishnava minority of South 

India, the bhakti ideal and the worship of God 
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Vishnu were particularly promoted by the Alvars, 

a group of twelve saintly hhaktas (including only 

one woman). They sang their songs of praise in 

the seventh or eighth century C.E., though tradi

tion places them as far back as the period 4203-

2706 B.C.E. The northern branches of Vaishnav

ism and Shaivism likewise popularized the bhak

ti approach in their own distinct fashion. 

The Alvars were followed by the so-called 
Acaryas ("Preceptors"), who attempted to system

atize the monotheistic theology of Vaishnavism. 

Foremost among them was Ramanuja ( 10 17-

1 1 37 C.E.), a southern brahmin. He was the prin

cipal exponent of Vishishta-Advaita, or "Qualified 

Nondualism." His contribution to Hinduism 

equals that of Shankara, for what Ramanuja did 

was to make the idea of a suprapersonal divine 

Being logically consistent with the teaching of 

Vedantic nondualism. He succeeded in integrat

ing the northern and southern traditions of 

Vaishnavism, thereby greatly strengthening the 

religious worship of Vishnu and paving the way 

for the medieval bhakti-marga, or "way of devo

tion." 

Ramanuja formulated a Yoga that is radical

ly 'different from Patanjali 's system in that the 

cultivation of bhakti is given prominence ove� 

meditation. For Ramanuja, devotion was not only 

the means to liberation but the goal of all spiritu

al endeavor. According to this school, there is no 

end to spiritual practice. 

The history of the bhakti approach is vast

ly complex, and modem scholarship has only 

scratched the surface. In particular the traditions 

of South India have been badly neglected. What 

is clear, however, is that India has not only had 

its share of world-denying mystics but can also 

take pride in its many generations of thousands 

of love-intoxicated seekers and realizers. 

The teachers of this movement hail bhakti 

as the easiest way to emancipation. Loving 
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devotion to the Lord bears fruit readily when it is was their love that brought them closer to the 

constant, unswerving, and purposeless. The gopis, divine essence of the beautiful young Krishna who 

or cowgirls, of the Krishna legends symbolize that was really God incarnate. 

attitude perfectly. In their ardor for the God-man We will return to the Shaiva and Vaishnava 

Krishna, they ignored everything-their bus- communities and their devotional practices in 

bands, children, family, friends, and daily duties. Chapters 1 1  and 1 2. 

They were simply intoxicated with love, and it 

SOURCE READING 4 

Bhakti-Sutra of Narada 

The Bhakti-Sutra of Sage Narada is one of two Sutras expounding the path of bhakti. This popular 
work was probably composed around 1000 C.E. It is thus slightly later than the Bhakti-Sutra of Shandilya, 
which is more technical and abstruse. Narada's scripture consists of eighty-four aphorisms (sutra) dis
tributed over five chapters. Unlike the Bhagavad-Gito, it does not seek to integrate the distinct approach
es of devotion, action, and knowledge. Instead it places bhakti above all other paths. 

Book I 

Now then, we will expound love (bhakti). ( 1 )  

In this [book of aphorisms], this [love is understood to be of] the essence of supreme 

love (para-prema). (2) 

And [it is of] the quintessence of immortality. (3) 

Having obtained it, a man becomes perfect, becomes immortal, becomes content. (4) 

Having reached it, he does not desire anything, does not grieve, not hate, not rejoice, 

and is not overactive. (5) 

Having known it, he becomes intoxicated, he becomes immobilized [in ecstasy] ,  he 

comes to delight in the Self. (6) 

5 5  
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It is not of the nature of desire, because it is of the essence of restriction (nirodha).
2 1  

(7) 

Restriction, however, is the resignation of [all] secular and religious activities [to the 

Divine] .  (8) 

In that [resignation] is "non-otherness" and indifference toward [all things that are] 

antagonistic to that [love]. (9) 

"Non-otherness" (ananyata) is the abandonment of [all] other refuges. ( 1 0) 

Indifference (udasfnata) to secular and religious [things that are] antagonistic to that 

[love] is the perfonnance [of actions that are] in consonance with that [love]. ( 1 1 )  

Let there be heedfulness about the teaching [even] after steadfastness of conviction 

[has been gained].  ( 1 2) 

Otherwise [there is always] the possibility of falling [from grace] .  ( 1 3) 

Thus [there should be heedfulness] also about secular [activities] such as the activity 

of eating until the end of the maintenance of the body [due to natural death] .  ( 1 4) 

The characteristics of that [love] are described differently owing to differences of 

opinion. ( 15) 

Parasharya [claims that love is] devotion to worship and so forth. ( 1 6) 

Garga [states that love is devotion] to sacred stories (katha) and so forth. ( 17) 

Shandilya [declares that love is that which is] not antagonistic to the Self's [innate] 

delight. ( 1 8) 

Narada, again, [insists that love is when] all conduct is consecrated to Him, [and that 

it also is the experience of] extreme agitation upon forgetting Him. ( 19) 

There is [more than one example] of this. (20) 

Like [the love] of the cowgirls of Vraja. (2 1 )  



CHAPTER 2 - THE WHEEL OF YOGA 3'iJ

Also, with regard to this, the imputation [that the cowgirls were] forgetful of the 

knowledge of [God's] glory [and merely loved the God-man Krishna for convention

al reasons] , is not [true] . (22) 

Lacking that [knowledge of God's glory, they would have been] like adulterers. (23) 

In such [adulterous passion], the happiness is not the happiness [innate to] this 

[glory] . (24) 

Book II

This [love] is even superior to ritual (karma), knowledge (jnana), and the [conven

tional types of] Yoga. (25) 

[This is so,] because [love is of] the essence of the fruit [of all these approaches] .  (26) 

Moreover, [love is superior to any other path,] because of the Lord's dislike for con

ceit and because of His fondness for [the devotee's mood of] humility (dainya). (27) 

According to some, knowledge alone is the means for this [love] . (28) 

According to others, there is interdependence of the various [means]. (29) 

Brahmakumara [i.e., Narada, maintains that love is of] the essence of its own fruit. (30) 

,, 
[This is so,] because there is the example of the king, the house, and the food, etc. --(3 1 )

Not by that [recognition of his true parentage] is the king satisfied, nor [is there any 

satisfaction beyond] the appeasement of hunger. (32) 

Therefore this [love] alone is to be followed by the seekers of liberation. (33) 

Book III

The teachers praise [the following] means for [realizing] it. (34) 
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That [love], however, [ i s  realized] through the renunciation of objects and through the 

renunciation of clinging. (35) 

[Love is realized] through constant dedication. (36) 

[Love is further realized] through singing and hearing the Lord's attributes even 

[while engaged] in secular [activities] . (37) 

[Love is realized] mainly through the grace of a great one or through a [mere] parti

cle of the Lord's grace. (38) 

But contact with a great one is difficult to obtain, [although his blessing] is incom

prehensible and infallible. (39) 

Even so, [love] is realized by the grace of these alone. (40) 

[This is so,] because of the absence of difference in Hirn and in His creatures. ( 4 1 )  

That [love] alone is to be followed. That alone i s  to be followed. (42) 

Bad company is to be avoided in every respect. (43) 

[Bad company is to be avoided,] because it causes desire, anger, delusion, confusion 

of memory, and loss of wisdom. (44) 

Even though these arise as [mere] waves, they become an ocean due to clinging 

(sa11ga). (45 ) 

Who crosses, who indeed crosses [the ocean of] illusion (moyo)? He who abandons 

clinging, who frequents the great experience [of ecstatic love] free from [the sense of] 

"mine" . . .  (46) 

. . .  who frequents solitary places, and who uproots the thralldom to the world becomes 

free of the triple qualities [of Nature] and abandons [all idea of] gain or hoarding . . .  (47) 

. . . who abandons the fruit of actions, [even] renounces actions, and thence becomes 

oppositeless (nirdrn11dm) . . .  (48) 
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. . .  who renounces even [the ritual actions enjoined] in the Vedas, and obtains undis

turbed longing [for God] . . .  (49) 

-he crosses, he indeed crosses, he [even] saves the world. (50) 

Book IV 

The essence of love is  indescribable. (5 1 )  

Like the taste of a dumb [person] .  (52) 

[Love] is ever manifested in a [fit] recipient. (53) 

[Love] is devoid of the qualities [of Nature], devoid of desire, continually growing, 

unbroken, extremely subtle, and of the essence of [transcendental] experience (anu

bhava). (54) 

Having realized that [love] ,  he sees only that, he hears only that, [he speaks only that] , 

he ponders only that. (55) 

Secondary [love] is threefold due to the distinctions in the qualities [of Nature] or due 

to the distinctions of being distressed, and so forth. (56) 

Each preceding [quality of Nature: sattva, rajas, tamas] is [more conducive] lo the 
'·' 

good than each subsequent [quality] .- (57) 

In [comparison with this secondary] love, the other [ i .e . ,  the supreme love] is more 

easily realizable. (58) 

[The supreme love is more easily realizable,] because it is independent from other 

evidence and owing to its self-evident [character] .  (59) 

[This is also true] because [the supreme love is of] the essence of peace and of the 

essence of supreme bliss (parama-iinanda). (60) 

In the event of worldly lack, worry is not to be entertained, because the self is to be 

surrendered in [all] secular and religious [activities]. (6 1 )  
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Upon attaining that [supreme love] , secular activity is not to be abandoned, but the 

renunciation of the fruit [of one 's actions should be practiced] ,  and the means for it 

[are to be diligently cultivated] . (62) 

,, 
The conduct of women, wealthy folk, and atheists should not be listened to: (63) 

Conceit, hypocrisy, and so forth should be abandoned. (64) 

The consecration of one's conduct to Him, [including] desire, anger, conceit, and so 

on, are to be directed toward Him alone. (65) 

Love consisting of constant devotion as of a servant or constant [devotion] as of a 

wife, preceded by the dispersion of the three types [of reactivity, as mentioned in the 

preceding aphorism] , should be practiced; love alone should be practiced. (66) 

Book V 

The radical (ekantin) devotees are foremost. (67) 

Conversing with each other with choking throat and tears of ecstasy, they purify their 

families and the earth. (68) 

They render sacred places (tfrtha) sacred; they render actions right; they endow scrip

tures with true meaning. (69) 

They are filled with Him. (70) 

The ancestors rejoice, the Gods dance, and this earth obtains a protector [ in a true 

devotee] .  (7 1 )  

In them there is no distinction of birth, knowledge, beauty, family, wealth, profession, 

and so forth. (72) 

Because they are His. (73) 

Controversy is not to be engaged. (74) 
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[This is demanded] because there is room for diversity and owing to the translogical 

nature (aniyatatva) [of God]. (75) 

The scriptures on love are to be pondered; actions awakening it are to be taken. (76) 

When "marking" time-having given up pleasure, sorrow, desire, gain, and so forth

not even half an instant should be spent uselessly. (77) 

Practices l ike nonharming, truthfulness, purity, liberality, faith (ostikya), and so on 

should be cultivated. (78) 

The Lord should ever be worshipped with one's entire being by a carefree [devotee] .  

(79) 

He, being praised, swiftly manifests to the devotees and makes them realize [His true 

nature beyond space and time]. (80) 

Only love for the triple truth is greater; only love is greater. (8 1 )  

[Love] ,  though singular, is elevenfold: [ I t  takes] the forms of attachment (chakti) 

through the glorification of [God's] attributes; attachment to His beauty; attachment 

through worship; attachment through remembrance [of His names]; attachment 

through service; attachment through friendship [with Him]; attachment through affec

tion [for Him]; attachment of a lover; attachment of self-surrender; attachment of uni

formity [with His ultimate nature] ; attachment in one's separation from the Supreme. 

(82) 

Thus declare the preceptors of love unanimously and fearless of people 's prattle: 

Kumara, Vyasa, Shuka, Shandilya, Garga, Vishnu, Kaundinya, Shesha, Uddhava, 
Aruni, Bali, Hanumat, Vibhishana, and so forth. (83) 

He who trusts and believes this auspicious exposition declared by Narada, he 

becomes loving; he reaches the Beloved; he reaches the Beloved. (84) 

6 1  
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VI. KARMA-YOGA-FREEDOM IN 
ACTION

To exist is to act. Even an inanimate object 

such as a rock has movement. And the building 

blocks of matter, the atomic particles, are in fact 

no building blocks at all but incredibly complex 

Karma-yoga 

patterns of en

ergy in constant 

motion. Thus, the 

universe is a vast

vibratory expanse. In the words of philosopher 

Alfred North Whitehead, the world is process. It

is on this insight, commonplace as it  may seem, 

that Karma-Yoga is founded. 

The word karma (or karman),  derived from 

the root kri ("to make" or "to do"), has many 

meanings. It can signify "action," "work," "prod

uct," "effect," and so on. Thus Karma-Yoga is lit

erally the Yoga of Action. But here the term karma 

stands for a particular kind of action. Specifically, 

it denotes an inner attitude toward action, which is 

itself a form of action. What this attitude consists 

in is spelled out in the Bhagavad-Gfta, which is 

the earliest scripture to teach Karma-Yoga. 
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Not by abstention from actions does a 

man enjoy action-transcendence, nor 

by renunciation alone does he approach 

perfection. (3.4) 

For, not even for a moment can anyone 

ever remain without performing action. 

Everyone is unwittingly made to act by 

the qualities (guna) issuing from 

Nature. (3.5) 

He who restrains his organs of action 

but sits remembering in his mind the 

objects of the senses is called a self

bewildered hypocrite. (3.6) 

So, 0 Arjuna, more excellent is he who,

controlling the senses with his mind, 

embarks unattached on Karma-Yoga 

with his organs of action. (3.7) 

You must do the allotted action, for 

action is superior to inaction; not even 

your body's processes (yatra) can be 

accomplished by inaction. (3.8) 

This world is action-bound, save when 

this action is [intended] as sacrifice. With 

that purpose, 0 son of Kunti, engage in

action devoid of attachment. (3.9) 

Therefore always perform unattached 

the proper (kflrya) deed, for the man 

who performs action without attach

ment attains the Supreme. (3 . 19) 

Then God Krishna, who communicates this 

teaching to his pupil Arjuna, points to himself as 

the archetypal model of the active person: 

For Me, 0 son of Pritha, there is noth

ing to be done in the three worlds, noth

ing ungained to be gained-and yet I 

engage in action. (3 .22) 

For, if I were not untiringly ever to 

abide in action, 0 son of Pritha, every

where people would follow My "track" 

[that is, My example].  (3.23) 

If I were not to perform action, these 

worlds would perish, and I would be 

the author of chaos, destroying [all] 

creatures. (3.24) 

Just as the unwise act attached to action, 

0 son of Bharata, the wise should act



unattached, desiring the world 's wel

fare. (3.25) 

By the qualities (guna) of Nature, 

actions are everywhere performed. 

[Yet, he whose] self is deluded by the 

ego (ahamkara) thinks: "I am the doer." 

(3.27) 

But, 0 strong-armed one, the knower of

Reality [who understands] the relation

ship between the qualities and action is 

unattached and thinks: "Qualities dwell 

upon qualities." (3.28) 

Always performing all [allotted] act

ions and taking refuge in Me, he attains 

through My grace the eternal, immu

table State. ( 1 8.56) 

Renouncing in thought all actions to Me, 

intent on Me, resorting to Buddhi-Yoga, 

be constantly "Me-minded." ( 1 8.57) 

What Krishna, the divine Lord in human 

form, is saying here is that all activity arises spon

taneously as part of the program of Nature (prakri

ti). The idea that "I do this or that" is delusional, a 

fatal presumption that we habitually superimpose 

on what is actually occurring. Thus, even our 

thoughts are not really generated by us. Thoughts, 

like all processes of Nature, are simply arising. We 

decide to type into a computer, play the piano, ride 

a bicycle, or speak to a friend-but these activities, 

according to Krishna (and the spiritual authorities 

of Hinduism in general), are not effects of the ego

personality in relation to which they seem to � 
occurring. In fact, the ego-sense itself arises as one 

of the spontaneous activities of Nature, presuming 

itself to be the actor of certain deeds and then pre

suming itself to suffer their consequences. 
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CI JAMES AHEA 

Krishna 

The objective of Karma-Yoga is stated to be 

"action freedom." The actual Sanskrit term is 

naishkarmya, which literally means "nonaction." 

But this literal meaning is misleading, because it is 

not inactivity that is meant to be expressed here. 

Rather, naishkarmya-karman corresponds to the 

Taoist notion of wu-wei, or inaction in action. That 

is to say, Karma-Yoga is about freedom in action, 

or the transcendence of egoic motivations. When 

the illusion of the ego as acting subject is tran

scended, then actions are recognized to occur 

spontaneously. Without the interference of the ego, 

their spontaneity appears as a smooth flow. Hence, 

truly enlightened beings have an economy and ele

gance of movement about them that is generally 

absent in unenlightened individuals. Behind the 

action of the enlightened being there is no author; 

or we could say that Nature itself is the author. 
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Since, by definition, life is action, even any 

apparent inaction must be understood as a form of 

action. The principle of Karma-Yoga applies uni

versally. This means that even the renouncers in 

the tradition of samnyasa, who formally abstain 

from secular activity, are still bound to action and 

bound by their actions, unless their withdrawal 

from the world is done in the spirit of Karma

Yoga. 

Through Karma-Yoga, whether one lives the 

life of a householder or of a renouncer, every 

action is turned into a sacrifice. What is sacrificed 

is, in the last analysis, the self or ego. So long as 

the ego (ahamkara) is the author behind actions 

or inactions, these actions or inactions have a 

binding power. They reinforce the ego and there

by obstruct the event of enlightenment. Egoic 

action or inaction generates karma. 

The word karma has become part of the 

English language, and Webster 's explains it as 

"the force generated by a person's actions held in 

Hinduism and Buddhism to perpetuate transmi

gration and in its ethical consequences to deter

mine his destiny in his next existence." This def

inition is essentially correct. Karma is not only 

action but also its invisible result that shapes a 

person's destiny. 

The underlying idea is that we are what we 

are because of what we do or, rather, how we do 

it. In our actions, we express. who or what we are 

(or presume ourselves to be). In other words, we 

externalize our inner being, so that our actions are 

a reflection of ourselves. But they are not only 

reflections. There is a "feedback loop" between 

our actions and our being. Every action act_s upon 

our self and contributes to the entire structure of 

the person we tend to be. 

Thus, put simply, if someone tends to be a 

good-hearted, benign individual, his or her 

actions are apt to be what would be judged good 

or benign, and they in tum reinforce that person's 

64 

native good-heartedness and benignity. On the 

other hand, if someone tends to be mean and 

destructive, his or her actions are likely to be of 

the kind that would be judged mean and destruc

tive, and they in tum reinforce that individual's 

native meanness and destructiveness. 

Actions and inactions have their immediate, 

visible results, which may or may not have been 

intended. But just as important is their invisible 

aftereffect on the quality of our being, about 

which we in the West are mostly ignorant. We 

may send in our monthly donation to our favorite 

charity and thereby obtain various advantages 

such as a tax break-the visible results of our 

action-but we also set in motion invisible forces 

that shape and transform our being and thus our 

future destiny: We reap what we sow. That India's 

religious geniuses have understood this very 

clearly is evident from the karma doctrine. 

The link between action and its feedback 

effects is thought to be an iron law-or what has 

been called the law of moral causation. It appears 

that the karmic law is the only immutable aspect 

of our world of constant change, the samsara. It 

governs the cosmos on all its countless levels, and 

only the transcendental Reality itself is free of 

this peculiar arrangement. 

This teaching is closely associated with 

another widespread belief, shared by all Hindu, 

Buddhist, and Jaina schools. This is the notion 

that the human being is a multidimensional struc

ture or process, which does not come to an abrupt 

end with the death of the physical body. Diverse 

traditions have offered varying explanations for 

this postmortem continuity, and the interpreta

tions range from naive to rather sophisticated. 

According to some, the surviving consciousness 

is clothed in a nonmaterial body awaiting its 

renewed incarnation on the material plane in 

another physical body, or on one of the suprama

terial (or "subtle") planes in a supraphysical 
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body. According to others, the ego-consciousness ultimate goal of the karma-yogin. only an inter

does not survive the death of the body, so that mediate effect of the practice of inaction in action. 

there is, strictly speaking, no stable transmigrat

ing entity but only a continuity of different 

"karmic" forces. 

All schools are agreed that the mechanics of 

destiny on the physical plane and on any other 

level of existence are controlled by the quality of 

a person 's action or, more accurately, his or her 

intention. Karma-Yoga is the art and science of 

"karmically" aware and responsible action and 

intention. Its immediate purpose is to prevent the 

accumulation of unfavorable karmic effects and 

to reverse the effects of existing karma. 

Karma-Yoga implies a complete reversal of 

human nature, for it demands that every action is 

performed out of a disposition that is radically 

distinct from our everyday mood. Not only are we 

asked to assume responsibility for appropriate 

(karya) action but also to offer up our work and 

its fruit (phala) to the divine Person. Such offer

ing (arpana), however, necessarily entails a 

self-offering, or the surrender of the ego. Karma

Yoga thus involves considerably more than doing 

one's duty. It goes beyond conventional morality 

and involves a profound spiritual attitude. The 

"easy" discipline of Karma-Yoga, when adopted 

conscientiously, becomes a fiery practice of 

self-transcendence. 

Action performed in the spirit of self-surren

der has benign invisible effects. It improves the 

quality of our being and makes •Js a source of 

spiritual uplift for others. Lord Krishna, in the 

Bhagavad-Gfta, speaks of the karma-yogin 's 

working for the welfare of the world. The 

Sanskrit phrase he uses is loka-samgraha, which 

literally means "world gathering" or "pulling peo

ple together." What it refers to is this: Our own 

personal wholeness, founded in self-surrender, 

actively transforms our social environment, 

contributing to its wholeness. But this is not the 

Reproduced from Traveler's India 

'"Mahatma" Gandhi. a consummare karma-yogin 

"Mahatma" Gandhi was modern India's 

most superb example of a karma-yogin in action. 

He worked tirelessly on himself and for the wel

fare of the ,Indian nation. In pursuing the lofty 

ideal of Karma-Yoga, Gandhi had to give up his 

life. He did so without rancor, with the name of 

God-"Ram"--on his lips. He embraced his des

tiny, trusting that none of his spiritual efforts 

could ever be lost, as is indeed the solemn 

promise of Lord Krishna in the Bhagamd-Gfta, 

which Gandhi read daily. Gandhi believed in the 

inevitability of karma, but he also believed in the 

freedom of the human will. 

It should be noted here that the law of karma 

does not intrinsically encourage fatalism, even 

though some individuals and schools of thought 

have taken this stance . On the contrary, it is a call 

to a_ssume responsibility for one's destiny. This 

call is made in all the psychospiritual traditions of 

India, which, as liberation teachings, insist on the 

freedom of will: We are free to turn toward the 

transcendental Reality or toward conditional exis

tence under the thrall of karma. 

65 



35 THE YOGA TRADITION 

The fulcrum of Karma-Yoga is that we can 

transcend all karmic necessity in our conscious

ness. We still have to endure certain karmic 

results (such as illness, misfortune, and of course 

death),  but these need not determine our being: In 

our essence we are free, and the yogin who has 

realized the Self is abundantly aware of this truth. 

Action can improve the quality of our being and 

destiny, and this is the intent behind conventional 

religiosity: A person does good deeds because he 

or she wants to be spared the terrible blows of bad 

karma and instead enter one of the delightful 

celestial realms after dropping the physical body. 

Karma-Yoga, however, aims at the transcen

dence of all possible destinies in the condi

tional realms of the multilevel cosmos. The 

karma-yogin aspires to the Unconditional beyond 

good and evil, pain and pleasure, beyond karmic 

necessity and embodiment. For when the Self is 

realized there is only bliss, and from this position 

the machine of Nature cannot touch our true 

being. A Self-realized yogin may still suffer all 

kinds of adversities-Sri Ramana Maharshi, one 

of modem India's greatest sages, died of cancer

but he knows himself to be infinitely above the 

arising qualities of conditional existence. The 

enlightened adept is the eternal Essence behind 

all possible qualities-whether desirable or unde

sirable-that impinge upon the physical body or 

the personality associated with it. Herein lies his 

triumph over the body, the mind, and all other 

finite aspects of human nature. 

Historically, Karma-Yoga can be regarded as 

the countering response of the conservative forces 

in ancient India to the growing social movement 

of world renunciation. Spiritually, however, it is 

much more than a compromise solution between 

conventional life (whether religious or secular) 

and the life of a forest-dwelling ascetic or wan

dering mendicant. It is an integral teaching that 

transcends both worldliness and otherworldliness. 
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Therefore, the Bhagavad-Gfta with its integrated 

Karma-Yoga, Bhakti-Yoga, and Jnana-Yoga rep

resents a genuine innovation.
2� 

Its teachings have 

had a lasting influence on many other Hindu tra

ditions. This wonderful scripture is dealt with in 

more detail in Chapter 8. 

Another work that must be mentioned in the 

present context is the Yoga-Vasishtha, composed 

well over a thousand years after the dialogue 

between Krishna and Arjuna. Although it espous

es a form of nondualism that is so radical as to 

regard the world to be entirely illusory, it never

theless favors an outlook that affirms mundane 

existence. For in this scripture, the yogin is 

encouraged to fully participate in the activities of 

his family and society. Wisdom (jnana) and 

action (karma) are compared to the two wings of 

a bird; it needs both to fly. Emancipation is said to 

be achieved by the harmonious development of 

both means. More will be said about this in 

Chapter 14. 

A similar teaching can be found in the Tri

Shikhi-Brahmana- Upanishad, a late medieval 

work: 

Yoga is deemed twofold: Jnana-Yoga 

and Karma-Yoga. Now then, 0 best of 

brahmins, listen to the Yoga of action 

(kriya-yoga).  The binding of the undis

tracted consciousness (citta) to an 

object, 9 best among the twice-born 

[i .e., brahmins], is union (samyoga). It 

is attained in two ways: The constant 

binding of the mind (manas) to pre

· scribed action-since action is to be

performed-is called Karma-Yoga.

The continual binding of consciousness

to the supreme Object [i.e., the Self]

should be known as Jnana-Yoga, which

is auspicious and yields all accomplish

ments. He whose mind is immutable,



even though the twofold Yoga charac

terized here [is followed] ,  goes to the 

supreme Good, which is of the nature 

of liberation. (2.23-28) 

Karma-Yoga is the most grounded of all 

yogic approaches. Its great ideal of inaction in 

action (naishkarmya-karma) applies to all other 

spiritual disciplines and is as relevant today as it 

was when India's sages first formulated it well 

over two thousand years ago. 
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English equivalent for the word mantra. It is 

derived from the root man ("to think" or "be 

intent"), which also is found in the terms manman 

("to ponder intently"), manas ("mind"), manish<;1 

("understanding"), manu ("wise" or "man"), ma

na ("zeal"), manyu ("mood" or "mind"), mantu 

("ruler"), and manus ("human being"). The suffix. 

tra in mantra suggests instrumentality. However, 

according to an esoteric explanation it stands for 

the word trc1na, meaning "saving." Thus a mantra 

is that which saves the mind from itself, or which 

leads to salvation through the concentration of the 

mind. 

A mantra is sacred utterance, numinous 

VII. MANTRA-YOGA-SOUND AS sound, or sound that is charged with psychospiri-

A VEHICLE OF TRANSCENDENCE tual power. A mantra is sound that empowers the 

Sound is a form of vibration, and it was 

known as such to the yogis of both ancient and 

medieval India. According to the dominant theo

ry of the science of sacred sound-known as 

mantra-vidya or mantra-shastra-the universe is 

in a state of vibration (spanda or spandana). The 

Mantra-yoga, mantra-vidyt1, mantra-shtlstra 

discovery that sound, particularly repetitive 

sound, affects consciousness was made a very 

long time ago, perhaps in the Stone Age. We may 

safely assume that some form of simple chanting 

and drumming, possibly with animal bones as 

drumsticks, was associated with paleolithic ritu

als. It is not surprising, therefore, that by the time 

the Vedic civilization was flowering in India, 

sound (both as ritual speech or chanting and as 

music) had become a rather sophisticated means 

of religious expression and spiritual transforma

tion. 

The hymns of the Vedas are traditionally 

referred to as mantras. There_ is no adequate 

mind, or that is empowered by the mind. It is a 

vehicle of meditative transformation of the 

human body-mind and is thought to have magical 

potency. Ernest Wood (alias Swami Sattwikag

raganya), an early Western exponent of Yoga, 

wrote: 

It may be said that there is in all mater

ial forms-those that appeal to the ear 

as well as those that affect the eye-the 

presence and power of the divine. 

Everything affects us, according to its 

form. For example, if you go into a 

room largely decorated with forms 

composed of straight lines, you will 

find that it stimulates your mentality; 

but if you enter one full of curved and 

flower-like forms, it will be found to 

stir the emotions. When, through any of 

those forms we catch a glimpse of the 

divine, we call it beauty. Beauty is the 

power of God touching us direct in 

material things . . . Mantras, then, are 

forms of sound prescribed for .iepeci

tion, calculated to link man with the 
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divine by assisting him in his emotion

al and mental aspirations. All good 

poetry is something of a mantra, be

cause it conveys more than the com

mon meaning of its words. All beauty 

affects us mantrically, but the power of 

its impressions is often lost by the pres

ence of too much variety and confusion 

and rapid change. 
26 

In his Tantra-Atoka (7.3-5), the tenth-centu

ry adept and scholar Abhinava Gupta explains the 

function of mantras with the aid of the following 

simile: A single waterwheel, turning endlessly 

under the power of the flowing river, can move a 

series of mechanical contraptions coupled to it. 

Similarly, a single mantra, repeated over and over 

again, can activate the deities (devatti) associated 

with it, which then-without further effort on his 

or her part-become an auspicious force in the 

transformation of the practitioner 's consciousness. 

This seems to have been fully understood in 

Vedic times already. The Sanskrit hymns of the 

Vedas, "visualized" by highly gifted seers, were 

composed in fifteen different meters that called 

for punctilious recitation in ritual contexts and 

required carefully regulated breathing to ensure 

the necessary accuracy. It is here that we may 

look for the origins of the later yogic technique of 

breath control (pranayama) and Mantra-Yoga. 

One of the four Vedic hymnodies, the Sama-Veda, 

contains a large number of hymns that were sung 

by special priests during the great sacrificial rites; 

the songs, which are still sung today, sound some

what like medieval plainchants. 

It is a well-known fact that prolonged and 

concentrated chanting leads to alterations in con

sciousness. When this· effect is combined with the 

"intoxicating" soma draft used in the daily rituals, 

it is easy to understand why the Vedic seers were 

experts on altered states of consciousness. It is not 

68 

known from which plant the soma juice was 

pressed. Some authorities think it was Asclepias 

acida, while others identify it with the fly agaric 
v . 

mushroom, but the latter hypothesis does not 

seem to be borne out by the Vedic descriptions of 

the plant and the method of pressing it. That the 

soma draft had a consciousness-altering effect is 

clear from the hymns themselves, although, at the 

same time, the "real" soma was not the plant 

pressed and poured during the ritual, but the heav

enly nectar of immortality. This hidden soma, 

declares the Rig-Veda ( 1 0.85.3), "no one tastes." 

That higher soma is said to be brought forth by 

"skillful visionary thought." The physical soma 

draft merely acts as a trigger for the vision of the 

divine soma. 

The most remarkable speculation about 

sound is found in the Rig-Vedic hymn 1 . 164, 

which speaks of Vac (Latin vox, "speech"), a fem

inine deity, as the "mother" of the Vedas. She is 

said to have four "feet" (pada), or aspects. Three 
of these are beyond the ken of mortals, and only 

one is known, belonging to human speech. Only 

the seers (rishi) know how to track down Vac in 

her secret dimension. A second hymn ( 1 0.7 1 .4) 

expresses regret at those who see and hear with

out seeing and hearing Vac. 

In other hymns, Vac is related to the sa

cred cows (vacas) who are called "auspiciously 

voiced." Some experts think thal the mooing of 

cows was associated with the sacred syllable om, 

which is the primal sound of the cosmos. Such an 

association may well have existed, but to suggest 

that the sound of an animal, however much it may 

have been appreciated by the Vedic people, some

how gave rise to the metaphysical speculations 

surrounding the sacred syllable seems farfetched. 

At any rate, in these archaic hymns we clearly 

have the foundations of the later Mantra-Yoga. 

The single most important . .sound in Vedic 

ritual chanting was om, and it is to this day the 
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desirable, and this is still their 

predominant application. In 

other words, mantras are used 

as magical tools. But they are 

also employed in spiritual con

texts as instruments of empow

erment, where they aid the 

aspirant 's search for identifica

tion with the transcendental 

© H1NDu1sM TODAY Reality. Thus, a Vedantic man-

most widely recognized and 

venerated sacred phoneme of 

Hinduism. It is even found in 

Buddhist Tantrism (e.g., in the 

Tibetan mantric formula om 

mani padme hum, "Om, jewel 

in the lotus, hum"). The sylla

ble om, which contains "a 

whole philosophy which many 

volumes would not suffice to 

state,"
�' 

is held to be or to ex- Sacred cow tra like aham hrahma-asmi,
" 

press the pulse of the cosmos itself. It was 

through meditative practice rather than intellec-

tual speculation that the seers and sages of Vedic 

times arrived at the idea of a universal sound, 

eternally resounding in tbe universe, which they 

saw as the very origin of the created world. The 

Vedic seers inwardly heard that sound in their 

moments of deepest meditation when they had 

successfully blocked out all external sounds. 

The late Agehananda Bharati, a Western 

Swami and professor of anthropology, made the 

important observation that a mantra is a mantra 

only when it has been imparted by a teacher to a 

disciple during an initiatory ritual.
19 

Thus, the 

sacred syllable om is not a mantra to the uniniti

ated. It acquires its mantric power only through 

initiation. The Mantra-Yoga-Samhita ( 1 .5 ) ,  a 

work possibly of the eighteenth century C.E, 

acknowledges this fact when it states: 

Initiation (dfksha) is the root of all re

citation (japa ) ; 30 initiation is likewise 

the root of asceticism; initiation by a 

true teacher accomplishes all things. 

Mantras, whicn may cunsist of single sounds 

or a whole string of sounds, can be employed for 

many different purposes. Originally, mantras were 

undoubtedly used to ward off undesirable powers 

or events and to attract those that were deemed 

"I am the Absolute," is a potent affirmation of our 

fundamental identity as the Self (atman), which 

also is the Ground of the objective world. 

The beginnings of Mantra-Yoga, as we have 

seen, lie far back in the era of the Vedas. But 

Mantra-Yoga proper is a product of the same 

philosophical and cultural forces that also gave 

rise to Tantra in medieval India. In fact, Mantra

Yoga is a principal aspect of the Tantric approach 

and is treated in numerous works belonging to 

that spiritual heritage. For . this reason its meta

physical or esoteric basis will be discussed in 

Chapter 1 7. 

There also are a number of scriptures that 

specifically expound Mantra-Yoga, notably the 

encyclopedic Mantra-Mahodadhi ("Ocean of 

Mantras"), which was composed by Mahidhara in 

the late nineteenth century. This text comes com

plete with an autocommentary entitled Nauka 

("Boat"). Other popular and relatively recent 

works are the Mantra-Maharnava ("Great Ocean 

of Mantras"), the Mantra-Mukta-Avalf ("Indepen

dent Tract on Mantras"), the Mantra-Kaumudf 

("Moonlight on Mantras"), the Tattva-Ananda

Taranginf ("River of the Bliss of Reality") of the 

sixteenth-century adept Purnananda, and the 

Mantra-Yoga-Samhita ("Compendium of Mantra

Yoga"), authored in the seventeenth or eighteenth 

century. To these must be added several dictionar

ies that endeavor to explain the esoteric meaning of 
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mantras-a rather dubious enterprise, as is borne 

out by the fact that these reference works frequent

ly contradict one another. Of these scriptures, only 

the Mantra-Mahodadhi and the Mantra-Yoga

Samhita are available in English. 

According to the last-mentioned text, 

Mantra-Yoga has sixteen limbs: 

1 .  Devotion (bhakti), which is threefold: 

(a) prescribed devotion (vaidhi-bhakti), 

(b) devotion involving attachment 

(raga-atmika-bhakti)-that is, which is 

tainted by egoic motives, and ( c) sup

reme devotion (para-bhakti), which 

yields superlative bliss. 

2. Purification (shuddhi), which is distin

guishable by the following four factors:

body, mind, direction, and location.

This practice entails (a) cleansing the

body, (b) purifying the mind (through

faith, study, and the cultivation of vari

ous virtues), (c) facing in the right di

rection during recitation, and (d) using

an especially consecrated location for

one's practice.

3.  Posture (asana), which is  meant to sta

bilize the body during meditative 

recitation; it is said to comprise two 

principal forms, namely svastika-asana 
and the lotus posture (padma- asana),32 
which are both depicted in Chapter 1 8. 

4. "Serving the five limbs" (panca
anga-sevana), the daily ritual of read

ing the Bhagavad-Gita ("Lord's Song")

and the Sahasra-Nama ("Thousand

Names") and reciting songs of praise

(stava), protection (kavaca), and heart

opening (hridaya). These five are
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thought of as the "limbs" of the Divine; 

their practice is understood as a power

ful means of granting attention and 

energy to the Divine and thereby 

becoming assimilated into it. 

:) .  Conduct (acara), which is of  three 

kinds: divine (divya), or that which is 

beyond worldly activity and renuncia

tion; "left-hand" (vama), which in

volves worldly activity; and "right

hand" (dakshina),  which involves re

nunciation. 

6. Concentration (dharana), which may

have an external or an internal object.

7. "Serving .the divine space" (divya
desha-sevana), which has sixteen con

stituent practices that convert a given

place into consecrated space.

8. "Breath ritual" (prana-kriya), which is

said to be singular but accompanied by

a variety of practices, such as the vari

ous types of placing (nyasa) the life

force into different parts of the body.

9. Gesture or "seal" (mudra), which has

numerous forms. These hand gestures

are used to focus the m�d. They are 
described in more detail in Chapter 17.

1 0. "Satisfaction" (tarpana), which is the

practice of offering libations of water to 

the deities, thereby delighting them and 

making them favorably disposed to

ward the yogin. 

1 1 . Invocation (havana), or calling upon

the deity by means of mantras. 



1 2. Offering (bali), which consists in mak

ing gifts of fruit, etc., to the deity. The 

best offering is deemed to be the gift of 

oneself. 

1 3 .  Sacrifice (yaga),
D 

which can be either 

external or internal. The inner sacrifice 

is praised as superior. 

14. Recitation (japa ), which is of three kinds: 

mental (manasa), quiet (upamshu), and 

voiced (vacika). 

15 .  Meditation (dhyana), which is mani

fold, because of the great variety of 

possible objects of contemplation. 

16. Ecstasy (samadhi), which is also known 

as the "great state" (maha-bhava) in 

which the mind dissolves into the Di

vine or the chosen deity as a manifesta

tion of the absolute Being. 

As is evident from this outline of the six

teenfold path of Mantra-Yoga, this school has a 

pronounced ritualistic orientation. This reflects 

well the overall bias of Tantra. Today, when 

mantras are widely sold and published, it is per

haps good to remember that they originated in a 

sacred setting. Mantra-Yoga has through the ages 

been presented as the easiest of all approaches to 

Self-realization. What could possibly be easier 

than to recite a mantra? Yet, it is obvious that this 

Yoga, in the final analysis, is as demanding as any 

other. The mindless repetition of mantras, espe

cially by the uninitiated, can hardly lead to 

enlightenment or bliss. Paradoxically, we must be 

intensely attentive in order to transcend the game 

of attention and realize the ultimate Being

Consciousness-Bliss. Mantra-Yoga demands the 

same self-sacrifice as all other forms of Yoga. 
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VIII. LAYA-YOGA-DISSOLVING 
THE UNIVERSE 

Laya-Yoga makes meditative "absorption" 

or "dissolution" (laya) its focus. The word laya is 

derived from the 

root If, meaning 

"to become dis-

solved" or "van- La ya-yoga 
ish" but also "to cling" and "to remain sticking." 

This dual connotation of the verbal root If is pre

served in the word laya. The laya-yogins seek to 

meditatively dissolve themselves by clinging 

solely to the transcendental Self. They endeavor 

to transcend all memory traces and sensory expe

riences by dissolving the microcosm, the mind, 

into the transcendental Being-Consciousness

Bliss. Their goal is to progressively dismantle 

their inner universe by way of intense contempla

tion, until only the singular transcendental Real

ity, the Self, remains. 

The spiritual process has long been under

stood as one of gradual resorption of "later" 

aspects of the psychocosmologic evolution into 

"earlier" ones-that is, the involution of the 

Many into the One through a progressive simpli

fication of the psyche, or mind. The Katha

Upanishad ( 1 .3 . 1 3), for instance, speaks of con

trolling "speech" in the mind (manas), the mind 

in the knowledge identity (jnana-atman), the 

knowledge identity (i .e . ,  the sense-derived 

knowledge) in the "great one" (mahan), and the 

great one (i.e., the higher mind, or buddhi) in the 

supreme Self. Similarly, the Prashna-Upanishad 

( 4.8) states lhat all the various principles of exis

tence, such as the material elements, the subtle 

elements, the senses, the mind, the higher mind, 

the ego-sense, awareness (citta), and the life 

force, must be realized as residing in the supreme 

Self. 
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La ya-Yoga is a frontal attack on the i l lusion 

of indivirluality. As Shyam Sundar Goswami, 

who has written the most authoritative book on 

the subject. explained: 

La ya yoga is that form of yoga in which 

yoga, that is  sumadhi ,  is attained 

through layu. Layu is deep concentra

tion causing the absorption of the cos

mic principles, stage by stage, into the 

spiritual aspect of the Supreme Power

Consciousness. It is the process of 

absorption of the cosmic principles in 

deep concentration, thus freeing. con

sciousness from all that is not spiritual, 

and in which is held the divine lumi-

nous coiled power, termed kundalini. 
q 

The spiritual work of the /aya-yo[?in appears 

to have been misunderstood already in medieval 

times . This is evident from the following stanza 

found in the Hatha- Yo[?a-Pradipika (4.34), one of 

the standard manuals of Hatha-Yoga: 

They exclaim "absorption, absorption," 

but what is the character of absorption? 

Absorption is the nonremembering of 

objects as a result of the nonemergence 

of previously [acquired] impressions 

( vasana). 

C AUTHOR 

The luminous conduits or rnrrents of the subtle body 

keep us imprisoned in the world of change. 

Because they are highly dynamic forces, which 

continually give rise to mental activity, they also 

are known as "activators" (samsklira).  In the high

est ecstatic state, these subliminal forces are neu

tralized, preparing the mind for its own dissolu

tion (i.e., transcendence) in the state of enlighten

ment. 

The laya-yogins are concerned with tran

The "nonremembering of objects" is not a scending these karmic patterns within their own 

temporary lapse of memory but the condition of · mind to the point at which their inner cosmos 

objectless or transconceptual ecstasy, or what in 

Vedanta is called nirvikalpa-samlidhi. This state 

roughly corresponds to asamprajnlita-samadhi in 

Classical Yoga. In yogic circles, memory is 

explained as a network of subliminal impressions 

(vasana). These are rather like the scent lingering 

in the nose after one has smelled a fragrant 

flower, though they are far less benign, as they 
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becomes dissolved. In this endeavor they utilize 

many practices and concepts from Tantra-Yoga, 

which also can be found in Hatha-Yoga, especial

ly the model of the subtle body (sukshma-sharlra) 

with its psychoenergetic centers (cakra) and cur

rents (nadf). 

Central to Laya-Yoga, moreover, is the 

important notion of the kundalinl-shakti, the 



serpent power, which represents the universal 

life force as manifested in the human body. The 

arousal and manipulation of this tremendous 

force also is the principal objective of the 

hatha-yogin. In fact, Laya-Yoga can be under

stood as the higher, meditative phase of Hatha

Yoga. 
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this process. The significance of this will become 

clearer after reading Chapters 1 7  and 1 8. 

As the awakened IX. INTEGRAL YOGA-A MODERN 
kundalinf force ascends SYNTHESIS 
from the psychoenergetic 

center at the base of the 

spine to the crown of the 

head, it absorbs a portion 

of the life energy in the 

limbs and trunk. This is 

0 ANANDA ASHRAM 

esoterically ex

plained as the 

reabsorption of 

the five material 

elements (bhuta) 

AU the schools of Yoga described so far 

were creations of premodem India. With Sri 

Aurobindo's Integral Yoga we enter the modem 

era. His Yoga is a 

vivid demonstration 

that the Yoga tradi

t i o n ,  w h i c h  has  

always been highly 
Purna-yoga 

adaptive, is continuing to develop in response to 

the changing cultural conditions. Integral Yoga is 

A pictorial representation 
of the serpent power 

into their subtle the single most impressive attempt to reformulate 

c o u n t e r p a r t s .  Yoga for our modem needs and abilities. 

The body tern- While intent on preserving the continuity of 

perature drops measurably in those parts, where

as the crown feels as if on fire and is very warm 

to the touch. The physiology of this process is 

not yet understood. Subjectively, however, 

yogins experience a progressive dissolution of 

their ordinary state of being, until they recover 

the ever-present Self-Identity (atman) that

knows no bodily or mental limits. Also, at the 

climax of microcosmic dissolution, breathing 

automatically stops or becomes imperceptible. 

This is known as "absolute retention" (kevala
kumbhaka). 

The process of absorption is common to 

all forms of meditative Yoga, which consists in a 

progressive withdrawal from the external world 

and the increasing unification of one's inner envi

ronment. However, in Laya-Yoga special at

tention is paid to the psychoenergetic aspect of 

the Yoga tradition, Sri Aurobindo was eager to 

adapt Yoga to the unique context of the West

ernized world of our age. He did this on the basis 

not only of his own European education but also 

his profound personal experimentation and expe

rience with spiritual life. He combined in himself 

the rare qualities of an original philosopher and 

those of a mystic and sage. 

Aurobindo saw in all past forms of Yoga an 

attempt to transcend the ordinary person's en

meshment in the external world by means of re

nunciation, asceticism, meditation, breath con

trol, and a whole battery of other yogic means. As 

I have explained in the Introduction, many tradi

tional schools of Yoga favor an approach that can 

conveniently be described as "verticalism": They 

are pathways to the transcendental Reality, Spirit, 

Self, or the Godhead, which is conceived as being 
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tCI AUAOBINDO ASHRAM 

Sri Aurobindo. father of Integral Yoga, 
in -his younger years 

in some sense apart from the material world. The 

verticalist Yogas all seek to rise beyond conven

tional life by an ascent of attention. 

In his magnificent work The Life Divine, 

Aurobindo speaks of the earlier Yogas as being 
lS 

characterized by "the refusal of the ascetic." · This 

refusal consists in the ascetics' downgrading the 

material world as a result of their overpowering 

experience of the supramundane dimensions of 

existence, especially the splendorous domain of 

the Spirit itself. This negative attitud� toward the 

world is encapsulated in the Vedantic teaching of 

illusionism, known as maya-vada. 

The term maya refers to the unreality of the 

manifest universe-a notion that has typically 

been understood to mean that the cosmos itself is 

illusory. This metaphysical axiom has generally 

been coupled with the idea that worldly existence 

is shot through with suffering, pain, distress, or 

sorrow, and therefore is utterly worthless. As a 
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consequence, the verticalist philosophers and 

sages have recommended various paths that 

involve one or another form of external renuncia

tion. 

By contrast, Integral Yoga-which is called 

purna-yoga in Sanskrit-has the explicit purpose 

of bringing the "divine consciousness" down into 

the human body-mind and into ordinary life. It 

seeks to overcome the traditional paradigm that 

pits the Spirit against matter, which, according to 

Aurobindo, commenced with Buddhism some 

2,500 years ago. He acknowledged that the Indian 

philosophers and sages made periodic efforts to 

overcome . this influential paradigm, but, as he 

noted, "all have lived in the shadow of the great 

Refusal and the final end of life for all is the garb 

of the ascetic."
36 

To quote Aurobindo's insightful 

and eloquent remarks more fully: 

The general conception of existence has 

been permeated with the Buddhistic 

theory of the chain of Karma and with 

the consequent antinomy of bondage 

and liberation, bondage by birth, libera

tion by cessation from birth. Therefore 

all voices are joined in one great con

sensus that not in this world of the dual

ities can there be our kingdom of heav

en, but beyond, whether in the joys of 

the eternal Vrindavan or the high beati

tude of Brahmaloka, beyond all mani

festations in some ineffable Nirvana or 

where all separate experience is lost in 

the featureless unity of the indefinable 

Existence. And through many centuries 

a great army of shining witnesses, saints 

and teachers, names sacred to Indian 

memory and dominant in Indian imagi

nation, have ·bome always the same wit

ness and swelled always the same lofty 

and distant appeal,-renunciation the 



sole path of knowledge, acceptation of 

physical life the act of the ignorant, ces

sation from birth the right use of human 

birth, the call of the Spirit, the recoil 
" 

from Matter. 

While Aurobindo certainly did not deny the 

value of asceticism, he sought to assign to it its 

proper place within the context of an integral spir

ituality. He argued that the ancient Hindu thinkers 

and sages took very seriously the Vedantic axiom 

that there is only a single Reality but failed to do 

proper justice to the correlated axiom that "all this 

is Brahman." In other words, they typically 

ignored the presence of the nondual Divine in and 

as the world in which we live. 

Aurobindo's critique of traditional Hindu 

metaphysics and Yoga is essentially correct, 

although he chose to ignore those sporadic 

efforts, such as the Sahajayana ("Vehicle of 

Spontaneity"), which clearly aims at a more inte

gral worldview and ethics. Thus the ideal of saha

ja ("spontaneity") could be said to be an attempt 

at overcoming the limitations of the traditional 

verticalism. It is true, however, that even some 

Sahajayana schools contain a strong ascetical ele

ment, and they definitely cannot be said to sub

scribe to an evolution-based ethics of world affir

mation, as is the case with Integral Yoga. 

Aurobindo's "suprameptal Yoga" revolves 

around the transformation of terrestrial life. He 

wanted to see paradise on Earth-a thoroughly 

transmuted existence in the world. As he wrote: 

The fundamental difference is in the 

teaching that there is a dynamic divine 

Truth and that into the present world of 

Ignorance that Truth can descend, cre

ate a new Truth-consciousness and 

divinise Life. The old Yogas go straight 

from mind to the absolute Divine, 
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Sri A urohindo 

regard all dynamic existence as 

Ignorance, Illusion or Lila; when you 

enter the static and immutable Div ine 

Truth, they say, you pass out of cosmic 

existence . . .  My aim is to realise and 

also to manifest the Divine in the 

world, bringing down for the purpose a 

yet unmanifested Power,-such as the 

Superrnind. 
.1K 

What is the Superrnind? It is what Aurobindo 

cal ls  the Truth-Consciousness-rita -cit  in 

Sanskrit-behind the ordinary mind. It  is  "the real 
ly 

creative agency of the universal Existence." It is 

the dynamic conduit between the eternal Being

Consciousness-Bliss and the conditional cosmos. 

The Superrnind is the creator of the world, for it is 

the absolute principle of will and knowledge, 

organizing itself into the structures of the subtle 
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and the coarse (or manifest) dimensions of exis

tence. 

According to Aurobindo, it is the Supermind 

that powers evolution. which he understands as a 

steady progression toward ever higher forms of 

consciousness. As such it also is responsible for 

the manifestation of the human brain-mind. The 

mind has the innate tendency to go beyond itself 

and to grasp the larger Whole. Yet it is destined to 

fail in this program, as is powerfully driven home 

by the history of philosophy and science. The 

most the human mind can do is to recognize its 

inherent limitations and open up to the higher 

reality of the Supermind. But this act of opening 

up is always experienced as the death of the 

the end it began to disappear into a 

greater Superconsciousness from 

above. But meanwhile realization 

added itself to realization and fused 

itself with this original experience. At 

an early stage the aspect of an illusory 

world gave place to one in which illu-

sion is only a small surface phenome-

non with an immense Divine Reality 

behind it and a supreme Divine Reality 

above it and an intense Divine Reality 

in the heart of everything that had 

seemed at first only a cinematic shape 

or shadow. 
40 

mind-bound ego-personality-a terrifying experi- Aurobindo regarded the person transformed 

ence for the spiritually immature individual. In by the Supermind as the pinnacle of evolution. 

his works, Aurobindo describes his own inner Nature, which is a form of the Divine, struggles to 

experience of the mind-shattering event of the produce the truly spiritual being, who exceeds the 

Supermind's descent: "vital man" and the "mental man." This yogic 
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. . .  to reach Nirvana was the first radi

cal result of my own Yoga. It threw me 

suddenly into a condition above and 

without thought, unstained by any men

tal or v ital movement; there was no 

ego, no real world--only when one 

looked through the immobile senses, 

something perceived or bore upon its 

sheer silence a world ?f empty forms, 

materialized shadows without true sub

stance. There was no One or many 

even, only just absolutely That, feature

less, relationless, sheer, indescribable, 

unthinkable, absolute, yet supremely 

real and solely real. . . .  I lived in that 

Nirvana day and night before it began 

to admit other things into itself or mod

ify itself at all, and the inner heart of 

experience, a constant memory of it 

and its power to return remain until in 

evolutionism is not widely understood in India, 

and Aurobindo's work also is not as widely 

known among Western spiritual seekers as it 

deserves to be. But Integral Yoga is a living spir

itual force that, in the words of philosopher 

Haridas Chaudhuri, "goes on fertilizing the spiri

tual soil of the world."4 1

On the practical level, Integral Yoga is a 

matter of the synchronized action of personal 

aspiration "from below" and divine grace "from 

above." The essence of aspiration, however, is 

self-surrender, which must be complete for grace 

to do its transformative work. Aurobindo con

trasted this with the arduous self-effort made on 

the path of asceticism (tapasya). 

Integral Yoga has no prescribed techniques, 

since the inward transformation is accomplished 

by the divine Power itself. There are no obligato

ry rituals, mantras, postures, or breathing exercis

es to be performed. The aspirant must simply 

open himself or herself to that higher Power, 



which Sri Aurobindo identified with The Mother. 

This self-opening and calling upon the presence 

of The Mother is understood as a form of medita

tion or prayer. Aurobindo advised that practition

ers should focus their attention at the heart, which 

has anciently been the secret gateway to the 

Divine. Faith, or inner certitude, is deemed a key 

to spiritual growth. Other important aspects of 

Integral Yoga practice are chastity (hrahma-

CHAPTER 2 - THE WHEEL OF YOGA � 

carya), truthfulness (sarya), and a pervasive dis

position of calm (prashOnti). 

The Mother was for Aurobindo not some 

abstract principle or otherworldly deity, but the 

force of grace embodied in his own lifelong part

ner. He understood himself as Consciousness and 

her as divine Power or Shakti manifesting in 

physical form. 
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"Yoga is a spirituality rather than a religion. As a spirituality it 

has influenced the entire range of Indian religious and spiritual 

development." 

-Thomas Be.Ty, Religions of India, p. 75 

TRADITIONS

/. A BIRD'S-EYE VIEW OF THE CULTURAL HISTORY OF INDIA 

The Indian subcontinent is the home of thousands of local cults that have been described as 

"animistic" and "polytheistic," paralleling the richness of the shamanic cultures of the 

African continent. But India also has spawned four major spiritual traditions that rank among the world 

religions-Hinduism, Buddhism, Jainism, and Sikhism. Thus, India's contribution to world spirituali

ty is second to none. More 

than any other people, the 

Indians have demonstrat

ed an incredible versatili

ty in spiritual matters, 

which has inspired many 
I 

other nations and which 

in our century has led to a 

much-needed enrichment 

of our spiritually ailing 

Western civilization. 

The dominant tradi

tion of the Indian subcon

tinent has for centuries 

be.en Hinduism, which 

today has more than 780 

million adherents around 

the world. In India, which Map of India (Bharatavarsha) and surrounding countries Cl AUTHOR 
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now has a population of around 900 million, there 

are estimated to be roughly 750 million Hindus. 

The second largest religious group are the 

Muslims, who number around 100 million, fol

lowed by around 25 million Christians, and 20 

million Sikhs. The Buddhists are a small minority 

in India but are strongly represented in Sri Lanka 

(former Ceylon), Tibet, and South East Asia. 

The term "Hinduism" is ambiguous. Some

times it is used to refer to the total culture of all 

the inhabitants of the peninsula apart from those 

who belong to such clearly defined religions as 

Buddhism and Christianity. More specifically, the 

name applies to the numerous traditions that are 

historically and ideologically connected with the 

ancient Vedic culture of six thousand and more 

years ago and that assumed their characteristic 

form at the beginning of the first millennium c.E. 

In this volume, the designation "Hinduism" is un

derstood in the broader sense. 

Hinduism is more than a religion. Like the 

other world religions, it is an entire culture with 

its distinct lifestyle, characterized by a unique so

cial structure:  the caste system. For thousands of 

years, Hindu society has been organized into four 

estates (varna), which are often wrongly referred 

to as castes: the priestly or briihmana estate or 

class; the warrior or kshatriya class; the "common 

people" or vaishya class (made up of agricultural

ists, traders, and artisans), and the servile or shu-

The members of the servile estate were sys

tematically excluded from learning the sacred lore 

and eventually came to be considered outcasts. The 

feet are symbolically "dirty," and the .assignment 

of the shfi.dras to the lower limbs of the Cosmic 

Man bespeaks their low social status. However, the 

feet are an integral part of a fully functional human 

being, and so the servile estate is likewise important 

to the well-being of society. Yet, from the Vedic 

point of view, the shfi.dras are karmically preor

dained for menial labor rather than intellectual 

work, leadership, or creative work, because their 

consciousness is of a darker hue (varna). It has 

often been wrongly assumed that the term mrna 

("color") refers to skin color and that the four es

tates were separated from each other by ethnic 

boundaries. But all four estates belong to the social 

body of the Vedic Aryans, who, judging from the 

Rig-Veda, paid more attention to the soul 's color 

than to racial characteristics. 

Only the top three estates are considered 

"twice-born" (dvija), that is, "born again" through 

proper initiation into the Vedic tradition. This 

occurred traditionally at the ages of eight, eleven, 

and twelve for boys and girls of the priestly, mil

itary, and agricultural/mercantile estates respec

tively. It was then that they underwent the ritual 

of investiture (upanayana) in which they were 

given a sacred thread (yajna-upavita, written yajno

pavita) 1 to be worn permanently over .the left 

dra class. This arrangement is explained as hav- · shoulder, hanging diagonally across the chest. 

ing its precedent in the divine order itself. Thus in Permitted intermarriage between members 

the "Hymn of Man" (purusha-sfi.kta) of the Rig- of different estates led to the creation of social 

Veda ( 1 0.90. 1 2), the primordial being or macran- subdivisions, which are properly called castes 

thropos is described as giving birth to the four (jiiti). These, in tum, spawned an increasing num

estates as follows: ber of subcastes. This social hierarchy is governed 
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by elaborate conventions that carefully regulate 

The brahmin is His mouth; the warrior the behavior and activities between members of 

was fashioned from His arms; he who different castes. Inevitably this stratification gave 

is merchant is His thighs, and from His rise to marginal groups, which are deemed out-

feet the servant was born. castes or "untouchables." 
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This vast social edifice has frequently been 

challenged by visionaries and reformers. Gaut

ama, the founder of Buddhism, was among the 

first to reject it. Yet it continued to persist over the 

centuries and to exert a compelling influence on 

all other traditions of the subcontinent. Social 

innovators who rejected the caste system general

ly also had to reject the Vedic revelation that sanc

tioned it. For the pious Hindu, the caste system 

with its social inequality is as natural as democra

cy is to us. Just as we justify democratic princi

ples by pointing to the worth of the individual, the 

caste system is justified by invoking the law of 

karma: Each person has his or her station in life 

because of former volitions and actions. Brah

mins are brahmins because of their virtuous and 

spiritual pursuits in previous lifetimes. Outcastes 

are outcastes perhaps because of their past lack of 

motivation toward a higher life or because of seri

ous misdeeds. 

The caste system may offend our modem 

Western sensibilities, but not too long ago our 

forebears held opinions and values similar to 

those of the traditional Hindus. It was only with 

the emergence of a pronounced individualism 

during the Renaissance that the ancient social 

order, which was pointedly hierarchical, came to 

be questioned, challenged, and finally abolished. 

Of course, even our modem so-called egalitarian 

societies are not free from social stratification, 

with a super-wealthy elite at one end and a great 

number of underprivileged people at the other. 

The rigidity of the caste system has been 

balanced by a strong tendency toward ideological 

flexibility. Thus Hinduism has demonstrated an 

amazing capacity for assimilating even the most 

extreme opposites within itself. For instance, at 

one end of the spectrum we find the radical non

dualist school of Shankara and at the other end 

the strict dualist school of Classical Samkhya, 

which despite its atheism is still counted as one 

of Hinduism's six major philosophical systems 

(darshana). Another example of such widely con

trasting philosophical positions is the "cool" con

templative approach of nondualist Joana-Yoga of 

the Upanishads on one side and the fervent emo

tionalism of some schools of monotheistic Bhakti

Yoga on the other. The medieval path of devotion

alism (bhakti-marga) is strongly syncretistic and 

has incorporated, among other things, elements 

from Islamic Sufism. Typical of this all-inclusive 

spirit of Hinduism is the Allah-Upanishad, a late 

work composed under Muslim influence. 

The spongelike absorptive power of Hin

duism is such that even a well-defined religious 

tradition like Christianity fell under its spell and, 

in the sixteenth and seventeenth centuries, had to 

be rescued by Jesuit missionaries from complete 

Hinduization. Sometimes the Hindu tendency of 

inclusiveness is misinterpreted as a universal 

kind of tolerance, which is not the case. Through

out India's history there have been numerous 

instances of intolerance between various schools 

or factions of Hinduism, and one might mention 

the long-standing tension between the Vaishna

vas and the Shaivas as an example. 

Hinduism is best understood as a complex 

sociocultural process that has unfolded in the 

dynamics between continuity and discontinuity, 

or the persistence of ancient forms and the assim

ilation of new expressions of cultural and reli

gious life. Thus, from one point of view, Hin

duism can be said to have commenced with the 

Vedic civilization (possibly as early as the fifth 

millennium B.C.E.). From another point of view, 

there are real and important differences between 

the Vedic sacred culture and Hinduism as we 

know it today. Yet, overall, the continuity has 

been astonishing and more significant than the 

changes introduced in the course of history. 

Until recently, most Western and Indian 

scholars tended to emphasize the element of 
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discontinuity in India's cultural evolution. In par

ticular, they saw a clash between the civilization 

of the Indus valley and the Vedic "Aryan" culture, 

which they thought originated outside India. 

However, this long-standing theory of the Aryan 

invasion is now being vigorously challenged. A 

growing number of scholars, both in India and the 

West, regard this historical model as a scientific 

myth, which was constructed in the absence of 

adequate evidence and which has adversely influ

enced our understanding of ancient India's histo

ry and culture. This important change in scholar

ly opinion is documented in the book In Search of 
the Cradle of Civilization. 2 

All the evidence points to the fact that the 

the dynastic genealogies (from the Puriinas) and 

the list of sages in the Briihmanas and Upan
ishads, justify a date at least two thousand or 

more years prior to 1 200 e.c.E., which is the 

commonly accepted but patently wrong date for 

the composition of the Rig-Veda. Just as the 

Vedas must be assigned to an earlier period, the 

composition of the original Briihmanas for very 

similar reasons must be pushed back in time 

before 1 900 B.C.E. Likewise the oldest Upani
shads, generally thought to have been created 

shortly before the time of the Buddha, ought to 

be placed much earlier in light of all this. 

Sanskrit-speaking Aryans, who composed the 1 .  Pre-Vedic Age (6500-4500 B.C.E.) 
Vedas, were not primitive nomads who came 

from outside India, bringing death and destruc

tion to the indigenous population. Rather, the 

available evidence points to their having been 

true natives of India. Moreover, there are good 

reasons for assuming that the Vedic civilization, 

as reflected in the Rig-Veda and the other three 

Vedic Samhitiis, was largely or even completely 

identical with the so-called Indus civilization. 

More will be said about this in Chapter 4. 

In light of this new understanding, the his

torical development of Hindu India can conve

niently be organized into nine periods, express

ing distinguishable cultural styles. The follow

ing chronology is very tentative, and to some 

degree the periodization is arbitrary, since histo

ry is largely continuous. The dating of the first 

four historical periods is admittedly speculative, 

but so is the standard chronology found in col

lege textbooks. The Vedas clearly must be 

assigned to an era well before the benchmark 

date of 1 900 e.c.E., which will be explained 

shortly. How much earlier is not yet known with 

any degree of certainty, though astronomical ref

erences in the Vedas themselves, together with 
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Recent archaeological work in eastern Bal

uchistan (Pakistan) has brought to light a city the 

size of Stanford in California, which has been 
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dated to the middle of the seventh millennium 2. Vedic Age (4500-2500 B.C.E.) 
B.C.E. This early Neolithic town, labeled Mehr-

garh by archaeologists, in many ways foreshad-

owed the later urban civilization along the two 

great rivers of northwestern India: the Indus and 

the now dried-up Sarasvati east of it. 

Mehrgarh 's population is estimated to have 

been around 20,000 individuals, which was huge 

for that period. Apart from having been a thriv

ing marketplace for imported and exported 

goods, the town also appears to have been a cen

ter of technological creativity and innovation. 

The industrious people of Mehrgarh cultivated 

cotton as early as the fifth millennium B.C.E. and 

mass-produced good-quality pottery by the 

fourth millennium B.C.E. Terra-cotta figurines 

dated to c. 2600 B .C.E. clearly evince a mar

velous stylistic continuity with the art of the 

lndus-Sarasvati civilization and also with later 

Hinduism. 

This period is defined by the creation and 

cultural prominence of the wisdom tradition 

embodied in the hymns of the four Vedas. Certain 

astronomical references in the Rig-Veda suggest 

that the bulk of the hymns were composed in the 

fourth, with some hymns possibly dating back to 

the fifth, millennium B.C.E. The absolute lower 

limit of the Vedic period is fixed by a great natur

al disaster: the drying up of the mighty Sarasvati 

River, apparently as a result of tectonic and cli

matic changes over a period of several hundred 

years. Around 3 1 00 B.C.E., the Yamuna River 

apparently changed its course and ceased to pour 

its waters into the Sarasvati; instead it became a 

tributary of the Ganges. Around 2300 B.C.E., the 

Sutlej, the biggest tributary of the Sarasvati, also 

started to flow into the Ganges. By 1 900 B.C.E.,

the Sarasvati, once the greatest stream of Northern 

Tantras, Agamas, and Samhltas 
(Second revealed Iller a tu re accordln g 

to the great religious traditions of 
Shaktism, Shalvlsm, and Valshnavlsm) 
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India, had dried up. Soon the numerous settle

ments along its banks were abandoned and finally 

covered with the sands of the vast Thar Desert. 

Given the antiquity of the Vedic hymns and 

the fact that the Sanskrit-speaking Aryans, as 

noted above, were not foreign invaders, we can 

reach only one conclusion: The Vedic people 

were present in India simultaneously with the so

called Indus civilization. More than that, the 

archaeological remains of that civilization in no 

way contradict the cultural world as it is mir

rored in the Vedic hymns. Hence we must con

clude that the citizens of Harappa and Mohenjo

Daro, as well as the hundreds of other towns of 

the Indus and Sarasvati rivers, and the Vedic 

Aryans were one and the same people. 

Also, as has been shown, Vedic mathematics 

influenced the mathematics of Babylonia, which 

means that the nucleus of the Shulba-Sutras con-

Vedic civilization shifted further east to the fer

tile banks of the Ganges (Ganga) River and its 

tributaries. The environmental conditions in the 

new settlement areas not surprisingly caused 

changes in the social system, which became in

creasingly complex. In this period, the priestly 

class developed into a highly specialized profes

sional elite that soon dominated the Vedic culture 

and religion. The theological-mythological spec

ulations and ritual preoccupations of the priest

hood are captured in the Brahmana literature, 

after which this period is generally named. The 

concluding centuries of this era also saw the cre

ation of the Aranyakas (ritual texts for forest

dwelling ascetics) and the extensive Sutra litera

ture dealing with legal and ethical issues and also 

the arts. 

taining Vedic mathematical theory must have 4. The Post-Vedic/Upanishadic Age 
existed around 1 800 e.c.E. Since the Sutras are (1500-1000 B.C.E.) 
deemed later than the Brahmanas, the date of the 

Vedas can be pushed back to the third millennium 

B.C.E. to allow sufficient time for these develop

ments. According to some scholars, the end of the 

Vedic Age (includin� the Brahmanas and the 

Upanishads) is marked by the famous war 

remembered in the Mahabharata, which is tradi-
' 

tionally dated to 3 1 02 e.c.E.). This coincides 

with the beginning of the kali-yuga, the dark age 

spoken of in the later Puranas, Tantras, and other 

scriptures. This date, however, is likely too early, 

and a date of c. 1 500 e.c.E. for the war and the 

final redaction of the four Vedic hymnodies is 

more probable. 

3. The Brahmanical Age 
(2500-1500 B.C.E.) 

With the collapse of the settlements along 

the Sarasvati and the Indus, the center of the 
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With the appearance of the earliest Upani
shads we enter a new period with its own distinct 

metaphysical and cultural flavor. They intro

duced the ideal of internalized ritualism-"inner 

sacrifice" (antar-yajna)---combined with renun

ciation of the world. In these anonymously 

authored sacred scriptures-forming the third 

stage of the Vedic revelation (shruti}--we can 

see the beginnings of India's psychospiritual 

technology proper. Yet, the Upanishads do not, 

as is sometimes maintained, represent a radical 

departure from Vedic thought, but rather merely 

explicate what is hinted at or present in a rudi

mentary y.tay in the Vedas. The conclusion of the 

Post-Vedic Age coincides with the emergence af 
the non-Vedic traditions of Jainism and Bud

dhism. 
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5.  The Pre-Classical or Epic Age 
( 1000-100 B.C.E.) 

During the fifth period in the present chron

ological scheme, India's metaphysical and ethical 

thought was in considerable ferment. It had 

reached a degree of sophistication that led to a 

fertile confrontation between the various religio

philosophical schools. At the same time, we can 

witness a healthy tendency toward integrating the 

many psychospiritual paths, notably the two great 

orientations of world renunciation (samnyasa) on 

one side and the acceptance of social obligations 

(dharma) on the other. This is the area of the pre

classical �evelopments of Yoga and Samkhya.

The integrative, syncretistic spirit is best exempli

fied in the teachings found in the Mahabharata 

epic, in which the earliest complete Yoga work, 

the Bhagavad-Gita, is embedded. During this 

period, the massive Mahabharata as we know it 

was created, though its nucleus, which commem

orates the great war of the Pandavas and Kaur

avas, belongs to a much earlier era. Because of 

the significance of the epic for this period, it may 

also be referred to as the Epic Age. 

The Ramayana epic is later than the Maha

bharata, although its historical core belongs to an 

age antedating that of the Mahabharata by nearly 

thirty generations. 

6. The Classical Age
( 100 B.C.E.-500 C.E.)

During this era the six classical schools of

Hindu philosophy intensified their long-drawn 

struggle for intellectual supremacy. Halfway 

through this period the Yoga-Surra of Patanjali 

and the Brahma-Surra of Badarayana were com

posed, and its end is marked by the composition 

of the Samkhya-KarikG of ishvara Krishna. This 

is also the period in which Mahayana Buddhism 

crystallized, leading to a very active dialogue 

between Buddhists and Hindus. The end of the 

Classical Age coincides with the decline 'of the 

Gupta dynasty, whose last great ruler, Skan

dagupta, died around 455 c.E. Under the Gupta 

kings, whose rule began in 320 C.E., the arts and 

sciences flourished extraordinarily. Even though 

the kings were devout adherents of Vaishnavism, 

they practiced tolerance toward other religions, 

which allowed especially Buddhism to thrive and 

leave its mark on India's culture. The Chinese pil

grim Fa-hien was greatly impressed with the 

country and its people. He writes of prosperous 

towns and numerous charitable institutions, as 

well as rest houses for travelers on the highways. 

7. The Tantric/Puranic Age
(500-1300 C.E.)

Around the middle of the first millennium

C.E., or slightly earlier, we can witness the begin

nings of the great cultural revolution of Tantra, or 

Tantrism. This tradition, whose extraordinary 

psychotechnology is discussed in Chapter 1 7, 

represents the impressive outcome of many cen

turies of effort to create a grand philosophical 

and spiritual synthesis out of the numerous diver

gent approaches in existence at the time. In par

ticular, Tantra can be seen as integrating the 

highest metaphysical ideas and .ideals with popu

lar (rural) beliefs and practices. Tantra under

stood itself as the gospel of the dark age (kali

yuga). By the tum of the first millennium C.E.,

Tantric teachings had swept across the entire 

Indian subcontinent, influencing and transform

ing the spiritual life of Hindus, Buddhists, and 

Jainas alike. 

On one hand, Tantra simply continued the 

millennia-long process of amalgamation and 

synthesis; on the other hand, it was genuinely 
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inn0vative. Although it added little to India's 9. Modern Age· ( 1 700-Present)
philosophical repertoire, Tantra was of the utmost 

significance on the level of spiritual practice. It 

promoted a spiritual lifestyle that was in contrast 

to most of what had hitherto been considered 

legitimate within the fold of Hinduism, Bud

dhism, and Jainism. In particular, Tantra lent 

philosophical respectability to the feminine psy

chocosmic principle (known as shakti), which 

had long been acknowledged in more local cults 

of Goddess worship. 

This era could also be referred to as the Pur

anic Age, because during this time the great 

encyclopedic compilations known as the Pur

cinas were created on the basis of much older 

Puranic traditions (dating back to the Vedic era). 

At their core the Purcinas are sacred histories 

around which a web of philosophical, mytholog

ical, and ritual knowledge has been woven. 

Many of these works show the influence of 

Tantra, and many contain valuable information 

about Yoga. 

8. The Sectarian Age
(1300-1 700 C.E.)

The Tantric rediscovery of the feminine 

principle for philosophy and yogic practice set 

the stage for the next phase in India's cultural 

history: the bhakti movement. This �ovement of 

religious devotionalism was the culmination of 

the monotheistic aspirations of the great sectari

an communities, notably the Vaishnavas and 

S haivas; hence the title Sectarian Age. By 

in�luding the emotional dimension in the psy

ch<5spiritual process, the devotional movement

or bhakti-marga-completed the pan-Indian syn

thesis that had been initiated during· the Pre

Classical/Epic Age. 

86 

The ferment created by the syncretistic 

bhakti movement was followed by the collapse of 

the Mughal empire in the first quarter of the eigh

teenth century and by the growing political pres

ence of European nations in India, culminating in 

Queen Victoria assuming the title Empress of 

India in 1 880. The Queen was fascinated with 

Hindu spirituality and welcomed visits from 

yogins and other spiritual figures. Ever since the 

founding of the East India Company in London in 

1 600 and the Dutch East India Company two 

years later, there has beeft a growing impact of 

Western secular imperialism upon the age-old 

religious traditions of India. This has led to a pro

gressive undermining of the native lndic value 

system through the introduction of a Westem

style (science-oriented and essentially materialis

tic) education combined . with new technologies. 

On this point the following remark by Carl Gus

tav Jung springs to mind: 

The European invasion of the East was 

an act of violence on a grand scale, and 

it has left us with the duty-noblesse 

oblige-of understanding the mind of 

the East. This is perhaps more neces-
• 

sary than we realize at present. 

India's creative genius, however, has not suf

fered these developments passively. There has 

been a promising spiritual renaissance, which, 

among other things, has created for the first time in 

history a missionary sense among Hindus: Ever 

since the appearance of the imposing figure of 

Swami Vivekananda at the Parliament of Reli

gions in Chicago in 1 893, there has been a steady 

flow of Hindu wisdom, especially Yoga and 

Vedanta, to the Euro-American countries. As Jung, 

with characteristic perceptiveness, observed: 
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We have never yet hit upon the thought 

that while we are overpowering the 

Orient from without, it may be fasten-

ing its hold upon us from within. 
' 

Much more could be said about the modem 

revival of the Hindu tradition and its impact in the 

West, but this subject lies beyond the scope of the 

present book. 

discipline," the sages of India had developed a 

body of knowledge and techniques that aimed at 

the transformation and transcendence of ordinary 

consciousness. This stock of ideas and practices 

formed the matrix out of which grew the complex . 

historical phenomenon 

that later came to be called 

Yoga. In a certain sense, 

Yoga may be looked upon 

aqe 1 1
' 

Tapas 

The above attempt at periodization is only an as internalized asceticism. Where the earlier 

approximation, and the dates given are flexible. ascetic stood stock-still under the burning sun in 

India's chronology is notoriously conjectural until order to win the favor of a deity, the yogin or 

we come to the nineteen.th century. The Hindu yoginf's work occurs primarily in the laboratory 

historiographers have seldom been concerned of his or her own consciousness. 

with recording actual dates and tended to freely A typical example of the ascetic is the royal 

mingle historical fact with mythology, symbol- sage Bhagiratha, whose exploits are told in the 

ism, and ideology. Western scholars have often Mahabharata. In ancient times, during a long 

remarked on the "timelessness" of Hindu con- spell of drought, he took it upon himself to stand 

sciousness and culture. Yet, this notion has proven on one foot for a thousand years and, for another 

a veritable blind spot, because it has blocked the 

serious study of the chronological information 

contained in the Hindu scriptures, especially the 

Puranas.
6 

In addition to the division into religio-spiri

tual traditions and chronological periods, a useful 

distinction can also be made between the funda

mental orientations of asceticism (tapas), renun

ciation (samnyasa), and mysticism (yoga) in the 

broadest sense of the term. These cut across all 

the religious and philosophical schools of India. 

The differences and similarities between these 

major approaches will be made clear in the sec

tions immediately following. 

II. THE GLOW OF PSYCHIC 
POWER-YOGA AND 
ASCETICISM 

Long before the word yoga acquired its 

customary meaning of "spirituality" or "spiritual 
C MATTHEW GREENlllATT 

Contemporary Hindu ascetic 
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thousand, hold his arms up high. In this manner he 

compelled the Gods to grant his request that the 

heavenly river Ganges (Ganga) release its waters 

to flood and regenerate the parched earth. The 

downpour from the celestial river was so great 

that God Shiva had to slow its speed by catching 

the water on his head. The water ran through his 

tangled hair, forming the riverine basin of the 

Ganges (Ganga) River of northern India. 

The earliest term for Yoga-like endeavors in 

India is tapas. Literally, this ancient Sanskrit 

word means "heat." It is derived from the verbal 

root tap meaning "to bum" or "to glow." The term 

is often used in the RiR-Veda to describe the qual

ity and work of the solar orb (or its corresponding 

deity, God Surya), or of the sacrificial fire (or its 

corresponding deity, God Agni). In these contexts 

it is frequently implied that the heat of sun and 

fire is painful and distressing in its burning inten

sity. We can see in this the root of the subsequent 

metaphoric usage of tapas as psychic heat in the 

form of anger and aggression, but also as fervor, 

zeal, or painstaking self-application . 

Thus, the word tapas came to be applied to 

the religious or spiritual struggle of voluntary 

self-discipline through the practice of austerities. 

The term tapas is therefore frequently rendered as 

"asceticism," or "austerities." The earlier hymns 

of the Rig-Veda still refer to tapas in its naturalis

tic or psychological connotations. But the tenth 

book, which is thought to belong to the conclud

ing phase of the Vedic Age, contains many refer

ences to its spiritual significance. 

In one of the most exquisite hymns of the 

Rig-Veda ( l 0. 1 29), which is  an early philoso

phical treatment of the theme of creation, the 

manifest worlds are said to have been produced 

by virtue of the excessive self-heating (tapas) of 
7 

the primordial Being. This self-exertion and self-

sacrifice by the incommensurate Being that abides 

prior to space and time is the great archetype for 
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spiritual practice in general. That the Vedic seers 

and sages were aware of this is borne out by the 

above-mentioned "Hymn of Creation" and many 

other hymns. 

The RiI?-Veda documents the emergence of 

tapas as a religious means of creating inner heat 

or the kind of creative tension that yields ecstatic 

states, visions of the deities, perhaps even tran

scendence of object-dependent consciousness 

itself. The Vedic sacrificial ritual (yajna) involved 

tremendous concentration, for success depended 

on the c�ect pronunciation and intonation of the 

prayers and on the accurate performance of the 

ceremony. It is easy to see how the Vedic ritual 

should have given rise not only to a whole sacri

ficial mysticism but also to ascetic practices 

designed to prepare the sacrificer for the actual 

ritual. The RiI?-Vidhdna ( 1 .8) of Shaunaka, an old 

text on mantric magic belonging to the Epic Era, 

recommends that all twice-born persons should 

be intent on tapas and study of the Vedas, as well 

as cultivate compassion toward all beings. 
" 

However, the typical ascetic (tapasvin) in 

the Vedic era is not the dutiful householder-sacri

ficer or even the exalted seer (rishi), but the ecsta

tic muni. The muni belongs to what one might call 

the Vedic counterculture, composed of religious 

individuals and groups (like the Vratyas) who 

pursued their sacred aspirations at the margins of 

Vedic society. The muni has frequently been re

garded as the prototype of the later yof?in . In his 

ecstatic oblivion he resembles a madman. Many 

elements in his lifestyle anticipate the unconven

tional behavior of the later avadhuta, as celebrat

ed in the Avadhuta-Gita and other medieval 

Sanskrit works. 

Tapas continued as an independent tradition 

alongside Yoga. This parallel development is doc

umented, for instance, in the Mahabharata epic. It 

relates many stories of such renowned tapasvins 

as Vyasa, Vishvamitra, Vashishtha, Cyavana, 
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Hindu and Jaina ascetics 

Bharadvaja, Bhrigu, and Uttanka. Indeed, in many 

parts of the epic, the tradition of tapas is given 

preeminence over Yoga, which can be taken as an 

indication of the early age of these passages. 

Tapas is generally pursued through the 

observance of chastity (brahmacarya) and the 

subjugation of the senses (indriya-jaya). The fru

stration of the body-mind's natural inclinations is 

held to generate psychophysical effulgence 

(tejas), radiance (jyotis}, great strength (ba/a), 

and vitality (vfrya). Another term closely associ

ated with asceticism since Vedic times is ojas 

(apparently related to the Latin adtustus,

"majestic"). It stands for a particular kind of 

numinous energy that charges the entire body

mind. Ojas is generated especially through the 

practice of chastity, as a result of the sublimation 

of sexual energy. It is held to be so potent that the 

ascetic can influence and change his or her des

tiny and the destiny of others. According to the 

Atharva-Veda ( 1 1 .5-- 1 9), the deities themselves 

acquired their state of immortality through the 

practice of chastity and austerities. 

Tapas is typically associated with the acqui

sition of psychic powers (siddhi}, which often 

proved the downfall of unwise ascetics who 

abused their extraordinary capabilities. The tradi

tion of tapas, both in the Vedic Age and the Epic 

Age, unfolded against the backdrop of a magical 

worldview according to which the cosmos is 

filled with personalized sources of psychic power. 

Thus the tapasvins, or tapasas, are frequently 

depicted as combating evil spirits or as pitting 

themselves against various deities to win a boon 

from them. More often than not, the ascetics 

emerge as victors, and only pride or sexual profli

gacy 
'
are held to diminish their formidable puis

sance. To this .day, the practitioners of tapas are 

thought of by the villagers of India as magicians 

able to accomplish any feat-from reading peo

ple's minds, to predicting the future, to stopping 

the sun in its course. 

Yoga spiritualized the orientation of the ear

lier tradition of tapas by emphasizing self-tran

scendence over the acquisition of magical pow

ers. At the same time, the yogins adopted and 

adapted many of the techniques and practices of 

the older tradition of tapas. Chastity remained 

central to its practice, as is clear from the eight

limbed path outlined in the Yoga-Sutra. In this 

work, Patanjali states (2.38) that the yogin who is 

grounded in chastity gains vigor (virya). He also 

mentions (2.32) tapas as one of the five obser

vances or restraints (niyama) and declares (2.43) 

that through asceticism the body and its senses 

are perfected. Manifestly, tapas is here relegated 

to the status of a preparatory practice. The real 

concern of Yoga is meditation and its intensified 

form, ecstatic transcendence (samadhi). 

The tradition of tapas flourished alongside 

the schools of Yoga for centuries, and this is no 

89 



35 THE YOGA TRADITION 

different today. The remarkable story of a modem refined orientation + 
tapasvin and saint, who reputedly lived fo� 1 85 to psychospiritual �(=1..-i.,.�-J'.l� .. ,·D... 1 1  years, is told in the hagiography Maharaj. The growth. It recog- -. "- I 
hero of the story, known as Tapasviji Maharaj, 

was born around 1 820 into a princely family but 

left everything behind in his late fifties and gird

ed himself with a loincloth. During his lifetime he 

was widely hailed as a mighty ascetic and miracle 

worker. He performed startling feats of endur

ance, conquering both pain and boredom. For 

three years he stood on one leg, with one arm 

stretched upward; for another twenty-four years 

he never lay down, while also walking many 

miles every day. In the 1 960s, this saint attracted 

much attention in the United States because of 

his extreme longevity, which he claimed was the 

result of undergoing on three different occasions 

the kaya-kalpa or rejuvenating treatment known 

to native Indian medicine. The success of this 

treatment depends largely on the disposition of 

the individual, who must be able to endure long 

periods of almost complete isolation. Only a 

skilled meditator of the stature of Tapasviji Ma

haraj could possibly cope with the ordeal of 

self-denial involved. Clearly, Western medicine 

has much to learn from the tapasvins of ancient 

and modem India. 

Ill. DELIGHT IN NOTHING
YOGA AND THE WAY OF 
RENUNCIATION 

Tapas, as we have seen, represents a more 

magical-shamanic type of spirituality. Unlike Yoga, 

which is primarily concerned with the achievement 

of contemplative states and self-transcendence, the 

techbology of tapas focuses on the attainment of 

inner strength, visionary experiences, and magical 

powers. The cultivation of willpower is crucial to 

this approach. By contrast, Yoga embodies a more 
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nizes, for instance, Samnyasa 

the need for the transcendence of the will ,  which 

is a �anifestation of the egoic personality.

Nevertheless, many facets of tapas have

found their way into the yogic tradition, and the 

popular image of the yogin or yogini is that of a 

thaumaturgist, or miracle-working ascetic. Yet 

Yoga is closer in spirit to another tradition, that of 

renunciation (samnyasa) of worldly life, which 

first appeared as an ideal worthy of pursuit in the 

Post-Vedic Age. Suddenly, or so it appears, a 

growing number of householders left the villages 

and cities to live out the rest of their days in the 

wilderness, often on their own but occasionally 

also with their spouses. 

These renouncers are known as samnyiisins, 

practitioners of samnyiisa. The word samnyasa is 

composed of the prefixes sam (expressing the idea 

of "union," similar to the Greek syn- or the Latin 

com-) and ni (denoting "down"), as well as the 

verbal root as (meaning "to cast" or "to throw"). 

Thus, it signifies one's "casting down" or "laying 

aside" of all worldly concerns and attachments. 

Although renunciation can be identified as- a 

lifestyle, it cannot be performed as one might per

form austerities or meditation. It is primarily a 

fundamental attitude to life. Hence the tradition 

of renunciation can be said to be counter-techno

logical: It aims at leaving everything behind, 

including, if it is pursued rigorously enough, all 

methods of seeking. The German indologist 

Joachim Friedrich Sprockhoff rightly described 

renunciation as "a phenomenon at the margin of 

life,"
10 and compared it to other borderline expe

riences, such as fatal illness or old age. 

Renunciation _is a response to the insight that 

human existence, and cosmic existence in gener

al, is either morally inferior or altogether illusory. 
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Hindu renouncers 

In either case, the renouncer seeks to realize a high

er state of being, which is equated with Reality 

itself. Depending on whether the world is regard

ed as illusory or merely morally unworthy (but 

still rooted in the Divine), renunciation can be 

expressed in at least two principal ways. On one 

side is what can be called literal renunciation; on 

the other is symbolic renunciation. The former 

position understands renunciation, pure and 

simple, as the abandonment of ordinary life: The 

renouncer leaves everything behind-wife, chil

dren, property, work, social respectability, world

ly ambitions, and any concern for the future. The 

latter position perceives renunciation in meta

phorical terms as primarily an inner act: the vol

untary letting go of all attachments and, in the 

final analysis, of the ego itself. 

Both approaches have had their advocates 

throughout the long history of Indian spirituality. 

In the Bhagavad-Gita (3 .3ff.) we find the earliest 

record of an attempt to reconcile the two routes. 

Thus, the God-man Krishna taught Prince Arjuna 

the distinction between mere abandonment and 

inner renunciation, clearly favoring the latter. In 

response to 1\rjuna, who was confused about the

difference between renunciation of actions and 

renunciation in action, Krishna explained that 

anciently he taught both paths. One is the path of 

samnyosa, which Krishna identifies with the Yoga 

of Wisdom (jnana-yoga); the other is the Yoga of 

Action (karma-yoga). Both, he emphasized, lead 

to the highest goal, but of the two he deemed the 

Yoga of Action more excellent. He said: 

He who does not hate or desire is for

ever to be known as a renouncer. (5.3a) 

. But renunciation, 0 strong-armed [Ar

juna], is difficult to attain without Yoga. 

The sage (muni) yoked in Yoga ap

proaches the Absolute without delay. 

(5.6) 

Yoked in Yoga, with the self purified, 

with the self subdued, and the senses 

conquered-he whose self has become 

9 1
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the Self of all beings, even though he is 

active, is not defiled. (5. 7) 

"I do nothing whatsoever"-thus 

reflects the yoked one, the knower of 

Reality, [even as he is] seeing, hearing, 

touching, smelling, eating, walking, 

sleeping, breathing, talking, excreting, 

grasping, opening and closing [his 

eyes], and thinking "the senses abide 

in the sense objects." (5.8-9) 

He who acts, assigning [all] actions to 

the Absolute, and having abandoned 

attachment (sanga), is not defiled by 

sin (papa), just as a lotus leaf [is not 

stained] by the water. (5. 1 0) 

The symbolic interpretation of renunciation 

was, understandably, favored by the orthodox 

Hindu authority, which was greatly concerned 

about the growing mood of world resignation. If it 

had only been the older generation that found the 

eremitic existence in forests or caves attractive, 

the priestly establishment would have had little 

cause to worry. But the ideal of flight from the 

world also appealed strongly to the middle-aged 

population and even to young men (and, more 

rarely, women). Their renunciation of worldly life 

led to abandoned families and fields, as well as 

kingdoms, we are told. The sociocultural reasons 

for this trend are ill understood; some scholars 

have blamed the hot, dry climate of many parts of 

the peninsula, but this seems reductionistic. 

In psychohistorical terms, the ideal of literal 

relinquishment reflects what I have elsewhere 

called the "mythical" (verticalist) variant of Yoga. 
I I  

In contradistinction, the ideal of life-positive sam

nyiisa suggests a more integral attitude. Mythic 

Yoga is founded in a radical and abrupt break with 

the conventional universe: One either abstains from 
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all mundane activities and thoughts and dedicates 

one's life to the contemplation of the supramundane 

Reality, or one engages ordinary life and reaps the 

doubtful rewards of an earth-bound existence. For 

the practitioner of Mythic Yoga, there can be no 

in-between state. He or she must choose either the 

transcendental Self or the conditional self, God or 

the world, abiding happiness or daily sorrow. The 

contrasting idea that the finite cosmos is a manifes

tation of the Divine and therefore not merely sor

rowful but also an abode of joy belongs to the more 

integral world perception of Tantrism, Sahajayana, 

and especially Sri Aurobindo's Integral Yoga. 

In the Maitriiyanfya- Upanishad ( I  .2ff. ) , a 
work in the tradition of mythic Yoga belonging to 

the centuries just before the beginning of the 

Common Era, King Brihadratha is portrayed as 

suffering from excessive existential ennui. He 

articulated a sentiment that, at one time or anoth

er, must have overwhelmed thousands of other 

ascetics when he said: 

In this ill-smelling, pithless body, which 

is a conglomerate of bone, skin, muscle, 

marrow, flesh, semen, blood, mucus, 

tears, rheum, feces, urine, wind, bile, and 

phlegm-what good is the enjoyment of 

desires? In this body, which is afflicted 

with lust, anger, greed, delusion, fear, 

despondency, jealousy, separation from 

what is loved, union with what is un

loved, hunger, thirst, senility, death, ill

ness, grief, and the like-what good is 

the enjoyment of desires? 

We see that all this is perishable, like 

these gnats, mosquitoes, and so on, like 

the grass and the trees that grow and 

decay. Indeed, what of these? There are 

the great ones, mighty warriors, some of 

them rulers of empires like Sudyumna, 
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Bhuridyumna . . .  and kings like Maruna, 

Bharata, and others, who, before the 

eyes of their whole family, surrendered 

their great wealth and passed on from 

this world to the next. 

Radical relinquishment of conventional exis

tence at times clearly threatened the social fabric 

and established order. Consequently, the Hindu 

lawgivers discouraged what they considered pre

mature renunciation and instead proposed the 

alternative social ideal of the stages of life (ashra
ma)-studentship (brahmacarya),  householder 

stage (garhastya ) , forest-dweller existence ( vana
prasthya ) , and finally total renunciation. In this 

new hierarchical framework, renunciation was 

fully sanctioned, but only after a person had ful

filled his or tier obligations as a householder (gri
hastha, from griha "house" and stha "to abide"). 

Two levels of renunciation came to be distin

guished. The first, known as vana-prasthya ("for

est-dwelling"), is the stage of the hermit who 

practices a kind of esoteric ritualism in the seclu

sion of the forest. He or she is called a "forest

dweller" (vana-prastha). The second stage, 

known as samnyasa, consists in leaving behind 

even the forest-dweller 's sedentary existence and 

sacrificial ritualism, talcing up a life of constant 

wandering. These two lifestyles anticipated the 

modem custom of retiremeot, though by turning 

the evening of an individual's life into a sacred 

opportunity, the Hindu orthodoxy granted older 

people-at least in theory-a dignity that they are 

denied by our own Western society. 

The tradition of renunciation has been as per

sistent a feature of Indian spirituality as has been 

the tradition of asceticism. Often the two over

lapped. Although the word samnyasa is first men

tioned in the Mundaka-Upanishad (3.2.6), which 

is commonly thought to belong to the third or sec

ond century B.C.E. but may be earlier, the idea and 

ideal is much older. Thus, the Brihad-Aranyaka
Upanishad (4.4.22), which is reckoned as the old

est work of the Upanishadic genre, speaks of the 

pravrajin, the person who has "gone forth" (pra + 
vraj "to wander"), that is, who has left house and 

home and is wholly intent on Self-realization. In a 

memorable passage, Yajnavalkya, the grand old 

man of Upanishadic wisdom, instructs a disciple 

as follows: 

That which is beyond hunger and thirst, 

sorrow and delusion, old age and death 

[is the transcendental Reality]: The brah

mins who know That as the very Self 

overcome the desire for sons, the desire 

for wealth, the desire for the worlds, and 

they lead a mendicant's life .  The desire 

for sons is the desire for wealth, and the 

desire for wealth is the desire for the 

worlds; thus both these are merely 

desires. Therefore let a brahmin despair 

of scholarship and desire to live [in 

innocence] as a child. When he has de

spaired both of scholarship and child

likeness, then he becomes a sage 

(muni). When he despairs both of sage-
1 2  

hood (mauna) and nonsagehood (a-
mauna), then he becomes a [true] brah

min. (3.5. l )  

Thus, Yajnavalkya characterized renuncia

tion as the transcendence of attachment to every 

conceivable desire, including the desire for 

renunciation itself. Elsewhere in the same scrip

ture (3.8 . 1 0) he is remembered as expressing his 

doubts about the usefulness of asceticism (tapas). 
According to him, even a millennium of austeri

ties will be of no avail unless the Absolute is intu

ited first. This statement enunciates a perennial 

paradox of the spiritual path: We only seek that 

which we have, in some sense, found already. To 

93 



� THE YOGA TRADITION 

put it differently: To realize the Self, our inner- anchorites and four types of wandering renounc

most reality, we must simply stand perfectly still ers. The forest-dwelling ascetics can be married, 

and remember. whereas the wandering renouncers must live on 

Even though the Hindu orthodoxy made pro- their own, seeking nothing but Self-realization. 

visions for those who felt an irresistible urge to An almost identical list is found in the 

"drop out," renunciation was Ashrama-Upanishad (c. 

always at best condoned, 300 C.E.). This scripture 

never actively encouraged. 

And in some quarters renun

ciation was viewed as un

lawful. In the Maha
bharata ( I  2. IO. l 7ff.), for 

instance, there is the story of 

Yudhishthira, who, fatigued 

from the brutalities of the 

great Bharata war, felt 

"Fasting is better than eating 

only at night. Unrequested 

food is better than fasting. 

Begged food is better than 

unrequested food. Therefore 

[the renouncer] should sub

sist on begged food." 

mentions four types of for

est eremite : 

I .  Vaikhanasas, who 

perform the tradition

al fire ritual (agni
hotra) and live on 

wild grain and vegeta

bles available in their 

-Brihat-Samnyasa-Upanishad 

265 

moved to embrace the l ife 

of a forest · eremite. His 

teacher Bhishma reminded him, as Krishna had 

reminded Arjuna, that renunciation was inappro

priate for a warrior. Bhishma also aired the cyni

cal opinion (no doubt based in part on reality) that 

only those assailed by misfortune adopt such a 

forest environment. 

The appellation vai
khanasa is derived from the prefix vi 
("dis-") and the word khana ("food"). It 

hints at the dietary discipline adopted by 

these renouncers. 

lifestyle. 2. Audumbaras, who sustain themselves 

That renouncers were not all of the same sort 

becomes readily apparent when one delves into 

the various Sanskrit scriptures dealing with re-

nunciation, notably the so-called Samnyiisa- 3. 

Upanishads. The Jdbala-Upanishad, dated c. 300 

B.C.E. and thus being one of the oldest works of 

this genre, differentiates between renouncers who 

maintain the sacred fire and those who do not-

that is, between those who in their retirement con

tinue to engage the Vedic sacrificial ritualism and 

those God-seekers who simply leave it all behind. 

This work celebrates the parama-hamsa ("great 

by eating wild grain and fruit, especial

ly figs (udumhara). 

Valakhiiyas, who gei their name from 

wearing their hair (vii/a) in a tuft 

(khilya). Their diet is as meager as that 

of the other renouncers, but they gather 

food for only eight months of the year 

and basically fast during the remaining 

months. This ascetical practice is known 

as catur-mdsya ("the four months"). 

swan"), who drifts through life unconcerned by 4. Phenapas, whose name means literally 

any of its problems, as the foremost of all renoun- "froth-drinkers." Perhaps this curious 

cers. Some six hundred years later, the Vaikhdnasa
Smdrta-Sutra (chapter 8) furnishes a more de

tailed picture. It mentions four types of forest 
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designation stems from their practice 

of drinking the morning dew from 

leaves. Their diet is stark, consisting 
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chiefly of certain kinds of fruit. Unlike 

the other eremites, the Phenapas have 

no fixed abode. 

The wandering renouncers (parivrajaka) 

comprise the following categories: 

1 .  Kuticakas: The name refers to their 

wearing of a tuft but has other connota

tions as well. Thus the word kuti can 

mean both "house" or "home" and 

"sexual intercourse," whereas the stem 

caka means "to tremble." Hence the 

kuticaka is one who trembles when he 

ponders the householder · existence, 

especially the lure of sexual attach

ment, that is, he practices chastity. He 

wanders from place to place, wearing a 

loincloth and carrying a renouncer's

staff and water vessel. He practices 

meditation by means of sacred syllables 

or chants (mantra). 

2. Bahfidakas: Their lifestyle is as simple

as that of the Kuticakas. They subsist on

eight morsels a day, which they gather

from different places "like a bee." The

appellation means literally "abundant

water" (bahu "much," udaka "water")

and refers to the fact that renouncers of

this type tend to frequent sacred places

along rivers.

3 . Hamsas: These itinerant ascetics are so 

named because they live like "swans." ·

(Strictly speaking, the word hamsa

refers to the male of India's species of

wild geese.)  They do not even beg their

food but live from the products of

cows, including urine and dung.

4. Paramahamsas: The way of life of these

"supreme swans" is still more Spartan.

They are described as smearing their

entire body with ashes as a sign of their

total renunciation of conventional exis

tence. Various scriptures prescribe dif

ferent rituals for them, such as wearing

a single loin cloth or carrying a bamboo

staff. But the important fact about the

parama-hamsas is that they are consid

ered to be fully Self-realized beings.

According to some texts, such as the

Vaikhanasa-Smarta-Sutra, the parama

hamsas wander about in the nude and

frequent graveyards. This strange cus

tom foreshadowed the later left-hand

rituals of Tantra, which will be intro

duced in Chapter 17 .

The Narada-Parivrajaka- Upanishad (c. 

1 200 C.E.) adds two more classes to the above 

schema-the turiyatitas and the avadhutas. Both 

are Self-realized adepts. The former, whose name 

means "transcending the Fourth," live on the little 

food that is placed directly in their mouths-a 

practice that is called "cow-face" (go-mukha). 

The latter depend equally on the charity of others. 

The most telling distinction between the two is 

that the avadhutas walk about naked, thus 

demonstrating their ecstatic obliviousness to all 

differences: There is only the One Reality, which 

is sexless. All else has, as the name avadhuta sug

gests, been "cast off." 

As can be seen, the term "renunciation" cov

ers a wide range of possible lifestyles-from the 

householder who simply �rforms an inner or 

symbolic renunciation to the forest-dweller who 

continues to observe certain ritual obligations, to 

the naked wanderer whose way of life can be 

described as a form of sacred anarchy. Some of 

these renouncers practiced one or the other form 
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of Yoga, while others simply contemplated the 

mystery of the Self, without any external aids. All 

these different types have, over the millennia, 

contributed to the rich tapestry of Indian spiritu

ality. 

IV. YOGA AND HINDU 
PHILOSOPHY 

In Hinduism the distinction between philos

ophy and religion is not as clear-cut as it is in our 

contemporary Western civilization. Sanskrit, the 

sacred language of Hinduism, does not have 

straightforward equivalents for either the term 

"philosophy" or "religion." The closest synonym 

for "philosophy" is iinvfkshikf-vidyii ("science of 

examination"). The related term tarka-shiistra 
("discipline of reasoning") is generally applied 

only to the Nyaya school of thought, which deals 

with logic and dialectics. Modem pundits use the 

term tattva-vidyii-shiistra ("discipline of knowing 

reality") to express what we mean by "philosoph

ical inquiry." 

Sanatana-dharma 

The concept of "religion" is captured in the 

Sanskrit term dharma, which means '!Jaw" or 

"norm" (with many other connotations). Hindu 

religion is referred to as saniitana-dharma ("eter

nal law"), which corresponds to the Western 

notion of philosophia perennis. 
For the Hindu, philosophy is not a matter of 

purely abstract knowledge but metaphysics that 

has moral implications. In other words, whatever 

one 's theoretical conclusions about reality may 

be, they must be applied in daily life. Thus phil

osophy is always regarded as a way of life and is 
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never pursued as merely an inconsequential exer

cise in rational thinking. More than that, Hindu 

philosophy (and Indian philosophy as a whole) 

has a spiritual thrust. With the exception of the 

materialist school, which is known as Lokayata or 

Carvaka, all philosophical schools acknowledge 

the existence of a transcendental Reality and agree 

that a person's spiritual well-being is dependent 

on how he or she relates to that Reality. Hindu 

philosophy is therefore closer to the spirit of the 

ancient Greek philosophia ("love of wisdom") 

than to the contemporary academic discipline of 

conceptual analysis, which goes by the name of 

philosophy but is not particularly concerned with 

life-enhancing wisdom. 

Hindu philosophy comprises the same areas 

of rational inquiry that also have preoccupied the 

philosophers of the West since the time of Soc

rates, Plato, and Aristotle-namely, ontology (which 

deals with tht? categories of existence), epistemol

ogy (which is concerned with the knowledge 

processes by which we come to know what there 

is "in reality"), logic (which defines the rules of ra

tional thought), ethics (which critically examines 

the philosophical basis of action), and aesthetics 

(which seeks to understand beauty). However, as 

is true for instance of Christian philosophy, Hindu 

philosophy is greatly concerned with the ultimate 

spiritual destiny of humankind. Hence it often de

scribes itself as iitma-vidyii ("science of the Self') 

or iidhyiitmika-vidyii ("spiritual science"). 

The earliest philosophical speculations or 

intuitions of Hinduism are found in the ancient 

Rig-Veda, though mature self-critical systems 

appear to be the product of the time after the emer

gence of Buddhism in the sixth century B.C.E. 

Traditionally, six systems are distinguished, which 

are referred to as "viewpoints" or "visions" (dar
shana, from the verbal root drish "to see"). This 

phrase hints at two significant things about Hindu 

philosophy: Each system is not merely the product 
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of rational thinking but also of visionary-intuitive 

processes, and each system is a particular perspec

tive from which the same truth is viewed, which 

suggests a position of tolerance (at least in theory, 

if not in practice). And that identical Truth is what 

has been handed down by word of mouth (and by 

esoteric initiation) as the ultimate or transcenden

tal Reality, whether it is called God (fsh, fsha, 
fshvara, all meaning "ruler"), the Self (atman, 
purusha), or the Absolute (brahman).  

Tradition is  a key element in Hindu philoso

phy, and tradition means the Vedic revelation 

(shruti), particularly the Rig-Veda. In order to 

establish their respective schools within the ortho

dox fold, the Hindu philosophers had to defer, or 

at least pay lip service, to the ancient Vedic her

itage. The six principal schools recognized by the 

Hindu orthodoxy as representing valid points of 

view within the context of the Vedic revelation are 

the following: Purva-Mimamsa (which puts for

ward a philosophy of sacrificial ritualism), Uttara

Mimamsa or Vedanta (which is the nondualist 

metaphysics espoused especially in the Upa
nishads), Samkhya (whose principal contribution 

concerns the categories of existence, or tattvas), 
Yoga (which here refers specifically to the philo

sophical school of Patanjali, the author of the Yoga
Sutra), Vaisheshika (which, similar to the Sam

khya school, is an attempt to grasp the categories 

of existence, though from a different angle), and 

Nyaya (which is primarily a theory of logic and 

argument). I will briefly describe each school and 

highlight its relationship to the Yoga tradition. 

Purva-Mfrnarnsa 

Brahmana texts that explain and develop their 

sacrificial rituals. It is contrasted to the Uttara

Mimamsa ("Later Inquiry"), represented by the 

nondualist teachings of the Upanishads. The 

Pfirva-Mimamsa school was given its distinct 

form by the Mfmamsa-Siitra of Jaimini (c. 200-

300 B.C.E.). It expounds the art and science of 

moral action in keeping with Vedic ritualism. Its 

focal point is the concept of dharma, or virtue, 

insofar as it affects the religious or spiritual des

tiny of the individual. The secular applications of 

dharma are left to the authorities of ethics (dhar
ma-shiistra) to define and explain. There have 

been several renowned Jaiminis, and the author of 

the Sutra must be distinguished especially from 

the sage who was a disciple of Vyasa at the time 

of the Bharata war. 

The Mimamsa thinkers, or mimamsakas, 
regard ethical action as an invisible, extraordinary 

force that determines the appearance of the world: 

The human being is intrinsically active, and 

action determines the quality of human existence 

both in the present incarnation and in future incar

nations. Good actions (actions in keeping with the 

Vedic moral code, which is thought to mirror the 

universal order itself) bring about positive life cir

cumstances, whereas bad actions (actions contra

dicting the Vedic moral code) lead to negative life 

circumstances. 

The purpose of living a morally sound life is 

to improve the qualities of one's existence in the 

present, in the hereafter, and in subsequent em

bodiments. Because the individual has .free will, 

he or she can accumulate positive results, and 

even annul existing negative results, through 

good actions. Free will is guaranteed by the fact 

that the essential Self is transcendental and eter

The school of Pfirva-Mimamsa ("Earlier nal. In contrast to Vedanta, the Mimamsa school 

Inquiry") is so called because it interprets the postulates many such essential Selves (atman). 
"earlier" two portions of the Vedic revelation: the These are deemed intrinsically unconscious and 

ancient Vedic hymnodies themselves and the come to consciousness only in conjunction with a 
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body-mind. Consciousness is, therefore, always 

I-consciousness (aham-dhf) for the Mimamsa 

thinkers. There is no God over and above those 

many eternal and omnipresent Selves, although 

from the fifteenth century on, some representa

tives of this school started to believe in a Creator 

God. 

Since the Self is held to possess neither con

sciousness nor bliss, the earlier mfmamsakas natu

rally found the ideal of liberation pursued by other 

schools quite undesirable. This orientation was 

rejected by the eighth-century philosopher Kum

arila Bhatta and his pupil Prabhakara. They both 

taught that abstention from the prohibited and 

merely optional actions and the dutiful perfor

mance of the prescribed actions automatically lead 

to the dissociation of the Self from the body

mind-that is, liberation. They looked upon the 

Self as consciousness, though failed to fully devel

op the metaphysical implications of their position. 

The practice of yogic techniques has no 

place in Mimamsa, which extols the ideal of duty 

for duty's sake. Sarvepalli Radhakrishnan, a for

mer president of India and a great scholar, re

marked about this school of thought that "as a 

philosophical view of the universe it is strikingly 

incomplete . . .  There is little in such a religion to 

touch the heart and make it glow."
" 

However, 

POrva-Mimamsa was one of the cultural forces 

encountered by the Yoga tradition, and therefore 

it needs to be taken into account here. 

By Western standards, this system of thought 

would hardly be called philosophical, though 

POrva-Mimiirnsa was instrumental in developing 

logic and dialectics. Apart from Jaimini, Kumiirila, 

and Prabhakara, the most outstanding thinker of 

this school, which has a rather comprehensive lit

erature, is Mandana Mishra (ninth century c.E.), 

who later became converted to Shankara 's school 

of Advaita Vedanta and assumed the name Sure

shvara. 
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The story of the electrifying encounter be

tween Shankara and Mandana Mishra is told in 

the fourteenth-century Shankara-Dig-Vijaya, a 

spurious biography of Shankara. According to 

this legend, the young Shankara, who had adopt

ed the life of a renouncer, visited Mandana 

Mishra's stately mansion just as the great scholar 

of Vedic ritualism was about to embark on one of 

his ceremonies. He was annoyed with Shankara. 

who wore neither the traditional hair tuft nor the 

sacred thread across his chest. After a barrage of 

insulting remarks, which Shankara took calmly 

and not without amusement, Mandana Mishra, 

rather proud of his learning, challenged the visitor 

to a debate. They agreed, as was customary in 

those days, that whoever lost the debate was to 

assume the lifestyle of the winner. 

Their combat of knowledge and wit lasted 

over several days and drew large crowds of schol

ars. Mandana Mishra 's wife, Ubhaya Bhiirati 

(who was none other than Sarasvati, the Goddess 

of Leaming, in disguise), was appointed umpire. 

Before long, she announced the defeat of her hus

band but then promptly argued that Shankara had 

defeated only one half; for his v ictory to be real, 

he would also have to defeat her. Slyly, she chal

lenged the young renouncer to a discussion about 

sexuality. 

Without losing his composure, Shankara 

asked for an adjournment so that he could ac

quaint himself with this area of knowledge. It so 

happened that the ruler of a neighboring king

dom had just died, and Shankara, wasting no 

time, used his yogic powers to enter the corpse 

and reanimate it. Under the joyous exclamations 

of the king's relatives, he returned to the palace. 

In the spirit of Tantra, Shankara enjoyP-d and 

explored for a period of time the delights of sex

ual love among the dead king's wives and cour

tesans. As the legend goes, he got so absorbed in 

this new life that his disciples had to steal into 
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the palace and remind him of his former life as a 

renouncer. 

Restored to his true identity, Shankara deftly 

dropped the king's body and resumed the debate 

with Mandana Mishra 's wife. Of course, he won. 

Mandana Mishra declared himself a pupil of 

Shankara, whereupon his wife Ubhaya Bharat! 

revealed her true identity. Shankara's v ictory is 

generally seen as a victory of his superior nondu

alist metaphysics over the less sophisticated phi

losophy of Purva-Mimamsa. This may be so, but 

it was primarily a triumph of yogic experiential

ism over intellectual ism. 

U ttara-Mfmamsa 

The many-branched school of Uttara-Mim

amsii ("Later Inquiry"), also known as Vedanta 

("Veda's End"), gets its name from the fact that 

it evolved around the consideration of the "later" 

two portions of the Vedic revelation: the Aran
yakas (forest treatises composed by hermits) and 

the Upanishads (esoteric gnostic scriptures com

posed by sages) .  Both the Aranyakas and the 

Upanishads represent a metaphoric reinterpreta

tion of the ancient Vedic heritage: They preached 

the internalization of the archaic rituals in the 

form of meditation. Especially the Upanishadic 

teachings gave rise to the whole conscious

ness technology associated with the Vedanta tra

dition. 

The literature of the Uttara-Mimamsa 

school, or Vedanta, comprises the Upanishads (of 

which there are over two hundred texts), the Bhag
avad-Gitfi (which is given the sacred status of an 

Upanishad and may belong to c. 500-600 B.C.E.), 

and the Vedanta- or Brahma-Sutra of Badarayana 

(c. 200 C.E.), which systematizes the often contra

dictory teachings of the Upanishads and the 

Bhagavad-Gita. 

Vedanta is metaphysics par excellence. Its 

various subschools all teach one or another form of 

nondualism, according to wh
_
ich Reality is a single, 

homogeneous whole. The fundamental idea of 

Vedantic nondualism is articulated in the following 

stanzas from the Naishkarmya-Siddhi ("Perfection 

of Action-Transcendence"), composed by Sure

shvara (the former Mandana Mishra): 

Nonrecognition of the singular Self

hood [of all things] is [spiritual] igno

rance (m·idyii). The mainstay of [that 

ignorance) is the experience of one's 

own self. It is the seed of the world-of

change. The destruction of that [spiritu

al ignorance) is the liberation (mukti) of 

the self. ( I .  7) 

The fire of right knowledge (jnfina) 
arising from the brilliant Vedic utter

ances bums up the delusion of [there 

being an independent] self. Action does 

not [remove ignorance] , because it is 

not incompatible [with ignorance] .  

( 1 .80) 

Because action arises from ignorance, 

it does not do away with delusion. 

Right knowledge [alone can remove 

ignorance] , since it is its opposite, 

rather like the sun is [the opposite of] 

darkness. ( 1 .35 ) 

Upon mistaking a tree stump for a thief, 

one becomes frightened and runs away. 

Similarly, one who is deluded superim

poses the Self upon the buddhi [i.e., the 

higher mind] and the other [aspects of 

the human personality] ,  and then acts 

[on the basis of that mistaken view] . 

( 1 .60) 
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Advaita Vedanta stood the earlier Vedic ritu

alism on its head. It is a gospel of gnosis: not 

intellectual or factual knowledge but the liberat

ing intuition of the transcendental Reality. 

The two greatest exponents of Vedanta w�re 
1 4  

Shankara (c.  788-820 C.E.) and Ramanuja 

( 10 1 7- 1 1 27 C.E.). The former succeeded in con

structing a coherent philosophical system out of 

the Upanishadic teachings and has largely been 

responsible for the survival of Hinduism and the 

displacement of Buddhism from India. Ramanuja, 

on the other hand, came to the rescue of the 

Advaita Vedanta tradition when it was threatened 

with losing itself in dry scholasticism. His notion 

of the Divine as entailing rather than transcending 

all qualities encouraged the popular thrust toward 

a more devotional expression within Hindu spiri

tuality. Both Shankara and Ramanuja, as well as 

many other Vedanta teachers, have had strong 

links with the Yoga tradition. This is explored in 

Chapter 1 2. 

Samkhya 

The tradition of Samkhya ("Enumeration"), 

which comprises many different scqools, i s  

primarily concerned with enumerating and de

scribing the principal categories of existence. This 

approach would be called "ontology,''. or the "sci

ence of being," in Western philosophy. In their 

metaphysical ideas, Samkhya and Yog� are close

ly akin and in fact once formed a single pre-clas

sical tradition. B ut whereas the followers of 

Sfunkhya use discrimination (viveka) and renunci

ation as their chief means of salvation, the yogins 

proceed mainly through the combined practice of 

meditation and renunciation. Sfunkhya is  often 

characterized as the theoretical aspect of Yoga 

practice, but this is incorrect. Both traditions 

have their own distinct theories and practical 
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approaches. Because of its emphasis on discrimi

native knowledge rather than meditation, Sam

khya in later times has tended toward intellectual

ism, whereas Yoga has always been exposed to 

the danger of deviating into mere magical psy

chotechnology. 

Next to Vedanta, the Samkhya philosophy 

has been the single most influential system of 

thought within the fold of Hinduism, and Shankara 

regarded it as his main opponent. Samkhya is said 

to have been founded by the Sage Kapila, who is 

credited with the authorship of the Samkhya-Sutra. 

Although a teacher by that name is likely to have 

lived during the Vedic Era, the Samkhya-Sutra 

appears to have been composed according to some 

Kapila, originator of the 
Samkhya tradition 
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IC AUTHOR 

scholars as late as the fourteenth or fifteenth cen

tury C.E. 

are the countless mutable and unconscious forms 

of Nature (prakriti), and on the other side are the 

innumerable transcendental Selves (purusha), 
which are pure Consciousness, omnipresent and 

eternal. Looked at more closely, this pluralism is 

illogical. If countless Selves are all omnipresent, 

they must also be infinitely intersecting each 

other, so that logically they should be consid

ered identical. This problem has been tackled 

In the framework of the six darshanas, the 

Samkhya referred to is the school of ishvara 

Krishna (c. 350 C.E.), author of the Samkhya
Karika. In striking contrast to Vedanta and the 

earlier Samkhya schools mentioned in the 

Mahabharata epic, ishvara Krishna taught that

Reality is not singular but plural. On one side 

1 0 1  
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again and again by various philosophers, and German Sanskritist Max Millier observed about 

while Shankara 's nondualism is intellectually the gunas: 

the most elegant, Ramanuja's qualified nondual-

ism perhaps best satisfies both reason and intu

ition. 
Ishvara Krishna further taught that Nature 

(prakriti) is a vast composite or multidimensional 

structure created by the interplay of three primary 

forces, the dynamic qualities (guna). The word 

guna means literally "strand" but has a wide range 

of connotations. In the context of Yoga and Sam

khya metaphysics, the term denotes the irre

ducible ultimate "reals" of the cosmos. The gunas, 

which are of three types, can be said to resemble 

the energy quanta of modem physics. The three 

gunas are called sattva, rajas, and tamas. They 

underlie all material as well as psychomental phe

nomena. In the Samkhya-Karikii, their respective 

characters are delineated as follows: 

The [three types of] gunas are of the 

nature of joy, joylessness, and dejection 

and [respectively] have the purpose of 

illuminating, activating, and restricting. 

They overpower each other, are inter

dependent, productive, and cooperative 

in their activities. ( 1 2) 

Sattva is regarded as buoyant and illu

minating. Rajas is stimulating and 

mobile. Tamas is inert and concealing. 

The activity [of th� gunas] is purposive 

like a lamp [made up of various parts 

that together produce the single phe

nomenon of light]. ( 1 3) 

The gunas are Nature, just as the atoms are 

matter-energy. Together they are responsible for 

the immense variety of natural forms on all levels 

of existence other than that of the transcendental 

Selves, which are unqualified Consciousness. The 
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We can best explain them by the gener

al idea of two opposites and the middle 

term between them, or as Hegel's the

sis, antithesis and synthesis, these being 

manifested in nature by light, darkness, 

and mist; in morals by good, bad, and 

indifferent, with many applications and 

modifications. 15 

According to the Samkhya-Karikii, the gunas 

are in a state of balance in the transcendental 

dimension of Nature, known as prakriti-pradhdna 

("Nature's foundation"). The first product or evo

lute to appear in the process of evolution from this 

transcendental matrix to the multiplicity of 

space-time forms is mahat, meaning literally 

"great one," or great principle. It has the appear

ance of luminosity and intelligence, and is there

fore also known as buddhi ("intuition" or "cogni

tion"), standing for higher wisdom. But, in reality, 

mahat is in itself quite unconscious (as are all 

aspects of Nature), and it represents only a partic

ularly refined form of matter-energy. It depends 

on the transcendental Self-Consciousness for its 

"light" of intelligence. 

Out of the mahat, or buddhi, emerges aham

kara ("I-maker"), the principle of individuation, 

which ushers in the distinction between subject 

and object. This existential category, in tum, 

causes the appearance of the lower mind (manas), 

the five cognitive senses · (sight, smell, taste, 

touch, and hearing), and the five conative senses 

(speech, prehension, movement, excretion, and 

reproduction). The ahamkiira principle further 

gives rise to the five subtle essences (tanmatra) 

underlying the sensory capacities. They, in tum, 

produce the five gross material elements (bhuta), 

namely earth, water, fire, air, and ether. 
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Thus, Classical Samkhya recognizes twen

ty-four categories of material existence in all. 

Beyond the guna triad and its products are the 

countless transcendental Self-monads, which are 

untouched by the ramifications of Nature. 

The entire evolutionary process is triggered 

Vaisheshika 

The school. of Vaisheshika ("Distinction-

ism") is concerned with the distinctions (vishesha) 

between things. It teaches that l iberation is 

attained through a thorough understanding of the 

six primary categories of existence: by the proximity of the transcendental Selves 

(purusha) to the transcendental matrix of Nature. 

Moreover, the process is for the sake of the liber- l .  

ation of those Selves that, mysteriously and 

Substance (dravya), which is ninefold: 

earth, water, fire, air, ether, time, space, 

mind (manas), and Self (atman) wrongly, identify themselves with a particular 

body-mind rather than their intrinsic condition of 

pure Consciousness. 2. quality (guna), of which there are twen-

The psychocosmological evolutionism of ty-three types, such as color, sensory

the Samkhya tradition is not meant so much to 

explain the world as to help transcend it. It is a 

perceptions, magnitude, and so on 

practical framework for those who desire 3.  action (karma) 

Self-realization and who encounter the diverse 

levels or categories of existence in the course of 4. the universal (samanya or jati) 

their meditation practice. 

In the context of the six schools of Hindu 

philosophy, Yoga signifies specifically the school 

of Patanjali, the author of the Yoga-Sutra. This 

school, frequently referred to as Classical Yoga, 

is considered a cousin of the Samkhya school of 
ishvara Krishna. Both are dualist philosophies, 

which teach that the transcendental Selves 

(purusha) are radically separate from Nature 

(prakriti) and that the former are· etemaI
°
ly 

unchanging, whereas the latter is forever under

going transformation and is therefore not con

ducive to lasting happiness. We need not go into 

further detail here, because Patanjali 's school is 

presented at length in Part Three. 

5. the particular (vishesha)

6. inherence (samavaya), which refers to

the necessary logical relationship

between wholes and parts, or sub

stances and their qualities, and so on.

The Vaisheshika school was founded by 

Kanada, the author of the Vaisheshika-Sutra, who 

lived perhaps around 500 or 600 B.C.E. The name 

Kanada appears to be a nickname, meaning liter

ally "particle eater." Presumably it refers to the 

kind of philosophy elaborated by him, though 

some Sanskrit authorities suggest that the name 

immortalizes the fact that this mighty ascetic 

lived on particles (kana) of grain. Perhaps both 

interpretations are correct. 

The origins of Kanada's school of thought 

are quite obscure._ Some scholars regard it as an 

offshoot of the older Mimamsa school, others see 

in it a development of the materialist tradition, 
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and yet others have proposed that it has its earli

est roots in a schismatic branch of Jainism. In its 

general orientation as well as its metaphysics, the 

Vaisheshika school is close to the Nyaya system, 

with which it is traditionally grouped. Both these 

schools come closest to what we in the West 

understand by philosophy. They made a lasting 

contribution to Indian thought, but neither school 

has retained a prominent position. The Vaishe

shika school is virtually extinct, and the Nyaya 

school has only a few representatives, mostly in 

Bengal. 

Nyaya 

The Nyaya ("Rule") school of thought was 

founded by Akshapada Gautama (c. 500 B.C.E.), 

who lived in an age of great controversy between 

Vedic ritualism and such heterodox developments 

as Buddhism and Jainism-an era in which criti

cal thinking and debating were, as in Greece, at 

an all-time peak. His was one of the earliest at

tempts to formulate valid rules for logic and the 

art of rhetoric. 

Akshapada is a nickname suggesting per

haps that Gautama was in the habit of looking 

down at his feet (perhaps while being immersed 

in thought or in order to purify the ground while 

walking). He is attributed with the authorship of 

the Nyaya-Sutra, which had many commentaries 

written on it. The oldest extant commentary is 

that of Vatsyayana Pakshilasvamin (c. 400 c.E.), 

written at a time when Buddhism was still strong 

in India. Another valuable commentary is Bhar

advaja 's or Uddyotakara's Nyaya-Varttika, which 

has a fine subcommentary by Vacaspati Mishra, 

who also wrote on Yoga. Nyaya entered its period 

of flowering around 1 200 C.E., which is the begin

ning of the so-called Nava-Nyaya (or "New 

Nyaya"). 
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Akshapada Gautama proceeded from the in

sight that in order to live rightly and to pursue 

meaningful goals, we must first determine what 

constitutes right knowledge. True to the Indic 

flair for classification, he elaborated sixteen cate

gories deemed important for anyone desiring to 

know the truth. These range from the means by 

which valid knowledge (pramana) can be ac

quired, to the nature of doubt, to the difference 

between debate and mere wrangling. This is not 

the place to examine these categories more close

ly. What is of interest is the metaphysics of the 

Nyaya school . 

According to the followers of Nyaya, there 

are numerous transcendental Subjects, or Selves 

(atman). Each infinite Self is the ultimate agent 

behind the human mind, and each Self enjoys and 

suffers the fruits of its actions in the finite world 

God is considered a special atman, as in Classical 

Yoga, and he alone is conscious. Despite the fact 

that the human Selves are all considered uncon

scious, as in the Mimamsa school, the Nyaya 

philosophers proposed the pursuit of liberation 

(apavarga) as the noblest goal in life. Of course, 

their opponents did not fail to point out the unde

sirability of a liberation that would lead to a rock

like, insentient existence. How little the adherents 

of Nyaya were convinced by their own metaphysics 

is evident from the fact that they looked for spiritu

al refuge in the religious teachings of Shaivism. 

There are several points of contact between 

Nyaya and Yoga. Yoga is mentioned in the Nyaya
Sutra (chapter 4) as that condition in which the 

mind is in contact with the Self alone, as a result 

of which there is mental equilibrium and insensi

tivity to bodily pain. In discussing various forms 

of perception, Vatsyayana Pakshilasvamin noted 

that the yogins are able to perceive remote and 

even future events, a skill that can be cultivated 

by the regular practice of meditative concentra

tion. Liberation is called apavarga, and this term 
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is also found in the Yoga-Sutra (2. 1 8) where it is 

contrasted with the idea of world experience 

(bhoga). 

A further curious parallel is that both Nyaya 

and Classical Yoga subscribe to the doctrine of 

sphota. This term refers to the eternal relationship 

between a word and its sound. The idea here is that, 

for instance, the letters y, o, g, and a, or even the 

entire word yoga, cannot explain the knowledge 

we have of the thing called "Yoga." Over and 

above these letters or sounds, there is an eternal 

concept, the essence of a thing. Upon hearing a 

sequence of sounds, this eternal essence "bursts 

forth" (sphuta) or reveals itself spontaneously in 

our mind, leading to comprehension of the thing 

thus denoted. 

A final connecting point is that an adherent 

of Nyaya is also known as yauga, that is, "one 

who has to do with Yoga." It is not clear what is 

hidden in this designation. 

The division of Hindu philosophy into six 

schools is somewhat artificial. There are many 

other schools-notably those associated.with cer-

tain sectarian movements-that at one time or 

another played an important role in the evolution 

of Indian thought. We will encounter some of 

them in later chapters. What should be borne in 

mind is that Yoga influenced most of these 

approaches and traditions, though it did so more 

as a loose body of ideas, beliefs, and practices 

than as the philosophical system (darshana) artic

ulated by Patanjali. 

V. YOGA, AYUR-VEDA, AND 
SIDDHA MEDICINE 

cine, emphasizing prevention but also having an 

extensive curative repertoire. It is practiced in 

India alongside modem medicine and is put for

ward as a way of life for those wishing to enjoy 

good health and longevity. Although Ayur-Veda 

cannot be regarded as a philosophical tradition, it 

is founded in Hindu metaphysics. Ayur-Veda is 

traditionally coPsidered to be supplementary 

knowledge to the ancient Atharva-Veda. In this 

sacred scripture we find the earliest recorded 

speculations on anatomy and on curative and pre

ventive medicine. Because of its cultural impor

tance, Ayur-Veda has sometimes been regarded as 

a fifth branch, or "collection," of the Vedic her

itage. 

The Ayur-Vedic body of knowledge is said 

to have originally amounted to 1 00,000 stanzas, 

gathered in a book of over one thousand chapters. 

While medicine was undoubtedly practiced in the 

early Vedic era, no work of such comprehensive

ness has survived into our time. The earliest 

�xtant medical works of encyclopedic scope are 

the Sushruta-Samhita and the Caraka-Samhita. In 

its oldest portions the former work dates back to 

pre-Buddhist times, but it was completed in its 

present form only in the early centuries of the 

Common Era. Sushruta is remembered in the 

Mahabharata ( l  .4.55) as the grandson of King 

Gadhi and son of the sage Vishvamitra, which in 

the revised chronology adopted in this volume 

would place him roughly sixty-two generation� 

before the Bharata war, that is, c. 3000 e .C.E. 

Sushruta's name means literally "well heard," 

suggesting that he was particularly capable of 

receiving and understanding the transmitted

knowledge. How much of the original medical

knowledge can be found in the extant Sushruta
Ayur-Veda ("Science of Life")-usually Samhita is anyone's guess. We know, however, 

written as one word in English, Ayurveda-is the from hymns in the Rig-Veda and Atharva-Veda 

name given to the native Indian system of medi- that there were skilled physicians during the 

cine. Ayur-Veda is essentially naturopathic medi- Vedic Era. 
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The latter medical collection, which also 

was frequently revised, was probably given its 

present shape around 800 c.E. However, its reput

ed author, Caraka, probably lived many centuries 

earlier, s ince he is said to have been the 

court-physician of King Kanishka (78-120 C.E.). 

Caraka 's name reminds us that the ancient physi

cians-though perhaps not the renowned Caraka 

himself-used to travel (cara) from place to place 

offering their medical services. 

Like Classical Yoga, which is comprised of 

eight "limbs," the Ayur-Vedic system of medicine 

is-according to the Sushruta-Samhitd ( l .  l .5-

9)-divided into eight branches : ( I )  surgery; 

(2) treatment of diseases of the neck and head; 

(3) treatment of physical diseases of the torso, 

arms, and legs; (4) treatment of childhood dis

eases; (5) processes for counteracting baneful 

occult influences; (6) toxicology; (7) processes 

for rejuvenating the body, known as rasayana; 

and (8)  techniques for sexual revitalization 

( vajikarana). 

The formal similarity between Ayur-Veda 

and Patanjali's eightfold Yoga, remarked on by 

the Hindu authorities, is purely coincidental, 

though some traditional authorities have paid 

attention to this parallel. There are, however, a 

number of important concepts and techniques that 
Ayur-Veda and Yoga have in common. Most sig

nificantly, the authors 

and editors of the above-

mentioned medical ref

erence works availed 

themselves of the phi

losophy of the Yoga

Samkhya tradition. Thus, 

at one point the Sush

ruta-Samhita appears to 

have been revised in  

light of ishvara Krish

na's dualist system of 
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thought, as propounded in his · Samkhya

Karikd. The Caraka-Samhita, on the other hand, 

contains echoes of epi� Samkhya- Yoga meta

physics. Here it should also be mentioned that 

some of the ancient Sanskrit commentators 

believed that the same Patanjali who composed 

the Yoga-Sutra also wrote a famous treatise on 

grammar and one on medicine. 

Both Ayur-Veda and Yoga insist on the 

interactive unity of body and mind. Physical dis

eases can affect the mind adversely, and mental 

imbalance can lead to illnesses of all kinds. 
Ayur-Veda's notion of a healthy life includes that 

it must be both happy (sukha) and morally good 

(hita). A happy life, by Ayur-Vedic definition, is 

one that is physically and mentally hale and vig

orous as well as moral and even wise. The inti

mate relationship between ethical conduct and 

happiness is emphasized in the Yoga l iterature as 

well. 

O JAMES RHEA 

Caraka 
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The authorities of Ayur-Veda recommend 
the cultivation of tranquillity, self-knowledge, 
and prudence. Today we might say that the 
Hindu physicians incorporated self-actualization 
(in Abraham Maslow's sense 16) into their medical
theory and practice. We can readily appreciate 
that such a life would form a sound basis for the 
pursuit of the spiritual value of Self-realization 
(atma-jnana). In his book Ayurveda and the

Mind, David Frawley goes so far as to say: 

Ayurveda is the healing branch of 
yogic science. Yoga is the spiritual 
aspect of Ayurveda. Ayurveda is the 
therapeutic branch of Yoga. 17 

A strong connecting point between Ayur
Veda and Yoga is the theory of the various life 
currents (vayu) in the body, which originated at 
the time of the Atharva-Veda. The medical 
authorities generally list thirteen conduits (nadi) 

along or in which the different types of life force 
(prana) are thought to travel, whereas the Hatha
Yoga scriptures usually mention fourteen such 
principal pathways. Often a distinction is made 
between these conduits and larger ducts (called 
dhamanf) carrying fluids such as blood, etc. The 
Ayur-Vedic model of this network of channels is 
quite different from the Tantric model, which is 
more specific to the subtle body. 

In Hatha-Yoga, the importance of commen
cing the practice of breath control in the right 
season is recognized. The medical basis for this 
custom is furnished by Ayur-Veda, according to 
which the bodily humors (dosha) undergo 
changes in the different seasons. The concept of 
the doshas also is referred to in a number of Yoga 
works, such as the fifth-century Yoga-Bhashya

( 1 .30), where illness is defined as an "imbalance 
of the constituents (dhatu) or the activity of the 
secretions (rasa)." In his nir.th-century gloss on 

this text, Vacaspati Mishra explains that the con
stituents are air (vata), bile (pitta), and phlegm 
(kapha), in other words the doshas. This is med
ical language. 

The doshas are also often referred to in the 
literature of Hatha-Yoga, which is concerned 
with the optimal functioning of the body. Health 
is deemed a matter of the proper balance between 
the bodily constituents.  1" These exist throughout 
the body but are present in different concentra
tions at various places. Thus, vata is preeminent 
in the nervous system, heart, large intestines, 
lungs, bladder, and pelvis; pitta predominates in 
the liver, spleen, small intestines, endocrine 
glands, blood, and perspiration; kapha in the 
joints, mouth, head and neck, stomach, lymph, 
and adipose tissue. Vata tends to accumulate 
below the navel, kapha above the diaphragm, 
and pitta between the diaphragm and navel. 

In addition to the three doshas, Ayur-Veda 
also recognizes seven types of tissue (dhdtu) and 
three impure substances (ma/a). The dhatus are 
blood plasma (rasa), blood (rakta), flesh (mamsa),

fat (meda), hone (asthi), bone marrow (majjan),

and semen (shukra). The ma/as, or waste materials, 
are feces (purisha), urine (mutra), and perspiration 
(sveda, lit. "sweat"). These bodily components are 
occasionally mentioned in the Yoga literature as 
well. 

This is also true of the vulnerable or sensi
tive zones (marman), which are already men
tioned in the Rig-Veda (6.75 . 1 8). According to 
Ayur-Veda, there are 1 07 marmans, which are 
vital connections between flesh and muscle, 
bones, joints, and sinews, or between veins. A 
hard blow to some of these marmans can cause 
death, as is part of the secret knowledge of the 
Chinese and Japanese martial arts. The South 
Indian martial arts practice of kalarippayattu

recognizes 1 60 to 220 such sensitive points in 
the body. This system regards the body as being 
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constituted of three layers, namely the fluid body 

(including ti ssue and waste products) ;  the solid 

body of muscles, bones.  and the marmans; and 

the subtle body consisting of the channels and 

gathering points of vital energy. Injury to a mar-
' 

man interrupts the flow of the wind element, thus 

causing severe physical problems that may result 

in death . Sometimes a vigorous slap to the in

jured area, administered promptly, can restore 

the flow of the life force and thus prevent the 

worst. The marmans depend on the flow of 

prana, and without priina there are no marmans. 
The flow of the life force through these sensitive 

spots is controlled by the moon. A similar teach

ing is present in ancient Hindu sexology, which 

recommends stimulating certain sensitive areas 

on the woman 's body only on particular lunar 

days. 
I• 

Some Yoga scriptures, such as the Shan
dilya-Upanishad ( 1 .8 . 1 f. ) ,  speak of eighteen mar
mans, and according to the Kshurikii-Upanishad 
( 14), the yogin should cut through these vital 

sp
_
ots by means of the "mind's sharp blade." In 

other words, here the marmans appear to be 

understood as blockages in the flow of the life 

force, which are removed through concentration 

and breath control. 

An important concept shared by Ayur-Veda 

and Yoga is that of ojas, or the energy of vitality, 

which is mentioned already in the Atharva-Veda 
(2. 1 7  . 1  ) .  Both systems seek to increase ojas (that 

is, the "lower" variety) by various means. In 

Yoga, the most frequently recommended method 

for enhancing one's vital power is sexual absti

nence. Ojas decreases with age and is reduced 

through hunger, poor diet, overwork, anger, and 

worry-all the physical and mental circumstances 

that sap one's zest for li�ing. Their opposite con

ditions generate ojas and thus ensure good health. 

When ojas is low for longer periods, it gives rise 

to degenerative diseases and premature aging. 
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Ojas is present in the entire body but is espe

cially stored in the heart, which is also the physi

cal anchorage of consciousness. Cakrapani, in his 

commentary on the Caraka-Samhita, mentions 

that while there is half a handful of "lower ojas" 
in the body, there are only eight drops of the 

"higher ojas" in the heart. The slightest waste of 

this precious vital energy is thought to cause 

death, and it cannot be replenished. 

Furthermore, Hatha-Yoga and Ayur-Veda 

share certain purificatory techniques, notably the 

practice of self-induced vomiting (vamana) and 

physical cleansing (dhauti). These techniques 

have, among other things, a salutary effect on the 

body 's metabolism. Ayur-Veda, moreover, knows 

of thirteen kinds of internal heat (agni), of which 

the digestive heat (jathara-agni) is often men

tioned by the authorities of Hatha-Yoga. 

Physical well-being (arogya) is definitely 

one of the prerequisites and intermediate goals of 

Hatha-Yoga. Even Patanjali, in his Yoga-Sutra 
(3 .46), mentions "adamantine robustness" of the 

body as one of the aspects of bodily perfection 

(kaya-sampad) . In another aphorism (2.43), 

Patanjali speaks of the perfection of the body and 

the senses as a result of the dwindling of impuri

ties by virtue of asceticism. Moreover, he states 

(2.38) that vitality (vlrya) is gained through 

chastity. In aphorism 1 .30, again, Patanjali lists 

sickness (vyadhi) as one of the distractions 

(vikshepa) of the mind that prevent progress in 

Yoga. 

The Shiva-Svarodaya, a yogic work that is 

several hundred years old, promotes breath 

control as the foremost means of achieving or 

maintaining well-being and for gaining occult 

knowledge and powers, as well as wisdom and 

even l iberation. In one verse (3 1 4  ) , the technique 

of svarodaya--:.from svara ("sound [of the 

breath]") and udaya ("rising")-is stated to be a 

science promulgated by the siddha-yogins. 
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In the Sat-Karma-Samgraha ("Compen
dium of Right Acts"), a Yoga text authored by 
Cidghanananda, a disciple of Gaganananda of the 
Natha sect, a whole range of purificatory prac
tices is outlined. These are intended to either 
stave off or cure all kinds of illnesses resulting 
from sheer misfortune or from carelessness in 
observing the prescribed dietary and other rules, 
such as those relative to the proper location and 
time. Cidghanananda advises the yogin first to 
use postures (asana) and occult medications to 
heal himself. When these fail, he should proceed 
with the techniques disclosed in the text. 

The link between Yoga and Ayur-Veda is 
clearly acknowledged in the sixteenth-century 
work by Yogananda Natha, entitled Ayur-Veda

Sutra, in which the author specifically makes use 
of Patanjali's Yoga-Sutra and also explores diet 
and fasting as efficient means to health. Food is 
examined in light of the relative predominance 
of the three gunas in it. The gunas-sattva,

rajas, and tamas-are also part of the medical 
theory of Ayur-Veda. Imbalance in the bodily 
constituents or the humors suggest an imbalance 
in the gunas, and vice versa. All finite existence, 
in a way, is the result of a disequilibrium of the 
gunas; only at the transcendental level of Nature 
(prakriti-pradhtina) are they in a perfect bal
ance. Sometimes the three humors (dosha) are 
regarded as somatic defects and the three gunas

as mental flaws. They are correlated as follows: 
wind - sattva; bile - rajas; phlegm - tamas.

Sattva, rajas, tamas 

One of the practices of Ayur-Veda that mesh
es closely with Hatha• Yoga's ideal of creating a 
long-lived, if not immortal, body is ktiya-kalpa.

This is a difficult ritual of rejuvenation requiring 
prolonged isolation in darkness, rigorous dietary 

constraints, and secret potions. The modem saint 
Tapasviji Maharaj reportedly underwent this treat
ment on several occasions, each time emerging 
from his solitary confinement in a dark hut look
ing and feeling thoroughly rejuvenated. 

The close connection between Ayur-Veda, 
Yoga, and alchemy (rasayana, from rasa "es
sence" or "mercury" and ayana "course") is par
ticularly apparent in the medieval Siddha tradi
tion of northern India. The adherents of this 
important tradition sought after bodily immortal
ity through a sophisticated psychophysiological 
technology known as kaya-sadhana, or "body 
cultivation." Out of this grew the various schools 
of Hatha-Yoga, which, on one level, can almost 
be looked upon as the preventative branch of 
Hindu medicine. Interestingly, one book on 
medicine-by a certain Vrinda-has the title 
Siddha-Yoga. Another medical treatise, ascribed 
to Nagarjuna, bears the title Yoga-Shataka

("Century [of Verses] on Yoga"). 
South India has produced a second inde

pendent medical system that is the equivalent of 
Ayur-Veda. This system is associated with the 
Siddha tradition as it has developed in the Tamil
speaking countries.  Even more than Ayur-Veda, 
it has a strong connection with alchemy and 
employs a large number of remedies derived 
from vegetables and chemicals. Its three princi
pal diagnostic and therapeutic tools are astrolo
gy, mantras, and drugs, known in the Tamil lan
guage respectively as mani, mantiram, and 
maruntu. It also makes use of postures (asana)

and breath control. 
This rival system of medicine, which has 

scarcely been researched, was founded by the 
legendary Sage Akattiyar (Sanskrit: Agastya), to 
whom over two hundred works are attributed. 
He is the first of the eighteen siddhas, or fully 
accomplished adepts, venerated in the south of 
the Indian peninsula. There was an ancient seer 
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Agastya, the dwarfish sage 

called Agastya, who composed several hymns of 
the Rig-Veda, and this archaic scripture ( 1 . 179) 

has even preserved a conversation between him 
and his wife Lohamudra. He is remembered as 
having been of small stature and in iconography 
is typically depicted as a dwarf. His name has 
anciently been associated with South India, 
where he is held in the same high esteem that 
Matsyendra Natha enjoys in the North. 

Teraiyar, who is traditionally considered 
one of Agastya's disciples but probably lived as 
late as the fifteenth century C.E., was an adept 
and a renowned healer. Of his many works only 
two are still available: the Cikamanivenpa and 
the Natikkottu (on pulse diagnosis). A fragment 
of the Noyanukaviti (on hygiene) also has sur
vived. The last-mentioned work contains the fol
lowing stanzas: 

1 1 0 

We will eat only twice, not three times 
a day; 

we will sleep only at night, not during 
the day; 

we will have sexual intercourse only 
once a month; 

we will drink water only at meals, 
though we may feel thirsty; 

we will not eat the bulbous root of any 
plant except that of karanai; 

we will not eat any unripe fruit except 
the tender plantain; 

we shall take a short walk after a 
friendly meal; 

what has death then to do with us? 

Once in six months we shall take an 
emetic; 

we shall take a purgative once in four 
months; 

once in a month and a half, we shall 
'" 

take naciyam;-
we shall have the head shaved twice in 

a fortnight; 
once every fourth day we shall anoint 

ourselves with oil and bathe; 
we shall apply collyrium to the eyes 

every third day; 
we shall never smell perfumes or flow

ers in the middle of the night; 
what has death then to do with us?2 1  

I t  i s  clear tram the above lines that the sid
dhas of South India, like their northern counter
parts, were greatly interested in longevity, and 
were even aspiring to immortality in a transub
stantiated body. More will be said about their 
teachings in Chapters 1 7  and 1 8. 

VI. YOGA AND HINDU RELIGION 

Yoga is not religion in the conventional sense 
but rather spirituality, esotericism, or mysticism. 
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Yet, whether we look at Hinduism, Buddhism, 
Jainism, or Sikhism, Yoga is as a rule intimately 
connected with the cosmologies as well as the 
religious beliefs and practices of these distinct 
traditions. This has proven a stumbling block for 
many Western Yoga practitioners, who neither 
are informed about these traditions nor, perhaps, 
are on good terms with their own religious her
itage, be it Christianity or Judaism. In particular, 
they are startled by the numerous deities of the 
Hindu, Buddhist, and Jaina pantheons and are 
wondering how they relate to actual Yoga prac
tice and to the teaching of nondualism (advaita) 

characteristic of most forms of Yoga. Those stu
dents who have monotheistic leanings may even 
be concerned about succumbing to polytheism, 
wtiich is considered a sin in the Judeo-Christian 
tradition. Siti.ce the focus of this book is on 
Hindu Yoga, I propose to introduce the major 
Gods and Goddesses of Hinduism, which make 
their appearance here and there in the Sanskrit 
and vernacular literature of Yoga. The Jainas by 
and large have retained the same deities, and 
many Hindu deities also form part of the expan
sive Buddhist pantheon. 

The various deities are invoked and wor
shiped as manifestations or personifications of 
the ultimate Reality, and in the eyes of their wor
shipers are each the supreme Godhead. Worship
ers of God Shiva, for instapce, regard Shiva as 
transcendental, formless, and qualityless (nirgu

na), but for the purpose of worship bestow upon 
this featureless Being certain anthropomorphic 
features or qualities (guna)-such as goodness, 
beauty, power, and grace. In relation to Shiva, all 
other deities are looked upon as high beings 
occupying various heavenly realms (loka). In 
Christian terminology, they are archangels ·or 
angels. For the community of Vishnu devotees, 
the situation is reversed. For them, Vishnu is the 
supreme Godhead, while all other deities-

including Shiva-are merely devas, "shining 
ones," who have a status equivalent to that of 
angelic beings in the Judeo-Christian and Islamic 
traditions. 

Early on, the deities were interpreted from 
three perspectives: their material (adhibhautika), 

psychological (adhyatmika), and spiritual (adhid

aivika) significance. For instance, the Vedic God 
Agni signifies the actual sacrificial fire, the sacri
ficer's inner fire (related to the serpent power or 
kundalint-shakti), and the divine fire or transcen
dental Light. Whenever we consider a deity, we 
must bear all three aspects in mind. Thus far, 
most scholars have focused only on the first 
aspect, which has caused them to view (and 
sometimes dismiss) the Vedic spirituality as 
merely "naturalistic." Upon closer study, howev
er, we realize that the Vedic seers and sages were 
steeped in symbolism and were greatly skilled in 
the use of metaphoric language. It is our under
standing, not their symbolic communication, that 
is inadequate. 

Since Vedic times, India's "theologians" 
have spoken of thirty-three deities, though in act
ual practice there...have long been many more 
mentioned in the scriptures. The following brief 
discussion focuses on only a few deities who are 
especially associated with Yoga. 

To begin with Shiva ("Benign one"), who is 
mentioned already in the Rig-Veda ( 1 . 1 14; 2.33): 

He is the focal point of Shaivism, that is,  the 
Shaiva tradition of worship and theology. He is 
the deity of yogins par excellence and is often 
depicted as a yogin, with long, matted hair, a 
body besmeared with ashes, and a garland of 
skulls-all signs of his utter renunciation. In his 
hair is the crescent moon symbolizing mystical 
vision and knowledge. His three eyes symbolize 
sun, moon, and fire, and they reveal to him 
everything in the past, present, and future. The 
central or "third" eye, \located at the forehead, is 
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Reproduced from Hindu Religion, Customs and Manners 

breath, etc . ) .  Rudra, 

however, is also under

stood to be a great heal

er, and the same func

tion is hinted at in 

Shiva's name. In later 

Hinduism, Shiva be

came the destructive 

aspect of the famous 

trinity (lri-murti), the 

other two being Vishnu 

(representing the princi

ple of preservation) and 

Brahma (standing for 

the principle of ere-Agni 

ation). As such, Shiva is 

connected with the cosmic fire, and a single often called Hara ("Remover"). He is typically 

glance from this eye can incinerate the entire pictured as dwelling on Mount Kaitasa with his 

universe. The serpent coiled around his neck divine spouse Piirvati ("She who dwells on the 

symbolizes the mysterious spiritual energy of mountain").  In many Tantras, he figures as the 

kundalinf. first teacher of esoteric knowledge. As the 

The Ganga (Ganges) River that cascades 

from the crown of Shiva's head is a symbol of 

perpetual purification, which is the mechanism 

underlying his gift of spiritual liberation be

stowed upon devotees. The tiger skin on which 

he is seated represents power (shakti), and his 

four arms are a sign of his perfect control over 

the four cardinal directions. His trident repre

sents the three primary qualities (guna) of 

Nature, namely tamas, rajas, and sattva. The ani

mal commonly associated with him is the bull 

called Nandin ("Delightful"), a symbol of sexual 

energy, which Shiva has mastered perfectly. The 

lion often shown in images of Shiva symbolizes 

greed .for food, which he also has conquered.

Shiva has from the beginning been closely 

associated with Rudra ("Howler"), a deity espe

cially connected with the air element and its 

diverse manifestations (i .e., wind, storm, thun-

der, and lightning but also life energy and the 
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ultimate Reality, the Shaivas in
voke him as Maheshvara ("Great 
Lord," from mahfi "great" and fsh

vara "lord"). As the giver of joy 
or serenity he is called Shankara, 
and as the abode of delight he is 
given the name Shambhu. Other 
names are Pashupati ("Lord of the 
beasts"), ishana ("Ruler") and, not 
least, Mahadeva ("Great God"). 

C HINDUISM TODAY 

Another symbol typically con
nected with Shiva and having many 
associations is the linga. This word 
is often translated as "phallus," but 

Shiva-linga 

with four arms signifying his 
omnipresence and omnipotence. 
His attributes include the conch 
(symbol of creation), the discus 
(standing for the universal mind), 
the lotus (representing the uni
verse), the bow and arrows (sym
bolizing the ego sense and the 
senses), the mace (standing for the 
life force), the lock of golden hair 
on the left side of his chest (repre
senting the core of Nature), the 
chariot (symbolizing the mind as 
the principle of action), and his 

it literally means "sign" and stands for the princi
ple of creativity per se. The linga (sometimes ren
dered as "lingam" in English) is the creative core 
of cosmic existence (prakriti), which is undivided 
and causal. Its counterpole is the feminine princi
ple of yoni ("womb," "source"). Together, both 
these principles weave the tapestry of space-time. 
Some Shaivas-notably the Lingayatas-wear, the 

black or dark blue color (suggesting the infinite 
expanse of ether/space, the first of five ele-
ments). 

In order to restore the moral order (dharma)

on Earth, Vishnu is said to have incarnated 
several times. His ten incarnations (avatfira, "de
scent") are: 

shiva-linga as an amulet, and in Tantric contexts, 1 .  Matsya ("Fish") incarnated with the 
stone or metal representations of the linga set in 
yoni bowls remind practitioners of the bipolar 
nature of all manifest existence: The world is a 
play of Shiva and Parvati (Shakti), or Conscious
ness and Energy. 

specific purpose of saving M anu 
Satyavrata, the progenitor of the human 
race during the deluge at the beginning 
of the present world age. 

Vishnu ("Pervader") is the object of wor- 2. Kfirma ("Tortoise") took form out of 
ship among the Vaishnavas: Vaishnavism has its 
roots in Vedic times, as Vishnu is mentioned 
already in the Rig-Veda (e.g., 1 .23; 1 54; 8. 1 2;

29). His most important other names are Hari 
("Remover"), Narayana ("Abode of humans"), 
and Vasudeva ("God of [all] things"). Between 
the successive periods of world creation, myth
ology pictures Vishnu as resting in a formless 
state on the cosmic serpent Shesha (or Ananta) 
floating in the infinite ocean of unrnanifest exis
tence. 

Vishnu, like Shiva, is often represented 

Vishnu 's infinitude in order to recover 
various treasures lost during the deluge, 
notably the elixir of life. Both the 
deities (deva or sura) and the counter
deities (asura) collaborated in churning 
the world ocean by using the cosmic 
serpent (Ananta) as a rope and the cos
mic mountain Mandara as a churning 
rod. Kfirma served as the pivot for the 
rod. Through their churning, all the lost 
treasures were recovered, thus restoring 
the universal order and balance. 

1 1 3 
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3. Varaha ("Boar") was born 

with the mission to destroy

the demon Hiranyaksha

("Golden-Eyed") who had 

flooded the entire earth.

6. Parashu-Rama ("Rama

with the Ax") was a warlike 

incarnation. He destroyed 

the warrior estate twenty

one times, which suggests a 

great struggle between the 

kshatriyas and the brah

mins in early Vedic times. 

4. Nara-Simha ("Man-Lion")

manifested in order to de

stroy the ev i l  emperor

Hiranyakashipu ("Golden

Vestment") who had tried

unsuccessfully to kill his

son PrahJada, a great devo-
Reproduced from Hindu Religion, Customs and Manner� 

7. Rama ("Dark one" or 

"Pleasing one"), also called 

Ramacandra, was a wise 

and just ruler of Ayodhya 

and a younger contempo
Vishnu as Nara-Simha 

tee of Vishnu. As a result of

a boon granted by God Brahma,

Hiranyakashipu could not be killed by 

day or by night, by a deity, human

being, or beast, and neither inside nor

outside the walls of his palace. Thus,

Nara-Simha appeared at twilight, as a

lion-headed human, and within a pillar. 

With his claws he tore open the king's

body, destroying him.

5.  Yamana ("Dwarf') incarnated specifi

cally in order to destroy the demonic 

Bali, who had ousted the deities and 

gained dominion over the universe. He 

requested from Bali as much land as he 

could cover with three steps. Amused 

by such a request, the demon emperor 

granted his wish. Yamana took two 

steps and encompassed all of creation, 

and with his third step placed his foot 

on Bali 's head, pushing him into the 

hell realms. Because Bali was not 

entirely devoid of virtues, Yamana 

granted him rulership of the nether 

regions. Vishnu's three steps are re

ferred to already in the Rig-Veda (e.g., 

l .23. 1 7- 18, 20). 

11. 4

rary of Parashu-Rama. His l ife story is 

told in the Ramayana epic. His wife 

was Sita ("Furrow"), who is often iden

tified with the Goddess Lakshmi 

("Good Sign") and who symbolizes the 

principle. of marital fidelity, love, and

devotion. She was kidnapped by the 

demon-king Ravana, whose kingdom 

may have been located in Sri Lanka 

(formerly Ceylon), and rescued by the 

monkey-headed demigod Hanumat, 

who represents the principle of faithful 

service. 

8. Krishna ("Pul ler") was the God-man

whose teaching is featured in the

Bhagavad-Gfta and many other sections

of the Mahabharata epic. Krishna's

death inaugurated the kali-yuga, which

is still in full swing and will last many

thousands of years.

9. Buddha ("Awakened one") was born

in order to mislead evil-doers and

demons. Some authorities question

whether this refers to Gautama the

B uddha, but there can be little doubt
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that this was the intent of the brahmins 
who created the doctrine of ten incarna
tions. 

IO. Kalki ("Base one") is the avatara yet to 
come. He is described in various 
Puranas as riding a white horse and 
brandishing a blazing sword. His task 
will be to bring about the destruction of 
the present world (yuga) and the 
birthing of the next Golden Age,  or 
Age of Truth (satya-yuga).

Of the Hindu trinity, God Brahma is the 
most abstract and consequently has not captured 
the imagination of the brahmins. He simply is the 
Creator of the world. He must be carefully distin-' 
guished from brahman, which is the nondual 
transcendental Reality. Those who do not belong 
to the great religious communities, such as 

Shaivism or Vaishnavism, are often described as 
Smartas, or adherents of the Smritis (nonrevelato
ry literature). 

Closely associated with God Shiva is Gan
esha ("Lord of the hosts"), the elephant-headed 
God, who is called by many other names, including 
Ganapati (having the same meaning) and Vinayaka 
("Leader").22 In 1995, Ganesha made the headlines
of the New York Times and other prominent news
papers around the world for what has been dubbed 
the "milk miracle" (kshfra-camatkiira). On Sept
ember 2 1  that year, an otherwise ordinary Hindu in 
New Delhi dreamed that Ganesha was craving 
some milk. When the man got up in the morning, 
he went straight to the nearest temple and, with the 
priest's permission, offered a spoonful of milk to 
this deity's statue. To his and the priest's astonish
ment, the milk vanished. Within hours, news had 
traveled around the country, and ten� of millions of 
devout Hindus flocked to the temples. Apparently, 
countless others-including shocked skeptics-

C JAMES RHEA 

Vishnu as Matsya 
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C JAMES RHEA 
Ganes ha 

saw the miracle repeated in many sacred spots 
and even not-so-sacred locations (such as Gane
sha figurines on automobile dashboards). Within 
twenty-four hours the miracle ceased as suddenly 
as it had begun. 

Whatever view we may take of this event, it 
affords us the opportunity to ponder the symbol
ism of the milk offering. In ancient Vedic times, 
milk was often mixed into the fabled soma draft 
before it was offered into the sacred fire for the 
deities' enjoyment, or was imbibed by the sacri
ficial priest to facilitate his communion with the 
deities. In subsequent times, soma sacrifices 
were understood and practiced merely metaphor
ically. Soma became the nectar of immortality 
generated within the human body itself through 
intense concentration. Milk, as a product of the 
sacred cow, is full of symbolic associations. 
Ganesha is particularly connected with the sym
bolism of the life force (prana) and the serpent 
energy (kundalini), which, when it has fully risen 
to the psychospiritual center at the crown of the 
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head, causes the ambrosial liquid to irrigate the 
yogin's body. 

Of the various female deities, we must single 
out Durga ("She who is difficult to cross"), who 
represents the cosmic energy of destruction, par
ticularly the removal of the ego (ahamkara),

which stands in the way _of spiritual growth and 
ultimate liberation. She is a nurturing mother only 
for those who walk the path of self-transcendence; 
all others experience her wrathful side. 

Kali ("Dark One"), a personification of 
Durga 's wrath, is one of a group of ten major 
Goddesses known as the "Great Wisdoms" 
(mahd-vidya). The others are Tara, Tripura
Sundari, Bhuvaneshvari, Chinnamasta, Bhairavi, 
Dhumavati, BagaJamukhi, Matangi, and Kamala. 
Of these, Chinnamasta ("She whose head is cut 
off') holds special significlP:1ce for Yoga. This 
fierce Goddess is typically depicted in the nude 
and with a garland of skulls aro\ind the stump of 
her neck from which spout two · fountains of 

O JAMES RHEA 

Kali 
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blood. She holds her severed head in her left 
hand. Various myths seek to explain her unusual 
condition, but they all are agreed that the 
Goddess cut off her own head in order to feed her 
two attendants, called Dakini and Vamini, or 
Jaya and Vijaya. Yogically interpreted, this pri
mal sacrifice of the divine Mother stands for the 
left and right current-idd and pinga/0-which 
must be sacrificed in order to induce the free 
flow of the psychospiritual energy through the 
central channel (sushumno-nodi). The head
symbol of the mind-must be severed, that is, 
transcended, in order for enlightenment to occur. 
This yogic symbolism is suggested in this 
Goddess's alternative name, Sushumnasvara
Bhasini, meaning "She who shines with the 
sound of the central channel." 

The benign aspect of the Ultimate in its 
feminine form is emphasized in the Goddess 
Lakshmi, whose name is derived from lakshman 

("sign") and means "Good Sign" or "Fortune." 
The South Indian Goddess Lalita Tripura
Sundari ("Lovely Beauty of the Triple City") 
expresses the same aspect of the Divine. She is 
described as benevolent (saumya) and beautiful 
(saundarya), rather than terrifying (ugra) and 
horrifying (ghora). Yet, since Lakshmi and Lalita 
are conceived as the ultimate Reality, they also 
necessarily include the destructive aspect. From 

C MARGO GAL 

Tripuro 

our limited human point of view, the Divine is 
neither mere!� positive nor exclusively negative, 
but it transcends all such categories.  The most 
important Hindu work extolling the Divine in its 
feminine aspect is the voluminous Devi

Bhdgli\Jata, a Shakta counterpart of the Vaish
nava Bhdgavata-Purona, which has been dated 
between the seventh to twelfth centuries.21 Here 
the great Goddess is introduced as the eternal 
essence of the universe. 
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"This immutable Yoga I proclaimed to Vivasvat. Vivasvat 

imparted it to Manu, and Manu declared it to Ikshvfil<.u. Thus 

handed down from one to another, the royal seers learned it." 

-Bhagavad-Gita (4. 1-2) 

YOGA I TIMES

I. HISTORY FOR SELF-UNDERSTANDING 

Yoga has been called a living fossil. It belongs to the earliest manifestations of India's cul

tural heritage. Thanks to the missionary efforts of Hindu swamis, it has entered a new phase 

of flowering in our century, both in India and in other parts of the world. Today, hundreds of thousands 

of Westerners are actively practicing some form of Yoga, though they do not always have a clear under

standing of its traditional goals and purposes. To a large extent this is because they are generally unin

formed about Yoga's richly textured history. Therefore, Part Two of this volume is dedicated to out

lining the essential developments in the long and complex evolution of Yoga. 

History provides a vital context for understanding the world, especially human culture. More than 

that, history tells us about ourselves, because our beliefs and attitudes are largely shaped by the culture 

to which we belong. We are what we are, not only because of our own personal history but also because 

of the collective history of human civilization. As the German philosopher and psychiatrist Karl 

Jaspers commented: 

No reality is more essential to our self-awareness than history. It shows us the broadest hori

zon of mankind, brings us the contents of tradition upon which our life is built, shows us 

standards by which to measure the present, frees us from unconscious bondage to our own 

age, teaches us to see man in his highest potentials and his imperishable creations . . .  We can 

have a better understanding of our present experience if we see it in the mirror of history. 

Without adequate understanding of the historical unfoldment of Yoga, it is hard to imagine that 

we could arrive at a genuine appreciation of its spiritual treasures, or could practice it meaningfully 

and with ultimate effectiveness. A study of the history of Yoga gives us a broader picture than we can 

glean from most of the popular literature on the subject. 
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To learn about the historical evolution of 
Yoga is more than an academic exercise; it actu
ally furthers our self-understanding and hence our 
efforts to swim free of the boundaries of the ego
personality. The following chapters will reveal 
some of the glory of the Yoga tradition, which has 
generated an immense wealth of insight into the 
human condition. It is, of course, impossible to 
capture even on a few hundred pages everything 
that scholarship has brought to light. Indeed� no 
one has so far attempted to integrate all the avail
able data, which would require mastery of sever
al languages (especially Sanskrit and Tamil) and a 
truly encyclopedic · knowledge. 
Therefore, what I will attempt 
in this book is the more modest 
goal of erecting a preliminary 
framework for our understand
ing of Yoga. 

Upanishads and is followed by Buddhism. 
Before beginning the panoramic treatment 

of the history of Yoga, I would like to briefly 
introduce a useful evolutionary perspective: the 
Gebserian model of structures of consciousness. 

History and Consciousness 

In its fully developed form, the psychospiri
tual technology of Yoga belongs to what Karl 
Jaspers called the "axial age," the crucial period 
around the middle of the first millennium B.C.E.

C RUDOLF HAAlMEALI 

the age of Lao Tzu and Confucius 
in China, Mahavira and Gautama 
the Buddha in India, and 
Pythagoras, Socrates, Plato, and 
Aristotle in Greec;e. 2 These 
geniuses and a host of other path
makers of that time ushered in a 
new paradigm or style of thought. 

What this new orientation 
means in the overall history of 
human civilization has been bril
liantly articulated by the Swiss 
cultural philosopher Jean Geb
ser. 3 According to him, humanity 
has traversed a series of four 

In the previous chapter we 
have seen how the history of 
Hinduism can conveniently be 
arranged into nine periods, 
extending from the Pre-Vedic 
Age to our Modem Age-a span 
of over 8,000 years. In reading 
the following chapters it will be 
helpful to bear that schema in 

Jean Gebser 
mind. Since yogic ideas and structures of consciousness, or 
practices are not unique to Hinduism but also are cognitive styles, which he characterized as fol
found, for instance, in Buddhism and Jainism, it lows: 
would be possible to write quite different histories. 
However, given the superlative position of 1 .

Hinduism in the historical development of India's 
civilization, this would only add needless compli
cation. In the following, therefore, the develop
ment of Yoga is presented from the point of view 
of Hinduism, though I have included short chap-
ters on Buddhism and Jainism. These two tradi
tions are treated in their relative chronological 
sequence: Jainism appears after the earliest 
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Archaic consciousness: This is the sim
plest and earliest identifiable cognitive 
style, which has the least degree of 
self-awareness and is still almost com
pletely instinctual. Historically, it takes 
us back to the time of Australopithecus

and Homo habilis. Today, this con
sciousness manifests in us, for instance, 
as the impulse toward self-transcen-



dence. Also, it is activated in some 

types of ecstatic experience (samtidhi) 

or even certain drug-induced altered 

states of awareness, where the barrier 

between subject and object is temporar

ily lifted. 

2. Magical consciousness: Emerging

from the archaic consciousness, the

magical consciousness is still pre

egoic, with a diffuse awareness. It oper

ates on the principle of identity, as it is

expressed in analogical thinking, which

is a gut-level (archetypal) response that

relates apparently disjointed elements

into a whole. This type of conscious

ness may have characterized Homo

erectus, · over one-and-a-half million

years ago. It is still effective in us today

whenever we are spellbound or in sym

pathy with someone or something. It

manifests negatively in such diverse

situations as blindly falling in love or 

temporarily losing one's judgment (and 

sometimes one's humanity) under the 

hypnotic influence of a large crowd.

The magical consciousness also is

strongly present in those aspects of

Yoga that involve extreme inward con

centration, leading to loss of body

awareness. Of course, it also is the cog

nitive basis for all forms of sympathet

ic magic, which is an ingredient of

some yogic paths, notably those

schools of Tantrism that emphasize the

cultivation of paranormal powers, or 

siddhis.

3. Mythical consciousness: This represents

a more pronounced degree of self

awareness, corresponding to, though

CHAPTER 4 - YOGA IN ANCIENT TIMES �
not identical with, that of a child. 

Thinking operates on the principle of 

polarity rather than magical identity or 

mental duality. It unfolds through sym

bol rather than calculus, myth rather 

than hypothesis, feeling or intuition 

rather than abstraction. The Nean

derthals and Cro-Magnons may largely 

have embodied the mythical conscious

ness. Like the other structures of con

sciousness, it continues to be effective 

to this day and was a principal factor in 

the creation of the immense variety of 

sacred traditions, including Yoga. We 

activate the mythical consciousness 

whenever we close our eyes and im

merse ourselves into the imagery of the 

mind, or when we give poetic expres

sion to our deep-felt thoughts. The 

mythic component is strong in most tra

ditional approaches of Yoga, and they 

can usefully be grouped together under 

the label of Mythic Yoga, as opposed to 

a more integrative orientation, such as 
Sri Aurobindo's Integral Yoga. Mythic 

Yoga follows the verticalist motto of 

"in, up, and out." I have explored all this 

more fully in Wholeness or Tran

scendence?
4 

4. Mental consciousness: As the name

suggests, this cognitive style is the

domain of the thinking, rational mind.

operating on the principle of duality

("either/or"). Here self-consciousness

is acute, and the world is experienced

as split up into subject and object.

Since the European renaissance, this

cognitive style has dominated our lives

and has in fact become a destructive

force. Today, the mental consciousness,
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which is inherently balanced, has de

generated into what Gebser calls the 

rational mode. 

The mental consciousness at its best was 

still at work when Patanjali wrote his Yoga-Sutra 

or when Vyasa composed his commentary on it. 

Thus, Yoga by no means excludes this particular 

cognitive style, but all traditional schools of Yoga 

call for the transcendence of the mind, both in its 

lower form as manas and in its higher form as 

buddhi. The truth is always considered to lie 

beyond the mind and the senses. In what I have 

dubbed Mythic Yoga, the mind is frequently por

trayed as the arch enemy of the spiritual process. 

This notion, however, is a limitation that is not 

present in more integrative forms of Yoga. 

Intellectual wol'k is not necessarily detrimental to 

spiritual growth, although, in order to realize the 

Self, the mechanism of the mind must indeed be 

transcended and freed from its egoic anchorage. 

In his magnificent work The Ever-Present 

Origin and in several of his other books, Gebser 

argued that today we are witnessing the emer

gence of a fifth structure of consciousness, which 

he called the integral consciousness. This is not 

the place to furnish a detailed description of this 

emerging modality of the human mind. I merely 

wish to mention that, in Gebser's view, this new 

consciousness is an antidote to the one-sidedness 

of the exaggerated rational mentality that is a 

degradation of the original mental consciousness. 

The rational consciousness, in Gebser's sense of 

the term, is excessively egoic and is at odds with 

the spiritual Reality. The integral consciousness, 

by contrast, is inherently ego-transcending and 

open to what Gebser called the "Origin," that is, 

the Ground of Being. lbere are obvious parallels 

here to Sri Aurobindo's philosophy, and Gebser 

admitted to standing in the spiritual gravity field 

of that great sage. -:J. _ 
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The task before us-individually and collec

tively-is to help this emerging integral con

sciousness to take effect in us and in our human 

civilization as a whole. Only in this way can we 

hope to restore the balance between the various 

structures of consciousness, allowing each to 

express itself according to its inhere,nt values. It is 

my belief that the Yoga tradition-as well as other 

spiritual traditions--contains many elements that, 

applied judiciously to our contemporary situation, 

can assist greatly in this challenging work of inte

gration. 

JI. FROM SHAMANISM TO YOGA 

Cultural heroes like Gautama the Buddha or 

the Upanishadic sages stood at the threshold of 

the mental structure of consciousness, which they 

helped usher in. Thus, the psychospiritual tech

nology of Yoga i� the product of the early mental 

structure of consciousness. Prior to that we find 

the Proto-Yoga of the Vedas, couched in heavily 

symbolic terms. Before that we have the ecstatic 

technology of Shamanism extending back to the 

Stone Age. Although Shamanism has been dated 

to around 25,000 B.C.E., it is probably very much 

older. As we know from other contexts, the 

absence of artifacts does not necessarily imply the 

absence of the belief system with which they are 

associated. 

Shamanism is the sacred art of changing 

one's awareness in order to enter nonordinary 

realm� of reality, which are experienced to be 

populated by spirits. The word shaman is of 

Siberian (Tungusic) origin and describes a sea

soned traveler in the spirit realms. Mostly by lis

tening to the monotonous sound of a drum, click 

stick, or other percussion instrument, or by means 

of psychotropic substances .(such as the fly agaric 



mushroom), shamans achieve a radical shift in 
their perceptual field. They do this in order to 

.communicate with the spirit world. Their purpose 
is not idle curiosity; rather, they hope to retrieve 
power and information that 
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suppressed by the representatives of the official 
' 

religion. In order to avoid detection, they had to 
cease drumming loudly and instead elaborated 
quiet methods of altering consciousness. Out of 

this, in Harner 's recon-
are vital to the psychologi
cal and bodily welfare of 
their community. 

According to some 
authorities, notably Mircea 
Eliade, Shamanism is of 
Siberian origin. Others 
regard Shamanism as a 
worldwide tradition that 
has arisen independently in 
diverse cultures. I favor the 

"Shamans are usually 
aroused during their journey 
and may dance or become 
highly agitated . . . In yogic 
samadhi, calm may become 
so profound that many men
tal processes cease tem
porarily." 

struction of ancient histo
ry, evolved the tradition of 
Yoga. 

While Hamer's hypoth
esis is intriguing, the wan
ing of the shamanic tradi
tion was probably more 
connected with the fact 
that the rise of the city 
states coincided with the 

-Roger Walsh, The Spirit of

Shamanism, p. 229

former view, which associates Shamanism espe
cially with the cultural backdrop of Siberia and 
Central Asia. In a similar vein, Yoga is essentially 
an Indic phenomenon, and the spiritual traditions 
of other cultures should be given their own distinct 
name. Thus, strictly speaking, we should not speak 
of African Shamanism, unless it can be demon
strated that it is a descendant of Siberian 
Shamanism, which is true of the shamanic tradi
tion of the Eskimos and Hopi Indians. Similarly, 
we should not speak of a Christian Yoga, unless it 
is indeed a hybrid between Christianity and 
Hinduism. Terms like "sorcery," "witchcraft," or 
"magic" may be applied in contexts other than 
Siberian or Siberian-derived spirituality, and 
"mysticism" or "spiritual esotericism" may be 
used in connection with Yoga-like traditions other 
than those traceable to India. 

Some scholars have suggested that Yoga 
grew directly out of Shamanism, but this is diffi
cult to prove. While Yoga contains shamanic ele
ments, it absorbed many other teachings as well. 
According to Michael Harner, the transition from 
Shamanism to Yoga occurred at the time of the 
early city states in the East, when shamans were 

collapse of the tribal com
munities that were served by the shamans. This 
collapse, in tum, is best understood as a shift in 
consciousness toward a more individuated self
awareness, associated with the emerging mental 
structure of consciousness.6 

The shaman is a privileged sacred technician 
who acts on behalf of his (or more rarely her) 
community. This aspect is shared by the brahmin 
(brahmana), who performs his sacrifices and 
other rituals for the sake of others, whether it be 
the ancestral spirits, his own living family, or the 
community at large. However, the yogin is a 
sacred technician who first and foremost seeks his 
own salvation. He _does not, as a rule, endeavor to 
make any direct social contribution. If anything, 
he has dropped out of the':sucial game. Yet, indi
rectly by their exemplary behavior and benevo
lent aura, the yo gins of India have contributed sig
nificantly not only towm:d dt�lr own society but
also to human civilization as a whole.7 Even in 
Karma-Yoga, the ideal of benefiting the world 
(loka-samgraha), as mentioned earlier, is primar
ily in the interest of the yogin's own spiritual 
growth. Only the bodhisattva ideal of Mahayana 
Buddhism embodies the intention to improve our 
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collective human destiny. But, unlike the shaman, 

the bodhisattva is chiefly concerned with the spir
itual welfare of people, not merely their bodily or 

emotional well-being or their material prosperity. 

Even those practitioners of the bodhisattva path 

who are healers understand their healing ministry 

as a spiritual service to others: By helping people 

re-establish physical health or emotional balance, 

these healers hope to create in them the proper 

conditions for spiritual practice. 

While the hypothesis that derives Yoga 

from (officially suppressed) Shamanism is 

problematical, clearly many aspects and motifs 

of Shamanism have survived in Yoga. Eliade, 

who pioneered research on both Yoga and 

Shamanism, furnished the following characteris

tics for the shamanic tradition: 

Among the elements that constitute and 

are peculiar to shamanism, we must 

count as of primary importance: ( I )  an 

initiation comprising the candidate's 

symbolical dismemberment, death, and 

resurrection, which, among other 

things, implies his descent into hell and 

ascent to heaven; (2) the shaman's abil

ity to make ecstatic journeys in his role 

of healer and psychopompos (he goes in 

search of the sick man's soul, stolen by 

demons, captures it, and restores it to 

the body; he conducts the dead man's 

soul to hell, etc.); (3) "mastery of fire" 
(the shaman touches red-hot iron, walks 

over burning coals, etc., without being 

hurt); (4) the shaman's ability to assume 

animal forms (he flies like the birds, 

etc.) and to make himself invisible.
' 

Yoga, as we have seen in Chapter I ,  is an 

initiatory tradition. Its entire course is governed 

by the idea of the progressive transcendence 
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("dismemberment") of the human ego-personali

ty. Later we will encounter the Kshurika
Upanishad ("Secret Doctrine of the Dagger"), a 

work that explains the yogic process in terms of a 

step-by-step dismantling of ordinary conscious

ness. This corresponds to the dismemberment 

associated with the shamanic rope trick, which 

has been described as a form of mass hypnosis. 

This involves the shaman, a sharp blade in his 

mouth, climbing up the vertically extended rope 

in hot pursuit of a young boy until both are out of 

sight. After a while, the boy's severed limbs rain 

down from high above. The drama ends with the 

boy's resurrection by the shaman. Cameras will 

only capture the shaman sitting on the ground, 

alone and perhaps with a knowing smile. 

The yogin's ecstatic introversion and mysti

cal ascent is the equivalent of the shaman's ecsta

tic flight, and the yogin's teaching function corre

sponds to the shaman's role as a guide of souls. 

Furthermore, many of the shamanic powers also 

are recognized in Yoga, where they are known as 

siddhis ("accomplishments"), including the abili

ty to become invisible, with which shamans are 

also credited. Finally, the shaman's mastery of 

fire-an external feat-is paralleled by the yogic 

mastery of the "inner fire," especially the psy

chophysiological heat generated during the 

arousal of the life force in Kundalini-Yoga. This 

is the basis for the Tibetan practice of tumo, 
which allows practitioners of this yogic discipline 

to sit naked for many hours in the frozen snow 

blanketing the mountain peaks of the Himalayas. 

One of the best known techniques ·of Yoga

sitting cross-legged in one of the many yogic pos

tures (asana}-has its shamanic precursor. In her 

book Where the Spirits Ride the Wind, the 

American anthropologist Felicitas Goodman 

examined a number of shamanic postures that have 

been used to induce ecstatic states or out-of-body 

experiences.
9 

Apparently, each posture has its own 



distinct effect on the mind, and she and her stu

dents are capable of entering various states of con

sciousness by using specific shamanic postures. 

The previous chapter introduced the tradition 

of asceticism (tapas), the precursor of Yoga, 

which has many striking parallels to Shamanism: 

Where shamans demonstrate their mastery of fire 

by touching burning coals, tapasvins excel in the 

act of "self-heating"-that is, in disciplining 

themselves to the point where sweat pours from 

all pores. One ancient ascetic practice (called 

panca-agni, written panciigni) is to sit surrounded 

by four lit fires, in the middle of summer, while 

the sun is burning down from above. In recent 

years, Swami Satyananda Saraswati of the Bihar 

School of Yoga practiced this age-old technique 

over a long period. Whether through prolonged 

retention of the breath or through transmutation of 

the sexual drive into vital energy (ojas), yogins 

similarly seek to frustrate the natural tendencies 

of the body-mind and thereby create an inner pres

sure that translates into physiological heat. They 

feel as if they are burning up. Then, at the peak 

of this experience, a radical breakthrough occurs 

whereby their whole being is illumined. They dis

cover that they are that light, which has no appar

ent source but is the Source of everything. 

The condition of illumination, or enlighten

ment, is to the yogin what the magical journey 

into other realms is to the shaman. Both experi

ences represent a radical departure from conven

tional reality and consciousness. Both have a pro

foundly transfonnative effect. Yet only the yogin, 

who travels inward, discovers the ultimate futility 

of all journeying, because he realizes that he is 

never traveling outside the very Reality that is the 

goal of his spiritual odyssey. 

The environment of the shaman is composed 

of the subtle realms of existence, which he strives 

to master. "The distinctive feature of the shaman

ic ecstasy," writes the American psychiatrist 
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Roger Walsh, "is the experience of 'soul flight' or 

'journeying' or 'out-of-body experience. ' That is, 

in their ecstatic state shamans experience them

selves, or their soul or spirit, flying through space 

and traveling either to other worlds or to distant 
1 1 1  

parts of this world." The shamanic journeys are 

for the sake of obtaining knowledge or power, or 

to effect changes in the material realm by altering 

the conditions in the subtle realms. The yogin 's 

ultimate purpose, however, is to go beyond the 

subtle levels of existence explored by the shaman, 

and to realize the transcendental Being, which is 

transdimensional and unqualified, and which the 

yogin knows to be his innermost identity. Thus, 

whereas the shaman is a healer or miracle-work

er, the yo gin is primarily a transcender. But in the 

spiritual ascent to the transcendental Reality, the 

yo gin is likely to gather a great deal of knowledge 

about the subtle realms (sukshma-loka). This 

explains why many yogins have demonstrated 

extraordinary abilities and have long been looked 

upon by the Indian people as miracle workers and 

magicians. From the yogic 
·
point of view, howev

er, the paranormal abilities possessed by many 

adepts are insignificant by comparison with the 

ultimate attainment of Self-realization, or enlight

enment. 

III. YOGA AND THE ENIGMATIC 
INDUS-SARASVATi CIVILIZATION

The Vedic Aryans: A Revolutionary 
New View 

Yoga as we know it today is the product of 

several millennia. _The earliest beginnings are lost 

in the obscurity of ancient Indian prehistory. 

Rightly, the Bhagavad-Gitii (4.3), essentially 
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composed in its present form perhaps around 
500--600 e.c.E., calls Yoga "archaic" (puratana) .

1 1  

Western scholars have generally underestimated 
the antiquity of Yoga, and until recently the con
sensus has been to connect it with the esotericism 
of the Upanishads, which have been placed as 
late as the sixth or seventh century B.C.E., but 
which are much older. 

Recent studies have clearly shown the pres
ence of Yoga, as a loose structure of ideas and 
practices (which we might conveniently call 
"Proto-Yoga"), at the time of the Rig-Veda. More 
importantly, the age of the Vedic canon itself has 
been pushed back considerably. The bulk of the 
Rig-Veda, the most important of the four Vedic 
hymnodies, was composed long prior to 1900 

B.C.E. I will discuss the significance of this date 
shortly. 

Several generations of Western scholars 
have subscribed to the so-called Aryan invasion 
model, which has now been refuted by the new 
evidence. According to this outdated model, the 
Sanskrit-speaking Vedic tribes invaded India 
between 1 500 and 1 200 B.C.E., causing death and 
destruction among the native (supposedly 
Dravidian) population. This hypothesis, favored 
especially by the influential scholar Max Mi.iller, 
quickly acquired the status of a popular dogma 
that has proven extremely resilient even in the 
face of abundant contradictory evidence. 

The first challenge to the Aryan invasion 
theory came when, in 1 92 1 ,  archaeologists dis
covered the ancient cities of Harappa and 
Mohenjo-Daro at the banks of the Indus River in 
Pakistan. However, instead of questioning their 
assumptions about the origin of the Vedic Aryans, 
most researchers simply adjusted the date for the 
alleged invasion by several hundred years to take 
into account the archaeological record. Under the 
influence of the invasion model, they overinter
preted certain archaeological findings, notably 
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the apparent sig11s of violence in some strata of 
Mohenjo-Daro. In the meantime, most archaeolo
gists have abandoned this particular explanation, 
but many Indologists continue to rely on the out
dated interpretations. 

The reason for this is that the alternative, 
which is strongly suggested by the facts them
selves, requires a total revision of our understand
ing of India's early civilized history: That is, the 
invasion of India by the Vedic Aryans never 
occurred! Rather, they have long been established 
in India. The overwhelming evidence refuting the 
Aryan invasion model has been presented and 
discussed in some detail in the book In Search of 

the Cradle of Civilization. 1 2  Therefore it will not 
be necessary to review all the facts again, and a 
broadly painted picture should suffice. 

The Vedic Aryans belonged to the Indo
European language family, whose numerous 
members undoubtedly also shared many ethnic 
features. The Vedic Aryans are related to the 
Celts, the Persians, the Goths, and several other 
linguistic-cultural groups that no longer exist. 
They also are distant cousins of those of us whose 
native tongue is English, French, German, 
Spanish, Russian, and a host of other languages 
that originated in Eurasia. 

The Indo-European speakers all are thought 
to be descendants of the Proto-Indo-Europeans, 
who are now placed as early as the seventh millen
nium B.C.E. Scholars are not agreed about their 
homeland, but it is generally located somewhere in 
Central Asia or Eastern Europe. According to one 
influential linguist, Colin Renfrew, the Proto-Indo
Europeans originally had their home in Anatolia 
(modem Turkey) and from there spread to the 

IJ • • north, the west, and the east. At any rate, it is now 
considered probable that the Proto-lndo-European 
communities were well established in Eurasia by 
4500 e.c.E. or earlier still. Thereafter, the various 
dialects crystallized into separate languages, 
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including Vedic Sanskrit. According to Renfrew 

and others, by at least 3000 B.C.E. Indo-European 

languages and their various dialects were spoken 

throughout Europe, and a strong Indo-European 

presence continued to exist in Anatolia, as is evi

dent from the Hittite empire of 2200 B.C.E.

In light of this and other evidence, we can 

safely jettison the idea that the Vedic Aryans 

arrived in India as late as 1 500 B.C.E. They could 

easily have been resident there several millennia 

earlier, growing out of an existing branch of the 

Proto-Indo-European community present on the 

subcontinent. This is exactly what is suggested by 

the archaeological evidence and also by the 

internal evidence of the Ri1:-Veda. 

Very significantly, as aerial photographs 

have revealed, the most celebrated river of the 

Rig-Veda-the Sarasvati, which was situated to 
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the east of the Indus river----ceased to exist 
around 1 900 B.C.E. The catastrophic drying up of 
this huge river, which may have been caused by 
a major tectonic upheaval followed by climatic 
and environmental changes, occurred over many 
centuries. It led to the abandonment of numerous 
towns and villages, and the relocation of the 
heart of the Vedic civilization to the Ganges 
(Ganga) River. In other words, the Rig-Veda 

must have been composed prior to the disap
pearance of the Sarasvati. In fact, astronomical 
references in this archaic hymnody point to the 
third, fourth, and even fifth millennium e.c.E.,

but these have typically been ignQred or dis
missed as later inventions. However, astronomi
cal back calculations are notoriously difficult, 
and there is no reason to brand the references to 
solstices in the Rig-Ved(l and other early scrip
tures as subsequent interpolations, especially 
considering that virtually all scholars marvel 
about the high degree of fidelity with which the 
Vedic hymnodies have been transmitted through 
the millennia. 

Another very important finding is that 
B abylonian mathematics (c. 1 700 B .C.E) was 
profoundly influenced by India's mathematical 
geniuses. This conclusion was arrived at by A. 
Seidenberg, a historian of mathematics who had 
no particular fealty to lndia. 1' lndic mathematics
appears to have grown out of the brahmins' ritu
al culture, particularly the construction of com
plex altars that were symbolically related to the 
structure of the macrocosm. Mathematical ideas 
made their first appearance in the Brahmanas,

and subsequently were elaborated and codified 
in the Shulba-Sutras." The first Brahmanas can
not be dated much later than 2000 e.c.E. Some 
researchers assign them to 3000 e.c.E. and the 
Vedas to 4000-5000 B.C.E. and earlier still. In 
this book I have opted for a tentative date of 
2500 e.c.E. for the earliest Brahmanas.
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These facts raise anew the important ques
tion of the relationship between the Sanskrit
speaking Aryan tribes and the so-called Indus 
civilization, which flourished from around 2800

B.C.E. to 1 900 e.c.E. It must also be noted her.e 
that the date of 2800 B.C.E. is purely provisional 
since · the earliest strata of Mohenjo-Daro have 
not yet been excavated because of permanent 
flooding. The foundations of that city, which lie 
under twenty-four feet of mud, could be many 
centuries older. Nor have the more than two 
thousand other sites along the Indus and the 
Sarasvati been excavated. It is possible that 
some of these towns, most of which are situated 
at the banks of the former Sarasvati (rather than 
the Indus), could be older still. The city of 
Mehrgarh in the extreme northwest of India has 
been dated back to 6500 B.C.E., thus providing 
the earliest step in an astonishing continuity of 
cultural expression. 

More and more investigators are inclined to 
regard that great civilization as a creation of the 
Vedic Aryans themselves. Indeed, there is noth
ing in the Vedas themselves to contradict such an 
identification. Those passages that previous gen
erations of scholars have always taken as proof 
for the violent invasion of India can easily and 
more sensibly be interpreted in other ways. The 
battles mentioned in some of the Rig-Vedic 
hymns are either mythological or, if historical, 
clearly recollect intertribal Aryan conflicts and 
not the supposed conquest of the native popula
tion by the Vedic Aryans as foreign aggressors. 

Scholars have frequently commented on the 
remarkable continuity in the symbolism and cul
tural motifs between the Indus-Sarasvati civi
lization and later Hinduism. When we identify 
the Vedic Aryans with the people who inhabited 
the towns and villages of the Indus and the 
Sarasvati, this continuity becomes perfectly 
intelligible. When the bias of the Aryan invasion 



© JAN FAIRSERVIS 

Seal from the lndus-Sarasvati civilization 

model is removed, we can readily see that the 

Vedic oral/scriptural tradition matches the 

archaeological evidence. No longer do we have 

to deal with the mystery of great cities without a 

literature, and a great literary heritage without a 

material base. These new findings also revolu

tionize our understanding of the hi story of 

Yoga. 

Most contemporary scholars agree that 

there are traces of an early Yoga in the Indus 

cities. In the past, this has always been taken as 

confirmation for the non-Vedic origin of the 

Yoga tradition, but this assumption was made 

possible only because of a complete misunder

standing of the spirituality of the Vedic Aryans. 

We find as many proto-yogic notions in the 

Vedas as we find in the lndus-Sarasvati artifacts. 

The nature of this Proto-Yoga will be discussed 

shortly. 

0 JAN FAIRSERVIS 

Seal from the I ndus-Sarasvati civilization 
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The archaeological findings and the literary 

evidence of the Vedas, particularly the Rig-Veda, 

are, as far as we can tell,  perfectly complemen

tary. Together they provide us with a substantial 

glimpse into what appears to be the oldest con
tinuous civilization on Earth-starting with the 

early Neolithic culture represented by the town 

of Mehrgarh in the seventh millenium B .C.E. and 

extending to modem Hinduism. 

But the Vedic/lndus/Sarasvati civilization is 

not only the oldest on Earth, it also was the 

largest civilization of early antiquity, much larg

er than Sumer, Assyria, and Egypt combined. 

From what we know (and archaeology has mere-

© JAN FAIRSERVIS 
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ly scraped the surface thus far), by the end of the 

third millennium B.C.E. this enormous civiliza

tion covered an estimated area of some 300,000 

square miles-an area larger than Texas, the sec

ond-largest of the United States of America. 

The Splendor of the Indus Settlements 

The gigantic lndus-Sarasvati civilization (as 

the Indus civilization should properly be called) 

was chanced upon in the early 1 920s, just af

ter the savant world had settled down to the 

1 3 1  
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The ruins of Mahenjo-Daro 

comforting belief that, 

with the surprise dis

covery of the Hittite 

empire, they had found 

the last of the great civ

i lizations of the an

cient world. The Indus

Sarasvati civilization 

outstripped the keenest 

imagination of modem 

scholarship. 

So far, only some 

60 of a total of more 

than 2,500 known sites 

have been excavated. 

The largest sites are 

Mohenjo:Daro, Har

appa, Ganweriwala, 

Rakhigarhi, Kaliban

gan, Dholavira, and the 

harbor city of Lothal 

(located on the Kathi

awar peninsula near 

the city of Ahmadabad 

in Gujarat). The most

C S. P. GUPTA 

striking cities are Mohenjo

Daro in the south and Har

appa, 350 miles farther 

north. The Indus River once 

served as their main artery of 

communication. Mohenjo

Daro, the bigger of the two 

metropolises excavated in 

the Indus valley, covered an 

area of about a square mile, 

which is enough living space 

to accommodate at least 

35,000 people. Both cities 

show meticulous planning 

and a high degree of stan-

dardization, suggesting a 

sophisticated sociopolitical organization. 

The excavations have brought to light an 

elaborate drainage system, complete with rub

bish shoots, which is unique for pre-Roman 

times. They also revealed an abundance of bath

rooms, and this suggests the kind of ritual ablu

tion that is typical of modem H induism. The 

mostly windowless buildings, including three

story houses, were made from kiln-fired bricks, 

one of the finest known building materials. In 

both big cities the nucleus consists of a huge 

citadel, some 400 by 200 yards in extent, built 

on an artificial mound. In the case of Mohenjo

Daro, it includes a large bath (230 by 78 feet), 

halls of assembly, a large structure that was pre

sumably a college for priests, and a great granary 

(grain storage was a governmental function). 

The urban layout, as well as the standardized 

brick sizes and weights, point to a centralized 

authority, undoubtedly of a priestly nature. 

Although no temples have so far been defi

nitely identified, we must assume that religion 

played a very i�portant role in the lives of these 

early people. This is mainly borne out by finds

not least motifs on soapstone seals-that show a 



remarkable resemblance to the religious motifs 

of later Hinduism and also agree with early Vedic 

symbolism. Apart from this, the Vedas mention 

no temples, as the Vedic people practiced their 

religion at home and only came together in pub

lic for great official events affecting their partic

ular tribe or clan. 

The reticence of archaeologists in pro

nouncing certain sites as having been intended 

for ritual or sacred usage is difficult to under

stand, given the central role of religion in other 

comparable cultures of that period. Significantly, 

recent excavations at Lothal and Kalibangan 

have unearthed fire altars whose structure agrees 

in principle with the information we have about 

Vedic fire altars-a finding that must not be 

underestimated. 

Not surprisingly, the seven great rivers fer

tilizing the Indus-Sarasvati civilization were a 

stimulus not only to ship building, but also to 

maritime trade with Middle Eastern empires like 

Sumer, and probably more distant countries. 

Active seafaring, as can be expected, also is 

reflected in the Rig-Veda, which has often been 

wrongly viewed as the product of 

an unlettered seminomadic peo

ple who lived as herders and 

enriched themselves by periodic 

raids on the wealthy cities of the 

Indus. 
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There is a terrible efficiency about the 

Harappa civilization which recalls all 

the worst of Rome, but with this elabo

rately contrived system goes an isola

tion and a stagnation hard to parallel in 

any known civilization of the Old 

World. 
10 

But continuity need not necessarily be a 
sign of stagnation. It could also be its opposite

a sign of strength. Perhaps the Indus-Sarasvati 

people were grounded in a spiritual tradition so 

profound that it required no major change to pro

vide generation after generation with meaning 

and succor. Such a spiritual tradition is indeed 

present in the Rig-Veda, the literary counterpart 

to the archaeological artifacts found in the Indus

Sarasvati cities. When we interpret, in light of 

the Vedas, the cultural artifacts unearthed by 

archaeologists, we can make better sense of both 

the material and the literary evidence. 

Of special interest are the numerous steatite 

seals-used by merchants-that depict animals, 

plants, and mythological figures reminiscent of 
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later Hinduism. A number of the 

over two thousand terra-cotta 

seals that have been found show 

homed deities seated in the man

ner of the later yogins. One seal in 

particular, the so-called pashupati 

seal, has attracted attention and 

excited the imagination of archae

ologists and historians. It portrays 

a divinity enthroned on a low seat 

and surrounded by four animals: 

an elephant, a tiger, a rhinoceros, 

and a buffalo. Beneath the seat is 

a pair of antelope-like creatures. 

This figure has been widely iden-

The two great cosmopolitan 

environments of Mohenjo-Daro 

and Harappa, which incidentally 

have a common ground plan, 

flourished for around 800 years, 

during which span there was 

astonishingly l ittle change in 

technology, written language, or 

artistic creativity. This feature 

prompted the British archaeolo- Soapstone sculpture of a chief tified as God Shiva, the arch

yogin and lord (pati) of the beasts gist Stuart Piggott to remark: priest or nohleman 
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The so-called pashupati seal 

(pashu). While some of the interpretations prof

fered do not hold up under closer scrutiny, there 

is little doubt that the figure (whether male or 

female) represents a sacred being in a ritualized 

posture that has not been conclusively identified, 

but that resembles bhadra- or goraksha-asana. 
1 7 

There also is good evidence for the exis

tence of a Goddess cult at that time. One seal 

depicts a female from whose womb a plant 

grows, which suggests fertility beliefs and ritu-

als, as one would expect of an early agricultural 

society. Associated with this are objects reminis-

cent of the later Tantric male generative symbol 

(linga) and the female generative symbol (yoni). 

Seals depicting the fig tree, which to this day is 

held sacred in India, and trees with a humanoid 

figure standing in its branches, readily allow one 

sufficient in itself to conclusively prove the exis

tence of some form of Yoga in that early period. 

However, the situation changes considerably 

when we read the artifacts in conjunction with 

the evidence found in the hymns of the Rig

Veda. The picture that emerges is that of a high

ly ritualistic culture containing many proto

yogic ideas and practices. 

The renowned Indian scholar Surendranath 

Dasgupta rightly categorized the Vedic religion as 

"sacrificial mysticism."
1" 

For sacrifice (yajna) is 

at the heart of the religious beliefs and practices of 

the lndus-Sarasvati civilization. Two types of sac

rifical rites were distinguished: griha or domestic 

sacrifices and shrauta or public sacrifices. The 

former were private ceremonies involving a single 

household and only one fire. The latter required 

numerous priests, three fires, and large crowds of 

East

to make connections to the hymns of the Vedas. Vedic fire altar in the shape of a bird 

Most importantly, all this is continuous with the 

religious world of rural India today. silent participants. They extended over several 

IV. SACRIFICE AND
MEDITATION-THE RITUAL
YOGA OF THE RIG- VEDA 

days and sometimes weeks and months. On spe

cial sacrificial occasions, the entire village or tribe 

would congregate to participate in large-scale sac

rifices, such as the famous agni-shtoma (fire sac: 

rifice) and the ashva-medha (horse sacrifice), 

which was performed only rarely and in order to 

As interesting as the artifactual evidence ensure the continued reign of a great king and the 

of the lndus-Sarasvati civilization is, it is not tribe's or country's prosperity. 
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by any finite form, as Non

being (asat), corresponding to 

the later concept of the Void 

(shunya). 

Every "twice-born" (dvija) 

household-a family belong

ing to the brahmin, warrior, or 

agricultural/trading class-was 

obliged to perform the fire sac

rifice (homa) every day at sun

rise and at sunset. This relative

ly simple sacrifice was per

formed by husband and wife 

together and was attended by 

the immediate family and any 

resident disciples. The main 

offering consisted of milk 

mixed with water, which was 

then poured into the fire. The 

ceremony was accompanied by 

recitations. 

The Vedic Goddess Sarasvatf 

The spiritual heroes of 

the Vedic people were not the 

priests, though they were held 

in high esteem. but the sages 

or seers (rishi) who "saw" the 

truth, who perceived with the 

inner eye the hidden reality 

behind the smoke screen of 

manifest existence. Many of 

them belonged to the priestly 

class, but some were members 

of the three other social class-

The inner purpose of the various sacrifices 

was always to recreate the universal order (rita) 

within the body of the sacrificing priest, the 

patron of the sacrifice, and the spectators. 

Outwardly, the sacrifice was intended to win the 

favor of a particular deity. The deities were most

ly male Gods, such as Indra, Agni, Soma, Rudra, 

and Savitri, but a few of the Vedic hymns were 

addressed to Goddesses, notably Vac (Speech), 

Usha or Ushas (Dawn), Sarasvati (the river of that 

name and its cosmic counterpart), and Prithivi 

(Earth). 

As noted before, the Vedic people did not 

appear to have had temples, and the public sacri

fices were performed outdoors. Their religiosity 

bore the stamp of a great immediacy and vitality, 

and in their prayers they were petitioning for a 

long, healthy, and prosperous life in harmony 

with the cosmic order. As is clear from the Vedic 

hymns, however, there were also those who had a 

more mystical bent, aspiring to communion .with 

their favorite God or Goddess, or even to merging 

with the ultimate Being (sat) that has no name 

and was also described, because it is not limited 

es. They were the illumined 

sages, whose wisdom burst forth in rhythmic 

poetry and highly symbolic language : the 

astounding hymns of the Vedas. These seers, 

who were also called poets (kavi), revealed to 

the ordinary, unenlightened individual the lumi

nous Reality beyond all spiritual darkness. They 

also showed the pathway to that eternal Being, 

which is singular (eka) and unborn (aja) but is 

given many names. The Vedic seers won their 

sacred visions by their own hard inner work

their austerities and their deep impuls!! toward 

spiritual enlightenment. They regarded them

selves as "children of light" (Rig-Veda 9.38.5) 

and had their hearts set on reaching the "heaven

ly light," or ultimate Light-Being (Rig-Veda 

1 0.36.3). 

Those who were free of sin or guilt could 

look forward to a happy existence in the here

after. Sinners, however, were thought to be 

hurled into the dark pit of hell, though the Rig

Vedic hymns do not overly dwell on this unfor

tunate fate. As the British scholar Jeanine Miller 

observed, the Vedic seers preferred an optimistic 

viewpoint. She also remarked: 
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Two trends of thought are perceptible: 
The wish for life on earth with its corol
lary avoidance of death-even though 
physical life and immortality are gener
ally not equivalent. The quest of the 
latter was ultimately the quest of every 
mortal. In the meanwhile the ordinary 
man was content with a full life of a 
hundred years of vitality, a boon for 
which one finds many a prayer, hence, 
one step at a time sums up the attitude: 
enjoyment of this earthly life first, then 
the heavenly reward. IO 

The 1 ,028 hymns of the Rig-Veda, totaling 
I0,600 verses, contain numerous passages that 
are of special relevance to the study of the Vedic 

'" 
Proto-Yoga. - In particular, the following hymns 
deserve close attention by Yoga researchers: 

1.164: (=Atharva-Veda 9.9-10): This hymn, 
consisting of fifty-two verses, is a col
lection of profound mystical riddles. The 
sixth verse, for instance, asks about the 
nature of the One that is unborn and is 
yet the cause of the manifested universe. 
Verses 20-22 speak of the two birds that 
occupy the same tree. The one is said to 
eat of its fruit, whilst the other merely 
looks on. The tree can be read as a sym
bol of the world. The unenlightened 
being devours the tree's fruit, impelled 
by egoic desires. The enlightened being, 
or the sage, however, abstains and mere
ly looks on dispassionately. The tree 
could also be seen as a symbol of the 
tree of knowledge, of whose fruit the 
sage partakes but not the uninitiated. A 
more strictly Vedantic interpretation is 
the following: The onlooking bird is the 
uninvolved Self beyond the realm of 
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nature; the other is the embodied being 
enmeshed in conditioned existence. In 
verse 46, we find the astonishing and 
oft-quoted utterance that the nameless 
one Being is called differently by the 
sages. 

The author, or "seer," of this par
ticular Rig-Vedic hymn is known by 
the name Dirghatamas ("Long Dark
ness"). He was undoubtedly one of the 
deepest thinkers, or envisioners, of that 
early period. The Indian scholar 
Vasudeva A. Agrawala, who has writ
ten a detailed study of this so-called 
asya-vamiya-sukta, remarked: 

Dirghatarnas is the type of all 
men of philosophy and sci
ence who have cast their eyes 
of comprehension on the vis
ible world. Their vision is 
focused on the invisible 
source, the First Cause which 
was Mystery of yore and a 
Mystery now. Dirghatamas 
stands at the apex of them all 
asking: "Where is the Teacher, 
knowing the solution? Where 
is the pupil, coming to the 
Teacher for revelation?" . . .
He takes quick snaps of the 
Cosmos itself, pointing to 
many symbols that carry the 
tale of its secret. The Seer 
seems to take the confident 
view that the imprisoned 
divine splendour, although a 
veritable Mystery, is present 
in every manifest form and is 

, ,
open to understanding. -



3.31: This invocation to God Indra, trans
lated below, contains many key ele
ments of Vedic metaphysics. 

3.38: This hymn, rendered below, gives us 
insight into the sacred task of crafting 
vision-based hymns of praise, which 
was integral to the Vedic Yoga of the 
rishis. 

3.57: This hymn, rendered below, is in 
praise of the "Single CC'w,'' which pro
vides ample spiritual sustenance for 
deities and humans alike. 

4.58: This hymn reveals the esoteric sym
bolism of the ghee (ghrita) used in the 
fire sacrifice. Ghee is said (verse 5) to 
flow from the ocean of the heart. Its 
secret name is given as "tongue of the 
Gods" or "navel of immortality." So

ma is called (verse 2) a "four-homed 
buffalo," who has three feet, two 
heads, and seven arms. "The whole 
world," declares verse I I ,  "is sta
tioned in your splendor (dhaman) 

within the ocean, within the heart, in 
the life-span." 

5.81: This hymn, translated below, intro
duces the Solar Yoga that is central to 
the spirituality of the Vedic civiliza
tion. 

6.1: Vedic spirituality is unthinkable with
out God Agni, who is the sublime 
essence behind the sacrificial fire that 
carries oblations to the divine realms. 
This hymn brings out some of the pro
found symbolism revolving around 
Agni and the fire ritual . 
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6.9: This beautiful invocation to God Agni 
as Vaishvanara speaks of him as the 
"immortal Light among mortals," 
"swifter than the mind," and "stationed 
in the heart." 

8.48: Dedicated t.o Soma, the God of the 
ambrosia of immortality, this hymn 
offers many insights into Vedic spiritu
ality. A translation is found in the fol
lowing Source Reading. 

10.61: Consisting of twenty-seven verses, 
this relatively long hymn is replete 
with Vedic symbolism relating to the 
mystery of the sun. It was composed 
by Nabhanedishtha, whose name 
means "he who is nearest to the navel," 
the navel being an esoteric designation 
of the sun, as is made clear in verse 18 .  

According t o  a legend told i n  the 
Aitareya-Brahmana (5. 14), this and 
hymn 1 0.62 (also composed by 
Nabhanedishtha) helped the Angirases 
to attain Heaven. In verse 19, the great 
seer affirms his identity with the sun, 
exclaiming ecstatically, "I am all this, 
the twice-born, the first-born of the 
[cosmic] Order." 

10.72: This is another cosmogonic hymn, 
addressing the riddle of the universe's 
origin. In the third and fourth verse 
the term uttanapad, "one whose feet 
are turned upward," is mentioned, 
which is a name of the Goddess Aditi 
("Boundless") who gave birth to the 
world. This peculiar expression is 
reminiscent of the uttana-carana pos
ture referred to in Y ajnavalkya 's 
Smriti (3.  I 98), a text on ethics and 
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jurisprudence that is generally dated to 
the early centuries c.E. but undoubtedly 
contains materials that are very much 
older. This posture is executed by rais
ing the legs above the ground, as in the 
shoulderstand. 

10.90: Of the various cosmogonic hymns 
that are important for a study of archa
ic Yoga inasmuch as they describe not 
only the evolution of the cosmos but 
also the genesis of the human psyche, 
the purusha-sukta, or "Hymn of Man," 
is one of the most striking. In the first 
verse the primeval male (purusha) is 
said to have covered the entire creation 
and extended ten digits beyond it. This 
is meant to suggest that the Creator 
transcends his creation, that the mani
fest world emanates from the transcen
dental Reality but does not define it. A 
more elaborate version of this hymn is 
found in the Atharva-Veda ( 1 5.6). 

10.121: The seer of this hymn envisions the 
universe as arising out of the Golden 
Germ (hiranya-garbha). The great sin
gular Being, whose "shadow is immor
tality," is declared to be the ruler of the 
world who has firmly fixed both Heaven 
and Earth. Nine of the ten verses of this 
hymn end in the refrain "Which God 
shall we worship with oblations?" 

10.129: Known as the nasadfya-sukta, or the 
"Hymn of Creation," this cosmogonic 
hymn foreshadows the later metaphys
ical speculations of the Samkhya 
school of thought that was so closely 
allied with Yoga. A translation is given 
below. 
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10.136: This is known as the keshi-sukta, or 
"Hymn of the Long-hair," which is also 
rendered into English below. The 
keshin is a special type of non-Vedic 
ascetic in whom some scholars have 
seen a forerunner of the later yogin.

According to the later Sanskrit com
mentators, each verse of this hymn was 
composed by a different sage: Juti, 
Vatajuti, Viprajuti, Vrishanaka, Kari
krata, Etasha, and Rishyashringa. 

10.177: This short hymn, rendered below, 
proffers a valuable glimpse into the 
Vedic spiritual practice of visionary, 
ecstatic intuition (manish<i).

As we begin to understand the enigmatic 
poetry of the rishis better, we also learn to appre
ciate more the complexity of their spiritual cul
ture. The small selection of Rig-Vedic hymns 
given in Source Reading 5 provides only a rudi
mentary picture of Vedic spirituality and its 
Proto-Yoga. Further information can be found in 
some of the books by Sri Aurobindo and more 

" 
recently David Frawley.--

Miller has examined the Rig-Veda from the 
point of view of spiritual practice, and she con
cludes that the discipline of meditation (dhyana),

as the fulcrum of Yoga, goes back to the 
Rig-Vedic period. She observes: 

The Vedic bards were seers who saw

the Veda and sang what they saw. With 
them vision and sound, seership and 
singing are intimately connected and 
this linking of the two sense functions 

,, 
forms the basis of Vedic prayer.-

Vedic Sanskrit has two words for prayerful 
meditation-hrahman and dhf. The former is 



derived from the verbal root brih meaning "to 
grow," or "to expand," whereas the latter stands 
for intensive thought, inspired reflection, or med
itative vision. Miller describes the brahmic medi
tation as follows: 

This is the essence of the Vedic brah
man-the Vedic magic: an invocation 
and an evocation, an active participa
tion, by means of mental energy and 
spiritual insight, in the divine process, 
rather than a mere passive reception of 
external influences; a deliberate draw
ing forth out of a probing deep within 
the psyche, and the appropriate formu
lation thereof; the �ords themselves 
into which the orison [prayer], now 
mentally conceived, is finally couched, 
being but the form in which is clothed 
the inspiration-vision-action. 2

4 

According to Miller, the meditative practice 
in Vedic times displays three distinct but overlap
ping aspects, which she calls "mantric medita
tion," "visual meditation;• and "absorption in 
mind and heart" respectively. By "mantric medi
tation," she means mental absorption via the vehi
cle of sound, or sacred utterance (mantra). Visual 
meditation, again, is epitomized in the concept of 
dhi (the later dhyima), in which a particular deity 
is envisioned. Finally, absorption in mind and 
heart is the highest meditative stage in which the 
seer, on the basis of what Miller calls a 
"seed-thought," explores the great psychic and 
cosmic mysteries that led to the composition of 
the remarkable cosmogonic hymns, such as the 
"Hy�n of Creation" (Rig-Veda I 0. 1 29). 

·Meditation, when successful, leads to illumi
nation, the discovery of the "fearless Light" (Rig

Veda 6.47.8). Thus, Sage Atri in one Rig-Vedic 
hymn (5 .40.6) is said to have "found the sun 
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hidden by darkness" in the course of the fourth 
stage of prayer, which can be equated with ecsta
sy (samadhi). Miller sees in this the "culmination 

,, 
of the Vedic quest for truth.,,- She concedes that 
the full meaning of this fourth stage is not given 
in the Rig-Veda itself, and she relates it to a later 
key teaching of Vedanta, as embodied especially 
in the M<indCtkya-Upanishad, which speaks of the 
Absolute as the Fourth (turiya). 

Miller's .exacting and sensitive studies have 
revealed hitherto mostly unsuspected depths of 
spiritual practice among the Vedic settlers, and a 
spectacular world of symbols and ideas that 
bespeak a people who were as fond of introspec
tion and contemplation as they were of earthly 
delights. The recent work of David Frawley in a 
way complements Miller's and is equally helpful 
in bringing out the profound spiritual dimension 
of the Vedas.

26 

The hymns are expressions of the deep spir
ituality of the Vedic Aryans. To compose a hymn 
meant to envision it in a st�te �f contemplation. 
The envisioner was known as a rishi, or seer, by 
virtue of his sacred vision. By performing the pre
scribed sacrifices, the "mind-yoked" (mano-yuja) 

seer "sent forth" his vision (dhf) to the Divine. 
Frawley says of the Vedic seers that they "were 
the incarnation of the love of truth, of a free and 
open creativity, of a great ardor of life and aware
ness. "21 He continues enthusiastically: 

In stature they were like great moun
tains; in movement like great streams. 
Their powers of perception extended 
through all  the realms of c o s m i c  
existence. Their creative force mani
fested in many worlds. Yet they were as 
humble and serviceable as a cow, as 
impartially beneficent as the sun . . . 
They were our spiritual fathers, the 
makers of civilisation, and as long as 
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civilisation upheld their inner sand 

spiritual values, there was true harmo

ny on earth. 2" 

real, vivid, sensible, even concrete, not 

yet of thinkers and systematisers to 

whom the realities of the mind and soul 

have become abstractions . . .  Here we 

have the ancient psy

chological science 

The Proto-Yoga of 

the rishis contains many of 

the elements characteristic 

of later Y-0ga: concentra

tion, watchfulness, austeri

ties, regulation of the 

breath in connection with 

the recitation of the sacred 

hymns during rituals, 

painstakingly accurate 

recitation (foreshadowing 

the later Mantra-Yoga), 

"Awesome are the seers. and the art of spiritual 

living of which the 
Obeisance be to them! 

What vision is theirs 

and what truth is in their 

Upanishads are the 

philosophical out-
2• 

come. 

mind!" 
Aurobindo pushed the 

-AthatVa-Veda 2.35.4 
symbolic interpretation of 

the Vedas as far as possi

ble, and any unbiased read

ing of these scriptures will devotional invocation 

(finding full flowering in the medieval Bhakti

Yoga), visionary experience, the idea of self-sac

rifice (or surrender of the ego), the encounter with 

a Reality larger than the ego-personality, and the 

continuous enrichment of ordinary life by that 

encounter (heralding the later Sahaja-Yoga). 

Because the Vedas were created by seers of 

extraordinary spiritual aptitude, they are more 

than poetry and more than a depository of history. 

They are sacred utterances, testimonies to the 

spiritual potential of our species, and therefore we 

must read them accordingly. Miller, Frawley, and 

also Sri Aurobindo, who was himself modem 

India's finest seer-poet, consequently have cham

pioned a spiritual interpretation of the Vedic 

hymns. Aurobindo wrote: 
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The Veda possesses the high spiritual 

substance of the Upanishads, but lacks 

their phraseology; it is an inspired 

knowledge as yet insufficiently equip

ped with intellectual and philosophical 

terms. We find a language of poets and 

illuminates to whom all experience is 

bear him out. Thus he insisted that the this-world-

ly tone of many of the Vedic hymns, which peti-

tion the deities for a long life, health, and wealth, 

must not be understood as mere materialistic 

requests. Rather, we should read them in 

metaphoric terms. Aurobindo's approach to Vedic 

interpretation is far sounder than the literalist 

reading favored by many scholars, who see in the. 

Vedas little more than prjmitive poetry. However, 

we can easily appreciate the Vedic rishis' spiritu

al wisdom, lofty idealism, and overall metaphysi

cal orientation without denying that they also 

prayed for things in this world. Not everything in 

the Vedas is necessarily written in code, though a 

good deal appears to be. In relation to the latter, 

Subhash Kak has shown that the hymns of the 

Rig-Veda are organized according to an astro

nomical code, which demonstrates the superlative 

significance of astronomy in the ritual life of the 

Vedic Aryans. 30 This code also informed the con

struction of the five-layered fire altars. Thus we 

can begin to appreciate that the Vedic worldview 

was a consistent whole based on extensive micro

cosmic-macrocosmic correspondences. 



Of Seers and Ecstatics 

The ancient brahmins, like their modem 

Hindu counterparts, represented the conservative 

arm of the Vedic religion. By contrast, the rishis 

were the creative force that constantly infused 

into the Vedic ritualism the lifeblood of their con

crete visions of the deities and their realization of 

the ultimate Being. Later, with the waning influ

ence of the visionary culture of the rishis, who 

tested their visions in verbal combat with each 

other, the brahmanical ritualism quickly rigidified 
under the heavy hand of priestly conservatism. 

" 

The sacrifices became more important than the 

visions and higher spiritual realizations. The 

meaning of the Vedic hymns was lost sight of, to 

the point that Kautsa, an ancient ritualist, was 

able to declare, "Mantras are meaningless." By 

mantras he meant the sacred hymns, which, in his 

opinion, contained many nonsensical utterances. 

By this attitude he anticipated the stance of not a 

few modem scholars who fail to perceive the spir

itual import behind the dictionary definitions of 

Vedic Sanskrit words. 
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Be that as it may, as is evident from the 

Upanishads, mystical esotericism continued to 

break forth here and there outside the fold of the 

priestly orthodoxy. Even at the time of the rishis 

there were those who, like the munis, pursued the 

spiritual quest at the margins of Vedic society. 

The munis were ecstatics who remained close to 

the shamanic heritage. In the "Hymn of the Long

hair" (Rig-Veda 1 0. 1 36), translated below, the 

muni is said to ride the winds and to benefit his 

fellow beings, both of which are typical shaman

ic mocifs. At the timt� of the Upanishads, the wis

dom cradition, with its emphasis on ecstatic self

transcendence and Self-realization, was often 

transmitted not by brahmins but by members of 

the warrior estate-rulers like Ajatashatru, 

Uddalaka, and the latter 's son Shvetaketu. Let us 

not forget here that the Bhagavad-Gita, which is 

called an esoteric teaching (upanishad) in the 

colophons to its eighteen chapters, was communi

cated by Lord Krishna to Prince Arjuna, son of 

King Pandu. Of course, there were also great 

brahmins at the dawn of the Upanishadic Age

foremost among them the great sage Yajna

valkya-who also taught the secrets of the inner 

sacrifice. 
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SOURCE READING 5 

Rig-Veda (Selection) 

The language of the Rig-Veda is mantric, poetic, and often allegorical and esoteric. Unless this is 
appreciated, we cannot hope to grasp the message of the Vedic hymns. The following renderings of just 
a handful of the 1 ,028 hymns found in the Rig-Veda are based in the recognition that the seer-bards were 
not mere "primitives" but master wordsmiths who, moreover, were profoundly skilled in the art of ecsta
tic self-transcendence through ritual, prayer, and sound. 

These readings from the most ancient part of the Vedic corpus have been selected because they are 
particularly relevant to a discussion of Vedic Proto-Yoga. They give us a basic idea of the Vedic approach 
to the sacred. They also show that the rishis had developed an elevated spiritual metaphysics anticipating 
the teachings of the Upanishads, the Bhagavad-Gfta, and other Sanskrit scriptures fundamental to 
Vedanta and Vedantic Yoga. 

The Vedic hymns are pregnant with symbolism and mythology, which were the vehicles for the 
rishis' expression of deeper spiritual truths, although we do not know enough about the Vedic worldview 
to completely "unpack" the hymns' dense symbolism and metaphoric language. Ultimately, even with an 
arsenal of scholarly elucidations to draw from, the modem student of the Vedas must rely on his or her 
personal intuition in trying to comprehend the hymns. 

3.31 

God Indra, who is at the center of Vedic spirituality, is frequently invoked in the Rig-Veda. Commonly 
interpreted as a thunderstorm deity, Indra is a truly Protean God who is associated with a variety of phe
nomena-from thunder. lightning, and rain to sky, fire, and sun, as well as the year. In this hymn, Indra 
is revealed as the divine agent who slays Vritra, the demon of darkness, and releases the imprisoned 
cows. For the Vedic peo
ple, the word go meant a 
great many things apart 
from "cow," including 
"l ife-giving water," 
"light rays," and "sacred 
speech ."  The present 
hymn can be read in 
many ways, and the var
ious meanings may all 
have been present in the 
mind of the rishi who 
composed it. There i s  
obviously an  intentional 
play on the experience 
of the dawning light at 
daybreak and at the 
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moment of spiritual illumination. Both occurrences are aided by the sacrificial ritual honoring Indra, 
destroyer of darkness. Again we have here an indirect reference to Solar Yoga, the Yoga of tuning into 
the radiance of the great heavenly being the ancients knew as Sfirya. 

Sri Aurobindo understood Indra as a symbol for the purified and thus empowered human mind that can 
release us from bondage (i.e., ignorance) and shower us with the blissful divine Light. When we are thus 
freed from egoic constraints, we can experience great spiritual intuitions, which become translated into 
inspired speech. 

The driver [i.e. , God Agni who carries the oblation to the divine realms] wise in the 

law came, speaking devoutly as he chastened his daughter's daughter. When the 

father strove to pour into his daughter [i.e., the sacrificial ladle], his heart eagerly con

sented. ( I )  

The son of the bod y  did not leave the inheritance [i.e., the sacrificial butter] to the sis

ter; he made her womb [i.e., the bowl of the sacrificial ladle] a treasure house for the 

winner. When the mothers [i.e., the kindling sticks] give birth to the driver, one of the 

two who do good deeds is the maker fi.e., the priest], and the other [i.e., the sacrifi

cer] derives the gain. (2) 

With his tongue quivering, Agni was born to honor the sons [i.e., the priests of the 

Angiras family] of the great rosy one [i.e., the sky at dawn]. Great was the embryo, 

great was their birth, and great the growth, through sacrifice, of the Lord [Indra] of 

bay horses. (3) 

The conquerors surrounded the challenger; they brought forth great light out of dark

ness. The Dawn Goddesses recognized him and came to meet him; Indra became the 

only Lord of cows. (4) 

The wise ones [i.e., the priestly sages] struck a path for those who were in the cave; 

the seven priests drove them on with thoughts pressing forward. They found all the 

paths of the right way; the knowing one entered [the cave], bowing low. (5) 

If Sarama [i.e., Indra's horse] finds the breach in the mountain, she will complete 

her earlier great pathfinding. The swift-footed one led out the head of the undying 

syllables [i.e., the cows] ; knowing the way, she was the first to go toward the cry. 

(6) 

The most inspired one [i.e., Indra?] came, behaving like a friend. The mountain made 

ripe the fruit [i.e. ,  the cows] of its womb for the one who performed great deeds. The 
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young hero, proving his generosity, won success with the youths; then [Sage] Angiras 

at once became a singer of praise. (7) 

The image of this creature and that creature, he knows all who are born. Standing in 

the forefront, he killed Shushna [i.e., the Demon of Drought]. Knowing the path of 

the sky, longing for cows, he went before us, singing. The friend freed his friends 

from dishonor. (8) 

With a heart longing for cows, they sat down while with their songs they made the 

road to immortality. This is their very seat, still often used now, the lawful way by 

which they wished to win the months. (9) 

Glancing about, they rejoiced in their own possessions as they milked out the milk of 

the ancient seed. Their shout heated the two worlds. They arranged the offspring, 

dividing the cows among the men. ( 10) 

With songs, he himself, Indra the killer of Vritra, released the rosy cows together with 

the offspring and the oblations. Stretching far, the cow was milked of the sweet 

honey-like butter that she had held for him. ( 1 1 ) 

They made a seat for him as for a father, for these great deeds revealed a great, shin

ing seat. They propped their two parents [ i .e . ,  sky and earth] apart with a pillar; sit

ting down, they raised the wild one high up. ( 1 2) 

When Dhishana [i.e., the bowl of the sky?] determined to crush down the one who 

had grown great in a single day and had pervaded the two world halves, all irresistible 

powers came to Indra, in whom flawless praises come together. ( 1 3) 

I long for your great friendship, for your powerful help. Many gifts go to the killer of 

Vritra. Great is praise; we have come to the kindness of the lord. Generous Indra, be 

good to us as our shepherd. ( 14) 

He won great land and much wealth, and he sent the booty to his friends. Radiant with

his men, Indra gave birth to the sun, .the dawn, motion [i.e., the passage of the sun?], 

and fire. ( 15) 
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This house-friend has loosed into a single channel even the wide dispersed waters that 

shine with many colors, the honeyed waters made clear by the inspired filters. 

Rushing along by day and night, they drive forward. ( 1 6) 

The two dark bearers of treasure [i.e., day and night], worthy of sacrifice. follow 

Surya with his consent when Your beloved, impetuous friends embrace Your splendor 

to draw it to them. ( 1 7) 

Killer of Vritra, be the lord of lovely gifts, the bull who gives life to songs of praise 

for a whole life span. Come to us with kind and friendly favors, with great help, 

quickly, 0 Great One! ( 1 8) 

Like Angiras I honor him and bow to him. making new for the ancient one a song that 

was born long ago. Thwart the many godless lies, and let us win the sun, generous 

Indra. ( 19) 

The mists that were spread about [by Vritra] have become transparent; guide us safe

ly across them. You, our charioteer, must protect us from injury. Soon, Indra, soon, 

make us winners of cows. (20) 

The Killer of Vritra, Lord of cows, has shown us cows. He went among the dark ones 

[i.e., the dark forces] with His rosy fonns. Revealing lovely gifts in the right way, He 

has opened up all his own gates. (2 1 )  

For success in this [psychocosmic] battle in which there are prizes to be won, we will 

invoke the generous Indra, most manly and brawny, who listens and gives help in com

bat, who kills enemies [i.e., evil forces] and wins riches [ i.e., spiritual treasures] .  (22) 

3.38 

Like a carpenter, craft an intuition (manisha), proceeding like a well-yoked steed. 
:n 

Intent on what is desirable and most worthy, I desire to behold the well-inspired 

(sumedha) seer-poets (kavi) [who are in the celestial realms].  ( I )  

Ask of the glorious race of seer-poets, [who] finn-minded and acting well, have cre

ated Heaven. May these praises, swelling and fast as the mind, duly reach You .  

(2) 
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Understanding what is hidden here [in this world], they have anointed both worlds 

[i.e., Heaven and Earth] for [their] dominion-limited them by measure, connected 

them together, widespread and vast, and fixed the intermediate realm for support 

(dhur). (3) 

All adorned Him [i.e., God Indra] ascending [in his celestial chariot] . He moves self

radiant and clothed in splendor. Great is the name of that Asura, showerer ( vrisha) [of 

countless blessings] . Multiform, He resides among the immortals. (4) 

The Primal one, elder, and showerer [of blessings] has generated [the Waters]. These 

are the abundant healing draughts. 0 grandsons in Heaven, by your visions (dhi) you 

have acquired dominion over the splendid sacrifices. (5) 

0 rulers, attend and fill the three splendid sacrifices. I saw in my mind that the gand

harvas, with hair blowing [in the wind], have gone to the rite. (6) 

For the showerer [of countless blessings] they milk the agreeable [milk] of the cow of 

[many] names. Invested with various kinds of power (asurya), the builders (mayin) 

put a form (rupa) upon Him.
33 

(7) 

No one holds apart my golden luster from Savitri's in which he has taken refuge. 

Through praise He manifests both all-pervading worlds [i.e., Heaven and Earth] as a 

woman cherishes her offspring. (8) 

Of the ancient ones, you two [i.e., Maruts] promote the power that spreads all around 

us as divine well-being. All the builders behold the many deeds of Him who stands 

still and whose tongue is protected. (9) 

For success in this [psychocosmic] battle where there are prizes to be won, we will 

invoke the generous Indra, most manly and brawny, who listens and gives help in com

bat, who kills enemies [i.e., evil forces] and wins riches [i.e., spiritual treasures]. ( I  0) 

3.57 

This hymn speaks of the rishi's discovery of the Single Cow, the cosmic Female, who is the wield
er of power similar to the Shakti of later Hinduism. Like a mother, this great force in the universe pro
vides sustenance for the spiritual pilgrim. She nurtures even the Gods, the sons of immortality, to whose 
abode the rishi aspires. Through Agni, the God of the sacrificial fire, the seer-bard's spiritual impulse is 
carried on high to yield the desired celestial vision or communion. 
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My finely discerning intuition (manishd) has discovered the Cow (dhenu) roaming 

singly without herdsman, who instantly yields abundant milk for sustenance; hence 

Indra and Agni praise Her. ( l )  

Indra and Pushan, vigorous and deft-handed, have indeed joyously milked the Ever

Flowing [Cow] of heaven. When all the Gods have delighted in Her, there, may I find 

grace (sumnam). (2) 

The sisters who desire the Power (shakti) of the Seeder-Bull (vrisha), go [to Him] 

with reverence and recognize the seed (garbha) in Him. The cows come eagerly to 

the son [i.e., Soma?],  who bears many forms (vapumshi). (3) 

I glorify the well-made Heaven and Earth, as I prepare the stones during the sacrifice 

[by means of] intuition (manishd).  These flames of Yours-visible and adorable-rise 

upward with abundant boons for humankind. (4) 

0 Agni, Your honeyed tongue, exceedingly wise, is said to be the Broad [i.e., the 

earth] among the Gods. By Her make all the adorable ones sit down here to drink the 

honey-brew. (5) 

God Agni, Knower of [all] birth, bestow upon us She who is to You like a variegated, 

inexhaustible stream of a mountain-[She who is] knowledge (pramati), wisdom 

(sumati), [belonging to] all people. (6) 

5.81 

The sun, as the visible manifestation of the transcendental Light, is a central image of Vedic Proto
Yoga. This hymn reveals some of the elements of the Solar Yoga of the rishis. Spiritual realization is lit
eral enlightenment, or the illumination of the inner world of consciousness by the unmanifest Light, 
which is the supreme Being. 

The sages (vipra) of the greatly inspired Sage [i.e., Savitri] harness the mind; they 

harness their visions (dhi). He alone who is versed in the rules [of sacrifice] assigns 

the priesthood. Great indeed is the praise of God Savitri. ( l )  

The seer-poet (kavi) releases all forms and provides auspiciousness for the two-legged 

and the four-legged [creatures] . Most adorable Savitri has illumined the Heaven and 

governs brightly (rajati) with vitality (ojas) after Dawn's passage. (2) 
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After the passage of that God, the other Gods follow [in order to obtain] majesty with 

vigor (ojas). He who measured the earthly [regions] by his greatness is the resplen

dent God Savitri. (3) 

You traverse the three luminous spheres; or You mix with SOrya's rays; or You encom

pass Night on both sides; or You, 0 God, are Mitra because of Your [benign] quali

ties (dharma). (4) 

You alone rule over creation (prasava). You, 0 God, are PQshan because of Your 

movements. You govern brightly (rajasi) over this whole world. [Sage] Shyavashva

has offered praise to You, 0 Savitri. (5)

8.48 

Vedic sacrificial ritualism is unthinkable without the mysterious soma draft, celebrated in this hymn. 
The pressed and filtered soma juice, mixed with milk and water, is the single mosl important oblation in 
special public (shrauta) sacrifices. This ambrosial draft is here invoked as King Soma, the guardian of the 
body, who bestows immortality upon his worshipers in the company of the Gods. He is also addressed as 
the Drop (indu), which reminds one of the "seed-point" (bindu) of later Tantra-Yoga. 
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I have consumed the delicious drink of life, knowing that it inspires good thoughts 

and joyous expansiveness and which all the deities and mortals seek together, calling 

it honey. ( I )  

And going within, You become boundless (aditi), and You will avert the wrath of 

deities. Rejoicing in Indra's friendship, 0 Drop, create riches [for us] like an obedi

ent racer [i.e., a horse] carrying a burden. (2) 

We have drunk the Soma. We have become immortal. We have gone to the Light. We 

have found the Gods. What can enmity do to do us now, and what injury by a mortal, 

0 Immortal one? (3)

When we have drunk You, 0 Drop, pacify our heart. 0 famous Soma, be kind like a

father toward his son, thoughtful like a friend toward a friend. 0 praiseworthy Soma,

extend our life so that we may live long. (4) 
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I have drunk these glorious [drops of soma] that widen me. [Yet] my limbs are tied 
together like bullocks yoked to a cart. Let them protect my foot from stumbling and 

may they ward off lameness because of [imbibing] the Drop. (5) 

Inflame me like a fire kindled by friction. Make us farseeing. Make us richer, better. 

For when I am intoxicated with You, 0 Soma, I consider myself rich. Draw near and 

make us thrive! (6) 

Impelled by a powerful mind, may we enjoy You like wealth [inherited] from a father. 

0 King Soma, extend our life as the sun [expands] the days of spring. (7) 

King Soma, have mercy on us for our welfare. Know that we are devoted to Your laws 

(vratya). 0 Drop, passion and enthusiasm are stirred up. Do not deliver us to the whim 

of the enemy. (8) 

For You, 0 Soma, are the guardian of our body. Watching over men, You have settled 

down in every limb. If we break Your laws, 0 God, have mercy on us like a good 

friend, [making us] better. (9) 

Let me join closely with my compassionate friend so that He will not injure me when 

I have drunk [the Drop] .  0 Lord of bay horses, for the Soma that is stationed in us I 

approach Indra to prolong our life span. ( I  0) 

Weaknesses and diseases have gone. The forces of darkness have fled in terror. Soma 

has climbed up in us, expanding. We have arrived where our life span is prolonged. 

( I  I )  

The Drop that we have drunk has entered our hearts, an immortal within mortals. 0 
forefathers, let us serve that Soma with the oblations and abide in His mercy and kind

ness . . ( 1 2) 

Uniting in agreement with the forefathers, 0 Soma, You have extended Yourself 

through Heaven and Earth. 0 Drop, let us serve with an oblation. Let us be masters 

of riches. ( 1 3) 

You protecting Gods, speak out for us. Do not let sleep or harmful speech seize us. 

Let us, always dear to Soma, speak as men of power in the sacrificial gathering. 

( 1 4) 
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0 Soma, You give us the force of life on every side. You who have found Heaven and 

watch over men, enter into us. 0 Drop, summon Your helpers and protect us front and 

back. ( 1 5) 

10.129 

The "Hymn of Creation" is often hailed as one of the few truly philosophical hymns of the Rig-Veda, 
but, although it reflects a particularly poignant cosmogonic inquiry, it does not stand alone. Rather, once 
we have jettisoned the bias that the Vedic hymns represent basically "primitive poetry," we can see pro
found philosophizing throughout the Vedic corpus. We need, however, to appreciate that Vedic philoso
phy is multifaceted and integrally interwoven with Vedic spirituality. Thus, even the present hymn must 
be read as proffering probing questions not only about the origin of the external universe but also our 
inner world. Vedic cosmogony is psychocosmogony-a characteristic that has been preserved in the sub
sequent philosophical traditions of Yoga, Samkhya, and Vedanta, which (in their own unique ways) pos
tulate a transcendental Ground from which arise both the multiplicity of objective realities and the mul
tistructured minds apperceiving them. 
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Existence or nonexistence was not then. The bright region was not, nor the space 

(vyoman) that is beyond. What encompassed? Where? Under whose protection? What 

water was t}lere--deep, unfathomable? ( 1 )

Death or immortality was not then. There was no distinction between night and day. 

That One breathed, windless, by itself. Other than That there was nothing more. (2) 

In the beginning there was darkness concealed by darkness. All this was [cosmic] 

water without distinction. The One that was covered by voidness emerged through the 

might of the heat-of-austerity (tapas). (3) 

In the beginning, desire-the first seed of mind-arose in Tnat. Seer-poets, searching 

in their heart with wisdom, found the bond of existence in nonexistence. ( 4) 

Their [visions') ray stretched across [existence and nonexistence] .  Perhaps there was 

a below; perhaps there was an above. There were givers of seed; there were powers: 

effort below, sdf-giving above. (5) 

Who knows the truth? Who here will pronounce it whence this birth, whence this cre

ation? The Gods appeared afterward, with the creation of this [world] . Who then 

knows whence it arose? (6) 
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Whence arose this creation, whether it create<;l itself or whether it did not? He who 

looks upon it from the highest space, He surely knows. Or maybe He knows not. (7) 

10.136 

The "Hymn of the Long-hair" (keshi-sukta) gives us a glimpse of the shamanic ecstatic in Vedic 
times. The keshin, who, as the name indicates, wears long hair, is said to exult in his seeing of, and par
ticipation in, truths that are concealed from the ordinary mortal. He is as compassionate as he is mind
lessly God-intoxicated or "God-impelled" (deva-ishita, written deveshita). 

The word keshin is also applied to the sun whose long "hair" is its luminous rays reaching across 
space to the earth. The long-haired human sage is sunlike in nature, and perhaps his radiant aura was 
blinding to those sensitive enough to see it. 

There are several obscure phrases and statements in this hymn. In interpreting them, I have largely 
followed Jeanine Miller's lead, though in a few instances I am putting forward my own divergent views 
and intuitions. The "tawny dirt" with which the keshin clothes himself could refer to the Hindu practice 
of smearing sandal paste on certain parts of the body, especially the forehead. This is held to have more 
than symbolic or ritual significance. 

The phrase "wind-girt" has generally been interpreted to mean "nude." But this could also have 
dee�r symbolic significance. As is clear from other verses of this hymn, the keshin is closely associated 
with Vayu, God of the wind, or the life force. If we read this hymn from a yogic point of view, we could 
easily wrest from this phrase a different meaning: that the keshin anned himself with the breath, that is, 
he practiced breath control. This would explain the first-person exclamation "upon the winds we have 
ascended." In that case, it is through the regulation of the breath that the keshin enters a different state of 
consciousness (and its corresponding reality). 

It is not clear what is meant by the "unbendable" (kunamnamti) in the concluding stanza (the only 
place where this word appears). Miller speculates that it may be the "gross aspect" of the human 
body-mind, that is, the material vehicle that resists psychospiritual transformation. God Vayu, the master 
of the life force (prana),  is said to have "churned" and "pounded" the "badly bent one" (kunamnamti) for 
the keshin. Perhaps we can even see in this an early reference to the dormant psychospiritual power of the 
human body, which later came to be known as the kundalinl-shakti. 

We must remember here that some three thousand years later 
the Goddess Kubjika was worshipped in some schools of 
Tantrism. She is said to reside with her divine spouse Shiva on the 
peak of the sacred Mount Kailasa in the Himalayas. According to 
this Tantric tradition, Kubjika is closely associated with the kun
dalinl, which is said to be her body. The syllable ku in Kubjika's 
name is taken to represent the earth element, which is traditional
ly placed in the lowest psychoenergetic center, the mutadhara
cakra, at the base of the spine. This is also the place of the coiled 
serpent power, or kundalini-shakti. 

The Sanskrit word kubja means l iterally "crooked one." This 
appears to be the meaning also of the Vedic word kunamnamti. 
The Goddess Kubjikii, who is also known as Vakreshvari 
("Crooked Princess"), is sometimes depicted as an old woman, in 
addition to her two other forms-that of a girl and that of a young 
woman.

" 
Is it possible that we have here an esoteric tradition 

about the hidden spiritual power coiled within the human body o HINDUISM TOOAY 

that goes back to Vedic times? Long-haired ascetic 
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The long-hair [endures] fire; the long-hair [endures] poison; the long-hair endures 

Heaven-and-Earth (rodasf) [both physical and psychic]; the long-hair gazes fully on 

Heaven (svar); the long-hair is said to be that [transcendental] Light. ( I )  

The wind-girt sages (muni) have donned the tawny dirt (ma/a). Along the wind's 

course they glide when the Gods have penetrated [them]. (2) 

Exulted by our silence (mauna), upon the winds we have ascended. Behold, you mor

tals, our bodies [only] . (3) 

Through the mid-region (antariksha) flies the sage illuminating all forms; for his 

goodness, he is deemed the friend of every God. (4) 

The wind's steed, Vayu's friend, is the God-intoxicated sage; within both oceans he 

dwells, the upper and the lower. (5) 

In the paths of apsarases [female spirits] ,  gandharvas [male spirits], and beasts wan

ders the long-hair, knower of [the most hidden] thoughts, a gentle friend, most exhil

arating. (6) 

For him has Vayu churned and pounded the badly bent one (kunamnamd), when the 

long-hair drank with Rudra from the poison cup. (7) 

10.177 

With their heart (hrid), with their mind (manas), the wise see the Winged-one (patan

ga) endowed with Asura's magic (mayo) . The seer-poets (kavi) recognize [Him]

inside the ocean. The sages desire the footprint of [His] rays. ( I )  

With the heart, the Winged-one carries the Word (voe) that the gandharm pronounced

inside the womb. The seer-poets protect this thunderous (smrya) flashing intuition 

(manishO) in the abode (pada) of the [cosmic] order (rita). (2) 

I have seen the protector who untiringly approaches and withdraws along the paths. 

Clothed with convergent and divergent [forces], He revolves within the worlds. \j (3) 
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V SPELLS OF TRANSCENDENCE- * * * 

THE MAGICAL YOGA OF THE 
ATHARVA-VEDA Having harnessed the chariot [of my 

mind], here has come forth the thou-

The Atharva-Veda contains sacred knowl

edge ( l'eda) collected by the magus and fire-priest 

Atharvan, who may have been a native of what is 

now Bihar. As a collection, the Atharva-Veda is at 

least several centuries younger than the Rig-Veda, 

but much of its contents is probably as old as the 

oldest hymns of the Rig-Veda. Even though the 

Atharva-Veda was undoubtedly widely resorted 

to, for a long time it was not counted as part of the 

sacred Vedic canon, and even after its ipcorpora

tion it was never granted by the orthodox priest

hood the same status as the Rig-Veda, Yajur-Veda, 

and Siima-Veda. 

The Atharva-Veda consists of around six 

thousand verses and one thousand lines in prose, 

most of which deal with magical spells and 

charms designed to either promote peace, health, 

love, and material and spiritual prosperity, or to 

call down disaster on an enemy. Here are three 

excerpts that epitomize the magical side of this 

hymnody: 

As the creeper has completely 

embraced the tree, so may you embrace 

me. May you love me. May you not 

withdraw from me. 

As the eagle, flying forth, beats its 

wings toward the earth, so I beat down 

your mind. May you love me. May you 

not withdraw from me. 

As the sun travels swiftly in [the space 

between] sky and earth here, so do I go 

about your mind. May you love me. 

May you not withdraw from me. 

(6.8. 1-3) 

sand-eyed curse, seeking after my curs

er, as a wolf [seeks out] the dwelling of 

a shepherd. 

0 curse, avoid us like a burning fire 

[avoids] a pool. Strike our curser here, 

as the [lightning] bolt from the sky 

[strikes] a tree. 

Whoever shall curse us not cursing, 

and whoever shall curse us cursing, 

him [who is] whithered I cast unto 

death, as a bone [is cast to] a dog. 

(6.37 . 1 -3) 

* * * 

Night after night, we bring to You, 0 
Agni, [our offerings] without mixture, 

as fodder to a standing horse. Let us, 

Your neighbors, not experience harm, 

[but] enjoy abundance of wealth and 

food. 

Whatever arrow [of destiny]  of You 

who are good is in the air, that is 

Yours. With it ,  be gracious to us.  Let 

us, Your neighbors, not experience 

harm, [but] enjoy abundance of wealth 

and food. 

Evening after evening, Agni is our 

household's lord. Morning after morn

ing, He is the giver of good intentions. 

May You be for us the giver of good of 

every kind. May we adorn ourselves by 

kindling You. 
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Morning after morning ,  Agni is our 

household ' s  lord . Evening  after 

evening. He is the giver of good inten

tions. May You be for us the giver of 

good of every kind. May we thrive a 

hundred winters by kindling You. 

May I not fall short of food. To the 

food-eating Lord of Food, to Agni [who 

is Rudra] be homage. ( 1 9.55 . 1 -5) 

The first of the above hymns is a love 

charm, the second is a spell against curses, and 

the third is an incantation addressed t<? Agni for 

prosperity. These prayers and spells give some 

indication of the range of concerns expressed in 

the "fourth" Veda. 

Of the many mystical passages in the 

Atharva-Veda, most of which defy full compre

hension, the following selection of hymns appear 

to imply some esoteric knowledge that could fea

sibly be linked to Proto-Yoga and the related 

Proto-Samkhya tradition. 

2.1: This hymn speaks of the seer Vena of 

whom it is said that he saw that which 

is the highest secret, "where everything 

becomes of one form." 

4.1: This is another enigmatic hymn, which 

tells of Vena's mystic Realization. Vena 

is said to have uncovered the womb 

(yoni) of being and nonbeing. 

5.1: This hymn is purposely obscure and 

probably grammatically corrupt in 

many parts. However, judging from the 

sophisticated concepts expressed, its 

composer was evidently aware of a 

deep mystical tradition. 
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7.5: This sukta teaches of the inner sacri

fice, which became the main theme of 

the early Upanishads. It starts with the 

line, "By the sacrifice the Gods sacri

ficed to the sacrifice." That is, the 

deities themselves performed sacri

fices, and their sacrifices had no other 

purpose than the action of sacrifice, 

which is the giving of oneself. The sac

rifice is described as being the overlord 

of the Gods who extended, or taught, 

the sacrifice to human beings. 

8.9: This cosmogonic hymn, which extols 

Viraj, poses a number of esoteric rid

dles. Viraj is the female (in other 

hymns also male) creative principle, 

which the anonymous author declares 

can be seen by some and not by others. 

"Breathless, She goes by the breath of 

breathing ones." 

8.10: The subject of this hymn is again 

Viraj, who is said to ascend and 

descend into the householder's fire. 

The householder who knows this secret 

is said to be "house-sacrificing" (griha

medhin). 

9.1: This cosmogonic hymn intimates the 

secret of the "honey whip" 

(madhu-kash'1). This mysterious sub

stance is said to have sprung from the 

elements that were generated by the 

Gods. and upon which the sage� con

template. From what we can gather 

from the difficult passages, the hon

eyed whip corresponds to the later 

idea, found in Tantra and Hatha-Yoga, 

of the internal ambrosia, the nectar of 

immortality held to drip from a secret 



place near the palate. The Vedic seers 

aspired to win the honey, to experience 

the transcendental splendor within 

their own body-mind. The honey doc

trine (madhu-vidyci) can be met with 

in the ancient  B rihad-A ranyaka 

Upanishad (2.5 . 14), where we find this 

passage: 

The Self (citman) is honey for 

all things, and all things are 

honey for this Self. This 

shining, immortal Person 

who is in this Self, and, with 

reference to oneself, this 

shining, immortal Person 

who exists as the Self-he is 

just this Self, this Immortal, 

this Absolute, this All. 

10.7: This is a mystical hymn, which con

sists of a series of probing questions, 

and which discloses the secret doctrine 

of the World Pillar (skambha) that sus

tains all of creation: In what part of 

Him resides austerity (tapas)? Where 

in Him abides the [cosmic] Order? 

Where vows? Where faith? In what part 

of Him is truth stationed? How far has 

the Divine penetrated its own creation? 

How much of the Divine has entered 

the past? How much the future? 

According to verse 1 7, the Divine, 

or World Pillar, is known by those who 

know the transcendental Reality (brah-

CHAPTER 4 - YOGA IN ANCIENT TIMES � 

man) within their own heart. Verse 23 

mentions that thirty-three deities pro

tect the secret treasure, that is, the 

Divine. "Only the knowers of brah

man," declares verse  2 7 ,  " k n o w  

these thirty-three deities." This is 

pure Vedanta. The Divine, at the center 

of the world, is attainable through the 

practice of austerities (tapas) states 

verse 38. Verse 40 tells us that in the 

seer who has reached this .spiritual 

zenith are all the lights. In verse 15 ,  the 

ncidis (the currents or "rivers" of the 

life force) are mentioned, which shows 

the age of such notions about the subtle 

or energetic body. 

10.8: This is a hymn hinting at the author 's 

occult understanding about the origin 

of the cosmos and expressing wonder 

at the complexity of creation. A transla

tion is given in Source Reading 6. 

11.4: This sukta extols the life force (prcina), 

which is said to clothe man, as a father 

could clothe his dear son (verse 1 1  ) .  

11.S: Here the Vedic novice (brahmacarin) 

is spoken of, and the symbolism of his 

initiation and subsequent spiritual prac

tice are briefly discussed. 

15.1-18: This is the famous Vrcitya-Khcinda 

("Book of the Vratyas"), which will be 

discussed in the next section. 
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SOURCE READING 6 

Atharva-Veda (Selection) 

From a spiritual point of view, the following hymn ( 10.8) is one of the most significant of the 
Atharva-Veda and appears to be intimately connected with hymn 10.7, divulging the secret lore about the 
World Pillar (skambha). In its deep symbolism, which we can only barely grasp, the present hymn 
reminds one of Dirghatamas's riddles in the Rig-Veda ( l . 1 64). 
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Obeisance to the foremost, brahman to whom alone belongs Heaven, who presides 

over past, future, and all [things]. ( I )  

Established by the Pillar (skambha), Heaven and Earth are propped apart. This entire 

[universe], whatever breathes or closes down (nimesha), is embodied (atmanvat) in 

the Pillar. (2) 

Three [kinds of] creatures have gone forth [into transmigration], while others have 

entered completely into the sun (arka).
16 

The Great one remains, measuring out the 

sky. The Golden one [i.e.,  the sun] has entered the golden [regions].
37 

(3) 

Twelve rims, one wheel (cakra), three naves: Who has understood this? Three hun

dred and sixty spokes and [the same number of] pins, which are firmly set. (4) 

Consider this well, 0 Savitri: six twins [and] one born singly. They desire relationship

with the one who is born singly.
3M 

(5) 

It is manifest and yet is established in the hidden (guhQ). Its name is "Aged," "Great 

Place." In That this entire [universe] is fixed. What moves and breathes is established 

[in That] . (6) 

The one wheel turns with a single rim, with one thousand imperishables (akshara), 
l9 

rising in front [i.e., the east] and setting in the back [i.e., the west]. With one half it 

has engendered the entire world, but what has become of its [other] half? (7) 

40 
A carriage of five [horses] conducts the First[-born], with harnessed side-horses 

pulling along [as well]. What has not been traversed is invisible; not so what has been
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traversed. What is above [the horizon] is closer; what is below [the horizon] is more 

remote. (8) 

The opening of the vessel is on the side, and its bottom is above. Therein dwells the 
" . 

all-formed glory. There the seven seers, who are the protectors of this Great one, are 

seated together. (9) 

I ask you about the praise (ric) that is yoked (yujyate) front and back, that is yoked 

everywhere all round, and by which the sacrifice (yajna) is spread out to the east.42 

( I O) 

That which stirs, flies, stands still, breathes, or breathes not, closes [the eyes] but 

exists, sustains the earth and, being all-formed, is singular only. ( 1 1 ) 

That which is endless is extended in every direction: the endless and the ending come 

together. These the Guardian [i.e., the sun] of the firmament (naka), who knows past 

and future, continues to hold apart. ( 12) 

Prajapati [i.e., the Lord of Creatures] stirs in the [cosmic] womb (garbha). Invisible, 

He is born manifold. With one half He has engendered the whole universe, but what 

bright indication is there of His other half?41 
( 1 3) 

.. 
That Water Bearer who carries up the water in a pot, all see Him with the eye, but 

not all know [Him] with the mind." 
(14) 

The great Spirit (yaksha) at the center of the universe dwells afar in wholeness, and 

afar He vanishes through lack-to Him the rulers [of the world] bear oblations. ( 15)  

Whence the sun rises and where it goes to set, that verily I deem the Foremost 

(jyeshtha). Nothing exceeds That! ( 16) 

Those who presently, formerly,46 and anciently speak knowingly everywhere of the 

Veda, they all speak only of Aditya [i.e., the sun], the second Agni and threefold swan 
47 

(hamsa). ( 17) 

A thousand days' journey stretches out His wings, the golden swan flying across the 

sky. He, placing all the Gods in His chest, moves about, overseeing all the worlds. 

( 1 8) 
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In whom the Foremost rests, He glows up above through truth, He looks down 

through prayer (brahman), and He breathes crosswise [in the form of the wind] 

through the life force (prana). (19) 

He who indeed knows the churning sticks by which the [precious] thing (vasu) [i.e., 

the fire] is kindled, he may deem to know the Foremost; he should know the great 

brahmana. (20) 

Footless He was born in the beginning. In the beginning, He brought forth Heaven 

(svar).
<111 

Having become four-footed
'9 

and capable of eating, He took to Himself all 

food. 50 (2 1 )  

He who worships the eternal supreme God (deva) shall become capable of eating and 

shall eat many [kinds of] food. (22) 

They call Him eternal; indeed, He may even now be renewed: Day and night are 

regenerated out of each other's forms. (23) 

A hundred, a thousand, a myriad, a hundred million, countless [numbers of] His own 

dwell in Him. That of Him they consume
'1 

while He only looks on. Therefore this God 

is radiant thus. (24) 

The One is finer than a hair; 52 the One is not even visible. Hence the deity (devata) 

who is more embracing [than this universe] is dear to me. (25) 

This beautiful unaging [deity] is in the house [i.e., in the body] of a mortal. He for 

whom [this deity] was made lies [still]; he who has made [this deity] has become old. 
n 

(26) 

You are woman. You are man. You are boy or a girl. You who are aged totter with a 
. � 

staff. When born, You face everywhere. (27) 

You are their father and also their son. You are their superior (jyeshtha) and their infe

rior. The one God, who has entered the mind, is born first and [yet] He is within the 

[cosmic] womb. (28) 

From the Whole (purna) He turns up the Whole. The Whole pours forth as the Whole. 

Now may we also know That from which it is poured out. (29) 
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She, the eternal one, was born from eternity. She, the ancient one, encompassed all. 
" 

The great Goddess (devf), radiant at dawn, gazes at everyone in the twinkling [of an 

eye]. (30) 

The deity named Avi
56 

abides, enveloped by the [cosmic] order (rita). These golden 
57 

trees are turned golden because of Her form. (3 1 )  

[Because one is] close, one cannot abandon [that deity] ;  [although] being close, one 

does not see [that deity easily] .5" Behold the wisdom (kavya) of the God. He did not 

[ever] die, nor does He grow old. (32) 

The words impelled by the unpreceded [deity] speak [the truth] as it is.59 Wherever 

they go speaking that, they declare the great brahmana. (33) 

That in which Gods and humans are fastened like spokes in a nave-that in which 

[the world?] is placed by [divine] magical powers (mayo),  I ask of you, Flower of the 
60 

Waters. (34) 

They who impel the wind to blow, who yield the five directions together, the Gods 

who deemed themselves above the [sacrificial] offering, the leaders of the waters

who were they? (35) 

One of them dwells in this earth. One has become the mid-region (antariksha) all 

round. He who is the dispenser among them gives the sky (diva). Some protect all 

regions. (36) 

He who may know the stretched-out thread (sutra) into which these creatures are 

woven, who may know the thread of the thread, he may [indeed] know the great 

brahmana. (37) 

I know the stretched-out thread into which these creatures are woven. Likewise I 

know the thread of the thread, which is the great brahmana. (38) 

When Agni went burning across Heaven and Earth, consuming all, when the wives 

[i.e., the flames] of a single [husband, i.e . ,  fire] stood higher than [everything] , where 

then was Matarishvan?01 
(39) 
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Matarishvan had entered into the [cosmic] waters [while] the Gods were in the 

oceans. Great indeed was the measurer (vimana) of the sky. The purifier (pavamana) 
62 

entered the golden ones. (40) 

Higher, as it were, than the gayatrf, He went to immortality (amrita) .  Those who 

know well chant (sama) by chant, where did they see the Unborn (a}a/' ? (4 1 )

Sheltering and assembling [all] things (vasu), God Savitri as it were [possesses] the 

quality of truth (satya). As Indra He stands [firm] in the battle for [spiritual] riches. 

(42) 

The lotus of nine doors [i.e., the body and its nine orifices] covered with the three 

strands (guna) [i .e. ,  skin, nails, and hair?]-whatever embodied (atmanvat) Spirit 

(yaksha) is within it, that verily the knowers of brahman know. (43) 

Desireless, wise, immortal, self-abiding (svayambhu), content with the essence 

(rasa), lacking nothing-knowing that wise, unaging, youthful Self (atman), one is 

not afraid of death.
04 (44) 

VI. THE MYSTERIOUS VRATYA
BROTHERHOODS

Ancient India holds many riddles for the 

modem historian. The spiritual brotherhood of the 

Vratyas is perhaps the most intriguing enigma. 

The statements about the Vratyas in Indian litera

ture are confusing and often contradictory, and 

their intellectual legacy appears to have been sup

pressed and to an unknown degree distorted by 

the post-Vedic orthodoxy. Little wonder that most 

scholars have shied away from a frontal attack on . 

their problematic nature. The only really compre

hensive study is that by the German Yoga 

researcher Jakob Wilhelm Hauer ( 1 927), who 

never completed the announced second volume. 

The importance of the Vratyas for the present sur

vey lies in the fact that they were connected with 
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the early evolution of Yoga and were in fact 

instrumental in the transmission of Yoga-like 

knowledge. 

The single most important text containing 

perhaps largely authentic Vratya wisdom is the 

Vratya-Khanda (book 15)  of the Atharva-Veda. 

Unfortunately, most of its hymns are scarcely 

intelligible. Nevertheless, there are a number of 

well-established points that, when viewed togeth

er, result in at least a rough picture of these peo

ple. The Vratyas were one of the many communi

ties that did not belong to the orthodox kernel of 

Vedic society but had their own set of customs 
65 

and values. They roamed the country, mostly the 

northeast of India, in groups (vrata) united by a 

VOW (also vrata). Some of them apparently trav

eled on their own and were known as eka-vratyas, 

the word eka meaning "singular" or "solitary." 



In the eyes of their orthodox cousins, who 

upheld the Vedic sacrificial religion, the Vratyas 

were despicable outcasts who spoke the same 

tongue by accident and who were fit to become 

victims in human sacrifice 

(purusha-medha), which 
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according to the Jaiminiya-Upanishad
Brahmana, received instruction about the sacred 

syl lable om from the seer Vena. who is called the 

"divine Vratya." 

The Yratyas apparently 

may have been enacted lit

erally in the early Vedic 

period. This is the perva

sive attitude in the early 

Sutra literature, such as the 

Grihya-Sutras and also the 

Dharma-Sutras of Apast

amba, Baudhayana, and 

Yajnavalkya. Neverthe

less, the Vratyas must have 

"He stood erect for a year. 
The Gods said to him: 
'Vratya, why do you stand?' 
He said: 'Let them bring me a 
seat.' They brought a seat for 
that Vratya. Summer and 
spring were two of its legs, 
autumn and the rains were 
[the other] two." 

traveled in groups of 

thirty-three, and each 

group had its own leader. 

Members were distin

guished on the principle of 

seniority. Some are said to 

have "quietened the 

penis"-that is, mastered 

their sexual drive. The 

-Atharva-Veda 15.3. 1 -4 ancient Sanskrit phrase for 

this accomplishment is 

shamanica medhra, which been numerous and influ-

ential, for later on the orthodox priesthood, the 

brahmanas (brahmins in English), introduced 

special rites by which a Vratya could be purified 

and accepted into the mainstream of Vedic soci

ety. After their conversion most seem to have set

tled down and taken up a trade. 

The Vratyas frequented especially the coun

try of Magadha (modem Bihar) in northeastern 

India-the country of the two great heresies of 

Buddhism and Jainism, and later also of Tantra. 

They also appear to have had a vital relationship 

with the kshatriya, or warrior, class that played a 

substantial role in the formation of early 

Upanishadic thought. Thus, according to one 

hymn of the Atharva-Veda ( 1 5.8), the (deified) 

solitary Vratya was the originator of the warrior 

(rajanya) class. Indeed, kings like Ajatashatru 

and the fabulously wealthy Janaka were among 

the first to promote the teaching of nondualism 

that is associated with the Vedanta of the 

Upanishads, and it would not be too farfetched to 

surmise that in many cases they might have been 

inspired directly by the Vratyas. Noteworthy 

is the case of the mighty King Prithu,  who, 

reminds one of. the yogic state of urdhva-retas; 
that is, the upward conduction of semen in those 

who are adepts in celibacy. Interestingly enough, 

the phrase urdhm-retas is also employed in con

junction with God Rudra, whom the Vratyas wor

shiped together with Yayu, the God of Wind and 

ecstatic flight. 

The Vratyas wore simple garments, with red 

or black borders, tied to their loins, and a red tur

banlike headdress. They used silver ornaments for 

neck or breast, wore sandals, and carried a whip 

and a small bow but no arrows. This and other 

evidence point to the fact that the Vratyas were 

organized into sacred brotherhoods, · perhaps of a 

military origin. They traveled in primitive carts 

drawn by a horse and a mule; during their reli

gious ceremonies the carts served as sacrificial 

altars. Each group was accompanied by a profes

sional bard, known as magadha or suta, and a 

female called pumshcalf ("man-mover"). The 

bard and the sacred prostitute performed the sex

ual rite in the great midsummer ceremony, the 

so-called maha-vrata ("great vow"), which also 

involved railing and obscene dialogues. Without 
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question, the bard and the sacred prostitute enact

ed the creative play between God and Goddess. 

Anticipating the bipolar metaphysics of later 

Tantra, the Vratyas pictured God Rudra 

("Howler" or "Roarer") as being accompanied by 

a drum-beating female deity reminiscent of the 

Goddess Kali of Hinduisrn. 

This important fertility (agricultural) ritual 

also included the use 9f a swing, which was 

regarded as a "ship bound for heaven." The leader 

swung on this apparatus while muttering prayers, 

which included references to the three types of 

life force that were thought to animate the body

prana, apana, and vyana. 

The Vratyas were experts in magical mat

ters, and some of their m.agical lore has survived 

in the hymns of the Atharva-Veda. In view of the 

unorthodox nature of the Vratya beliefs and prac

tices, the Vedic priests did everything to obscure 

or obliterate as much of the sacred lore of the 

Vratyas as possible, and it is something of a mir

acle that the Vratya-Khtznda has survived at all.
06 

From the yogic point of view, the most inter

esting feature 
'
of Vratya lore is the Vratyas' appar

ent practice of pranayama and other similar aus

terities. It is in such practices that we can detect 

one of the taproots of later Yoga and Tantra. Thus, 

the Atharva-Veda ( 1 5. 1 5.2) mentions the Vratyas'  

knowledge of seven pranas, seven apanas, and 

seven vyanas. These are the various functions of 

the life force circulating in the body and are relat

ed to the breath as it is inhaled, exhaled, and 

retained. The three sets of seven are analogically 

linked with a variety of different things as follows: 

The seven pranas are ( l )  agni or fire, 

(2) aditya or sun, (3) candrama or moon, 

(4) pavamana OT wind, (5) ap OT "the waters," 

(6) pashava or cattle, anq (7) praja or creatures. 

The 
_
seven apanas are ( l )  paurnamasf or full 

moott, <i) ashtaktz or the day of the moon's 

quarter,.(3) amavasya or the day of the new moon, 
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(4) shraddhii or faith; (5) dfkshii or consecration, 

(6) yajna or sacrifice, and (7) dakshinii or sacrifi

cial gift. The seven vyiinas are ( I )  hhumi or earth, 

(2) antariksha or "mid-region," (3) dyau or sky, 

(4) nakshatra or stellar constellations, (5) ritu or 

the seasons, (6) iirtava or "that which pertains to 

the seasons," and (7) samvatsara or the year. 

Such magical psychocosmic associations are 

characteristic of the archaic mentality preserved 
67 

in the yeda�. The following extract from the 

Atharva-Veda ( 1 5 .  I )  is another typical example of 

this style of analogical thinking: 

[Once] there was a Vratya roaming 

about. He stirred up Prajapati [Lord of 

Creatures]. ( I )  

He, Prajapati, beheld gold within Him

self. He brought it forth. (2) 

That [gold] became the One; that 

became the Forehead-sign-bearer (lalii

ma); that became the Great (mahat); 

that became the Foremost (jyeshtha); 

that became the brahman; that became 

the creative power (tapas); that became 

Truth (satya); by this He brought 

[Himself] forth. (3) 

He grew; He became the Great 

(mahtzn); He became the Great God 

(mahtz-deva). (4) 

He surrounded [? pari + ait] the supre

macy of the Gods; He became [their] 

ruler. (5) 

He became the One Vratya; He took a 

bow; that was Indra's bow. (6) 

Its belly was blue; red the back. (7) 



With the blue [side of the bow] He 

encompasses hostile clans; with the red 

[side] He pierces the hateful [enemy] 

Thus say the teachers of brahman. (8) 

It is impossible to make strict rational sense 

of the above hymn. Its composer moved in a dif

ferent frame of reality, that of mythopoeic thought 

rather than linear reasoning. He delighted in mys

tical equations and analogies, and he was obvi

ously aware of esoteric meanings that we can 

only dimly intuit. 

To summarize, the Vratyas were prominent 

representatives of the · countercultural stream in 

Vedic and early post-Vedic times. A portion of 
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their spiritual heritage was assimilated into the 

Atharva-Veda, perhaps because this hymnody 

itself has from the beginning had a marginal sta

tus within the Vedic revelation. But it is here that 

we find many formative ideas and practices that 

much later went into the making of Tantra, carried 

for centuries by those living at the edge or even 

completely outside orthodox Hinduism, as upheld 

by the brahmins. In some respects, the Vratyas 

can be seen as the forerunners of such marginal 

but significant religio-spiritual groups as the 

Pashupatas, which arose in the Epic Age. It is 

even possible that the Vratyas were primarily 

responsible for the further development of Proto

Yoga in tne early Post-Vedic Era 
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"Verily, this entire [world] is the Absolute (brahman). Tranquil, 

one should worship It [through contemplation] ,  for one comes 

forth from It." 

---Clulndogya-Upanishad (3. 1 4. 1 )  

I. OVERVIEW 

S ome historians regard the period from the collapse of the Indus cities (around 1 500 B.C.E.) to 

the time of the Buddha a whole millennium later as the Dark Ages of India. But this desig

nation is as inappropriate here as it is in the European context, for those days were far from decadent 

or sinister. Rather, they were a time of great cultural adventure in which the Vedic civilization recon

figured itself after what must have been centuries of hardship that necessitated a major relocation from 

the dried-up Sarasvati River to the fertile Gangetic planes. More than anything, the expression "Dark 

Ages" betrays our lack of detailed and accurate historical knowledge for that period. Fortunately, our 

ignorance about that seminal period is less today than it was even a few years ago. 

The bulk of the Vedic hymns was probably completed by the time of King Bharata, after whom 

India is named. He lived during the treta-yuga, around fifty generatiqns prior to the five Pandava 

princes who fought for their patrimony in the great war chronicled in the Mahiibhiirata. This war 

occurred perhaps around 1500 B.C.E. This was also the era of Vyasa, who is traditionally said to have 

"arranged" not only the Mahiibhiirata and the Puranas but also the four Vedic hymnodies. 

By this time much of the inner knowledge of the Vedic Samhitas seems to have been lost, and also 

the rituals accompanying them had been modified. A period of active interpretation and reinterpreta

tion of the Vedic heritage followed, leading to the creation of the Brahmanas, the A.ranyakas, and the 

Upanishads-all regarded as an integral part of the sacred revelation-as well as the voluminous 

Kalpa-Sutra literature to which belong the various Shrauta-Sutras, Grihya-Sutras, Dharma-Sutras, 

and Shulba-Sutras. The conclusion of this post-Vedic phase roughly coincided with the final drying up 

of the Sarasvati River between 2 1 00  and 1 900 B.C.E. and the displacement of the center of the Vedic 

civilization from the Sarasvati and Indus to the Ganges and its many tributaries. 
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We have seen in the previous chapter that 

proto-yogic ideas and practices were present both 

in the sacrificial ritualism of the Vedic priesthood 

and in the religious world of the nonbrahmanical 

circles at the fringe of the Vedic society, particu

larly in the mysterious Vratya brotherhoods. As 

the ritualism of the orthodox priesthood became 

more sophisticated and exclusive, the lay people 

increasingly hungered for their own inner rela

tionship to the sacred reality. In ever larger num

bers they turned to teachers who offered an emo

tionally and spiritually more satisfying approach 

to the Divine. Many of those teachers stood out

side the fold of the sacerdotal orthodoxy, as they 

still do in India today. People continued to consult 

brahmins for the major sacramental ceremonies, 

such as birth, marriage, and death, but they also 

opened their minds and hearts to religious cults in 

which the Divine was worshiped in personal 

rather than impersonal terms, and to esoteric 

schools, such as those of the Upanishads, that 

promised mystical union with the Divine. The 

post-Vedic Yoga tradition appears to have taken 

shape largely among these marginal and even 

"heretical" groups. 

The Brahmanas 

The Brahmanas (c. 2500- 1 500 e.c.E.) are 

prose works expounding and systematizing the 

Vedic sacrificial rituals and their accompanying 

mythology. They are the creations of the Vedic 

sacerdotal elite and are thoroughly orthodox in 

their orientation. Of the numerous Brahmanas 

that once existed, only a few have survived. The 

Rig-Veda has attached to it the Aitareya- and the 

Kaushitaki- (or Shtinkhtiyana)-Brahmana; the 

Sama-Veda has the Panca-Vimsha- (or Tandya-
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Maha)-, the Shadvimsha-, the Chtindogya-, and 

the Jaiminiya- (or Talavaktira)-Brahmana; the 

Yajur-Veda has the Kathaka-, the Taittirfya-, and 

the Shata-Pa_tha-Brahmana; and the Atharva

Veda has the Go-Patha-Brahmana. In the case of 

the White (Shukla) Yajur-Veda, these explanatory 

works form independent texts, whereas in the 

case of the Black (Krishna) Yajur-Veda, they are 

interwoven with the actual Vedic hymnody. The 

oldest Brahmana appears to be the Aitareya

.'lrahmana, which consists of forty chapters and is 

traditionally attributed to Mahidasa Aitareya. It 

deals mainly with the soma sacrifice ano secon

darily with the fire sacrifice (agni-hotra) and the 

:oyal consecration (raja-suya). In many ways the 

most fascinating of these texts is the voluminous 

Shata-Patha-Brahmana, which consists of one 

hundred chapters and is extant in two recen

sions-that of the Kanvas and that of the 

Madhyandinas. 

In the latter recension of this comparatively 

late exegetical scripture (c. 1 500 e.c.E.), the sages 

Yajnavalkya (sections 1 -5) and Shandilya (sec

tions 6- 1 4) figure as the principal teachers. 

Shandilya is particularly associated with the agni

rahasya ("fire mystery"), discussed at length in

Section IO (comprising c. 1 20 pages in English). 

The mystery is about the construction of the fire 

altar and its psychocosmic significance. 

Shandilya affirms a magical correlation between 

Prajapati (the Creator), God Agni, the sun, the fire 

altar, and the year. 

The fire altar consists of six layers of bricks 

and six layers of mortar, which together represent 

the twelve months. The first layer of bricks is 

associated with inhalation (prana), the second 

with exhalation (apana), the third with the diffu

sive breath (vyana), the fourth with the upward 

breath (udana), and the fifth with the mid-breath 

(samana), while the sixth layer is connected with 

speech (vac). As the fire is lit and the golden 
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flames shoot upward toward the firmament (sym- worldview of the Briihmanas and the symbolic, 

bolizing Heaven), the sacrificer, through a pro- internalized ritualism of the Upanishads. It con

cess of mystical identification, simultaneously tains speculations about the world ground, life 

obtains a "golden" body. He becomes the Golden force (priina), and rebirth-all woven into the 

Creator (hiranmaya-prajiipati). general fabric of Vedic sacrificial mysticism. 

C HINDUISM TODAY 

The Vedic fire altar symbolizes the macrocosm 

The l O  l bricks out of which the altar is con

structed symbolize the I 01 elements or aspects 

that comprise the sun. Since the fire altar is not 

only the cosmic body but also the body of the 

sacrificer, we may look for a somatic correlation 

of this number. Indeed, the Brihad-Aranyaka

Upanishad (4.2.3) provides an answer when it 

speaks of I O I  conduits (nadf) found in the 

human body, of which only one leads to immor

tality. That special channel is none other than the 

central pathway (the so-called sushumnd-niidf) 

through which flows, according to later Tantra, 

the kundalini-shakti from the lowest psychoener

getic center at the base of the spine to the center 

at the crown of the head. Interestingly, the Shata

Patha-Brdhmana ( 10.2.4.4) speaks in this con

nection also of the seven celestial realms, which 

afford a comparison to the seven centers 

(cakras) of some schools of Tantra and Hatha

Yoga. 

The Shata-Patha-Brdhmana in a way 

bridges the gap between the strictly ritualistic 

Although Yoga is not mentioned in the Brdhmana 

scriptures, we can see in their ritualism one of the 

contributing sources of the later Yoga tradition. 

Thus, the Shata-Patha-Brdhmana (9.4.4. l ff.) 

reveals the details of the mystical process of 

agni-yojana or "yoking the fire [-altar] ." Here the 

sacrificer "controls" the forces connected with 

the fire altar, that is, utilizes it in a disciplined 

manner involving great concentration and breath 

control. The goal is for the sacrificer to rise with 

the birdlike flames and smoke heavenward. As he 

pours the soma into the flames, the sacrificer 

"anoints" the fire and, by sipping the soma 

draught, at the same time consecrates himself, 

thereby becoming immortal. This is definitely a 

proto-yogic practice. 

Similarly, the treatment of the ceremony of 

prdna-agni-hotra (written prdndgni-hotra), the 

"fire sacrifice of the breaths," which consists in 

the offering of food to the various kinds of 

breath, shows lines of thought that prepare the 

ground for the yogic theory and practice of 

breath control (priindydma). The prdna-agni

hotra is a symbolic substitute for the earlier 

Vedic fire ritual (agni-hotra), the most popular 
I 

of all rites. In the priina-agni-hotra, the life 

force takes the place of the ritual fire and is iden

tified with the transcendental Self, the atman. 

However, this is not yet a full-fledged mental 

sacrifice, as are yogic meditation or lifelong 

celibacy, since the prana-agni-hotra was enact

ed bodily. This important sacrifice was a deci

sive stepping-stone toward what historians of 

religion have called the interiorization of sacri 

fice-the conversion of external rites to inner or 

mental rites. 
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The Aranyakas 

The Aranyakas, or "forest teachings," which 

are of a very similar nature to the Brdhmanas, 

were meant as ritual "books" for the orthodox 

brahmin who retired to the forest (aranya) to live 

in solitude, dedicated to a life of quiet contem

plation and mystical rituals. These forest

dwellers-vdna-prasthas, as they were later 

called-are the first step in the increasingly pow

erful trend in ancient India toward world renun

ciation (samnydsa). Most of the Aranyakas have 

been lost, but the following are still extant: the 

Aitareya- and the Kaushftaki-Aranyaka (both 

belonging to the Rig-Veda); the Taittirfya
Aranyaka (belonging to the Black Yajur-Veda); 

the Brihad-Aranyaka (belonging to the White 

. Yajur-Veda). No Aranyakas for the Sama-Veda 

and the Atharva-Veda are extant. These forest 

"books," which were deemed too sublime or 

sacred to be imparted in the villages or towns, 

prepared the ground for the still more esoteric 

teachings of the Upanishads and also the subse

quent Yoga tradition in its more ascetical mode. 

The Dawn of the Upanishadic Age 

The nuclei of the oldest Upanishads

Brihad-Aranyaka- ,  Chdndogya- ,  Kaushftaki-, 

Aitareya- ,  and Kena-Upanishad-appear to date 
2 

back over three thousand years ago. The 

Upanishadic sages initiated what was to become 

an ideological revolution. They internalized the 

Vedic ritual in the form of intense contempla

tion, or meditation. This is best illustrated in the 

following passage from the Kaushftaki

Brdhmana-Upanishad (2.5): 
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Now next [follows the practice of] 

self-restraint according to Pratardana, 

or the inner fire sacrifice, as they call 

it. Verily, as long as a person (purusha) 

is speaking, he is unable to breathe. 

Then he is sacrificing the breath to 

speech. Verily, as long as a person is 

breathing, he is unable to speak. Then 

he is sacrific ing the speech to the 

breath .  These are the two unend

ing ,  immortal oblations. In  sleeping 

and in waking, he sacrifices them con

tinuously. Whatever other oblations 

there are, they are limited, for they 

consist in [ritual] actions. Under

standing this, the ancestors did not 

offer the fire sacrifice [literally] . 

The last line suggests that this symbolic fire 

sacrifice was practiced already by the predeces

sors of the composer of this passage, that is, the 

sages behind the composition of the Brdhmanas, 

and very probably even earlier by the seers of the 

Vedic Samhitds. But with the Upanishads, the 

symbolic aspect of sacrifice acquired paramount 

significance. Henceforth the Divine could be 

worshiped purely with the mind or heart, without 

external paraphernalia. 

Who were these innovative sages? They 

were a diverse group: Some were prominent 

brahmins, like the famous Yajnavalkya, who 

instructed the nobility; others were less well

known brahmins living in isolation as forest

dwellers; yet others were powerful kings, like 

Janak.a and Ajatashatru (the ruler of Kashi, mod

em Benares or Varanasi). What they had in com

mon was a penchant for esoteric wisdom, or what 

in classical Greece was called gnosis, transcen

dental knowledge that could lift them beyond 

mundane life, even beyond Vedic ritualism and 

its promised heavens, to the realization of the 

unconditional Reality. That Reality they pre

ferred to name brahman, the Absolute. The word 
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brahman is derived from the verbal root brih, 

meaning "to grow." It denotes the inexhaustible 

vastness of the supreme Being. 

Most significantly, the Upanishadic sages 

turned unanimously to meditative practice, or 

inner worship (upasana), as the chief means of 

obtaining transcendental knowledge. In contrast 

to this, the meditation practiced by orthodox 

brahmins continued to be intimately bound up 

with sacrificial rituals, which, as we have seen, 

were given supreme status in the ancient Vedic 

religion. Even the forest-dwellin
_g ascetics con

tinued to adhere to the sacrificial cult of main-

stream Vedic society; they merely retired from 

the hustle and bustle of ordinary life. 

The idea � 
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Upanishad 
ever-changing 

universe-there abides an eternally unchanging 

single Being was communicated already in Rig

Vedic times. What was new was that this grand 

discovery transcended the legacy of sacrificial 

ritualism. Understandably, the Upanishadic 

sages were careful to communicate this insight 

judiciously-in an esoteric setting requiring 

proper initiation. This is suggested by the word 

upanishad itself, which means "sitting down 

near" (upa "near," ni "down," shad "to sit") 

one's teacher. The Upanishadic teachings were 

not public knowledge, and those desiring to hear 

them were expected to approach the sages with 

proper respect and humility. Unless they came 

well prepared, they had to submit to years of dis

cipleship before any hidden knowledge was 

imparted to them. The esoteric wisdom of the 

Upanishads was whispered rather than pro

claimed aloud. Today these most precious teach

ings are made available in paperback books, and 

we tend to read the Upanishads as entertaining 

or, at best, inspired and inspiring literature, sel

dom approaching these ancient teachings with 

the reverence and integrity they once command

ed. 

The Upanishadic teachings revolve around 

four interconnected conceptual pivots: First, the 

ultimate Reality of the universe is absolutely 

identical with our innermost nature; that is to 

say, brahman equals atman, the Self. Second, 

only the realization of brahmanlatman liberates 

one from suffering and the necessity of birth, 

life, and death. Third, one's thoughts and actions 

determine one's destiny-the law of karma: You 

become what you identify with. Four th, unless 

one is liberated and achieves the formless exis

tence of brahmanlatman as a result of higher 

wisdom (jnana), one is perforce reborn into the 

godly realms, the human world, or lower 

(demonic) realms, depending on one's karma. 

Many scholars maintain that the doctrine of 

reincarnation (punar-janman, lit. "rebirth") and 

its corollary doctrine of moral causation (karma) 

were unknown in early Vedic times and were 

adopted from the Dravidians. Some researchers 

alternatively have proposed that the Upanishadic 

sages themselves discovered the cycle of births 

and deaths governed by the iron law of karma, 

rather than borrowed the idea from supposedly 

native tribes. However, both these views ignore 

the Vedic evidence, which suggests that already 

the Rig-Vedic rishis believed in reincarnation 

and karma. 

Be that as it may, both esoteric teachings 

became a prominent feature of Hinduism, 

Buddhism, Jainism, and Sikhism. Each tradition 

of course has its own interpretations of how 

reembodiment works, and how the self-perpetu

ating mechanism of karma can be outwitted 

through spiritual practice. Early on, the escape 

from the round of successive births became a 

principal motive behind India's spirituality, and 
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we will therefore meet this idea again and again 

in the remaining chapters of this book. 

In the Vedas, the doctrine of the transcen

dental Self is nowhere 

clearly enunciated, though 

Self, which is in everything. Every

thing other than Him is irrelevant. 

(3 .4.2) 

This passage epi

it is implied in many mys

tical passages. In the 

Brfihmanas and Aranya-

"This immeasurable constant 

[Self] must be seen as singu-

tomizes the essence of 

the Upanishadic mystery 

teachings, which were 

passed from Self-realized 

teacher to disciple by 

word of mouth: The tran

scendental ground of the 

world is identical with the 

ultimate core of the hu-

kas, however, we find 

amidst much theological 

speculation about the ritual 

and its cosmological corre

spondences the first" scat

tered references to the 

lar. The Self is taintless, 

unborn, great, constant, be

yond space [and time]." 

-Brihad-Aranyaka-Upanishad 
4.4.20 

Self, which is omnipre-

sent. But  only in the 

Upanishads is this precious teaching fully articu

lated. 

What is the Self? Sage Yajnaval.kya put it 

thus in the Brihad-Aranyaka-Upanishad (3.4. 1 ): 

He who breathes with  your i nhala

tion (prfina) is your Self (fitman),  

which is in  everything. He who 

breathes with your exhalation (apana) 

is your Self, which is in everything. He 

who breathes with your diffusive 

breath (vyana) is your Self, which is in 

everything. He who breathes with your 

up-breath (udana) is your Self, which is 

in everything. He is your Self, which is 

in everything. 

man being. That supreme 

Reality, which is pure, 

formless Consciousness, cannot be adequately 

described or defined. It must simply be realized. 

Upon realization, the Self will be found to be 

infinite, eternal, utterly real, and free, as well as 

unqualifiedly blissful (ananda). 

How can the Self be realized? The Upan· 

ishadic sages emphasized the need for world 

renunciation and intensive contemplation. They 

dismissed the idea that action (karman) can lead 

to liberation, insisting that only wisdom (jnana) 

has the power to free us from bondage, because it 

is of the same nature as the transcendental Self. 

Yet, surprisingly, the earliest Upanishads contain 

few practical instructions about the art of intro

spective meditation. This was apparently a matter 

to be settled between the teachers and their disci-

ples. We know, however, that the spiritual path 

When asked how that Self is to be conceived, included extensive service to the teacher and con

Yajnavalkya continued: stant discrimination between the Real and the 
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You cannot see the Seer of seeing. You 

cannot hear the Hearer of hearing. You 

cannot think . the Thinker of thinking. 

You cannot understand the Under

stander of understanding. He is your 

unreal-all sustained by a burning desire for 

Self-realization and a willingness to transcend the 

ego. 

Despite their radical orientation, the 

Upanishads are considered a continuation of 

the Vedic revelation. Their teachings, in fact, 
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conclude the Vedic revelation, and hence are 4. Sectarian Upanishads, which ex

known as Vedanta. The term vedanta means lit- pound teachings related to specific 

erally "Veda's end." All subsequent teachings, 

such as the knowledge contained in the Sutra lit

erature, are deemed to be no longer shruti or 

"revelation," but smriti or "tradition." 

The Extent of the Upanishadic 
Literature 

Over two hundred Upanishads exist, and 

most of them have been translated into English. 

The earliest works, as mentioned, were composed 

almost four millennia ago, whereas the youngest 

'icriptures of this genre belong to our own centu

ry. Hindu traditionalists, following the list fur

nished in the 500-year-old Muktika- Upanishad, 

generally recognize 1 08 Upanishads. 

The oldest principal Upanishads can be 

arranged in rough chronological order as fol

lows: The first group comprises the Brihad
Aranyaka- ,  Chandogya-, Taittirfya-, Kaushftaki-, 

Aitareya-, Kena- (or Talavakara-), and Maha

Narayana-Upanishad. The second group in

cludes the Katha- ,  Shvetashvatara- ,  isha-, 

Mundaka-, Prashna-, Maitrayanfya-, and Man

dukya- Upanishad. 

The remaining Upanishads are generally 

divided into the following five groups: 

I .  Samanya-Vedanta-Upanishads, which 

expound Vedanta in general; 

2. Samnyasa-Upanishads, which elabo

rate on the ideal of renunciation;

3. Shakta- Upanishads, which disclose

teachings related to shakti, the feminine

aspect of the Divine;

religious cults and dedicated to such 

deities as Skanda (God of War), 

Ganesha (the elephant-headed God 

who is invoked specifically to remove 

material or spiritual obstacles), Surya 

(the Sun God), or even Allah (the 

Moslem Creator-God), etc.; 

5 .  Yoga-Upanishads, which explore dif

ferent aspects of the yogic process, 

especially Hatha-Yoga. This category 

includes the Brahma- Vidya-, Amrita

Nada-Bindu-, Amrita-Bindu-, Nada

Bindu-, Dhyana-Bindu-, Tejo-Bindu-, 

Advaya-Taraka-, Mandala-Brahmana-, 

Hamsa- ,  Maha-Vakya-, Pashupata

Brahma- ,  Kshurika- ,  Tri-Shikhi

Brahmana-, Darshana-, Yoga-Cuda

Mani-, Yoga-Tattva- ,  Yoga-Shikha- ,  

Yoga-Kunda/f-, Shandi/ya- ,  and 

Varaha-Upanishad. These works, all of 

which probably belong to the Common 

Era, are discussed in Chapter 1 5 .  

It should be remembered that originally all 

these texts-the Vedas, Brahmanas, Aranyakas, 

and Upanishads, as well as the Sutras-were not 

written down at all but memorized and transmit

ted from teacher to pupil by word of mouth. The 

Vedic corpus is what has been dubbed a mnemon

ic literature. To this day there are some brahmins 

who can recite from memory one or more Vedic 

Samhitas, or the entire Mahabharata and 

Ramayana, each comprising tens of thousands of 

verses. 

While memorization was not deemed a 

yogic feat in itself, it helped young students 

acquire a rare degree of concentration that proved 

useful in their later spiritual work. Besides, in 
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learning the Vedic texts by heart they were con

stantly exposed to the highest wisdom, which nat

urally opened them to the spiritual path. Today, 

immersed as we are in a lopsided materialistic 

culture, it is sometimes difficult for us to find and 

maintain a spiritual perspective. Fortunately, the 

inspired creations of ancient and modem Hindu 

saints, yogins, and sages are readily available to 

us in book form. We need not abandon home and 

work to sit at the feet of the great adepts and ben

efit from their vision of humanity's potential and 

destiny. Modem technology brings their timeless 

wisdom and encouragement right to our doorstep. 

Yet, for some of us, this only serves as prepara

tion for a flesh-and-blood encounter with a living 

master of Yoga, who can unlock hidden doors in 

our mind so that we can experience the yogic her

itage more directly and profoundly. 

II. THE BRIHAD-ARANYAKA
UPANISHAD

The oldest among the earliest Upanishads is 

the Brihad-Aranyaka- ("Great Forest") Upani

shad, in which the meditative path is still closely 

connected with sacrificial concepts. This scrip

ture begins with a set of instructions about the 

horse sacrifice (ashva-medha) interpreted as a 

cosmological event. The horse sacrifice was a 

major ceremony performed in honor of a suc

cessful king to ensure the continued prosperity of 

his rule. For instance, in the fourth century C.E.,
King Samudragupta staged this lavish ceremony 

after his conquest of thirteen kingdoms in south

ern India. On this occasion he minted gold coins 

depicting on one side the sacrificial horse and on 

the other side his favorite wife. The proud 

inscription on this commemorative coin reads: 
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"After conquering· the earth, the great King of 

Kings with the might of an invincible hero will 

conquer Heaven." The last-known performance 

of the horse sacrifice took place in the eighteenth 

century at Jaipur in Rajasthan. 

In the course of the horse sacrifice, the 

chief sacrificer's wife mimics sexual intercourse 

with the dead horse just before it is dismembered 

and cooked. The parallel to the sexual symbol

ism of Tantra is obvious: Like the Tantric adept 

during intercourse, the horse does not lose its 

semen during this symbolic ritual, but the "cop

ulating" woman partakes of the animal 's vital 

energy. In later Hindu Tantra, the yogic God 

Shiva is often depicted as a corpse, and his 

spouse Shakti is shown seated on him in a pose 

of sexual union. 

The tree-like nature of the subtle body 
with its numerous conduits 

C AUTHOA 
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Early on, the horse came to signify the sun 

and, by further symbolic extension, the resplen

dent transcendental Self. The Self is the ultimate 

source of all life and yet, because of its transcen

dental nature, is more appropriately understood 

as passive (like a corpse) rather than active. It is 

the Self's power or shakti aspect, in the form of 

the life force animating the human personality 

and consciousness, that creates access to the Self. 

In the Brihad-Aranyaka- Upanishad, these sym

bolic associations are vaguely hinted at. 

For instance, we find speculations about the 

origin of the world born from the Singular Being 

that split itself into two-male and female-thus 

creating the entire cosmos. Linked with this cos

mogonic notion is a fundamental ethical convic

tion which is characteristic of the subsequent psy

chotechnology of liberation: Because there is 

essentially only the One, it is a heinous sin to 

cling to the multiple objects of the universe. This 

One is described as the true goal of humanity. 

Yajnavalkya, the most outstanding figure of the 

early Upanishadic period, is credited with these 

stanzas: 

As a tree, or lord of the forest, 

just so, truly, is man (purusha): 

his hairs are leaves, 

his skin the outer bark. 

Verily, from his skin flows blood, 

as sap from the bark. 

Therefore, when the skin is tom, 

blood issues from him, 

as does sap from a wounded tree. 

His flesh is the inner bark, 

the tendons the inner layer, which is 

tough. 

Beneath are the bones, as is the wood. 

The marrow is comparable to the pith 

[of the tree]. 

If a tree, when felled, grows again 

from its root into another, 

from what root grows the mortal 

[person], 

after he has been felled by death? 

Do not claim, "From the seed," 

for that is generated in the living. 

A tree grows indeed from seed. 

After it has died, it springs forth [again]. 

If, however, the tree is destroyed with its 

roots, 

it does not spring forth again. 

From what root does the mortal grow 

when he has been felled by death? 

He is simply born [and then dies, you 

may argue]. 

No, [I say]. He is born again. Born by 

what? 

The conscious, blissful Absolute (brah

man), 

the Principle of grace, the Refuge of him 

who knows 

and abides in It. (3.9.28. 1 -7) 

Aham brahma-asmi 

In this marvelou& passage of the Brihad
Aranyaka- Upanishad is intimated the higher

knowledge of the mystic and yogin, who knows 

the one indivisible Ground of Being and who, 

like Yajnavalkya, confidently declares: Aham 

brahma-asmi (written aham brahmasmi), "I am 

the Absolute." The last stanza contains the key to 

the whole metaphor: The human "tree" is born 
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again and again, by force of his karma, as is 

made clear in other passages. It is this repeated 

drama of birth, life, and death that, to the sensi

tive psyche of the yogin, is only pain (duhkha). 

This cycle is imaged most potently in another 

passage of the same scripture: 

Just as a leech when it has reached the 

end of a blade of grass draws itself 

together before making a further ap

proach [to a different blade], so this 

Self, after having cast off the body and 

dispelled ignorance, draws itself to

gether before making ·another aperoach 

[to a new body] . (4.4.3) 

Clearly, there is no solace in this cycle 

(samsara); hence, the Upanishadic sages taught 

the esoteric means by which the world of change 

can be transcended. Elsewhere in the same scrip

ture, Yajnavalkya proclaims: 
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I have touched and found the narrow 

ancient path that stretches far afar. By 

it the wise, the knowers of the Ab

solute, go up to the heavenly world and 

are released. (4.4.8) 

He who has found and awakened to the 

Self that has entered this perilous and 

inaccessible [body-mind] is the Creator 

of the world, for he is the Maker of all. 

The world is his. He is indeed the 

world. (4.4. 1 3) 

When one perceives directly the bright 

(deva) Self, the Ruler of what has 

become and what will be, then one 

does not recoil [from It anymore]. 

(4.4. 1 5) 

Those who know the Life (prana) of 

life, the Eye of the eye, the Ear of the 

ear, the Mind of the mind, have real

ized the ancient, primeval Absolute. 

(4.4. 1 8) 

It is to be seen by the mind alone. There 

is no difference in It whatsoever. He 

who sees difference in It reaps death 

after death. ( 4.4. 1 9)

It should be seen as single, immeasur

able, perpetual. The Self is spotless, 

birthless, great, perpetual, and beyond 

[the subtle element of] the ether 

(akasha). (4.4.20) 

Liberation, which is identical to immortali

ty, is the realization of the Self in its immutable 

purity. This realization coincides with the tran

scendence of the limited mechanisms of the 

human body-mind and thus of conditional exis

tence itself. What is more, Self-realization is the 

hidden program of the universe-what transper

sonal psychologist Ken Wilber called the 

"Atman project." Again it is Yajnavalkya who 

illustrates this point in a striking image: 

As the ocean is the single locus of all 

waters, as the skin is the single locus of 

all touch, as the nostrils are the single 

locus of all smells, as the tongue is the 

single locus of all tastes, as the eye is 

the single locus of all forms, as the ear 

is the single locus of all sounds,_ as the 

mind is the single locus of all volitions 

(samkalpa), as the heart is the single 

locus of all knowledge, as the hands

are the single locus of all acts, as the 

genitals are the single locus of all plea

sure (ananda), as the feet are the single 
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locus of all movement, as speech is the 

single locus of all the Vedas-so is this 

[Self] . 

As a lump of salt, when thrown in 

water, dissolves in water, and no one 

can perceive it, because from wherever 

one takes it, it tastes salty-thus, my 

dear, this great, endless, transcendental 

Being is only a Mass of Consciousness 

(vijntina-ghana). (2.4. 1 1 - 1 2) 

Since the Self, or the Absolute, is all there is, 

It cannot be an object of knowledge. Therefore 

Yiijnavalkya argues that, ultimately, all descrip

tions of It are mere words. He responds to all pos

itive characterizations of the Self by exclaiming 

"not thus, not thus" (neti-neti). This famous pro

cedure of negation is fundamental to Vedanta 

spirituality: Yogins of this tra� !tion are asked to 

constantly remind themselves of the fact that all 

the states and expressions of their body-mind are, 

in themselves, other than the transcendental 

Reality. No experience amounts to Self-realiza

tion. The body, as it is ordinarily experienced, is 

not the Self; nor are thoughts or feelings as they 

normally present themselves. The Self is nothing 

that could be pointed to in the finite world. This 

perpetual vigilant discernment is called viveka, 

which literally means "separating out." 

Through steady application to this practice 

of discernment, yogins develop an inner sensitiv

ity both to what is ephemeral in their nature and 

to the underlying eternal Ground of all their expe

riences. This awakens in them the will to 

renounce everything that they have identified as 

belonging to the world of change. Discernment 

and renunciation finally lead to the discovery of 

the universal Self, the atman, beyond all concepts 

and imagery, beyond all change. 

Ill. THE CHANDOGYA-UPANISHAD 

Another archaic Upanishad I S  the 

Chtindogya, whose name derives from the words 

chandas or "hymn" (lit. "pleasure") and ga or 

"going," here referring to those brahmins who 

sang the hymns of the Sama-Veda during the sac

rificial ritual in Vedic times. Thus the 

Chandogya-Upanishad consists of the esoteric 

teachings of the chtind�1w�. the Vedic chanters. 

It is therefore not surprising that this scrip

ture c o m m e n c e s  with 

elaborate mystical specula

tions about the sacred syl

lable om, the most celebrat

ed num inous sound, or 

mantra, of Hinduism. In 

his commentary on this work, Shankara, the great 

propounder of Vediintic nondualism, observes 

that this syllable is the most appropriate name of 

the Divine, or transcendental Reality. 

The syllable om �as a long history that 

stretches back to Vedic times. It was used at the 

beginning and end of ritual pronouncements, just 

as the Christians use the word amen. Like all 

other words in the Vedas, om is regarded as divine 

revelation. The yogins of later periods have 

described how, in deep states of meditation, they 

can hear the sound om vibrating through the 

entire cosmos. This has a parallel in Pythagorean 

and Neoplatonic thought in the notion of the 

Music of the Spheres, the cosmic harmonic gen

erated by the motion of the heavenly bodies. 

In the third chapter of the Chiindogya

Upanishad, the sacred gayatri-mantra (which to 

this day is recited by all pious Hindus during the 

morning ritual) is introduced. The text of this 

ancient mantra, which stems from the Rig-Veda 

(3 .62. 1 0), runs as follows: Om tat savitw 

varenyam bhargo devasya dhimahi dhiyo yo nah 

pracodayat, or "Om. Let us contemplate that 
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celestial splendor of God Savitri, so that He may 

inspire our visions." Savitri ("Stimulator") is the 

personification of the quickening aspect of the 

Vedic solar deity, Surya, who embodies the lumi

nous ultimate Reality and the principle of spiritu

al illumination. 

This chapter also contains a section (3. 17) 

that speaks of Krishna, "son of Devaki," who is 

identified by some scholars as the Krishna of the 

Mahabharata epic. Given the new dating of the 

Upanishads, this identification now has greater 

credibility. Significantly, another passage (3. 1 7  .6) 

introduces Ghora, "son of Angiras" (after whom 

the Atharva-Veda was also named Angirasa

Samhitti), as the teacher of Krishna. Here a teach

ing is mentioned according to which one should 

repeat, at the hour of death, three specific mantras 

from the Yajur-Veda: "You are the Undecaying! 

You are the Unchanging! You are the very 

essence of life!" This doctrine curiously resem

bles the teaching in Lord Krishna's Bhagavad

Gftti (8.5-6) according to which a person's final 

thought should be of the Divine rather than any 

mundane concerns, for whatever one "thinks, one 

�comes. 

In Chapter 3 we also learn that, according to 

Ghora, austerity Uapas), charity (dtina), rectit1.1de 

(arjava), nonh�ing (ahimsti), and truthfulness

(sdtya) are to be thought of as the sacrificial gift 

(dakshina) given to the officiating priest. In other 

words, it is one's way of life that is the best rec

ompense for what one· has received from one's 
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teachers. This notion is connected with the idea, 

expressed in a different passage (3. 15 .  l ), that a 

person-so long as he or she is a spiritual practi

tioner-is a sacrifice. In contemporary language, 

such a person is called a self-transcender. 

The disciplines mentioned by Ghora may be 

understood as components of the early Upan

ishadic Yoga, and indeed some of them recur in 

the later Yoga-Upanishads as regular aspects of 

spiritual practice. Sage Ghora affords a direct link 

between Krishna and the tradition of the 

Atharva-Veda, and this is further strengthened by 

the fact that in the Bhagavad-Gitti ( 1 0.25), which 

is Krishna's song of instruction to Arjuna, the 

divine Lord exclaims that "of the great seers I am 

Bhrigu." The fire priest Bhrigu, founder of the 

Bhargava lineage, was one of the leading lights of 

the Atharva tradition. 

In another chapter of the Ch<indogya

Upanishad, the intriguing honey doctrine 

(madhu-vidy<i) is mentiont::d. 

Verily, yonder sun is · the· honey of the 

Gods. The sky is its cross-beam. The 

mid-region is the honeycomb. The par

ticles of light are the brood. (3 . 1 ;.&·, 

This peculiar esoteric psychocosmological 

teaching, alluded to already in the Rig-Veda and 

the Atharva-Veda, compares the world to a bee 

hive. It is clear from the phrase "honey of the 

Gods" that this passage should be understood 

metaphorically. Moreover, in another passage 

(3.5. l ), where the upward rays are spoken of, the 

Absolute (brahman) is said to be the flower from 

which the honey is gathered and which drips with 

nectar. As we read elsewhere (3.6.3), "He who 

thus knows this nectar (amrita) . . .  becomes con

tent." 

Honey (madhu), then, stands for the nectar 

of immortality, which in Tantric Yoga is thought 
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to be secreted within the body itself. The 

Chiindogya-Upanishad cryptically speaks of five 

kinds of nectar, which may be levels of spiritual 

realization. Five nectars are also known in later 

Tantra, which perhaps is no coincidence. 

Ultimately, this Upanishad declares (3 . 1 1 . 1  ), the 

knower of the Absolute "neither rises nor sets but 

remains alone in the center." 

The same chapter (3 . 1 3) includes an exposi

tion of the different forms of the life force 

(prana), which are called the "divine openings" 

(deva-sushi) of the heart, the "brahmic men," and 

the "doorkeepers of the heavenly world." They 

are the gateway to the Absolute that is seated in 

the heart of all beings. This notion continues the 

speculations found already in the Vedas and sug

gests a developing knowledge of the yogic prac

tice of breath control (pranayama). 

IV THE TAITTJRfYA-UPANISHAD 

Third among the oldest Upanishads is the 

Taittiriya, which stands in the tradition of the 

Yajur-Veda, the Vedic hymnody containing the 

sacrificial formulas. The esoteric teachings of the 

Taittiriya-Upanishad go back to the teacher 

Tittiri, founder of the Taittiriya school, whose 

name means "partridge." The contents of this 

scripture are similar to that of the Chiindogya

Upanishad. It emphasizes the mystical implica

tions of the Vedic chants and sacrificial rituals. 

Of its three chapters, only the second and the 

third are of particular interest to the student of 

Yoga history. 

Probably the most fascinating teaching of 

the Taittiriya-Upanishad is the doctrine, received 

and transmitted by Bhrigu, that everything is to 

be looked upon as food (anna). This is an early 

ecological idea, referring to the interlinkage of 

all things-the chain of life--which anticipates 

J 
contemporary Eco-Yoga. In the words of the 

Upanishad: 

From food, verily, creatures are pro

duced-whatsoever [creatures] dwell 

on earth. Moreover, by food, in truth, 

they live, and into it they finally pass. 

(2.2 1 )  

This extends the notion, mentioned earlier, 

of the sacrificial nature of human existence to all 

forms of life. There is nothing dreadful about this 

thought, for, in the final analysis, life is deemed 

blissful. This is a most important discovery: that 

the Absolute is not a dry, desertlike environment 

but supraconscious bliss beyond description. The 

Taittirfya- Upanishad teaches that there are 

degrees of bliss, extending from the simple joy 

or pleasure of a prosperous human life to the 

delight on higher levels of existence (such as the 

realms of the Gods and forefathers),
, 
Up to the 

immeasurable bliss of the Absolute itself-an 

idea that was later explored in Tantra. 

He who knows this, on departing from 

this world, proceeds to the self con

sisting of food, proceeds to the self 

consisting of life force, proceeds to 

the self consisting of mind, proceeds 

to the self consisting of conscious

ness, proceeds to the self consisting of 

bliss. 

On this there is the following stanza: 

He who knows wherefrom words 

recoil 

together with the mind, 

without attaining the bliss of the 

Absolute, 

fears nothing at all. (2.8-9) 
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This passage hints at a teaching of consider

able importance in later Vedanta, namely the doc

trine of the five sheaths (panca-kosha): 

I. The anna-maya-kosha, or sheath com

posed of food; that is, of material ele

ments: the physical body. 

2. The prana-maya-kosha, or sheath com

posed of life force: the etheric body in. 

Western occult literature. 

3. The mano-maya-kosha, or sheath com

posed of mind: The ancients considered 

the mind (manas) as an envelope sur

rounding the physical and the etheric 

body. 

4. The vijnana-maya-kosha, or sheath 

composed of understanding: The mind 

simply coordinates the sensory input, 

but understanding (vijnana) is a higher 

cognitive function. 

5. The ananda-maya-kosha, or sheath 

composed of bliss: This is that dimen

sion of human existence through which 

we partake of the Absolute. In later 

Vedanta, however, the Absolute is 

thought to transcend all five sheaths. 

Reaching the pinnacle of spiritual life, the 

sage realizes his essential oneness with the bliss

ful transcendental Being. In his ecstasy he tri

umphantly proclaims: 
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Oh, wonderful! Oh, wonderful! Oh, 

wonderful! 

I am Food! I am Food! I am Food! 

I am the Food-Eater! I am the Food

Eater! I am the Food-Eater! 

I am the Maker of Poetry (sh/oka)! 
4 

I am the Maker of Poetry ! I am the 

Maker of Poetry ! 

I am the first-born of the cosmic Order 

(rita), 

prior to the Gods, [residing] in the hub 

of immortality! 

He who gives Me [as food], he indeed 

has preserved Me! 

I, who am Food, eat the Eater of Food! 

I have overcome the whole world! 

[My] effulgence is like the sun. (3. 10.6-7) 

The Taittirfya-Upanishad has preserved 

many archaic teachings that were part of the cul

tural background of those adepts wh.o crafted the 

early yogic technology. It is also in this scripture 

(2.4. l )  that we find the very first unequivocal 

occurrence of the word yoga in the technical 

sense, apparently standing for the sage's control 

of the fickle senses. However, it would take many 

more centuries for the Yoga tradition to fully 

emerge and to assume its place alongside the 

other paths of liberation within Hinduism. 

V. OTHER ANCIENT UPANISHADS 

The Aitareya-Upanishad 

Of the three remaining Upanishads of the 

early period, the relatively short Aitareya is of 

interest because of its archaic cosmogonic mate

rial. This work, which is named after an ancient 

teacher, opens with a myth also found at the 

beginning of the Brihad-Aranyaka-Upanishad: 

"In the beginning"-that is, before the emer

gence of space-time-the single Self (atman) 

decided to create, out of itself, the universe. First 

it created the material elements; then it created 

various functions (called devas, "divinities"), 
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such as hearing and sight, which joined with the 

human fonn. Next the Self created food for all 

creatures. 

As the final act of the process of world cre

ation, the Self enters the human body through 

the sagittal suture (sfman), also known as the 

"cleft" (vidriti) and the "delighting" (nandana). 

This is the location of the sahasrara-cakra, as 

specified in the Tantric literature. According to 

later teachings, the yogin must consciously exit 

through that same opening at the crown of the 

head at the time of death. It is quite possible that 

this practice was known long before the time of 

the Bhagavad-Gita (8. 10), in which it is hinted 

at. 

The Kaushftaki-Upanishad 

This scripture, titled after the old brahmin 

family Kaushitaki in which it was handed down, 

contains a valuable detailed exposition of the doc

trine of rebirth and a description of the path to the 
5 

"world of the Absolute," or brahma-loka. It also 

includes a long discourse on the life force as 

being identical with the Absolute. One passage 

reads as follows: 

Life is prana, prana is life. So long as 

prana remains in this J;>ody, so long is

there life. Through prana, one obtains, 

even in this world, immortality. (3.2) 

In a subsequent section (3.3), prana is equat

ed with consciousness (prajna). It is by means of 

consciousness that a person acquires true resolve 

(satya-samkalpa), the whole-body desire to tran

scend the finite world and thence achieve immor

tality. Thus, through the cultivation of the con

scious life force, the sage attains the universal 

priina, which is immortal and utterly joyous. 

In the fourth chapter of the Kaushitaki, we 

encounter the widely traveled sage Gargya Balfil<i 

proudly instructing the famous king Ajatashatru 

in the mystery of the Vedas. However, Gargya 

Balfil<i 's wisdom does not satisfy Ajatashatru, 

who promptly proceeds to initiate the mendicant 

in the secret of the universal prana, or life, which 

is consciousness and which can be known only by 

those who are pure in spirit. The Self, declared the 

king, has entered the body from head to toes and 

is resident in it "like a razor lies concealed in its 

case." This is one of a number of instances in 

which a member of the warrior estate instructs a 

brahmin. 

The Kena-Upanishad 

Another archaic Upanishad is the 

Talavakara- or Kena-Upanishad, which received 

its title from the opening phrase kena, meaning 

"by whom?" It starts with the question of who 

sent forth mind, speech, sight, and so on, thus 

asking for the cause of our outer-directed con

sciousness. To be able to answer this question, 

one must apperceive, as the Upanishad insists, 

the underlying unitary substratum of all experi

ence, which is the transcendental Self (atman). 

That which is responsible for our externalized 

awareness is the same Reality that is also respon

sible for the objects of that awareness. The tran

scendental Subject is the matrix of both the con

ditioned consciousness and the objective world. 

The Maha-Narayana-Upanishad 

Although this Upanishad dedicated to the 

Divine in the fonn of Narayana (i.e., Vishnu) has 

often been branded as a late text containing 

deliberate archaisms, this scholarly judgment has 
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Reproduced from Hindu Religion, Customs and Manners 

Vishnu as Ndrdyana 

been far too severe. Like other parts of the sacred 

canon, this Upanishad contains later additions or 

interpolations, such as the verses mentioning 

Pashupati, Uma, Lakshmi, Nara-Simha, the 

Varfilla ("Boar") incarnation of Krishna, Sada

Shiva, Vedanta, or shiva-linga. Unless we find 

better reasons to the contrary, however, we must 

which is praised as the highest means of realizing 

the Absolute (see 79. 1 3). Thus, we really have 

three traditions present in this scripture: Rudra

Shaivism, Narayana-Vaishnavism, and Brahman

ism. It is curious that despite the prominence of 

Rudra-Shiva ideas in the Mahii-Niiriiyana

Upanishad, the title of this scripture claims pri

macy for the Vaishnava tradition. 

The text, incidentally, shares several verses 

with the Shvetiishvatara-Upanishad, which also 

draws on the ancient Vedic Rudra-Shiva tradition, 

one of the evolutionary lines in the development 

of Proto-Yoga. The Mahii-Niiriiyana-Upanishad 

(24. 1 )  contains the following powerful invocation 

to God Rudra: 

All is verily Rudra. Let there be saluta

tion to that Rudra. Rudra verily is the 

[supreme] Person (purusha), the glory 

(mahas) of existence. Salutation, salu

tation! The material universe, the man

ifold world, and whatever has been var

iously created or is being created-all 

that is indeed Rudra. Let there be salu

tation to that Rudr::i 

count it among the earlier works of this genre VI. THE EARLY YOGA UPANISHADS 
standing midway between the old prose Upan-

ishads and the later metric texts. The Katha-Upanishad 
The Mahii-Niiriiyana-Upanishad, which 

belongs to the Krishna-Yajur-Veda, is something The Katha- or Kathaka-Upanishad, which 

of a compendium of Vedic mythology and sacri- is named after an ancient Vedic school as�ociated 

ficial ritual. The German indologist Jakob with the Black Yajur-Veda, is widely held to be 

Wilhelm Hauer proposed that this texts consists the oldest Upanishad that deals explicitly with 

of an older and a younger part, with the former Yoga. It is commonly assigned to the fourth or 

containing archaic material about Rudra-Shiva fifth century B.C.E., which in light of our revised 

and Narayana.
6 

It appears that subsequently the chronology is too late. There is nothing in this 

teachings were incorporated into a more orthodox work to conclusively suggest that it belongs to 

brahmanical tradition focusing on Brahma and the post-Buddhist era. It could just as well have 

the ideal of renunciation (nyiisa = samnyiisa), been composed in 1000 B.C.E.
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This text develops its novel yogic doctrines 

around an old legend: A poor brahmin once 

offered a few old and feeble cows as a sacrificial 

fee to the priests. His son Naciketas, concerned 

about his father's afterlife, offered himself as a 

more appropriate reward. This roused the anger of 

his father, who sent him to Yama, the ruler of the 

after-death world. But Yama was temporarily 

absent, and Naciketas had to wait for three full  

days without food before the mighty God 

returned to his abode. Pleased with the boy's 

patience, Yama granted him three boons. 

As his first gift the quick-witted young boy 

asked to be returned to his father alive. For his 

second boon he desired to know the secret of the 

sacrificial fire that leads to heaven. For his third 

boon he insisted on knowing the mystery of life 

after death. Yama tried to talk the boy out of the 

third boon, offering him all kinds of enticing 

substitutes-sons and grandsons, a long life, and 

large herds of cattle. When he failed to deter 

Naciketas, he proceeded to instruct him in the 

path to emancipation. On one level, the story is 

meant to portray the death-defying determination 

that spiritual practitioners must bring to their dis

cipline. On another level ,  it depicts the initiatic 

process, which calls for seclusion, fasting, and 

confrontation with death. 

Adhyiitma-yoga 

The doctrine propounded in the Katha

Upanishad is called adhyatma-yoga, the "Yoga of 
7 

the deep Self." Its target is the Supreme Being, 

which lies hidden in the "cave" of the human 

heart: 

The sage (dhira) relinquishes joy and 

sorrow realizing, by means of the Yoga 

of the deep Self (adhyatman), the God 

(deva) who is difficult to see, hidden. 

immanent, stationed in the cave [of the 

heart] ,  dwelling in the deep, the pri

mordial (purana). ( 1 .2. 1 2) 

This Self (atman) cannot be attained 

through study, nor by thought, nor by 

much learning. It is attained by the one 

whom it chooses. This Self reveals its 

own form. (I .2 .23) 

Here it  is stated that the Self is not an ob

ject like other objects we can experience or ana

lyze. It is in fact the transcendental Subject of 

everything. Thus there is really nothing anyone 

can do to acquire the Self. On the contrary, Self

realization is dependent on grace. As the Katha

Upanishad has it, the Self is "attained by who

soever It chooses." It is clear from the context, 

however, that there is something the spirit

ual aspirant can do: He or she can and must 

undergo the necessary preparation for the event 

of grace. 

In the third chapter of this text, the anony

mous composer explains that the Self is  at the 

top of a hierarchy of levels of existence. He 

employs the fol lowing metaphor: 

Know that the Self is the charioteer, 

and the body is the chariot' Know fur

ther that the wisdom faculty (buddhi) 

is the driver, whereas the mind 

(manas) is the reins. 

The senses, they say, are the horses, 

and the sense objects are their arena. 

The sages call that [Self] the enjoyer 

(bhoktri) when united with the body 

(atman), the senses, and the mind. 
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He whose mind is 

constantly unyoked, 

lacking in under

standing-his senses 

are uncontrollable 

like the unruly hors

es of a driver. 

But he whose mind 

is always yoked

his senses are con

trollable like the obe

dient horses of a dri-

ver. 

And he who is devoid 

of understanding, 
The classic dialogue between Krishna and Arjuna occurred in a chariot 

mindless (amanaska), and always 

impure-he never attains that [lofty] 

goal but moves around in the cycle [of 

repeated births and deaths]. 

But he who understands, always with a 

pure mind, verily reaches that goal 

whence one is not born again. 

The man who has understanding as his 

driver, with the mind as his [well-con

trolled] reins-he reaches the end of 

the journey, [which is] Vishnu's su

preme Abode. (1.3.3-9) 

The Katha-Upanishad understands spiritual 

practice as a progressive involution or retracing 

in consciousness, in reverse order, of the stages 

of the evolutionary unfolding of the world. The 

text distinguishes seven stages or levels that 

make up the Chain of Being: 

1 .  the senses (indriya) 

2. the sense objects (vishaya)
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3. the lower mind (manas)

4. the higher mind or wisdom faculty

(buddhi) 

5.  the ''great self' (mahd-atman, writ

ten mahatman) ,  or " great one" 

(mahat), a kind of collective entity 

composed of the individuated selves 

6. the Unmanifest (avyakta), which is

the transcendental ground of Nature 

(prakriti) 

7. the Self (purusha), the true Identity

of the human being. 

Only the Self is eternally beyond the dynam

ics of Nature in its manifest and unmanifest dimen

sions. Such ontological schemes, or models of the 

diverse modes of existence, are characteristic of 

the classical Samkhya school of ishvara Krishna 

and also of the earlier Samkhya-Yoga schools. 

They were never intended as mere philosophical 

speculations, but they served as maps for the yogic 

process of involution, the climbing of conscious

ness to ever higher levels of being, terminating 

with the omnipresent Being, the Self itself. 
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It is the purusha that is the goal of the 

yo gin 's psychospiritual work. But that sacred 

work, or self-transformative alchemy, begins 

very humbly with the control of the outward-

going tendency of the mind. This is clear from the 

definition of Yoga furnished in the second chap-

ter of this scripture, which appears to be a 

self-contained unit: 

This they consider to be Yoga: the 

steady holding (dharana) of the senses. 

Then one becomes attentive (apramat

ta); for, Yoga can be acquired and lost. 

(2.3. 1 1 ) 

In other words, Yoga means the condition of 

inner stability or equilibrium that depends on 

one's fixity of attention. When the mind is stabi-

lized, then one can begin to discover the wonders 

of the inner world, the vast horizons of con-

sciousness. But, ultimately, as we have seen, even 

this exploration of inner space does not lead to 

li�ration. It is merely a precondition for the event 

of grace-when the light of the transcendental 

Self shines through into the finite body-mind. 

The teachings of the Katha-Upanishad rep-

resent an important breakthrough in the tradition 

of Yoga. In beautiful poetic form, we find 

expressed some of the fundamental ideas under

lying all  yogic practice. Better than any other 

scripture, this work marks the transition between 

the post-Vedic esoteric ism of the earl iest 

Upanishads and the Pre-Classical Yoga of the 

Epic Age. With this work, Yoga became a recog-

nizable tradition in its own right. 

ful creations of this genre, is generally placed in 

the third or fourth century B.C.E., which seems 

too late. In style and content it is similar to the 

Bhagavad-Gfta, which belongs to the time of the 

Buddha. It presumably gets its mysterious name 

from the sage who composed it. The compound 

shl'etashvatara consists of shveta ( white"), 

ashm ("horse"), and the superlative tara, and it 

means literally "whitest horse." According to 

Shankara, who wrote a learned commentary on 

this scripture in the early ninth (or eighth) centu

ry C.E., this is not the name but the title of a sage. 

He explained that ashva also has an esoteric sig

nificance and that in initiatic circles the term 

refers to the senses. Thus, the title shveta-ashva

tara is given to someone whose senses are com

pletely purified and under control.  

Ordinarily we are at the mercy of our sens

es. We make this discovery quickly when we 

learn to meditate . At first,  every sound or move

ment interferes with our concentration, and 

almost against our will we fol low after every 

sensation that enters into our awareness. Only 

very gradually do we learn to disregard the input 

from our senses. Then we still have the overac

tive mind to deal with, which constantly gener

ates thoughts. The schools of Pre-Classical Yoga 

and Samkhya regard the mind (manas) as a sixth 

sensory instrument or capacity (indriya). In 

effect, it is the relay station of the senses, where 

the input from the five sense organs is gathered 

and then forwarded to the higher mind, called 

buddhi, for further processing. 

The anonymous author of the Shvetash

vatara-Upanishad was manifestly an adept of sen

sory inhibition and meditation. In his work, which 

is clearly informed by rich yogic experience, he 

The Shvetashvatara-Upanishad expounds a Yoga that is characteristic of the panen

theistic teachings. of the Epic Age. The Greek-

Th� metric Shvetashvatara-Upanishad, derived term "panentheism" refers to the meta

which is appraised to be one of the more beauti- physics that sees all (pan) of Nature as arising in 

183 



� THE YOGA TRADITION 

(en) the Divine (theos). In distinction to this, the 

better-known term "pantheism" denotes the philo

sophical position that simply equates Nature with 

God. That metaphysical equation is implicitly 

rejected by the sage composer of the Shvetash

vatara-Upanishad, who hails the Lord (fsha, fsh

vara) as dwelling eternally above his own creation. 
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Following the Yoga of meditation 

(dhyana), they perceived the self

power (atma-shakti) of God (deva) hid

den by His own qualities. He is the One 

who presides over all the causes con

nected with time and the [individuated] 

self (atman). ( l .3) 

The Lord (fsha) supports this universe, 

composed of the perishable and the 

imperishable, the manifest and the 

unmanifest. The [individuated] self, 

[which is] not the Lord, is bound by [its 

wrong notion of] being the enjoyer. But 

on knowing God, it is released from all 

fetters. ( 1 .8) 

The foundation (pradhtina) [i .e . ,  

Nature] is  perishable. Hara [ i .e . ,  God 

Shiva] is immortal and imperishable. 

The one God rules over the perishable 

[Nature] and the [individuated] selves. 

By meditating on Him, by uniting with 

and becoming the Real (tattva), there is 

finally the cessation of all trickery 

(maya). < l . lO) 

By knowing God, the falling away of 

all fetters [is accomplished] . Upon the 

waning of the afflictions (klesha) [i. e. ,  

spiritual ignorance and its products], 

the falling away of birth and death [is 

likewise accomplished] . By meditating 

on Him, there is a third [state], univer

sal lordship, upon separating from the 

body. [Thus, the yogin becomes] the 

solitary (kevala) [Self], whose desires 

are satisfied. ( 1. 1 1 ) 

The Shvetashvatara-Upanishad recom

mends meditation by means of the recitation of 

the sacred syllable om, called the pranava. The 

meditative process is described as a kind of 

churning by which the inner fire is kindled, lead

ing to the revelation of the Self's splendor. The 

instructions imply knowledge of breath control 

(pranayama). On a more elementary level, advice 

is given about correct meditation posture, which 

should be straight, undoubtedly in order to allow 

the free circulation of the bodily energies. When 

the vital forces (prana) in the body have quieted 

down, conscious breathing should begin as a pre

lude to mental concentration. This scripture even 

pays attention to the right environmental condi

tions, recommending that one should engage in 

Yoga practice in quiet caves and other pure 

places. 

When the mind is stilled, all kinds of inter

nal visions can appear, which must not be con

fused with God-realization. Among the first signs 

of successful Yoga practice are said (2.13) to be 

lightness, health, steadiness, cleaipess of com

plexion, pleasantness of voice, agreeable odor, 

and scanty excretions. This suggests, as the text 

claims (2. 1 2), the transmutation of the body in

to a body "fashioned out of the fire of Yoga" 
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(yoga-agni-mayam shariram). But the supreme 

goal of this Yoga is not any mystical vision but 

the realization of the transcendental Self, which 

releases one from all fetters. That realization is 

not a mere visionary state. 

spiritual maturation and ultimate liberation is not 

a mechanical event but a mystery dependent on 

divine grace (prasdda). Perhaps the Shvetdsh

vatara-Upanishad was for the early Shiva wor-

shipers what the Bhaga-

It is not even an experi

ence, for experience pre

supposes an experiencing 

subject and an experienced 

object. Rather, enlighten

ment or liberation is that 

condition of being in 

which the gulf between 

subject (mind) and object 

(matter) no longer exists. 

It is the immortal state. 

"May Audra, the source and 
origin of the deities, the ruler 
of all, the weat seer who 
watched the · Golden Germ 
being born [at the beginning 
of time], endow us with aus
picious wisdom." 

vad-Gftd was and still is 

for the Vaishnava commu

nity-a sacred work of 

adoration of the Divine, 

edification of the heart, 

and instruction in the art of 

spiritual practice. 

-Shvetashvatara-Upanishad 

(4.12) 

The ancient Upani

shadic sages were not 

alone in their mystical 

intuitions. The era they 

The Shvetdshvatara-Upanishad records the fol- lived in was a time of great cultural ferment, in 

lowing confession of its author: which the wan;ior estate had an important part in 

the dissemination of wisdom. The Upanishadic 

I know that great Self (purusha) who is 

effulgent like the sun beyond darkness. 

Realizing Him alone, one passes 

beyond death. There is no other way for 

passing [beyond the cycle of repeated 

births and deaths]. (3.8) 

The great Being whom the wise author hon

ors is Shiva. As on the path outlined in the 

Bhagavad-Gitd, where Vishnu is celebrated as 

the Lord 'of all, the yogin is not merely a dry 

ascetic but a devotee (bhakta), and the process of 

sages simply gave expression to a widespread 

impetus for metaphysical thought and mystical 

experience within post-Vedic society'. There were

many other non-Vedic thinkers and visionaries, 

as well as mystics and seers who had either bro

ken away from the Vedic mainstream more 

severely than the Upanishadic sages or had never 

been part of it. Among these radicals were 

Vardhamana Mahavira and Gautama the Buddha. 

Their "heretical" teachings form the substance of 

the next two chapters. 
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"When the monk understands that he is alone ... in the same 

way he should understand that the Self is likewise alone." 

-Acara-Anga-Sutra
' 1.8.6.1 

I. HISTORICAL OVERVIEW 

A: 

"'....:aJ' 

OF THE -
MAKERS 

T
he preceding chapters have outlined the gradual evolution of Hindu spirituality from the time 

of the Vedas to the emergence of the secret teachings of the first Upanishads. With this chap

ter, we interrupt our historical survey of early yogic psychotechnology within the fold of Hinduism. Here 

we will briefly consider a rival teaching-the great religio-spiritual tradition of Jainism. 

Unlike Buddhism, Jainism has generally been looked upon by the Hindus as an offshoot of Hin

duism, even a Hindu sect, rather than an independent competing iradition. There are in fact numerous 

parallels between the two traditions, but the fact that the Jainas form a nonthreatening minority group of 

little more than three million people also is significant. Of course, there also have been dark moments in 

the history of the interrelation between Jainas and Hindus, when the latter failed to practice the tolerance 

for which they are known. 

Together with Hinduism and Buddhism, Jainism is one of the three major socioreligious move

ments to which India's spiritual genius has given birth. If we associate Hinduism with a breathtaking 

nondualist metaphysics and Buddhism with a stringent analytical approach to spiritual life, we find that 

Jainism excels in its rigorous observance of moral precepts, especially nonviolence (ahimsa). It was this 

lofty ideal, in conjunction with an extensive teaching about the causal force (karma) associated with 

human behavior, that has exerted a lasting influence on the tradition of Yoga. 

Jainism has preserved an archaic type of spirituality based on the practice of penance (tapas) 

combined with an emphasis on renunciation and a very strict code of ethics for both monks and lay fol

lowers. The ancient Jaina teachers, like the Upanishadic sages, knew of the value of the internalized rit

ual. In the Uttaradhyayana-Sutra ( 1 2.44), Harikesha explains that his austerity is his sacrificial fire and 

that his mental and physical exertions are his ladle for the oblation. The Jaina teachers of the post

Christian era adopted many ideas and practices from Hindu Yoga, particularly as formulated by Patanjali 

in the second century C.E. 
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Vardhamana Mahavira 

«> BRITISH MUSEUM 

that while the authors of this 

Purana were respectful of Rish

abha, they had few good words 

for his followers. 2 

Another legendary ford-maker, 

the twenty-second in line, is Arish

tanemi or Neminatha, whom Jaina 

tradition makes a contemporary of 

Krishna, the disciple of Ghora 

Angirasa mentioned in the Chdn

dogya-Upanishad. While this con

nection may be completely spuri

ous, it suggests that the earliest 

beginnings of Jainism are to be 

found outside the orthodox Vedic 

ritualism in the culture of asce

tics, known as shramanas. 

Jainism was founded by 

Vardhamana Mahavira, an older 

contemporary of Gautama the 

Buddha, who lived in the sixth 

century B.C.E., when Xeno

phanes,  Parmenides, and Zeno 

taught in Greece. Vardhamana 

acknowledged the existence of, 

and his indebtedness to, previ

ous teachers, who are known as 

tfrthankaras ("ford-makers") and 

jinas ("victors" or "conquerors"), 

because they have overcome the 

self. In fact, Jainism celebrates 

Vardharnana as the twenty-fourth 

(and last) ford-maker, the first 

being the legendary Rishabha. 

Vardhamana Mahavira and Rishabha 

According to the traditional Jaina sources, 

Rishabha is said to have lived for 8.4 million 

years-the number 84 symbolizing completion. It 

is quite possible that Rishabha was a historical 

personage who enjoyed a long life span, though 

nothing is known about him apart from the later 

legends. There are several references to a certain 

seer Rishabha, son of Virat, in the Rig-Veda and 

The life and work of the twen

ty-third ford-maker, Parshva, is similarly obscured 

by the largely mythological accounts in the tradi

tional literature. It is probable that he belonged, like 

Vardhamana Mahavira, to a well-to-do warrior fam

ily, perhaps resident in Varanasi (Benares or Ka

shi). It is certain that his teaching was immensely 

influential in the region of Bihar and beyond. One 

of Parshva's most renowned disciples, who con

verted the king of Seyaviya, was a certain Keshin. 

Mahavira ("Great Hero") grew up 

under the influence of Parshva's tradi

tion, but did not know the man him

self, who appears to have lived in the 

seventh century B.C.E. Mahavira gave 

Jainism its distinct shape, re

forming the tradition of Parshva. He 

is said to have been born at Kund

agrama near Vaishali (modem Besarh) 

to the north of Patna, as a member of 

the Naya (Jnata) clan of the Licchavi 

tribe. His father was a local ruler. 

the Taittiriya-Aranyaka, but there is no 

conclusive proof for assuming that 

the two were identical with the Jaina 

teacher of that name. It is nbteworthy, 

however, that in the Jaina literature 

Rishabha is also called Keshin or 

"Long-hair." This possibly establishes 

a connection between him and such 

early non-Vedic religious circles as the 

Vratya brotherhoods. Also of interest is 

the fact that in the medieval Bhdgav

ata-Purana, the stories given about the 

Hindu sage Rishabha match those in 

the Jaina literature, as well as the fact 

ReprodL:ced from 
Trauures o1 Jeina Bhandaras According to some traditions, Vard-
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Parshva hamana was married at a young age. 
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Most authorities are agreed that he left his world

ly life behind at the age of thirty to pursue a course 

of rigorous austerities, which included prolonged 

waterless fasting, as it is still practiced in the Jaina 

community today. 

Twelve years after setting out on his spiritual 

journey, he attained enlightenment. At once he 

started to preach the truth he had discovered for 

himself. He was a charismatic figure whose de

tachment and single-minded dedication to a self

transcending life inspired and awed many people. 

If his exemplary life and teaching did not make 

more of an impact both during his life and subse

quently, it is because Jai'nism dema�ds a rare 

degree of renunciation and self-control that hold� 

no appeal for the masses. Vardhamana Mahavira 

died in 527 B.C.E. at the age of seventy-two, leav

ing behind a small community of monks, nuns, 

and lay folk, numbering about 14,000 members. 

Today the relatively small community of Jainas 

include circa 2,500 monks and 5 ,000 nuns. 

Unlike Parshva, Mahavira is remembered to 

have walked about naked, thus declaring his un

compromising asceticism. We have 

encountered this practice already in 

connection with the long-haired asce

tics of the Vedic times who, as the Rig

Veda ( 1 0. 1 36) has it, were "air-clad." 

The issue of nudity was in fact one of 

the principal reasons for the split of the 

Jaina community into two sects, which 

occurred about 300 B.C.E. Whereas the 

Digambaras ("Space-clothed") to this 

day announce their renunciation of 

everything by going about naked, the 

Shvetambaras ("White-clothed") 

have opted for a more symbolic form 

of renunciation. For the latter, the pres-

walk about in the nude. More than that, they deny 

that a woman can attain emancipation without 

first being reborn in a male body. By contrast, the 

Shvetambaras venerate a woman ford-maker, 

Malli, who was nineteenth in succession. There is. 

one early sculpture of a nude female ascetic, 

which is generally held to be Malli. 

When Alexander the Great invaded northern 

India in 327-326 B.C.E., his chroniclers reported 

the existence of gymnosophistes, or naked philoso

phers. Some thirteen hundred years later, the Mos

lem hegemonists put a stop to this practice, at least 

for a period of time. Naked ascetics, besmeared 

with ashes, can still be seen in India today. But it 

is not this curious custom for which Jainism should 

be noted. Rather, the lasting contribution of this 

minority religion lies in its minute examination of 

what constitutes a truly moral life. 

II. THE SACRED LITERATURE OF
JAINISM

The history and literature of 

Jainism has been thus far very inade

quately researched. Until recently, 

Western indological scholarship was 

curiously neglectful of Jainism, con

sidering it a comparatively irrelevant 

development. Fortunately, this attitude 

is changing, as more information 
I 

about Jainism is made available. 

ence or absence of garments does not 

make a spiritual victor. But even the 

Digalnbaras do not permit their nuns to 

Reproduced from Hindu Religion, 
Customs and Manners 

Part of the difficulty has been that 

the authenticity of the Jaina canon is 

doubted by sections of the Jaina com

munity itself. Thus, at the Council of 

Pataliputra (modem Pa�na) in 300 

B.C.E., an attempt was made to deter

mine the content of the fourteen 

Purvas ("Earlier [Teachings]"), which 

Gomatesh\'ara. after a 
monumental stone 

sculpture 
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had until then been orally transmitted. Already at 39-45. The _seven Cheda-Sutras ("Cut-

that time a faction of the community did not accept ting Sfitras"), which deal with monastic 

the resulting redaction. By the time the canon was rules. 

actually written down, presumably in the middle 

of the fifth century C.E., a large portion of the orig- To these must be added the Nandi-Sutra 

inal teachings of Vardhamana and his predecessors ("Auspicious Sutra"), which is a text on scriptur

had been irretrievably lost. The Digam- al interpretation, and the Anuyoga-Dvara-Sutra 

baras actually deny that any of the early canonical ("Door of Disquisition Sutra"), which is con

works have survived. cemed with the nature of knowledge. They pro-

According to the Shvetambaras, the Jaina vide a scholastic context for the canon. 

canon consists of forty-five works in all. Because The twelve Angas, listed by their Sanskrit 

knowledge about this formidable literature is not titles, are: 

readily available, it seems appropriate to provide 

at least skeletal information 'here: 

l- 12. The twelve Angas ("Limbs"), which 

are composed in an archaic Prakrit dia

lect that was once spoken by the ordi

nary people of Magadha. They are indi

vidually listed below. 

13-24. The ·twelve Upangas ("Secondary 

Limbs," from upa and anga), which deal 

with cosmological , cosmographical, 

astronomical, and hagiological themes. 

Noteworthy -among these scriptures is 

the Raja-Prashnfya-Sutra, which records 

the dialogue between Sage Keshin and 

Prasenajit (Prakrit: Paesi), ruler of Seya

viya, in which Keshin tries to prove that 

the Spirit is independent of the physical 

body. 

I. Acara (Prakrit: Ayar, "Conduct" ), con

taining important rules for Jaina monks 

and nuns and preserving a sacred ac

count of Mahavira's life as a wandering 

mendicant; 

2. Sutra-Krita (Prakrit: Suya-gad, "Aphor

istic Composition"), giving out the fun

damental teachings of Jainism relative 

to the monastic life, and combating non

Jaina doctrines; 

3.  Sthana (Prakrit: Than, "Receptacle"), 

consisting of a detailed enumeration of 

the key principles of Jainism; 

4. Samavaya ("Combination"), continuing 

the exposition of the Sthana-Anga; 

5. Bhagavatf-Vyakhya-Prajnapti (Prakrit: 

25-28. The four Mula-Sutras ("Fundarnen- Bhagavaf-Viyaha-Pannatti, "Exposition 

ta! Sfitras"), which are primers for asce- of Explanations"), furnishing th,rough 

tics. its recorded dialogues a vivid picture of 

Mahavira's life and his times; this volu-

29-38. The ten Prakfrnas ("Mixed [Scrip

tures]"), which contain instructions about 

a variety of subjects, such as prayer, con

scious dying, astrology, and medicine. 

minous work also contains information 

about Gosala, an ascetic who lived with 

Mahavira for six years and who, as lead

er of the Ajivika school, appears to have 
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attracted a large following; this work is 

of particular importance to the Shvet

ambara sect; 

6. Jndtri-Dharma-Kathd (Prakrit: Ndyd

Dhamma-Kahdo, "Stories of Know

ledge and Morality"), consisting of leg

endary accounts that illustrate Jaina

doctrines;

7. Updsaka-Dashd (Prakrit: Uvdsaga

Dasdo, "Ten [Chapters] on Lay Follow

ers"), containing legends of saintly men

and women from among the laity;

8. Antakrid-Dashd (Prakrit: Amta-Gada

Dasdo, "Ten [Chapters] on End-Ma

kers"), consisting of legends of ten

ascetics who won enlightenment and

brought an end to the cyck nf rebirths;

9. Anuttara-Upapdtika-Dashd (Prakrit:

Anuttarovavdiya-Dasao, "Ten [Chap

ters] on the Highest Risers"), containing

legends of saints who ascended to the

highest heavenly worlds;

IO. Prashna-Vyakarana (Prakrit: Panhd

Vdgarandim, "Questions and Explana

tions"), comprising discussions of pre

scriptions and proscriptions from the 

Jaina code of ethics; 

1 1 .  Vipdka-Shruta (Prakrit: Vivdga-Suyam, 

"Revelation on Ripening"), containing 

legends that illustrate the karmic conse

quences of good and evil acts; 

12. Drishti-V dda (Prakrit: Ditthi-V aya, "In

struction about Views"), comprising the

fourteen Purvas, which have been lost.

The individual works of the Jaina canon are 

often referred to as Agamas. Occasionally the num

ber of canonical scnptures is reckoned to be 

eighty-four, and thirty-six Nigamas, which are 

Upanishad-like works, are also mentioned. 

All these writings, which parallel the Vedic 

revelation (shruti), were followed by a copious 

and rich exegetical literature. That explanatory lit

erature comprises ten original treatises, known as 

the Nijjuttis in Prakrit and Niryuktis in Sanskrit. 

These have their own major commentaries (Prak

rit: bhdsa, Sanskrit: bhashya), elucidations (Prak

rit: chunni, Sanskrit: curnf), and glosses (Prakrit/ 

Sanskrit: tika). In addition, the sacred literature of 

the Jainas comprises Purdnas (sacred encyclope

dias) and Caritras (hagiographies), as well as a 

host of other instructional works. 

There are also numerous extra-canonical 

works, such as the Tarangdvati, a Prakrit poem 

composed by Padalipta Suri, who is said to have 

cured King Murunda of Pataliputra of an incurable 

disease. An older work, dating back to perhaps 100 

C.E., i s  the Pauma-Cariya of Vimala, the Jaina ver

sion of the Hindu Ramayana. Around the same 

time lived Umasvati, the greatest philosopher of 

Jainism and author of the famous Tattva-Artha-
4 

(Adhigama-)Sutra. His influence within Jainism 

is comparable to the influence of Shankara within 

Hinduism. 

After Umasvati, the most renowned Jaina 

philosopher, comes the Digambara scholar Kunda 

Kunda, whose most popular work is the Samaya

Sdra. He lived probably in the fourth century C.E.

In the eighth century, we have Haribhaclra Suri

philosopher, logician, and artist in one person

who reputedly wrote no fewer than 1 ,440 works. 

These include several texts on Yoga, notably the 

Yogo-Bindu and the Yoga-Drishti-Samuccaya (an 

excerpt from which is given as Source Reading 7). 

Several centuries later lived Hemacanclra, the au

thor of the Yoga-Shdstra, which is also known as 
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the Adhyatma-Upanishad. Furthermore, the Jainas of continuity that historians have observed be

have composed numerous works on logic-an tween the ancient Indus-Sarasvati civilization and 

area where they made important contributions to modem Indian culture. 

Indian philosophy. As is apparent from the 

extent of the Jaina literaThe canon of the Dig

ambaras was created in the 

early post-Christian cen

turies. Although the Dig

ambaras rejected the Shve

timbara canon, they never

theless quoted from it. 

Their own canon consists 

of two parts, the so-called 

Karma-Prabhrita and the 

Kashclya-Prabhrita. The 

''The sages declare that in ture alone, Jainism pros

pered for many centuries, 

even though its rather 

.;tark asceticism prevent

ed it from achieving the 

same success as the Bud

dha's teaching. Then, in 

the thirteenth century, the 

Muslims put thousands of 

the absence of pure experi-

ence, the suprasensuous 

supreme Absolute is not 

comprehensible even with ·a 

hundred scriptural reasons." 

--Jnana-Sara 203 

former is also known as 

Shat-Khanda-Agama,5 or "Scripture in Six Parts." 

It has an extensive commentary by Virasena, enti

tled Dhava/Q, or "The Luminous," completed in 

8 1 6  c.E. The Kashclya-Prlibhrita runs into a mere 

233 verses, composed by Gunadhara, and also has 

a comprehensive commentary by Virasena and his 

disciple Jinasena. 

The Digambaras also have a secondary 

canon, which was created in the sixth or seventh 

century c.E. It is divided into four subjects, which 

the Digambaras refer to as their "four Vedas": his

tory, cosmography, philosophy, and ethics. A well

known extra-canonical work of the Digambaras is 

the Svlimi-Karttikeya-Anuprekshli, which deals 

with the twelve meditations (anuprekshcl) recom-

mended for both monks and the laity. It belongs to 

the tenth century c.E. 

Perhaps the most remarkable feature of the 

Jaina monks and nuns to 

the sword and destroyed 

their temples and libraries, and for a period of 

time severely impaired the vitality of Jaina cul-

ture. Today, Jainism is a minority religion in India 

but one that is by no means stagnant, as is evident 

from the Anuvrata movement initiated by Acarya 

Tulasi in Rajasthan in 1949 .. The movement's 

name, "Small Vow," is meant to suggest that even 

the minor vows of Jainism can bring about big 

changes. The history of Jainism thus continues to 

be an important lesson in the efficacy of vows in 

a life that revolves around spiritual rather than 

material values-an art that is all but forgotten in 

our Western society. 

III. THE PATH OF PURIFICATION 

doctrinal world of Jainism is that, notwithstand!ng The Power of Karma and Its 
the scission into two sects, the differences between Elimination through Morality and 
contending schools are minimal. In contrast to Meditation 
Buddhism, Jainism has succeeded in preserving its 

core teachings for well over two millennia. There 

never was a Jaina Mahayana, Vajrayana, or Kala

cakrayana. Jainism portrays in extremis the kind 
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Like Buddhism and Hinduism, Jaina spiritu

ality is essentially a path to emancipation, or what 

is called "absolute knowledge" (kevala-jnlina). 
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That superlative condition is defined in terms of 

freedom from the impact of the law of moral cau

sation, or kanna. The doctrine of karma plays the 

same vital role in Jainism as it does in Hinduism 

and Buddhism. But the Jaina scholastics elaborat

ed this doctrine more than any other. The underly

ing idea of kanna is that the law of cause and 

effect applies also to the psychic or moral realm, 

refers to the transcendental nature, the latter is the 

Self held in captivity by its own kanna-producing 

actions. 

In Jainism the classification into eight prima

ry types of kanna is best known, but the Jaina 

scholastics distinguish up to 148 different forms of 

kannic activity: 

so that a person's actions or even volitions deter- l .  kanna concealing wisdom; 

mine his or her destiny, both in the present lifetime 

and future lifetimes. 2. karma concealing right insight, thus

There is a parallel here to modem existential

ism, which argues that we are what we are because 

of our past decisions, and that we are free to 

preventing the acceptance of the Jaina

code of moral conduct;

choose what we may become, and that therefore it 3.  karma leading to the experience of plea-

is in our actions that we are most truly ourselves. sure and pain; 

Another and related point of contact between exis-

tentialist philosophy and the doctrine of kanna is 4. karma causing complete delusion; 

that both understand the human condition to be 

one of fear (or dread). Whereas the Indian spiritu- 5. 

al traditions teach that this condition can be whol-

ly transcended-in the moment of enlightenment 

or liberation-Western existentialism, despite its 6. 

frequent metaphysical formulations, is seldom so 

optimistic. Thus, even the German philosopher 

and psychiatrist Karl Jaspers, who must be count- 7. 

ed among the more metaphysical-minded existen

tialists, does not concede the possibility of radical 

transcendence. For him, the most we can hope to 8. 

accomplish is the establishment of "communica-

karma determining the length of one's 

life; 

kanna determining one's particular so

cial statt1s; 

karma determining one's birth into a 

particular family; 

karma that is generally obstructive. 

tion from personality to personality," so that "our From the point of view of its activity in time, 

relation to transcendence . . .  becomes sensibly kanna is classified under three headings: 

present in our encounter with the personal God. "6 

From the Indian point of view, such an encounter I. satta-karma, which has been accumu· 

still occurs within the conditional dimension of lated in past existences; its Hindu equiv-

existence, that is to say, it falls short of liberation alent is sancita-karma; 

or enlightenment, in which the human personality 
as well as the personal"deity is utterly transcended. 2. bandha-karma, which is produced in 

The true essence of the human individual is 

the Self (atman). The Jainas use the terms atman 

and jfva interchangeably, but whereas the former 

the present existence, but becomes 

effective only later; it corresponds to the 

Hindu notion of agami-karma; 
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3. udaya-karma, which is effective now; 

this is the same as the Hindu idea of 

prarabdha-karma. 

Furthermore, all karma is divided into two 

essential categories-nikacita (that which must 

be experienced) and shithila (that which can be 

avoided through the practice of Yoga). Without 

the latter type, life would proceed along absolute

ly deterministic lines. But Jainism rejects fatal

ism, which was one of the main points of dispute 

between Mahavira and the Ajivika philosopher 

Makkhali Gosala. Gosala maintained that human 

beings were under the complete control of destiny 

(niyati), which he saw as an impersonal cosmic 

principle. Mahavira, however, taught that there 

was free will and the possibility to change and 

impact of karma, and only through the reduction 

of karmic influences, and ultimately the total 

obliteration of karma, can the jiva's conscious

ness be purified and transformed into the limit

less transcendental Consciousness. As Hema

candra ( 1089- 1 172 c.E.) declares in his famous 

Yoga-Shiistra ( 4. ll 2a): 

Emancipation [results from] the dwin

dling of karma, and that is achieved 

through self-absorption (atma-dhyana). 

Acting as a receptacle of karma is the instru

mental body or karmana-sharira, which is the 

innermost of the five bodies of the human being. 

The remaining four are: 

even transcend one's karmic fate. Throughout the I. the physical human boay (audarika-

existence of a particular animate being (jiva), kar

ma is produced and experienced. 

sharira); 

The Jainas conceive of karma as a kind of 2. the transformation body (vaikriya-

substance that can be generated, stored, and anni

hilated. The cycle of karma production and expe

rience is interpreted in terms of an influx (asrava) 

of karma, which needs to be stopped. For, as long 

as the inflow of karma continues, the being is 

bound to lifeless matter (ajiva-pudgala) and re

volves continually in the wheel of repeated births 

and deaths. The concept of jiva comprises all ani

mate entities, including the material elements 

such as water and fire. In this respect, the Jaina 

concept differs from the Vedantic notion of jiva, 3. 
which is applied only to the self-conscious being. 

Like the proponents of Samkhya, the Jainas 

believe in a plurality of ultimate or spiritual enti-

ties, the atmans. These are, similar to the 

sharira), which is the natural vehicle 

of the higher beings (i.e., deities) and 

which can be "acquired" by the ascetic 

who then is able to increase its size at 

will; perhaps the fantastic dimensions 

given for the bodies of the earlier 

teachers of Jainism can be explained as 

referring to their transformation bodies 

only; 

the procurement body (ahiiraka-shar

ira), which can be temporarily created 

and detached from the physical body to 

be projected anywhere; 

Samkhya purushas or Self-monads, essentially 4. the fiery body (taijasa-sharfra), which 

infinite and pure Consciousness. But they deem 

themselves confined to a certain form or body. 

Their self-limitation, which is regarded as a form 

of contraction of consciousness, results from the 
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is indestructible and survives death and 

without whose energy the lower three 

bodies could not operate; ascetics can 

use this body to bum objects. 
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This doctrine of the five bodies that are suc

cessively more subtle has its Hindu counterpart in 

the teaching of the Taittirfya-Upanishad men

tioned in the previous chapter. But Jainism has 

developed its own distinct ideas about what some 

scholars have called subtle physiology. 

According to a classification found in the Jai

na canon, there are two types of animate entities: 

There are those who are trapped in the cosmos of 

dependence and suffering, called samsarins, and 

there are those who have escaped samsara, the 

wheel of continual becoming; these are the sid

dhas or "perfected ones." The latter are without 

spatial location and experience the unimaginable 

bliss of infinite Consciousness. One of their 108 

characteristics is that they can assume any shape at 

will, and thus are masters of the universe. 

The Seven Categories of Existence 

The jfvas, or finite individuals, belong to the 

first of the seven basic categories known to Jain

ism. The second category is composed of the in

animate objects (ajfva). These comprise the form

less dimensions of motility, space, and time, as 

well as the innumerable distinct forms that make 

up perceptible matter (pudgala). According to 

Jainism, which does not aW:Oit the existence of a

supreme creator or deity, the whole creation is 

maintained by the interaction between the animate 

and the inanimate. 

The third category, as already mentioned, is 

called influx (asrava), which refers to the intake of 

karma, which pollutes the transcendental Con

sciousness to the point where it believes. itself to be 

finite and associated, if not identical, with a physi

cal body. Karma is attracted to a being by virtue of 

his or her mental and physical acts. This influx of 

karma is also given the name yoga in Jainism, 

which means the "union" of the transcendental Self 

with physical reality; that is, the contraction of the 

Self around a finite material conglomerate. 

The fourth category is bondage (bandha), 

whose causes are false views, attachment, negli

gence, passion (kashaya), and the association (yo

ga) with the limited body-mind. Next comes the 

category of "warding off' (samvara), which is the 

process of preventing the generation of karma 

through proper moral conduct. The central virtue 

of the Jaina code of morals is nonharming (ahim

sa), which entails the prohibition of killing animate 

beings for any purpose, be it for food or sacrifice, 

and even the mere intention of hurting another 

being. Jainism originally recruited its members pri

marily from the aristocratic families and warrior 

(kshatriya) estate. However, the strict regulations 

about nonharming have forced the Jaina laity into 

merchant careers. Ethics forms the foundation of 

Jaina Yoga, and it is stated that no amount of aus

terity or meditative practice can lead to emancipa

tion unless it is' accompanied by the careful obser

vance of the moral rules. 

The sixth category is called "exhaustion" 

(nirjara) and refers to the complete elimination of 

karma in the highest forms of ecstasy (samadhi), 

brought about by extreme penance. Such pen

ance, especially the rigorous practice of nonharm

ing (ahimsa), not only stops the flow of karma but 

reverses all karmic effects. From this results, as the 

seventh category, the transcendental state of eman

cipation (moksha), or absolute knowledge. In the 

ancient Acara-Anga-Sutra (330-332), Mahavira 

declares about this state of perfect freedom: 

All sounds recoil, where reason has no 

room, nor does the mind penetrate there. 

The liberated is not long or small, round 

or triangular; he is neither black nor 

white; he is disembodied, without con

tact [with matter] . . .  not female, male, 
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or neuter. Though he perceives and 
knows, there is no [fitting] analogy [to 

describe his perception or knowledge]. 

His being is formless. There is no con

dition of the Unconditioned. 

male [or female] inclinations, etc., the 

[various kinds] of positions, and the 

[various types of] bodies-all these do 

not exist in the [transcendental] indi

vidual (jfva). 

The transcendental 

Reality, or Self, is also 

known as the Lord (prab

hu ) . In his Sanskrit work 
Atma-Anushcisana (266), 

the ninth-century teacher 

Gunabhadra states: 

MThe Yoga teachers have 

said that nescience is seeing 

that which is eternal, pure, 

and the Self in the finite, 

impure, and non-self, and 

that wisdom is the perception 

of Reality." 

Know the [transcen

dental] individual to 

be tasteless, formless, 

without scent, un

manifest [but] con

scious, unqualified, 

soundless, not recog

nizable by [any exter

nal] sign, and without 

describable location. 

The Lord is the un

born, indestructible, 

formless, happy, and 

wise Actor and En-

joyer, [who coincides with the size of] 

the body only, freed from impurity, 

[and who] having gone upward is 

immovable. 

-Jnana-Sara 105 

Kunda Kunda goes on to 

compare the true nature of the individuated self to 

the liberated beings (siddha-atman), who know 

neither birth nor growth nor death. Only from the 

empirical (vyavahcira) point of view can the indi-

viduated selves be said to possess such character

In Kunda Kunda's Niyama-Sara (43-46), istics as form and finitude, whereas from the pure 

authored in the sixth century c.E., we find the fol- (shuddha) viewpoint they are endowed with the 

lowing reiteratively descriptive stanzas: same purity as those who are liberated 
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The Self (atman) is free from punish

ment, without opposites, without me

sense (nirmama), impartite, without 

[objective] support, devoid of attach

ment, free from defects, free from delu

sion, and fearless. 

The Self is free from contraction (nir

grantha), devoid of attachment, without 

blemish, free from all defects, without 

desire, free from anger, free from pride, 

and without lust. 

Color, taste, smell, touch, male, female, 

The Jaina Ladder to Liberation 

At the heart of Jainism lies a carefully 

worked-out path that leads the faithful from the 

fetters of conditioned existence and suffering to 

absolute freedom, unsurpassable joy, and incom

parable energy. Although the recommended pro

cedure for a prosperous spiritual life is to aban

don everything and to dedicate oneself complete

ly to a life of renunciation and penance, the Jaina 

authorities nevertheless deem it in principle pos

sible even for a householder to become liberated. 
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According to a widely accepted model, the 
Jaina ladder to emancipation comprises fourteen 
stages, known as the levels of virtue (guna-sthdna). 

This framework describes the course of a person's 
maturation from ordinary worldly life to spiritual 
liberation. It begins with the conventional state of 
unenlightenment, which is governed by false vision 
(mithya-drishti) involving the mistaken idea that 

importance of proper moral conduct is 
realized and the desire arises to renounce 
the world and become an ascetic; here 
ends the career of the householder, who 
must now decide either to postpone 
renunciation of the world or ascend to 
higher stages by means of asceticism. 

one is identical with the finite body-mind. Grad- 6. 

ually, a "taste" for right (samyag-drishti) appears. 
Now the practitioner understands that he or she 
transcends the skin-bound mortal frame. This 
knowledge grows with practice, and given steady 
discipline the aspirant is step by step propelled 
toward liberation. The fourteen stages (sthtina) are 
characterized as follows: 

Control over inattention (pramatta

samyata): The ascetic has almost com
pletely curbed the four vices, which are 
anger, pride, delusion, and greed. He or 
she is capable of checking the tendency 
of the mind to slip into unconscious be
havior patter;ns through sheer inatten
tion (pramada). 

l .  False vision (mithya-drishti): On this le
vel an animate being is still completely 
unenlightened and therefore under the 
full sway of the forces of karma. 

2. Taste for right vision (sasvadana-sam

yag-drishti): There is a dim understand
ing of what is true and false, but with
long relapses into ignorance.

3. Right and false vision (samyag-mithya

drishti): An entity oscillates between
truth and doubt. This stage is also called
"mixed" (mishra).

4. Lack of self-restraint but right vision (avi

rata-samyag�drishti): At this stage right
insight is no longer suppressed but con
trol over the emotions is still a problem.
Here spiritual life proper can begin, pro
viding self-control (virati) is cultivated.

5. Conditional self-restraint and right vis
ion (desha-virata-samyag-drishti): The

7. Controlled attention (apramatta-samy

ata): Through the purification of the
mind, sleep is overcome, and the ascetic
acquires the power for intense concen
tration and meditative absorption.

8. The gross struggle with cessation (nivrit

ti-btidara-samparaya): This is also
called apurva-karana-samparaya be
cause of a special meditation practice by
which the ascetic cultivates a joy previ
ously not known. Moreover, the ascetic
gains even g�eater power over himself or
herself.

9. The gross struggle with noncessation
(anivritti-btidara-samparayti): At this
stage the sexual impulses are brought
under complete control and the emo
tional forces are equally well subdued.

IO. The subtle struggle (sukshma-sampara

ya): Now even the last trace of worldly 
interest is eradicated. 
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1 1 .  The pacification of delusion (upashdn-

ta-mohd): The mistaken notion of being 

a separate physical entity is fully sub-

dued and makes room for the intuition 

of the universal Consciousness. 

12. The disappearance of delusion (kshina

mohd): Here all egoic delusion is de-

stroyed and the ascetic, unhindered by 

any karma, attains full gnosis. 

1 3. Active transcendence (sayoga-kevalf): 

This is the stage of inner isolation from 

all multiplicity. Should the omniscient 

ascetic resolve in this state to propound 

his newly found knowledge, he becomes 

a tirthankara or ford-maker. This ecsta-

tic state lasts a minimum of one muhur-

ta (forty-eight minutes) and a maximum 

of a little less than a purva-koti (7 ,056 

followed by 27 zeros). The ascetic who 

has won through to this sublime condi-

tion is known as a transcender (kevalin), 

victor (jina), or worthy one (arhat). 

14. Inactive transcendence (ayoga-kevalf): 

In this stage of the meditative process, 

which lasts for no more than one mu

hUrta, even the last trace of karma is 

eradicated, and the ascetic emerges as a 

fully liberated being. This condition is 

attained by a jina or arhat just prior to 

the death of the physical body. This 

stage corresponds to the dharma-meg

ha-sam!idhi in Classical Yoga. Beyond 

the fourteen stages of virtue lies liber

ation, the luminous Condition of the 

perfected being (siddha), free from bod-
ily existence and karma. 

ten hold special significance, because it is here 

that the spiritual practitioner gains control over 

the passions in their gross and subtle aspects. In 

order to attain the enlightened condition, the spir

itual practitioner has to pass through three great 

inner processes. The first process, known as 

yathd-pravritti-karana, reduces the duration and 

intensity of karma. By means of the second 

process, called apurva-karana, the "knot" 

(granthi) at the heart is severed, and the practi-

tioner becomes empowered to proceed to higher 

levels of meditation. This occurs in the eighth 

stage of the fourteenfold way of spiritual ascent. 

Finally, through the third process, activated in the 

tenth stage and known as anivritti-karana, the 

karmic material surrounding and weighing down 

the Self is divided into three parts: impure, pure, 

and mixed. Depending on which karmic parcel 

gets activated, the individual will either return to 

a worldly di.sposition or move on to the higher 

stages of meditative practice. 

The main instruments governing the pro

gression through these stages of spiritual attain

ment are the very intricate ethical rules laid down 

in the canonical literature of Jainism. As the fol

lowing list of virtues bears out, there is a great 

similarity between Jaina, Buddhist, and Hindu 

ethics. Thus, in Umasvati 's famous Tattva-Artha

Sutra (9.7), written in the fifth century c.E., we 

find these qualifications of an ascetic, which are 

all considered forms of nonharming: forbearance 

(ksham!i), humility (mdrdava), uprightness (arja

va), purity (shauca), truthfulness (satya), self-dis

cipline (samyama), austerity (tapas), renunciation 

(tydga), poverty (akincanya, lit. "having noth

ing"), chastity (brahmacarya). For the layman the 

following rules are binding: almsgiving (ddna), 

virtuous conduct (shila), austerity (tapas), and a 

spiritual disposition (bhdva). Other scriptures 

contain different and often far more detailed pre

It must be added that stages eight, nine, and scriptions for the ascetics and the laity. 
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Jaina Yoga 

In its higher aspects, Jai

na Yoga resembles its Hindu 

counterpart, and in fact the 

later Jaina writers like Hari

bhadra Suri (c. 750 c.E.)7 have 

made use of some of the codi

fications of Patanjali. In his 

Yoga-Bindu, Haribhadra prais

es Yoga as follows: 

is nothing comparable [to 

Yoga]. (64) 

Hence, in order to realize 

that very Reality, the 

thoughtful person should 

always make a mighty 

effort. Argumentative 

books are of no avail. 

(65) 

Yoga is the best wish-ful

filling tree (kalpa-taru). 

Yoga is the supreme wish

granting jewel (cintii-

ReprodUC9d from Journal of Indian Art and Industry 

Haribhadra distinguishes 

between Yoga proper and what 

he calls preparatory service 

(purva-seva). The latter con

sists in the following practices: 

mani). Yoga is the foremost of virtues. 

Yoga is the very embodiment of perfec

tion (siddhi). (37) 

Thus, it is declared to be [like] the fire 

[that consumes the karmic] seed of in

carnation, like extreme old age in regard 

to aging, or fatal consumption in regard 

to suffering, or death in regard to death 

itself. (38) 

The great souls (mahii-iitman)
8 

accom

plished in Yoga declare that even a mere 

hearing of the two syllables [of the word 

yoga], according to the rules, is suffi

cient for the removal of sins. (40) 

Just as impure gold is inevitably puri

fied by fire, so also the mind afflicted 

with the taint of [spiritual] ignorance is 

[purified] by the frre of Yoga. (41 )  

Thus, verily, Yoga i s  the foundation for 

realizing Reality (tattva), for this is 

ascertained through nothing else. There 

A tfrthankiira 

l .  

2. 

3. 

Veneration (pujana) of the teacher, the 

deities, and other beings of authority, 

such as one's parents and elders. In the 

case of the deities, this involves rit-

ual worship with flowers and other of-

ferings. In  the case of one's elders, 

veneration is shown by respectful bow-

ing and general obedience to them. 

Proper conduct (sad-iicara) involves 

charity (diina), conformity to the social 

mores, the abstention from blaming 

others, the practice of praise and cheer-

fulness in adversity, as well as humility, 

considered speech, and integrity, obser-

vance of one's vows, the abandonment 

of lethargy, and refraining from repre-

hensible behavior even in the face of 

death. 

Asceticism or penance (tapas) is thought 

to remove one's sins and should be prac-

ticed to the utmost of one's abilities. 

Primarily, it involves different forms of 
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fasting, including prolonged, month-long 

fasts combined with the chanting of man

tras. 

4. Non-aversion toward liberation (rrzukti

advesha, written muktyadvesha) or what 

in the Hindu school of Vedanta is known 

as the desire for liberation: This disposi

tion is essential to success in spiritual

life. The desire to transcend the ego lim

itation must overwhelm all other desires

and impulses. Haribhadra makes the

point that ordinary people, under the

spell of hedonism, find the ideal of lib

eration minimally attractive, because it 

does not promise the usual enjoyment.

In fact, they feel threatened by the pro

spect of a bliss that eclipses the ego.

Hence, it i� important to cultivate right

understanding.

Haribhadra speaks of five degrees of genuine 

Yoga, for which the caritrin alone is equipped: 

I .  Adhyatman, or adhyatma-yoga, i s  the 

constant remembering, or pondering up

on, one's essential nature. 

2. Bhavana, or contemplation, is the daily

concentrated observance of the essen

tial nature (adhyatman) itself, which

increases the quality and time of one's

dwelling in spiritually positive mental

states.

3. Dhyana, or meditation, is  the mind's

fixation upon auspicious objects, which

is accompanied by subtle enjoyment.

Such meditation leads to great mental

stability and the ability to influence oth

ers mentally.

This preparatory practice may be taken up by 4. Samata, or "sameness," is the mood of 

what the Jaina tradition calls the apunar-bandha

ka, the person who, after numerous lifetimes, has 

grown weary of the worldly game and is embark

ing on his or her final embodiment. For Hari

bhadra, however, genuine Yoga practice is possi

ble only for a spiritually more mature individual. 

He speaks of the samyag-drishti, the person who 

has correct vision or understanding, and the cari-

indifference toward things that one nor

mally would feel attracted to or repelled 

by. Cultivation of this attitude includes 

abstention from the use of psychic pow

ers (riddhi or siddhi), and it attenuates 

the subtle karmic forces that bind a per

son to worldly existence. 

trin, who is firmly on the spiritual path. 5. Vritti-samkshaya, or the full removal of

The apunar-bandhaka is on the first of the 

fourteen levels of virtues described above, where 

the ego illusion predominates. The samyag

drishti, whom Haribhadra compares to the 

Buddhist bodhisattva, has attained the fourth 

level, where fundamental spiritual insight prevails 

but discipline is still a problem. The caritrin occu

pies the fifth level, which is marked by the desire 

to renounce the world and adopt the ascetic 

lifestyle. 
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the movements of consciousness, means

the complete transcendence of karma

produced psychomental states. This

leads to emancipation (moksha), which

"is unobstructed and the seat of eternal

bliss" (Yoga-Bindu 367).

At the core of the advanced Yoga practice is 

meditative absorption, which every follower of 

Jainism is asked to practice at least once a day for 
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one muhurta (forty-eight minutes) in the morning. 

The ascetic is naturally required to dedicate most 

of his or her time to this exercise. But lay folk can 

take additional vows obliging them to, say, medi

tate three times a day for longer periods. 

There are no strict regulations about how this 

meditation ought to be performed; there is a choice 

between a variety of techniques, some of which 

are strongly reminiscent of Tantric exercises. In 

Umasvati 's Tattva-Artha-Sutra (9.27-46), medita

tion is explained as follows: 

Meditation (dhyana) · is the restraint 

(nirodha) of the single-pointed mind 

(cinta) in [the case of one who possess

es] the highest steadfastness . . . 

. . . up to one muhUrta [forty-eight min

utes]. 

[Meditation can be of four types:] dis

agreeable (arta), savage (raudra), vir

tuous (dharma), or pure (shukla). 

[Only] the last two [types] are the cause 

of liberation. 

The disagreeable [meditation occurs] 

when upon contacting an unpleasant ex

perience (amano-jnana), [the practition

er] dwells on the memory [of that expe

rience] in order to dissociate from it 

and [unpleasant] sensations, 

the reverse of pleasant experience, 

and from the "link" (nidana) [which is 

the desire to fulfill a certain intention in 

a future life] . 

This [disagreeable meditation occurs] 

in the case of the undisciplined, partly 

disciplined, and the lax in restraint. 

The savage [meditation],  [which oc

curs] in the case of the undisciplined or 

partly disciplined, is for harming, lying, 

theft, or the preservation of possessions. 

The virtuous [meditation], [which oc

curs] in the case of the [ascetic who is] 

disciplined in attentiveness, is for ascer

taining the revealed order (ajna) [i.e., the 

sacred tradition],  the diminution (apaya) 

[of the Self through karma], the fruition 

(vipaka) [of karma], and the construction 

(samsthana) [of the universe] .  

[This meditation occurs] also in the 

case of those whose passions have 

either been pacified or vanished. 

[In the case of those whose passions 

(kashayu) have altogether vanished, 

there occur] also the [first] two pure 

[meditations] . 

The latter [two pure meditations occur] 

in the case of the transcender (kevalin). 

[The four forms or stages of the pure 

meditation are:] 

The consideration (vitarka) of separ

ateness and of singleness, absorption 

(pratipatti) in subtle activity, and the 

cessation of quiesced activity. 

This [fourfold pure meditation occurs 

in the case of those who respectively 

experience] the triple, the single, or the 
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[purely] bodily action (yoga) [as well as 

those who are completely] inactive. 

In regard to the former [two forms, 

which are accompanied by] considera

tion, [there is] a single prop [or object of 

meditation].  

The second [of these forms accompa

nied by consideration or vitarka] is 

beyond reflection (avicdra). 

Consideration is [knowledge of what 

has been] revealed (shruta). 

Reflection (vicdra) is the [mind's] 

revolving around meaning (artha), sym

bol (vyanjana}, and activity (yoga). 

As with all Surra compositions, this work is 

barely intelligible without its commentaries. In 

particular, aphorism 9.42 is obscure. It appears 

that the third degree of pure meditation (shukla

dhyana) consists in bodily activity only. There is 

no consideration (vitarka) or reflection (vicdra) at 

this level. Then, in the fourth and final stage, the 

already calmed bodily activity is utterly tran

scended. The first degree of pure meditation falls 

into the eighth to eleventh stage of the fourteen

fold path, the second into the twelfth stage, the 

third into the thirteenth, and the fourth coincides 

with the fourteenth stage and is followed by the 

great event of liberation. 

The schema of four types or degrees of med

itation is interesting, and the phraseology reminds 

one strongly of the Yoga-Sutra of Patanjali. But 

Umasvati, the author of this Jaina work, has his 

own idiosyncratic interpretations of such key 

yogic terms as vitarka and vicara. A similar 

situation pertains in Buddhism, which also offers 

its own interpretations, though they precede 
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Patanjali 's formulations. 

Meditative absorption can be practiced eithu 

sitting or standing. The Jaina scriptures mention 

such postures as the "bedstead" (paryanka) and 

"half-bedstead" (ardha-paryanka), which are 

reclining postures, and the thunderbolt posture 

(vajra-asana, written vajrasana), the lotus posture 

(kamala-asana, written kamalasana), and the tai

lor seat or easy posture (sukha-asana, written 

sukhdsana}, which should be practiced at a suit

able location. However, it is occasionally recom

mended that the place should be more disagree

able than comfortable, which reminds one of the 

Tantric custom of meditating on the cremation 

ground amidst decaying corpses-a vivid remin

der of the impermanence of everything. 

Some texts, like the Yoga-Shdstra of Hema

candra, mention other postures (asana) identical 

with those known in Hindu Yoga, such as the hero 

posture (vfra-dsana, written vfrasana), the auspi

cious posture (bhadra-asana, written bhadra

sana), and the staff posture (danda-asana, written 

dandasana). Hemacandra also refers to a certain 

utkatika-asana (written utkatikasana) and go

dohika-dsana (written godohikdsana), and makes 

the point that there are no special rules for choos

ing one rather than the other posture. The generic 

technical term for the meditative posture is kdya

utsarga (written kdyotsarga, "casting off of the 

body"), which is also sometimes considered a spe

cific posture in itself. The name is meant to sug

gest that the purpose of such yogic postures is not 

so much to cultivate the body as to transcend it. In 

his Niyama-Sara ( 12 1),  Kunda Kunda gives this 

practice a psychological meaning: 

He who, shunning the [idea of] stability 

in regard to other substances, such as the 

body, meditates without form (nirvi

kalpa) upon the Self cultivates the cast

ing off of the body (tanu). 
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Hemacandra recommends breath control 

(prcinciycima) as an aid to meditation, following 

largely the lines of Patanjali 's Yoga-Sutra. 

However, at least one Jaina 

authority on Yoga, Shub-

quality of equanimity (scimciyika) is 

fully cultivated in the individual. ( 147) 

There is a certain extrem-

ism in some of the ascetic 

hacandra, takes a different 

point of view in his Jncina

Arnava.
9 

He states that 

breath control is helpful in 

checking physical activity 

but interferes with concen

tration and is likely to pro-

"The highest virtue [for 

monks consists in] patience, 

humility, rectitude, purity, 

practices recommended in 

Jainism, like self-starva

tion, which do not seem to 

be in keeping with the ethi

cal code of nonharming and 

which have therefore invit-

truthfulness, self-contro l ,  

asceticism, renunciation, 

poverty, and chastity." 

ed criticism· from many 

duce disagre�ble (cirta) 

meditation experiences. In-

-Tattva-Artha-Adhigama-SOtra 

9.6 

quarters. These excesses 

derive from the Jain as' atti

tude toward physical exis

tence, which is experienced 

stead, he advises the practi-

tioner to aspire to what he 

calls superlative concentration (parama-samcidhi). 

This view is reinforced by Kunda Kunda, who 

makes the following comment in his Niyama-Scira 

( 124): 

What is the point of dwelling in the for

est, chastising the body, observing vari

ous fasts, studying, and maintaining 

silence (mauna) for the renouncer 

(shramana) who lacks collectedness 

(samatci)? 

In the same work, we find this stanza: 

If you desire independence (avashya

ka), fix your steady thoughts upon the 

true nature of the Self. In this WtJ.y, the 

as a source of suffering and painful limitation. The 

human body-mind is constantly to be chastised 

through fasting and other fonns of penance until 

the human Spirit is freed from all physical bonds. 

Jainism, more than any other tradition, exemplifies 

the spirit of austerity (tapas), spoken of at soine 

length in Chapter 3.  

Notwithstanding this justifiable criticism, 

Jainism can look back on a long line of noble 

teachers and valiant aspirants who have demon

strated" the supreme value of the yogic art of taking 

and keeping sacred vows. Both their spiritual res

oluteness and their gentleness are an inspiration 

particularly to modem seekers, who do not always 

appreciate that spiritual life is an all-demanding 

transformative ordeal. 
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SOURCE READING 7 

Yoga-Drishti-Samuccaya (Selection) 
Translated by Christopher Key Chapple 

Haribhadra Suri's Yoga-Drishti-Samuccaya ("Compendium of Views on Yoga"), which comprises 
228 stanzas, is a very useful introduction to the yogic path from the Jaina perspective. 
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DeSirous of Yoga, having bowed to the highest Jina, the strong one, [teacher of] the 

Yoga accessible to yogins, I will discourse throughout this composition on the distinc

tions of the Yoga system. ( 1 )  

Here indeed the essential form of the Yogas such as desire and so forth are considered, 

spoken for the benefit of yogins, out of fondness for Yoga. (2) 

For the one who, although knowing the purposes of the scriptures and wanting to do 

them but is careless and deficient in dharma-yoga, there is what is called icchd-yoga. (3) 

Shfistra-yoga is known when, due to strength of intellect and speech, the powers of 

having no carelessness and no deficiency of faith arise. (4) 

The way of beholding scripture is an excellent abode. However, due to its abundance 

of power, the especially highest Yoga is called exertion (samarthya). (5) 

Indeed, there are different causes of the attainment of the steps called perfections; they 

are not always approached by the yogins from scriptural truths alone. (6) 

There are two types of this [Yoga practice] :  renunciation of dharmas [i.e., objects] and 

renunciation of Yoga. [Renunciation of] dharmas is complete annihilation of the desire 

to be active, and [renunciation of] Yoga is the [giving up of] the karma of the body and 

so forth. (9) 

From having aligned oneself with true faith, one is considered [to hold] an "enlightened 

view," striking a blow against untrue [worldly] existence (asat-pravritti) and produc

ing in stages true existence (sat-pravritti). ( 17) 
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The proper mind pays homage to the Jinas; purified, it does prostration, etc. This is the 

highest seed of Yoga. (23) 

Endless devotion is to be followed, accompanied with the act of impeding mental activ

ity. It is improper to have as one's intention the fruits of such action; one thus is indeed 

endowed with purity. (25) 

This [devotion] is to be directed especially to teachers and the like; in such yogins aris

es a state of purity. Business is to be conducted according to the rules such that one has 

a particularly pure conscience. (26) 

By nature, one's state of being becomes agitated and is thus maintained by receiving 

[karmic] substance (dravya). By injunction and by books, etc. , one should resort to the 

final end [i.e., liberation] .  (27) 

When the defiled state is destroyed, a newly born hero arises. The mind is made 

unmanifest and there is no longer anything of importance to be done. (30) 

It is declared that in the last birth of people the marks on their souls are destroyed, (3 1 )  

resulting in endless compassion for the afflicted, indifference to changes, and fitness 

for service, everywhere without distinction . (32) 

Yoga, action, and its fruits are said to be the three authenticities (avancaka-traya). 

Depending on the highests saints is like the action of an arrow aimed at an object. (34) 

This homage and so forth to the truths is the cause for firm practil.:e, and it is the high 

est of causes. Then there is the diminution of impurity within one's being. (35) 

Just as a sprputing seed when placed in salty water is cast away but in fresh water flour

ishe�. so it is with a person who listens to truth. (6 1 )  

From observances people receive auspiciousne.>s completely. One who has become 

well establ ished in devotion to the guru brings benefit to the two worlds. (63) 

Through the power of guru devotion, the vision of the tfrthankaras is seen. Through 

forms of meditation and so forth, one holds fast to nirvana [as one's goal]. (64) 
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The mark of true [spiritual] endeavor (sad-anushthtina) is joy in exerting oneself, an 

absence of obstacles. proficiency in scriptures. the desire to know, and homage to the 

knowledgeable ones. ( 1 23) 

The highest truth (tattva) of going beyond the world of change (samsdra) is called 

nirvona. The wisdom gained from discipline is singular in truth, though heard of in dif

ferent ways. ( 1 29) 

That highest truth has no contradictory characteristic, is free from disturbance and dis

ease, as well as activity. By that, one becomes free from birth, etc. ( 1 3 1 )  

Even the slightest pain to others is to be avoided with great effort. Along with this. one 

should strive to be helpful at all times. ( 1 50) 

With faults diminished, omniscient, endowed with the fruits of all that can be accom

plished, with things done now only for the sake of others, such a one attains the end of 

Yoga. ( 1 85) 

There quickly the blessed one attains the highest nirvona, from the disjunction (ayoga) 

that is the best of Yogas, having accomplished the cessation of the ailment of worldly 

existence. ( 1 86) 

A person liberated from ailment is still in the world; just so is the [liberated person]. It 

is not that he is nonexistent and it is not that he is not liberated, nor that he had not been 

afflicted with ailment. ( 1 87) 

Existence indeed is the great ailment, comprised of birth, death, and disease; it pro

duces various forms of delusion and causes the sensation of excessive desire, and so 

forth. ( 1 88) 

This is the chief [ailment] of the soul: giving birth without beginning to the cause of 

various karmas. All living beings have an understanding of this experience. ( 1 89) 

When liberated from this, then one reaches the prime state of liberation. From the ces

sation of the fault of birth and so forth, one encounters that state of faultlessness. ( 190) 



"Joyous is the appearance of the Buddhas. Joyous is the instruc

tion in the true teaching (dharma). Joyous is the gathering of the

Sangha. Joyous is the austerity of those who have gathered." 

-Dhamma-Pada ( 1 4. 1 6) 

YOG HISM 

I. THE BIRTH AND EVOLUTION OF BUDDHISM 

Gautama the Buddha 

B
uddhism is the name given to the com

plex cultural tradition that has crystal

lized around the original teaching of Gautama 

(Gotama) the Buddha, who was probably born in 

563 B.C.E. and died at the age of eighty. The sixth 

century was a time of profound cultural ferment 

and religious activity, particularly in the powerful 

kingdom of Magadha in southern Bihar, the 

homeland of early Buddhism .. Magadha's ruling 

class and the population at large apparently were 

ill at ease with the orthodox post-Vedic priest

hood. As the British historian Vincent A. Smith 

expressed it rather starkly: 

At that time the religion favoured by 

the Brahmans, as depicted in the trea

tises called Brahmanas, was of a 

mechanical, lifeless character, overlaid 

with cumbrous ceremonial. The for

malities of the irksome ritual galled 
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many persons, while the cruelty of the 

numerous bloody sacrifices was repug

nant to others. People sought eagerly 

for some better path to the goal of sal

vation desired by all. 1 

Some of these dissenters found a haven in 

Jainism; others took refuge in the teaching of 

Gautama the Buddha. Gautama's life is only 

somewhat better known than that of Mahavira, the 

founder of Jainism. However, the Buddha's 

charismatic and benevolent personality speaks to 

us across the millennia in his sermons recorded in 

the Pali scriptures. The Buddha preached in the 

Magadhi dialect, and Pali is like Sanskrit, a sacred 

language that was first employed by the compilers 

of the Buddha's sayings and other early doctrinal 

works. As Christmas Humphreys, a well-known 

English Buddhist and popularizer of Buddhism, 

put it: 

His compassion was absolute . . . His 

dignity was unshakable, his humour in

variable. He was infinitely patient as 

one who knows the illusion of time. 2 

' 
Like Mahavira, Siddhartha Gautama was of 

aristocratic birth, born into the Shakya clan of 

Koshala, a country situated at the southern border 

of Nepal. After his enlighteqment, he became 

known as the sage of the Shakyas, or Shakya

muni. Gautama grew up in the relative luxury and 

security of the ruling class of that period. Having 

become weary of his comfortable existence, he 

renounced the world at the age of twenty-nine and 

went in search of wisdom. 

His quest brought him to two noted teachers 

who are mentioned by name in the Pali canon
Ara<la Kalapa (Pali: Aiaro Kalamo) of Magadha,

who had three hundred disciples, and Rudraka 

Ramaputra (Pali: Uddako Ramaputto) of the city 
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of Vaishali, who had seven hundred disciples. The 

former appears to have taught a form of Upan

ishadic Yoga, culminating in the experience of the 

"sphere of no-thing-ness" (iikimcanya-iiyatana). 

Apparently, Gautama had no difficulty entering 

that state, and consequently Arada Kalapa gener

ously offered him to share the leadership of his 

order of ascetics. Gautama, feeling that he had not 

yet attained the highest possible realization, 

declined the offer. 

Instead, he became a disciple of Rudraka 

Ramaputra, whose teaching promised further spir

itual evolution. Again he easily achieved the state 

that this sage declared to be the ultimate realiza

tion-the experience of the "sphere of neither con

sciousness nor unconsciousness" (naiva-samjnii

asamjnii-iiyatana), which may correspond to the 

Vedantic formless ecstasy (nirvikalpa-samiidhi). 

Gautama intuited that this exalted state also fell 

short of true enlightenment. Rudraka Ramaputra 

also offered to share with Gautama authority over 

his community, but the future Buddha declined 

and moved to Urubilva (Pali: Uruvela) on the 

Nairanjana River. 

Here he resolved to practice, seated in the 

paryanka ("couch") posture, the deepest medita

tion for six years, wrestling down the passions of 

the body with an indomitable mind causing him to 

sweat profusely even during the cold winter 

nights. He nearly starved himself to death to assist 

this powerful meditation. Yet, after six long years 

of the fiercest self-mortification, Gautama had to 

admit to himself that this kind of torture, which 

made his limbs look like "the joints of withered 

creepers," was not the route to emancipation. 

Sensing that there must exist a middle way be

tween uncompromising self-abnegation and the 

self-indulgent life of a worldling, he resumed beg

ging for food, as had been his custom, and soon 

his body filled out and regained its strength. Ac

cording to the mythological account given in the 



beautiful Lalita-Vistara, a well

loved Mahayana scripture, as 

soon as he had taken nourish

ment into his body, it started to 

glow in rainbow colors, mani

festing the thirty-two marks 
4 

(lakshana) of a Buddha. Now 

confident of final success and 

remembering a spontaneous ec

static experience he had en

joyed in his youth, Gautama 

surrendered himself to the spon

taneous process of meditation. 
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In a single night of unin

terrupted meditation, Gautama 

finally obtained the desired re-

Reproduced from Buddhistische Bilderwelt 

who had left him when he aban

doned his severe asceticism in 

favor of a meditation prac

tice of his own design. He ad

dressed his first sermon to them 

in the Deer Park of Samath near 

modem Benares-an event re

membered as the "turning of the 

wheel of the teaching" (dharma

cakra-pravartana). He spoke 

of his approach as the "middle 

way" (madhya-miirga}, lying 

between the extremes of sensu

alism and asceticism, be

tween world affirmation and 

world denial. He also disclosed 
Gautama under the fig tree 

suit-he became an awakened one (buddha). Tra

dition has it that he attained enlightenment on a 

full-moon day in May while seated under a fig 

tree-known as the bodhi or "enlightenment" 

tree-near the town of UruveJa (Bodhgaya) in 

Magadha (Bihar). The Theravada school of Sri 

Lanka recognized the full-moon day of May 1 956 

as the 2,500th anniversary of the Buddha's 

enlightenment. 

For seven days Gautama the Buddha sat be

neath the fig tree and applied his superb intelli

gence, now freed from all egoic desires and mis

conceptions, to understanding the mechanism of 

spiritual ignorance and bondage and the path to 

liberation. These deliberations were the founda

tion of his later teaching. After another seven days 

of silent contemplation and a short inner struggle, 

the Buddha resolved not to keep the newly ac

quired wisdom to himself but to impart it to oth

ers, to "beat the drum of the Immortal in the dark

ness of the world." Unfortunately, his two teach

ers 'had recently died, and so he could not share 

with them his great discovery. He immediately, 

however, sought out the five ascetics who, for a 

long time, had been his traveling companions but 

the four noble truths of the omnipresence of suf

fering, desire . as the cause of suffering, the 

removal of that cause, and the noble eightfold 

path (iirya-ashta-anga-miirga, written iiryiishtan

gamiirga). 

The Buddha's teaching activity met with 

such rapid success that some people thought he 

was using magical means. Before long he was 

able to found monasteries from the generous 

funds of the royal court of King B imbisara of 

Rajagriha (modem Rajgir) and the rich merchant 

class, which welcomed a tolerant religion that dis

regarded the caste restrictions upheld by the brah

.nanical priesthood. For forty-five years, the 

Buddha wandered throughout northern India, 

teaching freely to anyone who came to l isten to 

him. On one of his many tours he fell victim to 

dysentery. His final words, recorded in the Pali 

Mahii-Parinibbiina-Sutta (Sanskrit: Mahii-Pari

nirviina-Sutra}, were: 

Listen, 0 monks, I admonish you by 

saying: Composite things are imperma

nent. Exert yourselves with diligence! 

(61 )  
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The Spreading of the Buddha's Teaching 

After the Buddha's death at Kushinagara 

(Pali: Kusinara) in what is now Nepal, both the 

monastic order and the Buddhist lay commun�ty 

continued to prosper. The order included nuns as 

well, though it appears that the Buddha had been 

somewhat reluctant to ordain women. Then, in the 

third century B.C.E, during the reign of the 

famous emperor Ashoka of the Maurya dynasty, 

Buddhism was transformed from a local sect into 

a state religion. 

The earliest record of the Buddha's teaching 

is the Pali canon, compiled and edited by three 

successive councils of the Buddhist order. The 

first council, which is of doubtful historicity, was 

convened in Rajagriha immediately after . the 

death of the founder; the second was held in 

Vaishfili about a hundred years later; and the third 

and most important was convened again in 

Rajagriha during Ashoka's reign. Soon afterward, 

Buddhism split into the two well-known tradi

tions of Hinayana ("Small Vehicle") and 

Mahayana ("Large Vehicle"), both claiming to 

possess the true original meaning of the Buddha's 

teaching. The former relied exclusively on the 

scriptures written in the sacred Pali language, and 

the latter based itself primarily on the scriptures 

composed in the sacred Sanskrit language. The 

differences between these two "vehicles" (yana) 

increased as both schools evolved into distinct 

traditions. 

The Hinayana tradition, whicli. survives 

today in the form of the Theravada school of Sri 

Lanka, was individual oriented in so far as it 

placed the goal of the complete extinction (nirva

na) of desire above everything else. By contrast, 

the various Mahayana schools came to regard this 

approach as relatively barren and selfish and tried 

to replace it with a more holistic outlook. This 

included a revision of the value of the emotive and 
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social aspects of human life and of the nature of 

the Buddhist goal itself. In keeping with this reori

entation, nirvana was no longer conceived as a 

goal "out there" but as the ever-present substra

tum underlying phenomenal existence: The 

famous Mahayana formula is nirvana equals sam

sara; that is, the immutable transcendental Reality 

is identical with the world of impermanence, and 

vice versa. What this means is that the realm of 

changeable forms is inherently empty (shUnya) 

and that nirvana must not be sought outside sam

sara. This fundamental proposition was first elab

orated in the Prajna-Paramita-Sutras of about 

200 B.C.E. and was philosophically consolidated 

in the fourth century c.E. by the Vijnanavada and 

Yogacara schools, which will be discussed short

ly. The best known Prajna-Paramita-Sutra is the 

Hridaya-Sutra ("Heart Sutra"), a rendering of 

which is given below as Source Reading 8. It 

emphasizes the central Mahayana doctrine of 

emptiness, or voidness. 

In the fifth century C.E., Buddhism experi

enced a dramatic setback through the Hun inva

sions, during which much of its ancient heritage 

was destroyed. After a short period of recovery 

under the last native Indian emperor, Harsha, in 

the seventh century, a gradual decline set in. By 

the time of the Muslim usurpation of the king

doms in the north of India, Buddhism had lost 

most of its force in India, not least because of the 

powerful missionary work of the Vedanta teacher 

Shankara, whose nondualist philosophy shows a 

great similarity with Mahayana Buddhism. 

However, Buddhism fared better abroad-in 

Sri Lanka (Ceylon), Indonesia, China, and Japan. 

Already at the time of Ashoka, Buddhist monks 

had settled in the Far East, and in the first century 

c.t:. Buddhism entered China, where it was des

tined to have a g_lorious future. From there the 

torch of Buddhist wisdom was carried to Japan 

in 550 c.E. Two hundred years later, Buddhism 



conquered Tibet and then, in the eighth century, 

Afghanistan. 

Knowledge of Buddhism in Europe dates 

back to the time of Ashoka and Alexander the 

Great. Later, with the growing trade between India 

and the Mediterranean, Buddhism and also 

Hinduism became more influential among the 

European intelligentsia. Some historians have sug

gested, for instance, that Basilides of Alexandria 

owed much to Buddhist teachings. The influence 

of Buddhism on Christianity is perhaps best illus

trated in the legend of Barlaam and Josaphat, as 

told by St. John of Damascus (eighth century C.E.). 

The legend is of Indian origin and reached the 

Church fathers through the circuitous route of 

translations into Pahlevi, Greek, and Latin. The 

Barlaam of the story is none other than the Bud

dha, and Josaphat stems from the Sanskrit word 

bodhisattva (distorted by the Arabs into bodasaph 

and, then, by the Greeks into ioasaph). In 1 585, 

Barlaam was canonized, which makes the Buddha 

a Christian saint! 

Renewed interest in Buddhism by Western

ers was stimulated by the birth of the discipline of 

Indology (lndic studies) in the eighteenth century. 

It was in September of 1 893, a few days after the 

closing ceremony of the Pariiament of Religion, 

which had been convened in Chicago, that the 

first Westerner was admitted into the Buddhist 

order on American soil. Today there are an esti

mated 500,000 Buddhists in the United States 

alone. 

II. THE GREAT TEACHING OF 
THE SMALL VEHICLE
HiNAY ANA BUDDHISM 
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original teaching of the Buddha can no longer be 

identified with absolute certainty. However, con

sidering the strong mnemonic tradition of India, 

there is good reason to believe that much of what 

has been handed down-first orally and then in 

written form-as the Buddha's Pali sermons (sut

ta), in fact contains the words of that extraordinary 

teacher. The Pali canon, upon which the Hinayana 

branch of Buddhism bases itself, is known as the 

Tipitaka (Sanskrit Tripitaka, "Three Baskets"). 

The first basket, called Vinaya-Pitaka, con

tains the rules of monastic discipline (vinaya), 

which were recited from memory by Upali, the 

Buddha's oldest disciple, at the first council of the 

Sangha, shortly after the master 's parinirwina. 

The oldest doctrinal information is contained 

in the Sutta-Pitaka, the second basket (pitaka) of 

the Pali canon, which was recited in full by Anan

da, the Buddha's cousin and personal attendant, 

who was blessed with a prodigious memory. It 

consists of 
·
the (edited) sermons or suttas 

(Sanskrit: sutra) of the Buddha, which are 

arranged into five collections: the Dfgha-Nikdya 

(containing 34 long sermons), the Majjhima

Nikaya (containing 1 52 medium-length sermons), 

the Samyutta-Nikaya (containing 56 sermons orga

nized by topics), the Anguttara-Nikaya (contain

ing 2,308 sermons arranged according to the num

ber of their themes), and the Khuddaka-Nikaya 

(containing 1 5  short works, including the famous 

Dhamma-Pada, the Udana, and the Sutta-Nipata). 

The third basket is known as · the Abhid-

hamma-P itaka, comprising seven scholastic 

books, all belonging to the pre-Christian era. The 

original version of this basket of teachings was 

recited by Kassapa (Kashyapa), who presided over 

the first council in Rajagnha. The Pali term abhid-

hamma (Sanskrit: abhidharma) means "relating to 

The Literature of Hinayana Buddhism the teaching" and is usually understood as signify-

ing "higher teaching." It stands for the systematic 

From the standpoint of the historian, the philosophical treatment of the Buddha's dhamma. 
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The word dhamma (Sanskrit: dharma) means 

something like the "teaching that reflects the true 

law or order of the universe." For dhamma stands 

for both the teaching and the unchangeable reality, 

or law, expressed in it. Moreover, in Buddhism, 

the term can also signify an objective "thing" or a 

"real." In his outstanding work A Survey of Budd

hism, the British Buddhist monk Bhikshu Sang

harakshita makes this pertinent comment: 

Dharma (Pali: dhamma) is the key

word of Buddhism. So great is the fre

quency with which it appears in the 

texts, and so numerous the vitally im

portant ideas connoted by its various 

shades of meaning, that it would scarce

ly be an exaggeration to claim that an 

understanding of this protean word is 

synonymous with an understanding of 

Buddhism.
5 

In addition to the canonical scriptures writ

ten in Pali, there are also numerous extracanonical 

texts recognized and used by the Hinayana com

munity. Among these works are the Paritta (a col

lection of twenty-eight texts used for magical pur

poses), the well-known Milinda-Panha (a dia

logue between the Buddhist Nagasena and the 

Bactrian king Milinda or Menander, who lived in 

the second century B.C.E.), the popular doctrinal 

manual Visuddhi-Magga of Buddhaghosa, and 

numerous commentaries and subcommentaries. 

The Four Noble Truths 

The following discussion of Hinayana 

Buddhism is based on the Sutta-Pitaka rather than 

the Abhidhamma-Pitaka, which some schools do 

not regard as giving authentic teachings of the 

2 1 2  

Buddha. In this particular section, technical terms 

are in Pali, followed by their Sanskrit equivalents 

in parentheses. 

The Buddha's teaching-generally referred 

to as the dhamma (dharma)-proceeds from the 

observation that life is sorrowful or dukkha (duh

kha). This is the first of the four noble truths. The 

idea behind this insight, which the Buddhists 

share with the Hindus and Jainas, is this: Because 

everything is impermanent and does not afford us 

lasting happiness, our life is, in the last analysis, 

shot through with sorrow and pain. Thus we com

pete with others and even with ourselves, always 

in search of greater happiness, comfort, fulfill

ment, or security, and we feel dissatisfied even in 

our attainments. 

In the final analysis, suffering is the tension 

that is intrinsic to our effort to survive as separate, 

egoic personalities, or individuals. But that indi

viduality is merely a carefully maintained illu

sion, a convenient psychosocial convention. In 

truth, says the Buddha, there is no inner self. The 

doctrine of "no-self' or anatta (anatman) is fun

damental to his teaching. It is probable that the 

Buddha emphasized the inessential nature of the 

human personality and of existence in general in 

order to counter the idealism to which the 

Upanishadic teachings had given rise. By insist

ing that the ultimate Reality was identical with 

the innermost core of the human being, the Self or 

atman, the Upanishadic sages indirectly encour

aged the delusion that there is, after all, an im

mortal personal essence. The Buddha rejected all 

conjectures about an immutable self-essence as 

futile and entertained the same position in regard 

to metaphysical speculations in general. How

ever, it is evident from his recorded sayings that 

he occasionally availed himself of a language 

reminiscent of the Upanishads. On this point, 

Mahayana Buddhism is far more easygoing than 

the Buddha himself. 



In any case, the Buddba's pragmatic ap

proach exemplifies what is best in the tradition of 

yogic experimentalism, and it is in this spirit that 

the first truth, about suffering, as well as the other 

three truths must be understood: They must be 

deeply felt rather than merely thought about in 

abstract terms, so that they can make their point in 

a person's life. 

The second truth is that desire, the thirst or 

tanha (trishnd) for life-corresponding to Nietz

sche's "will to live"-is the cause of the univer

sally experienced suffering.
6 

Our very cells are 

genetically programmed to perpetuate the biolog

ical conglomerate that we call "our" body-mind: 

We desire to be alive as individuals, and yet our 

very individuality is the factor that complicates 

our existence, because we separate ourselves from 

everything else and then look for ways to reduce 

or overcome the resulting sense of isolation and 

fear. We approach the matter from the wrong end, 

however. We tinker with our experiences rather 

than allow our understanding to penetrate to the 

root of our separative disposition and its accom

panying survival motive. Since desire is anchored 

in ignorance of our true nature, the Mahayana 

teachers look upon ignorance rather than desire as 

the cause of suffering. 

The third truth affirms that it is through the 

radical elimination of that innate craving, or thirst, 

that we can remove all experience of sorrow and 

win through to what is real and true. It is not 

enough to modify or reduce desire, because even 

a modified or reduced desire is still a binding 

force. Desire must be completely eradicated if we 

want to find inner peace and freedom. 

The fourth truth states that the means of 

eradicating our craving is the noble eightfold path 
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the truth shines forth. Upon attaining the supreme 

condition of nirvana, all suffering is transcended, 

because the illusory entity that is the source of 

suffering is fully abrogated. The force of desire is 

neutralized. In other words, the enlightened being 

is no longer an individuated person, even though 

the personality continues to manifest its typical (if 

purified) character. 

Closely connected with the doctrine of the 

universality of suffering is the doctrine of moral 

causation or kamma (karma) and the correlated 

teaching of rebirth. Both hold a central position in 

Buddhist metaphysics and ethics, though the 

Buddha's teaching can be said to remain valid 

even when these are rejected. Buddhism distin

guishes between two principal forms of kamma, 

namely wholesome kamma and unwholesome 

kamma. It is the interaction between these two 

types and their total effect on the individual that 

keep the wheel of existence in incessant rotation. 

As in Jainism, there is no God who could interfere 

in the nexus of birth and death or to whom beings 

are ultimately responsible. Instead, it is the men

tal activity of each individual, whether expressed 

in action or not, that alone determines his or her 

future through the moral law of causation inherent 

in the universe. 

The Doctrine of Dependent 
Origination 

The important idea of moral causation is 

given formal expression in the well-known 

Buddhist symbol of the wheel of life or bhava

cakka (bhava-cakra), which has the following 

twelve links: 

declared by the Buddha. That path consists in the l .  ignorance or avijjd (avidyd) leads to 

gradual "dis-illusionment" of our egoic personali-

ty; that is, the step-by-step undermining of what 2. action-intentions or sankhara (sam-

we presume ourselves and the world to be, until skdra), giving rise to 
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The wheel of becoming 

3. consciousness or vinnana (vijndna)

from which arise

4. name and form or ndma-rupa; from this

originates

5. the sixfold base or sal-dyatana (shad

ayatana), that is, the objective \\'.Orld,

which, in tum, yields

6. sense-contact or phassa (sparsha); this

leads to

7. sensation or vedana, which effects

8. craving or tanhd (trishna), and this

gives rise to
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9. grasping or upadana,

which leads to 

1 0. becoming or bhava, from 

which results 

1 1 .  birth or jdti, and then 

1 2. old age and death or 

jara-marana. 

This ancient Buddhist formula 

bears the name paticca-samuppada 

(pratftya-samutpada) or "dependent 

origination," and it explains the rela

tionship between the individual links 

of the nexus of cause and effect, 

which is meant to elucidate the 

sequence of births and deaths. It is 

important to realize that this whole 

process is thought to take place with-

out a continuous entity, or soul, 

experiencing it. As I have noted, 

according to the Buddha, there is no abiding self 

that suffers repeated births. As Hans-Wolfgang 

Schumann puts it: 

Since there is no immortal Self which 

runs through the various lives like a 

silk thread through a string of pearls, it 

cannot be the same person who reaps 

the fruit of kammic seeds of past exis

tences in rebirth. On the other hand the 

reborn person is not completely differ

ent, for each form of existence is 

caused by, and proceeds from, its previ

ous existence like a flame which is lit 

by another one. The truth lies between 

identity and isolation: in conditional 
7 

dependence. 
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How this is possible becomes clear when it And: 

is understood that in Buddhism the continuous 

being that we ordinarily perceive ourselves or 

others to be is a mental construct. In reality, it is 

an unstable configuration of five distinct and 

short-lived factors or groups (khandha, skand

ha): 

I .  body (rupa) 

2. sensation (vedana) 

3 .  perception (sanna, samjna) 

4. mental activity (sankhara, samskara) 

5. consciousness (vinnana, vijnana). 

Factors 2-5 are also collectively referred to 

as "name" (nama), which is the counterpoint to 

the human "form" (rupa), or body. Both name 

and form must be transcended, which is a teach

ing found already in the earliest Upanishads. 

The Buddha's denial of a transmigrating 

soul, or essential self, has led many students of 

Buddhism to the assumption that he rejected a 

transcendental Reality outright. This is not the 

case. Many passages in the Pali canon describe 

the ultimate condition of nirvana in positive 

terms. It is also called "shelter," "refuge," and 

"security." But, more typically, the ultimate 

Reality, and thus also the enlightened being, is 

described in negative terms. In the words of the 

Buddha, recorded in the Sutta-Nipata: 

As a flame blown out by the wind goes 

to rest and is lost to cognition, just so 

the sage (muni) who is released from 

name (nama) [i.e., mind] and body 

(kaya), goes to rest and is lost to cogni

tion. ( 1 074) 

There is no measure for him who has 

gone to rest, and he has nothing that 

could be named. When all things are 

abandoned, all paths of language are 

likewise abandoned. ( 1 076) 

Thus, the rational teaching of the Buddha ter

minates in the ineffable condition of nirvana. 

Concepts and words can be helpful to spiritual 

seekers until they have discovered what is Real for 

themselves. Of course, language can also be a hin

drance, because it entices us to "thingify" con

cepts, to treat words as if they were objective 

things. After enlightenment, however, language 

loses its fascination and is never again confused 

with reality. 

III. THE YOGIC PATH OF 
HINAYANA BUDDHISM 

The description of the theoretical founda

tions of Buddhism may have given the impression 

that the teaching of the Buddha is schematic and 

philosophical rather than practical, but nothing 

could be farther from the truth. The Buddha was a 

dedicated yo gin with a passion and unique gift for 

meditative absorption, and his teaching was pri

marily designed to show a concrete way out of the 

maze of spiritually ignorant and hence sorrowful 

existence. 

Like Patanjali's Yoga, the Yoga of the Bud

dha comprises eight distinct members or "limbs" 

(anga). Hence it is known as the "noble eightfold 

path." The Buddha also referred to it as the "sup

ermundane path" (loka-uttara-magga),8 because it 

is meant for those who are seriously committed to 

self-transcending practice-that is, for monks and 
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nuns. The Buddha was convinced that a person 

could attain enlightenment within seven days of 

"setting forth," that is, of taking up the life of a 7. 

mendicant monk or nun. 

psychomental activity. 

Samma-sati (samyak-smriti) or "right 

mindfulness" is the cultivation of aware

ness of the psychosomatic processes by 

means of such practices as the favorite 

Theravada (Hinayana) technique of sati

patthdna, consisting in the mindful 

observation of otherwise unconscious 

activities, like breathing or body move

ment. 

Following are the eight limbs of the path, 

which should not be viewed as stages or rungs of 

a ladder: 

I .  Samma-ditthi 
9 

(samyag-drishti ) or 

"right vision" is the realization of the 

transiency of conditioned existence and 

the understanding that there -is indeed 

no self. 

2. Samma-sankappa (samyak-samkalpa)

or "right resolve" is the threefold reso

lution to renounce what is ephemeral, to

practice benevolence, and to not hurt

any being.

3. Samma-vaca (samyag-vacd) or "right

speech" is the abstention from idle and 

false talk.

4. Samma-kammanta (samyak-karmanta)

or "right conduct" consists mainly in

abstention from killing, stealing, and il

licit sexual intercourse.

5 .  Samma-ajiva (samyag-ajtva) or "right 

livelihood" is the abstention from de

ceit, usury, treachery, and soothsaying 

in procuring one's sustenance. 

6. Samma-vayama (samyag-vyayama) or

"right exertion" is the µrevention of fu

ture unwholesome mental activity, the

overcoming of · present unwholesome

feelings or thoughts, the cultivation of

future wholesome states of mind, and

the maintenance of present wholesome
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8 .  Samma-samddhi (samyak-samddhi) or 

"right concentration" is the practice of 

certain techniques for the internalization 

and transcendence of consciousness. 

The first two members of the noble eightfold 

path are said to deal with understanding (panna, 

prajna), the next three deal with behavior (sila, 

shila), and the last three with concentration 

(samddhi). The first five can also be grouped 

under the heading of socio-ethical regulations, 

while the remaining three members are specifical

ly yogic. Exertion and mindfulness can and 

should be practiced throughout the entire day, but 

concentration (samddhi) represents a special dis

cipline for which undisturbed quiet is essential. 

Samddhi--in the Buddhist sense of intense 

mental collectedness--comprises the meditative 

phases from sensory withdrawal up to ecstasy, 

known as jhdna in Pali or dhyana in Sanskrit. 

There are eight such jhdnas: 

1 .  jhana accompanied by discursive 

thought and the feeling of rapturous joy 

(piti-sukha, prfti-sukha); 

2. jhana unaccompanied by discursive

thought, but still suffused with the feel

ing of joy;



3. jhtina in which the experience of joy 

has yielded to the subtle joy of tranquil 

mindfulness; 

4. jhiina in which any kind of emotion is 

stopped and all that remains is utter 

mindfulness; 

5. the mystical realization of the "sphere of 

space-infinity" (akasa-ananca-oyatana, Ill 
akasha-ananta-ayatana ); 

6. the mystical realization of the "sphere of 

consciousness-infinity" ( vinna-ananca

ayatana, VijnanQ-QnQnfQ-QyQfQnQ 
I I ); 

7. the mystical realization of the "sphere 

of no-thing-ness" (akincanna-ayatana, 
'k ' A 1 2  
a 1mcanya-ayatana ); 

8. the mystical realization of the "sphere 

of neither cognition nor noncognition" 

(neva-sanna-na-asanna-ayatana, naiva

samjnii-asamjna-ayatana 1\ 

The first four are called rupa-jhiinas or med

itations with "form" (rupa), or cognitive contents, 

while the last four are technically known as arupa

jhiinas or "formless" (arupa) meditations. Beyond 

these eight stages lies, as the Udana (80) has it, 

nibbtina (nirvana) itself: 

. . . a realm where there is neither the 

earth nor water, neither fire nor air, nei

ther ether nor consciousness . . .  neither 

this world nor any other world, neither 

sun nor moon. 

The yogic nature of the Buddha's path is fur

ther evinced by the use of such techniques as posture 

(asana) and control of the life force (praniiyama). 
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The technical Pali term for vital force (prona) in 

Buddhism is koya-sankhara, which means literally 

"bodily constituent." As opposed to the Hindu 

schools of Yoga, Hinayana Buddhism does not advo

cate the stoppage of the vital force in the form of 

forced breath retention, which might do violence to 

the natural body. Instead, the practitioner is advised 

to follow the movement of the breath with the mind. 

This is a particular application of the technique of 

mindfulness (sati, smriti). This technique, known in 

Pali as sati-patthana, is widely employed in modem 

Theravada, the oldest surviving school of the Hin

ayana tradition. 

The most commonly adopted meditation pos

ture is the pa/lanka (paryanka) seat, as depicted in 

innumerable seated Buddha statues. The texts em

phasize erect bodily posture (uju-ktiya), undoubt

edly because experience shows that in this way 

both breathing and mental concentration can be 

considerably improved. 

The yogin who has penetrated through all 

delusive phenomena by virtue of single-minded

ness in the highest stage of jhtJna enters nibbana. 

Because the Buddha denied the notion of a contin

uous entity abiding within the flux of phenomenal 

existence, he has been accused of nihilism, but 

against this charge he defended himself on several 

occasions. When liberation is attained, it is no 

longer possible to say anything meaningful about 

the nature of the liberated or enlightened being

whether he or she exists or does not exist. Freedom 

is a paradox or mystery. It is to be discovered 

rather than talked about. 

This fact, however, did not scare the Bud

dha's followers into silence. Over the centuries, 

Buddhist monastics, as well as educated lay fol

lowers, have interpreted and reinterpreted the 

Buddha's legacy, trying to make it accessible for 

their contemporaries. Not only did the Buddhist 

community spawn hosts of scholars, it also birthed 

many great yogins and enlightened adepts, who 
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periodically regenerated the spiritual basis of 

Buddhism. Their revitalization of the Buddha's 

dharma has often had effects far beyond the 

sphere of Buddhism. Thus, the Buddhist teachings 

have exerted a significant influence on many 

schools of Hinduism, including the tradition of 

Yoga. 

If the Buddha was indebted to adepts who 

taught an early form of Yoga, Patanjali (who gave 

Yoga its classical philosophical shape) in tum 

owed an intellectual debt to Mahayana Buddhism. 

The long historical interplay between Buddhism 

and Hinduism reached its peak in the sweeping 

cultural movement of Tantrism, starting in the 

middle of the first millennium C.E. It gave rise to 

schools that are not easily identified as either 

Buddhist or Hindu, as can clearly be seen in the 

Siddha cult, described in Chapter 17.  What they 

all have in common, however, is a passion for per

sonal realization, for yogic experimentation with 

the hidden potential of the human body-mind. 

IV. WISDOM AND COMPASSION
THE GREAT IDEALISM OF
MAHAYANA BUDDHISM

The Literature of Mahayana Buddhism 

Upon his enlightenment, the Buddha resolv

ed not to taste the bliss of nirvana to the full, 

thereby abandoning his human body-mind, but to 

compassionately reveal the path of enlightenment 

to others. The Buddha's decision to combine wis

dom (prajna) with compassion (karuna) has 

served many of his followers over the centuries as 

a guiding ideal. Mahayana Buddhism arose in 

response to the widely felt need within the Bud

dhist community to cultivate the feminine aspect 

of the spiritual path, as expressed in the virtue of 

compassion. It has sometimes been viewed as the 
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creation of lay followers, but this i s  mistaken. As 

much as Hinayana, the Mahayana approach is the 

product of learned monks who sought to articulate 

the Buddha's teaching in ways accessible to their 

contemporaries. 

The Mahayana teachings are enshrined in the 

Sutras, which were composed in Sanskrit between 

the first century B.C.E. and the sixth century c.E. 

Unlike the Sutras of Hinduism, which are apho

ristic works, the Mahayana Sutras are narrative 

scriptures. They are presented as the authentic 

sayings of the Buddha, corresponding to the earli

er Suttas of the Pali canon. 

Among the more important scriptures of this 

genre are the Prajna-Paramita-Sutras, the earliest 

of which is the Ashta-Sahasrika-Sutra ("The 

Eight Thousand") composed in the pre-Christian 

era, though the most popular are undoubtedly the 

Hridaya- ("Heait") and the Vajra-Chedika- ("Dia

mond Cutter") Siitras. The longest work of this 

genre is the Shata-Sahasrika-Sutra which, as the 

name indicates, consists of l 00,000 verses. Men

tion must also be made of the Abhisamaya-Alam

kara, an exegetical scripture attributed to the tran

scendental bodhisattva Maitreya. Lex Hixon, an 

American writer and spiritual teacher, said of the 

Reproduced from Buddhiatlsche Bilderwelt 

Prajnaparamita 



Ashta-Sahasrikti that its "teachings are fresh as a 
dew-covered flower-even now, after some two 

14 • thousand years." His comments apply to the oth-
er Prajna-Paramita works as well. 

Other well-known and much-loved Sutras, 

belonging to the first centuries C.E., are the Sad

Dharma-Pundarfka ("Lotus of the True Teach
ing") and the Lanka-Avatara, commonly spelled 
Lanktivatara ("Descent of Lanka"). The Canadian 
scholar Edward Conze estimated that a mere two 
per cent of the Mahayana SCttras have so far been 
"intelligibly translated."15 

In addition, there are numerous secondary 
works produced over the centuries by thinkers and 
poets of the various Mahayana schools and in dif
ferent languages, notably Sanskrit, Tibetan, and 
Chinese. 

The Doctrine of Emptiness 

At the core of Mahayana thought lies the real
ization that nirvana is not something that is exter
nal to the phenomenal universe, but that it is both 
immanent and transcendental. For the Maha
yana adherent, suffering (duhkha) is not, as the fol
lowers of Hinayana proclaim, something that can 
only be avoided by opting out from the world. 
Instead, it is an illusion that can be rectified 
through proper insight, and which does not call for 
any flight from the world. Thus, the realistic phi
losophy of the Hinayana tradition is replaced by 
the stately nondualist conception of reality that we 
also meet in the Upanishads of Hinduism: There is 
One, which appears as many. As the author of the 
Vajra-Chedika-Sutra, an old Mahayana text, de
clares: 

[Like] a star, a fault-of-vision, a iamp, an 
illusion, a dew drop, a bubble, a dream, 
a lightning flash or a cloud-thus should 
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the composite [phenomena] be viewed. 
(32) 

Tibetan om symbol 

The phenomena are said to be void (shanya) 

because they lack essence. There is only universal 
voidness (shunyata), which is itself void. The Bud
dhist notion of voidness or emptiness is not readi
ly grasped, and it is all too easy to dismiss it as 
Oriental mythologizing, whereas it is a very soph
isticated philosophical notion grounded in spiritual 
experience. That this central Mahayana idea 
caused even Easterners some difficulty is borne 
out by the story of Bandhudatta, the erstwhile 
Kashmiri preceptor of the famous Mahayana 
teacher Kumarajiva. After his acceptance of the 
Mahayana creed, Kumarajiva naturally tried to 
share his newly won insight into the empty nature 
of things with his former teacher. But Bandhu
dana would hear none of it. He deemed the doc
trine of emptiness to be mere empty talk. To un
derscore his position, he told the following story. 

A madman once asked a weaver to spin him 
the finest cloth possible. The weaver tried his 
utmost best, but the madman twice rejected his 
work as being too coarse. When the madman 
returned a third time, the weaver pointed into the 
air, saying that he had woven a cloth so fine that it 
was now invisible. The madman was delighted, 
paid the weaver, and picked up the invisible cloth 
to present it to the king. 
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Kumarajiva was unruffled by his teacher 's ry. But even this illusoriness is illusory, for, practi
hostile attitude and eventually succeeded in con- cally speaking, there are phenomena that form the 
verting him. Emptiness is not nothingness, but content of our experiences. In reality, nirvana and 
no-thing-ness. When we consider phenomena most samsdra are both constructions of the unillumined 
profoundly, they reveal themselves to us as illuso- mind, and the yogin must rise beyond them. 

SOURCE READING 8 

Prajna-Paramita-Hridaya-Si2tra 

The earliest Mahayana Sutras were composed anonymously in South India between I 00 e.c.E. and 
1 00  C.E., though according to tradition they are attributed to the Buddha himself. The most important scrip
ture of that early period is the Ashta-Sahasriktl

Prajna-Paramita-Sutra ("Perfection of Wisdom 
SOtra in 8,000 [Lines]"). Subsequently, longer 
and longer versions were written, which were 
then recondensed. The most popular of these 
Sanskrit condensations is the Prajna-Paramira
Hridaya-Sutra, or Heart Sutra for short, which 
was perhaps composed around 300 C.E. Edward 
Conze, who translated several Prajna-Paramira 

scriptures, remarked about the Heart Sutra that 
it "alone can be said to have gone really to the 
heart of the doctrine," meaning the doctrine of 

. ,. 
emptiness. 

This scripture exists in two recensions, 
one consisting of only fifteen lines, the other of 
twenty-five lines (translated in this book). The 
shorter version appears to be the earlier one, as 
is attested to by the Chinese translation of 
Kumarajiva (c. 400 C.E.), while the longer ver
sion was translated into Chinese by Dhanna
candra in 741 c.E. 

The teachings of the Heart SOtra are com
municated by the transcendental bodhisattva 
Avalokiteshvara (Tibetan: Chenrezig). The doc
trine of emptiness is closely associated with the 
bodhisattva ideal. Even though all things and 
beings are empty of essence, the bodhisattva 
nevertheless is paradoxically dedicated to liber
ating these phantom beings. He (or she) cannot 
bear to witness the suffering of others and seeks 
to guide them to the l iberating wisdom so that 
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they, too, may realize the ultimate Reality beyond all appearances. Even though suffering, like any finite 
experience, is empty, those who suffer firmly believe in their pain because their minds are clouded with 

ignorance. Upon enlightenment, all suffering is transcended because the deluded mind is transcended 

together with all phenomena. The bodhisattva aspires to attain enlightenment for the ultimate benefit of 
others. 

Om. Homage to the Holy and Noble Perfection of Wisdom! 

Thus have I heard. 

At one time the Lord dwelled at Rajagriha on Vulture Peak Mountain together with a 

large gathering of monks and a large gathering of bodhisattvas. 

At that time the Lord, having spoken on the course of dharma called "Profound 

Splendor," entered into concentration. 

At that time also the Noble Avalokiteshvara, the great being and bodhisattva, was 

engaged in the practice of the profound Perfection of Wisdom, reflecting thus: 

"The five aggregates are by nature empty," he reflected. 

Thereupon the long-lived Shariputra, through the Buddha's influence, said to the 

Noble Avalokiteshvara, the great being and bodhisattva: 

"How should one teach a son of good family or a daughter of good family who wish

es to practice the profound Perfection of Wisdom?" 

Thus spoken to, the Noble Avalokiteshvara, the great being and bodhisattva, said to 

the long-lived Shariputra: 

"O Shariputra, a son of good family or a daughter of good family wishing to practice 

the profound Perfection of Wisdom should reflect as follows:" 

'The Noble Avalokiteshvara, the bodhisattva, engaged in the practice of the profound 

Perfection of Wisdom and reflected and saw that the five aggregates are by nature 

empty. ' 

"Here, 0 Shariputra, form is emptiness and emptiness is form. Emptiness is not 
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different from form, and form is not different from emptiness. That which is form is 
emptiness, and that which is emptiness is form. So it is also with sensations, percep
tions, impulses, and consciousness." 

"Here, 0 Shanputra, all things are marked by emptiness, and are neither produced nor 
stopped, neither defiled nor immaculate, neither deficient nor complete." 

"Therefore, 0 Shanputra, in emptiness there is no form, no sensation, no perception, 
no impulses, no consciousness; there is no eye, ear, nose, tongue, body, or mind; there 
is no visible object, sound, smell, taste, tangible object, or mental object; there is no 
eye element and so on up to no mental consciousness element; there is no ignorance 
and no absence of ignorance and so on up to no old age and death or the absence of 
old age and death; there is no suffering, origination, cessation, or path; no knowledge, 
no attainment, and no nonattainment." 

''Therefore, 0 Shiiriputra, the bodhisattva is free from attainment, relies only on the 
Perfection of Wisdom, and lives without mental veils. Free from mental veils, he tran
scends misconceptions and abides having nirvana as his summit." 

"By relying on the Perfection of Wisdom, all the Buddhas who appear in the three 
times awaken to unsurpassed, complete enlightenment." 

"Therefore one should know the Perfection of Wisdom, the great mantra, the mantra 

of great knowledge, the unsurpassed mantra, the mantra unlike any other, which alle
viates all suffering and is the truth because it is free from error." 

"The mantra of the Perfection of Wisdom is uttered thus: 
TADYATHA OM GATE GATE PARAGATE PARASAMGATE BODHI SY AHA." 

�� 3'5 � � �
q(ijJld � fCtliH I I

Tadyatlu1 om gate gate paragate parasamgate bodlzi svdhd 

"Thus, 0 Shariputi;a, a bodhisattva should be taught in the practice of the profound 
Perfection of Wisd�� 
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Thereupon the Lord emerged from his concentration and spoke approvingly to the 

Noble Avalokiteshvara, the great being and bodhisattva, thus: 

"Well said, well said, 0 Son of Good Family! Just so. 0 Son of Good Family, just so 

should the practice of the profound Perfection of Wisdom be engaged. As you have 

explained it, so it is sanctioned by all the worthy tath<igatas."
11 

Thus spoke the Lord. The enraptured long-lived Shariputra; the Noble 

Avalokiteshvara, the great being and bodhisattva; the monks; the bodhisattvas, those 

great beings: and the entire world with its deities, humans, demons, eagle spirits, and 

celestial spirits rejoiced in the Lord's speech. 

Thus ends the Noble Prajnii-Piiramitfi-Hridaya. 

The Bodhisattva Ideal 

While the Hinayana tradition was almost 

exclusively interested in the individual's salva

tion, the followers of the Mahayana school reject

ed this approach and sought to incorporate social 

values into the path to emancipation-the bod

hisattva ideal. The spiritual hero of the Hinayana 

tradition was and still is the arhat, the "worthy 

one," who has attained enlightenment. The Bud

dhist texts give an esoteric ety

mology for the designation 

arhat, deriving the word from 

ari ("enemy") and the root han 

("to kill"). The idea behind this 

is that the arhat has killed or 

deadened the enemy of pas

sion. 

in other beings. They are the beings (sattva) dedi

cated to enlightenment (bodhi) for the sake of oth

ers. It is wrong to assume, as some Western writ

ers have done, that bodhisattvas postpone their 

own enlightenment in order to help others. Rather, 

they make Qil all-out effort to attain enlightenment 

so that they can serve others more in their own 

struggle for enlightenment. Even before their 

enlightenment, bodhisattvas are motivated by 

The bodhisattva ideal can 

be seen as an extension of the 

earlier arhat ideal, for bodhi

sattvas too are committed to 

transcending the self in their 

effort to dispel spiritual darkness Shantideva (from a woodblock) 

compassion for all other 

beings-:--a compassion that 

increases infinitely once they 

have attained enlightenment. 

What bodhisattvas postpone is 

full liberation (parinirvfina), 

which would lift them out of 

the realms of conditioned exis

tence where beings are suffer

ing. In the Bodhi-Caryfi

Avfitara
18 

of Shantideva (early 

eighth century C.E.), the bod

hisattva's benign attitude is 

described as follows: 
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I am medicine for the sick. May I be 

their physician and their nurse until 

their sickness is gone. (3.7) 

Having dedicated myself to the happi

ness of all embodied beings, may they 

strike me! May they revile me! May 

they constantly cover me with di.it! 

(3. 1 2) 

May they play with my body and laugh 

at or toy with me! Having given my 

body to them, why should I be con

cerned? (3. 13) 

May those who denounce, injure, and 

mock me, as well as all others, share in 

enlightenment! (3. 1 6) 

May I be a protector for those without 

protection, a guide for travelers, a boat, 

a bridge, a -passage for those desiring 

the farther shore. (3. 1 7) 

For all embodied beings, may I be a 

lamp for those in need of a lamp. May I 

be a bed for those in need of a bed. May 

I be a servant for those in need of a ser

vant. (3. 1 8) 

For all embodied beings, may I be a 

wish-granting gem, a miraculous um, 

a magical science, a panacea, a wish

fulfilling tree, and a cow of plenty. 

(3. 1 9) 

There are ten stages (bhumi) that bodhisatt

vas must traverse, which are understood as de

grees of perfection (paramita). They can embark 

on the bodhisattva career only after the "con

sciousness directed to enlightenment" (bodhi-
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citta) has awakened in them. That bodhi-citta, 

which is often misleadingly translated as 

"thought of enlightenment," is an empowered 

aspiration. It is the will to transcend everything, 

which is a rare thing indeed. The poet-philoso

pher and adept Shantideva, author of the 

Shiksha-Samuccaya ("Compendium on Disci

pline") and Bodhi-Carya-Avatara ("Entering the 

Conduct of Enlightenment"), compares the gen

eration of the bodhi·citta to a blind person find

ing a jewel in a dunghill. And Shantideva mar

vels at the fact that the bodhi-citta should have 

arisen in his own case. The following are the ten 

stages of the bodhisattva path: 

I .  The joyful (pramudita) stage: After 

having taken the bodhisattva vow to be 

entirely dedicated to the salvation of 

other beings by postponing their own 

liberation, bodhisattvas then cultivate 

to perfection (paramita) the virtue of 

open-handedness (dana), that is, the 

liberal giving of themselves to others. 

This term is generally translated as 

"generosity." 

2. The immaculate (vima/Q) stage: They

cultivate the virtue of self-discipline

(shfla).

3. The radiant (prabhakari) stage: Acquir

ing insight into the transiency of condi

tioned existence, they develop the sup

reme virtue of patience (kshanti).

4. The blazing (arcishmatf) stage: They 

cultivate willpower (virya).

5. The very-difficult-to-conquer (su-dur

jaya) stage: They work on perfecting

their meditative absorption (dhyana).



6. The stage that is "present" (abhimukhf): 

They gain supreme liberation, which 

reveals to them the identity of phenom

enal existence and nirvana after death. 

However, they are prevented from 

doing so by their vow; hence they enter 

the "nonstatic" (apratishtha) nir

vana and continue to work for the good 

of all beings. 

7. The far-going (durangama) stage: They 

become transcendental bodhisattvas 

freed from their human body but able 

to assume any shape at will. TheY.. now 

acquire perfection in expediency or 

skill (upaya). 

8. The unshakable (acala) stage: They 

acquire the power to transfer whole

some karma to other beings to ease 

their karmic burden and speed up their 

spiritual growth. 

9. The good-thought (sadhumatf) stage: 

They increase their effort of liberating 

beings as one of the great transcenden

tal bodhisattvas. 

IO. The cloud-of-dharma stage: They have 

now fully consolidated their all-em

bracing knowledge (jnana), and their 

"thusness/suchness" (tathata) radiates 

throughout the universe like a rain 

cloud shedding water. The phrase dhar

ma-megha, or "cloud of dharma," is 

also found in Patanjali 's Classical Yoga, 

where it is given a similar meaning by 

some interpreters. 

Viewed from a Hindu perspective, the 

Mahayana path represents a synthesis between 
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Jnana-Yoga and Karma-Yoga, the personal culti

vation of ever deeper transcending awareness 

(prajna) and its translation into benevolent activi

ty for the ultimate good of all beings. 

The Doctrine of the Three Bodies of 
the· Buddha 

Mahayana Buddhism emerged long after the 

death of the historical Buddha. For the Mahayana 

followers the human Buddha was a temporary 

projection of the Absolute. The true Buddha is the 

transcendental Reality itself, which is beyond 

space-time. This important notion is epitomized in 

the Mahayana doctrine of the "triple body" (tri

kaya) of the Buddha. The three bodies are: 

I.  the "body of the law" (dharma-kfiya), 

which is the absolute or transcendental 

dimension of existence; 

2. the "body of enjoyment" (samhhoga

kaya), which is the psychic or inner 

dimension composed of numerous 

"transcendental" Buddhas; 

3.  the "body of creation" (nirmana-kdya), 

which refers to the flesh-and-blood 

bodies of the Buddhas in human form, 

of which there have been many. 

Thus, only in his transcendental essence is 

the Buddha singular. On the physical and psychic 

(or subtle) levels, there are many Buddhas. The 

next Buddha to descend into the physical realm is 

Maitreya ("He who is friendly"), who is now a 

transcendental bodhisattva residing in the Tushita 

Heaven. He and the other transcendental or celes

tial bodhisattvas-such as Avalokiteshvara and 
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Manjushri-belong to the sambhoga-kaya of the 

Buddha. At the highest-tenth-level of the bod

hisattva path, the bodhisattva is spiritually so ele

vated that some texts speak of him as a buddha. 

These great beings (mahii-sattva), whether 

they are called buddhas or bodhisattvas, are 

invoked by the followers of Mahayana as agents 

of grace. Thus, unlike Hinayana, the Mahayana 

schools typically understand the spiritual process 

as a combination of self-effort and graceful inter

vention from the Buddhas and celestial bodhisat

tvas. Hence there is a place in the Mahayana 

approach for the discipline of meditation as well 

as prayer and worship, which corresponds to 

Bhakti-Yoga in Hinduism. This is an instance of 

what has been called the eclecticism of Maha

yana-an eclecticism, however, that is a strength 

rather than a weakness. 

C> JAMES RHEA 

Nagarjuna 
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The Madhyamika School 

The philosophical teachings of Mahayana, as 

found in the Prajna-Paramita literature, were 

consolidated by the thinkers of the Shunyavada or 

Madhyamika school, notably Nagarjuna (second 

century C.E.) and his chief disciple Aryadeva. 

Nagarjuna's principal work is the influential 

Madhyamika-Karika, on which numerous com

mentaries have been written. His lasting contribu

tion to Buddhist metaphysics was his dialectics, 

by which he tried to demonstrate that the ultimate 

Reality cannot be described satisfactorily either in 

positive or in negative terms. For this great 

Buddhist thinker and adept, essentiality (svabhii

vata) is that which is uncreated or unborn and 

which is therefore eternal. The world, by contrast, 

lacks such essence, and for this reason is deemed 

void. The transcendental Void is so called because 

it is empty of all possible limiting conditions. 

Nagarjuna did for Indian philosophy what 

Kant did for Western philosophy. Both managed 

to shatter metaphysical thought through strictly 

logical means. Yet, unlike Kant, Nagarjuna is 

remembered not only as a formidable philosopher 

and the "father of the Mahayana" but also as a 

spiritually accomplished master (siddha), an 

alchemist, and a miracle worker about whom 

countless legends have been woven. 
19 
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SOURCE READING 9 

Mahiiyiina-Vimshaka of Niigiirjuna 

This short but important work on Mahayana philosophy is extant only in Tibetan and Chinese ver

sions but has been reconstructed in Sanskrit by the Indian scholar Vidhusekhara Bhattacharya. The pre

sent rendering is based on this reconstruction. 

Obeisance to the wise, dispassionate Buddha whose powers are inconceivable and 

who, out of sympathy (dayli) [for all beings] has taught that which is inexpressible by 

words. ( l )  

'0 
From the transcendental perspective (parama-artha- ), there is no origination (utpa-

da) and, in truth, there is no cessation (nirodha). The Buddha is like space (likasha), 

and hence also [all] beings have the one-and-the-same (eka) characteristic. (2) 

There is no creation (jliti) on this or the other side. A compound-thing (samskrita) 

[simply] arises from the [existing] condition (pratyaya) and is, by its nature, void

the domain of the knowledge of the omniscient [Buddha]. (3) 

All states (bhliva) are deemed by their nature to be like reflections (pratibimba): pure 

and tranquil by nature, nondual, equal, and thusness (tathata). (4) 

In fact, ordinary people conceive of essence (litman) in nonessence, and similarly [they 

wrongly imagine] joy and sorrow, indifference, passion (klesha), and liberation. (5) 

21 
The six [types of] birth in the world (samslira), supreme joy in heaven, and great suf-

fering in hell are [likewise] not within the domain of Reality (tattva). (6) 

Similarly [untrue are the ideas that] from inauspicious [deeds come] endless suffering, 

aging, illness, and death, but that by auspicious actions surely an auspicious (shubha) 

[destiny can be won]. (7) 

As a painter is terrified by the image of a demon he himself has paint<:d. so an igno

ramus (abudha) is [riddled with] fear in the world. (8) 
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As some fool going to a quagmire by himself is sucked down [into it], so beings, sub

merged in the quagmire of imagination (ka/pan!i), are unable to extricate themselves. 

(9) 

The sensation of suffering is experienced by picturing existence (bhava) in nonexis

tence (abhava). [Beings] are troubled by the poison of imagining [that there is] both 

an object and knowledge. ( 10) 

Seeing these helpless [beings], one should, with a mind overwhelmed with compas

sion, cultivate the practice of enlightenment (hodhi-caryii) for the benefit of [all] be

ings. ( I  I )  

Having acquired
_ merit (samhhiira) by this [practice] and having attained unsurpass

able enlightenment (bodhi), one should become a Buddha, released from the bond of 

imagination [but remaining] a friend of the world.
�� 

( 1 2) 

'·' 
He who understands the Real Object (hhuta-artha- ) through [insight into] dependent 

origination (pratftya-samutpada) knows the world as void, without beginning, middle, 

and end. ( 1 3)  

By seeing that the world (samsara) and extinction (nirl'(Jna) are not in reality [exis

tent], [one realizes l the immaculate. changeless, priorly tranquil (iidisM11ta), and lum

inous [Reality]. ( 1 4) 

The object of dream cognition is not perceived by the fully awakened [person]. 

[Similarly,] the world is not perceived by him who has awaked from the darkness of 

[spiritual] delusion. ( 1 5 ) 

The originator (jatimat) does not originate himself. Origination is imagined by world

ly ones (loka). Both imaginings and [imaginary] beings are not conducive [to the 

Truth]. ( 1 6) 

All this is mere mind (citta-matra); it exists like a hallucination (mayo).  Hence auspi

cious or inauspicious action [appears to be engaged in], and from this [follows appar

ent] auspicious or inauspicious birth. ( 1 7) 
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All things (dharma) are restricted by restricting the mind's wheel. Hence [all] things 

are nonessential (andtman), and thus they are pure. ( 1 8) 

By presuming [that which is] eternal, essential (dtman), and joyous to be in things 

(bhdva) [that are] insubstantial (nihsvabhdva), this ocean of existence manifests for 

him who is enveloped by the darkness of attachment and delusion. ( 19) 

Who can reach the farther shore of the mighty ocean of the world abounding with the 

water of imagination without resorting to the great vehicle (Mahayana)? (20) 

The Vijnlinavdda and 
Yogacara Schools 

A further significant develop

ment within Buddhism occurred in 

the fourth century c.E., which saw 

the emergence of the Vijnanavada 

and Yogacara schools of the broth

ers Vasubandhu and Asanga, who, 

from one point of view, embody 

the perennial complementarity of 

theory and practice in the spiritual 

Vasubandhu 
(from a woodblock) 

forgetting his own spiritual de

spair. Suddenly, Maitreya re

vealed himself to him in the form 

of that dog and promptly trans

ported Asanga to the Tushita 

Heaven where he taught him five 

great texts, notably the Abhi

samaya-Alamktira and the Mahii

yana-Sutra-Alamkiira. Dismis

sing this traditional story, many 

scholars chink that the originator 

of the teachings contained in 

tradition of India. They are said to have set the 

"wheel of the teaching" in motion for the third 

time. Asanga received the teachings of the so

called Yogacara ("Yoga Conduct") 

school directly from the future 

Buddha Maitreya. 

these works was a human teacher by the name of 

Maitreyanatha. 

Be that as it may, Asanga endeavored to for

According to a well-known 

story, Asanga had exerted himself 

over many years to gain a vision of 

the celestial bodhisattva Maitreya. 

He was despairing of ever suc

ceeding in this particular medita

tion. However, one day this com

passionate master administered to 

a wounded dog by the roadside, Asanga (from a woodblock) 

tify the practice of Yoga amidst a 

highly speculative atmosphere in 

Buddhist circles. According to the 

Yogacara school, the objective 

world is "mere mind" (citta-miitra), 

which is also the basic position of 

the Lcmka-Avatara-Sutra. What 

this means is that our entire expe

rience is simply that: experience, 

flashes of consciousness, without 

objective substratum. But that 

fleeting consciousness is, in truth, 
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the ever-lasting transcendental Consciousness. of. the Madhyamika and the Vijnanavada branches 

This whole consideration apparently grew out of of Buddhism, and both he and Shankara refer to 

Asanga's own intense meditation practice, which them frequently, if critically, in their works. The 

taught him the spuriousness of phenomena, lead- similarities between Mahayana Buddhism and 

ing him to pure metaphysical idealism. He is also Advaita Vedanta have often been pointed out, and 

traditionally held responsible for the introduction partly owing to Shankara's scholastic ingenuity, 

of the Tantric approach into Buddhism. Advaita Vedanta rather than Mahayana Buddhism 

Vasubandhu, Asanga's younger brother, was won out on Indian soil. 

more concerned with putting the new metaphysical 

ideas on solid theoretic.:al foundations. He authored 

the famous Ahhidharma-Kosha and an auto-com-

mentary (hhashya) on it. His Vijnanavada is the Mantrayana 
most popular of all the Mahayana schools. For him, 

as for the Vedanta phi losophers, the ultimate Real

ity is pure, indeterminable, universal Conscious

ness (vijnana). He even spoke of that Reality as the 

Great Self (maha-atman, written mahatman). Low

er than this supreme Consciousness is what is 

called the "storehouse consciousness" (iilaya-vijnii

na), which serves as the reservoir of all subcon

scious activators (samskiira) by which individual 

consciousnesses maintain their separateness. Even 

Vasubandhu 's abstract formulations are intended to 

encourage self-transcending practice rather than 

mere philosophizing about Consciousness or the 

spiritual path. 

It was Gaudapada, the teacher of Shankara's 

teacher, who drank deeply from the well of wisdom 

Ti/Jetan "om mani padme hum" mantra 
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From about the third century C.E. on, the use 

of mantras, OT sacred words OT formulae, came into 

prominence in the Buddhist tradition. The discov

ery that sound can have a transformative effect on 

the psyche goes back, however, to the Vedas. For 

millennia the brahmins have used such sacred syl

lables as om or such mantric prayers as the gaya

trf-mantra both to focus the mind and to invoke the 

higher powers. Simi larly in Buddhism, mantra

like formulae for protecting oneself against evil, 

known in Pali as parittas, have been employed 

since the time of the Buddha. The Mahasanghika 

school, which may have been the intermediary 

between the Hinayana and the Mahayana tradi

tions, possessed a special collection of mantras 

titled the Dhiirani-Pitaka. But in the early cen

turies of the Common Era some Buddhist teachers 

began to use mantras as the primary means of dis

ciplining and transcending the mind. This came to 

be known as the Mantrayana tradition, correspond

ing broadly to the Hindu Mantra-Yoga. 

A good example of Buddhist mantra practice 

is the recitation of the famous mantra of the 

Prajnii-Paramitii l iterature: Gate gate para-gate 

para-samgate bodhi sviihii, "Gone, gone, gone 

beyond, fully gone beyond, enlightenment, svii-
,, hii." In the Eka-Akshari- ("Single Letter") Surra: 

again, the letter a is introduced as the sacred sound 
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that embodies the entire Prajna-Paramita litera- the Mantrayana is the introductory phase of 

ture. Buddhist Tantrism, whose full flowering is pre-

\!I 

1 � 1 � 1 1 
Om, hum, phar 

Some Buddhists texts distinguish between 

mantras and dhfiranfs, defining the latter as "that 

by which something is supported" (dharyate 

anaya iti), the "something" being the meditating 

mind. Dharanfs are a special category of mantra: 

They are abbreviated versions of key scriptural 

sayings, expressing quintessential ideas. A typical 

dhfiranfs is the famous Tibetan mantric phrase om 

mani padme hum, "Om, jewel in the lotus-hum." 

The late Anagarika Govinda, a Vajrayana initiate 

of German extraction, has analyzed this mantra in 

great detail.
2� 

The Buddhist scriptures also speak 

of kavacas, which are similar strings of sacred 

sounds, but are used specifically for self-protec

tion. The word actually means "armor." 

The flair for abbreviation among mantra cre

ators is taken to the extreme in the case of bfja

mantras, which are single phonemes such as om, 

hum, or phat thought to be the "seed" for a far 

more complex reality and corresponding spiritual 

experience. They each stand for a whole cosmos 

of ideas. Thus om is the soundless sound of the 

absolute Reality itself, and its place in the human 

body is at the sacred spot between the eyebrows 

("third eye"). This locus is the point of confluence 

between the left and the right streams of life, 

which then go singly to the great "door" of liber

ation at the crown of the head. 

The Mantrayana tradition is regarded as one 

of the branches or phases of Tantric Buddhism, 

together with the Vajrayana, the Kfilacakrayana, 

and the Sahajayana. However, the designation 

Mantrayana is also frequently applied to Buddhist 

Tantrism in general. Strictly speaking, however, 

sent in the Vajrayana tradition, which is discussed 

separately in Section V below. 

Sahajayana 

The Sahajayana, which came into being in 

the eighth century C.E., is best understood as a 

reaction to, and critique of, the busy esotericism 

and magical preoccupations of mainstream Tan

tra. The Sahajayana does not have Tantric scrip

tures of its own, which would almost violate its 

principle of spontaneity. But its teachers have feft 

behind memorable songs, known as dohas 
'
or 

caryas, which were orally transmitted and were 

popular in m&ny parts of India until the twelfth 

centuries C.E. The Sahajiya movement straddled 

Buddhism, Hinduism, and Jainism, and dohfis 

were composed in the languages and dialects 

peculiar to these traditions. Only a small number 

of these songs have survived, which were collect

ed and published by the renowned Indian scholar 

Prabodh Chandra Bagchi. 
26 

The masters of Sahajayana taught that Real

ity cannot be discovered by placing unnatural 

restraints of one kind or another on human 

nature. Instead they insisted that we should fol

low what is the most natural in us, that is, be true 

to our own personal imperative. Of course, they 

did not preach that we should simply abandon 

ourselves to our passions or instincts. Rather, 

their natural or spontaneous approach is the way 

of abiding in what is inherently true of us, which 

is blissful freedom. Perhaps Joseph Campbell 's 

popular phrase "Follow your own bliss" conveys 

something of their teaching. 

The best known Buddhist dohfis are those 

of the eighth-century adept Saraha, or S arah

apada. His female consort (dakinf( was the 

23 1 
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daughter of an ar
rowsmith, and hence 
he is commonly por
trayed as holding an 
arrow-a symbol of 
the penetrating pow
er of wisdom. Sara
ha 's name itself 
means "he who re
leases (ha) the arrow 
(sara)." 

microcosm-macro
cosm parallelism. 

While the Saha- Saraha (from a woodblock) 

The Kalacakra
yana teachers empha
size the yogic path. 
Time or death must 
be outwitted particu
larly by means of 
controll ing the in
breath (priina) and 
the out-breath (ap

iina). The incessant 
jiya realizers enjoyed great respect, their message 
was too radical to be properly understood by 
many. Yet, the ideal of spontaneity is of perennial 
value to spiritual practitioners, for it is all too easy 
to get caught up in a struggle for enlightenment. 
The doh'Cis and caryiis are reminders that all strug
gle is an egoic activity and as such a limitation on 
our native condition of perfect bliss. 

Kalacakrayana 

Out of the Vajrayana tradition emerged, 
some time in the tenth century C.E., the Kalaca
krayana. The phrase kiila-cakra means "wheel of 
time" or "wheel of death" and stands for the ulti
mate Reality in its bipolar aspect as wisdom (pra

jnii) and means (upiiya), that is, the means of com
passion (karunii). 

This tradition is associated with the wrathful 
deities of the Tibetan pantheon, perhaps because 
time itself is a destructive force. Change is in
evitable and death rules supreme. The goal of the 
Kalacakrayana aspirant is to transcend time and 
death by manipulating his or her own microcosm, 
the human body-mind. As a faithful replica of the 
larger cosmos, the body c<;>ntains all the essential 
features of the external world-stars, planets, 

flow of the breath of life is, to use an anachronis
tic metaphor, like the ticking of the clock, telling 
us that time is running out. Priina (life) and kiila 

(time/death) are intimately linked. To stop the one 
is to stop the other. And this is exactly the 
declared purpose of the adepts of this tradition. 
When life and time stand still, the realization of 
great bliss (mahii-sukha) is at hand. 

Another way in which the Kalacakrayana 
teachers have expressed this is by speaking of the 
union of sun and moon, or upiiya and prajnii re
spectively. This union is Lord Kalacakra. The yo
gic discipline (siidhanii) by which the ultimate 
Reality can be realized is explained in some 
detail in the Kiilacakra-Tantra, a text of the tenth 
century C.E. 

An idiosyncratic feature of the Kalacakra
yana is the teaching about the mystical kingdom 
of Shambhala, where it claims to have originated. 
Only great adepts are said to be able to find the 
secret entrances to this kingdom, which is ruled 
by priest-kings. 

The Ch' an or Zen School of China 
and Japan 

mountain�. oceans, and rivers. We must simply The radical spirit of the Sahajayana is pre
leam to decipher the hidden language of the sent also in Japanese Zen Buddhism. Zen is the 
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Japanese version of the Chinese meditation 

(ch' an) tradition of Buddhism. Both Mahayana 

Buddhism and the Theravada doctrines were in

troduced into China in the first century C.E., where 

they encountered two powerful and symbiotic 

religions, Confucianism and Taoism. It was the 

latter that supplied the masses with religious 

inspiration and hopes of power and immortality, 

and that, more than the emperor-centered Con

fucianism, facilitated the establishment and 

growth of Buddhism in China. 

But Buddhism did not only flourish in China, 

it was also profoundly transformed, for what the 

Chinese found the most attractive in it was the 

devotional element on the one hand and the ideal 

of transcendental compassion on the other. They 

were fascinated with the figure of Amitabha, the 

Buddha of infinite radiance, who reigns over the 

pure celestial realm known as Sukhavati, the 

"Happy Land," described ornately in the smaller 

and the larger Sukhavati-Vyuha-Sutras and the 

Amitayur-Dhyana-Sutra. These are the basic texts 

of what is called the "Pure Land" Buddhism of the 

Far East, which is the Far-Eastern Buddhist coun

terpart to the Bhakti-Yoga of Hinduism. The pious 

Buddhist hopes for reincarnation in that divine 

abode, or some other pure realm, such as the Tu

shita Heaven of the transcendental bodhisattva 

Avalokiteshvara, who ranks second to the Buddha 

Amitabha (or Amitayur, "Infinite Life"). Such a 

rebirth is regarded by some teachers as equivalent 

to attaining nirvana. 

The Pure Land (Chinese: Yodo-Shu) school 

underwent a further transformation upon arriving 

in Japan, where it became known as the Jodo 

school, founded by Honen Shonin ( 1 1 33-1 2 1 1  

C.E.). Honen, "the superior man," felt that so many 

centuries had elapsed ·since Gautama the Buddha 

that no one could possibly understand his original 

teaching anymore. The best one could do, in his 

opinion, was to believe in the Buddha and pray for 
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his grace. Thus Honen taught a form of 

Mantra-Yoga, revolving around the mantric "phrase 

namu amida butsu, or "Adoration to the Buddha 

Amida [=Amitabha]," and otherwise requiring a 

minimum of disciplines. His principal disciple, 

Shinran Shonin ( l  1 73-1 262 c.E.), turned this 

teaching into a pure doctrine of vicarious salva

tion: The Buddha Amida's grace alone suffices to 

raise the faithful out of conditioned existence. No 

self-effort (Japanese: jiriki) is required. The "other 

effort" (Japanese: tariki), or grace of the Buddha, 

who acquired inexhaustible merit through his own 

exertions prior to his enlightenment, is sufficient. 

A single invocation of the name of Buddha Amida, 

if done with a pure heart, is adequate to ensure 

one's salvation. True to his own teaching, Shinran 

broke his monastic vows and married a princess. 

At the other end of the spectrum is the Zen 

tradition, which is firmly anchored in self-effort. 

It acknowledges Bodhidharma (470-543 C.E.), a 

learned South Indian monk, as its first patriarch. 

He arrived in China in the year 520 C.E., where he 

became known as Tamo (Japanese: Daruma). He 

inaugurated the Ch' an or meditation tradition, 

.vhich was inspired by the Yogacara school. 

Bodhidharma was received by the Emperor 

Wu-Ti, a fervent Buddhist. When asked to define 

the essential principle of Buddhism, Bodhidharma 

laconically replied, "Vast emptiness," which dis

turbed the emperor greatly. After this encounter, 

Bodhidharma withdrew to a monastery, where he 

meditated in front of a blank wall for nine years. 

Later he observed that the mind has to become 

like a straight-standing wall. 

His teaching attracted a growing number of 

monks and householders. By the time of the sixth 

and last patriarch, Hui-Neng (638-7 1 3  C.E.), 

Ch'an had become the leading form of Buddhism 

in China. Only half a millennium later were the 

Ch' an teachings brought to Japan by Eisai ( 1 14 1-

1 2 1 5  C.E.). Zen, which has been styled "the apoth-
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eosis of Buddhism,"
28 

is, like the Indian Sa

hajayana, one of the most radical developments 

within Buddhism. Both are direct applications of 

the principle of voidness to daily life. 

In the 1 930s, Zen was introduced to the 

West, thanks mainly to the untiring efforts of Zen 

master and scholar Daisetz Teitaro Suzuki, and 

later through such popularizing catalysts as Alan 

Watts and the Beat poets and philosophers. This 

transplant has not always proven fruitful. As one 

critic, himself a Buddhist, remarked: 

Zen was designed to operate within 

emptiness. When coming West it is 

transferred into a vacuum. Let us just 

recollect what Zen took for granted, as 

its antecedents, basis and continuing 

background: a long and unbroken tradi

tion of spiritual "know-how"; firm and 

unquestioned metaphysical beliefs, and 

not just a disbelief in everything; a sup

erabundance of Scriptures and images; 

a definite discipline supervised by auth

oritative persons; insistence on right 

livelihood and an austere life for all 

exponents of the Dharma; and a strong 

Sangha [spiritual community], com

posed of thousands of mature and expe

rienced persons housed in thousands of 

temples, who could keep deviations 

from Buddhist principles within narrow 

bounds. 
29 

Mantrayana and Zen demonstrate the im

mense plasticity of the Buddhist tradition. By 

comparison with the starkness of Zen, Mantra

yana is positively baroque. Zen dispenses with all 
gadgets and devices, seeking to force or trick the 

mind itself into going beyond its own illusory cre

ations. It is comparable to a direct assault on a 

perpendicular rock face, relying on consciousness 
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alone. Tantric Buddhism is quite different. It uti

lizes all manners of climbing aids, and in particu· 

lar appreciates the fact that we are immersed in a 

dimension of subtle energies that need to be har

nessed for the path. 

The ground for Tantric Buddhism was pre

pared by the rise · of Mahayana Buddhism.

Gradually, many psychotechnical devices in addi

tion to mantras were introduced into the Buddhist 

tradition, which were meant to simplify the medi

tative fixing of awareness in the dark age (kali

yuga): The spiritual renaissance of Tantra made its 

appearance simultaneously in Buddhism and 

Hinduism. As a matter of fact, in the early Tantric 

teachings, Buddhism and Hinduism are peculiarly 

convergent. The following section introduces the 

salient features of Buddhist Tantra, and thi' will 

anticipate to some extent the treatment of Hindu 

Tantrism in Chapter 17 .  

V. THE JEWEL IN THE LOTUS
VAJRAY WA (TANTRIC) 
BUDDHISM 

The Nature of Buddhist Tantra 

Tantra, or Tantrism, is one of the most fasci

nating chapters in the long history of India's spir

ituality. It is, however, very difficult to define, 

because it so diversified that it even contains its 

own antithesis within itself. Thus, Tantric 

Buddhism, or Vajrayana, is an esoteric ritualism 

that includes a vast variety of paraphernalia and 

the ceremonial worship and internalization of 

male and female deities, as well as a philosophy 

and practice of spontaneity (sahaja). Sahajayana 

argues that the ultimate Reality can never be 

found through any external manipulations or even 

through disciplining of the mind, but that it is sim

ply to be intuited as one's native Condition. In the 
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words of Sarahapada (eleventh century c.E.), the of change (samsara) is co-essential with the ulti

enlightened composer of the "Royal Song": mate Reality, whether it be called nirvana ("ex

tinction") or shUnya ("void"). 

When the deluded in a mirror look 

They see a face, not a reflection. 

So the mind that has truth denied 

Relies on that which is not true. ( 1 5) 

As a Brahmin, who with rice and butter 

Makes a burnt offering in blazing fire 

Creating a vessel for nectar from celes-

tial space, 

Takes this through wishful thinking as 

the ultimate. (23) 

Some people who have kindled the 

inner heat and raised it to the font

anelle 

Stroke the uvula with the tongue in a 

sort of coition and confuse 

That which fetters with what gives 

release, 

In pride will call themselves yogis. (24) 

There 's nothing to be negated, nothing 

to be 

Affirmed or grasped; for It can never 

be conceived. 

By the fragmentations of the intellect 

are the deluded 

Fettered; undivided and pure remains 

They also share another metaphysical credo, 

and that is that from the empirical point of view, 

the one Reality is manifested as a play of polari

ty-the two poles being the static male principle 

and the female dynamic principle: shivalshakti or 

prajna/karuna. This understanding is fundamen

tal to the entire Tantric path (sadhana). 

Although there are a good many differences 

between the Buddhist and the Hindu variety of 

Tantrism, the basic ideas and practices are very 

similar. Tantra differs from the other traditions of 

India not because of any philosophical innova

tions but because of its pronouncedly syncretistic 

approach. As Agehananda Bharati put it, Tantra is 

more "value-free" than the non-Tantric traditions; 

that is, it permits practices that are ordinarily con

sidered taboo in spiritual life, and some even in �I 
ordinary secular contexts. Tantra is body-posi-

tive and antipuritanical. The Tantric teachers place 

self-experimentation above social morality, and 

the texts typically warn the uninitiated and the ini

tiate alike that their teachings are radical and dan

gerous. But they are also insistent that they offer a 

shortcut to enlightenment in the present age of 

spiritual and moral decline. 

spontaneitv. (3St Sacred Gestures (Mudra) 

Tantra is a practical path geared to transform 1 he use of mantras, as already mentioned, is 

human consciousness until the transmental an important part of the Tantric psychotechnical 

(amanaska) Truth stands out as the obvious. What repertoire. Even though mantras are offered as a 

all Tantric schools have in common is the affir- simple route to spiritual realization, their very 

mation that this transcendental Truth is to be dis- simplicity is deceptive. Uninformed Western imi

covered in the human body itself, not somewhere tators of Eastern wisdom tend to overlook the fact 

else. This affirmation expresses the fundamental that any spiritual practice is founded in a profound 

doctrine of the Mahayana tradition that the world commitment to self-transcendence. The mere 
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mindless repetition of mantras at best leads to a 
trance state and at worst can induce psychosis. 
The admission of mantras into Buddhist practice 
opened the door for other psychotechnical de
vices, notably the practice of sacred gestures 
(mudra) and the employment of graphic repre
sentations (mandala) of psychocosmological 
events. 

Just as sound has a transcending aspect, so 
also the positioning of the body in space can com
municate or invoke ·primal truths. Thus the 
mudras, which are mostly hand gestures (hasta

mudra), are both expressive of and conducive to 
spiritual states. The best known Buddhist mudras, 

often depicted in iconography, are: 

1. Bhumi-sparsha-mudra or "gesture of
touching the ground," which is also
known as the witness gesture. The lat
ter designation derives from the tradi
tional biographies of Gautama the 
Buddha, who made this gesture when
calling upon the earth to witness his
success over Mara, the spirit of evil.
This mudra is executed by draping the 
right arm over the right knee, with
palm turned inward and all fingers 
pointing downward, while the middle
finger touches the seat or ground.

2. Dana-mudra or "gesture of giving,"
which is executed by extending the
right arm over the right knee, with the
palm of the right hand facing out
ward.

3. Dhyana-mudra or "meditation ges
ture," which is performed. by having
both hands, palms up, rest in the lap,
the right hand on top of the left. Both
thumbs touch lightly.
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Abhaya-mudra, dharma-cakra-mudra, 
and dhyana-mudra 

OAUTHOR 

4. Abhaya-mudra or "gesture of fearless
ness," that is, the gesture of dispelling
fear in others, which is executed with
the right hand, raised to the level of the 
heart, with the palm turned outward and 
all the fingers extending upward.

5. Dharma-cakra-mudrt!i or "gesture of the 
Wheel of the Law," which is performed 
differently according to various tradi
tions. In Tibet, both hands are held at 
the level of the chest, with the left hand 
in front of the right. The index fingers 
and thumbs of both hands form a circle 
and touch. 

The origin of these hand gestures is not 
known. On one level, they are the invention of 
artists trying to express inner states iconographi
cally. On another level, they undoubtedly are the 
products of intensive meditation practice during 
the course of which it is not uncommon that the 
body spontaneously assumes certain static as well 
as dynamic poses, which are known as kriyas 

(."actions"). 



Mandala: The Geometry of Sacred 
Space 
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threshold to the transcendental Reality. If the spir

itual practitioner (sadhaka) is successful, this is 

the moment where his or her individuated con

In practical terms, the mandala ("circle") is a sciousness dissolves, and what remains is pure 

focusing device for the meditator. Symbolically, it Consciousness, the Absolute. 

is a map of the cosmos and the psyche. As the The mandala can be constructed either by 

Italian Tibetologist Guiseppe Tucci explained: drawing it in sand or on a piece of paper, cloth, or 

wood, or by picturing it in one's mind. The latter 

It is a geometric projection of the world 

reduced to an essential pattern. Impli

citly it early assumed profound signifi

cance, because when the mystic identi

fied himself with its center, it trans

formed him and so determined the first 

conditions for the success of his work. 

It remained a paradigm of cosmic invo

lution and evolution. Yet the man who 

used it no longer wanted only return to 

the center of the universe. Dissatisfied 

with the experience of the psyche he 

longed for a state of concentration in 

order to find once more the unity of a 

secluded and undiverted consciousness, 

and to restore in himself the ideal prin

ciple of things. So the mandala is no 

longer a cosmogram but a psychocos

mogram, the scheme of disintegration 

from the One to the many and of reinte

gration from the many to the One, to 

that Absolute Consciousness, entire and 

luminous, which Yoga causes to shine 

once more in the depths of our being. Jz 

The construction of the mandala is a medita

tive act in which the initiate identifies with the 

specific deity or deities of the mandala and grad

ually passes through the various psychic experi

ences and states corresponding to the different 

aspects of this psychocosmogram. In the end, he 

or she arrives at the central point (bindu), the sym

bolic seed of the manifested universe and the 

practice presumes advanced visualization abili

ties. In either case, the construction of a mandala 

must be preceded by appropriate purificatory rites 

through which the location, the materials, and not 

least one's body-mind are consecrated. 

Typically and in greatly simplified terms, a 

mandala is composed of an outer protective sur

round consisting of one or more concentric cir

cles, or walls of fire, which enclose a square struc

ture that, in tum, contains the central point (bindu) 

or image. The square, which has four "gates," is 

cut by diagonal lines, yielding four triangles, each 

of which contains the image of a particular deity 

with insignia. As can be seen on any Tibetan 

thanka, or wall hanging, these mandalas are intri

cate pictorial designs, and their symbolism is still 

more complex, as is the liturgy associated with the 

mandala construction. By comparison, the Hindu 

yantras are relatively simple, which holds true of 

their symbolic content as well. They will be dis

cussed in connection with Hindu Tantrism in 

Chapter 17 .  

Maithuna: Sacred Sexuality 

Mantras, mudras, and mandalas are impor

tant Tantric devices. Another significant tool of 

psychic transformation, for which Tantra is best 

known in the West, is the practice of ritualized 

sexuality, which bears the technical designation of 

maithuna and is discussed in more detail in 

Chapter 17 as well. 
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The conduct of a Vajrayana adept is 
likely to be unorthodox; intent upon em
ploying everything in life as a means to 
achievement, he does not except such 
animal processes as sleeping, eating, 
excreting and (if he is not a monk) sex
ual intercourse. The energy of passions 
and desires must be yoked, not wasted. 
Every act of body, speech and mind, 
every circumstance, every sensation, 
every dream can be turned to good ac
count. This aspect of Tantric Buddhism 
has led to the great error of confounding 
it with libertinism. Though all things are 
employed as means, they must be right
ly used and their right use is far remov
ed from sensual gratification. 

11 

Couple in ecstatic embrace (yab-yum) 

John Blofeld, the writer of the above quote, 
goes on to make the Tantric point that the use of 
drugs like mescaline may serve an appropriate 
purpose. Indeed, "psychedelic" drugs have been 
widely used in the spiritual traditions of the world, 
including the Yoga of Patanjali, though they were 
never advertised as ultimate keys to enlighten
ment, merely as stepping-stones on the spiritual 
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path. Blofeld relates his own drug experience 
which plunged him into a state of ecstasy "in 
which dawned full awareness of three great truths 
I had long accepted intellectually but never expe
rienced as being self-evident." The experience 
revealed to him that there was indeed a level of 
being on which subject and object ceased to be 
separate, that this condition is utterly blissful, and 
that everything arising to consciousness is in fact 
ephemeral, as is epitomized in the Buddhist doc
trine of the dharmas, explained earlier on. 

This transcendental 
realization of undifferenti
ated being is also the 
objective and substance of 
sacred sexual intercourse. 
It is in this practice that the 
"jewel in the lotus," the 
eternal embrace of the 
male and female aspect of 
infinite Reality, is discov
ered. The word vajra (Tib
etan: dorje) in Vajrayana 
denotes the "diamond," the 
substance that is so hard 
that nothing in the world Vajra 

can possibly break or even 
chip it. In other words, it is the transcendental 
Reality itself. It is the supreme principle of wis
dom (prajna) by which everything can be pene
trated and consequently transcended. It is also the 
male generative force and the esoteric name of 
the penis. 

The lotus (padma), on the other hand, is the 
symbol of spiritual unfoldment as well as of the 
female sex organ. Thus, sexual intercourse can be 
looked at from many symbolic levels. Primarily, 
however, the merging of the sexes in the bliss of 
sexual congress replicates on the human level 
what is forever true of existence on the transcen
dental level. But more of this later. 



The Great Adepts of Tantric Buddhism 

Tantric Buddhism is the result of the contact 
between Indian Buddhism and the native Tibetan 
Bon religion. Hence we find that in the Vajrayana 
tradition, more than in any other Buddhist tradi
tion, the loftiest metaphysical doctrines are min
gled with the earthiest magical practices. This 
becomes strikingly evident when we examine the 
biographies of the eighty-four maha-siddhas 

("great adepts") of Tibetan Buddhism. They were 
not only enlightened beings but also accomplished 
thaumaturgists possessing all kinds of paranormal 
powers (siddhi). 

Thus, prior to his spiritual conversion, Tibet's 
most famous yogin, Milarepa ( 1 038-1 1 22 C.E.),

was wreaking havoc with his black magic. His 
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Sanskrit: ishta-devatii). Tilopa is deemed the first 
patriarch of the Kagyu order. 

The Kagyupas are well known for their prac
tice of chod ("severing"), which is a meditation in 
which the practitioner, through visual ization and 
ritual, step by step dismembers his or her own 
body, offering it as food to deities, diikinis, and 
lower beings. What remains is a purified con
sciousness that no longer anxiously clings to the 
physical body or the physical realm at large. 

The Kagyu order is one of the three "Red 
Hat" sects of Tibetan Buddhism, so called because 
of the color of the head dress worn by their mem
bers on ceremonial occasions. The other two are 
the Nyingmapa and the Sakyapa schools. The for
mer is the oldest Vajrayana order, which dates 
back to the Tibetan monastery of Samye where 

O AUTHOR 

pupilage under Marpa "the Translator" 
is said to have been especially hard 
because he had to atone for his sins dur
ing the course of his practice (sad

hanii). Yet in his "Hundred Thousand 
Son·gs of Mila" (Mila-Grubum), Mila
repa, whose name means the "cotton
clad," praises his guru for his great love 
and patience. Milarepa is the most 
illustrious figure of the Kagyu order, 
whose members usually live as hermits 
in mountain caves, dedicating their 
lives to solitary meditation. They trace 
their lineage back through Milarepa to 
Marpa the Translator ( 10 12- 1 097 C.E.).

who uniquely combined in himself 
intellectual and spiritual genius, and 
then to Marpa's Indian teacher Naropa 
( 1 0 1 6--1 1 00 c.E.). Naropa's teacher 
was, in tum, Tilopa (988-1 069 C.E.),

who had no human preceptor but is said 
to have received initiation into the 
highest spiritual practice directly from 
his chosen deity (Tibetan: yidam, Guru Padmasambhava (a sculpture at a Buddhist temple in Hawaii) 

239 



� T�E YOGA TRADITION 

the great Tantric master Buddhaguhya and over many Western stuaents tend to forget, direct per
one hundred monastic scholar-translators worked ception of the empty nature of the mind and of all 
on translating Sanskrit scriptures into Tibetan. An existence presupposes great inner calm and clari
early master, who did much to spread Buddhism ty. Thus, there is a place for other forms of medi
in Tibet and is often called the founder of the talion and visualization as an aid to achieving 
Nyingma order, is Padmasambhava, "Precious inner stillness. 
Teacher" (Guru Rimpoche), who arrived in Tibet The Sakyapas trace their lineage back to the 
in 747 c.E. Most Nyingmapas are married house- Indian adept Virfipa and, beyond him, to Alisha 
holders who are as well versed in the scriptures as Dipamkara Shrijnana (982-1052 c.E.). Atisha was 
they are in Tantric practices. The distinctive prac- born into a royal family of Bengal, renounced the 
tice of the Nyingma order is dzogchen, which has world at the age of fifteen, and became a monk 
become very popular among Western Buddhists. (bhikshu) at the age of twenty-nine. After twelve 
....--�������������---. It is the practice of the years of intensive monastic 

highest of the three "inner" study and discipline, he 
Tantras, namely (in ascend- achieved great fame as a 
ing order) mahayoga, anu- scholar and adept. How-
yoga, and atiyoga. At the ever, when he realized the 
mah<iyoga stage, the practi- importance of generating 
tioner realizes that all phe- bodhi-citta, the will to 
nomena are emanations of enlightenment, he made a 
the mind, which is a combi- thirteen-month-long jour-
nation of appearance and ney to Indonesia to receive 
voidness (shUnyata). At the the teachings on bodhi-

level of anuyoga practice, citta from their greatest 
all appearances and one's exponent, the adept Dhar-
own thoughts are recog- makirti. 

Atisha (from a woodblock) 
nized as empty (shunya), The most numerous 
and this emptiness is identi
fied with Samantabhadri, 
the feminine form of Sa
mantabhadra, who is the 
embodiment of the dhar

ma-kaya, the "body" of 
Reality. Atiyoga consists in 
the realization that all phe
nomena arise as a combi
nation of appearance and 
emptiness. It transcends all 
visualization, which the 
Nyingmapas consider infe
rior to dzogchen. But, as 
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Tsongkhapa (from a woodblock) 

sect today is the Gelug 
("Virtuous") order, also 
called "Yellow Hat" sect, 
which has the Dalai Lama 
("Ocean [of Compassion] 
Teacher") as its head. It 
traces its lineage back to 
the great reformer Je 
Tsongkhapa Lobsang Drak
pa ( 1355-1417 c.E.) and, 
beyond him, to the Indian 
adept Alisha. Tsongkhapa 
("He who hails from the 
onion countcy") reaffirmed 



Atisha's insistence that the Tantras should be stud

ied only after mastery of the Sutras and their prac

tices has been achieved. On the basis of Atisha's 

"A Lamp for the Path to Enlightenment" (Byang

chub lamgyi groma, Sanskrit: Bodhi-Patha-Prad

ipa), he developed the teaching of the "graduated 

path" (lam rim) on which all spiritual practices of 

the Gelugpas are based. This is an impressively 

systematic teaching of the stages (rim) of the 

path (lam) to liberation, serving as a syllabus of 

instruction. 

Shortly before his death, Je Tsongkhapa 

asked his main disciples who among them would 

assume the responsibility for passing oe the Tan-
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known monasteries of Drepung ( 1 4 16) and Sera 

( 1 4 1 9) .  After their complete destruction at the 

hands of the Chinese communists, they were re

built in India. 

Je Tsongkhapa's reforms were primar

ily aimed at restoring the monastic vows and 

disciplines, reintroducing clear thinking, and 

resuscitating pure Tantric practice among the 

Tibetans. He was particularly concerned about 

the sexual practices of those involved with high

er Tantric Yoga (anuttara-yoga-tantra), which 

clashed with the monastic ideal. 

tric teachings. Only Jetsun Sherab Sengye ·step- The Six Yogas of Naropa 
ped forward, and he received all the precious Tan-

tric teachings from his guru. They were handed 

down in an unbroken line of transmission by the 

Segyu monastery, which, with numerous other 

monasteries, was destroyed during the Chinese 

invasion of Tibet in 1959. Only a handful of 

monks were able to flee to India and Nepal, where 

they created two new monasteries (in Kalimpong 

and Kathmandu respectively). Through Sherab 

Sengye, the Tantric teachings also were transmit-

The adept Naropa deserves our special atten-

tion, because his name is associated with the 

teaching of the "Six Yogas of Naro" (naro 

chodrug).
35 

This practice is expounded in the 

Tibetan text "The Epitome of the Six Doctrines," 

which was translated in 1935 by Kazi Dawa-

Samdup and introduced by W. Y. Evans Wentz, 

and contains the following: 

ted to other monasteries and now form the back- l .  The Yoga of Psychophysical Heat (tu-

bone of the Gelug tradition. 

Je Tsongkhapa wrote many works, includ

mo): This practice combines visualiza

tion and breathing techniques. Utili

ing his magnum opus "The 

Great Exposition of the 

Stages of the Path," his 

influential "The Essence of 

Good Explanations,"and 

"The Great Exposition of 

Secret Mantra." In 1 509, at 

the age of fifty-two, he 

founded the famous Gan-
34 

den Monastery, which 

once housed around four 

thousand monks. He also 

founded the two other well- Naropa (from a woodblock) 

zing the surplus of 

bio-energy produced 

through strict sexual 

abstinence, yogins vis

ualize, among other 

things, one half of the 

letter a of the Tibetan 

alphabet, causing it to 

glow brightly until 

their entire body is 

filled by the blaze and 

then extending it to fill 

the cosmos. Finally, 
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they control the blaze, gradually reduc
ing it to a pinpoint, until it merges into 
the void itself. This practice generates a 
considerable amount of psychophysical 
heat, which allows the yogins to medi
tate naked for prolonged periods at tem
peratures well below zero in the high 
altitudes of the Himalayas. Several ex
peditions have returned with film foot
age documenting this extraordinary feat. 
This practice presupposes intimate 
knowledge of the "winds" (Tibetan: 
lung; Sanskrit: prana! vayu) and the sub
tle channels (Tibetan: ·tsa; Sanskri�: nd

di), as well as the psychoenergetic cen7 
ters (Tibetan: tsakhor; Sanskrit: cakra). 

2. The Yoga of the Illusory Body (gyulu): 

Meditating on the flat image of their 
body in a mifl:or, which gives the illu
sion of having three-dimensional depth, 
yogins proceed to experience that im
age as arising between the mirror and 
themselves. Finally, they contemplate 
the ultimate illusoriness, or voidness, of 
their own body. This leads ultimately to 
practitioners' identification with the 
"diamond body" (Tibetan: dorje' i ku; 

Sanskrit: vajra-k/Jya) of absolute Real
ity. 

3. The Yoga of the Dream State (milam): 
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In order to discover the illusoriness of 
the waking and the dream state, yogins 

enter the dream state at will, without 
sacrificing the continuity of their 
awareness. They carefully control the 
dream events. In recent years, research 
on what is called "lucid dreaming" has 
shown that it is possible to insert one
self into one's dreams consciously, and 

even to control the events in them. 

4. The Yoga of the Clear Light (odsal): 

This practice anticipates an experience 
that is said to be universal shortly after 
death, in which the deceased person 
sees momentarily the brilliant white 
radiance that is a form of the transcen
dental Reality itself. In the Yoga of the 
Clear Light, adepts enter into levels of 
awareness where that radiance can be 
seen, and in this way they prepare 
themselves for the after-death encoun
ter with the Void in its luminous form, 
thus avoiding the common danger of 
being terrified by it and fleeing from it 
rather than recognizing it as their true 
nature. 

5. The Yoga of the Transitional Realm 
(bardo): This practice is closely related 
to the Yoga of the Clear Light. Again 
adepts acquaint themselves with the 
after-death phenomena while they are 
still alive, and as a result of their "re
hearsal" are able to penetrate the hallu
cinatory appearances that are likely to 
assail them in the after-death bardo 

state. Furthermore, expertise in this 
Yoga empowers yogins to decide their 
destiny after death, including the option 
to become reborn in human form into a 
particular environment. Generally, six 
bardos are distinguished: (a) the ordi
nary waking state, which lies be�ween 
birth and death; (b) the dream state, 
which lies between deep sleep and wak
ing; ( c) the unconscious state, which is 
called "reality state" (choyid bardo) 

because here the mind is thrown back 
upon its real nature; (d) the state of 



becoming (ridpa bardo), during which 

the individual in the hereafter experi

ences all kinds of phanta_smagoric and 

often terrifying sights-all mental pro

jections; ( e) the state of meditation 

(samtan bardo ), which is a condition of 

inner balance accompanied by the with

drawal of the senses from the external 

world; and (t) the state of birth (kyena 

bardo), which is the period from fertil

ization of a female egg to the moment 

of birth (or, rather, rebirth). These barr 

dos are powered by a person's karmic 

tendencies. However, the first, second, 

and fourth bardos also are special 

opportunities for spiritual practice and 

growth. 

6. The Yoga of Consciousness Transfer

ence (phowa): Through complex visu

alizations, combined with breath con

trol, yogins conduct the bio-energy to 

the crown of the head. This highly se

cret technique is supposed to lead to 

actual anatomical changes. A� John 

Blofeld observed: 

This yoga is practised for a 

time by nearly all initiates. At 

death, in accordance with 

their skill, they will be able to 

transfer themselves to realms 

of radiant light, into an appai

itional existence or at least 

into a desirable incarnation. 

For, if they are fully success

ful in mastering this yoga, 

they will succeed in trans

ferring the consciousness 
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through an aperture which can 

be opened in the crown of the 

head at the sagittal suture 

where the two parietal bones 

come together or, if less skill

ful, from various other parts 

of the body, of which the 

mouth, anus and penis are the 

least desirable. The practice is 

performed daily until success 

is signalled by lymph or blood 

oozing from the crown of the 

head at the spot just men

tioned. That this indeed oc

curs and that a small hole 

spontaneously opens there as 

a result of the yoga has been 

attested by numbers of reli

able witnesses in China and in 

the lndo-Tibetan border re-
• 35 

g1ons. 

Techniques like Naropa's Six Yogas are part 

of what is known as the Path of Form (dsin-lam). 

There also is a Formless Path, which consists in 

the moment-to-moment recognition of the mani

fest objects as the transcendental Reality. This 

Zen-like discipline is also called gya-chenpo 

(Sanskrit: maha-mudrd, "great seal"). The attitude 

of seeing the absolute identity of the phenomenal 

world and the transcendental Reality creates an 

inner immunity to all fear and doubt. It establish

es practitioners in their authentic being, which is 

sheer bliss. 

This concludes our brief excursion into the 

heterodox traditions of Buddhism and Jainism. 

The next chapter picks up the historical thread 

within Hinduism at the time of the two great epics 

of India-the Rdmdyana and the Mahabharata. 
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"The body knows touch; the tongue, taste; the nose, scents; the 

ears, sounds; the eyes, forms, but men who do not know the 

deep Self (adhyatman)1 do not seize that Supreme."

--M ahfibhfirata ( 12. 1 95 .4) 

THE FLO F  Y OGA 

I. OVERVIEW 

W
ith this chapter we resume our delineation of the historical. unfolding of Hindu Yoga, which 
we left off in Chapter 5. The focus of the present chapter is on the developments in the 

fecund period between the mysticism of the early Upanishads a.'ld the systematized Yoga of Patanjali. 
This period, which covers what I have called the Epic Age, stretches from c. 600 B.C.E. to c. 100 B.C.E.

A fair number of scriptures relevant to our study of the evolution of Yoga have survived from that 
period. First is the Ramayana, whose epic nucleus long antedates the Buddha and even the earliest 
Upanishads. In fact, King Rama-the hero of this epic-lived during the late Vedic era, perhaps be
tween 3000 B.C.E. and 2500 B.C.E., certainly prior to the notorious war between the Kurns and Pan
davas recorded in the Mahabharata. Rama's father Dasharatha ("Ten Chariots" or "He who drives his 
chariot in all ten directions") was the 
ruler of the fabled city of Ayodhyi. 
His real name was Nemi, which means 
"Rim" or "Circumference," this being 
perhaps a reference to the king's lord
ship over an extensive area. Scholarly 
consensus assigns the final redaction 
of the present Sanskrit version of the 
Ramayana to c. 300 e.c.E., whereas 
the core of the current Sanskrit version 
of the Mahabharata, which includes 
the celebrated Bhagavad-Gtta, is gen
erally thought to have been composed 
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by c. 500 B.C.E. To be sure, these figures are large

ly guesswork, and we may well have to allow a far 

longer interval between the final redactions of 

these two epics. 

Other survivals from the Epic Age are Up

anishads such as the Maitrayanfya, the Prashna, 

the Mundaka, the Mandukya, the Rama-Purva

Tapanfya, and the Rama-Uttara-Tapaniya: Their 

esoteric teachings go beyond the ideology of the 

orthodox ritualism of the brahmins. The Upan

ishadic sages typically rejected the idea that the 

brahmanical rituals inherited from Vedic and 

early post-Vedic times had the potency to lead to 

enlightenment, though they generally conceded 

that external rites had their proper place in reli

gious life. Their main interest, however, was in 

communicating the liberating realization of the 

transcendental Self, and to this end they put for

ward more or less elaborate liberation teachings. 

To the Epic Age also belongs the final redac

tion of the juridical-ethical literature, such as the 

Dharma-Shastra of Manu, and the Dharma-Sut

ras of Baudhiiyana and Apastamba, though again, 

their nuclei go back to late Vedic times, the period 

of the early Brahmanas. This is certainly the case 

for the two Sutras, but scholars think that there 

also may have been a Sutra by Manu, which ac

cording to our revised chronology would have 

been created before 2000 B.C.E.

Unquestionably the most 

important Yoga document of 

the Epic Age is the Bhagavad

Glta, which according to its 

colophon claims the status of 

an Upanishad, even though it 

forms an integral part of the 

Mahabharata. Before we can 

examine the remarkably holis-

II. HEROISM, PURITY, AND 
ASCETICISM-THE RAMAYANA 
OF VALMiKI 

No single literary creation has been more in

fluential in the lives of millions of people in In

dia and Southeast Asia than the ancient poem Ra

mayana ("Life of Rama"), which is traditional

ly deemed the "first poetic work" (odi-kavya). For 

countless generations, the tragic love story be

tween King Rama and his beloved wife Sita has 

served as a repository of spiritual teachings and 

folk wisdom. Many popular sayings derive from 

it, and to this day it is recited and retold during 

festivities. Since 1 987, Indian television has 

broadcast a weekly serial based on the epic poem 

that is watched by over eighty million viewers. 
.1 

In its present form, the Ramayana consists 

of around 24,000 polished verses distributed over 

seven chapters, with the seventh being a later 

addition. Although the Ramayana appears to be 

the work of many authors, tradition acknowl

edges Valmiki as its sole composer. His name 

means "anthill" and is connected with a colorful 

story. According to legend, Valmiki was born a 

brahmin but lived as a robber for many years. 

Through the intervention of some well-meaning 

sages, he came to recognize the wrongness of his 

lifestyle. He repented for his 

transgressions by meditating 

while transfixed to a single 

spot for thousands of years, 

during which time ants built 

a hill over his body. 

The drama recorded in 

the Ramayana unfolds in the 

ancient country of Koshala. 

The story begins with the 

tic teaching of this Hindu clas- aged Dasharatha, ruler of the 

sic, we must tum our attention c JAMEs RHEA capital city Ayodhya, stating 

to the Ramayana. Hanumat, the faithful servant of Roma his intention to make his son 

246 



CHAPTER 8 - THE FLOWERING OF YOGA � 

Rama successor to the throne. Kaikeyi, the young

est of King Dasharatha's three wives, whom he 

owed two boons, asked for her own son, Bharata, 

to be appointeCI and for Rama to be banished for 

fourteen years. The king had no choice; much 

against his will, he exiled his beloved son. Rama, 

son of the senior queen Kaushalya, received the 

news with stoic equanimity and promptly repaired 

to the forest with his brother Lakshmana and his 

wife Sita. Sita was a foundling who had been 

adopted by Janaka, ruler of the neighboring king

dom of Videha. Her name means "Furrow," which 

Janaka bestowed on her because he had found her 

in a furrow of the field he was tilling as part of a 

royal ritual. 

Upon the death of his father, Bharata refused 

the throne and went in search of his exiled broth

ers. Rama, however, was intent on honoring his 

banishment. Instead of returning to the kingdom, 

he went into battle against the demons that dis

turbed and terrified the renouncers and sages of 

the forest. Rama killed thousands of demon hosts, 

and the chief demon, Ravana, revenged their 

death by abducting beautiful Sita. With the help 

of the monkey leader Hanumat (better known by 
4 

the nominative Hanumiin), and after many ad-

ventures, Rama managed to slay Ravana and free 

his wife, who had been held captive on the island 

of Lanka (modem Sri Lanka, Ceylon). 

The question of whether Sita had been 

defiled by the demon ruler arose. Although she 

swore to her innocence, she failed to erase all 

doubt from her husband's mind. In the end, she 

insisted that Rama let the Divine decide her fate. 

She entered the blazing fire of a pyre that had 

been lighted to test her. To everyone's amaze

ment, the flames did not singe a single hair on 

Sita 's body. Rama realized his mistake and was 

happy to be reunited with his brave and faithful 

wife. By then his exile had come to an end, and 

they all returned to the capital, where Rama was 

jubilantly welcomed. 

The citizens of the capital were unconvinced 

of Sita's innocence, however, and under public 

pressure Rama banished his beloved wife, igno

rant of the fact that she was pregnant. While living 

in the remote forest hermitage of Sage Valmiki, 

Sita gave birth to twin sons, Lava and Kusha. 

Valmiki composed the Ramayana and taught the 

two children to sing the text for posterity. Rama 

was shocked to discover that the boys were his 

own children and felt great remorse at the hard

ship he had caused his wife. A dignified Sita ap

peared before the assembled guests at the palace 

and invoked Mother Earth as witness of her puri

ty. Promptly the ground opened up and brought 

forth a golden throne on which Sita disappeared 

into the bowels of the earth. Disconsolate at the 

renewed loss of his beloved and faithful spouse, 

Rama renounced his kingdom and returned to the 

realm of the Gods. For the Hindus, Rama became 

a symbol of renunciation, equanimity, and self

discipline, whereas Sita stands for the principle of 

womanly purity and marital fidelity. 

The spirituality of the Ramayana is quite 

archaic and reflects more the orientation of asceti

cism (tapas) than that of Yoga, the distinction be

tween these two approaches having been made 

clear in Chapter 3. Rama is portrayed as wander

ing through enchanted forests inhabited by sages 

who, because of their fierce austerities, came in

to possession of magical powers and weapons, 

which they put at Rama's disposal in order to fight 

hosts of demons and monsters. 

The Ramayana introduces Rama as an incar

nation of God Vishnu. At the time of the composi

tion of the Rig-Veda, Vishnu was still a minor deity, 

but he later served as the focal point for the reli

gious imagination and spiritual needs of a rapidly 

growing community of worshipers. In the Post

Vedic Era, he became the great rival of God Shi

va, another minor Vedic deity who won immense 
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popularity in later centuries. 

Together with God Brahma of 

mainline Brahmanism, Vishnu 

and Shiva came to form the 

wel l-known trinity (tri-milrti) 

of popular H induism. Here 

Brahma functions as the cre

ator, Vishnu as the preserver, 

and Shiva as the destroyer of 

the universe. 

missing m the original Rama

yana epic, namely the whole 

yogic dimension. It portrays 

Rama as a renouncer who is 

discovering the truth behind the 

nondualist teachings of Ved

anta. 

Because of his benign qual

ities, lovingly characterized ir. 

countless popular works, Vishnu 

is easily the most accessible of 

the three aspects of the Hindu 

© AUTHOR 

Vishnu mounted on Garuda 

The significance of the 

Ramayana for the student of 

Yoga lies in the moral values it 

promulgates so viv idly. We can 

regard it as a consummate trea

tise, in narrative form, on what 

are known in Yoga as the moral 

disciplines (yama) and re-

trinity. His most striking features are his incarna

tions (aviitara), which took place in different 

world ages. Of his ten principal incarnations. only 

four were human; the others were magical ani

mals.  Vishnu's two most important human incar

nations were those of Rama and Krishna. 

Hindu tradition regards Rama, or Ramacan

dra ("Moonlike Rama"),  as having lived prior to 

Krishna, who served as Prince Arjuna's teacher. If 

we place the Bhiirata war around 2300 B .C.E . ,  
Rama must have l ived around 2900 B.C.E., which 

corresponds to the first dynasty of pharaonic 

Egypt. Over time, a religious community sprang 

up that made Rama its object of worship. Rama's 

devotees have created several Upanishads, in

cluding the Rama-Piln•a-Tapaniya and the Rama

Uttara-Tapaniya mentioned earlier. Their central 

theological tenet is "Rama alone is the supreme 

Absolute, Rama alone is the supreme Reality, Shri 

Rama is the saving Absolute." According to the 

former Upanishad ( 1 .6), Rama's name is derived, 

among other things, from the fact that yogins 

delight (ramante) in him. Another great creation 

by a member of the Rama community is the 

Yoga-Vasishtha-Ramayana, which is treated in 

Chapter 14. This mammoth work supplies what is 
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straints (niyama). It extols virtues like righteous

ness (dharma), nonharming, truthfulness, and 

penance. As such the Ramayana can serve as a 

textbook for Karma-Yoga, the Yoga of self-tran

scending action. However, like the Upanishads, 

the Ramayana favors wisdom ( 1·idya) rather than 

action as the ultimate means to Self-realization. 

This gospel is vigorously enunciated in the Rama

Gita ("Rama's Song"), which is a sixty-two

verse-long passage from the latter part of the 

Ramayana, but which also circulates as an inde

pendent work. as does the Bhagavad-Gita, which 

is an integral part of the Mahabharata epic. Thus 

in the Rama-Gita, Mahadeva (Shiva) instructs his 

divine spouse Uma as follows: 

Hence the well- intentioned (sudhf) 

[sage] should abandon activity entirely. 

The combination [of wisdom and ac

tion] is not possible because [action] is 

contrary to wisdom. Always intent on 

the contemplation (anusamdhana) of 

the Self, [the sage who practices disci

pline] relative to the function of all paci

fied senses is always intent on the con

templation of the Self. ( 1 6) 



As long as the idea of a s�lf (atman) is, 
due to illusion (maya), [proJected] upon 
the body and so forth, so long must the 
rites [prescribed by] law be observed. 
Once the supreme Self has been known 
by the [sacred] utterance, "[The Self is] 
not thus (neti)," and having negated 
everything [that is finite], then [the yo g

in] should abandon action. ( 1 7) 

III. IMMORTALITY ON THE 
BATTLE FIELD-THE 
MAHABHARATA EPIC 

CHAPTER 8 - THE FLOWERING OF YOGA � 

8 ,800 verses, but such estimates-involving 
hypothetical reconstructions of the so-called 
Urtext-are hardly convincing. 

The Mahfibhfirata was definitely composed 
over many generations, and the final redaction of 
this work appears to have been made some time in 
the second or third century C.E., which is when the 
Hari-Vamsha ("Hari 's Genealogy") was ap
pended. The kernel of this gargantuan epic, how
ever, easily goes back to the time after the Bharata 
war, whose date is unknown. According to the 
inherited scholarly chronology of the nineteenth 
century, this eighteen-day war was fought around 
600--500 B.C.E., which is clearly incorrect. Some 
modem researchers have therefore proposed 1 500 

The Mahfibhfirata is a magnifi
cent and invaluable treasure house of 
mythology, religion, philosophy, eth
ics, customs, and information about 
clans, kings, and sages throughout the 
ages. Not surprisingly, it acquired the 
title "Fifth Veda" or "Krishna's Veda." 

It is the grand epic of India, composed 
of about 100,000 stanzas (200,000 

lines of primarily sixteen syllables 
each), which makes the Mahfibharata 

seven times longer than the Iliad and 
the Odyssey combined. However, the 
critical edition of the epic, undertaken 
in the years 1 933 to 1 972 and consist
ing of nineteen volumes (plus six vol
umes of indexes) ,  has only about 
75,000 stanzas. In the epic's opening 
chapter, it is stated that the original 
work consisted of 24,000 verses that 
were subsequently expanded into 
approximately 600,000 verses. If true, 
only a sixth of its former verses have 
survived. Some scholars believe that 
the original epic consisted of only Krishna. the oriiy full aviitara of Vishnu. sporting with the gopis 
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Vyasa dictating the epic story of the Bharata war to God Ganesha 

B.C.E. as a possible date, which apparently match

es the recent archaeological data for the sub

merged city of Dvaraka, described in the epic as 

Lord Krishna's residence. Traditional Hindu 

authorities, again, assign the war to around 3 1 00  

B.C.E., which is just prior to the beginning of the 

kali-yuga, but there are difficulties with both 

these dates. A conceivable compromise would 

place this work around 2000 B.C.E., which is 

based on the revised age of the Brahmana litera

ture. 

The epic consists of eighteen books (par

van), to which, as mentioned above, the largely 

mythological account of Krishna's birth and 

youth-the Hari-Vamsha-was joined in the early 

post-Christian period. The number " 1 8" occurs 

often in the epic and clearly has symbolic signifi-
' 

cance. The narrative nucleus of the epic is the war 

between two old tribal kingdoms-the Pandavas 

(Pandu's lineage) and the Kauravas (Kuru's lin.

eage, ruled by Dhritarashtra, the blind older broth

er of Pandu). The compilation of the Mahabhar

ata is attributed to the sage Krishna Dvaipayana 
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("Krishna who dwells on the island"), called Vya

sa. The word vyasa simply means "arranger," and 

no doubt was applied to a whole line of compilers. 

Tradition remembers Vyasa, the individual, also as 

the compiler of the Vedas and the Puranas-a task 

exceeding the capacity of any single human being, 

especially since these literary genres arose over 

many centuries. The Bhagavad-Gftii ( 1 8.75),  
which is embedded in the epic, states that its exis

tence is due to Vyasa 's grace. Thus it appears that 

early on the title was associated with a specific 

individual who was a renowned sage. 

According to the epic saga, Prince Yudhish

thira, one of the five sons of King Pandu, lost the 

Pandavas's share in the kingdom, as well as his 

wife Draupadi, by a foul trick in a fateful game of 

dice-a favorite pastime since the ancient Vedic 

days. He and his four brothers, including Prince 

Arjuna (the hero of the Bhagavad-Gfta), were 

banished as a result. At the end of their thirteen

year exile, the five virtuous sons of Pandu de

manded the restoration of their paternal share in 

the kingdom, which was now ruled solely by King 
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Dhritarashtra and his hundred sons, notably the 

power-hungry Duryodhana. When their lawful 

claim was dismissed, they went to war against the 

Kauravas. On the side of the Pandavas was the 

God-man Krishna who, though officially a non

combatant, used various divine ploys and trickery 

to assist the good cause of King Pandu 's sons. The 

Kauravas, though they were far more numerous, 

were defeated after eighteen days of the fiercest 

battles. 

Whatever the historical realities may have 

been, the Mahabharata also lends itself to sym

bolic and allegorical interpretations. Thus, the 

strife between the Pandava and Kaurava cousins 

has often been understood as the struggle between 

good and evil, right and wrong, in the world and 

in the human heart. Beyond this, the Mahiihhiira

ta puts forward a mystical point of view according 

to which there is an unsurpassable Condition that 

transcends both good and evil, right and wrong. 

That condition is celebrated as the highest value 

.to which human beings can aspire. It is synony

mous with freedom and immortality. 

Around the epic war story, layer upon layer 

of instructional and legendary materials-com

prising no less than four-fifths of the entire epic

have been woven over the centuries. Some schol

ars regard the famous Bhagal'ad-Gftii, found in 

the sixth book of the Mahiihhiirata, as one of 

these additions. However, it is just as conceivable 

that the teachings of the Gft(i were actually given 

in brief on the morrow of the first battle and then 

were elaborated on subsequently. Another expan

sion of the original text that is very important for 

our understanding of that phase in the evolution of 

Yoga is the Moksha-Dharma, which can be found 

in the twelfth book. In the fourteenth book of the 

epic, the Anu-Gftii stands out as a didactic poem. 

I will discuss these texts in the following sections. 

For Hindus, the Mahabharata epic is a rich 

mine of instructive and delightful tales about 

heroes, rogues, renouncers, and yogins. For the 

historian of religion, it is a mosaic of ideas, be

liefs, and customs of one of the most fertile eras in 

the intellectual history of Hinduism. The contem

porary student of Yoga can fruitfully approach the 

epic from both these perspectives and also ponder 

the epic's deep symbolism. 

Yoga and its cousin Samkhya loom large in 

the philosophy of the epic. As we have seen, both 

traditions have their roots in the pre-Buddhist era. 

The Yoga and Samkhya schools mentioned in the 

epic, however, appear to be post-Buddhist and 

thus can be placed in the centuries from 500 B.C.E. 

to 200 C.E. 

IV. THE BHAGAVAD-GiTA-JEWEL 
OF THE MAHABHARATA 

The Bhagamd-Gftii ("Lord's Song") is the 

earliest extant document of Vaishnavism, the reli

gious tradition centering on the worship of the 

Divine in the form of Vishnu, specifically in his 

incarnation as Krishna. This tradition, which has 

its roots in the Vedic Age, flourished in the sixth 

century B.C.E. in the region of modem Mathura 

and from there spread to other parts of the Indian 

peninsula. Today Vaishnavism is one of the five 

great religious traditions of India, the other four 

being Shaivism (focusing on Shiva), Shaktism 

(focusing on Shakti, the female power aspect of 

the Divine), the Ganapatyas (focusing on the ele

phant-headed deity Ganesha or Ganapati), and the 

Sauras (focusing on the solar deity Surya). 

The Bhagavad-Gfta, or simply Gila ("Song"), 

is an episode of the Mahabharata, forming chap-· 

ters 1 3-40 of the sixth book and comprising a 

total of 700 verses. A recension of the Gita dis

covered in Kashmir contains 7 1 4  stanzas. But 

there also is a Balinese version of the Gita that has 
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only 86 stanzas, and a manuscript found in Far

rukhabad has only 84 stanzas. Not a few scholars 

have argued that the Gita was originally an inde

pendent text that was later incorporated into the 

epic. Others rightly have pointed to the seeming

ly flawless continuity between the Gita and the 

rest of the Mahabharata. Perceiving certain 

inconsistencies and incongruities in the transmit

ted text, some scholars have tried to reconstruct 

the original. Thus the German scholar Richard 

Garbe ended up with a text comprising 630 vers

es, while his student Rudolf Otto was left with a 

mere 1 33 verses.
6 

The American Yoga researcher 

Phulgenda Sinha believes he has identified the 84 

stanzas of the original Gita, largely by deleting all 

verses referring to what he considers to be reli

gious dogma. 7 

The date of the Gita is uncertain. It is gener

ally placed in the third century e.c.E., though 

some scholars assign an earlier date to it, and oth

ers wrongly regard it as a post-Christian work. I 

accept the conclusions of the Indian scholar K. N. 

Upadhyaya, who, after examining all the various 

arguments in some depth, placed the Gita in the 
• H 

penod from the fifth to the fourth century B.C.E. 

However, verses were probably added at different 

periods, although it seems doubtful that they can 

be identified with any degree of certainty. The or

iginal "Song," of course, was probably imparted 

by Krishna on the battlefield of kuru-kshetra two 

millennia before the Buddha. 

What is certain is that the Gita has enjoyed 

enormous popularity among Hindus for countless 

generations. This popularity is epitomized in the 

words of Mahatma Gandhi, who said: "I find a 

solace in the Bhagavadgita that I miss even in the 

Sermon on the Mount . . .  I owe it all to the teach

ings of the Bhagavadgita."
9 

The Gita, which has 

been available in English translation since 1 785 

(in a rendering by Charles Wilkins), also has 

inspired many well-known Westerners, including 
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the philosophers Georg Friedrich Hegel, Arthur 

Schopenhauer, and Johann Gottfried Herder; in

dologist-philosopher Paul Deussen; and philoso

pher-traveler Hermann von Keyserling; the lin

guist Wilhelm von Humboldt; the writers Walt 

Whitman, Aldous Huxley, and Christopher Isher

wood; as well as the esotericists Rudolf Steiner 

(founder of Anthroposophy) and Annie Besant (a 

leader of the Theosophical Society). The Gennan 

Sanskritist and pioneering Yoga researcher J. W. 

Hauer summed up the sentiment of many of these 

personalities when he wrote: 

The Gita gives us not only profound 

insights that are valid for all times and 

for all religious life . . .  Here spirit is at 

work that belongs to our spirit.
'° 

The Bhagavad-Gita is a dialogue between 

the incarnate God Krishna and his pupil Prince 

Arjuna, which took place on the Kuru's battlefield 

(kuru-kshetra), located in the Gangetic plain 

around modem Delhi. This immortal conversation 

is the climax. of the epic story. Its importance for 

the student of Yoga is obvious, since it must be 

regarded as the first full-fledged Yoga scripture. 

Indeed, the Gita speaks of itself as a yoga-shtistra, 

or yogic teaching, restating ancient truths. 

Historically speaking, the Bhagavad-Gita 

can be understood as a massive effort to integrate 

the diverse strands of spiritual thought prevalent 

within Hinduism in the Epic Age. It mediates 

between the sacrificial ritualism of the orthodox. 

priesthood and such innovative teachings as we 

have encountered in the esoteric doctrines of the 

early Upanishads, as well as in the traditions of 

Buddhism and Jainism. Aldous Huxley, in his 

introduction to the Gita rendering by Swami 

Prabhavananda and Christopher Isherwood, called 

this ancient work "perhaps the most systematic 

statement of the Perennial Philosophy."
1 1  
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The Mystical Activism of the Gfta 

The central message of Lord Krishna's Song 

is the balancing of conventional religious and eth

ical activity and otherworldly ascetic goals. The 

gist of Krishna's activist teaching is given in the 

following stanza: 

Steadfast in Yoga perform actions, ab

andoning attachment and remaining the 

same in success and failure, 0 Dhanam

jaya.
12  

Yoga is called "evenness" (sam

atva). (2.48) 

In order to win peace and enlightenment-so 

Krishna declares--0ne need not forsake the world 

or one's responsibilities, even when they oblige 

one to go into battle. Renunciation (samnyasa) of 

action is good in itself, but better still is renuncia

tion in action. This is the Hindu ideal of "action

less action" or inaction in action (naishkarmya

karman}, which is the basis of Karma-Yoga. Life 

in the world and spiritual life are not in principle 

inimical to each other; they can and should be cul

tivated simultaneously. Such is the essence of a 

whole or integrated life. 

Cl AUTHOR 
Lord Krishna encouraging Arjuna 

Not by abstention from actions does a 

man enjoy action-transcendence (naish

karmya), nor by renunciation alone 

does he approach perfection (siddhi). 

For, not even for a moment can anyone 

ever remain without performing 

action. Everyone is unwittingly made 

to act by the constituents (guna) be

longing to Nature (prakriti). 

He who restrains his organs of action 

but sits remembering in his mind the 

objects of the senses is called a hypo

crite, a bewildered person (atman). 

But more excellent is he, 0 Arjuna, 

who, controlling with his mind the 

senses, embarks unattached on Karma

Yoga with the organs of action. 

You must [always] do the allotted ac

tion, for action is superior to inaction; 

not even your body 's processes can be 

accomplished by inaction. 

This world is bound by action, save 

when this action is [performed as] sac

rifice (yajna). With that purpose [in 

mind], 0 Kaunteya [i.e., Arjuna], en

gage in action devoid of attachment. 

(3 .4-9) 

Krishna points to himself as an exam

ple of enlightened activity: 

For Me, 0 Partha [i.e., Arjuna], there is 

nothing to be done in the three worlds, 

nothing ungained to be gained-and 

yet I engage in action. 
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For, if I were not untiringly ever to 

abide in action, people would, 0 Piirtha, 

follow everywhere My "track" [i.e., ex

ample]. 

Just as the unwise perform [their deeds] 

attached to action, 0 Bharata [i.e., Ar

juna], the wise should act unattached, 

desiring the world 's welfare (loka-sam

graha). (3.22-25) 

The secret lies in the human mind as the pri

mary source of all action. If the mind is pure, 

without attachment to deeds, it cannot be defiled 

by them even as they are performed. Only attach

ment, not action as such, sets in motion the law of 

moral causation (or karma) by which a person is 

bound to the wheel of existence in ever new 

re-embodiments. The mind that is polished like a 

mirror, freed entirely of the stain of attachment, 

spotlessly reveals things as they truly are. And 

what they truly are is the Divine, the Self. The 

perfected yogin always enjoys that divine vision: 

Whose self is yoked in Yoga and who 

beholds everywhere the same, he sees 

the Self abiding in all beings and all 

beings in the Self. (6.29) 

This vision of the sameness of all things and 

beings is the fruit of consummate nonattachment. 

Nonattachment is a matter of assuming the posi

tion of the transcendental Self, the eternal witness 

of all processes, and of penetrating the illusion of 

being an acting subject, or ego. Nonetheless, ac

tions must continue to be performed. 

Acts must not only be performed in the spir

it of unselfishness, or nonattachment, they also 

must be morally sound and justifiable. This view 

has not always been emphasized sufficiently in 

Western interpretations of the Gfta. If action 
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depended solely on one's frame of mind, it would 

be the best excuse for immoral behavior. The 

Bhagamd-Gita does not propound such a crude 

subjectivism. For action to be "whole" (kritsna), 

or wholesome, it must have two essential ingredi

ents: subjective purity (i.e., nonattachment) and 

objective rationality (i .e. ,  moral rightness). The 

external factor of moral rightness or wrongness is 

determined by the traditional moral values and 

the prevalent code of behavior, as well as by the 

growing insight into rightness and wrongness 

through the practice of Yoga. The Gita builds on 

the ethical foundations of the Mahabharata. The 

epic is, on one level, a gigantic attempt to come to 

grips with the nature of what is lawful (dharma) 

and what is unlawful (adharma). This is echoed 

in the following stanzas from the Gita: 

What is action? What is inaction? On 

this even the sages are bewildered. I 

shall declare to you that action which, 

when understood, will set you free from 

ill. 

Indeed, [a yogin] ought to understand 

[the nature of] action (karman), he 

ought to understand wrong action 

(vikarman), and he ought to understand 

inaction (akarman). Impenetrable is the 

way of action. 

He who sees inaction in action and ac

tion in inaction is wise among men; he 

is yoked, performing whole (kritsna) 

actions. ( 4. 16-18) 

The war into which Arjuna was drawn on the 

sagacious advice of the incarnate God Krishna 

was in the interest of the maintenance of a higher 

moral order. The Kauravas were power-hungry 

and corrupt rulers who had usurped the throne. 
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The peace-loving Pandavas, on the other hand, 

had the welfare of the people at heart. The Gita 

portrays Arjuna's qualms about going into battle 

even over what is obviously right and lawful. 

Seeing his cousins and former teachers arrayed on 

the opposite side of the battlefield, he was ready 

to cast down his bow and surrender his claims to 

the throne, but Lord Krishna instructed him other

wise. His yogic teaching goes beyond both paci

fism and warmongering, just as it goes beyond the 

mere doing of one's duty on the one hand and the 

neglect of one's obligations on the other. For, in 

the last analysis, the God-man Krishna expects his 

devotee to step beyond the moral realm: He makes 

this exhortation and solemn promise: 

Relinquishing all norms (dharma), go 

to Me alone for shelter. I will deliver 

you from all sin. Do not grieve! ( 1 8.66) 

The Lord abides in the heart region of 

all beings, 0 Arjuna, whirling all beings 

[in the cycle of conditioned existence] 

by His power (maya), [as if they were] 

mounted on a machine (yatra). 

To him alone go for shelter with your 

whole being 0 Bharata [i.e., Arjuna] ! 

By His grace you will obtain supreme 

peace, the eternal Abode. ( 1 8.6 1-62) 

Be Me-minded, devoted to Me, sacri

fice to Me, do obeisance to Me-thus 

you will come to Me. I promise you 

truly, [for] you are dear to Me. ( 1 8.65) 

In the Bhagavad-Gita, Yoga is not yet sys

tematically outlined, as in the subsequent Maitra

yaniya-Upanishad and the Yoga-Surra, but all the 

principal elements of the path are present. For 

Krishna the yogic work consists essentially in the 

total realignment of one's daily life to the ultimate 

Being. Everything that is done should be done in 

the light of the Divine. One's whole life must 

become a continual Yoga. By seeing in everything 

the presence of the Divine and by casting off all 

mundane attachments, yogins purify their life and 

no longer take flight from it. With their mind 

immersed in the Supreme, they are active in the 

world, guided by the pure desire to promote the 

welfare of all beings. This is the well-known 

Hindu ideal of loka-samgraha, which literally 

means "drawing together of the world." 

It is difficult to give this Yoga an appropriate 

label. It is not only Jnana-Yoga and Karma-Yoga 

but also Bhakti-Yoga. It seeks to integrate all as

pects of the human being and then to employ them 

in the great enterprise to reach enlightenment in 

this very life. For this reason, Krishna's path 

might best be described as a kind of early "inte

gral Yoga" (purna-yoga). 

The ethical activism of the Bhagavad-Gita is 

founded on a panentheistic metaphysics: Every

thing exists or arises in God, while God neverthe

less transcends everything. The supreme Being, 

Vishnu (as Krishna), is both the ultimate source of 

all existence and the manifest universe in its entire 

multiplicity. Vishnu encompasses Being as well as 

Becoming. Lord Krishna, the incarnate God, 

declares: 

By Me, unmanifest in form, this entire 

[universe] is spread out. All beings 

abide in Me, but I do not subsist in 

them. 

And [yet] beings do not abide in Me. 

Behold My lordly Yoga: My Self sus

tains [all] beings, yet not abiding in 

beings causes beings to be. (9.4-5) 
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Vishnu is the all-embracing Whole (purna), 

the One and the Many. Since the Divine is every

where and in everything, we do not have to shun 

the world in order to find Vishnu, but merely need 

to cultivate our higher wisdom (buddhi), the eye 

Thus ever yoking the self, the yogin of 

restrained mind approaches peace, the 

supreme extinction that subsists in Me. 

(6. 15) 

of gnosis (jnana-cakshus), to be able to apprehend 

the omnipresent Being-in-Becoming. 

He who is intent on oneness (ekatl'a) 

and loves Me, abiding in all beings, in 

The Bhagavad-Gitii knows of two types of 

emancipation that are more accurately described 

as two successive stages of completeness. The 

whatever [state) he exists-that yo gin 

dwells in Me. (6.3 1 )  

first level of liberation, called brahma-nirviina, is Love (bhakti) is a key element in Krishna's 

the extinction in the world-ground. Here yo gins teaching. On the finite plane, it is the surest mech-

transcend the space-time continuum and abide in anism by which yagin-devotees bond themselves 

their essential nature. B ut this state is · 

without outflowing love, and the di

vine person of Krishna remains con

cealed from them. The supreme 

Person is realized only in the higher 

form of emancipation when yogins 

awaken in God. 
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That man who, having forsaken 

all desires, moves about devoid of 

longing, devoid of [the thought 

of] "mine," without ego-sense

he approaches peace (shiinti). 

This is the state of the Absolute 

(brahman), 0 Partha [i .e. ,  Ar

juna] . Attaining this, one is no 

[longer] deluded. Abiding therein 

also at the end-time [ i .e . ,  at 

death] ,  one attains extinction 

(nirviina) in the Absolute. (2.7 1-

72) 

He who has inner joy, inner 

rejoicing, and inner light is a 

yogin. Having become the Ab

solute, he approaches extinction 

in the Absolute. (5.24) 
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to the Divine Person and thereby win grace. On 
the ultimate level, love is the very nature of the 
liberated condition. Thus Krishna states: 

Of all yogins, he who loves Me with 
faith and whose inner self is absorbed 
in Me-him I deem to be most yoked. 
(6.47) 

How may we understand the transcendental 
love in which the liberated yogin participates? 
Elsewhere I proposed this answer: 

The love that flourishes eternally 
between God and the Self-particles who 
have awakened to His presence is one 
of ineffable divine creativity: the Whole 
communing with Itself. The logical 
mind shrinks back from this paradox. It 
fails to gain a foothold in that realm in 
which all opposites coincide. The ulti
mate test must be unmediated experi
ence. This transcendental love (para

bhakti) is an essential part of God and 
can be fully realized only in and 
through God. This love is . . .  uncondi
tional and without object. 1 1  

The Gita's teaching of the eternal love that 
flows from the Divine Person to the devotee and 
to all creation is one of the most momentous inno
vations in the history of Indian religiosity. The 
Yoga taught by Krishna, the avatara (divine 
descent), infused Hinduism with a rare emotional
ity that had until then been absent from the large
ly ascetic efforts of the Hindu seers and sages. 
Suddenly the spiritual seeker was empowered to 
relate to the Divine in personal terms, from the 
heart and not merely through the exercise of the 
will. This had in fact been the teaching of the 
ancient Vedic rishis, but it became gradually 
eclipsed by the tradition of fierce asceticism 
(tapas) both within and outside the orthodox brah
manical priesthood. The Gita, in fact, introduces 
Krishna not so much as an innovator but as a 
revivor of ancient teachings that had been lost. 
Tentative expressions of the same teaching can be 
found in the early Upanishads, but with the Gita 

the gospel of theistic devotion entered the popular 
consciousness and became a vehicle for the sim
ple spiritual aspirations of countless millions. 
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SOURCE READING 10 

Bhagavad-Gfta (Selection) 

Since there are numerous English renderings of the Bhagavad-Gfta available, I have abstained from 
bringing the full text here. However, a translation of the famous eleventh chapter in which Lord Krishna 
reveals his transcendental nature to his devotee Arjuna deserves to be included. This chapter is the dra
matic climax of the Gita, and Arjuna's vision of Krishna as the Divine also is the culmination of the spir
itual path taught by Krishna. The vision is a classic description of the mystical state of unity in which all 
things coexist in eternity-a state utterly bewildering to the unillumined mind. Somewhat unprepared for 
Krishna's self-revelation, Arjuna, though he had prayed for it, is unable to bear the unitive vision for long 
and asks Krishna to resume his customary human form. This is more than a mere poetic ploy, allowing the 
composer to resume the metaphysical dialogue between divine teacher and human pupil, it also is a clas
sic statement of the natural process of return from extraordinary mystical realization to ordinary life sus
tained by sensory awareness. 

For clarification, I should add that Krishna addresses Arjuna as Pandava ("Son of Pandu"), Partha 
("Son of Prithli [i.e., Kunti] ''), Bharata ("Descendant of Bharata"), Dhanamjaya ("Conqueror of wealth"), 
and Gudakesha ("He whose hair is gathered in a knot"). Arjuna, in tum, bestows upon Krishna various 
honorific epithets, such as Purushottama ("Supreme Person"), Hrishikesha ("He whose hair is bristling 
from ecstasy"), and Govinda ("Cow-Finder," go or "cow" signifying spiritual riches). 

258 

Arjuna said: 

Out of favor for me, you have declared the supreme mystery called �he deep Self 

(adhyatman) by which this confusion (moha) of mine is dispelled. ( I )  

For, I have heard of the creation and the dissolution of beings from you in detail, 0 
lotus-eyed [Krishna], as well as of [your] immutable majesty (mahatmya). (2) 

Even as you have described [Your] Self, 0 supreme Lord, so do I desire to see your 

lordly Form, 0 supreme Person. (3) 

If, 0 Lord, you think it possible for me to behold that [cosmic Form of yours], 0 Lord 

of Yoga, then do reveal to me [your] immutable Self. (4) 

The B lessed Lord said: 

0 Partha, behold My forms [which are] a hundredfold, a thousandfold, of varied kinds, 

divine, many-colored and many-shaped. (5) 
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Behold the Adityas, Vasus, Rudras, Ashvins, and Maruts. Behold, 0 Bhil.rata, the 
I� 

many marvels never seen before. (6) 

Behold now, 0 Gudfil<.esha, the whole wodd, [with all its] moving and unmoving 

[things], abiding as one here in My [cosmic] body, and whatever else you desire to see. 

(7) 

Yet never will  you be able to see Me with this your [physical] eye. I will give you a 

divine (divya) eye. Behold my lordly Yoga. (8) 

Samjaya [the narrator of the dialogue between Krishna and Arjuna] said: 

0 King [Dhritarashtra] , having spoken thus, the great Lord of Yoga, Hari, then 

revealed [his] supreme lordly Form to Partha. (9) 

[His Form has] many mouths and eyes, many marvelous appearances, many div ine 

adornments, many divine upraised weapons, ( 10) 

wearing divine garlands and robes, anointed with divine fragrances, all-wonderful. 

[Behold] the God, infinite, omnipresent. ( 1 1 )  

If the splendor of a thousand suns were to arise at once in heaven, that would be like 

the splendor of that Great Self. ( 1 2) 

Then Piindava saw the whole world, divided manifold, abiding in the One, there in the 

[cosmic] body of the God of Gods. ( l  3) 

Then Dhanamjaya, filled with amazement (vismaya), with bristling hair, bowing h is 

head before the God and doing anjati
'5

, spoke [thus]: ( 1 4) 

0 God, in your [cosmic] body I behold the Gods and all the various kinds of beings, 

Lord Brahma seated on the lotus throne, and all the seers and divine serpents (uraga). 

( 1 5) 

Everywhere I behold you [who are] of endless Form, with many arms, bellies, mouths, 

eyes . I cannot see in you beginning, middle, or end, 0 All-Lord, All-Form. ( 1 6) 

I behold you with diadem, mace, and discus-a mass of brilliance, flaming all round. 
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[Yet you are] hard to see, for [you are] entirely a brilliant radiance of immeasurable 

sun-fire. ( 17) 

You are to be known as the supreme Imperishable (akshara). You are the supreme 

Treasure-Store (nidhana) of all this. You are the Immutable (avyaya), the Guardian of 

the eternal law (dharma). You are the everlasting Person (purusha)-[now] I know. 

( 1 8) 

Without beginning, middle or end, of endless strength (vfrya), with infinite amis and 

with moon and sun as eyes: I behold you-[your] mouth a flaming offering-consumer 

burning up all this with your brilliance. ( 1 9) 

By you alone is this interspace between Heaven and Earth pervaded, and all the quar

ters [too]. Seeing this marvelous, terrifying Form of yours, the triple world shudders, 

0 Great Self. (20) 

Verily, these hosts of Gods enter into you. Some, frightened, pray with the anja/i[-ges

ture ]. Crying out, "Hail [to you] !", multitudes of great seers (rishi) and adepts (siddha) 

laud you with excellent hymns. (2 1 )  

Rudras, Adityas, Vasus, and the Sadhyas, the Vishve[-devas], the [two] Ashvins, the 

Maruts, and the quaffers-of-steam, and the hosts of Gandharvas, Yakshas, Asuras, and 

adepts-all behold you in amazement.
16 (22) 

Beholding that great form of yours, 0 strong-armed [Krishna], with its many mouths 

and eyes, arms, thighs, feet, many bellies, many formidable fangs-the worlds shud

der, and so do I. (23) 

Touching the sky, flaming many-colored, with gaping mouths and flaming spacious 

eyes-beholding you [thus], my innermost Self (antar-dtman) trembles, and I cannot 

find a hold or tranquillity (shama), 0 Vishnu. (24) 

And seeing your [numerous] mouths [studded with] formidable fangs resembling the 

fire of time, I know not where to tum, and I find no shelter [anywhere] . Be gracious, 

0 Lord of the Gods, 0 World-Home! (25) 

And all these sons of Dhritarashtra together with hosts of protectors of the earth

Bhishma, Drona, as well as the son of Suta and also our war lords- (26) 
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they swiftly enter your mouths with formidable fear-instilling fangs. Some are seen 

sticking in between your teeth with pulverized heads. (27) 

As many rivers and water torrents flow headlong into the ocean, so do these heroes 

(vira) of the world of men enter your blazing mouths. (28) 

As moths in profuse streams enter a blazing flame to be destroyed, so do the worlds 

in profuse streams enter your mouths to be destroyed. (29) 

With flaming mouths, you lick up all the worlds, completely devouring them. Filling 

the whole world with brilliance, your dreadful (ugra) rays blaze forth, 0 Vishnu. (30) 

Tell me who you are of dreadful form. Salutations be to you! 0 Best of Gods, have 

mercy! I wish to know you [as you were] at first. For I do not comprehend your cre

ativity (pravritti). (3 1 )  

The Blessed Lord said: 

I am time (kala), wreaker of the matured world's destruction, engaged here to annihi

late the worlds. Except for you, all these warriors arrayed in the opposed ranks shall 

not be [alive after this battle]. (32) 

Therefore, you, arise, win glory ! Conquering the enemies, enjoy a prosperous king

dom! Verily, they are already slain by Me. Be a mere tool (nimitta) [for Me], 0 
Savyasacin!

11 
(33) 

Drona, Bhishma, Jayadratha, and Karna, as well as the other [heroes] are [already] 

slain by Me. You must strike [them down] ! Do not be distressed. Fight! You will con

quer [all your] rivals in battle. (34) 

Samjaya [the narrator] said: 

Upon hearing these words of Keshava, Kiritin [i.e., Arjuna]. doing anjali, trembling, 

saluting again and bowing down, said to Krishna with stammering [voice], very fright

ened: (35) 

Rightly, 0 Hrishikesha, the world rejoices and is enraptured with your praise. The 
IH 

Rakshasas flee terrified in [all] directions, and all the hosts of adepts salute [you]. (36) 
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And why should they not salute [you], 0 Great Self, [you who are] greater even than 
Brahma, the primal Creator (ddi-kartri)? 0 infinite Lord of the Gods, World-Abode, 
you are the Imperishable, existence (sat) and nonexistence (asat) and what is beyond 
that. (37) 

You are the primal God (adi-deva), the ancient Person (purusha). You are the supreme 
Treasure-Store of all this. You are the knower and the known and the supreme Abode. 
By you all this is spread out, 0 infinite Form! (38) 

You are Vayu, Yama, Agni, Varona, Shashanka, and Prajapati the grandsire. 19 Salu
tation, salutation be to you, a thousandfold; and again and again salutation, salutation 
to you! (39) 

Salutation to you from in front and from behind! Salutation to you from all round, 0 
All ! Endless your strength, immeasurable [your] might (vikrama). You complete all, 
hence you are all. ( 40) 

Ignorant of this your majesty, through my heedlessness (pramada), or perhaps through 
fondness and thinking importunately [that you are my] friend, I rashly said, "Hey 
Krishna! Hey Yadava! Hey friend!" (41 )  

and in jest [showed] disrespect to you, while at play, reposing, sitting, or eating when 
alone or in the company [of others]-for that, 0 Acyuta, I beg forgiveness from you, 
the Unfathomable! (42) 

You are the father of the world, [containing] moving and unmoving [things]. You are 
its object-of-worship (pujya) and [its] venerable teacher. None is equal to you-how 
could there be [anything] greater in the triple world, 0 matchless Splendor? (43) 

Therefore bowing down and bending low [my] body, I seek your grace (prasada), 0 
praiseworthy Lord. You should bear [with me] , 0 God, as a father with a son, as a 
friend with a friend, or a lover with a beloved. (44) 

I am thrilled at having seen what has not been seen before. But my mind is distressed 
with fear. [Therefore],  0 God, show me that [human] form [of yours]. Be gracious, 0 
Lord of the Gods, World-Home! (45) 
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I wish to see you even as [before] ,  [with your] crown, the mace, and the discus in 

hand. Assume that four-armed form [of yours], 0 thousand-armed All-Form! (46) 

The B lessed Lord said: 

Out of My kindness (prasanna) for you, 0 Arjuna, I have revealed this supreme Form 

by [My] Self's Yoga-which bril liant, all [ -embracing], endless, and primeval (adya] 

[Form] of Mine has not been seen before you by anyone. (47) 

Neither by the Vedas, sacrifices, or study (adhyaya), nor by gifts, nor by rites (kriyd), 

nor by fierce penance (tapas) can I be seen thus-formed in the world of men by any

one [but] you, 0 heroic foe (pravfra) of the Kurus! (48) 

You [need] not tremble. Do not [succumb to] a bewildered state at seeing this terrible 

Form of Mine. Free from fear (bhi) and glad minded, you [can] behold again this My 

[familiar physical] form, that very [form which you know so well] .  (49) 

Samjaya lthe narrator] said: 

Having thus spoken to Arjuna, Vasudeva revealed again his [human] fom1, and hav

ing assumed again his pleasant [human] body, the Great Self comforted the terrified 

[Prince Arjuna]. (50) 

Arjuna said: 

Beholding [again] this pleasant human form of yours, 0 Janardana,
20 

I have now 

recovered my natural consciousness. (5 1 )  

The Blessed Lord said: 

This Form of Mine, which you have seen, is very difficult to see/' Even the Gods are 

forever eager to [be granted a] vision of this Form. (52) 

In the way in which you have seen Me, I cannot be seen by [means of] the Vedas, nor 

by penance, nor by gifts, nor by sacrifice. (53) 

But, 0 Arjuna, by love [directed to] no other, I can be seen and known in this way, and 

entered into in reality, 0 Paramtapa.
2 1  

(54) 
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He who does My work, intent on Me, devoted to Me, free from attachment, without 

enmity toward all beings-he comes to Me, 0 Pandava! (55) 

V. THE YOGIC TEACHINGS OF 
THE ANU-GiTA 

highest goal of human aspiration-not divine 

communion with Lord Krishna. I t  appears that 

the Anu-Gftd is an early attempt to downplay the 

The Anu-Gftd ("After-Song"), found in the devotionalism of Krishna's teachings-a tenden

Mahahharata ( 14. 1 6-50), is the earliest imitation cy continued forcefully by Shankara, the chief 

of the Bhagavad-Gftd of which we have know)- proponent of Advaita Vedanta and its Jnana

edge. "Imitation," however, is perhaps the wrong Yoga. 

word, because it is more than a mere echo of the 

Lord 's Song. It is intended to recapitulate the 

teachings given by Lord Krishna to Prince Arjuna VI. THE LIBERATING GOSPEL OF 
just before the commencement of the first battle THE EPIC-THE MOKSHA-
between the Pandavas and the Kauravas. After the DHARMA 
last battle was fought and the war was won, 

Arjuna asked his div ine teacher, the God-man 

Krishna, to repeat the teachings of the Bhagal 'ad

Gitii. The Anu-Gitii is Krishna's response to this 

request. There are a number of other "imitation" 

Gitas from various periods. but none claims to be 

a direct recapitulation of Krishna's original song 

of instruction as does the Amt-Gita. 

Before giving his priceless teachings again 

to Prince Arjuna. Krishna rebuked his disciple for 

forgetting the original instructions. But Arjuna 

may easily be excused for this failing, given the 

fact that when the Bhagal'ad-Gita ' s  wisdom was 

imparted to him he was in a state of dejection 

from having seen his friends and teachers among 

the ranks of the enemy. 

While there are many parallels between the 

two Gitas, we cannot fail to note the absence of 

the devotional (hhakti) element in the Amt-Gita. 

Instead this text emphasizes the element of gno

sis (jnana), with the Absolute (hrahman) as the 
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Next to the Blwgal'Gd-Gitli and the A1111-Gita, 

the most significant materials on Yoga in the Ma

hahluirata arc found in the Moksha-Dharma sec

tion, which comprises Chapters 1 68-353 of the 

twelfth book of the epic. Here several related but 

not always consonant traditions are given voice. 

Besides the orthodox brahmanical schools repre

sented by Vedanta, we encounter several other tra

ditions. notably the Pancaratra religion (an early 

form of Vaishnavism), the Pashupata religion (a 

form of Shaivism), Pre-Classical Samkhya, and 

Pre-Classical Yoga. These diverse teachings have 

sometimes been looked upon as being merely a 

corrupt doctrinal jumble crafted onto the nondual

ist metaphysics of Vedanta, but nothing could be 

further from the truth. 

The liberation gospels present in the Moksha

Dharma give us important clues especially about 

Samkhya and Yoga in their "epic" forms, prior to 

their systematizations at the 
"
hands of ishvara 
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Krishna (c. 350 C.E.) and Patanjali (c. 200 C.E.) 

respectively. What emerges from a careful study of 

the Moksha-Dharma is, the great similarities 

between Samkhya and Yoga notwithstanding, that 

these two traditions were already distinct and inde

pendent developments at the time of the final com

position of the M ahiibh/irata. This is epitomized in 

the following statement: 

The method of the yo!(as [i.e., yo!(ins] is 

perception, [whereas] for the siimkhyas 

it is scriptural tradition. ( 1 2.289.7) 

This is also true of the epic schools of Yoga. What 

distinguishes epic Samkhya and Yoga from their 

classical formulations is, above all, their theistic 

orientation. The atheism of Classical Samkhya and 

the curious theism of Classical Yoga must be 

understood as deviations from a strongly theistic 

base, reflected in the Upanishads. 

The reason for this shift away from the orig-

inal panentheism of Samkhya and Yoga was a felt 

need to respond to the challenge of such vigor

ously analytical traditions as Buddhism by sys

tematizing both Samkhya and Yoga along ratio-

nalistic philosophical lines. In both cases, this 

''These are not the same," as the epic affirms effort led to a metaphysical dualism that is barely 

two verses later. The distinction 

made here is between the prag

matic-experimental approach of 

the yo!(ins (called yo!(as), and 

the reliance on traditional reve

lation (accompanied by rational 

inquiry into the nature of human 

existence) that typifies the fol

lowers of Samkhya. But Epic or 

Pre-Classical Yoga is not charac

terized simply by practice, nor 

Samkhya only by theory. Both 

traditions have their own specif

ic theoretical framework and 

psychotechnology. 

Pre-Classical Samkhya a

rose out of the Upanishadic 

speculations about the levels of 

existence and consciousness as 

they were disclosed in the pene

trating meditations of the sages. 

But by the time of the Moksha

Dharma, Samkhya and Vedanta 

had become distinct traditions. 

Like some schools of Vedanta, 

however, Pre-Classical Samkhya 

espoused a form of nondualism. 

ishvara, huddha , ahuddhimat 

A manuscript page of the Mahabharata 
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convincing and that limps behind the nondualist 

interpretations of Vedanta. 

There were important differences between 

the epic schools of Samkhya and Yoga on meta

physical-theological matters. The epic Samkhya 

teachers maintained that there is an essential iden

tity between the individuated or empirical self, 

called hudhyam<ina or jfva, and the universal Self, 

called huddha or <itman. By contrast, the Yoga tra

dition asserted that there is more of a rift between 

the transcendental Self and the many empirical 

selves or ego-personalities. Also, according to the 

adepts of Yoga there is a supreme Being, or 

Divinity, above the collective of transcendental 

Selves. In comparison with that absolute Being, 

which is known as the "awakened" (huddha) prin

ciple, or as "Lord" (ishvara), even the liberated 

beings are still unenlightened or unawakened 

(abuddhimat). Thus, the epic yogins allowed 

twenty-six fundamental categories of existence, 

called "principles" (tattva), whereas the Samkhya 

followers allowed only twenty-five. These onto

lo�ical principles will  be discussed in Chapter I O. 
The epic schools of Samkhya and Yoga gave 

rise to Samkhya-Yoga syncretism. For the histori

an of Indian philosophy and spirituality these 

developments, which have for so long been mis

understood, form one of the most exciting areas of 

inquiry. For the student of Yoga, it is important to 

know that Patanjali 's Yoga-Surra was preceded by 

cent,mies of lively experimentation and thought 

about the great matter of self-transcendence. Pat

anjali 's work, impressive as it is as a concise state

ment of Yoga philosophy and practice, scarcely 

betokens the immense ingenuity and spiritual cre

ativity on which it was built. 

When we read the Moksha-Dharma, we en

cmmter all kinds of more or less e laborate and 

more or less abstruse teachings. In terms of actu

al practice, the Yoga authorities who make their 

appearance in the epic insist on solid moral 
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foundations. They demand such virtues as truth

fulness. humil ity, nonpossessiveness, nonvio

lence, forgiveness, and compassion, which also 

form the bedrock of later Yoga. 

Lust, anger, greed, and fear are frequently 

listed as the yogin's greatest enemies. There are 

also references to dreaming and sleep, infatuation 

and "mental diarrhea" (hhrama), as well as doubt 

and discontent, which are all deemed to be severe 

obstacles on the spiritual road. Another consider

able obstruction is said to be the powers, called 

siddhis or 1·ihhi1tis, that can distract the yogin 

from his real concern, which is to transcend the 

self, or ego-personality. These powers are a natur

al by-product of the yogin 's meditation practice. 

Yet, as Patanjali observes in his Yoga-Sarra 

(3.37),  they are accomplishments only from the 

point of view of the egoic consciousness. Their 

exercise prevents the ecstatic state (sam<idhi) pre

cisely because the deployment of these powers 

presupposes that we pay attention to the external 

world and its affairs. This, in tum, means that we 

reinforce the habit of assuming that we are ego

personalities rather than the transcendental Self. 

The Moksha-Dharma teachers also provide 

useful instructions about right diet and fasting, as 

well as suitable environments for yogic practice. 

They also knew of the value of breath control 

(pranayama) and distinguished between the five 

types of life force (pr<ina) circulating in the body. 

Breath control prepares the mind for the next 

stage of the process of gradual introversion, which 

is the withdrawal (praty<ihara) of the senses from 

the external world. 

Most schools of Pre-Classical Yoga sub

scribe to what the Moksha-Dharma calls nirod

ha-yoga, the "Yoga of cessation." This approach 

consists in the progressive disowning of the con

tents of conscipusness-from sensations, to 

thoughts, to higher experiences-until the tran

scendental Self shines forth in its full glory. Thus, 
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sensory inhibition, concentration, and meditation 
are considered the primary means of Yoga. In one 
section ( l  2. l 88. l 5ff.), several degrees of medita
tion are distinguished that remind one of Pat
anjali 's terminology. Thus, Bhishma, who is not 
only a heroic warrior but also a wisdom teacher, 
speaks of the meditation stages of vitarka (think
ing), vicdra (subtle reflection), and viveka (differ
entiation), though without explaining them fur
ther. These stages are called codand, since they 
"impel" the mind to become absorbed in the 
objectless condition. The yogin who is successful 
at nirodha-yoga enters the state of complete inner 
stillness, "windlessness" (nirvana), which is ac
companied by the total absence of sensory input. 
The body of such a yogin is said to appear to oth
ers like a stone pillar. 

Nirodha-yoga 

Another type of Yoga discussed in the Mok

sha-Dharma is known as jndna-dipti,yoga, the 
"Yoga of the effulgence of wisdom." It consists in 
prolonged concentration upon progressively more 
subtle objects. For instance, a person may first fix 
attention on one of the five material elements, fol
lowed by concentration on the mind (manas) or 

the higher mind (buddhi). Or a yogin may start out 
by concentrating on different points in the body, 
such as the heart, the navel, or the head, and sub
sequently on the Self itself. These concentration 
practices are called dhdrand. 

In one passage, Yoga is likened to a faultless 
jewel that first gathers in and then emits the bright 
light of the sun. The sun, of course, is a universal 
symbol for the Self, which is experienced as a 
dazzling effulgence. This metaphor describes 
well the essential yogic process of concentration. 
Dhdrand gathers in the "rays" or whirls of the 
mind, and focuses them on the Self within, until 
the radiance of the Self becomes manifest in the 
state of ecstasy (samddhi) and transforms the 
yogin's entire being. 

The fact that such... teachings came to be 
included in the Mahdbhdrata demonstrates their 
immense popularity during the period under 
review. ln the centuries around the time of the 
Buddha and certainly prior to the beginning of the 
Christian calendar, Yoga had manifestly become a 
vociferous contender in the philosophical and 
spiritual arena of Hinduism. It was only a matter 
of time before an educated adept of Yoga would 
create a work of lasting success in which the phi
losophy and practice of Hindu Yoga was coher
ently formulated. That work was the Yoga-Surra 

of Patanjali to which we will tum in Chapter 9. 
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SOURCE READING 11 

Moksha-Dharma (Selection) 

The following two chapters from the Moksha-Dharma are in the form of a dialogue between 
Bhishma and his royal pupil Yudhishthira. The first excerpt explains in some detail the impact _of the three 
qualities (guna) of Nature-sattva, rajas, and tamas-upon the human mind. According to the ontologi
cal theory expounded here, these three qualities are the product of the wisdom faculty (buddhi), which is 
the first evolute of Nature (prakriti). Beyond the wisdom faculty, or higher mind, is the immovable eter
nal Witness, here called the Field-Knower (kshetra-jna), which is none other than the transcendental Self. 

The second excerpt considers the practice of meditation (dhyona), though the consideration extends 
only to the first of four stages. In verse 1 5, reflection (vicara), thinking (vitarka), and differentiation (vive
ka) are listed as components of the first stage. This reminds one of the elements of vicara and vitarka in 
the state of conscious ecstasy (samprajnata-samddht) mentioned in Patanjali's Yoga-Sutra ( 1 .43-44). 

The state of perfection (siddhi) to which this fourfold Yoga of meditation is said to lead is also called 
extinction (nirvana)--a term we encounter also in the Bhagavad-Gfta (2.72; V.26). It is explained indi
rectly in verse 6. 19 of the Gita: "As a lamp standing in a windless (nivata) [place] flickers not-that sim
ile is recalled [when] a yo gin of yoked mind (citta) practices the Yoga of the self." The term nirvona, usu
ally translated as "extinction," stems from the verbal root va ("to blow"), of which the past participle is 
vota. The prefix nis {changed into nir before vana) corresponds to the Latin prefix ex ("out"). The term 
nirvana is well known from the Buddhist scriptures and has been cited by scholars as evidence that the 
Gfta and the Moksha-Dharma are post-Buddhist works. Yet, it is just as likely that the Buddha borrowed 
this. word from already existing philosophical vocabulary. 
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12.187 

Yudhishthira said: 

Tell me, 0 grandsire, what is that which is named the deep Self (adhyatman), which 
is considered the Self (purusha)? What is the inmost self and of what [nature] is it? ( 1 )  

Bhishrna said: 

That deep Self that you ask me about, 0 Partha, I shall explain to you, 0 friend, as the 
most beatific joy (sukha). (2) 

Having known that, a person finds delight (priti) and joyousness (saukhya) in the 
world and obtains the fruit [thereof], which is benevolence toward all beings. (3) 
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Earth, wind, ether, water, and light are great elements, [which are] the origin and the 

end of all beings. ( 4) 

From that [conglomerate of elements] these [beings] have been created an9 into that 

they return again and again-the great elements in beings are like the waves of the 

ocean. (5) 

As a tortoise after extending its limbs retracts them again-similarly the elemental self 

(bhuta-atman),
22 

having created [all] beings, withdraws them again. (6) 

The Creator of beings fashioned the five great elements in all beings, but the individ

ual (jfva) does not see the differences in them. (7) 

Sound, hearing, and the ears-[ this is] the triad born from the womb of ether. From 

the air [come] skin, touch, and motion as well as speech as the fourth. (8) 

Form, eye, and digestion are called the triple fire. Taste, moisture, and tongue are 

known as the three 4ualities of water. (9) 

Scent, nose, and body-these are the three qualities of earth. The great elements are 

five. The mind (manas) is said to be the sixth. ( 10) 

The senses and the mind, 0 Bharata, are one's [means of] cognition (vijndna). The 

seventh is said to be the wisdom faculty (buddhi). Furthermore, the Field-Knower 

(kshetra-jna) [i.e., the Self] is the eighth. ( 1 1 )  

The eye is for seeing; the mind creates doubt; the wisdom faculty is for ascertaining 

[the nature of things]; the Field-Knower abides as the witness [of all these processes]. 

( 1 2) 

He sees what is above the soles of the feet, hitherward and above. Know that by Him 

this entire [universe] is inwardly pervaded. ( 1 3) 

The senses in man are to be completely understood. Know [also] tamas, rajas, and 

sattva as the conditions on [which the senses] are based.
23 ( 14) 

The man who has understood this through the wisdom faculty, scrutinizing the com

ing and going of beings, gradually obtains the highest tranquillity (shama). ( 1 5) 
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The wisdom faculty governs the qualities (guna) [of Nature]. The wisdom faculty also 
[presides over] the senses, with the mind as the sixth [sense].  In the absence of wis
dom (buddhi), where would the qualities (guna) be? ( 16) 

Thus, this entire [universe of] mobile and immobile [things] is made of that [wisdom 
faculty]. It arises and is reabsorbed [into the wisdom faculty] . Hence [the universe] is 
declared to be so [dependent on the wisdom faculty]. ( 1 7) 

That by which [the wisdom faculty] sees is the eye; [by which it] hears is called the 
ear; [by which it] smells is called the nose. With the tongue it recognizes flavors. ( 1 8) 

With the skin it senses contacts. The wisdom faculty is passive [and] transmuted [by 
these processes]. That by which it desires is the mind (manas). ( 19) 

The resting places of the wisdom faculty, [which have their] distinct purposes, are 
fivefold. They are called the five senses. The invisible [wisdom faculty] stands above 
these [senses] .  (20) 

The wisdom faculty, presided over by the Self (purusha), exists in the [diverse] con
ditions: Sometimes it obtains delight [when sattva is preeminent] ; sometimes it 
grieves [when rajas is dominant] . (21 )  

Sometimes, however, it exists [in a state dominated by tamas in which it is] not 
[affected] by pleasure (sukha) and by suffering (duhkha). Thus it abides in three con
ditions in the human mind. (22) 

That [wisdom faculty], of the essence of the conditions, transcends the three condi
tions, just like the wave-rich ocean, the supporter of rivers; the great boundary [is 
greater than its tributaries] . (23) 

The wisdom (buddhi) that has gone beyond the conditions exists in the mind [as its] 
condition. However, when rajas is activated, [wisdom] follows that condition. (24) 

Then it causes all the senses to perceive. Sattva is delight, rajas is grief, and tamas is 
delusion. These are the three [conditions in which the wisdom faculty manifests] .  (25) 

Whichever condition [is prevalent] in this world-they [consist in] these three combined. 
Thus, I have explained to you, 0 Bharata, the whole nature of the wisdom faculty. (26) 
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And all the senses are to be conquered by the sage (dhimat). Sattva, rajas, and tamas 

are always attached to creatures. (27) 

Consequently a threefold sensation (vedand) is seen in all beings, 0 BhArata-name

ly sattvic, rajasic, and tamasic. (28) 

Pleasant contact [arises from] the quality of sattva, unpleasant contact from the qual

ity of rajas. In connection with tamas [neither pleasurable nor unpleasant sensations] 

occur, [but instead there is delusion]. (29) 

[That sensation] in the body or in the mind that is connected with delight is considered 

(evidence that] a sattvic condition exists in it. (30) 

Now, [that sensation] which is connected with suffering, causing one dissatisfaction 

[and prompting one to] escape from it, one should consider as rajas-activated. (3 1 )  

Now, [that sensation] which is connected with delusion, which is like the imponder

able, unknowable Unmanifest-that should be comprehended as tamas. (32) 

Rapture, delight, bliss, joy, tranquil-mindedness-wherever they occur, the sattvic 

qualities [are predominant]. (33) 

Dissatisfaction, distress, grief, greed, and impatience-these are viewed as signs of 

rajas, [and they are evident] from their causes or not [evident] from their causes. (34) 

Similarly, conceit, delusion, inattention, sleep (svapna), and weariness (tandrita)-

wherever they occur, the various qualities of tamas [are predominant]. (35) 

He who restrains well the mind, [which is] far-going, wide-roaming, of the essence of 

desire and doubt-he is happy here [on Earth] and in the hereafter. (36) 

Behold the subtle distinction between the sattva [i.e., the buddhi or wisdom faculty] 

and the Field-Knower [i.e., the Self] . The one creates the qualities (guna), the other 

does not create the qualities. (37) 

As the gnat and the fig tree are always connected, so also is the connection between 

these two. (38) 
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[Although] distinct by nature, they are always connected. As a fish and water, just so 

are these [two] connected. (39) 

The qualities do not know the Self, [but] It knows the qualities all round, and the 

Overseer (paridrashtri) of the qualities always [wrongly] deems himself as their cre

ator. (40) 

But by means of the inactive, insensate senses, [the mind] and the wisdom faculty as 

the seventh, the supreme Self-like a lamp---perfonns the task of a lamp. (4 1 )  

The sattva [i.e., the buddhi or wisdom faculty] creates the qualities. The Field-Knower 

[merely] looks on. This is their pennanent connection, of sattva and the Field-Knower. 

(42) 

There is no common basis whatever for the sattva and the Field-Knower. [The latter] 

never creates the sattva, the mind, or the [other] qualities. (43) 

When one controls the rays of those [senses] with the mind, then one's Self manifests 
like a [brightly] burning lamp in a pot. (44) 

The sage (muni) whose delight is ever in the Self, who has abandoned Nature 's activ

ity, and who has become the Self of all beings-he goes the supreme course [to liber

ation and immortality] .  (45) 

Like a water-going bird is immersed [in the water but] not stained by it, just so the 

accomplished sage (prajno) lives among beings [without being tainted thereby] .  (46) 

A man should thus dissociate from the innate condition (s1•a-bh0va) by means of the 

wisdom faculty in this manner: He should move without grieving, without thrilling 

[over things], with all intoxication (matsara) gone. (47) 

He who by the power of the innate condition (sva-bhava) always creates the effected 

qualities is like the maker of a spider web. The qualities are to be known as the thread. 

(48) 

[When the qualities] have vanished, they have not [really] disappeared. [Their total] 

cessation is not evident from direct perception. "[Even though it is] imperceptible, it 

can be established by inference." (49) 
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Thus have decided some, while others [argue for their total] cessation. Considering 

both [positions], one should decide as seems fit. (50) 

Thus, this tight heart knot [i.e., philosophical problem], consisting of a difference of 

opinion (buddhi), should be loosened. [Then one will] not grieve. [Of this there is] no 

doubt. (5 1 )  

A s  dirty persons may become clean by submerging themselves in a stream. knowing 

full well [that they will be cleansed]-thus know wisdom (jnana) as the [means of 

purification] . (52) 

Just as someone who sees the farther shore is intimidated by a great river and there

fore does not cross it-similarly those who see the deep Self (adhyatman), aloneness, 

supreme wisdom [at first feel intimidated but then proceed to attain it] . (53) 

The man who knows about this coming and going of all beings and who considers it 

gradually attains the Supreme by that wisdom (buddhi). (54) 

He who has understood the triad [of the qualities of Nature] is released with the east

ern light. Searching with the mind, [he becomes] yoked, truth-seeing, and desireless. 

(55) 

The Self cannot be seen by the senses severally [or even in combination],  [which are] 

deployed here and there and are difficult to conquer by immature persons (akrita-
• 24 
atman). (56) 

Having understood this, he becomes wise (buddha). What other sign of wisdom [could 

there be]? Knowing this, the sages know they have accomplished what is to be accom

plished. (57) 

That which for the knowing ones no [longer holds any] fear is excessive fear for those 

who are ignorant. There is no higher course for anyone. Having reached the quality 

(guna) [of the supreme Self] ,  they praise its unequaledness (atulyata). (58) 

He who performs [actions] without preceding intention and who rejects that which 

previously was done [by him]-for him both no [longer] exist, neither the disagree

able nor the agreeable. (59) 
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Behold the diseased world, the grief-stricken people wailing much about this and that. 

Behold in this [world] the healthy and the griefless. Whoever knows both these posi

tions knows truly. (60) 

12.188 

Bhishma said: 

Lo! I will tell you, 0 Partha, the fourfold Yoga of meditation, knowing which the great 

seers went to eternal perfection (siddhi). ( I )  

The yogins, the great seers, practice meditation as it should be done, partaking of wis

dom, with the mind directed to extinction (nirvana). (2) 

They do not return, 0 Partha. [They are] liberated from the defects of the world-of

change (samsara). The defects [arising from their] birth are gone, [and they] stand 

firm in their innate nature (sva-bhdva). (3) 

[They are] beyond the opposites, abiding always in sattva, free, forever resorting to 

restraint (niyama) and [to things that are] free from attachment and dispute and that 

produce mental tranquillity. (4) 

Then the sage (muni) should, combined with study (svadhyc1ya), concentrace the mind 

on a single point, making the host of senses into a ball and sitting [immobile] like a 

piece of wood. (5) 

He should not seek out sound with the ear. He should not know touch with the skin, 

nor know form with the eye, nor taste with the tongue. (6) 

Also, the knower of Yoga should abandon all scents through meditation, and he should 

valiantly reject [all things that] agitate the group of five [senses]. (7) 

Thence he should skillfully constrain the group of five [senses] in the mind, and he 

should settle the roaming mind together with the five senses. (8) 

In the first course of meditation, the wise should settle inwardly the wandering, unsup

ported, five-gated (panca-dvc1ra), fickle mind. (9) 
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When he makes the senses and the mind thus into a ball-this I call the first degree of 

meditation. ( I  0) 

His mind, the sixth [sense]-fully restricted inwardly through the first [course of med

itation]-will [still] quiver like a lightning flash in a cloud. ( 1 1 )  

Like a trembling drop of water on a leaf moves about-thus his attention (citta) wan

ders on the track of [the first course of] meditation. ( 1 2) 

[Even when] the mind is momentarily somewhat controlled and stands [relatively 

firm] in the track of meditation, it [soon] again roams on the path of the wind [i.e., the 

breath] and becomes like the wind. ( 1 3) 

Unresponsive [to sensory stimuli], free from affliction, free from lethargy and enthu

siasm (miitsara), the knower of the Yoga of meditation should renewedly settle the 

mind (cetas) by means of meditation. ( 14) 

Reflection, thinking, and differentiation arise for the concentrating sage. beginning 

with the first [degree of] meditation. ( 1 5) 

Even when troubled by the mind, he should perform concentration (samlidluJna). The 

sage should not become discouraged but should strive for his good (hita). ( 1 6) 

Just as heaped piles of dust, ashes, or refuse do not [right away] become saturated 

when sprinkled with water, ( 1 7) 

or just like dry flour, a little moistened, does not [right away] become saturated but 

becomes saturated gradually- ( 1 8) 

just so he should, gradually, saturate the host of senses and gradually gather them. [In 

this manner] he will completely tranquilize [the mind]. ( 1 9) 

The mind and the group of five [senses] will, 0 Bharata, become tranquilized through 

incessant Yoga [practice], when the first degree of meditation is attained. (20) 

Not by human work or by some divine [intervention] does he advance to the joy that 

[pertains] to him who is self-controlled. (2 1 )  
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Yoked by that joy, he delights in the practice of meditation. Thus, verily, the yogins go 

to that extinction (nirvana) [which is] free from ill. (22) 

VII. THE SIXFOLD YOGA OF THE 
MAITRAYANiYA-UPANISHAD 

The Maitrayanas are mentioned already in 

the Briihmanas and are associated with the Krish

na- (Black) Yajur-Veda. They appear to have had a 

special connection with God Rudra, who was sub-
• 

sequently assimilated into Shiva of classical 

times. Among other works, the Maitrayana priests 

created the Shata-Rudr�va ("Hundred [Invoca

tions I of Rudra"), a litany that was recited for pro

tection against evil but came to be used for medi

tative purposes as well. As its title indicates, the 
,, 

Maitriiyaniya-Upanishaa was also authored in 

those circles, though in much later times. While 

this esoteric scripture clearly contains archaic 

yogic lore, its extant recension was probably not 

composed until the fourth or third century B.C.E. 
26 

A section of this Upanishad forms an independent 

text going by the name of Maitreya-Upanishad, 

which appears to have been created in South 

lndia.
21 

The Maitriiyaniya-Upanishad opens with 

the story of King Brihadratha, who in the Mahii

bhiirata is remembered as an early ruler of Mag

adha and a faithful worshiper of Shiva. After 

installing his son as ruler, so the story goes, Bri

hadratha abandoned his kingdom to pursue aus

terities in the forest. After a thousand days (or 

years) of standing stock-still, with his arms raised 

high and staring into the sun, he was visited by 

the Self-realized adept Sh3.k3.yanya. Finding 

Brihadratha worthy of instruction, Shakayanya 
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disclosed to him the mystery of the two kinds of 

self-the "elemental self' (bhuta-iitman, written 

bhutiitman), or ego-personality, and the transcen

dental Self. 

The elemental self is constantly suffering 

change until it disintegrates at death, but the tran

scendental Self is eternally unaffected by these 

changes. It can be realized through study and the 

pursuit of one's allotted duties, including austeri

ties, recitation, and profound contemplation. 

Shakayanya speaks of this realization in terms of 

a union (sayujya) with the Self, the Ruler (ish

ana). Then the sage expounds the sixfold Yoga 

(shad-anga-yoga) as follows: 

The rule for effecting this [union with 

the Self] is this: breath control (priinii

yama), sense withdrawal (pratyahara), 

meditation (dhyiina),  concentration 

(dhiiranii), reflection (tarka), and ecsta

sy (samiidhi). Such is said to be the six

fold Yoga. (6. 18)  

When a seer sees the brilliant Maker, 

Lord, Person, the Source of [the Creator

God] Brahma, then, being a knower, 

shaking off good and evil, he reduces 

everything to unity in the supreme 

Imperishable. (6. 1 9) 

The Maitrayaniya-Upanishad is still more 

specific. It mentions the central channel (sushum

na-nadi) that forms the axis of the body, along or 
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into which the life force (prana) must be forced 

from the base of the spine to the crown of the 

head and beyond. This process is accomplished 

by joining the breath, the mind, and the sacred 

syllable om. Next Shfilc.ayanya quotes two stanzas 

from an unidentified authority, according to 

which Yoga is the joining of breath and the sylla

ble om, or of breath, the mind, and the senses. 

This text contains many fascinating ideas, 

hinting at practices that suggest a further advance 

in the development of Yoga and that prepared the 

ground for Patanjali 's classical formulation. 

VIII. THE INTANGIBLE YOGA OF 
THE MANDUKYA-UPANISHAD 

There are a number of Upanishads from 

the Epic Age, notably the isha, the Mundaka, 

the Prashna, and the Mandukya,2K which are not 

directly connected with the (Samkhya-)Yoga tra

dition characteristic of the Epic Age but belong to 

mainstream Vedantic nondualism (which is a 

form of Jnana-Yoga). I will discuss here only the 

Mandukya-Upanishad, which deserves to be sin

gled out because it inspired the adept Gaudapada 

to compose his esteemed Mandukya-Karika, also 

known by the name of Agama-Shtistra. Gauda

pada was the parama-guru of Shankara, the most 

renowned philosopher of Advaita Vedanta, India's 

tradition of radical nondualism. The phrase para

ma-guru is not altogether clear-it could mean 

that Gaudapada was the teacher of Shankara's 

teacher Govinda, or it could mean that he was the 

"root guru," the originator of Shankara's lineage 

to whom Shankara looked with great reverence. 

We have no reliable information about Gauda

pada. The ninth-century Vedanta scholar Anan

dagiri wrote a gloss (tfkti) on Shankara's com

mentary on the Mandukya-Karika in which he 

mentions that Gaudapada practiced austerities at 

Badaraika ashrama, a holy site dedicated to God 

Narayana. It was Narayana who revealed the wis

dom of nonduality to him. 

Gaudapada 's date also is uncertain and 

depends on how we interpret the traditional phrase 

parama-guru in his case. If he was the guru of 

Shankara's teacher, then we must place him some 

time in the early seventh century C.E. However, 

according to some accounts, several teachers 

intervened between Gaudapada and Shankara. It is 

even possible that he lived as early as the fifth 

century C.E., which would tally with certain 

Buddhist sources that apparently quote from the 

Mandukya-Karika, notably Bhavaviveka's sixth

century Tarka-Jvala ("Conflagration of Reason"). 

The Mandukya-Karikti is a brilliant philo

sophical exposition of the ideas found in the 

Upanishad of the same name. In fact, Gaudapada's 

work has been considered the earliest systematic 

treatment of the Upanishadic metaphysics of non

dualism. In the Mandukya-Upanishad it is stated 

that if a man cannot study all 108 Upanishads, he 

can still attain liberation if he delves into the 

Mandukya, because it contains the quintessence of 

Upanishadic wisdom. 

The entire Mandukya-Upanishad, consisting 

of only twelve stanzas, is a 

treatment of the esoteric 

symbolism of the sacred syl

lable om. This ancient man

tra is generally thought to be 

composed of four units (ma

tra )--a, u, m, and the nasal

ized echo of the m sound. 

These are symbolically relat-

ed to the four basic states of 

Om symbol in South 
Indian script 

The letters a, u, m, and the ncida-bindu symbol 
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consciousness, which are waking, dreaming, sleep- tradition of the Upanishads. In. Shankara's skillful 

ing, and the transcendental state, which is called hands it became the greatest rival of Buddhism 

the "Fourth" (caturtha, turiya). Gaudapada's work and also of Patanjali's school of Classical Yoga. 

expounds this idea further. He introduces the con-

cept of the "intangible Yoga" (asparsha-yoga). The 

word sparsha means "touch" or "contact," and as-

parsha is literally "that which is free from touch or IX. MORALITYAND SPIRITUALITY--
contact," in other words, that which is intangible PRE-CLASSICAL YOGA IN THE 
and which does not pertain to the nexus of condi- ETHICAL-LEGAL LITERATURE 
tioned existence (samsara). What this Yoga stands 

for is the radical nondualist practice of abiding in 

or as the Self, without contact or contamination by 

the so-called objective world. 

From the perspective of the Self, which is 

one without a second, there can be no question of 

contact with anything. There is no outside or 

inside, and there are no multiple objects or beings 

that could be contacted through the senses. Only 

the unenlightened mind, which distinguishes 

between subject and object, thinks in terms of 

separation or union, disconnection or contact. It is 

our presumed separation from other beings .and 

things that causes us much anxiety. Where there is 

no duality, there also is no fear. Gaudapacta 's 

Yoga is the realization of that fearless Condition, 

the "Fourth," which is none other than the all

comprising Self. It can be attained in every 

moment that the mind is obliged to relinquish the 

illusion that there is a world of multiplicity out

side itself and, instead, is brought to rest in the 

native state of Selfhood. In his commentary on 

the Mandukya-Karika (4.2), Shankara calls 

Asparsha-Yoga the Yoga of the nondualist vision, 

or advaita-darshana-yoga. 

Asparsha-Yoga is synonymous with Jnana

Yoga in its highest form. As such it represents the 

crowning achievement of the entire nondualist 

Overview 

In addition to the two epics and the Upan-

ishads, elements of Pre-Classical Yoga also can 

be met with in a number of other semireligious 

works of Hinduism, notably the ethical-legal lit

erature known as dharma-shastra. Why is there 

this connection between ethics or morality (dhar

ma) and spirituality (yoga)? According to an old 

brahmanical model of human motivation, there 

are four great values to which people can dedicate 

themselves. These are known as the human goals 

(purusha-artha): material welfare (artha), plea

sure (kama), morality (dharma), and liberation 

(moksha). They form a hierarchical continuum, 

with liberation as the highest possible value to 

which we can aspire. Morality and the quest for 

emancipation, or spiritual freedom, stand in a spe

cial relationship to each other, for the higher spir

itual life can blossom only when it is securely 

founded on morality. 

Thus, it is not surprising that we should find 

many references to Yoga in the manuals on ethics 

and law, which also regard liberation as the high

est possible virtue, just as the Yoga scriptures men

tion all kinds of moral virtues in which the yogin 

must be established or which he must cultivate. 

I � I tfta:r I I  
Artha, kama, dharma, and moksha 
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For instance, in his Yoga-Sutra (2.30-3 1 ), Pat

anjali lists the following five virtues that com

prise the great vow (mahcl-vrata): nonharming, 

truthfulness, nonstealing, chastity, and greedless

ness. These compose the first of the eight limbs 

(anga) of the eightfold path of Classical Yoga but 

are also an integral part of the morality espoused 

in the Dharma-Sutras and Dharma-Shclstras. 

The dharma-shclstra literature is quite exten

sive, and it appears that many of the original 

Sutras were lost long ago. It is clear from even a 

cursory glance at the manuals on right behavior 

by the juristic and spiritual authorities that asceti

cism (tapas) and Yoga were an integral part of 

India's cultural and moral life long before the 

Common Era. The numerous references to tapas 

clearly point to the great age of the spiritual 

teachings transmitted in these works. There are 

comparatively few references to Yoga, and these 

typically connect Yoga with the discipline of re

straining the senses and breath control. With the 

growing acceptance of Yoga into orthodox Brah

manism, this far-flung tradition was destined to 

play an ever more important rol� in the emer

gence of the great religious culture of so-called 

Hinduism. The practical orientation of Yoga 

proved a constant grounding force for the meta

physical flights, as well as the continuing ritual 

preoccupations, of the Hindu intelligentsia. 

At the same time, the emphasis on personal 

experience in Yoga, especially such approaches as 

Karma-Yoga and Bhakti-Yoga, appealed to the 

religious-minded individual who was not born into 

the brahmin class with its privileged access to the 

sacred scriptures. Especially with the rise of Tantra 

around the middle of the first millennium c.E., 

class and caste barriers began to be tom down in 

the spiritual arena. In the Tantric circles, every

one-regardless of social status, education, or skin 

color-was at least in principle granted access to 

the highest teachings. The only qualification was 

that of spiritual readiness. 

The oldest legal works are the various Sutras 

composed by sages like Gautama, Baudbayana, 

Vashishtha, and Apastamba. Portions of them are 

as old as the late Brahmanas, such as the Shata

Patha, but in the main they belong to a more 

recent period. These works served as the founda

tion for the more elaborate legal scriptures known 

as the Dharma-Shclstras, which are usually as

signed to the period from 300 B.C.E. to 200 c.E. 

The most important of these scriptures is the 

Manava-Dharma-Shclstra, also called the Manu

Smriti, which is written in the sh/oka meter. Its 

reputed author is Manu Vaivasvata, who is tradi

tionally hailed as the progenitor of the present 

human race and the ancestor of the ruling families 

of Vedic India. He is mentioned in the archaic Rig

Veda ( 1 .80. 1 6) as "our father." The later Purana 

literature speaks of Manu as the survivor of a great 

flood. This legend, resembling the Middle-Eastern 

story of Noah, is first told in the Shata-Pata-Brah

mana ( 1 .8. 1 -6), which is over four thousand years 

old. The story is not found in the Rig-Veda, but the 

Atharva-Veda ( 19  .39. 7-9) makes reference to a 

golden ship stranded on the top of the Himalayan 

mountain range. 

Ikshvfilcu, one of Manu 's nine sons, is re

membered as the founder of the solar dynasty. 

Manu was himself a son of the Sun God Vivasvat 

(hence Manu 's epithet Vaivasvata). Manu 's 

daughter Ila (who underwent a sex change) was 

the founder of the lunar dynasty, among which the 

Pandavas headed by Prince Arjuna, devotee.of the 

God-man Krishna, were the most illustrious. 

While Manu, if he existed at all, belongs to 

the earliest phase of the Vedic civilization (per

haps to the fifth millennium B.C.E.) , the Manu

Smriti attributed to him is certainly the product of 

a much more recent age. Some of its ideas, how

ever, unquestionably derive from Vedic times. Be 

that as it may, the Manu-Smriti illustrates the 
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widespread influence of the Yoga tradition by the custom, makes the exaggerated claim that sixteen 
beginning of the Christian calendar. daily cycles of breath control absolve even the 

slayer of a brahmin from his heinous sin. The 

Yogic Teachings in the Legal Literature 

Apart from the moral code, captured in the 
rules of yama in Yoga, the Dharma-Shastras 

emphasize breath control as a means of expiation. 
Thus, in the Manu-Smriti (6.70ff.),  there is a pas
sage that speaks of the benefits of breath control 

(pranayama). It is meant to be performed with the 
appropriate Vedic mantras, especially the syllable 
om. This is considered the highest form of auster
ity, which "bums away" all kinds of physical and 
psychic blemishes. 

The V asishtha-Dharma-Shastra describes 
Yoga in Chapter 25, which consists essentially in 
the practice of breath control. Retention is defined 
in verse 1 3  as the suppression of the breath for the 
duration of three repetitions. of the gayatri-mantra 

together with the syllable om, the vyahritis or 
"declarations" (viz. bhUh, bhuvah, svah), and the 
shiras ("head")-utterance ("water, fire/light, es
sence, immortal").

29 
Breath control is said (vs. 6) 

to generate air, which in tum ki1tdles the inner 
fire, through which water is formed. All three ele
ments bring about the desired purification without 
which wisdom cannot dawn. In verse 8, Yoga is 
stated to be the sum of the sacred law (dharma) 

and the highest and eternal austerity. 
An almost identical passage can be found, 

for instance, in the Baudhayana-Dharma-Sutra 

(4. l .23ff.) ,  which is a much-respected work 
whose nucleus was presumably created during the 
centuries prior to the drying up of the Sarasvati 
River around 1900 B.C.E. 

The Shankhayana-Smriti ( 1 2. 1 8- 1 9), .anoth
er ancient scripture dealing with Hindu law and 
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Yajnavalkya-Smriti (3.305) prescribes one hun
dred pranayamas for the expiation of all sins. 

The Manu-Smriti and other kindred scriptures 
also recommend concentration (dharana) as a 
means of atoning for one's sins, and meditation 
(dhyana) for combating undesirable emotions like 
anger, avarice, and jealousy. The author of the 
Apastamba-Dharma-Sutra ( l .5.23.3ff.), which in 
its extant version belongs perhaps to the third cen
tury B.C.E, quotes a verse from an unidentified 
work, according to which the wise person elimi
nates all "taints" (dosha) of character through the 
practice of Yoga. He enumerates fifteen such taints, 
or defects, including anger, greed, hypocrisy, and 

even exuberance. 
The Yajnavalkya-Smriti ranks in importance 

next to the Manu-Smriti, though in its available 
form it may have been composed several centuries 
later. This scripture is traditionally attributed to the 
illustrious Sage Yajnavalkya, who lived at the time 
of the Brahmanas. In one passage (3 . 1 95ff.), the 
entire yogic process is described-from assuming 
the right posture, to withdrawing the senses from 
the external world, to performing breath control, 
concentration, and meditation. This work also lists 
(3.202f.) several of the yogic powers (siddhi), 

such as the ability to become invisible, to remem
ber past lives, and to see the future. 

With the Manu-Smriti we approach the 
Common Era, which proved to be a most fertile 
phase in the evolution of the Yoga tradition. The 
person who gave Yoga its recognizable philo
sophical shape in the first or second century c.E. 

was a seer (rishi) by the name of Patanjali. We 
will tum to him and his famous aphorisms next. 



"In putting forwaF 

explaine 



"Yoga is a perfectly structured and integrated world view aiming at the 

transformation of a human being from his actual and unrefined form to 

a perfected form . . . It can be said that Yoga aims at freedom from nature, 

including the freedom from human nature; its flight is to the transcen

dence of humanity and the cosmos, into pure being." 

-Ravi Ravindra, "Yoga: The Royal Path to Freedom," · 
Hindu Spirituality, p. 178 

THE HISTOR 
OF PA 

TERATURE 
��-YOGA 

I. PATANJALl-PHILOSOPHER AND YOGIN 

M
ost yogins, like most ordinary people, 
do not have an intellectual bent. But 

yogins, unlike ordinary people, tum this into an 
advantage by cultivating wisdom and the kind of 
psychic and spiritual experiences that the rational 
mind tends to deny and prevent. And yet there 
ilways have been those Yoga practitioners who 
were brilliant intellectuals as well. Thus, Shankara 
of the early eighth century c.E. is not only remem
bered as the greatest proponent of Hindu nondual
ist metaphysics, or Advaita Vedanta, but also as a 
great adept of Yoga. The Buddhist teacher 
Nagarjuna, who lived in the second century C.E.,

was not only a celebrated Tantric alchemist and 
thaumaturgist (siddha) but also a philosophical 
genius of the first order. In the sixteenth century 
C.E., Vijnana Bhikshu wrote profound commen
taries on all the major schools of thought. He was 
a noted thinker who greatly impressed the German 
pioneering indologist and founder of comparative 
mythology Max Millier. At the same time he was a 
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spiritual practitioner of the first order, following 

Vedantic Joana-Yoga. 

Similarly, Patanjali, the author or compiler of 

the Yoga-Surra, was obviously a Yoga adept who 

also had a great head on his shoulders. As Yoga 

researcher Christopher Chapple wrote: 

Some have said that Patanjali has made 

no specific philosophical contribution 

in his presentation of the yoga school. 

To the contrary, I suggest that his is a 

masterful contribution communicated 

through nonjudgmentally presenting 

diverse practices, a methodology deep

ly rooted in the culture and traditions of 

India.
' 

The Yoga of Patanjali represents the climax 

of a long development of yogic technology. Of all 

the numerous schools that existed in the opening 

centuries of the Common Era, Patanjali 's school 

was the one to become acknowledged as the 

authoritative system (darshana) of the Yoga tradi

tion. There are numerous parallels between 

Patanjali's Yoga and Buddhism, and it is unknown 

whether these are simply due to the synchronous 

development of Hindu and Buddhist Yoga or are 

the result of a special interest in Buddhist teach

ings on the part of Patanjali. If Patanjali lived in 

the second century C.E., as is proposed here, he 

may well have been exposed to the considerable 

influence of Buddhism at that time. But perhaps 

both explanations apply.
2 

Disappointingly, we know next to nothing 

about Patanjali. Hindu tradition identifies him 

with the famous grammarian of the same name 

who lived in the second century B.C.E. and au

thored the Mahfi-Bhfishya. The consensus of 

scholarly opinion, however, considers this unlike

ly. Both the contents and the terminology of the 

Yoga-Surra suggest the second century C.E. as a 
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probable date for Patanjali, whoever he may have 
' 

been. 

In addition to the grammarian, India knows 

of several other Patanjalis. The name is mentioned 

as a clan (gorra) name of the Vedic priest 
Asurayana. The old Shata-Pata-Brahmana men

tions a Patancala Kapya, whom the nineteenth

century German scholar Albrecht Weber wrongly 
4 

tried to connect with Patanjali. Then there was a 

Samkhya teacher by this name whose views are 

mentioned in the Yukti-Dfpika (late seventh or 

early eighth century C.E.). Possibly another 

Patanjali is credited with the Yoga-Darpana 

("Mirror of Yoga"), a manuscript of unknown 

date. Finally, there was a Yoga teacher Patanjali 

who was part of the South Indian Shaiva tradition. 

His name may be referred to in the title of 

Umapati Shivacarya's fourteenth-century 

Patanjala-Sutra, which is a work on liturgy at the 

Nataraja temple of Cidambaram. 

Hindu tradition has it that Patanjali was an 

incarnation of Ananta, or Shesha, the thousand- · 

headed ruler of the serpent race that is thought to 

guard the hidden treasures of the earth. The name 

Patanjali is said to have been given to Ananta 

because he desired to teach Yoga on Earth and fell 

(pat) from Heaven onto the palm (anjali) of a vir

tuous woman, named Gonika. Iconography often 

depicts Ananta as the couch on which God Vishnu 

reclines. The serpent lord's many heads symbolize 

infinity or omnipresence. Ananta 's connection to 

Yoga is not difficult to uncover, since Yoga is the 

secret treasure, or esoteric lore, par excellence. To 

this day, many yogins bow to Ananta before they 

begin their daily round of yogic exercises. 

In the benedictory verse at the beginning of 

the Yoga-Bhfishya commentary to the Yoga-Surra, 

the serpent lord, Ahisha, is saluted as follows: 

May He who rules to favor the world in 

many ways by giving up His original 
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[unmanifest] fonn-He who is beauti

fully coiled and many-mouthed, en

dowed with lethal poisons and yet 

removing the host of afflictions (klesha), 

who is the source of all wisdom (jnana), 

and whose circle of attendant serpents 

constantly generates pleasure, who is the 

divine Lord of Serpents: May He, the 

bestower of Yoga, yoked in Yoga, pro

tect you with His pure white body. 

Whatever we can say about Patanjali is pure

ly speculative. It is reasonable to assume that he 

was a great Yoga authority and most probably the 

head of a school in which study (svtidhyaya) was 

regarded as an important aspect of spiritual prac

tice. In composing his aphorisms (sutra) he availed 

himself of existing works. His own philosophical 

contribution, as far as it can be gauged · from the 

Yoga-Sutra itself, was modest. He appears to have 

been a compiler and systematizer rather than an 

originator. It is of course possible that he has writ

ten other works that have not survived. 

H iranyagarbha 

Western Yoga enthusiasts often regard 

Patanjali as the father of Yoga, but this is 

misleading. According to post-classical traditions, 

the originator of Yoga was Hiranyagarbha. 

Although some texts speak of Hiranyagarbha as a 

Self-realized adept who lived in ancient times, this 

notion is doubtful. The name means "Golden 

Genn" and in Vedanta cosmomythology refers to 

the womb of creation, to the first being to emerge 

from the unmanifest ground of the world and the 

matrix of all the myriad fonns of creation. Thus, 

that Yoga essentially consists in altered states of 

awareness through which the yogin tunes into 

nonordinary levels of reality. In this sense, then, 

Yoga is always revelation. Hiranyagarbha is sim

ply a symbol for the power, or grace, by which the 

spiritual process is initiated and revealed. 

Later Yoga commentators believed that there 

was an actual person called Hiranyagarbha who 

had authored a treatise on Yoga. Such a work is 

indeed referred to by many other authorities, but 

this does not necessarily say anything about 

Hiranyagarbha. The most detailed information 

about that scripture is found in the twelfth chapter 

of the Ahirbudhnya-Samhita ("Collection of the 

Dragon of the Deep"), which is a work of the med

ieval Vaishnava tradition. According to this scrip

ture, Hiranyagarbha composed two works on 

Yoga, one on nirodha-yoga ("Yoga of restriction") 

and one on karma-yoga ("Yoga of action"). The 

fonner apparently dealt with the higher stages of 

the spiritual process, notably ecstatic states, 

whereas the latter is said to have been concerned 

with spiritual attitudes and fonns of behavior. 

There may well have been a work on Yoga of 

this nature, and if it did exist, it might even have 

antedated Patanjali 's compilation. In any case, 

Hiranyagarbha's work is not remembered to have 

been a Sutra, though it is quite possible that other. 

Sutras on Yoga existed prior to Patanjali 's compo

sition. It is a fact, however, that Patanjali 's 

Yoga-Surra has eclipsed all earlier Surra works 

within the Yoga tradition, perhaps because it was 

the most comprehensive or systematic. 

II. THE CODIFICATION OF
WISDOM-THE YOGA-SUTRA 

Hiranyagarbha is a primal cosmic force rather than Patanjali gave the Yoga tradition its classical 

an individual. To speak of him-or it-as the orig- fonnat, and hence his school is often referred to as 

inator of Yoga makes sense when one understands Classical Yoga. He composed his aphoristic work 
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in the heyday of philosophical speculation and 

debate in India, and it is to his credit that he sup

plied the Yoga tradition with a reasonably homo

geneous theoretical frarrework that could stand up 

against the many rival tnditions, such as Vedanta, 

Nyaya, and not least Buddhism. His composition 

is in principle a systemat c treatise concerned with 

defining the most important elements of Yoga the

ory and practice. Patanjali 's school was at one 

time enormously influential, as can be deduced 

from the many references to the Yoga-Sutra, as 

well as the criticisms of it, in the scriptures of 

other philosophical systems. 

Each school of Hinduism has produced its 

own Sutra, with the Sanskrit word sutra meaning 

literally "thread." A Sutra composition consists of 

aphoristic statements that together furnish the 

reader with a thread which strings togeth-

Of course, such terms as citta (conscious

ness), vritti (lit. "whirl"), and drashtri ("seer") are 

themselves highly condensed expressions for 

rather complex concepts. Even such a seemingly 

straightforward word as atha ("now"), which 

opens most traditional Sanskrit treatises, is packed 

with meanings, as is evident from the many pages 

of exegesis dedicated to it in some of the com

mentaries on the Yoga-Sutra. 

In his monumental History of Jndian Phil

osophy, Surendranath Dasgupta made the follow

ing observations about this style of writing: 

The systematic treatises were written in 

short and pregnant half-sentences (su

tras) which did not elaborate the subject 

in detail, but served only to hold before 

er all the memorable ideas characteristic of 

that school of thought. A sutra, then, is a 

mnemonic device, rather like a knot in 

one's handkerchief or a scribbled note in 

one's diary or appointment book. Just how 

concise the sutra style of writing is can be 

gauged from the following opening apho

risms of Patanjali 's scripture: 

� ;ql311'j�ll*1'19' 11 ? 11 
�= 11 � 11 

1 . 1 :  atha yoganushtisanam ( atha yoga

anushasanam) 

"Now [commences] the exposition of 

Yoga." 

1 .2 : yogashcittavrittinirodhah (yo gash 

citta-vritti-nirodhah) 

"Yoga is the restriction of the whirls 

of consciousness." 

1 .3: tada drashthuh svarupe' vasthtinam 

(tada drashthuh sva-rupe'vasthti

nam) 
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"Then [i.e., when that restriction has 

been accomplished] the 'Seer' [i.e., 

the transcendental Self] appears." 

c. 
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Sanskrit text of the first fifteen aphorisms of the Yoga-Sutra 
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the reader the lost threads of memory of 

elaborate disquisitions with which he 

was already thoroughly acquainted. It 

seems, therefore, that these pithy 

half-sentences were like lecture hints, 

intended for those who had direct elab

orate oral instructions on the subject. It 

is indeed difficult to guess from the 

sutras the extent of their significance, 

or how far the discussions which they 

gave rise to in later days were original

ly intended by them.
5 

Our knowledge of Patanjala-Yoga is primar

ily, though not entirely, based on the Yoga-Sutra. 

As we will see, many commentaries have been 

written on it that aid our understanding of this sys-

tern. As scholarship has demonstrated, however, 

these secondary works do not appear to have come 

forth from Patanjali 's school itself, and therefore 

their expositions need to be taken with a good 

measure of discrimination. 

Turning to the Yoga-Sutra itself, we find that 

it consists of 195 aphorisms or sutras, though 

some editions have 1 96. A number of variant read-

ings are known, but these are generally insignifi

cant and do not change the meaning of Patanjali 's 

work. The aphorisms are distributed over four 

chapters as follows: 

samadhi-pada, chapter on ecstasy 

5 1  aphorisms 

2. sadhana-pada, chapter on the path

55 aphorisms 

3. vibhUti-pada, chapter on the powers

55 aphorisms 

4. kaivalya-pada, chapter on liberation

34 aphonsms 

reediting of the text. A close study of the Yoga

Sutra shows that in its present form it cannot pos

sibly be considered an entirely uniform creation. 

For this reason various scholars have attempted to 

reconstruct the original by dissecting the avail

able text into several subtexts of supposedly inde

pendent origins. These efforts, however, have not 

been very successful, because they leave us with 

inconclusive fragments. It is, therefore, preferable 

to take a more generous view of Patanjali's work 

and grant the possibility that it is far more homo

genous than Western scholarship has tended to 

assume. 

As I have shown in my own detailed ex

amination of the Yoga-Sutra, this great scripture 

could well be a composite of only two distinct 

Yoga traditions.
6 

On one hand there is the Yoga of 

eight limbs or ashta-anga-yoga (written asthdn

gayoga), and on the other, there is the Yoga of 

Action (kriya-yoga). I have suggested that the sec

tion dealing with the eight constituent practices 

may even be a quotation rather than a later interpo

lation. If this were indeed correct, the widespread 

equation of Classical Yoga with the eightfold path 

would be a historical curiosity, since the bulk of the 

Yoga-Sutra deals with kriya-yoga. But textual 

reconstructions of this kind are always tentative, 

and we must keep an open mind about this as about 

so many other aspects of Yoga and Yoga history. 

The advantage of the kind of methodological 

approach to the study of the Yoga-Sutra that I have 

proposed is that it presumes the text's homogene

ity or "textual innocence" and thus does not do a 

priori violence to the text, as is the case with those 

textual analyses that set out to prove that a text is 

in fact corrupt or composed of fragments and 

interpolations. At any rate, tqese scholarly quib

bles do not detract from the merit of the work as it 

is extant today. Now, as then, the Yoga practition

This division is somewhat arbitrary and er can benefit greatly from the study of Patanjali's 

appears to be the result of an inadequate compilation. 

287 



� THE YOGA TRADITION 

SOURCE READING 12 

Yoga-Sutra of Patanjali 

Every student of Yoga should, in my opinion, grapple with the Yvga-Sutra. It was the very first 

Samkrit text that I .came across in 1 965. and it has not stopped fascinating me. The following rendering 

of Patanjali 's aphorisms is based on my own extensive textual and semantic studies. In some instances my 

interpretations differ from those offered in the Sanskrit commentaries. My translation is rather literal in 

order to convey the technical nature of Patanjal i 's work. All too often the popular renderings fail to do jus

tice to the subtleties of his thought and the complexities of higher Yoga practice. 

The asterisk (*) after some of the slitras indicates either that they belong to what I have identified as 

the quoted text dealing with the eightfold path, or that they appear to have been added to Patanjali 's orig

inal composition. There may be a good many more interpolated sfitras, especially in the third chapter. 

which contains l ists of paranonnal powers, but it does not seem particularly useful to try to identify them. 
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I. Samadhi-Pada ("Chapter on Ecstasy") 

Now [begins] the exposition of Yoga. ( I .  I )  

Yoga is the restriction (nirodha) of the fluctuations of consciousness (citta). ( 1 .2) 

Then the Seer [i.e . ,  the transcendental Self] abides in [its] essential form. ( 1 .3) 

At other times [there is] conformity [of the Self] with the fluctuations. ( 1 .4) 

Comments: In the unenlightened state, we do not consciously identify with the Self 

(purusha), but consider ourselves to be a particular individual with a particular charac

ter. This does not mean, however, that the Self is absent. Rather, it is merely obscured. 

The fluctuations are fivefold; afflicted or unafflicted. ( 1 .5) 

Comments: The afflicted (klishta) states of consciousness are those that lead to suffer

ing, while the unafflicted (ak/ishta) states are conducive to liberation. An example of 

the latter type is the condition of ecstatic transcendence (samadhi). 

[The five types of fluctuation are:] knowledge, misconception, conceptualization, 

sleep, and memory. ( 1 .6) 
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Knowledge [can be derived from] perception, inference, and testimony. ( 1 .7) 

Misconception is erroneous knowledge not based on the [actual] appearance of the 

[underlying object]. ( 1 .8) 

Conceptualization is without [perceivable] object, following verbal knowledge. ( 1 .9) 

Sleep is a fluctuation founded on the idea (pratyaya) of the nonoccurrence [of other 

contents of consciousness]. ( l . l  0) 

Comments: This aphorism makes the point that the state of sleep, though we have no 

knowledge of it while it lasts. is nevertheless a content of consciousness that is wit

nessed by the transcendental Self. Patanjali uses the word pratyaya, here rendered as 

"idea," to signify a particular content of consciousness. 

Memory is the "nondeprivation" [i.e., retention] of experienced objects. ( 1 . 1 1 )  

The restriction of these [fluctuations is achieved] through [yogic] practice and dispas

sion. ( l . 1 2) 

Practice (abhyasa) is the exertion [toward gaining] stability in [that state of restric

tion]. ( l . 1 3) 

But this [practice] is firmly grounded [only after it has been] cultivated properly and 

for a long time uninterruptedly. ( l . 14) 

Dispassion (vairagya) is the certainty of mastery of [the yogin who is] without thirst 

for visible and revealed [or invisible] things. ( l . 15) 

The higher [form] of this [dispassion] is the nonthirsting for [Nature's] constituents 

(guna ), [which results] from the vision of the Self (purusha ). ( 1 . 1 6) 

[The ecstasy arising out of the state of restriction] is conscious (samprajniita) by being 

connected with cogitation, reflection, bliss, or 1-am-ness (asmita). ( l . 1 7) 

Comments: Although ecstasy (samadhi) implies a merging of subject and ob

ject, at the lower levels this unitive consciousness is still associated with all kinds of 

psychomental phenomena, including spontaneously arising thoughts, feelings of bliss, 
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and the sense of being present as a unique entity. Patanjali calls this sense "1-am-ness." 

The four types· of phenomena listed indicate different levels of this form of ecstasy. 

The other [type of ecstasy] has a residuum of activators (samskara); [it follows] the 

former [conscious ecstasy] upon the practice of the idea of cessation. ( 1 . 1 8) 

Comments: The unitive state associated with thoughts and feelings, etc. ,  is known as 

conscious ecstasy (samprajnata-samadhi). When all these psychomental phenomena 

have ceased to arise, then the next higher level of the unitive state is present. It is 

known as supraconscious ecstasy (asamprajnata-samadhi). Although in this higher 

state the yogin is no longer responsive to the environment, it must not be equated with 

unconscious trance. 

[The ecstasy of those who have] merged with Nature (prakriti-laya) and [of those who 

are] bodiless (videha) [arises from the persistence of] the idea of becoming. ( 1 . 19) 

[The supraconscious ecstasy] of the other [yo gins whose path is referred to in apho

rism 1 . 1 8] is preceded by faith, energy, mindfulness, [conscious] ecstasy, and wisdom. 

( 1 .20) 

[The supraconscious ecstasy] is close for [those yogins who are] extremely intense [in 

their practice of Yoga]. ( 1 .2 1 )  

Because [their intensity can be] modest, middling, or excessive, there is hence also a 

difference [in how close yogins may be to the supraconscious ecstasy]. ( l .22) 

Or [supraconscious ecstasy is gained] through devotion to the Lord (fshvara-pranid

hdna). ( 1 .23) 

The Lord (lshvara) is a special Self [because He is] untouched by the causes-of-afflic

tion (klesha), action and its fruition, and the deposits (ashaya) [in the depth of memo

ry that gives rise to thoughts, desires, and so on]. ( 1 .24) 

In Him the seed of omniscience is unsurpassed. ( 1 .25) 

By virtue of [His] continuity over time, [the Lord] was also the mentor of the earlier 

[adepts of Yoga]. ( 1 .26) 
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His symbol is the "pronouncement" (pranava) [i.e., the sacred syllable om] .  ( l .27) 

The recitation of that [sacred syllable leads to] the contemplation of its meaning. ( l .28) 

Thence [follows] the attainment of [habitual] inward-mindedness (pratyak-cetand) and 

also the disappearance of the obstacles [mentioned in the next aphorism]. ( 1 .29) 

Sickness, languor, doubt, heedlessness, sloth, dissipation, false vision, nonattainment 

of the stages [of Yoga], and instability [in these stages] are the distractions of con

sciousness; these are the obstacles. ( 1 .30) 

Pain, depression, tremor of the limbs, and [wrong] inhalation and exhalation are 

accompanying [symptoms] of the distractions. ( 1 .3 1 )  

In order to counteract these [distractions, the yogin should resort to] the practice [of 

concentrating] on a single principle. ( 1 .32) 

The projection of friendliness, compassion, gladness, and equanimity toward things

[be they] joyful, sorrowful, meritorious or demeritorious-[leads to] the pacification 

of consciousness. ( 1 .33) 

Or [the restriction of the fluctuations of consciousness is achieved] through expulsion 

and retention of the breath (prdna) [according to the yogic rules]. ( 1 .34) 

Or [the condition of restriction comes about when] an object-centered activity has 

arisen that holds the mind in steadiness. ( 1 .35) 

Comments: This technical-sounding aphorism contains a relatively simple idea: 

According to the Sanskrit commentaries, "object-centered activity" (vishaya-vati 

pravritti) denotes a state of heightened sensory awareness called "divine perception" 

(divya-samvid). The idea is that, for instance, the heightened sensation of smell or 

touch focuses the mind to the point where the yogin may achieve the state of restric

tion (nirodha). 

Or [restriction is achieved by mental activities that are] sorrowless and illuminating. 

( l .36) 
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Or [restriction is achieved when] consciousness is directed toward [those beings who 

have] conquered attachment. ( l .37) 

Or [restriction is achieved when consciousness] rests on insights [arising from] dreams 

and sleep. ( 1 .38) 

Or [restriction is achieved] through meditation (dhyona) as desired. ( 1 .39) 

His mastery [extends] from the most minute to the greatest magnitude. ( 1 .40) 

[In the case of a consciousness whose] fluctuations have dwindled [and which has 

become] like a transparent jewel, [there comes about]-in regard to the "grasper," 

"grasping," and the "grasped"-[ a state of] coincidence (samapatti) with that on which 

[consciousness] abides and by which [consciousness] is "anointed." ( 1 .4 1 )  

Comments: When the mind is completely still, it becomes translucent. Then the ecsta

tic state, or samadhi, can occur. The underlying process of ecstasy is one in which the 

object of concentration looms so large in consciousness that the distinction between 

subject and object vanishes. Patanjali speaks of this as the "coinciding" of the experi

encing subject, the experienced object, and the process of experience, which are re

spectively referred to as "grasper" (grahitri), "grasped" (grohya), and "grasping" (gra

hana). 

[When] conceptual knowledge, [based on] the intent of words, [is present] in this 

[ecstatic state of coincidence between subject and object], [then it is called] "coinci

dence interspersed with cogitation." ( 1 .42) 

Comments: Yoga metaphysics distinguishes different levels of existence-from coarse 

to subtle, to unmanifest, to transcendental. The object of the ecstasy interspersed with 

cogitation ( 1•itarka-samodhi) belongs to the "coarse" (sthfila) or material realm. 

On the purification of [the depths of] memory, [which has become] empty of its 

essence as it were, [and when] the object [of meditation] alone shines forth, [then this 

ecstatic state is called] "supracogitative" (nin1itarka). ( 1 .43) 

Thus, by this [cogitative ecstasy, the other two basic types of ecstasy ]-the "reflective" 

(savicara) and the "supraretlective"(nirvicara)--are explained; [these have] subtle 

objects [as meditative props] .  ( 1 .44) 
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Comments: "Reflection" (vicora) is a spontaneous thought process that occurs in the 

ecstatic state that has as its focal point a subtle (sukshma) or immaterial object. such 

as the transcendental matrix of creation, called the Undifferentiate. 

And the subtle objects terminate in the Undifferentiate (alinga). ( l .45) 

These [types of ecstatic coincidence between subject and object] verily [belong to the 

class of] "ecstasy with seed" (sabfja-samodhi). ( l .46) 

Comments: The term "seed" refers to the remaining subliminal activators (samskora) 

in the depths of consciousness. They give rise to future mental activity and thus to 

karma. When there is lucidity (vaishiiradya) in the suprareflective [type of ecstasy, 

then this is called] "of the inner being" (adhyatma-prasada). ( l .47) 

In this [state of utmost lucidity] ,  insight is truth-bearing (ritam-bhara). ( l .48) 

The scope [of this truth-bearing insight] is distinct from the insight [gained from] tra

dition and inference, [because of its] particular purposiveness. ( l .49) 

Comments: The idea expressed in this aphorism seems to be that the truth-�aring

insight (prajna) reached at the highest level of conscious ecstasy (samprajnata-samad

hi) is quite different from ordinary knowledge, insofar as it provides the impetus for 

the transcendence of all knowledge in the state of the supraconscious ecstasy (asam

prajnata-samadhi), which alone leads to liberation, or Self-realization. 

The activator (samskara) springing from that [truth-bearing insight] obstructs the other 

activators [residing in the depths of consciousness] . ( l .50) 

Upon the resiriction of even this [activator, there ensues] ,  owing to the restriction of 

all [contents of consciousness], the ecstasy without seed. ( 1 .5 l )  

II. Sadhana-Pada ("Chapter on the Path of Realization")

Asceticism (tapas), study (svadhyaya), and devotion to the Lord (fshvara-pran

idhiina) [constitute] the Yoga of Action (kriya-yo!fa). (2. l )  

Comments: The words kriya and karma both mean "action," but Kriya-Yoga is differ

ent from the Karma-Yoga of the Bhagavad-Gfta. Karma-Yoga is, as we have seen, the 
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path of "inaction in action," or ego-transcending activity. Patanjali 's Kriya-Yoga is the 

path of ecstatic identification with the Self by which the subliminal activators (sam- · 

skfira), which maintain the individuated consciousness, are gradually eliminated. 

[This Yoga has] the purpose of cultivating ecstasy and also the purpose of attenuating 

the causes-of-affliction (klesha). (2.2) 

Ignorance, 1-am-ness, attachment, aversion, and the will-to-live are the five causes-of

affliction. (2.3) 

Comments: The Sanskrit terms for these five sources of suffering are: avidya, asmitd, 

raga, dvesha, and abhinivesha. 

Ignorance is the field of the other [causes, which can be] dormant, attenuated, inter

cepted, or aroused. (2.4) 

Ignorance is seeing [that which is] eternal, pure, joyful, and [pertaining to] the Self as 

ephemeral, impure, sorrowful, and [pertaining to] the nonself (andtman). (2.5) 

Comments: The nonself (anatman) is the egoic personality and its external environ

ment. 

1-am-ness is the identification as it were of the powers of vision (darshana) and of the 

Visioner (drik) [i.e., the Self] . (2.6) 

Attachment [is that which] rests on pleasant [experiences]. (2.7) 

Aversion [is that which] rests on sorrowful [experiences]. (2.8) 

The will-to-live, flowing along [by its] own inclination (rasa), is rooted thus even in 

the sages. (2.9) 

Comments: The will-to-live (abhinivesha) is the impulse toward individuated exis

tence. As such it is a primary cause of suffering and, according to Yoga, must be tran

scended. 

These [causes-of-affliction], [in their] subtle [form], are to be overcome by the 

[process of] involution (pratiprasava ). (2. 10) 



CHAPTER 9 - THE HISTORY AND LITERATURE OF PATAN.IALA-YOGA � 

Comments: The basic building blocks of Nature (prakriti) are the three types of con

stituents (guna). namely the dynamic principle (rajas), the principle of inertia (tamas), 

and the principle of lucidity (sattva). Their combined interaction creates the entire 

manifest cosmos. Liberation is conceived as the reversal of this process, whereby the 

manifest aspects of the primary constituents (guna) resolve back into the transcenden

tal ground of Nature. This process has the technical designation of "involution" (prati

prasava). 

The fluctuations of these [causes-of-affliction] are to be overcome through meditation 

(dhydna). (2. l l )  

The causes-of-affliction are the root of the "action deposit," and [that] may be experi

enced in the visible [i.e., present] birth or in an unseen [i.e., future birth]. (2. 1 2) 

Comments: The technical term karma-iishaya ("action deposit") refers to the karmic 

load of the individual, that is, the store of subliminal activators (samskiira) that give 

rise to and define the person. 

[As long as] the root exists, [there also is] fruition from it: birth, life, and experience 

(hhoga). (2. 1 3) 

These [three] have delight or distress as results, according to the causes, [which may 

be] meritorious or demeritorious. (2. 14) 

Because of the sorrow [inherent] in the transformations (parindma) [of Nature].  in the 

pressure (tdpa) [of existence] ,  and in the activators (samskdra) [residing in the depths 

of consciousness] , and on account of the conflict between the fluctuations of the con

stituents (guna) [of Nature]-to the discerner all is but suffering (duhkha). (2. 15)  

Comments: The concept of  "transformation" i s  crucial to Yoga philosophy. I t  i s  an 

elaboration of the common experience that everything undergoes constant change. 

Only the transcendental Self is eternally stable. For the discerning yogin (vivekin) the 

finite world of perpetual change is one of suffering, or sorrow, because change signals 

inevitable loss of what is desirable and gain of what is undesirable and hence unhap

piness. 

What is to be overcome is future sorrow. (2. 1 6) 
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The correlation (samyoga) between the Seer [i .e., the transcendental Self] and the Seen 

[i.e., Nature] is the cause of what is to be overcome. (2. 17) 

Comments: The relationship between the transcendental Self and the world, including 

the mind (which is a part of Nature rather than an aspect of the Self), is experientially 

real enough. But it is not ultimately real .  For Self and Nature are eternally distinct. The 

apparent correlation (samyoga) between the transcendental Subject and the experi

enced objective world is due to spiritual ignorance (avidya) and must be overcome. 

The Seen [i .e., Nature] has the character of brightness, activity, or inertia; it is embod

ied in elements and sense organs, [and it serves] the purpose of experience (bhoga) or 

emancipation (apavarga). (2. 18) 

Comments: Nature, in the form of the human mind, comprises two tendencies. On one 

hand, it is designed for experiences, implying an egoic subject that experiences desir

able or undesirable events. On the other hand, it also permits processes that lead to the 

transcendence of all experiences and of the ego. Why this should be so is explained 

through the doctrine of the three qualities (guna), or constituents, of Nature. While the 

qualities of activity (rajas) and inertia (tamas) tend to maintain "the ego-illusion, the 

preeminence of the lucidity factor (sattva) creates the precondition for the event of lib

eration. Hence the yogin seeks to cultivate sattvic conditions and states. 

The levels of the constituents (guna) [of Nature] are the Particularized, the 

Unparticularized, the Differentiate, and the Undifferentiate. (2. 19) 

Comments: The human body-mind is a particularized form of Nature. The sensory 

potentials (e.g., sound, sight, hearing, etc.), as well as the sense of individuality (Pat

anjali 's 1-am-ness, or asmita) belong to the unparticularized level of cosmic manifes

tation. Still more subtle is the level of the first differentiated form to emerge out of the 

undifferentiated ground of Nature. The most that can be said about it is that it exists 

and that the sattva constituent predominates in it. Beyond that abides the transcenden

tal Witness-Consciousness or Self. 

The Seer, [which is] the sheer [Power of] seeing, although pure, apperceives the ideas 

[present in consciousness]. (2.20) 

The self [i.e., essence] of the Seen [i.e. ,  Nature] is only for the sake of that [Seer, or 

transcendental Self] .  (2.2 1 )  
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Comments: This aphorism reiterates the point made above (2. 1 8) that Nature serves the 

purposes of the Self. The realm of Nature can be used either to indulge in experiences 

or to catapult oneself beyond all conditional states of existence into Self-realization. 

Although [the Seen] has ceased [to exist] for him whose purpose has been accom

plished, it has nevertheless not ceased [to exist altogether] , because [it is still] common 

experience (sadharanatva) for others [who are unenlightened]. (2.22) 

The correlation (samyoga) [between the Seer and the Seen] is the reason for the appre

hension of the essential form of the power of the "owner" (svamin) and that of the 

"owned" (sva). (2.23) 

The cause of that [correlation] is ignorance (avidya). (2.24) 

With the disappearance of that [ignorance] the correlation [also] disappears; this is 

[total] cessation, the aloneness (kaivalya) of the [sheer Power of] seeing. (2.25) 

The means of [attaining] cessation is the unceasing vision of discernment (viveka

khyati). (2.26) 

For him [who possesses the unceasing vision of discernment] , there arises, in the last 

stage, wisdom (prajna) [that is] sevenfold. (2.27) 

Comments: According to Vyasa 's Yoga-Bhashya, the seven aspects of this wisdom are 

the following insights: ( I )  That which is to be prevented, namely future suffering, has 

been successfully identified; (2) the causes of suffering have been eliminated once and 

for all; (3) through the "ecstasy of restriction" (nirodha-samadhi) complete cessation 

of all contents of consciousness has been achieved; ( 4) the means of cessation, name

ly the vision of discernment (viveka-khyati), has been applied; (5) sovereignty of the 

higher mind (called huddhi) has been achieved; (6) the constituents (guna) have lost 

their foothold and, "like rocks fallen from the edge of a mountain," incline toward dis

solution (pralaya), that is, full resorption into the transcendental ground of Nature; (7) 

the Self abides in its essential nature, undefiled and alone (kevalin). 

Through the performance of the limbs of Yoga, and with the dwindling of impurity, 

[there comes about] the radiance of wisdom (jnana), [which develops] up to the vision 

of discernment. (*2.28) 
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Discipline (yama), restraint (niyama), posture (asana), breath control (pronoyoma), 

sense-withdrawal (pratyahara}, concentration (dharano), meditation (dhyana), and 

ecstasy (samadhi) are the eight limbs [of Yoga]. (*2.29) 

Nonhanning, truthfulness, nonstealing, chastity, and greedless!ICss are the restraints. 

(*2.30) 

[These are valid] in all spheres, irrespective of.birth, place, time, and circumstance, 

[and they constitute] the "great vow" (maha-vrata). (*2.3 1 )  

Purity, contentment, asc�ticism, study, and devotion to the Lord are the di6ciplines. 

(*2.32) 

For the repelling of [unwholesome] notions (vitarka), [the yogin should pursue] the 

cultivation of [their] opposite. (*2.33) 

[Unwholesome] notions, [such as] harming and so on, whether done, caused to be 

done, or approved, whether arising from greed, anger, or infatuation, whether modest, 

middling, or excessive-[these have their] unending fruition in ignorance (avidya) and 

suffering (duhkha); thus, [the yogin should devote himself to] the cultivation of their 

opposite. (*2.34) 

When [the yogin] is grounded in [the virtue of] nonhanning (ahimsQ), enmity ceases 

in his presence. (*2.35) 

When grounded in truthfulness (satya}, action [and its] fruition depend [on his will]. 

(*2.36) 

When grounded in nonstealing (asteya), all [kinds of] treasures appear [before him]. 

(*2.37) 

When grounded in chastity (brahmacarya), [great] vitality is acquired. (*2.38) 

When steadied in greedlessness, [the yogin secures] knowledge of the wherefore of 

[his] births. (*2.39) 

Through purity [he gains] distance Uugupso) from his own limbs, [and he also acquires 

the desire for] noncontarnination by others. (*2.40) 
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[Furthermore,] purity of the sattva [constituent of his being], gladness, one-pointed

ness, mastery of the sense organs, and the capability for Self-vision (atma-darshana) 

[are achieved]. (*2.4 1 )  

Through contentment (samtosha) unexcelled joy i s  gained. (*2.42) 

Through asceticism (tapas), on account of the dwindling of impurity, perfection of the 

body and the sense organs [is acquired]. (*2.43) 

Through study (svddhytiya) [the yogin establishes] contact with the chosen deity 

(ishta-devatti). (*2.44) 

Comments: In many schools of Yoga, the practitioner is encouraged to cultivate a rit

ual relationship to the Divine in the form of Shiva, Vishnu, Krishna, Kati, or some 

other traditional figure, which then becomes the yogin's  chosen deity. 

Through devotion to the Lord (ishvara-pranidhtina) [comes about] the attainment of 

the [supraconscious] ecstasy. (*2.45) 

Posture (tisana) [should be] stable and comfortable. (*2.46) 

[The correct practice of posture is accompanied] by the relaxation of tension and the 

coinciding [of consciousness] with the infinite. (*2.47) 

Thence [comes] unassailability by the opposites (dvandva) [found in Nature, such as 

heat and cold] .  (*2.48) 

When this is [achieved] , breath control, [which is] the cutting off of the flow of inhala

tion and exhalation [should be practiced]. (*2.49) 

[Breath control is] external, internal , or fixed in its movement, [and it is] regulated by 

place, time, and number; [it can be either] protracted or contracted. (*2.50) 

[The movement of breath] transcending the external and the internal sphere is the 

"fourth." (*2.5 1)  

Comments: This obscure aphorism has invited different interpretations. I t  probably 

refers to a special phenomenon that occurs in the state of ecstasy (samddhi), where 
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breathing can become so reduced and shallow that it is no longer detectable. This state 

of suspended breath can last for prolonged periods. 

Thence the covering of the [inner] light disappears. (*2.52) 

And [the yogin acquires] mental fitness for concentration. (*2.53) 

Sense-withdrawal is the imitation as it were of the essential form of consciousness [on 

the part] of the sense organs by separating them from their objects. (*2.54) 

Thence [results] the supreme obedience of the sense organs. (*2.55) 

III. Vibhuti-Pada ("Chapter on Powers") 

Concentration (dharana) is the binding of consciousness to a [single] spot. (*3. 1 )  

The one-directionality (ekatanata) of the ideas [present i n  consciousness] with regard 

lo that [object of concentration] is meditation (dhyana). (*3.2) 

That [consciousness],  shining forth as the object only as if empty of its essence, is 

ecstasy (samadhi). ( *3.3) 

The three [practiced] together [in relation to the same object] are [what is known as] 

constraint (samyama). (*3 .4) 

Through mastery of that [practice of constraint there comes about] the flashing-forth 

of wisdom (prajna). (*3.5) 

Its progression is gradual. (*3 .6) 

[In regard to] the previous [five limbs of Yoga] ,  the three [parts of the practice of con

straint] are the inner limbs (antar-anga). (*3.7) 

Yet, they are outer limbs (bahir-anga) [in regard to] the seedless [ecstasy]. (*3.8) 

[When there is] subjugation of the [subliminal] activators (samskara) of emergence 

and the manifestation of the activators of restriction-[ this is known as] the restriction 
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transformation. which is connected with consciousness at the moment of restriction 

(nirodha). (3.9) 

The calm flow of that [consciousness is effected] through activators [in the depths of 

consciousness] .  (3. IO) 

The dwindling of "all-objectness" (sarva-arthata) and the arising of one-pointedness 

(ekagrata) is the ecstasy transformation of consciousness. (3. 1 1 )  

Then again, when the quiescent and the uprisen ideas [present in consciousness] are 

similar, [this is known as] the one-pointedness transformation of consciousness. (3. 1 2) 

Comments: Here Patanjali tells us that the one-pointedness of the ecstatic state is due 

to a succession of similar contents of consciousness. Ideas flash up momentarily, and 

their similarity gives us the impression of continuity. 

By this are [also] explained the transformations of form, time-variation, and condition 

[with regard to] the elements (bhCtta) [and] the sense organs. (3. 1 3 )  

Comments: This i s  a difficult aphorism. Vyasa, i n  his Yoga-BhOshya, offers the fol

lowing illustration: The substance clay may appear as either a lump of clay or a water 

jar. These are its external forms (dharma), and the change from the one to the other 

form does not affect the .. substance f(dharmin) itself: The clay remains the same, but the 

lump or jar do not have a sp�tial existencf; only, they are also placed in time. Thus, the 

water jar is the present time-variation of the clay� Its past time-variation was the lump 

of clay. Its future time-variation will presumably be dust. Bltt, again, thr9ughout these 

transformations in time, the substance remains the same. Time is ·a succession of indi

vidual moments (kshana), which imperceptibly alter the condition of the water jar; this 
'I 

is the well-known process of decay, or aging. The· same applies to consciousness 

(citta). 

The "form-bearer" (dharmm) [i .e., the substance] is what conforms to the quiescent, 

uprisen, or indeterminable form (dharma). (3. 14) 

Comments: The quiescent forms are those that have been, the uprisen forms are those 

that are, and the indeterminable forms are those that will be. In all cases, the substance 

is the same. 
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The differentiation in the sequence [of appearing forms] is the reason for the differen

tiation in the transformations [of Nature]. (3. 1 5) 

Through [the practice of] constraint upon the three [kinds of] transformation [comes 

about] knowledge of the past and the future. (3. 16) 

. [There is a natural] confusion of idea, object, and [signifying] word [on account of an 

erroneous] superimposition on one another. Through [the practice of] constraint upon 

the distinction of these [confused elements], knowledge of the sounds of all beings [is 

acquired].  (3. 1 7) 

Through direct perception (sakshtit-karana) of activators (samskiira) [the yogin gains] 

knowledge of [his] previous births. (3. 18)  

[Through direct perception] of [another person's] ideas [in consciousness], knowledge 

of another's consciousness [is obtained]. (3. 1 9) 

Comments: Ordinary perception is a process mediated by the senses. But Yoga recog

nizes the existence of direct perception, which is based on the yogin 's conscious iden

tification with a given object. 

But [that knowledge] does not [have as its object] those [ideas] together with their 

[objective] support, because [that support] is absent from [the other's consciousness]. 

(3.20) 

Comments: This aphorism makes the simple point that the yogin's unmediated per

ception of the thoughts of another person does not give him knowledge of the objec

tive realities on which those thoughts are based. Thus, if a person is fearful of the 

ocean, the yogin will perceive the person's mental image of the ocean and understand 

the fear connected with it, but he will not learn anything about the ocean itself. 

Through [the practice of] constraint upon the form of the body, upon the suspension of 

the capacity to be perceived, [that is to say,] upon the disruption of the light [traveling 

from that body] to the eye, invisibility [is gained] . (3.2 1 )  

Karma [is of two kinds]: acute or deferred. Through [the practice of] constraint there

on, or from omens, [the yogin acquires] knowledge of [his] death. (3.22) 
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[Through the practice of constraint] upon [the virtues of] friendliness and so on, [he 

acquires various] strengths (bala). (3.23) 

[Through the practice of constraint] upon the strengths, [he acquires] the strength of an 

elephant and so on. (3.24) 

By focusing the flashing-forth (aloka) of [those mental] activities [that are free from 

suffering and illuminating upon any object, the yogin gains] knowledge of the subtle, 

concealed, and distant [aspects of those objects]. (3.25) 

Through [the practice of] constraint upon the sun, [he gains] knowledge of the cosmos. 

(3.26) 

[Through the practice of constraint] upon the moon, [he gains] knowledge of the 

arrangement of the stars. (3.27) 

[Through the practice of constraint] upon the pole star, [he gains] knowledge of its 

movement. (3.28) 

[Through the practice of constraint] upon the "navel wheel" (ndbhi-cakra), [he gains] 

knowledge of the organization of the body. (3.29) 

[Through the practice of constraint] upon the "throat well" (kantha-kupa), the cessa

tion of hunger and thirst [is accomplished]. (3.30). 

[Through the practice of constraint] upon the "tortoise duct" (kurma-nadi), [the yogin 

gains] steadiness. (3.3 1 )  

Comments: According to the Yoga-Bhtishya, the "tortoise duct" i s  a tubelike structure 

found in the chest below the "throat well." This may be one of the many pathways of 

the life force that comprise the subtle body. 

[Through the practice of constraint] upon the light in the head, [he acquires] the vision 

of the adepts (siddha). (3.32) 

Or through a flash-of-illumination (pratibhti) [the yogin acquires knowledge about] 

everything. (3.33) 
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[lbrough the practice of constraint] upon the heart, [he gains] understanding of [the 

nature of] consciousness. (3.34) 

Experience (bhoga) is an idea [that is based on] the nondistinction between the 

absolutely unblended Self and the sattva. Through [the practice of] constraint on the 

[Self's] essential purpose, [which is distinct from] the other-purposiveness (para

arthatva) [of Nature], [the yogin gains] knowledge of the Self. (3.35) 

Thence occur flashes-of-illumination (pratibha) [in the sensory areas of] hearing, sens

ing, sight, taste, and smell. (3.36) 

These are obstacles to ecstasy [but] attainments in the externalized [state of con

sciousness]. (3.37) 

Through the relaxation of the causes of attachment [to one's body] and through the 

experience of going-forth, consciousness [is capable of] entering another body. (3.38) 

Through mastery of the up-breath (udana) [the yogin gains the power of] nonadhesion 

to water, mud, or thorns and [the power of] rising up [from them] .  (3.39) 

Comments: Early on, the yogins discovered that there are different aspects to the life 

force (priina), manifesting as the breath. Each yields different paranormal powers 

when fully mastered. 

Through mastery of the mid-breath (samdna) [he acquires] effulgence. (3.40) 

Through [the practice of] constraint upon the relation between ear and space (akdsha) 

[he acquires] the "divine ear" (divya-shrotra). (3.4 1 )  

Comments: Space, which i s  regarded as a radiant etheric medium, i s  one o f  the five 

elements of the material dimension of Nature. 

Through [the practice of] constraint upon the relation between body and space and by 

coinciding [in his consciousness] with light [objects], such as cotton, [the yogin obtains 

the power of] traveling through space. (3.42) 

Comments: Through ecstatic identification with a cotton ball, a spider 's thread, or a 

cloud, the yogin is said to be able to levitate. 
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An external, nonimaginary fluctuation (vritti) [of consciousness] is the "great incor

poreal" from which [comes] the dwindling of the coverings of the [inner] light. (3.43) 

Comments: In our imagination we can reach beyond the boundaries of the body. But 

there is also a special yogic practice by which consciousness itself can move out of the 

body and gather information about the external world. This practice precedes the yogic 

technique of actually entering into another body. The Sanskrit commentators insist that 

this is not an imaginary experience. 

Through [the practice of] constraint upon the coarse, the essential form, the subtle, the 

connectedness, and the purposiveness [of objects] [the yogin gains] mastery over the 

elements. (3.44) 

Thence [results] the manifestation [of the great psychic powersl, such as "atomization" 

(animan) and so on, perfection of the body, and the indestructibility of its constituents. 

(3.45) 

Beauty, gracefulness, and adamant robustness [constitute] the perfection of the body. 

(3.46) 

Through [the practice of] constraint upon [the process of] perception, the essential 

form, 1-am-ness, connectedness, and purposiveness [the yogin gains] mastery over the 

sense organs. (3.47) 

Thence [comes about] fleetness [as of] the mind, the state lacking sense organs, and 

the mastery over the matrix [of Nature] .  (3.48) 

[The yogin who enjoys] only the vision of the distinction between the Self and the satt

va [gains] supremacy over all states [of existence] and omniscience. (3.49) 

Through dispassion toward even that [exalted vision], with the dwindling of the seeds 

of the defects, [he achieves] the aloneness (kaivalya) [of the Power of seeing].  (3.50) 

Upon the invitation of high-placed [beings], [he should give himself] no cause for 

attachment or pride, because of [the danger of] renewed and undesired inclination [for 

lower levels of existence]. (3.5 1 )  
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Through [the practice of] constraint upon the moment (kshana) [of time] and its 

sequence [the yogin obtains] the wisdom born of discernment. (3.52) 

Thence [arises for him] the awareness of [the difference between] similars that cannot 

normally be distinguished due to an indeterminateness of the distinctions of species, 

appearance, and position. (3.53) 

The wisdom born of discernment is the "deliverer" (taraka), and is omniobjective, 

.omnitemporal, and nonsequential. (3.54) 

With [the attainment of] equality in purity between the Self and the sattva, the alone

ness [of the Power of seeing is established]. End (iti). (3.55) 

IV. Kaivalya-Pada ("Chapter on Liberation") 

The powers (siddhi) are the result of birth, herbs, mantras, asceticism, or ecstasy. (4. 1 )  

Comments: This aphorism rightly belongs to the previous chapter. Its appearance here 

can be explained by the fact that the commentators have misunderstood the intent of 

the opening sutras of the present chapter. 

The transformation into another species (jati) [is possible] because of the superabun

dance of Nature. (4.2) . 

Comments: This and the following aphorisms have generally been understood to refer 

to the magical power of creating artificial body-minds upon which the yogin transfers 

his own karma. But a careful reading of this section suggests a more philosophical 

interpretation. For, it appears, what Patanjali is explaining here is the process of indi

viduation, as it applies to the cosmos itself. 

The incidental cause (nimitta) does not initiate the creations (prakriti), but [merely is 

responsible for] the singling out of possibilities-like a farmer [who irrigates a field 

by selecting appropriate pathways for the water]. (4.3) 

The individualized consciousnesses (nirmana-citta) [proceed] from the essential 

1-arn-ness (asmita-matra). (4.4) 
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[Although the numerous individualized consciousnesses are engaged] in distinct activ

ities, the one (eka) consciousness is the originator of [all] the others. (4.5) 

Of these [individualized consciousnesses that consciousness which is] born of medita

tion is without [karmic] deposit. (4.6) 

The karma of a yogin is neither black nor white; for others it is threefold [i.e., mixed]. 

(4.7) 

Thence [follows] the manifestation of only those traits (vdsand) [in the depths of con

sciousness] that correspond to the fruition of their [particular karma]. (4.8) 

On account of the uniformity between the [deep] memory and the activators (sam

skfira) [there is] a continuity [between the manifestation of the subliminal activators 

and the karmic cause]. even though [cause and effect] may be separated [in terms of] 

place, time, and species. (4.9) 

Comments: This aphorism explains, in a somewhat obscure fashion, that the karmic 

link between a person's previous existence and the present life is not arbitrary. It is pre

served by the subliminal activators. Thus, nobody suffers any karmic injustice. Every 

individual reaps what he or she has sown in former lives. 

And these [activators in the depths of consciousness] are without beginning because of 

the perpetuity of the primordial will [inherent in nature]. (4. 10) 

Because of the connection [of the traits in the depths of consciousness] with the 

[karmic] cause, the fruit, the substratum, and the support, [it follows that] with the dis

appearance of these [factors], the disappearance of those [traits is likewise brought 

about]. (4. 1 1 )  

Past and future as such exist because of the [visible] difference in the [developmental] 

paths of the forms (dharma) [produced by Nature] . (4. 1 2) 

These [forms] are manifest or subtle and composed of the [three] constituents (guna). 

(4. 1 3) 

The "thatness" (tattva) of an object [stems] from the homogeneity in the transforma

tions [of the primary constituents (guna) of Nature]. (4. 14) 
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Comments: By "thatness" is meant the peculiar stability that gives one the impression 

of there being a solid object, whereas everything is constantly in a state of flux, as the 

Greek philosopher Heraclitus realized many centuries before Patanjali. 

In view of the multiplicity of consciousnesses [as opposed to] the singleness of [per

ceived] objects, both [belong to] separate levels [of existence]. (4. 15) 

And the object is not dependent on a single consciousness; this is unprovable; besides, 

what could [such an imaginary object possibly] be? (*4. 16) 

Comments: This aphorism is missing in some of the Sanskrit manuscripts, and it is 

quite likely that it belongs to Vyasa's Yoga-Bhashya. The idea expressed here is that 

objects have an independent existence. This implies a rejection of the radical idealism 

of certain schools of Mahayana Buddhism. 

An object is knowQ or not known by reason of the required "coloration" (uparaga) of 

consciousness by that [object]. (4. 17) 

The fluctuations of consciousness are always known by their "superior," because of the 

immutability of the Self. ( 4. 1 8) 

Comments: The transcendental Self, which undergoes no change, is held to be superi

or to the changeable forms and realms of Nature, which includes the finite conscious

ness. 

That [consciousness] has no self-luminosity because of its being seen [by the Self]. 

(4. 1 9) 

Comments: It is a common notion of Indian thought that only the Self has its own light, 

whereas the finite or empirical consciousness is, like the moon, illuminated by bor

rowed light. 

And [this implies] the impossibility-of-cognizing both [consciousness and object] 

simultaneously. (4.20) 

If consciousness were perceived by another [consciousness], [this would lead to an 

infinite] regress from cognition (b11ddhi) to cognition and t\le confusion of memory. 

(4.2 1 )  
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When the unchanging Awareness (citi) assumes the shape of that [consciousness] , 

experience of one's own cognitions [is made possible]. (4.22) 

[Provided that] consciousness is "colored" by the Seer and the Seen, [it can perceive] 

any object. (4.23) 

Comments: For the ordinary human consciousness to exist, there must be the presence 

of the transcendental Self (the Seer) and of Nature (the Seen) in its countless forms. 

That [consciousness], though speckled with countless traits (vasana), is other-pur-

posed due to [its being limited to] collaborative activity. (4.24) 
1 

Comments: Even though consciousness is a mechanism of Nature, it shares in the great 

developmental orientation of Nature, which is, ultimately, to bring about Self-realiza

tion, or liberation. 

For him who sees the distinction [between the Self and the sattva, there comes about] 

the discontinuation of the projection of the [false] self-sense (atma-bhava). (4.25) 

Then consciousness, inclined toward discernment, is borne onward toward the alone

ness (kaivalya) [of the Power of seeing]. (4.26) 

In the intervals of that [involuting consciousness], other [new] ideas [may arise] from 

the activators [in the depths of consciousness]. (4.27) 

Their cessation [is accomplished by the same means] as described [in aphorism 2. 10] 

for the causes-of-affliction (klesha). (4.28) 

For [the yogin who is] always nonexploitative even in [the state of elevation, there fol

lows] , through the vision of discernment, the ecstasy called "dharma cloud" (dharma

megha). (4.29) 

Comments: It is not clear what the precise meaning of the term dharma is here. Some 

translators have rendered it as "virtue," but at that level of ecstatic realization, it makes 

little sense to speak of the yogin as virtuous or not virtuous. He has transcended the 

moral categories of ordinary life. More appropriately, dharma could here be under

stood, as in certain Buddhist contexts, to refer to the primal Reality. In other words, at 

the consummation of the vision of discernment, the yogin is, as it were, enveloped by 
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the Self. This ecstasy is a transitional phase that removes all spiritual ignorance and 

therefore all its fateful repercussions (such as kanna and suffering), and is followed 

directly by the event of liberation. 

Thence [follows] the discontinuation of the causes-of-affliction (klesha) and of kanna. 

(4.30) 

Then, [when ! all coverings of imperfection are removed, little [remains] to be known 

because of the infinity of the [resulting] wisdom. ( 4.3 1 )  

Thence [comes about] the termination of the sequences in the transformations of the 

constituents (guna) [of Nature] whose purpose is fulfilled. (4.32) 

Sequence is [that which is] correlative to the moment [of time], apprehensible at the 

extreme end of a [particular] transformation. (4.33) 

Comments: Patanjali argues that there is a correlation between the unit of time, called 

"moment" (kshana), and the ultimate unit of the process of transformation, called 

"sequence" (krama). This atomistic conception of time foreshadows contemporary 

ideas about the discontinuous nature of time and of the space-time continuum. 

The involution (pratisarga) of the constituents (guna), [which are now] devoid of pur

pose for the Self, is [what is called] the aloneness [of the Power of seeing], or the estab

lishment of the Power of Awareness (citi-shakti) in its essential form. End (iti). (4.34) 

Comments: Upon Self-realization, or liberation, the fundamental constituents (guna) 

of the adept's body-mind have no further purpose and so gradually resolve back into 

the transcendental ground of Nature. This implies that Patanjali looks upon Self-real

ization as coinciding with the death of the finite body-mind. What remains is the eter

nal Witness, the Power of Awareness, or Self (purusha). 
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III. THE ELABORATION OF and Vijnana Bhikshu's Yoga-Varttika-both of 

WISDOM-THE COMMENTARIAL which are glosses on Vyasa's Yoga-Bhdshya, 

LITERATURE whereas the Patanja/a-Rahasya of Raghavananda, 

for instance, belongs to the category of subglosses. 

Sutras were not created in the first blush of a 

tradition or school of thought. Rather they were 

authoritative summaries that drew on many gener

ations of thinking and debating. But their concise

ness proved both a stumbling block and an advan

tage. On one hand, the sutra style gave rise to 

much ambiguity: As the oral transmission of the 

teachings became weak, the original ideas and for

mulations were gradually lost from sight, which 

encouraged the surfacing of sometimes widely 

divergent interpretations. For instance, the 

Brahma-Sutra of Badarayana, a key scripture of 

Vedanta composed perhaps around 200 c.E., has 

been cited in support of nondualist (advaita) as 

well as dualist (dvaita) schools of metaphysics. 

On the other hand, the inbuilt ambiguity in the 

Surra works allowed just such refreshing and fer

tile variation. 

Even the most creative minds of traditional 

India were obliged to weave their innovative 

thoughts within the framework of their own tradi

tion, whether it was Vedanta, Buddhism, Jainism, 

or Yoga. They had to take existing authoritative 

opinion into account or at least pay lip service to it. 

At any rate, rather than hemming in creativity, the 

philosophical Sutra works stimulated discussion 

and dissent. They gave rise to commentaries, 

which occasioned new commentaries, subcom

mentaries, and glosses thereon. Patanjali's Yoga

Sutra, too, inspired later generations to produce a 

considerable commentarial literature. There are 

Bhdshyas (o.riginal explanatory works containing 

much background information), Vrittis (original 

commentaries offering word-by-word explana

tions), Tikds (glosses on commentaries), and Up

atfkds (subglosses on glosses). Typical examples of 

a Tikd are Vacaspati Mishra's Tattva-Vaishdradi 

The Yoga-Bhashya of Vydsa 

The oldest extant commentary on the 

Yoga-Sutra is the Yoga-Bhdshya ("Discussion on 

Yoga") by Vyasa. It was probably composed in the 

fifth century c.E. 1 Its author is allegedly the same 

person who was also responsible for collecting the 

four Vedic hymnodies, the Mahabharata epic, the 

numerous . Puranas (popular sacred encyclope

dias), and a host of other works. This farfetched 

idea has some basis in reality, however, for the 

name Vyasa means "Collector" and was presum

ably a title rather than a personal name, and was 

applied to many individuals over a long span of 

time. In actuality, we know as little about Vyasa or 

the numerous Vyasas as we do about Patanjali. 

According to one legend;Vyasa was the son 

of the sage Parashara and the nymph Satyavati 

(also called Kali) whom Parashara had seduced. In 
appreciation of her beauty and love, the sage not 

only restored her virginity by magical means but 

also relieved her of the fishy smell that she had 

inherited from her mother. Vyasa was brought up 

in secret on an island (dvipa); hence, his epithet 

Dvaipayana ("Island-born"). Because he bore the 

name Krishna as a child, he also came to be 

known as Krishna Dvaipayana. 

Sometime later, Satyavati's beauty caught 

the eye of the aged king Shantanu, who promptly 

fell in love with her. He asked for Satyavati's 

hand, which her father granted on the condition 

that it must be her children who would succeed to 

the throne, not the remaining child from the king's 

first marriage. Shantanu agreed after his grown 

son Bhishma, whose heroic exploits are told in the 
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Mahabarata, renounced his hereditary rights. The all likelihood a yogin of considerable attain

couple lived happily for almost twenty years and ment-because he writes with great authority 

had two sons. After Shantanu's death the first-born about rather esoteric matters-he does not appear 

duly ascended the throne but died during a mili- to have been in the direct lineage of Patanjali, as 

tary adventure. Then his brother, who was married some of his interpretations and terminology are at 

to two women, was crowned. Alas, his rule was variance with the Yoga-Surra. 

also short-lived, for he soon died of consumption. 

Custom demanded that since he had left no off-

spring the nearest male relative should sire a child 

with either of the two widows. Bhishma was dis

qualified because he had sworn never to have chil

dren. 

Satyavati called Vyasa to the court to per

form this noble duty. The two ladies, Ambika and 

Ambilika, had expected the stately Bhishma to do 

the honors. They were shocked when the less

than-handsome Vyasa, in the scant attire of a her

mit, visited their chambers. Vyasa made love first 

to one widow, then the other. In this way he 

fathered the blind Dhritarashtra and the pale 

Pindu. On that evening Vyasa also sired a third 

child-by a maid who acted as a substitute when 

he wanted to repeat his duty with one of the wid

ows. Dhritarashtra was born blind because his 

mother, Ambika, had closed her eyes in shock 

upon sight of Vyasa, whereas Pindu was born pale 

because all blood had drained from his mother 

Ambfilika 's face when Vyasa approached her. The 

sage, then, is the source of the great war reported 

in the Mahabharata, which was fought by the sons 

of Dhritarashtra and Pindu respectively. We can 

see in this an ingenious literary device by which 

the creator of the Mahabharata epic inserted him

self into the story, or we can assume that it may 

contain a kernel of historical truth. 

Whoever the author of the Yoga-Bhashya 

may have been, this Sanskrit work contains the 

key to many of the more enigmatic aphorisms of 

Patanjali 's scripture. We have to use it with cau

tion, however, since several centuries separate the 

two Yoga authorities. Even though Vyasa was in 
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Other Commentaries 

From the eighth century C.E. we have the 

Jaina scholar Haribhadra SQri's Shad-Darshana

Samuccaya ("Compilation of the Six Systems [of 

Philosophy]"), which includes a chapter on Pat

anjali 's Yoga. However, strictly speaking, this is 

not a commentary. 

The first major commentary after the Yoga

Bhdshya is Va�aspati Mishra's Tattva-Vaishdradi 

("Clarity of Truth"). Vacaspati Mishra, who lived 

in the ninth century, was a pundit through and 

through. He wrote outstanding commentaries on 

the six classical systems of Hindu philosophy

Yoga, Samkhya, Vedinta, Mimamsa, Nyaya, and 

Vaisheshika. But his knowledge appears to have 

been theoretical rather than practical. Hence, in 

his gloss on Vyasa's Yoga-Bhdshya, he tends to 

expand on philological and epistemological mat

ters, while leaving important practical considera

tions unexplained. A story that is told about 

Vacaspati Mishra shows how much of a scholar he 

was. When he had completed his major work, the 
Bhdmati commentary on the Brahma-Surra, he 

apologized to his wife for neglecting her for so 

many years by naming the commentary after her, 

a truly scholarly recompense. Nonetheless, his 

work offers many useful clues to some of the more 

difficult passages of the Yoga-Bhashya. 

From the eleventh century, we have two 

important works. The first is the Arabic translation 

of the Yoga-Surra prepared by the renowned Per

sian scholar al-Bir6ni-a rather free rendering that 
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may well have exercised a lasting influence on the 
development of Persian mysticism. The other 
work is the subconimentary known as Riija

Miirtanda ("Royal Sun"), or Bhoja-Vritti, by King 
Bhoja of Ohara, an adherent of Shaivism, who 
lived from 10 19  to 1 054 C.E. The value of this 
work is more historical than exegetical. Although 
Bhoja criticized previous commentators for their 
arbitrary interpretations, his own efforts are often 
no less capricious and perhaps less original than 
he made them out to be. King Bhoja was an 
accomplished poet and a great patron of the arts 
and spiritual traditions, and we must assume that 
his interest in Yoga was not purely theoretical 
either. 

The next major commentary is Shankara 
Bhagavatpada's Vivarana ("Exposition") on the 
Yoga-Bhiishya. Although this is a subcommentary, 
it is a remarkably origin3..l work showing the 
uncommon exegetical independence of a Bhii

shya. According to some scholars, its author is 
none other than the famous adept Shankara 
.A.carya himself, who lived in the eighth century 
c.E. and was the greatest spokesman ever for 
Advaita Vedanta. The German indologist Paul 
Hacker was the first to propose that prior to 
Shankara's conversion to the nondualist philoso
phy of Advaita Vedanta this great preceptor had 
been a Vishnu devotee and an adherent of the 
Yoga tradition. He must then have met his teacher 
Govinda, who expounded to him the "intangible 
Yoga" (asparsha-yoga) of nondualism taught by 
Gaudapada, the author of the Miindukya-Kiirikii. It 
is certainly interesting that of all his writings, 
Shankara's commentary on the Miindukya-Kiirikii 

contains the most references to the Yoga tradition. 
The British translator of the Vivarana, Trevor 
Leggett, tentatively accepted Hacker's proposal, 
remarking, "I have not found anything which 
would, as far as my knowledge goes, absolutely 
rule out Sankara as the author. "8 

However, this identification of Shankara 
Acarya with the author of the Vivarana has by no 
means been universally accepted. In fact, recently 
it was seriously challenged by the Sanskrit schol
ar T. S. Rukrnani, who has just completed a new 
English translation of this rare text. She judged the 
style of the Vivarana to be "un-Shankaracarya . . .  
tedious, laboured, and careless. "9 Since Vacaspati 
Mishra was a great Shankara scholar, his silence 
about the Vivarana is weighty and suggests a post
Vacaspati date. Rukrnani did, however, discover a 
single reference to the Vivarana in Vijnana 
Bhikshu's Yoga-Viirttika (3.36), where the expres
sion vivarana-bhiishye ("in the Vivarana com
mentary") can be found. This favors a date 
between the ninth and the sixteenth century for 
Shankara Bhagavatpada. More specifically, 
Rukrnani proposes that the author of the Vivarana 

was the Shankara who belonged to the scholarly 
Payyur family of Kerala who lived in the four
teenth century C.E. Further research is needed on 
this issue, though it looks increasingly probable 
that Shankara .A.carya had no hand in the compo
sition of the Vivarana. 

From the fourteenth century we also have an 

admirable systematic account of Classical Yoga in 
Madhava's Sarva-Darshana-Samgraha, which, as 
the title indicates, is a compendium (samgraha) of 
all (sarva) major philosophical systems (dar

shana) of medieval India. 
From the fifteenth century stem the Yoga

Siddhiinta-Candrikii ("Moonlight on the Yoga 
System") and Sutra-Artha-Bodhinl0 ("Illumina
tion of the Meaning of the Aphorisms"), both au
thored by Narayana lutha. The former work is an 
independent commentary, or Bhiishya, while the 
latter text is a Vritti. Narayana lutha was a schol� 
ar of the Vallabha school of Bhakti-Yoga, and his 
commentaries interpret Classical Yoga from the 
point of view of Vallabha .A.carya 's Shuddha 
("Pure") Vedanta. His works are of great interest 
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not only because of their devotional element but 

also because they mention Hatha-Yoga and certain 

Tantric concepts such as the cakras and kundalinf. 

In the sixteenth century, outstanding com

mentaries on Vyasa's Yoga-

with name and form."1� However, some scholars 

have speculatively associated him with Bengal, 

and T. S. Rukmani, who undertook a complete 

English translation of the Yoga-Viirttika, suggest-

ed that he must have taught 

Bhiishya were written by 

Ramananda Yati, Nagoji 

Bhatta (or Nagesha), and 

"When a yogin becomes 
in or near Varanasi (Ben

ares) because his chief 

disciple, Bhava Ganesha 

(author of the Dipikii, Vijnana Bhikshu. Rama

nanda Yati 's work, entitled 

Mani-Prabhii ("Jewel Lus

tre"), comments directly on 

the Yoga-Surra. Nagoji 

Bhatta wrote two original 

commentaries, the Laghvi 

("Short [Commentary]") 

qualified by practicing moral 

discipline (yama) and self-

restraint (niyama) , he can "Torch"), resided there. 

Vijnana Bhikshu is credit

ed with the authorship of 
proceed to posture and the 

other means." 
eighteen works, which in

clude commentaries on 
-Yoga-Bhashya-Vivarana 2.29 Classical Yoga, Samkhya, 

several Upanishads, and 

the Brahma-Surra, two of and the Brihatf ("Great 

[Commentary)"). The declared purpose of the lat

ter work is to resolve the differences between 

(dualistic) Yoga and (nondualistic) Vedanta. He 

has been hailed as "perhaps the greatest learned 

man of the latter part of the sixteenth century." 
I I  

This also was the avowed goal of Vijnana 

Bhikshu, who lived in the second half of the six

teenth century. He authored an elaborate commen

tary called Yoga-Viirttika ("Tract on Yoga") and 

the Yoga-Siira-Samgraha ("Compendium of the 

Essence of Yoga"), which is a digest of his volu

minous treatise. Vijnana Bhikshu was a renowned 

scholar who interpreted Yoga from a Vedantic 

point of view. At the end of the nineteenth centu

ry, Max Miiller spoke of him as "a philosopher of 

considerable grasp, [who] while fully recognising 

the difference between the six systems of philoso

phy, tried to discover a common truth behind them 

all, and to point out how they can be studied to

gether, or rather in succession, and how all of 

them are meant to lead honest students into the 

way of truth." 
1 2  

Nothing is known about Vijnana Bhikshu, 

who "seems to have shunned any kind of identity 
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which commentaries may have been wrongly 

attributed to him. All his works are infused with 

his particular type of Vedanta, which is of the epic 

Samkhya-Yoga kind and which stands in stark 

contrast to Shankara's mdyii-viida ("illusionism"). 

Vijnana Bhikshu, in fact, often becomes quite pas

sionate and not a little derogatory when he criti

cizes Shankara and his school. For him, Yoga is 

the preferred path to realization. 

Among the later commentaries on the Yoga

Sutra, mention must be made of Sadashiva Indra's 

Sudhiikiira ("Mine of Ambrosia"), the nineteenth

century scholar Anantadeva 's Pada-Candrikii 

("Moonlight on Words"), Raghavananda's Piitan

jala-Rahasya ("Secret of the Patanjala [School]"), 

and Ramabhadra Dikshita's Patanjali-Carita 

("Patanjali 's Life"), as well as Baladeva Mishra's 

Pradipikii ("Lamp") and Hariharananda's 

Bhiisvati ("Elucidation"), both composed in the 

twentieth century. Swami Hariharananda ( 1 869� 

1947) was the spiritual head of the Kapila Matha 

in Madhupur (Bihar) and an adept of Samkhya

Yoga. 
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There are a number of other, less popular 

works, mostly known by name only. On the 

whole, the secondary commentaries do not excel 

in originality and rely largely on Vyasa 's old 

scholium or one of the other commentaries. The 

commentarial literature of Classical Yoga tends to 

be dry and repetitive, scarcely reflecting the fact 

that Yoga has always primarily been an esoteric 

discipline taught by word of mouth and perpetuat

ed through intensive personal practice rather than 

scholastic achievements. As Dattatreya states in 

his Yoga-Shdstra: 

There will be success for the practition

er (kriyd-yukta). [But] how can there be 

[success] for the nonpractitioner? (83) 

Success is never gained through mere 

reading of books. (84) 

Those who [merely] talk about Yoga 

and wear the apparel [of a yogin] but 

lack all application and live for their 

bellies arid their dicks (shishna)--they 

cheat people. (92-93) 

If the Yoga tradition, by comparison with 

Vedanta or Buddhism, appears somewhat weak in 

philosophical elaboration, it is definitely rich in 

experiential knowledge. For the yogins, perhaps 

more than for the adherents of the other classical 

Hindu systems of thought, philosophical under

standing has always been only a compass to guide 

the initiate 's inner experimentation. It was never 

intended to replace personal realization of the ulti

mate Truth, or Reality. Possibly because of their 

intensive preoccupation with the higher octaves of 

consciousness, yogins were extremely sensitive to 

the chimerical nature of conceptual thought and 

trusted it only up to a point. They found philoso

phy just for the sake of intellectual comprehension 

an unattractive proposition, as it cannot lead a per

son beyond the maze of opinion. As Sage Yaj

navalkya instructs Paingala in the Paingala-
•4 

Upanishad (4.9): 

Of what use is milk for one who is sati

ated with nectar? Likewise of what use 

are the Vedas when one's [innermost] 

Self is known? For the yogin who is sat

isfied with the nectar of wisdom there is 

nothing that remains to be accom

plished. If there is, then he is not a 

knower of Reality (tattva). 
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"The undisciplined (atapasvin) [person] does not

succeed in Yoga." 

-Yoga-Vtirttika (2. 1 )  

THE PHILOso �.,_..... PRACTICE 
�_.�l•-."'IA'-YOGA OF PA 

I. THE CHAIN OF BEING-SELF AND WORW FROM 
PATANJAL/' S PERSPECTIVE 

'l "I "fhen describing the Buddhist approach to life, the German-born Lama Anagarika Govinda

V V ventured the following observation:

Psychology can be studied and dealt with in two ways: either for its own sake alone, i.e. as 

pure science, which leaves entirely out of account the usefulness 

or non-usefulness of its results--or else for the sake of some def

inite object, that is, with a view to practical application . . .  1 

These remarks apply equally to Yoga as to Buddhism. As a fonn 

of psychotechnology, Yoga deals first and foremost with the human 

mind or psyche. But, according to the yogic visionaries, our inner 

world parallels the structure of the cosmos itself. It is composed of the 

same fundamental layers that compose the hierarchy of the external 

world. Hence, the "maps" put forward by Patanjali and other spiritual 

authorities are psychocosmograms, or guides to both the inner and 

outer universe. Their principal purpose, however, is to pt>int beyond the 

levels, or layers, of psyche and cosmos, for the essential nature of the 

human being, the Self or Spirit, is held to be utterly transcendental. 

The idea of a multilayered or hierarchical cosmos is alien to the 

reigning paradigm of scientific materialism, yet it is a vitally important OAUTHOR 

notion in ancient and modem religious and spiritual traditions. A traditional statue of Patanjali 
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Vast chain of being! which from God 

began, 

Nature's aethereal, human, angel, man, 

Beast, bird, fish, insect . . .  

. . .  from Infinite to thee, 

From thee to nothing. - On superior 

pow'rs 

Were we to press, inferior might on 

ours; 

Or in the full creation leave a void, 

Where, one step broken, the great 

scale's destroy'd; 

From Nature's chain whatever link 

you strike, 

Tenth, or ten thousandth, breaks the 

chain alike. 

Thus Alexander Pope, in his Essay on Man, 

gave poetic expression to the premodern intuition 

of the hierarchic connectedness of things-the 

chain of being. Yoga philosophy shares the same 

view: The cosmos is a vast structure of interlock

ing and nested wholes. 

On one end of the "Scale of Nature" are the 

material forms; on the other end is the transcen

dental ground of Nature itself. Beyond that lies 

the dimension (or rather "amension") of 

Consciousness as the formless transcendental 

Selves (purusha). Yoga philosophy in its function 

as ontology-"science of being"-provides 

yogins with a map that allows them to traverse the 

different levels of existence until, at the moment 

of liberation, they leave the orbit of Nature alto

gether. 

Various schools have devised different maps 

of the cosmic hierarchy. Patanjali's particular map 

has frequently been belittled as a mere borrowing 

from Classical Samkhya, as formulated about 350 

c.E. by Ishvara Krishna in his Samkhya-Karika.

The historically accurate view, however, is that 

Classical Yoga and Classical Samkhya are both 
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extreme rationalistic expressions of divergent 

developments that occurred in the centuries pre

ceding the Common Era. As we have seen in con

nection with the Mahiibharata (notably the 

Moksha-Dharma section), it was in the period 

around 300-200 B.C.E. that Yoga and Samkhya 

assumed separate identities from their common 

Vedantic base. Moreover, the Yoga-Sutra is older 

than the Siimkhya-Kiirikii, and therefore if any 

borrowing has occurred it must surely be on the 

part of i�hvara Krishna. 

There are many significant differences 

between Classical Yoga and Classical Samkhya, 

which can conveniently be grouped as follows: 

I .  Methodology: Classical Samkhya relies 

chiefly on the person's innate capacity 

for discernment (viveka), which is a 

function of the higher mind, or buddhi. 

It is through the exercise of discernment 

that the transcendental Self (purusha) is 

recognized as separate from the nonself, 

that is, the insentient world ground 

(prakriti) and its evolutes, which 

includes the human mind (citta). 

Discernment is followed by the renunci

ation of that which has been revealed as 

pertaining to the nonself (aniitman), as 

not constituting the essential nature of 

the human being. By contrast, Classical 

Yoga stresses the necessity for ecstatic 

realization, or samadhi, as a vital means 

of transforming and ultimately tran

scending the world-bound conscious

ness. Rational knowledge alone is not 

deemed sufficient for exposing the false 

identity that is the ego-sense. Rather, 

true gnosis (vidya) is required to uncov

er the depths of the human psyche 

where the real roots of our habitual 

misidentification lie. 
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2. Theology: Classical Simkhya is practi
cally atheistic in that it denies the exis
tence of a sovereign who is superior to 
the many transcendental Selves. The 
Selves are the Divine. Classical Yoga, 
on the other hand, is emphatically the
istic, even though the "Lord" (ishvara) 

has only a very slight role to play in the 
scheme of things. He is considered a 
primus inter pares, "first among 
many"-"a special Self," as Patanjali 
puts it. 

3. Ontology: Classical Samkhya proposes 
a model of the categories of existence, 
or ontic principles (tattva), that is dis
tinct from the model of Classical Yoga. 
The latter appears to be more holistic, 
which is best seen in the concept of 
citta comprising buddhi, ahamkara, 

and manas. 

4. Terminology: The technical vocabular
ies of the two schools are quite inde
pendent. 

These differences appear to be primarily due 
to the contrasting methodologies of Samkhya and 
Yoga. The psychocosmological map put forward 
by Patanjali is profoundly informed by the territo
ry he discovered in the course of his own explo
rations of the human psyche---the vast spaces of 
consciousness which are correlated to the dimen
sions of Nature. On the other hand, ishvara Krish
na's map gives one the impression of having been 
sketched on the basis of theoretical considerations 
and with the hindsight of many centuries of meta
physical speculations within the Samkhya tradi
tion. 

Both maps, of course, are intended to guide 
the practitioner to Self-realization. In the case of 

Patanjali 's map, however, we have a device whose 
ingenuity becomes obvious only when we follow 
the psychoexperimental path of Yoga and begin to 
discover the landscapes of our own consciousness 
through regular meditation and (if we are so for
tunate) occasional plunges into the unified condi
tion of samiidhi. It is then, contrary to the atom
istic ideology of scientific materialism, that we 
develop an appreciation for the ancient notion of 
the chain of being as fact, not as merely gray the
ory. 

The Transcendental Self and the Mind 

At the apex of the hierarchy of being is the 
transcendental Reality, the Self or Spirit (puru

sha ). For Classical Yoga, as for the other schools 
of Indian spirituality, the Self is the principle of 
pure Consciousness (cit), or sheer Awareness (ci

ti). It is absolutely distinct from the ordinary con
sciousness (citta), with its turbulence of thoughts 
and emotions, which Patanjali explains as the 
product of the interaction between the transcen
dental Self (purusha) and insentient Nature (prak

riti): The Self's "proximity" to a highly evolved 
psychophysical organism creates the phenomenon 
of consciousness. But Nature itself---the human 
body-mind on its own-is utterly unconscious. 

How this absolutely transcendental Self, or 
pure Awareness, could have any effect at all on the 
ongoing processes of Nature is a philosophical 
conundrum that none of the spiritual traditions of 
the wortd has solved. In particular, Patanjali's 
metaphysical dualism does not lend itself to such 
a solution, and yet he tries to overcome the prob
lem by suggesting that there is some kind of con
nection, which he calls "correlation" (samyoga), 

between the Self and Nature-that is, between 
pure Awareness and the complex of the body and 
personality. 
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That connection is made possible because at 
the highest level of Nature we find a predomi
nance of the sattva component. The transparency 
of the sattva factor of Nature is analogous to the 
innate transparency or luminosity of the SP,lf. 
Therefore, Nature (in the form of the psyche or 
mind) in its sattvic state acts like a mirror for the 
"light" of the Self. 

Since both the Self (or, if we can trust the 
commentaries, the many Selves) and NaturP, are 
eternal and omnipresent, the connection between 
them also is without beginning. For Patanjali this 
correlation is the real source of all human malaise 
(duhkha), because it gives rise to the illusion that 

within its infinite compass all Selves. What
ever Patanjali 's position may have been, it matters 
little whether there are many Selves or only a sin
gle Self appearing to be manifold, because the 
process of realization always unfolds in the arena 
of duality: The witnessing Consciousness con
fronts the play of Nature in the form of the body
mind. If Patanjali 's metaphysics should indeed 
stand closer to the panentheism of Epic Yoga than 
is generally_ believed, then Vijnana Bhikshu 's 
interpretation of the Yoga-Surra would gain great
ly in credibility. 

we are the individuated body-mind, or personality The Yogic Concept of the Unconscious 
complex, rather than the transcendental Self. 
Thus, spiritual ignorance (avidyii) is at the root of 
our mistaken identity as the finite egoic body
mind. It is, secondarily, also the source of our 
attachments and aversions as well as our general 
hunger for life (the survival instinct). Their atten
uation and ultimate transcendence is the objective 
of the psychotechnology of Yoga. 

The classical commentators assume that Pat
anjali believed in the existence of many transcen
dental Selves, yet nowhere in the Yoga-Sutra itself 
is this clearly stated. Therefore, it is just as possible 
that Patanjali, true to Epic Yoga, admitted of the 
existence of only a single great Being containing 

The path to Self-realization has two main 
aspects. The first is dispassion (vairiigya), which 
consists in disentangling one's false identification 
with the nonself-that is, with everything that 
belongs to the various realms of Nature. The sec
ond aspect is the practice (abhyiisa) of identifying 
with the Self through repeated meditative absorp
tion and ecstasy (samadhi).

Every experience leaves its impress on the 
psyche, or mind. Ego-derived experiences rein
force the ego-illusion, whereas moments of solf
transcendence in daily life or in the ecstatic state 
strengthen the spiritual impulse. The carriers of 

VOLITION/ACTION • • . • . . . . . . . . . . • . • . • . . . . . . . . . . . .
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The yogic theory of the subconscious mind 
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this process of either "egoification" or "spiritual
ization" are traits (vasana). These make up the 
depth of the human mind. If we liken the psyche 
to soft wax, then these vasanas are the karmic 
imprints left behind by our psychic activities. 
Every single time we sense, feel, think, will, or do 
anything at all, we create what the yogic authori
ties style a subliminal activator (samskara). We 
can picture this as an atom that is added to a string 
of atoms comprising a molecule-a molecule of 
destiny. 

The vasanas. then, are entire chains of simi
lar karmic activators (samskara). They are re
sponsible for renewed psychomental activity in 
the conscious mind in the form of the five types of 
fluctuations or "whirls" (vritti) spoken of by 
Patanjali. The activators, combining into complex 
traits, are the hidden forces behind our conscious 
life and form the soil of our destiny. For this rea
son, Patanjali also uses the term "action deposit" 
(karma-ashaya), or karmic stock, for these stored 
impressions. 

The following example will make this doc
trine a little clearer: In entering this section of the 
book into my computer, I first of all perform the 
relatively complex movement of my fingers over 
the keyboard. In doing so, I exercise a skill ac
quired many years ago. I am also aware that I 
constantly reinforce several bad habits, such as 

the tendencies to tighten my shoulder muscles 
and squint at the screen. This is a form of karmic 
conditioning on the simplest level-I am likely 
to behave similarly the next time I sit down to 
write. 

a spiritual perspective, however, rational thinking 
coincides with a particular state of being that is 
not altogether true of "me," because after all "I" 
am the transcendental Witness-Consciousness, 
not the contracted ego-mind-personality. "To be in 
one's head" means not to be present as the entire 
body-mind, and it is only when one is bodily pre
sent and open at the heart that the Self beyond the 
ego is likely to reveal itself. Therefore, when 
thinking becomes chronic, because of the sublim
inal traits set up by the constant exercise of 
thought, it runs counter to Self-realization. 

On a further level, my actions as a writer are 
imbued with all kinds of spoken and unspoken 
expectations and motivations that generate their 
own karmic impressions. For a subliminal activa
tor to be produced, I need not even be fully aware 
of my own feelings or moods. Thus, even sleep is 
not exempt from this inexorable process of karmic 
self-duplication. 

In this theory of subliminal activators, Yoga 
anticipated the modem notion of the unconscious, 
but it went beyond the insights and goals of psy
choanalysis in developing means by which the 
entire unconscious content can be uprooted. As 
we learn from the Yoga-Sutra ( 1 .50), unless the 
traits of subliminal activators are completely tran
scended through the repeated practice of supra
conscious ecstasy (asamprajnata-samadhi), we 
are trapped in the circle of our own egoic experi
ences, forever alienated from the Self, which is 
our true identity. 

On a different level, I think about what I am The Dimensions of Nature 
going to write, drawing on my learning and active 
vocabulary. This too has its karmic aspect, for I The opposite pole to the multiple transcen
am continually propelling my mind to think, and dental Selves is Nature (prakriti). The Sanskrit 
to think in a certain way. From a conventional term prakriti means literally "she who brings 
point of view, this is a desirable activity because I forth" or "procreatrix" and refers to both the tran
am said to be training and refining my mind. From scendental ground of the myriad manifest forms 
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and those forms themselves. In Samkhya philoso
phy, the former also goes by the name "founda
tion" (pradhtlna), which is the primordial undif
ferentiated continuum that potentially contains the 
entire universe in all its levels and categories of 
being. Patanjali speaks of this as the Undifferen
tiate (alinga), in which we may see a primordial 
field of energy. 

thought. When this primordial harmony is dis
turbed, the process of creation occurs. Then Na
ture unfolds according to a definite ground plan, 
whereby simpler principles give birth to ever 
more complex. configurations (called tattva). This 
theory of cosmic evolution bears the technical 
name sat-korya-voda and also prakriti-parino

ma-voda. The former phrase implies that the 
effect (karya) is preexistent (sat) in its cause, 
whereas the latter phrase signifies that the effect is 
a real transformation (parinoma) of Nature, not 
merely an illusory change (vivarta), as is thought 

This world ground is frequently defined as 
the state of balance between the constituents 
(guna) of Nature, which were introduced in Chap
ter 3 in the discussion of the Samkhya school of 

.... .... - - .... .... 
/ ' 

/ ' I \ I Spiritual Monad \ 
I (Purusha) I 
\ or Monads } 

' / 
' / 

'-- - -- -- ""' 

-- - - ...... 
/.... ....

, 
/ ' 

I Transcendental \ 
f Core of Material \
,existence (Ptakrlti-J 
\ Ptadhana) / 

' / 
' ,. .... .... .... .... 

I 
Matrix of Dlfferentla-
tion (linga-m•tra), or 

Higher Mind (Buddhl) 

Principle of lndlvidua-
tlon (Asmlt•) 

� ---..........._ 

in the idealistic schools of 
Vedanta and Mahayana 
Buddhism. 

Lower Mind (Manas), Ten SenM8 

What this position 
implies is that whatever 
comes into existence is not a 
completely new produc
tion-out of nothing as it 
were-but rather the mani
festation ({ivirbhdva) of 
latent possibilities. Further
more, the disappearance of 
an existing object does not 
mean its total annihilation 
but merely its becoming 
latent again (termed tirobho

va). This theory may well 
have been derived from the 
kind of metaphysical specu
lation that we find, for 
instance, in the Bhagavad
G ft{i, where Krishna in
structs Arjuna about the 
deathless nature of the tran
scendental Self. He argues 
that it is deathless precisely 
because it is never born; that 

the eleventh sense 

? 
Five Subtle Energy 

Potentials (Tanmltra) 

Five Material Elements 
(Bhcita) 

ether, air, fire, water, earth 

(lndrlya) 

© AUTHOR is, it cannot be destroyed, 
The principles of existence according to Classical Yoga for it is immune to change. 
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Of the nonexistent (asat) there is no 
coming-into-being (bhava). Of the ex
istent (sat) there is no nonbecoming 
(abhtiva). Also, the boundary between 
these two is seen by the seers of Reality 
(tattva). 

Yet, know as indestructible that by 
which this entire [universe] is spread 
out. No one is able to accomplish the 
destruction of that which is immutable. 

Finite, it is said, are these bodies 
["owned" by] the eternal embodier 
[i.e., the Self] , the Indestructible, the 
Incommensurable. Hence fight, 0 
Bharata! 

He who thinks of It as slayer and he 
who thinks [that the Self can be] slain
these both do not know. It does not slay 
nor is It slain. 

Never is It born or does it die. It did not 
come-into-being, nor shall It ever come 
to be. This primeval [Self] is unborn, 
eternal, everlasting. It is not slain when 
the body is slain. (2. 16-20) 

Like the Self, the transcendental core or 

into their hierarchically simpler forms until there 
is only the transcendental ground of Nature. The 
challenge, both during life and at the moment of 
death, is to awaken as the Self beyond all dimen
sions of Nature. Those who fail to do so continue 
to exist in simpler form on different levels of man
ifestation until they are reborn. At best, they 
merge into the transcendental ground of Nature, 
become "absorbed into Nature" (prakriti-laya), a 
state of pseudo-liberation. Only Self-realization is 
genuine enlightenment and emancipation. 

Cosmic Evolution and the Theory of 
the Gunas 

The Self transcends the primary constituents 
(guna) of Nature. As was noted in the discussion 
of the relationship between Yoga and other Hindu 
schools of thought in Part One, the guna theory is 
one of the most original contributions of the 
Yoga-Samkhya tradition. 

The gunas, which can be looked upon as 

three phases within the same homogeneous field 
of Nature, produce by their interplay the entire 
structure of the cosmos, including the psyche. 
Classical Yoga recognizes four hierarchic levels 
of existence, whose character is determined by the 
relative preeminence of any of the three gunas: 

ground of Nature-pradhtina or alinga-also is I .  the U��ifferentiate (alinga) 

indestructible. Yet it has the capacity to modify 2. the Pure Differentiated (linga-matra) 

itself, and it does so in the process of creation, or 3. the_ Unparticularized (avishesha) 

manifestation, during which it gives birth to the 4. the Particularized (vishesha) 

multidimensional universe. Yoga reminds the 
spiritual practitioner, however, that even though The Undifferentiate is the transcendental 
his or her body-mind is a composite of the forces core of Nature, which is pure potentiality. It is 
of Nature and is merely a temporary modification, without any "mark" (linga), or identifiable char
it also is associated with an eternal transcendental acteristic. It simply is. Although Patanjali does not 
aspect, the Self. Upon death, the material and psy- state so explicitly, the Undifferentiate is the per
chic constituents of the body-mind are resolved feet balance of the three types of gunas. 
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Out of the Undifferentiate emerges the Pure 
Differentiated, or linga-matra, as the first princi
ple of manifestation or level of existence. Viewed 
from a psychological point of view, this is also 
known as Pure I-am-ness (asmita-matra), the cos
mic sense of individuation. It has its analog in the 
I-maker (ahamkara) or I-am-ness (asmita) on the 
microcosmic or individual human level. From this 
cosmic sense of individuation evolve the five 
types of fine structures (tanmatra), or potentials, 
of sensory experience. These, in tum, give rise to 
the eleven types of senses (indriya) on one side 
and the five types ·of material elements (bhuta) on 
the other. In other words, it is the principle of Pure 
I-am-ness that produces both the psychomental 
and the physical realities. 

Outside this evolutionary dynam
ic abide, in perfect autonomy, the 
numerous (or countless) transcendental 
Selves, which are all omnipresent and 
omnitemporal. But their transcenden
tal status is not obvious to the un
enlightened or ego-bound personality, 
which confuses the body-mind (a pro
duct of unconscious Nature) with the 
supraconscious Self. Yoga is a tour de 
force designed to undermine this con
fusion and guide us toward authentic 
existence. 

II. THE EIGHT LIMBS OF 
THE PATH OF 
SELF-TRANSCENDENCE 

Patanjali 's practical spirituality comprises 
eight aspects, known as the limbs (anga) of Yoga. 
These are: 

1 .  discipline (yama) 

2. restraint (niyama) 

3. posture (asana) 

4. breath control (pranayama) 

5. sense-withdrawal (pratyahdra) 

6. concentration (dhdrana) 

7. meditation (dhyana) 

8. ecstasy (samadhi) 

Yama, niyama, lisana, prlinliylima, pratylihlira, 

dhliranli, dhylina, and samlidhi 

YAMA 

" 
In our journey toward the Self, 

we must inevitably cross the "ocean" 
of conditional reality. ·This passage 
takes place not in ordinary space-time 
but vertically, as it were, through the 
depths of our multilayered universe. 
The ontology of Classical Yoga pro
vides a rough sketch of the psychocos
mic geography that yogins can expect 
to encounter on their pilgrimage to the 
Self. 

DHYANA NIYAMA 
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DHARANA AsANA 

Cl AUTHOR 

Circular arrangement of the eight limbs of Patanjali's Yoga 
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Because one limb builds upon the other, the 

eightfold path has sometimes been depicted as a 

ladder leciding from the common life of self

involvement to the uncommon realization of the 

Self beyond the ego-personality. This progression 

can be looked at from a number of perspectives. 

Seen from one angle, it consists in the growing 

unification of consciousness; from another angle, 

it presents itself as a matter of progressive purifi

cation. Both viewpoints are present in the Yoga

Sutra. 

Ethics 

The foundation of Yoga, as of all authentic 

spirituality, is a universal ethics. Patanjali 's first 

limb, therefore, is not posture or meditation but 

moral discipline (yama). This practice includes 

five important moral obligations, which can be 

considered the property of all major religions. 

These are: 

1 .  nonhanning (ahimsa) 

2. truthfulness (satya)

3 .  nonstealing (asteya) 

4. chastity (brahmacarya)

5. greedlessness (aparigraha)

Together, these constitute the great vow 

(maha-vrata) that, according to the Yoga-Surra 

(2.3 1 ), must be practiced irrespective of place, 

time, circumstance, or a person's particular social 

status. These moral aititudes are meant to bring 

our instinctual life under control. Moral integrity 

is an indispensable prerequisite of successful 

yogic practice. 

The most fundamental of all moral injunc

tions is nonhanning. The word ahimsa is fre

quently translated as "nonkilling," but this fails to 

convey the tenn 's full meaning. Ahimsa, in fact, is 

nonviolence in thought and action. It is the root of 

all the other moral nonns. The Mahabharata epic 

(3.3 1 2.76) employs the word anrishamsya ("non

maliciousness") as a synonym of ahimsa. 

The physician Caraka, one of the great lights 

of the naturopathic medicine native to India, 

observed that doing harm to others reduces one's 

own life span, whereas the practice of ahimsa pro

longs it because it represents a positive, life

enhancing state of mind. While this is likely to be 

true, the yogin's motive for cultivating this virtue 

is a higher one: The desire not to harm another 

being springs from the impulse toward unification 

and ultimate transcendence of the ego, which is 

characteristically at war with itself. Yogins thus 

seek to nurture those attitudes that will gradually 

help them realize what the Bhagavad-Gita ( 1 3 .27) 

calls the vision of sameness (sama-darshana)-a 

vision that penetrates beyond the apparent differ

ences between beings to their transcendental 

Self-nature. 

Truthfulness, or satya, is often exalted in the 

ethical and yogic literature. For instance, in the 

Mahanirvana-Tantra we are told: 

No virtue is more excellent than truthful

ness, no sin greater than lying. Therefore, 

the [virtuous] man should seek refuge in 

truthfulness with all his heart. 

Without truthfulness the recitation [of 

sacred mantras] is useless; without 

truthfulness, austerities are as unfruitful 

as seed on barren soil. 

Truthfulness is the forrn of the supreme 

Absolute (brahman). Truthfulness truly 

is the best asceticism. All deeds [should 

be] rooted in truthfulness. Nothing is 

more excellent than truthfulness. (4.75-

77) 
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Nonstealing, or asteya, is closely related to 
nonhanning, since the unauthorized appropriation 
of things of value violates the person from whom 
they are stolen. 

Chastity, or brahmacarya (lit. "brahmic con
duct"), is of central importance in most spiritual 
traditions of the world, though it is differently 
interpreted. In Classical Yoga it is defined in 
ascetical terms as the abstention from sexual 
activity, whether in deed, thought, or words. Some 
authorities, like the Darshana-Upanishad, relax 
this nile for the married yogin. Moreover, in the 
medieval tradition of Tantrism, as we will see, a 
more sex-positive orientation came to the fore that 
revolutionized both Hinduism and Buddhism. But 
even here no unbridled hedonism is embraced. 
Generally speaking, sexual stimulation is thought 

present and former births. The reason for this, pre
sumably, is that attachment to the body-mind is a 
form of greed, whereas greedlessness implies a 
high degree of nonattachment to material things
including the body-and this loosens the forgot
ten memories about former existences. 

Finally, when yogins are established in the 
virtue of chastity, they gain great vigor. All Yoga 
scriptures are agreed that sexual abstinence does 
not tum yogins into weaklings. On the contrary, it 
invigorates their body and makes them especially 
attractive to the opposite gender-a fact that, as 
some yogins have discovered, can be either a 
blessing or a curse. 

Some later Yoga texts mention an additional 
five moral precepts: 

to interrupt the impulse toward enlightenment, or I .  compassion (daya), or active love 
uprighbless (arjava), or moral integrity 
patience (kshama), or the ability to 
assume the witnessing consciousness 
and allow things to unfold as they will 
steadfasbless (dhriti), or the ability to 
remain true to one's principles 

· liberation, by feeding the hunger for sensory 2. 

experience and possibly leading to a loss of semen 3. 

and vital energy (ojas). 

Greedlessness, or aparigraha, is defined as 
the nonacceptance of gifts, because they tend to 4. 

generate attachment and the fear of loss. Thus 
yogins are encouraged to cultivate voluntary sim- 5.  

plicity. Too many possessions are thought to only 
distract the mind. Renunciation is an integral 
aspect of the yogic lifestyle. 

sparing diet (mita-ahdra, written 
mitahdra), which can be considered a 
subcategory of nonstealing, since 
overeating is a form of theft from others 
and from Nature Each of these five virtues is said to procure, 

when fully mastered, certain paranormal powers 
(siddhi). For instance, perfection in nonhanning 
creates an aura of peace around yogins that neu
tralizes all feelings of enmity in their presence, 

In a way, the above virtuous practices are 

subsumed under the five categories of yama, or 

even the natural hostility between animal species 
like the cat and the mouse or, as the Yoga com
mentaries put it, the snake and the mongoose. 
Through perfect truthfulness yogins acquire the 
power of having their words always come true. 
Perfection in the virtue of nonstealing brings 
them, effortlessly, treasures of all kinds, while 
greedlessness is the key to understanding their 
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moral discipline. This creative regulation of the 
outgoing energies of yogins results in a surplus of 
energy, which can then be used for the spiritual 
transformation of the personality. 

Self-Restraint 

The norms of moral discipline (yama) are 
intended to check the powerful survival instinct 
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and rechannel it to serve a higher purpose, regu
lating the social interactions of yogins. The sec
ond limb of Patanjali 's eightfold path continues to 
harness the psychophysical energy freed up by the 
regular practice of moral discipline. The con
stituent elements of self-restraint (niyama) are 
concerned with the inner life of yogins. If the five 
rules of yama hannonize their relationship with 
other beings, the five rules of niyama harmonize 
their relationship to life at large and to the tran
scendental Reality. The latter five practices are: 

I .  purity (shauca) 

2. contentment (samtosha)

3. austerity (tapas)

4. study (svadhyaya)

5. devotion to the Lord (ishvara-pranid

hiina)

"Cleanliness is next to godliness," preached 
John Wesley, and Indic puritanism resonates with 
this judgment perfectly. Purification is a key 
metaphor of yogic spirituality, and hence it is not 

· suri>rising that purity should be listed as one of the 
five restraints. What is meant by purity is 
explained in the Yoga-Bhiishya (2.32), which dis
tinguishes external cleanliness from inner (men
tal) purity. The former is achieved by such means 
as baths or proper diet, whereas the latter is 
brought about by such means as concentration and 
meditation. Ultimately, the personality in its high
est or sattva aspect must be so pure that it can mir
ror the light of the transcendental Self without dis
tortion. From the Maitrayanfya-Upanishad we 
learn about mental purity: 

The mind is said to be twofold: pure or 
impure. It is impure from contact with 
desires; pure when ·free from desire. 
When one has liberated the mind from 
sloth and heedlessness and made it 

immovable and then attains to the 
mindless [state], this is the supreme 
estate. The mind should be restrained 
within until such time as it becomes 
dissolved. This is gnosis and salvation; 
all else is but book knowledge. He 
whose mind has become pure through 
absorption and entered the Self, he ex
periences a bliss impossible to describe 
in words and only intelligible to the 
inner instrument [i .e. , the psyche] .  
(6.34) 

Contentment, or samtosha, is a virtue praised 
by sages around the world. In his Yoga-Bhiishya 

(2.32), Vyasa explains it as not coveting more than 
what is at hand. Contentment is thus a virtue that 
is diametrically opposed to our modem consumer 
mentality, which is driven by the need to acquire 
ever more to fill the vacuum within. Contentment 
is an expression of renunciation, the voluntary 
sacrifice of what is destined to be snatched from 
us anyway at the moment ·of death. Contentment 
is closely allied with the attitude of indifference 
that has yogins look upon a lump of earth and a 
piece of gold with the same coolheadedness. This 
allows yogins to experience success or failure, 
pleasure or sorrow, with unshakable equanimity. 

Austerity, or tapas, is the third component of 
niyama and comprises such practices as pro
longed immobilized standing or sitting; the bear
ing of hunger, thirst, cold, and heat; formal 
silence; and fasting. As discussed in Chapter 3, 

the word tapas means "glow" or "heat" and refers 
to the great psychosomatic energy produced 
through asceticism, which is often experienced as 
heat. Yogins use this energy to heat the cauldron 
of their body-mind until it yields the elixir of 
higher awareness: According to the Yoga-Sutra 

(3 .45), the fruit of such asceticism is the perfec
tion of the body, which becomes robust like a 
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diamond. Tapas must not be con

fused with hannful self-castiga

tion and fakiristic self-torture , 

however. 

In the Bhaf?avad-Gfta, three 

kinds of asceticism are distin

guished, depending on the pre

dominance of one or another of 

�he three constituents (guna) of 

Nature: 

Asceticism that is perfonned 

out of foolish conceptions 

[with the aim] of torturing 

oneself or that has the pur

pose of ruining another

that is called lamas-natured. 

( 1 7. 14-19) 

Worship of the Gods, the 

twice-born ones, the teach-
C AUTHOR 

Hindu ascetics 

Study, or svi'idhyaya, is the 

fourth member of niyama and a 

significant aspect of yogic praxis. 

The word is composed of sva 

("own") and adhyaya ("going in-
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ers, and the wise, as well as 

purity, uprightness, chastity, and non

harming-[these are] called asceticism 

of the body. 

Speech that causes no disquiet and is 

truthful, pleasant, and beneficial, as 

well as the practice of study (svi'id

hyaya)-[these are] called asceticism of 

speech. 

Serenity of mind, gentleness, silence, 

self-restraint, and purification of the 

[inner] states-these are called mental 

asceticism. 

This threefold asceticism practiced 

with supreme faith by men [who are] 

yoked and not longing for the fruit [of 

their deeds] is designated as sattva

natured. 

Asceticism that is perfonned for the 

sake of [gaining] good treatment, honor 

and reverence [from others] ,  or with 

ostentation-that is called here [in this 

world] rajas-natured. It is fickle and 

unsteady. 

to") and denotes one's own delv

ing into the hidden meanings of the scriptures. 

The Shata-Patha-Brahmana ("Brahmana of the 

Hundred Paths"), a pre-Buddhist work, contains 

the following passage, which vividly describes the 

extraordinary esteem in which study of the sacred 

lore was held: 

The study and the interpretation [of the 

sacred scriptures] are [a soun;e] of joy 

[for the serious student]. He becomes of 

yoked mind and independent of others, 

and day by day he gains [spiritual] 

power. He sleeps peacefully and is his 

own best physician. He controls the 

senses and delights in the One. His 

insight and [inner] glory (yashas) grow, 

[and he acquires the ability] to promote 

the world (loka-pakti) [lit. "world

cboking"]. ( l  l .5.7. 1 )  

The purpose of svadhyaya i s  not intellectual 

learning; it is absorption into ancient wisdom. It is 

the meditative pondering of truths revealed by 

seers and sages who have traversed those remote 

regions where the .mind cannot follow and only 

the heart receives and is changed. The Sanskrit 

commentators on the Yoga-Sutra take svadhyaya 
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to also mean the meditative recitation (japa) of 

the sacred texts, but King Bhoja expresses a 

minority opinion when he, in his Roja-Mortanda, 

equates study exclusively with recitation. 

The final component of niyama is devotion 

to the Lord, or fshvara-pranidhOna, which 

deserves our special attention. The Lord (ish

vara), as has already been stated, is one of the 

multiple but coalescing transcendental Selves 

(purusha). According to Patanjali's definition, the 

Lord's extraordinary status among the many 

Selves is due to the fact that He can never be sub

ject to the illusion that he is deprived of His omni

science and omnipresence.· The other free Selves, 

however, have at one time experienced this loss, 

when they deemed themselves to be a particular 

egoic personality, or finite body-mind. All Selves 

are of course inherently free, but only the Lord is 

forever aware of this truth. 

The Lord is not a Creator like the Judeo

Christian God, nor the kind of universal Absolute 

taught in the Upanishads or the scriptures of 

Mahayana Buddhism. This has prompted some 

critics to regard the ishvara as an "intruder" into 

Classical Yoga. However, the assertion that the 

Lord has found His way surreptitiously into the 

dualistic metaphysics of Patanjali 's Yoga is not 

warranted. It overlooks the entire history of 

Pre-Classical Yoga, which was clearly theistic 

(pan-en-theistic, to be precise). A more reasonable 

reading of the situation would be that, in his effort 

to furnish a rational framework for Yoga, Patanjali 

gave the concept of ishvara a definitional twist 

that allowed him to incorporate it into his dualis

tic system. That his solution was barely satisfac

tory can be gathered from the many criticisms of 

it in other traditions and from the fact that 

Post-Classical Yoga returned to the pan-en-theis

tic conceptions of the pre-Patanjali schools. 

Why did Patanjali pay any attention at all to 

the ishvara doctrine? The reason is, very simply, 

that the Lord was more than a concept to him and 

the yogins of his time. It makes sense to assume 

that the Lord, on the contrary, corresponded to an 

experience they shared. The idea of devotion to 

the Lord and grace (prasoda) has been an integral 

element of Yoga from the earliest beginnings, but 

especially since the rise of such theistic traditions 

as the Pancaratra, epitomized in the Bhagavad

Gfto. 

The religious mind is naturally bent to wor

ship the higher Reality. As Swami Ajaya (Alan 

Weinstock) remarked: 

As long as we are engrossed in our own 

needs, in "I" and "mine" we will 

remain insecure . . .  Cultivating surren

der and devotion replaces such self

preoccupation with a sense of our con

nection that sustains this entire uni

verse. A sense of devotion and surren

der opens us to experiences of being 

nurtured. We also learn that we have 

the capacity to become instruments of 

higher consciousness, serving and giv

ing what we can to help others in their 
• 2 

own awakenmg. 

Devotion to the Lord is the heart opening to 

the transcendental Being who for the unenlight

ened individual is an objective reality and force, 

but who upon enlightenment is found to coincide 

with the yogin's transcendental Self. This is not 

spelled out in the Yoga-Sutra, but it is implied in 

the doctrine that all the transcendental Selves, 

including the ishvara, are eternal and omnipres

ent; thus, even though they are spoken of as many, 

they must coincide with each other. 

In the Yoga-BhOshya, the mechanics of this 

process of devotion is explained as follows: 
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On account of devotion, [that is,] 

through a particular love (bhakti) 

[toward Him ] ,  the . Lord inclines 

[toward the yogin] and favors him 

alone by reason of his disposition. By  

this disposition only, the yogin draws 

near to the attainment of ecstasy 

(samadhi) and the fruit of ecstasy, 

[which is liberation] .  ( l .23 

Self-restraint (niyama), in its five forms, is 

thus more than self-effort, because it entails the 

element of grace. Yogins do their utmost to under

stand and transcend the many ways in ·which the 

conventional ego-personality endeav_ors to perpet

uate itself. But, in the last instance, the leap from 

individuated experience to ecstatic Self-realiza

tion is a matter of div.i.ne intervention. 

Posture 

The first two limbs, yama and niya

ma, regulate the social and personal life of 

yogins in an effort to reduce the produc

tion of unwholesome volition and action, 

which would only increase yogins' karmic 

stock. The objective is to eliminate all 

karma-that is, all the subliminal activa

tors (samskara) embedded in the depths of 

the psyche. For this transformation of 

consciousness to be successful, yogins 

must create the right environmental con.:: 
ditions, within and without. Yama and 

niyama can be seen as the first steps in 

this direction. Posture, 'or asana (lit. 

"seat"), takes this effort to the next level, 

that of the body. 

For Patanjali, posture is essentially 

the immobilization of the body. The profu

sion of postures for therapeutic purposes 
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belongs to a later phase in the history of Yoga. 

According to the Yoga-Sutra (2.46), one's posture 

should be stable and comfortable. By folding 

together their limbs, yogins achieve an immediate 

change of mood: They become inwardly quiet, 

which greatly facilitates their endeavor to concen

trate the mind. A certain group of postures

known as "seals" (mudra)-are especially potent 

in altering one's mood because they have a more 

intense effect on the body's endocrinal system. 

Beginning Yoga practitioners sometimes find it 

difficult to detect these inner changes, perhaps 

because they are paying too much attention to the 

tensions in the musculature. With sufficient prac

tice, however, anyone can discover the mood

altering effects of the different cisanas, and then 

the real inner work can begin. For, as Patanjali 

tells us, the proper execution of posture makes 

yogins insensitive to the impact of the "pairs of 

C ELEANORE MURRAY 

Hero's posture performed by Theos Bernard 
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opposites" (dvandva), such as heat and cold, light turns out to be-and much more research must be 
and darkness, quiet and noise. done before it will be accepted by modem scien

tists as reality-it is an experienceable fact for the 
practitioner of Yoga. 

Breath Control Yogins know that there is an intimate link 
between the life force, the breath, and the mind. 

"The whole adventure of Yoga is but a play The Yoga-Shikhii-Upanishad declares: 
' 

of the Pranic force." This quote spells out the sig-
nal importance of prana, the life force, in the 
process of Yoga. When yo gins have become suffi
ciently aware of their inner environment and are 
no longer distracted by muscular tensions and 
external stimuli, they begin to become more and 
more attuned to the life force as it circulates in the 
body. The next step consists in energizing the 
inner continuum-the body-mind as it is subjec
tively experienced-through the practice of 
pranayama. Prana, as has often been pointed out, 
is not merely the breath. Rather, the breath is only 
an external aspect, or a form of manifestation, of 
prana, which is the life force that interpenetrates 
and sustains all life. 

The technique of pranayama (lit. "extension 
of prana" )  is the most obvious way in which 
yogins seek to influence the bioenergetic field of 
the body. But even the practice of the moral disci
plines and restraints and the techniques of sen
sory inhibition and mental concentration are 
forms of manipulating the pranic force. 

Although various researchers have at differ
ent times made a case f�r _th�existence of prana,

their ideas have had littie impact on the Western 
medical establishment. Some, like the Austrian 
physician Anton Mesmer (the eminence grise of 
hypnotism) and the American psychiatrist Wil
helm Reich (the inventor of the orgone box), were 
ridiculed and even persecuted for their innovative 

Consciousness (citta) is connected with 
the life force indwelling in all beings. 
Like a bird tied to a string, so is the 
mind, 

I 

The mind is not brought under control 
by many considerat_ions. The means for 
its control is nothing else· but the life 
force. (59-60)

Through regulation of the breath, combined 
with concentration, the life force of the body
mind can be stimulated and directed. The usual 
vector is toward the head or, more precisely, the 
centers of the brain. This will be discussed in 
more detail in Chapter 17 .  At any rate, prana is 
the vehicle for the ascent of attention within the 
body, the focusing of awareness along the bodily 
axis toward the brain. As the breath, or life fon;e, 
rises in the body, attention ascends and leads to 
more and more subtle experiences. In the final 
stage of this process, the pranic energy is guided 
into the topmost psychoenerge�c center (cakra) at 
the crown of the head. When prana and attention 
come to be fixed in that spot, the quality of con
sciousness may change radically, yielding the 
ecstatic state (samadhi).

ideas. Yet, the idea of bioenergy can be found in Sense-Withdrawal 
many cultures: The Chinese call it chi, the Poly-
nesians mana, the Amerindians orenda. Modem The practice of both posture and breath con
researchers speak of bioplasma. Whatever prana trol leads to a progressive desensitization that 
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shuts out external stimuli. More and more, yogins 

come alive in the inner environment of their mind. 

When consciousness is effectively sealed off from 

the environment, this is the state of sensory inhi

bition, or pratyahtJra. The Sanskrit texts compare 

this process to a tortoise contracting its limbs. In 

the Mahabharata, sense-withdrawal is pertinently 

described thus: 

The Self cannot be perceived with the 

senses that, disunited, scatter to and fro 

and are difficult to restrain for those 

whose self is not prepared. ( 1 2. 194.58) 

Clinging thereto [i.e., to the highest 

Reality] ,  the sage should, through 

absorption, concentrate his mind to one 

point by "clenching" the host of the 

senses and sitting like a log. 

He should not perceive sound with his 

ear, not feel touch with his skin. He 

should not perceive form with his eyes 

and not taste tastes with his tongue. 

Also, the knower of Yoga should, 

through absorption, abstain from all 

smells. He should courageously reject 

these agitators of the group of five 

[senses] .  ( 1 2. 1 95.5-7) 

Even though yogins practicing sensory inhi

bition are described as "sitting like a log," this 

does not mean they are in a coma. On the contrary, 

when the senses are shut down one by one, the 

mind generally becomes very active. This has 

been demonstrated in experiments on sensory 

deprivation, such as with the help of the so-called 

samadhi tanks invented by John C. Lilly. Here the 

subject is completely immersed in salt water in a 

dark, insulated container, and some subjects start 
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to hallucinate after only a few minutes. For 

yogins, of course, the challenge is not to succumb 

to either hallucination or sleep, but to hold the 

mind steady on the object of concentration. 

Concentration 

As a direct continuation of the process of sen

sory inhibition, concentration is the "holding of 

the mind in a motionless state," as the Tri-Shikhi

Brahmana-Upanishad (3 1 )  defines this advanced 

practice. Concentration, the fifth limb of the eight

fold path, is the focusing of attention to a given 

locus (desha), which may be a particular part of 

the body (such as a cakra) or an external object 

that is internalized (such as the image of a deity). 

Patanjali's term for concentration is dhar

ana, which stems from the verbal root dhri, mean

ing "to hold." What is being held is one's attention, 

which is fixed on an internalized object. The 

underlying pro-

cess is called � cp I �a I 
ekagrata, which 

1 1  
is composed of 

Ekagratd 

eka ("one, single") and agratd ("pointedness"). 

This one-pointedness, or focused attention, is a 

highly intensified form of the spurts of concentra

tion that we experience, for instance, during intel

lectual work. But whereas ordinary concentration 

is mostly only a heady kind of state, accompanied 

by a great deal of local tension, yogic dharand is a 

whole-body experience free from muscular and 

other tension, and therefore with an extraordinary 

dimension of psychic depth, in which the creative 

inner work can unfold. 

In the Katha-Sarit-Sdgara ("River Basin of 

Stories"), a popular collection of stories by Soma

deva (eleventh century c.E.), we find the follow

ing story which shows just how pointed concen

tration must be. 
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Vitastadatta was a merchant who had con

verted from Hinduism to Buddhism. His son, in 

utter disdain, persisted in calling him immoral and 

irreligious. Failing to correct his son's obnoxious 

behavior, Vitastadatta brought the matter before 

the king, who promptly ordered the boy's execu

tion at the end of a period of two months, entrust

ing him to the custody of his father until then. 

Brooding on his fate, the lad could neither eat nor 

sleep. At the appointed time he was again brought 

to the royal palace. Seeing his terror, the king 

pointed out to him that all beings are as afraid of 

death as he. Therefore, what higher aspiration 

could there possibly be than practicing the 

Buddhist virtue of nonharming at all times, 

including showing respect to one's elders. 

The boy, by now deeply repentant, desired to 

be put on the path to right knowledge. Recog

nizing his sincerity, the king decided to initiate 

him by means of a test. He had a vessel brought to 

him filled to the brim with oil, and he ordered the 

lad to carry it around the city without spilling a 

drop--or else he would be executed on the spot. 

Glad of this chance to win his life, the boy was 

determined to succeed. Undaunted, he looked nei

ther right nor left, thinking only of the vessel in 

his hands, and at last he returned to the king with

out having spilled a drop. Knowing that a festival 

was going on in the city, the king inquired 

whether the boy had seen the celebrants in the 

streets. The boy replied that he had neither heard 

nor seen anyone. The king seemed pleased and 

admonished him to pursue the supreme goal of 

liberation with the same single-mindedness and 

passion. 

This practice of concentration is difficult. At 

the beginning of his book Waking Up, psycholo

gist Charles Tart challenges his readers to pay 

continuous attention to the second hand of a 

watch while simultaneously remaining aware of 
4 

their breathing. Exceedingly few people can do 

this without soon veering off in their thoughts. 

Presumably those who can maintain constant con

centration for even such a relatively short span of 

time are skilled in meditation or a comparable 

practice. 

But concentration is not only difficult, it is 

also attendant with perils, as is acknowledged in 

the Mahabharata: 

It is possible to stand on the sharpened 

edge of a knife, but it is difficult for an 

unprepared person to stand in the con

centrations of Yoga. 

Miscarried concentrations, 0 friend, do 

not lead men to an auspicious goal, [but 

are] like a vessel at sea without a cap

tain. ( 1 2.300.54-55) 

The Yoga-Sutra ( 1 .30) enumerates nine 

obstacles that can arise in the attempt to pacify the 

inner world, including illness, doubt, and inatten

tion. Yogic concentration is a high-energy state, 

and it is easy to see how the psychic energy mobi

lized in it can backfire on the unwary practitioner. 

As Shankara observed in his Viveka-Cudamani 

("Crest Jewel of Discernment"): 

When consciousness deviates even 

slightly from the goal and is directed 

outward, then it sinks, just as an acci

dentally dropped ball rolls down a 

flight of stairs. (325) 

When consciousness "sinks," it returns to 

ordinary preoccupations but with ,a higher psychic 

charge that can cause the undisciplined practition

er great -trouble. Often it galvanizes latent obses

sions, notably those related to sexuality and 

power. In this regard, the number of fallen yogins 

is legend. All esoteric traditions warn neophytes 
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that once they take the first step on the path the The initial purpose of yogic meditation is to 

only safe direction is forward. intercept the flux of ordinary mental activity (vrit

ti), which comprises the following five categories: 

Meditation 

Prolonged and deepening concentration 

leads naturally to the state of meditative absorp-

1 .  pramana-knowledge derived from 

perception, inference, or authoritative 

testimony (such · as the sacred scrip

tures) 

tion, or dhyana, in which the internalized object 2. viparyaya-misconception, perceptual 

or locus fills the entire space of consciousness. error 

Just as one-pointedness of attention is the mecha- 3. vika/pa--conceptual knowledge, imag-

nism of concentration, "one-flowingness" (eka- ination 

tanata) is the 4. nidra-sleep

underlying pro- Q Cf) rj I� rj I 1 1 5 .  smriti-memory

cess of medita

tion. All arising 
Ekatonara 

ideas (pratyaya) gyrate around the object of con

centration and are accompanied by a peaceful, 

calm emotional disposition. There is no loss of 

lucidity, but, on the contrary, the sense of wake

fulness appears to be intensified, even though 

there is no or little awareness of the external envi

ronment. 

In his ori�inal work A Map of Mental States, 

the British psychologist John H. Clark aptly char

acterized dhyana thus: 
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Meditation is a method by which a per

son concentrates more and more upon 

less and less. The aim is to empty the 

mind while, J>flfadoxically, remaining 

alert. 

Normally, if we empty our minds, as we 

do when we settle down to sleep--for 

instance, "counting sheep" to narrow 

our thoughts-we become lethargic and 

eventually go to sleep. The paradox of 

meditation is that it both empties the 

mind and, at the same time, encourages 

alertness.
5 

The first two kinds of mental activity are dis

'posed of by the practice of sense-withdrawal. The

tendency toward conceptualization gradually 

diminishes as meditation deepens. Sleep, which is 

due to a preponderance of the tamas constituent, 

is overcome by maintaining a state of wakeful 

attentiveness in the practice of concentration and 

meditation. Memory, the source of the mechani

cally arising thought fragments or imagery that 

are so troubling to the beginner, is the last to be 

blocked out. It is still active in the lower ecstatic 

states, where it generates presented ideas (praty

aya) of the nature of spontaneous insights, and is 

fully transcended only in the highest type of ecsta

tic realization, whi�h is known as asamprajna

ta-samadhi. In this sublime condition of tempo

rary identification with the Self, the subliminal 

activators (samskara) responsible for the extemal

ization of consciousness are uprooted. Memory 

can be
. 

said to have two aspects, a gross one, 

which is effectively disabled through meditation, 

and a subtle one which is neutralized through the 

supraconscious ecstasy. 

The process of restriction (nirodha) has three 

major levels: 
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I .  Vritti-nirodha, which is the restriction 

of the five categories of gross mental 

activity in meditation mentioned above. 

2. Pratyaya-nirodha, which is the restric

tion of the presented ideas (pratyaya) in 

the various types of conscious ecstasy 

(samprajnata-samadhi). Thus, yogins 

must go beyond the spontaneously aris

ing insights or thoughts (vitarka) in the 

ecstatic state of sal'itarka-samapatti 

described in the next section, just as 

they must go beyond the feeling of bliss 

(ananda) in the ecstatic state of anan

da-samapatti, also described below. 

3. Samskara-nirodha, which is the restric

tion of the subliminal activators in the 

supraconscious ecstasy (asamprajnata

samadhi). In this elevated state, yogins 

disable the depth memory itself, whose 

traits (vasana) constantly generate new 

psychomental activity. 

Ecstasy 

In the same way in which concentration, 

when sufficiently acute, leads to meditative 

absorption, the ecstatic state (samadhi) ensues 

when all the_ "whirls" or "fluctuations" (vritti) of 

the ordinary waking consciousness are fully 

restricted through the practice of meditation. Thus 

concentration, meditation, and ecstasy are phases 

of a continuous process of mental deconstruction 

or unification. When this process unfolds in rela

tion to the same internalized object, it is called 

"constraint" lSamyama) by Patanjali. 

The ecstatic state, as the culmination of a 

long and difficult process of mental discipline, is 

as elusive as it is crucial to a proper appraisal of 

Yoga. It has often been interpreted as a self-hyp

notic trance, a relapse into unconsciousness, or 

even an artificially induced schizophrenic state. 

But these labels are all inadequate. What is sel

dom understood is that, first, samadhi comprises a 

great variety of states and, second, those who 

have actually experienced this unified condition 

in its various forms unanimously confirm that 

mental lucidity is one of its hallmarks. Yoga psy

chologists are well acquainted, however, with 

pseudo-ecstatic states that can rightly be under

stood as relapses into unconsciousness (jadya).  

IKAIVALYA(LIBERATION) I 

DhanM-megha .. arnldhl ("Cloud ol dhanna" 1cata1y) 

AaampraJnlta .. arnldhl (Supraconaclouo 1cota1y) 

Samprajnita-Hmldhl (Con1clou1 1c1ta1y) 

Nire1mitl-aamApatti 
(Ecstatic coinciding beyond "1-am-neu·i 

SlamitA-samlpatti 
(Ecstatic conciding wilh ·1-1m-neu") 

Nirlnanda-umlpetti 
(Ecstatic coinciding beyond bliss) 

Slnande-umlpetti 
(Ecstatic coinckting with bliss) 

Nirvicara-samApatti 
(Ecstatic coinciding beyond reflection) 

Savdra-aamapatti 
(Ecstatic coinctding with reflection) 

Nirvitart<a-samlpatti 
(Ecstatic coinciding beyond cogitation) 

Savitar1f.a-1amApatti 
(Ecstatic coinciding with cogilation) 

Dhylno (Meditation) 

Dhlranl (ConcontraUon) 

Pratylhlra (Sonoory Inhibition) 

IVYUTTHANA-CITTA (ORDINARY WAKING CONSCIOUSNESS> I 
C AUTHOR 

The states of ecstasy (sam/idhi) 

according to Classical Yoga 
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Genuine samadhi, though, is always accom- This identification is accompanied by acute wake

panied by suprawakefulness-a point that C. G. fulness, a mood of bliss, or the sense of pure exis

Jung, for instance, failed to appreciate, and his tence, depending on the level of ecstatic unifica

erroneous views on this subject are still being tion. 

echoed by others.6 Even if one were to consider it In his Yoga-Sutra, Patanjali has elaborated a 

impractical or undesirable to cultivate the various 

samadhi states, one must not deny that they are 

stations on a road leading not to a diminution of 

consciousness or of the human being but to a 

greater reality and good. The major significance 

of India's psychotechnology for our age lies pre

cisely in its having amassed evidence for the exis

tence of a condition of being-namely the condi

tion of Self-Identity or transcendental Being

Consciousness-which is barely recognized in 

our Western spiritual heritage and about which 

modem science is ignorant. 

For this reason, we must be cautious about 

passing summary judgment on yogic states, ideas, 

and practices unless we have tested them in the 

unbiased manner for which science prides itself. 

As Mircea Eliade, world-renowned authority on 

the history of religion, cautioned in his ground

breaking work on Yoga: 

Denial of the reality of the yogic expe

rience, or criticism of certain of its 

aspects, is inadmissible from a man 

who has no direct knowledge of its 

practice, for yogic states go beyond the 

condition that circumscribes us when 

we criticize them. 1 

Although it is possible to define samadhi 

formally, no amount of description can fully con

vey the nature of this extraordinary condition for 

which there is no reference point in our everyday 

life. Its most momentous component is undoubt

edly the experience of complete fusion between 

subject and object: The yogin's consciousness 

assumes the nature of the contemplated object. 
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phenomenology of samadhi states that is distilled 

from millennia of yogic experience. He distin

guishes between two major species of samadhi, 

namely conscious ecstasy (samprajnata-samadhi) 

and supraconscious ecstasy (asamprajnata

samadhi). These correspond to the Vedanta dis

tinction between formative ecstasy (savikalpa

samadhi) and formless ecstasy (nirvikalpa

samadhi) respectively. 

Whereas the supraconscious ecstasy is of a 

single type, conscious ecstasy has a variety of 

forms. These forms also bear the technical desig

nation of "coincidence" (samapatti), because sub

ject and object coincide. The simplest form is 

vitarka-samapatti, 

which is ecstatic uni

fication in regard to 

the coarse (sthU/a) Samlipatti 

aspect of an object. For instance, if the object of 

contemplation is a particular deity-say, the blue 

form of four-armed Krishna-yogins entering 

samadhi now become one with Krishna's image. 

That image is vividly experienced as a living real

ity, so that yogins experience themselves as the 

blue-skinned Krishna. Their unified experience is 

interspersed with all kinds of spontaneous (non

discursive) thoughts, but, unlike during medita

tion, these do not disrupt their ecstatic enjoyf!1ent. 

Upon the cessation of all ideation (vitarka), 

yogins enter the supracogitative ecstasy (nirvitar

ka-samiidhi). 

The next higher or deeper level of ecstatic 

unification occurs when yogins identify with the 

subtle (sukshma) aspect of their object of con

templation. In our example, they would experi

ence·themselves as Krishna on progressively less 
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differentiated planes of existence, until there is 

only the irresoluble matrix of Nature left. This 

condition, again, has two forms, depending on the 

presence or absence of spontaneous thoughts. The 

first is known as "reflective ecstasy" (savicara

samadhi), the second as "suprareflective ecstasy" 

(nirvicara-samadhi). 

According to Vacaspati Mishra's interpreta

tion of the Yoga-Sutra, as found in his Tattva

Vaishtiradf, there are four additional levels of sub

tle unitary experience: sa-ananda-samapatti 

("coincidence with bliss," written sanandasama

patti), sa-asmita-samapatti ("coincidence with 

I-am-ness," written sasmitasamapatti), niranan

da-samapatti ("coincidence beyond bliss"), and 

nirasmita-samapatti ("coincidence beyond I-am

ness"). The first type consists in the experience of 

pervasive bliss. The second type is simply the 

overwhelming sense of being present, in our case 

as the very essence of Krishna. There is a sense of 

"I," or individuated existence, but no longer any 

role identity. The I is expanded infinitely. �t is 

rather difficult to gain even an intuitive sense of 

the content of the third and the fourth types. We 

may question whether the scholar Vacaspati 

Mishra actually experienced these additional 

types of ecstasy for himself or whether they were 

Self-realization. Here, for the duration of the 

experience, yogins transcend the realms of Nature 

and identify with their authentic being, the Self 

(purusha). This presupposes a total turnabout, or 

paravritti (Greek: metanoia), in their conscious

ness, a complete transformation of the body-mind. 

It cannot be accomplished through sheer exertion 

of will. Rather, yogins must empty and open 

themselves to the higher Reality beyond the 

ego-personality. Since this is not something they 

can initiate at will, the moment of radical opening 

is often described, as we have seen, in terms of the 

intervention of grace. 

Asamprajnata-samadhi is the only avenue to 

recover conscious awareness of the transcendental 

Self-Identity and its eternal freedom. In this 

supraconscious ecstasy, there is neither an object 

of contemplation nor a contemplating · subject. To 

the ordinary mind it appears as a state of frighten

ing voidness. When maintained over a sufficient

ly long period of time, the fire of this ecstasy 

gradually transmutes the unconscious, obliterat

ing all the subliminal activators (samskara) that 

spawn renewed ego-conscious activity and the 

resultant karma. 

merely inferred by him. At any rate, Vijnana Bhik- Ill. LIBERATION 
shu, who was a Yoga adept, explicitly rejected the 

last two types of ecstatic experience. 

All these types are forms of conscious ecsta

sy (samprajnata-samadhi). They are experiential 

states in which the ego-personality is partially 

transcended. From orie perspective, they can even 

be regarded as means of obtaining knowledge 

about the universe through the capacity of the 

human consciousness for chameleon-like identifi

cation with the object of contemplation. 

Radically distinct from these ecstatic states 

is the supraconscious ecstasy (asamprajnata

samadhi), which coincides with temporary 

At the peak of this ecstatic unification, 

yogins reach the point of no-return. They become 

liberated. According to the dualistic model of 

Classical Yoga, this implies the dropping of the 

finite body-mind. The liberated being abides in 

perfect "aloneness" (kaivalya), which is a trans

mental state of sheer Presence and pure Aware

ness. Some schools of Vedanta, which hold that 

the ultimate Reality is nondual, argue that libera

tion does not have to coincide with the death of 

the physical body. This is the ideal of "liberation 

in life" (jivan-mukti). Patanjali, however, does not 
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appear to have subscribed to this ideal. 8 For him, 
the yogin's greatest good lies in severing himself 
completely from the round of Nature (prakriti) 

and abiding merely as the attributeless Self, one 
among many and, as we must assume, intersecting 
with all other Selves in eternal infinity. This is 
also the ideal of Classical Samkhya. 

It is difficult for the ordinary person to imag
ine what such untarnished Selfhood would be like, 
even when one has had glimpses of ego-transcen
dence during deep meditation. What is clear is 
that, by definition, it is not an experience, because 
there is neither a subject nor an object left to give 
rise to the knowledge connection. But neither is it 
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a state of unconsciousness. All realizers agree that 
it is an utterly desirable condition, worthy of our 
absolute commitment. 

The laborious path of Yoga leads thus 
beyond itself. Yogic psychotechnology is merely a 
ladder that the spiritual practitioner climbs, only 
to cast if off in the last moment. Patanjali's for
mulations are useful only to the degree that they 
can guide us to that instant of recognizing our 
inherent freedom, which gives us the authority 
and power to see Reality in its nakedness and go 
beyond all formulations, creeds, dogmas, models, 
theories, or points of view. 





"There is no other happiness here in this world 

Than to be free of the thought 

That I am different from you. 

Wllat other happiness is there? 

How is it, then, that still this devotee of yours 

Treads the wrong path?" 

-Utpaladeva 's Shiva-Stotra-Avali ( 4. 1 7) '  

THE NONDUALI 
.AMO.NG TH 

.... _._....ACH TO GOD 
ORSHIPERS 

I. OVERVIEW 

E
verything is only the Absolute (brahman). There is no other. I am That. Verily, I am That. 
I am only That. I am only That. I am only the everlasting Absolute. 

I am only the Absolute, not the worldling (samsarin). I am only the Absolute. I have no mind. 
I am only the Absolute. I have no wisdom (buddhi). I am only the Absolute, and not the 
senses. 

I am only the Absolute. I am not the body. I am only the Absolute, not the "cow-pasture" [i.e.,

the field of cosmic existence].  I am only the Absolute. I am not the psyche (jiva). I am only 
the Absolute, not differentiated existence. 

I am only the Absolute. I am not unconscious. I am the Absolute. There is no death for me; I
am only the Absolute, and not. the life force (prana). I am only the Absolute, higher than the 
highest. (6.3 1-34)

Everything is only the Absolute. The triple world is pure Consciousness, the pure Absolute. 
There is nothing but bliss, supreme bliss (parama-ananda). (6.42)

The experience of ecstatic unity expressed in the above passage from the Tejo-Bindu-Upanishad is 
at the heart of the Upanishadic wisdom tradition. The sages of the ·early Upanishads were the first to 
speak.of this grand realization explicitly and with unbridled enthusiasm. Their nondualist insights were 
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echoed by the later sages of Vedanta in various 

ways. For them, as for their predecessors, meta

physics was an attempt to find a rational explana

tion for what was a living experience for them

the realization of the singular Being, called atman 

or brahman. 

This mystical realization of all-embracing 

unity (ekatva) is not characteristic of Patanjali 's 

Yoga, which distinguishes sharply between Spirit 

(purusha) and Nature (prakriti). It is possible, 

however, to accommodate certain levels of the 

unitary mystical realization even within the dual

istic framework of Classical Yoga, for Patanjali 

accepts that Nature includes a transcendental di

mension that is the source of all manifest forms. 

Merging with that transcendental aspect of Na

ture-a state known as prakriti-laya---can be con

sidered a form of mystical union. For Patanjali, 

though, such merging with the ground of the 

world is not equivalent to gaining liberation. As he 

sees it, there can be no ultimate salvation within 

the province of Nature. True liberation involves 

going beyond all of Nature's dimensions, includ

ing its transcendental basis (pradhana). 

Only the realization of the transcendental 

Self (purusha), or Spirit, amounts to genuine ever

lasting freedom. This, however, is not a matter of 

union but of simple identity. Self-realization is the 

awakening of yogins to their authentic or essential 

being, which abides forever beyond the orbit of 

Nature, vast as it is. 

Patanjali did not accept the Upanishadic or 

Vedantic equation of the transcendental Self (at

man) with the transcendental ground of the objec

tive world, called brahman. Even though the eight

fold path of the Yoga-Sutra became very influen

tial, Patanjali 's dualistic metaphysics has always 

been considered an oddity within the fold of Hin

duism. Most Yoga schools during his time and in 

subsequent periods espoused one or another form 

of nondualism (advaita), which can be traced all 
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the way back to �he Rig-Veda. The Yoga teachings 

that succeeded Patanjali but that did not adopt his 

dualistic metaphysics can be referred to collective

ly as Post-Classical Yoga. 

The literature of Post-Classical Yoga is even 

more diversified and richer in content than the lit

erature of Pre-Classical Yoga. First of all, there are 

the Yoga teachings of the Samhitas ("Collect

ions"), the religious works of the Vaishnavas of 

both the north and south of the Indian peninsula, 

as well as the numerous works dependent on them. 

This voluminous literature is briefly discussed in 

Chapter 1 2. Like the Agamas ("Traditions") of the 

Shaivas and like the Tantras ("Looms") of the 

Shakti worshipers, the Samhitas have barely been 

researched. Their teachings are incredibly intri

cate, and I can do no more here than scratch the 

surface of what amounts to an ocean of works in 

Sanskrit arrd the vernacular languages. Another 

rich mine of yogic teachings is the Purana litera

ture, which is introduced in Chapter 1 3. The core 

of this literature was created in the Vedic Era, but 

in their present form even the oldest Puranas 

barely date back before the closing centuries of 

the first millennium e.c.E. The Puranas ("An

cient [Teachings]"), as we will see, are popular 

encyclopedias that, among other things, contain 

brief treatments of Yoga and numerous fascinating 

stories about aspirants and masters. 

A post-classical work that deserves to be sin

gled out for special treatment is the tenth-century 

Yoga-Vasishtha. Its radical idealism has for cen

turies been an unfailing inspiration particularly to 

Hindus of the Himalayan region. I will introduce 

this remarkable poetic creation in Chapter 14. 

The most significant texts of Post-Classical 

Yoga are the so-called Yoga-Upanishads-a des

ignation invented by Western scholars. These are 

scriptures from various epochs and geographical 

areas that represent various points of view within 

the Yoga tradition, though all have a nondualistic 
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slant. They will be discussed in more detail in 

Chapter 15 .  

An important phase of Post-Classical Yoga, 

covering the period from approximately the sev

enth to the seventeenth centuries c.E., is represent

ed by the schools belonging to the tradition of 

"body culture" (kiiya-siidhana), such as the Siddha 

movement and Nathism. These include orienta

tions like Hatha-Yoga that seek to approach Self

or God-realization by probing the spiritual poten

tial of the human body. These schools will be dis

cussed separately, in Chapters 1 7  and 1 8, because 

of their significance for the development of 

Hinduism and because of the growing attention 

they receive in the West. 

We will start this review of Post-Classical 

Yoga with the more extreme sects of the ramified 

Shaiva tradition, which has its root in the Vedic 

Era. Some of the Shaivite practices are rather rad

ical, inasmuch as they severely challenge conven

tional morality. They are considered to be "left

hand" schools, because they champion the literal 

enl:lctment of the ultimate truth of nonduality, 

while the "right-hand" schools, by and large, con

done only the symbolic expression of that truth. 

The difference between these two approaches is 

best c::pitomized in their contrasting attitudes to 

sexuality. While the adherents of the right-hand 

schools generally see �xuality as a threat to spir

itual growth, the followers of the left-hand path 

within Shaivism employ sexuality for their spiri

tual transformation. 

In India, as in many other parts of the world, 

the left side is associated with inauspiciousness or 

pollution, and the right side with auspiciousness, 

purity, and what is good. The Sanskrit term viima

acara ("left conduct," written vamacara) has neg

atiYe connotations in conyentional contexts, but it

is used by the left-hand schools themselves, 

though not because they admit to being partial to 

evil. Rather, in their exploration of our spiritual 

potential, they acknowledge the existence of the 

dark or shadow aspects of the human personality 

and of life in general. More than that, they active

ly associate with that which the "normal" person 

fears, avoids, or represses. The reason for this ec

centric approach is partly to reclaim the repressed 

aspects of human existence and partly to demon

strate that life can and should be lived, under all 

circumstances, from the point of view of the ulti

mate truth qf nonduality: If there is only the sin

gular, all-comprising Being, then, to put it bluntly, 

it must also be the essence of genitals, death, and 

garbage. 

II. THE LEFT-HAND FOLLOWERS
OF SHIVA-"SKULL-BEARERS,"
"PHALLUS-WEARERS,'' AND
OTHER ASCETICS

In their quest for ultimate security and happi

ness, the spiritual seekers of India have at times, as 

have those of other countries, ventured into terri

tory that lies well outside the social establishment. 

There were and still are individuals and small 

groups whose lifestyle or practices look extreme, 

even bizarre, to the conventional mind. In his 

book Sadhus: India's Mystic Holy Men, the Dutch 

psychologist, photographer, and traveler Dolf 

Hartsuiker has recorded in word and image some 

of the unusual manifestations of India's other

worldly saints.
2 

The photographs depict naked 

ascetics whose bodies are completely covered 

with ashes or are laden with beads and flower gar

lands and painted in bright colors, or who dress 

and behave like women in honor of Goddesses 

Sita and Radha. Then there are those who wear a 

chastity belt or who stand on one leg or with an 

upraised arm withered from years of neglect. 

Hindus have the reputation of being excep

tionally tolerant in matters of religion, and indeed 
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no culture on Earth has produced 

so much variety in its religious 

practices and ideas as Hinduism. 

When we as Westerners look a

skance at some of the expressions 

of religious fervor and spiritual 

aspiration in Hinduism, we must 

remember that our vision is 

defined by the powerful biases 

current in our own highly secular

ized modem culture. It is particu

larly important to remember this 

in the following discussion of 

some of the more unusual mani

festations of Hindu spirituality. 

C MARSHALL GOVINDAN 

Carrier"), was venerated as an 

incarnation of God Shiva himself. 

In the Mahabharata epic 

( 1 2.337 .59), five religious tradi

tions are mentioned as being 

prominent: the sacrificial religion 

of the Vedas, Yoga, Samkhya, 

Pancaratra, and Pashupata. We 
Shaiva sadhu 

According to the Kdravana

Mdhatmya, a relatively recent 

work, Lakulin was born into a 

brahmin family of what is now 

Gujarat. He was an extraordinary 

child, possessing all kinds of 

superhuman powers, but died in 

his seventh month. His grieving 

mother cast his tiny body into the 

river. A group of tortoises carried 

it to the holy site of Jaleshvara

Linga, where the life force reen

tered his limbs. He was brought 

up as an ascetic and later became 

a renowned teacher. According to 

some accounts, Lakulin died after 

a life of severe austerities and 

Shiva entered his body to reani

mate it so that the Pashupata doc

will next tum to the Pashupata tradition, which is 

a particular phase in the development of the reli

gious community of Shaivism that identifies the 

Absolute with God Shiva. 

The Pashupata Tradition 

The religious order of the Pashupatas is com

monly thought to have been founded by a certain 

ascetic named Lakulisha, who may have lived in 

the second century c.E. However, Shiva wor

shipers included ascetics already in the pre

Buddhist period, so the Pashupatas can be regard

ed as a comparatively late development within 

Shaivism. We know of Lakulisl�a only through 

legends. The name means literally "Lord of the 

Club" and is explained by the fact that the 

Pashupatas carried a club (lakula) as one of their 

sectarian insignia. Lakulisha, or Lakulin ("Club 

344 

trine could be disseminated in the world. His fol-

lowers regarded him as the last incarnation of 

Shiva. 

Lakulin is said to have had four principal dis

ciples-Kushika, Gargya, Kurusha, and Mai

treya-to which sometimes the name of Patanjali 

is added as a fifth. But this is doubtful, since 

nowhere in the Yoga-Sutra or the commentarial 

literature is there any suggestion of Patanjali con

doning the kind of extreme practices for which the 

Pashupata sect was notorious. The connection 

between Patanjali and Lakulisha, however, is not 

without historical interest because it strengthens 

the traditional claim that Patanjali (the grammari

an who is identified with the Yoga master) be

longed to the tradition of Shaivism. The same Pat

anjali, who is assigned to the second or third cen

tury B.C.E., refers in his Maha-Bhiishya (5.2.76) 

commentary on Panini's grammar to itinerant 

ascetics who were draped in an animal skin (ajina) 
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and carried an iron lance (lauha-shU/a) and staff 

(danda). 

Hindu iconography typically depicts Lakulin 

seated in the lotus posture, with a citron in his 

right hand and a club in his left and his penis stiff 

with life force. We may see in the club and the cit

ron the symbols of the male and female aspects of 

the Divine respectively, though undoubtedly they 

have other esoteric significances as well. The erect 

penis suggests not sexual licentiousness but the 

mastery of the sexual drive and the conversion of 

semen into the mysterious ojas, or subtle vitality, 

that is an important part of the alchemical process

es occurring in the body of the Yoga adt:pt. 

What was so controversial about the .Pash

upatas was their insistence on shocking the public 

with their eccentric behavior, such as babbling, 

making snorting sounds, imitating the walk of a 

cripple, pretending to suffer from tremor of the 

limbs, making foolish statements, and making sex

ual gestures in the presence of women. With these 

escapades they sought to court public disapproval, 

which would test their capacity for humility and 

self-transcending practice. In his commentary on 

the Pashupata-Sutra, Kaundinya observes: 

He should appear as though mad, like a 

pauper, his body covered with filth, let

ting his beard, nails, and hair grow 

long, without any bodily care. Thereby 

he cuts himself off from the estates 

(varna) and stages of life (ashrama), 

and the power of dispassion is pro

duced. (3. 1 )  

But there was a further purpose to this 

strange practice. The Pishupatas thought that by 

attracting censure they absorbed the bad karma of 

others, while transferring their own good karma 

to them, thereby enhancing their impulse toward 

total transcendence of the realm of good and bad. 

This curious practice is known as the pashupa

ta-vrata or "Pashupata vow." 

As is evident from the Pashupata-Sutra, as

cribed to Lakulisha, the earlier schools of this tra

dition were heavily ritualistic, and philosophy. 

played only a secondary role. The ritual Yoga of 

the Pashupatas included many ecstatic practices, 

such as singing, dancing, and laughter. But these 

were only engaged in the "unmanifest" (avyakta) 

or concealed state, when the initiates were amongst 

themselves, whereas the above-mentioned eccen

tric behavior was displayed in the "manifest" 

(vyakta) or public state, when they removed all 

identifying sectarian marks and behaved like com

plete outcasts. 

The Pashupatas were surprisingly successful, 

and their order grew rapidly in size and influence. 

By the sixth century, Pashupata temples were scat

tered throughout India. There are two possible 

explanations for the success of this sectarian 

movement. The first is that it offered a sense of 

belonging that was not based on the prevalent 

caste hierarchy. The second is that the movement 

promised active participation in simple religious 

rituals, as well as an emotion-based experience of 

the sacred. 

The philosophical elaboration of the Pash

upata sect began with Kaundinya, who composed 
' 

his Panca-Artha-Bhtishya ("Commentary on the 

Five Topics [of the Pashupata-Sutra]") sometime 

in the fifth century c.E. A further level of philo

sophical sophistication is present in the Gana

Karikti, attributed to a certain Haradatta, which 

has a fine commentary, called Ratna-Tika ("Jewel 

of Exposition"), by the famous tenth-century IOgi

cian Bhiisarvajna. 

In brief, the Pashupatas are theists. For them 

the Lord (ishvara, isha) is the creator, sustainer, 

and destroyer of the world. He comprises a mani

fest and an unmanifest aspect, and is utterely inde

pendent of the world. He has unlimited power of 
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knowledge (jnana-shakti) and unlimited power of 

action (kriya-shakti). One of the most controver

sial dogmas of the Pashupatas is the notion that 

the Lord's will is entirely independent of the 

karmic law. He can, theoretically, reward evil

doers and punish the good. The consummate state 

of liberation, which is called the "end of suffer

ing" (duhkha-anta, written duhkhanta), is entirely 

a gift of grace (prasada). This is explained as a 

state of undiminished attention (apramada) on 

Reality. 

Prior to liberation is the accomplishment of 

the condition of Yoga, which is defined as "the 

union of the self (atman)' with the Lqrd." As is 

made clear in the Pashupata-Sutra (5.33). itself, 

this union is not a complete merging of the self 

with the ultimate Reality, as in nondualistic 

Vedanta, but a form of transcendental bonding, 

which Lakulisha gives the technical designation of 

rudra-sayujya, "alliance with Rudra," Rudra 

being Shiva. Here the yogin's body-mind is con

stantly informed by the Divine, and his practice 

consists in continual surrender to Shiva. 

The liberated being shares in most of the 

transcendental capabilities of the Lord, such as 

freedom from fear and death, and lordship over 

the universe. As in Classical Yoga, the relationship 

between the liberated beings and the Lord is a 

curious one: Although they are absolutely one 

with God, God is at the same time something more 

than those liberated beings, either individually or 

collectively. Whereas Patanjali rejected the deistic 

idea of the Lord as Creator, Lakulisha celebrated· 

Shiva as Pashupati, the "Lord of Beasts." The 

"beasts" (pashu) are none other than the fettered 

souls that, in birth after birth, are forever recycled 

in the great ecology of Nature--unless they expe

rience the grace of Shiva.
' 

Pashupatism shares none of the gender-pos

itive attitudes of Tantra. For the Pashupata as

cetics, women are, in the words of Kaundinya 's 
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commentary ( 1 .9), "horror and illusion incar

nate." They can entice and delude men even at a 

distance and therefore are to be avoided at all 

cost. This kind of misogynism is quite character

istic of what I have called mythic or verticalisi 

Yoga, which in its drive for total transcendence 

succumbs to seeing the cosmos as inherently hos

tile and dangerous. Many schools of Mediterra

nean Gnosticism committed the same error, and 

whenever bodily existence is rejected, the deni

gration of the female gender is never far behind. 

The Kallimukha Order 

Lakulisha was venerated also by the 

Kalamukhas, a well-organized sect that developed 

out of the Pashupata tradition. None of their scrip

tures have survived, and we know of their beliefs 

and practices only from the writings of their crit

ics. The Katamukha order may have originated in 

Kashmir. It thrived, together with the Pashupata 

order, in the southeast of the peninsula between 

the eleventh and thirteenth centuries c.E. It 

appears that there may have been an actual migra

tion of Lakulisha adherents from north to south at 

the beginning of the eleventh century, perhaps 

because they had lost patronage in Kashmir. 

The name ktilamukha, meaning "black

faced,"
' 

probably derives from the fact that these 

ascetics wore a striking black mark on the fore

head, indicating their renunciation. They existed 

in two big divisions, known as the "power assem

bly" (shakti-parishad) and the "lion assembly" 

(simha-parishad) respectively, each of which had 

its own subdivisions. We may speculate that the 

former were in practice and theory oriented mare 

toward the feminine or power aspect of the 

Divine, whereas the latter's orientation was more 

toward the masculine or Shiva aspect of the tran

scendental Reality. 
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The Kalamukhas were fond of learning and 

had a special relationship with the Nyaya school 

of thought, a traditional system of logic. Thus, 

according to one epigraphic record, Someshvara, a 

renowned teacher of the Kalamukha order, 

received in I 094 c.E. a generous donation from his 

township in recognition of his great yogic accom

plishments and his equally great learning in the 

arts and sciences. As is clear from many other 

temple inscriptions, the Kalamukhas laid great 

store by the careful observance of the moral 

virtues codified by Patanjali under the categories 

of moral discipline (yama) and self-restraint (niya

ma). 

The epigraphic evidence does not bear out 

the widespread belief that the Kalamukhas prac

ticed revolting and obscene rituals. It appears that 

they were commonly confused with another 

Shaiva order, the infamous Kapalikas, who defi

nitely did not belong to mainstream Shaivism but 

were Tantric in character. 

The Kliplilikas 

The early history of the Kapalikas ("Skull 

Bearers"), also called Mahavratins ("Great

Vowed"), is unknown. They got their name from 

the Sanskrit literature. 

As in the case of the Kalamukhas, no Kap

filika scriptures have come down to us, and the lit

tle we know of them stems largely from the oppo

nents of this extreme fonn of asceticism, though 

we also have a few positive (or at least neutral) 

accounts. For the most part, these descriptions 

seem accurate, since to this day the small group of 

surviving Kapalikas in Assam and Bengal engage 

in the practices for which they have been notori

ous for many centuries. 

In his Harsha-Carita, a beautifully crafted but 

incomplete Sanskrit biography of the seventh-cen

tury king Harsha, the celebrated court poet Bana 

describes an encounter between King PushpabhOti 

and the Kapalika adept Bhairava. The ascetic 

accepted the king into pupilage and soon asked him 

to participate in the kind of nocturnal rite for which 

the Kapalikas were famous. After anointing a 

corpse with red sandalwood, Bhairava, painted 

black and wearing only black garments and orna

ments, seated himself on its chest. Then he lit a fire 

in the corpse's mouth and offered black sesame 

seeds into it, while reciting magical incantations. 

Suddenly the ground before them split open and a 

fierce-looking spirit entity emerged and attacked 

Bhairava, the king, and three other disciples who 

were present. Bhairava managed to disable the enti

ty but refused to kill it and was 

later rewarded for his mercy by 

Goddess Lakshmi. At any rate, 

the ritual proved successful, 

and Bhairava acquired the sta

tus of a vidya-dhiira or "posses

sor of wisdom." 

the occult custom of carrying 

around a human skull, which 

served as a ritual implement and 

an eating utensil. References to 

skull bearing are found already 

in works belonging to before 

the Common Era, but it appears 

that the Kapalika order originat

ed only toward the middle of 

the first millennium in the south 

of India. Certainly by the sixth 

century c.E. . the Kapalikas 

were frequently referred to in The adept Kapa/a (from a woodblock) 

That not all Kapalikas 

were such relatively benign 

individuals is brought home by 

another story found in the 

Dasha-Kumara-Carita ("Bio

graphy of the Ten Princes") by 
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the renowned seventh-century poet Dandin. Ac
cording to this story, Mantragupta, one of the ten 
princes, overheard a husband and wife complain 
that they had constantly to do chores for their 
teacher, and thus they had no time for each other. 
They called their guru a black magician (dagdha

siddha}-literally "burnt adept." Curious about it 
all, the prince surreptitiously followed them back 
to their teacher 's hermitage. 

Soon Mantragupta spotted the adept seated at 
a fire. He was smeared with ashes and wore a 
necklace of human bones, and his appearance was 
quite frightening. Then the prince heard the magi
cian sternly order his hapless servants to sneak 
into the palace and abduct the king's daughter, 
which they did. The prince remained in hiding. 
Then, to his horror, he saw the magician swing his 
sword to decapitate the princess. Just in time, 
Mantragupta jumped forward, seized the sword, 
and beheaded the magician instead. 

In Madhava's Shankara-Dig-Vijaya ("Shan
kara's World Conquest"), a fourteenth-century 
hagiography of Shankara, the great teacher of non
dualistic Vedanta, there is another fascinating 
story. One day, so the legend goes, a cruel-hearted 
Kapalika approached the venerable Shankara, 
praising him as a true adept who has realized the 
Self and begging him for mercy. Shankara listened 

failed to procure th� head of a king, the Kapalika 
now asked for Shankara 's head. He had gauged the 
great adept correctly, for Shankara agreed without 
a moment's hesitation. He fixed a time and place 
where the transaction could take place without the 
knowledge of Shankara 's disciples, who would 
surely try to prevent the decapitation. At the 
appointed hour, Shankara entered into the state of 
formless ecstasy (nirvikalpa-samadhi), patiently 
awaiting the sword blow to his neck. 

The Kapalika approached him with eyes 
rolling wildly from alcohol intoxication. He raised 
his trident to lop off Shankara 's head. In that 
moment, Padmapada, one of Shankara's main dis
ciples, saw in his mind's eye what was about to 
happen. He uttered an invocation to his chosen 
deity, Nri-Simha, the Man-Lion incarnation of 
God Vishnu. Instantly the faithful disciple as
sumed the God's leonine form, flew through the 
air, and arrived at the secret hiding place. Just as 
the Kapalika swung his trident, Padmapada 
jumped on him and tore open his chest. Shankara 
returned to his ordinary consciousness and, seeing 
the mutilated body of the Kapalika and the 
blood-drenched shape of Nri-Simha before him, 
.begged the God to withdraw his terrific aspect and 
manifest mercy instead. Thereupon Padmapada 
regained his ordinary consciousness and form and 

promptly prostrated himself 
at his teacher's feet. 

There undoubtedly 

to him openheartedly but 
with sublime indifference. 
The Kapalika explained that 
he had been performing aus
terities already for a hun
dred years to win Shiva's 
favor. He wanted to ascend 
into Shiva's heavenly do
main with the physical body, 
and Shiva promised to fulfill 
this desire if he were to offer 
him the head of a king or an 
all-knowing sage. Having Kanha (from a woodblock) 

were villains and psychotics 
among the Kapalikas, but 
most were probably content 
with wearing skulls stolen 
from cemeteries where they 
practiced their strange magi
cal rituals. And there were a 
few genuine masters, like 
the Buddhist adept Kanha, 
of the eleventh century c.E., 
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who in his songs calls himself a skull bearer 
(kdpalin). He speaks of mating with, and then 
killing, the licentious washerwoman (dombi), 

who here stands for the feminine aspect of the 
transcendental Reality. To murder Shakti means 
to transcend her. 

Kllnha's statement also contains a reference 
to the sexual practices of the Kapalikas. Though 
renunciates, they gathered every spring and aut
umn for a big orgiastic ceremony. In the course of 
the ceremony they performed the "Five M 's" for 
which Tantrism achieved notoriety: the consump
tion of liquor (madya), meat (mamsa), fish (mat

sya), and parched grain (mudra), which is thought 
to have aphrodisiacal properties, as well as the 
performance of ritual intercourse (maithuna) with 
specially prepared women. 

The Kapalikas, like the Pashupatas and Kfila
mukhas, were worshipers of Shiva-but Shiva in 
his terrifying aspect as Bhairava. The purpose of 
all the Kapfilika rites was to achieve communion 
with God, through which the practitioner acquired 
both superhuman powers (siddhi) and liberation. 
They offered human flesh in their ceremonies and 
have been accused-probably rightly-of occa
sionally performing human sacrifice. The practice 
of human sacrifice (purusha-medha) was already 
known in ancient Vedic India, but for the seers 
(rishi) was a purely symbolic ritual. They under
stood that the real purusha sacrifice is the arche
typal self-offering of the cosmic Person, without 
which the universe could not have come into exis
tence. Over the centuries, however, actual human 
sacrifice continued to be resorted to by some 
extremist sects and overzealous kings as a means 
of propitiating the Divine. In 1 832 the British Raj 
finally outlawed this custom. 

From the perspective of the evolution of 
human consciousness, this gruesome Kapalika 
practice must be regarded as a terrible regression 
from the high moral sensibility achieved in the 

Buddhist and Jaina communities, which celebrate 
the virtues of nonviolence and compassion. From 
a yogic point of view, it was likewise a step back 
into unfortunate literalism, for the Upanishadic 
sages had already understood that sacrifice was a 
matter of the renunciation of the ego, not of ani
mal slaughter or human murder. By the fourteenth 
century the Kapalika order was virtually extinct, 
perhaps brought down by the cumulative karma of 
those who failed to grasp that Yoga consists in the 
metaphorical sacrifice of the self. 

The Aghorf Order 

The Kapfilikas were replaced by the Aghori 
order. The word Aghori derives from aghora, 

meaning "nonterrible," which is one of the names 
of God Shiva in his terrific aspect. Presumably, 
only the initiate who knows how to propitiate Shiva 
is not fearful or"the God's dread-instilling or wrath
ful aspect. The Aghoris, who are both venerated 
and feared by the villagers of India to this day, 
aspire to obliterate all human�made institutions in 
their way of life. Thus, they live in cremation 
grounds or on dunghills, drink liquor or urine as 
readily as water, and break all social conventions 
by eating meat and the flesh of human corpses. 

Recently, an outstanding book was published 
that documents the life and teachings of a modem 
Aghori master, Vimalananda (d. 1983), who said 
about himself, "Either I must be mad or everyone 
else is; there are no two ways about it. "6 The 
author of the book, who was a close disciple of 
Vimalananda, comments about his teacher 's ex
tremist approach: 

Aghora is not indulgence; it is the forc
ible transformation of darkness into 
light, of the opacity of the limited indi
vidual personality into the luminescence 
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of the Absolute. Renunciation disap-
pears once you arrive at the Absolute 
because then nothing remains to re
nounce. An Aghori goes so deeply into 
darkness, into all things undreamable to 
ordinary mortals, that he comes out into 

• 7 hght. 

left hand, performing the various rituals. The Ling
ayatas are also known as Vira-Shaivas, "Heroic 
Followers of Shiva." This sect originated in the 
twelfth century c.E., though its adherents believe 
that the roots of their faith reach back into the 
hoary past and that the adept Basava ("Bull"), or 
Basavanna ( I I  06-1 167 c.E. ), merely reorganized 
their tradition. 

The Aghori does more than encounter his Six stages (sthcila) of meditation are distin-
own shadow, as it is called in Jungian terms. He guished: 
encounters the shadow of his society, possibly of 
humanity as such, for he pu:shes himself to the 1 .  Bhakti, or love-devotion, which is ex-
very edge of human existence. In doing so, he cer
tainly comes to the brink of madness, and not a 
few explorers of this path of negation have suc-

pressed in ritual worship at the temple or 
in the home. 

cumbed to insanity. The Aghoris put into radical 2. Mahesha, "Great Lord" (from mahci and 
practice the philosophy of challenging all values isha), is the phase of disciplining one's 
for which the nineteenth-century German philoso- mind, with all the trials this entails. 
pher Friedrich Nietzsche achieved fame. 
Incidentally, Nietzsche himself, who was a mere 3. Prasada, or grace, is the peaceful stage 
theoretician in such matters, died in an insane asy
lum. The Aghori lifestyle demands a rare fortitude 
and a level of renunciation that is natural to few 
individuals. 

The Lingayata Sect 

in which the devotee recognizes the Div
ine working in and through everything. 

4. Prana-linga, .or "life sign," is the stage 
in which the devotee is certain of the 
Lord's grace and now begins to experi
ence the Divine in the consecrated tem-

ple of his or her own 
body-mind. 

5. Sharana, or "[going 
for] refuge," is the phase 
in which the devotee· 
becomes a fool of God, 
where he no longer iden
tifies with the body
mind, but is also not yet 
completely at orie with 
the Divine; he longs for 

c H1Nou1SM TODAY Shiva as does a woman 

Another Shaiva sect that 
achieved great popularity after 
the decline of the Kipfilikas 
is the Lingiyata tradition, so 
called because its members 
worship Shiva in the form of a 
phallic symbol (linga), stand
ing for the creative process in 
the Divine. They carry a minia
ture stone linga in a small box 
attached to a necklace. Twice a 
day, the faithful sit quietly in 
meditation with the linga_in the Linga in a yoni base for her absent lover. 
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6. Aikya, or "union," with the Divine: Here 

formal worship is at an end, because the 
devotee has become the Lord; the pil
grim has arrived at his destination and 
found that he was never apart from it. 

The devout Lingayatas aspire to see Shiva in 
everyone and everything. As Basava expressed it 
so beautifully in one of his poems: 

The pot is a God. The winnowing 
fan is a God. The stone in the 
street is a God. The comb is a 
God. The bowstring is also a 
God. The bushel is a God and the spouted 
cup is a God. 

Gods, Gods, there are so many 
there's no place left 
for a foot. 

There is only 
one God. He is our Lord 
of the Meeting Rivers.8 

The popularity of the Lingayatas was largely 
due to the fact that they championed greater social 
equality-favoring, for instance, the removal of 
caste distinctions, the remarriage of widows, and 
late marriage. This more m<>?erate sect affords a 
convenient bridge to Agamic Shaivism, another 
conservative religious movement, which will be 
discussed next. 

III. THE POWER OF LOVE-THE 
SHIVA WORSHIPERS OF THE 
NORTH 

By no means do all devotees of God Shiva 
follow the perilous path of the Kapfilikas and 

Aghoris described in the previous section. Indeed, 
most of them cultivate a far more moderate 
approach to God-realization, though it may well 
include such Tantric rites as sexual intercourse 
with a consecrated partner. 

Both mainstream and left-hand Shaiva be
liefs and practices are found codified in the vast 
Agama literature of the North and the South. We 
will look at the northern branch of Agamic Shaiv
ism first because it appears to be marginally older. 
The Agamas-the word means simply "tradi
tion"-understand themselves as a restatement of 
the ancient wisdom of the Vedas and are therefore 
often called the "Fifth Veda" (as are the Puranas 

and the Mahabharata). They purport to be for the 
spiritual seeker of the "dark age" (ka/i-yuga), who 
lacks the moral fiber and the mental concentration 
necessary to pursue the path of liberation by the 
more traditional means. The same intent is ex
pressed in the Tantras, which are Agama-like 
scriptures that have Shakti (the feminine counter
part of Shiva) aS their metaphysical and practical 
focus. However, mainline brahmins, who accept 
the revelatory authority of the Vedas, reject both 
the Agamas and Tantras as false revelations. 

The Agamic canon is traditionally said to 
comprise twenty-eight "root" (mu/a) scriptures 
and 207 secondary scriptures (called Upagamas).

9 

In his Pratishtha-Lakshana-Sara-Samuccaya, the 
Bengali prince Vairocana (early ninth century 
C.E.) mentions no fewer than 1 1 3 works, many of 
which are Tantras. In his Tiru-Mantiram (63), the 
great Tamil adept Tirumular refers to a group of 
nine Agamas. Since he is generally placed in the 
seventh century c.E., these must all have been cre
ations of the preceding period. It is thought that 
the earliest of these works were authored in the 
sixth century c.E. in the north of India but prolif
erated rapidly in the subsequent centuries, though 
they could have been in existence several hundred 
years before then. These scriptures increasingly 
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incorporated the notion of shakti, and for this rea- Northern Shaivism 
son later on merged imperceptibly with the Tan-

tras. One of the earliest expressions of Shiva wor-

According to tradition, Shiva taught four ship in Northern India was the Krama system of 

groups of Tantras with four of his faces: Garuda 

(issuing from the Sadyojata face), Varna (from the 

Vamadeva face), Bhuta (from the Aghora face), 

and Bhairava (from the Tatpurusha face). The 

twenty-eight Agamas, however, are said to have 

issued from Shiva's ishana face.
10 

Sometimes they 

are said to have been taught by all five faces of 

Sada-Shiva. 

The names of the most important works of 

the principal Agamas are the Kamika (comprising 

1 2,000 verses, of which 357 are lost), Karana 

( 16, 1 5 1  verses), Ajita, Sahasra, Supra

b�eda (4,666 verses), Raurava, Makuta, 

Matanga, and Kirana ( l  ,99 1 verses). The 

most important works of the secondary 
Agamas are the Mrigendra, Vatula

Shuddhdkhya, Paushkdra (800 pages 

long), Kumara, and Sardha-Trishati

Kalottara. 

It is impossible to do justice to the 

complexity of the history and the philos

ophy of the Agama literature in the con

text of this volume. To simplify matters, 

we can say that the southern and the 

northern schools of Shaivism found vin

dication in the Agamas for t�eir own dis

tinct positions. Southern Shaivism-also 

known as Shaiva-Siddhanta-favors a 

qualified monism that, in practice, is pol

arized, with Lord Shiva on one side and 

the devotee (bhakta) on the other. This is 

epitomized in the devotionalism of such 

great saints as Tiruvalluvar, Sundarar, and 

Manikkavacakar. By contrast, northern 

Shaivism leans toward an idealist, or a 

radically nondualist, interpretation of 

reality, similar to Advaita Vedanta. 
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Kashmir, which was in vogue by the seventh cen

tury C.E. This system consists of two branches of 

practice. One has Shiva as the ultimate principle of 

existence; the other revolves around the worship 

of the Goddess Kali as the Divine, par excellence. 

Their practical method roughly coincides with 

Raja-Yoga, although moral discipline (yama), self

restraint (niyama), and posture (asana) are not list

ed as separate "limbs" (anga), whereas reasoning 

(tarka) is counted as a separate category of spiri

tual practice. Significantly, the Kali branch of the 

C JAMES RHEA 

Shiva and Nandi 
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Krama system involves left-hand practices such as 2. Sluimbhava-upaya ("Shambhu's means"): 

the literal use of wine, meat, and sexuality during 

the Tantric rituals. ,; 
The Kashmiri tradition of Shaivism flour

ished in the pristine form of the Trika ("Triadic") 

system. Its name is derived from the fact that it 

acknowledges the interdependence of the follow

ing three aspects of the Divine: Shiva (the male 

pole), Shakti (the female pole), and Nara (the con-

'!'!"· 

Shambhu is another name for Shiva. 

This level of Yoga is also known as 

icclui-upaya or "means of the will." 

When the mind is perfectly still, the 

transcendental Shiva-Consciousness 

flashes forth spontaneously, without 

exertion on the part of the practitioner. 

ditional personality seeking liberation). The Trika 3. Shakta-upaya ("Shakti's means," written 

tradition comprises the original doctrines of the 
Agamas with their preeminently dualistic orienta

tion, the teachings of the Spanda or "Vibration" 

school, and the doctrines of the Pratyabhijna or 

"Recognition" school. 

At the beginning of the ninth century C.E., 

the Kashmiri adept Vasugupta "discovered" the 

Shiva-Surra, rather like hidden spiritual treasures 

(Tibetan: terma) are discovered by masters of the 

Nyingma order of Tibetan Buddhism. The Shiva

Sutra is a digest of the earlier Agama teachings 

that had the declared intention to bring to light the 

nondualist approach of these doctrines. According 

to Kshemaraja, author of a tenth-century com

mentary on the Shiva-Surra, God Shiva appeared 

to Vasugupta in a dream. He revealed to him the 

secret location in which the Shiva-Surra could be 

found inscribed in rock. Upon waking, Vasugupta 

promptly went to the place shown to him in the 

dream and found Shiva's seventy-seven apho

risms. 

Even though the word yoga is nowhere used 

in the Shiva-Surra, this scripture is a unique trea

tise on Yoga. It distinguishes four levels of yogic 

means (upaya): 

1 .  Anupaya ("nonmeans"): The practition

er realizes the Self spontaneously, with

out effort, as a result of the teacher's 

transmission of the teaching. 

shaktopaya): The shambhava-upaya 

calls for a degree of spiritual maturity 

that few possess. Most people find it 

impossible to go beyond conceptualiza

tion (vikalpa) and to simply rest in per

ceptual awareness. The very effort to 

outwit the conceptual mind merely tends 

to produce new conceptual content. 

Therefore, Vasugupta put forward an 

alternative-to attach attention to what 

he calls "pure" (shuddha) concepts. By 

this he means such intuitions as the 

following: Our true identity is not the 

ego-personality but the transcendental 

Self, and the knowable universe is not 

external to us but a manifestation of our 

transcendental Power. In this way, we 

can remove the ingrained illusion of 

duality between subject and object. 

4. Anava-upaya ("limited means") : The 

shakta-upaya seeks to trick the mind 

into a new way of looking at its own 

nature and the nature of the apparently 

external world. Vasugupta particularly 

recommended Mantra-Yoga for this 

process, since the dwelling of the mind 

on the hidden meaning of such mantras 

as "I am Shiva" (shivo' ham) ultimately 

blots out the distinction between the 

mantra and the mind, and so forms a 
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foundation for the revelation of Shiva

Consciousness. At the level of anava

upaya, the practitioner resorts to such 

common yogic practices as breath con

trol, sense-withdraw-

Spanda-Sutra, also called Spanda-Karikd, is gen

erally ascribed to Vasugupta as well, though some 

traditions name his disciple Kallata as its compos

er. The technical term spanda is explained as "a 

quasi-movement." It is not 

successive motion as we al, concentration, and 

meditation. Ultimate-

ly, the practitioner has 

to transcend this level 

and discover the tran

scendental "!"-Con

sciousness through 

the more direct means 

of shakta-upaya and 

then shambhava-upa

ya. 

"One should always remain 

fully awake, viewing the 'pas

ture' [i.e., the world] through 

wisdom. One should super

impose. everything upon the 

single [Self]. Then one can

not be troubled by another." 

encounter it in space-time, 

but an instantaneous vibra

tion in the transcendental 

Reality itself, which is the 

source of all manifest 

movement-perhaps what 

physicist David Bohm 

styled "bolo-movement." -Spanda-Karika 3. 1 2  

The commentaries on the Shiva-Sutra con

tain invaluable materials on the technique of 

breath control or pranayama, which is more soph

isticated than that expounded in the Yoga-Sutra. 

Especially interesting is the teaching that associ

ates different forms of delight, or bliss (ananda), 

with the contemplation of the various types of life 

force (prdna) in the body. The doctrine of the 

"ascent" (uccara) of the life force as subtle vibra

tion is connected to complicated speculations 

about the mystical sound "matrices" (matrika), 

which are the root of all mantras. 

This and other forms of the anava discipline 

are found, for instance, in the Vijnana-Bhairava, a 

much-loved scripture probably composed in the 

seventh century C.E .. This text has been called an 

initiatory manual for those advanced yogins who 

desire to explore the Yoga of delight (camatkara), 

the play of Consciousness within itself. Bhairava 

("Fear-Inspiring") is another name of Shiva, wh� 
fills the sinner with dread and the mystic with awe. 

A further developmental stage of the tradi

tion of Northern Shaivism is present in the 

Spanda-Sutra and its commentarial literature. The 
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Spanda is the ecstatic 

throbbing of the Shiva

Consciousness. This notion is in striking contrast 

to the static interpretation of Selfhood in Classical 

Yoga, where the Self is merely an eternally disin

terested watcher of events in the body-mind. This 

new dynamic concept was no doubt invented to 

account more adequately for the higher realiza

tions experienced by the adepts of Shaiva Yoga. 

The Pratyabhijna School 

The third phase or camp of Northern Shaiv

ism is represented by the Pratyabhijna or "Recog

nition" school, founded by Somananda (ninth 

century C.E.), a disciple of Vasugupta. The two 

key scriptures of this school are the Pratyabhijna

Sutra of Utpala, a pupil of Somananda, and the 

several commentaries of Abhinava Gupta, a tenth

century adept who was also a remarkably prolific 

writer. Abhinava Gupta composed some fifty 

works, including his Tantra-Aloka" ("Light on 

Tantra"), a work of encyclopedic proportions on 

the philosophy and ritual of Agamic Shaivism. 

Madhuraja Yogin, a pupil of Abhinava Gupta, left 

us this devotional portrait of his guru: 
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His eyes are rolling with spiritual bliss. 

The center of his forehead is clearly 

marked with three lines, made with ashes. 

His luxuriant hair is tied with a garland of 

flowers. His beard is long, his body rosy. 

He is dressed in silk, white like the rays 

of the moon, and is seated in the heroic 

posture on a soft cushion placed on a 

throne of gold. He is attended by all his 

pupils, with two female devotee-messen

gers standing by his side. 
12 

l .  Shiva, the ultimate Reality, which is 

pure Being-Consciousness. 

2. Shakti, the power aspect of the ultimate 

principle, which is not really separate 

from Shiva but merely appears so from 

the unenlightened point of view. Shakti 

is the transcendental source of the entire 

manifest and unmanifest cosmos. The 

yogin experiences Shakti as bliss (anan

da). 

Local tradition has it that, after completing 3 .  Sada-Shiva ("Eternal Shiva"), or Sadak-

his final commentary on the Pratyabhijna system, 

Abhinava Gupta, accompanied by 1 ,200 disci

ples, entered the Bhairava cave near the Kashmiri 

village of Magam and was never seen again. He is 

remembered even today as a fully realized adept 

(siddha). Abhinava Gupta and many of the other 

great masters of Northern Shaivism are wonderful 

illustrations that mystical aspiration and philo-

hya ("Ever-Named," from sada or "ever" 

and akhya or "na:med"), is the will aspect 

of the One Being. In the scale of yogic 

realizations, this elevated principle is the 

ecstatic experience of "I am this," in 

which Consciousness encounters itself 

vaguely as an object 

sophical acuity can be successfully combined. 4. ishvara ("Lord"), is .a f1:1rther progres-

One of the most popular manuals of the 

Pratyabhijna school is the Pratyabhijna-Hridaya 

("Heart of Recognition"), written by Rajanaka 

Kshemaraja, a disciple of Abhinava Gupta. It is 

evident from this and Abhinava Gupta's own 

writings, as well as other related scriptures, that 

the Pratyabhijna practitioners were well acquaint-

ed with Yoga, not least Kundalini-Yoga. They are 5.  

important sources for our understanding of the 

early developmental phase of Hatha-Yoga. 

The Pratyabhijna school gets its name from 

its principal doctrine that liberation is a matter of 

"recognizing," or remembering, that our true 

identity is n·ot the limited body-mind but the infi-

sion of the psychocosmic evolution, 

where the objective or "this" (idam) side 

of the universal Consciousness is still 

more accentuated. The ecstatic experi

ence on this level is now "This am I" 

rather than "I am this." 

Sad-Vidya ("Being-Knowledge") or 

Shuddha-Vidya ("Pure Knowledge") is 

ecstatically experienced as a perfect bal

ance between the subject ("I") and the 

objective ("this") aspect of the universal 

Consciousness. 

nite Reality of Shiva. In their analysis of exis- 6. Maya ("Illusion") is. the first of the 

tenee, the Pratyabhijna .masters arrived at the so-called "impure" (ashuddha) princi-

following thirty-six categories or principles (tatt

va): 

pies, because it relativizes exi'itenr� 

through the agency of its five functions, 

known as "jackets" (k.ancuka). They 
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are referred to as "jackets" because of 

their concealment of the truth that there 

is only the One Being-Consciousness, 

which is Shiva. These five functions are 

(7-1 1 ): 

7 .  Ka/a11 ("Part"), which stands for sec

ondary, or partial, creatorship. 

8. Vidya ("Knowledge"), which signifies 

limited knowledge as opposed to omni

science. 

9. Raga ("Passion"), which is desire for 

limited objects rather than universal 

bliss and satisfaction. 

1 0. Kala
14 

("Time"), which stands for the 

reduction of eternity to the temporal 

order, divisible into past, present, and 

future. 

1 1 .  Niyati ("Destiny"), which refers to the 

law of karma as opposed to the eternal 

freedom and independence of the Di

vine. 

12. Purusha ("Male"), which is the individ

uated being, the source of subjective 

experience, resulting from the activity 

of the nu2ya-tattva. The purusha is here 

different from the purusha of Classical 

Yoga, which Patanjali conceives as be

ing utterly transcendental. 

13 .  Prakriti ("Nature"), which i s  the matrix 

of all objective aspects of manifestation. 

Unlike Classical Yoga and Classical 

Simkhya, Kashmiri Shaivism proposes 

that every purusha has its own prakriti. 
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14-36. The remaining principles are identi

cal to the twenty-four principles (tattva) 

known in the Simkhya tradition, name

ly the higher mind or, as I prefer to call 

it, the wisdom faculty (buddhi), the 1-

maker (ahamkdra), the lower mind 

(manas), the five cognitive organs 

(jnana-indriya, written jnanendriya), 

the five conative organs (karma-indriya, 

written karmendriya), the five subtle 

elements (tanmatra), and the five coarse 

elements (bhuta).
15 

Yoga is understood as a gradual ascent to the 

transcendental Source, which involves the pro

gressive penetration of the various layers of illu

sion that are created by the maya principle. While 

success on the �piritual path depends on the guid

ance of a realized master, ultimately it is the grace 

of Shiva that bestows liberation on the deserving 

practitioner. 

The mysticism of northern Shaivism holds 

great attraction for the Westerner interested in 

India's wisdom because it is well argued in rational 

language. In recent years, northern Shaiva teach

ings have been brought to Europe and America by 

the late Swami Muktananda, an adept of the 

Siddha tradition. He empowered numerous West

erners through the method of shakti-pata ("descent 

of power"), either through his touch or his mere 

glance. Joseph Chilton Pearce reported the follow

ing incident: 1
6 

A young heart surgeon from Aorida, 

who was disturbed by the hard emotion

al attitude in his profession, met Swami 

Muktananda during a meditation inten

sive. Muktananda grabbed him by the 

bridge of the nose and held on. In that 

instant, the young doctor experienced 

himself as a "body of blue energy." 
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Then he had a visionary experience of 

his right arm clinging tightly to the 

branch of a tree. He felt his fingers 

being pried loose from the branch. Then 

something snapped inside him. He 

experienced himself entering Muktan

anda 's head. In his words, "there I found 

myself in an immense vacuum-an infi

nite space. A wave of emotion swept up 

from my belly and I wept for fifteen 

minutes or more." Afterward, he felt 

"cleaned out" and peaceful. Pearce 

called this a "classical account of 

Shaktipat," which turned the young sur

geon's life around, granting him the 

empathy for his patients he had been 

hoping for. 

Lall/i--Love Poetess Extraordinaire 

In addition to the various schools of Shaivite 

philosophical mysticism, Kashmir also produced a 

small number of Shiva-worshiping poets. Fore

most among them is the woman mystic Lalla (or 

Lal-Ded), who lived in the fourteenth century c.E. 

On the metaphysical basis of the Trika system, 

Lalla pursued the discipline of Laya-Yoga, which 

revolves around the awakening of the occult kun

dalini-shakti, or serpent power. The method by 

which she achieved complete surrender to Shiva 

was the well-tried path of meditative recitation 

of the sacred syllable om combined with breath 

coritrol and concentration. In one of her verses, 

written in melodious Kashmiri, Lalla hints at hav

ing accomplished the process of Kundalini-Yoga: 

After crossing the six forests [i.e., psy

choenergetic centers of the body], the 

lunar part was trickling down. Nature 

was sacrificed with the breath/wind 

(pavana). With the fire of love I scorch

ed my heart. Thus I attained Shankara 

[i.e., Shiva]. (38) 

Other verses in her Lalla-V akya suggest the 

same: Lalla was a Self-realized adept who knew 

firsthand the secrets of Laya-Yoga, which culmi

nates in the dissolution (laya) of the individuated 

self into the transcendental Self. Thus in one stan

za (5 1 )  she speaks of having recognized the Self, 

Shiva, within herself: "When I saw Him dwelling 

within me, I realized that He is everything and I 

am nothing." 

Although Lalla speaks of her longing for 

Shiva in the days prior to her realization, she 

eschews emotional language and prefers to use the 

lofty metaphors of metaphysics. We know nothing 

about Lalla's life, though tradition remembers her 

as having wandered naked in the cold climate of 

her homeland. This is hardly credible, since in her 

poetry Lalla herself speaks of the necessity for 

clothing and feeding the body properly. Perhaps 

the nudity attributed to her is a symbol of her pro

found surrender to Shiva, which stripped her of all 

egoic motivation. 
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SOURCE READING 13 

Shiva-Sutra of Vasugupta 

According to the Shaiva tradition of Kashmir, the Shiva-Sutra was discovered by Vasugupta, who 
probably lived in the latter half of the eighth century C.E. There are different accounts of how the secrets of 
this Sutra were revealed to Vasugupta, but they all mention that he was instructed in a dream; We know 
from Patanjali 's Yoga-Sutra ( l .38) that yo gins take their dreams seriously. The Shiva-Sutra is the fountain
head of the sacred literature of Kashmiri Shaivism. 
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Book I 

The Self (atman) is [pure] Consciousness (caitanya).  ( 1 . 1 )  

[Finite] knowledge is bondage. ( 1 .2) 

The source [of the manifest world together with its] collocation [of manifest effects] is 
embodied in [limited] activity (kalii). ( 1 .3) 

Comments: Kala (to be carefully distinguished from the word kala or "time") is finite 
or conditional activity, which is one of the five "coverings" or "jackets" (kancuka) of 
maya, the power of world illusion. The others are vidya (limited knowledge), raga 

(attachment), kola (time), and niyati (causality). By contrast to finite activity, the cre
ativity of the Self is absolute and incomprehensible to the unenlightened mind. 

The matrix [of sound] is the foundation of [conditional] knowledge. ( 1 .4) 

Comments: The Sanskrit word matrika ("matrix" or "little mother") refers to the 
Sanskrit alphabet with its fifty letters, which are thought to be primal sounds. 

The [spontaneous] flashing-forth (udyama) [of the transcendental Consciousness] is 
Bhairava. ( 1 .5) 

Comments: Bhairava is God Shiva, here in the sense of the absolute Reality underly
ing phenomenal or conditional existence. 
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Upon [ecstatic] union with the "wheel" (cakra) of powers, [there comes about] the abO

lition of the universe [as a distinct object of consciousness]. ( 1 .6) 

[Even] during the differentiation [of consciousness into the three modes of] waking, 

dream sleep, and deep sleep, [there is continuous] emergence of enjoyment of the 

Fourth [i.e., absolute Reality]. ( 1 .7) 

The waking state (jiigrat) [consists in conditional or finite] knowledge (jncina). ( 1 .8) 

Dream sleep (svapna) [consists in] imagination (vikalpa). ( 1 .9) 

Deep sleep (saushupta) [corresponding to] illusion (mciyii) [consists in complete] 

unawareness (avii•eka). ( 1 . 10) 

The heroic lord [i.e., the enlightened being] is the [conscious] enjoyer of the triad [of 

waking, dream sleep, and deep sleep] . ( 1 .  l l )  

Comments: The Sanskrit commentaries explain the word vira, here translated as "hero

ic," as referring to the senses, so that the viresha (vira-isha) is metaphorically the lord 

over the senses. Indeed, the enlightened being, who identifies with supreme 

Consciousness, is the master of the senses and the mirid. This spiritual attainment is 

referred to as svacchanda-yoga or "union with the self-dependent [Reality]." 

The stages of Yoga are a wonder (vismaya). ( 1 . 1 2) 

The power of will (icchii-shakti) [of the enlightened being] is Uma [or] Kuman. ( 1 . 1 3) 

Comments: Uma is the divine Consort, or transcendental Power, of the Absolute, Shiva. 

Kuman, the "Virgin," is the same Power in its playful aspect as the creatrix or destroy

er of the universe. The meaning of this aphorism is that the enlightened adept's will 

coincides with the divine Will, wherefore he is capable of all kinds of extraordinary 

feats. 

[In the state of ecstatic union] the world (drishya) [becomes the adept's] body. ( l . 14) 

Through the confinement (samghiita) of the mind (citta) in the heart, [there comes 

about the transcendental] vision of the world [and its] sleep [i.e., the void]. ( 1 . 15) 
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Comments: The word svapa, or "sleep," stands here for the absence of all objects. Even 

this void becomes transcendentally illumined or "animated" by the enlightened adept, 

as is made clear in aphorism 3.38. 

Or through [conscious] union with the pure Principle (tattva), [the enlightened adept 

becomes] free from the power [that restricts] the "beast" (pashu) [i.e., the fettered per

sonality]. ( 1 . 16) 

Self-knowledge [consists in] awareness (vitarka). ( 1 . 17) 

Comments: Here the term vitarka is a technical expression denoting the adept's 

transconceptual awareness. The word has a different meaning in Patanjali 's Yoga-Sutra. 

[For the enlightened adept] worldly bliss is the delight of ecstasy (samddhi). ( 1 . 18) 

Upon [ecstatic] union with the [transcendental] Power [as explained in aphorism l . 13 ,  

the enlightened adept obtains the capacity for] the creation of [any kind of] body. ( 1 . 1 9) 

[Other paranormal abilities that may spontaneously appear in the enlightened adept 

are:] combining the elements or separating the elements, and compacting the universe 

[as a whole]. ( l .20) 

Through the emergence of pure wisdom, [the adept acquires] the power of lordship 

over the "wheel" [of all other powers]. ( 1 .2 1 )  

Through [ecstatic] union with the "great lake" [i.e., the transcendental Reality, the 

adept gains] the experience of the potency (vfrya) of mantras. ( l .22) 

Book II 

The mind [of the adept] is a mantra. (2. 1 )  

Comments: The adept 's mind is continuously potentized and polarized relative to the 

transcendental Reality, Shiva. Therefore it can be said to be analogous to a mantra, 

which esoterically is explained as "that which protects (tra) the mind (man)." 

[Spontaneous] application is efficacious. (2.2) 
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Comments: Constant abidance in and as the Real is the means of realization, or enlight

. enment, just as the constant repetition of a mantra leads to success. 

The secret [hidden in all] mantras is the Being (satta) embodied in wisdom. (2.3) 

Expanding the mind relative to the "womb" (garbha) [i .e., the finite world, amounts to 

no more than] a dream lacking differentiated knowledge. (2.4) 

Upon the [spontaneous] emergence of wisdom, [there occurs a great "seal" (mudra) 

known as] kheciiri, [which is] the state of Shiva. (2.5) 

Comments: The tenn khecari means literally "she who moves in the space [of supreme 

Consciousness]." 

The teacher (guru) is the means [of ultimate realization]. (2.6) 

Insight into the "wheel" [i.e., spectrum] of matrices [of sound is obtained through the 

teacher's instruction] .  (2.7) 

[The adept 's] body is  an oblation [poured into the fire of the transcendental Reality]. (2.8) 

[Finite] knowledge is [merely] food. (2.9) 
, , 

Comments: The meaning of this aphorism is that finite knowledge is instrumental on 

the phenomenal plane but of no ultimate usefulness. Wisdom, however, guides adepts 

to enlightenment and they use their finite being-the body-mind-as an oblation that 

is offered up in a final gesture of self-transcendence. 

Upon the recession of wisdom [in the case of an aspirant] .  the vision [of the world is 

like] a dream arising from that [wisdom] .  (2. 10) 

Comments: Even after wisdom recedes, there is an afterglow that continues to infonn 

the yogi n 's vision or experience of the world. 

Book III 

The [phenomenal] self (atman) is the mind (citta). (3 . 1 )  
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[Finite] knowledge is bondage. (3.2) 

Comments: This aphorism reiterates aphorism 1 .2. 

Maya is nondifferentiation (aviveka) about the principles [of existence (tattva)], such 

as [limited] activity (kala). (3.3) 

Dissolution of the parts (kal<i) [should be achieved] in the body. (3.4) 

Comments: According to Kshemaraja's commentary, the katas in question are the var

ious ontological principles or categories (tattvas), such as the elements, the subtle ele

ments, and the mind. 

Dissolution of the currents (nadf) [of the life force] ,  conquest of the elements, isolation 

from the elements, and separation from the elements [are accomplished through yogic 

contemplation] .  (3.5) 

[Paranormal] power (siddhi) [results] from a veil of delusion (moha). (3.6) 

Through the conquest of delusion, through infinite enjoyment (abhoga) [of the Real, 

there comes about] the conquest of spontaneous wisdom. (3.7) 

[The enlightened adept is always] awake; [for him] the second one [i.e., the world of 

duality] is a ray-of-light. (3.8) 

Comments: The world is a "ray-of-light" (kara) because the enlightened adept experi

ences it as identical with the divine Reality. 

The self (atman) [of the enlightened adept is like] a dancer. (3.9) 

Comments: The meaning of this obscure aphorism is that enlightened adepts, though 

they may engage in all kinds of activities, are only play-acting so to speak. They are 

not really involved in their actions, because they have ceased to identify with the lim

ited body-mind and its functions. 

The inner self (antar-atman) [of the enlightened adept is like] a stage. (3. 10) 
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Comments: This·aphorism, which continues with the dramatic metaphor of sutra 3.8, 

emphasizes that the enlightened adept is pure witness. He is constantly and continu

ously aware of the contents of his own mind, which no longer has the power to delude 

him. 

The senses are [like] spectators. (3. 1 1 ) 

Through the force of [transcendental] insight (dhi), power over sattva [is obtained]. 

(3. 1 2) .  

Comments: The tenn sattva, or "realness," stands for the luminous aspect of Nature. It 

is one of the three primary constituents of phenomenal existence. The compound satt

va-siddhi also can be understood in the sense of "perfection of luminosity." Both sens

es are applicable. 

[Thus] the condition of independence (sva-tantra) [or liberation] is accomplished. 

(3. 13) 

As [the adept accomplishes transcendental independence, or liberation] in [regard to] 

this [body],  so [does he accomplish perfect independence in regard to] all else. (3. 14) 

Attentiveness (avadhdna) to the "seed" (bfja) [i.e., the Source of the world, should be 

cultivated]. (3. 1 5) 

He who is established in the seat (asana) [of the transcendental Consciousness] easily 

plunges into the "lake" [i.e., the ultimate Reality]. (3 . 16) 

He effects creation by his own measure. (3 . 17) 

Comments: Since the enlightened adept is one with the divine Reality, he or she also is 

the absolute creator of everything. 

While wisdom prevails, the elimination of [future] birth [is certain]. (3. 1 8) 

Maheshvari and so forth, [residing] in the classes [of letters of the alphabet] beginning 

with ka, are the mothers of "beasts" (pashu) [i.e. , fettered beings, but they have no 

power over the enlightened adept in whom wisdom blossoms.] (3. 19) 
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The Fourth [i.e., the ultimate Reality] should be poured like oil into the three [condi

tional modes of consciousness, namely waking, dream sleep, and deep sleep]. (3.20) 

He should enter [into the Fourth] by immersing himself with his mind (citta). (3.2 1 )  

Upon the equalization of  the life force (prana), [there comes about] the vision of same

ness. (3.22) 

Comments: When the breath is no longer erratic and the body's energies are harmo

nized, the mind too is balanced. Then everything reveals itself as the same One. 

In the interim, [there occurs] the generation of inferior [states of consciousness]. (3.23) 

Comments: The yogin, who has not yet fully and stably realized the ultimate Reality, 

experiences intermittently lower states of consciousness, which lack full awareness of 

the fundamental sameness of all things. 

Upon [ecstatic] union between the self-concept (sva-pratyaya) and objects (matra), 

[the yo}{ in brings about] the reemergence of the vanished [vision of sameness]. (3.24) 

He becomes like Shiva. (3 .25) 

[Retaining] the functioning of the body [for the sake of others is his only] vow. (3.26) 

[His] conversation is recitation. (3.27) 

Self-knowledge is [his] gift [to others] .  (3.28) 

And he who is established in Avipa is a cause of [higher] knowledge (jna). (3.29) 

Comml'nts: In Kshemaraja's tenth-century commentary, the difficult compound avipa

stlu1 is explained as "established in the protector (pa) of animals (avi)," that is, "estab

lished in those who protect the finite beings." Thus, it is taken to refer to the Goddesses 

that preside over the letters of the Sanskrit alphabet. 

For him the universe is an extension of his [innate] power. (3.30) 
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The maintenance and absorption [of the universe are likewise an extension of his innate 

power]. (3.3 1 )  

Despite such activity [as the maintenance and absorption of the universe, there is] no 

discontinuity owing to [the enlightened adept's] condition as witness. (3.32) 

[The adept] considers pleasure and pain as external. (3.33) 

Free from these, he is indeed alone (kevalin). (3.34) 

However, the dynamic [or kannic] self [i.e., the unenlightened personality] is afflicted 

by delusion. (3.35) 

Upon the eclipse of differentiation [based on the unenlightened mind, the adept 

acquires] the capacity for [bringing forth] other creations. (3.36) 

The power of creation [is well established] on account of one's own experience [in 

dreams and meditation, etc.] .  (3.37) 

[There should be] animation of the three states [of unenlightened consciousness] by the 

principal [State, which is Reality itself] . (3.38) 

As with the [various] states of consciousness, [there should also be animation by the 

ultimate Reality] in regard to body, senses, and external [objects] .  (3.39) 

For the "confluent" (samvahya) [unenlightened individual, there is constant] extrover

sion (bahir-gati) because of desire. (3.40) 

Comments: Driven by desire, the consciousness of the unenlightened person habitual

ly flows out toward the external world. This externalizing flux of attention is captured 

well in the rare word samvahya, denoting the individual who "flows together" with 

objects. 

For him who is in the condition of being rooted in that [Fourth, or ultimate Reality, 

there results] tennination of individuality (jiva) owing to the ending of that [desire for 

contact with objects]. (3.4 1 )  
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Then, he who has the elements for his covering is released, mighty, supreme, and the 

same as the Lord [i.e., Shiva]. (3 .42) 

The connection with the life force (prdna) is natural. (3.43) 

Comments: The meaning of this aphorism appears to be that even though finite life 

depends on the connection of the life force with a particular consciousness, in the case 

of the enlightened adept, this is not an intrir.sic limitation. In fact, prdna is a manifes

tation of the ultimate Reality. Ultimately, prdna is the universal Life itself. 

Through constraint (samyama) [i.e., through ecstatic identification with] the innermost 

center of the nose, how [can the ultimate Reality not be realized] in the left, the right, 

and the central [channels of the life force]? (3.44) 

Comments: This is another obscure aphorism carrying a wealth of esoteric information. 

The innermost center (antar-madhya) of the nose (!Ulsika) is really the core of the life 

fqrce or consciousness. By practicing successively concentration, meditation, and 

ecstasy relative to that subtle central point, the adept is able to abide as the ultimate 

Reality, regardless of whether the life force flows through the left channel, the right 

channel, or the central channel. In Tantrism and Hatha-Yoga, these channels through 

which the life force circulates are respectively known as idd-nddf, pingalii-nddf, and 

sushumnd-nadi. The Shiva�Sutra uses the word saushumna for the last, which is the 

most important, since it is the conduit for the awakened kundalini-shakti, the psycho

spiritual power that brings about a total alchemical transmutation of the human body

mind. 

[In the case of the yogin] let there be repeatedly the opening-and-closing [of the vision 

of sameness]. (3.45) 

Comments: The phrase pratimilana is a technical expression of Kashmiri Shaivism. 

Here rendered as "opening-and-closing," it literaily means "counter-closing." It refers 

to the high yogic art of seei,ng the ultimate Reality, Shiva, both within oneself and in 

the outer world. This practice comprises both subjective ecstasy (as epitomized in the 

closing of the eyes, or nimilana) and ?bjective ecstasy (as epitomized in the opening of 

the eyes, or unmilana). This condition is otherwise known as spontaneous ecstasy, or 

sahaja-samadhi. 
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IV FOR THE LOVE OF GOD

THE SHIVA WORSHIPERS OF 
THE SOUTH11 

During the period between the seventh and 

the ninth century C.E., Agamic Shaivism also 

gained momentum in the South. The Tamil-speak

ing Shaivas deny that their 
Agamas hailed from the North.

Be that as it may, they pro

duced a vast and beautiful lit

erature whose doctrines are 

known as Shaiva-Siddhanta. 

The metaphysics of this tradi

tion, as already mentioned, is a 

form of qualified nondualism: 

Shiva is the One Reality, and 

the insentient (acit) world of 

multiplicity is no mere illusion 

but a product of Shiva's power 

(shakti). This is an important 

C.E.). It consists of more than three thousand vers-

es. Tirumiilar's teaching is a mixture of devotion

alism, yogic technique, and gnosis (jnana). 

We may see in Tirumfilar an early master of 

the widespread Siddha tradition, which will be 
addressed shortly. In one stanza ( 1463), he defines 

a siddha, or adept, as someone who has experienced 

the divine light and acquired 

power (shakti) through yogic 

ecstasy. For the historian of Yo

ga, the most important part of 

Tirumfilar's work is the third 

section, consisting of 333 vers

es, where he explains the eight

fold limbs of the Yoga path a la 

Patanjali, and the fruits of cor

rect Yoga practice, including 

the eight great supernormal 

powers (mahd-siddhi). He also 

introduces several Tantric prac

tices, notably the khecarf-mu-

distinction from the northern Contemporary poster image of Shiva dra, which is defined in verse 

tradition, which favors an illusionist interpretation 779 as the "simultaneous arresting of the movement 

of the world. In both traditions, however, libera- of breath, mind, and semen." The Tiru-Mantiram is 

tion is dependent on grace (prasada). as important to southern Shaiva Yoga as the 

Rejecting the Vedas, the Tamil Shaivas have 

their own sacred corpus, the Tiru-Murai, also of

ten referred to as the "Tamil Veda." This collec

Bhagavad-Gfta is to the northern Vaishnava Yoga 

tradition. 

The Tamil-speaking South still revers its 

0 MARSHALL GOVINDAN 

tion of ancient hymns in 

praise of God Shiva was 

put together by Nambi

yandar Nambi, who lived 

toward the end of the 

eleventh century c.E. 

These hundreds of hymns 

are arranged into eleven 

chapters, of which the 

tenth is the best known

the famous Tiru-Manti

ram of the adept-bard Tir

umiilar (seventh century TirumiUar 

great saints, the Nayan

mars, who lived between 

the sixth and the tenth 

centuries c.E. Tradition 

knows of sixty-three 

Nayanmars ("Leaders"), 

whose saintliness and 

spiritual heroism is still 

annually celebrated in 

the Aravattu-Muvar-Ula 

festival. Their largely 

legendary life stories are 

preserved in Cekkilar's 
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Peria-Puranam, an eleventh-century compilation. 
This popular work is as edifying to read as are the 
Christian hagiographies, providing we put our
selves in a spiritually receptive mood and are will
ing to ignore cultural differences. For the human 
heart speaks a universal language. The Peria

Puranam is filled with samples from the poetic 
outpourings of the saints, in which they glorify the 
Divine Lord, asking for nothing but to be devo
tees, forever absorbed in contemplating Him. 

The four most revered saints of southern 
Shaivism are Appar, Sambandhar, Sundarar, and 
Manikkavacakar. Appar, who lived in the seventh 
century C.E., is generally deemed the (rrst of the 
Nayanmars. He was born into the Jaina traqition, 
but after he was miraculously cured from a painful 
stomach ailment when praying in a Shiva temple, 
he converted to the Shaiva faith. Wandering from 
temple to temple where he performed menial ser
vices, Appar sang his love poetry in honor of God 
Shiva. His songs were widely influential. In one of 
them, he speaks of himself as a fool who fails to 
appreciate Shiva's constant proximity. 

Like am I 
to the profitless fool 
who milks a dry cow 

in a darkened room! 

Fool that I am 
trying to warm myself 
by the twinkle 
of a glow-worm 
when a bright fire
is at hand! 

As vain 
as seeking alms 
in a deserted village! 

Is it not futile 
to bite at an iron rod 
when a piece 
of sugarcane 
is close at hand! 

18 

Appar, who saw himself as Shiva's humble 
servant, dismissed conventional religious practices 
like pilgrimage, penance, or study of the sacred 
scriptures, teaching instead that a profound love 
for Shiva is sufficient to achieve freedom and last
ing happiness. His message caused great rancor 
among his old Jaina community. Legend has it that 
he was brought before the Jaina ruler Gunabhara 

(alias Mahendravarman Pall
ava) at Kanchipuram, who 
asked him to renounce his new 
faith. When Appar refused, the 
king had him thrown into a 
lime kiln, but the saint was 
kept alive by his continuous 
chanting of the ma�tra nama

sivaya (Sanskrit: namah shiv

aya ). When even poison, a ma.d 
elephant, and drowning could 
not end the saint's life, the ruler 

Reproduced 1rom s1avn o1 111e Lord finally capitulated in shame 
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Fresco of Nayanmiirs and became Appar's disciple. 
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Another luminary of southern 
Shaivism is Sambandhar, whose poems 
open the sacred canon. He was a 
younger contemporary of Appar, with 
whom he traveled for several months, 
visiting temples and singing songs of 

m�@ CJj(] $�am � ax,, C!J1 Cfj$� am 
@�@ @m Lil t..fJ8J>f!J c: u n §lJJ Lil 61 ufJ;iJ!!J am 
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praise that touched the hearts of many. 
Some traditional authorities believe 
that he is obliquely referred to in Narada's Bhakti

Sutra (83), where he is called Kaundinya (which is 
indeed Sambandhar's gotra or lineage name). 

In his songs, Sambandhar often glorifies both 
Shiva and his divine spouse Parvati, and unlike his 
more ascetic counterparts he freely extolled the 
beauty of the female gender and of Nature. Sam
bandhar also is remembered as a worker of mira
cles, and according to a well-known legend he 
even revived a young girl who had already been 
cremated. He himself indicates in one of his hymns 
that the Lord blessed him with certain powers, 
including the power to drop his body at will. 

A third much-loved poet-saint is Sundarar, 
who lived in the early part of the eighth century C.E.

The mood of his songs is strikingly different from 

ef;J(!!J(!flWiT {i}(!!Jw�j;}(}w 
A verse from the Tiru-Mantiram 

the poetry of his predecessors and the other 
Nayanmars, for Sundarar considered himself not a 
slave or servant of Lord Shiva but his friend. 
Because of the extreme familiarity with which he 
addresses God in his hymns, Sundarar came to be 
known as the "insolent devotee" (Tamil: van ton

tar). In his lyrical poems, he calls Shiva a madman, 
teasing the God for his strange attire. He even dares 
to ask for Goddess Parvati's hand in marriage, 
which all-ben�volent Shiva grants to this impudent 
devotee. 

Later, Sundarar fell in love with a beauti
ful girl by the name of Sangili who made flower 
garlands for the temple, and he asked Shiva to 
bring about their marriage as well. · fhe request 
was granted on the condition, stipulated by the girl 
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Sambandhar Appar Sundarar 
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herself, that Sundarar would never leave her. After 

a few years of marital bliss with Sangili, the 

eccentric saint longed to be reunited with his first 

wife, Parvati. Upon breaking his vow, Sundarar 

promptly lost his eyesight. Now he traveled from 

temple to temple, reproaching Shiva for punishing 

him with blindness. He chided the Lord for 

depriving him of his eyesight, given that he, 

Shiva, has three eyes-the third eye being located 

on his forehead. Taking pity on his wayward 

devotee, Shiva restored the sight in one eye, and 

when Sundarar continued to lament his fate and 

blame the Lord for his misfortune, even healed 

the other eye. 

Though not counted among the Nayanmars, 

Manikkavacakar ("He whose utterances are rub

ies") is remembered as one of four Nalvars, or 

great Shaiva saints, together with Appar, Sam

bandhar, and Sundarar. Manikkavacakar lived in 

the middle of the ninth century C.E. and was the 

prime minister of King Varaguna Pandya of 
' 

Madurai. While on a royal mission to purchase 

horses, Manikkavacakar encountered a charis

matic teacher-Shivi,l in disguise-who set his 

spirit on fire so much that the young minister 

spent the king's purse on 

building a Shiva temple 

at Perunturai. The min

isterial saint was swiftly 

thrown into prison and 

was released only after 

the intervention of Lord 

Shiva himself: 

Many of Manikka

vacakar 's exquisite love 

songs tell of his mad 

passion for Shiva and the 

mood of uncontrollable 

While unperishing love melted my bones, 

I cried 

I shouted again and again, 

louder than the waves of the 

billowing sea, 

I became confused, 

I fell, 

I rolled, 

I wailed, 

Bewildered like a madman, 

Intoxicated like a crazy drunk, 

so that people were puzzled 

and those who heard wondered. 

Wild as a rutting elephant which cannot 

be mounted, 

I could not contain myself. 19 

For Manikkavacakar, God is ever merciful, 

and his grace knows no bounds. The path to God 

is intense love-devotion (bhakti), accompanied by 

deep meditation upon the Lord. The poet-saint 

sees no greater good than to be united with Shiva, 

the divine lover, clinging to hfm lost in ecstasy. 

Manikkavacakar 's poetry is found in the Tiru

Viicakam, the eighth book of the Tiru-Murai, 

which is sung daily in numerous temples and 

homes of Tamilnadu. 

The southern Shaiva saints were ascetics of 

the heart, for in their external lives it would have 

been difficult to distinguish them from their 

neighbors. Most of them were married and had 

children, work to accomplish, and properties to 

care for. But they had inwardly renounced every

thing and become humble servants of Lord Shiva, 

ennobling their entire culture by their own love 

and humility. The age-old Shaiva community thus 

continued to cherish and perpetuate the spirit of 

Bhakti-Yoga and the ideal of /oka-samgraha, or 

ecstasy that often over- benefiting the world. 
c puouKonA1 MuseuM. '""'" whelmed him. In one

Manikkavacakar composition he sings: 
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"Krishna, [who is called] Govinda, 

is the supreme Lord (fshvara), the embodiment 

of Being, Consciousness, and Bliss, 

without beginning and end, cause of all causes." 

--Brahma-Samhita (5. 1 )  

THE VEDANTI 
AMONG THE 

A,CH TO GOD 
ORSHIPERS 

I.  GOD IS LOVE 

'"l fhen the heart is open it tends to burst into song and poetry. The ecstatic literature of the 

V V ShiVJI 
_
worshipers, especially of the southern part of the Indian peninsula, is a lasting tes

timony tolhis fact. And so is the great devotional literature of the Vishnu community to which we will 

now tum. 

Th� five hymns dedicated to God Vishnu in the Rig-Veda were early blossoms on the Vaishnava 

tree of wisdom. Many centuries went by before the next great work of Vaishnavism saw the light of 

day. This was the Bhagavad-Gitd ("Song of the Lord"), the most popular of all Yoga works. Composed 

in its present version some 2,500 years ago, it inspired later generations of mystics to compose such 

incomparable devotional works as the poetry of the Alvars and Bauls, the Bhdgavata-Purdna, and the 

Gitd-Govinda, all of which will be introduced shortly. The Bhagavad-Gftd even served other poets as 

a model for similar didactic songs, and over one hundred Sanskrit Gftds are known. Thus there is, for 

instance, an Anu-Gftd (a recapitulation of the Bhagavad-Gftd found in the Mahdbhdrata itself), an 

Uddhdva-Gftd (embedded in the Bhdgavata-Purdna), a Ganesha-Gita (in honor of the elephant-head

ed deity Ganesha), and a Rdma-Gfta (in honor of Rama, an incarnation of Vishnu). Nearly one hun

dred other Gftas are known, at least by name. 

The sacred literature of the Vaishnava community is as vast and complex as that of the Shaiva 

community, which I have touched on in the previous chapter. The early post-Christian centuries saw 

the creation of the Samhitds ("Collections"), which are the Vaishnava equivalent to the Shaiva Agamas 

and the Tantras of the Shakti worshipers.
' 

Tradil:ion speaks of 108 Samhitas, though more than two 

hundred works of this genre are known. They belong to the Pancar�tra branch of Vaishnavism, which 

is mentioned already in the Mahdbhdrata. 

The oldest Samhitds appear to be the Sdtvata (apparently referred to in the Mahd-Bhdrata), 

Paushkara, Vardha, Brahma, and Padma. Other important texts of this genre are the Ahirbudhnya and 
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the Jayakhya. Like their Shaiva counterparts, the II. THE ALV ARS 
Samhitas in principle organize their material into 
four sections, which are respectively known as 
jnana-pada (dealing with wisdom teachings or 
metaphysics), yoga-pada (introducing yogic tech
niques), kriya-pada (concerned with the building 
of temples and creation of sacred images), and 
carya-pada (dealing with religious or ritual prac
tices) .  

The anonymous composers of these scrip
tures were all familiar with Yoga practice, a_nd 
their understanding of what this entails is roughly 
similar. The emphasis of their teachings is not so 
much on achieving mystical states of inwardness 
as on ritual worship and a moral way of life, inter
spersed with philosophical considerations, yet the 
declared ultimate goal is union with the Divine in 
the form of Vishnu (in the form of Narayana, 
Vasudeva, etc.) 

The Vishnu-Samhita (chapter 13 }, which is 
typical of this genre of sacred literature, introduces 
a sixfold Yoga (shad-anga-yoga}, which it styles 
bhagavata-yoga. But many other works of the 
Vaishnava canon recommend Patanjali 's eightfold 
Yoga. This is true of the Ahirbudhnya-Samhita, for 

In contrast to the Pancaratra Samhitas, which 
are primarily theological and ritual works, the 
Alvars ("Deep-diving ones"), who flourished in 
the eighth and ninth centuries C.E., created a body 
of inspirational poetry, some of which is still sung 
in South India. The Alvars are a group of twelve 
adepts of Bhakti-Yoga, whose compositions are 
gathered in the Nalayira-Tivyap-Pirapantam 

(Sanskrit: Nalayira-Divya-Prabandha), which is 
given the same respect as the sacred Vedas of the 
brahmins. Their poems sparkle with passionate 
love for the Divine, and their archetypal symbol
ism touches us deeply even in translation. Most of 
the four thousand poems, or hymns, in this collec
tion were composed by Tirumankai and Namm 
Alvar. The latter is the most popular of these 
saints, and his Tiruvaymoli (included in the Pira

pantam) is given a status comparable to that of the 
Sama-Veda. Namm Alvar is said to have been 
born absorbed in yogic ecstasy and to have 
crawled into a hollow tree trunk, where he 
remained in ecstatic absorption (samadhi) for six
teen years until the man who was destined to 

become his chief disciple arrived. 
In his Tiruvaymoli ( 1 . 1 . 1 )  he 
declared: 

"Who is He who is the 
highest good 

diminishing all other 
heights? 

Who is He who bestows 
wisdom and love 

dispelling ignorance? 
Who is He who rules the 

immortals beyond 
sorrow? 

instance, whose author clearly 
was aware of the Yoga-Sutra. The 
text (3 1 . 1 5) ,  however, defines 
Yoga in consonance with med
ieval Vedanta as "the union of the 
individual self with the transcen
dental Self." This work also men
tions a variety of Yoga postures 
(including kurma-, mayura-, kuk

kuta-, and go-mukha-asana) and 
recommends their practice for 
maintaining good health. The 
emphasis, however, is on the spir
itual aspect of Yoga, without 
which none of these practices 
would be of lasting benefit. 

o •RE!"CH 1NST1TUTE OF 1N00Loov. Pondicheny Worship his radiant feet that 
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The Alvars were steeped in 

Krishna mythology: Krishna, the 

youthful cowherd, a full incarnation 

of the Divine Vishnu, at play with the 

cowgirls, the gopfs. 

In the spiritual experiences of 

these Alvars we find a passion

ate yearning after God, the 

Lord and Lover . . .  the empha

sis is mostly on the transcen

dent beauty and charm of God, 

and on the ardent longings of 

the devotee who play·s the part 

of a female lover, for Krishna, 

the God . . .  The rapturous pas-

0 FRENCH INSTITUTE OF INOOLOGY. P"""""""' 

consisting of only thirty Tamil vers

es, which are still sung by young 

women wishing for a happy mar

riage. The second work, written af

ter the Tiruppiivai, is the Niicciyiir-. 

Tirumoli ("Sacred Song of the La

dy"), consisting of fourteen hymns 

with a total of 143 verses, of which 

only the sixth hymn is widely 

known. The latter work extols the 

path of the unmarried saint, and it is 

rich in the beautiful imagery of 

bridal mysticism. Here Antal ex

presses her pining for Krishna, who 

melts her soul and tortures her heart 
Antal 

sions are like a whirlpool that eddies 

through the very eternity of the individ

ual soul, and expresses itself sometimes 

in the pangs of separation and some

times in the exhilaration of union. 

The A.Ivar, in his ecstatic delight, visu

alizes God everywhere, and in the very 

profundity of his attainment pines for 

more. He also experiences states of 

supreme intoxication, when he becomes 

semi-conscious, or unconscious with 

occasional breaks into the conscious

ness of yearning . . . The Alvars were 

probably the pioneers in showing how 

love for God may be on terms of tender 

equality, softening down to the raptur

ous emotion of conjugal love.
2 

The twelve holy Alvars included only a sin

gle woman mystic, Antal, who lived soon after 

800 c.E. Antal ("She of fragrant tresses"}, who 

worshiped God Vishnu primarily in the form of 

the beautiful Krishna, authored two works. The 

first is the popular Tiruppavai ("Sacred Vow"), 

with yearning until he graces her 

with a glimpse of his lovely face. She describes 

herself growing pale and losing weight-a maid

en desperately in love, restless with longing, who 

has lost all sense of shame and proportion over her 

lover. In one hymn, Antal speaks of having her 

dream fulfilled: She beheld Krishna's radiant face 

glowing like the rising sun. In the same hymn, this 

great bhakti-yoginf promises that those who med

itate on her verses will cure their heart's pain and 

find eternal peace at the feet of the Lord. 

The experience of separation (viraha) from 

the Divine is among the devotee's most vauable 

allies, for it deepens devotion. This is captured 

nowhere more powerfully than in the traditional 

figure of Radha and the other cowgirls of 

Vrindavana, whose love for Lord Krishna was 

boundless. 

III. THE BHAGAVATA-PURANA 

The theme of erotic spirituality is fully 

explored, if not exploited, in the Bhdgavata

Purana, also known as the Shrfmad-Bhdgavata, 

which depicts the God-man Krishna as husband to 
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16, 108 women, each of whom bore him ten sons 

and one daughter. The Bhdgavata-Purana is a 

magnificent tenth-century work that has been 

called "the richest treasure hidden in the bosom of 

the liberated, the incomparable solace to the dis

turbed soul."
3 

No other scripture, with the excep

tion of the Bhagavad-Glta, has enjoyed such 

widespread popularity through the centuries. 

Numerous commentaries have been written on 

this work, which holds aloft the great ideal of 

love-devotion (bhakti) to the Lord (bhagavat). 

Central to the Bhagavata-Purana's gospel of 

devotion to the Divine is the rich metaphor of the 

rasa-11/a-the playful dance of beauteous love. 

One night, the lovesick gopls stole away ·from 

their homes fo the village to be with their beloved 

Krishna. Seeking to kindle their passionate long

ing for him, he played his magical flute, 

whose unearthly sounds held them spell

bound. 

At the climax of Krishna's love play 

with the maidens, he danced a dance of ecsta

tic abandon with them, giving each girl the 

impression that he was dancing with her 

alone. So all-consuming was their passion for 

him that they were completely oblivious of 

the other girls-a perfect metaphor for the 

psyche absorbed in devotion to the Lord. 

The idea of the rasa-11/a can be traced 

back to Chapter 63 of the Hari-Vamsha 

("Hari's lineage"), which is an appendix of 

18,000 stanzas to the Mahdbhdrata. This ap

pendix is generally dated to the first few 

centuries C.E. 

Yoga is mentioned in many passages of 

the Bhdgavata-Purana. In one such place 

( 1 1 .20.6), three approaches are distin

guished, namely the path of wisdom for 

those who are weary of rituals, the path of 

action for those who are still inclined toward 

worldly and sacred activity, and the path of 
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devotion for those who are fortunate enough to be 

neither weary of actions nor overly inclined to 

them, but simply have faith in the Lord and his 

power of salvation. The Bhdgavata-Purana 

accepts Patanjali 's eightfold path but rejects his 

dualist philosophy. Also, the eight limbs of the 

yogic path are defined somewhat differently from 

the Yoga-Sutra. This is most apparent in the delin

eation of the constituent practices of moral disci

pline (yama) and self-restraint (niyama). Where 

Patanjali lists five practices for each set, the 

Bhagavata-Purana ( l  l . l  9.33ff.) has twelve. But 

always it is devotion that is recommended as the 

supreme means of reaching liberation. The adept 

Kapila, who is remembered as the founder of the 

Samkhya tradition and is identified with God 

Vishnu, is credited with these pertinent words: 

0 BIBLIOTHEOUE NATIONAL.E, � 

The rasa-lild 
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When the mind is firmly fixed on Me by 

intense Bhakti-Yoga, it becomes still 

and steady. This is the only way for 

attaining the highest bliss in this world. · 

(3.25.44) 

On the path of devotion, concentration is 

always the fixing of attention upon the divine 

Person, whereas meditation is the contemplation 

of the Lord's form, as depicted in iconography: 

with a four-armed, garlanded dark-blue body; a 

serene expression on his kind face; holding a 

conch, a disc, and a mace in his hands; wearing a 

crown on his head and the magical kaustubha 

jewel around his neck; and bearing the shri-vatsa 

("blessed calf') mark on his chest. The dark-blue 

hue of Krishna's body is the result of his drinking 

the poisoned milk of the female demon Putana 

who suckled him. The implements in his hands are 

all instruments of war, and their use destroys the 

enemy-the ego-and leads to liberation. The 

magical jewel was created during the churning of 

the world ocean at the beginning of time. The 

mark on Krishna's chest is one of the signs of his 

superior birth and of his principal vocation as a 

cowherd (gopa), a protector of cattle and of hu

man souls. 

Liberation is thought to be of different de

grees, depending on the devotee's level of prox

imity to, or identification with, the Lord. At the 

lowest stage, the devotee dwells in the divine loca

tion-Vaikuntha Heaven-in the Lord's company. 

This is called salokya-mukti. When the devotee's 

power and glory equals that of the Lord, it is 

known as sarishti-mukti. When he or she is abid

ing in close proximity to the Lord, it is called 

samfpya-mukti. The penultimate level of libera

tion is sarupya-mukti, in which the devotee attains 

perfect conformity with the Lord. Finally, there is 

ekatva-mukti, or the "liberation of singleness," in 

which the last trace of difference between the 

devotee and the Divine is lifted. 

Of particular interest for the Yoga student 

are Chapters 6-29 of the eleventh book of the 

Bht!igavata-Purana. This section is known as the 

Uddhava-Gfta, after the sage Uddhava, to whom 

the God-man Krishna expounds the Yoga of 

devotion. This "Song," which is sometimes re

ferred to as Krishna's last message, praises love

devotion above all other means: 

Just as fire that is ablaze with flames 

reduces wood to ashes, so devotion to 

Me removes all sin, 0 Uddhava. 

( 1 1 . 14. 19) 

Neither through [conventional] Yoga 

nor Samkhya, nor righteousness (dhar

ma), nor study, nor austerities, nor 

renunciation (tyaga) does he reach Me 

as [readily as he does through] devo

tion (bhakti), or the worship of Me. 

( 1 1 . 14.20) 

I, the beloved Self of the virtuous, am 

realized through singular devotion, 

through faith. Devotion established in 

Me purifies even [ outcastes] like the 

"dog-cookers" (shva-paka) from their 

[lowly and impure] birth. ( 1 1 . 14.2 1 )  

The devotee o f  Krishna i s  portrayed as 

an individual capable of deep emotion, 

worship, and renunciation as follows: 

He whose speech is interrupted by 

sobs, whose heart (citta) melts, who 

unabashedly sometimes laments or 

laughs, or sings aloud or dances-[ such 

a person] endowed with devotion to Me 

purifies the world. ( 1 1 . 14.24) 
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Faith in the nectar-like stories about 

Me, constant proclamation of My 

[greatness] , deep reverence (parin

ishthd) in worshiping [Me], and prais

ing Me with hymns; ( 1 1 . 1 9.20) 

delight in service [to Me], making pros

trations [before Me], rendering greater 

worship to My devotees, and consider

ing all beings as Me; ( 1 1 . 1 9.2 1 )  

doing bodily activities for M y  sake, 

reciting My qualities in sayings, offer-

ing the mind to Me, and banishing all 

desires; ( 1 1 . 1 9.22) 

renouncing things, pleasure, and enjoy

ment for My sake, [undertaking] what

ever sacrifice, gifting, oblation, recita

tion, vow, and penance for My sake

( 1 1 . 19.23) 

by such virtues, 0 Uddhava, self-sur

rendered people acquire love-devotion 

(bhakti) for Me. What other task 

remains for such a one? ( 1 1 . 1 9.24) 
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SOURCE READING 14 

Uddhava-Gfta (Selection) 

The following is a translation of Chapter 13 of the Uddhava-Gita, which speaks of the householder 
who has retired to the forest in order to pursue his quest for the Divine. The description of the hennit's life 
drives home the single-mindedness with which the serious practitioner must cultivate the yogic path. 

The Blessed Lord said: 

He who wishes to withdraw into the forest should live peacefully in the forest in the 

third quarter of his life, entrusting his wife to his sons or [taking her] with him. ( 1 )  

He should subsist on bulbs, roots, fruits, and wild plants and wear bark, cloth, grass, 

leaves, or a hide. (2) 

He should let his hair, body hair, nails, and beard grow dirty and not clean his teeth. 

Three times [a day, at sunrise, noon, and sunset,] he should immerse himself in water 

and sleep on the ground. (3) 

In the summer he should practice austerity with the five fires [i.e., four fires around 

him and the sun overhead]. During the .rains he should expose himself to the down

pours. In winter he should immerse himself up to his neck in water. In this fashion he 

should practice penance (tapas). (4) 

He should eat [food] cooked over a fire or [food that has] ripened over time, crushing 

it with a rock in a mortar, or even with the teeth as a mortar. (5) 

Understanding the power of ·the [right] place and time, he should gather all means of 

subsistence himself, and he should not eat [food] offered by others or what has been 

discarded. (6) 

The forest-dweller should worship Me [Krishna] with pleasing sacrificial cakes from 

wild plants, not with animal [sacrifices prescribed] by the scriptures. (7) 

377 



� THE YOGA TRADITION 

378 

The expounders [of the sacred tradition] prescribe for the sage (muni) the four-month 

[disciplines], and the [daily] fire ritual, as well as the new-moon and the full-moon 

[observances] as previously [mentioned] . (8) 

By thus petforrning asceticism (tapas), the sage who is steady in his duty (dharma) and 

worships Me by asceticism reaches Me from the world of the seers (rishi-loka). (9) 

But what greater fool is there than he who undertakes this great, unexcelled asceticism 

practiced with [immense] difficulty for [the sake of realizing] insignificant desires? 

( 10) 

When he is unable to [follow these] rules because of congenital tremors from old age. 

he should project [i.e., visualize] the [sacred] fires within himself, and with his mind 

intent on Me, he should enter the fire [of the Spirit]. ( 1 1 ) 

When he is running out of time in the worlds [driven by] action (karma) and its 

fruition, he should adopt dispassion (viraga), and having completely abandoned the 

fire (rituals], he should go forth [as a renouncer] . ( 1 2) 

Sacrificing to Me according to the injunctions and giving all that is his to the [ offici

ating] priests, as well as placing his own life-breath (prana) into the fires, he should 

go forth [feeling] carefree. ( 1 3) 

For the sage (vipra) intent on renunciation, the Gods, [fearing] that he may really tran

scend them and reach the Supreme, create obstacles in the form of his wife and other 

[loved ones]. ( 14) 

If the sage wants to retain a [second] piece of cloth, it should be no larger than the loin

cloth (kaupina). Having abandoned [everything], he should have nothing but his staff 

and bowl, except [during times of] distress. ( 15) 

He should place his foot after purifying [the ground] with his gaze and drink water 

purified with a cloth. He should utter words purified by truth and conduct [his life] 

witfl a purified mind. ( 16) 

� 
Silence (mauna), inactivity, and breath control (anila-ayama) are the restraints of 

speech, body, and mind. He who does not have these, 0 friend, cannot become an 

ascetic (yati) by [carrying around] a staff. ( 17) 
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He should go to the four estates (varna) for alms, except to the sinful. He should go 

to seven houses unannounced and should be content with whatever is given. ( 1 8) 

Going to a water tank outside [the village] and bathing there, he should, with speech 

restrained and apart [from other people], eat the purified remnant [of food left over 

after making proper offerings to the deities] , leaving no remnant himself. ( 1 9) 

He should roam alone over the earth, unattached and with the senses controlled, 

delighting in the Self, playing in the Self, Self-possessed, seeing the same [Self in 

everything] .  (20) 

Sheltering himself in a secluded and protected [spot], his pure intention (ashaya) 

[focused] upon My being (bhava), the sage should contemplate the singular Self :is 

nondistinct from Me. (2 I )  

He should consider the Self's bondage and liberation through the cultivation of wis

dom. Bondage is distraction ( 11ikshepa) through the senses, and liberation is the con

trol of these [senses]. (22) 

Therefore the saga, restraining the,six types [of senses, including the lower mind or 

manas], should roam [over the earth] with his intention (hhava) on Me. Finding great 

delight in the Self, [he should be] dissociated from [all] lowly desires. (23) 

He should roam over the earth abounding in virtuous countries, rivers, mountains, 

forests, and hermitages, entering cities, villages, herdsmen's stations, and caravan

saries [only] for the purpose of begging [alms]. (24) 

He should go for alms mainly to places with hermitages of forest-dwelling [ascetics] . 

By [eating] grains or herbs, he achieves a pure mind (sattva), free from delusion. (25) 

He should not perceive this [world] , seeing that it perishes. With unattached mind, he 

should abstain from [all] purpose in this [world] and the next. (26) 

"This world, mind, speech, and the group of life forces are all illusions (mayo) [super

imposed] upon the Self." By reasoning thus and relying on himself, he should aban

don [these illusory phenomena] and not consider them [anymore]. (27) 
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Pursuing wisdom, without attachment, devoted to Me, unconcerned, he should roam 

about, free from rules, having abandoned the stages of life (cishrama) with their 

[respective] characteristics. (28) 

[Even though he is] wise (budha), he should play like a child; [though] skillful, he 

should behave like a fool; [though] learned, he should talk like a madman; [though] 

educated (naigama), he should behave in cowlike fashion. (29) 

He should not be fond of debating the Vedas, nor be a heretic, nor an arguer. He should 

not at all take sides in controversies over useless statements. (30) 

The sage (dhfra) should not be agitated by people nor should he agitate people. He 

should be forbearing about insults and never harass anyone. In regard to the body, he 

should feel enmity to no one, like [peaceful] cattle. (3 1 )  

The singular supreme Self alone is i n  [all] beings, just as the [one] Moon i s  reflected 

in [many] vessels. [All beings] dwell in the Self, and [all] beings are of the [same] 

Self. (32) 

Cultivating steadiness and relying on destiny, he should not be sad when he does not 

get food, nor be delighted when he does get some. (33) 

He should desire food, [because] this is appropriate for the maintenance of life. By 

means of it one can reflect upon the truth, knowing which one is liberated. (34) 

The sage should accept whatever food comes to him by fate, excellent or otherwise; 

similarly, [he should accept] whatever clothes and bedding are provided. (35) 

The knower (jncinin) should practice cleansing, sipping [of water to rinse his mouth] ,  

bathing, and other disciplines, but not because of [any scriptural] prescriptions, just as 

I, the Lord, [do everything] as play. (36) 

For him there is no so-called misconception and, [if he has any], it is removed by see

ing 'Me. Until the termination of the body, [he enjoys] a certain vision [of Me]. Thence 

he is united with Me. (37) 
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The Self-possessed (atmavan) who is disgusted with actions producing suffering [but 

who] has not inquired into My teaching (dharma) should go to a sage [who can serve 

him as a] teacher (guru). (38) 

Intent on Me as the teacher, he should practice devotedly, with faith, and uncom

plaining until he realizes the Absolute (brahman). (39) 

The charioteer of the unruly senses, however, who has not restrained the six types [of 

senses, including the lower mind], who is without wisdom and dispassion, and [yet 

who] lives [the life of an ascetic carrying] the triple staff . . . (40) 

. . .  he, a destroyer of virtue (dharma), cheats himself and the deities (sura), as well as 

Me residing in himself. With his taints (kashaya) "uncooked" (avipakva), he is 

deprived of our [world] and the next. (4 1 )  

The lifestyle (dharma) of a monk [includes] tranquillity (shama) and nonharming, of 

a forest-dweller asceticism and [pure] vision (ikshii), of a householder protection of 

beings and sacrifice (ijya), of a twice-born [brahmin] service to the preceptor. (42) 

Chastity, asceticism, cleanliness, contentment, and kindness to beings are also a 

householder's duties. Worshiping Me is desirable for all. (43) 

He who worships Me thus constantly by [performing] his duties, and is devoted to 

none other and intent on Me in all beings, soon finds My love. (44) 

0 Uddhava, by unswerving devotion, he comes to Me, the great Lord of all the worlds, 

the Absolute, the [ultimate] cause, the origin and end of all [beings and things]. (45) 

With his being (sattva) thus cleansed by [the performance] of his duties, knowing My 

state, endowed with wisdom and knowledge, he soon attains Me. (46) 

Associated with devotion to Me, this duty (dharma) relating to the estates (varna) and 

stages of life (ashrama) [and which is] marked by [proper] conduct, verily, is con

ducive to the highest (nihshreyasa), the Supreme. (47) 

I have disclosed this to you, 0 friend, [which is] what you asked Me: how a devotee 

(bhakta) disciplined in [the performance] of his duties attains Me, the Supreme (para). 

(48) 
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The Alchemy of Hatred home the fact that the spiritual process is a matter 

of the play of attention. Of course, for such a pow-

Perhaps the most extraordinary teaching of erful negative emotion to have a liberating effect, 

the Bhdgavata-Purana is the "Yoga of hatred" there must exist the right karmic preconditions as 

(dvesha-yoga), according to which a person who well. Absolute hatred is as impossible for an ordi

thoroughly hates the Divine can achieve God- nary individual as absolute love. 

Realization as readily as one who deeply loves 

the Lord. Sage Narada, a frequent spokesman for 

the Bhagavata religion, expresses it thus: 

All human emotions are grounded in 

the erroneous conception of "I" and 

"mine." The Absolute, the universal 

Self, has neither "I'' -sense nor emo

tions. (7 . 1 .23) 

Hence one should unite [with God] 

through friendship or enmity, peace

ableness or fear, love or attachment. 

[The Divine] sees no distinction what

soever. (7 . 1 .25) 

Narada goes on to mention Kamsa, who 

The Devf-Bhagavata 

In connection with the great Bhdgavata

Purana, at least brief mention must be made of the 

Devf-Bhagavata. Although it is a prominent 

Sbakta work, it is modeled on the Bhdgavata

Purana, and it illustrates the vital tradition of 

devotion among those who worship the Divine in 

its feminine aspect. This secondary Purana was 

composed perhaps in the twelfth or thirteenth cen

tury C.E. 

IV THE GiTA-GOVINDA 

reached God through fear, and Shishupala, king of While the Bhdgavata-Purana, true to its syn

the Cedis, who reached God through hatred. In cretistic Puranic character, deals with all kinds of 

fact, Shishupala's hatred was cultivated over sev- theological, philosophical; and cosmological mat

eral inr,amations. He was the demon king ters besides telling the story of Krishna's heroic 

Hiranyakashipu ("Gold-Cloth"), who tortured his life, the somewhat later Gita-Govinda ("Song of 

son Prahlada for his devotion to Vishnu, but was Govinda") is solely dedicated to celebrating Lord 

disemboweled by the God who assumed the form Krishna's love of his favorite shepherdess, Radha. 

of Nara-Simha ("Man-Lion"). In another birth The name Govinqa is one of Krishna's many ap

Shishupfila was the demon Ravana who was slain pellations. It means literally "cow-finder" and re

by Rama, an incarnation of Vishnu. fers to the God-man's occupation as cowherd in 

The idea that hatred can tum out to be a path- the Vrindavana region. There is an esoteric signif

way to God, shocking a.> it is to conventional sen- icance to �e name as well, since the Sanskrit word 

sibilities, is a. logical consequence of the ancient go not only means "cow" but also stands for "wis

esoteric doctrine that we become whatever we dom." Thus, Govinda is the finder of gnosis (jna

medilate upon. The intense hatred that Shishupala na). 

entertained toward Lord Vishnu had the effect that This Sanskrit poem by the twelfth-century 

he thought about the Divine incessantly, and there- Bengali writer Jayadeva is a profound allegory of 

fore ultimately became absorbed in it. This brings the love between the personal God and the human 
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self, which has strong erotic 

overtones. It is expressive of a 

new trend in the Vaishnava de

votional movement, coincid

ing with its expansion to the 

North of the Indian peninsula. 

Suddenly, great prominence 

was given to the figure of 

Radha as an embodiment of 

the feminine principle of the 

Divine. Confiding in a friend, 

Radha recounts her love ad

venture with Krishna thus: 

©AUTHOR 

his great intoxication 

with passion. (2.14) 

Secretely at night I went 

to his home in a conceal

ed thicket where he re-

Krishna and Riidha in lm·ing embrace 

Radha pines for her lover, 

as the awakened heart yearns 

for God. Reflecting the radical 

spirit of Tantra, the Gfta

Govinda extensively employs 

sexual metaphors to convey 

the bodily passion that the 

devotee feels when he or she 

contemplates God. In its erotic 

explicitness it surpasses ·the 

comparable literature of the 

bridal mystics of medieval 

Christendom. 

mained in hiding. Anxiously I glanced 

in all directions, while he was laughing 

with an abundant longing for the delight 

(rati) [of sexual union]; 0 friend! Make

the crusher of [the demon] Keshin love 

me passionately. I am enamored, enter

taining desires of love! (2.11) 

I was shy at our first union. He was kind 

toward me, [showing] hundreds of inge

nious flatteries. I spoke through sweet 

and gentle smiles, and he unfastened the 

garment around my hips. (2.12) 

He laid me down on a bed of shoots. 

For a Jong time he rested on my �reast,

while I caressed and kissed him. Em

bracing me, he drank from my lower 

lip. (2.13) 

J closed my eyes from drowsiness. The

hair on his cheeks bristled from my 

caresses. My whole body was perspir

ing, and he was quite restless because of 

V THE BHAKTI-YOGA OF THE 
VA/SHNAVA PRECEPTORS 

The ecstatic devotionalism of the Alvars 

attracted not only the illiterate mas.ses, who were 

moved by the Alvars' strong sentiments of love, 

but also stimulated the intelligentsia to develop 

sophisticated philosophical doctrines revolving 

around the ideal of love (bhakti). The first of these 

learned Vishnu devotees was Nathamuni, who 

lived in the tenth century C.E. He is said to have 

often walked about naked, chanting the sacred 

name of God Vishnu. Some scholars identify him 

with Shri Niltha, the author of several works, 

including the Yoga-Rahasya ("Secret Doctrine of 

Yoga"). Another important figure among the 

so-called. "preceptors" (acarya) of Vaishnavism 

was Yamuna, the grandson of Nathamuni. He 

wrote six works, of which the Siddhi-Traya 

("Triad of Perfection") is the most significant. 

According to tradi.tion, Yamuna, who described 

himself as a "vessel of a .thousand sins," learned 

the eightfold Yoga from Kuruka Natha. It was 
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Nathamuni who had entrusted Kuruka Natha with 

this teaching for the benefit of his grandson. In-

terestingly, the modem Yoga master Tirumalai 

Krishnamacharya, who died in 1989 at the age of 

10 I, traced his lineage back .to Nathamuni. 5hri 
Krishnamacharya passed his teachings on to T. K. 

V. Desikachar (his son), B. K. S. Iyengar (his 

brother-in-law), Indra Devi, and Pattabhi Jois, who 

all have become great teachers in their own right. 
' 

The most influential preceptor was unques

tionably Ramanuja ( 1 0 1 7- 1 1 37 C.E.), who sought

to unite the Vaishnavism of the South and the 

North, and to some degree succeeded in doing so. 

Yamuna, who had expressed a keen interest in 

meeting the brilliant Ramanuja, was dead by the 

time Ramanuja came to pay homage to him. Three 

of Yamuna 's fingers were curiously twisted, and 

Ramanuja took this to be a final message to him. 

He understood it to mean that he should preach 

the Vaishnava doctrine of unconditional surren

der, or prapatti, and write a commentary on the 

Brahma-Surra, as well as on many other works 

championing the Vaishnava faith as taught by the 

Al vars. 

The visit to Yamuna occurred after Rama

nuja had been asked to leave the ashrama of his 

own teacher, Yadavaprakasha, who was a learned 

but irascible man. His discipleship had been 

stormy, because he begged to differ from his guru 

on several doctrinal issues. Whereas Yadava

prakasha avowed a strictly nondualistic interpreta

tion of the Vaishnava scriptures, Ramanuja was at 

heart a qualified nondualist, believing that the 

Divine is not a mere distinctionless One but com

prises infinite differentiation. 

Ramanuja lived a long and eventful life, and 

his many works expounding the philos

ophy of Vishishta-Advaita formed the 

foundations of a comprehensive exeget

ical literature that offered the most seri

ous challenge to the "radical nondualism 

of Shankara's school. 

Ramanuja and his followers op

pose Shankara's notion that the experi

enced world of multiplicity is unreal. 

They place no faith in the doctrines of 

maya ("illusion") and avidya ("igno

rance"), by which the Shankara camp 

seeks to explain the fact that, even 

though there is only the Absolute, we 

actually experience distinctions. If there 

were such an agent as ignorance, the fol

lowers of Ramanuja argue, it could not 

be located in the omniscient transcen

dental Reality. But if it is not located in 

the Absolute, it would form an alterna

tive rea�ity to it, which would complete

Cl JAMEs RHEA ly undermine the idea of radical nondu-

Ramfinuja al ism. 
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Ramfiltuja was an eager protagonist of Yoga, 

which he understood as Bhakti-Yoga. For him, the 

purpose of meditation is to generate love for the 

divine Person. He was consequently rather critical 

of Patanjali 's Yoga, which is not only dualistic but 

also aims at stilling the mind rather than turning 

the heart to God. Ramfiltuja was similarly wary of 

Jnfilla-Yoga, as taught by Shankara, because in the 

beginner it tends to lead to intellectualism and 

self-delusion. In preparation for meditation, or the 

contemplative remembrance of the Divine, one 

should instead engage in Karma-Yoga. 

From Ramfiltuja's point of view, liberation is 

not the annihilation of the self but rather the 

removal of its limitations. The· liberated befog 

attains the "same form" as the Divine, though this 

does not imply the obliteration of all distinctions. 

Rather, liberation is conceived as a kind of fel

lowship with and in the divine Person-a condi

tion of continuous love-devotion-but whereas 

the divine Person is infinite and the absolute cre

ator of the universe, the liberated devotee is finite 

and has no power of creation. For Ramfiltuja, lib

eration occurs only after death. Love is the means 

and the goal, and it can and should be cultivated 

throughout one's life on Earth or in any of the 

higher realms of existence. 

Yogic teachings also play-

ed a role in the schools of the 

other four great Vaishnava pre

ceptors-the Vedfilttic dualist 

Madhva ( 1 238-1 3 1 7  C.E.), the 

theologian of duality-in-nondu

ality Nimbarka (mid-twelfth 

century c.E.), the pure nondual

ist Vallabha ( 1479- 1 5 3 1 C.E.), 
and the ecstatic Krishna 

Caitanya ( 1 486- 1 53 3  C.E.), 
who argued that the true nature 

of Reality is imponderable. 

numerous adherents all enlist the capacity for 

self-transcending love and surrender as the princi

pal means of liberation. It is here that psychospir

itual technology is the most artful and the least in 

danger of degenerating into crude manipulation of 

the body-mind, as is characteristic of some 

schools of Hatha-Yoga. Of course, the path of the 

heart, or Bhakti-Yoga, has its own risks, such as 
rampant irrationalism and unbridled emotional

ism. It appears, however, to be inherently more 

conducive to a balanced approach by integrating 

the intellect with the feeling aspect of the psyche. 

The heart (hrid, hridaya) has from ancient times 

been acknowledged as a primary focus of the spir

itual process. "The heart," says a modem sage, "is 

the cradle of love."
6 

And it is at the heart that, 

according to many schools and traditions, the great 

awakening occurs. 

The bhakti movement gives feeling prece

dence over the intellect. This emphasis is best 

seen in the notion of bhava. In the context of ordi

nary life, the term bhava signifies "sentiment" or 

"emotion," which includes aesthetic appreciation. 

According to the Sanskrit dramatists, there are 

nine predominant emotions: love, joy, sorrow, 

anger, courage, fear, disgust, surprise, and renun

ciation. 

These teachers and their Madhva 

In a spiritual context, the 

word bhiiva denotes feeling

charged ecstasy or the ultimate 

mind-melting love-devotion 

experienced in the presence of, 

or in union with, the Divine. 

This elevated state is often 

referred to as mahii-bhiiva, or 

"great mood," whose symptoms 

include spontaneous laughter, 

weeping, singing, dancing, and 

raving. At times, mahii-bhiiva 

resembles madness, and not a 

few Vaishnava ecstatics have 
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called themselves madcaps because of the irra

tional behavior engendered by the intense emo

tion experienced during the ecstatic state. 

A closely related concept in the Vaishnava 

tradition is that of rasa, a term which means liter

ally "taste" or "essence" and here refers to the 

basic mood of a person or situation. Thus Vishnu 

devotees experiencing ecstasy are said to enjoy 

the mood of love (bhakti-rasa). The term was first 

introduced in connection with the dramatic arts, 

where it conveys the principal mood that inte

grates the various elements of a dramatic compo

sitiqn. Whereas rasa represents an objective senti

ment, bhava refers more to a subjective, personal 

mood. Just as there are nine types of bhOva, there 

also are nine corresponding types of rasa, which 

can be subjectively experienced through the bhO

vas. 

VI. JNANADEVA AND OTHER
SAINTS OF MAHARASHTRA

One of the great Vaishnava adepts of the path 

of devotion, tempered by wisdom, is Jnanadeva 

( 1 275- 1 296 C.E.). He was the second of four chil

was still very young, definitely before his fifteenth 

year. 

It was at age fifteen that Jnanadeva com

posed, in honor of his guru and brother Nivritti 

Natha, his famous poetic Marathi commentary on 

the Bhagavad-Gita that has been treasured as 

much for the depth of its wisdom as its stylistic 

beauty. This extensive commentary of nearly nine 

thousand verses was delivered orally sponta

neously by him chapter after chapter and was 

only subsequently written down. It has two titles: 

BhOva-Artha-Dfpika ("Light on the Original 

Meaning," written BhOvarthadfpika) and, more 

simply, Jnoneshvarf (from the words jnana or 

"wisdom" and fshvarf or "female ruler"). Jna

nadeva 's friend and disciple Namadeva of Pand

harpur, the author of many devotional works, 

spoke of the Jnoneshvarf as "a wave of brahmic 

bliss." 

At the behest of his brother-guru, he also 

composed the Amrita-Anubhava ("Experience of 

Immortality," written Amritonubhava), which has 

been called the greatest philosophical work in the 

Marathi language. Another work, the Changadeva

Posashthi, was composed as an instructional poem 

for the yogin Changadeva, who had been proud of 

his magical powers but had 

discovered humility when 

sitting at Jnanadeva 's feet. 

Additionally, there are about 

nine hundred devotional 

hymns (abhanga) attributed 

to Jnanadeva. 

dren born to pious but poor 

brahmin parents who lived in 

the village of Alandi near 

Pune (Poona) in Maharash

tra, a country that has spawn

ed many fine saints and sag

es. His older brother, Nivritti 

Natha, was a disciple of Ga

hini Natha, who belonged to 

the tradition of Goraksha 

Natha, the great Hatha-Yoga 

master and mahO-siddha. He 

had been initiated at the ten

der age of seven, and in tum 

initiated Jnanadeva when he Jniinadeva 

Jnanadeva was not 

only a realized master and 

poetic genius but also a mir

acle worker, who, among 

other things, is said to have 

made a buffalo recite verses 

from the Rig-Veda and to 

have brought the saintly 
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Saccidananda Baba back to life. Yet, such feats 

meant nothing to him compared with his love for 

the Divine and his teacher. At only twenty-one 

years of age, he had himself buried alive to exit 

this world while immersed in deep meditation. 

His samadhi site in Alandi continues to attract pil

grims. 

His Jnaneshvarf (6. 192-3 1 7), among other 

things, includes a remarkable description of the 

kundalinf process as taught in early Nathism. For 

him, the awakening of this formidable power 

locked in the human body was intimately connect

ed with guru-yoga, the spiritual discipline of hon

oring the teacher as an embodiment of the Divine. 

He begins Chapter 1 5  with the following words: 

Now I shall place my guru's feet on the 

altar of my heart. (I) 

Pouring my senses as flowers into the 

cupped hands of the experience of un

ion with the Supreme, I offer a handful 

of these at his feet. (2) 

Jnanadeva's philosophy was firmly rooted in 

his personal spiritual realization. He rejected 

Shankara's maya-vada (which regards objective 

reality as illusory), and instead taught that the 

notion that the world's appearance is due to igno

rance (avidya) is itself illusory. Rather, he tells us, 

the world is divine play, and its cause is none 

other than the Supreme itself. Instead of being 

merely an illusion that deludes people, the uni

verse is an expression of divine love. Similarly, 

the individuated psyche (jfva) is not, as Shankara 

insisted, "mere appearance" but a necessary man

ifestation of the ultimate Reality, which experi

ences its own delight in the mirror of creation. 

Consequently, for Jnanadeva, the purpose of 

human life is not liberation-in the sense of 

escaping from a merely illusory world-but 

moment-to-moment realization of the presence of 

the Divine in and as one's body-mind. 

Another celebrated Maharashtrian saint is 

Eka Nath ( 1 533 or 1 548- 1 599 c.E.), who was 

orphaned at an early age and brought up by his 

grandparents. At the age of twelve, following an 

inner voice, he secretly left his home to become a 

disciple of Janirdana Svamin, with whom he 

lived for six years. Later he was married, but he 

maintained a rather formal relationship with his 

wife and insisted that one should keep a distance 

from all women other than one's wife. He was a 

man of tremendous self-control and patience and 

had a keen sense of the equality of all people. He 

created a voluminous spiritual literature, includ

ing commentaries on the eleventh chapter of the 

Bhtigavata-Purana and on the first forty-four 

chapters of the Ramayana, as well as numerous 

devotional hymns. 

Eka Natha was a true bhakta who shed tears 

of joy in the state of ecstatic union with the Be

loved. In one of his abhangas, he speaks of hav

ing discovered the "eye of the eye" and his entire 

body being endowed with vision. His love for the 

Divine was inseparable from his love for his guru, 

and in all his songs of praise he joins his own 

name to that of Janirdana to honor the eternal 

bond between them. For him, a God-realized 

sage, all distinction between worshiper and wor

shiped had ceased. There was only the One. 

In the seventeenth century, the Maharashtrian 

bhakti movement produced the saintly figure of 

Tukirama ( 1 598?-1650? c.E.), who was born into 

a poor family of farmers. He experienced every 

conceivable hardship, for which he was, however, 

grateful, as it kept him humble and open to the 

Divine. According to one traditional account, he 

ascended to heaven in Christlike fashion. 

He was greatly influenced by Jnanadeva but 

reflected more the emotional approach of Nama

deva, which is expressed in his many popular 
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abhangas. His inspired poetic creations were on 

everyone's lips, but his success among the ordinary 

people filled the local intelligentsia with envy. One 

of his enemies went so far as to throw all his 

abhangas into the river. Distraught by this callous 

act, Tukarama started a rigorous fast to learn di

rectly from the Beloved whether he was to desist 

from composing further songs. After thirteen days 

of abstaining from both food and water, he was 

granted the assuring vision. His troubles in the vil

lage continued, however. One of his revilers even 

poured boiling water on him, which caused him 

great agony but did not deter him from practicing 

forgiveness and patience. As fate would have it, 

sometime later the same man suffered from a 

seemingly incurable and very painful illness. In the 

end, he had to ask for Tukarama 's help, which was 

promptly given. The saint composed a special 

abhanga for the sinner, which immediately healed 

an unparalleled melting pot for both Tantra-not

ably in the form of the Sahajiya mysticism-and 

the movement of devotionalism (bhakti-marga). 

One of its great scions was Jayadeva, the twelfth

century author of the Gfta-Govinda mentioned 

above. Two centuries later, it produced the ecstat

ic poet Candidas, who is considered the father of 

Bengali poetry. His love songs featuring Lord 

Krishna and his beloved Radha are sung in the 

Bengali villages to this day. 

Candidas is also still famous for the scandal 

he caused when he, a brahmin by birth, fell head 

over heels in love with the low-born washer maid 

Rami. It was this passionate human love that 

fueled Candidas's spiritual poetry, making his 

poems masterworks of Bhakti-Yoga. He sings of 

Radha's overwhelming love for Krishna, who 

makes her tremble with excitement and whose 

divine flute produces such enchanting music that 

him. she cannot seal her ears or shield her heart from 

Tukarama observed only two vows: to fast the notes. Radha is, of course, a symbol of the 

on ekddasht day and to always sing God's praise. 

Tukarama, who lived during troubled times, ex

horted his disciples to become heroic warriors on 

the spiritual battlefield. He had many disciples 

who were distinguished for their own spiritual 

realization and literary creativity. 

Another great Maharashtrian saint is Rama

dasa ( 1 608-1 68 1  c.E.), who practiced twelve 

years of severe austerities before he had his 

longed-for vision of Rama. He had numerous dis

ciples, including King Shivaji, who carried the 

bhakti tradition into the eighteenth century. 

VII. THE MINSTREL-SAINTS OF 
MEDIEVAL BENGAL 

Ever since the time of the Buddha, Bengal 

has been a country of spiritual, intellectual, and 

artistic creativity. In medieval times, Bengal was 
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poet's own intense passion for the Divine. 

In the fifteenth century, Shri Caitanya, who 

is counted among the five great preceptors of 

Vaishnavism, preached the gospel of ecstatic love 

throughout Bengal. His missionary travels even 

took him to the extreme South of the Indian 

peninsula. Though renowned as a Vedanta schol

ar, Caitanya left a mere eight verses of devotion 

and instruction to his followers-a composition 

known as the Shiksha-Ashtaka. Caitanya's teach

ing is the foundation for the contemporary 

Krishna Consciousness movement, which was 

established in America in 1965 by the then seven

ty-year-old Shrila Prabhupada, also known as A. 

C. Bhaktivedanta Swami ( 1 896-1 977). 

Shrila Prabhupada belonged to the Bengali 

Gaudiya lineage that traces its origin back to 

Madhva and even to early Vedic times. After 

Madhva and Caitanya, who infused it with the 

lifeblood of spiritual realization, the greatest 
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luminary of this lineage was his 

chief disciple, Jiva Gosvamin. 

He authored the Shad-Sandarb

ha, which seeks to explain the 

Bhdgavata-Purana from an eso

teric point of view, and the 

Tattva-Sandarbha, which is a 

philosophical introduction to the 

former work, as well as twenty

three additional books. The 

Gaudiya lineage has produced 

many other works, all of which 

extol the ideal of bhakti. 

OJAMESAHEA 

fluid and is even denied alto

gether by some of them-a fit

ting demonstration of the essen

tial truth of the bhakti movement 

that the Lord is one and exists for 

all people. 

VIII. POPULAR LOVE
MYSTICISM
OF THE NORTH

Many other devotional 

poets followed in the footsteps 

of Caitanya and his predeces

sors. Among them are the Bauls 

of modem Bengal, who consider 

themselves madmen (kshepa). 

A portrayal of the bhakti 

movement, however brief, would 

be incomplete without mention

ing the North Indian saints Kabir, 

Mira Bai, Tulsi Das, and Sur 

Das, who inspired many genera-
Cai tan ya 

tions of pious Hindus with their 

mystical poetry. The name Baul is said to derive from the Sanskrit 

term vatu/a, meaning "madness." The Bauls' 

madness is of the ecstatic variety, and their only 

concern is to inwardly delight in the presence of 

the Divine and to outwardly give witness to their 

love-devotion through song and dance. The Bauls 

include women ecstatics, nota

bly the twentieth-century "moth

ers" Anandamayi Ma, Arcana

puri Ma, Lakshmi Ma, and Yog

eshvari Ma. The contemporary 

Western teacher Lee Lozowick 

also has modeled his lifestyle 

and teaching after the love-mad 
• 7 

eccentnc ways of the Bauls. 

Kabir, the son of a Muslim weaver, spent his 

youth in the sacred Hindu city of Benares (Varan

asi). His date of birth and year of death are uncer

tain. Some scholars favor 1 398 to 1 448 C.E., while 

others espouse 1 440 to 1 5 1 8  c.E. or similar dates. 

Early on, Kabir cherished recita

tion (japa) of the divine name of 

Rama, which angered both his 

fellow Muslims and his Hindu 

contemporaries. In time, howev

er, Kabir became a lasting sym

bol of tolerance. According to 

one tradition, Kabir was a disci

ple of Ramananda, who was a 

pupil of the famous South Indian 

master Ramanuja. It is clear 

from his poetry, however, that he 

also was greatly influenced by 

Sufism, which had taken firm 

In India there is  also a 

group of Moslem Bauls, who are 

known as Auls (from the Arabic 

word awliya, meaning "proximi

ty" to God). The distinction be

tween the Hindu and the Mus-
CCL.ARION CALL PUBLISHING, Eugene, Oregon 

A. C. Bhaktivedanta Swami root in India by the beginning of 

lim Bauls (who are Sufis) is very (Shrila Prabhupada) the thirteenth century C.E. This 
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influence is best seen in Kabir's rejection of all 

religious images. 

Kabir was a spirited spokesman for simple 

and direct devotion to the Divine who never failed 

to point out the inherent limitation of all external 

or conventional religious forms. He regarded him

self as "Rama's wife" or "God's bride," yet he was 

eager to emphasize that Rama (Hindi: Ram) was 

not an exclusively Hindu deity. Hence, he used 

many other names for the Divine in his poetry. For 

him God was undefinable and unknowable, be

yond the reach of doctrines and dogmas. Kabir in

sisted, however, that God could be realized within 

oneself when one knows how to "tum the key to 

the tenth door." The "tenth door"-as opposed to 

the nine portals (openings) of the human body 

through which consciousness flows outward-is 

located in the middle of the head. This locus also 

is known as the "third eye." 

Kabir's poetry, written in Hindi, is unsophis

ticated, yet powerful and penetrating. A large 

number of his poems and utterances were com

piled in 1 570 c.E. by one of his followers under 

the title Btjak. Many of these creations were 

included in the Adi-Granth, the sacred scripture of 

the Sikhs, whose spirituality is briefly introduced 

in Chapter 1 6. 

Another great and 

Krishna, in whom she put her faith completely. 

She pictures herself sporting with him in the mys

tical region of Vrindavana as one of his shep

herdesses (gopi). Rich in imagery and metaphor, 

Mira Bai's songs of love-devotion are highly lyri

cal and designed to awaken in others the same 

intense longing for Krishna. 

A generation later, Tutsi Das ( 1532-1623 

C.E.) sang the glory of God in the form of Rama.

Followers of Ramananda rescued him from the 

life of a street urchin, and he became a much

loved composer of many popular Hindu poems in 

honor of God Rama. He created a much-celebrat

ed vernacular version of the Ramayana epic, 

known as the Rama-Carita-Manasa ("Lake of 

Rama's Life"). 

A contemporary of Tutsi Das and rivaling 

him in fame was Sur Das. Like the Greek Homer 

he was born blind, yet his love poetry dedicated to 

Krishna bespeaks his visionary genius. His poetic 

creations have been collected in the Sur Sagar 

("Sur's Ocean"), a massive work containing over 

five thousand poems in one edition, though sever

al thousand more bear his name. Tradition remem

bers Sur Das as a truly inspired and prolific poet, 

yet undoubtedly not all the poems ascribed to him 

are actually from his pen. 

Northern India has 

produced many other 

poet-saints representing 

the passionate path of 

Bhakti-Yoga revolving 

around the worship of 

God Vishnu in one of 

his manifestations-too 

many inspired poet

saints to mention here 

individually. 

much-loved poet-saint 

of that era is Mira Bai, a 

Rajput princess, who 

probably lived from 

1498 to 1 546 C.E. Her

spiritual aspiration was 

awakened by the death 

of her parents and hus

band in short succes

sion. It led her to adopt 

the itinerant life of a 

bhakti minstrel. Her 

chosen deity was Lord Kabir 
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"One should fortify the Veda by means of the ltihtlsas (popular 

story collections] and the Puranas, for the Veda shrinks back

from the untutored who might damage it." 

-Vayu-Purana (1.201) 

YOGAANDY HEPURANAS 

I. THE NAKED ASCETIC 

O
ne upon a time, God Shiva, in the youthful guise of the skull-carrying naked ascetic 

Kfilabhairava, was wandering in the Devadaru forest. He was accompanied by his spouse Sati 

and God Vishnu in human form. The forest was inhabited by many saints, seers, and sages and their 

families. Wherever Kalabhairava went, the women became so infatuated with him that they ripped off 

their clothes, touched him, embraced him, and followed him around. The young men were similarly 

affected by him. The holy men, however, were infuriated by the stranger's outrageous demeanor and his 

magical effect on their women and sons. They demanded that he cover his genitals and start doing real 

penance (tapas). Using their store of psychic power gathered over decades of fierce austerities, they 

repeatedly cursed Kalabhairava. Yet their curses bounced back "like starlight falling upon the sun's 

brightness," without doing any damage whatsoever. Furious about their failure, they started to beat the 

naked ascetic with sticks, and he had to flee. 

Then Kfilabhairava and his entourage arrived at the hermitage of Sage Vashishtha, where he begged 

for alms. The sage's wife, Arundhati, approached the visitor with great reverence, wanting to feed him. 

But again Kfilabhairava was driven away by the holy men of the area. They shouted after him that he 

should tear out his penis so that it could not offend people any longer. Without hesitation, KSJ.abhairava 

tore out his genitals-and instantly vanished. Suddenly the entire world was plunged into darkness, and 

the earth quaked. 

At last it dawned on the seers and sages that Kfilabhairava was none other than God Shiva himself, 

and they were overcome with shame and terror. Upon the advice of Brahma, the Creator of the universe, 

they sought Shiva's forgiveness by worshiping his symbol (lingo), the principle of creativity. In due

course, Shiva returned to the forest and revealed to the penitent sages the secrets of the Yoga of the Lord 
of Beasts (pashupata-yoga). 
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This story, which is told in the Kurma

Purana (chapter 2), is typical of the legendary 

materials with which the Purana literature 

abounds. These stories were intended for the ears 

of the rural folk, and they never failed to entertain 

and edify, as well as to explain the sacred prac

tices and ideas of those who had dedicated their 

lives to the pursuit of liberation or paranormal 

powers, as the case may be. 

II. YOGIC TEACHINGS IN THE
PURANIC ENCYCLOPEDIAS

The Puranas are popular encyclopedias in 

the rambling style of the Mahabharata epic, 

though they are somewhat more structured. The 

word purana itself simply means "ancient" and 

here denotes an age-old narrative; it refers to the 

contents of these narratives, which deal with the 

origins of things-from genealogies of royal fam

ilies to the genealogy of the universe itself. The 

Puranas are a mixture of myth and history, tradi

tion and innovation. 

The Puranic lore extends back to Vedic 

times, when the Puranas were still memorized 

and orally transmitted rather than written down. 

However, a reference in the Atharva-Veda 

( 1 1 .  7 .24) suggests that already at that early time 

there might have been written works going by the 

name of Purana. They are sometimes regarded as 

a fifth Veda, which indicates the high esteem in 

which they were once held. Originally they were 

transmitted by storytellers (suta) outside the brah

manical orthodox circles, but over the centuries 

became increasingly the property of brahmin 

families specializing in their recitation. In some 

reSIJects, the Puranas were to the general public 

what the Vedas and Brahmanas were to the Vedic 

priestly families. Their mythology depended to 

some degree on Vedic mythology but followed its 

392 

own course of evolution; and today, while tradi

tional Hindus scarcely remember the myths and 

legends of the Veda, they are steeped in the richly 

imaginative world of the Puranic legends. 

None of the earliest compositions of this lit

erary genre have survived, but very probably 

some of their ancient teachings are remembered in 

the eighteen great Puranas that are extant today. 

The oldest of these texts, however, appear to have 

been created only in the early centuries of the first 

millennium C.E. Some-like the important Bhag

avata-Purana-are still later compositions. All of 

these works undoubtedly contain material from 

various periods, and all are traditionally said to 

have been authored by Sage Vyasa ("Arranger"), 

who also is credited with having collected the four 

Vedic Samhitas. According to the Vishnu-Purana 

(3.6), Vyasa compiled the so-called Purana

Samhira from various ancient tales and then 

passed it on to his disciple Romaharshana. He, in 

turn, imparted it to his disciples Kashyapa, 

Savami, and Shamsapayana, each of whom creat

ed his own text. 

The eighteen Maha ("Great")-Puranas, each 

of which consists of tens of thousands of verses, 

are the Brahma- (also sometimes referred to as the 

Adi, "Original")-, Padma-, Vishnu-, Vayu- ,  Bhdg

avata-, Narada-, Markandeya-, Agni-, Bhavishya-, 

Brahma-Vaivarta-, Lingo-, Varaha-, Skanda-, Vam

ana-, Kurma-, Matsya-, Garuda-, and Brahmanda

Purana. 

In addition to the Maha-Puranas, there are 

also eighteen Upa ("Secondary" or "Minor")-Pur

anas, as well as a number of local compositions 

bearing the title Purana. One of the most signifi

cant of these secondary texts is the Devl-Bhag

avata-Purana, which is dedicated to the worship 

of the great Goddess. 

All these works seek to instruct the faithful 

of the various religious traditions, and they have 

been most influential in the education of the 
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masses. They purport to deal, ideally, with five 

principal themes. Usually they start with a mytho

logical account of the creation (sarga) of the 

world. This is followed by a treatment of the 

world's re-creation (pratisarga) after its destruc

tion at the end of a cycle (ka/pa). A third major 

topic is the genealogies ( vamsha) of the seers and 

deities. Next in sequence of treatment is a mytho

logical account of the cosmic eras called manvan

tara ("Manu interim"). These are the great cycles 

of existence, each of which has its own Manu, 

who, like the Hebrew Adam, gives birth to hu

mankind. Lastly, the Puranas are supposed to deal 

with the genealogical histories (vamsha-anucari

ta
1
) of the royal dynasties. 

Few Puranas conform to this traditional 

ideal of what are called the "five characteristics" 

(panca-lakshana}, and most contain much extra

neous matter, including brief treatments of yogic 

teachings. The types of Yoga discussed differ 

greatly, but they all tend to be integrally connect

ed with the worship of particular deities, prilT)ari

ly Vishnu and Shiva. Not surprisingly, therefore, 

most of these teachings have a ritual character, 

though some texts offer a more contemplative 

type of Yoga. 

The Brahma-Purana deals with Yoga in 

Chapter 235 (stanzas 4-29). Here we can read 

that practitioners should first lovingly venerate 

their teacher and study the yogic scriptures as well 

as achieve competence in the Vedas, Puranas, and 

ltihdsas (histories). Then, after acquainting them

selves with the dietary rules, the proper time and 

place for practice, and the faults (dosha) on the 

yogic path, they should begin the practice of Yoga 

(yoga-abhyasa}, transcending greed and the pairs 

of opposites (dvandva). 

Practitioners are advised to avoid practicing 

with a distracted mind or when they are weary or 

hungry, or when it is too cold, too hot, or too 

windy. They should also avoid places that are too 

noisy or too close to water or fire, a dilapidated 

cow pen, crossroads, a place infested with crawl

ing creatures, a cemetery, a river bank, a monas

tery, an anthill, a well, a spot covered with dry 

leaves, or an otherwise dangerous place. Those 

who ignore this advice are warned that they might 

encounter a variety of difficulties, including deaf

ness, blindness, heaviness, loss of memory, dumb

ness, sluggishness, and fever. Suitable locations 

are a hermitage (ashrama}, a vacant building in a 

quiet town free from fear, or an isolated, pure, and 

delightful temple. 

The best times for practicing Yoga are said 

to be the morning, noon, or the first or last yama 

(three hours) of the night. Practitioners are further 

advised to sit on a seat that is neither too high nor 

too low, and facing east. At all times, they should 

keep the body from head to toes in an even pos

ture. The recommended posture is the lotus pos

ture (padma-asana, written padmasana}, which 

entails gazing at the tip of the nose with half

closed eyes. The eyes should be closed for medi

tation, however, and the favored procedure is 

meditation by means of the sacred syllable om. 

This involves placing the organs of action, the 

cognitive organs, and the five elements in the 

"knower of the field" (kshetra-jna}, which is the 

universal Self as it resides in the finite body-mind 

(called the "field" or kshetra). 

Those who become competent at this will be 

able to withdraw their senses as a turtle with

draws its limbs. Success in Yoga comes to those 

who abandon all sense objects and find the su

preme Absolute, which is the pure purusha-utta

ma (written purushottama}, the unsurpassable 

Spirir. lhis is also called the "fourth" (turya), 

which transcends the three states of waking, 

dreaming, and sleeping. In stanza 235.28, Yoga is 

defined as "the union of the mind and the senses 

[with the Self]" (manasash ca indriyanam ca 

samyogah). 

393 



� THE YOGA TRADITION 

The Padma ("Lotus")-Purona, for instance, 

has an appendix to its last book, entitled "The 

Essence of the Ritual Yoga" (Kriya-Yoga-Sara), 

which recommends that Vishnu should be wor

shiped not through meditation (dhyana) but 

through prayers and sacrificial rites. In contrast, 

the Vishnu ("Pervader")-Purana, which deals with 

Yoga in its short sixth book, understands Yoga as 

the path of meditation. The only object fit to be 

contemplated is Vishnu, who alone grants eternal 

freedom. 

The Vayu ("Wind")-Purana, in its conclud

ing chapters, introduces Yoga as a means of 

attaining "Shiva's city" (shiva-pura), which cor

responds to the Vaishnava notion of vaikuntha, 

Vishnu 's heavenly domain. Its particular approach 

is styled maheshvara-yoga, meaning "Yoga of the 

great (maM) Lord (fshvara)." It consists of five 

elements (dharma): breath control (pranoyoma), 

meditation (dhyana), sensory inhibition (pratya

hara), concentration (dharano), and recollection

(smarana). Breath control, again, is of three de

grees. The mild variety involves breath retention 

of twelve units (mdtra), the middle variety twen

ty-four, and the superior variety thirty-six. Full 

control of the life force obliterates all sins and 

bodily imperfections. Breath control leads to 

peace (shanti), tranquillity (prashanti), luminosi

ty (dipti), and clarity-grace (prasoda). Peace 

washes away the sins of one's fathers; tranquilli

ty neutralizes personal sins; luminosity refers to 

vision of the past, present, and future; clarity

grace is the state of perfect contentment obtained 

through pacification of the senses and the mind, 

together with the five kinds of life force in the 

body. Sensory inhibition is here understood as the 

control of one's desires, by which the influence 

of the external reality is overcome. Meditation 

reveals oneself to be as luminous as the sun. It 

produces the various supernormal powers, which 

are called "obstacles" (upasargas) and should be 
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avoided. Everything in the realm of Nature can 

become an object of meditation, and the yogin is 

advised to meditate on the seven categories of 

existence one after the other and then leave them 

behind. The seven categories consist of the five 

elements, the lower mind (manas), and the higher 

mind (buddhi). Through the nonattachment 

gained from this practice, the yogin becomes able 

to focus exclusively on the Lord, Maheshvara, 

and thereby achieve the ultimate goal of liberation 

(apavarga). 

The Bhagavata-Purana, which is replete 

with yogic materials, was briefly discussed in 

Chapter 2 in connection with Bhakti-Yoga, and 

was more fully treated in Chapter 1 2. Its Uddhava

Gita (see Source Reading 14) is an inspiring Yoga 

text for those pursuing the path of devotion. 

The Linga ("Distinguishing Mark")-Purana 

introduces yogic concepts in Chapters 7-9. The 

term linga is often translated as "phallus," but 

really it stands for the cosmic creative principle, 

which is the distinguishing mark of the Divine in 

the form of Shiva. According to legend, when 

Brahma and Vishnu sought to determine the extent 

of Shiva's linga, they could not find its beginning 

or end. As Shiva himself explains in the Linga

Purana ( l . 1 9. 1 6), the linga is so called because at 

the end of time everything becomes dissolved (liy

ate) in it. 

In the eighth chapter of this Purana, the eight

fold Yoga, as first outlined by Patanjali, is said to 

arise from wisdom (jnana), which is given by 

grace. Discipline (yama) is defined as abstention 

by way of austerity. Under self-restraint (niyama), 

the following ten practices are listed: cleanliness 

(shauca), sacrifice (ijya), asceticism ('lapas), chari

ty (dana), study (svadhyaya), control of the sexual 

organ (upastha-nigraha), ritual (vrata), fasting 

(upavasa), silence (mauna), and bathing (snana). 

Alternatively, self-restraint is said to consist in 

noncraving (aniha), cleanliness, contentment 
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(tushti), asceticism, recitation (japa) of Shiva's well-known Bhagavad-Gfta "imitations"-the 

name, and postures (asana). ishvara-Gfta and the longer Vyasa-Gita. The for-

Sensory inhibition, again, is explained as 

dedication (pranidhdna) to 

Shiva in body, mind, and 

mer didactic song has a detailed commentary by 

the philosopher-yogin Vij

nana Bhikshu, who even 

speech and unflinching de

votion to one's preceptor, 

as well as withdrawal of 

"By means of exhalation in 

conjunction with the syllable 

fel t  that since this text con-

tains all the salient ideas 

of the Bhagavad-Gita, he 

could dispense with a com

mentary on it. 

the senses from the exter

nal world. Concentration is 

fixation of the mind on an 

appropriate locus, while 

meditation is a natural pro

duct of concentration. Ec

stasy is the state in which 

hum, the teacher [should

gently] strike [the disciple's] 

chest with a flower and enter The Agni ("Fire")

Purana, a massive but late 

work that is more encyclo

pedic in character than the 

into the disciple's body. n 

-Agni-Purana 83.12 

tbe supreme Consciousness 

alone shines forth as if there were no body. 

Breath control is regarded as the root of the 

higher states. The mild degree of breath control is 

defined as twelve moments forming a single 

"stroke" (udghdta), the middle degree two such 

"strokes," and the superior degree three. At each 

level of practice, breath control causes various 

symptoms, including sweating, shivering, dizzi

ness, horripilation, and even levitation. As in 

many medieval Yoga texts, breath control is 

described as being of two basic types: sagarbha 

and agarbha, or "with seed" and "without seed." 

Here the term garbha refers to mantra recitation. 

In its ninth chapter, the linga-Purana gives 

a long list of obstacles and omens. The former 

include the paranormal powers (siddhi), which 

manifest when Yoga practice is pursued with 

vigor. Chapter 88 offers a review of this pashupa

ta-yoga; the author of the linga-Purana claims 

that only this type of Yoga can yield the eight 

great paranormal powers, here called aishvarya. 

The Kurma ("Tortoise")-Purana, named 

after Vishnu's incarnation as a tortoise, contains 

many fascinating myths about Vishnu, but also 

about Shiva. In its second part, we find two 

other Puranas, contains 

extensive information a

bout rituals, including mantra recitation, mudras 

(hand gestures), the construction of yantras (mys

tic diagrams similar to the circular mandalas), and 

pranayama (ritual breath control). Patanjali 's 

eightfold Yoga is explained in Chapters 352-358.  

An important place is assigned to Yoga in the 

Garuda ("Eagle")-Purana, which dedicates three 

whole chapters (viz. 1 4, 49, and 1 1 8) to the eight

fold path. This Vaishnava scripture was probably 

created in its present form around 900 C.E. It

defines tapas as sense control rather than penance, 

and it mentions only two meditation postures: the 

lotus posture and the bound lotus posture (bad

dha-padma-asana \ Concentration, again, is said

to be of the duration of eighteen cycles of breath 

control, whereas meditation is twice that long, and 

the unbroken chain of ten cycles of concentration 

leads to ecstasy (samadhi). This text also refers to 

Bhakti-Yoga and to Tantric Yoga. 

The voluminous Shiva-Purana deals with 

Yoga in different places. Thus, in Chapter 17 of 

the first book, the Yoga of mantric recitation is 

introduced. 1 ,080,000,000 repetitions of the 

sacred mantra om are said to lead to the mastery 

of "purified Yoga" (shuddha-yoga), which is 
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synonymous with liberation. The text further 

explains that shiva-yogins are of three types. First 

there is the kriya-yogin, who engages in sacred 

rites (kriya), and then there is the tapo-yogin, who 

pursues asceticism (tapas). Last there is the 

japa-yogin, who observes the practices of the 

other two types, but who in addition constantly 

recites the holy five-syllabled mantra "Om, obei

sance to Shiva" (om namah shivaya). 

Yoga makes its appearance again in Chapters 

37-39 of the concluding book of the Shiva

Purana, where it is defined as the restraint of all 

activities, and mental concentration upon Shiva. 

Five types or degrees are distinguished: 

1 .  Mantra-Yoga is the focusing of atten

tion by means of the sacred five-sylla

bled invocation of Shiva (mentioned 

above). 

2. Sparsha-Yoga ("Contact Yoga") is 

Mantra-Yoga coupled with the control 

of the life force (pranayama). 

3. Bhava-Yoga ("Yoga of Being") is a 

higher form of Mantra-Yoga, where 

contact with the mantra is lost and con

sciousness enters a subtle dimension of 

existence. 

4. Abhava-Yoga ("Yoga of Non-being") 

is the practice of meditation upon the 

universe in its entirety, associated with 

the transcendence of object-related 

awareness. 

5. Maha-Yoga ("Great Yoga") is the con-

name from Sage Miirkandeya, a central figure in 

this narrative, belongs to the fourth or fifth centu

ry c.E. and is deemed one of the oldest texts of this 

genre. It speaks of Yoga in Chapters 36-43 and 

addresses in detail the qualities of an individual 

suited for Yoga, and also the environmental condi

tions necessary for success in its practice. The 

body is recognized as an important instrument on 

the spiritual path. This Purana, moreover, offers 

an original measure for assessing yogic perfection: 

There should be no fear in the yogin toward other 

beings, and other beings should not fear him. 

Yogins are subdivided according to the preva

lence of one of the three primary constituents (gu

na) of Nature. They are also distinguished by their 

achievement on the path. Thus, at the bhrama 

("roaming") stage, the yogin's mind is fickle, 

impeding his progress. At the pratibha ("under

standing") stage, the yogin comprehends all the 

sacred scriptures and other branches of knowledge. 

At the shravana ("listening") stage, he understands 

the significance of the different realms of exis

tence. At the daiva ("divine") stage, he perceives 

higher beings, such as the deities (deva). 

Lastly, the Devf-Bhagavata-Purana of the 

Vaishnavas, which almost resembles a Tantra, is a 

repository of spiritual wisdom relating to 

Goddess worship. It too includes sections about 

Yoga. What makes this work, which was probably 

composed in the thirteenth century c.E., particu

larly interesting is its high appraisal of the female 

gender. This is given the authority of tradition in 

a legend according to which Brahma, Vishnu, and 

Shiva had to be transmuted into women before 

they could behold Devi in her supreme form. As 

is known from the context of actual Tantric ritual, 

female initiates (called bhairavfs) once played a 

templation of Shiva without any re- signal role in the transmission of Tantric teach-
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stricting conditions. ings. 

Indeed, from one perspective, the kundalinf

The Markandeya-Purana, which derives its shakti can be seen as an internalized symbol of 
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the initiatory function of these female adepts. The 

technical tenn kundalini is, in fact, a feminine 

word, and so is the tenn sushumno, which refers 

to the axial pathway through which the kunda/inf 

power surges upward into the psychoenergetic 

center at the crown of the head. According to the 

Deri-Bhagamra, like other Tantric scriptures, the 

seven psychoenergetic centers strung like pearls 

on the axial pathway are all associated with fe

male deities. The Yoga of this Upa-Purona, not 

surprisingly, integrates love and devotion with the 

psychotechnology characteristic of the Tantric 

approach. 

Thus, the P11ra11as contain records of, and 

references to, a variety of yogic schools. Some of 

these schools follow, more or less strictly, Patan

jali 's model of the eightfold path, though occa

sionally they interpret the eight limbs differently 

from that great Yoga authority. What distinguish

es them most markedly from Patanjali's tradition, 

however, is that they all propose a single ultimate 

principle, the Self or God. 

Puranic Yoga has been little researched, 

though fortunately all the major Puronas · are 

available in more or less reliable English transla

tions, and other texts of this literary genre contin

ue to be rendered into English under the Indian 

Translation Series program, which is jointly spon

sored by the government of India and UNESCO. 

When completed, the "Ancient Indian Tradition & 
Mythology Series," translated by a board of schol

ars and published by Motilal Banarsidass in Delhi, 

will comprise one hundred volumes. The fund of 

myths and legends preserved in these scriptures is 

a perennial inspiration to the Yoga student. 

SOURCE READING 15 

The M/irkandeya-Purlina (Selection) 

The following excerpt is from the fortieth chapter of the Markandeya-Purana, where Sage Dattatreya 

instructs his disciple Alarka. It conveys a sense of the ritualized nature of this yogic teaching. 

He should set his foot only after [the path in front of him] has been purified by the eye. 

He should drink only water filtered through cloth, only utter words purified by truth, 

and only think of what has been purified completely by wisdom (buddhi). (4) 

The knower of Yoga should nowhere be a guest, and he should not participate in ances

tor worship, sacrifices, pilgrimages to [the shrines of] deities, and festivals. He also 

should not mix with the crowd for purposes of demonstration. (5) 
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The knower of Yoga should wander about begging [his daily sustenance] and live off 

what he finds in the refuse. [He should beg] at places where no smoke arises [from the 

hearth], where the coal is extinguished, and among all those who have already eaten, 

but also not continually among these three. (6) 

Since the crowd despises and mocks him because of this, the yogin should, yoked [in 

Yoga], tread the path of the virtuous, [so that he might] not be tarnished. (7) 

He should seek alms among the householders and the huts of mendicant monks:
.
Their 

mode of life is considered the foremost and best. (8) 

The ascetic (yati) should furthermore also always stay [close to] the pious, self-con

trolled, and magnanimous householders versed in the Vedas. (9) 

In addition [he should stay close to] the innocent and non-outcastes. Begging among 

the casteless is the lowest mode of life that he could wish. ( I O) 

The begged food [may consist of] gruel, diluted buttermilk or milk. barley broth, fruit, 

roots, millet, com, oil-cake, or groats. ( 1 1 )  

And these are pleasant eatables that support the yogin's [struggle for] perfection (sid

dhi). The sage should tum to them with devotedness and highest concentration 

(samadhi). ( 1 2) 

After first having drunk water, he should collect himself silently. Then he should 

[offer] the first oblation to the [life force] called prana. ( 1 3) 

The second [oblation] should be to apana, the next to samana, the fourth to udana, and 
' 

the fifth to vyana. ( 14) 

After having completed one oblation after the other, [all the while practicing] the 

restraint of the life force (prona) [through controlled breathing], he may then enjoy the 

remainder to his heart's content. Taking again water and rinsing, he should touch his 

hea'rt [i.e., chest]. ( 1 5) 

Nonstealing, chastity, dispassion, absence of greed, and nonharming are the five most 

important vows of the mendicant (bhikshu). ( 1 6) 
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Absence of wrath, obedience toward the teacher, purity, moderation in eating, sus· 

tained study-these are the five well-known [forms of] self-restraint (niyama). ( 17) 

Above all, [the yogin] should dedicate himself to knowledge that leads to the goal. The 

multiplicity of know ledge as it exists here [on Earth] is an obstacle to Yoga. ( 1 8) 

He who seized-by-thirst (trishita) dashes along [in the belief that he must] know this 

or that will not even in a thousand eons obtain that which is to be known, [namely the 

ultimate Reality]. ( 19) 

Abandoning society, curbing wrath, eating moderately, and controlling the senses, he 

should block. the gates [of the body] by means of wisdom ( buddhi) and let the mind 

come to rest in meditation. (20) 

That yogin who is yoked incessantly should always practice meditation in empty 

rooms, in caves, and in the forest. (21 )  

Control of speech, control of action, and control of the mind-these are the three [mas

teries] .  He who [practices] these restraints unfailingly is a mighty "triple-restraint" 

ascetic. (22) 
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"Upon hearing, considering, and understanding this [Yoga
Vasishtha] ,  asceticism, meditation, and recitation are superflu

ous. What more does a man require for the attainment of liber

ation?" 

-Yoga-Vasishtha (2. 1 8.36) 

I. OVERVIEW 

''1 Jbatever is in this [book] is also [to be found] in others, but what is not in it will also

VV not [be found] elsewhere. Hence the learned know this [work] as the treasury of all

philosophical learning. (3.8 . 12) 

Thus announces proudly the composer of the Yoga-Vasishtha-Ramayana, a philosophical work of 

about 27 ,687 verses (though tradition mentions a total of 32,000) written in the finest poetic Sanskrit. 

The author-whom tradition fancifully identifies with Valmiki, the creator of the Ramayana epic-is 

poet, philosopher, psychologist, and yo gin in one person. In the form of an imaginary dialogue between 

the ancient hero Ramacandra and his teacher Vashishtha, 1 Valmiki presents an abundance of ideas, stor

ies, and experiences that show a rare depth and universality of outlook. 

The original and now lost version of the Yoga-Vasishtha was probably composed in the eighth 

century C.E., and in the ninth century it was fashioned into the still extant Laghu ("Small")-Yoga

Vasishta by Gauda Abhinanda, consisting of 4,829 verses (though tradition speaks of 6,000 verses). 

The full version was created some time in the tenth century c.E. In its various forms, Valmiki's work

has exercised considerable influence on Yoga and Vedanta theory and practice. It has been translated 

into a number of Indian vernaculars, notably Hindi and Urdu, and it also has several commentaries and 

summaries. Thus, the fourteenth-century Vedanta philosopher Vidyaranya quotes no fewer than 253 

verses from it in his famous Jivan-Mukti-Viveka, and he also compiled the Yoga-Vasishtha-Sara

Samgraha, which consists of some 2,300 verses. There also is a 225- or 230-verse abridgment known 

as the Yoga-Vasishtha-Sara by an unknown authority. The modem saint Ram Tirtha called the Yoga

V asishtha "one of the greatest books, and the most wonderful according to me, ever written under the 
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sun . . .  which nobody on earth can read without dream, or a bubble rising in the absolute Con

realizing God-consciousness."
� 

sciousness. Once it is understood that the world 

we perceive is "our" world, "our" creation, and 

that bondage and freedom are states of mind, the 

II. MIND ONLY- THE IDEALISTIC
APPROACH

The philosophy of the Yoga-Vasishtha is 

radically nondualist. The fundamental thesis of 

this scripture, reiterated innumerable times, is that 

there is only Consciousness (citta). This Con

sciousness is omnipresent, omniscient, and form

less. Sage Vashishtha also refers to it as the Ab

solute (brahman), stating that just as the mind of 

a painter is filled with numerous images of a great 

variety of objects, so the pure Consciousness is 

suffused with the images of the multiple forms of 

Nature-an idea that we also encounter in the 

teaching of the Christian mystic Meister Eckehart. 

Vashishtha defines the Absolute as follows: 

It is the Self (purusha) of volition (sam

kalpa), devoid of physical form such as 

earth [and the other material elements] . · 

It is singular (kevala), Consciousness 

only, the essential cause of the existence 
1 

of the triple universe. (3.3: 1 1 )  

The phenomenal world is but a reflection of 

that universal Mind. It is that Mind. The experi

enced objects are simply an idea (kalpana) con

jured by the Mind, as are the objects populating 

our dreams. Space and time, too, are imaginary 

products of the Mind. We fail to realize this truth 

merely on account of spiritual ignorance (avidya), 

which has us in its grip. When the yogin enters the 

unifying state of ecstasy (samadhi), space evapo

rates and time stands still. 

The world is neither real nor unreal. It is sit

uated in Consciousness but appears to the unen

lightened mind as something external. It is like a 
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next step is to break down the habit of wrong con

ceptualization. The mind (manas) itself must be 

transcended. 

This philosophy is best characterized as a 

form of idealism in which Brahma, standing for 

the Cosmic Mind, is the generator of all ideas 

under whose spell we fall as long as we do not rec

ognize our true nature as the singular Self. 

The spiritual path outlined in the Yoga

Vasishtha is essentially that of Jnana-Yoga, and it 

has great similarity with the Buddhi-Yoga taught 

in the Bhagavad-G/ta, wherein action and knowl

edge are blended harmoniously. Vashishtha dis

dains the kind of asceticism that is performed with 

an empty mind or that is attended with pain. The 

genuine yogin, according to him, is free from the 

push and pull of passionate attraction on the one 

side and hostile rejection on the other. Such a 

yogin looks at a lump of gold and a pile of rubbish 

with the same unperturbed mind. 

According to Vashishtha, it is the human mind 

alone-spellbound by the Mind of the Creator

God-that creates the illusion of bondage or the 

reality of liberation. There is, therefore, no point in 

external renunciation. Rather, what is needed is a 

total inner reorientation. He calls this doctrine 

"mental liberation" (cetya-nirmuktata). Yoga is 

variously defined by him as "the restriction of the 

fluctuations of the mind," "nonemotionality" (ave

dana), and "separation from the effects of the poi

son of passion." In contrast with the teaching of 

the God-man Krishna, which emphasizes our emo

tional capacities in the form of devotion (bhakti), 

Vashishtha stresses the cognitive side of our psy

chic life. He has little patience, however, with those 

who are merely interested in intellectual gyrations 

without proper application in life. The knowledge 
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he deems useful is wisdom, or real insight, that 1 .  Shubha-iccha ("desire for what is 

leads to illumination. 

Thus, the author of the Yoga-Vasishtha seeks, 

in ever new ingenious phrases and metaphors, to 

evoke in his readers the conviction that they are 

absolutely in charge of their own destiny, if only 

they can see the trick the human mind is playing 

good," written Shubhecca): A person 

becomes aware of his or her spiritual 

ignorance and state of suffering and 

begins to desire to know the truth 

through the study of the traditional lore. 

on them. Destiny (daiva) is a formidable force, but 2. 

human effort (paurusha)-literally "manliness"-

Vicarana ("consideration"): Through 

the deepening of study and contact with 

is superior to it. 

According to one passage (6. 13), Yoga con

sists of both Self-knowledge (dtma-jndna) and the 

restriction (samrodha) of the life force (prdna). 

holy people, the practitioner 's conduct 

improves, and his or her desire for lib-

eration is kindled. 

The former is the path of meditative absorption; 3 .  Tanu-manasa ("refinement o f  think

the latter approach may be identified with Kun- ing"): This stage is characterized by a 

dalini-Yoga, involving the arousal of the Con

sciousness-Energy hidden in the body. 

Both the mind and the life force are said to be 

growing sense of indifference to the 

things of the world. 

most intimately associated. The stoppage of the 4. Sattva-dpatti ("attainment of being," 

one leads to the cessation of the other. By "mind" 

(manas), Vashishtha means the ego-consciousness, 

which projects its own world through the process 

of imaginative volition (samkalpa), propelled by 

the force of root desire (vdsand). He compares the 

written sattvapatti) : The practitioner 

becomes capable of getting in touch 

with pure Consciousness through med-

itation. 

mind to a madman with a thousand hands, who 5 .  Asamsakti ("nonattachment"): B y  vir-

constantly beats himself, inflicting pain on his 

body. The mind is galvanized by the vibration 

(spanda, parispanda) of the life force circulating 

in the body, while the life force is impelled by pri

mal desire ( vasana). Contrql of the quivering of 

tue of true illumination, the mature 

practitioner becomes perfectly indiffer-

ent to the world, which is recognized as 

being a mere production of the mind. 

the life force is the most direct means of quieting 6. Pada-artha-abhavana ("nonimagining 

the mind and transcending the compelling force Qf of external things," written padarthab-

desire. But Vashishtha also recommends concen- havana): The world is recognized to be 

tration and meditation as superb aids for taking unreal like a dream. 

charge of the mind. 

Ill. THE YOGIC PATH 

Vashishtha's Yoga comprises the following 

seven stages (bhumi): 
4 

7.  Turya-ga ("abiding in the Fourth"): The 

yogin transcends everything and re

mains perpetually in pure Conscious

ness, which is called the "Fourth" 

(turya, turfya, caturtha),  as in Upanish

adic Vedanta, since it transcends the 
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states of waking, sleeping, and dream

ing. 

Yogins who have realized the Fourth, or the 

Self, are liberated even while the body-mind con

tinues to exist. This is the ideal of "living libera

tion" (jlvan-mukti). Because they are no longer 

ensnared by the ego-illusion, they can be all things 

to all people, reflecting people's own states of 

mind, but themselves living in perpetual bliss. 

Enlightenment is ego-transcendence in every 

moment, regardless of whether the bvd) -mmd is 

active or in a state of repose. Vashishtha relates the 

story of King Bhagiratha, who abandoned his 

kingdom in order to dedicate himself to spiritual 

life. After years of meditation at a remote place, 

Bhagiratha attained enlightenment. One day he 

happened to wander through his former kingdom, 

and when the people recognized him they begged 

him to accept the throne again, as his successor 

had just died. Because nothing can bind a Self

realized adept, Bhagiratha accepted and for many 

years ruled over his people, bringing justice and 

wisdom into their lives. 

The Yoga-Vasishtha is a truly remarkable 

creation, which has had a strong influence on the 

more literate community of Yoga and Vedanta 

practitioners of medieval India. It is a lasting mon

ument to the wisdom of nondualism. 

SOURCE READING 16 

Yoga-Vasishtha (Selection) 

The following is a complete rendering of Chapter 53 of the sixth book of the Yoga-Viisi.�htha. 
Chapters 53-58 form what is known as the Brahma-Gita, which is modeled on the Bhagavad-Gltii. The 
context is the same as that given in the Bhagavad-Gitii: Arjuna is facing his. kinfolk on the battlefield. He 
is despondent and refuses to fight lest he kill his relatives and teachers on the enemy's side. But the 
God-man Krishna. Arjuna's teacher and charioteer, reprimands him for this faulty attitude. He argues that 
Arjuna's dilemma springs from spiritual ignorance (avid_w'i), on account of which he experiences himself 
as a limited egoic being rather than the omnipresent Self. 

Krishna insists that Arjuna should fight because he is fighting for the maintenance of the moral order 
of the universe, and because it is his duty as a member of the warrior estate to do so. Death, Krishna 
declares, only affrcts the hody. Our true nature is immortal. The transcendental Self (otman) cannot be 
slain. It is the only Reality there is. All objects that appear to the unenlightened mind actually arise in and 
as that singular Being-Consciousness. 

The Blessed Lord [Krishna] said: 

Arjuna! You are not the slayer [of your kinfolk]. Give up the impurity of the self-will 

404 



CHAPTER 14 - THE YOGJC IDEALISM OF THE YOGA-VASJSHTHA � 

(abhimana). You are the eternal Self itself, free from senescence and death. ( 1 )  

He who has no ego-sense (ahamkrita-bhdva) and whose mind (buddhi) is not stained, 

even if he were to destroy the worlds, he does not slay nor is he bound. (2) 

Whatever arises in consciousness, that is experienced within [as pleasure or pain]. 

Give up the inner consciousness of "I am he, this, that." (3) 

0 Bharata [i.e., Arjuna] ! [The thought] "I am connected with such-and-such" or "I 

have lost [such-and-such]" [merely] torments you, subjecting you to joy and sorrow 

all round. (4) 

Performing actions severally through [the force of] the constituents (guna) [of 

Nature] and with [only] a fragment (amsha) of the Self, the Self deluded by the 

"I-maker" (ahamkara) [begins to] think "I am the doer." (5) 

Let the eye see, the ear hear, the skin sense, and the tongue taste [of things] :  This is 

the state [in which one asks] "What is there?" and "Who am I?" (6) 

When there is a prompting for action or for pleasure in the mind of a great-souled 

[adept], there is no "I" (aham) in this. What is your [ego] in [your present) share of 

trouble (k/esha)'? (7) 

0 Bharata! [Action], which is accomplished by a combination of many [factors], is 

[the product] of the plight (duhkha) of a single self-will (abhimana) and is performed 

for pleasure. (8) 

Shunning attachment, yogins perform actions [without self-investment, but] merely 

with the body, the mind (manas}, the wisdom faculty (buddhi), or the isolated senses, 

and for the purification of the self. (9) 

Those whose body is not subdued by the antidote [lit. "nonpoisonous powder"] to the 

"I" while they are acting or even slaying-they cannot [cure their malady of spiritu

al] indigestion. ( l 0) 

[For him who is] defiled by the impure [idea of] "mineness" toward the body, 

Consciousness (cit) does not shine forth. Even though he may be wise and very 

learned, he is like an ill-bred person. ( 1 1 ) 
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He who is patient, devoid of [the idea of] "mine" and "I," the same in joy and sorrow, 

he, though performing obligatory and nonobligatory [actions], is not stained [by his 

deeds]. ( 1 2) 

0 Pandava [i.e., Arjuna] ! The excellent innate duty (sva-dharma) of the warrior, 

though [apparently] cruel, is for your highest good, joy, and prosperity. ( 1 3) 

Though [you may deem it] a blameworthy as well as an unlawful course of action, it

is [really] the best for you. Be the immortal here [on Earth], just as [you carry oui your 

allotted] work. ( 1 4) 

[To do] one's duty is good even for the ignorant, how much more for the truly under

standing [person]. The understanding [person, from whom] the "I-maker" has slipped 

away, is not stained even on failing [to do his duty perfectly]. ( 1 5) 

Abiding in Yoga, perform actions while giving up [all] attachment, 0 Dhanamjaya!

When you perform actions as necessary, while remaining unattached, you are not 

bound [by them]. ( 16) 

With the body [subdued like] the tranquil Absolute (brahman),  perform actions con

forming to the Absolute. [When your] conduct is an offering to the Absolute, you 

oecome the Absolute in an instant. ( 1 7) 

With every purpose (artha) offered up to the Lord (ishvara), having the Lord as [your 

very] Self, free from ill, [recognize] the Lord as the Self of all beings-thus be an 

adornment to the surface of the earth. ( 1 8) 

With all volition (samkalpa) cast off, an equable, tranquil-minded sage, performing 

[actions] with the self yoked through the Yoga of renunciation-thus cultivate a liber

ated mind. ( 19) 

Arjuna said: 

0 LOrd! What is the nature of abandoning attachment, of offering [one's actions] to

the Absolute, of the form of offering to the Lord, and of renunciation in general? (20) 

Likewise, [what is the nature] of wisdom and Yoga? 0 Lord, this relate to me step by 

step to remove my great delusion (moha) [about reality]. (2 1 )  
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The Blessed Lord said: 

When all volition is appeased, the mass of desires ( vasana) are pacified as well. The 

form (akara), [for which there is] no conception (bhdvana) whatsoever, is known as 

the supreme Absolute. (22) 

Application (udyoga) toward That the mature-minded (krita-buddhi) know to be wis

dom and Yoga. "The Absolute is the whole world as well as the ' I '  (aham)"-[this 

realization] is known as the offering to the Absolute. (23) 

Like the chest of a stone[-sculpture], which is void inside and void outside, [the Ab

solute] is tranquil, lucid as the vault of the sky, neither to be seen nor beyond vision. 

(24) 

The slight bulge [of the hollow statue] appears as other [than what it is] : It is the reflec

tion of the world that, like the ether-space (akasha), is [mere] voidness (shUnyata). 

(25) 

Comments: This somewhat obscure stanza tries to make the point that the apparent 

external world is void, that is, the formless transcendental Reality. 

What is this [idea that] "I exist"? Every single [being and thing] has arisen from 

Consciousness (citi). Wh� is the "recipient" (pratigraha) who is, as it were, a minut-
j 

est fragment [of the Absolute]? (26) 

This [ego-"recipient"] is not a separate entity [apart from the Absolute], [although] it 
appears to be a separate entity. Separation cannot be a [real] limitation, [and hence] 

one realizes that there is no "I." (27) 

As with the "I," so it is with a pot, etc., or even a monkey, or the ocean, o.r one's 

desires. What about the "recipient" of egoism? (28) 

When conceptual distinctions, whether manifold through variety or singular, are pre

sented to the Self, [which is of] the essence of Consciousness (samvid), how can there 

be a grasper? (29) 

Thus [comes about] the cessation of the apperceived distinctions in one's mind. 

Casting off the fruit of one's actions the sages know as renunciation (samnyasa). (30) 
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Casting off the nets of volition is called nonattachment, or the contemplation (bhii

vana) of the one Lordship (ishvaratva) of the whole net of [Nature 's] promptings. (3 1 )  

[The mind] shining forth without duality is [what is meant by] offering up to the Lord. 

By the force of the unillumined (abodha) [mind], the Consciousness-Self is named 

[i.e., conceived] differently. (32) 

It is said that the meaning of the words "awakened self' is undoubtedly the one world. 

The "I" is space; the "I'' is the world; the "I" is oneself, and also the "I" is activity"(kar

man). (33) 

The "I" is time; the "I" is dual and non-dual; the "I" is the world. Be devoted to Me, 

love Me, worship Me, salute Me. Having thus restrained the self by being dedicated 

to Me, you will seek Me out. (34) 

Comments: Here Valmiki switches to a transcendental perspective. The "Me" is not 

the finite ego but the "I Am" of the Divine. 

Arjuna said: 

0 Lord! You have two forms, a higher and a lower one. When and to which form shall 

I resort [in order to attain ultimate] perfection? (35) 

The Blessed Lord said: 

0 sinless one! Know that there are indeed two forms of Me, a common and a higher 

one. The common [form is that which] is endowed with hands, etc., holding the conch, 

discus, and club. (36) 

My higher form is infinite. It is single, free from ill. This is designated by the words 

"Absolute," "Self," "supreme Self," etc. (37) 

As long as you are unenlightened and occupied with knowledge about the nonself [i.e., 

the world] , you should be fond of worshiping God in his four-armed shape. (38) 

In this way you become fully enlightened. Then you will know that higher [form of 

Mine]. [Through the realization] of My infinite form, one is not born again. (39) 
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0 crusher of the enemy! That condition where the Unknowable is known, that is My 

Self. Quickly resort to the Self and for the Self! (40) 

When I say "I am this [world] and this [world] is me," then I teach you this [from the 

viewpoint] of the Self's reality in order to instruct you. (4 1 )  

I deem you wide awake. You are reposing in the Condition [of Truth]. You are free 

from [all] volitions. Realize that you are of the nature of the one true Self ! (42) 

Behold the Self abiding in all beings and all beings in the Self. You are the Self [which 

is ever] yoked in Yoga, seeing the same everywhere. (43) 

He who worships the Self abiding in all beings as the singularity (ekatva) of the Self,

even though variously active, he is not born again. (44) 

The [true] meaning of the word "all" is "singularity"; the [truel meaning of the word 

"one" is [the "oneness"] of the Self. For him who has swiftly vanished in [the Self], 

that Self neither exists nor does not exist. (45) 

He who shines as the [luminous] space (loka) between the "minds" of the three

worlds, he surely ascends to the experience "I am the Self.'' (46)

Comments: Here the transcendental Self is likened to the radiant interstices between 

the worlds of earthbound existence, the psychic "ether," and the heavenly realms. The 

metaphor of space is common among the Hindu mystics. The word /aka, standing for 

"world" or "space," is probably derived from the stem rue, meaning "to shine, be re

splendent." 

He who, in the three worlds, is the "taste experience'' of the milk of cows and sea crea

tures, he is this Self, 0 Bharata! (47)

Comments: Milk is considered a highly desirable food by yogins. The transcendental 

Self is here compared to the delicious taste of milk, since it nourishes and sustains all. 

He who is the subtle experience in all bodies, by which one is to be released, he is this 

omnipresent Self. (48) 
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Just as there is butter in every [kind of] milk, similarly the Supreme abides in the bod

ies of all things. (49) 

Just as the luster of all [kinds of] gems and treasures of the sea [shines] within and 

without, so I am in [all] bodies, abiding [in them, and yet] seemingly not abiding [in 

them] . (50) 

Just as space is inside and outside thousands of pols, so I abide as-<he Self in the bod

ies of the three worlds. (5 1 )  

Just as a thread strung with a mass of hundreds of pearls [is conceale� but neverthe

less present], so does this invisible Self abide in the visible bodies [of all beings] .  ( 5 2 )  

That which i s  the universal Being (satta) in the multitude of things-from [the 

Creator-God] Brahma down to a blade of grass-know that to be the unborn Self. (53 )  

[The Creator-God] Brahma is  a slightly vibrating fonn of the Absolute (hrahnw11), 

[which emerges] because of delusion (hhrama) by a process [that establishes] the 

egoity (ahamta), etc. ,  as well as the world <JaRatta) ,  etc. (54) 

Since the Self is of the form of this [entire] world, what can destroy it, and [ what can] 

it destroy here? How can one, 0 Arjuna, be defiled by the misery of the world, by good 

or evil? (55) 

Abiding as a witness, [the Self is] like a mirror toward its reflections. He who sees that 

it is indestructible among destructible [things], he [truly] sees. (56) 

I explain that I am this [world] and yet also not this [world]: Thus I am the Self. Know 

Me to be the Self of everything, 0 Pandava. (57) 

All these processes of creation and dissolution occur in the Self. The egoity (ahamta) 

abiding in the [finite] consciousness (citta) is like the water moving in the ocean. (58) 

Like the solidity of stones, or the hardness of Earth's trees, or the liquidity of waves, 

so is the Selfhood (atmata) of things. (59) 

He who sees the Self abiding in all beings and all beings in the Self, and [who sees 

that] the Self is not an [egoic] agent he [truly] sees. (60) 
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Just as the water of waves of different shapes [is always the same],  so, 0 Arjuna, is

the Self in a [desert] caravan, etc .. or in the beings of the golden [Himalayas]. (6 1 )  

Just as multitudes of different waves roll in the [same] ocean. similarly the beings in 

the golden [Himalayas] or in the caravans, etc. ,  [have their subsistence] in the supreme 

Self. (62) 

The totality (jata) of things and beings. including the great [Creator-God] Brahma, 0 
Bhiirata, know everything as one. There is not even the least separateness. (63) 

How can the modifications of states in the three worlds be recognized as that? Where 

are they? What is the world [apart from the Self]? Why are you [still] uselessly bewil

dered? (64) 
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"I am ever of the form of the unborn [ultimate

Reality] .  I am dispassionate and untainted. I am 

pure. I am awakened. I am eternal. I am mighty." 

-Tejo-Bi11du-Upanishad' (3.42)

GOD, VISI 
THE YO __ 

POWER: 
ISHADS 

I. OVERVIEW 

' '

T
hat art thou" (tat tvam asi). "I am the Absolute" (aham brahma-asmi, written aham brah-

masmi). "All this is the Absolute" (sarvam brahma asti, written sarvam brahmdsti). These 

are the three great metaphysical maxims of the ancient Upanishadic sages. What they seek to commu

nicate is that Reality is singular and, therefore, that we are in truth only that all-encompassing single 

Being, which is unsurpassably blissful and superconscious. The Upanishads call it by many names, but 

the most common designations are the "Absolute" (brahman) and the "Self' (atman). These didactic 

maxims are far more than pious affirmations. Throughout the over two hundred extant Upanishads, we 

find scattered testimonies to the fact that for their composers and transmitters the nondual 

Being-Consciousness-Bliss was a living reality, not merely an abstract hypothesis or a belief. 

Patanjali's philosophical system was (at least apparently) among the few schools within the Yoga 

tradition to break with the Vedantic metaphysics of nondualism, and to bOldly assert a plurality of tran
scendental Selves (purusha). This led to a great deal of controversy and debate, from which the propo

nents of nondualist Vedanta emerged as final victors, for the basic tenor of Hindu Yoga is distinctly non

dualist. Even in Bhakti�Yoga, which favors an I-Thou relationship between the devotee and the Divine, 

the unity of the Godhead is affirmed. As a result, Patanjali 's compilation of Yoga aphorisms, though 

widely respected, came to be exploited more for its practical- contents than its philosophy. We find that 

many later Yoga authorities refer to his definitions of the eight limbs of the yogic path but virtually 

ignore his metaphysics, unless they criticize it. 

This also is the situation in the so-called Yoga-Upanishads, which all promulgate a Vedantic type 

of Yoga. These are works modeled on the earlier Upanishads but belonging, for the most part, to the 

post-Patanjali era. They have not yet been critically edited or studied, and therefore their interrelation

ships and dates are still uncertain. However, they contain very important expositions of the yogic path, 
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and practitioners of Yoga can certainly benefit 

from a close reading of these works, which are all 

available in reasonably reliable translations. 

The following sections provide brief sum

maries of the contents of twenty Yoga-Upan

ishads.
2 

I will start with the five so-called Bindu 

("Point")-Upanishads: the Amrita-Bindu-, Amrita

Nada-Bindu-,  Tejo-Bindu-, Nada-Bindu- ,  and 

Dhyana-Bindu-Upanishad, which make use of 

mantras as a means of focusing and ultimately 

transcending the mind. Sound also plays an impor

tant role in the teachings of the Hamsa-,  Brahma

Vidya-, Mah<i-Vakya-, and Pashupata-Brahma

Upanishad. These works are followed by the 

Advaya-Taraka- and Mandala-Brahmana-Upan

ishad, which expound a Yoga of light phenomena. 

Then there is the short but highly instructive 

Kshurika-Upanishad, which epitomizes the 

essence of all forms of Yoga. The concluding cat

egory comprises those Upanishads that tend to be 

more comprehensive and textbook-like treatments 

of Kundalini-Yoga, namely the Yoga-Kundali-, 

Darshana-, Yoga-Shikhd-, Yoga-Tattva-, Yoga

Cuda-Mani-, Varaha-, Tri-Shikhi-Brahmana-, and 

Sh<indilya-Upanishad. 

II. SOUNDING OUT THE
ABSOLUTE

The world is sound. It sounds in pulsars 

and planetary orbits, in the spin of elec

trons, in the quanta of atoms and the 

structure of molecules, in the micro

cosm and in the macrocosm. It also 

sounds in the sphere between these 

extremes, in the world in which we 

live.
3 

This is how Joachim-Ernst Berendt, a well

known German producer of radio programs and 
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musicologist, begins one chapter in his fine book 

Nada Brahma. His excursion into the mystery of 

what he calls primal sound, the transcendental 

sound that gives rise to all manifestation, shows 

that religio-spiritual traditions around the world 

have explored sound as part of their quest for the 

transmutation of consciousness. 

In India, undoubtedly the 

oldest and most sacred sound 

or word (mantra) is the sylla

ble om, symbolizing the Ab

solute. It is pronounced with a 

strongly nasalized or hummed 

m, which is indicated in Sanskrit by a dot (called 

bindu or "seed-point") under the letter m. Whereas 

the syllable om by itself is said to represent the 

creative or manifest dimension of the Divine, the 

echo, or bindu, of the sound m is thought to repre

sent the Divine in its unmanifest dimension. Shy

am Sundar G?swami, a modem practitioner of 

Laya-Yoga, explained the esoteric significance of 

the bindu as follows: 

Bindu is a state in which power is at 

maximum concentration. When mental 

consciousness is in the bindu state, 

diversified mental powers are collected 

and highly concentrated as mental 

dynamism . . . Bindu-the power 

point-is a natural and indispensable 

condition associated with power in its 

operation. Bindu occurs both in the 

mental and material fields. The atom is 

the bindu of matter; the nucleus the 

bindu of a protoplasmic cel l; and 

samadhi consciousness the bindu of the 

mind.
4 

Thus, the bindu is latent concentrated po

wer-whether it be of consciousness or of sound, 
' 

or of Nature itself. The five Bindu-Upanishads," 
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which espouse a fonn of Mantra-Yoga, build 

upon the age-old Vedic speculations about this 

sacred sound. The Gennan Yoga researcher Jakob 

Wilhelm Hauer even thought that these scriptures 

were composed not too long after the emergence 

of Buddhism, but this seems unlikely. They are 

definitely minor Upanishads, which were not 

commented on or cited by the great Vedantic 

teacher Shankara, and therefore were probably 

composed after him. Shankara is generally 

thought to have lived between 788 and 820 C.E., 
but Hajime Nakamura has made a good case for 

the earlier date of 700-750 C.E.6 Since all the

Bindu-Upanishads are named in the list of 108 

Upanishads furnished by the Muktika-Upani

shad,
1 

they were obviously composed prior to this 

text However, the date of the Muktika-Upanishad 

is also uncertain, though we know that it is quoted 

in the Jfvan-Mukti-Viveka written by the famous 

Vedanta scholar Vidyaranya who was born around 

1 3 14 C.E. In fact, in the same work he either cites

or refers repeatedly to the Amrita-Bindu- and the 

Amrita-Nada-Bindu-Upanishad. 

The esoteric notion of bindu appears to be

long to the vocabulary of Tantra, and therefore it 

.is reasonable to assign these texts to the heyday of

the Tantric tradition, perhaps between 900 and 

1 200 c.E. As a matter of fact, even in its more con

ventional sense of "drop [of water] ," the word 

bindu does not occur in any of the early Upan

ishads, and is first found in the relatively late 

Maitrayanfya-Upanishad (3.2). 

Amrita-Bindu-Upanishad 

the nontonal or unsounded (asvara) syllable, as 

perceivable only by yogic means. They are also 

respectively referred to as the lettered/perishable 

(kshara) and the nonlettered/imperishable (ak

shara) aspects of this great mantra. By meditating 

upon the latter aspect, the spiritual practitioner is 

assured of finding peace of mind. To this end, he 

or she also is advised to dispense with all book 

knowledge, just as one winnows the husk from the 

grain. The ultimate realization of this 

Mantra-Yoga is identification with the Absolute in 

the fonn of Vasudeva ("All-God"). A complete 

rendering of this scripture is given as Source 

Reading 3. 

Amrita-Nada-Bindu-Upanishad 

With a total of thirty-eight stanzas, the 

Amrita-Niida-Bindu ("Immortal Sound-Point")

Upanishad is only slightly longer than the previous 

work. But it makes several important points about 

Mantra-Yoga. First of all, it treats mantra medita

tion as part of a sixfold (shad-anga) Yoga, consist

ing of sense-withdrawal, meditation, breath con-
K 

trol, concentration, reflection (tarka), and ecsta-

sy-in that order. 

Breath control (pranayama) is defined as the 

triple recitation of the gayatri-mantra with a single 

breath. This famous Vedic mantra was introduced 

in Chapter 5 when discussing the Chandogya

Upanishad. This mantra includes the sacred sylla-

ble om. The regulation of the breath in the above 

manner causes a switch in consciousness whereby 

attention becomes more and more focused. This 

enables the yogin to contemplate the transcenden

The Amrita-Bindu ("Immortal Point")-Upan- tal Self in the practice of concentration (dharana), 

ishad, also known as the Brahma-Bindu-Upan- which consists in merging the desire-filled mind 

ishad, is a short work of only twenty-two stanzas. with the Self. One full cycle of pranayama as de-

It makes a distinction between the practice of the scribed is known as a "measure" (matra). Concen

tonal (svara) syllable om and the higher practice of tration is said to be seven or eight such measures 
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long, whereas the condition of union Cvoga), that is, 

ecstatic realization (samadhi), is reckoned to be 

twelve such measures long. 

ical structures, though the author does not divulge 

anything about them. The last four are probably 

all esoteric loci in the head. These technical terms 

hint at the fact that the composer of this 

Upanishad was steeped in esoteric lore that was 

far more sophisticated than the text of his own 

composition. The yogin who dil igently follows 

this Yoga, sketched with such tantalizing brevity, 

is promised liberation (kail'O!ya) in six months. 

Of interest is the doctrine of the "seven gates" 

(sapra-dvara) that can lead the yogin to liberation. 

These are respectively called "heart gate" (hrid

dvara), "wind gate" (vayu-dvara), "head gate" 

(murdha-dvara),  "liberation gate" (moksha

dvara), "cavity" (hi/a), "hollow" (sushira), and 

"circle" (mandala). They refer to diverse anatom-

SOURCE READING 17 

Amrita-N ada-B indu-U panishad 

Although the meaning of this text is not always entirely clear because its Sanskrit is in part defective, 
it nonetheless makes many interesting statements that deserve to be considered by students of Yoga. 
Tradition counts this scripture as the twenty-first in the catalogue of 1 08 Upanishads. 

4 1 6  

Having studied the scriptures (shastra) and repeatedly practiced [their teachings] again 

and again, the sage who understands the supreme Absolute should then discard them as 

[he would cast aside] a torch [after the rising of the sun]. ( 1 )  

Mounting the chariot of the sound om and making Vishnu the charioteer, he who desires 

a place in Brahma's world and who is eager to worship Rudra [who is a form of Shiva] 

(2) 

should steer the chariot [to the Absolute] , providing he is on the chariot's track. 

Stopping at the end of the chariot's track and abandoning the chariot, he goes [to the 

Absolute]. (3) 

Comments: The metaphor of the chariot is a Hindu favorite. It is used already in the 

Bhagavad-Gfta to represent the body. Here it refers to the sound om, which is introduced 

as the vehicle to the Divine. Today we might use an elevator to illustrate the same point: 

We use it to get to the top floor, but once we are there, we leave it behind. 
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Having abandoned the state of the [three] symbols of the measures. and disengaging 

from vocal expression, he goes [forward into] the subtle State by means of the un

sounded sound m. ( 4) 

Comments: The three manifest parts (or morae) of the sacred syllable om are the vocal

ized sounds a, u, and m. After the waning of the audible nasalized sound. 111, the inaudi

ble sound m, i.e., its mental "echo," is used as a vehicle for concentration. This fourth 

"sound" is the bindu ("seed-point"). 

He should regard the five [types of] sense objects, such as sound, and the exceedingly 

restless mind as his reins: That is called sense-withdrawal. (5) 

Sense-withdrawal, meditation, breath control, concentration. reflection (turl.:a).  and ec

stasy (samadhi) are called the Yoga with six limbs. (6) 

Just as the impurities of mountain ore are smelted, similarly the defects (dosha) caused 

by the sense organs are burned by "breath concentration" (prana-dharan(i). (7) 

Comments: The defects spoken of here are inner states like anger, sorrow, jealousy, etc., 

which are engendered by our outgoing consciousness. 

One should bum the defects by means of breath control and guilt (kilhisha) [i.e., the 

karmic deposits of negative emotions] by means of concentration. Having done away 

with guilt, one should consider [practicing] the retention [of the breath]. (8) 

Retention (rucira), exhalation, and inspiration of air ( vayu) are said to be the triple 

breath control; [they are also called] emptying, filling, and holding (kumhhaka). (9) 

With prolonged breath (ayata-prana), one should thrice recite the gayatrf together with 

the formulas (vycihriti), the pranava [i.e., the sacred syllable om], and the "crest" (shi

ras)-that is called breath control. ( 1 0) 

Comments: There are several technical terms in this stanza that call for an explanation. 

As stated earlier, the gdyatrf is the famous Vedic mantra tat savitur varenyam bhargo 

devasya dhfmahi dhiyo yo nah pracodayat, "Let us contemplate that celestial splendor 

of God Savitri so that He may inspire our visions." The introductory formulas are bhUh, 

bhuvah, and svah, standing for earth, mid-region, and heaven respectively. The "crest" 
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is the invocation paro rajase'savad om, "who is beyond all darkness--om," which is 

often affixed to the gayatri-mantra. 

Ejecting the air into the ether, making void the extrinsic (niratmaka) [breath], one 

should force it into a condition of voidness: Such is the description of exhalation. ( l l )  

As a man would suck up water with the mouth by means of a [hollow] lotus stalk, sim

ilarly the air should be seized: Such is the description of inhalation. ( 1 2) 

One should neither breathe out nor breathe in, nor should one move the limbs. Thus 

should one force the condition: Such is the description of retention. ( 1 3) 

To see things as would the blind, to hear sounds as would the deaf, and to look upon 

the body as a log: Such is the description of the pacified [condition]. ( 1 4) 

Considering the mind is volitional, the wise casts it into the Self and thus concentrates 

on the Self: This is proclaimed as concentration. ( 1 5) 

Inference (12hana) in consonance with the tradition is called reflection (tarka). That 

which, when obtained, is deemed the same [in everything] is called ecstasy (samiidhi). 

( 1 6) 

[Seated] on the ground on a seat of darbha-grass in a pleasant [location] free from any 

defects, guarding oneself mentally and reciting the "chariot" [i.e., the sacred syllable 

om] and the "wheels" (i.e., the formulas and the "crest" mentioned in verse 1 0), ( 1 7) 

assuming the Yoga posture (yoga-asana), the lotus posture (padmaka), the auspicious 

(svastika) [posture], or even the blessed posture (bhadra-asana), and facing properly 

toward the north, ( 1 8) 

one should-having drawn up the air (marut) while blocking one nostril with a fin

ger-focus on the [inner] fire and contemplate only the sound [om]. ( 1 9) 

Om
' 
is the one-syllabled Absolute. This om should not be exhaled. One should [prac

tice] repeatedly by means of the divine mantra for release from [all] impurity. (20) 
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Thereafter, the mantra-knowing sage (budha) should gradually, as explained before

and proceeding above the navel-contemplate the coarse and the subtle, commencing 

with the coarse. (2 1 )  

The greatly thoughtful (mahd-mati) [yogin] who gives up glancing sideways, up, or 

down and who abides steady and immobile should constantly practice Yoga. (22) 

And the duration of concentration is the immobilization (vinishkampa) for the measure 

of a [hand] clap. However, [the ecstatic state of] Yoga is known as restraint for the peri

od of twelve measures (rnatrd). (23) 

That which is without soft consonants, without consonants, without vowels, without 

palatals, gutturals, labials, and nasals, and which also lacks the semivowels and both 

sibilants: That is the imperishable [sound om] that never ceases. (24) 

He who sees the path [to the Absolute], his life force (prdna) approaches [It]. Hence one 

should always practice that [Yoga] which is for traveling on the path [to Freedom].  (25) 

[Yo gins] know the gate of the heart, the gate of the wind, the gate of the head, and like

wise the gate of liberation, as well as the "cavity" (bila), the "hole" (sushira), and the 

"circle" (mandala). (26) 

Fear, anger, sloth, excessive sleep, excessive wakefulness, excessive eating, and nori

eating: These the yogin shouid always avoid. (27) 

When practiced constantly, gradually, and correctly according to the rules, wisdom 

arises of itself undoubtedly within three months. (28) 

The Gods are seen within four [months]; within five the process is extended [to the lev

el of the Creator]; in six months, [the yogin] undoubtedly reaches liberation (kaivalya), 

as desired. (29) 

The earthy [contemplation] is of five measures, the watery of four measures; the fiery 

is of three measures, and the windy is two-measured. (30) 

The ethereal [contemplation] is of one measure. But one should [really] contemplate the 

nonmeasure (amdtrd): Having made the connection with the mind, one should contem

plate the Self within oneself. (3 1 )  
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The life force is thirty and a half digits [in length as it leaves the body with the breath] ,  

where i t  i s  transferred to the [different] pranas. This i s  known as the life force tran

scending the external life force. (32) 

The breath ( nishvasa) calculated for a day and a night [is said to be] 1 3, 1 80 and

100,000 [exhalations and inhalations].  (33)  

Comments: lhe total figure 1 1 3, 1 80 must be divided by five, since the five pranas are 

involved. This gives us 22,636 respirations in twenty-four hours, or 1 5 .7 per minute. 

In other scriptures, the idealized number of respirations is given as 2 1 ,600. In either 

case, this approximates the average number of respirations for an adult person. 

The first [form of the life force known as] prana is in the heart place; apiina, howev

er, is in the anus; samana is in the navel region; udana is situated at the throat; (34) 

vyana always abides pervading all the limbs. Now the colors of the five [kinds of life 

force] such as prana in [their proper] order: (35) 

The priina wind is known to resemble a blood-colored gem. The apana in the middle 

of this [body] is like the cochineal insect. (36) 

The samana in the middle between both [i.e., between the prana and the apana] re

sembles white cows' milk. And the udana is pale, whereas the vyana is like a flame. 

(37) 

He whose [life force],  having broken through this region (mandala) of the wind, rises 

to the head, wherever he may die, he will not be born again; he will not be born again. 

(38) 

Comments: Yogins use both recitation of the syllable om and their breath as a means of 

focusing their awareness, which leads to the ascent of attention coupled to the life 

force. The idea is to guide the life force upward toward the crown of the head, until it 

breaks through the fontanel (called brahma-randhra or "brahmic fissure") and .rushes 

beyond the head into blissful infinity. In Tantra, the life force is thought to kindle the 

far more potent kundalini-shakti, which by means of prana is enticed to enter the axial 

pathway and ascend to the psychoenergetic center at the crown of the head where it 

merges with the infinity of Consciousness personified as Shiva. 
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Nada-Bindu-Upanishad 

The Nada-Bindu ("Sound-Point")-Upan

ishad comprises fifty-six stanzas. It starts with an 

exposition of the esoteric meaning of the sacred 

syllable om, which is said to consist of three and a 

half "measures" (matra), namely the sounds a, u, 

m, and the "half-measure" (ardha-matra), which 

is the nasalized echo of m, elsewhere referred to as 

the "seed-point" (bindu). This mantra is called the 

vairaja-pranava, that is, the "resplendent hum

ming." In one place (stanzas 9-1 6), twelve such 

measures are spoken of, as well as the states of 

consciousness correlated with them. 

There also is a passage describing the prac

tice of the inner sound (nada), which can be locat

ed in the right ear during meditative absorption. 

Through repeated practice this sound can become 

so prominent that all external sounds are drowned 

out by it. It also gives rise to a variety of other 

inner sounds resembling those produced by the 

ocean, a water fall, a kettle drum, a bell, a flute, 

and so on. The inwardly perceived sound becomes 

increasingly subtle, until the mind becomes so 

completely one with it that the individual forgets 

himself or herself. The mind undergoing this 

process is compared to a bee that is only interest

ed in the nectar of a flower, not the scent that 

attracted it. The end state is one of total mental 

repose, perfect indifference to worldly existence. 

The yogin who has achieved this sublime state is 

described as being a videha-mukta, or one who has 

reached disembodied liberation. 

Dhyana-Bindu-Upanishad 

likens the syllable om to a bow, with oneself as the 

arrow and the Absolute as the target. The individ

ual who truly realizes the ultimate import of this 

metaphor is liberated even while being embodied. 

Meditation on the lotus of the heart-that is, the 

esoteric center at the heart-is recommended, and 

prescriptions for its visualization are given. 

From verse 41 on, which lists the limbs of a 

sixfold Yoga, the text changes gear and reads like 

a Hatha-Yoga work. Thus, we find a description of 

other principal psychoenergetic centers (cakra) of 

the body, including the "bulb" (kanda) in the low

er abdomen where the 72,000 currents or path

ways (nadf) of the life force are said to originate. 

This is followed by a discussion of the ten types of 

life force animating the body and how the life 

force relates to the dynamics of the psyche (jfva). 

� I  zjl� I I  
.......... 

Hamsa, so' ham 

The psyche, it is stated, continually recites 

what is called the hamsa ("swan")-mantra. The 

sound ham (pronounced like "hum") is associated 

with inhalation, the sound sa with exhalation. The 

sequence hamsa-hamsa-hamsa can also be heard 

as so' ham-so' ham-so' ham, which has the esoteric 

meaning of "I am He." That is to say, "I am the 

Divine." Thus, the body itself is constantly affirm

ing its own true essence. This spontaneous recita

tion, effected by the automatic breathing process, 

is known as the ajapa-gayatri, or the "unrecited 

gayatri." The yogins of yore calculated that we 

normally inhale and exhale around 2 1 ,600 times 

in the course of a day. The yogin's task is to aid 

this natural process through controlling the breath 

The Dhyana-Bindu ("Meditation Point")- and thus the mind. 

Upanishad, which has 1 06  verses, expands on the This six-limbed Yoga is clearly a form of 

mystical speculations of the Nada-Bindu-Upan- Kundalini-Yoga. The "serpent power" (kundalini

ishad. Employing an old Upanishadic metaphor, it shakti) is sought to be awakened by a variety of 
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means, including "locks" (bandha) applied to the 

anal and abdominal muscles and the throat, and 

such practices as the famous "space-walking seal" 

what is "alien" is everything that is per

ceived to be other than the Self. 

(khecarf-mudrfl) and the "great seal" (mahO- 3. Renunciation (tyaga), which is explain-

mudra), which will both be explained in Chapter 

1 8. Again, the goal of this Yoga is the state of 

aloneness (kaivalya), or liberation. The term 

kaivalya is borrowed from Patanjali 's Yoga-Sutra, 

ed as the "abandonment of the phenom

enal world as a result of beholding the 

true superconscious Self' ( 1 . 1 9). 

but in the present context it means merging with 4. Silence (mauna), which in this context 

the Divine rather than perfect separation from 

Nature. 

Tejo-Bindu-Upanishad 

The Tejo-Bindu ("Radiance Point")-Upani

shad has six chapters with a total of 465 verses. 

Chapters 2-4 and Chapters 5-6 appear to have 

once been two independent texts. Only the first 

5. 

is not so much ritual silence as the qui

eting of mind and mouth in virtue of the 

awe felt when the transcendental Self 

appears on the horizon of the meditative 

consciousness. 

Place (desha), which is esoterically ex

plained as "that by which this [world] is 

eternally pervaded" ( 1 .23)-that is, the 

transcendental Space of Consciousness. 

chapter and the beginning of the fifth chapter 6. 

somewhat justify the title of this Upanishad, while 

Time (kOla), which is likewise explain

ed in mystical rather than conventional 

the remaining sections are expositions of Vedanta 

nondualism and have nothing to do with the prac-

terms. 

tice of Mantra-Yoga. 7. Posture (asana), which is specified as 

The reader is exhorted to meditate on the the adept posture (siddha-asana, writ-

"swan" (hamsa), by which here is meant the tran

scendental Self beyond the three states of con-

ten siddhasana). 

sciousness-waking, dreaming, and sleeping. The 8. "Root lock" (mula-bandha), which is a 

anonymous composer of this work puts forward a 

fifteen-limbed (panca-dasha-anga, written pan

cadashanga) Yoga, consisting of the following: 

1 .  Discipline (yama), which is defined as 

the "restraint of the senses by means of 

the knowledge that everything is the 

Absolute" ( 1 . 1 7). 

2. Self-restraint (niyama), which stands 

for "application to the innate [Self] and 

dissociation from what is alien" ( l . 1 8); 
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Hatha-Yoga practice that is here given a 

new, occult significance, for the author 

interprets it as "the root of the world" 

( 1 .27). 

9. Bodily balance (deha-samya), which is 

explained as a merging with the Ab

solute; the conventional interpretation 

of this term, as the practice of standing 

like a tree, is explicitly rejected. 
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10. Steadiness of vision (drik-sthiti), which 

is seeing the world as the Absolute 

rather than the common yogic practice 

of fixing one's sight on the spot be

tween the eyebrows where the "third 

eye" is situated. 

1 1 . Breath control (prana-samyama), which 

is defined as "the restriction of all fluc

tuations [of consciousness]" ( l .3 1  ). 

1 2. Withdrawal (pratyahdra), which is un

derstood here not as sensory withdraw

al but as the mental state of locating the 

Self in the objects of the world. 

13 .  Concentration (dhdrana), which is de

fined as having the vision of the Ab

solute wheresoever the mind may wan

der. 

14. Contemplation of the Self (atma-dhya

na), which yields supreme bliss. 

15 .  Ecstasy (samadhi), which is defined as 

"the complete forgetting of the fluctua

tions [of consciousness] by repeatedly 

[assuming] the fonn of the Absolute, 

the unchanging fluctuation [of transcen

dental Consciousness]" ( 1 .37). 

The Tejo-Bindu-Upanishad ( l .42) makes the 

further point that the ecstatic state entails the real

ization of the Absolute as fullness (purnatva), 

whereas the experience of emptiness (shunyata) is 

considered an obstacle on the path. This is a dis

mis�al of the Mahayana Buddhists, who speak of 

the ultimate Reality as the Void. 

The subsequent chapters are more fonnula

ic, giving us hundreds of variations on the great 

dictum of nondualism-"I am the Absolute." In 

Chapter 4, the ideal of living liberation (jfvan

mukti) is referred to. The Self-realized adept, who 

experiences his or her perfect identity with the 

Divine while being embodied, is called a jfvan

mukta. By contrast, the videha-mukta is described 

as having abandoned even the knowledge of being 

identical with the Absolute. 

The whole group of Bindu-Upanishads de

monstrates the high level of sophistication in 

yogic psychotechnology and metaphysical specu

lation characteristic of the post-Patanjali Yoga tra

dition, which was greatly influenced by Tantra. 

III. SOUND, BREATH, AND 
TRANSCENDENCE 

Unless we; are for some reason deliberately 

seeking to regulate our breath, we are ordinarily 

quite unaware of breathing. However, as soon as 
we begin to meditate, we become awkwardly con

scious of the sound produced by the two bellows 

in our chest. For beginners this can be a disturbing 

experience; for yogins, however, this rhythmic 

sound is music to their ears, because they can fas

ten their attention on 1t until the mind itself is tran

scended and they enter the soundless domain of 

the transcendental Reality. 

Yogins regard the breath, which is technical

ly known as hamsa ("swan"), as a manifestation 

of the transcendental Life, or Self, which also is 

referred to as hamsa. As we have seen in the pre

ceding section, the two syllables of the word

ham and sa-stand for the ingoing and outgoing 

breaths, as well as the ascending and descending 

currents of the life force. They contain a great 

secret, for the continuous sound of the breath con

veys the message, "I am He, I am He, I am He." 

In other words, the breath is a constant remind

er of the absolute truth that we are identical with 

the great Life of the cosmos, - the Absolute, or 
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transcendental Self. This creative idea is at the Mahiiviikya-Upanishai' 
core of the teaching of the Hamsa-Upanishad, 

• 9 
Hamsa-Upamshad 

Like the Tejo-Bindu-Upanishad, the Ma

ha1•akya ("Great Saying")-Upanishad, a tract 

comprising twelve passages, speaks of the goal of 

the yogic process as full

This short work con

sists of twe!lty-one verses. 

Those who are incapable of 

contemplating the Self di

rectly are advised to resort 

to the craft of silent hamsa 

rec.:itation, which involves 

the conscious observation 

of the spontaneous "pray-

"He is lauded as a swan 
(hamsa) who knows the
swan that is stationed in the 
heart and endowed with the 

ness. This conditior;r. it 

states, is not merely ecsta

sy (samadhi), yogic perfec-

tion, or the dissolution of 

the mind. It is, rather, per

fect identity (aikya) with 

the Absolute. 

unstruck sound, the self
luminous Consciousness
Bliss." 

-Brahma- Vidya-Upanishad 
20b-21a 

er" of the breath. In this 

way, the text states, all 

kinds of internal sounds (nada) are generated. Ten 

levels are distinguished, and the practitioner is 

asked to cultivate only the tenth and most subtle 

level of the internal sound, which resembles that 

of a thundercloud. It leads to identification with 

the Self, the realization of Sada-Shiva, the 

"Eternal Shiva," who is the refulgent, peaceful 

Ground of all existence. 

Brahma-Vidyii-Upanishai0 

A more elaborate treatment of this Hamsa

Yoga is found in the Brahma-Vidya ("Knowledge 

of the Absolute")-Upanishad, a work of 1 1 1  stan

zas. The practice of hamsa recitation and medita

tion is recommended for both householders and 

forest anchorites, as well as mendicant yogins. It 

is said to lead to both spiritual perfection and 

paranormal powers. This form of Hamsa-Yoga is 

combined with practices designed to awaken the 

serpent power and conduct it to the highest psy

choenergetic center at the crown of the head. 
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Piishupata-Brahma-
1 2

Upanishad 

The Pashupata-Brahma-Upanishad is a 

Shaiva work of seventy-eight verses distributed 

dver two chapters. It derives its name from the 

followers of God Pashupati, who is none other 

than Shiva, the Lord of the "beasts" (pashu), or 

souls, which are in bondage. This scripture is 

grounded in the sacrificial symbolism of the brah

mins and introduces the practice of the hamsa

mantra as a form of internal or mental sacrifice. 

This process is also called nada-anusamdhana or 

"application to the [inner] sound"-a term partic

ularly associated with the Kanphata yogins. It is 

connected with an esoteric notion according to 

which there are ninety-six "solar beams" in the 

heart. These are rays, or links, originating in the 

transcendental SelOhrough which the Divine can 

be creative in the human body-mind. "This occult 

fact about the Absolute is not disclosed anywhere 

else," states the text ( l .25). It is further said that 

liberation is possible only for the yogin who is 

able to meditate on the identity of the hamsa as 

sound with the hamsa as the transcendental Self. 
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On the philosophical question of how the sin

gular transcendental Reality can give rise to the 

world of multiplicity, the anonymous composer 

suggests silence as the wisest disposition. Because 

of his radical nondualist philosophy, he can even 

declare that liberation is sought only by those who 

feel themselves bound. For the same reason, diet

ary restrictions do not apply to the liberated sage, 

for, as the ancient Taittiriya-Upanishad teaches, 

the released being is always both food and the 

consumer of food: The transcendental Self is for

ever devouring itself in the form of the multiple 

objects of the phenomenal world. 

IV. PHOTISTIC YOGA 

Mysticism is universally associated with 

experiences of light, even more than with sound. 

In fact, the transcendental Reality is frequently 

described as utter brilliance and as such is com-

pared to the sun, or is called the sun beyond the 

sun. Liberation also is widely referred to as 

enlightenment or illumination. As the authors of 

The Common Experience note: 

The enlightened are bathed in light. 

Likewise they irradiate light, which is 

represented by the aura that surrounds 

the heads of saints and bodhisattvas in 

Christian and Buddhist art. There is a 

subtle form of light that strikes the 

inward eye and suffuses the body. 

Enlightenment is no metaphorical 
I )  

term. 

Without beginning, middle or end, of 

endless strength, with infinite arms, and 

moon and sun as eyes, I behold you

[your] mouth a flaming offering-con

sumer burning up all this with your bril

liance. ( 1 1 . 1 9) 

Prince Arjuna, who at the time of his vision 

had not yet undergone the full yogic process, was 

ill prepared for this sudden encounter with the 

God-man Krishna in his transcendental aspect. He 

thus begged Krishna to have his ordinary con

sciousness restored to him so that he could once 

again behold Krishna's familiar human body. It is 

always fear-the fear of losing oneself-that pre

vents the ultimate event of enlightenment even in 

those who are advanced on the spiritual path. 

Thus, in the Tibetan Book of the Dead-the Bardo 

ThOdol-the person preparing for the great transi

tional process of death is specifically instructed 

not to be afraid of the Clear Light that he or she 

will perceive in the after-death state. 

Experiences of inner light occur well before 

the yogin ha<> reached the point of spiritual matu

rity where the encounter with the transcendental 

Light takes place, and to which the only viable 

response is self-surrender. These experiences, 

known as photisms, can be looked upon as dress 

rehearsals for the great experience of the Light of 

lights. They can be quite spectacular internal fire

works, though more often they are simpler experi

ences of localized or sometimes diffused non

physical light or lights. The experience of the 

"blue pearl" (nfla-bindu), often talked about by 

Swami Muktananda in his autobiography The 

Play of Consciousness, is such a preliminary man

One of the most memoraJ>le passages of the ifestation of the Ultimate. 

Bhagavad-Gita is the description of Arjuna's Just as Mantra-Yoga or Nada-Yoga make use 

vision of Lord Krishna as the ultimate Being (see of the vibrations of sound to internalize and tran

Source Reading IO). Awed by Krishna's self-reve- scend the ordinary consciousness, Taraka

Iation, Arjuna exclaims: Yoga avails itself of the higher vibrations of both 
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white and colored light. Moreover, it includes Advaya-Taraka-Upanishai4 

aspects of the practice of the inner sound (nada). 

The word taraka means literally "he who 

crosses" or "deliverer." It denotes the ultimate 

Reality, which is the true liberating agency. The 

term is found already in the Yoga-Sutra (3.54 ), 

where it refers to the liberating wisdom (jnana) 

that results from continuous discernment (viveka) 

between the transcendental Subject and the objec

tive world, including the mind. In Vedanta scrip

tures, the term can also stand for the om-kara, that 

is, the sound om. Later, taraka came to stand for 

photistic Yoga, which app«<ars to have been fairly 

widespread in India during 'the medieval period, 

and may have exercised considerable influence on 

Chinese Taoism. 
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Taraka-Yoga is specifically dealt with in the 

Advaya-Taraka ("Nondual Deliverer")-Upani

shad, which is a compact text of only nineteen 

passages. The "nondual deliverer" is the transcen

dental Consciousness, which reveals itself to the 

yo gin in a "multitude of fires"-similar to the way 

in which Paul of Tarsus was visited by a "blinding 

light" on the road to Damascus in an experience 

that changed his entire life. The photistic manifes

tations are seen as a means of reaching the unman

ifest supreme Light. They are significant only as 

signs along the way. 

This Upanishad appears to have served as 

model for the more elaborate Mandala-Brah

mana-Upanishad. Unlike the latter scripture, the 

Advaya-Taraka-Upanishad makes no attempt to 

integrate the Yoga of light phenomena with 

Hatha-Yoga techniques. Verses 1 4- 1 8  may have 

been interpolated. 
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SOURCE READING 18 

Advaya-Taraka-Upanishad 
' 

Presently we would like to expound the secret doctrine of the nondual Deliverer for 

[the benefit of] the ascetic (yati) who has subdued the senses and is filled with the six 

virtues, namely quiescence and the rest. ( l )  

Comments: The six virtues praised in Vedantic circles are quiescence (shama), restraint 

(dama) of the senses, cessation (uparati) of desire or worldly activity, endurance (titik

sha), collectedness (samfidhana), and faith (shraddha). 

Always realizing "l am of the nature of Consciousness (cit)," with eyes completely 

shut or else with eyes somewhat open, by looking inward above the eyebrows-he, 

beholding the Absolute, the Supreme, in the form of a multitude of fires of Being

Consciousness-Bliss, assumes the appearance [of luminosity]. (2) 

[This secret doctrine is known as] Taraka-[Yoga] because [it enables the yogin] to 

overcome (samtorayati) the great dread of the cycle of conception, birth, life, and 

death. Realizing the psyche (jfva) and the Lord (fshvara) to be illusory, and abandon

ing all differentiation as "not this, not that" (neti-neti)-that which remains is the non

dual Absolute. (3) 

For the attainment of that [nondual Absolute] careful attention (anusamdhana) should 

be paid to the Three Signs. (4) 

In the middle of the body there exists the sushumna, the "channel of the Absolute," of

the form of the sun and of the luminosity of the full moon. Originating at the root-prop 

(mulodhtira), she [i.e., sushumna, the central channel] extends to the "brahman fis

sure." In the center of that [sushumno] is the famous kundalinf, with a radiance equal 

to myriads of lightning flashes and subtle-membered like the thread of a lotus fiber. 

Having beheld it with the mind, a person is liberated because of the obliteration of all 

sin (pfipa). If he incessantly beholds the splendor (tejas) [of the kundalinfj by virtue of 

the flashing-forth of Taraka-Yoga in a specific area (mandala) on the forehead (lald

ta ), he is an adept. Then the sound phU is produced in his two ear holes, [which should 
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be] blocked with the tips of his forefingers. Then beholding in [an elevated] state of 

mind that region [in the form of] a blue light located in the middle of the eyes, by look

ing inward, he attains unexcelled bliss. Thus does he perceive in his heart. Such is the 

perception of the Internal Sign to be practiced by the seekers after liberation. (5) 

Now [follows] the perception of the External Sign. If he perceives in front of the nose, 

at [a distance of] four, six, eight, ten, and twelve thumb breadths in succession the 

space ( 1·yomar1) that is doubly endowed with gleaming yellow color [and again] in the 

semblance of blood-red [color], [which at times] is like blue radiance or · dark 

tblue-]ness, he is a yoxin. There are rays of light at the outset in the vision of the per

son [practicing this Tiiraka-Yoga] [when he is] glancing with fickle vision at the space. 

[ If  he] sees that, he is a yoxin. When he sees rays of light resembling molten gold, 

[either] at the end of the outer comer [of his sight] or on the ground, that vision [can 

be said to be] settled. He who sees [thus] twelve thumb breadths beyond his head 

achieves immortality. If he who is steady [in that vision next has] the vision of the radi

ance of space in the head, wherever he may be, he surely is a yogin. (6) 

Now [follows] the perception of the Intermediate Sign. [The yogin] sees [phenomena 

that are] like the entire solar wheel, glittering and so on with morning colors, [or else] 

like a conflagration of fire, [or] like [the diffusely lit] "mid-region" (antariksha) lack

ing such [definable radiance] .  He abides in the form of their form. Through vision that 

abounds with these [light phenomena], he becomes the space (akasha) devoid of qual-
1 •  

ities. [Then] he becomes the supreme space (parama-akdsha · ) like deep darkness 

ablaze with the radiant form of the Deliverer [i.e., Being-Consciousness]. [Then] he 

becomes the great space (maha-akiisha
16

) like the conflagration [at the end] of time. 

[Then] he becomes the space -Of Reality (fattva-akasha
11

) beaming with supreme lumi-
1H 

nosity superior to everything. [Finally] he becomes the solar space (sl2rya-akdsha ) 

resembling the radiant glory of a hundred thousand suns. Thus, the fivefold space, 

[existing] externally and internally, [constitutes] the Sign of the Deliverer. He who ex

periences this, released from the fruit [of his actions], becomes like space resembling 

those [described above]. Hence he becomes the Deliverer, the Sign bestowing the fruit 

of the transmental (amanaska) [Reality]. (7) 

That [realization of] the Deliverer is twofold: the former being the Deliverer and the 

latter the transmental [Condition]. On this there is a stanza: "That [Tiraka]-Yoga is to 

be known as twofold, consisting of a preceding and a succeeding [form], whereby the 
preceding is to be known as the Deliverer and the transmental [Reality] as that which 

is succeeding." (8) 



CHAPTER 15 - GOD. \IJSJONS. AND POWER: THE YOGA-UPANISHADS Y> 

In the pupils (tara), in the interior of the eyes, there is a replica of the sun and the 

moon. Through the pupils (taraka) [comes about] perception of the solar and the lunar 

discs, as it were, in the macrocosm, and there is [a corresponding] pair of solar and 

lunar discs in the space in the middle of the head as the microcosm. Having accepted 

this, those [internal solar and lunar orbs should be] perceived through the pupils. Here 

[the yogin] should also meditate, mind-yoked, regarding the two as identical, [because 

if] there was no connection (yoga) between these [two levels of reality], there would 

also be no room for sense activity . .  Hence the Deliverer should be attended to with 

introspection only. (9) 

Comments: This passage introduces a cornerstone of esoteric philosophy, namely the 

idea that macrocosm and microcosm are mirror images of one another. Here the yogin 

is asked to experience their identity directly through introspection, or inner vision 

(antar-drishti). There also is a pun on the words tara ("pupil") and taraka ("deliver

er"). 

That Deliverer is twofold: the Deliverer with form and the Deliverer without form. 

That which "ends" with the senses is "with form." That which transcends the pair of 

eyebrows is "without form." In every case, in determining the inner import [of a thing] 

the application of a controlled mind is desirable. [Similarly], by means of Taraka

[Yoga], through vision of that which abides beyond [the senses] , with a yoked mind 

and through introspection (antar-ikshana), [the yogin discovers] Being-Conscious

ness-Bliss, the Absolute in its innate form (sva-rupa). Hence [at first] the Absolute 

formed of white effulgence becomes manifest. That Absolute is known by the eye 

aided by the mind in introspection. Thus also the "formless" Deliverer [is realized]. 

Through a yoked mind, through the eye, the dahara and other [light phenomena] be

come known. Owing to the dependence of the process of perception, [both] outward

ly and inwardly, on the mind and the eye, it is only through the junction of eye, mind, 

and Self that perception can take place. Hence mind-yoked inner vision is [instrumen

tal] to the manifestation of the Deliverer. ( 1 0) 

Comments: In ordinary contexts, the term dahara mentioned in the above passage refers 

to a mouse or muskrat. It is derived from the verbal root dabh meaning "to injure" or 

"to deceive." However, in its esoteric application, a more likely derivation is from the 

root dah meaning "to bum." It probably refers to the miniscule space at the heart, which 

from ancient times has been considered a locus of the effulgent transcendental Self. 

This dahara is also mentioned (verse 10) in the Kshurika-Upanishad, Source Reading 

1 9. 
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The sight [should be fixed] in the cavern at the spot between the pair of eyebrows. By 

this means the radiance abiding above becomes manifest-this is Taraka-Yoga. Hav

ing well "conjoined" with careful effort and a yoked mind the Deliverer with [the 

mind], [the yogin] should raise the pair of eyebrows a little upward. This is the former 

[type] of Taraka-Yoga. The latter, however, is without form and is said to be trans

mental. There is a great light ray in the area above the root of the palate. That should 

be contemplated by the yogins. Thence comes the power of miniaturization (animan), 

and so on. ( 1 1 )  

Comments: The power of "miniaturization" (animan), or of becoming as minute as an 

atom (anu), is one of the eight classical paranormal powers (siddhi) ascribed to adepts. 

When there is the vision of the External Sign and the Internal Sign, [the eyes being] 

destitute of [the power of] closing and opening-this is the real shambhavi-mudra. 

· Because of being a sojourn to knowers who have "mounted" this seal (mudra). the 

earth becomes purified. Through the vision of these [adepts], all spheres (loka) become 

purified. He who is granted [the possibility of paying] homage to such great yogins is 

also delivered [from the cycle of conditioned existence]. ( 1 2) 

Comments: For a description of the shiimbhavi-mudra see Chapter 1 8. 

The radiant luster of the Internal Sign is the innate form (sva-rupa) [of the nondual 

Reality]. Through instruction by a superior teacher the Internal Sign becomes the radi

ant light of the thousand-[petaled lotus at the crown of the head], or the light of 

Consciousness (cit), hidden in the cave of the buddhi, or the Fourth Consciousness 

abiding in the "sixteenth end" (shodasha-anta
1\ The sight of that [supreme Reality]

depends on a true teacher. ( 1 3) 

Comments: The buddhi is the higher mind, the seat of wisdom. The shodasha-anta, or 

"sixteenth end," is a psychic center, or space, that is sixteen di�its above the crown of 

the head. This occult psychoenergetic locus also is referred to in some of the texts of 

Kashmiri Shaivism. 

[A truly competent] teacher is well versed in the Vedas, a devotee of Vishnu, free from 

jealousy, pure, a knower of Yoga, and intent on Yoga, always having the nature of Yo

ga. ( 14) 
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He who is equipped with devotion to [his own] teacher, who is especially a knower of 

the Self-he who possesses these virtues is designated as a teacher (guru). ( 1 5) 

The syllable gu [signifies] darkness. The syllable ru [signifies] the destroyer of that 

[darkness]. By reason of the [ability] to destroy darkness, he is called a guru. ( 1 6) 

The teacher alone is the supreme Absolute. The teacher alone is the supreme way. The 

teacher alone is supreme knowledge. The teacher alone is the supreme resort. ( 1 7) 

The teacher alone is the supreme limit. The teacher alone is supreme wealth. Because 

he is the teacher of that [nondual Reality], he is the teacher greater than [any other] 

teacher. ( 1 8) 

He who causes this [scripture] to be recited [even] once becomes released from the 

cycle [of sorrowful existence]. At that instant the sin committed in all births fades 

away. He obtains all desires. [For such a yogin] there is attainment of the [ultimate] 

goal of all humanity. He who knows thus, [truly knows] the secret doctrine. ( 19) 

Mandala-Brahmana-Upanishad 

The Mandala ("Circle")-Briihmana- Upani

shad comprises ninety-two verses distributed over 

five chapters. The teachings are attributed to Yaj

navalkya, who propounds an eightfold Yoga with 

objects. 

Self-restraint (niyama), the second 

limb, consists of the following nine 

practices: 

some unusual definitions of each limb. Discipline I .  Devotion to the teacher (guru-bhakti) 

(yama), the first limb, is said to encompass the fol-

lowing four practices: 2. Adherence to the path to truth 

I .  Mastery over heat and cold as well as 

food and sleep at all times 

2. Peace (shiinti) 

3. Steadiness (nishca/atva) of the mind 

4. Restraint of the senses in regard to 

3. Enjoyment of the Real (vastu) as it is 

glimpsed in pleasurable experiences 

4. Contentment 

5. Nonattachment (nihsangata) 

6. Living in solitude (ekanta-vasa) 
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7. Cessation of mental activity 

8. Nonattachment toward the fruit of one's 

actions 

9. .  Dispassion (vairagya), which presum

ably stands for the renunciation of all 

desires. 

"Postural restraint" (asana-niyama), the third 

constituent of the eightfold path, is defined as any 

comfortable posture that can be maintained over a 

long:!r period of time. Breath control (pranayama), 

aga n, is divided into inhalation (puraka), retention 

(kumbhaka), and exhalation (recaka), which are 

said to be of a duration of sixteen, sixty-four, and 

thirty-two "measures" (matra) respectively. In oth

er words, the breathing cycle has the well-known 

yogic rhythm I :4:2. 

Sensory withdrawal (pratyah<ira) is explained 

as restraining the mind from going out toward the 

sense objects, while concentration, the sixth limb, 

is Jefined as stabilizing one's consciousness in the 

transcendental Consciousness (caitanya). Modi

fying Patanjali 's definition, Yajnavalkya ex

plains meditation (dhyana), the penultimate 

aspect of the eightfold path, as the "single flow" 

(ekatanata) of attention toward the transcendental 

Consciousness, which is hidden in all beings. 

Finally, ecstasy (samadhi) is the state of forgetful

ness (vismriti) in meditation, in which the sense of 

"I" drops away and there is only the absolute 

Being-Consciousness-Bliss. 

That blissful Reality manifests as different 

light phenomena, which can be seen within and 

without. As in the Advaya-Taraka-Upanishad, the 

internal photistic experiences are known as "vis

ions of the inner sign" (antar-lakshya-darshana), 

the external photistic experiences as "visions of 

the outer sign" (bQhya-lakshya-darshana). These 

phenomena are associated with the idea of 
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"radiance-space" (akasha). '!'his is not physical , 

three-dimensional space, but the expanse of the 

life force and consciousness itself, as it can be 

experienced in deep meditation. 

Five types of radiance-space are distinguish

ed that appear to be different levels of luminous 

experience. First, there is the radiance-space 

(akasha) existing both within and without, which 

is said to be "exquisitely dark." Perhaps this cor

responds to the experience of the "space of con

sciousness" at the beginning of meditation. The 

second level is "superior radiance-space" (para

akasha), which is as bright as the conflagration at 

the end of time when the cosmos is destroyed. 

Next comes the great radian€e-space (maha-aka

sha), which is radiant beyond measure. The fourth 

is sunlike radiance-space (surya-akasha), while 

the fifth is supreme radiance-space (parama

akasha), which is all-pervading and unsurpass

ably blissful, and whose luminosity is quite inde

scribable. 

We can only guess at the experiential signif

icance of these luminous spaces. They are clearly 

supraphysical and only vaguely analogous to the 

ether once thought by physicists to be the medium 

for the propagation of light. It is easier for medita

tors than for nonmeditators to appreciate what 

these potent radiance-spaces might be like. 

This Upanishad, moreover, makes a distinc

tion between two types of photistic experience. 

First there is the "deliverer with form" (murti

taraka), which is within the range of the senses 

and consists in manifestations of light in the space 

between the eyebrows. The second type is the 

"formless deliverer" (amurti-taraka), which is the 

transcendental Light itself. 

The ultimate condition aspired to in this Yoga 

is called "transmentality" (amanaskata), or "rap

ture" (unman/
20

), or "yogic sleep" (yoga-nidr;a). 

The unman/ state is the product of prolonged 

absorption in the formless ecstasy (nirvikalpa-
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samadhi). This leads to the dissolution of the mind 

(mano-nasha), whereupon the transcendental 

Reality shines forth in its solitary majesty. 

The yogins immersed in the Ocean of 

Bliss become that [Absolute].  (2.4.3) 

Compared to that [ultimate bliss], Indra 

and the other [deities] are only mini

mally blissful. Thus, he who has attain

ed that bliss is a supreme yogin. (2.4.4) 

The dissolution of the mind-in fact, the 

term nasha means "destruction"-must not be 

misunderstood as a willful obliteration of one's 

rational faculties. Rather, it stands for the yogic 

process of transcending the conventional mind, 

which revolves around the pivot of the ego-sense. 

The yogin who has reached the lofty transmental 

state is called a supreme swan (parama-hamsa) 

and an avadhuta, that is, one who has cast off 

everything. "Even an ignorant person serving such 

a one," declares Sage Yajnavalkya confidently, "is 

liberated." (5.9) 

V CUTTING THROUGH THE 
KNOTS OF ORDINARY 
AWARENESS 

India's famous rope trick is a collective hal

lucination in which the bystanders witness the fol

lowing: A fakir throws one end of a rope into the 

air. Instead of falling back on the ground, it stiff-

ens and stands on its own. Then a boy climbs up 

the rope, followed by the fakir himself carrying a 

dagger in his mouth. Both disappear. Suddenly, 

the boy's severed limbs fall from the sky, seem

ingly out of nowhere. The fakir reappears and 

reassembles the youth. When his head is placed 

back on the neck, the boy comes alive with a 

broad smile. 

The rope trick, though usually performed for 

public entertainment, has deep symbolic signifi

cance, for the dismemberment is a symbolic 

enactment of the very essence of spiritual life, 

which is the death of the "old Adam" and the birth 

of the "new mar.." 

This same motif is present in the Kshurika 

("Dagger")-Upanishad.2 1  This is a short work with 

an interesting angle on concentration, which 

describes well the core of all yogic activity: The 

yogin severs all the bonds that fasten him to con

ditioned existence, starting with "bioenergetic" 

blockages, or obstructions in the flow of the life 

force in the body, and proceeding to faulty atti

tudes and ideas. Like a sharp blade, the Yoga 

described in this Upanishad cuis through all bind

ing conditions and frees the spirit, which soars like 

a bird to the Absolute. 

Of special interest is the concept of bodily 

vital points (marman), which appear to be places 

of trapped life energy. By a technique that is the 

yogic equivalent to contemporary body work, the 

yogin releases the dammed-up life force and then 

applies it to stimulate the energy flow along the 

bodily axis (called sushumna), guiding it gradual

ly to the secret center in the head. 
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SOURCE READING 19

Kshurika- U  pan is had 

I will disclose the [doctrine of] the "dagger," the concentration [of attention] for per

fection in Yoga, having attained which the Yoga-yoked will not be born again. ( I )  

That [teaching] i s  the essence and the goal of the Vedas, as has been declared by 

SvayarnbhO. Settling in a quiet place, there assume a [suitable] posture, (2) 

confining the mind in the heart as a tortoise retracts its limbs-by means of the Yoga 

of twelve measures (matrii) and the pranava [i.e., the syllable om]-very gradually . . .  

(3) 

. . .  one should, all [bodily] openings blocked [by means of the fingers], fill up [with 

life force] one's whole body (iitman) from the chest to the head and from the hips to 

the nape, with slightly raised chest. (4) 

Comments: Svayambhfi, the "Self-Existent," mentioned in the second stanza is the 

Creator-God, whether he be called Brahma, Vishnu, or Shiva. The Yoga of twelve mea

sures spoken of in the third stanza presumably refers to the retention of the breath for 

the duration of twelve repetitions of the syllable om.

Therein one should hold fast the [various] life forces (prana) moving through the nos

tril. Having achieved prolonged breath (iiyata-prana), one should gradually exhale 
22 

ucchvasa ) . (5)

Comments: Breath (shrasa) and life force are, to the yogin, one and the same. Whereas 

one tenn emphasizes more the physical aspect, the other reminds us of the metaphys

ical dimension in which the breath participates. The various life forces are the five 

types of prana circulating in the human body. 

Having made oneself steady and firm, [one should practice breath control] by using the 

thumb [to close one nostril at a time] [and then draw the life force in] through the 

ankles and also the calves. '"three by three." (6) 
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Comments: The phrase "three by three" (trayas-trayah) is not clear. It could refer to 

the three parts of the process of breath control, namely inhalation, retention, and exha

lation, or to the repeated l inking of vision, mind, and breath, as one Sanskrit commen

tator has it. 

Then [one should draw the life force in] through the knees and thighs, the penis, and 

the anus, "three by three." [Lastly] ,  one should cause it to flow and rest in the area of 

the navel, [having drawn the l ife force up from] the seat of the anus. (7) 

There [at the lowest center of the body] is the s11s'111m11li channel, surrounded by ten 

[main] channels (nudi): the red. the yellow, and the black, the copper-colored, and the 

flame-colored ones, . . .  ( 8) 

. . .  f which are] very fine and tenuous. One should cause the breath to flow to the white 

channel [of the suslwmnu]. Thereupon one should guide the [various] life forces as a 

spider [ ascends I along its thread. (9) 

Thence [ the yogin reaches ] that resplendent red lotus, the great seat of the heart, which 

is called the dahara lotus in the Vedanta [scriptures] .  ( I  0) 

Having broken it open, he proceeds to the throat, and it is said that one should fill  that 

channel [with the life force]. The mind is the supreme mystery, exceedingly spotless 

wisdom. ( 1 1 )  

The vital place ( marman) situated on the top of the foot can indeed be contemplated 

as having that character [of spotless wisdom]. By means of the sharp blade of the mind, 

constantly devoted to [the practice of] Yoga, . . .  ( 1 2) 

. . .  [one should bring about] the cutting of the vital place of the calves, which is said 

to be ''Indra's thunderbolt." He should cut through that [vital point] with the powert'ul 

Yoga of meditation, through concentration. ( 1 3 ) 

Practicing the four [types of meditation on external and internal as well as coarse and 

subtle objects], he should, by means of Yoga, unhesitatingly cut through the vital place 

situated in the middle of the thighs, [thereby] freeing the life force [ in that place]. ( 14) 
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Thence the yogin should gather [the life force and lead it] to the throat, [where] a mul

titude of channels [exists] . There, one among and above a hundred channels, is the 

supreme stable . . .  ( 1 5) 

. . .  sushumna, far hidden, pure, embodying the Absolute. Ida stands to the left and pin

gala to the right [of the sushumna channel]. ( 1 6) 

Comments: These three main channels of the life force are explained in Chapter 1 7. 

Between these two is the supreme abode. He who knows it, knows the Vedas. Among 

the seventy-two thousand secondary channels, taitila . . .  ( 17) 

. . .  is cut off by means of the Yoga of meditation, [that is to say,] by the untainted, pow

erful blade of Yoga with its flaming energy. [However,] the solitary sushumna is not 

cut off. ( 1 8) 

At that moment, the yogin can see the taitila, which is like a jasmine flower. For the 

sage should cut, in this very existence, the one hundred channels, because they are the 

cause [of future births]. ( 19) 

Comments: The meaning of the term taitila is unclear. It can mean "rhinoceros" and it 

also is the name of a deity. In his commentary, Upanishad Brahmayogin states that it 

is "characterized by coming and going," which is not too helpful. 

Thus, one should dissociate from auspicious and inauspicious conditions [associated 

with] these channels. Those who have realized this achieve freedom from rebirth. (20) 

With the mind conquered through asceticism, established in a wilderness, unattached, 

conversant with the limbs of Yoga, desireless, [practicing] step by step--[thus should 

the yogin approach liberation]. (2 1 )  

As a swan (hamsa) that has cut through its fetters flies straight up into the sky-simi

larly the psyche (jiva), having severed its bonds, always crosses over [the ocean of] 

existence (samsara). (22) 

As a lamp that has burned up [its fuel] at the moment of [the flame's] extinction ceas

es to function-thus the yogin, having burned all karma, ceases to exist [as an indi

vidual separate from all other beings]. (23) 
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Having cut through the bonds by means of the blade of the measure (matra) [of med

itation], well sharpened through breath control and whetted on the stone of renuncia

tion, the Yoga adept is no [longer] fettered. (24) 

VI. BODILY TRANSMUTATION
THE UPANISHADS OF
HATH A-YOGA

Sound, light, and breath-these are impor

tant tools for the yogin. They belong to the oldest 

and best-tried elements of India's psychotechnolo

gy. Their possibilities for psychospiritual transfor

mation have been explored over the centuries by 

tens of thousands of practitioners. The Sanskrit 

and vernacular works on Yoga are, therefore, dis

tillates of an immense wealth of factual informa

tion, though in many cases we still need to find the 

right key for unlocking their secrets. The spirit of 

experimentation on which modem science prides 

itself is intrinsic to Yoga as well. Yogins have 

always been fearless adventurers in the vast and 

mostly still unmapped territory of the human 

body-mind. 

At no time has this experimental mood been 

more prominent than during those centuries that 

saw the birth and rise of Tantra-in the period 

between the fifth and the fourteenth centuries c.E. 

said to be responsible for both bondage and liber

ation, depending on whether it is functioning 

unconsciously or consciously. The goal of hatha

yogins is to bring the kundalinf-shakti under their 

conscious control, inasmuch as this is possible. 

We have encountered that formidable bio

spiritual energy in several of the Yoga-Upanishads 

discussed above, where it is mentioned in passing. 

The remaining texts of the Yoga-Upanishads all 

focus on Hatha-Yoga and therefore on techniques 

that are designed to awaken and harness the kun

dalinf energy to the point where it can safely be 

conducted to the primary bio-spiritual center at the 

crown of the head, resulting in the blissful state of 

ecstatic merging with the Divine. The following 

Upanishads are all products of the twelfth to thir

teenth centuries C.E. I will outline their contents

only briefly here, because I do not want to antici

pate too much the contents of Chapters 1 7  and 18 ,  

which discuss the body-positive traditions of 

Tantra and Hatha-Yoga. 

It was during that span of time that India's "ath- Yoga-Kundali-UpanishaJ3

letes of the spirit" intensively explored the hidden. 

potential of the human body. Their curiosity, dar

ing, and persistence led to the creation of what 

came to be called Hatha-Yoga, which can mean 

either "Forceful Yoga" or "Yoga of the Force." In 
the latter case, the "force" is none other than the 

esoteric "serpent power" (kundalinf-shakti) cele

brated in the Tantras. This is the universal life 
I 

energy locked up in the human body, where it is 

The Yoga-Kundalf-Upanishad, consisting of 

three chapters with a total of 1 7 1  stanzas, launch

es straight into an explanation of the serpent 

power, which it calls kunda/f and kundalinf, both 

meaning the "coiled one" and referring to the la

tency of this force. It mentions different types of 

breath control and the three "locks" (bandha)--at 

the base of the spine, at the abdomen, and at the 
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throat-by which the life force is restrained with

in the body. Its anonymous author preaches the 

ideal of disembodied liberation ( videha-mukti), 

which is attained when the 

serpent power reaches the 

Yoga-Shikha-Upanfshai5

With a total of 390 verses, the Yoga-Shikha

("Crest of Yoga")-Upani
topmost center of the hu

man body where it unites 

with the transcendental 

"male" force of Shiva. 

''The yogiraj should not dis-
shad is the most compre

hensive of the Yoga-Upani

shads. It consists of six play his abilities to anyone. 

Rather to keep his abilities 

concealed from the world, he 

chapters, of which the con

cluding chapter appears to 

have been an independent 

tract at one time. This 

Shaiva work, like the 

Tantras, is said to be for 

spiritual seekers facing the 

The second chapter 

addresses the highly eso

teric practice of the "space

walking seal" (khecari

mudra), which, it is empha

sized, must be learned from 

should live like a fool, an 

idiot, or a deaf person." 

-Yoga-Tattva-Upanishad 
76b-77 

one's teacher. It is per-

fonned by using the tongue to block off the cavity 

behind the palate-a somewhat complicated 

maneuver that requires the artificial elongation of 

the tongue. The third chapter consists of specula

tions about esoteric matters, and it also hints at 

certain higher yogic processes. 

• 24 
Yoga-Tattva-Upamshad 

The Yoga-Tattva ("Principles of Yoga")-Up
anishad, a Vaishnava work of 142 verses, distin

guishes and succinctly defines four types of Yoga: 

Mantra-Yoga, Laya-Yoga, Hatha-Yoga, and Raja

Yoga. This is a fairly systematic text that offers 

useful definitions of the constituent practices of 

Hatha-Yoga, as well as the obstacles on the path 

and also the paranormal attainments that the yogin 

might come to enjoy. It proposes a combination of 

gnosis (jnana) and yogic technology, with Hatha

Yoga preparing the practitioner for the demands of 

Raja-Yoga, which calls for both renunciation and 

discernment. Again the goal is "aloneness" 

(kaivalya), which is explained as disembodied lib

eration (videha-mukti). 
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difficulties inherent in the 

current dark age (ka/i

yuga). Similar to the Yoga-Tattva-Upanishad, it 

propounds a teaching that combines gnosis or wis

dom with yogic practice. Again and again the 

reader is reminded of the importance of trans

fonning the body, so that, as verse 1 . 1 68 states, it 

becomes truly a "temple of Shiva" (shiva-alaya 26). 

By means of the fire [of Yoga], [the 

yogin] should stimulate (ranjayet) the 

body comprised of the seven con

stituents (dhatu) [i.e., the bodily hu

mors, like wind, bile, gall, blood, etc.]. 

( l .56a) 

All his diseases are cured. How much 

more so cuts, gashes, and so on. He ac

quires an embodied shape that is of the 

fonn of the supreme radiance-space 

(parama-akdsha ). ( 1 .57) 

The Yoga adept is not only Self-realized; his 

transmuted body is invested with all kinds of para

normal powers (siddhi) that are taken to be a sure 

sign of his spiritual attainment. "One should 

regard the man lacking powers as bound," 
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declares the anonymous author ( 1 . 1 60). This does 3. Madhyamd ("middling"), which can be 

not invalidate the generally accepted attitude that 

the egoic use of these powers is detrimental to the 

yogin ' s  spiritual welfare. The author, who was 

heard resounding "like a thunderclap" 

in the heart during deep meditation. 

obviously an adept himself, also is highly critical 4. Vaikharf ("harsh"), which is vocalized 

of mere book knowledge, speaking of those who 

are deluded by the little knowledge gleaned from 

the textbooks (shdstra). 

The Yoga-Shikhd-Upanishad favors an ap

proach that combines wisdom (jndna) and Yoga. 

Independent of each other, neither wisdom nor 

Yoga can lead to liberation. Together they can 

"ripen" a person. The text ( 1 .24-27) distinguishes 

between "fully cooked" (paripakva) and "un

cooked" (apakva) people. Only the former possess 

a body that is "not insentient" (ajada). In other 

words, their body is permeated by their disciplined 

consciousness and therefore yields its full poten

tial, including the paranormal powers. They also 

are said to be free from suffering (duhkha). In

deed, as verses l .4 1-42 declare, a yogin 's body 

�!l°not be seen even by the deities, since it is purer 

than space (dkdsha). 

The second chapter deals with Mantra-Yoga, 

declaring that the subtle inner sound (ndda) is the 

highest mantra. In the third chapter, some of the 

metaphysical aspects of Mantra-Yoga are intro

duced. Sound is said to have several dimensions of 

subtlety, starting with the sound-transcending ulti

mate Reality and its lower or manifest form, the 

so-called shabda ("sound")-brahman. Subsequent 

stages in the progressive manifestation of sound 

are: 

l .  Para Ctranscendental"), which is the 

"seed"-sound or bindu. 

2. Pashyantf ("visible"), which is sound at 

a level that is inaudible but perceptible 

through yogic introspection. 

sound (svara) created by vibrating air. 

The fourth chapter of the Yoga-Shikhd

Upanishad is dedicated to expounding the 

Vedantic doctrine of the unreality of the world and 

the body, which are nothing apart from the single, 

all-encompassing Self (dtman). In the fifth chap

ter, we learn about some of the main features of 

esoteric anatomy, such as the channels (nadf) and 

the psvct:iospiritual centers (cakra) of the body. 

The concludi.itg chapter covers somewhat similar 

ground, but focuses on the central channel known 

as the sushumnd-nadi, described as the "foremost 

place of pilgrimage" (6.45). The yogin must force 

the awakened serpent power into this axial chan

nel and then cause it to ascend to the head. 

Varaha-Upanishai1 

The Varaha ("Boar")-Upanishad, which is a 

late Vaishnava composition, has 263 verses d.is

tributed over five chapters. It begins with an enu

meration of the 96 categories (tattva) of existence. 

Vishnu, as the Boar (one of his incarnations), is 

said to be beyond all categories. Those who take 

refuge in him become liberated even while alive in 

the body. 

The second and third chapters are a discourse 

on Vedanta metaphysics, which culminates in the 

recommendation to contemplate Vishnu in the 

manner of Bhakti-Yoga. Devotion to the Lord is 

regarded as the true means of liberation, but 

Kundalini-Yoga is also advised. 

The fourth chapter explains the seven stages 

of wisdom, which are also mentioned in the 
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Yoga-Vasishtha (discussed in Chapter 1 4). The The last two of the three chapters of this 

nature and life of the yogin who is embodied yet Upanishad appear to have been appended. The 

liberated is described. The Upanishad speaks of teachings are ascribed to the sage Shandilya, after 

two approaches-that of the bird, as followed by whom this work is named. 

the sage Shuka, and that of the ant, as followed 

by the sage Vamadeva. The former course leads 

to instant liberation (sadyo-mukti), whereas the 

latter orientation results in gradual liberation 

(krama-mukti). 

The fifth chapter, which originally was prob

ably an independent treatise that came to be 

appended to the Varaha-Upanishad, is a longer 

treatment of Hatha-Yoga. Its author recognizes 

only three types of Yoga-Laya-Yoga, Hatha

Yoga, and Mantra-Yoga, which should all be mas

tered. This compound Yoga has eight limbs that 

match those specified by Patanjali. Its goal is 

enlightenment in this lifetime. 

Shandilya-U panishai8 

The same eightfold Yoga as above is taught 

in the Shandilya-Upanishad, which is a slightly 

shorter work than the Varaha-Upanis'/iad and has 

a mixture of metric and prose passages. It covers 

much the same ground as the other texts dealing 

specifically with Hatha-Yoga concepts and tech

niques, but again insists on the complementarity 

of self-knowledge (jnana) and yogic practice. A 

considerable amount of space is devoted to the 

channels (nadi) of the life force. Their purification 

is seen as preparatory for the higher practices of 

concentration and meditation, by which the vibra

tions (spanda) of the mind are brought under con

trol. The text includes interesting descriptions of 

methods that the yogin is asked to use in order to 

control and manipulate the life force (prana) in 

the body. Also a long list of paranormal powers is 

given. 
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Tri-Shikhi-Brahmana-Upanislzad 
29 

The Tri-Shikhi ("Triple Tuft")-Brahmana

Upanishad is similar to the Shandilya-Upanishad 

both in style and content, though is about half as 

long. It gets its title from the unnamed brahmin 

wearing three tufts of hair who received the teach

ings given in this work directly from God Shiva. 

The Upanishad starts with an exposition of 

Vedanta metaphysics and then recommends a 

combination of Jnana-Yoga and Karma-Yoga (or 

Kriya-Yoga) fo
_
r the seeker after liberation. It 

interprets the latter as strict attention to the obser

vances laid down in the scriptures, which presum

ably means the works of Hatha-Yoga, for the rest 

of this Vaishnava text covers much the same 

ground as the above-mentioned works. 

Darshana-Upanishai0 

The Darshana ("Vision/System")-Upani

shad, which runs over thirty pages in translation, 

presents itself as the teaching given by Lord 

Dattatreya to the sage Samkriti. The title suggests 

that this is intended as a kind of summary of exist

ing teachings, which probably makes this one of 

the latest texts of this genre of literature. The 

Darshana-Upanishad expounds Hatha-Yoga on 

the basis of Patanjali 's eightfold path. It defines 

all the limbs (anga) and speaks of ten moral dis

ciplines (yama) and ten self-restraints (niyama) 

rather than the five introduced by Patanjali. Under 

asana, it describes nine postures, which, with the 

exception of the peacock posture, appear to be 
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primarily meditation iisanas. The text mentions, 

however, that the lotus posture (padma-iisana) 

can conquer all diseases and that the auspicious 

posture (bhadra-iisana) also is capable of remov

ing diseases and the effects of poison. 

Under priiniiyiima, the Darshana-Upanishad 

(section 4) gives a reasonably detailed description 

of subtle anatomy, which offers no new informa

tion. It does, however, relate the circulation of the 

life force in the body to the course of the sun 

through the zodiac, and it also speaks of the vari

ous somatic loci for yogic concentration as "pil

grimage centers" (tfrtha). Thus, Shri-Parvata is 

located in the head; Kedara in the forehead; 

Varanasi (Benares) at the spot midway between 

the eyebrows; Kurukshetra (the sacred place of the 

Bharata war) in the chest; Prayaga (the confluence 

of the holy rivers Ganga, Yamuna, and Sarasvati) 

at the heart; Cidambara at the center of the heart; 

and Kamalalaya at the base of the spine. These 

internal pilgrimage centers are said to be superior 

to any external pilgrimage centers, but the Self 

(atman) alone is the tfrtha that is of ultimate sig

nificance. 

In addition to the conventional definition of 

sense-withdrawal (pratyahiira), the Darshana

Upanishad (section 7) also offers several other 

interpretations of this aspect of the yogic path. For 

instance, it explains it as "seeing the Absolute 

(brahman) in everything" and as the confinement 

of the life force to certain parts of the body. 

Concentration (dhiirarui) is understood as focus

ing upon the five material elements as they mani

fest in the body or, alternatively, as concentration 

upon the Self. Meditation (dhyiina), again, is con

templation of the Self, which is none other than 

the Absolute. Finally, ecstasy (samiidhi) is 

explained as the realization of the identity of the 

individual self (jfva-atman) with the supreme Self 

(parama-iitman). This grand recognition is epito

mized in the declaration "I am only Shiva." It 

reveals the world to be mere illusion. 

In general the approach of this text is refresh

ingly systematic. Nevertheless, this late scripture 

does not add anything significant to our knowl

edge of Hatha-Yoga. 

Yoga-Cuda-Mani-Upanishad 
J I  

The last work to be examined here i s  the 

Yoga-Cuda-Mani ("Crest-Jewel of Yoga")-Upani

shad. It teach�s a sixfold Yoga but fails to describe 

the higher stages of yogic practice. The reason for 

this is that it is a text fragment, namely the earlier 

portion of the Goraksha-Paddhati, which is an 

important Hatha-Yoga manual (see Source Read

ing 2 1 ). 

This concludes our survey of the psychotech

nology of the so-called Yoga-Upanishads. Their 

revealed teachings offer a convenient transition to 

Tantra and Hatha-Yoga discussed in Chapters 1 7  

and 1 8. But before we tum to these two fascinat

ing interdependent traditions, I would like to con

clude Part Four with a short excursion into Yoga in 

Sikhism. 
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"O Beloved! You are mind-bedazzling, good looking, life-giv

ing, beautiful, radiant, caring, compassionate, unfathomable, 

and immeasurable." 

-Adi-Granth (5.542) 

YO ISM 

I. OVERVIEW 

S
ikhism, which has some thirteen million adherents, is the religio-spiritual tradition founded by 

Guru Nanak ( 1 469-1538 C.E.), who was born into a family of the kshatriya ("warrior") class

in a small village near Lahore. The Prakrit word sikh is related to the Sanskrit word shishya meaning 

"disciple," and the Sikhs understand themselves as disciples of God. As Guru Ram Das ( 1 534- 1 58 l 

C.E.) affirmed:

My true Guru is eternal and everlasting. 

He is free from birth and death. 

He is the immortal Spirit, 

and is all-pervasive. 

Discipleship also extends to the great 

masters of the Sikh tradition, who through 

their pure lives experienced the full grace of 

the Divine and were totally surrendered to 

God, who is typically called Wahi Guru 

("Hail Teacher"). Their teachings, therefore, 

are regarded as untarnished by ignorance and 

egotism and consequently can safely guide others on the path to God. 

Guru Nanak 

According to tradition, one day during his morning ablutions Guru Nanak disappeared in the water 

and was considered drowned. He was absent for three days and three nights, and during this time he was 

removed into the presence of God and was charged with his life 's mission to teach humanity to pray. He 
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also was commanded to always praise the divine 

Name (nam, Sanskrit: nama) and practice charity 

(di.in, Sanskrit: dana), service (seva), prayer (sim

ran, Sanskrit: smarana or "remembrance"), and 

ablution (ishnan, Sanskrit: snana). 

When Nanak, aged thirty, returned, he began 

his mission with the words, "There is no Hindu; 

there is no Mussulman [Muslim]." This utterance 

poignantly characterizes the embracing syn

cretism of Sikhism, which represents a synthesis 

of Hindu devotionalism and Islamic Sufism. The 

Hindu element predominates, and the Muslim 

aspect of Sikhism manifests primarily in the 

monotheistic creed and the rejection of.idol wor

ship and the caste system. 

Guru Nanak lived in an era of great social 

turmoil when Northern India was governed by 

Lodhi Afghans, and his gospel of peace and love 

is one of the most remarkable offshoots of the 

great bhakti movement of medieval India. He was 

especially influenced by Kabir, and some scholars 

have speculated that Kabir was his teacher. Many 

Hindus consider Sikhism as part of Hinduism, and 

many Sikhs do so as well. 

His immediate successor, Angad, and the 

third guru, Amar Das, were competent teachers 

but they do not stand out particularly. The fourth 

lineage guru, Ram Das, however, achieved fame 

for laying the foundations of the famous Golden 

Temple (known as Harimandir or "Temple of 

Hari") in the middle of a pond in Amritsar ("Lake 

of Immortality"), which is to this day a popular 

drowned himself to avoid the ignominy of execu

tion. 

His successor, Har Gobind ( 1 606--1645 C.E.), 
sought revenge by fighting a fierce guerrilla war 

against the Moghuls. Fighting and internal con

flict continued through the reigns of the re

maining gurus, ending the pacifist phase of Sik

hism. In particular, Gobind Singh ( 1 666--1708 

C.E.), the last of the original line of ten gurus,

transformed the Sikh community into an efficient 

military brotherhood (khalsa) trained to defend its 

faith and cultural/political integrity against the 

Muslims. He outlawed the caste system and re

quired that his followers adopt the surname Singh 

(Sanskrit: simha, "lion") and, if male, demonstrate 

their allegiance by wearing the "Five K's" (panc

kakar, Sanskrit: panca-kakara): long hair (kesh, 

Sanskrit: kesha), a comb (kangha), a steel bracelet 

(kara), a dagger (kirpan), and short pants (kac

cha). Those who refused to join his sect came to 

be known as Sahajdharis, meaning something like 

"those who take it easy." 

Govind Singh composed the Dasvan Pad

shiih Ka Granth ("Book of the Tenth King"), 

which must be carefully distinguished from the 
Adi-Granth and which was considered authorita

t_ive only by his followers. Only a single poem by 

this warlike guru found its way into the Adi

Granth. With India's independence in 1947, the 

separation of Bharat (India) from Pakistan drew a 

brutal line through the middle of the Punjab, the 

Sikh's homeland, and many members of the com-

pilgrimage center for the Sikhs. By the ti"me of the · munity migrated from the new Muslim state of 

fifth guru, Arjun Dev ( 1 58 1-1606 C.E.), the com- Pakistan to Bharat, where they live an uncertain

munity had grown considerably in size and influ- life. 

ence, so that he was able to organize the Sikhs 

into a state over which he ruled in royal fashion. 

Arjun Dev also collected the religious poems of 

his predecessors and, together with his own com

positions, created the Adi Granth ("Original 

Book"). He was imprisoned by the Muslims and 
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After Govind Singh 's death, the sacred scrip

ture rather than any king-priest was given the role 

of guru, and all Sikhs are expected to venerate and 

follow the Adi-Granth, also known as the Guru

Granth-Sahib ("Teacher Book of the Lord"). 

Every line of the Adi-Granth is set to music, 
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which affords a parallel to the Sama-Veda of the Under the influence of illusion (maya) and 

Hindus. Like the far older Vedic hymns, the Sikh the ego (haumai, Sanskrit: ahamkara), we fail to 

hymns spring from inner illumination and thus realize God's perfect unity and instead experience 

represent revealed knowledge. duality where there is but the one great Being. To 

discover God's true nature, which is singular, we 

must cultivate constant remembrance of His name 

II. THE YOGA OF UNITY

The Sikh creed is expressed in the very first 

hymn of the Adi-Granth, which is known as the 

Japji or Mui-Mantra and is to be recited every 

morning by the faithful. It begins with the follow

ing words: 

There exists only one God, who is 

called the True, the Creator, free from 

fear and hate, immortal, not begotten, 

(nam, Sanskrit: nama), which is a form of Bhakti

Yoga. The divine name is of central importance in 

Sikhism and is said to be the "nectar" (amrit, 

Sanskrit: amrita) that is sweeter than honey and 

more precious than even the wish-fulfilling gem 

known to mythology. Without remembrance of the 

divine name (nam-simran), the human body is lit

tle more than a corpse, and whatever we do leads 

only to bondage and suffering. Nanak wrote in 

Rag-Sorath: 

self-existent, great, and compassionate. God's name still has all my cravings, 

The True was at the beginning, the True and the Guru has revealed to me the 

was in the distant past. 0 Nanak, the Lord's mansion 

True exists in the present and the True within my own mind, which is com-

will also exist in the future. pletely peaceful. 

This hymn, which was composed by Guru He also wrote in Rag-Siri: 

Nanak, clearly enunciates that God is both tran-

scendent and immanent, pure Being and simulta- Your name alone allows people to cross 

neously the Creator. The visible and invisible the ocean of existence. 

dimensions of existence are all outpourings of the This is my only hope, my only founda-

Divine, which is immanent in them. In slight mod- tion. 

ification of a statement by �anak we can say that 

God is writer, tablet, pen, and writing. God also is And in Rag-Asa: 

the sole creator of the three primary qualities 

(guna) of Nature through which illusion (maya) By repeating God's name I live, and I 

and delusion (moha) entered the world. die by forgetting it. 

Because God is truly all-comprising, his 

flawless unity is not fractured by attributing to Curiously, the practice of remembrance of 

him such qualities as creatorship, compassion, the divine name is nowhere defined in the sacred 

love, justice, equality. Yet, Sikhism vigorously re- canon, and it must be learned by associating with 

jects idolizing the Divine and forbids depicting or the community of faithful practitioners. As in 

worshiping God in any limiting image. God's Buddhism, the divine Guru is compared to a 

mystery is inexhaustible and unfathomable. physician who prescribes the correct remedy for 
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the disease called "ego" and thus lays the founda

tion for a disciple's ultimate healing. That healing 

consists in realizing that we are all one and the 

same Being and in living this realization in the 

practical details of daily life. 

The disciple must walk the path (panth, San

skrit: patha) himself or herself by surrendering to 

the divine will (hukam) as manifested in the sa

cred scripture. This consists, first of all, in diligent

ly practicing the presence of God, that is, feeling 

the Divine everywhere and aspiring to realize the 

divine qualities of love, compassion, equality, etc., 

in one's own life. This inevitably leads one to adopt 

a lifestyle that has integrity, including proper, hon

est livelihood (kirt karni), as well as sharing the 

fruit of one's labors generously with others without 

any, expectation of reward-a practice called vand 

cakna. Here Sikhism fully endorses the ideal of 

Karma-Yoga. An integral part of Sikh morality is 

the practice of equality, which ignores caste rules 

and class privileges. Right conduct (sat acar, 

Sanskrit: sad-acara), wrote Nanak, is even more 

important than the truth. It is liberating in itself. 

Remembrance of the divine name is often 

practiced as recitation (japna, Sanskrit: japa) of 

the various names of God. As Nanak declared in 

his Sukhamani-Sahib ( 1 6.5): 
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The name of God supports all creatures, 

As well as the universe and its features. 

The name supports nether regions and 

skies, 

The people and the homes they occupy. 

The urge for His name inspired Smritis, 

Vedas and Puranas; 

Those who listen are saved by the 

name, and reach Nirvana. 

The name supports the three worlds and 

fourteen spheres; 

Man will be saved by attending to the 

name with his ears. 

Nanak says: 

When by God's mercy a man assimi

lates the name, 

Spirituality's heights he shall surely 
. I 

gam. 

Sikhs are expected to resort daily to the 

power of sat-sangat (Sanskrit: sat-sanga), the 

company of the true or virtuous, which helps them 

adhere to the principles of the path, especially 

equality among all people. As Nanak affirms in 

the Rag-Wadhans, "Those who love God love 

everybody." And Nanak uncompromisingly re

jected the caste system and other forms of social 

disparity, including the inequality between men 

and women. Nanak especially denounced the 

ascetical notion of women as evil, pointing out 

that without women the human race would not 

exist and that only the Lord himself is independent 

of the female gender, just as he is independent of 

the male gender. The egalitarian philosophy of 
' .  

Sikhism is best epitomized in the architectural 
" 

symbolism of the Golden Temple, which has por-

tals on all four sides suggesting that people from 

all directions (and walks of life) are welcome to 

enter. 

Sangat also entails listening to praiseful 

chanting (Sanskrit: samkirtana) accompanied by 

music that opens the heart to the great truths of the 

teaching. 

Yoga, for Guru Nanak, consists in meditating 

on God and remaining detached in the midst of 

one's daily activities. He strongly criticized sham 

ascetics, miracle-working yogins, and those living 

in isolation or going about naked. He admonished 

them in the Japji as follows: 

May contentment be their earrings, 

modesty their begging bowl, 

and meditation the ashes smeared on 

their body. 



May the thought of death be their 

patched garment, 

chastity their way, 

and faith in God their walking staff. 

May universal brotherhood be their 

order 's highest goal, 

and may they understand that by con

trolling the mind 

they can subdue the world. 

Although the sacred canon favors the life-

CHAPTER 16 - YOGA JN SIKHISM 3i!> 
3. Saram-khand (Sanskrit: shrama-khfin

da, "realm of effort"): In this stage, the

disciple becomes an adept radiant with

spiritual illumination.

4. Karam-khand (Sanskrit: karma-khdnda,

"realm of divine action," that is,

"grace"): This is the stage of the great

masters who are united with God and

who dwell in diverse realms blazing

with spiritual energy.

styl� of the householder rather than the ascetic, 5. Sac-khond (Sanskrit: satya-khonda, 

Sikhism also has had its ascetical orders, notably 

the Udasis, Ninnala-Sadhus, and Akalis. 

The lovers of God must do everything possi

ble to actualize the ideal of unity in all their 

thoughts, words, and actions. In Sikhism this is 

exactly what bhakti stands for. Yet spiritual disci

pline is not a sufficient precondition for saint

hood. There also must be God's grace (nadar or 

prasod, Sanskrit: prasada) pouring into the disci

ple's heart. Then he or she can truly grow in the 

stages of the path. There are five such stages or 

"realms" (khond): 

1 .  Dharam-khdnd (Sanskrit: dharma

khanda, "realm of virtue"): Here the 

disciple lives in accordance with the 

law of cause and effect, which is seen 

to be valid not only in the material 

world but also in the moral dimension 

of life. 

2. Gyon-khdnd (Sanskrit: jnana-khdnda,

"realm of knowledge"): Through in

creasing insight into the nature of exis

tence and awareness of the vastness of

the cosmos, the disciple's grip on the

ego is loosened and a more and more 

benign life is made possible.

"realm of truth"): More than a stage on 

the path, this is the ultimate abode of 

the Divine itself, which is absolute 

Truth. 

Through deep meditation upon the Divine, 

the disciple can hear the "unstruck sound" (anahad 

shahad, Sanskrit: anohata-shabda), which liqui

dates the ego and makes a gurmukh ("guru-fac

ing") adept out of the manmukh ("self-facing") or 

self-cherishing individual. Obviously, for Nanak 

this experience represents a very advanced stage of 

yogic practice, and thus we must not confuse this 

concept with the parallel notion in Hatha-Yoga, 

where it represents a lower state of ecstasy. 

The various means of Sikh Yoga are all 

designed to overcome separation (Sanskrit: viyo

ga) and to cultivate union (Sanskrit: samyoga). All 

disciplines aim at surpassing the ego, which cre

ates otherness where there is only oneness. The 

countless egos are like transparent bubbles arising 

from the same ocean and reflecting the same sun

light. That is to say, we are separated from others 

only by a thin skin, which is of no ultimate conse

quence and can easily be removed by realizing the 

divine Being. This realization tears down all bar

riers between people and does away with conflict. 

The person in whom divine unity, or the divine 
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name, is alive transcends good and evil and many ways, his role as guide corresponds to what 

becomes a potent transformative spiritual force. in Hinduism would be considered that of a guru. 

Sikhism subscribes to the ideal of embodied He attributes his own mission in the West to Guru 

liberation (Sanskrit: jfvan-mukti), to which su- Ram Das's blessing and guidance, and points to 

preme state Nanak also applied the term sahaj him as particularly worthy of emulation and ven

(Sanskrit: sahaja, "spontaneity" or "naturalness"). eration. 

This state, which is empty of all forms, is not dif- Yogi Bhajan laid the foundations for the Sikh 

ferent from God. Dharma in the Western hemisphere and not only 

brought about a revival of Sikhism but also added 

a new dimension to it, namely that of Yoga prac-

Ill. YOGA IN CONTEMPORARY 
SIKHISM 

Although Guru Nanak, as we have seen, 

incorporated certain key yogic practices into his 

tradition, which can be viewed as a form of 

Bhakti-Yoga, most Eastern Sikhs do not consider 

Yoga as part of their faith. This stands in stark 

contrast to the numerous Western orders of Sikhs 

established in 1969 by Harbhajan Singh Khalsa

better known as Yogi Bhajan (born 1930). 

After emigrating from India in 1968, Yogi 

Bhajan created the Healthy, Happy and Holy 

Organization (3HO) in Los Angeles. Three years 

later, he took eighty-four American students to 

Amritsar for a pilgrimage to 

the Golden Temple. His pur

pose was to expose the stu

dents especially to the spiritual 

heritage of Guru Ram Das and 

to wash away their sins in the 

pond built by the fourth Guru. 

Yogi Bhajan had mopped the 

marble floors of the temple for 

four-and-a-half years and in 

the process had purified his 

own mind. 

tice. In particular, he teaches "white" Kundalini

Yoga entailing postures, vigorous breathing exer

cises, and meditation (mostly combined with 

chanting). He understands Kundalini-Yoga as "the 

yoga of awareness," by means of which the "total 

potential of the person becomes known to the per

son."
2 

For Yogi Bhajan, the kundalinf is a person's 

creative potential. He derives the word from kun

dala ("ring"), explaining it as a "lock of the belov

ed 's hair."
3 

This potent force must be "uncoiled" 

through the steady practice of japa. By chanting 

the divine name, a "special heat" is created that 

completely bums up the practitioner's karma. That 

heat is not merely figurative but can manifest quite 

Yogi Bhajan does not 

consider himself a guru, 

which would be heretical in 

the Sikh tradition, although in 

0 KUNDALINI RESEARCH INSTITUTE, Pomona, CaJNomia 

dramatically in the yogin's 

body. Yogi Bhajan leaves it 

open which divine name a 

person should chant, though 

he recommends sat nam, pro

nounced sa ta na ma, which 

was first given by Guru Nanak 

and which he explained as 

"Truth manifested." The indi

vidual syllables have the fol

lowing meaning: sa is totality; 

ta is life, na is death; and ma 

is resurrection. "The fifth 

sound," explains Yogi Bhajan, 

"is the ah sound which is 

Yogi Bhajan in his younger years- common to these four. It is the 
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creative sound of the universe." The chanting is to 

be done as follows: 

As you chant, the thumbs are touched to 

each fingertip in rhythm with the man

tra in order to channelize [sic] the ener

gy through the nerve endings in the fin

ger which are connected to the brain 

centers relating to intuition, patience, 

vitality, and communication. On the 

sound of Sa touch the thumb to the first 

finger, with Ta to the second finger, Na 

to the third, and Ma to the fourth. 

Chant the mantra in three ways: out 

loud, in the voice of the human being; 

whispering, in the voice of the lover; 

and in the silence of your own con

sciousness, the voice of God. From the 

depth of your silent meditation, come 

back to the whisper and then to the full 

voice. Throughout the meditation, each 

syllable of the mantra should be pro

jected mentally from the back top of the 

head, down, and then straight out the 

third �ye point, which is located be

tween the eye-brows at the root of the 

nose. 

CHAPTER 1 6  - YOGA JN SIKHISM � 

Sit in a comfortable posture with your 

legs crossed. Keep the spine straight. 

Chant the mantra out loud for five min

utes; whisper for five minutes; and then 

silently meditate, internally repeating 

the syllables for ten minutes. Again 

chant in a whisper for five minutes and 

then five minutes out loud. Now, inhale 

and stretch the arms up. Hold the posi

tion and exhale. Inhale again, exhale 

again. Relax. The total time will be thir

ty-one minutes . . . If you spend two 

hours per day in meditation, God will 

meditate on you the rest of the day.
4 

Nanak firmly believed that as long as one 

surrenders to God, the spiritual process will unfold 

naturally in one's life. He rejected the fast track 

promised by certain schools of thought and 

favored the spontaneous (sahaj, Sanskrit: sahaja) 

approach to practice. Everyone, he affirmed, 

grows according to his or her innate capacity, and 

forced asceticism or severe self-discipline are ill 

advised. In all matters, however, he advocated 

self-initiative. The teacher 's role is simply to 

make the seeker aware that the sought-for treasure 

lies within. 
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"Practice (prayoga) is the instrument [of liberation] , 0 
Goddess. Bookish scholarship is not [such] an instru

ment. Scholarship (shdstra) is everywhere readily avail

able, but practice is very difficult to accomplish." 

-Vfna-Shikha-Tantra ( 1 37) 

SM OF 
A-YOGA 

I. BODILY PLEASURE AND SPIRITUAL BLISS-THE ADVENT OF TANTRA 

T
he quest for immortality and freedom is fundamental to human civilization. We see it 

expressed as much in the pyramids of Egypt and in the cathedrals of medieval Europe as in 

the modem medical search for the fountain of youth and in the race to the stars, as well as in the aspi

ration to create utopia on Earth. But nowhere has that quest become so obvious a shared cultural motive 

as in India. Already the Vedic seers were preoccupied with discovering the immortal domain that is the 

homeland of the Gods, beyond all grief, and even beyond the delightful realms of the ancestral spirits. 

Later, the Upanishadic sages made the revolutionary discovery that immortality is not part of the topog

raphy of the hereafter-even the deities must die-but is an essential characteristic of the ultimate 

Reality, or Ground of all existence. Consequently, they taught that we only need to realize our inmost 

nature in order to enjoy the Self, or Identity, of all beings-here and now. 

The sages believed that the immortal Self (atman) could never be known, because it is not an 

object, but that it could be realized through direct identification. Such realization consists in a radical 

shift of our identity-consciousness, of who we experience ourselves to be. Whereas the ordinary mortal 

thinks of himself or herself as a specific, limited body-mind, the Self-realized being no longer identifies 

himself or herself as a skin-bound individul!] but as the timeless quintessence of all beings and things. 

The way to that sublime realization, the ancient sages believed, lies in the difficult path of renun

ciation and asceticism. They maintained that the splendor of the transcendental Reality reveals itself 

only to those who tum their attention away from the affairs of the world and instead, by exercising con

scientious control over body and mind, focus their attention like a laser beam upon the ultimate concern 

of Self-realization. In the last analysis, in order to become the Absolute (brahman), one must transcend 

the human condition and human conditioning. One must desist from investing one's energies in the 
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usual preoccupations through which people rein

force the illusion of being separate entities. 

While the Upanishadic ideal of living libera

tion (jfvan-mukti), of enjoying the bliss of the Self 

while still in the human body, was an important 

step in the evolution of India's spirituality, it did 

not entirely overcome the habit of dualistic think

ing. This idea raised the following question: If 

there is only the one Self, why should there be 

such a struggle involved in realizing it? In other 

words, why do we have to think of the world, and 

thus the body-mind, as an enemy that has to be 

overcome? To put it still more concretely: Why do 

we have to abandon pleasure in order to realize 

bliss? 

The New Approach of Tantra 

A new answer and a new style of spirituality 

were proposed by the masters of Tantra, or Tan

trism, who made their appearance in the opening 

centuries of the first millennium c.E. Their teach

ings are embodied in the Tantras, which are works 

similar to the Shaiva Agamas and the Vaishnava 

Samhitas, but dedicated to the feminine psy

chocosmic principle, or Shakti. 1 It is sometimes 

difficult to distinguish between an Agama and a 

Tantra work, because the boundaries between 

Shaivism and Shaktism are rather fluid. 

Goddess worship, which is central to many 

Tantric schools, existed already in ancient Vedic 

times. The Tantric masters and practitioners mere

ly drew on the existing sacred lore and ritual prac

tices revolving around the Goddess, as current 

especially in the rural communities of India. Some 

scholars have therefore assigned to Tantra an age 

equaling, if not surpassing, that of the Vedas. As a 
literary phenomenon, however, Tantra does not 

appear to have emerged much before the middle 

of the first millennium C.E. 
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It is widely believed that the Buddhist Tan

tras came first and were closely followed by their 

Hindu counterparts, though some scholars vehe

mently contest this. In any case, the Buddhist 

Manjushrf-Mula-Kalpa ("Fundamental Rules of 

Manjushri") and the Guhya-Samiija-Tantra ("Tan

tra of Secret Communion") were probably com

piled in the period between 300 and 500 C.E. In the 

opening chapter of the Mahiicfna-Acara-Kra-
2 

ma ("Process and Conduct of Mahacina"), the 

Goddess advises the sage Vashishtha to undertake 

a pilgrimage to Mahacina (Tibet, Mongolia, or 

even China) where he could study with Janardana 

in the form of the Buddha. 

The earliest Hindu Tantras appear to have 

been lost, and we know of them only from refer

ences in later works. Significantly, the seventh

century South Indian saint TirumUlar refers to a 

group of twenty-eight Tantras. The Vfna-Shikha

Tantra (9), which is the only available left-hand 

Tantra text dating from around 1 200 c.E., men

tions the classic set of sixty-four. This suggests 

that there was considerable literary activity by 

Tantric masters in the preceding centuries, espe

cially as we know that there were many more 

Tantras even then. One of the oldest extant Tan

tras is the Sarva-Jniina-Uttara-Tantra (written 

Sarvajniinottaratantra), which probably was com

posed in the ninth century c.E. This work under

stands itself as containing the essence of many 

earlier Tantric scriptures. 

The original Tantras are typically presented 

in dialogue form and are attributed to the Divine 

rather than to a particular human author. Their 

Sanskrit is frequently poor and is grammatically 

and metrically defective. Later works, especially 

the summaries, tend to be attributed to human 

authors and generally are of better grammatical 

and stylistic quality. 

Since Tantrism-whether Buddhist or Hin

du-represents a vast, complex, and ill-researched 
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field of study, I am here confining myself to the 

Hindu Tantras, which are more immediately rele

vant to the Yoga tradition arising out of the Vedic 
. ' 

hentage. It should be noted, however, that the 

Buddhist Tantras-as preserved in Tibetan and 

partly in Sanskrit-are also very important sourc

es for understanding certain yogic processes, es

pecially meditative visualization (dhyana, bha

vana) and other higher stages of spiritual practice, 

as well as the rituals accompanying them. 

As indicated above, the Hindu tradition indi

cates there are sixty-four Tantras, but the actual 

number of these works is much higher. Only a few 

of the most important texts of this genre of Hindu 

literature have been translated into European lan

guages. Noteworthy are the Kula-Arnava-, the 

Mahanirvana-, and the Tantra-Tattva-Tantra. The 

scope of topics discussed in the Tantras is consid

erable. They deal with the creation and history of 

the world; the names and functions of a great vari

ety of male and female deities and other higher 

beings; the types of ritual worship (especially of 

Goddesses); magic, sorcery, and divination; eso

teric "physiology" (the mapping of the subtle or 

psychic body); the awakening of the mysterious 

serpent power (kundalini-shakti); techniques of 

bodily and mental purification; the nature of en

lightenment; and not least, sacred sexuality. 

The revolutionary spirituality of Tantra is 

best captured in the definition of the term tantra as 

given in the old Buddhist Guhya-Samaja-Tantra, 

which explains that "tantra is continuity." The 

word is derived from the root tan, meaning "to 

extend, stretch." It is generally interpreted as "that 

by which knowledge/understanding is extended, 

spread out" (tanyate vistaryate jnanam anena). 

A second meaning of the word tantra is sim

plr"book" or "text," as in Panca-Tantra ("Five 

Tracts"), which is a famous Indian collection of 

fables. Thus a Tantra can be defined as a text that 

broadens understanding to the point where genuine 

wisdom arises. All Tantric adepts are agreed that 

liberation is possible only through the dawning of 

wisdom (vidya) .  Wisdom is liberating because it 

establishes the Tantric practitioner in the "continu

ity" of the finite and the infinite dimension, as 

noted above. The idea of continuity expresses the 

nature of Tantra well, because this pan-Indian tra

dition seeks in a variety of ways to overcome the 

dualism between the ultimate Reality (i.e., the Self) 

and the conditional reality (i.e., the ego) by insist

ing on the continuity between the process of the 

world and the process of liberation or enlighten

ment. 

The great Tantric formula, which is funda

mental also to Mahayana Buddhism, is "samsara 

equals nirvana." That is to say, the conditional or 

phenomenal world is coessential with the tran

scendental Being-Consciousness-Bliss. Therefore, 

enlightenment is not a matter of leaving the world, 

or of killing one's natural impulses. Rather, it is a 

matter of envisioning the lower reality as con

tained in and coalescing with the higher reality, 

and of allowing the higher reality to transform the 

lower reality. Thus, the keynote of Tantra is inte

gration-the integration of the self with the Self, 

of bodily existence with the spiritual Reality. 

Orientalist and art historian Ananda Coomara

swamy made this pertinent observation: 

The last achievement of all thought is a 

recognition of the identity of spirit and 

matter, subject and object; and this 

reunion is the marriage of Heaven and 

Hell, the reaching out of a contracted 

universe towards its freedom, in re

sponse to the love of Eternity for the 

productions of time. There is then no 

sacred or profane, spiritual or sensual, 

but �verything that lives is pure and 

void. This very world of birth and death 
4 

is also the great Abyss. 
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It is important to realize that the Tantric rev

olution was not the product of mere philosophical 

speculation. Though connected with an immense 

architecture of old and new concepts and doc

trines, Tantrism is intensely practical. It is, above 

all, a practice of realization or what is called sad

hana. Thus Yoga is central to it. Historically, 

Tantra can be understood as a dialectical response 

to the often abstract approach of Advaita Vedanta, 

which was and still is the dominant philosophy of 

the Hindu elite. Tantra was a grassroots move

ment, and many, if not most, of its early protago

nists hailed from the castes at the bottom of the 

social pyramid in India-fishermen, weavers, 

hunters, street vendors, washerwomen. They were 

responding to a widely felt need for a more prac

tical orientation that would integrate the lofty 

metaphysical ideals of nondualism with down

to-earth procedures for living a sanctified life 

without necessarily abandoning one's belief in the 

local deities and the age-old rituals for worshiping 

them. 

So the teachings of the Tantras are marked 

by an astonishing synthesis between theory and 

practice based on a vibrant eclecticism with a 

strong penchant for ritualism. The Tantric teach

ings were designed to serve the spiritual needs of 

the "dark age" (kali-yuga) that is thought to have 

commenced with the death of Lord Krishna after 

the great battle related in the Mahabharata epic. 

The psychotechnology described-Qr, more often 

than not, only hinted at-in the Tantras was in

vented for those who are barely able to channel 

their aspirations to the Divine but are easily dis

tracted by their conventional ideas and expecta

tions. 

In keeping with the basic nondualist orienta

tion. of Tantrism, the adepts of this movement 

introduced a battery of means that hitherto had 

been excluded from the spiritual repertoire of 

mainstream Hindu metaphysics, notably Goddess 
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worship and ritual �exuality. The tantrikas, or prac

titioners of Tantra, rejected the purist attitude of 

the Hindu and Buddhist orthodoxy and instead 

sought to ground the spiritual quest in bodily real

ity. It was the introduction of sexuality that under

standably caused the greatest opposition in con

ventional Hindu and Buddhist circles; the Tantric 

practitioners were accused of indulging in hedo

nism under the mantle of spirituality. In some cas

es, accusations of debauchery were no doubt justi

fied, but such cases were the exception rather than 

the rule. Today Tantra is held in low esteem in 

India, and left-hand Tantric gatherings (involving 

sexual rites) are actively suppressed by the Indian 

government. 

Had it not been for Sir John Woodroffe (alias 

Arthur Avalon), a British judge of the Calcutta 

High Court who studied the Tantras with native 

Bengali scholars, we might still share that general 

prejudice. At the beginning of the twentieth centu

ry, Woodroffe boldly disregarded the hostile atti

tude toward Tantra. In a number of pioneering 

studies he paved the way for a better understand

ing and appreciation of this many-faceted move

ment. In many respects, his writings are still un

surpassed, as is their tolerance. 

The so-called sexual revolution of the 1 960s 

and 1 970s has, among other things, put Tantra on 

the map of our contemporary Western culture. Yet 

Tantra remains widely misunderstood and is often 

confused by Western neo-Tantrics with the Hindu 

erotic arts (kdma-shdstra). Its sexual practices, 

which are enacted literally only in the left-hand 

schools but are understood symbolically by the 

right-hand tantrikas, are merely one aspect of 

Tantra-Yoga. 

It is true that today we are perhaps not as eas

ily shocked by the more controversial features of 

Tantra, yet the Tantric masters, especially those 

teaching in the crazy-wisdom mode, can still man

age to test even our more enlightened attitudes. 
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They are spiritual radicals, and notwithstanding 

our sexual revolution, I believe that most people 

are still carrying in their heads a rather idealized 

image of how a spiritual teacher is supposed to be

have. We still tend to think 

of sexuality and spirituality 
"One day 

has often been confused with hedonism, is of 

course not unique in the history of religion. Erotic 

love has been a part of the ritual dimension of 

many traditions outside India-notably Chinese 

Taoism-where it has like

wise led to occasional ex

as incompatible, and hence 

we may be greatly offend

ed by gurus who are sexu

ally active. 

while with my sister-in-law, 

I thought of Shyama, 

cesses and frequent accusa

tions of debauchery. Org-

iastic excesses were more 

likely where ritual practice 

became separated from lof

ty metaphysics and associ

ated with magical inten

tions. A good example of 

this is found in recent his-

For instance, how 

would we relate to the four

teenth-century Bengali ad

ept Candidas if he were 

alive today? He managed 

and emotion filled my heart. 

I stood transfixed, 

and my body trembled 

uncontrollably. 

-Candidas 

to outrage his contempo- tory in the homespun oc-

raries because he, a brah- cultism of Aleister Crow-

min, fell in love with a young girl, Rami, who he ley, who encouraged his followers to engage in 

had seen washing clothes at the river bank. Their homosexual activity, premarital and extramarital 

eyes met, and Candidas became enchanted by her intercourse, and even bestiality. 

to the point of neglecting his priestly duties. He 

was rebuked, and when he continued to openly 

dedicate love songs to her he was deprived of his Goddess Worship 
offices at the local temple and was "excommuni-

cated." (Since Hinduism has no organized church, 

however, excommunication is, strictly speaking, 

not possible.) 

Candidas 's brother finally negotiated an 

official hearing, during which the adept was given 

the opportunity to publicly renounce his obses

sion and be forgiven for his folly. When the maid

en heard about this, she went to the hearing. On 

seeing her, Candidas completely forgot the 

promises he had made to his family and adoring

ly approached Rami with folded hands. What 

Candidas's judges and revilers failed to see was 

that for him that young girl had become an 

embodiment of the Divine Mother. His love was 

for the Goddess in human form. It was an emotion 

of worship triggered by a beautiful maiden. 

The liberalism of the Tantric masters, which 

The Tantric adepts reclaimed for the spiritual 

process all those aspects of existence that the 

mainline traditions excluded by way of renuncia

tion-sexuality, the body, and the physical uni

verse at large. In Jungian terms, we can see this as 

a concerted attempt at reinstating anima, the fem-
' 

inine psychic principle. That this interpretation is 

correct is borne out by the fact that the unifying 

element of all schools of Tantra is precisely the 

attention they pay to the feminine principle, called 

shakti ("power") in Hinduism and depicted in 

iconography by such Goddesses as Kali, Durga, 

Parvati, Sita, Radha, and hundreds of other deities. 

Often the feminine principle is simply re-
ferred to as devi ("shining one")-the Goddess. 

6 

The Goddess is, above all, the Mother of the uni

verse, the spouse of the divine Male, whether he is 
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invoked as Shiva, Vishnu, Brahma, Krishna, or 3 .  
simply Mahadeva ("Great God"). 

Tripura Sundari-who represents the 

essential beauty of the Goddess. She is 

called Tripura ("Triple City") because 

she rules over the three states of con

sciousness-waking, dreaming, and 

sleeping. 

According to some schools, the Goddess 

manifests in ten forms. These are known as the 

"Great Wisdoms" (mahtl-vidyii), which represent 

an interesting parallel to the Greek gnostic notion 

of sophia. They are as follows: 

I .  Kali-who is the primary form of the 

Goddess. She is portrayed as dark and 

unpredictable. She works through the 

agency of time (kiila), which destroys 

all beings and things. Yet for her devo

tees she is a loving mother who unfail

ingly protects and cares for them. 

Tara 

2. Tara-who is the saving aspect of the 

Goddess. Her function is to safely con

duct the devotee across the ocean of 

conditioned existence to the "other 

shore." Yet, like Kali, Tara is frequent

ly depicted as a terrifying deity who 

dances on a corpse and holds a severed 

head in one of her four hands-a 

reminder that divine grace demands 

self-sacrifice. 
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4. Bhuvaneshvari-who, as the name in

dicates, is the ruler (ishvarf) of the 

world (bhuvana). If Kali stands for in

finite time, Bhuvaneshvari represents 

infinite space and infinite creativity. 

5 .  Bhairavi-who is  the fierce, awe-in

spiring aspect of the Goddess, demand

ing the devotee's transformation. She is 

commonly depicted as a wild woman 

with bare breasts smeared with blood. 

Yet her wrath is of the divine variety 

and is always constructive. Her liberat

ing power is indicated by the fact that 

two of her hands are in the gesture of 

bestowing knowledge, while her other 

two hands are in the gesture of granting 

protection. 

6. Chinnamasta-who is the mind-shat

tering aspect of the Goddess. She is 

portrayed with her own head (masta) 

completely severed (chinna) from the 

body. This gruesome image is a power

ful message to her devotees to go be

yond the mind and experience Reality 

directly. 

7.  Dhumavati-who is that aspect of the 

Goddess that acts as a divine smoke 

screen in the form of old age and death, 

hence her name "Smoky." Only the 

ardent devotee is able to see beyond the 
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fear of mortality to the Goddess's pro

mise of immortality. 

8. Bagalamukhi-who, though ravishing

ly beautiful, carries a cudgel with which 

she smashes her devotee's misconcep

tions and delusions. 

9. Matangi-who in her role as a patron 

of the arts, especially music, guides her 

devotee to the uncaused primordial 

sound. 

7 
I 0. Kamatatmika -who is the Goddess in 

the fullness of her graceful aspect. She 

is depicted as seated on a lotus (kam

ala ), symbol of purity. 

All ten forms of the Goddess, whether gen

tle or terrifying, are worshiped as the universal 

Mother. In the Ananda-lahari ("Wave of Bliss"), 

a poem ascribed to Shankara, we find this verse, 

which is characteristic of the Tantric approach: 

He who contemplates You, 0 Mother, 

together with Vashini and the other 

[attendant female deities] who are lus

trous like the moon gem, he becomes a 

maker of great poems with lovely 

metaphors, of speech [inspired] by 

Savitri, and of words that are as sweet 

as the fragrance of the lotus mouth of 

that Goddess. ( 1 7) 

Devi is not only the creatrix and sustainer, 

whose beauty is beyond imagination; she also is 

the terrible Force that blots out the universe when 

the -appointed time has come. In the human body

mind, Devi is individuated as the "coiled power" 

(kundalini-shakti) whose awakening is the very 

basis of Tantra-Yoga. We will hear more about 

this shortly. 

But Shakti, or Devi, is nothing without the 

masculine pole of existence. Shiva and his eternal 

spouse are commonly portrayed in ecstatic em

brace-what the Tibetans call yab-yum, meaning 

"Mother-Father." They belong together. On the 

transcendental plane, they are forever enjoying 

each other in blissful union. Their transcendental 

marriage is the archetype for the empirical corre

lation between body and mind, consciousness and 

matter, and male and female. "Shiva without 

Shakti," states a well-known Tantric dictum, "is 

dead." That is to say, Shiva remains uncreative. 

But the same holds true of Shakti on her 

own, as is emphasized in the Buddhist Tantras, 

which invest the masculine rather than the femi

nine principle with dynamism. In Hindu Tantra, 

Shiva represents the primordial Condition in its 

unqualified aspect, as pure Consciousness or 

Light. Shakti represents that same Reality in its 

dynamic motion, its perennial "holomovement," 

to use David Bohm 's quantum-physical phrase. 

Shakti is the Life Force par excellence, the driving 

force behind all change and evolution. She is the 

universal Energy of Consciousness. Thus, Tantric 

metaphysics conceives of existence as a bipolar 

process. Creation is simply the effect of the pre

eminence of the feminine or Shakti pole, whereas 

transcendence is associated with the predomi

nance of the masculine or Shiva pole. 

The Tantric Antiritualist School 

Tantra is a comprehensive enough move

ment to contain its own antithesis. Thus, the pro

nounced ritualism characteristic of most Tantric 

schools is, for example, overcome and even criti

cized in the schools of the Buddhist Sahajayana, 

the "Vehicle of Spontaneity." The adepts of this 
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current take the doctrine of the identity between 

the conditional world and the ultimate Reality as 

literally as possible. They prescribe neither a path 

nor a goal, because from the viewpoint of spon

taneity (sahaja) we are never truly separated from 

Reality. Our birth, the whole adventure of our life, 

and also our death occur against the eternal back

drop of Reality. We are like fish who do not know 

that they are swimming in water and are continu

ously sustained by it. 

The term sahaja means literally "born (ja) 

together (saha)," which refers to the fact that the 

empirical reality and the transcendental Reality 

are coessential. The word has come to connote 

"spontaneity," the natural approach to existence 

prior to interfering thought constructs about 

Reality. The sahaja-yogin lives from the point of 

view of enlightenment, of Reality. When we 

breathe, it is the Divine that breathes as us. When 

we think, it is the Divine that thinks as us. When 

we love and hate, it is the Divine that loves and 

hates as us. Yet we are forever in search of a 

"higher" Reality, and this very quest merely rein

fo�ces our illusion of being separated from that 

Reality. The adepts of the Sahaja tradition, there

fore, refused to put forward any program of liber

ation. As the ninth-century adept Lohipada says 

in one of his songs (dohd):  

Of what consequence are al l  the pro

cesses of meditation? In spite of them 

you have to die in weal and woe. Take 

leave of all the elaborate practices of 

yogic control (bandha) and false hope 

for the deceptive supernatural gifts, and 

accept the side of voidness to be your 
8 

own. 

Or as Sarahapada, a great Buddhist master of 

the eighth century C.E., declares in his "Royal 

Song": 
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There's nothing to be negated, nothing 

to be 

Affirmed or grasped; for It can never be 

conceived. 

By the fragmentations of the intellect 

are the deluded 

Fettered; undivided and pure remains 
. . 

spontaneity. 

The songs of the adept Kanhapada, who 

lived in the.twelfth century C.E., contain very sim

ilar pronouncements. He admonished practition

ers to follow the example of the Tantric female 

consorts who sell their looms and woven baskets 

to join the Tantric circles. Looms and baskets have 

been interpreted allegorically as standing for 

thought constructs and superstitious ideas respec

tively. The follower of the path of spontaneity 

must give up the mental habit of experiencing 

Reality from within the cage of his or her particu

lar "mind-set." This includes the renunciation of 

magical or wishful thinking, which was as ripe 

among tantrikas as it was and is among most other 

spiritual traditions. 

If the practice-oriented (ritualistic) schools of 

Tantra were a reaction to the abstractionism of 

Advaita Vedanta, the Sahajayana approach can 

perhaps be regarded as a critique of the extreme 

ritualism of mainstream Tantra. But the sahajiyas, 

or sahaya-yogins, criticized scholarship as vigor

ously as they censured religious formalism. With 

unsurpassed single-mindedness they lived and 

preached the truth of nondualism. 

Strictly speaking, their no-path cannot be 

characterized as psychotechnology. Rather, Saha

jayana understands itself as the negation of all 

techne (Sanskrit: upaya), or "skillful means.'' It is 

unquestionably the epitome of the Tantric move

ment. The principle of sahaja, or spontaneity, 

however,_is inherent in all Tantric teachings. After 

all, the purpose of even the most humble rite is to 
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help the practitioner transcend all the artificial commentarial literature, it is really an original ac

divisions made by the unenlightened mind and to complishment that exceeds the traditional criteria 

restore the integrity between transcendence and for a commentary. Also, according to his disciple 

immanence, between bliss and pleasure. Kshemaraja, Abhinava Gupta composed the 

The Tantric Literature 

Tantra-Atoka in a state of meditation, which brings 

it into proximity to the revealed literature. In this 

In addition to the numerous Tantras, which 

work, which comprises nearly six thousand stan

zas, we can find references to and quotes from 

many other Tantric scriptures (nearly two hundred 

form the bedrock of the 

Tantric corpus, there is a 

vast number of other works 

comprising both commen

taries and original composi

tions. The latter consist of 

monographs (prakarana), 

guides (paddhati), digests 

(nihandha, nirnaya), dictio

naries (niganthu), hymns 

(stotra), and magical works 

(kavaca). When viewed 

broadly, the Tantric tradi

tion also includes aphoristic 

compositions such as Vasu

gupta 's Shiva-Surra and 

Upanishadic texts such as 

the Tripura-Upanishad (writ

ten Tripuropanishad). Tan

tric scriptures may bear the 

title Tantra, Agama, Yama/a,

Rahasya, Samhita, Arnava, 

Shikha, Purana, and so forth. 

One of the most signif

icant Tantric works 
·
is the 

erudite Kashmiri adept Ab

hinava Gupta's monumental 

Tantra-Atoka (written Tan

tra/aka), of which only an 

Italian rendering is available 

thus far. Although the author 

groups this opus with the 

Reproduced ''om Abh1navagup1a: An Histoncal and PhilosophCa:I Sludy 

Abhinava Gupta, adept and scholar 

C KASHMIR SHAIVISM FELLOWSHIP 

Swami Lakshmanjoo, who was considered to 
ha1·e been a reincarnation of Abhinava Gupta 

• HI 
are mentioned by name). 

Abhinava Gupta (which 

appears to be his spiritual 

rather than his birth name) 

was born in the mid-tenth 

century C.E. He created a

spate of writings, of which 

more than forty are known 

by name. Besides the Tan

tra-Aloka, the most notable 

are the Tantra-Sara and the 

Para-Trimshika-Vivarana. 

He was renowned not only 

for his erudition, but also 

for his spiritual accomplish-

ments and miraculous pow

ers. He attained Self-real

ization through the grace of 

his teacher Shambhu Natha, 

who initiated him into the 

secrets of the Kaula school 

and its literature, but he re

ceived teachings in many 

different subjects and from 

many other teachers, and 

he established a thriving 

school, of which the late 

Swami Lakshmanjoo was 

the twentieth century 's great

est representative. 

The Tantric teachings 

of Kashmir have become 
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better known in the West through the scholars 

who have studied with Swami Lakshmanjoo, es

pecially his disciple Jaideva Singh, the translator 
• • I I  

o f  several vitally important works.

The Kashmiri tradition has its counterpart in 

South India in the widespread Shri-Vidya tradi

tion, whose spiritual treasures also are slowly 

being brought to light through the diligent labors 

of scholars like Douglas 

Renfrew Brooks. 1
2 
As Brooks

notes, the Shri-Vidya tra

dition is among the few 

branches of Hindu Tantra 

where we not only have the 

texts but also living practi

tioners who are able to ex

pound their esoteric teach

• 
13

Th d mgs. e most respecte 

Tantric teachings, ualled Kaula or Kaulism, is also 

increasingly being opened up for Western students, 

especially through the publications by Mark S. G. 
• 16 

Dyczkowsk1 and Paul Eduardo Muller-Ortega. 

Kaulism is one of the oldest branches of Tantra, 

which achieved fame (or, from a different perspec

tive, notoriety) for its "Five M's" ritual. Some, per

h'aps even many, Kaula schools understood this rit

0 KASHMIR SHAIVISM FEU.OWSHIP 

ual metaphorically rather 

than literally. However, over 

the centuries critics have 

always exclusively focused 

on the left-hand (literalist) 

variety, as opposed to the 

conventional (samaya) ori

entation of Tantra, which 

emphasizes the purely sym

bolic enactment of the "Five 

M's" (panca-makara) to be 

discussed shortly. 

The most outstanding 

(translated) Kaula texts are 

the Kula-Arnava-Tantra, 

text of the Shri-Vidya tradi

tion is the Vamaka-ish

vara-Tantra (written Vam

akeshvara-tantra), which 

has been translated into En

glish.
14 

Another work avail

able in English is the Tri

purd-Upanishad (written 

Tripuropanishad). Two un

translated but very influen-

Swami Mehtabhak, the guru of Swami 
Lakshmanjoo the Kaula-Jnana-Nirnaya 

attributed to Matsyendra 

Natha, and the Mahdnir

vana-Tantra. 

tial scriptures are the Tantra

Raja-Tantra and the Jndna

Arnava-Tantra (written Jnd

narnavatantra). The six

teenth-century Shrf-Vidya

Arnava-Tantra must also be 

mentioned as an authorita

tive text. Of the later treatis

es that have been rendered 

into English, the Kama

Kala-Vilasa must be sin-

gled out. 1
s

A third stream of 
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The closely related 

Kubjika tradition, which 

may have developed after 

the original Kaula tradition, 

produced a large number of 

texts, most of which seem 

to have been lost. Of the ex

tant works, the most signif

icant are the Kubjikti-Mata

Tantra and the Goraksha

Samhita (which is distinct 

from the Hatha-Yoga man-

KASHM•R SHAiv1SM FEu.OWSH1P ual). Both remain untrans-

Swami Ram, the guru of Swami Mehtabhak lated. 
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For its pervasive influence, Shankara's Anan

da-lahari, noted earlier, deserves further mention. 

This is a devotional hymn dedicated to the God

dess Tripura. Its superlative importance can be 

gauged from the fact that there are still thirty-six 

of its commentaries extant today. The Ananda

Lahari has been translated into English together 

with its complement, the Saundarya-laharf, also 

attributed to Shankara, the famous Advaita teach

er. 11 This attribution is questioned by many schol

ars, and Shankara (apart from being an epithet of 

Shiva) is a fairly common name for spiritual pre

ceptors. The same doubt prevails relative to Shan

kara 's authorship of the voluminous Prapanca

Sara-Tantra. 

The thousands of Tantric texts composed in 

Sanskrit, Tamil, and vernacular languages demon

strate the incredible versatility in thought and 

practice of many generations of adepts. Western 

students of this ramifying tradition have barely 

scratched the surface of this literature, never mind 

the sophisticated psychotechnology described in 

it. Therefore, it behooves us to be careful in our 

judgments about this tradition. As the Buddhist 

scholar Herbert V. Guenther reminds us, "What 

the Tantras say must be lived in order to be under

stood. "
18 

And David Gordon White, who wrote a 

definitive monograph on the medieval Siddha 

movement, has characterized Tantra as "a wave of 

genius . . .  that has yet to be stilled."
19 

The distinct levels of existence proposed by tradi

tional esotericism may be viewed as different 

aspects of the same cosmos vibrating at different 

rates. Thus, the psyche and mind, which exist on 

the "subtle" plane, are thought to vibrate many 

times faster than the material objects of the 

"gross" plane of space-time. The subtle dimension 

or dimensions of reality form a fifth axis to the 

four axes of ordinary space and time, namely 

length, breadth, height, and duration. 

We can perhaps better understand these 

invisible "higher" dimensions of existence by re

ferring to the new worldview formulated by quan

tum physicists. Quantum physics operates very 

comfortably with the notion of electrons and other 

atomic particles, and yet no one has ever seen any 

of them directly. The British physicist Harold 

Schilling proposed that we look upon reality as "a 

cybernetic net•.vork of circuits . . .  more like a del

icate fabric than an edifice of brick and mortar."
w 

But it is a network that has "interior depth." In 

fact, when we look at the inner hierarchy of reali

ty, we perceive, as Schilling put it, "depth within 

depth within depth"-an ultimately unfathomable, 

mysterious well of existence. 

As we have seen, Patanjali 's philosophy, too, 

subscribes to the view that there is an "inner" 

dimension to the universe: The objects we see 

have an invisible "depth." That depth is progres

sively disclosed to yogins through their sustained 

effort to internalize their awareness. They experi

ence subtle regions and nonmaterial entities of 

II. THE HIDDEN REALITY which modern science knows next to nothing, 

though thanatologists (death researchers) en-

It is a fundamental premise of all esoteric counter similar ideas in the reports of subjects 

schools of thought that the world we perceive who have undergone near-death experiences. 

through our ordinary senses is only a minute slice The hidden dimension of macrocosmic exis

of a much larger reality and that there are many tence, of the universe at large, has its precise par

more subtle planes of existence. Today we can allel in the microcosm of the human body-mind. 

understand this idea in terms of the metaphor of The "deep structures" of the body share in the 

spectral wave bands, or frequencies of vibration. "deep structures" of its larger environment. All 
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esoteric traditions assume that there is a corre

spondence between inner and outer reality, and we 

also encounter the same idea in C. G. Jung's 

notion of synchronicity, which is really an attempt 

to explain the fact that there is an occasional sur

prising coincidence between external events and 

psychic conditions. For instance, we may recount 

to a friend a dream we had the previous night 

about a rare buttertly, and just as we are describ

ing the buttertly, our friend presents us with a gift. 

When we open the package, we find a book whose 

cover has a picture of the same type of buttertly. 

The Subtle Body 

The earliest explicit model of the inner 

hierarchy is that of the five "sheaths" 

(kosha)-a doctrine expounded, as we have 

seen, in the ancient Taittirfya-Upanishad. 

This model is generally accepted by the 
I 

schools of Vedanta and other nondualist tra-

ditions, like Tantra. At any rate, it is widely 

held in and outside India that the physical 

body has a subtle counterpart made not of 

gross matter but of a finer substance, or ener

gy. The "anatomy" and "physiology" of that 

supra-physical double-the so-called "astral 

body" or "subtle body" (sukshma-sharfra)

was made the subject of intense yogic inves

tigation particularly in the traditions of 

Hatha-Yoga and Tantra in general. 

The Tantric literature is filled with de

scriptions of the "centers" (cakra) and "cur

rents/pathways" (niidf) that are the basic 

structures of the subtle body. We will exam

ine this in more detail shortly. Modem physi

cians typically dismiss these "organs" as 

entirely fictional, the products of an over

heated imagination or an inadequate knowl

edge of anatomy. Others have suggested that 

Cakra . nadi, kundalini 

they are merely "maps" for concentration and 

meditation, or that the cakras are created in con

sciousness through visualization. This point of 

view is apparently expressed even in some Tantric

works, the Ananda-Laharf among them. In gener

al. however, the organs of the subtle vehicle are 

thought to be as real as the organs of the physical 

body. Hence they are visible to clairvoyant sight. 

But far more than the physical heart, lungs, 

or liver, the cakras and midis are subject to great 

variation. They may be more or less active and 

The seven psychoenergetic centers (cakra) of the body 
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more or less well defined. These differences 

reflect a person's psychospiritual condition. This 

explains, in part at least, why the enumerations 

and descriptions of the cakras, as given in various 

texts, do not always tally. Another reason for these 

textual variations is that the descriptions are 

intended to be models for the yogin. We can regard 

them as idealized versions of actual structures of 

the subtle body which are meant to guide the 

yogin's visualization and contemplation. Thus, the 

depiction of the cakras as lotuses whose petals are 

inscribed with Sanskrit letters is clearly an ideal

ization, not an empirical observation, but it is an 

idealization based on actual perception: The acti

vated cakras are, as the Sanskrit word suggests, 

"wheels" of energy, with radiant spokes that lend 

themselves to representation as lotus petals. 

The Life Force (Prana) 

The form of "energy" composing the cakras 

and currents in the subtle body is unknown to sci

ence. The Hindus call it prana, which means liter

ally "life," that is, "life force." The Chinese call it 

chi, the Polynesians mana, the Amerindians oren

da, and the ancient Germans od. It is an all-perva-

� I 31q1� I o;ql� 
li'"I I� I 3&1� I I  

Prana, apana, vyana, samana, udana 

done for hundreds of generations. Some of their 

ideas have already fertilized current pioneering 

research in bioenergy, and I believe it is only a 

matter of time before the emergent scientific para

digm will generate a comprehensive model of 

bioenergic fields that can also help us understand 

and vindicate some of the stranger practices of 

Hatha-Yoga. 

According to the authorities of Yoga, the uni

versal life force is focalized in the individual sub

tle body, where it branches out into five primary 

and five secondary energy flows, each with its 

own specialized function. 

1 .  Prana ("breath" or "in-breath," lit. 

"breathing forth") - draws the life 

force into the body (chiefly through the 

act of inhalation); it is generally 

thought to be located in the upper half 

of the trunk, especially in the heart 

region but also in the head. 

sive "organic" energy. In modem times, it was 2. Apana ("out-breath") - expels the life 

psychiatrist Wilhelm Reich who attempted to force (mainly through the act of exhala-

resuscitate this notion in his concept of the orgone, 

but he only met with hostility from the scientific 

establishment. More recently, Russian parapsy-

chologists have introduced the notion of bioplas-

tion); it is associated with the navel and 

the abdomen but also the anal and gen

ital area. 

ma, which is explained as a radiant energy field 3. Vyana ("through-breath") - distributes 

interpenetrating physical organisms. 

While Western science is still struggling to 

find explanations for such phenomena as acupunc

ture meridians, kundalinf awakenings, and Kirlian 

photography, yogins continue to explore and enjoy 

the pyrotechnics of the subtle body, as they have 
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and circulates the life force (chiefly 

through the action of the heart and 

lungs); it is always present even when 

the activity of prana and apana is for 

some reason suspended; it is widely 

thought to pervade the entire body. 
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4. Samona ("mid-breath") - is responsi

ble for the assimilation of nutrients; it is 

located in the digestive system. 

5. Udona ("up-breath") - is primarily 

responsible for speech but also for 

belching (which has traditionally been 

looked upon as a positive sign that the 

food or drink is being digested proper

ly); it is specifically connected with the 

throat. 

Different scriptures explain these five ener

gies somewhat differently, and also give different 

locations for them within the body. The above ver-

sion is the most common. 

The five auxiliary bioenergetic functions, or 

upa-pranas, are: 

I .  Noga ("serpent") - causes vomiting or 

belching. 

2. Kurma ("tortoise") - effects the clos

ing and opening of the eyelids. 

3. Kri-kara ("kri-maker") - causes bun-

ger. 

4. Deva-datta ("god-given") - effects 

yawning or sleep. 

mind, and their stoppage is the main purpose of 

breath control (pranoyama). Further details are 

given in Chapter 1 8  in connection with the Hatha

Yoga path of realization. 

The Circuitry of the Subtle Body 

Rather like electricity, the life force (prana) 

condensed iq the subtle body travels along path

ways called nddf in Sanskrit. The word means 

"duct" or "conduit," but the nadfs must not be mis

taken for tubular structures, even though some tra

ditional Yoga texts give this impression. Nor are 

they identiCal to the veins and arteries or even the 

nerves. The nadfs are energy currents, distinguish

able flow patterns within the luminous energy field 

that is the subtle body. The classical drawings of 

the network of nadfs fail to convey the living, 

vibrant radiance of the supraphysical vehicle that, 

to the trained eye, looks like a shimmering, shift

ing mass of light with foci of different color, and 

sometimes dark areas suggesting physical weak

nesses, perhaps even disease. 

Commonly, the Yoga scriptures mention 

72,000 nddfs in all. Some speak of as many as 

300,000. Several of the Yoga-Upanishads name 

nineteen of them and even give their respective 

locations, but the names and positions do not 

always match. The following diagram shows the 

arrangement of the thirteen principal nadis based 

on various Hatha-Yoga texts. The view is from 

above, looking down into the body� 

5. Dhanam-jaya ("conqueror of wealth") 

- is responsible for the disintegration 

of the dead organism. All the m'ldis originate at the "bulb" (kanda, 

kanda), a structure shaped "like a hen's egg," 

Again, there is no unanimity about the precise which, according to some texts, is between the 

functions of these subsidiary energies in the body. anus and the penis (or clitoris), while others locate 

The two most important �pecies of the life force it in the region of the navel. 

are obviously prana and apana, which underlie the 

breathing process. Their incessant activity is seen 

as the principal cause for the restlessness of the 
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The Three Principal Circuits: 
Sushumna, Ida, and Pingala 

There are three chief pathways that are uni

versally recognized in the yogic literature. The 

central or axial pathway, which runs along the 

spine, is known as the sushumna-nadi, which 

means "she who is most gracious." It is also called 

brahma-nadi, because it is the trajectory of the 

ascending kunda/ini-shakti, the awakened "ser

pent power," leading to liberation in the Absolute 

(brahman). 

Some works speak of a channel within the 

sushumna, which they call vajra ("thunder

bolt")-nadi, and within that channel another still 

subtler one known as the citrini ("shining")-nadt 

This term conveys the idea that within this inner

most conduit or flow the yogin locates the radi

ance of Consciousness (cit) itself. 

To the left of the axial current lies the ida

nadi, and to the right lies the pinga/a-nadi. The 

former derives its name from being "pale," the lat

ter from being "reddish." They are respectively 

symbolized by the cool moon and the hot sun. 

These pathways wind around the sushumna, form

ing a helical stairway. They meet at each of the six 

lower cakras and terminate at the center situated 

behinct and between the eyebrows. Only the 

sushumna extends all the way from the bottom 

cakra to the crown center. 

The Tantric yogin's principal challenge is to 

stabilize the flow of bioenergy in the central path

way. So long as the life force oscillates up and 

down the ida and pingala, attention is external

ized, that is, the yogin's consciousness is dominat

ed by the "lunar" and "solar" forces. By forcing 

the life energy (prana) along the axial channel, the 

yogin stimulates the dormant kunda/ini energy 

until it rushes upward like a volcanic eruption, 

flooding the crown center and thereby leading to 

the desired con�ition of blissful ecstasy (samad

hi). According to a widespread esoteric explana

tion, the word hatha signifies the union of "sun" 

and "moon," that is, the convergence of the life 

force that ordinarily travels along the ida and the 

pinga/a pathways. 

The kunda/ini has repeatedly been men-

1 � 1 � 11
tioned in these pages, and 

more will be said about it 

shortly. Here it is important 

to point out that the life 

force, which is responsible 

for the functioning of the 

body-mind, and the kundal

ini-shakti are both an as

pect of the Divine Power or 

Shakti. If we compare the 

life force to electricity, the 

kunda/ini can be likened 

Sushumna, ida, pingata 

PO SHA SARASVATl GANDHART 
PAY ,6SV1Nl YASHASVINT 

PINGALA SUSHUMNA IDA 
SHANKHINT VARUNJ to a high-voltage electric 

ALAM BUSA KUHO 
charge. Or if we regard the 

HASTIJ I HV A life force as a pleasant

oAUTHOR breeze, the kundalini is 

Arrangement of the major subtle pathways (ntidi) (viewed from above) comparable to a hurricane. 
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Once the kundalinf power is unleashed in the 

body, it produces far-reaching changes in one's 

physical and mental being. If properly managed, 

this incredible power can, as the adepts of Tantra 

and Hatha-Yoga promise us, refashion the body

mind into a "divine" vehicle, a transubstantiated 

form capable of incredible feats. 

Knowledge of the functioning of the ida- and 

pingala-nadfs is deemed elementary in Hatha

Yoga. Their activity governs, on the physical 

level, the responses of the sympathetic and the 

parasympathetic nervous systems respectively. 

Thus, through controlled breathing in which the 

life force is guided along tlie pingala, yogins can 

speed up their heart rate and metabolism and 

improve the functioning of eyes and ears. On the 

other side, through controlled breathing in which 

the life force is conducted along the ida, yogins 

can greatly slow down their metabolism. This 

practice can be pushed to the point where expert 

yogins can, as has been conclusively demonstrat

ed on a number of occasions, remain underground 

in an airtight container for hours and even days. 

But the rationale of breath control (pranaya

ma) is a different one: Authentic yogins do not

merely seek to stop their breath and heart and 

bring about a hibernating condition but to tran

scend the human condition as such. They want to 

go beyond the conditioning of the body-mind and 

break through into the domain of transcendental 

Being-Consciousness-Bliss. For this, they need to 

focus the life force like a laser beam and channel 

it along the spinal axis toward the crown of the 

head, which is the location of a major esoteric cen

ter. 

The Seven Psychoenergetic Centers 
(Cakra) 

There are seven major cakras in all, which 

are arranged vertically along the axial channel. 

These are pools of life energy, vibrating at differ

ent rates. Each cakra is associated with specific 

psychosomatic functions, but these energy whirls 

must not be confused with the nerve plexuses of 

the physical body with which they are, however, 

correlated. From the base up, the sequence of 

cakras is as follows: 

© AUTHOR 

Mu/{idhara-cakra 

I .  Muladhara ("root support," from mu/a

or "root" and adhara or "support") -

Situated at the perineum, this center, 

which is also called simply tidhara, is 

associated with the earth element, the 

sense of smell, the lower limbs, the 

Sanskrit mantra lam, and the elephant 

(symbol of strength). The presiding 

deities are Brahma (the creator god) and 

the Goddess Dakini. It is generally 

depicted as a deep red four-petaled 

lotus, and it is the seat of the dormant 

kundalinf-shakti and the issue-place of 

the sushumna. 

2. Svtidhishthana ("own base," from sva

or "own" and adhishthana or "base")

- Located at the genitals, this cakra is

associated with the water dement, the
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Svddhishthtina-cakra 

sense of taste, the hahds, the m{lntra 

vam, and an aquatic monster resembling 

a crocodile (symbol of fertility). The 

presiding deities are Vishnu and the 

Goddess Rfilc.ini. This center is depicted 

as a crimson six-petaled lotus. 

©AUTHOR 

Manipura-cakra 

3. Manipura ("jewel city," from mani or 

"jewel" and pura or "city/fortress") -

Situated at the navel and also called

nabhi-cakra ("navel wheel"), this psy

choenergetic center is associated with

the fire element, the visual sense, the 

anus, the mantra ram, and the ram 

(symbol of fiery energy). The presiding
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deities are Rudra and the Goddess 

Lfilc.ini. This center is portrayed as a 

bright yellow lotus of ten petals. 

O AUTHOR 

Anahata-cakra 

4. Anahata ("unstruck") - This center is

located at the heart and hence is also

widely known as the hrid-padma 

("heart lotus"), a blue lotus of twelve

petals. The designation andhata-cakra 

derives from the esoteric fact that it is 

at the heart that the transcendental

"sound" (nada) -Pythagoras 's "music

of the spheres"-which is "unstruck,"

that is, not produced by mechanical

means, can be heard. The heart lotus is

associated with the air element, the 

sense of touch, the penis, the mantra 

yam. and a black antelope (symbol of 

swiftness). The presiding deities are 
isha and the Goddess Kfilc.ini.

5. Vishuddha ("pure") or vishuddhi ("puri

ty") - Situated at the throat, this cakra,

which is depicted as a smoky violet six

teen-petaled lotus, is associated with the 

ether element, the auditory sense, the 

mouth and the skin, the mantra ham,

and a snow-white elephant (symbol of 
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©AUTHOR 

Vishuddha-cakra 

pure strength). The presiding deities are 

the androgynous deity Ardhanarishvara 

(Shiva/Parvati) and the Goddess 

Shfilc.ini. It is at this center that the secret 

soma secretion is tasted, which drips 

from the lalana-cakra, a minor struc

ture located behind the vishuddhi

cakra. The production of this nectar of 

immortality is stimulated, above all, 

through the practice of khecari-mudra 

("space-walking seal"), which is de

scribed in Chapter 1 8. 

6. Ajna ("command") - Located in the

brain midway between the eyes, this

psychoenergetic center is also known as

the "third eye." It is so named because

it is through this center that the disciple

receives telepathic communications

from the teacher. For this reason it is

also called guru-cakra. This center is

associated with the manas, or that

aspect of the mind which is concerned

with the processing of sensory input.

The ajnd-cakra is also connected with

the sense of individuality (ahamkdra) 

and with the mantra om. The presiding

deities are Parama-Shiva and the

Ajna-cakra 

Goddess Hfilc.ini. The ajnd centeF is de

picted as a pale gray or white two

petaled lotus. It contains a symbolic 

representation of the phallus placed 

within a .downward-pointing triangle

(the whole signifying the polarity of 

Shiva and Shakti). 

O AUTMOR 

Sahasrara-cakra 

7. Sahasrara ("thousand-petaled," from

sahasra or "thousand" and ara or "pet

aVspoke") - Situated at the crown of

the head, this cakra is so called because

of the myriad of luminous filaments

that compose it. Strictly speaking, it is

not part of the cakra system at all, but a
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body-transcending locus where Con

sciousness appears to be connected to 

the human form. This id((a is indicated 

by the luminous linga, Shiva's symbol, 

placed in the middle of this lotus. The 

symbolic elements connected with each 

cakra serve yogins to build up complex 

visualizations that hold their mind 

steady and lead to various paranormal 

powers (siddhi), as well as ecstasy. 

In modem manuals of Hatha-Yoga, the seven 

cakras are also frequently associated with differ

ent psychomental functions. Thus, the lowest 

cakra is said to be connected with fear, the cakra 

in the genital region with sorrow, the navel center 

with anger, and the heart cakra with love. 

Kundalini-yogins are careful to raise the ser

pent-power at least to the heart center, because the 

activation of the lower cakras can have undesir

able effects on their instinctual life. The center at 

the throat is sometimes associated with life-posi

tive or life-negative attitudes, the ajna-cakra or 

"third eye" with the mood of doubt or basic trust 

in life, whereas the sahasrara-cakra at the crown 

of the head may be related to our feeling connect

ed or separated from Reality. 

Some schools of thought speak of cakras 

beyond the sahasrara, corresponding to different 

levels of transcendental realization. Thus, the 

Shaiva Agamas refer to the so-called dvadasha

anta (written dvadashfinta), a locus that is situat

ed, as the name suggests, "twelve digits'' above 

the crown. This idea was undoubtedly conceived 

as a result of certain advanced yogic experiences 

and can only- really be understood by duplicating 

those experiences . 

. The same holds true of the rare concept of 

the "conduit of immortality" (amrita-;u2di) spoken 

of by Ramana Maharshi, the sage of Tiruvanna

malai in South India, and more recently by the 
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2 1 
Western adept Da Free John. The latter described 

this secret channel as the "matrix" of the sushum

na-nfidi. It manifests only upon full enlighten

ment, or sahaja-samadhi, at which time it creates 

a link between the ascending sushumna-nfidi and 

the subtle center at the heart. Da Free John writes: 

It is as if a line of Light were plumbed 

between the deep center of the upper 

coil (midbrain to crown) and the deep 

center of the lower coil (below and 

behind the navel). Not only the sahas

rar, but the whole body becomes full of 

Light or Radiant Bliss. This entire 

Fullness is the reflection of the Heart 

[i.e., the transcendental Self] . All of it is 

Amrita Nadi.
22 

The Knots and Vital Places 

The classical literature on Hatha-Yoga also 

knows of "knots" (granthi), or bioenergetic con

strictions, that effectively prevent the ascent of the 

life force and then the kundalini-shakti along the 

spinal axis. The first knot, which is called brah

ma-granthi, is at the base center or the navel; the 

vishnu-granthi is at the throat, and the rudra

granthi is at the eyebrow center. These knots must 

be pierced by the life force so that the kundalini 

can travel unhindered to the crown center. The 

texts also speak of the knot or knots in the heart, 

which consist primarily of doubts (such as doubt 

about the existence of a nonmaterial reality, or 

self-doubt). 

Some of the later works on Hatha-Yoga rec

ognize the existence of psychosomatic foci of life 

energy, which are called marman. These are the 

vulnerable places in the body that are particularly 

critical to a person's well-being. They.are super

charged with bioenergy and typically manifest as 
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local blockages that must be removed by means of 

concentration and guided breath, as taught in t)Je 

Kshurikti-Upanishad, for instance. 

The Serpent-Power (Kundalini-Shakti) 

The most significant aspect of the subtle 

body is the psychospiritual force known as the 

kundalini-shakti. What is this mysterious presence 

in the human body? Metaphysically speaking, the 

kundalini is a microcosmic manifestation of the 

primordial Energy, or Shakti. It is the universal 

Power as it is connected with the finite body

mind. This is sometimes misinterpreted as mean

ing mere "Force" and is then conveniently con

trasted with the principle of love. But, as Sir John 

Woodroffe noted long ago, Shakti is Power, or 

cosmic Capacity, and as such is Bliss (ananda), 

Supraconsciousness (cit), and Love (prema).
23 

Some authorities call it "Divine Intelligence." 

So, in some sense, the phrase "kundalini 

energy" is a misnomer, because we tend to regard 

energy as a neutral physical force. The term shak

ti, by contrast, connotes something far more posi

tive and creative. Above all, shakti is a conscious, 

intelligent force. Nevertheless, it is convenient to 

occasionally use such English equivalents as 

"power" and "energy." 

The term kundalini means "she who is 

coiled" and refers to the fact that the kundalini, or 

kundali, is envisioned as a sleeping serpent curled 

three and a half times around a phallus (linga) in 

the lowest bioenergetic center of the human body. 

That serpent blocks the central pathway with its 

mouth at the place of the first knot. This symbol

ism simply suggests that the kundalini is normally 

in a state of dormancy or latency. 

As mentioned before, in the human body the 

primordial Energy is polarized into potential ener

gy (i.e., the undifferentiated kundalini-shakti) and 

Kundalini-shakti 

dynamic energy (i.e., the differentiated prana or 

prana-shakti). By way of regulating the flow of 

prana, the potential energy can be mobilized, 

which results in the well-known phenomenon of 

kundalini arousal. Thus the prana is used to stir 

the dormant kundalini energy into action. The sit

uation is analogous to bombarding the atomic 

nucleus with high-energy particles, which destabi

lizes the atom and leads to a release of tremendous 

energy. 

Through controlled breathing in which the 

life energy (prana) is withdrawn from the left and 

right nadis and forced into the central pathway, the 

"sleeping princess" is awakened. Often this pro

cess is explained as one of heating the kundalini, 

and it can be compared to the triggering of a 

nuclear reaction by means of exploding a conven

tional bomb. That this comparison is not too far

fetched is evident from Gopi Krishna's description 

of the moment of kundalini awakening, which, 

subjectively at least, amounts to a phenomenal 

burst of energy: 

Suddenly, with a roar like that of a wat

erfall, I felt a stream of liquid light en

tering my brain through the spinal cord. 

Entirely unprepared for such a develop

ment, I was completely taken by sur

prise; but regaining self-control instan

taneously, I remained sitting in the same 

posture, keeping my mind on the point 

of concentration. The illumination grew 

brighter and brighter, the roaring louder, 

I experienced a rocking sensation and 

then felt myself slipping out of my body, 

entirely enveloped in a halo of light.
24 
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Gopi Krishna 

In Gopi Krishna's case. this experience was 

quite unexpected and uncontrolled. The goal of 

Tantra-Yoga and Hatha-Yoga, however, is to in

duce this event under controlled conditions so that 

the practitioner does not have to suffer the kind of 

disastrous side effects that Gopi Krishna and a 

good many other meditators as well as nonmedi

tators have had to endure, often for prolonged 

periods of time. The symptoms of an unintention

ally and wrongly aroused kundalinf can be quite 

severe-from splitting headaches to psychotic 

episodes. 

The traditional model states that when the 

dormant kundalinf-shakti is awakened, it shoots 

up to the crown center where the blissful melt

down between Shakti and Shiva occurs. Implicit 

in this is the idea that the kundalinf is completely 

dynamized, and that the body of the yo gin is now 

sustained by the "nectar" (amrita) that flows from 

the union of the two poles of Reality. Western stu

dents of Kundalini-Yoga find this model difficult 

to accept and have proffered other solutions in

formed by the laws of physics. 

A good contender is the model that compares 
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the body to a bipolar magnet. Intense concentra

tion and breath control lead to an "oversaturation," 

which causes an inductive process in the statie 

pole (i.e., the muladhara-cakra). That is, the life 

energy begins to stream from that cakra. The ener

gy that is released is equivalent to the energy im

pacting on it, yet of an "opposite" kind, and with

out depleting itself. 

The curious physical phenomena associated 

with the kundalinf awakening, such as the sen

sation of intense heat, light, sound, pressure, and 

even pain, must not be confused with the kunda/

inf itself. Hence the American psychiatrist Lee 

Sannella has dubbed these phenomena collective

ly as "physio-kundalinf."
" 

This aspect of the kun

dalinf can be understood in neurophysiological 

terms, and the model developed by . Isaac Bentov 

and applied by Sannella is thus far the most soph

isticated available. Bentov looks at the kundalinf 

process from a mechanical point of view that 

regards the body as containing, especially in the 

skull and the heart, standing electromagnetic wave 

systems. These are thought to trigger the brain iAto 

producing the sort of visionary, auditory. and other 

sensory experiences typical of kundalinf awak

enings. Undoubtedly, most psychic and mystical 

phenomena have a physiological basis, but be

yond such physiological manifestations of the 

kundalinf lies the mysterious realm of the kundal

inf as Consciousness-Bliss. 

The kundalinf experience is presumably as 

old as humanity's encounter with the spiritual 

dimension, though the special significance of that 

experience was not recognized until the dawn of 

Tantra. Kundalini-Yoga is the mature product of a 

long history of psychospiritual experimentati9n, 

and it presupposed the discovery of the body as a 

manifestation or "temple" of the Divine. 

More than anyone, it was the Kashmiri pundit 

Gopi Krishna who has "democratized" the kundal

inf phenomenon. First, he made it widely known 



CHAPTER 1 7  - THE ESOTERIC/SM OF MEDIEVAL TANTRA-YOGA � 

in the modem world and promoted its scientific III. TANTRIC RITUAL PRACTICE 

investigation. Second, he saw in it the engine be

hind our entire psychospiritual evolution. On one 

hand, Gopi Krishna was adamant that the kundalini 

is a spiritual reality, and on the other hand, he pas

sionately advocated it as the biological mechanism 

that is responsible for sainthood, genius, and insan

ity alike. As he put it: 

What my own experience has clearly 

revealed is the amazing fact that though 

guided by a Super-Intelligence, invisi

ble but at the same time unmistakably 

seen conducting the whole operation, 

the phenomenon of Kundalini is entire-

ly biological in nature. 
26 

This states the problem in a nutshell. The 

kunda/ini cannot be both a spiritual reality and 

entirely biological, as we would normally under

stand the term "biological." Of course, from a 

T�tric point of view, which holds that immanence 

and transcendence are coessential, any strict dis

tinction between matter and spirit makes little 

sense, but for this elevated point of view to be rel

evant, it must be our lived truth. As long as we are 

not de facto enlightened but experience ourselves 

as individuated beings, we must concede the use

fulness of making practical distinctions. Even 

though Gopi Krishna's v.:ork has contributed 

greatly toward a phenomenology of the kundalini 

experience, there is a real need for further research 

and, not least, �onceptual clarification.

Awakening the sleeping princess kundalini, 

as we have seen, is at the heart of Tantra. We will 

next tum to the Tantric path itself as codified in 

Hatha-Yoga, which has as its sole objective arous

ing the hidden Goddess and inducing her to em

brace 'and melt with the equally hidden God, 

Shiva, residing at the solitary peak of Mount Meru 

in the microcosm of the human body. 

The Purification of the Elements 
( BhCtta-Shuddhi) 

Before the prince in the well-known fairy 

tale could kiss the sleeping princess, he had to 

combat monsters and cut a path to the castle. 

Similarly, before the wedding of Shiva and Shakti 

can occur in the human body-mind, the yogin must 

clear away all kinds of obstructions. The path of 

realization (siidhana) is, therefore, often couched 

in terms of purification (shodhana). In fact, the 

very process of kundalini arousal is understood as 

the progressive purification of the constituent ele

ments (hhtaa) of the body-earth, water, fire, air, 

and ether. It is known as hhuta-shuddhi. 

As the kundalini is conducted upward along 

the axial channel (sushumnii-niidf), it gradually 

"dissolves" the dominant element of each somatic 

region or cakra. Thus, by the time it reaches the 

sixth or iijnii-cakra, the kundalini has successive

ly dissolved the five elements of earth, water, fire, 

air, and ether. What this means, in practice, is that

the withdrawal of the life force from the body pro

duces a state of coldness and insensitivity in the 

trunk and the limbs. The kunda/ini's further pro

gression to the crown, or sahasriira-cakra, signals 

the temporary dissolution of the mind (manas) in 

the state of "formless" ecstasy or nirvika/pa

samadhi, which completely shuts down yogins' 

individuated awareness of their environment, 

including their own body. Their awareness"identi

ty now rests in the All-Identity of the transce.nden

tal Self, which is indescribably blissful. 

On a lower level, bhuta-shuddhi is a ritual 

that is performed as 

a preliminary prac

tice to the worship of 

one's chosen deity or 

deities in the context Bhuta-shuddhi 
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of the Tantric lifestyle. It is the symbolic dissolu

tion of the elements of the body. This procedure, 

which is described in the Mahanirvana-Tantra 

(5.93ff.), involves visualizing the process of ele

mental creation in reverse order. Thus, the yogin 

pictures the lowest element, earth, associated with 

the center at the base of the spine, as dissolving 

into the water element at the second cakra, and 

that as dissolving into the fire element at the navel 

center, and that into the air element at the heart, 

and that into the ether element at the throat, and 

that into the infinite space of Consciousness at the 

crown center. At that point, the practitioner's 

body-mind is thought to be thoroughly purified. 

This ritual is to be followed by a series of 

of the hands only. Interspersed between the vari

ous rites are complex visualization practices 

(called dhyana), usually of the deity and his or 

her celestial abode. All this is a matter of subtle 

energy experienced by the adept who identifies 

with the deity of his or her choice. Each deity 

itself is thought to represent a particular quality of 

energy. This Tantric practice is combined with a 

great deal of mantra recitation, regulated breath

ing, and intense concentration. I have already spo

ken of mantras in Chapter 2 in connection with 

Mantra-Yoga, and they are also the principal tool 

of the Tantric practitioner. 

other practices by which the body is step by step Mantra Practice 
c;:onverted into a temple, or sacred mound, ready to 

receive the great Being in the form of one's cho

sen deity (ishta-devata). Thus, through the prac

tice of "life infusion" (jfva-nyasa), yogins assimi

late the life force of their chosen (ishta.) deity. This 

is done by empowering certain body parts through 

touch, and infusing them with the life of the God 

or Goddess of their choice. Another form of "infu

sion," "installation," or "placement" (nyasa) is 

matrika-nyasa, by which the fifty sacred sounds 

of the Sanskrit alphabet are placed in the yogin's 

body. The "matrices" or "little mothers" (mat

rika), as the Sanskrit alphabetic sounds are called, 

are thought of as the offspring of the primordial 

sound (shabda) of the Absolute. The body parts of 

the chosen deity are imagined as consisting of the 

different letters of the alphabet, which are visual

ized in the respective areas of the yogin's body. 

Other similar rites include the "installation of 

the seers" (rishi-nyasa), the "installation of the six 

limbs"(shad-anga-nyasa), which is performed by 

placing the hands on six different bodily parts and 

Under the aegis of Tantra, the age-old prac-

tice of mantra recitation became a very sophisti

cated art. The Tantric teachings are also known as 

mantra-shastra, because their favorite subject 

matter is the "science of mantras" (mantra-vidya). 

The Tantric Buddhism of Tibet is known as 

Mantrayana. The word mantra itself is esoterical

ly explained as being derived from the words 

manana ("thinking") and trana ("liberation)." In 

other words, a mantra is a potent form of thought, 

an instrument of conscious intention. 

Because the mantra is an expression of 

a more evolved consciousness, it offers 

a unique link with that higher level. For 

this reason, it not only makes the path to 

higher consciousness clearer by replac

ing interfering thoughts, its gradual in

corporation pulls consciousness toward 

that state. 27 

empowering them, and the "installation of the Broadly speaking, mantras are sounds 

hands" (kara-nyasa), which is the same kind of charged with numinous power. Agehananda 

exercise but performed on the fingers and palms Bharati, who was a monk of the Dashanami Order 
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with Tantric leanings, noted that mantras can have 
'" 

three possible purposes.- They can be used to ap-

pease the forces of the universe in order to ward 

off unpleasant experiences and foster pleasant 

ones, to acquire things by magical means, and to 

identify with an aspect of reality (such as a specif

ic deity) or with Reality itself. 

As the Tantras emphasize, mantras are not 

arbitrary inventions. They are revealed to yogic 

adepts in heightened states of awareness, and their 

effectiveness depends entirely on proper initiation 

(diksha). According to the esoteric traditions of 

India, the mere repetition of the archetypal mantra 

om, for instance, will have no spiritual izing effect 

unless its recitation is empowered by a qualified 

teacher. As the Kula-

Arnava-Tantra (chap

ter 1 1 ) declares, there 

are countless mantras 

I I 
Mantra 

that only distract the mind. For a mantra to bear 

fruit it must have been received by the teacher's 

grace. The recitation of a mantra that has been 

overheard or acquired by deceit or accident is con-

hrahman). The eternal unmanifest sound is the root 

principle of all manifest sounds-a concept similar 

to the Greek idea of the logos, as found in the open

ing passage of the gospel of St. John. Shabda is the 

kinetic aspect of the Absolute. In its purely tran

scendental state, the Absolute is thought of as stat

ic and uncreative, and it is through its aspect of 

sound, or vibration, that it generates the finite 

realms of existence, such as our space-time uni

verse. 

Like the world of forms, sound proceeds 

from the Absolute in a series of distinct stages. 

Tantrism proposes a four-phase model of speech 

(vac, Latin vox): 

1 .  "Supreme speech" (para-vac) --.,.- sound 

as pure potentiality, which is coessential 

with the Creator 's pure cosmic ideation 

(shrishti-pratyaya), or divine will, aris

ing from the union of Shiva and Shakti. 

This is the level of the subtle inner 

sound (nada). 

sidered to lead only to personal misfortune. 2. "Visible speech" (pashyantf-vac) -

The recitation (japa) of mantras can be done 

aloud (vacika), whispered (upamshu), or mentally 

(manasa), which is deemed the best, because it is 

the most potent. They should be carefully enunci-

sound as mental image prior to thought.

This is the level of the seed-point (bin

du ), arising out uf the subtle sound.

ated and never sloppily performed. A fourth way of 3.  "Intermediate speech" (madhyama-vac) 

benefiting from a mantra is by writing it out, which 

is known as "written recitation" (/ikhita-japa). 

Whichever form of japa is chosen, only con

scientious and intensely conscious practice can 

- sound a� thought, corresponding to 

the matrices (matrika) out of which the 

distinct audible sounds are created. 

awaken a mantra's potency and lead to success. 4. "Manifest speech" (vaikharf-vac) -

Each mantra is associated with a specific state of audible sound (dhvani), al�o called

consciousness (caitanya), and recitation is thought 

to be successful when that consciousness is actual

ized. Without its actualization, a mantra is mere 

sound that has no transformative power. From 

another point of view, however, a mantra is the 

manifestation of the Absolute as Sound (shabda-

"coarse sound" (sthula-shabda), the 

final step in the process of increasing 

"densification."  

For generations in  the East, mantras have 

been employed not only in sacred contexts, but 
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have widely served as magical spells for profane reality, there are many more, though according to 

ends, including healing and occasional black the Nirvana-Tantra ( l  l )  fifty-five are most com

magic. However, their nuclear significance is as a monly used. The origin of the hand gestures used 

means of internalizing and intensifying awareness in the Tantric rituals is obscure. They probably go 

to the point of transcendence of all contents of back to Vedic times, when the sacrificial cere

consciousness. It is impossible to do justice to this 

far-ranging and recondite subject here, and I refer 

the reader to the works of Sir John Woodroffe for 

an abundance of technical details, notably his The 
29 

Garland of Letters. 

In addition to mantras, there are two other 

important elements of Tantric practice, namely 

hand gestures (mudra) and geometric representa

tions of the levels and energies of the psychocos

mos, which are known as "devices" (yantra). 

CAUTHOA 
Vishnu-mudra Jnana-mudra 

Symbolic Gestures (Mudra) monies involved the meticulous handling of 

implements.such as the ladle during the pouring of

The word mudra is derived from the root the soma libations. The Japanese tea ceremony is a 

mud, "to be glad, delight in," because mudras good example of the intensely conscious conduct 

bring delight (muda) to the deities and cause the called for in such rituals. Another, later source of 

dissolution (drava) of the mind. But the term inspiration was Indian dance, which knows a great 

mudra also denotes "seal," and it is employed in repertoire of mudras, though the possibility that 

Tantric contexts in this sense, because the hand the Tantric mudras cross-fertilized Indian dance 

gestures (or, in Hatha-Yoga, the bodily postures), cannot be ruled out. The Natya-Shdstra ("Text-

"seal" the body, thus 

bringing joy. They are 

means of controlling 

the energy in the body. 

They are also symbolic 

1Jro I I
Mudra 

representations of inner states. People who are 

even a little bit sensitive to the body's energies 

can easily verify that by folding one's hands a 

change of mood is effected: We begin to feel 

more mentally collected. With a little experienc:e, 

the different inner states associated with the 

mudras become clearly discernible. 

There are said to be 108 hand gestures-I 08 

being a favorite sacred number among Hindus. In 
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book of Dance"), created around 200 c.E. but

attributed to the ancient sage Bharata, mentions 

thirty-seven positions of the hands but also thirty

six specific ways of gazing, closing the eyes, or 

raising the eyebrows. 

The most commonly used Tantric hand ges

ture, which is also widely employed as a medita

tion gesture in Yoga, is the jnana-mudra ("wis

dom seal") or the cin-mudra ("consciousness 

seal") depicted above. 

In the various Tantric rituals, many other 

mudras are used, often specific to the deity 

invoked. Thus, according to the Mantra-Yoga

Samhita (53), nineteen seals are necessary in 



CHAPTER 1 7  - THE ESOTERIC/SM OF MEDIEVAL TANTRA-YOGA � 

the worship of Vishnu, ten for Shiva and 

the Goddess Tripura Sundari, nine for Durga, 

seven for Ganesha, five for Tara, four for 

Sarasvati, two for Rama and Parashu-Rama, and 

only one for Lakshmi. In the Shri-Vidya traditii'1n, 

the Goddess Tripura Sundari is invoked by means 

of ten hand gestures, which are symbolically 

related to the nine sets (called cakra) of sub

sidiary triangles composing the famous shri

yantra (or shri-cakra), with the tenth mudra rep

resenting the yantra and Goddess as a whole. 

Common ritual hand gestures 

l .  Anjali-mudra ("seal of honoring"): Bring the palms of your hands 

together in front of the heart, with the extended fingers pointing 

upward. Particularly when done at the level of the forehead, this 

c AurHoR prayerful gesture is used to welcome the deity. 

OAlmioR 

2. Avahani-mudra ("seal of invitation"): Bring your hands together, 

palms up and forming an offering bowl, with thumbs curled and 

the other fingers fully extended. This gesture is used, for instance, 

when offering a flower to the deity. 

3 .  Sthapana-karmanf-mudra ("seal of fixing action"): Bring your 
'hands together, palms down, with thumbs tucked underneath. This 

is essentially the same gesture as the one above, but in reverse. 

479 



� THE YOGA TRADITION 

480 

O AUTHOR 

O AUTHOR 

4. Samnidhtipani-mudra ("seal of bringing close"): Bring your 

closed fists together, with thumbs placed on top. 

5. 

6. 

Samnirodhani-mudra ("seal of full control"): Same as the preced

ing gesture but with thumbs tucked into the fists. 

Dhenu-mudra ("cow seal"), also called amriti-karana-mudra 

("seal creating the nectar of immortality"): Place the tip of the 

right index finger on the tip of the left middle finger, the tip of the 

right middle finger on the tip of the left index finger, the tip of the 

right ring finger on the tip of the left little finger, and the tip of the 

right little finger on the tip of the left ring finger . .  

--- 7. Matsya-mudrd ("fish seal"): Pla�e the palm of the left hand on top 

of the right hand with the fingers fully extended and the thumbs 

O AUTHOR 
pointing outward at right angles. 
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C AUTHOR 

8.  Kurma-mudra ("tortoise seal"): Place the palms together in such a 

way that the right thumb rests on the left wrist, the right index fin

ger touches the tip of the left thumb, and the tips of the right little 

finger and left index finger touch. 

9. Padma-mudra ("lotus seal"): Bring the wrists together, with the 

fingers forming the petals of a lotus blossom. The fingertips do not 

touch. 

1 0. Yoni-mudra ("seal of the womb/vulva"): Bring your hands togeth

er, palms up. Interlace the little fingers, and cross the ring fingers 

behind the fully extended middle fingers, which touch at the tips. 

The ring fingers are held down by the index fingers. This is the 

classic symbol of the Goddess. 

1 1 . Shanka-mudra ("conch seal"): Hold the thumb of your left hand 

with four fingers other than the thumb of your right and bring the 

right thumb to the extended fingers of the left hand. 

48 1 
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1 2. Shiva-linga-mudrii ("seal of Shiva's mark"): Place the left hand 

palm up near the chest; make the right hand into a fist and place it 

on the left palm. The right thumb is extended upward. (This illus

tration is shown from the viewpoint of an observer.) 

1 3. Cakra-mu.drii ("wheel seal"): Place the left hand with extended 

fingers in front of the chest, with the palm facing the chest and the 

thumb extended. Then place the extended right hand, facing down

ward, on top of the left palm, again with the right thumb extended 

and at the left wrist. 

Tantrism also knows of therapeutic mudriis, 

which operate on the principle that the body mir

rors macrocosmic realities and that disease is 

caused by an imbalance of the five material ele-
• l(J 

ments (earth, water, air, fire, and ether/space). 

The above-mentioned jniina-mudrii is thought to 

be excellent for combating insomnia, nervous ten

sion, and weak memory. Priina-mudra is recom

mended in the case of a heart attack. It is per

formed by pressing the index finger down on the 

mound of the thumb, with the other fingers push

ing the index finger. Shunya-mudra ("seal of 

emptiness"), which is said to be good for curing 

deafness, is executed by placing the middle finger 

against the root of the thumb. Surya-mudra 

("solar seal"), which is recommended when feel

ing a sense of heaviness, is done by placing the 

ring finger against the root of the thumb. In all 

cases, the seal is to � practiced with both hands 

simultaneously. 
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Geometric Meditation Devices 
(Yantra) 

A yantra is a thumbnail sketch of the levels 

and energies of the universe-personalized in the 

shape of a given deity (devata)--and thus the 

human body (as a microcosmic replica of the 

macrocosm). A yantra may be drawn on paper, 

wood, cloth, or any other material, or into sand if 

nothing else is available. Three-dimensional mod

els made of clay or metal are also known. A yantra 

has a similar function to the mandala ("circle") 

used in Tibetan Tantrism. The difference between 

them is that mandalas tend to be more . pictorial 

and are based on a circular arrangement of their 

constituent elements. A yantra typically consists 

of a square surround, circles, lotus petals, trian

gles, and at the center the "seed-point" (bindu). 

Each component has a more or less elaborate sym

bolism attached to it. Thus, the upward-pointing 
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triangle denotes the masculine or Shiva pole of 

reality, while the downward-pointing triangle rep

resents the feminine or Shakti pole. The point in 

the middle is the creative matrix of the universe, 

the gateway to the transcendental Reality itself. 

In the higher stages of Tantric practice, the 

yantra must be completely internalized, that is, 

yogins must construct its complex geometrical 

pattern mentally through visualization. The 

yantra is erected either from the innermost point 

outward-in accordance with the process of 

macrocosmic evolution--or from the outermost 

C AUTHOR 

Kiilf-yantra 

circumference toward the center-in alignment 

with the microcosmic process of meditative invo

lution. After having elaborately constructed the 

yantra internally, yogins proceed to dissolve it 

again. Since they are, in consciousness, identical 

with the structure of the yantra, its dissolution 

necessarily implies their own extinction as an 

experiencing subject. In other words, yogins, if 

successful at this advanced practice, transcend 

the'ir conditioned mind and are catapulted into 

pure Being-Consciousness-Bliss, where the dis

tinction between subject and object does not 

exist. 

Tripurii-sundarf-yantra 

Tantrism employs a large number of yantras. 

In Chapter 20 of the Mantra-Mahodadhi ("Great 

Ocean of Mantras") twenty-nine yantras are 

described. The most celebrated of all is undoubt

edly the shri-yantra depicted below. The name 

shri refers to Lakshmi, the goddess of fortune. 

This yantra is composed of nine juxtaposed tri

angles that are arranged in such a way that toge

ther they produce a total of forty-three smaller 

triangles. Four of the nine primary triangles point 

C AUTHOR 

Shrf-yantra 
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upward, representing the male cosmic energy 

(Shiva); five of them point downward, symboliz

ing the female power (Shakti). These triangles are 

surrounded by an eight-petaled lotus symbolizing 

the deity Vishnu, who stands for the all-pervading 

ascending tendency in the universe. The next 

lotus, with sixteen petals, represents the attain

ment of the desired object, particularly yogins' 
power over their mind and senses. Enclosing this 

lotus are four concentric lines that are symboli

cally connected with the two lotuses. The triple 

line surround is called "earth-city" (bhCt-pura), 
which designates the consecrated place that may 

be the entire universe or, by way of analogy, the 

human body. 

Some ritual yantras are also employed for 

therapeutic purposes. In addition, yantras specific 

to an illness or a person can be created as amulets 

to effect magical cures. In every case, the effec

tiveness of a yantra depends on the adept's quali

ty of concentration and visualization, as well as on 

his or her mastery of the subtle energies. 

The Ritual of the "Five M's" 

The term mudra, mentioned above, is applied 

to another practice of Tantrism. It refers to one of 

the elements of the central Tantric ritual of the 

"Five M 's" (panca-makara). These five practices, 

which in Sanskrit all have names beginning with 

the letter m, are the following: ( 1 )  madya or wine; 

(2) matsya or fish; (3) m<imsa or meat; (4) mudrd 
or parched grain; (5) maithuna or sexual inter

course. These five are understood metaphorically 

(in right-hand schools) and performed literally (in 

left�hand schools). 

According to the Kula-�rnava-Tantra (chap

ter 4), wine is used in the left-hand ritual as a 

cathartic a�ent, cleansing the mind from the wor

ries and concerns of everyday life. The object, 
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however, is not drunkenness, which induces stu

por rather than c larity. Similarly, the consumption 

of fish and meat, which are as strictly forbidden to 

the ordinary Hindu as is wine, has the sole purpose 

of achieving a higher state of awareness. Parched 

grain, like wine, fish, and meat, is supposed to act 

as an aphrodisiac-again an awareness-altering 

substance. Why parched grain should have this 

property is nowhere explained in the classical or 

exegetical lite�ature, though it is possible that 

ergot might be involved, which was apparently 

also used in the ancient Greek cult of Demeter. 

Not mentioned among the "Five M's" but 

also prominent in Tantric rites are narcotic drugs 

(aushadhi). Commenting on the widespread use of 

awareness- or mood-altering drugs, Swami Sat

yananda Saraswati of Bihar made the observation 

that, to this day, India's holy men take drugs such 

as ganja (marijuana) and datura Uimsonweed), 

while bhang (a preparation made from marijuana) 

is universally used during the Shivaratri festival, 

in which the marriage of Shiva and Parvati is cel

ebrated. However, the Swami did not fail to 

remind us that drugs "allow us to taste the beyond 

but do not make us masters of the transcenden

tal. �,JI 
Practitioners of the left-hand path (vdma

mdrga)-vdma means both "left" and "woman"

know they are breaking profound social taboos, 

and their only justification for their conduct is that 

their goal is not sensual gratification but self-tran

scendence in the context of bodily existence. The 

philosophy of Tantrism is summarized in the fol

lowing words from the Mahacina-Acara-Krama
Tantra: 

The yogin cannot be a sensualist (bho
gin), and the sensualist is not one en

dowed with Yoga. Hence the kaula 
whose essence is Yoga and sensuality is 

held to be superior to everyone.
32 
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Ritual Sex (Maithuna) 

The Tantras make it clear that to be success

ful in this dangerous approach, the (male) practi

tioner must not suffer from doubt, fear, or lust. He 

must be a "hero" (vira). This is especially impor

tant in the execution of the fifth practice, which is 

sexual congress-a practice that the Tantras gen

erally direct to male practitioners. The female 

partner in this rite must be duly consecrated 

through ritual bathing and other ceremonies of 

purification, and ideally she should be a spiritual 

practitioner herself. The yogin must see in her not 

a person of the opposite sex, but the Goddess, 

Shakti, just as he must experience himself as 

Shiva. The ideal female partner should be lovely 

and quite uninhibited. Any woman qualifies, 

except one's mother. However, in an appendix to 

the Yoga-Karniktl ("Ear-Ornament of Yoga"), a 

work of the eighteenth century, we find Shiva 

himself give the following instruction: 

One should place one's penis into the 

vagina of one's mother and one's san

dals on one's father's head, while 

fondling [or licking] one's sister's 

breasts and kissing her fair seat. He 

who does this, 0 great Goddess, reach

es the Abode of Extinction. He who 

worships day and night an actress, a 

female skull-bearer, a prostitute, a low

caste woman, a washerman 's wife-he 

verily [becomes identical with] the 

blessed Sada-Shiva. 

More likely than not, even extreme left

hand tdntrikas would interpret the opening sen

tence metaphorically. Tantrism has a fully devel

oped "twilight language" (sandha-bhasha), or 

secret symbolic language, which can be very 

misleading to the uninitiated. Initiates must learn 

from a knowledgeable teacher how to navigate 

the symbolism of their respective tradition lest 

they become shipwrecked on the rock of literal

ism. 

In left-hand Tantrism, the term mudra also 

refers to the fe

male partner in 

the metasexual 

ritual. She also 

is .called vama, 

simply mean- Maithuna 

ing "lovely woman." The maithuna rite, . which 

incidentally has Vedic antecedents, often bears 

the technical designation yoni-puja or "worship 

of the vulva." This is meant to suggest that the 

rite is a sacred procedure. In fact, it can be an 

exceedingly complex affair, consisting of hours 

of painstaking ceremonial preparation and then 

an equally formal period of actual intercourse. 

Ordinarily, this ritual is performed among a circle 

(cakra) of initiates with the teacher present. The 

partners embrace as male and female deities, not 

ordinary mortals. There is of course delight, since 

the whole point of the ritual is to generate bliss 

(ananda) through bodily means, but there should 

be no self-indulgence, no egoic exploitation of 

the experience. 

It is incumbent on the yogin to prevent the 

discharge of his semen at all cost. Semen (bindu, 

retas) is considered a most precious product of the 

life force and must be conserved. The significance 

of coitus reservatus is that the semen is transmut

ed into a finer substance, called ojas, that nourish

es the higher centers of the body, thereby facilitat

ing the difficult ordeal of psychosomatic transfor

mation attempted in Tantrism. From ancient times 

a spiritual practitioner who is adept at this inner 

alchemy has been known as urdhva-retas or "one 

whose semen flows upward." This can be experi

enced as a literal event, as is clear from Gopi 

Krishna's description: 
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There was no doubt an extraordinary 

change in my nervous equipment, and a 

new type of force was now racing 

through my system connected unmis

takably with the sexual parts, which 

also seemed to have developed a new 

kind of activity not perceptible before. 

The nerves lining the parts and the sur

rounding region were all in a state of 

intense ferment, as if forced by an invis

ible mechanism to produce the vital 

seed in abnormal abunJance to be 

sucked up by the network of nerves at 

the base of the spine for transmission 

into the brain through the spinal cord. 

The sublimated seed formed an integral 

part of the radiant energy which was 

causing me such bewilderment and 

about which I was as yet unable to spec-
" 

ulate with any degree of assurance. · 

The climax of Tantric Yoga is not orgasm but 

ecstasy-the practitioner 's abiding in and as the 

transcendental Self beyond the ego-self-personal

ity. The female partner, however, may come to 

orgasm during the maithuna ritual. Her sexual 

excitement produces a much-desired vaginal 

secretion that the competent tantrika knows how 

to suck up through his penis. The female ejaculate 

is thought to enrich the yo gin's hormonal system. 

This practice is called vajrolf-mudra and belongs 

to the repertoire of Hatha-Yoga. But primarily the 

interaction between yogin and yoginf is one of 

energy exchange that goes far beyond what occurs 

in ordinary intercourse. 

More than any other feature of Tantrism, the 

"Five M 's" embody its antinomian spirit: Tantric 

practitioners deliberately break with convention

al life. Their behavior is based on the principle of 

reversal (viparfta) .  They seem to indulge in sen

sual pleasure (bhoga), whereas in reality they 
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cultivate transcendental bliss (ananda). In this 

way they lend a new, esoteric significance to all 

their seemingly mundane actions. In Hatha-Yoga, 

it is the headstand that best symbolizes this prin

ciple of reversal. The Tantric procedures are all 

intended to construct a new reality for the yogin 

or yoginf-a sacred Teality that is analogous to 

the transcendental Reality: The practitioner's 

body becomes the body of the chosen deity 

(ishta-devata). That is to say, it is as that deity 

that the yogin or yoginf approaches the transcen

dence of all forms, until he or she is one with the 

supreme Deity, or Godhead, which is sheer 
• J4 

Be mg. 

IV THE MAGIC OF POWERS 

Tantrism, or Tantra, is concerned with siddhi 

("attainment, realization"), both in the sense of 

ultimate liberation and magical power. Since the 

Tantric viewpoint affirms the phenomenal world, 

it also has a positive relationship to the cultivation 

of the body-mind's innate psychophysical poten

tial. Unlike certain schools of Vedanta, which anx

iously avoid paranormal abilities (siddhi, vibhUti), 

Siddhi, vibhuti 

Tantrism regards them as an advantage, allowing 

practitioners to accomplish their spiritual goals in 

the world more readily and fully. As can be 

expected, however, tantrikas have also cultivated 

such powers for less noble goals, and entire 

Tantras have been composed dealing with unsa

vory practices with the explicit purpose of con

trolling or harming others. This orientation is 

sometimes referred to as "lower Tantrism," as 
opposed to the "higher Tantrism" motivated by 
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liberation and the spiritual upliftment of other 

human and nonhuman beings. 

The Yoga and Tantra scriptures mention 

numerous paranormal abilities, which are present

ed as being part of the accomplished adept's arse

nal of skillful means. The Yoga-Bfja (54) states: 

The yogin is endowed with unthinkable 

powers. He who has conquered the 

senses can, by his own will, assume var

ious shapes and make them vanish 

again. 

According to the Yoga-Shikhii-Upanishad 

( 1 . 1 56), these abilities are the mark of a true Yoga 

adept and are encountered in the course of one's 

spiritual practice, just as a pilgrim on the way to 

the sacred city of Kashi (modern Benares/ 

Varanasi) passes by a number of sacred spots 

(tirtha). Conversely ( l . 160), in the absence of 

such abilities, a person can be said to be bound. 

"manifestation" and probably stems from the Bha

gavad-Gfta ( I  0. 1 6), which speaks of the far-flung 

powers of Lord Krishna. The fully realized adept, 

who is one with the Divine, has access to all the 

divine powers. He or she is a maha-siddha ("great 

adept") who enjoys the mahii-siddhis, or great 

powers. 

Usually eight great powers are mentioned, 

and according to the Yoga-Bhiishya (3.45) they are 

the following: 

JI 
I . Animan ("miniaturization") · - the 

ability to shrink oneself to the size of an 

atom (anu). According to the Yoga

Sutra (3.44), this results from mastery 

over the material elements. The Yoga

Bhiishya-Vivarana (3.45) states that by 

means of animan one becomes more 

subtle than the subtle and thus can no 

longer be seen. 

This text ( l . 1 5 1-1 55) distinguishes two fun- 2. Mahiman ("magnification") - the 

damental types of paranormal abilities, namely 

those that are artificial (kalpita) and those that are 

nonartificial (aka/pita), or spontaneously arising. 

The former are produced by means of herbal con

coctions (aushadhi), ritual (kriya), magic (jala), 

mantra recitation, and alchemical elixirs (rasa).  In 

an aphorism that was probably interpolated, the 

Yoga-Sutra (4. 1 )  similarly explains that siddhis 

can arise from birth (janman), herbal concoctions 

(aushadhi), mantra recitation, asceticism (tapas), 

and ecstasy (samadhi). The nonartificial or spon-

ability to expand to a vast size. In his 

Tattva- Vaishiiradi (3.45),  Vacaspati 

Mishra explains this as the ability to 

become as large as an elephant, a 

mountain, or a whole town, and so on. 

However, the Mani-Prabhii (3 .45) 

defines mahiman as "pervasiveness" 

(vibhUtva), which suggests that it is not 

the physical body that expands but the 

subtle body, or mind. 

taneous abilities are said in the Yoga-Shikhii- 3. Laghiman ("levitation") - the ability 

Upanishad to spring from self-reliance (svat

antrya), and to be permanent, greatly efficacious, 

and pleasing to the Lord (ishvara). They manifest 

naturally in those who are free from desire. 4. 

The third chapter of Patanjali's Yoga-Sutra 

contains a long list of siddhis and therefore bears 

the title vibhuti-pada. The term vibhUti means 

to become weightless "like the tuft of a 

reed" (Tattva-Vaishiiradi 3.45) .  

Prapti ("extension") - the ability to 

bridge great distances instantly. The 

Yoga-Bhiishya (3 .45) seriously sug

gests that by means of this power the 
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yogin can touch the moon with his fin

gertips. 

5.  Prdktlmya ("[irresistible] will") - the 

ability to realize one's will. The Yoga

Bhdshya (3 .45) gives the example of 

diving into solid earth as if it were liq

uid. 

6. Vdshitva ("mastery") - complete mas

tery over the material elements (bhuta) 

and their products or, as the Yoga

Bhdshya-Vivarana (3 .45) puts it, over 

all the worlds. 

7. ishitritva ("lordship") - perfect mas

tery over the subtle causes of the mate

rial world, bringing the yogin on a par 

with the Creator (Brahma) himself. 

8. Kdma-avasayitva ("fulfillment of [all] 

desires," written kcimdvasdyitva) - the 

unobstructed ability to will into being 

whatever one sees fit. The Yoga

Bhdshya (3.45) ,  however, makes it 

clear that the adept's will does not go 

against the will of the Lord (ishvara). 

Thus, as the Yoga-Bhdshya-Vivarana 

(3.45) explains, he does not make fire 

cold because he respec!s the preestab

lished order of things. 

authored by the renowned sixteenth-century 

Bengali adept Krishnananda Vidyavagishvara, 

who also composed the Tantra-Sara (to be distin

guished from Abhinava Gupta's earlier work of 

the same title). The six magical actions are 'stan

dardized as follows: 

1 .  Shanti ("peace") - the ability to pacify 

another being by magical means, such 

as mantra, yantra, and visualization. As 

the Kalpa-Cintamani, an abridgment of 

the Mahdkalpa-Cintdmani, states in the 

section on shdnti, this practice can be 

used to eradicate fever. 

2. Vashfkarana ("subjugation") - the 

ability to bring others under one's com

plete control and make them sub

servient like slaves. 

3 .  Stambhana ("stoppage") - the ability 

to completely immobilize another be

ing or render a situation ineffective. 

4. Uccdtana ("eradication") - the ability 

to destroy someone at a distance and 

without visible means. 

5.  Vidveshana ("causing dissension") -

the ability to create discord among peo

ple. 

In addition to the eight classic siddhis, which 6. Mqrana ("death-ing") - the ability to 

vary somewhat from school to school, Tantrism 

also recognizes a set of six magical actions (shat

karman), which are treated in many short Tantras. 

One of the most widely disseminated (and medi

um-size) scriptures dealing with the shat-karmans 

is the Dattcitreya-Tantra comprising seven hun

dred stanzas. Even more popular is the Shat

Karma-Dfpika ("Light on the Six Actions") 
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kill someone at a distance. 

The above practices amount to black magic 

and seem to fall short of the high Tantric ideal of 

liberation through gnosis and spiritual upliftment. 

They have, no doubt, been deployed for millennia, 

however, and even today it is not difficult to find 

tantrikas who, for a few rupees, will use their 
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magical skills to harm others. In this respect, India 

is not different from other countries with a strong 

premodem cultural base. Such degenerate prac

tices, however, do not characterize higher Tan

trism, which is first and foremost a path to libera

tion that entails elevated moral values. 

What are we to make of these abilities? Are 

they merely the product of a lively imagination 

triggered by too much solitary introspection? Or 

are they manifestations of a psychic dimension of 

reality that science still needs to discover? Over 

the centuries, all kinds of anecdotal reports have 

come down to us of the uncommon powers of 

yogins and strange phenomena witnessed in their 

company. While there is today ample evidence of 

yogins' incredible control over bodily and mental 

functions that had long been thought to be outside 

the reach of our personal will, their claims to para

normal abilities have so far been only scantily 

researched. The cumulative weight of the findings 

of parapsychological research on nonyogic sub

jects, however, increasingly lends credence to at 

least some of the claims made in yogic circles. 

Rather than offhandedly dismissing the sid

dhis as mere fantasy, it would be more prudent to 

appreciate them as an integral aspect of the expe

riential world of yogins and as worthy of unbiased 

investigation. As is evident from the massive evi

dence accumulated by parapsychology, the human 

potential is extraordinary. Anyone who reads, for 

instance, Michael Murphy's The Future of the 

Body with an open mind cannot fail to be struck 

by the scope of the available scientific and anec

dotal evidence for paranormal abilities.
16 

SOURCE READING 20 

Kula-Arnava-Tantra (Selection) 

The Kula-Arnava-Tantra (written Ku/ornavatantra), one of the most important scriptures of the 
Kaula tradition, was probably composed between 1000 and 1 400 C.E. According to its own testimony, the 
extant version of a little over 2,000 stanzas constitutes only the fifth chapter of a text that originally com
prised 1 25,000 stanzas but is no longer available (if it ever existed in such a comprehensive form). 
Following is a rendering of the ninth chapter, which contains many valuable definitions of the Kaula 
approach. 

Shri Devi said: 

Kula Lord! l desire to hear about Yoga, the characteristics of the foremost of yogins, 

and the fruit of adoration for the kula worshiper. Tell me tl"!at, 0 embodiment (nidhi) 

of compassion! ( 1 )  

The Lord (ishvara) said: 

Listen Goddess ! I will tell you what you ask of me. Merely by listening to this, Yoga 

is revealed directly. (2) 
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Meditation is said to be twofold, due to the difference between coarse (sthUla) and sub

tle (sukshma) [objects] .  They call the coarse [meditation] "with form" and the subtle 

[meditation] "formless." (3) 

Comments: This distinction is also found in the scriptures of Hatha-Yoga, where coarse 

meditation is meditation having an internalized image of a deity, one's teacher, and so 

forth. Subtle meditation is equated in the Gheranda-Samhita (6.9) with the shdmbhavf

mudra ( " 'Shambhu 's seal"), which consists in the direct experience of the union of 

Shambhu (i.e., Shiva) and Shakti. 

When the mind has a stable object [to concentrate on] ,  this is styled "coarse medita-

tion" by some. The mind must be immobile in the coarse [meditation] and likewise \ immobile in the subtle [meditation] .  (4) 

One should contemplate the supreme Lord [who is] impartite Being-Consciousness

Bliss lacking hands, feet, belly, face, and so forth and consisting entirely of [unmani

fest] light. (5) 

He does not rise; he does not sink; he does not undergo growth; he does not undergo 

diminution. Himself being resplendent, he illumines others, without performing [any 

actions whatsoever]. (6) 

When the infinite, luminous, pure. transcendental (agocara) Being is experienced 

purely by the mind, then the [arising] wisdom is designated as the Absolute (brahman).. 

(7 ) 

Comments: From the vantage point of enlightenment, there is no distinction between 

the Absolute. or Self, and the enlightened being's knowledge thereof. 

The yogin who knows the singular splendor (dhiiman) of the supreme entity (jfva), 

[which is] immovable like stone [or like] the discontinued motion of the wind [i.e., 

windstillness], is called a knower of Yoga. (8) 

That meditation that is devoid of its essence but illuminating and steady like the unruf

fled ocean is styled "ecstasy" (samadhi). (9) 

Comments: This stanza echoes the Yoga-Sutra (3.2-3). The "essence" (sva-rupa) of 

meditation is the contemplation of a chosen object, implying a division between 
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subject and object. In the ecstatic state, this schism is overcome, and instead the )'O!�in 

becomes identified with the object of contemplation, in the present case the Divine 

itself. 

The [ultimate] Reality shines forth of itself, not by any mental effort (cintana) whatso

ever. When Reality shines forth of itself. one should immediately assume its form. ( I  0) 

He who abides sleeplike in the dream and waking state, without inhaling or exhaling, 

is certainly liberated. ( 1 1 ) 

Comments: Here liberation is equated with the state of trancelike ecstasy. A higher 

realization is the open-eyed state of sahaja-samadhi, which includes the external world 

in the blissful condition of enlightenment. 

He who is like a corpse, having the "wind" [i.e., the breath and subtle life energy l and 

the mind merged in his Self. with the host of senses motionless, he is clearly called 

"liberated while alive." ( 12) 

Comments: The supreme realization of living liberation (jfvan-mukti) is here identified 

with the state of trancelike ecstasy corresponding to asamprajnara-samiidhi in Pat

anjali 's Classical Yoga. In other schools, living liberation is based on sahaja-samfJdhi. 

[The yo gin in the ecstatic state] does not hear, smell, touch, see, or experience pleasure 

and pain, and his mind does not conceptualize. ( 1 3)  

He experiences nothing and, like a log, does not comprehend [anything]. Thus, with 

the [individual] self merged into Shiva, [the yogin] is here called "ecstasy abiding" 

(samadhi-stha). ( 14) 

As water poured into water, milk into milk, and ghee into ghee becomes indistin

guishable, so [also is the merging of] the individual self with the supreme Self. ( 1 5)  

Comments: This definition of ecstasy, or  of  the goal of  Yoga, is  widely found in the 

Tantras and PurfJnas, as well as in the textbooks of Vedanta. 

Just as through the capacity for mditation a worm comes to be a bee, so a man, 

through the capacity for ecstasy, will assume the nature of the Absolute (brahman). 

( 1 6) 
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Comments: The ancient Hindus believed that a worm becomes a bee because of its 

mental focus. 

Like ghee extracted from milk when poured back into it is not as before, so is said to 

be the [individual] self here [in this world], which is rendered distinct [from the tran

scendental Self] by the qualities (guna) [of Nature]. ( 17) 

Comments: The three qualities are sattva (principle of lucidity), rajas (principle of 

dynamism), and tamas (principle of inertia). These define a person's body-mirid and 

create the illusion of the individual being separate from every other individual and 

from the divine Source itself. Upon enlightenment, this misapprehension falls away, 

and the yogin realizes the supreme Self, which is said to be nirguna, that is, beyond the 

qualities of Nature. 

Just as one afflicted with total blindness perceives nothing here, similarly the yogin 

does not perceive the manifest world (prapanca), [which is] invisible [to him]. ( 1 8) 

Just as upon closing (nimflana) [one's eyelids] one does not perceive the manifest 

world, so will be [the yogin 's consciousness] upon opening (unmilana) [the eyelids]; 

this is a sign of meditation. ( 1 9) 

Comments: In the state of deep meditation, or ecstasy, yogins do not perceive the ordi

nary world, regardless of whether their eyes are open or shut. Their field of vision is 

the infinite Self itself. 

Just as a person experiences an itch in the body, similarly he who is coessential (sva

rupin) with the supreme Absolute knows the motion of the world. (20) 

Comments: For the yogin who has realized the Divine, that is, become identical with 

Shiva, the world is like the body is to the mind. 

When the unchanging supreme Reality (tattva) transcending [all] letters (varna) is 

known, the mantras go into servitude together with the mantra rulers [i.e., the deities]. 

(2 1 )  

Whatever activity [is engaged] by him who abides i n  the condition of the singular Self, 

that is adoration (arcana). Whatever conversation [he makes], that is true mantra. That 

which is called "meditation" is introspection (nirfkshana). (22) 
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When identification with the body has ceased and the supreme Self is known, then 

wherever the mind roams it [experiences] ecstasy (samc1dhi). (23) 

Upon seeing this supreme Self, the knot at the heart is pierced, all doubts are removed, 

and his karmas disappear. (24) 

If the chief of yogins attains the pure supreme State, he is not captivated even if he 
J7 

attains the state of the deities and asuras. (25) 

He who sees the omnipresent, tranquil, blissful, immutable Self (dtmaka), for him 

nothing is unattainable and nothing remains to be known. (26) 

Upon attaining wisdom and knowledge· as well as the Object (jneya) residing at the 

heart, upon ascertaining the tranquil state, 0 Goddess, [there is] no Yoga, no concen

tration. (27) 

Comments: When the Self, which can be contacted at the heart, is'' fully realized, the 

work of Yoga is accomplished, and then all yogic means, including concentration an(:! 

meditation, are transcended. 

When the supreme Absolute is known, [then the yogin] is through with all rules, mea

sures, and regulations. What use is a palmyra fan when the wind blows from [Mount] 

Malaya? (28) 

For him who sees himself as om [i.e., the Self] , there is no binding of the life force 

(asika) and no binding of the nostrils (nasikd); there is no discipline (yama) and no 

self-restraint (niyama). (29) 

Yoga is not [attained] through the lotus posture and not by gazing at the tip of the nose. 

Yoga, say the experts of Yoga, is the identity (aikya) of the psyche (jiva) with the [tran

scendental] Self. (30) 

When the Supreme is contemplated here [on Earth] with faith even for an instant, the 

great merit that is gained thereby is incalculable. (3 1 )  

He who practices even for an instant the self-reflection " I  am the Absolute" wipes out 

all sin, just as sunrise [dispels] darkness. (32) 
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" 
The knower of Reality (tatfl•a) obtains a crore of virtues, which are the fruit of vows, 

rites, austerities, pi lgrimages, gifts, worship of the deities, and so forth. (33) 

The natural state (sahaja-avastha) is highest; meditation and concentration are mid

dling; reciiation and praising are low; sacrificial worship is lowest. (34) 

Thinking (cintii) about Reality is highest; thinking about recitation is middling; think

ing about the textbooks (shastra) is low; thinking about the world is lowest. (35) 

A crore of ritual worships (puja) is equal to one hymn of praise (stotra); a crore of 

hymns of praise is equal to one recitation Uapa); a crore of recitations is equal to one 

meditation; a crore of meditations is equal to one [moment of complete] dissolution 

(laya) [into the transcendental Self]. (36 J 

Mantra is not superior to meditation; a deity is not superior to the Self; worship is not 

superior to application [of the limbs of Yoga]; reward is not superior to contentment. 

(37) 

Inaction is supreme worship; silence is supreme recitation; nonthinking is supreme 

meditation; desirelessness (aniccha) is the supreme fruit. (38) 

The yogin should daily practice the worship at twilight without ablutions and mantras, 

[and he should praOlice] asceticism (tapas) without sacrifices (homo) and rituals of 

worship (puja), and worship without garlands. (39) 

[He who is] indifferent, unattached, free from desire (vasana) and superimposition 

(upiidhi), absorbed in the essence of his innate [power] is a yogin, a knower of the 

supreme Reality. (40) 

Comments: The term upiidhi stems from Vedanta and signifies the mind's habit of 

attributing finite aspects to the Infinite. 

The body is the abode (alaya) of God (deva), 0 Goddess! The psyche is God Sada

Shiva. One should abandon the offering-remains of ignorance; one should worship 

with the thought "I am He." ( 4 1 )  

Comments: The psyche (jfva) is the individuated consciousness deeming itself other 

than the omnipresent Divine. It is powered by the life force (prana), which in tum is 
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driven by the individual 's karmic stock. In truth, however, the psyche is not a limited 

consciousness trapped in a material body but the all-comprising Being-Consciousness, 

the eternal Shiva. This and the next stanza are built on the word play jfva/Shiva. 

The psyche is Shiva; Shiva is the psyche. The psyche is Shiva alone. The [unliberat

ed] psyche is known as the fettered beast (pdshu). Sada-Shiva is one who is released 

from [all] bonds (pasha). (42) 

Rice is imprisoned in the husk; when the husk is gone, the grain [becomes visible]. 

[Similarly,] the psyche is known as imprisoned by karma; Sada-Shiva is [that Reality 

which is eternally] free from [the "husk" of] karma. (43) 

w 
God abides in fire in the h�art of devout worshipers (vipra) who have themselves 

awakened to the likeness (p1:atima) [within], who know the Self everywhere. (44) 

Comments: The inner likeness is none other than the Self. 

He who is the same in praise and abuse, cold and heat, joy and sorrow, and [who is 

always the same] toward friend and foe is chief among yogins, beyond excitement and 

nonexcitement. (45) 

The yogin who is desireless and always content, seeing the same [in all], with his 

senses controlled and sojourning as it were in the body knows the supreme Reality. 

(46) 

He who is free from thought, free from doubt, unsullied by desire and superimposition 

(upiidhi), and immersed in his innate essence is a yogin who knows the supreme Real

ity. (47) 

As the lame, blind, deaf, timid, mad, dull-witted, etc., live, 0 Mistress of Kula, so 

[lives] the yogin who knows the [ultimate] Reality. (48) 

He who is keen on the supreme bliss produced by the five seals (mudrii) is chief 

amongst yogins; he perceives the Self within himself. (49) 

Comments: Sanskrit does not have upper- and lowercase letters. Therefore the phrase 

pashyaty atmiinam iitmani could also be translated as "he perceives the self within the 

Self," "he perceives the self within the self." But iitman also can simply mean 
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"oneself." The five seals referred to here are better known as the "Five M's," which 

comprise the core of the Kaula ritual: wine, meat, fish, parched grain (thought to have 

aphrodisiacal properties), and sexual intercourse. 

0 Beloved, the joy that comes about from wine (a/i), meat, and intercourse [causes] 

liberation for the wise but sin (pataka) for the ignorant. (50) 

He who ever enjoys liquor and meat, ever cares for [ritual] practice, and is ever free 

from doubt is called a kula-yo�in. (5 1 )  

Drinking liquor, eating meat, intent on behaving according to his will, contemplating 

the identity of "I" and "That," he should live happily. (52) 

He who does not have the smell of flesh or liquor [coming from] his mouth is undoubt

edly merely a "beast" who must make atonement and must be shunned. (53) 

So long as there is the SIJlell of liquor [on his breath], the "beast" is Pashupati [i.e., 

Shiva] himself. Without the smell of wine and flesh even Pashupati is obviously a 

"beast." (54) 

In the world the lowly are elevated and the elevated are lowered: This has been 

declared to be the path of Kula by Bhairava, the great Self. (55) 

Bad behavior is  good behavior; what should not be done is the best of what should be 

done. 0 Mistress of Kula, for the kaulikas untruth is truth. (56) 

0 Mistress of Kula, the kaulikas should drink forbidden drinks, eat forbidden food, and 

enjoy forbidden intercourse. (57) 

0 Mistress of Kula, for the kaulikas there is no rule, no prohibition, no virtue, no sin, 

no heaven, and no hell. (58) 

0 Lady of Kula, even if they are ignorant the kaulikas know, even if poor they are rich, 

evert if ruined they flourish. (59) 

0 Mistress of Kula, even enemies are friendly to the kaulikas, kings serve them, and 

all the people are loyal to them. (60) 



CHAPTER 1 7  - THE ESOTERICJSM OF MEDIEVAL TANTRA- YOGA � 

0 Mistress of Kula, the indifferent become partial toward the kaulikas, all those who 

are haughty pay tribute to them, and harassers become helpful. (6 1 )  

0 Mistress of Kula, for the kau/ikas worthless [things] are endowed with [excellent] 

qualities (guna), what is akula is fit for the ku/a, and nonvirtuous [qualities] are virtu

ous. (62) 

Comments: As a branch ofTantrism, the Kaula school adheres to the principle of rever

sal (paravritti) by which seemingly unspiritual actualities are viewed as spiritual. In 

Buddhist parlance, the world of change is the changeless Reality, or samsara equals 

nirvana. 

0 Goddess, for the kaulikas death is actually a physician, one's home is heaven, and, 

0 Mistress of Kula, intercourse with a woman is meritorious. (63) 

0 Beloved, why say more? The adept kula-yogins have all their desires fulfilled. One 

should not doubt this. (64) 

0 Mistress of Kula, in whatever stage of life (ashrama) the kula-yogin may be, he is 

unsullied by whatever disguise (vesha) [he may adopt]. (65) 

Desiring the welfare of human beings, yogins roam the earth in various guises, with 

their true nature unrecognized. (66) 

0 Mistress of Kula, they do not easily divulge their Self-knowledge but live among 

people as if intoxicated, dumb, and stupid. (67) 

Comments: Kula-yogins conceal their spiritual attainment and do not mind looking 

foolish in the eyes of others. This shows the level of their realization, contentment, and 

inner certainty. 

Just as the constellations and planets become invisible in the world through a con

junction of sun and moon [i.e., at the time of an eclipse]. so the behavior of yogins [is 

too subtle to be understood] .  (68) 

Just as one cannot see the trail of water creatures in water or of birds in the sky, so the 

behavior of yogins [is invisible, or unintelligible, to the ordinary person].  (69) 
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The experts of kula-yoga, 0 Beloved, speak like liars, behave like fools, and look like 

rogues. (70) 

They behave in this way so that people despise them, do not seek out their company, 

and say nothing [to them]. Thus does a yogin live. (7 1 )  

0 Great Goddess, the knowing kula-yogin, even though liberated and a master of Kula, 

plays like a child, behaves like a simpleton, and speaks like a madman. (72) 

Just as people laugh at, despise, and ridicule what comes from afar [i.e., what is strange 

and foreign], so fares the yogin. (73) 

The yogin, wearin'g various garments (vesha), moves on the surface of the earth at 

times [like someone who is] honored and at times [like someone who is] downtrodden, 

or like a demon or ghost. (74) 

The yogin enjoys enjoyments not out of desire but for the benefit of the world. Fav

oring all people, he plays [freely] upon the surface of the earth. (75) 

Just as the sun dries out everything, just as fire is all-consuming, so the yogin enjoys 

all enjoyments but is not tainted by sin. (76) 

Just as the wind touches everything, just as space (iikiisha) is omnipresent, just as all 

who bathe in rivers [for the daily ablutions are pure], so the yogin is ever pure. (77) 

Just as the water of a village becomes purified when entering a river, so too what has 

been touched by a barbarian (mleccha), and so forth, becomes pure in the hands of a 

yogin. (78) 

0 foremost Goddess, just as the experts of the kula wisdom do not stir, so the sages 

desiring the [highest] good (hita) honor the Self. (79) 

That on which the master yogins move is deemed the supreme path, just as where the 

sun
'
rises is called the eastern quarter. (80) 

Wherever an elephant walks there is a [new] path. S imilarly, 0 Mistress of Kula, wher

ever the ku/a-yogi11 moves there is the path [to liberation] .  (8 1 )  
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Who is capable of making a winding river straight or stopping its flow? Similarly, who 
can deter [the yogin] roaming peacefully and at will? (82) 

Just as [a snake charmer] fortified by mantras is not bitten by his playthings, so also 

the knower (jnanin) playing with the serpents of the senses is not bitten. (83) 

Beyond suffering, contented, beyond the opposites, and free from envy, the peaceful 
koulikos are dedicated to the kula wisdom and devoted to you. (84) 

Free from pride, anger, arrogance, hopefulness, egotism (ahamkdra), truthful in 
speech, the foremost kaulikas are not controlled by the senses and are stable. (85) 

0 Goddess, those whose hair stands on end, whose voice shakes [with emotion], and 
who shed tears of bliss when the kulo [way of life] is praised are called the foremost 
of kaulikas. (86) 

Those who consider the kula teaching (dharma) arising from Shiva as the best of all 
teachings in the world are the foremost of kaulikas. (87) 

0 Beloved, he who knows the truth of the kula, is an expert of the kula doctrine, and 
fond of kula worship is a kaulika, and none other. (88) 

He who delights in encountering kula devotees [endowed] with kula wisdom, kula 

behavior, and kula vows is a kaulika dear to Me [i.e., Shiva]. (89) 

He who is devoted to 1:uru and deity and who knows the reality of the three principles 
(tatfl•a), the sacred path (carana), and the meaning of the root mantra is a kaulika 

through initiation. (90) 

0 Beloved, the sight (darshana) of a ku/a teacher is difficult to obtain in all the worlds. 
It can be obtained only through the ripening of [previously accumulated karmic] merit, 
not otherwise. (9 1 )  

I f  he is merely remembered, lauded, seen, saluted, or spoken to, the adherent of the 
kula teaching instantly purifies even a candala.

40 
(92) 

0 ,Goddess, wherever there is a kula knower, be he omniscient or a fool, the lowest or 
the most exalted, there I [Shiva] am with you. (93) 
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I do not dwell on Kailisa, Meru, or Mandara. 0 Bhavini, I am wherever the knowers 
of kula dwell. (94) 

Even if such people of the Great Lord be very far, one must go to them and [make 
�very] effort to see them, for I am close [to them]. (95) 

A kula teacher should be seen even when he dwells very far away. But, 0 oeloved, a 
beast [i.e., an uninitiated individual] should be ignored even when he is nearby. (96) 

Wherever a kula knower lives, that place is blessed. By gazing upon and venerating 
him twenty-one generations (kula) are uplifted. (97) 

When the ancestors behold a kula knower abiding in the family home, they praise 
him [saying,] "We shall go to the supreme State." (98) 

As farmers [appreciate] abundant rain, so the ancestors welcome into their families a 

son or grandson who is a kaulika. (99) 

0 Beloved, the sinless person whom the teachers of ku/a approach with delight 

(mudra) is indeed rich in this world. ( l 00) 

0 Goddess, when a foremost kaulika is present, yogms together with ynginfa 
approach the kaulika's dwelling with delight. ( I  0 I )  

The ancestors and deities worship him who has joined the foremost of kula-yngins. 
Therefore those fond of kula wisdom should be worshiped with devotion [by every
one]. ( 1 02) 

The sinners whq do worship those of your devotees who have adored you. 0 
Goddess, should not become receptacles of your grace. ( l 03) 

0 Lotus-eyed [Goddess], you accept the offerings placed before you while I eat their 
essence from the tongue of devotees [who chant the saci;ed mantras]. ( 1 04) 

0 Goddess, I am the one who is undoubtedly worshiped by the worship of your devo
tees. Therefore he who seeks my favor should indeed worship your devotees. ( 1 05) 
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What is done for those who rely on kula is done for the deities. All the deities are fond 

of kula. Therefore one should adore the kaulika. ( 106) 

Just as I am not pleased unless I am properly worshiped with devotion, so I am com

pletely pleased. 0 Parvati, when one adores the foremost of kaulikas. ( 107) 

The fruit thal is obtained by the worship of the foremost kaulikas, that fruit, 0 

Beloved. one cannot acquire by means of pilgrimages, austerities, charity, sacrifices, 

or vows. ( 1 08) 

0 Ambika. by disregarding a kula knower, [whatever one] gives, offers, sacrifices, 

does penance for, worships. or recites becomes useless for a kaulika. ( 109) 

0 Goddess. he who enters the kula teachings but does not know the way of kula is a 

sinner. a lowest dog-cooker. and his house is a cemetery. ( 1 1 0) 

0 Goddess. he who h:· .. � abandoned the adherents of the kula [teachings] and gives to 

others. his charity is fruitless, and the donor himself goes to hell. ( 1 1 1 )  

The gift made to someone who is not a kaulika is hke water in a broken vessel, seed 

sown on rock, or ghee poured into ashes [rather than the sacrificial fire]. ( 1 1 2) 

Whatever is given to a kula-yogin according to one's ability and with love on specif

ic days [bears ) fruit that is not tainted. ( 1 1 3) 

0 Goddess. he who calls upon the kula wisdoms on auspicious days, worships

mindful of the deities-by means of fragrant flowers or grain, and so forth, . . . ( 1 14) 

. . .  with devotion fully satisfies [the deities] by means of the five seals beginning with 

[ the letter) "m." All the deities become satisfied with these, and I become satisfied as 

well .  ( 1 1 5) 

0 foremost Goddess, the merit of someone who offers his sister, daughter, or wife to 

an intoxicated kula-yogin is incalculable. ( 1 16) 

The "honey"· (madhu) [i .e .. wine] given freely in the heroic circle (vfra-cakra) facil

itates the pathway to the other world. ( 1 1 7) 
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"Honey" associated with evil conduct and rejected by the whole world yields, when 
offered to a kula-yogin, the [precious] kula substance. ( 1 1 8) 

0 Goddess, a country in which a hero (vira) fond of kula worship dwells is a pure 
country. Where better to reside? ( 1 19)  

By once eating [from the food of] a foremost kaulika, one acquires a crore of merit. 
How can one calculate the merit of someone who eats [from the food of a foremost 
kaulilca] repeatedly? ( 120) 

Therefore with every effort, in all conditions, and at all times, one who is fond of the 
kula teachings should venerate a kula knower. ( 1 2 1 )  

Whether knowledgeable or ignorant, as long as one retains a [physical] body one 
must observe the conduct [proper to one"s] class (varna) and stage of life (ashrama) 
in order to free oneself from karma. ( 1 22) 

When ignorance is uprooted through [appropriate] action, one attains Shivahood (shi
vatd) by means of wisdom. In Shiva there is liberation. Hence one should cultivate 
[appropriate] action. ( 1 23) 

One should engage in blameless actions and perform the [prescribed] daily actions. 
Dedicated to [appropriate] action, desiring joy, and being free [in the midst otl action, 
one finds joy. ( 1 24) 

It is not possible for an embodied person (della-dllarana) to abandon all actions. He 
who gives up the fruit of his actions is called a [true] renouncer (tycigin). ( 1 25 )  

Casting off the I-sense (aham-bhdva), one should think that [merely] one's organs are 
engaged in their respective functions. He who does this is not tainted. ( 1 26) 

Actions done after the attainment of wisdom do not touch the knower of Reality, just 
like [muddy] water [does not stain] the leaves of the lotus. ( 1 27) 

Meritorious and demeritorious actions cease for one who is established in this [ego
transcending attitude]. They move on but do not taint him; neither do further actions. 
( 1 28) 
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0 Beloved, the sage who has abandoned all thoughts (samkalpa) and who delights in 

the knowledge of spontaneously arising bliss should also renounce [all] actions. (1 29) 

0 Beloved, the ignorant who, pretending to learning, abandon the action part [of the 

Vedic revelation] as useless are impostors who go to hell. ( 1 30) 

Comments: The Vedic revelation is thought to consist of two parts (kdnda). The 

karma-kdnda is concerned with the ritual actions that maintain the social order, and 

the jnana-kdnda is concerned with liberating wisdom. 

Just as a tree indifferently sheds its blossoms when carrying fruit, similarly the yogin 

who has attained Reality (tattva) abandons his fondness for rituals. ( 1 3 1 )  

Those in whose heart the Absolute (brahman) is [firmly] stationed are not affected by 

the merit arising from [participation in the greatly· meritorious] horse sacrifice or by 

the demerit caused by slaying a brahmin. ( 1 32) 

On Earth, actions proceed by means of tongue, genitals, [and so forth] . He who has 

renounced tongue and genitals, what can he [possibly] have to do with actions? ( 1 33)  

Comments: This stanza expresses the grand ideal of  inaction-in-action (naishkarmya

karman), first propounded in the Bhagavad-Gfta. It is the key concept of Kanna

Yoga, according to which we do not avoid becoming embroiled in the nexus of karma 

if we avoid charging our actions with selfish intent and instead stand aloof while sim

ply carrying out what is necessary and appropriate. 

Thus I have told you briefly some of the characteristics of Yoga and the toremost of 

yogins. 0 Mistress of Kula, what more do you desire to hear? ( 1 34) 
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"When the mind is held stable, then breath (vayu) and semen 

(bindu) are also stable. Through stability of the semen, stability 

of the body is truly always generated." 

�oraksha-Vacana-Samt?raha ( 132)

YOGA AS S 
THEPHILOS 

OF 

ALCHEMY: 
PRACTICE 

OGA 

I. THE ENUGHTENMENT OF THE BODY-THE ORIGINS OF HATHA-YOGA 

T
he human body-mind is not what it appears to be: a limited, mobile digestive tube. We only
need to relax or meditate to discover that this popular materialistic stereotype is untrue, for it 

is then that we begin to discover the energy dimension of the body and the "deep space" of conscious
ness. As the hard boundaries that we normally draw around ourselves dissolve, we feel more alive and 
enter a world of greater experiential intensity. Relaxation and meditation replace our ordinlU)' body 
image with an experience of ourselves as a fluid process that is 
connected with the larger, vibrant whole. In this experience, the 
boundaries of the ego lose their rigidity. Quantum physics tells us 
that everything is interconnected and that the idea that "I'' am a 
separate physical entity is an illusion. It tells us, moreover, that the 
so-called objective world is a "hallucination," a projection of that 
imaginary point of subjectivity within us. We are slow in acknowl
edging the profound practical implications of the quantum-physi
cal view, obviously because it requires us to make far-reaching 
and demanding changes in the way we think of ourselves and our 
uni.verse. The quantum-physical perspective is not as new as we 
would like to believe. It underlies the entire Tantric tradition, 
notably the schools of Hatha-Yoga, which are an offshoot · of 
Tantrism. 
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The image of the "dance of Shiva" best cap

tures this orientation: Shiva, as Nata-Raja or 

"Lord of Dance," is forever dancing out the 

rhythms of the universe-the cycles of creation 

(sarga) and destruction (pralaya). He is the mas

ter weaver of space and time. This classical Hindu 

image has fascinated a number of quantum physi

cists. The first to draw attention to it was Fritjof 

Capra in his widely read book The Tao of Physics: 

The ideas of rhythm and dance natural

ly come to mind when one tries to 

imagine the flow of energy going 

through the patterns that make up the 

particle world. Modem physics has 

shown us that movement and rhythm 

are essential properties of matter; that 

all matter, whether here on earth or in 

outer space, is involved in a continual 

cosmic dance. The Eastern mystics 

have a dynamic view of the universe 

similar to that of modem physics, and 

consequently it is not surprising that 

they, too, have used the image of the 

dance to convey their intuition of 
I 

nature. 

It was the adepts of Tantrism who pioneered 

this dynamic view of the universe, and it was also 

they who inaugurated a new attitude toward the 

human body and bodily existence in general. In 

pre-Tantric times, the body was often looked 

upon, in Gnostic fashion, as a source of defile 

ment, as the enemy of the spirit. This attitude 

prompted the anonymous author of the Maitra

yaniya-U panishad to compose the following 

litany: 
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Venerable, in this ill-smelling, unsub

stantial body [which is nothing but] a 

conglomerate of bone, skin, sinew, 

muscle, marrow, flesh, semen, blood, 

mucus, tears, rheum, feces, urine, wind, 

bile, and phlegm-what good is the 

enjoyment of desires? In this body, 

which is afflicted with desire, anger, 

greed, delusion, fear, despondency, 

envy, separation from the desirable, 

union with the undesirable, hunger, 

thirst, senility, death, disease, sorrow, 

and the like-what good is the enjoy

ment of desires? ( 1 .3) 

We may find the pessimistic tone of this 

passage strange and exaggerated, and yet it 

expresses our own culture's materialistic point of 

view very well. As long as we consider the body 

to be a walking alimentary canal, there is little 

solace in the pursuit of pleasure, since any plea

sure the body can afford us is inevitably limited 

in intensity and duration and usually purchased 

at great cost. Besides, the pursuit of pleasure cer

tainly cannot save us from death. The Tantric 

revolution led away from the model of the body 

as an "inflated bladder of skin. "2 "In tantrism," 

observed historian of religion Mircea Eliade, 

"the human body acquires an importance it had 

never before attained in the spiritual history of 
I 

India." This new attitude is pithily expressed in 

the Kula-Arnava-Tantra, an important Hindu 

Tantric work, thus: 

Without the body, how can the [high

est] human goal be realized? There

fore, having acquired a bodily abode, 

one should perform meritorious 

(punya),�ctions . ( 1 . 1 8) 

Among the 840,000 types of embodied 

beings, the knowledge of Reality can

not be acquired except through a 

human [body]. ( 1 . 14) 
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What the Tantric masters aspired to was to 

create a transubstantiated body, which they called 

"adamantine" (vajra) or "divine" (daiva)--a body 

not made of flesh but of immortal substance, of 

Light. Instead of regarding the body as a meat tube 

doomed to fall prey to sickness and death, they 

viewed it as a dwelling place of the Divine, and as 

the cauldron for accomplishing spiritual perfec

tion. For them, enlightenment was a whole-body 

event. As the Yoga-Shikhii-Upanishad puts it: · 

He whose body (pinda) is unborn and 

deathless is liberated in life (jfvan

mukta). Cattle, cocks, worms, and the 

like verily meet with their death. 

How can they attain liberation by shed

ding the body, 0 Padmaja? The life 

force [of the yogin] does not extend out

ward [but is focused in the axial chan

nel] .  How then can the shedding of the 

body [occur]? 

The liberation that is attainable by the 

shedding of the body-is that liberation 

not worthless? Just as rock-salt [is dis

solved] in water, so the Absolute (brah

matva) extends to the body [of the 

enlightened yogin]. 

When he reaches the [condition of] 

non-otherness (ananyatti), he is said to 

be liberated. [But others continue to] 

distinguish different bodies and organs. 

The Absolute has attained embodiment 

(dehatva), even as water becomes a 

bubble. ( l . l6 1-165a) 

The embodiment of enlightened masters is 

not limited to the physical organism with which 

they appear to be specifically associated. Their 

body is really the Body of all, and therefore they 

can assume any form at will-a feat that is attrib

uted to many ancient and contemporary adepts. 

This transubstantiated body is also styled ativahi

ka-deha or "superconductive body." This omni

present, luminous vehicle is endowed with the 

great paranormal powers (siddhi) acknowledged 

in all the scriptures of Yoga and Tantra. In the 

Yoga-Bija, we find the following stanzas: 

The fire of Yoga gradually bakes the 

body composed of the seven con

stituents [such as bone, marrow, blood, 

etc.]. 

Even the deities cannot acquire the 

exceedingly powerful yogic body. [The 

yogin] is freed from bodily bonds, 

endowed with various powers (shakti), 

and is supreme. 

The [yogin's] body is like the ether, 

even purer than the ether. His body is 

more subtle than the subtlest [objects], 

coarser than any coarse [objects], more 

insensitive [to pain, etc.,] than the 

[most] insensitive (Jada). 

The [body o() the lord of yogins con

forms to his will. It is self-sufficient, 

autonomous, and immortal. He enter

tains himself with play wherever in the 

three realms [i.e., on Earth, in the mid

region, and in the celestial worlds]. 

The yogin is possessed of unthinkable 

powers. He who has conquered the 

senses can, by his own will, assume var

ious shapes and make them vanish 

again. (50b-54) 
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Thus, the adept is not merely an enlightened 

being but a magical theurgist, who is on a par with 

the Creator-God. There are few Yoga and Tantra 

scriptures that do not make reference to this occult 

aspect of the yogic way of life, and the texts of 

Hatha-Yoga are no exception. 

The Siddha Movement 

The ideal of the adamantine body was at the 

core of a ramifying cultural movement compara

ble perhaps to the body-awareness movement of 

the 1970s and 1980s. This was the so-called 

Siddha cult, which flourished between the eighth 

and the twelfth centuries and which was a vital 

factor in completing the great pan-Indian synthe

sis of the spiritual teachings of Hinduism, 

Buddhism, and Jainism, as well as alchemy and 

popular magic. 

The designation siddha means "accom

plished" or "perfected" and refers to the Tantric 

adept who has attained enlightenment as the ulti

mate perfection (siddhi) and also possesses all 

kinds of paranormal powers (siddhi). The South 

Indian adept TirumQlar defmed a siddha, or cittar 
in the Tamil language, as someone who has real

ized, through yogic ecstasy, the transcendental 

Light and Power (shakti). 
The siddha is a spiritual alchemist who 

works on and transmutes impure matter, the 

human body-mind, into pure gold, the immortal 

spiritu� essence. However, he is also said to be 

capable of the literal transmutation of matter, and 

the renowned Czech lndologist Kamil V. Zvelebil 

recalled a baffling demonstration of this power by 
4 

one of his siddha teachers. The yogic process 

peculiar to this Tantric tradition, which straddled 

Hinduism and Buddhism, is known as k{jya-sad
hana or "body cultivation." It was the cradle of 

Hatha-Yoga. 
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The most important schools of the Siddha 

movement were those of the Nathas and the 

Maheshvaras. The former had their home in the 

north of the subcontinent, especially Bengal. The 

latter had their provenance in the South. The 

Buddhist Tantras speak of a pantheon of eighty

four great adepts, or mahii-siddhas, many of 

whom are even today revered as demi-gods. They 

were "mostly rustic folk without much liking for 

and no pretense to learning,"
5 

but among them we 

also find royal personages and great scholars. The 

Tibetan sources, relying on no longer available 

Sanskrit works, furnish us with biographical 

sketches of these adepts. While the bulk of the 

material is entirely legendary, there is good reason 

to assume that the individuals behind these won

derfully imaginative stories were historical. For 

some of them, we even have extant literary works 

and mystical songs. 

Accordin
.
g to the Tibetan tradition, the first 

and foremost adept of the eighty-four siddhas 
was Luipa, whom some scholars identify with 

Matsyendra Natha, the famous teacher of the still 

more famous Goraksha Natha. Innumerable leg

ends and songs tell of the magical and spiritu1;ll 

accomplishments of these two great masters (s�e 
_, .  

below). Another remarkable siddha was the 

Buddhist Nagarjuna, the teacher of Tilopa, who 

initiated Naropa, the guru of Marpa, who, in 

tum, instructed the illustrious yogin-poet Mil

arepa. The Tibetan list of mahd-siddhas includes 

several names that are also recognized by the 

Hindus. 

The Tamil tradition of South India remem

bers eighteen siddhas, some of whom were of 

Chinese and Singhalese origin, and one is said to 

have hailed from Egypt. The number eighteen is 

as symbolic as the number eighty-four is for the 

siddhas of the North, both suggesting complete

ness. Among the siddhas of the South, it is partic

ularly Akkattiyar (Sanskrit: Agastya), TirumOlar, 
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Civavakkiyar, and Bhogar whose teachings and disappearance in 1874. It

magical feats have captivated the imagination of is said that he had reached 

the people. such a high level of spiri-

Bhogar, a seventeenth-century adept, al- tual accomplishment that 

chemist and poet who belonged to the potter he was able to dissolve 

caste, is said to have immigrated from China his physical body into 

together with his teacher Kalangi Nathar. Bhogar light without leaving a 

composed an important work on Kundalini-Yoga trace behind. 

in 7,000 verses. Layne Little, an American schol- It appears that the 

ar of Tamil, has begun to translate this cornpre- southern br.anch of the 

hensive and difficult text. In verse 20 of his mys- diffuse Siddha move

tical poem, Bhogar declares: ment tended to be more 

radical in its rejection of 

ri tualism and other 

© MARSHALL GOVINDAN 

Agastya 
Time was when I despised the body; 

but then I saw the God within. establishment values than its northern counter-

The body, I realized, is the Lord's 

temple; 

And so I began preserving it with care 

infinite. 

This sentiment expresses perfectly the Tantric 

view of embodiment. In the nineteenth century, it 

wa� Ramalingar who reiterated and also demon

strated the tradition of bodily transmutation. 

Because of his profound spiritual realization, 

Ramalingar was able 

to describe the path to 

freedom with over

whelming immediacy, 

and in his Tamil 

literature, Kami) V. 

Zvelebil rightly calls 

him "the great Tamil 

poet of the 1 9th centu

ry." He started com

posing mystical and 

devotional poems at 

the ·age of nine, and 

inspired words contin

ued to pqur from him 

until his mysterious 

h 
part. One of Civavakkiyar's poems reads: 

Why, you fool, do you utter mantras, 

murmuring them, whispering, going 

around the fixed stone as if it were god, 

putting garlands of flowers around it? 

Will the fixed stone speak-as if the 

Lord were within? Will the cooking 

vessel, or the wooden ladle, know the 

taste of curry? 
J 

C LAYNE LlffiE 

Bhogar 
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But this rejection of popular fonns of wor

ship often amounting to idolatry can be met with 

also among the siddhas of the North, notably the 

followers of the Buddhist Sahajiya tradition of 

spontaneity, as well as the Bauls of Bengal who, to 

this day, roam the countryside, singing their initia

tory songs. Of course, the siddhas did not dismiss 

devotional feelings as such. Rather, their criticism 

typically targeted automatic behavior, whether 

secular or religious. Even sentiments of devotion 

can be made into a soul-destroying "ism" that 

Goraksha. Jnanadeva 's J naneshvari, composed in 

melodious Marathi, is one of the most illumined 

independent commentaries on the Bhagavad-Gita. 
It represents a successful attempt to combine the 

Hatha-Yoga teachings Jnanadeva received from 

his family with the way of the heart taught by Lord 

Krishna of yore. It is difficult to read this work 

without being deeply touched by its wisdom and 

lyrical beauty. 

obscures rather t!lan reveals the mind-transcend- Matsyendra and Goraksha 
ing Reality. 

The trenchant criticism of the siddhas 
notwithstanding, we can detect a certain trend 

toward "technologism" among members of the 

Natha sect, who place magical rituals and Hatha

Yoga practices above ego-transcendence, leaving 

little room for the cultivation of authentic spiritu

al values and attitudes. Where the acquisition of 

power is given priority over self-transcendence, it 

is easy enough to succumb to ego-inflation and a 

stony heart. Or, to put it differently, when the kun
da/ini produces its characteristic kaleidoscope of 

fascinating inner phenomena, we are apt to forget 

that the kundalini is, ultimately, the Goddess, and 

that the inner display is only her play. Like mod

em scientific technology, Indian psychotechnolo

gy is not without its perils. When the supreme 

value of self-transcendence is lost from sight, any 

technology is in danger of becoming the servant of 

merely egoic purposes. 

It was none other than Jnanadeva, the great 

thirteenth-century adept of Maharashtra, who crit

icized those hatha-yogins that "day and night 

measure the wind with upstretched arms" but 

sadly lack the slightest degree of devotion. They 

should, he predicted, only expect sorrow and 

tribulations in their path. Jnanadeva was initiated 

into Hatha-Yoga by his elder brother Nivritti 

Natha, who is said to have been a disciple of 

5 10 

Hindu tradition associates the creation of 

Hatha-Yoga with Goraksha Natha (Hindi: 

Gorakhnath) and his teacher Matsyendra Natha, 

both of whom were born in Bengal. In h�s Tantra
Aloka, Abhinava Gupta salutes Matsyendra as his 

guru, which means that the latter must have lived 
• 8 

before the middle of the tenth century c.E. 

Matsyendra was a chief representative, if not the 

originator, of what is known as Nathism. But 

Shiva himself is considered as the source of the 

Natha lineage and is invoked as Adinatha or 

"Primordial Lord." The tenn natha simply means 

"lord" or "master" and refers to a yogic adept who 

Matsyendra Natha 
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enjoys both liberation (mukti) and paranormal its dynamic or feminine aspect, as Shakti, specifi

powers. Such niithas are thought of as immortal _ cally kundalini-shakti. The literal meaning of kula 

beings who roam the Himalayan region. Mat- is "flock" or "multitude" but also, more signifi

syendra himself is venerated as the guardian cantly, "family" and "home." Thus, the term 

deity of Kathmandu, in the form of Shveta evokes both the sense of differentiation and pro-

Matsyendra ("White Matsyendra"), whose tran

scendental essence is the bodhisattva Ava

lokiteshvara. The followers of these masters

specifically Goraksha-are also known as 

niithas. and Nathism is recognized as one of the 

strands of the tapestry of contemporary Tantrism. 

Matsyendra ("Lord of Fish," from matsya 

"fish" and indra "lord") _is also known as Mina, 

which has the same connotation. The pame also 

may contain a reference to his occupation: fisher

man. According to the legendary account given in 

the Kaula-Jniina-Nirnaya ("Ascertainment of 

Kaula Knowledge"), which belongs to the 

elevenih century and is the oldest available source 

of information about Kaulism, Matsyendra recov

ered the canon of the Kaulas (called kula-iigama, 

written kulagama) from a large fish that had swal

lowed it. Some scholars understand Matsyendra's 

name symbolically and argue that it suggests a 

level of spiritual attainment, which is possible and 

need not conflict with the conclusion that he 

earned his living from the sea. Some traditions 

state that a person who carries the title matsyendra 

has mastered the practice of suspending breath 

and mind by means of the space-walking seal 

(kheciirf-mudrii), one of the most important bodi

ly seals of Hatha-Yoga. 

Matsyendra is known to the Tibetans as Jowo 

Dzamling Karmo ("White Lord of the World"), 

one "f the four exalted brothers, who are said by 

some to have lived in the seventh century. He is 

specifically associated with the Kaula sect of the 

Siddha movement, within which he may have 

founded the Yogini-Kaula branch. This Tantric 

sect derives its name from its primary doctrinal 

tenet, the kula. This kula is the ultimate Reality in 

tectedness, which is pertinent in regard to the ser

pent power, since the kundalini is both the source 

of the multitudinous universe and the ultimate 

security for the yogin who knows the kula secret. 

In this school, Shiva is often referred to as aku/a

the principle that transcends differentiation. The 

related concept of kaula stands for the condition 

of enlightenment or liberation, gained through the 

union of Shiva and Shakti. The word, however, 

also refers to the practitioner of this esoteric path. 

Some lists of teachers name Matsyendra and Mina 

as separate individuals, which is possible but not 

highly likely. Other sources equate him with 

Luipa, whom the Tibetans, however, regard as a 

distinct adept. Lore about Luipa-the Tibetan 

name means something like "fish gut eater"-----<:an 

be found throughout Northern India. The stories 

portray him as a yogin fond of eating the innards 

of fish. In Bengali, a /ui is a small fish-catching 

device made of cane. Some authorities derive the 

name from lohi-pada, meaning someone hailing 

from Lohit (the Assamese name for the 

Brahmaputra River, which is reddish in color). 

Luipa is thought to have coauthored a book with 

the Buddhist adept-scholar Dipamkara Shrijnana 

(=Alisha), who was born in 980 c.E. 

In the Tibetan hagiography of the eighty

four mahii-siddhas, the following story is told of 

Mina Natha (who probably is identical with 

Matsyendra). The fisherman spent most of his 

time in his small boat in the Bay of Bengal. One 

day, he hooked a huge fish that puiled so hard on 

his fishing line that he was thrown overboard. 

Like Jonah in the bibli('.al story, Mina ended up 

in the fish's enormous stomach, protected by his 

good karma. 
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It so happened that at that time Lord Shiva 

was instructing his divine spouse Uma in secret 

teachings he had thus far been keeping to him

self. She had created a special environment at the 

bottom of the ocean where no one could overhear 

the discourse. Many fish were drawn to the lumi

nous undersea structure, including the leviathan 

that had gulped down Mina. So it came to pass 

that the fisherman was able to listen to Shiva's 

secret instructions without being noticed. At one 

point, the Goddess fell asleep. When Shiva 

asked, "Are you listening?" a prompt "Yes!" 

came from the belly of the fish. Using his third 

eye, Shiva gazed straight· through th� mountain 

of flesh into the fish's stomach, where h,e saw 

Mina. He was thrilled at the discovery, saying, 

"Now I see who my real disciple is." Turning to 

his sleepy spouse, he said: "I will initiate him 

rather than you." 

Mina gratefully took the initiation and then 

for the next twelve years-all the while remain

ing in the fish's belly-dedicated himself exclu

sively to the esoteric practices given to him by 

the great God himself. At the end of this period, 

another fisherman caught the monster and 

hacked it open, with Mina emerging as a fully 

realized master. 

Mina's, or 

M a t s y e n d r a  ' s ,  

chief disciple was 

Goraksha. Legend 

has it that a peas

ant woman once. 

implored Shiva to 

grant her a son. 

Touched by her 

fervent prayers, 

the great God 

gave her magical 

ash to eat, which 

pregnancy. In her ignorance, the woman discard

ed the priceless gift on a dung heap. Twelve years 

later, Matsyendra happened to overhear a conver

sation between Shiva and his divine spouse 

Parvati. Wishing to see the child granted to the 

peasant woman, Matsyendra went to visit her. 

She sheepishly confessed what had happened to 

Shiva's graceful gift. Unperturbed, the siddha 
asked her to search the dung heap again, and-lo 

and behold!-she found a twelve-year-old boy 

who she named Goraksha ("Cow Protector"). 

Matsyendra adopted Goraksha as his disci

ple, and soon the student's fame exceeded that of 

his teacher. In some stories, Goraksha is portrayed 

as using his considerable magical powers for the 

benefit of his guru. Thus, according to one legend, 

Matsyendra went to visit Ceylon, where he fell in 

love with the queen. She invited him to stay with 

her in the palace, and before long Matsyendra was 

thoroughly ensnared in courtly life. When 

Goraksha heard about his teacher's fate, he at once 

went to rescue him. Goraksha assumed a female 

form so that he could enter the king's harem and 

confront him. Thanks to his disciple 's timely inter

vention, Matsyendra came to his senses and 

returned to India, accompanied by his two sons 

Parasnath and Nimnath (two Hindi names). 

Later, another story relates, Goraksha killed 

Matsyendra 's sons, only to restore them to life. All 

these legends have, of course, deep symbolic sig

nificance. For instance, the murder of the two 

boys can be interpreted as the yogic act of with

drawing the life force (prcina) from the idci- and 

the pinga/ci-ncidi, the currents to the left and right 

of the axial current (sushumnci-ncidi), and gather

ing it in the esoteric energy center at the base of 

the spine, from where the awakened kundalini 
ascends to the crown center. 

Goraksha, who lived in the late tenth and 

early eleventh century c.E., is remembered as a 

Goraksha Natho would ensure her miracle worker second to none. He was obviously 
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a realized adept and a charismatic personality of 

considerable social influence. Yet, according to 

most traditional accounts, he hailed from a lower, 

if not the lowest, social class. They are also agreed 

that he embraced the ascetic life at an early age 

and practiced lifelong celibacy. He was apparent

ly a very handsome and charismatic individual 

who traveled widely throughout India. Kabir, who 

had few good words for the yogins of his day, 

praised Goraksha, Bhartrihari, and Gopicanda as 

masters who had found union with the Divine. He 

also acknowledged his indebtedness to them for 

their teachings about the six psychospiritual cen

ters (cakra) of the body and the Yoga of sound 

(shabda-yoga). ' 
The invention of Hatha-Yoga is often attrib

uted to Goraksha alone, though many of the tenets 

and practices of this school were in existence long 

before his time.
9 

Goraksha is also said to have 

founded the Kanphata ("Split-ear") order of the 

Nathas, which gets its curious name from one of 

the distinguishing marks of its members, namely 

their split earlobes into which large rings (called 

mudra or darshana) are inserted. Some members 

Reproduced from Gorakhnath and the Kanphata Yogis 
A kfJnphata yogin in meditation, 

with uncharacteristically slumped posture 

claim that this custom affects an important current 

(nddf) of life force at the ear that facilitates the 

acquisition of certain magical powers. 

The Kanphata order, whose members are 
also calledjogfs, is scattered throughout India and 

includes hermits and monastic groups, as well as a 

small number of married men and women. The 

1 90 1  census of India reported 45,463 Nathas, 

almost half of whom were women. They general

ly have a low social status, and, as George Weston 

Briggs reported, they 

make charms for themselves, and some 

sell them to others; they pronounce 

spells and practice palmistry and jug

gling, tell fortunes, and interpret dreams; 

they sell a woolen amulet to protect chil

dren from the evil eye; and they pretend 

[?] to cure disease, muttering texts over 

the sick and practising medicine and 

exorcism, and vending drugs. '0 

The picture painted by Briggs and others 

suggests that the order founded by Goraksha is in 

a state of decline, and many of its members are 
both despised and feared for their

. 
actual or puta

tive magical powers and ever ready curses. But 

there are also those who continue to instruct the 

villagers in spiritual and worldly matters and who, 

like those in the lineage of Bhartri Natha, entertain 

and edify through -their music and songs. While it 

is true that the danger of narcissism lurks in all 

body-centered paths, it is also true that self-tran

scending love is not absent from any genuine spir

itual approach, including Hatha-Yoga. 

Otlzer Masters of Nathism 
I 

After Goraksha, the most prominent ad

epts of Nathism are Jalandhari (disciple of 
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Jalandhari © AUTHOR 

Matsyendra), Bhartrihari (disciple of Jalandhari), 

Gopicandra (disciple of Jalandhari or Kanhu), 

and Caurangi (whose stepmothei abandoned him 

in the forest after cutting off his hands and feet, 

and who became a disciple of Matsyendra), as 

well as Carpata (or Carpati) and Gahini (both of 

whom were disciples of Goraksha). 

Before renouncing the world, Jalandhari 

ruled over the thriving city of Hastinapura in 

North-Western India. In the east, in Bengal, he is 

also known as Hadipa, which indicates his occu

pation as a lowly menial laborer. Legend has it 

that because he, the great siddha, coveted Shiva's 

spouse herself, she cursed him to live out his life 

as a hddi in service to the beautiful queen May

namati of Camilla (in what is now Bangladesh). 

He is remembered as a great miracle worker, who 

is said to have been able to bring bad( the dead

a .feat he performed on his most famous disciple, 

King Gopicandra (see below). 

Bhartrihari was the king of Ujjain, and, ac

cording to some legends, the brother of Queen 

Maynamati, the mother of Gopicandra. He was 

initiated by Jalandhari and also is considered to 

have been a disciple of Goraksha. After his abdi

cation, his brother Vikramaditya (Candragupta II) 

5 14 

ascended the throne and ruled from 1 079 to 1 1 26 

c.E. One of the subsects of the Kanphatas is named 

after Bhartrihari, whose renunciation, prompted 

by his beloved wife Pingala 's death, is still cele

brated in popular songs, especially in Western 

India. 

Another of Goraksha's twelve main disciples 

was Baba Ratan Haji, a Muslim, who still has fol

lowers in Kabul and may have authored the Kafir
Bodha (which is also ascribed to Goraksha). He 

appears to have died at the end of the twelfth cen

tury, however, which would rule out a direct con

tact with Goraksha, unless we assume that the lat

ter was extremely long lived. 

Caurangi, who was the son of King 

Devapala of the Pala dynasty of Bengal, is cred

ited with the authorship of the Prana-Sankali 
(composed in medieval Hindi). The Tibetan 

hagiography of the eighty-four great adepts 

relates the story of his stepmother 's amorous 

advances toward him, which he rejected. Feeling 

humiliated, she plotted revenge. One day she 

inflicted scratches over her entire body and 

blamed Caurangi for theni. King Devapala, who 

had no reason to disbelieve his new wife, ordered 

the executioners to abandon the prince in the for

est after cutting off his arms and legs. Be

fore Caurangi could bleed to death, Mina Natha 

appeared before him. He initiated the dying 

prince into Yoga and promised that, after suc

cessful completion of the practices he had given 

him, his limbs would grow back. 

One night, after twelve long years, a caravan 

laden with gold and precious stones camped near

by. Caurangi called out to them from the dark. 

Fearfully, they identified · themselves as mer

chants carrying simple charcoal. "So be it," he 

replied. On sunrise, they discovered to their hor

ror that all their chests and sacks were filled with 

charcoal. The merchants remembered the disem

bodied voice of the previous night and looked for 
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Caurangi. They sources, who list Carpati among the eighty-four 

were shocked to great adepts, know him as Carbaripa. He is said to 

find his limbless have had the peculiar ability of turning people 

body propped into Buddha sculpture made from stone. Legend 

CAUTHOR 

Caurangl 

up against a 

tree. But they 

also sensed that 

he was a man of 

great power, and 

so they con

fessed their lit

tle lie and asked 

for his help. 

Caurangi ex

plained that he 

probably had 

nothing to do with the incident, but if his words 

were responsible for their fiasco then the charcoal 

should be transformed back into gold and pre

cious stones that instant. When they checked their 

chests and sacks, the merchants were overjoyed to 

discover that their property had been restored to 

its right form. Caurangi, however, was as sur

prised as they were. He remembered Mina 

Natha's promise, and then purely through visual

ization he grew his missing limbs back that same 

day. 

Carpata, or Carpati, had King Sahila Varma 

of Chamba as his disciple, who flourished in the 

early tenth century c.E. Carpata is credited with

the authorship of a work entitled Carpata
Shataka (or Carpata-Paddhati), which shows a 

strong Jaina influence. According to some schol

ars, however, he was an alchemist who had fol

lowed Buddhism but later became a disciple of 

Goraksha. It is clear from this work and other 

teachings of Nathism that this movement unfold

ed at the confluence of Hinduism, Buddhism, and 

Jainism. There also is a Carpata-Panjarika
Stotra, wrongly attributed to Shankara, which 

. I I  • 
appears to be modeled on the Shataka. Tibetan 

has it that the sculptures come back to life in order 

to manhandle faltering practitioners until their 

clarity and motivation are restored. 

Gahini (Marathi :  Gaini), of Maharashtra, is 

said to have been a disciple of Goraksha. His date 

of birth is traditionally given as 1 1 75 C.E., which

is too late for Goraksha. Goraksha could, howev

er, have been his parama-guru, or teacher 's 

teacher. Gahini Natha initiated Nivritti (see 

below). 

Gopicandra, erstwhile king of East Bengal 

(now Pakistan), is the subject of numerous popu

lar legends and ballads that are still recited in 

Northern India today. Some scholars associate 

him with Pattikanagara in Tripura (Chittagong dis

trict on the Bay of Bengal) rather than with the 

Pala dynasty of Bengal. It appears his family may 

have leased a portion of Bengal. He married the 

two daughters of King Harishcandra, who may 

have ruled over Savar in the Dacca district, 

Bengal. 

According to one account, Gopicandra was 

born as a direct result of Shiva's grace, for there 

was no son written in his royal mother's destiny. 

Queen Maynamati, wife of King Manikcandra, 

was told that her newborn son was a disciple of the 

adept Jalandhari and would have to be returned to 

that teacher after Gopicandra had ruled over his 

kingdom for twelve years. She was also told that 

if Gopicandra were to submit to his guru at that 

point in time, he would acquire immortality. If, 

however, he were to reject his teacher and fail to 

renounce the world, his fate would be to die 

instantly. 

Gopicandra was brought up in luxury, free 

from �orldly cares, and became a successful ruler. 

In the twelfth year of Gopicandra's reign, 
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Jalandhari (disguised as a low-caste sweeper bear

ing the name Harli) arrived at the palace gardens 

and demanded what was rightfully his. The queen 

mother, who was a disciple of Jalandhari, broke 

the news to Gopicandra. After questioning her 

closely, he arrived at a decision. He went straight 

to Jalandhari/Hadi and, to everyone's horror, 

threw the adept into a deep well. He blocked the 

well with a huge rock, and then had seven hundred 

cartloads of horse manure dumped on top of the 

rock. 

As prophesied by Jalandhari many years ago, 

Gopicandra instantly found himself in the throes 

of death. Suddenly Jalandhari, who had been quite 

unperturbed by his disciple's cruel treatment, 

materialized in front of him. His superior power 

quickly restored Gopicandra's departing psyche to 

the body. Although he was glad to be alive, the 

king only reluctantly accepted the life of a 

renouncer. In fact, Jfilandhari had to intervene 

many more times in his disciple's life, because 

Gopicandra was strongly attached to his eleven 

hundred wives, his sixteen hundred slave girls, 

and their children, as well as the luxurious life, 

power, and glory of a regent. He is probably the 

most insubordinate disciple on record in the histo

ry of Yoga and suffered greatly in the course of his 

discipleship. But he also won the supreme prize of 

liberation in this life because of his guru's grace, 

his good karma, and not least his persistence. 

In addition to the above masters, the Hatha

Yoga-Pradtpika ( 1 .5-9) mentions Shabara, 
Ananda Bhairava, Mina (as distinct from 

Matsyendra), Virfipaksha, Bileshaya, Manthana 

Bhairava Yagin, Siddhi, Buddha, Kanthadi, 

Korantaka, Surananda, Siddhipada, Kanerin, 

POjyapada, Nitya Natha, Niranjana, Kapalin, 

Bindu Natha, Kakacandishvara, Allama 

Prabhudeva, Ghodacolin, Tintini, Bhanukin, 

Naradeva, Khanda, Kapalika. We know next to 

nothing about many of these personages, but 
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numerous legends are told about the most impor

tant of these adepts. 

If Ananda Bhairava is the same as the 

Bhairava Ananda mentioned in King Shekhara's 

Karpura-Manjari, we can place him in the early 

tenth century. 

Virfipaksha may be the same as the adept 

Virfipa whom TitJetan sources regard as one of the 

eighty-four mahd-siddhas. He was born in Bengal 

during the reign of King Devapala and entered the 

Buddhist monastic university of Somapuri at a 

young age. When after twelve years of dedicated 

practice no spiritual breakthrough occurred, he 

discarded his rosary in utter frustration. That 

evening, his chosen deity, Goddess Vajra Varahi, 

appeared to him with the gift of a new rosary. His 

motivation greatly strengthened by this extraordi

nary event, he spent another twelve years pursuing 

his particular meditation practice and gained the 

longed-for realization. Shortly after his enlighten

ment, Virfipa was discovered in his cell feasting 

on pigeon meat and wine. He was defrocked and 

asked to leave the monastery. Outside the mon

astery gates, he happily walked across the lake, 

stepping light-footedly from lotus leaf to lotus leaf 

until he reached the other shore. 

Dumbfounded and remorseful, the monks 

begged him to return, which he did. When asked 

why he killed the pigeons for a meal, he explained 

that it had all been an illusion, like everything else. 

He snapped his fingers, and the pigeons came 

back to life. After this demonstration he left the 

monastery for good to roam the countryside at his 

leisure. 

Kanthadi may be the same siddha whom the 

Chalukya king MOlraj I (94 1-996 c.E.) found liv

ing on the banks of the Sarasvati River. 

POjyapada may be the great philosopher

physician who was a Jaina by birth and lived in 

Kamataka perhaps around 600 C.E. His original 

name was Devanandi, and he wrote a medical 
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Goraksha with cows (from a woodblock) 

work entitled Kalyana-Karaka. It is not clear 

whether he is the same as the Pfijyapada to whom 

several medical works, including the Samadhi

S/;lataka, in the Telugu script are attributed. 

Nitya Natha was the name of a great fif

teenth-century adept who authored the Rasa

Ratna-Akara (written Rasaratnakara), which is a 

thousand pages long and purports to be a digest of 

all earlier Ayurvedic works. He is also sometimes 

credited with the authorship of the Kaksha-Puta

Samhitd (a manual of sorcery) and the Siddha-

Siddhdnta-Paddhati. 

Yoga and the medical text Kakacandishvara

Kalpa. 

Allfuna Prabhudeva was a contemporary of 

Basava ( 1 120-1 1 68 C.E.) and the head of an order 

that included three hundred realized practitioners, 

sixty of whom are said to have been women. His 

life story is related in the Prabhulinga-Lila, a mid

sixteenth-century work, according to which 

Goraksha took initiation from Allfuna. As a result 

of the practices given to him, Goraksha acquired 

immunity from all weapons. He proudly demon

strated his newly won paranormal ability to his 

teacher. To teach Goraksha a lesson in humility, 

Allama asked his disciple to strike him with a 

sword. To his astonishment, Goraksha found that 

the sword passed through the great siddha as if he 

were made of empty space. Allama explained that 

all forms are but frozen shadows produced by illu

sion (maya).  When the knot at the heart is untied 

and the spell of maya is lifted, then the body is 

realized to be nothing but the singular Reality, 

which is omnipresent. Allama dropped his shad

ow-body in 1 196 C.E. 

Kapfilin could be identical with Kapfilapa II. WALKING THE RAZOR 'S EDGE-
mentioned in the hagiography of the eighty-four THE HATHA-YOG/C PATH 
mahd-siddhas. He is said to have been a laborer in 

Rajapuri, where an epidemic claimed the life of 

his beloved wife and five children. He was initiat

ed into the Buddhist tradition by Krishnacarya, 

who converted the decapitated head of Kapalapa's 

wife into a skull bowl and carved ritual ornaments 

from the bones of the five children. He instructed 

the grieving man to meditate on the emptiness of 

the skull bowl. After nine years, Kapfilapa met 

with success and in due course became a re

nowned teacher with six hundred disciples. 

Bindu Natha may be the same as the author 

of the Rasa-Paddhati, a medical work. 

Kfil<acandishvara authored several works on 

The body is the abode of God, 0 
Goddess. The psyche (jiva) is God Sada

Shiva. One should abandon the offering

remains of ignorance; one should wor

ship with the thought "I am He." 

This quote from the Kula-Arnava-Tantra 

(9.41 )  states the ultimate purpose of Hatha-Yoga, 

which is God-realization, or enlightenment, here 

and now, in a divinized or immortal body. This is 

often expressed as the state of balance or harmony 

(samarasa) in the body, when the ordinarily dif

fuse life energy is stabilized in the central channel . 
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This idea is present in the term hatha-yoga itself, 

which is esoterically explained as the union (yoga) 
between "sun" and "moon," the conjunction of the 

two great dynamic principles or aspects of the 

body-mind. 

The life force (prana) is polarized along the 

spinal axis, where the dynamic pole (represented 

word hatha is "force." Hatha-Yoga is a forceful 

enterprise in which the body's innate life force is 

utilized for the transcendence of the self. 

by Shakti) is said to be at the base of the spine and Purificatory Techniques 
the static pole (represented by Shiva) at the crown 

of the head. The hatha-yogin's work consists in 

uniting Shakti with Shiva. For this marriage to 

come about, however, he must first stabilize the 

alternating life current animating the body. This 

dynamic flow (often referred to as hamsa) is 

polarized positively and negatively, rushing up 

and down on the left and the right side of the body 

2 1 ,600 times in the span of a day.
12  

The positive 

current is experienced as heating. the negative as 

cooling. On the material level, they correspond to 

the sympathetic and the parasympathetic nervous 

system respectively. 

According to the Tantric model of the human 

body, the axial channel (called sushumna) is 

entwined by the helical ida- and pinga/a-nadfs. 
The ida is the carrier or flow of the lunar force on 

the left of the bodily axis, and the pingala is the 

conduit or flow of the solar force on the right. The 

syllable ha in the word hatha also represents the 

solar force of the body, and the syllable tha repre-
13 

sents the lunar force. The term yoga stands for 

their conjunction, which is the ecstatic state of 

identity between subject and object. 

The hatha-yogin's primary objective is to 

intercept the left and right current and draw the 

bipolar energy into the central channel, which 

commences at the anal center or mUladhara
cakra, where the kundalinf is thought to be asleep. 

This persistent effort to redirect the life force acts 

upon the kundalinf, which is mobilized. This 

action can be compared to a hammer striking an 

anvil; hence, the regular exoteric meaning of the 
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Breath control (pranayama), which is the 

most immediate way of effecting the life force, is 

at the heart of Hatha-Yoga practice. In their long 

experimentation with the breath, however, early 

yogins found that most aspirants should undergo 

more or less extensive purification prior to 

embarking on breath control. They thus invented a 

large array of cleansing techniques to prepare the 

body for the demands of the higher stages of prac

tice. The Gheranda-Samhita has the following 

pertinent stanzas: 

Purification, strengthening, stabilizing, 

calmness, lightness, perception [of the 

Self], and the untainted [condition of 

liberation] are the seven means of [the 

Yoga of] the pot (gatha) [i.e., the 

body] . ( 1 .9) 

Purification [is accomplished] by the 

six acts; [the yogin] becomes strong 

through postures (asana); stability [is 

acquired] through the seals (mudra) and 

calmness through sense-withdrawal 

(ptatyahara ). ( 1 . 10) 

Lightness [results] from breath control 

(pranayama), perception of the Self 

from meditation (dhyana), and the 

untainted [state] from ecstasy 

(samadhi); [this last state] is undoubt

edly liberation (mukti). ( 1 . 1 1 )  
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Sage Gheranda continues to describe the "six 

acts" (shat-karman), which comprise the follow

ing six purificatory practices: 

I .  Dhauti ("cleansing") consists of the fol

lowing four techniques: 

(i) Antar-dhauti ("inner cleans

ing") is of four types: The 

first technique is performed 

by means of swallowing 

the breath and expelling it 

through the anus; the second 

by means of completely fill

ing the stomach with water; 

the third by stimulating 

the "fire" in the abdomen 

through repeatedly pushing 

the navel back toward the 

spine; the fourth is executed 

by washing the prolapsed 

intestines (a risky undertak

ing). These are respectively 

known as vata-sara- ("relat

ing to air"), vari-sara
("relating to water"), vahni
sara- ("relating to fire"), 

and bahish-krita- ("exter

nally performed") antar
dhauti. 

(ii) Danta-dhauti ("dental cleans

ing") includes cleaning 

teeth, tongue, ears, and 

frontal sinus. The cleansing 

of the tongue involves rub

bing butter on it and then 

milking and pulling it in 

preparation for the khecarf
mudra, which requires that 

one insert the tip of the 

tongue into the nasal open

ing at the palate. Some 

yogins even use metal in

struments to elongate the 

tongue. 

(iii) Hrid-dhauti ("heart cleans

ing"Y consists in the cleans

ing of the throat by means of 

a plantain stalk, turmeric, a 

cane, or a piece of cloth, or 

by self-induced vomiting, 

which is beneficial for those 

suffering from diseases of 

the chest ("heart"). Cleans

ing the throat and stomach 

by means of a long four-fin

ger-wide cloth is called 

vaso-dhauti, which is said to 

cure tumors, an enlarged 

spleen, skin diseases, and 

various disorders of phlegm 

and bile. 

(iv) Mula-shodhana ("root purifi

cation") is the cleansing of 

the anus (mu/a) manually, 

with water, or with a turmer

ic stalk, which heals gas

trointestinal diseases and in

creases bodily vigor. 

2 . Vasti or basti ("bladder") consists in the 

contraction and dilation of the sphincter

muscle to cure constipation, flatulence,

and urinary ailments and can also be

performed while standing in water.

Sometimes a tube is inserted into the 

rectum while seated in the utkata
iisana, which is the yogic version of an

enema.
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C AUTHOR 

Sutra-neti, nasal cleansing by means of a thread 

3.  Neti (untranslatable) refers to a thin 

thread of around nine inches that is 

inserted into one nostril at a time and 

passed through the mouth to remove 

phlegm and, because of its action upon 

the ajna-cakra, induce clairvoyance 

(divya-drishti). 

C AUTHOR 

Naulf-kriyii 

4. Lauli or /auliki ("to-and-fro move

ment"), also called nau/i or nauli-kriya, 
consists in rolling the abdominal mus

cles sideways to massage the inner 

organs, which is thought to cure a vari

ety of diseases. 

5. Trataka (untranslatable) refers to the 
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Triitaka 

steady, relaxed gazing at a small object 

until tears begin to flow, which is said to 

cure diseases of the eye and also induce 

clairvoyance. 

6. Kapala-bhati ("skull-luster") comprises 

three practices that are held to remove 

phlegm, and the last is additionally said 

to make the yogin as attractive as the 

God of love, Kamadeva: 

(i) The "left process" (vama
krama) consists in breathing 

through the left nostril and 

expelling the air through the 

right, and vice versa. 

(ii) The "inverted process" (vyut
krama) consists in drawing 

water up through the nostrils 

and expelling it through the 

mouth. 

(iii) The "shit process" (shit
krama) consists in sucking 

water up through the mouth 

and expelling it through the 
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nose. The phrase shit is ono

matopoeic for the sound pro

duced by this practice. 

Other texts occasionally give different defin-

itions of the above practices, and some scriptures 

mention further techniques for purifying the body 

and preparing it for the advanced art of breath con-

trol.  Noteworthy is the work Sat-Karma-Samgraha 
(also titled Karma-Paddhati) of Cidghanananda, 

which is a manual perhaps dating back to the eigh-

teenth century and comprising 149 stanzas. It deals 

extensively with purificatory techniques and ail

ments resulting from faulty Yoga practice. 

According to the Hatha-Yoga-Pradipikii (2.2 l ), 

only those who are flabby and phlegmatic need to 

resort to the "six actions" to purify the body. 

Postures 

Sage Gheranda treats Hatha-Yoga as having 

seven rather than eight limbs, whereby the pos-

tures (asana) and the seals (mudra) are respec

tively the second limb and the third limb, while 

the moral rules (that is, yama and niyama) are not 

regarded as independent aspects. The Gheranda
Samhita (2. l )  makes the point that there are as 

many asanas as there are animal species. 

Gheranda claims that Shiva 

taught as many as 840,000 pos

tures, of which eighty-four are 

asana ("auspicious posture"), (4) mukta-asana 
("liberated posture"), (5) vajra-asana ("diamond 

posture"), (6) svastika-asana ("svastika pos

ture"), (7) simha-asana ("lion posture"), (8) go
mukha-asana ("cow-face posture"), (9) virJ� 
asana ("hero posture"), ( 1 0) dhanur-asana 
("bow posture"), ( 1 1 )  mrita-asana ("corpse pos

ture"), ( 1 2) gupta-asana ("hidden posture"), ( 1 3) 
matsya-asana ("fish posture"), ( 14) matsyendra- 1 
asana ("Ma�syendra's posture"), ( 1 5) gorak�?a

asana ("Goraksha's posture"), ( 1 6) pashcimot
tana-asana ("back-stretch posture"), ( 17)  utkata
asana ("extraordinary posture"), ( 1 8) samkata
asana ("dangerous posture"), ( 19) mayura-asana 
("peacock posture"), (20) kukkuta-asana ("cock 

posture"), (2 1 )  kurma-asana ("tortoise posture"), 

(22) uttana-kurmaka-asana ("extended tortoise 

posture"), (23) uttana-manduka-asana ("extend

ed frog posture"), (24) vriksha-asana ("tree pos

ture"), (25) manduka-asana ("frog posture"), 

(26) garuda-asana ("eagle posture"), (27) 
vrisha-asana ("bull posture"), (28) shalabha
asana ("locust posture"), (29) makara-asana 
("shark posture"), (30) ushtra-asana ("camel 

posture"), (3 l) bhujanga-asana ("serpent pos

ture," often called "cobra"), and (32) yoga-asana 
("Yoga posture"). In place of lengthy descrip

tions, which can be found in numerous books, the 

following illustrations depict 

each posture. 

Contemporary manuals de

scribe over a thousand postures. 

Some of these postures-like the 

adept and the lotus posture-are 
clearly intended for prolonged 

sitting in meditation. Most of 

them, however, are designed to 

regulate the life force in the body 

in order to balance, strengthen, 

considered important by yogins. 
According to the Hatha-Yoga
Pr-adipika ( 1 .33 ), however, 

Shiva taught only eighty-four 

postures. Of these postures, the 

following thirty-two are de

scribed in the Gherandq-Sam
hita: ( I )  Siddha-asana ("adept 

posture"), (2) padma-asana 
("lotus posture"), (3) bhadra-

o H1Nou1SM rooAv and heal it. It appears from the 

Shiva, primordial teacher of Yoga outset that Hatha-Yoga has 
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piccha-mayura-asana 
("feathered peacock posture") 

ashtavakra-asana 
("Ashtavakra's posture") 

raja-kapota- asana 
("king pigeon posture") 

vrishcika-asana 
("scorpion posture") 

nata-raja-asana 
("King of Dance posture") 

tittibha-asana 
("fire-fly posture") 

baka-asana 
("crane posture") 

p arshva-baka-asana 
("lateral crane posture") 

yoga-danda-asana 
(yogic staff posture") 

marici-asana 
("Marici's posture") 

hanuman-asana 
("Hanumat's posture") 

Cl AUTHOR 

Various advanced Hatha-Yoga postures 
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Padma-asana 

Siddha-asana 

Svastika-asana 

Cl AUTHOR 

included a therapeutic dimension, which today is 

being professionalized as "Yoga therapy."
14 

Even the meditation postures are said to 

have therapeutic value, and in some instances 

rather exaggerated claims are made in the 

Sanskrit texts. In both Eastern and Western Yoga 

circles, postural practice is often overempha

sized, and the following observation found in the 

Kula-Arnava-Tantra is pertinent: 

Yoga is not [attained] through the lotus 

posture and not by gazing at the tip of 

the nose. Yoga, say the experts of Yoga, 

is the identity of the psyche (jiva) with 

the [transcendental] Self. (9.30) 

Seals and Locks 

Related to the postures are the seals (mudrci) 
and locks (bandha), which form the third limb of 

Hatha-Yoga. The seals represent more advanced 

techniques, which, as is clear from the last five 

techniques. even merge with meditative practices. 

c AurHoA "They are divine," declares Svatmarama, the 

Cl AUTHOR 

author of the Hatha-Yoga-Pradipikci (3.8), "and 

they bestow the eight [great paranormal] powers. 

They are favored by all the adepts and are difficult 

to obtain even by the deities." Svatmarama further 

states that they should be kept secret, just as, in his 

words, one would not divulge one's sexual inti

macies with a well-bred woman. The locks (band
ha) are special bodily maneuvers that are designed 

to confine the life force within the trunk and there

by stimulate it. In the Gheranda-Samhitci (chapter 

3), the following twenty-five mudrcis, including 

the bandhas, are described in the order given: 

1 .  mahci-mudrci ("great seal"), performed 

by pressing the left heel against the per

ineum and grasping the toes of the right 
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outstretched leg while contracting the 

throat; 

2. nabho-mudra ("sky seal"), which is

executed by turning the tongue upward

against the palate, and which can be

done during any activity;

© AUTHOR 

Uddiyana-bandha 

3 .  uddiyana-bandha ("upward-going 

lock"), performed by drawing back the 

abdomen; 

4. jalandhara-bandha ("J alandhara 's 

lock"), done by contracting the throat;

5. mula-bandha ("root lock"), executed by 

contracting the anal sphincter muscle;

6. maha-bandha ("great lock"), performed 

by pressing the left ankle against the

perineum while placing the right foot

on top of the other foot and contracting

the anal sphincter muscle;

7 . maha-vedha ("great penetrator"), exe

cuted by engaging the uddiyana-bandha

during the application of the great seal;
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8. khecarf-mudrii ("space-walking seal"),

a very important technique, which is

performed by inserting the elongated 

tongue into the passage above the upper

palate and by fixing the gaze on the spot

between the eyebrows; this is said to

release the "nectar of immortality"

(amrita), which leads

to health, longevity,

and a host of paranor

mal powers; the amrita

is sweet-tasting saliva;

9. viparita-kari- or viparf

ta-karani-mudra ("in

verted action seal"),

also known as the

headstand or shoulder

stand, which prevents

the ambrosia (amrita,

soma) from dripping

into the "fire" at the

navel;

O AUTHOR 

Viparita-karani
mudra, also called 
sarva-anga-asana 

© AUTHOR 

Shan-mukhi-mudra, also called yoni-mudra 

I O. yoni-mudra ("womb seal"), performed 

by sitting in the adept posture and 

closing the eyes, ears, nostrils, and the 

mouth with the fingers, followed by 

breath retention and simultaneous 
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contemplation of the six centers 

(cakra); this practice .is also ��alfed 

shan-mukhi-mudra; 

l l .  vajrolf-mudra ("thunderbolt seal"), exe

cuted by raising oneself off the ground 

while winding the legs around the neck; 

other texts, however, provide a com

pletely different explanation of this 

practice, which involves drawing up 

liquids through the penis; 

1 2. shakti-calanf-mudra ("power-stirring 

seal"), performed by forcibly joining 

the life force in the chest with that in the 

abdomen while contracting the anal 

sphincter muscle by means of ashvinf
mudrd and while sitting in the adept's 

posture; 

1 3. tdddgf-mudrd (' "pond seal"), performed 

by pulling back the abdomen while 

lying prone; 

14. mdndukf-mudrd ("frog seal"), done by 

moving the tongue until the "nectar" 

flows profusely, which is then swal

lowed; 

15 .  shdmbhavf-mudrd ("Shambhu's seal"), 

a most important technique that consists 

in gazing at the spot between the eye

brows while inwardly contemplating the 

transcendental Self; Shambhu is another 

name for God Shiva, and the yogin who 

has mastered this technique is said to 

resemble the great God himself; 

16. ashvinf-mudrd ("dawn-horse seal"), 

performed by repeatedly contracting the 

anal sphincter muscle; 

17 .  pdshinf-mudra ("bird-catcher seal"), 

executed by crossing the legs behind 

the neck, though not raising the body 

off the ground, as in the vajrolf-mudrd; 

1 8. kdkf-mudrii ("crow seal"), done by 

slowly inhaling through the mouth 

which is formed into a crow's beak; 

19. mdtangi-mudrd ("elephant seal"), per

formed by standing neck-deep in water 

and sucking up water through the nose 

and expelling it through the mouth; 

20. bhujanginf- or bhujangf-mudrd ("ser

pent seal"), executed by drawing in air 

through the mouth while making a 

slight rasi;>ing noise with the throat; 

2 1-25. the five concentrations (dhdrand) 
upon the material elements, which 

involve focusing the life force and the 

mind on each respective element for 

two hours while imaging the various 

symbolic forms associated with ·each 

(such as the presiding deity of each ele

ment, its seed mantra, and so on). The 

five elements are earth, water, fire, air, 

and space/ether (dkdsha, kha). The 

inclusion of these concentration prac

tices under the heading of mudrds is 
.::. 

curious, but illustrates the close rela-

tionship that exists in Yoga between 

physical practice and mental focus. 

Sense-Withdrawal 

According to Gheranda 's path, the fourth 

limb of Hatha-Yoga is sense-withdrawal (prat
yahdra), which he deals with only very cursorily. 
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It simply consists in withdrawing attention from 

external, sensory objects. The fact that this prac

tice is placed before breath control, the fifth limb, 

indicates that yogic breathing presupposes a great 

measure of mental discipline. 

Breath Control 

Breath control (pranayama) is the careful 

regulation of the life force (prana) in its different 

forms. From the point of view of the hatha-yogin, 
the work of Yoga is impossible to accomplish 

without mastery of the breath/life force. As the 

Yoga-Bija puts it: 

He who desires union (yoga) without 

controlling the breath (pavana) is, to 

yogins, like someone who wants to 

cross the ocean in an unbaked [earthen] 

vessel. (77) 

In the words of the Hatha-Yoga-Pradfpika: 

When the breath moves, consciousness 

(citta) [also] moves. When it is immo

bile, [consciousness is also] immobile, 

and the yogin attains stability. Therefore, 

one should restrain the breath. 

It is said that as long as there is breath 

in the body, as long there is life. Its 

departure is death. Therefore, one 

should restrain the breath. (2.2-3) 

Before describing the various techniques of 

breath control, Sage Gheranda stresses the impor

tance of proper diet and environment. Among 

other things, he states that the yogin should com

mence pr.anayama during the spring or autumn 

season, when the weather is neither extremely hot 
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nor excessively cold. He also emphasizes the 

importance of purifying the "conduits" (nadf), the 

channels along which the life force flows. This 

purification process is said to be of two kinds, 

which are technically (and untranslatably) known 

as samanu and nirmanu respectively. The former 

is a meditative exercise by means of which the 

presiding deities of the various occult bodily cen

ters (cakra) are invoked and "installed" in the 

body. This is combined with the recitation of their 

respective bija- or "seed" mantras. The nirmanu 
type of purification is the practice of cleansing 

(dhauti), as described above under the "six 

actions" (shat-karman). 
Gheranda distinguishes the following eight 

types of breath control, which he calls "retentions" 

(kumbhaka, lit. "pot"): 

l .  Sahita-kumbhaka ("joined retention"), 

which is a complex breathing technique 

involving visualization of different 

deities in conjunction with inhalation, 

retention, and exhalation; the rhythm is 

l :4:2. Thus, if inhalation lasts five sec

onds, the breath has to be held for twen

ty seconds, while exhalation extends 

over ten seconds. The rhythm is mea

sured in so-called matras, a mtitra being 

several seconds long. The maximum 

duration is given as 20:80:40 matras, 
which, depending on the system used, 

can total as much as seven minutes or 

more. The breathing is done alternately 

through the left and the right nostril, 

and after inhalation and prior to reten

tion the yogin performs the abdominal 

lock (uddfyana-bandha). 
Svatmarama, the author of the 

Hatha-Yoga-Pradfpika, understands 

sahita-kumbhaka differently. He uses 

it as a generic term for all forms of 
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pranayama that entail inhalation and 

exhalation, contrasting them with ke
vala-kumbhaka or full-blown retention 

of the breath, which skilled yogins can 

perform for several hours at a time. 

According to the Gheranda-Samhita, 
however, sahita-kumbhaka is of two 

kinds: 

(i) Sagarbha ("with seed"), 

which is performed while 

mentally repeating a "seed" 

or bija-mantra, such as om, 
ram, or yam. 

(ii) Nigarbha ("without seed"), 

which is performed without 

the aid of a bija-mantra. 

2. Surya-bheda-kumbhaka ("sun-piercing

retention"), which gets its name from 

the fact that in this technique yogins
inhale exclusively through the right

(solar) nostril and exhale only through

the left (lunar) nostril; in between they 

practice the throat lock (jalandhara
bandha) while forcibly retaining the air 

in their lungs until they experience heat

in the roots of their hair and fingertips.

3. Ujjayi-kumbhaka ("victorious reten-

- tion"), which is executed by inhaling

through both nostrils, retaining the air 

(or life force) in the nose, then draw

ing it further into the mouth and hold

ing it there for as long as it is comfort

able by means of the throat lock 

(ja/andhara-bandha); according to the 

Hatha-Yoga-Pradipika (2. 5 1  ), this 

practice is performed in such a way 

that during inhalation a sonorous 

sound is produced in the throat. 

4. Shitalf-kumbhaka ("cooling retention"),

which is executed by drawing in the air

through the mouth and exhaling it

through both nostrils after a short peri

od of breath retention. In the Hatha
Yoga-Pradfpikd (2.54), this technique is 

to be done by curling the tongue. A

related technique, also described in the· 

Pradipika (2 .54 ), is sitkarf ("sft
maker"), which is executed by making a

hissing sound (i.e., sit) during inhala

tion through the mouth, while exhala

tion should be done through the nostrils.

5. Bhastrikd-kumbhaka ("bellows reten

tion"), which is performed by rapid

inhalation and exhalation through both

nostrils simultaneously; the cycle

should bC repeated three times in all;

this practice is said to awaken the kun
dalinf force very quickly.

6. Bhramari-kumbhaka ("bee-like reten

tion"), which is performed by inhalation

and prolonged retention of the breath,

while blocking the ears and intently lis

tening to the various inner sounds gen

erated in the right ear; according to the

Hatha-Yoga-Pradipikd (2.68), a bee

like sound is produced during inhala

tion and exhalation.

7. Murcchti-kumbhaka ("swooning reten

tion"), which consists in gentle reten

tion effected by the neck lock (ja/and
hara-bandha) while fixing attention on 

the spot between the eyebrows and 

detaching oneself from all objects; this
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is followed by slow exhalation. This 

technique produces a euphoric state. 

8. Kevalf-kumbhaka ("absolute reten-

tion"), which is simply retention of the 

breath for as long as possible. It should 

be performed five to eight times a day, 

with one to sixty-four repetitions per 

session. 

hundred thousand times better than the 

contemplation of light. ( 6.2 1 )  

In subtle visualization or contemplation, 

attention is simply introverted upon the inner 

essence, the Self (atman), and a degree of unitive 

consciousness is achieved. Sage Gheranda 

explains this process in terms of the awakened 

kundalini uniting with the Self and rising to the 

center at the crown of the head, which brings us to 

Breath control has a range of physiological the crowning accomplishment of the hatha-yogin. 
and psychological effects, and Gheranda differen-

tiates between three levels of mastery: At the low-

est level, pranayama generates heat in the body. At Ecstasy 
a higher level, it causes tremor in the limbs, espe-

cially in the spinal column. At the highest level, it The ascent of the kundalini to the top center 
\ '  

leads to actual leVitation ("leaving the ground"). signals the yogin's transcendence of the ego-con-

Pranayama is also held to cure a great vari- sciousness in ecstatic unity or samddhi, which is 

ety of diseases, awaken the serpent power, and the seventh and final limb of Hatha-Yoga. The 

create blissful states of consciousness. Gheranda-Samhita features these pertinent defin

itional stanzas: 

Meditation 

In Hatha-Yoga and Tantrism in general, 

dhyana is characteristically understood as visual

ization. The Gheranda-Samhita ( 6. 1 )  speaks of 

three types of dhydna: ( 1 )  visualization having a 

"coarse" (sthU/a) object, such as a carefully visu

alized deity; (2) visualization having a "subtle" 

(sukshma) object, namely the Absolute in the form 

of the transcendental point-origin (bindu) of the 

universe, as explained in connection with 

Tantrism; and (3) contemplation of the Absolute 

as light (jyotis). The Gheranda-Samhita states: 
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The contemplation of light (tejo-dhya
na) is understood to be a hundred times 

better than coarse visualization (sthU/a
dhyana ) . Subtle visualization (suksh
ma-dhyana), the greatest of all, is a 

Separating the mind from the "pot" 

[i.e., the body], one should identify it 

with the transcendental Self (parama
atman) 15 : This is to be known as ecsta

sy (samadhi), which means liberation 

from the states [of consciousness], and 
1 6  

so on. 

I am the Absolute (brahman). I aJ11 no 

other. Verily, I am the Absolute, not an 

experiencer of grief. I am of the form of . 

Being-Consciousness-Bliss, ever free, 

self-existent (svabhtivavat). (7.�) 

The Hatha-Yoga-Pradipikti offers the fol

lowing helpful explanations: 

Just as salt becomes identical with 

water through union [with it], so the 
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C RAMAKRISHNA-VIVEKANANDA CENTER. New York 

Sri Ramakrishna. a virtuoso of both savikalpa- and 
nirvikalpa-samtidhi 

identity (aikya) of mind and Self is 

named "ecstasy" (samt!idhi). 

When the mind and the life force merge 

and dissolve, the [resulting state of] 

balance (samarasatva) is named "ecsta

sy." 

That [state of] balance (sama), which is 

the identity of the individuated self 

(jfva-t!itman) and the transcendental Self 

(parama-t!itman), in which all conceptu

alization (samka/pa) is vanished, that is 

named "ecstasy." (4.5-7) 

It is clear that ecstasy refers here not to one 

of the lower types of samt!idhi, which are associat

ed with spontaneously arising thought forms and 

imagery, but to the ultimate realization of perfect 

identity with the transcendental Reality. That is to 

say, the samt!idhi intended is nirvikalpa-samt!idhi 
or "formless ecstasy," which is thought to be syn

onymous with liberation or enlightenment itself. 

Thus, at the end of the long and arduous jour

ney the hatha-yogin enjoys the same condition of 

utter simplicity to which the rt!ija-yogin also 

aspires. The apparent detour of Kundalini-Yoga, 

however, which seeks to realize the psychospiritu

al potential of the body, was not futile, for the 

yogin does not view Self-realization as an event 

that is separate from life in the physical realm. The 

realization of the hatha-yogin is portrayed as 

being more complete than that of the rt!ija-yogin, 
simply because it includes the body. The high 

risks and difficulties of Kundalini-Yoga are com

pensated by the advantage of extending enlighten

ment to the body and to physical existence in gen

eral, which is expressed in the Tantric formula that 

liberation (mukti) and enjoyment (bhukti) are one 

and the same. For the Tantric yogin, the body is 

indeed a manifestation of the ultimate Reality. As 

Sir John Woodroffe, the pioneer of Tantric studies, 

put it: 

He [the yogin] realises in the pulsing 

beat of his heart the rhythm which 

throbs through, and is the sign of, the 

universal life. To neglect or to deny the 

needs of the body, to think of it as some

thing not divine, is to neglect and deny 

that greater life of which it is a part, and 

to falsify the great doctrine of the unity 

of all and of the ultimate identity of 

Matter and Spirit. Governed by such a 

concept, even the lowliest physical 

needs take on a cosmic significance. 

The body is Shakti. Its needs are 

Shakti 's needs; when man enjoys, it is 

Shakti who enjoys through him. In all 
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he sees and does it is the Mother who 

looks and acts. His eyes and hands are 

Hers. The whole body and all its func

tions are Her manifestation. To fully 

realise Her as such is to perfect this 

particular manifestation of Hers which 

is himself.
11  

In Hatha-Yoga, humanity 's hope for physi

cal immortality merges with the spiritual impulse 

toward liberation from the shackles of the ego

ensconced mind. While the dream of an incor

ruptible earthly body is only a dream, the tradi

tion of Hatha-Yoga has an immense wealth of 

hard-won information about the hidden potential 

of the human body-mind from which we can 

greatly benefit in our own quest for ultimate 

meaning and happiness. Gradually, modem med

icine and psychology, aided by advanced scien

tific concepts, methods, and instrumentation, are 

rediscovering some of the amazing facts that 

yogins have talked about and demonstrated for 

centuries. 

It is also obvious that, once the materialistic 

Ill. THE LITERATURE OF HATHA
YOGA 

Yogins have always been wary of the written 

word, and those who have written down their 

insights and experiences have been the exception 

rather than the rule. As I have tried to show in 

this volume, however, there is nonetheless a con

siderable Yoga literature. It primarily exists in 

manuscript form only, and published editions and 

translations represent a mere fraction of what is 

available in the libraries and learned homes of 

India. Not a few of these works concern Hatha

Yoga. The Yoga-Upanishads were discussed in 

Chapter 1 5, and several of these texts address 

Kundalini-Yoga, which overlaps with Hatha

Yoga insofar as the serpent power (kundalini
shakti) is at the core of higher Hatha-Yoga prac

tice. In the following sections I will briefly 

describe the most important Hatha-Yoga scrip

tures that exist in addition to the so-cal led Yoga
Upanishads. 

bias of mainstream science is overcome, we will Goraksha's Writings 
not only be able to confirm many yogic theories 

and validate their associated practices but also 

imprc;>Ve on them and move beyond them. A care

ful study of Hatha-Yoga, in particular the kun
dalini phenomenon, could greatly extend our 

understanding of the human body-mind and its 

surprising abilities. Wt; must, of course, be will

ing to step into the yogin's laboratory, and to 

replicate these experiments in our own person. 

Subjective testing is, in this case, a reasonable 

approach; it also happens to be the only logical 

way of meeting the current scientific ideal of 

"objectivity." 
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Perhaps the earliest work of this branch of 

the Yoga tradition is the text entitled Hatha-Yoga, 
which is attributed to Goraksha himself. 

Unfortunately, it is no longer available, though 

some of its stanzas may well have survived in 

other works. In fact, the extant texts of Hatha

Yoga share many stanzas between them. 

Goraksha is also credited with the authorship of 

a number of other texts, including the Goraksha
Paddhati ("Track of Goraksha"), which consists 

of 200 stanzas outlining the Hatha-Yoga path and 

which is translated below; the Goraksha-Shataka 
("Goraksha's Century [of Stanzas)"), which is a 

fragment of the former work; the Goraksha
Samhita ("Goraksha 's Collection"), which 
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appears to be identical with the Paddhati and is 

different from the alchemical work by this title; 

the Hatha-Dipikd ("Lamp of Hatha"), about 

which nothing is known; the Jnona-Amrita 
("Nectar of Wisdom"), a work dealing with the 

sacred duties of a hatha-yogin; the Amanaska
Yoga ("Transmental Yoga"), which has 2 1 1  stan

Las; the Amaraugha-Prabodha ("Understanding 

the Immortal Flood"), a work of 74 stanzas that 

defines Mantra-, Laya-, Raja-, and Hatha-Yoga 

and speaks of the bindu and the noda as the two 

great remedies present in every human body that 

alone can save the yogin from death; and the 

Yoga-Mortanda ("Sun of Yoga"), which has 1 76 
stanzas, many of which are similar to those found 

in the Hatha-Yoga-Pradipiko. 
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SOURCE READING 21

Goraksha-P addhati 

The importance of the Goraksha-Paddhati ("Tracks of Goraksha") can be gauged by the fact that 
many of its verses are found scattered throughout the later literature of Hatha-Yoga. It is unlikely to have 
been authored by Goraksha, however, because its concepts and terminology belong to the twelfth or thir
teenth rather than the tenth century. This text is here translated in full for the first time, based on the 
Sanskrit edition by Khemaraja Shrikrishnadasa (Bombay). 
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Part I 

Bowing to the Blessed A.dinatha-his own teacher, Hari, the sage and yogin

Mahidhara has undertaken to present a commentary on Goraksha's teaching (shastra) 

that provides a proper understanding of Yoga. ( l . l )  

Comments: This opening stanza is presumably an interpolation, because in the third 

stanza the author is identified as Goraksha. The name Mahidhara, which means 

"Supponer of the Earth," could refer to the well-known sixteenth-century Yoga mas

ter who authored the Mantra-Mahodadhi together with the auto-commentary Nauka. 
The Hatha-Yoga literature is full of incongruities, and many texts contain fragments 

of other scriptures. 

I venerate the blessed teacher, the supreme bliss (parama-ananda
18

) who is an embod

iment of the innate bliss (sva-ananda1�) and in whose mere proximity [my] body

becomes blissful and conscious. ( 1 .2) 

Comments: Tradition unanimously names Matsyendra as Goraksha's teacher. In this 

stanza, he is identified with the unalloyed bliss of the ultimate Reality, unless we 

interpret parama-ananda as the name of an individual other than Matsyendra. 

Devotedly saluting his tejicher as supreme wisdom, Goraksha expounds what is 

desired to bring about the ultimate �liss in yogins. ( l .3)

With the desire to benefit yogins, he declares the Goraksha-Sqmhita. By compre

hending it, the supreme State is surely attained. ( 1 .4) 
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It is a ladder to liberation. a [means of] cheating death, by which the mind is turned 

away from pleasure (hhoga) and attached to the transcendental Self (parama-
'" 

atman- ) . ( 1 .5) 

The most excellent ones resort to Yoga, which is the fruit of the wish-fulfilling tree of 

revelation (sltruti), whose branches are frequented by the twice-born, and which paci

fies the tribulations of existence. ( 1 .6). 

Comments: This stanza contains a pun on the word d\•ija, which means both "twice

bom" and "bird." The twice-born are those who have been duly invested with the 

sacred thread and are entitled to study the revealed scriptures. Like birds, they are 
seated on the branches of Vedic learning, feasting on the delicious fruit of perennial 

wisdom. 

They name posture, breath restraint (prana-samrodha), sense-withdrawal, concentra

tion, meditation, and ecstasy as the six limbs of Yoga. ( 1 .7) 

There are as many postures as there are species of beings. [Only] Maheshvara
21  

[i.e., 

Shiva] knows all their varieties. ( 1 .8) 

Of the 840,000, one for each [ I  00,000] has been mentioned. Thus Shiva created 

eighty-four seats (pitha) [for yogins] .  ( 1 .9)  

Of all the postures, two are special. The first is  said to be the hero's posture (siddha

asana
1\ the second is the lotus posture (kamala-asana). ( I .  l O) 

[The yogin] should firmly place one [i.e., the left] heel against the perineum (yoni

sthOna), while placing the other heel above the penis and pressing the chin against the 

chest (hridaya). With the senses restrained like a log, he should direct his gaze steadi

ly at the [third eye] between the eyebrows. This is said to be the hero's posture, which 

bursts open the door to liberation. ( 1 . 1 1 ) 

Placing the right [lower] leg on top of the left [thigh] and the left [lower leg] on top 

of the right [thigh], firmly grasping the big toes with the hands crossed behind the 

back, while placing the chin on the chest, he should look at the tip of the nose. This 

is said to be the [baddha or "bound"] lotus posture, which removes various kinds of 

diseases. ( l  . 1 2) 
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How can those yogins succeed who do not know the six centers, the sixteen props, the 

300,000 [channels],
23 

and the five ethers/spaces in their own body? ( 1 . 1 3) 

Comments: The six psychoenergetic centers (shat-cakra) are the well-known mulad
hara (at the base of the spine), svadhishthana (at the genitals), manipura (at the 

navel), anahata (at the heart), vishuddha (at the throat), and ajna (in the middle of 

the head). The Siddha-SiddhOnta-Paddhati (2. lO) mentions the following sixteen 

props (shodasha-adhara, written shodashOdhara): the two big toes, perineum (mu/a), 
anus, penis, lower abdomen (udytina), navel, heart, throat, "bell" (ghantikti, corre

sponding to the uvula), palate, tongue, point midway between the eyebrows, nose, 

root of the nose, and forehead. The 300,000 channels (ntidi) that crisscross the sub

tle body are the carriers of the life force. Of these, the central channel (sushumna), 
the lunar channel (idii), and the solar channel (pinga/a) are the most important. The 

five ethers/spaces (vyoman) are distinct yogic experiences of the space of conscious

ness. 

How can those yogins who do not know their own body as a single-columned 

dwelling with nine openings and five divinities (adhidaivata) be successful? ( 1 . 14) 

Comments: The single column is the trunk, and the nine openings are the eyes, ears, 

nostrils, mouth, anus, and urethra. The five divinities are the five senses. 

The "prop" [i.e., the mu/ad hara lotus at the base of the spine] has four petals. The 

svadhishtana has six petals. At the navel is a ten-petaled lotus, and at the heart [is a 

lotus having as many] petals as the number of solar [months, i.e., twelve] .  ( 1 . 15) 

At the throat is a sixteen-petaled [lotus] and between the eyebrows is a two-petaled 

[lotus]. At the brahmic fissure (brahma-randhra), at the great path, [there is a lotus] 

called "thousand-petaled." ( 1 . 16) 

The "prop" (odhara) is the first center; svadhishthana is the second. Between them is 

the perineum named kama-rupa. ( 1 . 17) 

Comments: The name koma-rupa means literally "desire-formed." This is also the 

name of a sacred geographical area famous for Tantric study and practice, which has 

been identified as Assam. In the human body, this too designates a sacred spot, a place 

of power, which harbors the potential for liberation as well as self-destruction. 
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The four-petaled lotus called "prop" is at the place of the anus (guda-sthtina). In the

middle of it is said to be the "womb" (yoni) praised by. adepts under the name of 

desire (kama).  ( l . 1 8) 

Comments: The technical term yoni can stand for either the perineum or an esoteric 

energy structure associated with the kundalini. In the latter case, it is the "womb" for 

Shiva's phallus/symbol (linga), as mentioned in the next stanza. 

In the middle of the "womb" stands the great phallus/symbol [of Shiva] facing back

ward. He who knows the disk, which is like a [brightly shining] jewel, in [its] head is 

a knower of Yoga. ( 1 . 1 9) 

Comments: Yoni and linga represent Shakti and Shiva respectively. The sexual sym

bolism conceals a sweeping cosmic reality: the eternal play between feminine power 

and mascu)ine consciousness, which are always united on the transcendental level but 

are experienced as separate on the empirical level. The luminous disk/mirror (bimba) 
mentioned in this stanza is pictured as being fastened to the "head" (mastaka) of 

Shiva's symbolic phallus. Presumably it stands for the linga's native luminosity, 

which is reflected back upon itself-in evidence of Shiva's perfect autonomy. 

Situated below the penis is the triangular city of fire,24 flashing forth like lightning 

bolts and resembling molten gold. ( 1 .20) 

When in the great Yoga, in ecstasy, [the yo gin] sees the supreme, infinite, omnipresent 

Light, he does not experience [any further] coming and going [i.e., births and deaths 

in the finite world] . ( 1 .2 1 )  

The life force arises with the sound sva. The resting place of this [life force] is the svad
hishthdna[-cakra]. Thus the penis is named after this place as svadhishthdna. ( 1 .22) 

Where the "bulb" (kanda) is strung on the sushumna [i .e., the central channel] like a 

jewel on a thread, that region is called the manipuraka-cakra.
25 

( l  .23) 

So long as the psyche (jfva) roams at the great twelve-spoked center [at the heart], 

which is free from merit (punya) and demerit (papa),  it cannot find Reality. ( 1 .24) 

Comments: The psyche, or individuated consciousness; is thought to restlessly move 

in the petals of the heart lotus, driven by its own karma and trapped by its own 
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ignorance (avidya). That nescience is the psyche's ignorance of its true nature as the 

Self. When wisdom dawns, the jiva 's centrifugal movement ceases, and conscious

ness finds its real source at the center of the heart, which is the free and blissful con

sciousness of the Self. For the liberated individual, there is neither merit nor demerit, 

which are karmic realities that pertain only to the condition of unenlightenment. 

Below the navel and above the penis is the "bulb" (kanda), the "womb" (yoni), which 

is like a bird's egg. In it the 72,000 channels originate. ( 1 .25) 

Among these thousands of channels, seventy-two are described. Again, of these car

riers of life force ten are mentioned as primary. ( 1 .26) 

Ida and pingalil, and sushumna as the third, as well as gcindhari, hasti-jihvci, pusha. 

yashasvini, . . .  ( 1 .27) 

. . .  a/ambush&, kuhu, and shankhini as the tenth are mentioned. Yogins should always 

understand this network (cakra) composed of channels. ( 1 .28) 

Ida is located on the left side; pinga/a is located on the right. Sushumno is in the cen

tral place, while the gandhdri is in the left eye. ( 1 .29) 

Hasti-jihva is on the right, and pushci is in the right ear, while yashas\•ini is in the left 

ear and a/ambhush/i is in the mouth. ( 1 .30) 

Kuhu is at the place of the penis (lingo) and the shankhini at the place of the anus. 

Thus there are ten channels, [each of which is] connected with an opening. ( 1 .3 1 )  

ldd, pinga/d, and sushumna are connected to the path of the life force. The [ten] are 

always carriers of the life force, [and they are respectively associated with] the deities 

of moon (soma), sun, and fire. ( 1 .32) 

Prana, apana, samana, udana, as well as vyona are the [principal] "winds." Noga, 
kurma, kri-ka/a, deva-datta, and dhanam-jaya [are the secondary types of life force 

in the body]. ( l .33) 

Comments: These ten names are technical terms in Yoga and are not readily translat

able. They stand for various aspects or functions of the life force as it manifests in the 

human body. 
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Prana dwells at the heart; apana is always in the region of the anus; samana is at the 

location of the navel; udana is in the middle of the throat; . . .  ( 1 . 34) 

. . .  vyana pervades the [whole] body. [These are] the five principal ''winds." The five 

beginning with prana and the [other] five "winds" beginning with naga are well 

known. ( 1 .35) 

Naga is said to be [present in] eructation; kurma is said [to manifest in] the opening 

[of the eyes]; kri-kara [or kri-kala] is known as causing sneezing: deva-datta [is pre

sent in] yawning. ( 1 .36) 

Dhanam-jaya is all-pervasive and does not even quit a corpse. These [ten forms of the 

life force] roam in all the channels in the form of the psyche (jiva).  ( 1 .37) 

As a ball struck with a curved staff flies up, so the psyche, when struck by prana and 

apana [in the form of the in-breath and out-breath] ,  does not stand still. ( 1 .38) 

Under the force of prana and apana the psyche moves up and down along the left and 

right pathways, [even though] it cannot be seen because ofits mobility. ( 1 .39) 

Like a falcon tied with a string can be pulled back when it has taken off, so the psy

che, tied by the qualities (guna) [of Nature] can be pulled back by means of [con

trolled] prana and apana. ( 1 .40) 

Apana pulls prana, and prana pulls apiina. [These two forms of the life force are 

respectively] situated above and below [the navel]. The knower of Yoga joins both [to 

awaken the serpent power] . ( 1 .4 1 )  

[The psyche] exits [the body] with the sound ha and reenters it with the sound sa. The 

psyche continually recites the mantra "hamsa hamsa." ( 1 .42) 

Comments: This natural, spontaneous recitation, caused by inhalation and exhalation, 

is known as the ajapa-gayatri. When the yogin engages this recitation consciously, 

hamsa hamsa hamsa is converted into the mantra "so' ham so' ham so' ham," meaning 

"I am He; I am He; I am He." 

The psyche continually recites this mantra 2 1 ,600 times day and night. ( 1 .43) 
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The gayatri[-mantra] named ajapa bestows liberation upon yogins, and merely by the 

desire [to recite] it one is released from all sin. ( 1 .44) 

Knowledge like this, recitation (japa) like this, and wisdom like this did not exist 

[before now) nor will exist [ever again]. ( 1 .45) 

The life-sustaining gayatrf is born from the kundalinf. He who knows this knowledge 

of the life force, the great science, is a knower of the Vedas. ( 1 .46) 

Comments: Here the yogic science of the breath, or life force, is presented as the quin

tessence of the Vedic revelation. This is not far from the truth, because breath control 

together with curbing the mind was the earliest form of Yoga, practiced already in 

Vedic times. It was fundamental to the Vedic ritual, especially in connection with the 

disciplined chanting of the sacred hymns. 

The kundalinf power folded into eight coils always resides above the "bulb," closing 

the opening of the "brahmic gate" (brahma-dvara) with its face. ( 1 .47) 

Comments: The eight coils of the serpent power are named in the Yoga-Vishaya (22) as 

follows: pranava, guda-nala, nalinf, sarpinf, vanka-nali, kshaya, shauri, and kundalf. 

Through that gate one should go to the state of the Absolute
20 

beyond ill, [but] 

Parameshvari is asleep covering that gate with her face. ( 1 .48) 

[When the kundalinf] is awakened through buddhi-yoga together with the mind and 

the breath (marut), it moves upward th,rough the sushumna like a needle drawing a 

thread. ( 1 .49)

Comments: The term buddhi-yoga stands for the disciplined application of the high

er mind (huddhi) through which the lower mind (manas) becomes pliable enough for 

attention to become linked with the movement of the life force, or breath. By their 

combined action, the dormant kundalini is aroused and gradually guided along the 

spinal axis toward the crown center. 

[When the kundalinf] , having the form of a sleeping serpent and being splendid like 

a lotus fiber, is awakened through vahni-yoga, it moves upward through the sushum

na. ( 1 .50) 
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Comments: The compound vahni-yoga, or "Yoga of fire," refers to the combustion 

created by uniting the mind (attention) with the life force (breath). It is the physio

logical counterpart to buddhi-yoga. 

Just as one forcibly opens a door with a key, so the yogin should break open the door 

to liberation by means of the kundalini. ( 1 .5 1 )  

Comments: There is a pun here on the word hatha ("force"), which in the ablative 

hatluit means "by force" or "forcibly." The kundalini process is quintessential in 

Hatha-Yoga, the forceful Yoga. 

Cupping the hands firmly and assuming the lotus posture while placing the chin tight

ly against the chest and [practicing] meditation in the mind (cetas), he should expel 

again and again the apana air above, after having filled [the chest with it]. [Thus} 

upon releasing the life force, he acquires unequaled understanding (bodha) through 

the awakening of the power (shakti). ( 1 .52) 

He should rub his limbs with the liquid [i.e., the perspiration] produced by the effort. 

He should consume milk and abstain from bitter, sour, and salty [food]. ( l .53) 

He who practices [this kind of] Yoga should be a celibate (brahmacdrin) and a 

renouncer (tyagin), living on a modest diet (mita-iihilrin
21

) .  He will become an adept 

.after a year. There should be no doubt about this. ( 1 .54) 

Comments: While engaging the difficult kundalini process, yogins -must take great 

care about their diet. Neither fasting nor overeating is recommended. 

He who consumes
�" 

oil-rich and sweet food, delighting in its taste and leaving a fourth 

part, is called a modest eater (mita-iihiirin).  ( 1 .55) 

Comments: The traditional recommendation is to fill two parts of the stomach with 

food and one part with water, leaving the fourth part empty. A quarter portion of the 

food itself should be offered to the deities and ancestors before eating. 

He who knows the kundalini-shakti [situated] above the "bulb" and bestowing splen

did liberation, but [causing greater] bondage for fools, is a knower of the Vedas. ( l .56) 
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Comments: The serpent power is a two-edged sword. For wise practitioners it brings 

the fruit of liberation, but for others it merely deepens their ignorant involvement in 

the painful cycle of existence (samsara). 

The yogin who knows the mahd-mudra, nabho-mudra, uddfyana[-bandha] , jaland

hara[-bandha] ,  and mula-bandha partakes of liberation. ( 1 .57) 

Placing the chin on the chest, pressing continually the left heel against the perineum 

(yoni), and holding the extended right foot with the hands, [the yogin] should, after 

inhaling the air and holding it on both sides of the chest, expel it gradually. This great 

seal [i.e., mahil-mudra] is said to remove people's diseases. ( 1 .58) 

Comments: The expression kakshi-yugalam, here translated as "on both sides of the 

chest," corresponds to the sensation of filling the lungs to capacity so that the rib cage 

expands. 

After practicing [the maha-mudra first] with the lunar part [i.e . .  the left nostril] ,  he 

should practice it with the solar part [i.e., the right nostril] .  He should discontinue this 

seal after achieving an equal number [of repetitions]. ( 1 .59) 

[For the adept who is successful in the practice of the mahii-mudra] there is no prop

er or improper [food}. All taites are indeed without taste. Even virulent poison when 

swallowed is digested as if it were nectar (pfyusha). ( 1 .60) 

For him who practices the maha-mudra, [all] diseases are eliminated, notably con-
29 

sumption, leprosy, constipation, abdominal swelling, and decrepitude. ( 1 .6 1 )  

This mahd-mudra that has been described brings great accomplishments for people. 

It should be diligently guarded and not given to anyone. ( 1 .62) 

Comments: The phrase maha-siddhi, here rendered as "great accomplishments." can 

also be understood in the singular as the great accomplishment of liberation. Alter

natively, it could refer to the eight great paranormal powers traditionally associated 

with fully realized adepts. 

The khecarf-mudra consists in turning the tongue backward into the hollow of the 

skull while fixing the gaze between the eyebrows. ( 1 .63) 
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He who knows the kheciiri-mudro does not experience sleep, hunger, thirst, fainting, 

or death from disease. ( l .64) 

He who knows the khecori-mudro is not troubled by grief, tainted by actions [or 

kanna], or bound by anything. ( l .65) 

The mind (citta) does not move because the tongue assumes the khecari. Because of 

this, the perfected khecari is adored by all the adepts. ( l .66) 

The semen (bindu) is the root of [all] bodies in which the veins [i.e., the channels of 

the life force] are established. They constitute [all] bodies from the head to the soles 

of the feet. ( l .67) 

For him who [enters] the cavity above the uvula by means of the khecari-mudrii, the 

semen is not wasted, [even if he is] embraced by a woman. ( l .68) 

Comments: Through mastery of the khecari-mudra, the yogin can engage in sexual 

activity without the risk of seminal discharge, which is traditionally avoided because 

of the depletion of vital energy (ojas) entailed. 

So long as the semen remains in the body, how can there be fear of death? So long as 

the nabho-mudrii is maintained, the semen does not stir. ( l .69) 

Comments: The term nabho-mudrii is similar to kheciiri-mudrii, and nabhal' 
is 

another word for kha (in khecari); both mean "ether/space." 

Even if the semen has dropped into the "sacrifice consuming" (huta-iishana) [female 

womb], it moves back up again, having been stolen, when it is restrained by the power 

of the yoni-mudrii. ( 1 .70) 

Comments: The yoni-mudrii consists in the skillful contraction of the perineum. 

Moreover, the semen is twofold: white and red. They call the white one shukra, while 

the red one is named mahii-rajas. ( l .7 1 )  

Comments: The white shukra is the male semen, and the red mahli-rajas refers to the 

female vaginal secretion, which is sometimes (mis-)understood as menstrual blood or 

ova. 
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The rajas is located at the place of the navel and resembles a red liquid. The bindu is 

located at the place of the moon [i.e., at the palate]. Their union is difficult to achieve. 

( l .72) 

Comments: It is clear from this stanza that, from a yogic perspective, the bindu rep

resents more than the sperm produced in the testicles, just as the rajas stands for more 

than female genital secretion. Both have their energetic aspects as well. Thus, the 

rajas is associated with the solar element in the abdomen and the hindu with the lunar 

element in the head. 

The bindu is Shiva; the rajas is Shakti. The hindu is the moon; the rajas is the sun. 

Only through the union of both does [the yoRin] attain the supreme State. ( 1 .73) 

When the rajas is activated by stirring the [kundalini-]power through the breath (vayu), 

then it achieves union with the bindu, whereupon the body becomes divine. ( 1 .74) 

Comments: The creation of a divine body (divya-deha), which is endowed with all the 

great paranormal powers, is the avowed goal of Hatha-Yoga. This stanza briefly men

tions the esoteric process by which this is accomplished. 

The shukra is joined with the moon; the rajas is linked with the sun. He who knows 

their coessential unity is a knower of Yoga. ( 1 .75) 

Comments: The phrase samarasa-ekatva (written samarasaikatva),  here translated as 

"coessential unity," refers to the mingling of the energetic aspects of the two types of 

semen-male and female. Samarasa is an important notion in Tantrism and Hatha

Yoga. It stands for the realization of the fundamental identity of all differentiated 

things, that is, nonduality in duality. 

The purification of the network (ja/a) of channels and the stirring of sun and moon, 

as well as the drying up of [noxious bodily] liquids, is called mahO-mudra. ( 1 .76) 

Comments: The transformation aspired to by the hatha-yoRin involves a complete 

recasting of the body 's chemistry. The rasas or liquids mentioned in this stanza pre

sumably are chemically imbalanced bodily fluids. 

Just as a great bird takes to flight untiringly, so his [practice of] uddiyana[-bandha] 

becomes a lion to the elephant of death. ( l .77) 
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Comments: This colorful metaphor is based on the wordplay between a bird's uddina 

("flying up") and the yogin 's uddfyana ("soaring"), which consists in pulling the 

stomach in and thereby forcing the airnife force upward so that the jfva soars like a 

bird. This yogic technique is said to conquer death, just as a lion can kill the much 

larger elephant. 

This upward lock (uddiyana-bandha) is said [to be practiced] below the navel and at 

the back portion of the abdomen. There the lock is said [to be applied] .  ( 1 .78) 

The ja/andhara-bandha [or throat lock] blocks the network of conduits (shiras) so 

that the water from the sky (nabhas) [i.e., the ambrosial liquid from the secret center 

in the head] does not drip down [into the abdomen] .  Therefore [this practice] removes 

a host of diseases of the throat. ( I .  79) 

By performing the ja/andhara-bandha, characterized by the [deliberate] constriction 

of the throat] , the nectar does not fall into the fire, and the air is not agitated. ( 1 .80) 

Pressing the left heel against the perineum, [the yo.i:in] should contract the anus while 

pulling the apana [life force] upward. [Thus] is the "root lock" (mula-bandha) to be 

performed. ( 1 .8 1 )  

By unifying apana and prana, urine and faeces are reduced. Even if he is old, he 

becomes young again through the constant [practice of] the root lock. ( 1 .82) 

As�uming the lotus posture, holding the body and head straight while gazing at the tip 

of the nose, he should recite the imperishable om-sound in seclusion (ekanta). ( 1 .83) 

The supreme Light is om, in whose morae (matrii) abide the deities of moon, sun, and 

fire [together with] the realms [symbolized by the words] hhUh, bhuvah, and svah. ( 1 .84) 

Comments: The sacred syllable om symbolizes the Absolute, but its constituent parts 

(a. u, and m) represent the three worlds (loka), expressed in the words bhuh, bhuvah, 

and svah, standing for earth, mid-region, and heaven/sky respectively. 

The supreme Light is om, wherein abide the three times [i.e., past, present, and 

future], the three Vedas [i.e., the Rig-, Yajur-, and Sama-Veda], the three worlds, the 

three intonations (svara), and the three deities [i.e., Shiva, Vishnu, and Brahma?] .  

( 1 .85) 
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The supreme Light is om wherein abides the threefold power (slwkti) [consisting in] 

action, will, and wisdom, or brahmf, raudrf, and vaishnavf. ( 1 .86) 

Comments: The feminine aspect of the Divine, epitomized in the term shakti, is 

thought to comprise the three functions of creative action (kriyii) ,  creative will 

(icchfi), and creative wisdom (jniina). These are also referred to by the adjectival 

forms of the three great deities Brahma, Rudra (i.e., Shiva), and Vishnu. 

The supreme Light is om, wherein abide the three morae, namely the syllable a, the 

syllable u, and the syllable m known as the "seed-point" (bindu). ( 1 .87) 

The supreme Light is om. He should recite in words its seed-syllable (hfja), practice 

it with the body, and remember it with the mind. ( 1 .88) 

He who constantly recites the pranava, whether he be pure or impure, is not tainted 

by sin, just like a lotus leaf [is not stained by the surrounding] water. ( 1 .89)

When the "wind" moves, the semen moves as well. When it does not move, [the 

semen also] does not move. [If] the yogin [desires to] attain stock-stillness (sthiinut

va), then he should restrain the "wind" [i.e., the breath/life force] . ( 1 .90) 

So long as the "wind" remains in the body, the psyche is not released. Its departure 

[causes] death. Therefore he should restrain the "wind." ( 1 .9 1 )  

S o  long as the air i s  held in the body, the mind is free from ill. So long as the gaze [is 

expertly directed] between the eyebrows, how can there be fear of death ? ( I .  92) 

Therefore, out of fear of death, [even] Brahma is intent on breath control, as are the 

yogins and sages. Therefore one should restrain the "wind." ( I .93) 

Through the left and right pathways [i.e., the nostrils], the hamsa goes forth (prayo

na) [a distance of] thirty-six fingers outside [the body], wherefore it is called prona.

( l .94) 

When the whole network of channels, filled with impurities, is purified, then the 

yogin becomes capable of controlling (samgrahana) the life force. ( 1 .95) 
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The yogin [seated in] the bound lotus posture should fill in the life force through the 

lunar [nostril] and then, after holding it according to his capacity, expel it again 

through the solar [nostril ] .  ( 1 .96) 

Meditating on the moon disk, the nectar that resembles [white] curd or is like cow's 

milk or silver, [the yo gin practicing] breath control should be happy. ( l .  97) 

Comments: The text uses the word priinayamin for the practitioner of pranayama. 

The lunar disk (bimba) is visualized in the head at the place of the nectar of immor

tality above the palate. 

Drawing in the breath (shvasa) through the right [nostril], he should fill the abdomen 

gradually. Having retained it according to the rules, he should expel it again through 

the lunar [nostril] .  ( l  .98) 

Meditating on the solar circle, which is a mass of brightly burning flames located at 

the navel, the yo gin practicing breath control should be happy. ( 1 .99) 

When the breath is filtered through the ida [i .e. ,  the left nostril], he should expel it 

again through the other [nostril] .  Sucking the air in through the pinga/a [i.e., the right 

nostril] he should, after holding it, release it again through the left [nostri l ] .  

By meditating on the two dish--of the sun and the moon-according to the rules, 

the host of channels become pure after three months. ( I .  I 00) 

By purifying the channels, [the yogin] achieves health, the manifestation of the [sub

tle inner] sound (nada), [the ability to] hold the "wind" according to capacity, and the 

flaring up of the [inner] fire. ( 1 . 1 0 l )  

Comments: The inner fire (anala) is the abdominal heat (udara-agni, written udarag

ni), which is essential in the process of awakening the serpent power. 

Part II 

Through the restraint of the out-breath (apana), the air, the life force (prana), remains 

in the body. By means of only a single breath, [the yogin] should burst open the way 

into the "space" (gagana) [at the crown of the head]. (2. 1 )  
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Comments: The life force (prana) manifests in the human body in five functional 

varieties, of which prim'-�ily apana and prana are the engine that powers our psy

chophysical life. The former is connected with exhalation, the latter with inhalation. 

By stopping the out-going life force, the yogin builds up pranic energy in the body, 

which, when properly deployed, can force open the hidden doorway at the crown of 

the head. It is here that the individuated life force rejoins the cosmic life force. 

[Yogic] exhalation, inhalation, and retention are of the nature of the humming sound 

(pranava) [i .e., the sacred syllable om] .  Breath control is threefold and endowed with 

twelve measures (matra). (2.2) 

Comments: In Hatha-Yoga, breath control is often connected with the practice of om 

recitation, which is counted in "measures." A matrii is a unit of time, which is vari

ously defined. Thus, in the Brihad-Yogi-Yiijnavalkya-Smriti (8. 1 1 2) it is explained as 

the time it takes to snap one's fingers thrice, circle the knee with the hand once, and 

clap thrice. In the present text, it is equated with the duration of the om-sound-last

ing a couple of seconds. 

The [internal] sun and moon are connected with the twelve measures; they are not fet

tered by the network of defects (dosha). The yogin should always know [these two 

principles]. (2.3) 

Comments: The human body is a replica of the macrocosmic real ities. "As above, so 

below." Thus the sun and the moon are also located within the body. The former is 

thought to be located at the navel, the latter in the head. 

During inhalation he should perform twelve measures [of the syllable om] .  During 

retention he should perform sixteen measures, and during exhalation ten om-sounds. 

This is called "breath control" (pranayama). (2.4) 

In the initial [stage of breath control] twelve measures [should be done] ;  in the mid

dle [stage] twice as many are deemed [appropriate]; in the superior [stage] thrice as 

many are prescribed. Such is the qualification of breath control. (2.5) 

In the lower [stage], the "substance" (dharma) [i.e., sweat] is forced out; in the mid

dle [stage] there is trembling; in the superior [stage] the yogin rises [from the ground] .  

Hence he should [carefully] restrain the air (vayu). (2.6) 
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The yogin, [seated in] the bound lotus posture and saluting the teacher and Shiva, 

should practice breath control in solitude (ekfinta), with his gaze on the middle 

between the brows. (2. 7) 

Comments: The bound lotus posture (baddha-padma-asana) is performed by crossing 

the arms behind one's back while being seated in the regular lotus posture and grasp

ing the toes with the opposite hands. 

Drawing up the apana air, he should unite it with the prfina. When it is led upward 

with the [kundalini] power, he is released from all sins. (2.8) 

Having closed the nine gates (dl'(/ra) [i.e., the openings of the body] , having sucked in 

the air and holding it firmly, having conducted it to the "space" (fikfisha) [of the heart?] 

together with the apfina and the [abdominal] fire (vahni), starting up the [kundalini] 

power and placing it in the head, for sure according to this rule, as long as [the yogin 

who is] joined with the abode of the Self [at the crown center] remains [thus], he is 

praised by the host of the great ones. (2.9) 

Comments: The process of awakening the kundalini is characteristically described as 

the joint action of prana, apana, and the gastric fire. Together they generate sufficient 

energy to rouse the dormant kundalinf resting at the base of the spine. 

Thus, breath control is the fire [feeding on] the fuel of transgressions (piitaka). The 

yogins always call it the "great bridge" [leading across] the ocean of [conditioned] 

existence. (2. 10) 

Comments: Since the time of the Brahmanas, breath control has been hailed as a 

superb means of burning up the karmic deposits resulting from demeritorious thoughts 

and actions. 

Through posture, diseases are removed; through breath control , transgressions [are 

atoned for]; through sense-withdrawal, the yogin is released from [all] mental modifi

cations (vikiira). (2. 1 1 ) 

Fondness for concentration [causes] steadiness (dhairya); through meditation, [he 

obtains] a marvelous [state of] consciousness. In [the condition of] ecstasy (samiidhi), 

having cast off auspicious and inauspicious karma, he attains liberation. (2. 12) 
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Sense-withdrawal is said [to come about] with twice six breath controls; auspicious 

concentration is recognized [to come about] with twice six sense-withdrawals. (2. 1 3 )  

Twelve concentrations are said to be meditation by the experts in meditation. Ecstasy 

(samddhi) is said [to come about] with twelve meditations. (2. 1 4) 

Upon seeing in that ecstasy the supreme Light-infinite and facing all round

there is no activity or past or present karma. (2. 1 5) 

Having assumed the posture with the penis [between] the two heels, [and while] curb

ing the openings of the ears, eyes, and nasal passage with the fingers, and having 

inhaled the air through the mouth and having contemplated [the priina] in the chest 

together with the fire [in the abdomen] and the apana, he should hold them steady in 

the head. Thus, the lord of yogins, of the form of that [Reality], reaches sameness 

(samata) with Reality (tattva) [i.e., Shiva]. (2. 1 6) 

When the air has reached the "space" (gagana) [at the heart?]. a mighty sound is pro

duced [resembling that of musical] instruments such as a bell. Then perfection (siddhi) 

is near. (2. 1 7) 

[The yogin who is] yoked through breath control [accomplishes] the removal of all 

[kinds of] illnesses. [The person who is] not yoked in the practice of Yoga [invites] the 

manifestation of every [kind of] illness. (2. 1 8) 

Various illnesses [such as] hiccups, cough, asthma, and afflictions of head, ear, and 

eyes are caused through the mismanagement (vyarikrama) of the air. (2. 1 9) 

Just as the lion, the elephant, and the tiger are tamed very gradually, lest they should 

kill the trainer-so the air is not [to be] employed [without great discipline]. (2.20) 

He should let go of the air very gradually, and he should also inhale very gradually. 

Moreover, he should hold [the breath] very gradually. Thus, perfection is near. (2.2 1 )  

The eyes and other [senses] are roaming among their respective sense objects. Their 

withdrawal from them is called "sense-withdrawal"' (pratyahdra). (2.22) 
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Even as the sun reaching the third time-[quarter] withdraws its luster, so the yogin 

resorting to the third limb [of Yoga] [should withdraw every] mental modification 

(vikara). (2.23) 

As a tortoise contracts its limbs into the middle of the shell, so the yogin should with

draw the senses into himself. (2.24) 

Recognizing that whatever he hears with the ears, whether pleasant or unpleasant, is 

the Self-the knower of Yoga withdraws [his hearing]. (2.25) 

Recognizing that whatever he smells with the nose, whether fragrant or ill-smelling, is 

the Self-the knower of Yoga withdraws [his sense of smell]. (2.26) 

Recognizing that whatever he sees with the eyes, whether pure or impure, is the Self

the knower of Yoga withdraws [his vision]. (2.27) 

Recognizing that whatever he senses with the skin, whether tangible or intangible, is 

the Self-the knower of Yoga withdraws [his sense of touch] .  (2.28) 

Recognizing that whatever he tastes with the tongue, whether salty or not salty, is the 

Self-the knower of Yoga withdraws [his sense of taste]. (2.29) 

The sun withdraws the shower made of lunar nectar (amrita). The withdrawal of that 

[shower] is called "sense-withdrawal." (2.30) 

The one female, having come from the lunar region, is enjoyed by two, while the third, 

[in addition to] the two, is he who undergoes aging and death. (2.3 l )  

Comments: The meaning of this stanza is not clear. 

In the place of the navel dwells the one sun, of the essence of fire. And the moon, of 

the essence of nectar, is always situated at the root of the palate. (2.32) 

The moon, facing downward, showers [nectar]; the sun, facing upward, devours [that 

lunar nectar]. Hence the [inverted] pose (karani) is to be known so that the ambrosia 

can be obtained. (2.33) 
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[When] the navel is above and the palate is below, [that is to say, when] the sun is 

above and the moon is below, [then that is] known as the inverted pose. It should be 

learned from the teacher 's instructions. (2.34) 

Comments: The inverted pose (viparita-karanf) can be either the headstand or the 

shoulderstand. 

Where the triply fettered bull roars a mighty roar, the yogins should know that the cen

ter of the "unstruck" (andhata) [sound is situated] at the heart. (2.35) 

Comments: The "triply fettered bull" (tridhii baddho vrishah) is the psyche (jiva) 

bound by the three qualities (guna) of Nature-sattva, rajas, and tamas. 

When the life force has reached the great lotus [at the crown of the head], after having 

approached the manipuraka-[ center] and having passed on to the anahata-[ center], the 

yogin attains immortality (amrita). (2.36) 

[The yogin] should contemplate the supreme Power (shakti), placing his tongue 

upward [in the brahmic] cavity as prescribed. [The nectar] trickling down from the six

teen-petaled lotus above is obtained by forcibly going up [to the palate with the 

tongue]. That faultless yogin who drinks from the tongue's home (kula) the [special] 

sixteenth part of the exceedingly clear water of the kata wave [flowing from] that 

[lotus] lives long with a body as tender as a lotus fiber. (2.37) 

He should drink the cool surge [of air] with the mouth [shaped] like a crow's beak. By 

regulating the prana and the apana, the yo gin does not age. (2.38) 

For him who drinks the prona air with the tongue [placed at] the root of the palate, 

there will be the removal of all illnesses after half a year. (2.39) 

He, having contemplated the whole nectar in the fifth center [called] "pure" (vishud

dha), takes off by the up-path, having cheated the jaws of the [inner] sun [at the navel]. 

(2.40) 

By the sound vi is meant the "swan" (hamsa) [i.e., the spontaneous breath]; shuddhi 

[or "purity"] is called "spotless." Hence the knowers of the centers (cakra) know the 

center at the throat as [that which is] named vishuddha. (2.4 1 )  
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[The life force], after escaping the jaws of the [inner] sun, rises of its own accord into 

the hollow at the end of the nose [after the yogin] has placed the nectar into that cav

ern. (2.42) 

Having gathered the exceedingly clean water of the kala of the moon [showering] from 

above the region of the throat, he should conduct it into the hollow at the end of the 

nose and then everywhere by means of the "space" [at the crown of the head] . (2.43) 

The knower of Yoga who drinks the ambrosia (soma) by firmly placing the tongue 

upward [against the palate] undoubtedly conquers death within half a month. (2.44) 

He who controls the root opening overcomes [every] obstacle and reaches [the state] 

beyond old age and death, like the five-faced Hara [i .e., Shiva]. (2.45) 

By pressing the tip of the tongue against the great cavity of the "royal tooth" (raja

danta) [i.e., the uvula] and contemplating the ambrosial Goddess, he becomes a poet

sage (kaFi) within six months. (2.46) 

Comments: This technique is also known as /amhikii-yoga. The word /amhika means 

"hanger" and refers to the uvula, which is stimulated by the tongue to increase the pro

duction of saliva, whose subtle counterpart is the limpid nectar of immortality. 

The great flow above [the uvula] blocks all the [other] flows [in the body]. Whoever 

does not release the nectar [should first practice] the paths of the five concentrations. 

(2.47). 

If the tongue constantly kisses the tip of the "hanger" [i.e., the uvula], causing the liq

uid (rasa) to flow [that tastes] salty, pungent, or sour, or is like milk, honey, and ghee, 

then diseases, old age, and death are removed, teachings (shflstra) and their auxiliaries 

are celebrated,
' 1  

and he will attain immortality and the eight [paranormal] qualities and 

attract the consorts (anga) of the adepts (siddha). (2.48) 

After two or three years, the yogin whose body is filled with nectar has his semen 

(retas) go upward and [enjoys] the appearance of [paranormal] qualities like miniatur

ization (animan). (2.49) 

Comments: The upward-streaming of the subtle aspect of the male semen is the yogic 

counterpart to what in psychological language is known as "sublimation." More 
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precisely, i t  i s  a form of "superlimination," since the process involves going beyond 

the threshold (Latin: Limen) of the ordinary psychophysical condition. This rare state is 

technically known as urdhva-retas. 

Just as there is fire [as long as there is] fuel, and light [as long as there are] oil and 

wick, so also the embodied [psyche] does not leave the body when it is filled with the 

lunar part (kaLa). (2.50) 

In the case of a yogin whose body is daily filled with the lunar part, poison does not 

spread, even if he should be bitten by [the serpent king] Takshaka himself. (2.5 1 )  

[When the yogin is] equipped with posture, joined to breath control, and endowed with 

sense-withdrawal, he should practice concentration. (2.52) 

Concentration is explained as steadiness of the mind and concentration upon the five 

elements in the heart individually. (2.53) 

The earth [element] stationed in the heart is a resplendent yellow or yellowish square, 

with the syllable La and the lotus-seated [God Brahma] . Dissolving the life energies 

together with the mind therein [i.e., in the heart], he should concentrate for five 

ghatikas [i .e., two hours]. He should always practice the stabilizing earth concentra

tion to conquer the earth. (2.54) 

The water element (ambu-tattva) resembling a half moon or white jasmine is located 

at the throat and is endowed with the seed syllable va of the nectar (pfyusha), and 

always associated with Vishnu. Dissolving the life energies together with the mind 

therein [i .e., in the heart], he should concentrate for five ghatikas [i.e., two hours]. He 

should always practice the water concentration, which bums up suffering for all time. 

(2.55) 

the triangular fire element located at the palate and resembling a [red] cochineal is 

brilliant and associated with repha [i.e., the syllable ra] ,  bright like coral, and is in the 

good company of Rudra. Dissolving the life force together with the mind therein [i.e., 

in the heart], he should concentrate for five ghatikas [i.e., two hours]. He should 

always engage
12 

in the fiery concentration in order to conquer fire. (2.56) 

Comments: The fire element is usually thought to be located at the navel. 
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The airy element, which is located between the eyebrows, resembles black collyrium 
and is associated with the letter ya and ishvara as [the presiding] deity. Dissolving the 
life force together with the mind therein [i.e., in the heart], he should concentrate for 
five ghatikas [i.e., two hours]. The yamin should practice the airy concentration so that 
he can traverse the sky. (2.57) 

Comments: Mastery of the air element brings the yamin, or yogin, the ability of magi
cal flight (khecara), which is often referred to in the literature of Yoga but also in 
shamanic traditions around the world. 

The ether/space element, which is located at the "brahmic fissure" (brahma-randhra) 

[at the crown of the head] and which is like very clear water is associated with Sad4-
Shiva. the [inner] sound (n<ida), and the syllable ha. Dissolving the life force together 
with the mind therein [i.e., in the heart], he should concentrate for five ghatikQs [i.e., 
two hours]. The ether/space concentration is said to break open the door to liberation. 
(2.58). 

The five concentrations upon the elements [respectively have the power of] stopping, 
inundating, burning, destabilizing. and desiccating. (2.59) 

The five concentrations are difficult to accomplish by means of mind, speech, and 
action. The yol(in who is intelligent [in the use of these techniques] is released from all 
suffering. (2.60) 

Recollection (smriti) obtains the single element (dhcltu) of all thoughts. Meditation is 
explained as the pure ideation (cinta) in the mind. (2.61 )  

Meditation is twofold, composite (sakala) and impartite (nishkala). It is composite 
owing to differences in performance, and impartite [meditation] is unqualified (nirgu

na). (2.62) 

Assuming a comfortable posture (sukha-asana), with internalized mind and external
ized downward gaze (cakshus), and contemplating with focus the serpent (kundalini), 

he is released from guilt (kilbisha). (2.63) 

The first center [called] "prop" (ddhiira) is four-petaled and resembles gold. 
Contemplating with focus the serpent (kundalini) [at that place in the body], he is
released from guilt (kilbisha).

lJ 
(2.64)
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Comments: The "prop" is otherwise known as the mUladhtira-cakra, located at the 

base of the spine, the alchemical cauldron in the human body. 

Contemplating the Self at the six-petaled "self-base" (svadhishthtina) [center located 

at the genitals] , which resembles a true jewel, the yogin, gazing [steadily] at the tip of 

the nose, is [indeed] happy. (2.65) 

Contemplating the Self as the jewel-city center luminous like the nsen sun, [the yogin], 

gazing [steadily] at the tip of the nose, shakes the world. (2.66) 

Comments: The reference here is to the psychoenergetic center at the navel, called 

manipura- or manipuraka-cakra because to yogic vision it resembles a city made of 

shining jewels. 

Contemplating Shambhu, who is stationed in the space (akasha) of the heart and is 

brilliant like the fierce sun, and maintaining the gaze at the tip of the nose. he assumes 

the form of the Absolute (brahman). (2.67) 

Comments: Shambhu ("Benign") is none other than Shiva, who resides at the heart 

center, the hridaya- or anahata-cakra. 

Contemplating the Self in the heart lotus lustrous like lightning, while [performing] 

various [forms of] breath control and gazing at the tip of the nose, he assumes the form 

of the Absolute. (2.68) 

Constantly contemplating the Self in the middle of the "bell" (ghantik<i) at the pure 

(visl!uddha) [center] shining like a lamp, he assumes the form of buss (ananda). (2.69) 

Comments: The term ghantika means "small bell" and may here refer to tne thyroid or 

thyroidal cartilage, or possibly the epiglottis. Since verse 2.75 lists this sep1rrately from 

the /amhika, it cannot be the same as the uvula. 

Contemplating the Self, the God who is located between the eyebrows and resembles 

a true crest jewel, [while steadily] gazing at the tip of the nose, he assumes the form of 

bliss. (2.70) 
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The yogin who has conquered the life force and who always contemplates the Self, the 

supreme Lord of blue appearance at the spot between the eyebrows, while gazing at 

the tip of the nose, attains [the supreme goal of] Yoga. (2.7 1 )  

Comments: The text refers to the iijno-cakra, which in some traditions is associated 

with the blue seed-point (bindu), or "blue pearl," as the great twentieth-century siddha 

Swami Muktananda called it. 

Contemplating the unqualified, tranquil, benevolent (shiva), all-facing [supreme 

Being 1 in the space [of the psychoenergetic center at the crown of the head], while gaz

ing at the tip of the nose, he assumes the form of the Absolute. (2.72) 

Comments: The space (gagana) mentioned here is the infinite space to which yogins 

can gain access through the portal at the crown of the head, which is known as the 

"brahmic fissure" (brahma-randhra) or the "thousand-spoked center" (sahasrora

cakra). 

Where the [ inner] sound [can be heard] in the ether/space, that is called the "command 

center" (ajnc1-cakra). Contemplating the benign (shira) Self therein, the yogin attains 

liberation. (2.73) 

Contemplating the omnipresent Self, which is pure. in the form of space, and resplen-
,, 

dent like sparkling liquid. the yogi11 attains liberation. (2.74) 

Anus, penis. navel. heart lotus. the one above that [i.e., the throat], the bel l ,  the place 

of the "hanger" [i.e., uvula]. the spot between the eyebrows. and the space cavity [at 

the crown of the head] . . . (2.75) 

Comments: These are nine well-known bodily loci (sthOna or desha) for focusing the 

mind . 

. . . These nine places (sthc111a) of meditation are mentioned by yogins as liberating one 

from limited reality and bringing about the emergence of the eight [paranormal] qual

ities. (2.76) 

Contemplating and knowing the unsurpassable light of the bri l liant Shiva, who is iden

tical with the Absolute, he is released. Thus said Goraksha. (2.77) 
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Comments: "Knowing" in this context means "realizing," that is becoming one with 
Shiva's all-comprising luster, whith is the fundamental Reality underlying all beings 
and things. 

By controlling the circulation of the air at the navel and forcefully contracting the 
apana root below, [which is] like the conductor of sacrifices [i.e., fire]J6 and of sub
tle form like a thread, as well as by constricting the heart lotus and piercing the dalana
ka, the palate, and the brahmic fissure, they reach the Void where God Mahesha [i.e., 
Shiva] enters the ether/space (gagana). (2.78) 

Comments: This somewhat obscure stanza talks about the kundalinf process involving 
the control of the life force in the body through the well-known muscular locks (band
ha). The dalanaka ("crusher") appears to be one of the psychoenergetic structures that 
must be pierced by the ascending serpent power so that it can progress toward the thou
sand-petaled lotus at the crown of the head. Perhaps it is an esottric name of the psy
choenergetic center at the throat. 

Above the resplendent lotus at the navel is the pure circle (mandala) of the hot sun 
(canda-rashmi). I venerate the wisdom seal (jnana-mudra) of yoginfs, which removes 
the fear of death, is formed of wisdom, is of the same form as the world (samsara), and 
is the mother of the triple universe, the giver of dharma for human beings, the praise
worthy Chinnamasta in the threefold subtle flow at the center of the triple path. (2. 79) 

Comments: The yoginf-jndna-mudro, or "wisdom seal of yoginis," is none other than 
the kundalini, the divine power manifesting in the human body. It travels in the central 
channel, which is located between the ido and pingala-nadi, which together form what 
is called the "triple path." It stops the flow of life energy (prana) in all three conduits 
and establishes the yogin's consciousness in the great space beyond the body and mind. 
This transformative power (shakti) is here given the name of the Goddess 
Chinnamasta, who is depicted with a severed head, with a fountain of blood gushing 
from the trunk-a marvelous yogic symbol. She is the ultimate yogini, the great wield
er of yogic power. 

A thousand horse sacrifices or a hundred glorious libation (vajapeya) [sacrifices] do 
not equal a sixteenth of a single yogic meditation. (2.80) 
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Comments: The two types of sacrifice mentioned are very elaborate and lengthy pro

cedures to which only great kings were entitled and which are traditionally thought to 

bring great merit upon those who sponsor and perform them. 

The dual reality is explained as [being due to] superimposition (upadhi). Super

imposition is said to be a covering (varna), and Reality (tattva) is designated as the 

St;lf. (2.8 I )  

Comments: The term varna ("covering") can also mean "letter" and "color," suggest

ing that Reality is distorted or colored by our verbal categories. 

By means of constant application (abhyasa), the knower of all superimposition knows 

the condition of the Reality [revealed through] wisdom as different from [the world of 

appearance conjured up by] superimposition. (2.82) 

As long as the potential (tanmatra) of sound and so forth is presented to the ears and 

the other [sense organs], there is recollection (smriti), [which is the state of] medita

tion. Subsequently there will be ecstasy. (2.83) 

Concentration [is established] after five midis [i.e., two hours]; meditation [is estab-
n . 

lished] after sixty midis [i.e., twenty-four hours]. By controlling the life force for 

twelve days, there will be ecstasy. (2.84) 

Comments: The Yoga-Tattva-Upanishad ( l 04b) even mentions that two full days are 

required before meditation can be thought to be firmly established. This shows the 

great expertise required of yogins before they can attain the ecstatic state. 

Ecstasy (samadhi) is described as the vanishing of all ideation (samkalpa) and [the 

realization of] the identity (aikya) of all pairs-of-opposites (dvandva) and of the indi

vidual self with the supreme Self. (2.85) 

Ecstasy is described as [the realization of] the identity of the mind with the Self, just 

as water merging with the ocean becomes identical [with it]. (2.86) 

Ecstasy is described as equilibrium (samarasatva), [a state in which] the life force is 

dissolved and the mind becomes absorbed. (2.87) 
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The yogin yoked (yukta) through ecstasy does not [experience] himself or  another, or 

smell, taste, form, touch, and sound. (2.88). 

The yogin yoked through ecstasy cannot be affected by mantras and yantras and can

not be pierced by any weapon or harmed by any being. (2.89) 

Comments: This stanza hints at the widespread practice in  India .of using mantras and 

yantras as magical means of influencing others, often negatively. The yoRin accom

plished in ecstasy is completely immune to such influences. 

The yogin yoked through ecstasy is not bound by time, tainted by action, or overcome 

by anyone. (2.90) 

Yoga removes the suffering of him who is  yoked (yukta) [i.e., disciplined] in eating and 

fasting, yoked in the performance of actions, and yoked in sleeping and waking. (2. 9 1 )  

The knower of Yoga knows the Reality that i s  without beginning or end, without sup

port, free from ill, without foundation, unevolved (nishprapanca), and formless. (2.92) 

Comments: The ultimate Reality is here contrasted with the evolved universe (pra

panca), which has a beginning and an end, is filled with fonns and suffering, and has 

as its support the supportless Singularity (eka), the Absolute. 

The knowers of the Absolute know the great Absolute that is space, consciousness, and 

bliss. stainless, immovable, eternal, inactive, and unqualified (nil·Runa). (2 .93) 

Comments: Vedanta metaphysics typically characterizes the Absolute (brahman) as 

pure being (sat), pure consciousness (cit), and pure bliss ('1nanda). Here infinite space 

(vyoman) i s  substituted for pure being. 

The knowers of Reality know the Reality (tattva) that is space,. consciousness, bliss 

beyond logical proof (hetu) or evidence (drishtanta), transcending the mind (manas) 

and intuition (buddhi). (2.94) 

Comments: Manas stands for sense-bound mental activity, whereas buddhi is higher 

reason, or intuition, which does not depend on sensory input. 



CHAPTER 18 - YOGA AS SPIRITUAL ALCHEMY: THE PHILOSOPHY AND PRACTICE OF HATHA-YOGA £> 

By means of the methods of Yoga, the yogin becomes absorbed into the supreme 

Absolute, which is free from fear, without support, without prop, and beyond ill. (2.95) 

Just as ghee poured into ghee is still only ghee, or milk [poured] into milk [is still only 

milk], so the yogin is but [the singular] Reality. (2.96) 

The yogin absorbed into the supreme State assumes that form, just like milk offered 

into milk, ghee into ghee, or fire into fire. (2.97) 

The secret (guhya) revealed by Goraksha, which is greater than any secret, is called by 

people a ladder to liberation that removes the fear of [conditioned] existence. (2.98) 

People should study this yogically created (yoga-bhutam) Compendium of Goraksha. 

Released from all sin, they attain perfection in Yoga. (2.99) 

One should study this Yoga scripture daily, which issued from the lotus mouth of 
Adinatha [i.e., Shiva] himself. What is the use of many other scriptures? (2. I OO)'M 

Siddha-Siddhanta-Paddhati 

Another important text ascribed lo Goraksha 

is the Siddha-Siddhiinta-Paddhati ("Track of the 

Doctrine of the Adepts"), which is a comprehen

sive work of six chapters with a total of 353 stan-
.w 

zas. It develops the Natha philosophy of the 

body (pinda). In the first chapter, six types or lev

els of embodiment are distinguished, beginning 

with the transcendental (para) body and ending 

with the "embryonic" (garhha) or physical body. 

The esoteric anatomy of the last-mentioned body 

is explained in the second chapter. In one stanza 

(2.3 1 ), a genuine yo gin is defined as someone 

who knows, firsthand, the nine "wheels" (cakra), 

the sixteen "props" (lidhiiras) or loci of concen

tration, the three "signs" (lakshya), and the five 

ethers/spaces ( vyoman ). 
© AUTHOR 

The seven principal psychoenergetic centers of the body 
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The nine cakras include the well-known 

series of seven, except that the sahasrara at the 

crown is called nirvana-cakra. The eighth center 

is the talu-cakra, which is situated at the palate. 

This is the location of the mysterious "bell" 

(ghantika) or the "royal tooth" (raja-danta), or 

uvula, the point from which oozes the divine nec

tar (amrita). The ninth cakra is the akasha-cakra, 

which is said to have sixteen spokes and is to be 

found at the "brahmic fissure" at the crown of the 

head. 

The sixteen props are locations in the body 

on which attention can be fixed during concentra

tion, namely the two big toes, the mu/adhtira

cakra at the base of the spine, anus, penis, lower 

abdomen, navel, heart, throat, uvula, palate, 

tongue, the spot between the eyebrows (the loca-

tion of the ajna-cakra), nose, root of nose, and 

ti), which are respectively located at the basal 

center, the navel center, and the crown center. 

The fifth chapter makes the point that suc

cess in Yoga depends on the teacher 's grace. It 

enables yogins to renounce all the paranormal 

powers (siddhi) that they have obtained in the 

course of their kundalini practice and proceed to 

the "nonemergent" (nirutthana) state where the 

body unites with the supreme estate (param

pada), that is, Shiva. 

The sixth chapter contains brief definitions 

of various types of ascetics and, among other 

things, lists the distinguishing characteristics of 

the avadhuta-yogin, the adept who has "shaken 

off' (ava + dhata) all attachments and concerns. 

forehead (la/ata). Yoga-Bija 
The three signs (lakshya), or visions, are the 

experience of light outside the body and inside 

the body and purely mental light phenomena of 

different kinds. These three are respectively 

called bahya-lakshya, antar-lakshya, and mad

hya-lakshya. These have been mentioned, togeth

er with the five types of ether or consciousness 

space (akasha), in the section on photistic Yoga in 

Chapter 1 5 . 

The third chapter of the Siddha-Siddhanta

Paddhati continues this treatment and particular

ly speaks of the body as a microcosmic mirror 

image of the cosmos. The fourth chapter intro

duces the kundalini-shakti, which is said to exist 

in two conditions-unmanifest (cosmic) and 

manifest (individuated). In the former state it is 

known as akula, in the latter as kula. Furthermore, 

the kula-kundalini can either be awakened or dor

mant. Even though the kundalini-shakti is singu

lar, it is present as minor forces in the various 

cakras. Also, the text makes a distinction between 

the lower, the middle, and the upper force (shak-
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The Yoga-Bija ("Seed of Yoga"), ascribed to 

Goraksha, is a compilation of 364 stanzas, of 

which 266 stanzas are similar to those found in 

the Yoga-Shikha-Upanishad. It is not clear, how

ever, which text borrowed from which, though 

possibly both scriptures were inspired by a com

mon source. The Yoga-Bija, which is in the form 

of a dialogue between the Goddess and Sada

Shiva, has a philosophical tone and seeks to bring 

clarity to the mass of intellectual confusion exist

ing in the world. In sentence 84, Yoga is 

explained as the unification (samyoga) of the net

work of opposites (dvandva-jala), such as the 

union of exhalation (apana) and inhalation 

(prana), male semen (retas) and female secretion 

(raj�s), sun and moon, as well as individuated 

self and supreme Self. The text places great 

emphasis on breath control, which is fundamental 

to the process of shakti-calana ("moving the 

power")-the systematic activation of the divine 

power within the body. 
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Other Works Attributed to Goraksha 

There is also the Gorakh-Bodh (Sanskrit: 
Goraksha-Bodha, "Instruction by Goraksha"), a 
treatise of 1 33 stanzas composed in archaic 
Hindi. It consists of a fictitious dialogue between 
Matsyendra and Goraksha, which perhaps dates 
back to the fourteenth century. 

The Goraksha-Upanishad, written in a mix
ture of Hindusthani and Rajasthani, may date 
from the fifteenth century. Among other things, it 
lists the requisite qualities of a competent teacher 
and a fit disciple. 

The Goraksha-Vacana-Samgraha ("Collec
tion of Goraksha's Sayings"), consisting of 1 57 
verses, claims to give out authentic teachings by 
Goraksha, but was probably authored in the sev
enteenth century. The fact is that we do not have 
a single work that we can definitely regard as 
Goraksha's creation. Often the followers of a 
great master credit their own writings to him, as 
was the case, for instance, with the twentieth
century teacher Swami Shivananda of Rishikesh, 
who "authored" several hundred works. 

The vernacular literature on Hatha-Yoga, 
including the Hindi poems ascribed to Goraksha, 
is ill researched. 

Ananda-Samuccaya 

A little known but significant Hatha-Yoga 
work that may date back to the thirteenth century 
is the Ananda-Samuccaya ("Mass of Bliss"), 
which has 277 stanzas distributed over eight 
chapters. It was brought to the attention of schol
ars in the late 1950s when a manuscript that had 
been in the possession of a renowned scholarly 
family in India was acquired by the Scindia 
Oriental Institute of Ujjain. The personal libraries 

of pundits and practitioners must contain many 
more precious Yoga manuscripts that are un
doubtedly in need of urgent preservation, be
cause the Indian climate plays havoc with the 
fragile paper on which these texts are inscribed. 
The style of this Sanskrit text has been described 
as "very lucid and marked with high literary mer
its,"40 which is rare for this literary genre. Unfor
tunately, we do not know the author, but he ap
pears to have been a Jaina, since he opens the 
text with the om sign written in typical Jaina cal
ligraphy. 

The Ananda-Samuccaya introduces many 
esoteric concepts of Hatha-Yoga, including the 
(nine) cakras, pfthas, sthtinas, and nddfs (which 
are said to contain 7,200 divisions each), as well 
as the ten types of life energy ( vdyu ). Some of the 
teachings appear unique, such as the candra

cdra and surya-cara, or lunar process and solar 
process. Thus, the yogin is instructed in activat
ing the hidden moon's (candra) sixteen parts 
(kalci) by means of forty-two yogic practices 
(karman), whereupon the lunar nectar will invig
orate the body. Similarly, by activating the 
twelve parts of the hidden sun by means of forty
two practices, it will shine brightly within the 
body. 

The yogin is further advised to balance the 
five material elements (bhuta) throughout the 
year's seasons by employing the requisite yogic 
practices. The state of harmony thus achieved is 
called bhuta-samata ("elemental balance"), 
which leads to mastery of the elements (bhuta

siddhi), longevity, and other paranormal powers. 
The goal, however, is to attain union with the 
supreme Reality through the progressive stages 
of anindriyata (the state of not being affected by 
the senses), tattva-avabodha (knowledge of 
Reality), and jivan-mukti (liberation in life). 
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Carpata-Shataka kundalini process in terms that are quite familiar 

from the Hatha-Yoga literature. In fact, the ter-

Another old work is the Carpata-Shataka, minology and style of the Yoga- Yajnavalkya 

which, as the title indicates, consists of a century have much in common with the Yoga

(shataka) of verses by the adept Carpata (or Upanishads, and it seems unlikely that it is the 

Carpati). This text emphasizes discrimination same as the Yoga-Shastra attributed to a certain 

(viveka) and renunciation, as well as the moral Yajnavalkya and mentioned or quoted in various 

foundation of Yoga. The author's conceptual scriptures, notably the Dharma-Shastra of 

world appears to be closer to Jainism than to Yajnavalkya. It is possible, however, that the 

Hatha-Yoga, which makes this text of great his- Yoga-Yajnava/kya contains stanzas from the 

torical interest. missing Yoga-Shastra. 

Yoga-Yajnavalkya and Brihad-Yogf
Yajnavalkya 

The Yoga-Yajnavalkya ("Yajnavalkya's 

Yoga"), which is also known as the Yoga

Yajnavalkya-Gita and Yoga-Yajnava/kya-Gita

Upanishad, is a work of 485 stanzas distributed 

over twelve chapters. It is attributed to 

Yajnavalkya, who is different from the famous 

Upanishadic sage by that name. It is presented as 

a dialogue between the sage and his wife Gargi. 

Prahlad C. Divan, the editor of this text, 

lauded it as "the earliest available book on 
4 1  

Hathayoga for the common man." He men-

tioned the period between 200 and 400 c.E. as a

possible date for the Yoga-Yajnavalkya, perhaps 

primarily on the basis that several quotations in 

Shankara's commentary on the Shvetashvatara

Upanishad seem to be traceable to this text. The 

authenticity of this particular commentary, how

ever, is seriously in doubt.
42 

Also, the Yoga-Yaj

nava/kya repeatedly makes reference to. the 

Tantras, and the earliest Hindu Tantras belong to 

a period after 400 c.E. 
Additionally, Divanji wrongly claimed that 

this text speaks only of drawing the serpent 

power up to the lotus of the heart, whereas there 

are several stanzas that clearly describe the 
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The work Brihad-Yogi-Yajnavalkya-Smriti 

("Great Treatise on Yo gin Yajnavalkya 's 

[Yoga]") appears on first glance to be an expand

ed version of the Yoga-Yajnavalkya but is an 

entirely independent and original text, which is 

likely far older. In his multivolume History of 

Dharmastra, P. V. Kane assigned it to the period 

between 200 and 700 C.E. The latter date is not
41 

impossible. · 

The Brihad-Yogi-Yajnavalkya-Smriti is a 

fairly substantial treatise of 886 stanzas that 

describes many ritual practices to be followed by 

the yo gin. Much space is given to the philosophy 

and practice of Mantra-Yoga, consisting in the 

recitation of the sacred syllable om combined 

with breath control. However, like the Yoga

Yajnavalkya, this text also subscribes to the 

model of the eight-limbed Yoga that we know 

from the Yoga-Sutra of Patanjali. 

There is a strong element of Solar Yoga, 

especially in the ninth chapter. Ida and sushum

na ( ! )  are said in stanza 9.96 to exist in the form 

of rashmi (sun) and to have the qualities of agni 

(fire) and soma (moon) respectively. From stan

za 9.98 we also learn that between these two is 

ama (new moon), where the moon is stimulated 

by the sun. The sages are said (9. 1 00) to aspire to 

the Absolute by following that ama, which exists 

in the sun, the heart, and the supreme Absolute. 

In 9 . 1 56, we are told that the Self is singular but 
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appears in five forms: the sun, heart, fire, space, 

and in the Supreme (para). 

Andhra, expounds Hatha-Yoga as a means to 

Raja-Yoga. 

This text mentions the 72,000 nadfs that 

issue from the heart, but does not name the four

teen important ones, as does the Yoga-Yajnav

alkya. Nor does it refer to the kundalinf, which 

also could be an indication of its early date. 

One is not successful in Raja-Yoga 

without Hatha-[Yoga], nor in Hatha

[Yoga] without Raja-Yoga. Hence one 

should practice both for [one's spiritu

al] maturation. (2.76) Both the Brihad-Yogf-Yajnavalkya-Smriti 

and the Yoga-Yajnavalkya were obviously com

posed in the cultural environment of Smarta 

Brahmanism. 

The fir.st chapter is dedicated primarily to a 

description of the principal postures (asana), 

while the second chapter speaks of the cleansing 

practices as well as the life force (prana) and its 

Yoga-Vishaya regulation through breath control (pranayama). 

In the third chapter, Svatmarama introduces us to 

The Yoga-Vishaya ("Object of Yoga"), mis- the subtle physiology and techniques, such as the 

leadingly ascribed to Matsyendra, is 

a short work of thirty-three verses. 

Its date is uncertain, and it may be 
fairly recent. It covers such basic 

topics as the nine centers (cakras), 

the three "knots" (granthi), and the 

ni�e "gates" (dvara), or bodily 

openings. The objective of breath 

control is to enable the life force 

(prana) to pierce through the knots 

so that the kundalinf can fully 

ascend along the spinal axis. 

Hatha-Yoga-Pradfpika 

The Hatha-Yoga-Pradfpika 

("Light on Hatha-Yoga") was com

posed by Svatmarama (or Atmarama) 

Yogendra in the middle of the four

teenth century. This is undoubtedly 

the<:lassic manual on Hatha-Yoga. It 

comprises 389 stanzas organized into 

four chapters. Svatmarama, a follow

er of the Shaiva Yoga tradition of 
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563 



� THE YOGA TRADITION 

seals (mudra) and locks (bandha), by which the Shiva-Samhita 
life force can be properly contained in the body 
and the kundalini awakened. The concluding 
chapter deals with the higher stages of yogic 
practice, including the ecstatic condition (sam
adhi), which is understood in Vedantic terms. 
The Hatha-Yoga-Pradipika has an excellent 
commentary entitled Jyotsna ("Light") by 
Brahmananda of the mid-eighteenth century. 

Hatha-Ratna-Avali 

The Hatha-Ratna-Avalf ("String of Pearls 
on Hatha") of Shrinivasa Bhatta, which may 
have been composed in the mid-seventeenth cen
tury and appears to have at least one commen
tary, is a work of 397 verses. Shrinivasa, who 
also wrote works on Vedanta, Nyiya, and Tantra, 
offers a masterly treatment of Hatha-Yoga which 
expands on the information contained in the 
Hatha-Yoga-Pradipikd. 

Gheranda-Samhita 

The Gheranda-Samhitd ("Gheranda's 
Collection"), probably composed toward the end 
of the seventeenth century, is one of the best 
known works on Hatha-Yoga. The author of the 
Gheranda-Samhita followed the Vaishnava Yoga 
tradition of Bengal. This work has seven chap
ters with 3 1 7  verses in all, though some manu
scripts have additional stanzas. It describes no 
fewer than 102 yogic practices, including twen
ty-one hygienic techniques, thirty-two postures, 
and twenty-five seals (mudra). It speaks of seven 
"limbs" of Yoga and curiously treats breath con
trol (prdndydma) after sense-withdrawal 
(pratydhdra).

44 In Patanjali's Yoga breath control 
is the fourth and sense-withdrawal the fifth limb. 
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After the Hatha-Yoga-Pradipika and the 
Gheranda-Samhita, the Shiva-Samhitii ("Shiva's 
Collection") is the most important manual of 
Hatha-Yoga. It comprises 645 stanzas distributed 
over five chapters. This scripture is particularly 
valuable because it includes a fair amount of 
philosophical matter. Its date is unknown, but it 
appears to be a work of the late seventeenth or 
early eighteenth century. 

The entire first chapter is devoted to ex
pounding Vedantic nondualism: 

Illusion (miiyii) is the mother of the 
world; not by any other principle is it 
established. When [this mayii] is 
destroyed, then the world surely ceas
es to exist as well. 

He for whom this entire [universe] is 
the play of mdyO-which is to be over
come-he has no delight in things and 
no pleasure in the body. ( 1 .64-65) 

When a person is free from all super
imposition (upadhi), then he can claim 
to be of the form of untainted, indivis
ible wisdom (jnana). ( 1 .67) 

The second chapter contains descriptions of 
some of the esoteric structures of the human 
body. The third chapter opens with a discussion 
of the teacher and qualified students, and then 
goes on to discuss breath control and the three 
levels of yogic accomplishment, namely ( 1) the 
"pot state" (ghata-avasthii, written ghatavasthii), 
in which the life force in the body (called the 
"pot") collaborates with the universal Self; (2) 
the "accumulation state" (paricaya-avasthii, writ
ten paricayavasthii), in which the life force is 
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immobilized along the bodily axis (sushumna); 

(3) and the "maturation state" (nishpatti-avasthti, 

written nishpattyavasthti), in which the yogin has 

destroyed the seeds of his karma and "drinks 

from the water of immortality" (3.66). 
In the fourth chapter, the anonymous author 

describes the various locks (bandha) and seals 

(mudra) for awakening the kundalini. The fifth 

chapter is a treatment of the obstacles on the 

yogic path, followed by a discussion of the secret 

bodily centers (cakra), especially the crown cen

ter, and of the higher stages of Yoga. The text 

concludes by affirming that even householders 

can attain liberation, as long as they observe the 

duties of a yogin with diligence and give up all 

attachments. 

Yoga-Shastra 

The Yoga-Shtistra of Dattatreya, consisting 

of �34 lines, is undoubtedly a late work, but 

since it is quoted in the Yoga-Karnikti it must be 

earlier than it. The text is presented as a dialogue 

between the sage (muni) Dattatreya residing in 

the naimisha forest and the seeker Siimkriti. It 

speaks (line 28) of Mantra-Yoga as a lower 

(adhama) form of Yoga and praises (line 29) 
Laya-Yoga as a means of achieving complete 

absorption (laya) of the mind. 

The text also includes (lines 29-30) a teach

ing about the "conventions" (sanketa) for focus

ing the mind. Adinatha (i.e., Shiva) is said to 

have taught eight crores (i.e., eighty million) of 

such sanketas, or techniques. Thus one can con

template emptiness (shunya), which can be prac

ticed in any situation, or meditatively gaze at the 

tip of the nose, or focus on the back of the head, 

the spot between the eyebrows, the forehead, the 

big toe of either foot, and so forth. 

Karma-Yoga is explained (lines 52-56) as 

having the same eight limbs as Patanjali 's or 

Yajnavalkya's Yoga. The text next describes 

(lines 57-6 1 )  the eight principal practices (kriya) 

of Hatha-Yoga as cultivated by Kapila and his 

disciples: mahti-mudra, mahti-bandha, khecari

mudra, jalandhara-bandha, uddiyana-bandha, 

mula-bandha, viparita-karani, and vajroli, with 

the last-mentioned consisting of the techniques 

of vajroli, a.maro/i, and sahajo/i. As the Yoga

Shtistra explains (lines 306--3 16), the yogin must 

control the semen through vajro/i. This practice 

requires milk (kshira)-probably standing for 

semen-and a substance called angirasa (the 

name of a Vedic clan associated with magic), 

which refers to the female genital secretions. 

Both are meant to be sucked up through the penis 

in case the yogin succumbs to ejaculation. 

Amaro/i and sahajo/i are left unexplained, but 

descriptions of these techniques can be found in 

the Hatha-Yoga-Pradipika (3.92-98). The for

mer is the yogic equivalent of urine therapy, 

while the latter consists in besmearing, after 

intercourse, certain unmentioned parts of the 

body with a mixture of water and the ashes 

obtained by burning cow dung. According to the 

Jyotsna commentary on this passage, the body 

parts are the head, forehead, eyes, heart, shoul

ders, and arms. 

Yoga-Karnika 

Yoga-Karnika ("Ear-Ornament of Yoga") of 

Aghorananda was composed some time in the 

eighteenth century. It has fifteen chapters with 

well over 1 ,200 verses. The arrangement of the 

content is far from systematic, nor is this work 

particularly original. Its value lies, rather, in the 

many quotations that it provides from other 
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Hatha-Yoga scriptures, which include some not also authored the Hatha-Tattva-Kaumudi and the 
readily available texts. Pranava-Kundali, as well as several works on 

drama, poetry, and dietetics. 

H atha-Sanketa-Candrika 

The Hatha-Sanketa-Candrika ("Moonlight 
on the Conventions of Hatha [-Yoga]") is a little 
known but very important work authored by 

45 
Sundaradeva ( 1675-1775). The great value of 
this substantial scripture lies partly in its com
prehensive coverage of Hatha-Yoga and partly in 
the numerous quotations and references it con
tains. Sundaradeva cites by name no fewer than 
seventy-two texts and six authors. Some of these 
texts appear to be no longer extant, and others 
are known only because their titles are men
tioned in the manuscript catalogues of various 
institutions. Sundaradeva appears to have been 
an erudite scholar and a practitioner of Yoga. He 
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Concluding Remarks 

The traditional literature of Hatha-Yoga has 
been little researched. We know of many more 
titles than those introduced here, but they are 
either mere names or are manuscripts seen by 
few and buried in dusty libraries where they are 
slowly deteriorating in the humid climate of 
India. I believe, however, that the salvaged liter
ature contains the substance of the Hatha-Yogic 
tradition. If we wish to dig deeper, we must be 
willing to sit at the feet of the few masters who 
are still teaching the forceful Yoga in an authen
tic manner. 



Y
oga is like an ancient river with countless rapids, eddies, loops, tributaries, and backwaters, 

extending over a vast, colorful terrain of many different habitats. In this volume I have pro

vided a bird 's-eye view, giving the reader the broader picture and, I hope, a deeper appreciation of the 

inviting waters of Yoga and of the checkered cultural landscape through which the river of Yoga has 

flowed in the course of its millennia-long development. Occasionally, however, I have zeroed in on a 

particularly relevant feature, exploring.it as space and available sources permitted. 

Our last glance fell on the riverine current of Hatha-Yoga, that aspect of Tantrism which seeks to 

accomplish both spiritual enlightenment and bodily immortality. It is this branch of the meandering 

river of Yoga that carries us to the ocean, the world beyond India. For Yoga has definitely come West. 

There are today millions of Hatha-Yoga practitioners around the world who benefit from this age-old 

technology of bodily wholeness and personal growth. There are also millions of practitioners of med

itation. They enjoy glimpses of the secrets of consciousness and its astonishing capacity to lift itself up 

by its own bootstraps-that is, to go bi;::yond its own conditioning. 

Yet, only a few people deeply and consistently commit themselves to exploring the intricate psy

chotechnology of the various branches of the Yoga tradition. It is they who are discovering that con

sciousness, the human body-mind, is a well-equipped laboratory in which can be found, through ecsta

tic self-transcendence, the philosopher's stone-the alchemical elixir of enlightenment. Admittedly, 

not.everyone is able to follow their example. 

Nonetheless, the tradition of Yoga, for which there are still representative masters to be found, 

offers a wonderful opportunity to delve into the psychic and spiritual" dimensions that our postindus

trial civilization has tended to neglect and even shun. We can study the scriptures of Yoga, both ancient 

and modem, and allow their esoteric knowledge and wisdom to enrich our understanding of human 
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nature. With guidance, we can even try to verify 
in our own person some of the claims made by 
Yoga authorities past and present. This should, of 
course, never be a matter of merely imitating the 
East, but we can learn from its triumphs and its 
failures. 

Certainly, Yoga deserves far more careful 
attention from scientists than it has so far been 
granted. Our modem Western civilization, which 
now exerts a strong influence in all reaches of the 
globe, is in desperate need of a psychotechnology 
that can counterbalance the baneful effects of the 
excesses of scientific technology and the deficient 
consciousness that created and developed it. 
Scientists, who are after all committed to under
standing reality, have a special obligation to 
explore the great intuitions of the spiritual tradi
tions of the East, which vigorously challenge the 
current scientific view of the world. 

The limitations of the materialistic paradigm 
have become increasingly apparent in the course 
of the twentieth century. More and more scientists 
are less and less certain of what it is they are try
ing to observe, measure, describe, and compre
hend. This newly won virtue of uncertainty is a 
possible open door to a more spacious worldview 
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that also accommodates the psychospiritual 
aspects of existence. The insights and findings_ of 
India's spiritual traditions, painstakingly gathered 
over many millennia, can give us a glimpse of 
what we are likely to find on the other side of the 
door once present scientific dogmas have been 
transcended. 

Practitioners of such a reformed science will 
then truly be able to sift reality from fiction, and 
creative imagination (mythology) from mere 
wishful thinking. They will also be in a position 
to create the new language that is undoubtedly 
necessary to describe what they will encounter. 
Above all, they will learn to stand again in awe of 
the great Mystery of existence and be humbled 
and transformed by it. This challenge of the spir
it confronts us all, and today it confronts us more 
pressingly than ever before in human history. 

Collectively and individually we will defi
nitely have to find our own answers--our own 
Yoga. 

OM TAT SAT 



INTRODUCTION 

l .  The adjective "Veclantic" is derived from the Sanskrit noun vedanta, meaning "Veda's end" and designat
ing a body of spiritual teachings connected with the Upanishads, which are the concluding portion of the 
Vedic revelation. According to Vedanta, there is only the one Reality that underlies all finite beings and 
things, though various schools propose different answers to the question of how the Many is related to that 
Singularity. 

2. Sri Aurobindo, The Life Divine (Pondicheny, India: Sri Aurobindo Ashram, 1977), vol. l ,  pp. 3-4. 
3. K. Wilber, The Atman Project: A Transpersonal View of Human Development (Wheaton, Ill.: Theosophical

Publishing House, 1980), p. ix.
4. G. Zukav, The Dancing Wu Li Masters: An Overview of the New Physics (New York: Morrow Quill

Paperbacks, 1979), pp. 42-43.
5. J. Lilly, Simulations of God: The Science of Belief (New York: Simon and Schuster, 1975), p. 144.
6. R. Tagore, Gitanjali (New York: Macmillan, 1971), p. 44.
7. See C. Norman, The God That Limps: Science and Technology in the Eighties (New York: W. W. Norton,

1981 ).
8. F. J. Dyson, Infinite in All Directions (New York: Harper & Row, 1988), p. 270.
9. Bubba [Da] Free John, The Enlightenment of the Whole Body (Middletown, Calif.: Dawn Horse Press,

1978), p. 377.
10. J. N. Sansonese, The Body of Myth: Mythology, Shamanic Trance, and the Sacred Geography of the Body

(Rochester, Vt.: Inner Traditions, 1994), p. 39.
11. See C. G. Jung, Psychology and the East (Princeton, N.J.: Princeton University Press, 1978).
12. We can clearly see the difference in style between, say, the Buddha's sermons or Patanjali's Yoga-StUra on 

one side and the hymns of the Rig-Veda on the other. I have explained this in some detail in Wholeness or
Transcendence? Ancient Lessons for the Emerging Global Civilization (Burdett, N.Y.: Larson Publications,
1992). For a discussion of the Gebserian model, see my book Structures of Consciousness: The Genius of 
Jean Gebser--An Introduction and Critique (Lower Lake, Calif.: Integral Publishing, 1987).
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PART ONE: FOUNDATIONS 

Chapter I :  Building Blocks 

I .  For a review of this intricate question, see Usharbudh Arya, Yoga-Sutras of Patafijali, with the Exposition 
of Vy£1.rn: A Translation and Commentary, vol. I :  Sam£1dhi-p£1da (Honesdale, Penn. :  Himalayan Inter
national Institute, 1 986), pp. 76ff. 

2.  See M. Eliade, Yoga: Immortality and Freedom (Princeton, N.J . :  Princeton University Press, 1 973), p. 77. 
3. The words jiva-£1tman and parama-£1tman are respectively written jiv£1tman and param£1tman. 
4. For a discussion of the Upanishads, see Chapters 5 and 1 5. 
5 .  For a detailed historical survey of the Hindu pantheon, see S .  Bhattacharji, The Indian Theogony: A 

Comparative Study of Indian Mythology from the Vedas to the furanas (Cambridge, England: Cambridge 
University Press, 1 970). See also A. Danielou, Hindu Polytheism (New York: Pantheon Books, 1 964) and 
D. and J. Johnson, God and Gods in Hinduism (New Delhi: Arnold-Heinemann, 1 972). 

6. The "fourth" (turya, turiya, or caturtha) is the transcendental Reality beyond the three modalities of con
sciousness, namely waking, dreaming, and sleeping. 

7.  According to some researchers, Jesus was educated in Kashmir, but this is  mere conjecture. Others main
tain, on literary and archaeological grounds, that he retired to .Kashmir after surviving his crucifixion. See, 
e.g., A. Faber-Kaiser, le.ms Died in Kashmir (London: Gorden & Cremonesi, 1 977) and H. Kersten, Jesus 
Lebte in lndien (Munich: Droemersche Verlagsanstalt, 1 983). 

8. The term yogini also applies to a member of a group of female deities who are regarded as manifestations 
of the universal creative energy (shakti); they play an important role in certain schools of Tantrism. The cult 
of the sixty-four yoginis dates back to the sixth or seventh century C.E. See H. C. Das, Tantricism: A Study 
of the Yogini Cult (New Delhi: Sterling Publishers, 1 98 1  ). 

9. M. Eliade, op. cit . ,  p. 5. 
1 0. Ibid., p. 5. 
1 1 . Hence the word bhikshu for "monk." 
1 2 . See, e.g., the grammarian Patanjali 's Maha-Bhashya, commenting on Panini 's Siitra 2. 1 .4 1 .  
1 3 . See M. P. Pandit, The Kutarnava Tantra (Madras: Ganesh, 1 965), pp. 98-99. The iwelve types of teacher 

are: ( I )  dhatu-vadi-guru, who gives the disciple the elements of practice, (2) candana-guru, who naturally 
emanates the divine Consciousness like the sandal tree (candana) gives off fragrance, (3) l'ic£1ra-guru, who 
acts upon the disciple's intelligence and understanding (vic£1ra), (4) anugraha-guru, who uplifts by mere 
grace (anugraha), (5) sparsha-guru, whose mere touch is uplifting and liberating, like the touch of the 
philosopher's stone (sparshamani), (6) kacchapa-guru, who uplifts the disciple merely by thinking of him 
or her:, just as the tortoise (kacchapa) nourishes its offspring by thought alone, (7) candra-guru, who

. 
pro

motes the disciple's welfare like the moon, which has a natural radiation, (8) da1pana-guru, who, like a mir
ror (darpana), reflects the true Self to the disciple, (9) chay£1-nidhi-guru, whose mere shadow (chay£1) bless
es and uplifts the disciple, just like the shadow of the chayiinidhi bird is said to bestow kingship upon a per
son, ( 10) nada-nidhi-guru, who transforms the disciple, just like the magical nadanidhi stone transmutes 
ordinary metal into gold through sound (nada), ( 1 1 ) kraunca-pakshi-guru, whose mere remembrance of the 
disciple bestows liberation upon him or her, just like the kraunca bird nurtures its offspring from a distance, 
( 1 2) surya-kanta-guru, whose mere glance is liberating, just like the rays of the sun (surya) bum material 
when they are gathered in a crystal. 

1 4. See S. Kramrisch, The Presence of Siva (Princeton, N.J.: Princeton University Press, 198 1  ) , p. 57. 
1 5. The term pumams, meaning literally "male," refers here to the transcendental Self, conceived as the cosmic 

Man. 
1 6. The word µurusha, or "male," is here employed in the same transcendental sense as the term pumams in 

the opening stanza. 
1 7. Written sarvatmatva. 
1 8. Shankara affirms here the common Indian notion that God-realization yields not only transcendental auton

omy, or "sovereignty" (fshvaratva), but also. "lordship" (aishvarya) ·over the universe. That is to say, by 
st�pping beyond the universe the enlightened adept becomes its master. These are the eight mahii-siddhis 
of Tantrism. 
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19. The word daksha is meant to explain the name Dakshinamurti, though it should properly be derived from 
dakshina, signifying "dexterous," "right," and "southern."

20. The pranava is the hummed or nasalized sound om, the greatest Vedic mantra.
2 1 .  Consciousness i s  omnipresent; hence, strictly speaking, i t  cannot be transmitted. A person's awareness of 

its omnipresence can, however, be intensified through the compassionate intervention of a guru or the guru 
of all gurus, !hat is, Dakshinamurti.

22. For an English translation, see Swami Narayananda, The Guru Gita (Bombay: India Book House, 1 976).
There are also Guru-Gitos a1tribu1ed 10 the Rudra-Yomala and the Brahma- Yomala, two Tantric scriptures.

23. For an English rendering, see N. Dhargyey et al . ,  Fifty Verses of Guru-Devotion by Asvaghosa (Dharamsala,
India: Library of Tibetan Works and Archives, rev. ed., 1 976).

24. For an English translation of the Shraddha-Utpoda-Shtistra (wrinen Shraddhotpodashtistra), see D. T. 
Suzuki, Asvaghosha's Awakening of Faith in the Mahayana (Chicago: University of Chicago Press, 1900).

25. Kriyo-Samgraha-Panjiko, manuscript, p. 5.
26. Chogyam Trungpa, Cutting Through Spiritual Materialism (Boulder, Colo.: Shambhala, 1 973), p. 58.
27. The crown of the head is the locus of the "thousand-petaled lotus" (sahasra-dala-padma), the seat of Shiva/

Shakti.
28. The Kashmiri Shaiva schools distinguish between the following four modes of initiation: ( 1) anupoya-dik

sha, or initiation withou't external meiJ.ns, which is possible in the case of highly evolved practitioners who
can attain enlightenment simply by proximity to an enlightened adept; this appears to be identical with the
vedha-mayi-diksha; (2) shombhavi-dikshO, which has been described; (3) shakti-diksho, or initiation by
means of the innate power; this seems to be identical with the shakteyi-dikshO referred to earlier; (4) onavf
diksha, or "atomic" initiation, which refers to the individual self called anu in Kashmir's form of Shaivism;
this type of initiation comprises various ritual means and conscious cultivation through Yoga.

29. See, e.g., the Kula-Arnava-Tantra 14.56. All truly great adepts are able to impart the blissful Reality, though
whether their gift instantly transforms a disciple's consciousness depends on the spiritual groundwork done
by that disciple.

30. The date of the Mahtinirvana-Tantra is still disputed. Some scholars place it in the twelfth century C.E.,
while others see in it a recent fabrication during the British Raj. 

3 1 .  The most detailed explanation of the enlightened adept's spontaneous spiritual transmission can be found 
in the works of the contemporary teacher Da Free John (Adi Da), notably in The Method of the Siddhas 
(Clearlake, Calif. : Dawn Horse Press, 1 978).

32. This is verse 69 (or 68 in some editions) of Umapati 's Shata-Ratna-Samgraha ("Compendium of One
Hundred Jewels"). The next verse explains the word dikshti as connoting both "destruction" (kshapana) and
"giving" (dona). What is destroyed is the state of "animality" (pashutva), or spiritual blindness, and what
is given, by grace, is the supreme condition of Shivahood (shivatva).

33. See G. Feuerstein, Holy Madness: The Shock Tactics and Radical Teachings of Crazy-Wise Adepts, Holy 
Fools, and Rascal Gurus (New York: Paragon House, 1 99 1 ). 

34. The term tattva means literally "thatness" and can stand for "reality" or "principle," in this case the ulti
mate Reality.

35. For an English translation of the Ashtovakra-Gito, see Swami Nityaswarupananda, Ashtavakra Samhita 
(Mayavati, India: Advaita Ashrama, 1 953). For a critical edition of this work, see R. Hauschild, Die 
Astovakra-Gito (Berlin: Akademie-Verlag, 1 967). For an English rendering of the Avadhata-Gitd, see 
Swami Ashokananda (Mylapore, India: Sri Ramakrishna Math, [ 1977?]).

36. See H. S. Joshi, Origin and Development of Dattatreya Worship in India (Baroda, India: Maharaja 
Sayajirao University of Baroda, 1 965).

37. Curiously, the eighth chapter of the AvadhUta-Gito attributed to Dattatreya has a decidedly misogynous tone 
(and could be a later interpolation).

38. See G. Feuerstein, Holy M�ness, and also "The Shadow of the Enlightened Guru," in R. Walsh and F. 
Vaughan, eds., Paths Beyond Ego: The Transpersonal Vision (New York: J. P. Tarcher/Perigee, 1 993), pp. 
147-48.

39. The Sanskrit text uses the poetic expression "waves" (taranga) for "multitudinous."
40. The six "modifications" (vikara) of Nature (prakriti) may be the six bodies (pinda) referred to in the open

ing chapter of the text. The six bodies are the "transcendental" (para), the "beginningless" (antidi), the 
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"original" (ddi), the "great form-endowed" (maha-sdkdra), the "natural" (prdkriti), and the "uterine" (garb
ha) body. The last-mentioned is the physical body, and the preceding bodies are progressively more subtle. 

4 1 .  Written pardkdsha. 
42. The "yogic cloth" (yoga-patta) is the knee-band, a piece of cloth that is placed around the lower back and 

the knees in order to ease postural strain during meditation. A yoga-patta is also mentioned in the 
Agni-Purdna (90. IO) as one of the paraphernalia of the newly-initiated practitioner and then again (204. 1 1 ) 
as one of the utensils of the forest-dwelling ascetic (vdna-prastha). According to the Brihad-Yogi
Ydjnavalkya-Samhitd (7.39), the yogin may wear a yoga-patta over his other clothes while doing his ritual 
ablutions. The yoga-patta is to be distinguished from the yoga-pattaka referred to in Vacaspati Mishra's 
Tattva-Vaisharadi (2.46), which is a kind of armrest, also used in conjunction with meditation to help avoid 
back strain. A symbolic interpretation of the term yoga-patta is given in the Nirvdna-Upanishad (25), where 
it is equated with the "vision of the Absolute" (brahma-dloka). In the Shiva-Purdna (6. 1 8. 1 1  ff.) the term 
again appears to refer to a complex ritual, which is said to lead to the state of a preceptor, yielding libera
tion. 

43. It is not clear what the six essences (rasa) are. 
44. The term vajri is the feminine form of vajra and here presumably stand's for "ordinary nature," that is, the 

unenlightened body-mind. Another possible explanation is that it refers to the veiling power of the kundal
ini-shakti. By awakening the shakti apd achieving her union with the shiva dimension of existence, the 
yogin turns the potentially ruinous shakti to his advantage. Instead of ensnaring him in unenlightened exis
tence, this great force dormant at the basal psychoenergetic center becomes the instrument of his liberation. 

Chapter 2: The Wheel of Yoga 

I .  The Yoga-Rdja-Upanishad (written Yogardjopanishad) is a work of only twenty-one stanzas and primarily 
describes the nine psychoenergetic centers (cakra) of the body. 

2. Swami Vivekananda, Raja-Yoga or Conquering the Internal Nature (Calcutta: Advaita Ashrama, repr. 
1962), p. 66. 

3. Ibid., p. 1 1 .  
4. Bubba [Da] Free John, The Enlightenment of the Whole Body (Middletown, Calif. : Dawn Horse Press, 

1 978), p. 500. 
5 .  J. W. Hauer, Der Yoga (Stuttgart: Kohlhammer Verlag, 1958), p. 27 1 .  
6. The phrase mac-citta or "Me-minded" is composed of mat ("me") and citta ("mind"). For euphonic rea-

sons, the mat is changed to mac. 
7. N. K. Brahma, Philosophy of Hindu Sddhand (London: Kegan Paul, Trench, Trubner, 1932), p. 1 37. 
8.  Swami Satprakashananda, Methods of Knowledge (London: Allen & Unwin, 1965), p. 204. 
9. In the Veddnta-Siddhanta-Darshana ( 190-192), which is a late medieval work, seven stages (bhumi) of 

gnosis are mentioned: 

The great seers have spoken of seven stages of wisdom. Of these the first stage of wisdom is 
designated as "good will" (shubha-iccha); the second is reflection (vicdrand); the third is sub
tlety of mind (tanu-mdnasd); the fourth is the attainment of lucidity (sattva-dpattl); the fifth is 
nonattachment (asamsakti); the sixth is the vanishing of all objects (paddrtha-abhavani) [in the 
state of ecstasy]; and the seventh is entrance into the Fourth [i.e., the ultimate Reality beyond 
waking, dreaming, and sleeping]. 

We will encounter these stages again in our discussion of the Yoga-Vdsishtha. which is exclusively devot
ed to Jnana-Yoga. 

I O. The full text of this prayer, which can be found in Jhe Brihad-Aranyaka-Upanishad ( 1 .3.28), runs: Asato 
md sad gamaya, tamaso md jyotir gamaya, mrityor

. 
md amritam gamaya, "From the unreal [or nonbeing] 

lead me to the Real [or Being]; from darkness lead me to light; from death lead me to immortality." The 
phrase md amritam is written mdmritam. 

1 1 . Written bhUtdtman. 
12.  The term pushkara can be met with already in the oldest Upanishads and is generally thought to be the 

name of the blue lotus flower. In the Maitrdyaniya-Upanishad (6.2), this lotus flower is identified as the 

572 



NOTES � 

lotus of the heart. In the present text it is equated with the Absolute. The word is derived from the roots 
push, meaning "to thrive, flourish," and kri, meaning "to make." 

13. Vasudeva can mean either "He who has the Vasus for deities" or "Bright God." This is an epithet of Krishna 
or Narayana. 

14. Confessions I. l .  
15 .  See Jiva Gosvamin's Shat-Sandarbha, Sanskrit edition (p. 541 ). 
16. The word dasya comes from dasa meaning both "servant" and "slave." 
17. Written Bhaktirasamritasindhu. For an English rendering, see Swami B. H. Bon Maharaj, Bhakti

Rasamrta-Sindhuh, vol. 1 (Vrindaban, India: Institute of Oriental Studies, 1965). 
1 8. According to a cosmological theory that is upheld by all Yoga schools, Nature is a we1J woven by three fun

damental forces or qualities, which are called sattva, rajas, and tamas. These stand respectively for the prin
ciples of lucidity, dynamism, and inertia. Their interaction is responsible for the immense variety of forms 
in the known universe, and they also underlie our different emotional dispositions. Thus, even our attitude 
toward the Divine is determined by the predominance of one or another of these three gunas. 

19. S. Dasgupta, Hindu Mysticism (Chicago: Open Court Publishing, 1927), p. 126. 
20. The earliest history of the Pancaratra school or tradition is shrouded in darkness. Even the meaning of the 

name ("Five Nights") is unclear. See S. Dasgupta, A History of Indian Philosophy, vol. 3 (Delhi: Motilal 
Banarsidass, 1975), pp. 12-62. 

2 1 .  The term nirodha i s  borrowed from Patanjali's Yoga-Sutra ( l .2) and i s  given here a new connotation. 
22. The references here are to the story of the foundling who is recognized as the long-lost son of a king, to the 

wayfarer who returns to his home, and to the hungry man eating his dinner who does not create some new 
satisfaction but merely appeases his hunger. 

23. In other words, sattva is qualitatively better than rajas, and rajas is better than tamas. 
24. In denouncing the conduct of women as setting a poor example for the devotee, Narada follows the tradi

tional Hindu stereotype about women. Today, he would perhaps be more specific in his condemnation of 
immoral or unworthy behavior. 

25. On the innovative teachings of the Bhagavad-Gita, see G. Feuerstein, Wholeness or Transcendence? 
Ancient Lessons for the Emerging Global Civilization (Burden, N.Y. :  Larson Publications, 1 992), pp. 
210-230. 

26. E. Wood, Raja Yoga: The Occult Training of the Hindus (Sydney, Australia: Theosophical Publishing 
House, n.d.), pp. 10-1 l .  

27. For a fascinating speculative account of the soma plant used in the Vedic ritual, see R. Gordon Wasson, 
Soma: Divine Mushroom of Immortality (New York: Harcourt, Brace and World, 1 968). Wasson 's identifi
cation of the soma plant (which is described in the Vedas as a creeper) with the fly agaric is unconvincing. 

28. J. Woodroffe, The Garland of Letters: Studies in the Mantra-Sastra (Madras, India: Ganesh, 6th ed., 1 974), 
p. 228. 

29. See A. Bharati, The Tantric Tradition (London: Rider, 1965), p. 106. 
30. The Sanskrit edition by Ramkumar Rai misreads jaya for japa. See S. Rai, editor and translator, Mantra-

Yoga-Samhitd (Varanasi, India: Chaukhambha Orientalia, 1 982). 
3 1 .  Written aham brahmasmi. 
32. Svastika-asana and padma-asana are respectively written svastikdsana and padmasana. 
33. Ydga is a synonym of yajna. 
34. S. S. Goswami, Layayoga (London: Routledge & Kegan Paul, 1980), p. 68. I have simplified the translit-

eration of Sanskrit terms in this quote. 
35. Sri Aurobindo, The Life Divine, vol. 1 (Pondicherry, India: Sri Aurobindo Ashram, repr. 1 977), pp. 23. 
36. Ibid., p. 23. 
37. Ibid, p. 23. The verticalist approach was established prior to Buddhism, which is often wrongly blamed for 

introducing a life-negative orientation into India's spiritual heritage. Buddhism, like Hinduism, includes 
verticalist and horizontalist, as well as integral currents. 

38. [Manibhai, ed.], A Practical Guide to Integral Yoga: Extracts Compiled from the Writings of Sri Aurobindo 
and The Mother (Pondicherry, India: Sri Aurobindo Ashram, repr. 1 976), p. 3 1 .  

39. Sri Aurobindo, The Life Divine, vol. l ,  p. 1 74. 
40. Sri Aurobindo, Sri Aurobindo on Himself and on The Mother (Pondicherry, India: Sri Aurobindo Ashram, 

1953), pp. 1 54-155. 
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4 1 .  H .  Chaudhuri, "The Integral Philosophy of Sri Aurobindo," in H .  Chaudhuri and F. Spiegelberg, eds. ,  The 
Integral Philosophy of Sri Aurobindo: A Commemorative Symposium (London: Allen & Unwin, 1960), p. 
17. 

Chapter 3: Yoga and Other Hindu Traditions 

1 .  The word yajnopavita is composed of yajna ("sacrifice" or "sacrificial") and upavita ("thread"). The cord 
consists of three threads made of nine twisted strands each. The materials are cotton, hemp, and wool for 
brahmins, kshatriyas, and vaishyas respectively. 

2. See G. Feuerstein, S. Kak, and D. Frawley, In Search of the Cradle of Civilization: New light on Ancient 
India (Wheaton, Ill . :  Quest Books, 1996). 

3. See N. S. Rajaram and D. Frawley, Vedic Aryans and the Origins of Civilization: A literary and Scientific 
Perspective (New Delhi: Voice of India, 1995). 

4. C. G. Jung, Psychology and the East (Princeton, NJ.: Princeton University Press, 1978), p. 57. First pub
lished 1938. 

5 .  C .  G .  Jung, Modern Man in Search of a Soul (New York: Harvest Books, 1933). pp. 2 15-2 16. 
6. An exception is the work of F. E. Pargiter, Ancient Indian Historical Tradition (Delhi: Motilal Banarsidass, 

repr. 1 972). First published 1922. 
7. For a translation of hymn 1 0. 1 29, see Chapter 4. 
8. M. S. Bhat, Vedic Tantrism: A Study of the Rgvidhlina of Saunaka with Text and Translation (Delhi: Motilal 

Banarsidass, 1987), places the Rig-Vidhlina in the fifth century B.C.E., which may be too late. Shaunaka 
Jived during the Vedic Age, and, unless we assume that the text is a late attribution, we must trace the orig
inal back to that early period. There is no question that the present version of the Rig-Vidhiina contains 
terms and ideas that do not belong to the Vedic Era, but there may well be an old nucleus on mantric magic 
that stems from that formative period. 

9. See T. S. Anantha Murthy, Maharaj: A Biography of Shriman Tapasviji Maharaj, a Mahatma Who lived 
for 185 Years (San Rafael, Calif.: Dawn Horse Press, 1972). Foreword, entitled "Penance and 
Enlightenment," by Georg Feuerstein. 

10. J. F. Sprockhoff, Samnylisa: Quellenstudien zur Askese im Hinduismus. Vol. I: Untersuchungen iiber die 
Samnylisa-Upanisads (Wiesbaden, Germany: Kommissionsverlag Franz Steiner, 1976), p. 2. 

1 1 .  See G. Feuerstein, Wholeness or Transcendence? Ancient lessons for the Emerging Global Civilization 
(Burdett, N.Y. :  Larson Publications, 1 992). 

12. Mauna also means "silence." 
13 .  S. Radhakrishnan, Indian Philosophy (New York: Macmillan; London: Allen & Unwin, 195 1 ), vol. 2 ,  p. 

429. 
14. Some scholars date Shankara to c. 650 C.E., which seems very likely. 
15 .  M. Miiller, The Six Systems of Indian Philosophy (New York: Longmans, Green, and Co.,

· 
1916), p. 263. 

16. Self-actualization refers to the realization of our potential for such higher moral values as self-transcen
dence, Jove, compassion, integrity, creativity, and wholeness. See A. Maslow, The Farther Reaches of 
Human Nature (Harmondsworth, England: Penguin Books, 197 1 ). 

17. D. Frawley, Ayurveda and the Mind (Twin Lakes, Wis.: Lotus Press, 1996), p. 5. 
18 .  Some modem Ayur-Vedic specialists object to translating the three humors as "wind," "bile," and "phlegm" 

respectively. They argue that these terms are misleading because vlita, pitta, and kap!Ui refer to whole fimc
tional systems of the body-mind. Thus, vlita is responsible for all sensory and motor activities; pitta is 
responsible for all biochemical activities; and kapha underlies skeletal and anabolic processes. It is obvi
ous that the three doshas are related to the three gunas-sattva, rajas, and tamas. 

19. See R. E. Svoboda, Ayurveda: life, Health and longevity (New York: Arkana, 1992), p. 66. 
20. An herbal concoction taken via the nose. 
2 1 .  K .  V. Zvelebil, The Poets of the Powers: Magic, Freedom, and Renewal (Lower Lake, Calif.: Integral 

Publishing, 1 993), p. 123. 
22. Two excellent books on Ganesha are John A. Grimes, Ganapati: Song of the Self (Albany, N.Y. :  State 

University of New York Press, 1995) and Satguru Sivaya Subramuniyaswami, loving Ganesa: Hinduism's 
Endearing Elephant-Faced God (Kapaa, Hawaii :  Himalayan Academy, 1996). 
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23. The Devf-Bhiigavata was very probably composed one or two centuries after the Bhiigavata-Purana, which
belongs to the tenth century C.E. An earlier text of Devi worship is the Devf-MahfJtmya, which is quoted in
full in the Devi-Bhiigavata and has been tentatively dated to the sixth century C.E.

PART 1WO: PRE-CLASSICAL YOGA 

Chapter 4: Yoga in Ancient Times 

1 .  K. Jaspers, Way to Wisdom: An Introduction to Philosophy (New Haven, Ct/London: Yale University Press, 
1 954), p. 96. 

2. See K. Jaspers, Vom Ursprung und Ziel der Geschichte (Frankfurt: Fischer Biicherei, 1 955).
3. See J. Gebser, The Ever-Present Origin (Athens, Ohio: Ohio University Press, 1 986).
4. See G. Feuerstein, Wholeness or Transcendence? Ancient Lessons for the Emerging Global Civilization 

(Burdett, N. Y.: Larson Publications, 1 992).
5 .  See M. Harner, The Way of the Shaman (New York: Harper & Row, 1 980); J. Halifax, Shamanic Voices: A 

Survey of Visionary Narratives (New York: Dutton, 1 979).
6. This psychohistorical movement from the mythical structure of consciousness toward the mental structure

is explained in G. Feuerstein, Structures of Consciousness (Lower Lake, Calif. : Integral Publishing, 1 987).
7. Even the Buddhist ideal of the bodhisattva ("enlightenment being"), who vows to liberate all sentient

beings, is not strictly speaking a social ideal. The bodhisattva is not a social-welfare worker but a spiritual
aspirant or an adept whose only purpose is the spiritual welfare of others. 

8. M. Eliade, Yoga: Immortality and Freedom (Princeton, N.J. : Princeton University Press, 1 973), p. 320. See 
also his Shamanism: Archaic Techniques of Ecstasy (Princeton, N.J.: Princeton University Press, 1 972).

9. See F. Goodman, Where the Spirits Ride the Wind (Bloomington, Ind.: Indiana University Press, 1 990); see 
also B. Gore, Ecstatic Body Postures: An Alternate Reality Book (Santa Fe, N.M.: Bear & Co., 1 995).

1 0. R. Walsh, The Spirit of Shamanism (Los Angeles: J. P. Tarcher, 1 990), p. 10. 
1 1 . See, e.g., T. McEvilley, "An Archaeology of Yoga," Res, vol. l (spring 1 98 1 ), pp. 44-77, for a review of 

yogic elements in the so-called Indus civilization. McEvilley, however, still employs the outdated dichoto
my between intrusive Aryan and native D.ravidian cultures. 

1 2. See G. Feuerstein, S. Kak, and D. Frawley, In Search of the Cradle of Civilization: New Light on Ancient 
India (Wheaton, Ill.: Quest Books, 1 995). 

1 3. See C. Renfrew, Archaeology & Language: The Puzzle of lndo-European Origins (Cambridge: Cambridge 
University Press, 1 987). 

14. See A. Seidenberg, "The Origin of Mathematics," Archive for History of Exact Sciences, vol. 1 8  ( 1978), pp. 
301-342. 

15 .  The Shulba-Sutras are part of the Vedic Kalpa-Sutra literature and deal with construction of sacrificial 
altars. 

1 6. S. Piggott, Prehistoric India (Harmondsworth, England: Penguin Books, 1 950), p. 1 38. See also B. Allchin 
and R. Allchin, The Birth of Indian Civilization: India and PakiJtan Before 500 B.C. (Harmondsworth,
England: Penguin Books, 1 968); J. Marshall, Mohenjo Daro and the Indus Civilization (London: Arthur 
Probsthain, 193 1 ), 3 vols.; and R. E. Mortimer Wheeler, Civilizations of the Indus Valley and Beyond 
(London: Thames & Hudson, 1 966). 

17. The words bhadra-asana and goraksha-asana are written bhadrasana and gorakshfJsana respectively. 
1 8. See S. N. Dasgupta, Hindu Mysticism (Chicago, Ill.:

.
Open Court Publishing, 1 927).

19. J. Miller, The Vedas: Harmony, Meditation o· d Fulfilment (London: Rider, 1 974), p. 1 32. 
20. Further references can be found in T. G. • .. mkar, Mysticism in the Rgveda (Bombay: Popular Book Depot, 

196 1 ). 
2 1 .  V. S. Agrawala, The Thousand-S.1tlabled Speech. Vol. I :  Vision in Long Darkness (Varanasi, India: 

Vedaranyaka Ashram, 1 963), p. i .  
22. See especially Sri Aurobindo, On the Veda (Pondicherry, India: Sri Aurobindo Ashram, 1 956) and D.

Frawley, Hymns from the Golden Age: Selected Hymns from the Rig Veda with Yogic Interpretation (Delhi: 
Motilal Banarsidass, 1 986). 
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23. J. Miller, op. cit., p. 45. 
24. Ibid., p. 49. 
25. Ibid., p. 97. 
26. See, e.g., D. Frawley, Gods, Sages anti Kings: Vedic Secrets of Ancient Civilization (Salt Lake City, Utah: 

Passage Press, 199 1  ), pp. 203ff. 
27. D. Frawley, Hymns from the Golden Age, p. 10. 
28. Ibid., p. 1 0. 
29. Sri Aurobindo, On the Veda, p. 384. 
30. See S. Kale, The Astronomical Code of the Rgveda (New Delhi: Aditya Prakashan, 1994). 
3 1 .  It is important to realize that the rishis included nonbrahmins such as the kshatriyas Manu and Purfiravas 

Aila, as well as the vaishyas Bhalandana. Vatsa, and Sankila. 
32. The meaning of the word marmrishat is not clear. It is here translated as "most worthy." The Sanskrit com

mentators think it refers to God Indra. 
33. The Sanskrit text is very obscure here, which is reflected in the translation. 
34. The name Vakreshvari is derived from vakra ("crooked") and fshvarl, which is the feminine fonn of fsh

vara ("lord"). 
35. This last verse_also is found in Rig-Veda 1 . 164.3 1 .  The inner meaning of the words sadhricih and vishucih 

is obscure, here rendered as "convergent [forces)" and "divergent [forces]" respectively. On one level, the 
sun-bird's rays radiate downward in one direction-toward the earth-but also spread out to illuminate the 
entire space. On the spiritual level, undoubtedly a similar principle pertains, whereby the intuitive flashing
forth is both highly focused, and yet all-illuminating, since it affects the whole body-mind. 

36. Perhaps the three kinds of creatures are those that show a preponderance of tamas, rajas, or sattva. 
37: The word harita is often taken to mean "yellow" or even "green." It is here given as "golden." 
38. The six twins are the twelve months, which come in pairs and which account for 360 days. The one "born 

singly" is the intercalary month composed of the remaining days of the solar year. 
39. The word akshara means literally "unmoving" or "imperishable." It can refer to a syllable (such as the sin

gle-syllabled mantra om symbolizing the ultimate Reality) or to the Divine itself. Here it refers either to the 
solar rays or to the stars. 

40. Here the word agra or "First[-bom)" stands for the sun, the visible fonn of the invisible ultimate Light. 
4 1 .  The seven seers (sapta-rishi, written saptarshi) are probably Vishvamitra, Jamadagni, Bharadvaja, Gotama, 

Atri, Vashishtha, and Kashyapa. They are first named as a set in the Shrauta-Sutras belonging to the end of 
the Vedic era. In the later Sanskrit literature, they symbolize the cognitive faculties, namely the five senses, 
the lower mind (manas), and the higher wisdom mind (buddhi). The vessel opening to the side is both the 
experienced world, which is divided by the horizon into an upper and a lower half, as well as the human head. 

42. By means of their songs of praise (ric) accompanying the sacrificial rituals, the Vedic seers aspired to con
tact the Gods and the Divine itself, but only those who were able to focus ("yoke") the mind properly were 
blessed with success. 

43. The term ketu has the primary meaning of "light." It can refer to a meteor or comet, but also to visible evi
dence in general. To combine these two connotations, I have translated the tenn as "bright indication." 

44. The Water Bearer-the Sanskrit phrase is bharantam udakam-is none other than the sun, which drinks up 
the ocean's water only to disperse it again in the fonn of fertilizing rain. 

45. To know the sun with the mind means to know its inner secret, namely that it serves as a portal to the 
immortal Light. 

46. The Sanskrit text has madhye, which means "in the middle" (from madhya), here meaning neither the pre
sent moment nor the very earliest time but somewhere in between. 

47. The expression "threefold swan" (trivritam hamsam) is not clear. It could refer to the three aspects of light, 
namely the sun, fire, and lightning. 

48. Svar can also denote "sky." 
49. This could be a reference to the fact that the Vedic seers symbolized the world in the fonn of a she-goat 

(ajd) that mates with the Divine in its pure nature, represented as a billy-goat (aja). Out of their union, all 
things are created. 

50. The words bhogya ("edible," "capable of eating") and bhojana ("food") can also be translated as "capable 
of enjoyment" and "enjoyment" respectively. 

5 1 .  The word ghnanti means literally "slay" but is here trans1ated as "consume." 
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52. The word bdla means "child," and has been translated thus by some. However, it can also be an alternative 
spelling for vala meaning "hair," which makes more sense in the present context. 

53. The meaning of this verse is obscure. 
54. This verse is found verbatim in the Shvetiishvatara-Upanishad (4.3), which has incorporated many of the 

ideas found in this Vedic hymn. 
55. The Sanskrit original has the genitive plural ushasah "of dawns." 
56. The name Avi is derived from the root av meaning "to favor," though the word avi stands for "sheep." 
57. Some translators have "green," but see footnote 37. 
58. The verb forms used in the first half of this verse make it impossible to determine the intended subject. The 

present translation understands the phrase "does not abandon" (na jiihati) as "one cannot abandon," and 
"does not see" (na pashyati) as "one does not see." 

59. The phrase yathiiyatham, here rendered as "as it is," appears to be an early form of yathiibhutam. The words 
of the Divine are sacred and truth-bearing, as are the words of those who know the Divine. This notion 
underlies the entire Vedic revelation. 

60. This is another difficult verse. The "Flower of the Waters" (apam pushpam) seems to refer to the hidden 
creative principle or essence of existence. Here the word miiyii does not yet have the later meaning of "illu
sion," as in' Shankara's school of Vedanta, rather it is creative magical power. 

6 1 .  Matarishvan i s  India's Prometheus� His name means literally "He who lies in the mother," that is, in 
Nature-a reference to the fact that the sun rises out of the oceans, corresponding to fire lying hidden in 
wood until it is kindled through friction. In the Post-Vedic Era, Matarishvan is another name for the God 
of Wind, and this also appears to be so in the Vedic period. Translated into esoteric terms, he is the breath, 
which works upon the body and mind so as to bring forth the inner light. 

62. The "purifier" is presumably the wind, which entered the golden flames, fanning them into a con.flagration. 
63. The word aja ("unborn") also can mean "goat." One translator has characterized this verse as "utterly 

obscure," but this is not really the case. It is through the Vedic chants that the worshipers attain the heav
enly realm, the abode of the Gods. But beyond Heaven is the ultimate Reality, here described as 1,1nborn. 

64. This has been called the earliest clear mention of the atman as the ultimate spiritual principle. 
65. The materials on the Vratyas consist of fragments written in archaic\5anskrit and of scattered references in 

the works of ancient writers who had a vested interest in being critical of these brotherhoods. Little won
der that most scholars have shied away from studying them. The only really comprehensive study is that by 
the German Yoga researcher Jakob Wilhelm Hauer. See J. W. Hauer, Der Vratya, vol. 1 :  Die Vriityas als 
nichtbrahmanische Kultgenossenschaften arischer Herkunft (Stuttgart, Germany: Kohlhammer Verlag, 
1927). The announced second volume was never published. For a more recent illuminating discussion, see 
Jan Heesterman, "Vratya and Sacrifice," Indo-Iranian Journal, vol. 6 ( 1 962), pp. 3-37, and David Gordon 
White, Myths of the Dog-Man (Chicago and London: University of Chicago Press, 1 991  ). The latter 
explores the fascinating relationship between the Vratyas and dogs. "Symbolically, the dog is the animal 
pivot of the human universe, lurking at the threshold between wildness and domestication and all of the 
valances that these two ideal poles of experience hold. There is much of man in his dogs, much of the dog 
in us, and behind this, m�ch of the wolf in both the dog and man. And, there is some of the Dog-Man in 
god" (White, p. 15). The Vratyas, who frequented the forests, were part of the Vedic counterculture and as 
such were figures of liminality. 

66. The Vratyas' connection with the Sama-Veda was shown by J. W. Hauer, and they also appear to have been 
connected with the recitation of epic sagas, the "Fifth Veda," some of whose materials are to be found in 
the Purana literature. 

67. For a treatment of the magical teachings of the Atharva-Veda, see M. Stutley, Ancient Indian Magic and 
Folklore: An Introduction (B'oulder, Colo. : Great Eastern Book Co., 1980). 

Chapter 5: The Whispered Wisdom of the Early Upanishads 

1 .  Written pranagnihotra. The notion of many scholars that this sacrifice was performed primarily by 
renouncers is not borne out by the available evidence, as was made clear by the Dutch indologist H. W. 
Bodewitz in his book Jaiminiya Brahmana 1,1-65: Translatidn and Commentary, With a Study of Agnihotra 
and Praniignihotra (Leiden, Holland: E. J. Brill, 1973). 
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2. For the most comprehensive but in many ways antiquated English rendering of the Upanishads, see P. 
Deussen, Sixty Upanishads of the Veda, translated from the German by V. M. Bedekar and G. B.  Palsule 
(Delhi: Motilal Banarsidass, 1 980), 2 vols. The German original was first published in 1 897. See also R. E. 
Hume, The Thirteen Principal Upanishads (London: Oxford University Press, 1 958), and S. 
Radhakrishnan, The Principal Upanisads (London: George Allen & Unwin/New York: Humanities Press, 
1953), which includes the Sanskrit text of thirteen Upanishads. Conventional scholarship places the oldest 
Upanishads around 700--600 B.C.E., but this date is misleading in light of the recent chronological consid
erations, which oblige us to push the date of the earliest Brahmanas back to well before 1 500 B.C.E. Since 
the style and contents of the oldest Upanishads is reasonably continuous with the Brahmanas, we ought not 
postulate too big a gap between these two literary genres. Moreover, some of the teachers mentioned in the 
Brdhmanas also figure in the Upanishads. Thus, the Brihad-Aranyaka-Upanishad (e.g., 6.5 . lff.) lists fifty
two teachers by name, including the famous sage Yajnavalkya. Since he was intimately linked with the 
teachings of the Shata-Patha-Brahmana, which can be tentatively placed around 1500 B.C.E., we have a 
helpful chronological marker. Yajnavalkya was thirty-eight generations removed from Pautimashya, the last 
teacher mentioned in the text. This translates into roughly 760 years. Thus, the last recorded transmission 
of the Brihad-Aranyaka-Upanishad can be assigned to about 700 B.C.E., though its nucleus goes back to 
before the Bharata war. In other words, the teachings of this Upanishad belong to the period between 1 500 
and 700 B.C.E. The age of the other early Upanishads cannot be significantly different. 

3 .  On Eco-Yoga, see Henryk Skolimowski, Dancing Shiva in the Ecological Age (New Delhi: Clarion Books, 
1 99 1 )  and The Participatory Mind: A New Theory of Knowledge and of the Universe (London: 
Arkana/Penguin Books, 1994), as well as G. Feuerstein, "Yoga and Ecology," Quarterly Journal of the 
Indian Academy of Yoga, vol. 3, no. 4 ( 1983), pp. 161-172. 

4. The phrase shloka-krit ("shloka maker") is ambiguous. Shloka can refer to a stanza, sound in general, or 
fame. It is derived from the verbal root shru ("to hear"). I chose to render it here as "poetry." The underly
ing idea is that the sage, in the condition of ecstatic identification with the transcendental Self, acknowl
edges that Self or ultimate Being as the source of his poetic exuberance. 

5. Elsewhere brahmti-loka can also stand for the "realm of Brahma," tfie Creator. 
6. See J. W. Hauer, Der Yoga: Ein indischer Weg zum Selbst (Stuttgart: Kohlhammer Verlag, 1958), p. 144. 
7.  The term adhydtman means "relative to the self," here translated as the "deep Self," because it  is  the tran

scendental Self that is intended. 

Chapter 6: Jaina Yoga: The Teachings of the Victorious Ford-Makers 

I .  Written Acdrdngasutra, from dcdra ("conduct"), anga ("limb" or "constituent"), and sutra ("aphorism"). 
2. According to Jaina sources, Rishabha lived for no fewer than 8.4 million years. It is possible that he was a 

historical personage who, to be sure, enjoyed a more ordinary span of life, though nothing is known about 
him apart from the later legends. It is especially noteworthy that a Rishabha is mentioned in the Vratya book 
of the Atharva-Veda (book 15). The Rig-Vedic references to Rishabha are VI. 16.47; VI.28.8; X.9 1 . 14; 
X. 1 66. l .  

3. Jainism, however, still does not receive the scholarly attention it deserves, and also followers of this age
old tradition in Western countries lack adequate resources for studying their own scriptures. But see the 
excellent introductory work by P. Dundas, rhe Jains (London/New York: Routledge, 1 992); and the works 
by A. K. Chatterjee, A Comprehensive History of Jainism, vol. l (Calcutta, 1 978), vol. 2 (Calcutta, 1984); 
E. Fischer and J. Jain, Jaina Iconography (Leiden, Netherlands: E. J. Brill, 1 978), 2 vols.; and R. Williams, 
Jaina Yoga: A Survey of the Medieval Shravakacaras (London: Oxford University Press, 1 963). 

4. Written Tattvdrthddhigamasutra or Tattviirthasutra. 
5. Written Shatkhandiigama. 
6. K. Jaspers, Way to Wisdom: An Introduction to Philosophy (New Haven, Conn./ London: Yale University 

Press, 1 954), p. 96. 
7. This Haribhadra must be distinguished · from the polymath Haribhadra Virahankha who lived in the 

fifth/sixth century and is credited with the authorship of mor'! than one thousand texts. 
8. Written mahdtman. 
9. Written Jndndrnava. 

578 



NOTES � 

Chapter 7:  Yoga in Buddhism 

I .  V. A .  Smith, The Oxford History of India (London: Ox.ford University Press, 1 970), p. 76. 
2. C. Humphreys, Buddhism (Harmondsworth, England: Penguin Books, 1 95), p. 27.
3. The honorific title siddhtirtha is composed of siddha ("accomplished") and artha ("object"), thus denoting

a person who has accomplished his or her goals. This name was made famous in Western circles through
Herman Hesse's novel Siddhartha ( 195 1 ). 

4. On the thirty-two marks of a Buddha, see A. Getty, The Gods of Northern Buddhism: Their History and
Iconography (New York: Dover Publications, 1 988), p. 190.

5. Bhikshu Sangharakshita, A Survey of Buddhism (Boulder, Colo. : Shambhala; London: Windhorse, 1 980),
p. 83.

6. In Mahayana Buddhism, primal ignorance (avidya) rather than desire is considered to be the cause of suf
fering. Both psychological forces, however, work together to create the experience of duhkha.

7. H.-W. Schumann, Buddhism: An Outline of Its Teachings and Schools. Translated by G. Feuerstein
(London: Rider, 1 973), p. 65. 

8. Written lokottaramagga; in Sanskrit lokottaramarga.
9. The Sanskrit word samyak, meaning "right" or "perfect," becomes samyag before a soft consonant or vowel.
10. Written in Sanskrit akashtinantayatana. 
1 1 . Written in Sanskrit vijnananantayatana. 
1 2. Written in Sanskrit akimcanyayatana. 
1 3. Written in Sanskrit naivasamjnasamjruiyatana. 
14. L. Hix.on, Mother of the Buddhas: Meditation on the Prajnaparamita Sutra (Wheaton, Ill.: Quest Books, 

1 993), p. 6. 
15 .  E.  Conze, Buddhist Thought in India (London, Allen & Unwin, 1 962), p.  200. 
1 6. E. Conze, Thirty Years of Buddhist Studies: Selected Essays (Ox.ford: Bruno Cassirer, 1 967), p. 1 48. 
1 7. The term tathtigata means literally "thus gone" and refers to a fully awakene� being, or buddha, who has 

realized "suchness" (tathtita). 
18 .  Generally written Bodhicaryavatara. For a good English rendering, see M. L.  Matics, Entering the Path of 

Enlightenment: The Bodhicaryavatara of the Buddhist Poet Santideva (London: Allep & Un win, 1 97 1  ), pp. 
1 53-1 55. 

1 9. Some scholars think that there have been two Nagarjunas. One is the philosopher-adept (c. 1 50 C.E.), the
other is the alchemist-adept (assigned to c. 700 c.E.). The Tibetans believe that the philosopher-adept of the
Madhyamika school also knew alchemy and was able to prolong his life indefinitely. The fact is, there have 
been a number of spiritual authorities in the common era bearing this name. See D. G. White, The 
Alchemical Body: Siddha Traditions in Medieval India (Chicago and London: The University of Chicago 
Pres., 1 996), pp. 66--77, for a summary of the scholarly debate on this issue and his own reasonable pro
posal, which involves three Nagarjunas: the philosopher-adept, the alchemist-adept who was a disciple of 
the famous siddha Saraha (early seventh century c.E.), and the medical adept who composed the Yoga
Shataka (ninth century C.E.). 

20. Written paramartha. 
2 1 .  The six. gatis or forms of birth are deities, anti-deities (asura), humans, animals, ghosts (preta), and 

denizens of hell. 
22. There is a nice word play here: The awakened being is released from the bonds (bandhana) of imagination

but continues to be a friend (bandhava) of the world. 
23. Written bhutartha. 
24. Written Ekaksharisutra. 
25. See A, Govinda, Foundations of Tibetan Mysticism (London: Rider, 1 969).
26. See P. C. Bagchi, Dohakosha, part l (Calcutta: Calcutta Sanskrit Serie� 1 938).
27. The Tibetan word for dakini is khandroma, meaning "sky dancer," which is a reference to the illusory dance

of awareness in the physical realm.
28. C. Humphreys, op. cit., p. 1 79.
29. E. Conze, Thirty Years of Buddhist Studies: Selected Essays (Ox.ford: Cassirer, 1 967), p. 29. 
30. Translated from the Tibetan by H. V. Guenther, The Royal Song of Saraha: A Study in the History of 

Buddhist Thought (Berkeley, Calif.: Sharnbhala, 1 973), pp. 1 4-38.
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3 1 .  See A .  Bharati, The Tantric Tradition (London: Rider, 1970), p. 20. 
32. G. Tucci, The Theory and Practice of the Mandala (London: Rider, 1 961 ), p. 25.
33. J. Blofeld, The Tantric Mysticism of Tibet (New York: Dutton, 1970), p. 33.
34. The Tibetan word ganden (also spelled gaden) corresponds to the Sanskrit term tushita ("delightful"),

which is the name of Maitreya 's transcendental paradise.
35. For Tsongkhapa's masterful commentary on Naropa's six yogic methods, see the translation by G. H.

Mullin, Tsongkhapa's Six Yogas of Naropa (Ithaca, N. Y. : Snow Lion Publications, 1 996); see also Mullin 's
Readings on the Six Yogas of Naropa (Ithaca, N.Y.: Snow Lion Publications, 1997), which contains his
English renderings of short Tibetan texts on Naropa 's six Yogas, including Naropa 's "Vajra Verses of the 
Whispered Tradition." This text actually mentions not six but ten methods. 

36. J. Blofeld, op. cit., p. 234.

Chapter 8: The Flowering of Yoga 

I .  The expression "deep Self' for adhyatman refers to the core of the human being, the ultimate essence that 
is pure consciousness and bliss. 

2. The two Upanishads dedicated to Rama may be assigned to circa 300 B.C.E., which also appears to be the 
date of the Jabdla-Upanishad belonging to the tradition of renunciation (samnyasa). See J. F. Sprockhoff, 
Samnyasa: Quellenstudien zur Askese im Hinduismus (Wiesbaden, Germany: Kommissionsverlag Franz 
Steiner, 1976). 

3. See P. Richman, "Introduction: The Diversity of the Ramayana Tradition," in P. Richman, ed., Many 
Ramayanas: The Diversity of a Narrative Tradition in South Asia (B�rkeley, Calif. : University of California 
Press, 1 99 1 ), p. 3. 

4. The name Hanumat or Hanfimat means "He who possesses [strong] jaws."
5.  For a discussion of the symbolism of the number " 1 8," which plays a significant role in the Mahiibhiirata, 

see G. Feuerstein, The Bhagavad-Gita: Its Philosophy and Cultural Setting (Wheaton, Ill.: Quest Books, 
1983), p. 64. 

6. See R. Garbe, Introduction to the Bhagavadgita, translated by D. Mackichan (Bombay: The University of 
Bombay, 19 18), and R. Otto, The Original Gita, translated by J. E. Turner (London: George Allen and 
Unwin, 1939). 

7. See P. Sinha, The Gita as It Was: Rediscovering the Original Bhagavadgita (La Salle, Ill.: Open Court, 
1987). 

8. See K. N. Upadhyaya, Early Buddhism and the Bhagavadgita (Delhi: Motilal Banarsidass, 197 1 ). 
9. M. K. Gandhi, Young India (Delhi, 1925), pp. 1078-1079. The immense popularity of the Gita is reflected in

the numerous commentaries on it that have been composed in Sanskrit and the vernacular languages. The old
est available and most authoritative commentary is by Shankara, the leading proponent of Hindu non
dualism. Other well-known expositions of the Gita's teachings are by Ramanuja, the famous teacher of qual
ified nondualism, by the dualist Madhva, who composed the Gita-Bhiishya and the Gita-Tatparya, and by the 
celebrated adept-poet Jnanadeva, whose Jnaneshvarf must be counted among the most. beautiful poetic cre
ations of India. In modem times, illuminating commentaries were composed by the Bengali philosopher-yo gin 
Sri Aurobindo and the philosopher and sometime-president of India Sarvepalli Radhalcrishnan. 

10. J. W. Hauer in Hibbert Journal (April 1940), p. 341 .  
1 1 . Swami Prabhavananda and C. Isherwood, The Song of God: Bhagavad-Gita (London: Phoenix House, 

1947), p. 1 8. 
1 2. The epithet Dhanamjaya means "Conqueror of wealth," from dhana ("wealth") and jaya ("conquest"). 

"Wealth" here stands both for the kingdom over which the Bharata war was fought and spiritual riches. 
1 3. G. Feuerstein, The Bhagavad-Gita: Its Philosophy and Cultural Setting (Wheaton, Ill.: Quest Books, 1 983), 

p. 1 62.
14. The deities mentioned in this stanza all stem from the Vedic era. 
1 5. The word anjali signifies the gesture of folded hands raised to the heart or forehead. 
16. The Rudras, etc., are Vedic deities.
17. The epithet Savyasacin means "He who is skilled with the left hand," that is, "He who is ambidexterous."
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1 8. The Rakshasas are demonic beings. 
19. The deities named hail from the Vedic era. Shashanka ("Hare-marked") is one of the names of the lunar deity. 
20. The epithet Janardana means "Harasser of people" and is equivalent to the English word "hero." 
2 1 .  The epithet Paramtapa means "He who vexes the enemy" and i s  a synonym of Janardana. 
22. Written bhUtatman. This concept stands for the Self as residing in the bhutas, that is the finite "beings" and 

material "elements." This expression can also be found in the Maitrayaniya-Upanishad (3.2f.). 
23. The three gunas--sattva, rajas, and tamas-are the fundamental qualities or forces of Nature (prakriti), 

which underlie not only the material universe (and thus the human body, including the senses) but also the 
mind and mental phenomena. 

24. Written akritatman. 
25. Written Maitrayaniyopanishad. 
26. As the German Yoga researcher Jakob Wilhelm Hauer observed, Paul Deussen 's notion that the 

Maitrayaniya-Upanishad contains deliberate archaisms is unproven. See J. W. Hauer, Der Yoga (Stuttgart: 
Kohlhammer Verlag, 1 958), p. I 00, where he assigns this text to the early Buddhist era. On the basis of this 
Upanishad's grammatical peculiarities, Max Miiller placed it prior to the grammarian Panini, who is usu
ally assigned to the fifth century B.C.E. or somewhat later. See M. Millier, Sacred Books of the East, vol. 1 5  
(Oxford: Oxford University Press, 1 900), p. 6 .  See J .  A .  B .  van Buitenen, The Maitrayaniya Upanisad ( 's
Gravenhage: Mouton de Gruyter, 1 9�2). 

27. For a translation of the Maitreya-Upanishad, see P. Olivelle, Samnyasa Upanisads: Hindu Scriptures on 
Asceticism and Renunciation (New York 

·
and Oxford: Oxford University Press, 1 992), pp. 1 58-1 69. 

28. Some scholars regard the Mandukya-Upanishad (written Mandukyopanishad) as a fairly recent creation 
that may have been authored by Gaudapada himself. But there is no good reason for this assumption. 

29. The complete mantra runs: Om bhUr bhuvah svah tat savitur varenyam bhargo devasya dhimahi dhiyo yo 
nah procodayad apo jyoti-raso'mritam. The recitation of this mantric utterance while retaining the breath 
is reckoned as one retention (kumbhaka). 

PART THREE: CLASSICAL YOGA 

Chapter 9: The History and Literature of Patanjala-Yoga 

I .  C. Chapple and Yogi Ananda Viraj (E_ P . .  Kelly, Jr.), The Yoga Sutras of Patafzjali: An Analysis of the 
Sanskrit with Accompanying English Translation (Delhi: Sri Satguru Publications, 1 990), p. 1 5. 

2. See S. N. Tandon, A Re-Appraisal of Patanjali's Yoga-Sutras in the Light of the Buddha's Teaching 
(lgatpuri, India: Vipassana Research Institute, 1 995). 

3. For a scholarly discussion of the relationship between Patanjali the Yoga adept and the grammarian, see S. 
Dasgupta, A History of Indian Philosophy (Delhi: Motilal Banarsidass, 1 975), vol. l ,  p. 23�233. See also 
J. H. Woods, The Yoga-System of Patafzjali (Delhi: Motilal Banarsidass, 3d ed. 1 966), pp. xiii-xvii. 

4. See A. Weber, The History of Indian Literature (London: Kegan Paul, Trench, Trilbner & Co., 4th ed., 
1 904), p. 223n. Weber also mentions that Patanjali is sometimes said to have been one of the Buddha's for
mer incarnations. 

5.  S. Dasgupta, A History of Indian Philosophy (Delhi: Motilal Banarsidass, 1 975), vol. I ,  p. 62. 
6. See G. Feuerstein, The Yoga-Sutra: An Exercis,e in the Methodology of Textual Analysis (New Delhi: 

Arnold-Heinemann, 1 979). 
7. In discussing the date of the Yoga-Bhtlshya, J. H. Woods, op. cit., p. xxi, pointed out a reference to this text 

in Magha's Shishupalavadha (4.55), which would fix the upper limit for the Bhtlshya's composition. He 
then, however, commits the error of stating that "the Comment cannot be earlier than A.O. 650," whereas 
he should have written "cannot be later than." Fa�ling prey to his own misstatement, Woods then reaches 
the conclusion, "Accordingly the date of the Bhisya would be somewhere between about A.O. 650 and 
about A.O. 850," which is patently wrong. Scholars continue to be misled by this pronouncement. 

8. T. Leggett, The Complete Commentary by Sankara on the Yoga Sutras: A Full Translation of the Newly 
Discovered Text (London and New York: Kegan Paul International, 1 990), p. 39. See also P. Hacker, 
"Sankara the Yogin und Sankara der Advaitin: Einige Beobachtungen," Beitriige zur Geistesgeschichte 
lndiens: Festschriftfur E. Frauwallner (Vienna, 1 968), pp. 1 1 9-148. 
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9. T. S. Rukmani, "The Problem of the Authorship of the Yogasutrabhlisyavivaranam," Journal of Indian 
Philosophy, vol. 20 ( 1 992), p. 422. 

1 0. Written Sutrarthabodhinf. 
1 1 .  U. Arya, Yoga-Sutras of Patafljali, vol. 1 :  Samadhi-Pada (Honesdale, Penn. :  Himalayan International In

stitute, 1 986), p. 10. This work by Pandit Usharbudh Arya (now Swami Vedabharati) is the single most in
depth commentary on Patanjali's work, but unfortunately only the author's exegesis of the first chapter of 
the Yoga-Sutra has thus far been published. 

1 2. M. MUiier, The Six Systems of Indian Philosophy (London: Longmans, Green and Co., repr. 19 16), p. 450. 
1 3. T. S. Rukmani, Yogavarttika of Vijflanabhiksu, vol. 1 :  Samadhipada (New Delhi: Munshiram Manoharlal, 

1 98 1 ), p. 5. 
14. Written PainRalopanishad. 

Chapter 1 0: The Philosophy and Practice of Patanjala-Yoga 

1 .  A .  Govinda, The Psychological Attitude in Early Buddhist Philosophy (London: Rider, 1969), p. 35. 
2. Swami Ajaya, Yoga Psychology: A Practical Guide to Meditation (Honesdale, Penn.: Himalayan Inter

national Institute, 1 978), p. 73. 
3. G. Krishna, The Dawn of a Science (New Delhi: Kundalini Research and Publication Trust, 1978), p. 223. 
4. See C. Tart, Waking Up: Overcoming the Obstacles to Human Potential (Boston, Mass.: New Science 

Library, 1 987). 
5 .  J. H. Clark, A Map of Mental States (London: Routledge & Kegan Paul, 1983), p. 29. 
6. See H. Jacobs, Western .Psycho-Therapy and Hindu Sadhana: A Contribution to Comparative Studies in 

Psychology and Metaphysics (London: George Allen & Unwin, 1 961 ), for a trenchant critique of C. G. 
Jung's position. 

7. M. Eliade, Yoga: Immortality and Freedom (Princeton, N.J. :  Princeton University Press, 1970), p. 39. 
8. The British Yoga researcher Ian Whicher, however, has suggested that we ought to understand Patanjali's 

dualism not in ontological but merely in epistemological terms. If correct, this would permit us to associ
ate the ideal of living liberation with Classical Yoga. See I. Whicher, "Implications for an Embodied 
Freedom in Patanjali's Yoga," a paper presented at the Conference on Yoga held at Loyola Marymount 
University in Los Angeles, California, March 15,  1997. See also C. Chapple, "The Unseen Seer and the 
Field: Consciousness in Samlchya and Yoga,'; in R. K. C. Forman, ed., The Problem of Pure Consciousness: 
Mysticism and Philosophy (New York and Oxford: Oxford University Press, 1990), pp. 53-70, and C. 
Chapple, "Citta-vrtti and Reality in the Yoga Sfitra,'' in C. Chapple, ed., Samkhya-Yoga: Proceedings of the 
IASWR [Institute for Advanced Studies of World Religions] Conference, 1981, p. 1 1 2, where he character
izes my position in the words "the only good sage is a dead one." While I continue to lean toward an onto
logical (dualist) interpretation of Patanjali's metaphysics, I would like to modify Chapple's paraphrase of 
my position to read "only a dead sage is perfect." Goodness does not enter the equation, because Patanjali 
clearly states that the fully realized yogin transcends the categories of good and evil. 

PART FOUR: POST-CLASSICAL YOGA 

1.  Written Shivastotravali. 

Chapter 1 1 :  The Nondualist Approach to God Among the Shiva Worshipers 

1 .  Translated by C. R. Bailly in her book Shaiva Devotional Songs of Kashmir: A Translation and Study of 
Utpa/adeva's Shivastotravali (New York: SUNY Press, 1987), p. 18. 

2. See D. Hartsuiker, Sadhus: India's Mystic Holy Men (Rochester, Vt.: Inner Traditions International, 1993). 
3. Written Pancarthabh/Jshya. 
4. This type of Yoga is to be distinguished from the Pishupata Yoga schools mentioned in the Purdnas, which 

follow Patanjali's definition: "Yoga is the restrictfon of the fluctuations of consciousness." Kaundinya, for 
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instance, explicitly rejects the dualist metaphysics and methodology of both Samkhya and Patanjali's Yoga. 
He emphasizes that liberation is not so much dissociation from everything but association with the Divine. 

5. The name Kalamukha is derived from kala ("time") and amukha ("facing"). 
6. Robert E. Svoboda, Aghora: At the left Hand of God (Albuquerque, N. M.: Brotherhood of Life, 1 986), p. 36. 
7. Ibid., p. 22. 
8. The translation is by A. K. Ramanujan, Speaking of Siva (Harrnondsworth, England: Penguin Books, 1973), 

p. 28. The spelling of words has been slightly amended. 
9. Upagama is derived from upa ("secondary") and agama. For a discussion of the Agamic literature, see M. 

S. G. Dyczkowski, The Canon of the Saivagama and the KubjikQ Tantras of the Western Kaula Tradition 
(Albany, N.Y. :  SUNY Press, 1988). 

IO. The names of Shiva's five faces, which are first mentioned in the Mahcl-Narayana-Upanishad (written 
Mahclnarayanopanishad), are associated with mantras that must be pronounced in a low voice. 

1 1 .  Written Tantraloka. 
12. Paraphrase of a rendering by K. C. Pandey, Abhinavagupta: An Historical and Philosophical Study 

(Varanasi, India: Chaukhamba Amarabharati Prakashan, 1 963), p. 2 1 .  
13. Kala is a very important term in Shaivism, Shaktism, and Tantrism. It often refers to the sixteen phases of 

the moon, the sixteenth being deemed most auspicious. 
14. The words kala and kala both derive from the verbal root kal meaning "to impel." 
15.  For a treatment of the twenty-four principles (tattva) of the Samkhya tradition, see Chapter 3. 
16. See J. C. Pearce, The Bond of Power (New York: Dutton, 198 1 ), pp. 30--3 1 .  
17. Technical terms in this section may be in Sanskrit or Tamil. 
18. Translated by V. Dehejia, Slaves of the Lord: The Path of the Tamil Saints (New Delhi: Munshiram 

Manoharlal, 1988), p. 35. 
19. Translated by G. E. Yocum, Hymns to the Dancing Siva (New Delhi, 1982), p. 1 80. 

Chapter 12:  The Vendantic Approach to God Among the Vishnu Worshipers 

I .  For an overview of the Pancaratra tradition's Samhitas, see F. 0. Schrader, Introduction to the Paiicardtra 
and the Ahirbudhnya Samhita (Adyar, India: Adyar Library, 1916). Noteworthy among these sacred 
Vaishnava scriptures are the Ahirbudhnya-, Jayakhya-, Vishnu-, Parama-, and Paushkara-Samhitd, which 
are all untranslated. Useful discussions of their contents, however, are found in S. Dasgupta, A History of 
Indian Philosophy, vol. 3 (Delhi: Motilal Banarsidass, repr. 1 975). 

2. S. Dasgupta, op. cit., vol. 3, pp. 83-84. I have modified the spelling of Sanskrit and Tamil words to make 
them consistent with the simplified transliteration adopted for this volume. 

3. J. M. Sanyal, The Srimad-Bhagvatam of Krishna-Dwaipayana Vyasa (New Delhi: Munshiram Manoharlal, 
1973), p. vi (publisher's note). 

4. Written anildydma. 
5. See T. K. V. Desikachar, The Heart of Yoga: Developing a Personal Practice (Rochester, Vt.: Inner 

Traditions International, 1995). 
6. Sri Anirvan and L. Reymond, To Live Within: Teachings of a Baul (High Burton, England: Coombe Springs 

Press, 1984), p. 252. 
7. See L. Lozowick, Hohm Sahaj Mandir Study Manual: A Handbook for Practitioners of Every Spiritual 

and/or Transformational Path (Prescott, Ariz.: Hohm Press; 1 996), 2 vols. 

Chapter 1 3 :  Yoga and Yogins in the Puranas 

1 .  Written vamshclnucarita. 
2. Written baddhapadmdsana. 
3. These are the different forms of the life force in the body, which are briefly explained in Chapter 1 7. 

Chapter 1 4: The Yogic Idealism of the Yoga-Vasishtha 
I .  The name of the sage has two sh sounds, whereas Vfilmiki's work is correctly spelled Vdsishtha. 

583 



35 THE YOGA TRADITION 

2. In Woods of God-Realization: The Complete Works of Swami Rama Tirtha (Lucknow, India: Rama Tirtha 
Pratisthan, 9th ed., 1 979), vol. 3, p. 295. 

3. The phrase "triple universe" refers to the material dimension, the intermediate psychic dimension, and the 
higher/subtle realms of Nature (prakriti). 

4. This seven-stage model is one of three different ver�ions found in the Yoga-Vasishtha. 
5.  The Sanskrit original has koti-koti-amsha, "3 ten-millionth of a ten-millionth fraction." 

Chapter 1 5 :  God, .Visions, and Power: The Yoga-Upanishads 

I .  Written Tejobindupanishad. 
2. The Yoga-Upanishads (written Yogopanishads) are all available in relatively reliable translations published 

by the Theosophical Society of Adyar, India. Students of Yoga ·are greatly indebted to the Theosophical 
Society for making many Yoga scriptures available through their excellent publications program over the 
years. See T. R. S. Ayyangar, The Yoga Upanisads (Adyar, India: Adyar Library, 1 952). 

3. J.-E. Berendt, Nada Brahma: The World ls Sound----Music and the Landscape of Consciousness (Rochester, 
Vt.: Destiny Books, 1987), p. 76. 

• 4. S. S. Goswami, Layayoga: An Advanced Method of Concentration (London: Routledge & Kegan Paul, 
1980), p. 1 3. 

5. Written Bindupanishads. 
6. See H. Nakamura, Shoki no Vedanta Tetsugaku, vol. I (Tokyo: lwanami Shoten, 195 1 ), pp. 63ff. 
7. Written Muktikopanishad. 
8. The practice of tarka probably refers to the careful evaluation of meditative states, lest the yogin should 

succumb to mere hallucinations. 
9. Written Hamsopanishad. 
IO. Written Brahmavidyopanishad. 
1 1 .  Written Mahtivakyopanishad. 
12. Written Pashupatabrahmopanishad. 
13.  J. M. Cohen and J.-F. Phibbs, The Common Experience (New York: St. Martin's ·Press, 1979), p. 141 .  
14. Written Advayatarakopanishad. 
15 .  Written paramakasha. 
1 6. Written mahiikasha. 
1 7. Written tattvaktlsha. 
1 8. Written suryakasha. 
1 9. Written shodashtinta. The number 16 is widely associated with the moon, whose sixteenth kalti issues· the 

nectar of immortality. 
20. The word unmani is composed of the prefix ud ("up") and the verbal root man ("to think" or "to be con

scious"). It signifies a state of exhilaration or elation, that is, of being out of one's mind, though in a posi
tive sense. It is, however, closely related to unmada ("madness"). 

2 1 .  Written Kshurikopanishad. 
22. The term ucchvasa is composed of ud ("up") and shvasa ("breath"), denoting exhalation. 
23. Written Yogakundalyupanishad. For euphonic reasons, the word kundali, or kundalini, must be changed to 

kundaly, or kundaliny, when it is followed by a word beginning with a vowel, such as upaflishad. 
24. Written Yogattvopanishad. 
25. Written Yogashikhopanishad. 
26. Written shivalaya. 
27. Written Varahopanishad. 
28. Written Shtindilyopanishad. 
29. Written Trishikhibrahmanopanishad. 
30: Written Darshanopanishad. 
3 1 .  Written Yogacudamanyupanishad. The word cudtima.ni {"crest-jewel") js changed to cudamany for the rea

sons stated in note 23. 
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Chapter 16: Yoga in Sikhism 

I .  Translated by Swami Rama, Sukhamani Sahib: Fountain of Eternal Joy (Honesdale, Penn.: Himalayan
International Institute, 1988), p. 162. 

2. Siri Singh Khalsa Yogiji, The Teaching of Yogi Bhajan: A Practical Demonstration of the Power of the 
Spoken Word (New York: Hawthorn Books, ·1977), p. 172. 

3. Ibid., p. 1 84.
4. Ibid., p. 4.

PART FIVE: POWER AND TRANSCENDENCE IN TANTRA 

I .  Written Devyupanishad. 

Chapter 17 :  The Esotericism of Medieval Tantra-Yoga 
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Samnylisa-Upanishads (dealing with renunciation) for his views. This interpretation, however, is based on 
a misunderstanding of Hatha-Yoga, which definitely places considerable emphasis on the inner sound in the 
higher stages of practice, as is obvious from the Hatha-Yoga-Pradipikli. 

10. G. W. Briggs, Gorakhnath and the Kanphlita Yogis (Delhi:  Motilal Banarsidass, repr. 1 973), p. 23. This 
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profession and traditional Yoga. 

15 .  Written paramlitman. 
1 6. The meaning of the phrase dashlidi is unclear because it can be read as either dashli-lidi or dasha-lidi. 

Dasha means "state" or "condition," whereas dasha means "ten." In either case, we do not know what lidi 
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1 7. A. Avalon [J. Woodroffe], The Serpent Power (London: Luzac, 1 9 1 9), p. 269. 
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Hatha-Yoga-Pradfpikli (3.50) for the correct reading. 
32. The Sanskrit text reads wrongly vitanute. 
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34. The compound marfci-jala can mean "chimerical water" or "sparkling water." It captures a yogic experi
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Siddhlinta-Samgraha, by Balabhadra. There is also the seventeenth-century Goraksha-Siddhlinta
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vol. 1 1  ( 1 96 1 -62), p. 409. 

4 1 .  P. C. Divanji, Yoga-Ylijflavalkya: A Treatise on Yoga as Taught by Yogi Yajflavalkya (Bombay, 1 954). 
42. See S. Mayeda, A Thousand Teachings: The Upadesaslihasrf of Sankara (New York: SUNY Press, 1 992), p. 6. 

587 



� THE YOGA TRADITION 

43. See P. V. Kane, History of Dharmastistra, vol. I (Poona: Bhandarkar Oriental Research Institute, 1930), p. 

190. 
44. Other works of the seventeenth century are the Shiva-Yoga-Pradipikti ("Light on Shiva-Yoga") of 

Sadashiva Brahmendra, a Telegu brahmin, and the Yoga-Cinttimani ("Thought-Gem of Yoga") of 
Shivananda. 

45. See K. S. Balasubramanian, Authorities Cited in the Hatha-Sanketa-Candrikti of Sundaradeva, Yoga 
Research Center Studies Series, no. 3 (Lower Lake, Calif.: Yoga Research Center, forthcoming). 

588 



Western scholars have by and large tended to distrust native Indian chronologies (such as the dynastic
lists of the Puronas), seeing in them little more than fanciful constructions of imaginative pundits. 

Some researchers, however, have studied this complicated subject in depth and have found that India's historical 
traditions are far more credible than has generally been assumed. 

For millennia, the Hindus transmitted their sacred knowledge orally, necessitating tremendous feats of 
memory. Even today, there are still brahmins who can flawlessly recite one, two, or even three of the Vedic scrip
tures and some of their commentaries comprising tens of thousands of verses. Others can recite the entire 
Mahabharata epic, which is seven times larger than the Iliad and Odyssey combined. Given this advanced 
mnemonic technology, why would we not also take their lists of kings and seers seriously? Admittedly, the 
Puronas are not counted among the revelatory literature (shruti) and therefore demonstrably have not been trans
mitted as faithfully as the Vedas. However, that the lists of Puranic kings should contain errors and omissions does 
not negate their value as chronicles. 

The following chronology is based on recent research and thinking rather than the highly conservative ideas 
of scholarly textbooks. The academic establishment is only slowly beginning to accept that we must completely 
reconsider the history of ancient India. Needless to say, the present chronological reconstruction is cenainly bold
ly conjectural for the earlier dates, but it has the advantage of giving the native Indian traditions proper weight 
and also taking into account the latest evidence. In panicular, the discovery that the mighty, 1 ,800-mile-long 
Sarasvati River, which once flowed through the heanland of the early Vedic civilization, had run dry by around 
1900 e.c.E. represents a significant chronological marker. It helps us fix antecedent and subsequent cultural devel
opments in a more plausible manner than has hitheno been possible. 

Another potential chronological signpost is the recent identification of underwater ruins in the Gulf of Kutch 
as Dvaraka, the God-man Krishna's royal city. The ruins have been dated c. 1450 e.c.E. If we tentatively assign 
lhe Pandavas to this time and allow a very conservative twenty years per generation, we are now able to construct, 
with the help of these two dates together with the Puranic genealogies (as reconstnkted by F. E. Pargiter), a plau
sible alternative chronology for ancient India. 
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B.C.E. 

250,000 

40,000 

6500 

4000--3000 

4000-2000 

3310 

Earliest known human presence in India. 

Painted rock shelters in Central India. 

Beginnings of the town of Mehrgarh (now in Afghanistan), showing a remarkable cultural con
tinuity with the Indus-Sarasvati civilization and later Hindu culture. By the fifth millennium 
e.c.E., Mehrgarh had grown into a settlement of around 20,000 people (the size of the twenti
eth-century university town of Stanford, California). Carbon dating has yielded dates going 
back to 8000 e.c.E. 

Pre-Harappan phase of the Indus-Sarasvati Civilization, as seen in the developments of such 
sites as Balakot, Amri, and Hakra. 

Period indicated for the Rig-Veda by astronomical data given in the text itself. This can be con
sidered the era during which the core hymns of the Rig-Veda ("Knowledge of Praise") and also 
of the other three Vedic Samhitiis, and possibly also the original Puriina ("Ancient Lore"), were 
composed. 

This must also have been the period of Manu Svayambhuva, the first Manu, as weU as the 
next five Manus, unless we follow conventional scholarship and take these figures as purely 
fictional. Manu is credited with the authorship of the Manu-Smriti, though the extant text is 
placed between 300 e.c.E. and 200 C.E.

Contemporaries of the first Manu were the seven great ,:;eers Marici, Angiras, Atri, Pulaha, 
Kratu, Pulastya, and Vashishtha. Angiras is associated with the Atharva-Veda and is the name 
of later sages as well. 

This is also the era of the first Bhrigu, a fierce sage, who is said to have taken birth again in 
the age of Manu Vaivasvata (see 33 JO e.c.E.). His descendants (known as the Bhargavas) were 
a powerful religious force in Vedic times and were particularly associated with the Athan•a
Veda. 

During this time also lived the original Sage Narada (of whom the Puriinas know seven incar
nations) and Daksha or Kan (the first of two incarnations by that name), whose daughter Sati 
was married to Shiva. 

Period of Manu Vaivasvata, the seventh Manu and the first ruler after the great flood report
ed in some Hindu scriptures, who lived ninety-three generations before the Pandavas. His son 
lkshvaku founded the solar dynasty of Ayodhya, the lineage of North Indian kings to which 
the God-man Rama belonged (see 2050 e.c.E.). Manu 's grandson Candra, son of the sage Atri,
founded the lunar dynasty to which the God-man Krishna belonged. 

This is also the era of the seven great seers Vashishtha, Kashyapa, Atri, Jamadagni, 
Gautama, Vishvamitra, and Bharadvaja. 

3210 Time of the wicked King Vena, who was killed by the power of mantras, and his sage succes
sor Prithu of Ayodhya, who was a great visionary and benign ruler. 

Feb. 18, 3102 Traditional but improbable Hindu date (according to the Puriinas) for the beginning of the dark 
age (kali-yuga), which, according to some pundits, coincides with the end of the great war 
chronicled in the Mahiibhiirata. This is the time of the God-man Krishna and Prince Arjuna. 
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According to Greek sources, Heracles (= Krishna) lived 1 38 generations before Alexander the 
Great (c. 325 B.C.E.), but see 1450 B.C.E. 

Beginnings of the urban centers along the Indus River. These were part of the sprawling lndus
Sarasvati Civil ization, which extended over an area of approximately 300,000 square miles. 
Since the earliest archaeological layers of Mohenjo-Daro are inaccessible because of nearly 
fony feet of groundwater, the date of 2600 e.c.E. usually given for this town can safely be 
pushed back by several centuries. 

Beginning of the Old Kingdom of Egypt. 

The so-called "Harappan phase". of the lndus-Sarasvati Civilization, named after the large town 
of Harappa. During this period there was extensive expon of goods, notably wood, to Sumer 
and other Middle-Eastern cultures. 

Creation of the teachings that subsequently crystallized into the Brahmanas (ritual texts). Their 
approximate chronological sequence is as follows: Panca-Vimsha (also called Tandya- or 
Praudha-Brahmana; Sarasvati and Drishadvati Rivers are still prominent; this text also does 
not yet refer to the united Kuru-Pancalas), Taittirlya (refers to the united Kuru-Pancalas), 
Jaiminiya, Kaushitaki (or Shankhayana), Aitareya, Shata-Patha, and Go-Patha. This is also the 
era of the beginnings of Ayur-Veda (Nonhem India's medical tradition), deriving from teach
ings found in the Atharva-Veda. 

King Sagara, of the solar dynasty, whose 60,000 sons are said to have been killed by Kapila 
(who presumably is not the same sage who is remembered as the originator of the Samkhya tra
dition). 

This is also the era of Pratardana, son of King Divodasa II, who was a sage philosopher cred
ited in the Kaushitaki-Upanishaa (2. 1 4) with advocating the then still novel idea of the "inner 
fire sacrifice" (antara-agni-hotra). Pratardana built upon the earlier sacrificial philosophy of 
Mahidasa and Gargyayana. 

King Bharata of the Pauravas, after whom India is named and to whose lineage belong the 
Pandavas. 

Alternative date of the Bharata war suggested by the sixth-century astronomer Var3.hamihira. 
which, however, seems much too early. 

Sargon, ruler of the city of Agade, whom the British scholar. L. A.  Waddell (erroneously) iden
tified with King Sagara. Sargon apparently had a permanent army of 5,400 soldiers, which 
allowed him to conquer the neighboring city-states one after the other. The Akkadian kingdom 
in tum was conquered by the Babylonians, whose mathematics indicate the formative influence 
of the kind of mathematics expounded in the Shulba-Sutras and which was essentially present 
already in the early Brahmanas. 

King Dasharatha of Ayodhya, the father of �ama, Bharata, Lakshmana, and Shatrughna. 
Dasharatha is mentioned in a Hittite inscription dated c. 1 400 e.c.E. together with Indra, the 
Nasatyas, and the Ashvins, showing that in the intervening two millennia the emperor had beeft 
thoroughly mythologized. Rama, said to have been born at the end of the treta-yuga (tradi
tionally fixed to 867,000 B.C.E.), is the hero of the Ramayana. This "original epic" (adi-ktivya) 
was composed by Valmiki, supposedly a contemporary of Rama and teacher of the famous 
sage Bharadvaja, though the extant Sanskrit version is far more recent (possibly 300 e.c.E�). 
Rama's reign was a golden age for the ancient kingdom of Ayodhya in the north of India. His 
wife Sita was abducted by Ravana, the demonic ruler of Sri Lanka (formerly Ceylon). With 
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1970 

1900 

1590 

1550 

1500-1200 

1500-SOO 

1450 

592 

the help of the wise monkey-headed demigod Hanumat, he succeeded in rescuing Sita, who 
embodies the principle of fidelity. The Vedic people are known to have been experienced sea
farers, and crossing the ocean to the island of Sri Lanka would not have been difficult for them. 

Sage Rishyashringa, son-in-law of Dasharatha, who restored fertility to the emperor's three 
wives. 

Sage Vimadeva, friend of Vashishtha, who composed the hymns of the fourth mandala 
("cycle") of the Rig-Veda. The Ramayana knows him as the priest of Dasharatha. 

King Sudis (or Sudasa), famous for the Battle of the Ten Kings mentioned in the Rig-Veda and 
for his patronage of the great sages Vashishtha and Vishvamitra (composer of the hymns in 
the third mandala of the Rig-Veda). There have been many other Vashishthas and Vishvamitras 
in earlier and later times. 

Sage Kavasha, who is mentioned in the Rig-Veda (7 . 1 8. 1 2) as having drowned in the waters of 
the Parushni River. 

At this point, the mighty Sarasvati River, whose fertile banks were once the central home of the 
lndus-Sarasvati civilization, no longer runs to the Arabian Sea but has virtually dried up. Today 
the Sarasvati is only a small river, called Ghaggar. Since the Rig-Veda still remembers the 
Sarasvati as an ocean-going river, many of its hymns must have been composed in the third mil
lennium and perhaps earlier still. 

Tura Kivasheya ( 1 590 e.c.E.), a remote descendant of Sage Kavasha, who is mentioned in the 
Brihad-Aranyaka-Upanishad (6.5.4) as the first guru of the teaching lineage behind this scrip- .
ture. 

The last hymns of the Rig-Veda were composed by Devipi (elder brother of King Shantanu, 
Bhishma's father), who renounced the world at an early age. 

This is usually considered to be the period of the (now refuted) invasion of the Sanskrit-speak
ing lndo-Aryan tribes from the Russian steppes. The strong evidence against this nineteenth
century assumption is discussed in the book Jn Search of the Cradle of Civilization by Georg 
Feuerstein, Subhash Kak, and David Frawley. The Indo-Europeans appear to have settled on 
the Indian subcontinent long before then and can be associated already with the town of 
Mehrgarh (see 6500 B.C.E.). 

The "dark age" according to conventional historians such as Vincent A. Smith (The Oxford 
History of lndia)-a notion that is profoundly challenged by the available evidence gathered in 
the present chronology. 

The five Pindava princes, sons of King Dhritarishtra and cousins of the Kaurava princes
the two contending parties in the great Bharata war. 

This is the approximate date of the submerged archaeological site of Dviraki in Gujarat, which 
has been identified by some archaeologists as the h.ometown of the God-man Krishna. 
Curiously, the date of 1 450 B.C.E. coincides with a major natural catastrophe in the 
Mediterranean that annihilated the �inoan civilization. 

According to Puranic tradition, Kushasthali was the name of the island on which King Revata 
(3250 e.c.E.), the great grandson of Manu Vaivasvata, built the first city, or the first fort, accord
ing to some accounts, in that area. After a short span of time, Revata 's city became submerged 
under the waters of the Gulf of Kutch in the Arabian Sea. Much later, Krishna built Dviraka, 
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though his city met with the same fate, apparently shortly after the God-man's death. If the 
identification of the underwater ruins as Dvaraka is correct, we also have a date for the eigh
teen-day war chronicled in the Mahlibhlirata. It was fought between the Kurus and the 
Pandavas and their respective allies. The great hero of the Pandavas was Prince Arjuna, the 
disciple of Krishna. Their dialogue just before the first battle was fought forrns the Bhagavad
Gitci ("Lord's Song"), which, however, is most likely a later creation (see 500 B.C.E.). 

Sage Vyasa, who "arranges" the four Vedic Samhitcis-Rig-Veda, Scima-Veda, Yajur-Veda, and 
Atharva-Veda-as well as composes the Jaya (the original version of the Mahabharata) and 
collects the oldest Purcina or Purcinas. 

Sage Uddhava, minister and friend of Krishna to whom the Uddhava-Gitci embedded in the 
Bhagavata-Purcina is (wrongly) attributed. 

King Parikshit II, Arjuna's grandson, who had to confront the social chaos in the aftermath of 
the Bharata war. 

Sage Uddalaka, teacher of the famous Yajnavalkya Vajasaneya, who had fifteen main disci
ples, including his own son Shvetaketu (whose instruction is recorded in the Chandogya
Upanishad), Khagodara (father of Ashtavakra), Asuri (who might be the same as the disciple 
of the sage Kapila mentioned in the Mahabharata), and the fabul9usly wealthy King Janaka 
of Videha. Yajnavalkya's teachings are recorded in the Shata-Patha-Brcihmana, and some of 
them are also preserved in the Brihad-Aranyaka-Upanishud. 

Tittiri (a great authority on the Yajur-Veda) and Pippalada, compiler of the Atharva-Veda and 
teacher of Ashvalayana, composer of the Rig-Veda-Prcitishcikya. 

Shaunaka, a great priestly authority and a teacher of Ashvatayana. 

King Janamejaya III of the Kuru-Pauravas, son of Parikshit II, who is remembered for hav
ing sponsored a large-scale horse sacrifice (ashva-medha). 

Sage Ashtavakra, who is mentioned in the Mahabharata and who is also (wrongly) credited 
with the authorship of the Ashtavakra-Gita, a work on Vedanta. 

This is also the approximate date of the core of astronomer Lagadha 's Vedcinga-Jyotisha, as 
suggested by astronomical data given in the text itself. This work was subsequently modified 
through additions and rewriting. 

Pancashikha, a disciple of Sage Asuri, who may be the same as the early authority on Simkhya. 
If so, this would also be the era of Kapila, the reputed founder of the Samkhya tradition. 

Yaska, author of the NiFukta, a commentary on the Vedas. 

Beginning of the so-called "second urbanization" along the Ganges (Ganga) River. Also, prob
able beginning of Vaishnavism (centered on the worship of the Divine in the form of Vishnu). 

Possible date of the Shvetashvatara-Upanishad, which is a Shaiva scripture introducing the 
ideal of devotion (bhakti), and the Katha-Upanishad, which defines Yoga as the "holding of the 
senses." These two texts are usually placed around 500--300 B.C.E. 

Vardhamana Mahavira, founder of historical Jainism, who is said to be the twenty-fourth "ford
maker" (tirthankara). Like Hinduism and Buddhism, Jainism is concerned with the spiritual lib
eration of the individual. The works of earlier teachers of Jainism, the Pun1as, have been lost. 
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Pautimashiputra, the last authority mentioned in the teaching lineage of the Brihad-Aranya
ka-Upanishad, the oldest of the extant Upanishads (spanning over fifty teacher generations 
amounting to c. 1000 years). 

Siddhartha Gautama, of the Shakya clan of what is now Nepal, founder of Buddhism, who 
attained enlightenment in his thiny-fifth year. He is known to have studied with two teachers, 
Arada Kalapa and Rudraka Ramaputra, who probably taught him a form of Yoga. He was 
fond of meditation and very skilled in it. This also is the time of Ajita Keshakambalin, whose 
materialist philosophy was criticized by the Buddha. 

Approximate binh date of Goshala Maskariputra (died c. 487 e.c.E.), the founder of the 
Ajivika sect of naked ascetics, which was criticized by the Buddha for some of its doctrines 
(notably its fatalism). 

Conventional date for the grammarian Panini, who composed the Ashtadhyayi, a grammatical 
textbook that served nineteenth-century Western philologists as a model for their own gram
matical theories. Native Indian tradition places him much earlier. 

Conventional date for Kanada, author of the Vaisheshika-Sutra, the principal work of the 
Vaisheshika school (of natural philosophy) of Hinduism. This is probably also the time of 
Akshapada Gautama, founder of the Nyaya school (of logic) and composer of the Nydya
Sutra (which mentions Yoga). 

Composition of the extant version of the Bhagavad-Gita, which is a part of the present edition 
of the Mahabharata, and the oldest full-fledged Yoga scripture of which we have knowledge. 
The Gita is presented as a dialogue between the God-man Krishna and Prince Arjuna, who lived 
much earlier (see 1450 B.C.E.). It emphasizes the Yoga of devotion (bhakti-yoga). 

Probable date of the First Council at which the Buddha's senior disciples systematized his 
teachings. 

Probable date of the Dhamma-Pada written in the Pali language, which can be looked upon as 
a textbook of Yoga not unlike the Hindu Bhagavad-Gita. 

Probable date of the Second Council of the Buddhist monastic community, at which sermons 
and poems by monks and nuns were officially added to the canonical scriptures. At that time, 
the community split into Theravadins and Mahasanghikas (whose thinking subsequently gave 
rise to Mahayana Buddhism). 

Invasion of Nonhem India by Alexander the Great, which barely affected India's civilization. 
He met with King Candragupta Maurya in 326 or 325 e.c.E. 

Council of Pataliputra, after which the Jainas split into Digambaras (nude followers) and 
Shvetambaras (followers dressed in white). 

Composition of imponant philosophical passages of the Mahabharata epic, notably the 
Moksha-Dharma. 

Emperor Ashoka, who, after his conversion, greatly funhered the dissemination of Buddhism. 

Conventional date of the composition of Jaimini's Mimamsa-Sutra, the authoritative text of the 
Mimamsa school (of ritualism) of Hinduism. 
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Era of the greatest influence of Buddhism in India. 

Conventional date of Patanjali, the grammarian, who is traditionally also regarded as the 
author of works on medicine and of the Yoga-Sutra (but see 200 C.E.). 

Probable date of Lakulin (or Lakulisha), the semi-legendary founder of the Yoga-practicing 
Pashupatas and alleged author of the P/ishupata-Sutra. 

The rise of Mahayana Buddhism; composition of the earliest Mahayana-Sutras, such as the 
Asht/i-S/ihasrik/i, the Lank/i-Avat/ira, and the Sad-Dharma-Pundarfka, teaching emptiness 
(shunyat/i) and compassion (karunli). 

Arrival of Buddhism in China. 

Possible date of St. Thom'as's mission to India. 

Caraka, a great authority on Ayurveda. 

The Buddhist adept Nagarjuna, founder of the Madhyamika school. 

Buddhist scholar Aryadeva, a disciple of Nagarjuna and author of the Catuh-Shataka. 

Composition of the Yoga-Sutra of Patanjali (who is very probably different from the gram
marian by this name) and of the Brahma-Sutra of Badarayana, one of the fundamental works 
of the Vedanta tradition. This is also the period of the final editing of Manu 's ancient Dharma
Sutra (also known as the Manu-Smriti), which contains a chapter on the duties of forest
dwellers and ascetics and defines Yoga as restraint of the senses. 

Date of the great Buddhist teachers Asanga (290-360 C.E.) and Vasubandhu (31  fr.396 C.E.), 
who were brothers. The former established the Yogacara school, and the latter founded the 
Vijnanavada school of Mahayana Buddhism. 

The rulers of the Gupta dynasty bring about a cultural fluorescence, especially around 400 c.E. 

Emergence of Buddhist and Hindu Tantrism. There is a Tibetan translation of a group ofTantric 
Sutras under the title of Mah/i-Sannip/ita. One of these Sutras, the Ratna-Ketu-Dh/irani, was 
translated into Chinese around 450 C.E. 

The Chandill-Mandill Bagichi inscription of Candragupta II, which mentions several teachers 
of the Pashupata order and also depi<;ts Lakulisha, the founder of the order. According to the 
Mah/ibh/irata, the Pashupata teachings stem from Shiva Shri Kantha, which must mean that 
Lakulisha merely revived the doctrine. 

Composition of the M/irkandeya-Pur/ina, one of the earliest works of this literary genre, which 
describes a form of ritualistic Yoga. Some of its teachings, however, must be considered to have 
been derived from much earlier Puranic traditions. 

This is also a likely date for the composition of ishvara Krishna's S/imkhya-K/irik/i, the source 
text of Classical Samkhya, and the composition of the Jay/ikhya- and S/itvata-Samhit/is, as well 
as other early scriptures of the Pancaratra (Vaishnava) tradition. 
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This is, moreover, the time of the founding of the Buddhist monastic university of Nalanda, 
which produced many great teachers and adepts in the following centuries. 

Likely date of the Yoga-Bhdshya, the oldest extant commentary on the Yoga-Sutra. 

This is also the time of the Buddhist philosopher Dinmiga, who authored seventeen works on 
logic and epistemology. 

Bodhidharma, founder of the Buddhist meditation (chan) tradition in China. 

Invasion of India by the Huns. 

Birth of the astronomer Varahamihira. 

Expansion of the Pancaratra tradition into South India. An inscription by Rajasimhavarman 
in the Kailasanatha Temple refers to the Shaiva Agamas of South India.

Composition of the Ahirbudhnya-Samhita, an important Pancaratra scripture. 

Composition of the Buddhist Hevajra- and Guhya-Samaja-Tantra. 

Buddhist philosopher Dharmakirti. 

King Harsha, a patron of the arts, immortalized by the court poet Dana. 

Hui-Neng, sixth and last patriarch of Chinese Buddhism. 

Tirumular, renowned adept-bard of South India, author of the Tiru-Mantiram. 

This also was the era of the long-Jived Buddhist teacher Candrakirti, abbot of the monastic 
university of Nalanda, who is considered the most important representative of the Madhyamika 
school after Nagarjuna. 

The Buddhist teacher Shantideva (also called Busuku), author of the Bodhi-Carya-Avatara and 
the Shikshd-Samuccaya, who is counted among the eighty-four great adepts (mahd-siddha). 

This also was the time of Padmasambhava ("Guru Rimpoche"), who, at Shantideva 's request, 
freed Tibet of lower spirits so that the Tibetans would become receptive to Buddhist teachings. 
Padmasambhava is honored as a second Buddha by the Nyingma school. 

Traditional date of Shankara, the great preceptor of Advaita Vedanta; some pundits place him 
as early as 509 B.C.E., others around 84 c.E. However, his teacher 's teacher Gaudapada, on
whose Mandukya-Karikti he wrote a commentary, cannot be placed much before 500 c.E. 
because of his clear leanings toward Madhyamika Buddhism. It is, however, likely that the tra
ditional date is too late and that Shankara should be placed between 650-750 C.E. 

Final redaction of the Caraka-Samhita, one of the principal works on Ayurveda. 

"Discovery" of the Shiva-Sutra by the Kashmiri adept Vasugupta, who also authored the 
Spanda-Sutra. 

Composition of Vicaspati Mishra's Tattva-Vaislulradi commentary on the Yoga-Blulshya. 
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Date of the oldest extant Hindu Tantra manuscripts, such as the Pcirameshvara-Mata-Tantra 
(859 C.E.) and the Sarva-Jncina-Uttara-Tantra. 

, 

Nagarjuna's Panca-Krama, which makes use of 'the firs� five stages of Patanjali's eightfold 
Yoga. 

Nathamuni, the renowned preceptor of Vaishnavism and author of the Yoga-Rahasya. 

Composition of the Lakshmi-Tantra (an important Pancaratra scripture), the Kaula-Jnana
Nirnaya (a major text of the Natha order), the Bhtigavata-Purana, and the expanded version of 
the Yoga-Vasishtha. 

Composition of the Amrita-Bindu-, Amrita-Nada-Bindu-, and Nada-Hindu-Upanishads. 

Tilopa, one of the eighty-four mahti-siddhas and teacher of Naropa. He is considered the 
founder of the Kagyu school of Tibetan Buddhism. 

Birth of the great Shaiva scholar and adept Abhinava Gupta, author of the voluminous Tantra
Aloka and numerous other works. 

Naropa, whose difficult discipleship under Tilopa is recalled in his well-known biography. 

The Arab scientist and philosopher Alberuni composed a paraphrase of the Yoga-Surra in 
Arabic (c. 1025 C.E.). 

Atisha (also known as Dipamkara Shrijnana), of royal birth, who was one of the greatest 
Buddhist masters of his time, and whose Bodhi-Patha-Pradipa served as the foundation for all 
subsequent teachings on the stages of the path (Tibetan: lam-rim). 

Composition of King Bhoja's Raja-Martanda, a commentary on the Yoga-Surra, Nirada's 

Bhakti-Sutra, and the comprehensive Prapanca-Scira-Tantra. 

Emergence of the Kalacakrayana, an offshoot of Mahayana Buddhism. 

Beginning of the Katamukha order of Shaivism. 

Gradual disappearance of Buddhism from India. 

Composition of Upanishads with a strong Shakta orientation. 

The Tibetan teacher Marpa, who was famous for his translations of Sanskrit texts into Tibetan. 

Ramanuja, one of the great preceptors of medieval Vaishnaivism and representative of 
Vishishta-Advaita Vedanta. 

Milarepa, Tibet's most beloved yogin, who was a disciple of Marpa. 

Composition of Cekkilar's Peria-Puranam in Tamil and collection of Tamil Shaiva hymns into 
the Tiru-Murai, South India's equivalent of the Sanskrit Vedas. 

Composition of important Tantric works like the Kaula-Jnana-Nirnaya ascribed to Matsyendra 
Natha, and the Shtirada-Tilaka-Tantra. 
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Gampopa, Milarepa's main disciple, who was one of Tibet's greatest scholar-adepts, and who 
authored many works, including the Jewel Ornament of Liberation. 

Hemacandra, famous Jaina philosopher and author of the Yoga-Shdstra. 

Basava (or Basavanna), reputed founder of the Lingayata tradition of South India, which is also 
known as Vira-Shaivism. 

Composition of the Kubjikfi-Mata-Tantra and also the Yoga-Upanishads, with the exception of 
the Bindu-Upanishads mentioned above (see 900-1 200 C.E.). 

Madhva, founder of the dualist branch of Vedanta; his dates are sometimes given as 1 199-1 278 
C.E. 

Jayaratha, a Kashmiri Tantric scholar, who wrote many excellent commentaries. 

Composition of the Kula-Arnava-Tantra (the most important text of the Kaula school). 

Beginning of the Muslim invasion of India. 

Composition of Hatha-Yoga scriptures such as the Yoga-Yajnavalkya, Ananda-Samuccaya, and 
Carpata-Shataka. 

Meykandar, author of the Shiva-Jnana-Bodha, an important Shaiva text. 

Jninadeva (or Jnaneshvara), Maharashtra's most renowned Yoga adept and author of the 
Jnaneshvari, a poetic Marathi commentary on the Bhagavad-Gita. 

Marco Polo's first visit to India. He returned five years later. 

Boston, Tibetan historian and author of the famous Deb-ther Non-po ("Blue Annals"). 

Possible beginning of the Aghori order of Shaivism. 

Composition of the Hatha-Yoga-Pradipikfi, one of the standard manuals of Hatha-Yoga. 

Possible date of the composition of the Samkhya-Sutra ascribed to Kapila. 

Tsongkhapa, who reformed Tibetan Buddhism, which had become degenerated through sexu
al and magical practices. He authored numerous works and founded the Gelugpa school, which 
is now the largest branch of Tibetan Buddhism. 

Gendun Drub, the first Dalai Lama. 

Kabir, a popular poet-saint of North India, who pioneered the integration of Hinduism with 
Muslim teachings. 

Vidyiranya, author of the Jivan-Mukti-Viveka, a Vedanta work on the ideal of liberation dur
ing embodiment; he makes use of the Yoga-Sutra and other Yoga texts. 

Drukpa Kunleg, a famous crazy-wisdom adept of Tibet. . 

Ninak, founder of the Sikh tradition. 
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Vallabha, renowned teacher of Bhakti-Yoga centering on the worship of God Krishna. 

Caitanya, one of the foremost medieval Vaishnava teachers of Bengal and a great bhakti-yogin. 

Vasco da Gama arrives at the coast of Malabar. 

Composition of the AvadhUta-Gfta. 

Raghava Bhatta, author of various Tantric works, including the Katf-Tattva. 

Brahmananda Giri, Tantric adept and author of several texts, including the Shilkta-Ananda
Taranginf. 

Composition of the Agama-Kalpa-Druma of Govinda, son of Jagannatha.

Krishnananda, author of the Tantra-Sara and other Tantric works. 

Tulsi Das, a widely influential North Indian poet-saint, who composed the Hindi Ramayana. 

Vijnana Bhikshu, author of numerous philosophical works, including commentaries on the 
Yoga-Sutra, notably the voluminous Yoga-Varttika. 

Composition of the Yoginf-Tantra, a valuable resoun::e of legendary materials relating to the 
Devi cult. 

Emperor Akbar, greatest of India's Muslim rulers. 

Composition of the Shrf-Tattva-Cintamani by Pllrnananda Giri, who also wrote the Shilkta
Krama and Shyam/1-Rahasya. 

Composition of the voluminous Shakti-Samgama-Tantra. 

Subhagananda Natha, a Kashmiri Tantric scholar-adept, who wrote the most important com
mentary on the Tantra-Raja-Tantra, entitled Manoram/1. His pupil was the well-known 
Prakashinanda Nitha. 

The British and Dutch establish trading companies in India. 

Ngawang Lobsang Gyatso, the fifth Dalai Lama (known as the "Great Fifth"), the most 
dynamic and influential of the early Dalai Lamas and a prodigious writer. 

Composition of the Gheranda-Samhita, a popular manual of Hatha-Yoga. 

Ram Prasad Sen, celebrated Bengali poet and Kfili worshiper. 

Composition of the well-known Mahilnirvana-Tantra and the Shiva-Samhita, an important 
work on Hatha-Yoga. 

Bhisarariya, the greatest Shri-Vidya authority, who authored over forty works, the most 
important being the Setu-Barulha (an extensive commentary on the Yoginf-Hridaya-Tantra). 

Beginning of the British Raj in India. 
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Rammohun Roy, founder of the influential Brahma Samaj organization, who has been called 
the "father of modem India." 

Ramakrishna, one of the great mystics of nineteenth-century India. 

Rabindranath Tagore, poet laureate of Bengal and a representative of modem Indian human
ism. 

Swami Vivekananda, chief disciple of Sri Ramakrishna and founder of the Ramakrishna 
Mission (now Ramakrishna-Vivekananda Mission), a key figure in the dissemination of 
Hinduism and Yoga in Europe and America. 

Mohandas Karamchand Gandhi, advocate of the principle of nonharming (ahimsii) in all 
areas of life, especially politics. 

Sri Aurobindo, originator of Integral Yoga. 

Founding of the Theosophical Society, which established its headquarters in Adyar, India, in 
1 882; thanks to the efforts of this organization, many Sanskrit texts were translated into English 
for the first time. 

Tupden Gyatso, the thirteenth Dalai Lama, who sent Tibetans to be educated in Europe to pre
pare Tibet for the modem world. 

Ramana Maharshi of Tiruvannamalai in South India, one of modem India's most renowned 
sages and a staunch proponent of Advaita Vedanta. 

Tenzin Gyatso, the fourteenth Dalai Lama and winner of the Nobel Peace Prize, who contin
ues the mission of the previous Dalai Lama of integrating Tibet with the rest of the world. 

India achieves political independence. 



Acara ("conduct"). Way of life, approach to spiritual 
practice. 

Acarya ("preceptor"). A teacher, who may or may not 
be one's guru. 

Adhyatma-Yoga ("Yoga of the innermost Self'). A 
Vedanta-based Yoga. 

Advaita Vedanta ("nondual Vedanta"). The metaphys
ical tradition of nondualism based on the Upani
shads. Its two main branches are Kevala-Advaita 
(written Kevaladvaita, "Radical Nondualism"), as 
taught by Shankara, and Vishishta-Advaita (writ
ten Vishishtidvaita, "Qualified Nondualism"), as 
taught by Rimanuja. 

Agama ("tradition"). A revealed ritual text belonging 
to the Pancaratra-Vaishoava tradition or to the 
Shaiva tradition (in which case it is typically 
called Tantra). 

Agastya. The name of 5everal sages, the most famous 
of whom was a great adept (siddha) in Southern 
India. 

Aghora ("nonterrible"). An epithet of God Shiva, para
doxically, in his terrifying aspect. 

Aghori. A Tantra-based Shaiva sect whose members 
are w.ell-known for their extremist practices. See 
also Kfilimukha, Kipfilika. 

Ahamkira ("I-maker"). The sense of individuation, or 
ego. 

Ahimsi ("nonharming"). Abstention from harmful 
actions, thoughts, and words. An important moral 

TERMS 

discipline (yama) in Yoga, B uddhism, and 
Jainism. 

Ajna-cakra ("command wheel"). The psychoenergetic 
center located in the middle of the head, also 
known as the "third eye." 

Ajnana. See avidya. 
Alvar. A member of a group of Vishnu-worshiping 

poet-s·aints of South India. 
Anahata-cakra ("wheel of the unstruck [sound)"). The 

psychoenergetic center located at the heart, where 
the universal sound om can be heard in medita
tion. 

Ananda ("bliss"). (i) In Vedanta, the mind-transcend
ing blissfulness of the ultimate Reality, or Self, 
which is not considered to be a quality but the 
very essence of Reality. (ii) In Patanjali's Yoga, 
an experiential state associated with a lower type 
of ecstasy, viz. samprajnata-samadhi. 

Anga ("limb"). (i) The body as a whole, or a limb. (ii) 
A category of yogic practices. See also yoga
anga. 

Arjuna. The hero of the Bhagavad-Gita and disciple of 
Lord Krishna. 

Arogya ("health, well-being"). The opposite of disease 
(vyadhi); a positive state of bodily and mental 
balance. Cf. vyadhi. 

Asamprajnata-samadhi ("supraconscious ecstasy"). 
The technique leading to, the experience of, uni
fied consciousness in which the subject becomes 
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one with the experienced · object, without any 
thoughts or ideas being present. In Vedanta, this is 
known as nirvikalpa-samadhi. Cf. samprajnata
samadhi. 

Asana ("seat, posture"). (i) The seat on which the yo gin 
or yoginf is seated. (ii) Posture, which is the third 
limb (anga) of Patanjali's eightfold Yogll. 

Asanga. A great Mahayana Buddhist master and origi
nator of the Yogacara school. 

Ashrama. (i) Hermitage. (ii) Stage of l ife. Traditional 
Hinduism distinguishes four such stages: pupi
Iage (brahmacarya), householdership (garhasth
ya), forest-dwelling life (vana-prasthya), and 
renunciation (samnyasa). 

Asmita ("1-am-ness"). See ahamkara. 
Asparsha-Yoga ("Yoga of noncontact"). The nondual

ist Yoga expounded in the Mandukya-Karika of 
Gaudapada, the teacher of Shankara 's teacher. 

Atharva-Veda ("Atharvan's knowledge"). One of the 
four Vedic hymn collections (samhita) that deals 
primarily with magical spells but also contains 
several important documents of early Yoga. See 
also Rig-Veda, Sama-Veda, Yajur-Veda. 

Atma-darshana ("Self vision"). The same as Self-real
ization, or liberation. 

Atman ("self'). (i) Oneself. (ii) The transcendental 
Self, which is identical with the Absolute (brah
man), according to the nondualist schools of 
thought. Cf. purusha. 

Avadhuta ("he who has cast off''). A radical type of 
renouncer who abandons all conventions; a crazy 
adept. 

Avatara ("descent"). An incarnation of the Divine, 
especially of God Vishnu, such as Krishna or Ra
ma. 

Avidya ("ignorance"). Spiritual nescience, which is the 
root of all human suffering and the cause of one's 
bondage to egoic states of consciousness. Cf. 
jnana, vidya. 

Ayur-Veda ("life science"). The native Hindu system 
of medicine. 

Bandha ("bond"). (i) Bondage to the phenomenal 
world, driven by karma, as opposed to liberation 
(moksha). (ii) "Lock"-a special technique used 
in Hatha-Yoga for confining the life force in cer
tain parts of the body. 

Bhagavad-Gita ("lord's song"). The earliest and most 
popular Yoga scripture containing the teachings 
of Lord Krishna to Arjuna. 

Bhagavat ("lord"). Appellation of the Divine, often 
Krishna. In the nominative: Bhagavan. 
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Bh3gavata. (i) Adherent of Vishnu in the form of 
Krishna. (ii) Name of the tradition of Krishna 
worshipers. 

Bhagavata-Purana. A comprehensive tenth-century 
Sanskrit scripture containing, among other things, 
the mythical life story of Lord Krishna. It is also 
called Shrfmad-Bhagavata. 

Bhakta ("devoted, devotee"). A follower of the path of 
devotion (bhakti). 

Bhakti ("devotion, love"). The spiritual sentiment of 
loving participation in the Divine. 

Bhakti-Sutra ("aphorisms on devotion"). There are 
two works by this title; one is attributed to the 
sage Narada, the other to the sage Shandilya. 

Bhakti-Yoga ("Yoga of devotion"). One of the princi
pal branches of Hindu Yoga. 

Bhairava. (i) One of the epithets or forms of Shiva. (ii) 
Tantric initiate. (iii) Name of one of the masters 
of Hatha-Yoga. 

Bhairavi. (i) One of the epithets or forms of Devi. (ii) 
Tantric female initiate. 

Bhava ("state, condition"). In Bhakti-Yoga this refers 
to a state of uplifted emotion, of which the litera
ture distinguishes five kinds that represent differ
ent ways of relating to the Divine. 

Bhrigu. The most famous of Vedic seers (rishi). He 
often figures as a teacher of Yoga in medieval 
texts. 

Bhuta ("element"). (i) Hindu cosmology distinguishes 
five elements: earth, water, fire, air, and ether/ 
space. (ii) Demon. 

Bhuta-shuddhi ("purification of the elements"). An 
important Tantric practice and a precondition for 
the safe and complete arousal of the serpent 
power (kundalini-shakti). 

Hija ("seed"). (i) A karmic cause in the form of a sub
conscious activator (samskara). (ii) A meditative 
object or idea. (iii) Short for bija-mantra. 

Hija-mantra ("seed syllable"). A primary mantra, such 
as om, ram, or yam. 

Hindu ("drop"). (i) The dot placed above the Sanskrit 
letter m in the syllable om and other similar man
tras, indicating that the sound m is to be nasal
ized. (ii) The nasalized sound itself. (iii) A special 
psychoenergetic center in the head, close to the 
ajna-cakra. (iv) The central point of a yantra or 
mandala. (v) In yogic experience, the objectless 
state of awareness prior to the appearance of im
ages and thoughts but not identical to the tran
scendental Being-Consciousness. (vi) In Hindu 
cosmology, the threshold between the unmanifest 
dimension of Nature and manifestation. (vii) 
Semen, which, according to Tantrism, should be 
mingled with the woman's ejaculate called rajas. 



Bodhi ("enlightenment"). The state of enlightenment, 
or liberation (moksha). 

Bodhisattva ("enlightenment being"). In Mahayana 
Buddhism, the spiritual practitioner who has 
vowed to commit himself or herself to the libera
tion of all beings. 

Brahma. The Creator-God of the famous medieval 
Hindu triad of deities, which is known as tri
murti. The other two are Vishnu (as Preserver) 
and Shiva (as Destroyer). Brahma must be care
fully distinguished from brahman, which is the 
eternal, impersonal foundation of existence tran
scending all deities. 

Brahmacarya ("brahmic conduct"). The practice of 
chastity in thought, word, and deed, which is 
regarded as one of the fundamental moral disci
plines (yama) of Yoga. 

Brahman. The Absolute according to Vedanta; the 
transcendental ground of existence, which is dis
tinct from Brahma, !he Creator. See also atman, 
sac-cid-{manda. 

Brahmana. (i) A member of the priestly class of Hindu 
society, a brahmin. (ii) A type of ritual text 
explaining the hymns of the Vedas as they are rel
evant to the sacrificial ritualism of the brahmins. 

Buddha ("awakened"). Title of Gautama, founder of 
Buddhism. 

Buddhi ("awareness, wisdom"). The higher, intuitive 
mind, or faculty of wisdom. This term is also used 
to denote "thought" or "cognition." See also citta, 
manas. 

Caitanya. A great medieval teacher of Bhakti-Yoga 
and worshiper of Lord Krishna. 

Cakra ("wheel"). (i) A psychoenergetic center of the 
body, of which Tantrism and Hatha-Yoga typical
ly distinguish seven: muladhtira, svddhishthtina, 
manipura, aniihata, vishuddha, iijnii, and sahas
riira. These are aligned along the spinal axis and 
form part of the body of the serpent power (kun
dalini-shakti). 

Caturtha ("fourth"). The transcendental Self, as the 
fourth and ultimate or real state (avasthii) of con
sciousness, the other three being the normal wak
ing state, dream sleep, and deep sleep. 

Cit ("awareness, consciousness"). Pure Awarooess, or 
the transcendental Consciousness beyond all 
thought; the eternal witness. See also atman, pur
usha. 

Citta ("consciousness, mind"). The finite mind, psy
che, or consciousness, which is dependent on the 
play of attention, as opposed to cit. See also bud
dhi. nulnaS. 
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Darshana ("vision"). (i) Inner or external vision. (ii) 
Sighting of an adept, which is considered auspi
cious. (iii) A philosophical system, or school of 
thought. Hinduism recognizes six classical per
spectives: Yoga, Samkhya, Mimamsa, Vedanta, 
Nyaya, and Vaisheshika. 

Dattatreya. A sage connected with the Avadhfita tradi
tion who became deified as an incarnation of God 
Shiva. 

Deha ("body"). The physical body, also called sharfra. 
Deva ("shining one, god"). Usually this word refers to 

one of the many deities of the Hindu pantheon. 
They are envisioned as powerful beings in subtle 
dimensions of existence. The term can also stand 
for the Divine itself. Cf. devi. 

Devata ("deity"). See deva, ishta-devata. 
Devi ("goddess"). The Divine conceived in its feminine 

aspect. Cf. deva. 
Dharana ("holding"). Concentration, the sixth limb 

(anga) of Patanjali 's eightfold Yoga, consisting of 
the prolonged focusing of attention on a single 
mental object and leading to meditation (dhyana). 

Dharma ("bearer"). (i) The cosmic law or order. (ii) 
Morality or virtue, as one of the legitimate con
cerns of a human being (purusha-artha) sanc
tioned by Hinduism. It is understood as a mani
festation or reflection of the divine law. (iii) 
Teaching. doctrine. (iv) Quality, as opposed to 
substance (dharmin). 

Dharma-megha-samadhi ("ecstasy of dharma 
cloud"). According to Patanjali, the highest form 
of suprnconscious ecstasy (asamprajnata-samti
dhi), which is the doorway to liberation. 

Dharma-shastra ("moral teaching"). (i) The corpus of 
moral teachings in Hinduism. (ii) A scripture 
dealing with morality (dharma). 

Dhyana ("meditation"). Meditative absorption, or con
templation, the seventh limb (anga) of Patanjali's 
eightfold Yoga, which is understood as a deepen
ing of concentration (dhtirana). See also samti
dhi. 

Diksha ("initiation"). An important feature of all yogic 
schools by which a seeker is made part of a tradi
tional chain of gurus. 

Dosha ("defect, flaw"). This specifically refers to the 
five faults, namely lust (ktima), anger (krodha), 
greed (lobha), fear (bhaya), and delusion (moha). 
The term also can denote the three humors: vata 
(wind), pitta (bile), and kapha (phlegm). 

Duhkha ("suffering"). According to all liberation 
teachings of India, conditioned or finite existence 
is inherently sorrowful or painful. It is this insight 
that provides the impetus for the spiritual sttuggle 
to realize liberation (moksha). 
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Eka ("one"). The singular Reality that is omnipresent 
and omnitemporal. See also atman, brahman. 

Ekigrati ("one-pointedness," from eka and agrata). 
The process underlying concentration. 

Ekatanata ("one-flowness," from eka and tanata). The 
process underlying meditation. 

Gautama. Name of many sages, including the Buddha 
and the founder of the Nyaya school of thought. 

Gita ("song"). Title of many didactic works composed 
in metric Sanskrit, notably the Bhagavad-Gfta. 

Gopa ("cowherd"). In Vaishnavism, a male devotee of 
Krishna. 

Gopi ("cowgirl"). A female devotee of Krishna. 
Goraksha. The founder of the Kanphata order and an 

early preceptor of Hatha-Yoga, who lived in the 
tenth or eleventh century. 

Guna ("strand, quality"). (i) In Yoga, Samkhya, and 
many schools of Vedanta, one of three primary 
constituents of Nature (prakriti) :  sattva (principle 
of lucidity), rajas (principle of dynamism), and 
tamas (principle of inertia). The interaction 
between them creates the entire manifest and 
unmanifest cosmos, including all psychomental 
phenomena. (ii) Virtue, high moral quality. 

Guna-atita ("transcending the qualities"). (i) Libera
tion, which transcends the constituents (guna) of 
Nature (prakriti). (ii) The l iberated sage. 

Guru ("heavy, weighty"). Spiritual teacher. 
Guru-piija ("guru worship"). A core spiritual practice 

in many schools of Yoga in which the teacher is 
venerated as an embodiment of the Divine. 

Guru-Yoga. Yogic practice in which the guru is the 
focus of the disciple's spiritual efforts. 

Hamsa ("gander," generally translated as "swan"). (i) 
The" breath or life force (prana). (ii) The tran
scendental Self (atman). (iii) A type of wandering 
ascetic (parivrajaka). 

Haribhadra Suri. An important Jaina teacher, who 
composed several works on Yoga, including the 
Yoga-Bindu. 

Hatha-Yoga ("forceful Yoga" or "Yoga of force"). The 
Yoga of physical discipline, aiming at the awak
ening of the serpent power (kundalinf-shakti) and 
the creation of an indestructible divine body 
(divya-deha). 

Hemacandra. An eleventh-century Jaina master, who 
authored the Yoga-Shastra and other works. 

Hinayana ("small vehicle"). The minority school of 
Buddhism, which revolves around the ideal of the 
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arhat (or arhant) as opposed to the bodhisattva. 
Cf. Mahayana, Vajrayana. 

Hiranyagarbha ("golden germ"). (i) The mythical ori
ginator of Yoga. (ii) Cosmologically, the condi
tion preceding manifestation, corresponding to 
Brahma. 

Hrid, Hridaya ("heart"). Since ancient times consid
ered to be the physical anchor point of the Self 
(atman). In Tantrism, the heart is the location of 
the anahata-cakra. 

Indra. Great Vedic deity associated with the sky and 
war. 

lndriya ("pertaining to Indra" or "instrument"). Sense 
organ, including the lower mind (manas) as the 
sixth sensory instrument. 

Ish, isha, ishvara ("ruler"). (i) The divine Being. (ii) 
The Creator. (iii) In Patanjali's Yoga, fshvara is 
explained as a "special Self." 

Ishta-devata ("chosen deity"). A spiritual practition
er's favored deity. 

ishvara Krishna. Author of the Samkhya-Karikd, the 
source text of Classical Samkhya. 

ishvara-pranidhana ("devotion to the Lord"). One of 
ihe practices of restraint (niyama) in Patanjali's 
Yoga. 

Jaina. (i) Relating to Jainism, the religio-spiritual tra
dition founded by Mahavira, a contemporary of 
Gautama the Buddha. (ii) A member of Jainism. 

Japa ("muttering"). The meditative recitation of man
tras. 

Japin ("mutterer"). A practitioner of japa. 
Jiva ("living being"). The psyche or finite human per

sonality, which experiences itself as different 
from others and does not know the transcendental 
Self directly. Cf. atman, purusha. 

Jiva-atman ("living self'). The individuated self as 
opposed to the transcendental Self (atman). The 
same as jfva. 

Jivan-mukti ("living liberation"). According to most 
Vedanta schools, it is possible to gain liberation, 
or full enlightenment, even while still embodied. 
The Self-realized adept who is thus liberated is 
known as a jfvan-mukta. 

Jnana ("knowledge, wisdom"). Depending on the con
text, this term can refer either to conventional 
knowledge or liberating wisdom. In the latter 
sense, jnana is coessential with the transcenden
tal Reality. Cf. ajnana, avidya. 



Jnanadeva. The greatest Yoga master of medieval 
Maharashtra, who at a very young age composed 
a brilliant commentary on the Bhagavad-Gitii. 

Jnana-Yoga ("Yoga of wisdom"). The non-dualist 
Yoga of self-transcending wisdom, which pro
ceeds by careful discrimination (viveka) be
tween the Real (i.e., the Self) and the unreal (i .e., 
the ego and Nature). 

Kaivalya ("aloneness"). The state of liberation, espe
cially in Yoga and Jainism. See also moksha. 

Kala ("time"). An integral aspect of the finite world 
(samsiira) and a major reason why it is experi
enced as suffering (duhkha). 

Kala ("part"). (i) The sixteenthJunar phase, which is 
considered auspicious. (i i) A highly esoteric fact 
or experience in Kashmiri Shaivism and Tan
trism, which is related to the lunar ambrosia of 
immortality (amrita). 

Kalamukha. A Tantra-based order derived from the 
Lakulisha tradition of Shaivism. Cf. Aghori, 
Kapalika. 

Kali. The "dark" Hindu Goddess, who destroys illu
sions. 

Kali-yuga. The age of spiritual decline, calling for a 
new approach to Self-realization. It is traditional
ly held to have commenced in 3 1 02 e.c.E. See 
also yuga. 

Kalpa ("form"). An eon lasting a day in the life of 
Brahma, the Creator, and consisting of a thousand 
yugas. 

Kama ("desire"). (i) A deity, the Hindu cupid. (ii) Lust, 
one of the obstacles on the yogic path. 

Kanphata ("split-ear"). The sect or order of yogins 
founded by Goraksha, who developed Hatha
Yoga. 

Kapalika. An extremist Tantric order whose members 
carry a skull (kapiila) as a begging bowl. See also 
Aghori, Kalamukha. 

Kapila. The originator of the Samkhya tradition, who 
is attributed with the authorship of the Siimkhya
Sutra. 

Karman ("action"). (i)Activity in general. (ii) Karma, 
or the subtle effect caused by the actions and voli
tions of an unenlightened individual, which is 
responsible for his or her rebirth and also for the 
experiences during the present life and future 
lives. The idea behind all of India's liberation 
teachings is to escape the effects of past karma 
and prevent the production of new karma, 
whether good or bad. See also samskiira, viisanii. 

Karma-Yoga ("Yoga of action"). A principal type of 
Yoga, which consists in the self-transcending 
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performance of actions that are in consonance 
with one's innermost being (sva-bhiiva) and with 
one's moral obligations (sva-dhtirma). 

Kaula ("relating to kula"). (i) A practitioner of kula. (ii) 
Tantric school focusing on kula teachings. 

Kaulika ("relating to kaula"). Practitioner or teaching 
of the kaula school of Tantrism. 

Keshin ("long-haired"). (i) Vedic name of the sun. (ii) 
A Vedic ecstatic, often regarded as a forerunner of 
yo gins. 

Kosha ("sheath, casing"). This Vedantic term denotes a 
bodily envelope, of which there are five: the 
sheath composed of food (anna-maya-kosha), the 
sheath composed of life force (priina-maya
kosha), the sheath composed of thought (mano
maya-kosha), the sheath composed of under
standing (vijniina-maya-kosha), and the sheath 
composed of bliss (iinanda-maya-kosha). The 
last-mentioned envelope is sometimes equated 
with the Absolute itself. 

Krishna ("attractor"). An ancient adept who was later 
deified. As an incarnation of God Vishnu, he 
instructed Prince Arjuna, as recorded in the 
Bhagavad-Gitii. 

Kriya ("action, ritual"). A major aspect ofTantric prac
tice. 

Kriya-Yoga ("Yoga of action"). Patanjali's name for 
the combined practice of asceticism (tapas), 
study (sviidhyiiya), and devotion to the Lord (ish
vara-pranidhiina). 

Kshatriya. A member of the warrior class of Hindu 
society. 

Kula ("flock, family"). (i) Shakti. (ii) Tantric group. 
(iii) The ecstatic experience of the identity of 
Shiva and Shakti, God and Goddess. See also 
kaula. 

Kundalini ("coiled one"). The serpent power (kundal
ini-shakti), which lies dormant in the lowest psy
choenergetic center of the body. Its awakening is 
the central goal of Tantrism and Hatha-Yoga. The 
kundalini's ascent to the highest psychoenergetic 
center at the crown of the head brings about a 
temporary state of ecstatic identification with the 
Self (in nirvikalpa-samiidhi). 

Kundalini-Yoga. Tantric Yoga dedicated to the arousal 
of the kundalini. The innermost teaching of 
Hatha-Yoga. 

Lakshmi. Goddess of good fortune, also called Shri, 
and Vishnu's divine spouse. 

Laya ("dissolution"). (i) A synonym of pralaya, or cos
mic dissolution. (ii) The yogic dissolution of the 
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elements (bhuta) and other aspects of bodily 
existence by way of meditation and visualization. 

Laya-Yoga. The yogic process of achieving dissolution 
(laya) through meditation and related practices by 
which the transcendental Self (iitman) is revealed. 

Linga ("sign, symbol, mark"). (i) In Shaivism, the 
symbol of the creative aspect of the Divine. (ii) 
The phallus as a symbol of creativity. (iii) In Pat
anjali 's Yoga, a specific phase in the process of 
psychocosmic evolution, representing the first 
step into manifestation. 

Mahabharata. One of India's two great national epics, 
recounting the great war between the Kauravas 
and Pandavas (Arjuna's side). The epic contains 
many instructional passages, including the 
Bhagavad-Gitd and the Moksha-Dharma. Cf. 
Ramayana. 

Mahavira ("great hero"). The title of Vardhamana, the 
historical founder of Jainism. See also jaina. 

Mahayana ("great vehicle"). The majority branch of 
Buddhism, which has at its doctrinal core the 
bodhisattva ideal and the teaching about empti
ness (shunyatti). 

Maithuna ("intercourse"). The ritual practice of sexu
al congress in the left-hand and kaula branches of 
Tantrism. 

Manas ("mind"). The lower mind, which is understood 
as a relay station for the senses (ihdriya) and 
which is itself regarded as one of the senses. Cf. 
buddhi, citta. 

Mandala ("circle"). (i) A sacred area in which rituals 
are performed. (ii) An area of the body specific to 
a certain material element (water, fire, etc.). (iii) 
A graphic representation similar to the yantra, 
mostly in the context of (Tibetan) Vaj
rayana Buddhism. See also yantra. 

Manipura-cakra ("wheel of the jeweled city"). The 
psychoenergetic center at the navel. See also 
cakra. 

Mantra. Sacred sound that empowers the mind for 
concentration and the transcendence of ordinary 
states of consciousness. A mantra can consist of a 
single "seed" (bija) syllable, like om, or a string 
of sounds and words, which may or may not have 
a meaning. 

Mantra-Yoga. A type of Yoga focusing on the recita
tion (japa) of mantras. 

Mano. Mythological founder of the present human race. 
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Each world period has its own Manu. The present 
one is Manu Vaivasvata, whose rule will come to 
an end with the termination of the kali-yuga. 

Matsyendra ("lord of fish," from matsya and indra). A 
great adept of Tantrism and possibly the founder 
of the Yogini Kaula school who is widely consid
ered by tradition as the teacher of Goraksha. 

Mauna ("silence"). An important yogic practice, which 
is particularly characteristic of the muni. 

Miya ("measure"). (i) The measuring, divisive power 
of the Divine. (ii) Illusion or the illusory world. 

Mimimsi ("inquiry"). One of the six classical schools 
(darshana) of Hindu philosophy, which is con
cerned with the explanation of Vedic ritualism 
and its moral applications. 

Moksha ("liberation, release"). According to Hindu 
ethics, the highest of four possible human pur
suits (purusha-artha). It is synonymous with 
Self-realization. See also mukti, kaivalya. 

Moksha-Dharma ("liberation teaching"). A didactic 
section of the Mahtibhtirata, containing many 
yogic teachings. 

Mudra ("seal"). (i) A hand gesture or bodily posture, 
which has symbolic significance but is also 
thought to conduct the life energy in the body in 
specific ways. Hinduism and Buddhism know 
many such gestures, as can be seen in iconogra
phy. (ii) A female initiate in the Tantric ritual, 
with whom sacred intercourse (maithunti) is prac
ticed. (iii) Parched grain, which is one of the "five 
M 's" (panca-makiira) of the left-hand and kaula 
schools; it is thought to have aphrodisiacal prop
erties. 

Mukti ("release"). A synonym of moksha. 
MOlidhira-cakra ("root-prop wheel"). The lowest of 

the psychoenergetic centers of the human body, 
situated at the base of the spine. It is here that the 
serpent power (kundalini-shakti) lies dormant. 

Muni. A sage, or one who practices silence (mauna). 
See also rishi. 

Nida ("sound"). The primal sound (shabda) of the uni
verse, sometimes said to be the sacred mantra om. 
It has various forms of manifestation, which can 
be heard as an inner sound when meditation 
reaches a certain depth. 

Nadi ("conduit, channel"). According to Hindu esoteri
cism, the human body (or, rather, its subtle coun
terpart) consists of a network of channels along 
which flows the life force (priina). Often the fig
ure 72,000 is mentioned. Of these channels, three 
are most important, viz. the idii, pingalii, and 
sushumnti. The last-mentioned conduit extends 
from the lowest psychoenergetic center at the 
base of the spine to the center at the crown of the 



head, and it is along this central pathway that the 
awakened kundalinf must travel .  

Nama ("name"). Often used in conjunction with 
"form" (rupa) to describe the conditioned reality, 
as opposed to the name- and form-transce'lding 
Reality (tattva). 

Nanak. The founder of Sikhism, traditionally called 
Guru Nanak. 

Narada. A famous ancient sage teaching Bhakti-Yoga, 
to whom the authorship of the Bhakti-Sutra is 
ascribed. Cf. Shandilya. 

Natha ("master, lord"). (i) An epithet of God Shiva. (ii) 
Appellation of various Tantric adepts, especially 
Matsyendra and Goraksha. 

Nayanmar. A member of a group of Shiva-worshiping 
poet-saints of South India. See also Alvar. 

Nirguna-brahman ("unqualified Absolute"). The ulti
mate Reality in its pure, transcendental state, 
which is formless and devoid of all qualities 
(guna). Cf. saguna-brahman. 

Nirodha ("restriction"). In Patanjali 's Yoga, the 
process of stopping the "whirls" (vritti) of the 
mind. 

Nirvana ("extinction"). In Buddhism, the transcen
dence of the ego-self. This condition is occasion
ally described in positive terms as well as the 
attainment of a Reality untouched by space and 
time. In Hindu contexts, the term is mostly used 
interchangeably with liberation (moksha). 

Nirvikalpa-samadhi ("transconceptual ecstasy"). The 
Vedantic term for what Patanjali called asampra
jnata-samfidhi. Cf. savikalpa-samfidhi. 

Niyama ("restraint"). The second limb of Patanjali's 
eightfold Yoga, which consists in the practice of 
purity, contentment, austerity (tapas), study 
(svddhyiiya), and devotion to the Lord (fshvara
pranidhdna). See also yama. 

Nyasa ("placement"). The Tantric practice of touching 
particular parts of the body or objects in order to 
infuse them with life energy (priina) or other sub
tle energies. 

Nyaya ("rule"). One of the six classical systems of 
Hindu philosophy, which is concerned with logi
cal and critical argument. 

Ojas. The energy produced through asceticism, espe
cially the practice of chastity, which involves the 
process of sublimation called urdhva-retas, which 
means literally the ·"upward (streaming) of the 
semen." 

Om. The key mantra of Hinduism, symbolizing the 
Absolute. This sacred syllable is also found in 
Buddhism, Jainism, and Sikhism. 

GLOSSARY OF KEY TERMS 3'& 

Panca-ma-kara ("five m's"). The collective name of 
the five practices of the core ritual of left-hand 
and kaula Tantrism: the consumption of fish 
(matsya), meat (miimsa), wine (madya), and 
parched grain (mudrii), all of which are regarded 
as aphrodisiacs, as well as actual sexual inter
course (maithunii). The right-hand schools of 
Tantrism understand these five symbolically 
rather than literally. See also tantra. 

Pancaratra ("five nights"). An early tradition revolv
ing around the worship of Vishnu. 

Pandita. A �cholar, or pundit. 
Parama-atman ("supreme Self," written paramiit

man). The transcendental Self, as opposed to the 
empirical, embodied self (jfva-iitman). See also 
iitman. 

Parampara ("one to the other"). A teaching lineage. 
Pasha ("bond, fetter"). In Shaivism, the condition of 

bondage caused by spiritual ignorance. 
Pashu ("beast"). In Shaivism, the term for an ordinary 

worldling (samsiirin), who is unaware of the 
higher spiritual reality of the Self, or the Divine. 

Pashupata ("relating to pashupati"). An early tradition 
focusing on the worship of Shiva in the form of 
Pashupati .  

Pashupati ("lord of beasts"). An epithet of Shiva, as 
the ruler of all creatures. 

Patanjali. Author of the Yoga-Sutra, the source text of 
Classical Yoga. He probably lived in the second 
century C.E., though Hindu tradition identifies 
him with the grammarian by that name who lived 
400 years earlier. 

Pitri ("forefather, ancestor"). The ancestors play an · 
important role in the daily ritual life of Hindus, 
and this is also recognized in Yoga. 

Prajapati ("lord of creatures"). Creator, same as Hir
anyagarbha. 

Prajna ("wisdom"). Liberating knowledge. See also 
jniina, vidyii. 

Prajna-Paramita ("perfection of wisdom"). A corpus 
of Mahayana Sutras teaching emptiness (shunya), 
and the name of the female deity associated with 
these texts. 

Prakriti ("creatrix"). Nature, which is insentient, con
sists of an eternal, transcendental ground (called 
pradhdna or a/inga) and various levels of subtle 
(sukshma) and gross (sthula) manifestation. The 
lowest level is the visible material realm with its 
myriad objects. Nature is composed of three types 
of qualities or forces (guna). Cf. iitman, purusha. 

Pralaya ("dissolution"). The destruction of the cosmos 
at the end of a yuga or ka/pa. 

Pramana. Valid cognition, one of the mental activities 
singled out by Patanjali. Cf. viparyaya. 

607 



� THE YOGA TRADITION 

Prana ("life"). (i) Life in general. (ii) The life force 
sustaining the body, which has five principal 
forms: prana, apana, samana, udana, and vyana. 
(iii) The breath as the external manifestation of 
the life force. 

Pranayama ("breath control"). The careful regulation 
(or expansion, ayama) of the breath, which is the 
fourth limb of Patanjali's eightfold Yoga. 

Prapatti. The practice of total self-surrender to the 
Divine in Vaishnavism. 

Prasida ("grace, clarity"). The element of grace, as 
found even in nondualist Yoga schools; also 
called anugraha. 

Pratyabhijna ("recognition"). A prominent Shaiva 
school of medieval Kashmir. 

Pratyahara ("withdrawal"). Sensory inhibition, which 
is the fifth limb of Patanjali's eightfold Yoga. See 
yoga-anga. 

Puja or pujana ("worship"). The ritual veneration of a 
deity or the guru, which is an important aspect of 
many forms of Yoga, but especially Bhakti-Yoga. 

Purina ("ancient [story]"). A type of popular quasi
religious encyclopedia, covering cosmology and 
theology, but especially the history of kings and 
sages. 

Piirna ("full, whole"). A characterization of the ulti
mate Reality, which is inexhaustible and integral. 

Purusha ("male"). In the Yoga and Samkhya tradi
tions, the transcendental Self, Spirit, or pure 
Awareness (cit), as opposed to the finite personal
ity (jfva). Cf. prakriti. 

Purusha-artha ("human goal"). Hinduism acknowl
edges four legitimate goals of human aspiration: 
material welfare (artha), pleasure (kama), moral
ity (dharma), and liberation (moksha). 

Radha. Krishna's divine spouse. 
Rajas (from the verbal root raj, "to be excited"). (i) The 

quality or principle of activity, dynamism, which 
is one of the three primary constituents (guna) of 
Nature (prakriti). (ii) Female genital ejaculate or 
menstrual blood, both of which hold special sig
nificance in Tantrism. The mingling of rajas and 
retas (male semen) is said to bring about the 
ecstatic condition. See also sattva, tamas. 

Raja-Yoga ("royal Yoga"). A late designation of Pat
anjali 's eightfold Yoga, invented to contrast it 
with Hatha-Yoga. 

Rama. The main hero of the Ramayana, deified as an 
incarnation of Vishnu. 

Rimanuja. The eleventh-century founder of the school 
of Qualified Nondualism (Vishishta Advaita) and 
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chief rival of Shankara's Absolute Nondualism 
(Kevala Advaita). 

Ramayana. One of India's two national epics, telling 
the heroic story of Rama. Cf. Mahabharata. 

Rasa ("essence"). (i) Taste. (ii) Quintessence of bliss in 
some schools of Bhakti-Yoga, especially the 
Vaishnava Sahajiya movement of Bengal. (iii) 
The nectar of immortality (amrita) in Hatha-Yoga 
and Tantrism. (iv) Alchemical elixir. 

Rasiyana. Alchemy, which is closely associated with 
Hatha-Yoga. 

Rig-Veda ("knowledge of praise"). The oldest Vedic 
hymnody, the most sacred scripture of the Hin
dus. See also Atharva-Veda, Sama-Veda, Yajur
Veda. 

Rishi. A type of ancient sage who sees the hymns 
(mantra) of the Vedas. See also muni. 

Rudra ("howler"). An epithet or form of Shiva. 
Rupa ("form"). In conjunction with the term nama 

often used to refer to the manifest world. 

Sac-cid-inanda ("being-consciousness-bliss," from 
sat, cit, and ananda). The ultimate Reality ac
cording to Vedinta. See also ananda, brahman, 
cit, sat, tattva. 

Sad-guru ("true teacher"). An authentic guru whose 
very presence draws disciples to the Divine. 

Sadhaka ("realizer"). A spiritual practitioner, especial
ly on the Tantric path, aspiring to realization (sid
dhi). Cf. sadhika. 

Sadhana ("realizing"). The path of spiritual realiza-
tion; a particular spiritual discipline. 

Sadhika. A female practitioner. Cf. sadhaka. 
Sadhu ("good one"). A virtuous ascetic. 
Saguna-brahman ("qualified Absolute"). The ultimate 

Reality in its stepped-down form as Being 
endowed with various qualities (guna). Cf. nirgu
na-brahman. 

Sahaja ("twinned"). A medieval term expressing the 
fact that the transcendental Reality and the empir
ical reality are coessential. It is often rendered as 
"spontaneous" or "natural." 

Sahaja-samadhi ("natural ecstasy"). The effortless 
ecstasy (samadhi), which is the same as libera
tion. It is also called "open-eyed ecstasy" because 
it does not depend on the introversion of attention 
through concentration (dharana) and meditation 
(dhyana). 

Sahajiya. A medieval Tantra-oriented devotional 
(bhakti) movement. 

Sahasrara-cakra ("thousand-spoked wheel"). The 
psychoenergetic center at the crown of the head, 



which in Tantrism is the destination point of the 
awakened serpent power (kundalini-shakti). See 
also cakra. 

Samidhi ("ecstasy"). This is the eighth limb of 
Patanjali's eightfold Yoga. It consists in the tem
porary identification between subject and con
templated object and has two principal forms: 
conscious ecstasy (samprajnata-samadhi), which 
includes a variety of spontaneously arising 
thoughts, and supraconscious ecstasy (asampra
jnata-samadhi), which is free from all ideation. 
See also dharma-megha-samadhi, nirvikalpa
samadhi, sahaja-samadhi, savikalpa-samadhi. 

Samatva ("evenness"). The state of inner balance. 
Sima-Veda ("knowledge of chants"). The Vedic 

hymnody containing the chants (saman) used in 
fire rituals. See also . Atharva-Veda, Rig-Veda, 
Yajur-Veda. 

Simkhya ("enumeration," which is related to sam
khyd, "number"). One of the six classical Hindu 
schools of thought, which is concerned with the 
classification of the various principles (tattva), or 
categories, of existenq:. 

Samnyisa ("renunciation"). The practice of turning 
one's attention away from worldly things and 
toward the Divine, which is generally accompa
nied by an outward act of abandoning conven
tional life. A purely inner renunciation, however, 
is also possible. 

Samnyisin ("renouncer"). The person practicing sam
nyasa. 

Samprajnita-samidhi ("conscious ecstasy"). The 
lower type of ecstatic identification with the con
templated object, accompanied by spontaneously 
arising thoughts (pratyaya). Cf. asamprajnata
samddhi. 

Samsira ("confluence"). The finite world of change, 
as opposed to the infinite, changeless transcen
dental Reality. Cf. nirvana. · 

Samsirin. The worldling trapped in the world of 
change. 

Samskira ("activator"). Every action or volition pro
duces a subliminal deposit (ashaya) in the mind, 
which, in tum, leads to new psychomental activi
ty, thus keeping the person enmeshed in the world 
of change. See also karman, vasana. 

Sarasvati. (i) A great river in the heartland of the Vedic 
civilization. (ii) A Vedic Goddess, personifying 
the river and the arts. 

Sarga ("creation"). The creation of the cosmos, as 
opposed to its dissolution (pralaya). 

Sat ("being"). That which is ultimately real, or Reality. 
See also dnanda, cit, tattva. 

Sat-sanga ("association with the real"). The spiritual 
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practice of frequenting the good (sat) company of 
saints, sages, and Self-realized adepts, who com
municate the ultimate Reality (sat). 

Sattva ("beingness"). (i) A being. (ii) The principle of 
pure being or lucidity, which is the highest type of 
primary constituent (guna) of Nature (prakriti). 
Cf. rajas, tamas. 

Satya ("truth"). (i) Truthfulness. (ii) The ultimate Real
ity (sat, tattva). 

Savikalpa-samadhi ("ecstasy with form/ideation"). In 
Vedanta, the state of ecstatic identification with 
the transcendental Reality, which is accompanied 
by thoughts and imagery. See also samprajnata
samadhi; cf. nirvikalpa-samadhi. 

Shabda ("sound"). According to Hindu thought, sound 
is inextricably connected with cosmic existence. 
Thus, sound exists on various levels of manifes
tations. The ultimate sound is the sacred mantra 
om. See also nada. 

Shaiva. Designation for any process or literary work, 
etc., pertaining to Shiva, or a worshiper of this 
deity. See also vaishnava. 

Shaiva-Siddhanta. A South Indian tradition of Shai
vism. 

Shakti ("power"). The feminine power aspect of the 
Divine, which is fundamental to the metaphysics 
and spirituality of Shaktism and Tantrism. 

Shakti-pata ("descent of power"). The process of ini
tiation, usually in Tantric contexts, by which a 
guru empowers the disciple's spiritual practice. 

Shindilya. A famous ancient sage and the reputed 
author of the Bhakti-Sutra. Cf. Narada. 

Shankara ("pacifier"). The greatest propounder of 
Hindu nondualism (Advaita Vedanta), who lived 
in the eighth century C.E. or possibly somewhat 
earlier. 

Shanti ("peace"). A desirable quality in yogins. Ulti
mate peace coincides with Self-realization, or 
enlightenment (bodha). 

Shistra ("teaching, textbook"). A body of knowledge, 
often in the form of a book. Thus yoga-shastra 
can mean both "Yoga teaching" in general and a 
particular text by that designation. 

Shiva ("benign"). The deity who, more than any other 
deity of the Hindu pantheon, has served yogins as 
a model throughout the ages. 

Shruti ("revelation"). The Vedic revelation comprising 
the four Vedas, the Brahmanas, and the Upani
shads. Cf. smriti. 

Shudra. A member of the servile class of traditional 
Hindu society. 

Shunya ("void"). A key concept of Mahayana Bud
dhism, according to which all phenomena are 
empty of an eternal essence. 
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Shunyata ("voidness, emptiness"). A synonym of 
shun ya. 

Siddha ("accomplished"). A Self-realized adept who 
has reached perfection (siddhi). 

Siddhi ("perfection, accomplishment"). (i) Spiritual 
perfection; that is, the attainment of flawless 
identification with the ultimate Reality, or libera
tion (moksha). (ii) Paranormal power, especially 
the eight great abilities that come as a result of 
perfect adeptship. 

Smriti ("memory, remembered wisdom"). Tradition, as 
opposed to revelation (shruti). 

Spanda ("vibration"). According to Kashmiri Shaiv
ism, even the formless Absolute is in a continuous 
vibratory state, which is the cause of all creation. 

Sukha ("pleasure, joy"). Ordinary life is a combination 
of pleasure and pain (duhkha), and both types of 
experience must be transcended to realize the 
ultimate bliss (dnanda), which is aho called 
"great joy" (maha-sukha). 

Surya ("sun"), The solar deity, who has many other 
names. 

Sutra ("thread"). An aphoristic statement or a work 
containing such statements, e.g., the Yoga-Siitra 
of Patanjali. 

Svadhishthana-cakra ("self-standing wheel"). The 
psychoenergetic center at the genitals. See also 
cakra. 

Svadhyaya ("self-study"). Both the study of sacred 
texts and one's psyche by means of meditation. 

Svamin ("lord, master"). Title of Hindu gurus belong
ing to a monastic order. 

Svarga ("heaven"). Hindu metaphysics recognizes the 
existence of both various hell realms and heaven
ly abodes. The latter, however, still belong to the 
world of change and must be transcended in order 
to attain liberation (moksha). 

Tamas ("darkness"). The principle of inertia, which is 
one of the three primary constituents (guna) of 
Nature (prakriti). See also rajas, sattva. 

Tantra ("loom"). (i) A type of sacred scripture pertain
ing to Tantrism and primarily dealing with ritual 
worship focusing on the feminine divine principle, 
or shakti. (ii) Tantrism, the many-branched reli
gious and culforal movement originating in the 
early centuries of the Common Era and flourishing 
around 1000 c.E. Tantrism has a 1ight-hand (con
servative) and a left-hand (antinomian) branch. 

Tantrika. A practitioner of Tantrism. 
Tapas ("glow, heat"). Asceticism, which is thought to 

lead to great vitality. This term was applied to 
Yoga-like practices in Vedic times. 
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Taraka-Yoga ("Yoga of the deliverer"). A Tantra
based Yoga emphasizing the meditative experi
ence of light. 

Tat ("that"). In Vedanta, a cryptic reference to the ulti
mate Reality, or transcendental Self, as in the dic
tum "Thou art That" (tat tvam asi). 

Tattva ("reality"). (i) The ultimate Reality. (ii) A prin
ciple or category of existence, such as higher 
mind (buddhi), lower mind (manas), senses (in
driya), and material elements (bhuta). 

Tattva-vid ("knower of reality"). (i) A liberated sage. 
(ii) A spiritual practitioner who knows the various 
categories of existence taught in Samkhya and 
Yoga. 

Tirtha ("ford"). A sacred place for pilgrimage. 
Tirthankara ("ford-maker"). Title of the great Self

realized teachers of Jainism, such as Mahavira. 
Tirumiilar. A great South Indian poet-saint, author of 

•!te Tiru-Mantiram. 
Trika ("triad"). A medieval Shaiva school of Kashmir, 

which is nondualistic but acknowledges the rela
tive existence of multiplicity (epitomized in the 
many individual human beings called nara), 
duality (symbolized by shakti), and unity (repre
sented by shiva). 

Upanishad ("sitting near"). A type of esoteric Hindu 
scripture that expounds the metaphysics of nond
ualism (Advaita Vedanta) and is considered the 
last phase in the Vedic revelation (shruti). 

Upaya ("means"). In Buddhism, another term for com
passion (karund), the counterpart of prajnd, 
standing for insight into the empty (shunya) 
nature of all phenomena. 

Vaisheshika ("distinctionism"). One of the six classi
cal Hindu schools of thought, which is concerned 
with the categories of material existence. 

Vaishnava ("pertaining to Vishnu"). Designation for 
any process or literary work, etc., pertaining to 
God Vishnu, or a worshiper of this deity. See also 
shaiva. 

Vaishya. A member of the merchant class of tradition
al Hindu society. 

Vajrayana ("adarnantine vehicle"). The Tantric branch 
of Buddhism, especially in Tibet, which evolved 
out of the Mahayana. 

Vasana ("trait"). (i) Desire. (ii) In Patanjali's Yoga, the 
concatenation of subliminal activators (sams
kara) deposited in the depth of the mind through 



actions and volitions. These must be dissolved 
before liberation (moksha), or enlightenment 
(bodha), can be attained. 

Vashishtha. The name of several ancient sages, not
ably the great authority of the Yoga-Viisishtha. 

Vedanta ("Veda's end"). The dominant Hindu philo
sophical tradition, which teaches that Reality is 
nondual (advaita). See also iitman, brahman. 

Videha-mukti ("disembodied liberation"). The ideal of 
some schools of Vedanta, which deny that full lib
eration can be attained while the body is still 
alive. Cf. jivan-mukti. 

Vidya ("wisdom, knowledge"). In spiritual contexts, 
usually liberating '° J ' dom, as opposed to intellec
tual knowledge. Se, also jniina. prajnii. 

Viparyaya ("error"). According to Patanjali. one of the 
mental activities (1-rittis) that must be silenced. 
Cf. pramiina. 

Vira ("hero"). In Tantrism, a particular type of spiritu
al practitioner (siidhaka), usually following the 
left-hand branch. 

Vishnu ("pervader"). The deity worshiped by the 
Vaishnavas and Bhagavatas, whose two most 
famous incarnations (aviitara) are Rama and 
Krishna. 

Vishuddha-cakra ("pure wheel"). The psychoener
getic center at the throat. See also cakra. 

Vishva ("all"). The empirical world (samsiira). 
Viveka ("discernment, discrimination"). On the yogic 

path, specifically the discrimination between the 
Self (iitman) and the nonself (aniitman). 

Vrata ("vow"). An imponant feature of many yogic 
approaches. 

Vratya ("vowed"). A member of a sacred brotherhood 
in Vedic times, bound together by vows (vrata) 
and in whose circles yogic practices were devel
oped. 

Vritti ("whirl"). In Patanjali 's Yoga, one of five modal
ities of mental activity that must be controlled: 
valid cognition (pramiina), erroneous cognition 
(viparyaya), conceptualization (vika/pa), sleep 
(nidrii), and memory (smriti). 

Vyidhi ("disease"). Illness, as understood as an imbal
ance of the three humors (dosha). Cf. iirogya. 

Vyasa ("arranger"). The legendary composer of the 
Mahiibhiirata epic, collator of the four Vedic 
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hymnodies, many Puriinas, and other works, 
such as the Yoga-Bhiishya commentary on Pat
anjali 's Yoga-SCitra. 

Yajna ("sacrifice"). The practice of ritual sacrifice is 
fundamental to Hinduism. At the time of the 
Briihmanas and more so with the Upanishads, the 
external sacrificial ritual was internalized in the 
form of intense meditation, leading to the full
tledged tradition of Yoga. 

Yajnavalkya. The most renowned sage of the early 
Post-Vedic Era. 

Yajur-Veda ("knowledge of sacrifice"). The Vedic 
hymn containing the sacrificial formulas (yajus). 
See also Athan·,1-Veda, Rig-Veda, Soma-Veda. 

Yama ("discipline"). (i) The deity of death. (ii) The 
first limb of Patanjali 's eightfold Yoga, compris
ing five moral precepts of universal validity. 

Yantra ("instrument"). A geometric design in  
Hinduism representing the body of one's chosen 
deity (ishta-devatii) for external worship and 
meditation. See also mandala. 

Yoga ("union"). (i) Spiritual or mystical practice in 
general. (ii) One of the six classical Hindu 
schools of thought, codified by Patanjali in his 
Yoga-SCitra. 

Yoga-anga ("limb of Yoga"). According to Patanjali, 
there are the following eight limbs: moral disci
pline (yama), self-restraint (niyama), posture 
(dsana), breath control (prdniiydma), sense-with
drawal (pratyiihiira), concentration (dhorand), 
meditation (dhydna), and ecstasy (samodhi). 

Yogacara ("Yoga way"). The Mahayana Buddhist 
school founded by Asanga. 

Yoga-Sutra ("Yoga aphorism"). The source text of 
Classical Yoga, compiled by Patanjali. See also 
sCitra. 

Yoga-Vasishtha. A massive poetic treatment of nondu
alist Yoga, composed sometime in the tenth cen
tury C.E. 

Yogin. A male practitioner of Yoga. 
Yogini. A female practitioner of.Yoga. 
Yuga ("yoke"). A world age. According to Hindu cos

mology, there are four such world ages, each of 
several thousand years' duration. The kali-yuga is 
held to be the darkest period and precedes anoth
er golden age. Cf. ka/pa. 
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641 



Note: Specific types of cisanas (e.g., vriksha-cisana), bandhas, cakras, mantras, mudrcis, prcinciyamas, samadhis, 
and so on, are indexed as subheadings under the main headings for each of these topics. Some, but not all, specif
ic types also are indexed as main headings. 

A 
Abba Daniel of Skete, 26 
abhangas, 381-388 

Abhava-Yoga, 396 
Abhidhamma-Pitalca, 2 1 1-212 
Abhidharma-Kosha, 230 
abhimana. See will 
Abhinava Gupta, 354-355, 461 ,  5 10. See 

also Tantra-Alo/ca 

abhinivesha, 294 
Abhisamaya-AlamkAra, 2 18, 229 
abhishelca. See initiation 
dbhoga, 362 

abhyasa, 551 
Absolute (brahman): aham brahmo-asmi 

and, 6, 69, 173-174, 413; asceticism 
and, 93-94, 453-454; being and, 558; 
bliss and, 117, 178, 558; body and, 
507; Brahipll and, 4 10; brahmic gate 
and, 538� �reath and, 423-424; 
Buddha as, 225; chastity and, 13; con
sciousness and, 558; creation and, 
477; defined, xxv-xxvi, 1 68-169, 402, 
558; ecstasy (samDdhi) and,·528; emo
tions and, 382; u the F0urth, 1 39;
Gitds on, 256, 264, 38 1 ;  Goraksha

Paddhati on, 538, 554, 555-556-, 

558-559; guru as, 43 1 ;  Hindu philoso
phy and, 97; honey doctrine and, 176; 
identification with, 6, 41 5, 423, 424, 
554, 555-556, 558-559; initiation and, 
14; koshas and, 178; liberation and, 
490; Lord vs., 329; lotus and, 573n. 
12; mandalas and, 237; mantras and, 
6, 69, 477; mind and, 46; nfidis and, 
427, 468; nondualism and, xxvi-xxvii; 
offerings and, 407; om as, 47, 414, 
418, 543; as prdna, 179; Purdnas on, 
393; Rima as, 248; renunciation and, 
1 80; Samhitds on, 528; Sanskrit alpha
bet and, 476; Shiva as. 344, 555-556; 
sin and, 493; Smritis on, 562; as 
sound, 47, 439, 476, 477; Tantras on, 
325, 490, 49 1 , 492, 493, 503; tran
scendental state of, 477; truthfulness 
aild, 325; Upanishads on, 6, 1 65, 
1 68-169, 173-174, 175, 176, 177, 
178, 179, 180, 341-342, 4 13, 41 5, 
4 16-417, 4 18-419, 421 ,  422, 423, 
424, 426, 427, 429, 433, 436, 44 1 ;  
Vaishnavisrr. and, 3 8 1 ,  384; Vedinta 
and, 4, 27, 1 55; Vedas on, 155, 
\62-163; visualization and, 528;
yoga-pana and, 572n. 42; Yoga-

V asishtha on, 402, 406, 407, 408, 410. 
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Su also Being; Divine; God; Reality; 
Self (transcendental) 

absorption, 73, 201 ,  332, 334 
Acdra-Anga-Sutra. 90, 1 87, 195-196 
acdryas, 14, 383 
Aciryas, 54 
action: ego and, 63, 64; five concentra

tions and, 553; Gitds on, 62--63, 253, 
378; Goraksha-Paddhati on, 541 : 544. 
553, 558; Hindu philosophy and, 97, 
98, 99; inaction in, 63-64, 67, 233, 
254, 503; Jainism and; 193, 201-202, 
204, 2ll5; Joana-Yoga and, 42; kanna 
and, 64, 254, 503, 605; khecari-mudrlJ 

and, 541 ;  knowledge vs., 99; liberation 
and, 63, 66--67, 170, 248-249, 
402-403, 405-408; mind and, 254; 
Nature and, 63; nonattachment and, 

254; om and, 544; Purdnas on, 374, 
396, 399; R/JmDyana on, 248-249; 
renunciation and, 64, 91-92, 253; 
shakti and, 544; Sikhism and, 447; 
spiritual maturation and, 9; subcon
scious and, 320; Tantras on, 494, 
502-503; Upanishads on, 1 69, 427; 
Vaisheshika and, 103; whole, 254; wis
dom and, 66--67, 248-249, 402-403, 
405-408; Yo!la definition and. 8: 
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action: [cont.) Yoga or Action and, 
9 1-92, 287, 293-300; Yoga-Sutra on, 
287, 293-300; Yoga-Vosishtha on, 
402--403, 405--408, 409. See also 

karma; Kanna-Yoga 
acupuncture, 466 
addiction: happiness and, xviii 
adepts. See siddhas 

adharas, 44 1 , 534, 553--554, 559, 

560--56 1 .  See also deshas; stluinas 

adhikara, 19  
adhvanka, 14  
adhyatman, 1 8 1 , 245, 578n. 7, 580n. I .  

See also Self (transcendental) 
Adhyotma-Upanishad, 191-192 
adhyatma-yoga, 1 8 1 ,  200 
Adi-Granth, 390, 443, 444-445 
Adinatha, 5 10, 532, 559, 565 
Adi-Purana. 392 
Adili, 137 
aditya. See sun 
Aditya, 1 57 
adrishta, 10 
advaita. See nondualism 
advaita-darshana-yoga, 278 
Advaita Vedanta. See Vedanta 
Advaya-Taraka-Upanishad, 14, 17 1 ,  414, 

426, 427-43 1 
aesthetics, %, 385 
agamas: defined, 35 1 , 585n. I 
Agamas, 351-357; on cakras, 472; date 

of, 83, 351�352; described, 19 1 ,  192, 
351-357, 583n. 9; Samhitas and, 37 1 :  
Shaiva-Siddhanta and, 367; Tantras 

and, 351-352, 454, 461 , 585n. I . See 

also Shaivism 
Agama-ShOstra. See MandukyiJ-Kiirika 

Agastya, 52, 1 09-1 10, 508-509 
Aghora, 349, 352 
Aghorinanda, 565-566 
Aghoris, 349-350, 352 
aging. See longevi1y 
agni, 108, 162. See also fire; heat 
Agni, 157, 159, 166, 262; in Vedas. 52, 

88, I I I ,  1 35, 137, 143, 146-147, 
153-1 54, 1 57 

agni-hotra. See fire ritual 
Agni-Purana, 392, 395, 572n. 42, 586n. 2 
agni-rahasya, 1 66  
agni-shtoma, 134 
agni-yojana, 167 
Agrawala, Vasudeva A., 136 
aham brahma-asmi, 6, 69, 1 73-174, 413 
ahamkdra, 4, 5, 102, 324, 356, 405, 445, 

463, 47 1 .  See also asmito; ego 
ahimsa: Buddhism and, 2 16; Gitas on, 

328, 381 ;  Jainism and, 1 87, 195, 198, 
203; Mahabharata on, 325; Moksha

DharrrlQ on, 266; Puranas on, 398; 
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Ramayana on, 248; reason for, 325; 
Upanishads on, 176: as yama. 298, 
325, 398; Yoga-Sutra on, 279, 298, 325 

Ahirbudhnya-Samhita. 285, 37 1 ,  372, 
583n. I 

aikya, 35 1 ,  424 
air, 280, 475-476, 519, 525, 553. See also 

elements (bhutas) 

aishvarya, 395 
Aitareya-Aranyaka, 168 
Aitareya-Briihmana, 137, 166 
Aitareya-Upanishad, 168, 17 1 ,  178-179 
ajapa-gayatri-mantra (hamsa-mantra), 

42 1 , 423-424, 537-538, 550, 587n. 12. 
See also goyatri-mantra 

Ajatashatru, King, 168, 179 
Ajaya, Swami, 329 
Ajita, 352 
ajivas, 195 
ojno-cakra. See cakras 

okosha-cakra, 560 
okoshas (vyomans), 428, 432, 438, 439, 

525, 534, 547, 554, 555, 556, 558, 559, 
560 

Akattiyar, 109- 1 1 0  
akimcanya-ayatana, 208, 2 17, 220. See 

also emptiness 
Akkulkot, Swami, 26 
Akshapada Gautama, I 04-105 
alchemy, 1 09, 345, 487, 508, 554, 579n. 19  
alcohol, 27, 3 1 .  See also wine 
Alexander the Great, 1 89 
a/inga. 293, 322, 323 
Allah, 17 1  
Allah-Upanishad, 8 1  
Allama Prabhudeva, 5 16, 5 17  
Alvars, 54, 37 1 , 372-373, 383, 384 
ama, 562 
amanaskato, 428, 432-433 
Amanaska-Yoga. 53 1 
Amaraugha-Prabodha, 531 
Amar Das, 444 

amaroli, 565 
ambrosia. See soma (amrita) 

Amitibha, 233 
Amitoyur-Dhyana-Sutra, 233 
amrita. See immonality; soma (amrita) 

Amrita-Anubhava, 386 
Amrita-Bindu-Upanishad, 45-41, 1 7 1 ,  

4 14, 415 
Amrita-NIJda-Bindu-Upanishad, 7, 171 ,  

414, 415-420, j84n. 8 
amrita-nDdi, 472 
amriti-karana-mudra, 480 
anahata-cakra. See cakras 

anahata-shabdo, 441, 550 
onanda. See bliss/Bliss 
Ananda, 2 1 1  
Ananda Bhairava, 5 1 6  

·Anandagiri, 277 
Ananda-lahari, 459, 464, 465 
onanda-maya-kosha, 178 
Anandamayi Ma, 389 
onanda-samapatti. 335, 337 
Ananda-Samuccaya, 561 
Ananta, 1 1 3, 284-285 
Anantadeva, 314 
anotman. See nonselr 
onava-upoya. 353--354 
Angad, 444 

angas. See eightfold path 
Angas, 190-191 
angels, 1 1 1  
anger, 88, 108, 197, 266, 417, 419, 472, 

499 
Angirasa-Samhitii. See Atharva-Veda 

Angirases, 137, 143--145, 176. See also 

Ghora 
Anguttara-Nikaya. 2 1 1  
anima, 457, 585n. 5 .  See also feminine 

principle; shakti 

animals, 126, 306, 326, 52 1 ;  sacrifice or, 
134, 172-173, 349, 377, 503, 556--557. 
See also specific animals 

animan, 305, 430, 487, 551 

animos, 585n. 5 
anjali-mudro. 259, 479, 580n. 15 
anna. See food 
anna-maya-kosha, 178 
Annapurna, SJ 
Antakrid-Daslui-Anga, 191 
Antal, 373 
antar-otman, 362 
antar-drishti, 429, 430, 432 
antariksha, 162, 428 
antar-ikshana, 429, 492 
antar-yajna, 84, 167, 168, 1 87, 424 
Anu-Gito, 25 1 ,  264, 371 
anupdya, 353 
anus, 519, 534, 536, 537, 555, 560 
Anushuya, 3 1  
Anuttara-Upapdtika-Dasha-Anga, 191 
anuttara-yoga-tantra, 241 
Anuvrata movement, 192 
anuyoga, 240 
Anuyoga-DvlJra-Sutra, 190 
apdna: anus and, 537: Buddhism and, 

232: defined, 466; fire altars and, 166; 
gunas and, 537; immonality and, 550; 
jfva and, SJ7; kundalini and, 539, 547; 
longevity and, 550; mind and, 467; 
prlJna and, 537, 543, 545-548, SSO, 
560; scriptures on, 398, 420, 536, 537, 
539, 543, 545-548, SSO, 556; Self and, 
170; Tantra and, 466; Vratyas and, 162 

Apastamba, 16 1 , 246, 279 
apavlJda. See neti-neti 

apavarga, 104-105. See also liberation 



aphrodisiacs, 484 
Appar, 368, 369 
apunar-handhakas. 200 
Arada Kalapa, 208 
Aranyakas, 83, 84, 99, 1 65, 1 68, 1 70, 1 7 1  
arcana. See ritual 
Arcanapuri Ma, 389 
archaic consciousness, 122-123 
Ardhanarishvara, 47 1 
arhats. 198, 223 
Arishtanemi, 1 88 
Aristeide, 23 
Aristotle, 1 22 
tirjava, 1 76, 198, 203, 326, 328 
Arjuna, 50, 9 1 -92, 1 82, 250--264, 279, 

404-4 1 1 , 425 
Arjun Dev, 444 

Arnavas, 46 1 
artha, 278 
ans, 459 
Arundhati, 391 
Arya, Pandit Usharbudh, 582n. 1 1  
tirya-ashta-anga-mdrga. 209 
Aryadeva, 226 
Aryan invasion theory, 82, 84, 128- 1 3 1  
asamprajntita-samddhi. See ecstasy 

(samtidhi) 
asamsakti. See attachment 
tisanas, 330-33 1 ,  521-523; tisana-niya

ma, 432; Ahirbudhnya-Samhitti on, 
372; baddha-padma-tisana. 395, 533, 
547; baka-tisana, 522; bhadra-asana, 
1 34, 202, 4 1 8, 44 1 ,  52 1 ;  bhujan11a
tisana. 5 2 1 ;  Buddhism and, 2 1 7; con
ditions for practicing, 393; danda
tisana, 202; deities and, 523; dhanur
tisana. 5 2 1 ;  Dharma-Shtistras on, 280; 
ecstasy (samtidhi) and, 1 26; 11aruda
tisana, 5 2 1 ;  Gheranda-Samhitti on, 
5 1 8, 564; 11odohika-tisana, 202; 110-
mukha-tisana, 372, 52 1 ;  goraksha
tisana. 1 34, 521 ;  Goraksha-Paddhati 
on, 533, 547, 549-550, 552, 553; 
11upta-tisana, 52 1 ;  hanumtin-iisana.' 
522; Hatha-Yoga and, 521-523; 
Ha1ha-Yo11a-Pradfpikti on. 52 1 ,  523, 
563; for Jaina meditation, 202-203; 
ktiya-utsarga. 202; kukkuta-tisana, 
372, 52 1 ;  kurma-tisana, 372, 52 1 ;  lib
eration and, 493, 533; makara-tisana, 
521;  manduka-tisana, 52 1 ;  Mantra
Yoga and, 70; marlci-tisana, 522; 
marsya-tisana. 521 ; marsyendra-tisana. 
521 ;  mayura-tisana. 372, 52 1 ,  522; 
meditation and, 202, 217,  521-523, 
553; mood alteration by, 330; mrita
tisana (shava-tisana), 52 1 ;  mukra
tisana. 52 1 ;  nara-rtija-tisana, 522; 
number of, 5 2 1 ,  533; overempha-

sizing, 523; padma-tisana (kama/a
tisana), 70, 202, 393, 395, 4 1 8, 44 1 ,  
5 2 1 ,  523, 533, 547; ptirshva-haka
tisana. 522; pal)'anka, 202, 2 I7; 
pashcimorrana-tisana. 52 1 ;  on pashu
pari seal, 1 34; piccha-mayura-tisana, 
522; Purtinas on, 393, 395; purpose of, 
330--33 1 ,  478, 5 1 8, 521-523; rtija
kapota-tisana, 522; samkata-tisana. 
52 1 ;  sarva-an11a-tis11nalshlrshti-tisana 
(1•iparlra-karani-mudrti), 486, 524, 
549-550, 565; shalabha-tisana, 5 2 1 ;  
Shamanism and, 1 26-127; Shiva and, 
52 1 ;  siddha-tisana, 422, 52 1 ,  523, 533; 
Siddha tradition and, 109; siddhis and, 
523; Sikhism and, 48, 449; simha
tisana. 52 I :  sukha-asana, 202, 553; 
svastika-tisana, 70, 4 1 8, 52 1 ,  523; 
therapeutic, 109, 44 1 ,  521-523, 533, 
547; rirribha-tisana. 522; Upanishads 
on, 1 84, 4 1 8, 422, 432, 440--44 1 ;  
ushrra-tisana, 5 2 1 ;  utkata-tisana, 5 1 9, 
521 ;  urkatika-asana, 202; urrana
carana. 1 37-1 38; urrtina-kurmaka
tisana. 52 1 ;  vajra-tisar.a, 202, 52 1 ;  
virti-tisana, 202, 52 1 ;  vriksha-tisana. 
5 2 1 ;  vrisha-asana. 521;  vrishcika
tisana. 522; yo11a-asana, 4 1 8, 52 1 ;  
yo11a-danda-tisana. 522; Yoga-Sutra 
on, 298, 299, 324, 330--3 3 1  

Asanga, 229-230 
asceticism (lapas), 87-90; Absolute and, 

93-94, 453-454; Aghoris and, 
349-350; Aurobindo and, 74-75, 76; 
bhakti and, 257; of body, 328; 
described, 88-90, 327, 395, 610; devo
tion vs., 50 I ;  dharma-shtistras on, 279; 
ecstasy (samtidhi) and, 88; energy and, 
327; fire and, 88, 1 27, 327; of Gautama 
the Buddha, 208-209; Girds on, 328, 
375, 377-38 1 ;  gunas and, 328; initia
tion and, 69; Jainism and, 1 87, 1 88, 
1 89, 1 90, 192, 195, 1 96, 1 97-198, 
1 99-203; Kapalikas and, 347; magic 
and, 37, 89, 90; Mahtibhtirata on, 
87-89; Manu-Smriti on, 280; mental, 
328; as niyama. 298, 299, 327-328; 
prtinaytima and, 280; Purtinas'On, 386, 
394, 395, 397-399; Ramayana on, 247, 
248; Reality and, 453-454; renuncia
tion and, 87, 93; rishis and, 140; Self 
and, 263; Self-realization and, 93-94, 
453-454; Shamanism and, 1 27; 
Siddha-Siddhtima-Paddhati on, 560; 
siddhis and, 89, 306, 487; Sikhism and, 
446-447, 449; of speech, 328; Tantras 
on, 325, 494, 501 ;  truthfulness and, 
325; Upanishads on, 176,_ 276, 436; 
Vedas on. 88, 89, 1 50, 1 55, 1 6 1 ,  162; 

INDEX 3iJ 
Yo11a-Sutra on, 293, 298, 299, 306, 
327-328; Yo11a-Vtisishtha on, 402. See 
also renunciation 

Ashoka, 2 1 0, 2 1 1  
tishrama. See stages of life 
Ashrama-Upanishad. 94-95 
ashta-an11a-yo11a. 279, 287 
Ashtti-Stihasrikti-Sutra. 2 1 8-219, 220 
ashttivakra-tisana, 522 
Ashttivakra-Gitti, 30 
Ashvaghosha, 2 1  
ashva-medha. 1 34, 1 72-173, 503, 

556-557 
asmitti, 289-290, 294, 305, 306-307, 322, 

324, 335, 337. See also ahamkara; ego 
asmira-mtitra, 324 
Asparsha-Yoga, 9, 36, 278, 3 1 3  
tisrava, 1 95 
Assam, 534 
Assyria, 1 3 1  
asteya, 279, 298, 325, 326, 398 
asthma, 548 
astral body. See subtle body 
astral travel, 304 
astrology, 109, 190 
astronomy, 140, 1 62, 1 90  
asuras. 493, 579n. 2 1 , 586n. 37 
Atharvan, 1 53 
Atharva-Veda, 1 53-160; Aranyakas and, 

168; on asceticism, 89, 1 6 1 ;  
Brtihmanas and, 1 66; contents of, 
1 53-160, 162-163, 1 76, 577nn. 60, 67; 
date of, 83, 153;  on initation, 1 1-12; 
on medicine, 105-106, 107; Purtinas 
and, 392; on rishis, 140; source reading 
from, 1 56-160; Upanishads and, 176, 
577n. 54 

atheism, 8 1 ,  265, 3 1 9  
Atisha, 240--24 1 ,  5 1 1  
ativahika-deha. See transmutation 
atiyoga. 240 
Atma-Anushtisana, 196 
titma-dhytina •. 423 
a/man: defined, 602; Jainism and, 1 93, 

194, 1 95, 1 96, 203; Mimamsa and, 
97-98; Pre-Classical Samkhya and, 
266; Upanishads and (see Absolute 
[brahman], Upanishads on); Vedanta 
and, 4, 99, 175, 342; Vedas and, 1 70. 
See also Absolute (brahman); Being; 
essence; purusha; Self (transcendental) 

titma-nivedana, 49 
Atman project, xxvii, xxxii, 2 1 ,  1 74 
atomization. See miniaturization 
Atri, 3 1 ,  1 39, 576n. 4 1  
attachment: Bhakti-Yoga and, 48; bhumis 

and, 572; Buddhism and, 229; Gitas 
on, 253, 254, 255; greed and, 326; 
ignorance and, 320; Jainism and, 1 95; 
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anachment: [cont.] karma and, 254; as 
klesha, 294; memory and, 326; mind 
and, 254; Molcsha-Dharma on, 266; 
Purdnas on, 394; renunciation and, 92, 
93; Self and, 254; Shaivism and, 463; 
Tantras on, 494; Upanishads on, 43 1 ,  
432; Yoga-Surra on, 294, 304, 305, 
320, 326; Yoga-Vtisishtha on, 403, 405, 
406--408 

ancntion: concentration and, 332; Jainism 
and, 1 97; liberation and, 346; Molcsha
Dharma on, 27 1 ,  275; prtina and, 33 1 ;  
Shiva-Sutra on, 353; spiritual process 
and, 382; Upanishads on, 420, 427, 
432; Yoga definition and, 5, 8; Yoga
Sutra on, 4-5, 33 1 ,  332, 333 

Audumbaras, 94 

Augustine, Saint, 48 
Auls, 389 
aura, 425 
Aurobindo, Sri, xxvi-xxvii, 36, 73--77, 

92, 1 24, 1 38, 140, 143, 580n. 9 
aushadhi, 484, 487. See also drugs 
authenticity, xxxi, I I ,  37 
autllority, 19  
Avadhuta-Gitd, 30, 88, 57 1 n. 37 
avadhutas, 26, 27, 29-34, 88, 95, 433, 

560 
dvtihani-mudrti, 479 
Avalokiteshvara, 220, 22 1-223, 225-226, 

233, 5 1 1  
Avalon, Anhur. See Woodroffe, Sir John 
avatdras. 1 1 3--1 15, 248, 257 
aversion, 294, 320 
Avi, 1 59, 577n. 56 
avidyti. See ignorance 
avishesha, 323 
avypkta, 1 82, 345 
awareness/Awareness, 5, 6, 45, 3 19, 337, 

360, 477, 478, 484 
axial age, xxxii, 122 
Ayodhyi, 245, 246--247 
Ayur-Veda, 83, 105-109, 5 1 7, 574n. 1 8  
Ayur-Veda-Sutra, 1 09  

B 
Babylonia, 84, 1 30 
Bidariyana. See Brahma-Surra 
Bagalimukhi, 1 16, 459 
Bagchi, Prabodh Chandra, 231 
BahQdakas, 95 
Baladeva Mishra, 3 1 4  
balance, 8, 38, 42, 322, 5 17, 521 , 529, 

542, 557, 561 
balas. See strength 
balis. See offerings 
Bina, 347 
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bandha (bondage). See bondage (bandha) 
bandhas (locks), 523--525; described, 

523, 524-525; Goraksha-Paddhati on, 
540, 542-543, 556; Hatha-Yoga and, 
523-525, 563--564, 565; jalandhara
bandha, 524, 527, 540, 543, 565; kun
dalini and, 42 1--422, 556; liberation 
and, 540; mahti-bandha. 524, 565; 
mahti-vedha and, 524; mula-bandha, 
422, 524, 540, 543, 565; Sahaja tradi
tion and, 460; Shiva-Samhitti on, 565; 
uddiytina-bandha, 524, 540, 542-543, 
565; Upanishads on, 42 1--422 

Bandhudatta, 219-220 
baptism, I I ,  22 
bardos, 242-243 
Barlaam and Josaphat, 2 1 1  
Basava, 350, 35 1 , 5 1 7  
Basil, Saint, 26 
basri, 5 1 9  
Baudhiyana, 16 1 , 246, 279 
Baudhtiyana-Dharma-Surra. 280 
Bauls, 37 1 ,  389, 5 1 0  
beauty, 67--{;8, 305 
bees, 491--492, 527. See also honey 

doctrine 
begging, 12, 94, 379, 398, 424, 446 
Being: Chain of, 1 8 1-182, 3 1 7-319; 

Classical Yoga and, 320; devotion and, 
329; Gittis on, 255; Pre-Classical Yoga 
and, 266; Shiva-Surra on, 361 ;  Sikhism 
and, 445, 447; Supreme, xxv-nvi; 
Tantra and, 486, 490; Upanishads on, 
1 69, 1 73, 1 75, 178, 1 82, 341-342, 413;  
Vedas on, 135, 1 36, 138, 141 ,  147; 
Yoga-Vtisishrha on, 410. See also 
Absolute (brahman) 

Being-Consciousness, 5, 6, 336, 355, 428, 
494--495 

Being-Consciousness-Bliss, 12, 413,  427, 
429, 432, 455, 469, 483, 490, 528, 608. 
See also Consciousness-Bliss 

belief: faith VS., 44, 49 
bell, 534, 548, 554, 555, 560 
Benares. See Varanasi 
Bengal, 388-389, 5 10, 5 1 5, 5 1 6  
Bentov, Isaac, 474 
Berendt, Joachim-Ernst, 414 
Bernard, Theos, 330 
Berry, Thomas, 79 
Besant, Annie, 252 
Bhagavad-Gitti, 25 1-264; on action, 

62--63, 253, 503; Atvirs and, 37 1 ;  Anu
Girti and, 264; on Arjuna's vision, 50; 
on asceticism, 328; Atharva-Veda and, 
176; Bauls and, 37 1 ;  Bhtigavata
Purtina and, 37 1 ;  Bhakti-Yoga and, 53, 
66, 255, 256-257, 263-264; Brahma
Girti and, 404; Buddhism and, 252, 

268; Buddhi-Yoga and, 41--42, 256; 
commentaries on, 386, 387, 5 10, 580n. 
9; date of, 99, 127-128, 245-246, 25 1 ,  
252; on death, 1 76, 1 79, 256; 
described, 9-10, 53, 141 , 25 1-257, 
416; Girti-Go1•inda and, 37 1 ;  on God, 
255-257, 262; Hindu philosophy and, 
99; integralism and, 66, 85, 255-256; 
ishvara-Girti and, 395; Jainism and, 
252; Jnina-Yoga and, 41 ,  66, 255; 
Karma-Yoga and, 65, 66, 253, 255; 
Mantra-Yoga and, 70; on merging with 
the Divine, 50--5 1 ;  on mind, 254, 256, 
328; Molcsha-Dharma on, 268; perfec
tion and, xxv; on renunciation, 91-92, 
253; rishis and, 142; Simkhya and 
Yoga and, 41 ;  on Self, 254, 258-264, 
322-323; source reading from, 
258-264; Upanishads and, 183, 185, 
246; Vyisa and, 250; Vytisa-Gitti and, 
395; Yoga definition in, 8; Yoga 
elements in, 127-128, 255, 257; 
Yoga-Vtisishrha and, 402 

Bhtigavata-Purtina: Classical Yoga and, 
374; commentaries on, 387, 389; date 
of, 374, 392; described, 53, 373--376, 
392, 394; Devf-Bhtigavara and, 382; on 
dvesha-yoga. 50, 382; Gittis and, 37 1 .  
375-38 1 ,  394; Rishabha in, 1 88; 
source reading from, 377-38 1 ;  on 
Yoga, 374 

bhtigavata-yoga, 372 
Bhagavari-Vytikhyti-Prajnapti-Anga, 

190--191  
Bhagiratha, King, 87-88, 404 

Bhairava, 347, 349, 352, 354, 358, 496 
Bhairavi, 1 1 6, 458 
bhakti. See devotion (bhakti); love 
bhakti-mtirga, 48, 54, 8 1 ,  86, 388 
bhakti-rasa. 386 
Bhakti-Rasa-Amrira-Sindhu, 49 
Bhakri-Surra. 4!1. 5 1 ,  55--{; I ,  369, 573n. 

24 
Bhaktivedanta Swami, A. C., 388-389 
Bhakti-Yoga, 48--{i I ,  86; Bhagavad-Gitti 

on, 53, 66, 255, 256-257, 263--264; 
Buddhism and, 226, 233; caste system 
and, 279; described, 48-52; emotions 
and, 48, 50--5 1 , 53, 54-55, 86, 257, 
382, 385; Hatha-Yoga vs., 385; nondu
alism and, 413;  Purtinas on, 395; rishis 
and, 140; Shaivism and, 53-54, 350, 
352, 370; Sikhism and, 350, 352, 445; 
source reading for, 55--61;  Sufism and, 
8 1 ;  Upanishads on, 439; Vaishnavism 
and, 37 1 ,  372-390; Vallabha school of, 
3 1 3  

Bhiimari, 3 1 2  
Bharadvija, 89, 104, 576n. 41  



Bharata, King, 165, 247, 478 
Bharata war, 248, 249...:250, 3 1 2  
Bharati, Agehananda, 69, 235, 476-477 
Bhargava lineage, 1 76 
Bhanrihari, 5 1 3, 5 1 4 
Bhasarvajna, 345 
Bhtishyas, 3 1 1-3 14. See also specific 

Bhiishyas 
bhastrikii, 527 
Bhiisvati, 3 1 4  
Bhattacharya, Vidhusekhara, 227 
bhiiva, 198, 214, 227, 228, 229, 379, 

385-386 
Bhiiva-Artha-Dipikii, 386, 387 
bhava-cakra, 2 1 3-2 1 5  
bhiivanii. Sl'I' contemplation; visualization 
Bhavaviveka, 277 
Bhava-Yoga, 396 
Bhavishya-Puriina, 392 
bhiksha. Sl'I' begging 
Bhishma, 94, 267, 26!1-276, 3 1 1-3 1 2  
bhoga, 104-105, 484, 486. See also expe-

rience; pleasure 
Bhogar, 508-509 
Bhoja, King, 5, 37-38, 3 1 3 ,  329 
Bhoja-Vrilli, 3 1 3  
bhrama. See delusion 
Bhrigu, 89, 1 76, 177 
bhuh, 280, 4 1 7, 418, 543 
bhumis: described, 9-1 1 , 19-20, 162, 

224-225, 403-404, 572n. 9 
bhu-pura, 484 
Bhfita, 352 
bhuta-iitman, 46, 269, 276, 58 1 n. 22. See 

also ego 
bhutas. See elements (bhutas) 
bhura-shuddhi, 475-476 
bhuta-siddhi. 561 
bhuvah, 280, 4 1 7, 418, 543 
Bhuvaneshvari, 1 1 6, 458 
Bihar, 1 53, 1 6 1 ,  1 88, 207, 209, 3 14 
bija, 363, 602 
Bijak, 390 
bija-mantras, 23 1 ,  395, 526, 527, 552...:553 
bindu: as blue pearl, 555; death and, 53 1 ;  

defined, 45, 414, 602; mandalas and, 
237; om and, 4 1 4-415,  417, 42 1 ,  544; 
rajas and, 542; Rig-Veda o�. 148; Shiva 
as, 542; Tantra and, 415,  477; visualiza
tion and, 528; yantras and, 482; Yoga
Shikhii-Upanishad on, 439. See also 
Hindu-Upanishads; seed; semen 

Bindu Natha, 5 16, 5 1 7  
Hindu-Upanishads. 4 1 4-423. See also 

specific Hindu-Upanishads 
bioplasma, 33 1 ,  466 
binh, 1 1-12, 227, 487, 579n. 2 1 .  See also 

reincarnation 
al-Birfini, 3 1 2-3 1 3  

bliss/Bliss: Absolute and, 6, 1 77, 178, 
558; amrita-niidi and, 472; avadhutas 
and, 30; Buddhism and, 232; Classical 
Yoga and, 335; defined, 60 1 ;  devotion 
and, 375; ecstasy (samiidhi) and, 
289-290, 335, 336; Goraksha
Paddhat{ on, 532, 554; mahii-mudrii 
and, 243; maithunii and, 485, 486; 
mental purity and. 327; Moksha
Dharma on, 27 1 ; pleasure and. 200, 
453-461 ;  priina and, 354; priiniiyiima 
and, 528; Reality and, xxvi; samiipalli 
and, 337; sa11va and, 270, 27 1 ;  Self 
and, 170, 554; Shakti as, 355, 473; 
sheath of, 1 78; Shil'U-Sutra on, 354, 
360; supreme, 34 1 ,  532; Tantra and, 
1 77, 238, 243, 453-46 1 , 495, 499, 503; 
Upanishads on, 6, 1 77-178, 34 1 ,  4 1 3, 
423, 428, 432, 433 

Blofeld, John, 238, 243 
blue pearl, 425, 428, 555 
bodhi (bodha): defined, 209. See also lib-

eration (enlightenment); understanding 
Bodhi-Caryii-Aviitara, 223-224 
bodhi-cilla, 43, 224, 240 
Bodhidharma, 233 
bodhisat/l'a ideal, 125-1 26, 200, 2 1 1 .  

220-229, 575n. 7 
bodily humors. See doshas 
body: Absolute and, 507; artificial body

minds, 306; Ayur-Veda and, 106; bal
ance of, 422; Buddhism and, 2 1 5, 
225-226, 232, 235, 238, 239; as chari
ot, 4 16; Classical Yoga and, 108; as 
defiled, 506, 586n. 2; dissolving into 
light, 509; divine, 39, 40, 242, 507, 
508, 5 1 7-5 1 8, 542; Divine and, 507; 
ecstasy (samiidhi) and, 38-39; enlight
enment and, xxxi, 39, 507, 5 1 8; enter
ing another, 304, 395; fire altars and, 
167; God and, 494, 509, 5 1 7; Hatha
Yoga and, 38-39, 48, 505-508, 509, 
5 1 7-5 18,  529-530, 559-560; Integral 
Yoga and, 74; Jainism and, 194-195, 
202; Kundalini-Yoga and, 529; levels 
of embodiment, 1 77-178, 1 94-195, 
465, 559, 57 1 n. 40; materialism and, 
506, 530; meditation and, 505; as 
microcosm of macrocosm, xxx-xxxi, 
167, 232, 429, 464-465, 482, 483, 546, 
560; narcissism and, 39-40; perfection 
of, 305, 327-328; Puriinas on, 396, 
586n. 2; Reality and, 506, 5 17, 
529-530; religious metaphor and, 
xxx-xxxi; as Shakti, 529-530; sheaths 
of, 1 77-178, 1 94-1 95, 465, 559; Shiva 
and, 438, 560; Tantra and, 235, 238, 
239, 455, 456-457, 506-507, 509, 
529-530; transmutation of, 48, 
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1 84-1 85, 366, 4�7-44 1 , 469, 507, 508, 
509, 542; Uddhava-Gitii on, 378; 
Upanishads on, 34 1 ,  506; venicalism 
and, xxx-xxxi, 73-74, 92-93; Yoga
Viisishtha on, 405-406. See also mar
mans; subtle body; specific body parts 

body cultivation, 109, 343, 508 
body-oriented therapies, 40 
Bohm, David, xxvii-xxviii, 354, 459 
bondage (bandha), 195, 379,402, 424, 

433-438, 445, 602 
books: Jainism and, 1 99, 205, 206; learn

ing from, I I , 47, 172, 3 1 5, 327, 4 1 5, 
439, 453. See also language; study 

boredom: existential, 92-93 
Brahma: cakras and, 469; described, 1 1 5,  

248, 410, 603; the Goddess and, 396, 
457-458; Goraksha-Paddhati on, 543, 
544, 552; lordship siddhi and, 488; 
mother of, 3 1 ;  om and, 543; Self and, 
262; shakti and, 544; trinity and, 248; 
Upanishads on, 1 80, 4 1 6; Yoga
Viisishtha on, 402, 4 1 0, 4 1 1  

Brahma-Bindu-Upanishad. See Amrita-
Bindu-Upanishad 

brahmacarya. See chastity (brahmacarya) 
brahma-dviira, 538 
Brahma-Gita, 404-4 1 1  
brahma-/oka, 1 79 
brahman (Absolute). See Absolute (brah

man); Being 
brahman (meditation), 1 38-139, 1 58 
briihmana estate, 1 2, 14, 80, 8 1 ,  1 35, 1 4 1 , 

209. See jlso brahmins 
Brahmananda, 564 
Briihmanas, 1 66- 1 67; date of, 82, 83, 84, 

1 30, 165, 166, 578n. 2; described, 
1 66-167, 168; Hindu philosophy and, 
97; Maitrayanas and, i76; on mathe
matics, 1 30; oral transmission of, 1 7 1 ;  
on priiniiyiima, 541; on ritual, 52, 84, 
166, 167, 577n. I ;  on Self, 1 70 

B�ahmiinda-Puriina, 392, 393 
Brahmanical Age, 84 
brahma-nirviina, 256 
brahma-randhra. See brahmic fissure 
Brahma-Samhitii, 37 1 
Brahma-Surra, 44, 8S, 99, 3 1 1 ;  commen-

taries on, 44, 3 1 2, 3 14, 384 
Brahma-Vaivarta-Puriina, 392 
brahma-vidyii, 1 4  
Brahma-Vidyii-Upanishad, 1 4 ,  I S ,  2 1 ,  

1 7 1 ,  4 1 4, 424 
brahmic fissure, 420, S34, 553, SSS, SS6, 

560. See also crown of head; sahas
riira-cakra 

brahmic gate, S38 
brahmins: bhakti and, 2S7; conservatism of, 

1 4 1 ;  Jainism and, 19S; karma and, 8 1 ;  
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brahmins: [cont.] kshatriyas and, 1 14, 1 79; 
mathematics and, 1 30; meditation and, 
1 69; memorization by, 1 7 1 ;  renuncia
tion and, 93; rishis and, 1 35,  1 4 1 ;  sac
rificial rituals and, 52, 1 4 1 ,  169; scrip
tures on, 168, 35 1 ,  3 8 1 ,  392; shamans 
and, 1 25; Upanishadic Age and, 1 4 1 ,  
166; Vratyas and, 1 6 1 ;  Yoga and, 279. 
See also brahmana estate; Vedas 

brain, xxviii, xxxii, 76, 33 1 
breath, 422, 42�24, 434. See also 

hamsa; prana; pranayama 
bridal mysticism, 373, 383 
Briggs, George Weston, 5 1 3  
Brihad-Aranyaka-Upanishad, 1 72-175; 

Aitareya-Upanishad and, 178-179; 
date of, 168, 1 7 1 ,  578n. 2; described, 
13,  93, 1 55,  1 67, 1 70, 1 72-175, 572n. 
10  

Brihadratha, King, 92-93, 276 
llrihad-Yogi-Y ajnavalkya-Samhita 

(Brihad-Yogi-Yajnavalkya-Smriti), 546, 
562-563, 572n. 42 

Brihati. 3 1 4  
Brihat-Samnydsa-Upanishad. 94 
Brooks, Douglas Renfrew, 462 
Brunton, Paul, xv 
buddha: defined, 209. See also Self (tran

scendental); tathagatas 
Buddha: as Hindu deity, 1 14-1 1 5; tran

scendental, 225-226, 227, 228, 229. 
See als<> Amitabha; Avalokiteshvara; 
Gautama the Buddha; Maitreya 

Buddha-Carita, 2 1  
Buddhaghosa, 2 1 2  
buddhi: Classical Yoga and, 322; as dis

criminative knowledge, 36, 3 1 8; exis
tence hierarchy and, 1 8 1 ,  1 82; gunas 
and, 268; as higher mind, 99, 1 82, 1 83, 
267, 356, 394; as illumined reason, 4 1 ,  
42, 558; Jnana-Yoga and, 4 1 ,  42; 
mahat as, 102; Nature and, 268; Pre
Classical Yoga and, 267, 268-274; 
rishis and, 576n. 4 1 ;  Simkhya and, 
102; Self-realization and, 124; 
Shaivism and, 356, 463; as wisdom 
faculty, 4 1 ,  102, 1 8 1 ,  1 82, 256, 356, 
397, 399, 405, 430; Yoga and transcen
dence of, 1 24. See also Buddhi-Yoga; 
intuition; thought; wisdom 

Buddhism, 207-243; Asparsha-Yoga and, 
278; Bhagavad-Gita and, 252, 268; 
Bhakti-Yoga and, 226, 233; bod
hisattvas and (see bodhisattva ideal); 
Ch'an, 7, 233; Christianity and, 2 1 1 ;  
Classical Yoga and, 2 1 5, 2 1 8, 265, 284, 
286, 308; crazy wisdom and, 27; 
deities and, 1 1 1 , 234; dependent origi
nation doctrine of, 2 1 3-2 15, 228; 
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eightfold path of, 209, 2 1 3, 2 1 5-2 1 8; 
emergence of, 84, 1 22. 1 6 1 ;  emotions 
and, 217;  emptiness doctrine of (see 
emptiness, Buddhism and); focus of, 
1 87, 2 1 2, 2 1 8; four noble truths of, 
209, 2 1 2-2 1 3 ;  Hinayana (see Hinayana 
Buddhism); Hinduism and, xvii, 85, 
96, 2 1 2, 2 1 8, 225, 230, 23 1 , 234, 508, 
5 1 5; history of, 207-2 1 1 ; India and, 
79, 100; initiation and, 12; Jainism and, 
2 1 2, 23 1 , 508, 5 1 5; Jodo, 233; 
Kalacakrayina, 232; literature of, 
2 1 �234; Madhyamika, 226, 579n. 1 9; 
Mahayana (see bodhisattva ideal; 
Mahayana Buddhism); Mahasinghika, 
230; Mantrayana, 23�23 1 ,  234, 476; 
nihilism and, 2 1 7; nirvana and (see 
nirvana, Buddhism and); no-self doc
trine of, 2 1 2, 2 1 4-2 15 ,  229, 235; num
ber of adherents, 80, 2 1 1 ;  psychology 
and, 3 1 7; Pure Land, 233; Sahajayana 
(see Sahajayina Buddhism); Samkhya 
and, 265; Shankara and, 2 1 0, 230; 
Siddha tradition and, 2 1 8, 508, 5 1 5;  
skandhas and, 2 1 5, 221-222; source 
readings on, 22�223, 227-229; suffer
ing and (see suffering, Buddhism and); 
Tantra and (see Vajrayina [Tantric I 
Buddhism); Theravada, 209, 2 10, 2 1 7, 
233 (see also Hinayana Buddhism); 
three bodies of Buddha doctrine of, 
225-226; Upanishads and, 2 1 2, 2 1 5, 
2 19; Vajrayina (see Vajrayina [Tantric] 
Buddhism); venicalism and, 74, 75; 
Vijninavada, 21 O. 229, 230; Yogaciira, 
2 1 0, 229-230, 233; Yoga vs., 3 1 5; Zen, 
7, 232-234, 243. See also Buddha; 
Gautama the Buddha 

Buddhi-Yoga, 36, 4 1 -42, 63, 402. 538, 
539 

budhyamtina. See jiva 
bull, 1 12, 145, 147, 52 1 ,  550 
Byron, Lord, 45 

c 
caiMnya. See consciousness; 

Consciousness 
Caitanya, Shri, 388-389 
Cakrapini, 108 
cakras, 469-472; ajna-cakra (guru

cakra), 390, 47 1 ,  472, 475, 520, 525, 
527, 533, 534, 547, 554-555, 560; 
aktisha-cakra. 560; alchemy and, 554; 
anahata-cakra, 470, 472, 476, 534, 
550, 554; Ananda-Samuccaya on, 56 1 ;  
bhava-cakra, 2 1 3-2 15;  described, 
465-466, 469-472; dvadasha-anta-

cakra. 4 72; ecstasy (samadhi) and, 
33 1 ,  472; elements and, 469-470, 
475-476; female deities and, 397; 
Goraksha-Paddhati on, 534-535, 
553-554; illustrated, 465, 559; 
installing deities in, 526; kundalini and, 
469, 472, 475, 553-554, 560; lalanii
cakra. 47 1 ;  Laya-Yoga and, 72; 
manipura-cakra (nahhi-cakru), 303, 
470, 472, 476, 534, 535, 550, 554, 560; 
meditation and, 3 3 1 ,  466; mrlladhtira
cakra. 469, 472, 473, 474, 476, 5 1 8, 
534, 553-554, 560, 587n. 12;  nadis 
and, 468, 469; Narayana Tinha and, 
3 1 3-3 14: nervous system and, 469; 
nirvana-cakra. 560; prana and, 3 3 1 .  
466; sahasrara-cakra (see brahmic fis
sure; crown of head; sahasrara-cakra); 
senses and. 469, 470; seven celestial 
realms and, 167; Shiva-Samhitii on, 
565; shodasha-anta, 430: Siddhas and, 
5 1 3: Siddhu-Siddhanta-Paddhati on, 
559, 560: siddhis and, 472: soma 
(amrita) and, 47 1 :  subtle body and, 
465-466, 469-472: svtidhishthana
cakra, 469-470, 472, 476, 534, 535, 
554; ralu-cakra. 560; Tantra and, 
465-466. 469-472; tumo and, 242: 
Upanishads on, 42 1 .  435-436, 439. 
572n. I :  l'ishuddhu-cakra, 470-47 1 ,  
472, 476, 534, 550, 554; visualization 
and, 33 1 ,  466, 472: Yogu-Vishaya on. 
563; yoni-mudra and, 524-525 

cakshus. 553 
calmness, 77, 5 1 8. See also tranquillity 
camiitkara. See delight 
Campbell. Joseph, 23 1 
Cindi, 53 
Candidas, 388, 457 
candrama. See moon 
Capra, Fritjof, 506 
Caraka, 106, 325. See also Atharva-Veda 
Caraka-Samhira. 105, 108 
carana. 499 
Caritras, 1 9 1 ,  200 
Carpata, 5 14 
Carpata-Panjarika-Stotra, 5 1 5  
Carpara-Shataka, 5 15, 562 
Carviika. 96 
caryas. 231-232 
caste system, 1 2, 8�8 1 ,  209, 279, 35 1 ,  

444, 446 ,  456. See also hrahmana 
estate; ksharriya estate; \'aishya estate 

Caurangi, 5 1 4-5 15 
Cekkiliir, 367-368 
celestial realms: seven, 167 
celibacy, 1 6 1 ,  24 1 ,  539 
cessation, 24, 44, 427, 432 
cetya-nirmuktara, 402 



Chain of Being, 1 8 1 - 1 82, 3 1 7-3 19 
Ch'an Buddhism, 7, 233 
Chiindogya-Briihmana, 166 
Chtindogya-Upanishad, 165, 1 68, 1 7 1 ,  

1 75-177 
Changadeva-Plisashrhi, 386 
change, 295, 459, 497 
chanting, 49, 67, 68-69, 160, 446, 

448-449, 538. See also singing 
Chapple, Christopher, 284, 582n. 8 
charity, 176, 199, 224, 236, 394, 444, 

501 , 57 1 n. 32 
chastity (brahmacarya): asceticism and, 

89, 108; described, 12- 1 3, 326; Girlis 
on, 328, 38 1 ;  health and, 1 2, 89, 108; 
Integral Yoga and, 77; Jainism and, 
203; ojas and, 89, 326; Purlinas on, 
398; renunciation and, 95; Sikhism 
and, 446; as stage of life, 93; Vedas on, 
155; as yama, 298, 325, 326, 398; 
Yoga-Surra on, 89, 279, 298, 325, 326 

Chaudhuri, Haridas, 76 
Cheda-Surras, 190 
chela, 19 
chi, 33 1 ,  466 
Chinese Yoga. See Ch'an Buddhism 
Chinnamasti, 1 16- 1 1 7, 458, 556 
chod, 239 
Christianity: bhakri and, 54; Buddhism 

and, 2 1 1 ;  crazy wisdom and, 26; deities 
and, 1 1 1 ; dualism and, 4; ecstasy 
(samlidhi) and, 4; God and, xxvi; 

,Hinduism and, 8 1 ;  Holy Spirit and, I I ;  
Jesus and Kashmir and, 570n. 7; num
ber of adherents, 80; om and, 1 75; 
Yoga and, xxxii, 7, 1 25 

chronology, 82-87, 58� 
Cidambara, 44 1  
Cidghaninanda, 109, 521 
Cikamanivenpa, 1 10 
cir/ciri. See Awareness; Consciousness 
cirrinf-nlidi, 468 
citta: breath and, 526; defined, 603; 

Fourth and, 364; Goraksha-Paddhati 
on, 541 ;  Jnina-Yoga and, 4 1 -42; 
Karma-Yoga and, 66; /chedJri-mudrd 
and, 541 ;  phenomenal self as, 361 ;  
prdna and, 3 3 1 ;  Simkhya and, 3 1 8; 
Self and, 3 19; Shiva-Satra on, 359, 
360, 36 1-362, 364; Yoga-SIJtra on, 
4-5, 288-293, 3 19; Yoga-Vdsishtha on, 
402, 410. See also buddhi; conscious
ness; mind 

ciHa-mlitra, 228, 229 
citta-vritti-nirodha, 4-5 
Civavakkiyar, 508-51 0  
clairvoyance, 302, 520 
Clark, John H., 334 
Classical Age, 85 

Classical Yoga, 281-338: Ayur-Veda and, 
106; Buddhism and, 2 1 5, 2 1 8, 265, 
284, 286, 308; Classical Samkhya and, 
3 1 8-3 1 9: commentaries on, 3 1 4, 3 1 5;  
cosmogony of, 322-323; derivation or 
term, 285; dualism of, 4, 5, 103, 
265-266, .\20, 342, 582n. 8; ego and, 
3 1 8, 320, 324; eight limbs of, 279, 287, 
298, 324-337, 4 1 3; existence levels of, 
3 1 7-3 1 8, 323-324, 464; existence 
principles of, 322; Hindu philosophy 
and, I 03; history and literature or, 
283-3 1 5; Nyaya and, 104-105, 286; 
ontology of, 3 1 8, 3 1 9, 323-324; p�i
losophy and practice of, 3 1 7-338; 
Raminuja and, 385; supreme goal of, 
IO; theism of, I 04, 3 19; Vedanta and, 
286; Yoga definition and, 4, 5, 7. See 
also Patanjali; Post-Classical Yoga; 
Pre-Classical Yoga; Raja-Yoga; Yoga
Surra 

cleanliness, 327, 380, 38 1 ,  394. See also 
purity 

coincidence. See samlipatti 
collectedness, 3, 44, 427 
commentaries, 3 1 1-3 1 5.  See also specific 

commentaries 
community. See social values; world wel

fare 
compassion: Buddhism and, 2 1 8, 223, 

228, 232, 233, 235; Devi-Upanishad 
on, 45 1 ;  of gurus, 14; Jainism and, 
205; of keshins, 1 5 1 ;  Moksha-Dharma 
on, 266; Rig-Vidhana on, 88; Sikhism 
and, 446; wisdom and, 232, 235; Y\:'ga 
.md, 291 ,  326. See also love; upliya 

conceit, 27 1 
concentration: linava-upaya and, 354; 

attention and, 332; Buddhism and, 2 1 6; 
cakras and, 3 3 1 ;  chastity and, 1 3; 
defined, 300, 332, 552, 603; devotion 
and, 375; Dharma-Shasrras on, 280; 
ecstasy (samlidhi) and, 267, 335; ele
ments and, 476, 525. 55 1 ,  552-553; 
gliyatri-mantra and, 4 1 5-4 1 6; 
Goraksha-Paddhati on, 547-548, 55 1 ,  

"552-553, 557; on innermost center of 
nose, 366; Jainism and, 197, 203; 
Jnina-Yoga and, 44; Kula-Arnava
Tantra on, 493, 494; Lalla and, 357; 
Laya-Yoga and, 7 1 ,  72; liberation and, 
493; loci of, 422, 44 1 ,  534, 553-554, 
559, 560-561 ;  Mahabharata on, 333; 
Mantra-Yoga and, 70; meditation and, 
334, 335, 548; memoriiation and, 
171-172; Moksha-Dharma on, 
266-267, 275; mudrlis and, 525; nlidis 
and, 465; om and, 4 1 7; perils of, 
333-334; pranaylima and, 203, 3 3 1 ,  
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548; Purlinas on, 394, 395, 396, 398; 
purity and, 327; rishis and, 140; sleep 
vs., 334; soma and, 55 1 ;  sun and, 267; 
Upanishads on, 276, 4 1 5-4 1 6, 417,  
4 1 8-4 19, 423, 432, 433-437, 440, 44 1 ;  
Vedic priests and, 35; yajna and, 88; 
yantras and, 484: Yoga definition and, 
8; Yoga-Surra on, 29 1 ,  292, 298, 300, 
324, 332-334; Yo11a-Vlisishrha on, 403. 
See also ecstasy (samlidhi) 

conceptualization, 288, 289, 334, 353, 
359, 402, 403, 407, 49 1 , 529, 557. See 
also volition 

conduct, 70, 1 90, 199, 446 
Confucianism, 233 
Confucius, xxxii, 122 
consciousness: Absolute and, 558; breath 

and, 526; Buddhism and, 21 4, 2 1 5, 
2 1 6, 222, 229-230: chanting and, 68; 
Consciousness and, 229-230; distrac
tions of, 29 1 ; ecstasy (samiidhi) and, 
3-4; energy and, 1 1 3; everyday vs. 
higher, xviii; fluctuations of, 4-5, 267, 
288-289, 29 1 , 32 1 ,  334-335; 
Goraksha-Paddhari on, 535-536, 558; 
hean and, 304; Hindu philosophy and, 
97-98; immonality and, 1 79; Jnina
Yoga and, 66; Karma'Yoga and, 66; 
mantras and, 277-278, 476, 477, 478; 
Nature and, 309; prlina and, 33 1 ,  526; 
Self and, 3, 3 1 9; sinking of, 333-334; 
soma and, 68; sound and, 67, 68; sttuc
tures of, xxxii, 122-1 24, 125; transmis
sion and, 1 1 ,  22; Upanishads on, 1 79, 
1 82, 1 83;  Yoga definition and, 3-5, 8; 
Yo11a-Sutra on, 5,  288-293, 300--301 ,  
304, 306-3 10, 3 1 9, 320; Yoga
Vlisishtha on, 4 1 0. See also samskdras; 
subconscious; unconscious 

Consciousness: Aurobindo as, 77; 
Buddhism and, 229-230; Classical 
Yoga and, 3 19, 320; consciousness 
and, 229-230; Energy and, 1 1 3; idemi
fication with, 6; Jainism and, 1 95, 1 98; 
mandalas and, 237; Purlinas on, 395; 
Samkhya and, I O I ,  102, 103; Self and, 
3 1 9; Shaivism and, 355-356, 358-359, 
361 ;  Shakti as, 459, 473; Shiva as, 459; 
siddhas and, 195; subtle body and, 468, 
472; Tantra and, 420; Upanishads on, 
1 70, 1 75, 422, 423, 426, 427, 430, 432; 
Yoga-Vlisishtha on, 402, 403, 404, 405, 
407, 408, 410. See also Being
Consciousness; Being-Consciousness
Bliss; Consciousness-Bliss; Self (tran
scendental); Truth-Consciousness; 
Witness 

Consciousness-Bliss, 5-6, 474. See also 
Being-Consciousness-Bliss 
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considera1ion, 44, 201 ,  202, 403. See also 
thought 

constellations, 162 

constituents. See dhtitus 
consumerism, 327, 540 

contemplation: cakras and, 33 1 ,  466; 
Hatha-Yoga and, 528, 553-555; 
Jainism and, 200; Jnana-Yoga and, 44; 

Laya-Yoga and, 7 1 ;  of light, 528; Raja

Yoga and, 38; rishis and, 1 39; of Self, 

528; Upanishads on, 1 68, 170, 276; 

Yoga-Vasishtha on, 408 

contentmenl, 298, 299, 327, 38 1 ,  

394-395, 43 1 , 446, 494 

conversion. See reversal principle 

Conze, Edward, 2 1 9, 220 

Coomaraswamy, Ananda, 455 

cosmogony, 1 50--1 5 1 ,  1 54-160, 1 62-163, 

1 73, 178-179, 190, 192, 237, 322-323. 

See also creation; evolution; existence 

cosmos, 1 8 1-182, 303, 3 1 7-3 19; body 

and, 232, 429, 464-465, 482, 483, 546, 

560 

Cow (Single), 146-- 147 

cow-face, 95, 372, 521 

cowgirls. See gopis 
COWS (sacred), 68, 69, 1 37, 142, 143-145, 

162. See also dhenu-mudra; milk 

crazy wisdom, xvii, 25--34, 88, 438; 

Tantra and, 27, 28-29, 3 1 ,  456--457, 

497-498. See also Aghoris; Pashupatas 

creation: Absolute and, 477; Aditi and, 

1 37; body of the, 225; Devi and, 459; 

enlightenment and, 363; gunas and, 

323-324; of human race, 279; lin1:a 
and, 1 1 3,  394; prakriti-pradhtina and, 

322; Puranas on, 393; Shiva and, 506; 

Shiva-Sutra on, 363, 365; Tantra and, 

455, 459; Undifferentiate and, 322; 

Vaishnavism and, 385; Vedas on, 88, 

1 38, 1 39, 1 50--1 5 1 ,  1 54-1 55, 1 56--1 60; 

Viraj and, 1 54; Vra1yas and, 162; 

World Pillar and, 1 55;  yantras and, 

483; Yoga-Vasishtha on, 410. See also 
cosmogony; evolution; existence 

creativity, 257, 458 

Creator: Brahma as, 1 1 5, 248, 4 10; 

Classical Yoga and, 346; hiranya-garb
ha as, 1 38, 167, 1 85, 285; "Hymn of 

Man" and, 1 38; Jainism and, 1 95; lord

ship siddhi and, 488; Mimamsa and, 

98; Moksha-Dharma on, 269, 272; 

Pashupatas and, 345, 346; Self and, 

1.74; Sikhism and, 445; Svayambhll as, 

434; Upanishads on, 4 1 9, 434; Yoga
Vasishtha on, 402, 4 10, 4 1 1  

Crowley, Aleisler, 457 

crown of head: akDsha-cakra and, 560; 

described, 57 1 n. 27; Goraksha-

650 

Paddhati on, 545-546, 550, 55 1 ,  555, 

556; kundalini awakening and, 474, 

475, 528, 556; pranayama and, 

545-546; Shiva-Samhita on, 565; 

Shiva and Shakli and, 5 1 8; subtle body 

circuitry and, 468, 469, 47 1-472; 

Upanishads on, 420, 424, 430, 433, 

437, 439. See also brahmic fissure; 

sahasrara-cakra 
currents. See nadis; vayus 

D 
Da Free John (Adi Da), xvii, xviii, 

xxx-xxxi, 39, 472 

dahara, 429, 435 

daily life, xviii 

daiva. See destiny 

Dikini, 1 1 7, 469 

dakshina. See offerings 

Dakshinamiini, 1 8, 571nn. 1 9, 2 1  

Dakshinamurti-Stotra, 16--1 8  

Dalai Lama, 240 

dalanaka. See. palate 

dama. See sense-restraint 

dana. See charity 

dancing, 345, 362, 375, 385, 389, 505, 

506, 522 

Dandin, 347-348 

dark age. See kali-yuga 
Dark Ages of India, 165 

dark side, 343, 349--350 

darshana, 499-500, 603 

Darshana-Upanishad, 1 7 1 ,  326, 440-441 

Dasgupta, Surendranath, 5 1 ,  1 34, 

286--287 

Dasha-Kumdra-Carita, 347-348 

Dasharatha, 245, 246--247 

Dasvan Padshtih Ka Granth, 444 
dasya, 49, 573n. 16 

Datta, 31 

Daltatreya, 30--3 1 ,  88, 3 1 5, 397-399, 440, 
57 1n. 37 

Dallatreya:fantra, 488 

Dawa-Saµidup, Kazi, 241-243 

daya. Sre compassion 

deafness, 482 

death: Amaraugha-Prabodha on, 531 ;  

Bhagavad-Gita on, 1 76, 179, 256; 

bindu and, 53 1 ;  Buddhism and, 2 1 4, 

222, 232, 242, 243; cakras and, 1 79; 

Clear Light and, 425; dharuun-jaya 
and, 467; Dhumavati and, 458-459; 

fear of, 544, 556; Goraksha-Paddhati 
on, 533, 541 , 542-543, 544, 549, 55 1 ;  

Jainism and, 199; karma and, 64-65, 

66; knowledge of, 302; lambikD-yoga 
and, 55 1 ;  liberation and, 3 1 0, 337-338, 

342, 385, 421 ,  423, 438, 6 1 1 ;  light and, 

242, 243, 425; mantras/thoughts at 

time of, 176; marmans and, 108; 

mudras and, 541 ,  556; ndda and, 53 1 ;  

ojas and, I 08; Prakirnas on, 190; 

prana and, 232, 526, 544; Self and, 

160, 1 85, 322-323; semen retention 

and, 54 1 ;  Sikhism and, 446; Tantra 

and, 242, 243; uddiyana-bandha and, 

542-543; Upanishads on, 34 1 ;  Yo1:a
Vasishtha on, 404, 405. See also 
immonality 

deities, 1 1 1-1 17;  asanas and, 523; assimi

lating life force of, 476; bhuta-shuddhi 
and, 475-476; body of, 194; Buddhism 

and, 1 1 1 ,  234; chosen deity, 4, 49, 239, 
299, 476, 486; described, 1 1 1-1 17; 

dualism and, 4; ecstasy (samddhi) and, 

336--337; genealogies of, 393; 

installing in cakras, 526; Jainism and, 

1 1 1 , 194, 199; maithuna and, 485; 

mantras and, 68, 477, 492; mudras 
and, 478-482; offerings to, 199, 539; 

Puranas on, 396, 397; Sanskrit alpha

bet and, 476; Sikhism and, 444, 445; 

Single Cow and, 146; s1udy and, 299; 

Tantra and, 455, 456, 475-476, 486, 

492, 493, 494, 499, 500, 501 ;  thiny

lhree, 1 1 1 ,  155; Upanishads on, 4 1 9; 

Vedic worship of, 1 34, 1 35, 1 37, 1 5 1 ,  

1 59--160, 165; wrathful, 232; yantras 
and, 482; yogic body and, 507. See 
also Brahma; Goddesses; Shakti; 

Shiva; Vishnu; other specific deities 
delight, 270, 27 1 ,  354, 485, 500. See also 

bliss 

Deliverer, 428-430 

delusion: Bagalamukhi and, 459; 

Buddhism and, 229, 235; ego and, 365; 

Gitas on, 256, 379; gunas and, 270, 

271 ;  Jainism and, 193, 197, 198, 206; 

Moksha-Dharma on, 270, 27 1 ;  Shiva
Sutra on, 362, 365; siddhis and, 362; 

Sikhism and, 445; Upanishads on, 2 1 2; 

Yoga-Vasishtha on, 406--408, 410 

dependent origination, 2 1 3-2 15, 228 

depression, 29 1 

deshas, 422, 555. See also ddhtiras; sthti
nas 

Desikachar, T. K. V., 384 

desire: Bhakti-Yoga and, 50; Buddhism 

and, 209, 2 1 0, 2 1 3, 214, 238, 579n. 6; 

dispassion and, 289; eKtroversion and, 

365; Gitas on, 256, 376, 379; gopis 
and, 374; for happiness, xviii; Jainism 

and, 206; Jnana-Yoga aitd, 42-43; 

kDma-rupa and, 534; mind and, 27 1 ;  

Moksha-Dharma on, 27 1 ;  Puranas on; 

394, 399; purity and, 327; renunciation 



and, 93; sexuality and, 42; Shaivism 

and, 356; siddhis and, 487; Tantra and, 

238, 494, 495, 497; Upanishads on, 

427, 432, 506; Vedas on, 1 50; will and, 

2 1 3; Yo!(a-Surra on, 289; Yoga
Vasishrha on, 402, 403, 407. See also 
liberation (enlightenment), impulse 

toward 

destiny, 89, 193, 194, 32 1 ,  356, 380, 403, 

463, 
destruction, 1 16, 248, 458, 459, 506, 

57 1 n. 32 

Deussen, Paul, 252, 581 n. 26 

deva-datta, 467, 536, 537 

devas, 1 1 1 , 178-179, 603. St't' also deities 

devi: defined, 457. St't' also feminine 

principle; shakri 
Devi, 14-15, 396, 459, 489, 585n. 6. See 

also Bhairavi; Shakti 

Devi-Bhagavara-Purdna, 1 1 7, 382, 392, 

3�397, 575n. 23 

Devi-Maharmya, 515n. 23 

Devi-Upanishad, 45 1 

devotion (bhakri): asceticism vs., 50 1 ;  

• "automatic," 5 10; benefits of, 329; 

Bhakti-Yoga and, 48--61 ;  bhava and, 

385; bliss and, 375; bodily passion 

and, 383; Buddhism and, 226; 

Christianity and, 54; concentration 

and, 375; defined, 20, 48-49; ecstasy 

(samadhi) and, 330; Giras on, 264, 

328, 375-38 1 ;  to guru (see gurus, 
devotion to); Hatha-Yoga and, 5 1 0; 

Jainism and, 1 99, 205; Krishna and, 

53, 256--257, 263--264; liberation and, 

54-55, 330, 375-376; to Lord, 290, 

298, 329, 374-376, 408, 439; Nlantra

Yoga and, 60, 70; meditation and, 375; 

as niyama, 298, 299, 327, 329; 

Purdnas on, 374, 397; separation and, 

373; Shaivism and, 53-54, 350, 352, 

367, 370; Siddha tradition and, 5 10; 

Sikhism and, 444, 447; superiority of, 

375; Tantra and, 494, 499, 500--501 ,  

5 10; Tiru-Manriram on, 367; 

Upanishads on, 1 85, 43 1 ;  Vaishnavism 

and, 53, 54, 37 1 ,  372-390; Vedas on, 

52, 257; Yoga-Surra on, 290, 293, 298, 

299, 327, 329; Yoga-Vasishrha on, 

408. See also bhakri-marga; disciple

ship; love 

dhamma: defined, 2 1 2  

Dhamma-Pada, 207, 2 1 1  

dhanam-jaya, 467, 536, 537 

Dhanamjaya, 253, 580n. 1 2  

dharana, 332, 525, 603. St't' also concen

tration 

Dhdrani-Piraka, 230 

dharanis, 23 1 

dharma: Buddhism and, 2 1 2, 2 1 8, 229; 

Giras on, 42, 254, 255, 375; Hindu phi

losophy and, 97; jnana-mudrd and, 

556; Jnana-Yoga and, 42; Puranas on, 

394; Ramayana on, 248; as religion, 

96; renunciation and, 85; Vishnu and, 

1 1 3. See also ethics; law; morality 

Dharmacandra, 220 

dharma-kiiya, 225, 240 

Dharmakini, 240 

dharma-megha: defined, 225 

dharma-megha-samadhi, 198, 309-3 10, 

335 

Dharma-Shasrras, 91, 246, 278-280, 562 

Dharma-Surras, 1 6 1 ,  165, 246, 279 

dharus, 107, 438, 553 

dhauri, 108, 5 19, 526 

Dhai•ala, 192 

dhenu-mudra, 480 

dhi, 138-1 39, 146, 147, 363 

Dhritarashtra, 3 1 2  

dhrili, 253, 326 

Dhumavati, 1 16, 458-459 

dhyana. See meditation; visualization 

Dhyana-Bindu-Upanishad, 1 7 1 ,  4 1 4, 

421-422 

dhyana-mudra, 236 

dhyana-yoga, 36 

diet: Ayur-Veda and, 109; Gheranda
Samhira on, 526; Goraksha-Paddhari 
on, 539, 540, 558; kundalini and, 539; 

maha-mudra and, 540; Moksha
Dharma on, 266; Puranas on, 393, 

398, 399; purity and, 327; renunciation 

and, 94-95; Siddha tradition and, 1 10; 

sparing, 326, 4 1 9; Upanishads on, 4 1 9, 

425, 43 1 .  See also food 

differentiation, 5 1 1 .  See also discernment; 

discrimination; linga-marra 
Digambaras, 1 89, 190, 1 9 1-192 

Digha-Nikaya, 2 1 1  

diksha. See initiation 

Dirghatamas, 1 36, 1 56 

discernment, 5--6, 39, 43, 175, 297, 306, 

309-3 1 0, 3 1 8  

discipleship, xvi, 1 1-13,  1 8-25, 1 69, 443, 

56 1 ,  564. See alfo gurus 
discipline. See sat;lhana; self-discipline; 

ya mas 
discontent, 266 

discrimination, 42, 100, 267, 268, 275, . 

562. See also discernment 

disease. See illness 

dispassion, 8, 42, 289, 305, 345, 378, 3911, 

432 

Divanji, Prahlad C., 562 

divination, 455 

Divine: Bhagavad-Gfta on, 50--5 1 ;  

Bhakti-Yoga and, 48-49, 50--5 1 ,  53, 

INDEX � 

385; body and, 507; Classical Samkhya 

and, 3 19; gunas and, 573n. 1 8; guru as, 

14, 1 6--18, 20, 2 1 ;  hamsa-manrra and, 

421 ;  hatred of, 50, 382; Lingayalas 

and, 350--35 1 ;  remembrance of name 

of, 444, 445-446, 448-449; Samhiras 
on, 372; separation from, 373; Sikhism 

and, 445-446, 447, 448-449; Tantra 

and, 454, 460, 49 1 ,  492; transcendenlal 

love and, 257; Upanishads on, 416, 

422, 423, 424; Vaishnavism and, 372, 

385, 387, 389, 390; Vedas on, 155, 

577n. 59. See also God; Lord; Self 

( transcenden1al) 

divine body, 39, 40, 242, 507, 508, 

5 1 7-5 1 8, 542 

Divine Intelligence: Shakti and, 473 

divine will, 446, 477 

divya-deha. See divine body 

divya-drishti. See clairvoyance 

divya-samvid, 291 

divya-sharira. See divine body 

divya-shrorra, 304 

dogs, 577n. 65 

dohas, 23 1 -232, 460 

doshas, 107, 109, 393, 4 1 7, 574n. 1 8  

doubt, 266, 269, 27 1 , 29 1 , 333, 472, 493, 

495, 496 

drashrri, 5 

Dravidians, 1 69 

dravya, 103, 205 

dreams: Founh and, 364; Moksha
Dharma on, 266; om and, 277-278; 

Shiva-Surra on, 353, 358, 359, 364; 

Tantra and, 238, 242; Tripura-Sundari 

and, 458; Yoga-Surra on, 292, 358; 

Yoga-Vasishtha on, 402, 403 

drik-srhili, 423 

Drishri-Vada-Anga, 1 9 1  

drugs, xviii, 109, 1 23, 1 24-125, 238, 484. 

See also alcohol; herbs 

dualism: Agamas and, 353; Bhakti-Yoga 

and, 48, 5 1 ;  Classical Yoga and, 4, 5, 

103, 265-266, 320, 342, 582n. 8; 

deities and, 4; fear and, 278; jivan
mukri and, 454; materialism and, xxx; 

menial consciousness and, 1 23-124; 

Nature and, 4, 5; nondualism and, 3 14, 

542; S3mkhya and, 101-103, 265-266; 

Self and, 4-5, 103; Shaivism and, 352, 

353; Vaishnavism and, 385. See also 
Raja-Yoga 

duhkha. See pain; suffering 

Durga, 53, 1 16, 457, 479 

Durvisa, 3 1  

duty, 255, 406 
dva1!4vas, 330-33 1 , 393, 551, 560 
dvaras, 541, 563 
dvesha, 294, 320 
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dvesha-yoga, 50, 382 
dvija, 80, 135 
Dyczkowski, Mark S. G., 462 
dynamism, 459, 473, 474, 506, 5 1 8  
Dyson, Freeman J., xxix 
dzogchen, 240 

E 
eagle, 153, 52 1 .  See also Garuda 

ears, 469, 482, 519, 536, 548, 549. See 
also senses 

earth, 135, 269, 417, 469, 47�76, 525, 
543, 552. See also elements (bhuras) 

East-West dialogue, xxxi-xxxii, 86-87 
Eckehan, Meister, xviii; 402 
Eco-Yoga, 177, 578n. 3 
ecswy (samddhi): Absolute and, 528; 

dnanda-samdpatti, 335, 337; 'archaic 
consciousness and, 123; asamprajndra
samfidhi (supraconscious ecswy), 72, 
290, 293, 299, 321 , 334, 335, 336, 337, 
49 1 ;  dsanas and, 126; asmird and, 
289-290; balance and, 38, 529, 551; 
bhllmis and, 572n. 9; as bindu of mind, 
414; bliss and, 289-290, 335, 336; 
body and, 38-39; Buddhism and, 
216-217; cakras and, 33 1 ,  472; 
Christianity and, 4; concenttation and, 
267, 335; conceptualization and, 491 ,  
529, 551; consciousness and, 3-4; 
defined, xxx, 3-4, 300, 335-336, 
490-49 1 ,  528-529, "557; deities and, 
336-337; devotion and, 330; dharma
megha-samfidhi, 198, 309-3 10, 335; 
ego iind, 337; emptiness and, 337; exis
tence and, 336; experiencers of, xviii; 
Gheranda-Samhira on, 5 1 8, 528; 

· Goraksha-Paddhari on, 547, 548, 
551-559; grace and, 337; Hatha-Yoga 
and, 528-530; Harha-Yoga-Pradfpikd 
on, 528-529, 564; hypnosis and, 335; 
iMermost center of nose and, 366; 
invincibility and, 558; Jainism and, 
195, 198; karma and, 548; kundalinf 
and, 468; Laya-Yoga and, 72; libera· 
tion and, 293, 5 18, 528, 529, 547; 
Light and, 548; mairhund and, 486; 
Mantta-Yoga and, 7 1 ;  meditation and, 
335, 490, 548, 551; memory and, 334; 
mind and, 38, 39, 414, 491 ,  529, .5.58; 
myths and, xxxi; Nature and, 290, 
336-337; nirdnanda-sarndparri, 33.5, 
337; nirasmird-samdparri, 33.5, 337; 
nirodha-samfidhi, 297; nirvicdra
samfidhi (supran:flective ecstacy), 292, 
33.5, 337; nirvikalpa-samOdhi (formless 
ecstasy), 6, 72, 208, 336, 43�33, 
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475, 528-529; nirvitarka-samfidhi, 
292, 336; nirvirarka-samdpatti 
(supracogitative ecstasy), 335; pain 
and, 491 ;  parama-samfidhi, 203; plea
sure and, xxviii, xxxi, 49 1 ;  prdna and, 
529; prdndydma and, 299-300, 33 1 ,  
.557; Puranas on, 395, 491 ;  rtisa-lila 
and, 374; reflection and, 289-290, 
292-293, 335, 336-331; sa-dnanda
samdparri, 335, 337; sa-asmird-samd
parri. 335, 337; sabfja-samfidhi, 293; 
sahaja-samfidhi, xxvi, 14, 28, 3 1 ,  366, 
472, 49 1 ,  494, 608; samdpatti and, 
326, 335, 336-337; samprajndta
samfidhi (conscious ecstasy), 290, 293, 
33.5, 336-337; samskdras and, 290, 
293, 294, 334, 337; samyak-samfidhi, 
216; savictira-samfidhi (reflective 
ecswy), 292, 33.5, 337; savikalpa
samOdhi (formative ecstasy), 336; savi
rarka-samdpatti, 335; schizophrenia 
and, 335; with seed, 293; Self and, 3, 
337, .528-.539; senses and, 335, 491 ,  
5.58; Shamanism and ,  125, 126, 127, 
1 .5 1 ;  Shiva-Surra on, 360; siddhis and, 
266, 306, 487; as spiritual freedom, 
xxviii; states of, 335-337; Tantta and, 
490-493; rapas and, 88; ttance and, 
335; union and, 336-337; Upanishads 
on, 276, 41.5, 416, 417, 418, 423, 432, 
440-441 ;  Vedanta and, 491 ;  Vedas on, 
1 38, 1 39; visualization and, 472; virar
ka-samfidhi, 292; virarka-samdpatti, 
336; vrittis and, 267, 335; will and, 
337; wisdom and, 290; Yoga as, 3, 7, 8; 
Yoga-Surra on, 287, 288-293, 298, 
299-301, 304, 306, 3 18, 319, 320, 324, 
335-337; Yoga-Vtisishrha on, 402. See 
also concentration 

education, 19. See also discipleship; study 
egalitarianism, 8 1 ,  446, 447. See also tol

erance 
ego: action and, 63, 64; Bhakti-Yoga and, 

48, 5 1 ;  Buddhism and, 212-21 3, 
214-2 1.5; Classical Yoga and, 3 18, 320, 
324; crazy wisdom and, 26, 27-28; 
delusion and, 36.5; discipleship and, 
1 8-19; Durgi'and, 1 16; ecstasy 
(samOdhl) and, 337; emoti� and, 
382; experience and, 320-321 ;  goal
orientation of, 9; gunas and, 296; guru 
and, 14; Hatha-Yoga and, 38, 39-40, 
.5 1 3; identification'with, .5, 14, 26; 
ignorance and, 320; Integral Yoga's 
Supermind and, 76; Jainism and, 193; 
Karma-Yoga and, 63, 64; kundalinf 
and, .510; magic and, .510; mairhund 
and, 48.5, 486; meditation and, .50.5; 
Moksha-Dharma on, 269; narcissism 

and, 39-40; Nature and, 63; nondual
ism and, 5, 99; power and, .5 10; quan
tum physics and, .505; Reality vs., xxvi; 
renunciation and, 90, 91 ;  rishis and, 
140; Simkhya and, 102, 31 8; Shaivism 
and, 356; siddhis and, 266; Sikhism 
and, 445-446, 447; spirituality and, 39; 
structures of consciousness and, 
122-124; struggle and, 232; suffering 
and, 212; Tantra and, 45.5, 499, 502; 
thoughts and, 63; Upanishads on, 46, 
170, 276; Vedanta and, 4; will and, 90; 
Yoga definition and, 4, 5, 9; Yoga
Vdsishrha on, 403, 404, 405-408, 410. 
See also ahamkdra; asmird; jfva; non
self (no-selt) 

Egypt, 7, 1 3 1  
eightfold path: of Buddhism, 209, 213, 

2 15-2 18; of Classical Yoga, 279, 287, 
298, 324-337, 413; Gheranda-Samhird 
on, .521 ,  S64; Purdnas on, 394-39S, 
397; Shaivism and, 3S2; Tiru
Manriram on, 367; Upanishads on, 
431-432, 440-441 ;  Vaishnavism and, 
372, 374; Yoga-Shiisrra on, S6.5; Yoga
y djnavalkya on, S62. See also fifteen
fold path; fivefold path; sevenfold 
path; sixfold path 

Eisai, 233 
eka, 307, SS8. See also Absolute (brahman) 
Eka-Akshari-Swra, 230-23 1 
ekdgrard, 301 ,  332 
Eka Nith, 387 
ekdnra-vdsa, 43 1 
ekardnard, 300, 334, 432 
ekatva, 342, 409, 542 
elements (bhQras): Ananda-Samuccaya 

on, .561 ;  balancing, S61 ;  cakras and, 
469-470, 47�76; Dharma-Shasrras 
on, 280; enlightenment and, S; five 
concenttations on, 52.5, SS I .  SS2-SS3; 
Gheranda-Samhird on, .52S; Goraksha
Paddhari on, .5.52-SS3; illness and, 
482; kundalinf and, 73; manipulating, 
360; mastery of, .561 ;  Moksha-Dharma 
on, 268; prdndydma and, 280, 476; 
Purdnas on, 394; Simkhya and, 102; 
Self and, 46, 269, 276, .581n. 22; 
Shaivism and, 3S6, 463; Shiva-SUrra 
on, 360; siddhis and, 360, 487, 488; 
Tantra and, 47�76: transformation 
of, 301 ;  Upanishads on, 419; 
Vaisheshika and, 103; Yoga-SQtra on, 
301 , 322, 324 

elephant, 1 33, 469, 470-471 ,  S2.5, 548. 
See also Ganesha 

Eliade, Mircea, 4, I I ,  12S, 126, 336, .506 
emOtions: Bhakti-Yoga and, 48, .50, .5 1 ,  

86, 2.57, 382, 38S; Buddhism and, 217; 



ego and, 382; fo1TI1 and, 67; Jainism 

and, 197; Krishna and, 257; mantras 
and, 67--68; nine predominant, 385; 

ojas and, 89, 108; Pishupatas and, 345; 

Self and, 382; Tantras on, 499; 

Uddhava-Gito on, 375-376; 

Upanishads on, 4 1 7; Yoga-Vosishtha 
on, 402. See also specific emotions 

emptiness: Buddhism and, 208, 2 I O, 2 1 7, 

219-223, 226, 233, 234, 235, 240, 242, 

460; contemplating, 565; ecstasy 

(samddhi) and, 337; scriptures on, 

359-360, 407, 423, 556, 565; source 

reading on, 220-223; Tantra and, 235, 

240, 242, 455 

endurance, 44, 427 

enemas, 519 

enemies: Vedas on, 153 

energy: asceticism and, 327; cakras and, 

466; consciousness and, 1 1 3; Hatha

Yoga and, 40; material cosmos as, 23, 

62; supraconscious ecstasy and, 290; 

ten types of, I07, 561 ;  transmission 

and, 1 1 , 22, 23; yamas and, 326. See 
also kundalini-shakti; ojas; prona; 
shakti; Shakti 

England: India and, 86 

enjoyment, 27, 225, 529, 576n. 50. See 
also joy 

enlightenment. See liberation (enlighten-

ment) 

enstasy, 4 

environment, 202, 266, 330, 393, 396, 526 

Epic Age, 85, 183-1 84, 245-280 

epistemology, xxx, 96 

equality. See egalitarianism 

equanimity, 8, 42, 203, 247, 29 1 ,  327 

equilibrium. See balance 

essence, 5, 227, 229. See also sphota 
estates. See varnas 
Eternal: defined, xxv-xxvi 

ether, 269, 475-476, 507, 525, 534, 547, 
553. See also okoshas (vyomans); ele

ments (bhutas); khecori-mudro; nabho
mudro; space 

etheric body, 1 78 

ethics; Buddhism and, 2 1 3-2 15, 216; 

Classical Yoga and, 325-330; Hindu 

philosophy and, 96, 97-98; Jainism 

and, 187, 192, 195, 198, 203; Pre

Classical Age and, 246, 278-280; spiri

tuality and, 278; Upanishads on, 1 73. 
See also dhilrma; morality; Smritis 

evil, 230, 236, 25 1 ,  276, 346. See also 
good and evil 

evolution, xxxii, 75-76, 101-103, 

1 22-124, 182, 237, 322-324, 459, 475. 

See also cosmogony; creation; exis

tence 

existence: Classical Yoga levels of, 

3 1 7-3 1 8, 323-324, 464; Classical 

Yoga principles of, 322; ecstasy 

(samodhi) and, 336; Jaina categories 

of, 195-196, 206; Kashmiri Shaivism 

categories of, 355-356, 360, 362, 463; 

Pre-Classical Yoga categories of, 266; 

Puranic categories of, 394; Simkhya 

categories of, 1 82, 266; Tantra and lev

els of, 464-472, 499; Upanishads on 

levels of, 1 8 1-182, 439; Vaisheshika 

categories of, I 03 

existentialism, 193 

experience: Buddhism and, 229-230; 

Self-realization and, 1 75, 1 85, 192, 

338; Yoga and, 295, 296, 304, 3 1 5, 

320-32 1 ,  336, 437, 530. See also 
bhoga 

experimentation: Yoga and, 3 1 5, 320-32 1 ,  

336, 437 

extension (siddhi), 487-488 

extroversion; desire and, 365 

eyes, 429, 467, 469, 520, 536, 537, 

548-549. See also gaze; senses; visual

ization 

F 
Fa-hien, 85 

fainting, 541 

faith, 44. 49-50, 77, 162, 257, 290, 376, 

38 1 ,  427, 446 
fasting, 94, 109, 1 89, 1 99-200, 203, 266, 

327, 394, 539, 558 

fatalism, 65, 194 

fear: cakras and, 472; of death, 544, 556; 

dualism and, 278; existentialism and, 

193; fo1TI1less Path and, 243; igno

rance and, 227, 273; karma and, 193; 

liberation and, 50, 177, 193, 425, 559; 

Moksha-Dharma on, 266, 273; mudro 
of fearlessness, 236; Puronas on, 396; 

separateness and, 2 1 3; transcendence 

and, 9, 10; Upanishads on, 4 1 9  

feeling. See emotions 

feet, 49, 80 

female ho1TI1onal secretions. See rajas 
feminine principle, 86, 2 1 8, 457-458. See 

also anima; shakti 
fertility, 1 34, 162, 470 

fiery body, 1 94 

fifteenfold path, 422-423 

fig tree, 1 34, 209 

fire: antar-dhauti and, 5 1 9; asceticism 

and, 88, 127, 327; bhuta-shuddhi and, 

475-476; cakras and, 470; city of, 535; 

concentration upon, 525, 552; Dhamw
Shastras on, 280; Goraksha-Paddhati 

INDEX � 

on, 545, 547, 552, 556, 559; Indra and, 

142, 144; Jainism and, 199; kundalini 
and, 538-539, 547; light and, 425, 426, 

428; mandalas and, 237; nodis and 

inner, 536, 545, 562; navel and, 549, 

552; om and, 543; pranayama and, 

547; purification and, 290, 545; purity 

and, 247; sacrificial, 88 (see also fire 

ritual); Self and, 260, 261 ,  563; 

Shamanism and, 1 26, 1 27; Shiva and, 

1 1 1 - 1 1 2; of spiritual practice, 1 8; tumo 
and, 1 26, 241-242; Uddhava-Gita on, 

377, 378; Vedas on, 1 58, 1 59, 576n. 

47; Vratyas and, 162; Yoga of, 539. See 
also agni; Agni; elements (bhutas); 
tumo 

fire altars, 1 30, 1 33, 1 34, 140, 166-167 

fire ritual, 94, 1 34- 1 35, 1 37, 166, 167, 

168, 377, 378, 577n. 1 

fish. See Luipa; entries beginning with 
matsya 

fivefol<! path: Mantra-Yoga and, 70 

Five K's, 444 
Five M's, 349, 462, 484, 486, 495-496, 

501-502. See also maithuno 
food, 94, 1 12,  177-178, 179, 377, 379, 

380, 467, 502. See also diet 

fools: holy, 25-34, 438 

ford-makers, 1 88, 198, 205 

forehead: as odhara. 534, 560 

forest dwellers, 93, 94-95, 168, 1 69, 203, 

377-38 1 , 424, 572n. 42 

forgiveness, 266 

fo1TI1, 7, 67, 2 1 4, 2 1 5, 2 17, 221-222, 5 1 7  

fo1TI1less Path, 243 

Fourth, the, 6, 1 39, 278, 359, 364, 365, 

393, 403-404, 570n. 6, 572n. 9 

Frawley, David, 107, 1 38, 1 39-140 

freedom, xx viii, 2 17, 25 1 ,  402. See also 
liberation (enlightenment) 

free will. See will 

friendliness, 291 ,  303 

frog, 52 1 ,  525 

future: perceiving the, 104, 280, 302, 394; 

Yoga-Sutra O!I, 302, 307 

G 
gaganas. See d/ujshas _(vyomans) 
Gahini Natha, 5 14, 5 1 5  

Gana-Kdri/cJJ, 345 

Ginapatyas, 251 

gandharvas, 146, 152 

Gandhi, Mahabna, 65, 252 

Ganesha, 1 1 5-1 16, 1 7 1 ,  25 1 ,  479, 

574n. 22 

Ganesh-Gita, 371 

Ganges River, 83-84, 87-88, 1 1 2, 1 30 
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Garbe, Richard, 252 
garbha, J61 , SS9, S12n. 40 
Girgya Biliki, 1 79 
gtirhasrya. See householders 
Garuda. JS2 
Garuda-Purtina. J92, J9S 
gates: nine, 547, S6J; seven, 4 16, 419 
gatis, 227, S79n. 2 1  
Gauda Abhinanda, 40 1  
Gaudapida, 230, 277-278, J I J. 581 n. 28. 

See also MtindU/cya-Ktirilcti 
Gaudiya lineage, J88-J89 
Gautama the Buddha, xxxii, 2 1 ,  8 1 ,  

1 14-l lS, 1 22, 207-209, 2J6, 279, 
1 124. See also Buddha; Buddha
Carita; Buddhism 

gtiyatri-mantra, 175-176, 280, 4 1 5-416, 
4 1 7-418, S81n. 29. See also ajapa
gtiyatrf-mantra 

gaze, 24. 1 12, S24, S2S, SSJ, S54, SSS 
Gebse� Jean, 122-124 
Gelugs, 240-241 , 
gender, xx, 1 89, J46, 446. See also 

women 
genealogies, J9J 
ghantilcti, S34, S54, SSS, S60. See also 

rtija-danta 
ghata-avasth4, S64 
ghee, 1 37, SS9 
Gheranda-Samhitti, 490, S l 8-S29, 564, 

S81n. 1 2  
Ohora, 176, 1 88 
(!hosts, S79n. 2 1  
Gftd-Bh4shya, S80n. 9 
Gftd-Govinda. J71 ,  J82-J8J 
Gfttis. J7 1; See also specific Gitds 
Gitd-Tatparya, S80n. 9 
glance. See gaze 
glossary, 60 1-6 1 1  
gnosis, 40, 46, 100, 168, 1 69, 256, 264, 

J 1 8, J67, 4J8. See also understanding; 
wisdom 

Gnosticism, S, J46, 506. 
gnostics. See jndnins 
go, 1 42, J82 
goat, S76n. 49, S77n. 6J 
Gobind Singh, 444 

God: Alvars and, J7J; attraction to, 

I 0-1 1 ;  Bhagavad-Gftti on, 2SS-2S7, 
262; Bhakti-Yoga and, 48-49, SO-S I ,  
SJ, SS, S1-6 1 ;  bod y  and, 494, 509, 
S l7; Budahism and, 2 1J; defined, 
xxv-xxvi; deities and, 1 1 1 ; existential
ism and, 19J; guru as, 14, 16-18, 20, 
2 1 ;  Hindu philosophy and, �7, 98; 
Jainism and, 195, 196; Jnina-Yoga 
and, 42; Kapilikas and, 349; Karma
Yoga and, 6S; lce�hins and, 1 5 1 ;  
Lingiyatas and, JSO-JS t; Lord vs., 
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J29; love and, 2S7; Mimimsi and, 98; 
Nature and, 183-184; nondualism and, 
xxvi-xxvii; Nyiya and, 104; 
Pishupatas and, 345-346; Pre
Classical Yoga and, 26S, 266; Purtinas 
on, J68, J97; Rija-Yoga and, J8; 
Simkhy11 and, 8 1 ,  26S, J 19; Sikhism 
and, 44J, 44S, 446, 447, 448, 449; 
Tantra and, 4B6, 494, 49S; technology 
and, xxix; Upanishads on, 184, 4J4; 
Vaishnavism and, J7J. J90; Vedas on, 
I SS, ISB, I S9, 162; Yoga-SUlra on, 
104, 290-29 1 , 29B, 299, J l9; Yoga
Vdsishtha on, 402. 40B, 410, 4 1 1 .  See 
also Absolute (brahman); Divinei 
Eternal; Lord; Reality; Self (transcen
dental); Supreme Being; Unconditional 

Goddesses. 1 16-1 17, 4S1-4S9; assimilat
ing life force of, 476; cakras and, 469, 
470, 47 1 ;  Great Wisdoms, 1 16-1 17, 
4S1-4SB; as Mother, 451-4SB;·Purtina 
on, 1 17, JB2, J92, J96-J97, 57Sn. 2J; 
Shaktism and, SJ, 2S I ,  J5S, 4S4; sixty
four yoginis. 8-9, S10n. B; Tantra and, 
4S4, 4SS, 4S6, 4S7-4S9; Upanishad 
on, 45 1 ;  Vedic worship of, I 34, 13S, 
IJ7, I S i .  IS9. See also deities; shakti; 
Shakti; specific Goddesses 

God-realization, xxv-xxviii, xxx, J7. See 
also liberation (enlightenme1n1 

Gods. See Brahma; deities; Goddesses; 
Shiva; Vishnu; other specific Gods 

Golden Creator, 167 
Golden Genn, 13B, 167, I BS, 2BS 
Golden Temple, 444, 446, 44B 
Gomateshvara, I B9 
go-mukha, 95, J72. �2 1 
good and evil. 2S I .  410, 447-44B, SB2n. 

B. See also evil 
Goodman, Fe!icitas, 126-127 
Go-Patha-Brtihmana, 166 
Gopica,nda, S I J, 5 1 4, S I S-S l6 
gopfs, S0, 5S, 249, J73-J74, J90 
Gorakh-Bodha. 561 
gora/csha-dsana, 1 34, S21 
Goraksha Nitha, JB6, SOB, S 10, S 1 1 ,  

5 1 2-S IJ; S14, S IS, S l7, SJO-S61 ,  
SR6n. 9. See also Siddha-Siddhdnta
Paddhati; Yoga-Bija 

Goralcsha-Paddhati. 441, SJO-SJ I ,  
SJ2-SS9 

Goraksha-Samhitd. 462, SJO-SJ I 
Goralcsha-Shatalca. SJO, SB7n. 24 
Goraksha-Siddh4nta-Samgraha, SB7n. J9 
Gora/csha-Upanishad, S61 
Goraksha-Vacana-Samgraha, SOS, 561 
Gosala, Jl.1akkhali, 190-191,  194 
Gosvimin, Jiva, 49, J89 
Gosvimin, RQpa. 49 

Goswami, Shyam Sundar, 72 
Govinda, 27, J 13  
Govinda, Anagarika, 2J I ,  J 17 
grace: Buddhism and, 226, 233; ecstasy 

(samtidhl) and, 337; guru and, 12, 14, 
25, 477, 516, 560; Integral Yoga and, 
76; Jnina-Yoga and, 42; liberation and, 
I B I ,  I B3. I BS, 3JO, 346; Lingiyata 
meditation and, 350; mantras and, 477; 
negative emotions and, SO; niyamas 
and, 330; Purtinas on, 394; sacrifice 
and, 45B; Shaivism and, 367; Siddha
Siddhdnta-Paddhati on, S60; Sikhism 
and, 447; Single Cow and, 147; Yoga 
and, 329 

gracefulness. 30S 
grain: parched, 4B4, 496 
granthis, 19B, 472-473, 493, S l 7, 563 
Great Wisdoms, 1 1 6-1 1 7, 4S7-4SB 
greed, 197, 266, 270, 27 1 , 326 
greedlessness, 279, 29B, 325. 326, J9B 
grief, 270, 271 
Grihya-Sutras. 161 ,  16S 
Guenther, Herben V., 464 
Guhya-Samtija-Tantra, 454, 4SS 
guilt, 417, SS3 
Gunabhadra, 196 
Gunabhira. 36B 
Gunadbara, 192 
gunas: asceticism and, 32B; Ayur-Veda 

and, 109; defined, 102, 492, S73n. I B, 
5B In . . 23, f!04; delusion and, 270, 27 1 ;  
Divine and, S7Jn. I B; doshas and, 109, 
S74n. I B; ego and, 296; Gora/csha
Paddhati on, 537, S50; levels of, S9, 
296, S73n. 23; liberation and, 29S, 296; 
manas and, 269, 270; mind and, 
268-274; Mo/csha-Dharma on, 
268-274. 5Bln. 2J; pleasure and, 270, 
27 1 ;  pradhdna and, 322; prana and 
aptina and, 537; Purtinas on, 396; 
Simkhya and, 102, J22; senses and, 
296, 324; separation and. 492; Shiva 
and, 1 1 2; Sikhism and. 44S; suffering 
and, 270, 27 1 ,  29S; Tantras on, 492; 
Undifferentiate and, 322, 323-J24; 
Vaisheshi.ka and, lOJ; Vedas on, S76n. 
36; Yoga-Sutra on, 2B9, 296, 307-JOS, 
3 10, J22, 323-324; Yoga-Vdsishtha on, 
40S. See also rajas; sattva; lamas 

guna-sthdna, 196-19B 
Gupta dynasty, BS 
guru-bhakti, 20-21 
guru-cakra. See cakras 
Guru-Gila, 21 
Guru-Panca-ShikluJ. 2 1  
gurus, 1 1-IS; as Absolute, 4JI ;  Bhakti

Yoga and, 49, SJ; book learning vs., 
1 1 ,  172; crazy-wisdom, 25-34, 



456-457; darshana of, 499-500; devo

tion to, 12, 20-2 1 ,  205, 387, 399, 43 1 ,  

499, 500-501 ,  5 1 5-5 16; as Divine, 14, 

l fr l 8, 20, 2 1 ;  ego and, 14; etymology 

of tenn, 14, 43 1 ;  function of, 1 1-15,  

36 1 ;  Gitas on, 38 1 ;  grace of, 12, 14,  

25, 477, 51 6, 560; initiation by, 1 1-12, 

14, 1 5, 2 1 ,  22-25, 477, 57 1 n. 28; 

Jainism and, 199, 205; Jnaneshvari on, 

387; kundalini and, 387; liberation and, 

1 1 ,  25; lineage of, 22; mantras and, 

4 77; marks of, 209; necessity for. 1 1  

430, 43 1 ;  offerings to, 1 2, 1 8, 176; 

parama-gurus, 277; Puranas on, 393; 

qualifications of, xvi, I I ,  1 2, 1 3-15, 

430-43 1 ,  561 ;  Reality and, 24, 57 1n. 

29; root, 277; sad- . 14, 608; sexuality 

and, 457 (see also crazy wisdom); 

shakti-pata and, 23, 35fr357, 609; 
Shiva-Samhita on, 564; Shiva-Sutra on, 

36 1 ;  Sikhism and, 443446, 448, 449; 

source reading on, l fr l 8, 32-34; 

Tantras on, 499; telepathy and, 47 1 ;  

transmission of, 1 1-12, 20, 22-24, 353, 

57 1 n. 2 1 ,  57 1 n. 3 1 ;  types of, 15, 570n. 

13; Upanishads on, 13, 14, 2 1 ,  170, 

430-43 1 ,  561 .  See also discipleship 

guru-yoga, 20-2 1 ,  36, 387 

gyulu, 242 

H 
Hacker, Paul, 3 1 3  

Hakini, 471 

hallucinations, 332, 505 

ham, 470, 537 

hamsa, 422, 423-424, 436, 5 1 8, 550, 

587n. 1 2, 604 

hamsa-mantra, 421 ,  423-424, 537-538, 

550, 587n. 1 2  

Hamsas, 95 

Hamsa-Upanishad, 1 7 1 ,  414, 424 

Hanumat, 1 14, 245, 246, 247, 522, 580n. 4 

happiness, xxviii, 48, 106, 2 1 2, 34 1 ,  545, 

554 

Hara: Shiva as, 1 12, 1 84, 55 1 

Haradana, 345 

Hara,pa, 84, 128, 1 32, 1 33 

Har Gobind, 444 
Hari, 1 1 3, 532 

Haribhadra Silri, 1 99-200, 204-206, 3 1 2, 

578n. 7 

Hariharananda, 3 14 

Harikesha, 187 

Harimandir, 444 
Hari-Vamsha, 249, 250, 374 

harmony. See balance 

Hamer, Michael, 125 

Harsha-Carita, 347 

Hartsuiker, Dolf, 343 

hatha: defined, 468, 5 1 8, 587n. 1 3  

Hatha-Dipika. 53 1 

Hatha-Ratna-A1·ali. 564 

Hatha-Sanketa-Candrika. 566 

Hatha-Ta11va-Kaumudi, 566 

Hatha-Yoga, 38-40, 505-568; Ayur-Veda 

and, 107, 108; Bhakti-Yoga vs., 385; 

definition of tenn, 38, 5 1 8, 604; exper

imentation and, 3 1 5, 320-32 1 ,  336, 

437; health and, 107, 108, 109; ideal 

of, 36, 38-39, 40, 507, 5 1 7, 530, 542; 

Kundalini-Yoga and, 36, 529; Laya

Yoga and, 36, 72-73; liabilities of, 37, 

38, 39-40, 5 1 3; literature of, 437-441 ,  

5 10, 5 1 8-529, 530-566 (see also spe
cific works); Narayana Tinha and, 

3 1 3-314; origins of, 29, 437, 505-5 17, 

586n. 9; practices of, 5 1 7-53 1 ,  

559-565; Raja-Yoga and, 37, 40, 438, 

529, 563; Shaivism and, 355; Siddha 

tradition and (see Siddha tradition); 

source reading on, 532-559; spiritual 

maturation and, 10, 19-20, 5�565; 

subtle body and (see subtle body); 

Upanishads and, 1 7 1 ,  42 1-422, 

437-44 1 

Hatha-Yoga, 530 

Hatha-Yoga-Pradipika, 14, 40, 72, 5 1 6, 

521 , 523, 52fr527, 53 1 , 563-564, 565, 

587n. 9 

hatred: liberation and, 50, 382 

Hauer, Jakob Wilhelm, 40, 1 60, 1 80, 252, 

415, 577n. 65, 58 1 n. 26 

havana. See invocation 

head, 4 1 6, 4 1 9, 545, 546, 548. See also 
crown of head 

healers: bodhisattva path and, 126 

health, 12, 83, 89, 105-1 10, 1 53, 524, 

545. See also illness; longevity 

hearing. See ears 
hean: as adhlira, 534, 555, 560; adhyat

ma-yoga and, 1 8 1 ;  anahata-shabda 
and, 447, 550; Bhakti-Yoga and, 48, 

5 1 ,  257; cakra at, 470, 472, 476, 534, 

550, 554; cleansing of, 5 19; conscious

ness and, 304; devotion to Lord and, 

329; element concentration and, 

552-553; gagana at, 548; gate of, 4 1 6, 

4 1 9; Gitas on, 375; Goralcsha
Paddhati on, 548, 552-553, 554, 556; 

Integral Yoga and, 77; jiva and, 

535-536; knot (granthi) at, 1 98, 472, 

493, 517;  Krishna and, 257; liberation 

and, 385, 493; Mantra-Yoga and, 70; 

moon and, 562; nada and, 470; ojas 
and, 108; prana and, 466, 537; 

INDEX � 

Puranas on, 398; Self and, 536, 563; 

Shaivism and, 359, 369, 370, 37 1 ;  

Shi1·a-Sutra on, 359; Sikhism and, 446, 

447; spiritual process and, 385; sun 

and, 424; Tantras on, 493, 495, 503; 

Upanishads on, 416, 419, 42 1 ,  424, 

428, 434; Vaishnavism and, 37 1 ,  373, 

375, 385; Yoga-Sutra on, 304. See also 
Hridaya-Sutra 

hean attack: mudra for, 482 

hean disease, 5 1 9  

hean rate, 469 

heat, 1 08, 1 27, 473, 474, 528. See also 
fire; tumo 

heaven, 1 58, 41 7, 543, 577n. 63, 610. See 

also Tushita Heaven; Vaikuntha 

Heaven 

hedonism, 200, 238, 456, 457, 484, 486 

Hegel, Georg Wilhelm Friedrich, 102, 252 

hell: Vedas on, 1 35 

Hemacandra, 1 9 1 - 1 92, 194, 202, 203 

Heraclitus, 308 

herbs: siddhis and, 306, 487 

Herder, Johann Gottfried, 252 

Hevajra-Tantra, 1 2  

hibernation, 469 

hierarchy of existence. See existence 

Hinayana Buddhism, 209, 210, 2 1 1-2 1 8, 

2 1 9, 223, 226, 233. See also Pali canon 

Hinduism: Buddhism and (see Buddhism, 

Hinduism and); defined, 80, 8 1 ;  deities 

and, 1 1 1 ;  history of, 79-87; India and, 

79; Jainism and, 1 87, 508, 5 1 5; philos

ophy of, 9frl 05, 1 69-1 70; religion of, 

1 1 0-1 17; Siddha tradition and, 508, 

5 1 5; Sikhism and, 444; six great tradi

tions of, 7; Tantra and, 85, 86; toler

ance and, 8 1 ,  97, 343-344; Yoga and, 

97, 100, 103, 104-105, 1 1 0-1 17, 279 

hiranya-garbha, 1 38, 167, 1 85, 285. See 
also Prajipati 

Hiranyagarbha, 285 

Hiranyakashipu, King, 382 

Hittites, i 29, 1 3 1-132 

Hixon, Lex, 2 1 8-2 19 

holy madness, 25-34, 88 

Holy Madness (Feuerstein), xvii, 28 

homa, 1 35 

Honen Shonin, 233 

honey. See wine 

honey doctrine, 1 54-155, 1 76-177 

honnonal secretions, 38. See also rajas; 
retas 

horses, 1 34, 172-173, 1 8 1 - 1 82, 1 83, 503, 

525, 556-557 

householders, 93, 154, 1%, 197, 38 1 ,  

398, 424 

hridaya. See hean 

Hridaya-Sutra, 210, 2 1 8, 220-223 
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hum. 23 1 ,  395 

human goals, 278 

human sacrifice, 1 6 1 ,  349 

Humboldt, Wilhelm von, 252 

humility, 198, 199, 203, 266, 345 

humors. See doshas 
Humphreys, Christian, 208 

hunger, 467 

Huxley, Aldous, 252 

"Hymn of Creation," 88, 138, 139, 

1 50--1 5 1  

"Hymn of Man," 80, 1 38 

"Hymn of the Long-hair," 1 38, 1 4 1 ,  

1 5 1-1 52 

hypnosis, 335 

I 
1-am-ness. See ahamkara; asmita 
iccha. See will 

idd-and pingalti-ruidis: cakras and, 468; 

Chinnamasti and, 1 1 7; described, 468, 

5 1 8; Goraksha legends and, 5 1 2; 

Goraksha-Paddhati on, 534, 536, 545, 

556; hamsa and, 5 1 8; Hatha-Yoga and, 

469, 5 1 8; moon and sun and, 468, 5 1 8, 

536, 562; mudras and, 556; nervous 

system and, 469; prana and, 468, 469, 

473, 545; Shiva-Sutra on, 366; sushum

nti-ruidf and, 468, 5 1 8, 556; Tantra and, 

468; Upanishads on, 436 

idealism, 402-403 

identification: with Absolute, 6, 415,  423, 

424, 554, 555--556, 55S-559; Bhakti

Yoga and, 48, 5 1 ;  with body-mind-ego, 

5, 14, 26; Goraksha-Paddhati on, 554, 

555--556, 557, 55S-559; guru and, 14; 

Jnina-Yoga and, 42; of pairs of oppo

sites, 557; with Self, 6, 26, 69, 320, 

337, 342, 453, 477, 529, 557; with 

Shiva, 5--6; union vs., 342 

ignorance: Buddhism and, 2 1 3, 221 ,  222, 

519n. 6; defined, 602; dharmo-meglia

samadhi and, 3 10; ego and, 320; fear 

and, 227, 273; Goraksha-Paddhati on, 
535--536; as klesha, 294; kundalini 
and, 539-540; separation and, 296, 

297; Tantras on, 502; Vaishnavism and, 

384, 387; Yoga-Sutra on, 294, 296, 

297, 298, 3 10, 320; Yoga-Vdsishtha on, 

402, 403, 404 

ijya. See sacrifice 

fkslui, 381 

lkshviku, 279 

Iii, 279 

illness: amrita and, 55 1 ;  asanas for, 109, 

44 1 ,  521-523, 533, 547; Ayur-Veda 

for, 83, 1 05-109, 5 17; dhauti for, 5 1 9; 
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elements and, 482; eye disease, 520; 

fever, 488; gastrointestinal disorders, 

5 19, 540; Goraksha-Paddhari on, 533, 

543, 547; hean disease, 482, 5 1 9; 

heavy feeling, 482; insomnia, 482; 

jalandhari-bandha for, 543; 

Kakacandfshvara-Kalpa on, 5 1 7; 

Kalyana-Karaka on, 5 1 6-5 1 7; lauli 
(naulf) for, 520; magic and, 488; 

mudras for, 482, 540, 54 1 ,  550; midis 
and, 467, 543; nervous tension, 482; 

phlegm disorders, 5 1 9, 520--52 1 ;  

pranayama and, 528, 548; Prakfrnas 
on, 190; Rasa-Paddhari on, 5 1 7; Sat
Karma-Samgraha on, 52 1 :  skin dis

eases, 5 19; spleen enlargement, 5 19; 

throat diseases, 543; tumors, 5 19; 

Upanishads on, 438, 440--44 1 ;  vasti 
(basri) for, 5 1 9; Vedic medicine and, 

105-109: yanrras for, 484; Yoga
Bhtishya on, 107; Yoga-Surra on, 108, 

29 1 ,  333. See also deafness; healers; 

health 

illusion. See mayo 
illusionism, 74 

imagination, 228, 229, 334 

I-maker. See ahamktira; asmita 

immonality: Amrita-Anubhava on, 386; 

amrita-nddi and, 472; Brahmanas on, 

1 67; consciousness and, 179; 

Dhumavati and, 45S-459; divine body 

and, 39, 40, 507; ghee and, 1 37; 

Goraksha-Paddhati on, 550--55 1 ;  

Haiha-Yoga and, 39, 40, 507, 530; 

hiranya-garbha and, 138; human quest 

for, 453; India and, 453; ktiya-sddhana 
and, 109; lambikii-yoga and, 55 1 ;  liber

ation equals, 1 74, 185; Mahtibluirata 

on, 25 1 ;  Moksha-Dharmo on, 272; 

midis and, 167, 5 17; nathas and, 5 1 1 ;  

nectar of (see soma [amrita]); prana 
and apana and, 1 79, 550; Shiva
Samhita on, 565; Sikhism and, 445; 

Tantra and, 507; Upanishads on, 428, 

453; Vedas on, 52, 1 36, 144, 1 60, 453; 

Yoga-Vasishtha on, 404, 406 
impatience, 27 1 

inaction: in action, 6�. 67, 233, 254, 
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India, 79-87, 251 

indifference, 26, 200, 203, 205, 227, 327, 

403, 42 1 ,  494. See also dispassion; 

renunciation 

individualism, 8 1  

individuation. See ahamkiira; asmita; ego; 

jiva; nonself (no-selO 

Indra, 52, 1 35, 1 37, 142-145, 146, 147, 

148, 160, 162, 435, 576n. 32 

Indra Devi, 35, 384 

indriya-jaya. See sense-restraint 

indriyas. See senses 

lndus-Sarasvati civilization, 35, 8 1 -84, 

1 27-134, 165, 192 

infatuation, 266, 298 

infinity: serpent lord and, 284 

initiation, 1 1- 1 2, 22-25; asceticism and, 

69; defined, 1 1-12, 22, 57 l n. 32; guru 

an�. 1 1- 1 2, 14, 1 5 ,  2 1 ,  22-23, 24-25, 

4 77, 57 1 n. 28; instant, 24; montfbs 
and, 1 2, 24-25, 69, 7 1 ,  477; necessity 

for, 1 1 , 22, 25; recitation and, 69; 

Shiva and Mina story of, 5 1 1-5 12; 

Tantra and, 22-25, 485; transmission 

and, 1 1-1 2, 20, 22-23; types of, 

23-24, 57 l n. 28, 29; Upanishads and, 

169; Vratyas and, 162 

In Search of the Cradle of Civilization 
(Feuerstein, Kak, and Frawley), 82, 

1 28 

insight, 293, 334, 335, 363, 402-403. See 
also dhf 

insomnia, 482. See also sleep 

integral consciousness, 1 24 

integralism, xxxi, 36, 39, 66; 85, 92, 1 24, 

255-256, 455 

Integral Yoga, 36, 73-77, 92 

integrity, 199 

Intelligence: Shakti and, 473 

introspection, 429, 492 

intuition, 5, 9, 1 1 ,  41-42, 96-97, 100, 

1 23, 353, 558; Vedas on, 1 38, 143, 

1 45-146, 147, 152. See also buddhi 
invisibility, 126, 280, 302, 439, 487 

invocation, 70, 140, 1 80 

involution, 182, 237, 294-295, 3 1 0  

Isadora, Saint, 26 
isha, 470 
ishana, 1 13,  352 

isha-Upanishad, l ,  1 7 1 ,  277 

Isherwood, Christopher, 252 

ishitritva, 488 

ishta-devata, 4, 49, 239, 299, 476, 486 

fshvara. See Being; Creator, God; Lord 
ishvara: air element and, 553 

ishvara-Gita, 53-54, 395 
ishvara Krishna, 101-103, 182, 265, 

3 1  S-3 1 9. See also Samkhya-KarikJ 
is.hvara-pranidluina, 290, 329. See also 

devotion 

Islam, xxvi, 26-27, I l l ,  1 7 1  

ltihtisas, 39 1 ,  393 

Iyengar, B. K. S., 35, 384 

J 
Jabala-Upanishad, 94, 580n. 2 

jadya. See unconsciousness 



Jaimini, 97 
Jaiminiya-Brahmana, 166 
Jaiminiya-Upanishad-Brahmana, 161  
Jainism, 1 87-206; Appar and, 368; 

Bhagavad-Gita and, 252; Buddhism 
and, 2 1 2, 23 1 ,  508, 5 1 5; Carpara
Sharaka and, 5 1 5; deities and, 1 1 1 , 
194, 1 99; emergence of, 84, 1 22, 1 6 1 ;  
existence categories of, 195-196, 206; 
five bodies doctrine of, 194-195; focus 
of, 1 87; Hinduism and, 1 87, 508, 5 1 5; 
history of, 187-189; India and, 79; lit
erature of, 1 89-192; Muslims and, 192; 
path to liberation of, 196-198; purifica
tion and, 192-203; Samkhya and, 194; 
Siddha tradition and, 508, 5 1 5; source 
reading for, 204-206; Tantra and, 85, 
86, 201 ;  Vaisheshika and, 104; Yoga 
and, 199-206. See also Agamas 

jalandhara-bandha. 524, 527, 540, 543, 
565 

Jiilandhari, 5 1 3-514, 5 15-5 1 6  
Janaka, King, 1 6 1 ,  168, 247 
Janirdana Svamin, 387, 5 8 l nn. 20, 2 1  
japa. See recitation 
Japanese Yoga. See Zen Buddhism 
Japji, 445, 446 
Jaspers, Karl, u.xii, 1 2 1 ,  122, 193 
Jori. 2 14, 221. 306 
Jaya, 1 1 1 
Jayadeva, 382-383, 388 
Jaydkhya-Samhird, 37 1-372, 583n. I 
jealousy, 4 1 7, 430 
Jesus, 570n. 7 
Jewish Yoga, 7. See also Judaism 
jluinas, 2 1 6-217 
jinas, 188, 1 98, 204, 205 
jiva: as Being-Consciousness, 494-495; 

as bull, 550; defined, 604; Goraksha
Paddhati on, 535-537, 550, 552; 
Hinduism and, 1 94, 494--495; Jainism 
and, 194, 195; Jndneshvari on, 387; 
kald and, 552; prdna and, 494--495,. 
537; Simkhya and, 266; Shiva as, 
494--495, 5 17; Shiva-Sutra on, 365; 
Tantras on, 490, 493, 494-495, 523; 
Upanishads on, 34 1 ,  42 1 ,  427, 436; 
Vedanta and, 4, 1 94; Yoga definition 
and, 4. See also ego 

jiva-dtman. See ego; jiva 
Jivan-Mukta-Gita, 3 1  
jivan-mukri, 43, 337-338, 404, 423, 448, 

454, 49 1 , 507, 561 , 582n. 8, 604 
Jivan-Mukti-Viveka, 9, 40 1 ,  4 1 5  
jniina: defined, 40, 43, 46, 604 ;  scriptures 

on, 66, 256, 264, 367, 394, 438, 439, 
440, 564; shakti and, 544. See also 
gnosis; knowledge; wisdom 

Jndna-Amrira, 53 1 

Jnana-Arnava-Tantra, 203, 462 
jnana-cakshus. 44 
Jnanadeva, 386-387, 5 10, 580n. 9 
jnana-dipti-yoga. 267 
jnana-indriyas, 356 
jndna-mudrd. 418, 482, 556 
jnana-nerra, 47 
Jniina-Sdra, 192, 196 
jniina-shakri, 345-346 
Jniina-Yoga, 40-44; Asparsha-Yoga and, 

278; Bhagavad-Gira and, 4 1 ,  66, 255; 
Buddhism and, 225; Buddhi-Yoga and, 
41-42; consciousness and, 66; 
described, 40-44, 605; Karma-Yoga 
and, 66-67, 9 1 -92; Ramiinuja and, 
385; renunciation and, 9 1 ;  source read
ing for, 45-47; Upanishads and, 42, 
440; Vijniina Bhikshu and, 283-284; 
Yoga-Vasishrha and, 66, 402. See also 
Upanishads 

Jnaneshvari, 386, 387, 5 1 0, 580n. 9 
jnanins: defined, 9, 42 
Jnatri-Dharma-Katlui-Anga. 191 
Jodo Buddhism, 233 
Jois, Pattabhi, 35, 384 
Jonah, 5 1 1-5 1 2  
joy, 1 97, 206, 207, 2 1 6-2 17, 224, 227, 

256, 268, 270, 27 1 , 275-276, 362, 
405-406, 502. See also enjoyment; 
saliva 

Judaism, xxvi, 7, 26-27 
Jung, C. G.,  xxxi-xxxii, 86-87, 336, 350, 

457, 465, 585n. 5 
Jyorsnd, 563, 564, 565 

K 
Kabir, 389-390, 444, 5 1 3  
Kafir-Bodha, 5 1 4  
Kagyupas, 28-29, 239-240 
Kaikeyi, 247 
Kailasa: Mount, 1 1 2, 1 5 1 ,  500 
kaivalya, 365, 605; Upanishads on, 4 1 6, 

4 1 9, 422, 438; Yoga-Surra on, 10, 297, 
305, 306, 309, 3 10, 335, 337 

Kak, Subhash, 140 
Kiikacandishvara, 5 1 6, 5 1 7  
Kakacandishvara-Kalpa. 5 1 7  
kaki-mudra. 525 
Kiikini, 470 
Kaksha-Pura-Samhita, 5 1 7  
kala. 24, 356, 358, 463, 550, 5 5 1 , 552, 

583n. 13, 605 
kola: origin of word, 583n. 14. See also 

time 
Kalabhairava, 39 1-392 
kdla-cakra, 232 
Kdlacakra-Tantra, 232 

INDEX � 

Kalacakrayana Buddhism, 23 1 ,  232 
Kalamukhas, 53, 346-347, 583n. 5 
Kali, 53, 1 16, 162, 299, 352-353, 457, 458 
kali-yantra. 483 
kali-yuga, 29, 84. 85, 1 14, 234, 250, 35 1 ,  

438, 456 
Kalki, 1 1 5  
Kallata, 354 
Ka/pa-Cintamani. 488 
Ka/pa-Surra. 165, 575n. I �  
Kalyana-Karaka, 5 1 6-5 17 
kdma. See lust; pleasure 
kama-avasayitva. 488 
Kamadeva, 520 
Kama-Kala-Vilasa. 462 
Kamala, 1 16, 459, 585n. 7 
kamala-asana. See asanas 
Kamaliilaya, 441 
kdma-rupa, 534 
kama-shtisrra, 456 
Kamika. 352 
Kamsa, 50, 382 
Kanada, 103-104 
kancukas, 355-356, 358, 463 
kanda. 421, 467, 535, 536, 538 
Kane, P. V., 562 
Kanha, 348-349, 460 
Kiinphatas, 424, 5 1 3, 5 1 4  
Kant, Immanuel, 226 
Kanthadi, 5 1 6  
kanrha-kupa, 303 
Kapata, 347 
kapdla-bhati, 520--521 
Kapalikas, 53, 347-349, 5 1 7  
Kapalin, 5 1 6, 5 1 7  
kapha. 107, 574n. 1 8  
Kapila, 100--1 0 1 ,  374-375, 565 
Karana, 352 
Karavana-Mahtirmya. ·344 
karma: action and, 64, 2S4, 32 1 ,  503, 605; 

Angas on, 1 9 1 ;  attachment and, 254; 
attraction to God and, I 0-- 1 1 ;  bardos 
and, 243; Buddhism and, 169, 2 1 3-2 15,  
225, 243; caste system and, 81 ;  death 
and, 64-65, 66; defined, 62, 64; ecstasy 
(samadhi) and, 337, 548; eightfold path 
and, 330; existentialism and, 193; fatal
ism and, 65; Goraksha-Paddhari on, 
54 1 ;  Jainism and. 187, 1 9 1 ,  192-195, 
197, 198. 204-205. 206; Jnana-Yoga 
and, 42; justice of, 307; liberation and, 
1 94, 493; mudras and, 54 1 ;  Pashupatas 
and, 345, 346; pranayama and, 547; 
samskdras and (see samskdras ); 
Shaivism and. 356; Sikhism and, 448; 
sleep and, 32 1 ;  stock of, 295, 32 1 ;  sub
conscious and, 320: Tantra and, 243, 
493, 495, 502; types of, 193- 1 94, 302; 
Upanishads on. 169, 173-1 74; 

657. 
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karma: [cont.) Vaisheshika and, 103; 
viisaniis and (see viisaniis): Vedas on, 
169; wisdom and, 66--67, 193; Yoga
Sutra on, 302, 307, 3 10; Yoga
Viisishtha on, 66. See also action; rein
carnation; thought 

karma-iishaya, 295, 321 
karma-indriyas. 356 
karmana-sharira, 194 
Karma-Paddhati, 109, 521 
Karma-Priibhrita, 192 
Karma-Yoga: Bhagavad-Gitii on, 65, 66, 

253, 255; Buddhism and, 225; Buddhi
Yoga and, 41--42; caste system and, 
279; described, 66-67, 605; "easiness" 
of, 65; Hiranyagarbha and, 285; ideal 
of, 43, 63, 66, 125, 253; Jnana-Yoga 
and, 66-67, 9 1 -92; kriyii-yoga and, 
293-294; naishkarmya-karman and, 
503; Ramanuja and, 385; Riimciyana 
and, 248; Sikhism and, 446; 

Upanishads on, 440; Yoga-Shtistra on, 
565; Yoga-Viisishtha on, 66 

Karpura-Manjari, 5 1 6  
karunii. See compassion 
Kashciya-Priibhrita, 1 92 
kashfiyas. See kleshas 
Kashmir: Jesus and, 570n. 7 
Kashmiri Shaivism, 353, 354-366, 430, 

461--462, 463, 57 1 n. 28 
Kashyapa, 392, 576n. 4 1  
Kiithaka-Briihmana, 166 
Kathfi-Siirit-Siigara, 332-333 
Katha-Upanishad. 1 1 ,  1 1 1 ,  1 80-- 1 83, 

57Bn. 7 
Katyayani, 1 3  
kaula: defined, 5 1 1  
Kaula-Jncina-Nirnaya, 462, 5 1 1 
Kaulism, 29, 461 ,  462, 5 1 1 .  See also 

Kaula-Jniina-Nirnaya; Kula-Arnava
Tantra 

Kaundinya, 345, 346, 369, 582n. 4. See 
also Sambandhar 

Kauravas, 85, 250, 25 1 , 255, 264 
Kaushika, 3 1  
Kaushitaki-Aranyaka, 168 
Kaushitaki-Brcihmana, 1 66, 168 
Kaushitaki-Upanishad, 168, 1 7 1 ,  1 79 
Kautsa, 1 4 1  
kavacas, 70, 23 1 ,  46 1 .  See also protection 
kavis, 5 5 1  
kciya-kalpa. 90 ,  1 09  
kiiya-siidhana, 109, 343, 508 
kciya-sankhiira, 2 1 7  
kiiya-utsarga, 202 
Kedara, 44 1  
Kena-Upanishad, 1 68, 1 7 1 ,  1 79 
Keshin, I 88, 190 
keshins, 1 38, 1 5 1- 1 52 
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keshi-sukta. See "Hymn of the Long-hair" 
kel'ala-kumbhaka, 13. 527, 528 
kel'alins, 198, 201 
Keyserling, Hermann von, 252 
khcindas. 441 
khecara, 553 
kheciiri-mudrii, 361 ,  367, 422, 438, 47 1 .  

5 1 1 , 5 19, 524, 540--54 1 , 550, 565 
Khuddaka-Nikiiya, 2 1 1  
killing: Buddhism and. 216 
kindness, 38  I .  See also compassion 
Kirana, 352 
Kirlian photography, 466 
kirrana. See chanting 
kleshas: Bhakti-Yoga and, 50, 5 1 ;  

Buddhism and, 227. 23 1 ,  238; Jainism 
and, 1 95, 198. 20 I : serpent lord and. 
285; Tantra and, 238: Upanishads on, 
I 84; Yoga-Bhcishya on, 285; Yoga
Sutra on, 290, 294, 3 10; Yoga
Viisishtha on, 405 

knots. See granrhis 
knowledge: of the Absolute, 14, 47; 

action vs., 99; Anuyoga-Dviira-Sutra 
on, 190; Buddhism and, 222; cosmic, 
303; of death, 302; Goraksha-Paddhati 
on, 538; guru-disciple relationship and, 
1 3; initiation and, 24; Jainism and, 
192-193, 206; liberation and, 364; lim
itation of, 361 ,  362; mind and, 47; per
ception and, 289, 302; psychospiritual 
technology and. xxix-xxx; Puriinas on, 
396, 399; of Reality, 561;  Shaivism 
and, 356, 358, 359, 361 , 362, 463; 
Sikhism and, 447; Single Cow and, 
147; subtle, 303-304: Tantras on, 493; 
wisdom vs., 361 ;  Yoga-Surra on, 288, 
289, 293, 303, 334: Yoga-Viisishtha on, 
402-403. See also gnosis 

koshas. 177-178, 194-195, 465, 559 
krama-mukti, 440 
Krama Shaivism, 352-353 
Kramrisch, Stella, 16 
kri-kcira, 467, 536, 537 
kripii. See grace 
Krishna: on action, 62-63; Atvars and, 

373; Arjuna and, 50, 91-92, 1 82, 
250--264, 404-4 1 1 ,  425; Bhagavad
Gitii on, 41--42, 50, 9 1 -92, 1 82, 
250--264, 425; bhaktf and1 53, 
25&-251, 263-264; Brahma-Samhitci 
on, 371 ;  described, 1 14, 375; dharma 
and, 42; Ghora and, 1 76; Gitii-Govinda 
and, 382-383; .the Goddess and, 
457--458; gopis and, 50, 55, 249, 
373-374, 390; Hari-Vamsha and, 249, 
250; Hatha-Yoga and, 5 1 0; heart and, 
257; illustrations of, 53, 6�; as ishta
devata, 299; kali-yuga and, 456; 

Karma-Yoga and. 65: last message of, 
375-38 1 :  love and, 53, 25&-257, 
263-264: Mira Bai and, 390: Puriinas 
on, 373-376: Radha and, 382-383, 
388: siddhis or, 487: Uddhiiva-Gitii 
and, 375-38 I :  Upanishads on, 176: as 
Viisudel'O. 573n. 1 3; Vaishnavas and, 
53: Vara.ha and, 1 14, I BO: Vedas on, 
176: Vishnu as, 248, 255-256, 
259-26 1 ,  373-376; Yoga-Viisis/11ha on, 
404--4 1 1  

Krishna, Gopi, xvi, 473-475, 485--486 
Krishna Caitanya, 385 
Krishnacarya, 5 1 7  
Krishna Consciousness movement, 388 
Krishna Dvaipayana. See Vyasa 
Krishnamacharya. T. S., 39. 384 
Krishnananda, 488 
Krishna-Yajur-Veda, 1 80, 276 
kriyiis, 236, 520, 544, 565. See also 

action: purification; ritual 
Kriyii-Samgraha-Panjikii, 22 
kriyii-shakti, 345-346 
kriyii-yoga. 36, 66, 287, 293-300, 440, 

605 
Kriyii-Yoga-Siira, 394 
kshamii/kshiinti. See patience 
kshatriya estate, 12, 80, 1 14, 1 35, 1 4 1 ,  

1 6 1 ,  179, 195, 576n. 3 1  
Kshemaraja, 353, 362, 364, 461 
kshetra-jna, 268, 269, 272, 393 
Kshurikii-Upanishad, 108, 1 26, 1 7 1 ,  414, 

429, 433, 434--437, 472--473 
Kubjika (Goddess), 1 5 1-152 
Kubjikii-Mata-Tantra, 462 
Kubjika tradition, 462 
kula:- defined, 605 
Kula-Arnava-Tantra: on iisanas, 523; on 

body, 506, 5 1 7; described, 455, 462, 
489; on disciples, 2 1 ;  on Five M's, 
484, 495--496, 501-502; o� gurus, 
1 4-15, 57 1 n. 29; on initiation, 22, 
23-24, 477; on mantras, 411; source 
reading from, 489-503; Yoga definition 
in, 493, 523 

Kumara, 6 
Kumcira, 352 
Kumarajiva, 2 19-220 
Kuman, 359 
Kumarila Bhatta, 98 
kumbhaka, 73, 4 1 7, 432, 52&-528 
Kunda Kunda, 1 9 1 ,  196, 202, 203 
kundala, 448 
kundalini. See kundalini-shakti 
kundalini-shakti, 473--475; Agni and, 1 1 1 ;  

awakening of, 473--475, 5 1 0, 5 1 8, 527, 
528, 537, 538, 545, 547, 560, 564, 565; 
bandhas and, 421--422, 556; buddhi
yoga and, 538; cakras and, 469, 472, 



475. 553-554. 560; described. 397. 
437. 473-475. 538. 560; Devi as. 459; 
diet and. 539; ecstasy (.mmiidhi) and. 
468; ego and. 5 I O: elements and. 73. 
475: Fasting and. 539: fire and. 
538-539. 547; Ganesha and. 1 1 6: 
Goraksha legends and. 5 1 2: Goraksha
Paddlwti on. 538-539. 542. 547. 553, 
556; i:ranthiJ and, 198, 472-473; guru 
and, 387; Hatha-Yoga and, 40, 437, 
469, 474. 5 1 8, 539. 564; ignorance 
and. 539-540; illustrated. 73; 
Jniineslrvari on, 387: kiinda and, 538; 
Kubjika and. 1 5 1 - 1 52: kula and akula. 
5 1 1 ,  560; Laya-Yoga and, 72-73, 357; 
liberation and, 437, 438, 539-540; 
light and. 427. 473, 474: mantras and, 
538: mind and, 475, 538-539; 
Narayana Tinha and, 3 1 3-3 14: pain 
and, 474: popularization of, xvi; priina 
and, 420, 468, 473, 538-539, 547; 
priiniiyiima and, 527, 528; rajas and, 
542: Seir and, 475, 528: Shakti and, 
468, 473. 5 1 1 ;  Shiva and, 1 1 2, 5 1 1 :  
Shirn-Samhitii on, 565: Siddha
Siddhiinta-Paddhati on. 560: siddhis 
and, 560: Sikhism and, 448-449: sin 
and. 427, 547: sushumnii·niidi and, 
167. 366, 427, 468, 473, 475, 538. 556: 
Tantra and. 396--397, 420, 455, 459, 
468-469, 473-475: transmutation and, 
366, 469: Upanishads on, 421-422, 
424, 427, 437-438, 439, 44 1 ;  Vedas 
on, 1 5 1 ;  veiling power of, 572n. 44; 
videha-mukti and, 438; Western science 
and, 33 1 ,  466: Yoga-Bija on, 560; 
Yoga-Yajnavalkya on, 562; as yogini
jniina-mudra. 556. See also shakti; 
Shakti 

Kundalini-Yoga: Bhogar on, 509; body 
and. 529; defined. 448, 474, 605: 
Hatha-Yoga and, 36. 529: kundalini 
awakening and, 474: Lalla and, 357; 
Shaivism and, 355: Shamanism and, 
1 26: Sikhism and, 448-449; Tantra 
and, 36: Upanishads on, 4 1 4, 
421-422, 437-44 1 ;  Yoga-Vasishtha 
and, 403 

Kunleg, Drukpa, 29, 32 
kurma. 461, 536, 531; -asana. 312, 5 2 1 ;  

-mudra, 48 1 ;  -nadi. 303. See also tor
toise 

Klmna, 1 1 3  
Kurma-Purana. 54, 391 -392, 395 
Kuruka Natha, 383-384 
Kurukshetra, 441 
Kuticakas, 95 

L 
laghiman. See levitation 
Laghu-Yoga-Viisishta, 40 1 
Laghvi. 3 14 
Lakini, 470 
Lakshmana, 247 
Lakshmanjoo, Swami, 46 1-462 
Lakshmi. 1 1 4, 1 1 7, 1 80, 347. 479. 

483-484 
Lakshmi Ma, 389 
/akshyas. 432, 559. 560, 587n. 23 
Lakulisha, 344--345, 346 
lalana-cakra. 471 
Lalita Tripura-Sundari. See Tripura-

Sundari 
Lalita-Vistara, 208-209 
Lalla-Vakya. 357 
lam, 469 
lama myonpa. See crazy wisdom 
lamhika-yoga, 550--5 5 1  
lam rim. 24 1 
language: inadequacy of, 1 75, 2 1 5 ,  2 1 7. 

336; objectification and. 7, 2 1 5; twi
light, 485. See also books 

Lanka-Al-iitara-Sutra. 2 1 9, 229 
Lao Tzu, xnii, 1 22 
laughter, 345, 375, 385 
lauli (/auliki), 520 
law, 225, 246, 278-280. See also dharma; 

Dharma-Shiistras; Dharma-Sutras; 
Smritis 

laya: defined, 7 1 ,  605---006 
Laya-Yoga, 1 9, 36, 37, 7 1 -73, 357, 438, 

440, 53 1 ,  565, 606 
laziness, 29 1 
legal literature. See law 
Leggett, Trevor, 3 1 3  
levitation, 304, 487, 528, 546 
libation sacrifice, 556--557 
liberation (enlightenment): Absolute and, 

490; action anl/:. 63, 66--67, 1 70, 
248-249, 402-403, 405-408; Ananda
Samuccaya on. 5 6 1 ;  asanas and, 493, 
533; asceticism and, 93-94, 453-454; 
authentic spiriiuality and, 37; Ayur
Veda and, 106; balance and, 5 1 7; hand
has aniJ, 540; Bhairavi and, 458; hhakti 
and, 54--55; hodhisa11va ideal and, 
223-224, 225; body and, nxj, 39, 507, 
5 1 8; Buddhism and, 2 1 3, 2 1 6, 2 1 7, 
22 1 , 222, 223-225, 227, 228, 460; 
Buddhi-Yoga and. 4 1 ;  concentration 
and, 493: creation and, 363: defined, 
nvi, 6, 1 74-- 1 75, 1 85, 337, 385, 404, 

453: devotion and. 330, 375-376; dis
embodied (see videha-mukti); ecstasy 
(samadhi) and, 293, 5 1 8, 528, 529, 
547; elements and, 5: enjoyment and, 

INDEX 3'1l 
27; evolution arid. uvii; existentialism 
and, 1 93: experience and, 1 75, 1 85, 
192, 338; fear and, 50, 1 77, 1 93, 425, 
559; gate of. 4 1 6; of Gautama the 
Buddha. 209: Glreranda-Samhita on, 
5 1 8:  Gitiis on. 256. 379: Goraksha
Paddhati on. 532. 539, 547, 555, 
557-559; grace and, 1 8 1 .  1 83, 1 85,  
330. 346: gunaJ and. 295. 296; guru 
and. 1 1 , 25; Hatha-Yoga and, 39, 40, 
507, 5 1 7--S I S, 530: hatred and, 50, 
382: hean and, 385. 493: as human 
goal. 278: immonality equals. 1 74, 
1 85: impulse toward. xxv-oviii, 2 1 ,  
43. 175 .  1 79. 200. 224. 320--32 1 ,  326, 
403; ineffability of. nx: involution 
and. 294--295: Jainism and, 1 89, 
1 92- 1 93.  1 94. 1 95,  1 96-- 1 98. 200, 20 1 ,  
205, 206: Jnana-Yoga and, 40, 42, 43; 
Kapalikas and. 349; kanna and, 1 94, 
493: Kanna-Yoga and. 66; knowledge 
and, 364; kundalini and, 437, 539-540; 
light and, 39, 425; living (see jfvan
mukti); Lord and, 375; love and, 39, 
257: Mandukya-Karika on, 277; 
mantras and, 476. 538; Mantra-Yoga 
and, 7 1 ;  meditation and. 493, 555; 
merit/demerit and, 536; Mimiimsi and, 
98; mind and, 45-47, 1 24, 1 83, 32 1 ;  
Moksha-Dharma on, 272, 274--276; 
morality and, 278; mudras and, 540; 
Nature and, xxvii, 295, 296, 309, 3 1 8; 
niyamas and, 274, 493; nondualism 
and. 4, 27, 99; Nyaya and, 1 04--105; 
objects and, 338, 364; paradox of, 27, 
2 1 7, 237, 338; parama-hamsas and, 
433; Pashupatas and, 346, 582-583n. 
4; peace and, 609; prana and, 364, 
366: pranayiima and, 1 08; Puranas on, 
394, 395-396; Raja-Yoga and, 37-38; 
Ramayana on, 248; Reality and, xviii, 
xxvi, 6, 346, 556, 558-559; rebinh 

"and, 363; renunciation and, 93, 94, 95, 
1 75, 453-454; Siimkhya and, 4 1 ,  103; 
sat-sanga and, 20; Self and (see Self 

[transcendental], identification with); 
senses and, 5; sexuality and, 50, 326; 
Shamanism and, 1 27; Shiva and, 1 1 2; 
Shiva-Samhita on, 565; Shiva-Sutra on, 
363-366; siddhis and, 486; Sikhism 
and, 446-447; sushumna-nadi and, 
276--277: Tantra and, 27, 455, 
489-503, 507. 529; temporary, 337; 
types of, 337, 375, 404, 42 1 ;  union 
and, 342; unique significance of, xviii; 
Upanishads on, 1 69, 1 70, 1 74--1 75, 
246, 276, 4 1 6, 4 1 9, 42 1 , 422, 423, 
424-425, 428, 433, 436-437, 439, 440, 
453; Vaisheshika and, 1 03; 
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liberation (enlighterunent): [cont.] 

Vaishnavism and, 375-376, 379, 385, 
387; Vedinta and, 5, 27, 175, 337; 
Vedic Proto-Yoga and, 147; visions 
and, 184-185; wisdom and, 66-67, 
1 70, 248-249, 402-403, 405-408, 455; 
yamas and, 493; Yoga-Bhashya on, 
28 1 ;  Yoga-Sutra on, 10, 281, 287, 
306-310, 337-338, 342, 582n. 8; Yoga

Vt2sishtha on, 401-402, 403-404, 
408-409. See also God-realization; 
lcaivalya; sahaja-samiidhi 

life force. See apdna; kundalini-shakti; 

prdna; shakti; Shakti; vydna 

life stages. See stages of life 
light/Light: Aghoris and, 350; Agni and, 

1 1 1 ; blue pearl and, 425; consciousness 
and, 308; contemplation of, 528; death 
and, 242, 243, 425; dissolving body 
into, 509; divine body and, 507; ecsta
sy (samddhi) and, 548; enlighterunent 
and, 39, 425; fire and, 425, 426, 428; 
Goralcsha-Paddhari on, 535, 543-544, 
555, 587n. 34; Indra and, 143; inner, 
425; kundalini and, 427, 473, 474; lak

shya and, 560; Molcsha-Dharma on, 
269; nddfs and, 467, 472; ojas and, 
1 27; om and, 543-544; Purdnas on, 
394; Reality and, 425; Self and, 308; 
Shiva and Shakti as, 459; Shiva-Sutra 

on, 362, 363; siddhas and, 508; 
Sikhism and, 447; Soma and, 148;--51lf
render and, 425; transcendental, 425, 
426, 432; Upanishads on, 414, 
425-433; Vedas on, 45, 135, 1 39, 
147-148, 155, 576n. 43, 576n. 45; 
Yoga-Sl'Ura on, 304. See also sun 

Lilly, John, xxviii, 332 
lineage, 22, 35-36 
linga: cakras and, 472; defined, 1 1 3, 394, 

606; Goralcsha-Paddhati on, 535; illus
llllted, 350; Kilabhairava and, 391 ;  
lcundalint and ,  473; Linga-Purdna on, 
394; Lingiyatas and, 350-35 1 ;  Shiva 
and, 1 13, 1 80, 394, 472, 535; 
Upanishads on, 1 80; Vedic era and, 
134; yoni and, 1 13, 535 

linga-mdtra, 322, 323, 324 
Linga-Purdna, 392, 394-395 
Lingiyatas, 350-351 
lion, 1 1 2, 348, 521, 548 
listening, 4-<f· 49, 396 
livelihood, � 16, 446 
locks. See bandhas Oocks) 
logic, 96, 98, 104, 1 92, 226. See also 

Nyiya 
logos, 411 
Lohimudri, 1 10 
Lohipida. 460 
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loka. See space 
loka-samgraha: defined, 255, 370. See 

also world welfare 
loka-u//ara-magga. See eightfold path 
Lokayata, 96 

longevity: ahimsd and, 325; amrita and, 
55 1 ;  Ayur-Veda and, 105; bhuta

samatii and, 56 1 ;  Dhumavati and, 
458-459; Goraksha-Paddhati on, 540, 
543, 549, 550, 55 1 ;  karma and, 193; 
kdya-kalpa and, 90, 109; kdya-sddhana 

and, 109; khecdri-mudrii and, 524; 
lambikd-yoga and, 55 1 ;  maha-mudrii 

and, 540; mula-bandha and, 543; ojas 

and, 108; prdna and apdna and, 550; 
Siddha tradition and, 1 09-1 10  

Lord: Absolute vs., 329; devotion to, 290, 
298, 329, 374-376, 408, 439; dualism 
and, 329; Gitiis on, 255-257, 258-264, 
377-38 1 ;  Hindu philosphy and, 97; 
Jainism and, 196; Judea-Christian God 
vs., 329; liberation and, 375; 
Lingayatas and, 350-35 1 ;  as 
Maheshvara, 394; Nature and, 184; om 

and, 291 ;  Pishupatas and, 345-346; 
Pre-Classical Yoga and, 266; Purdnas 

on, 368, 374, 394; Raja-Yoga and, 38; 
Shaivism and, 355, 370, 463; siddhis 

and, 487; Tantras on, 489-503; 
Upanishads on, 184, 427, 439; Yoga 
and, 329; Yoga-Bhashya on, 329-330; 
Yoga-Sutra on, 32, 290-29 1 ,  298, 299, 
3 19; Yoga-Viisishtha on, 406, 408. See 

also Divine; God; Krishna; Self (ttan
scendental) 

lordship (siddhi), 488 
lotus, 238, 466, 57 1 n. 27, 572n. 12. See 

also dsanas, padma-dsana 

love: bhava and, 385; Bhakti-Yoga and, 
48, 50-5 1 ,  53, 54-55; cakras and, 472; 
discipleship and, 2 1 ;  God and, 257; 
Krishna and, 53, 256--257, 263-264; 
kundalini and, 473; language and, 7; 
liberation and, 39, 257; as moral pre
cept, 326; Purdnas on, 397; Self and, 
263; Shaivism and, 368, 370; Shakti 
as, 473; significance of, xviii; Sikhism 
and, 444, 446; Tantras on, 501 ;  
Vaishnavism and, 372, 373, 375-376, 
383, 385-390; Vedas on, 153; Yoga

Vt2sishtha on, 408. See also bhakti; 

compassion; rt2sa-lild 

Lozowick, Lee, 389 
lucid dreaming, 242 
lucidity, 335, 572n. 9 
Luipi, 508, 5 1 1  
lunar disk, 545 
lunar dynasty, 279 
lunar process, 561 .  See also moon 

lust, 266. See also pleasure 
lying. See truthfulness 

M 
mac-cilla, 41-42 
macrocosm. See cosmos 
Madhava, 3 13, 348 
Madhuraja Yogin, 354--355 
Madhva, 385, 388-389, 580n. 9 
madhya-miirga, 209 
Madhyamika Buddhism, 226, 579n. 19 
Mddhyamika-Kdrika, 226 
madness, 25-34, 88, 350, 385-386, 389, 

403 
madya, 484, 496 
Magha, 581n. 7 
magic: asceticism and, 37, 89, 90; black, 

478, 488-489, 513; Briihmanas on, 
166; Buddhism and, 212, 239; ego and, 
510; Gautama the Buddha and, 209; 
Hatha-Yoga and, 39, 40; Kaksha-Puta

Samhitii on, 5 1 7; Kinphatas and, 513; 
Kapalikas and, 347-348; magical 
flight, 553; mantras and, 67, 69, 88, 
477-478, 488, 558, 574n. 8; Nathas 
and, 510, 5 12; Nature and, 39; Rama 
and, 247; shat-karmans, 488-489; 
Siddha movement and, 508, 509; sid

dhis and, 37, 89, 127, 486-487, 
488-489; Tantta and, 37, 239, 455, 
457, 46 1 ,  486-487, 488-489; transcen
dence vs., 89, 127; Vedas on, 153-1 54, 
1 59, 162-163, 577nn. 60, 67; visual
ization and, 488; Vratyas and, 
162-163; yantras and, 484, 488, 558; 
yogins and, 127. See also Shamanism 

magical consciousness, 123 
magical thinking, 460 
magnification, 305, 487 
maha-iikdsha, 428, 432 
maha-dtmans, 182, 199, 230 
Mahabharata, 249-276; on ahimsd, 325; 

Anu-Gitd in, 25 1 ,  264, 37 1 ;  arranger 
of, 88, 165, 250, 3 1 1-31 2; on asceti
cism, 87-89; on concenttation, 333; 
date of , 83, 84, 85, 245-246, 249; 
described, 85, 165, 2 10, 249-257, 265, 
3 12, 344; on disciples, 19; Hari

Vamsha and, 249, 250, 374; kali-yuga 

and, 456; memorization of, 17 1 ;  
Moksha-Dharma and ,  25 1 ,  264-276; 
on Pancaratta ttadition, 52; on renunci
ation, 94; on Self, 245; on sense
resttaint, 332; source readings from, 
258-265, 268-276; Sushruta in, 105; 
Vedas and, 84, 249, 35 1 ;  Vyisa and, 



88, 165, 250, 31 1-3 12; Yoga definition 
in, 7, 8. See also Bhagavad-Gitii 

!t.fahii-Bhiishya. 284, 344-345 
mahii-bhiiva, 385-386 
mahii-rajas. See rajas 
!t.fahiicina-Aciira-Krama-Tantra, 454, 484 
Mahadeva, 248-249, 458 
Mahadevi, 53 
mahii-mudrii. See mudriis 
!t.fahii-Niiriiyana-Upanishad, 1 7 1 ,  

179-1 80, 583n. 1 0  
!t.fahiinirviina-Tantra, 25, 29, 325, 455, 

462, 476, 571n. 30 
!t.fahii-Parinibbiina-Sutta, 209 
!t.fahii-Puriinas, 392 
Maharashtra: saints of, 386-388, 5 10, 5 1 5  
Maharshi, Sri Rarnana, xv-xvi, 66 ,  472 
Mahasanghika Buddhism, 230 
mahii-sattvas, 226 
mahii-siddhas, 239-243, 386, 487, 508, 

5 1 1-5 1 2, 5 1 4-5 17.  See also mahii-sid
dhis 

mahii-siddhis, 367, 395, 430, 487-488, 
523, 540, 55 1 ,  555, 570n. 1 8  

mahat, 102 
!t.fahii-Viikya-Upanishad, 1 7 1 ,  414, 424 
mahii-vedha, 524 
mahii-vidyii. 1 1 6-1 17, 458--459 
Mahavira, xxxii, 1 22. 1 88-1 89, 190-- 1 9 1 ,  

194, 195-196 
mahii-vrata, 298, 325 
Mahavratins. See Kapilikas 
Mahayana Buddhism, 2 1 8-234; 

Ashvaghosha and, 2 1 ;  Classical Yoga 
and, 308; crazy wisdom and, 27; date 
of, 2 1 0; described, 43, 85, 2 10, 
2 1 8-220, 223-226, 322, 606; empti
ness docttine of, 2 1 0, 217,  2 19--223; 
Hinayana vs., 2 1 0, 2 1 9, 223, 226; 
Hinduism and, 225, 230; literature of, 
2 10, 2 1 8-223; nirvana equals samsiira 
and, xxxi, 27, 2 10, 220, 455; no-self 
docttine and, 2 1 2; Patanjali and, 2 1 8; 
schools of, 7, 9, 75, 92, 2 1 0, 2 19, 223, 
226, 229--234, 243; Shankara and, 2 1 0; 
source readings on, 220--223, 227-229; 
suffering and, 2 1 3, 579n. 6; three bod
ies of Buddha doctrine of, 225-226; 
Upanishads on, 2 1 2, 2 19, 423; 
Vajrayana (Tannie) Buddhism and, 
234, 235, 322; Vedanta and, 230. See 
also bodhisattva ideal 

Mahiiyiina-Sutra-Alamkiira, 229 
!t.fahiiyiina-Vimshaka, 221-229 
Mal1j-Yoga, 240, 396 
mahesha, 350 
Mahesha, 556 
Maheshvara, Lord, 394, 533, 587n. 2 1  
Maheshvara:s, 508 

miilres/rl'Qra-yoga, 394 
Mahidhara, 69, 70, 483, 532 
mahiman. See magnification 
maithunii. 8, 237-238, 349, 484, 

485-486, 496 
!t.faitriiyaniya-Upanislrad. 1, 92-93, 1 7 1 ,  

246, 276-177, 327, 4 1 5 ,  506, 572n. 1 2, 
5 8 1 nn. 22, 26 

Maitreya, 2 1 8, 225-226, 229, 580n. 34 
Maitreyanatha, 229 
!t.faitreya-Upanishad, 276 
Maitreyi, 13  
!t.fajjhima-Nikiiya, 2 1 1  
!t.fakuta. 352 
ma/as (impure substances), 107 
Malli, 1 89 
miimsa, 484, 496 
mana, 3 3 1 , 466 
manana. See consideration 
manas: bindu as, 45; buddhi-yoga and, 

538; cakras and, 47 1 ;  Classical Yc;iga 
and, 322; defined, 403, 606; existence 
hierarchy and, 1 8 1 ,  1 82; Goraksha
Paddhati on, 538, 558; gunas and, 269, 
270; Karma-Yoga and, 66; kundalini 
and, 475; mantras and, 67; !t.foksha
Dharma on, 267, 268, 270; Pre
Classical Yoga and, 1 83; Puriinas on. 
394; rishis and, 576n. 4 1 ;  Samkhya 
and, 102, 1 83; Self and, 45, 1 24; sens
es and, 1 83; Shaivism and. 356. 463; 
source reading on. 45-47; Uddhava
Gitii on, 379, 38 1 ;  Upanishads on, 
45-47, 1 8 1- 1 82; Yoga and. 1 24; Yoga
Viisishtha on, 402, 403, 405. See also 
mind 

!t.fiinava-Dharma-Shiistra, 279--280 
!t.fandala-Briihmana-Upanishad, 2 1 ,  1 7 1 ,  

4 1 4, 426, 43 1-433 
mandalas, 236, 237, 482, 606. See also 

yantras 
Mandana Mishra, 98-99 
Mandara, Mount, 500 
Mandavya, 3 1  
miinduki-mudrii, 525 
Miindukya-Kdrikii, 9, 36, 277, 278, 3 1 3  
Mdndukya-Upariishad, 1 39, 1 7 1 ,  246, 

277.;.278, 58 1 n. 28 
Manikkavacakar, 352, 368, 370 
!t.fani-Prabhii, 3 14, 487 
manipura-cakra. See cakras 
manishii, 1 38, 145-146, 147, 152 
Manjushri, 225-226 
!t.fanjushri-MU/a-Kalpa, 454 
mano-maya-kosha, 1 78 
mano-niisha, 433 
Mantragupta, 348 
Mantra-Kaumudi, 69 
!t.fantra-!t.fahiirnava, 69 

INDEX � 

!t.fa111ra-!t.fahodadlri, 69, 70. 483 
!t.fantra-!t.fukta-A l'Q/i. 69 
mantras, 476-478; Absolute and, 6, 69, 

477; adept's mind and, 360; a/ram 
bralrma-asmi, 6. 69, 173- 174, 4 1 3; 
ajapa-giiyatri-mantra (/ramsa-mantra), 
42 1 ,  423-424. 537-538, 550, 587n. 12; 
Being and, 36 1 ;  bhuta-shuddlri and, 
476; bija-mantriis, 23 1 ,  395, 526. 527, 
552-553; brahmins and, 1 4 1 ;  
Buddhism and. 222, 230--23 1 ,  233; for 
cakras, 469, 470, 47 1 ;  consciousness 
and, 277-278, 476, 477, 478; death, 
176; defined, 67--68, 476-477, 606; 
deities and, 68, 477. 492; dhiiranis, 
23 1 ;  Dharma-Shiistras on, 280; emo
tions and, 67--68; expiation and, 280; 
gate gate para-gate . . .  , 230; giiyatri
mantra, 175-1 76, 280, 4 1 5-4 16, 
4 1 7-418,  581n. 29; Goraksha
Paddhati on, 537-538. 552, 553, 558; 
grace and, 477; ham, 410, 537; hum, 
23 1 ,  395; initiation and, 12. 24-25, 69, 
7 1 .  477; Jainism and, 1 99-200; kava
cas. 23 1 ;  lam, 469; liberation and, 476, 
538; magic and, 48, 67, 69, 88. 
477-478, 558, 574n. 8; miitrikas and, 
354; meditation and, 67. 69, 1 75, 1 84, 
23 1 ,  393; mind and, 67--{;8, 360, 476; 
Mui-Mantra, 445; namu amida butsu. 
233; om (see om); om mani padme 
hum, 69, 230, 23 1 ;  om namah shiviiya, 
368, 396;"om sac-cid-ekam brahma, 
29; of the Perfection of Wisdom, 222; 
phat, 23 1 ;  Puriinas on, 395-396; pur
poses of, 69, 476-478; ram, 470; 
renunciation and, 95; repetition of, 
235-236, 360--36 1 , 477; sat nam, 
448-449; secret hidden in all, 36 1 ;  
Shiva's and, 368, 396. 583n. 10; Shh•a
Sutra on, 353-354, 360--361 ;  Siddha 
tradition and, 109, 509-5 10; siddhis 
and, 306, 487; Tantra and, 325, 
476-478, 492, 494, 499. 500; truthful
ness and, 325; Upanishads on, 
414-423; vairiija-pranava, 421 ;  vam, 
460; Vedas on, 67, 68, 1 39; vibration 
and, 67, 477; yam, 470; Yoga-Sutra on, 
306. See also niida; sound 

mantra-shiistra, 67, 476 
Mantrayana Buddhism, 230--23 1 ,  234, 476 
Mantra-Yoga: iinava-upiiya and, 353-354; 

bhakri and, 60; Buddhism and, 222, 
230--23 1 , 233; described, 1 9, 37, 
67-7 1 ,  396; Goraksha and, 586n. 9; 
Mantrayana tradition and, 230; niida 
and, 586n. 9; rishis and, 140; scriptures 
on, 69--70, 396, 414-423, 438, 439, 
440, 53 1 ,  562, 565; Tantra and, 69, 7 1  
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Mantra-Yoga-Samhitii, 69, 70-7 1 ,  
478-479 

l\1anu, 1 1 3 , 246, 279-280, 393, 606, 
675n. 3 1  

Manu-Smriti. 279-280 
manvantara, 393 
miirana. 488 
miirdava. See humility 
marital fidelity, 247 
Miirkandeya-Puriina. 30-3 1 ,  392, 396, 

397-399 
l\1ark the l\1ad, 26 
marmans, 107-108, 433, 435-436, 

472-473 
l\1arpa, 28-29, 32, 239, 508 
martial arts, 107- 108 
l\1aslow, Abraham, I 07 
Miitanga, 352 
l\1atangi, 1 16, 459 
miitangi-mudrii, 525 
l\1atarishvan, 1 59-160, 577n. 61 
materialism, xxvii-xxviii, xxx, 96, 104, 

3 1 7, 3 1 9, 327, 506, 530, 568. See also 
miiyii; science 

material welfare, 278 
mathematics, 84, 1 30 
miitras. See objects 
miitriis, 4 1 5-4 1 6, 434, 437, 526, 546 
miitrikas, 354, 476, 477. See also Sanskrit 

alphabet 
matsya, 484; -iisana, 52 1 ;  -mudrd, 480 
l\1atsya, 1 1 3 , 1 1 5, 496 
Matsya-Purdna, 392 
matsyendra-dsana, 521 
l\1atsyendra Natha, 462, 508, 5 1 0-5 1 :!, 

5 1 3-5 14, 532, 561 , 563, 586n. 8, 606 
matter. See materialism; Nature 
maturation stages, 9-1 1 ,  19-20, 403-404, 

447, 564-565, 572n. 9 
mall/IQ. See silence 
m4yd: Buddhism and, 2 1 9, 220, 228; 

Classical Yoga and, 320; defined, 74, 
606; forms as, 5 17; Gitds on, 249, 379; 
Krishna on, 255; mind and, 45; quan
tum physics and, 505; Shaivism and, 
355-356, 358, 359, 463; Shiva-Samhitd 
on, 564; Sikhism and, 445; Tantra and, 
460; Upanishads on, 427; Vaishnavism 
and, 379, 384, 387; Vedas on, 577n. 60; 
Yoga-Vdsishtha on, 402 

mdyd-vd.do, 74, 387 
meat, 484, 496, 5 1 6  
medicine, 83, 105-109, 190, 5 16-5 17, 

530. See also healen; health; illness 
meditation: absorption and, 73; dnava

updya and, 354; Aranyakas on, 99; 
dsanas and, 202, 2 17, 521-523, 553; 
asceticism and, 89; bodhisattva path 
and, 224; body and, 505; brahmins and, 
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169; Buddhism and, 2 1 6-2 17, 224, 
226, 23 1 , 239, 242, 243, 455, 460; 
cakras and, 33 1 ,  466; coarse vs. sub
tle. 490, 528; concentration and, 334, 
335 , 548; defined, 300, 334, 490-49 1 ,  
553, 603; devotion and, 375; Dharma
Shdstras on, 280; ecstasy (samddhi) 
and, 335, 490, 548, 557; ego and, 505; 
of Gautama the Buddha, 208-209; 
Gheranda-Samhitii on, 5 1 8,  528; 
Goraksha-Paddhati on, 545, 547, 548, 
553-556, 557; on hamsa, 422, 
423-424; Hatha-Yoga and, 37, 528; 
Integral Yoga and, 77; Jainism and, 
192, 1 95,  197, 1 98, 200-203, 205; 
kriyiis and, 236; Laya-Yoga and, 7 1 ,  
73; liberation and, 493, 555; 
Lingayatas and, 350-35 1 ;  location for, 
202, 393, 399; on lotus of the heart, 
42 1 ;  mandalas and, 237; mantras and, 
67, 69, 175, 1 84, 23 1 ,  393; l\1antra
Yoga and, 7 1 ;  memory and, 334, 557; 
mind and, 45, 46; Moksha-Dharma on, 
266-267, 268, 274-276; mudriis and, 
236, 478, 523, 525; niidis and, 465, 
545; oldest form of Yoga and, 35; om 
and, 69, 1 75, 1 84, 393, 4 1 5; paradox 
of, 334; prdnayiima and, 203; props 
for, 33, 572n. 42; Puriinas on, 393, 
394, 395, 396, 399; purity and, 327; 
Raja-Yoga and, 37, 38; sacrifice vs., 
556; samanu, 526; Self and, 5 1 8, 528; 
senses and, 183-1 84, 266-267; Shata
Rudriya on, 276; Sikhism and, 48, 
446, 447, 449; sleep vs., 334; stages 
oL 267, 274-276, 350-35 l ; Tantra 
and, 202, 242, 243, 455, 490-495; 
Upanishads on, 99, 1 68, 1 69, 170, 
1 84-1 85, 276, 415, 417, 421-422, 
429, 432, 435-437, 440-441 ;  
Vaishnavism and, 385; Vedas on, 
1 38-139, 145-146, 158; vrittis and, 
334-335; Yoga-Surra on, 292, 295, 
298, 300, 3 1 9, 320, 324, 334-335; 
Yoga-Vdsishtha on, 403. See also con
templation; visualization 

!ldehrgarh, 82-83, 130, 1 3 1  
memorization, 17 1-172 
memory: attachment and, 326; chastity 

and, 12; deep, 307; ecstasy (samMJ11) 
and, 334; Goraksha-Pad.dhoti on, 553, 
557; meditation and, 334, 557; mudrd 
for, 482; nondualism and, 5; Purdnas 
on, 394; sams/cQra-nirodha and, 335; 
tradition and, 1 7 1 ;  two aspects of, 334; 
Yoga-Surra on, 288, 289, 292, 307, 
308, 334, 335; yogic explanation of, 
72. See also remembrance 

menstrual blood. See rajas 

mental consciousness, 1 23-124, 125. See 
also mind 

merit, 228, 499, 502, 503, 506, 535-536, 
547, 557 

l\1eru, l\1ount, 475, 500 
l\1esmer, Anton, 331 
metabolism, 108, 469 
metanoia, 337 
metaphor: religious, xxx-xxxi; Vedas and, 

I l l , 140, 142 
mid-region. See antariksha; bhuvah 
Mila-Grubum, 239 
mi/am, 242 
l\1ilarepa, 28-29, 239, 508 
Milinda-Panha, 2 1 2  
milk, 1 1 5- 1 1 6, 1 35, 146, 409-4 10, 559 
l\1iller, Jeanine, 135-136, 138, 1 39, 140, 

1 5 1  
l\1imiimsa, 7, 97-99, 103, 3 1 2  
Mimiimsii-Sutra, 97 
l\1ina Natha, 5 1 1-5 1 2, 514, 5 1 5  
mind: Absolute and, 46; action and, 254; 

apiina and, 467; asceticism of, 328; 
attachment and, 254; Ayur-Veda and, 
106; bhUmis and, 572; bindu as, 45; 
bliss and, 327; Buddhism and, 213,  
215, 2 16-217, 221 , 222, 228-230, 233, 
234-235, 238, 240, 242-243, 460; bud
dhi-yoga and, 538; cakras and, 471 ;  
Chinnamasti and ,  1 17, 458; conven
tions for focusing, 565; desire and, 
27 1 ;  dissolution of, 433, 475, 494; 
doubt and, 27 1 ;  ecstasy (samMhl) and, 
38, 39, 414, 491, 529, 558; evolution 
and, :uvii; existence hierarchy and, 
1 8 1 ,  1 82; experience and, 320-321 ;  
five concentrations and, 552-553; Five 
M's and, 484; form and, 67; Gttds on, 
254, 256, 328, 378, 379; Goraksha
Pad.dhoti on, 533, 538-539, 541 ,  544, 
549, 552-553, 557, 558; gunas and, 

268-274; Jainism and, 197, 205; 
Jnina-Yoga and, 40, 41-42, 45-47; 
Karma-Yoga and, 66; knowledge and, 

47; kundalini and, 475, 538-539; liber
ation and. 45-47, 1 24, 183, 321;  
mantras and, 67-68, 360, 476; m4yd 
and, 45; meditation and, 45, 46; 
Moksha-Dharma on, 266-267, 
268-276; mudrds and, 478, 541 ;  phe
nomenal self as, 361 ;  prdna and, 33 1 ,  
466, 467, 505, 544; prdnbydma and, 

33 1 ,  526; Pre-Classical Yoga and, 1 83; 
Purdnas on, 394, 395, 396, 399; purity 
of, 45, 327, 379; Rija-Yoga and, 37; 
rishis and, 576n. 4 1 ;  S4mkhya and, 

102, 1 83, 318; Self and, 45, 3 1 9-321,  
557; sem en  and, 505; senses and, 1 83, 
305, 332; Shaivism and, 356; sheath of, 



1 78: Shirn-S1lrr<1 on. 359. 360. 
36 1-362: Sikhism and. 447; source 
reading on, 45-47: Superrnind, 75-76; 
Tantra and. 234-235. 238. 240. 
242-243, 490-495: Upanishads on. 
45-47, 1 8 1 - 1 82, 34 1 .  4 1 4. 4 1 7, 4 1 8. 
4 1 9, 42 1 , 422, 423. 429-430. 43 1 ,  
432-437; Vedas on, 538; vibration and. 
464; yantras and, 483, 484: Yoga and 
transcendence of, 1 24. 1 83: Yoga

Shiistra on, 565; Yoga-Siitra on. 
288-293, 296, 305, 3 1 9-32 1 , 322; 
Yoga-Viisishtha on, 402-404, 405-408. 
See also huddhi; cilla; concentration; 
conceptualization; consideration; dis
cernment; discrimination; insight; 
manas; meditation; thought: visualiza
tion; volition 

mindfulness, 2 1 7 ,  290 
miniaturization, 305, 430, 487, 5 5 1  · 
Mira Bai, 389, 390 
miracles, 1 27, 369, 386-387, 446-447, 

5 1 2-5 1 3, 5 1 4. See also siddhis 
misconception, 288, 289, 334 
misogynism, 1 89, 346 
mita-iihiira, 326, 539 
Modem Age, 86-87 
mohii. See delusion 
Mohenjo-Daro, 84, 1 28, 1 30, 1 32- 1 33 
moksha: defined, 606. See also kaivalya; 

liberation 
Moksha-Dharma. 25 1 ,  264-276 
monks, 2 1 5-216, 38 1 , 398 
moon: Absolute and, 562; amrita and, 

549, 584n. 1 9; bindu and, 542; 
Buddhism and, 232; doshas and, 546; 
eyes and, 429; Goraksha-Paddhati on, 
536, 542, 543, 545, 546, 549, 552; 
guru types and, 570n. 13; hatha and, 
468, 5 1 8, 587n. 1 3; head and, 545, 
546; hean and, 562; hidden, 56 1 ;  kalii 
and, 550, 55 1 ,  552; niidis and, 427, 
468, 5 1 8, 536, 545, 562; new, 562; 
nostrils and, 527; number sixteen and, 
584n. 19; om and, 543; palate and, 542, 
549-550; as prajnii. 232; Self and, 
260; sexuality and, !08; Shiva and, 
1 1 1 ;  shukra and, 542; sun and, 232, 
260, 468, 549-550, 560; Uddhava-Gitii 
on, 378, 380; Upanishads on, 429; 
Vratyas and, 1 62; Yoga-Siitra on, 303. 
See also entries beginning with lunar 

moral causation, law of. See karma 
moral disciplines. See yamas 
morality: Ayur-Veda and, 106, Bhagavad

Gitii on, 254-255; Buddhism and, 
2 1 3-2 15;  Carpata-Shataka on, 562; 
chastity and, 1 2- 1 3 ;  Hindu philosophy 
and, 96, 97-98; as human goal, 278; 

Jainism and. 1 93. 1 95,  197, 1 99; karma 
and, 1 93: liberation and, 278: Mohlw
Dharma on. 266: Pre-Classical Age 
and. 246, 278-280: SamhitfJs on, 372: 
Shaivism and, 343; Sikhism and. 446, 
447; spirituality and, 278: Tantra and, 
235: Vishnu and, 1 1 3; Yoga-Siitra on. 
279. 325-330; Yoga-VJsishtlw on, 404. 
See alw dharma; ethics; niyamas; 

ya mas 
Mother, 76-77. 1 1 7, 146. 457-458, 459 
mouth: nfJdi in, 536 
Mrigendra, 352 
mudriis. 235-236, 478-482, 523-525; 

ahhaya-mudra. 236; anjali-mudrii. 
259, 479, 580n. 1 5; ash1·ini-mudra. 
525; J1·iihani-mudni. 479; hhuj(mgini
mudrfJ. 525; hhiimi-sparsha-mudr{J, 
236; Buddhism and, 235-236; cakra
mudrfJ. 482; Classical Yoga and, 330; 
concentration and, 525; dfJna-mudrii. 
236; death and, 54 1 ,  556; deities and, 
478-482; described, 236, 478-482. 
523-525, 606; dharma-cakra-mudrii, 
236; dhenu-mudrii (amriti-karana
mudrii), 480; dhyiina-mudrii. 236; Five 
M's and, 484, 495, 496; Gheranda
Samhitii on, 5 1 8, 52 1 .  523-525. 564; 
Goraksha-Paddhati on, 535, 540-54 1 ,  
542, 549-550, 556; Hatha-Yoga and, 
523-525, 563-564, 565; Hatha-Yoga
Pradipik{J on. 563-564; jniina-mudrii 
(cin-mudrii), 478, 482. 556; kiiki
mudrii, 525; kheciiri-mudrii (see 
kheciiri-mudrii); kiirma-mudrii, 48 1 ;  
liberation and, 540; mahii-mudrii. 243, 
422. 523-524, 540, 542, 565; mahii
l'edha, 524; miinduki-mudrii, 525; 
Mantra-Yoga and, 70; miitangi-mudrii. 
525; matsya-mudrii. 480; meditation 
and, 236, 478, 523, 525; mind and, 
478, 54 1 ;  nahho-mudrii, 524, 540, 54 1 ;  
niidis and, 556; number of, 478; 
padma-mudrii. 48 1 ;  piishini-mudrii. 
525; priina-mudrii. 482; Puriinas on, 
395; ritual and, 478; samnidhiipani
mudrii. 480; samnirodhani-mudrii, 480; 
as seals, 478; shakli-ciilani-mudrii. 
525; shiimhha1·i-mudrii. 430, 490, 525: 
shanka-mudrii. 48 1 ;  Shiva and, 479, 
482; shiva-/inga-mudrii. 482; Shiva
Samhitii on, 565; shiinya-mudrii, 482; 
soma (amrita) and, 47 1 ,  480, 524, 525, 
549, 550; stability and, 5 1 8; sthiipana
karmani-mudrii, 479-480; surya
mudrii, 482; tiidiigi-mudrii, 525; Tantra 
and, 235-236. 478-482, 485; therapeu
tic, 482, 540, 54 1 ,  550; 1•ajroli-mudrii. 
486, 525, 565; viparita-karani-mudrii 
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(sarm-anga-Jsana), 486, 524, 
549-550, 565; Vishnu and. 478-479; 
vishnu-mudni. 478; yantras and, 479; 
yogini-jniina-mudrti. 556; yoni-mudrii 
(shan-mukhi-mudrfJ), 48 1 ,  524-525, 
541 

Muktananda. Swami, 356-357, 425, 555 
mukti. See liberation (enlightenment) 
mukti-advesha. 200 
Muktikti-Upanishad. 1 7 1 ,  4 1 5  
miila-handha. 422. 524. 540, 543, 565 
muliidhiira-cakra. See cakras 
Mula-Sutras. 1 90 
Millier, Max. 102, 1 28, 283, 3 1 4, 5 8 1 n. 26 
Muller-Ortega, Paul Eduardo, 462 
Mui-Mantra. See Japji 
mumukshutva. See liberation (enlighten-

ment), impulse toward 
Mundaka-Upanishad. 93, 1 7 1 .  246, 277 
munis. 88, 93, 1 4 1 .  606 
murcchii-kumhhaka, 527-528 . 
Murukan, 54 
music, 67, 459. See also chanting 
Music of the Spheres, 1 75,  470. See also 

niida 
Muslims, 80, 8 1 ,  1 92, 444 
mysticism, 87, 88, 96-105, 1 25,  1 34- 1 40, 

1 75- 1 78, 373, 383 
mythical consciousness, 1 23 
Mythic Yoga, 92, 1 23 .  See also verticalism 
mythology: Puranic, 392, 393, 395, 397; 

Vedic, 142, 1 66, 1 80, 392 
myths: defined, xxxi 

N 
Nabhanedishtha, 1 37 
niibhi-cakra. See cakras 
nabha-mudrii, 524, 540, 541 
Niicciyiir-Tirumoli. 373 
Naciketas, 1 8 1  
niida: death and, 53 1 ;  defined, 606; ether 

and, 553; Hatha-Yoga and, 586n. 9; 
hean and, 470; Mantra-Yoga and, 
586n. 9; nt'idi purification and, 545; om 
as, 606; priinayama and, 548; scrip
tures on, 42 1 ,  424, 426, 439, 5 3 1 ,  545, 
548, 553, 555; Tantric speech model 
and, 477. See also aniihata-shabda; 
shabda 

niida-anusamdhiina, 424 
Niida-Bindu-Upanishad, 1 7 1 ,  4 1 4, 42 1 
niida-yoga, 36 
niidis: amrita-niidi, 472; Ananda

Samuccaya on, 56 1 ;  arrangement of 
major, 468; Ayur-Veda and, 107; 
blocking network of, 543; citrini-nddi, 

468; concentration and, 465; 
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ntldis: [cont.] described, 465--466, 
467--469, 534, 536; disease and, 467, 
543; dissolution of, 362; Goraksha
Paddhati on, 534, 536, 544-545, 556; 
Hatha-Yoga and. 1 07, 469, 5 1 7, 5 1 8; 
illustrated, 72. 1 72. 468; immortality 
and, 1 67, 5 1 7; ktinda and. 42 1 ,  467. 
535, 536, 538; Kanphatas and, 5 1 3; 
kurma-ntidi, 303; Laya-Yoga and, 72; 
light and, 467, 472; meditation and, 
465. 545; metabolism and, 469; 
nwdrtis and. 556; ntida and, 545; num
ber of, 1 67, 467, 534, 536; prana and, 
466, 468, 469, 473, 526, 544; praniiya
ma and, 545; purification of, 526, 
544-545; Shiva-Sutra on. 362; Smritis 
on, 563; subtle body and, 465--466, 
467--469; sun and moon and, 427, 468, 
5 1 8, 536, 545, 562; Tantra and. 
465--466, 467--469; triple path and, 
556; tumo and, 242; Upanishads on, 
1 67,  42 1 .  435--436, 439, 440; vajra
niidi, 468; Vedas on, 1 55. See also idti
and pingala-niidis; sushumna-niidi 

naga, 467, 536, 537 
Nagarjuna, 1 09, 226-229, 283, 508, 579n. 

19 
Nagoji Bhatta, 3 1 4 
naishkarmya-karman. 63--M, 67, 253, 

254, 503 
Naishkarmya-Siddhi, 99-100 
Nakamura, Hajime, 4 1 5  
Nakkirar, 54 
Ndlayira-Tivyap-Pirapantam. 372 
Nalvars, 370 
nama. See name 
Nimadeva, 386, 387-388 
Nambiyandar Nambi. See Tiru-Murai 
name: Buddhism and, 214, 215, 222; 

Hinduism and, 7; Sikhism and, 444, 
445--446, 44S--449 

Namm A.Ivar, 372 
namu amida butsu, 233 
Ninak, Guru, 443--449 
Nandi-Sutra, 1 90  
Nara, 52, 353 
Nirada, 5 1 ,  369, 382. See also Bhakti-

Sutra 
Ndradll-Parivrdjaka-Upanishad, 95 
Ndrada-Purdna, 392 
Nara-Simha, 1 14, 1 80, 382 
Niriyana, 52, 1 13, 179-180, 277, 372, 

573n. 13.  See also MaM-Ndrdyana
Upanishad 

Niriyana Tinha, 3 1 3-314 
narcissism, 38, 39--40, 5 1 3  
Niropa, 239, 24 1-243, 508, 580n. 35 
ndsadfya-sukta. See "Hymn of Creation" 
nasal cleansing, 5 19, 520--521 
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niitha: defined, 5 1 0--5 1 1 ,  607 
Nathll, Shri, 383 
Nathamuni, 383-384 
Nathism, 32, 343, 387, 424, 508-5 1 7. See 

also Siddha-Siddhiinta-Paddhati; 
specific masters 

Natikko11u, 1 1 0 
Nature: action and, 63; buddhi and, 268; 

Buddhism and, 322; consciousness 
and, 309; defined, 321-322, 607; dual
ism and, 4, 5; ecstasy (samadhi) and, 
290, 336-337; ego and, 63; evolution 
and, xx vii; God and, 1 83- 1 84; gunas 
and (see gunas); Hatha-Yoga and, 36; 
Integral Yoga and, 76; liberation and, 
xxvii, 295, 296, 309, 3 1 8; linga and, 
1 1 3; magic and, 39; paradox of, 296, 
3 1 9-320; Raja-Yoga and, 36; Samkhya 
and, 4 1 ,  1 0 1 - 1 03, 3 1 8, 322; sal/va 
cQmponent of, 304, 305, 306, 309, 320; 
Scale of, 1 8 1 - 1 82, 3 1 7-3 19; Self and, 
1 82, 296-297, 304, 308, 309, 3 1 9-320, 
32 1 -324, 342; Shaivism and, 356, 463; 
Tantra and, 463; transcendental founda
tion of, 1 02, 1 84, 322, 323, 342; as 
unconscious, 320--3 2 1 ;  Vedanta and, 
322; vikaras and, 547, 549, 57 1 n. 40; 
Yoga definition and, 4, 5; Yoga-Sutra 
�. 4, 1 03, 289, 290, 295-297, 302, 
304, 305, 306, 307-308, 309, 3 1 9-320, 
321-324, 338, 342; Yoga-Vasishtha on, 
402, 405, 408 

Natya-Shdstra, 478 
naulf, 520 
navel, n1. 472, 534, 537, 542, 545, 546, 

549-55 1 ,  552, 555, 560. See also 
cakras, manipura-cakra 

Nayanmirs, 367-370 
near-death experiences, 464 
nectar of immonality. See soma (amrita) 
nervous system, xxx-xxxi, 38, 469, 474, 

482, 5 1 8  
neti, 520 
neti-neti, S-6, 175, 249, 427 
nibandhas, 461 
nididhydsana. See contemplation 
nidrd, 334. See als'! sleep 
Nietzsche, Friediich, 2 1 3, 350 
Nigamas. 191  
niganthus, 461 
nihilism, 217 
Nijjuttis, 191 
nila-bindu, 425, 428 : 
Nimbirka, 385 
nirikshana. See introspection 
nirjara, 195 
nirmdna-kdya, 225 
nirnayas, 461 
nirodha, 4-5, 288-293, 300--301 ,  334-335 

nirodha-samiidhi. 297 
nirodha-yoga. 266-267. 285 
nirullhiina slate, 560 
nin•iina: Bhagal'ad-Gitii on, 256; brah

ma-nirviina. 256; Buddhism and, 2 1 0, 
2 1 3 , 2 1 5, 2 1 7, 2 1 9, 220, 222, 225, 228, 
233, 235; defined, 607; Jainism and, 
205, 206; Moksha-Dharma on, 267, 
268, 274, 276; samsara equals, xxxi, 
27, 74, 76, 2 1 0, 220, 455, 497; Tantra 
and, 235. 455. See also liberation 
(enlightenment) 

11irva11a-cakra. 560 
Nirviina-Sharka, 5...{) 
Nirvtina-Tantra, 478 
Niniina-Upanishad. 572n. 42 
nirvicara-samadhi. 292, 335, 337 
nin•ikalpa: defined, 202 
nin•ikalpa-samiidhi, 6, 72, 208, 336, 

432--433, 475, 528-529 
nirvitarka-samiidhi. 292, 335, 336 
Niryuktis, 1 9 1  
nishcalat1•a. 43 1 
nishpalli-avasthii, 565 
Nitya Natha, 5 1 6, 5 1 7  
Nivritti Natha, 386, 5 1 0, 5 1 5  
niyamas: described, 2 1 ,  89, 298, 326-330, 

422; Gheranda-Samhita on, 52 1 ;  grace 
and, 330; Kalimukhas and, 347; libera
tion and, 274, 493; Moksha-Dharma 
on, 274; Puranas on, 374, 394-395, 
399; Ramayana on, 248; Tantras on, 
493; Upanishads on, 21 ,  422, 43 1-432, 
440; Yoga-Sutra on, 89, 298, 324, 
326-330 

Niyama-Siira, 1 96, 202, 203 
niyati. See destiny 
Noah, 279 
nonattachment. See attachment 
nondualism: Agamas and, 353; Asparsha-

Yoga and, 278; Bhakti-Yoga and, 413; 
deities and, I l l ; dualism and, 3 14, 
542; ego and, 5, 99; Gaudapida and, 
277, 278; God and, xxvi-xxvii; 
impulse toward transcendence and, 
xxvi-xxvii; Jnina-Yoga and, 40; left
hand paths and, 343; liberation and, 4, 
27, 99; memory and, 5; Pre-Classical 
Yoga and Simkhya and, 265; primacy 
of, 4 1 3; qualified, 54, I 00, 102, 367, 
384; samarasa and, 542; Self and, 4, 
27, 99, 278; separation and, 278; sexu
ality and, 343; Shaivism and, 352, 353, 
367; Shankara vs. Riminuja and, 54, 
100, 102, 384; Shiva-Samhita and, 564; 
Tantra and, 456, 460--461 ;  union and, 
278; Upanishads and, 42, 170, 
173-174, 341-342, 422, 425, 426-43 1 ;  
Vaishnavism and ,  384, 385; Vedinta 



and, xx vi-xx vii. 4, 99- 1 00; Vedus and, 
4, 342; Vratyas and, 1 6 1 ;  Yoga defini
tion and, 4; Yoga-Viisishrhu and, 66, 
248, 402--403 

nonharming. See uhimsa 

nonself (no-self), 5, 2 1 2, 2 1 4-2 1 5, 229, 
235, 294, 3 1 8. See ulso ego 

nonstealing, 279, 298, 325, 326, 398 
Norman, Colin, xxix 
nose, 5 1 9, 520--5 2 1 , 534, 549. 55 1 .  554, 

560. See al.w senses 
Noyunukul'iri. 1 1 0 
Nri-Simha. 348 
nudity. 27, 28, 1 89, 242, 343, 357, 383, 

39 1-392, 446--447 
numbers: eighteen, 250, 508, 580n. 5; 

eighty-four, 508; one hundred and 
eight, 1 7 1 ,  478; one hundred and one, 
167; seven, 1 67; sixteen, 430, 584n. 1 9  

nuns, 2 1 5-2 1 6  
nyiisu, 476, 607 
Nyaya, 7, 96, 97, 1 04-105, 286. 3 1 2, 347 
Nyiiyu-Surru, 1 04- 1 05 
Nyiiya-Vamika. 1 04  
Nyingmapas, 239-240, 353 

0 
objectification, 7, 1 23- 1 24, 1 79, 2 1 5. See 

also science 
objectivity, 530 
objects, 308, 336--337, 338, 364, 365 
od, 466 
odsal. 242 
offerings: Absolute and, 407; Bhakti-Yoga 

and, 49; chod and, 239; to deities, 1 99, 
539; to guru, 12,  18, 1 76; Jainism and, 
1 99; Karma-Yoga and, 65; Lord and, 
408; Mantra-Yoga and, 7 1 ;  milk, 

1 1 5-1 16, 135, 146, 559; of one's way 

of life, 1 76, 406--408; of self, 49; Self 
and, 263, 406; Yoga-Viisishrha on, 406 

ojas, 89, �08, 127, 147-148, 326, 345, 

607; sexuality and, 89, 108, 1 27, 326, 

485-486 

om: as Absolute, 47, 414, 418, 543; as 

bija-mantra, 23 1 ;  bindu and, 414-415, 

417,  42 1 ,  544; Brahma and, 543; 

Buddhism and, 69, 219, 230, 23 1 ;  

cakras and ,  47 1 ;  described, 175-176, 

23 1 , 277-278, 414-415, 4 1 7, 42 1 ,  

543-544, 546; Dharma-Shiistras on, 

280; giiyatri-mantra and, 1 75-176, 

280, 415, 4 1 7-4 1 8; Goraksha

Palidhati on, 543-544, 546; Hatha

Yoga and, 546; history of, 68-69, 1 75; 

illustrated, 1 75, 1 84, 2 1 9, 23 1 ,  277, 

414; initiation and, 69, 477; King 

Prithu and Vena and. 1 6 1 ;  Lalla and, 
357: Lord and, 29 1 ;  meditation and, 
69, 1 75, 1 84, 393, 4 1 5: mooing of 
cows and, 68: as nada. 606; priinayii
ma and, 546; pronunciation of, 4 1 4; 
Puranas on, 393, 395-396; Reality 
and, 1 75, 23 1 ;  as Self, 493; shakri and, 
544; Shiva and, 543; Smriris on, 562; 
sun and moon and. 543; Tantra and, 69; 
Upanishads on, 1 75-1 76, 1 84, 
277-278, 4 1 5-4 1 9, 42 1 ,  434; Vedas on, 
68--09, 1 75.  543; vibration and, 1 75;  
Vishnu and. 543; Yoga definition and, 
277: Yoga-Surra on. 29 1 

om mani pudme hum, 69, 230. 23 1 
om namah shi1•iiya . 396 
omniscience, 305 
om sac-cid-ekam hrahmu, 29 
one-flowingness. See ekaranara 

one-pointedness. See ekii11rara 

ontology, xxx, 96, 1 00, 1 8 1 - 1 82,  3 1 8, 
3 1 9, 323-324 

opposites. See dvandms; polarity; rever-
sal principle 

orenda, 33 1 ,  466 
orgasm. 485-486, 525, 565 
orgone, 33 1 ,  466 
Otto, Rudolf, 252 
outcastes, 80, 8 1 ,  375, 398 
out-of-body experiences, 1 26, 1 27 

p 
pacification, 488 
pada-artha-abhiivanii, 403 

Pada-Candrikii. 3 1 4  
Padalipta Suri, 191  

piida-sevana, 49 
padilharis. 461 

padma, 238, 466, 57 1n. 27, 572n. 1 2  

padma-iisana. See iisanas 

padma-mudrii, 48 1 

Padmapida, 348 

Padma-Puriina, 392, 394 

Padrnasambhava, 239, 240 

Padma-Samhirii. 371 

pain, 1 74, 193, 203, 206, 2 1 2, 291 , 405, 

474, 491 , 492, 507 

Painga/a-Upanishad, 3 1 5  

palate, 534, 542, 549-550, 552, 556, 560 

Pali canon, 208, 2 10, 2 1 1 -2 1 2, 215,  2 1 8  

Panca-Artha-Bhiishya, 345 

panca-dasha-anga, 422-423 

panca-kakiira, 444 
panca-ma-kiiras. See Five M's 
Pancaratra tradition, 52-53, 264, 329, 

573n. 20 

Panca-Tantra, 455 
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Piinca-Vimsha-Briihmana, 166 

Pandavas, 8 5 ,  1 65,  250--25 1 ,  255, 264, 

279 
Pandit, M. P., 1 5  
Pandu, King, 3 1 2  
panentheism, 1 83- 1 84, 265-266, 320 

Panini, 344-345, 58 1n. 26 

pantheism, 1 84 
para. 563 
para-iikiisha, 432 
paradox, 27, 2 1 7, 220--22 1 ,  257, 296, 

3 1 9-320, 334, 338 
parama-iikasha, 428, 432, 438 

parama-ananda. 34 1 ,  532 

parama-iirman. See Self (transcendental) 
parama-hamsas, 29, 30, 94, 95, 433 

parama-samiidhi. 203 

Purama-Samhirii. 583n. I 
Parama-Shiva, 463, 47 1 
Parameshvari, 538 

piiramirii. 224 

parampiida, 560 
puramparii. 22, 35-36 

paranormal powers. See siddhis 

Parashu-Rama, 1 14, 479 

Parii-Trimshikii-Vivarana, 461 
pariivritti. 1 1 ,  496-497. See also reversal 

principle 
parents: Jainism and, 199 

paricaya-avasrhii, 564-565 
parinirviina, 223 

Paritta, 2 1 2  

parittas, 230, 236 

parivrajaka. 94, 95 

Parshva, 188 

Panicularized, 103, 323 

Parvati (Uma), 53, 1 80, 359, 457, 47 1 .  

See also Shiva, Parvati (Uma) and 
paryanka, 202, 2 1 1  

Piishupara-Brahma-Upanishad, 1 7 1 ,  414, 

424-425 

Pashupatas, 53, 163, 264, 344-346, 

582n. 4 

Piishupata-Sutra, 345, 346 

piishupata-yoga, 391-392, 395 

Pashupati, 1 80, 346, 424, 496 

pashupati seal, 1 33-134 

pashus, 346, 360, 363, 424, 450, 496, 

500, 607 

passion. See attachment; desire; k/eshas 

past: Yoga-Surra on, 302, 307 

past life recall, 280, 302, 326, 394 

Piitanja/a-Rahasya, 3 1 1 ,  3 1 4  

Piitanja/a-Sutra, 284 

Patanjali: Buddhism and, 2 1 5, 2 1 8, 265, 

284; Classical Samkhya and, 3 1 8; date 
o� 265, 284; described, 266, 283-285, 

413;  drugs and, 238; Hindu philosophy 

and, 103; illustrated, 283, 3 17; 
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Patanjali: [cont.] ishvara Krishna and, 

3 1 8; Jainism and, 1 87; Lakulisha and, 

344; mental consciousness and, 124; 
other Patanjalis, 284; psychocosmo

gram of, 3 1 7, 3 1 8-3 19; Raja-Yoga and, 

36, 37-38; Shaivism and, 344-345. See 
also Classical Yoga; Mahfi-Bhlishya; 
Yoga-Sutra 

Patanjali-Carita, 3 1 4  
patience, 198, 203, 224, 326 
Paul, Saint, 26 
Pauma-Cariya, 191 
Paushkora-Samhitli, 352, 37 1 ,  583n. I 
peace, 24, 1 53, 256, 326, 394, 415, 43 1 ,  

444, 488, 609 
Pearce, Joseph Chilton, 356-357 
penance. See asceticism; tapas 
penis, 471 ,  486, 525, 534, 536, 555, 560, 

565. See also linga 
perception, 215, 222, 265, 289, 302, 305, 

334, 5 1 8  
Perennial Philosophy, 252 

perfection, xxv, 305, 327-328 
Perfection of Wisdom: mantra of, 222 
Peria-Purlinam, 367-368 
perineum: as lidhlira, 534, 560-561 
personality. See ego 
phallus. See linga; penis 
phat: as bija-mantra, 23 1 
Phenapas, 94-95 
philosophy, 7, 43, 96-105, 192, 252, 3 1 5  
phlegrn, 5 1 9, 520-52 1 
photistic Yoga, 414, 425-433 
ph�wa, 243 
phu, 427-428 
Piggott, Stuart, 1 33 
pilgrimage centers: internal, 441 
pilgrimages, 501 
pindas, 559, 57 1 n. 40 
pingata-nlidi. See it/'2-and pingalli-Mdfs 
pithas, 533, 561 
pitta, 107, 574n. 1 8  
Plato, 23, 1 22, 1 75 
pleasure, xxviii, xxxi, 177, 1 93, 200, 270, 

27 1 , 278, 405, 453-46 1 , 49 1 , 506, 533 
poetry, 68, 246, 357, 368-370, 389--390. 

See also specific poets and poetic works 
poison, 441,  540, 552 
polarity, 235, 459 
polytheism, 1 1 1 . See also deities 
Pope, J\lexande� 3 1 8  
Post-Classical Yoga, 4, 341-449. See also 

Nithism; Puranas; Shaivism; Siddha 
tradition; Sikhism; Vaishnavism; Yoga
Upanishads; Yoga-Vdsishtha 

postures. See dsanas 
Post-Vedic Age, 84, 165--185 
power, 42, 333, 414-415,  5 1 0. See also 

kundalini-shakti; shakti; Shakti; siddhis 
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Prabhikara, 98 
prabhu, 196 
Prabhulinga-Lilli, 5 1 7  
Prabhupada, Shrila, 388-389 
prliclirya, 14 
practice, 453 
prlidhylipaka, 14 
Pradipikli, 3 14 
praise, 52, 70, 199, 376, 443, 446, 494, 

576n. 42 
Prajipati, 157, 162, 166, 262. See also 

hiranya-garbha 
prajnli. See knowledge; understanding; 

wisdom 

Prajnli-Pliramitli-Sutras, 210, 2 1 8-219, 
220-223, 226, 230-231 

prliklimya, 488 
prakaranas. 461 
Prakirnas, 1 90  
prakriti: defined, 321-322, 607. See also 

Nature 

prakriti-laya. 342 
prakriti-parinli-ma-vlida, 322 
prakriti-pradhlina, 102, 1 84, 322, 323, 

342 
pralaya. See destruction 
pramlido, 197 
pramlina, 334 
prlina: Absolute as, 179; aplina and, 537, 

543, 545--548, 550, 560; ascent of, 

354; attention and, 331 ;  bliss and, 354; 
Buddhism and, 2 17, 232; cakras and, 

33 1 ,  466; chastity and, 13;  conscious

ness and, _33 1 ,  526; core of, 366; death 

and, 232, 526, 544; defined, 33 1 , 466, 
544, 608; dynamism and, 473; ecstasy 

(samlidhi) and, 529; ,fire altars and, 

166; five types of, 266, 466-467, 
536-537, 546; Ganesha and, 1 16; 
Goraksha legends and, 5 1 2; Goraksha
Paddhati on, 536, 537, 538-539, 543, 
544-548, 550; granthis and, 198, 
472-473; gunas and, 537; hamsa and, 

423-424, 5 1 8; Hatha-Yoga and, 5 1 8; 
Hatha-Yoga-Pradipikd on, 563; heart 
and, 466, 537; immonality and, 179, 
·550; as inhalation, 466; }iva and, 
494-495, 537; kundolini and, 420, 468, 
473, 538-539, 547; liberation and, 364, 
366; longevity and, 550; marmans and, 

108; mind and, 331 ,  466, 467, 505, 
544; Moksha-Dharma on, 266; nlidis 
and, 466, 468, 469, 473, 526, 544; ner

vous system and, 5 1 8; Purlinas on, 
398; science and, 33 1 ,  466; Self and, 

170, 179; semen and, 544; Shata
Patha-Brdhmana on, 167; Shiva
Samhitd on, 564-565; subtle body and, 

466-467, 5 1 8; sun and, 441;  Tantra 

and, 420, 466-467; time and, 232; 
Uddham-Gitti on, 378: Upanishads on. 

177. 179, 276-277. 34 1 ,  419, 420, 42 1 ,  
434-437; upa-prtinas. 467, 536, 537; 
Vedas on, 155, 158, 538: Vriityas and, 

162; Yoga-Vtisis�tha on, 403; yogini
jntina-mudrti and, 556 

prtina-agni-hotra, 1 67, 577n. I 
prtina-linga. 350 
prtina-maya-kosha. 1 78 
prtina-mudrti, 482 
prtina-samyama, 423 
Prtinti-Sankali. 514 
prtina-shakti, 473 
pranava. See om 
Prana\•a-Kundali. 566 
prtintiydma: tinava-uptiya and, 354; 

asceticism and, 280; Ayur-Veda and, 

107: Being-Consciousness-Bliss and, 

469: bhastrikti. 527; bhrtimari. 527: 
bliss and, 528: Brtihmanas on, 547: 
Buddhism and, 21 7, 232, 24 1 ,  243: 
cakras and, 33 1 ;  concentration and, 

203, 33 1 ,  548: death and, 544: defined, 

33 1 , 415. 417, 432, 467, 469, 526, 546, 
608; Dharma-Shtistras on, 279, 280; 
ecstasy (samtidhi) and, 299-300, 33 1 ,  
557; elements and, 280, 476; expiation 

and, 280, 564; fire and, 547; 
Gheranda-Samhitti on, 5 1 8, 526-528; 
Goraksha-Paddhati on, 544-55 1 ,  552, 
554, 55�; Ha�a-Yoga and, 107, 5 1 8, 
526-528, 545-548; Hatha-Yoga
Pradipikd on, 526, 563; heat and, 127, 
528; illness and, 528, 548; Jainism and, 
203; karma and, 547; keshins and, 1 5 1 ;  
kevala. 73, 527, 528; kumbhaka and, 

73, 417, 432, 526; kundalini awaken
ing and, 527, 528; Lalli and, 357; · 
Laya-Yoga and, 73; levels of mastery 
of, 528, 546-547; liberation and, 108; 
Mantra-Yoga and, 70; meditation and, 
203; mind and, 33 1 ,  526; Moksha
Dharma on, 266; murcchli, 527-528; 
nlido and, 548; Mdis and, 545; number 
of daily respirations, 420, 421 ;  om and, 
546; phowa and, 243; Purdnas on, 394, 
395, 396, 398; purification prior to, 
5 1 8-521, 526; rhythm of, 432, 526; 
sahita. 526; sense-restraint and, 33 1 ,  
548; Shaivism and, 354; shakti-calana 
and, 525, 560; Shata-Patha-Brtihmana 
on, 167; shitali, 527; Shiva-Samhitti 
on, 564; Shiva-Sutra on, 354; siddhis 
and, 108, 304; Sikhism and, 448; sin 

and, 280, 547; soma and, 545; surya
bedha, 527; therapeutic, 528; tumo 
and, 241 ;  types of, 526-528; Uddhava
Gitd on, 378; ujjdyi, 527; Upanishads 



on, 168, 1"'7, 1 84, 276, 3 3 1 ,  415, 
417-4 1 8, 420, 423, 432, 434-435, 
437-438, 440, 44 1 ;  Vedas on, 68, 1 30, 
140, 538; Vratyas and, 1 62; well-being 
and, 107, 108; when to begin, 526; 
wisdom and, 108; Yoga-Bija on, 526, 
560; Yoga-Sutra on, 291 ,  298, 
299-300, 304, 324, 3 3 1 , 564; Yoga
Vishaya on, 563. See also kumbhaka 

Prapanca-Siira-Tantra, 464 
prapatti. See surrender 
prapti, 487-488 
prasiida. See grace 
Prasenajit, 190 
prashiinti. See calm 
Prashna-Upanishad, 7 1 ,  1 7 1 ,  246, 277 
Prashna-Vyiikarana-Anga, 191  
priitibha. See understanding 
pratibimba. See reflection 
pratimilana, 366 
pratipatti. See absorption 
pratiprasava. See involution 
pratisarga. See involution 
Pralishtha-Lakshana-Siira-Samuccaya, 

35 1 
pratitya-samutpada, 214, 228 
Pratyiibhijna-Hridaya, 355 
Pratyabhijna Shaivism, 353, 354-357 
Pratyiibhijna-Sutra, 354 
pratyiihiira. See sense-restraint 
pratyak-cetanii, 291 
pratyaya-nirodha, 335 
pratyayas, 334 
pravritti. See action 
Prayaga, 441 
prayer, 138-139, 1 40, 1 90, 226, 394, 424, 

443-444, 572n. 10 
Pre-Classical Age. See Epic Age 
Pre-Classical Siimkhya, 264-266 
Pre-Classical Yoga, 85, 1 2 1-280; orienta-

tion of, 265-267. See also Bhagavad
Gitii; Buddhism; Dharma-Shastras; 
Jainism; Mahabharata; Moksha
Dharma; Upanishads, early; Vedanta; 
Vedas 

prema, 473 
Pre-Vedic Age, 82-83 
pride, 42, 197, 305, 499 
priestly estate. See briihmana estate 
Prithivi, 1 35 
Prithu, King, 161  
Prometheus, 577n. 6 1  
props (concentration loci), 44 1 ,  534, 

553-554, 559, 560-561 
prosperity, 1 53-154 
prostitutes: sacred, 161-162 
prostration, 49, 205, 376 
protection, 70, 23 1 ,  276, 458, 5 1 1  

Proto-Yoga, 1 24, 128, 1 3 1 ,  1 34-152, 
154-155, 163, 167, 1 80 

Proverbs, 42 
psyche. See jfva 
psychic powers. See siddhis 
psychocosmograrns, 3 1 7, 3 1 9  
psychology, xxvii, xxviii, xxxi-xxxii, 

3 1 7, 530. See also schizophrenia; sub
conscious; unconscious 

pujanas, 199, 205, 608 
Piijyapada, 5 1 6-5 1 7  
punya. See merit 
puranas: defined, 392 
Puranas, 391-399; arranger of, 165, 250, 

3 1 1 ,  392; Bhakti-Yoga and, 395; body 
and, 396, 586n. 2; on concentration, 
394, 395, 396, 398; on Consciousness, 
395; date of, 83, 86, 87, 342, 392; on 
deities, 396, 397; described, 86, 342, 
392-399, 608; divine name and, 446; 
on ecstasy (samiidhi), 395, 491 ;  on 
eightfold path, 394-395, 397; on God, 

397; ltihiisas and, 391 ,  393; Jaina, 1 9 1 ;  
on Kalki, 1 1 5; legends in, 39 1-392; 
levels of practice and, 396; Mahii
Puriinas, 392; on Manu, 279; source 
reading from, 397-399; Tantra and, 86, 
395, 396-397, 46 1 ;  Upa-Puriinas, 392, 
397; veaas and, 35 1 ,  391 ,  392, 393, • 
398, 577n. 66; Yoga in, 39 1-399. See 
also specific Puriinas 

Puriina-Samhitii, 392 
Puranic Age, 85-86 
Pure Differentiated, 322, 323, 324 
Pure Land Buddhism, 233 
purification: Ayur-Veda and, 108, 109; 

dhauti, 108, 5 19, 526; of elements, 
475-476; fire and, 290, 545; Gheranda
Samhitii on, 5 1 8-521 ,  564; Goraksha
Paddhati on, 544-545; Hatha-Yoga 
and, 5 1 8-52 1 ;  Hatha-Yoga-Pradipikii 
on, 52 1 ,  563; Jainism and, 192-203; 
kapala-bhati, 520-521 ;  lauli (nau/i), 
520; Mantra-Yoga and, 70; Moksha
Dharma on, 273; of nt1dfs, 526, 
544-545; neti, 520; for priiniiyiima, 
5 1 8-52 1 ,  526; Sat-Karma-Samgraha 
on, 109, 521 ;  shat-karmans and, 
488-489, 5 1 9-52 1,  526; Shiva and, 
1 12; Tantras on, 455, 499; techniques 
of, 5 1 8-52 1 ;  triitaka, 520; Upanishads 
on, 430; vasti (basti), 5 19; wisdom and, 
273; Yoga-Viisishtha on, 405 

purity: cakras and, 550; diet and, 327; fire 
and, 247; Gftiis on, 328, 378, 379; 
Jainism and, 198, 203, 205; 
Kamalatmika and, 459; meditation and, 
327; of mind, 45, 327, 379; as niyama, 

298-299, 327, 399; Puriinas on, 394, 

INDEX � 

395-396, 399; Self and, 327; Sita and, 
247; Tantras on, 498, 499; Yoga
Bhiishya on, 327; Yoga-Sutra on, 
298-299, 327. See also cleanliness 

Piimananda, 69 
puma-yoga. See integralism; Integral 

Yoga 
purusha: Classical Siimkhya and, 4 1 ,  

1 0 1 -103, 1 94, 266, 3 1 8, 3 19, 338; 
Classical Yoga and (see Yoga-Sutra, on 
SelO; defined, 608; Pre-Classical Yoga 
and, 266-267, 268-274; Upanishads 
and (see Self [transcendental], 
Upanishads on). See also Absolute 
(brahman); atman; Awareness; Self 
(transcendental); Spirit 

purusha-artha, 278 
purusha-medha, 1 6 1 ,  349 
purusha-sukta. See "Hymn of Man" 
purusha-uttama, 393 
Piirva-Mimiimsa, 7, 97-99, 103, 3 1 2  
Purvas, 1 89-190, 1 9 1  
purva-seva, 1 99-200 
Piishan, 1 4  7, 1 48 
Pushpabhilti, King, 347 
Pythagoras, 1 22, 1 75 

Q 
quantum physics, xxvii-xxviii, xxx, 23, 

102, 464, 505-506 

R 
Radha, 373, 382-383, 388, 457 
Radhakrishnan, Sarvepalli, 98, 580n. 9 
radiance-spaces. See akdshas (vyomans) 
raga. See attachment; desire 
Raghavananda, 3 1 1 , 3 1 4  
Rags, 445-446 
Rahasyas, 461 
riija-danta, 55 1 ,  560. See also ghantikd 

Riija-Martanda, 3 1 3, 329 
Rajanaka Kshema.rija, 355 
Raja-Prashnfya-Sutra, 1 90  
rajas (female secretion), 38, 541-542, 

560, 565 
rajas (guna): asceticism and, 328; Ayur

Veda and, 109; defined, 102, 492, 
573n. 1 8; Gfta on, 328; Goraksha

Paddhati on, 537, 550; liberation and, 
295, 296; Moksha-Dharma on, 
268-274, 5 8 l n. 23; sattva and tamas 
and, 59, 296, 573n. 23; Vedas on, 576n. 
36. See also gunas 

Raja-Yoga, 36, 37-38, 40, 352, 438, 529, 
53 1 ,  563. See also Classical Yoga 
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Rikini, 470 

ram, 470 

Rima, 1 14, 1 1 5, 245, 246-249, 37 1 , 382, 

388, 389, 390, 479, 580n. 2. See also 
Ramayana 

Rimabhadra Dikshita, 3 14 

Rimacandra, 40 I 
Rama-Carita-Manasa, 390 

Rimadisa, 388 

Rama-Gita, 24S-249, 37 1 

Ramakrishna, Sri, xvii-xviii, 529 

Rimalingar, 509 

Riminanda, 389, 390 

Riminanda Yati, 3 1 4  

Riminuja, 54, 100, 102, 384-385, 389, 

580n. 9 

Rama-Purva-Tapaniya-Upanishad, 246, 

248, 580n. 2 

Rama-Ul/ara-Tapaniya-Upanishad, 246, 

248, 580n. 2 

Ramdyana, 83, 85, 1 14, 1 7 1 ,  1 9 1 , 245, 

246-249, 387 

Rim Das, 443, 444, 448 

Rimi, 388, 457 

Ram Tirtha, 401-402 

rapture, 432-433 

rasa. 386, 487. 55 1 ,  608 

rasa-/ila, 374 

Rasa-Paddhati, 5 1 7  

Rasa-Ratna-Akara, 5 1 7  

rasayana. See alchemy 

Ratan Haji, Baba, 5 1 4  

rationality. See reason 

ratis. See k/eshas 
Ratna-Tikd, 345 

Raurava, 352 

IUvana, 247, 382 

Ravindra. Ravi, 283 

Reality: A.nanda-Samuccaya on, 561 ;  

asceticism and, 453-454; bliss and, 

xxvi; body and, 506, 5 17, 529-530; 

Buddha as, 225; Buddhism and, 210, 

2 1 5 , 225, 226, 227, 228, 230, 23 1 ,  

232, 234-235, 237, 238, 240, 243, 

459-460; cakras and, 472; 

Chinnamasta and, 458; defined, 

xxv-xxvi; deities and, 1 1 1 ;  ego vs., 

xvii; fragmentation of, 7; .Goraksha
Paddhati on, 532, 535-536, 548, 

555-556, 557, 55S-559; guru and, 24, 

57 1n. 79; Hatha-Yoga and, 561 ;  Hindu 

philosophy and, 96, 97; initiation and, 

24, 25; Integral Yoga and, 76; Jainism 

and, 196, 199; Jndna-Sara on, 196; 

knowledge of, 56 1 ;  liberation and, 

xviii, xxvi, 6, 346, 556, 55S-559; light 

and, 425; mantras and, 477; models of, 

ux-xxxi; nature of, 5; om and, 1 75, 

23 1 ;  Pashupatas �d. 346; Puranas on, 
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399; Rima as, 248; renunciation and, 

9 1 ;  rishis and, 1 35, 140; Simkhya and, 

101-102; seeking and, 1 27; Self and, 

169, 170, 1 79, 557; Shaivism and, 355, 

359, 360, 36 1 , 362, 363-366, 367, 

463; Shiva-Sutra on, 359, 360, 361 ,  

362, 363-366; sun and, 425; Tantra 

and, xxxi, 234-235, 237, 238, 240, 

243, 455, 486, 49 1 , 492, 494, 495, 

502-503; Taraka-Yoga and, 426; 

Upanishads on, 16S- 1 69, 170, 179, 

2 1 2, 4 1 3, 425, 428, 430, 43 1 , 432, 

433, 439; Vedanta and, 4, 99, 100, 
569n. I ;  Vedas on, 577n. 63; venical

ism and, xxx-xxxi; wisdom and, 196; 

World Pillar and, 155; yantras and, 

483; Yoga definition and, 3-8; Yoga
Vasishtha on, 404, 407. See also nirva
na; Self (transcendental); Spirit; Truth 

realization. See liberation (enlighten

ment); sadhana; siddhis 
reason, xxxii, 4 1 ,  42, 96-97, 1 23-1 24, 

3 1 8, 352, 356, 385-386 

recitation: of Divine name, 446; Gita on, 

376; Goraksha-Paddhati on, 538; initi

ation and, 69; Kabir and, 389; of 

mantras, 477; Mantra-Yoga and, 7 1 ;  

Puranas on, 395, 396; rishis and, 140; 

Shiva-Sutra on, 364; Sikhism and, 446, 
448; svadhyaya and, 32S-329; Tantras 
on, 494; Upanishads on, 276 

recollection. See memory 

rectitude. See arjava 
reflection: bhumis and, 572; Buddhism 

and, 227, 235; ecstasy (samddhi) and, 

289-290, 292-293, 335, 33�337; 

Jainism and, 202; Moksha-Dharma on, 

267, 268, 275; Upanishads on, 276, 

4 15, 417,  4 1 8, 584n. 8; Yoga-Sutra on, 

292-293; Yoga-Vasishtha on, 4 1 0  

Reich, Wilhelm, 33 1 ,  466 
reincarnation: Buddhism and, 1 69, 

2 1 3-2 15, 233, 242, 243; described, 

64-65, 169, 173-174; initiation and, 

22; Jainism and, 194, 206; liberation 

and, 1 69, 363; scriptures on, 167, 1 69, 

173- 1 74, 179, 1 82, 1 85, 427, 430, 

43 1 ,  436, 535; Tantra and, 242, 243 

rejuvenation, 90, 106, 1 09  

religion, 96, 1 10--1 17, 1 32-133, 1 35, 25 1 

remembrance, 49, 444, 445-446, 

448-449 

remote viewing, 104, 303 

Renfrew, Colin, 1 28, 129 

renunciation, 90--96; abandonment vs., 

9 1 ,  92; Absolute and, 1 80; action and, 

64, 9 1 -92, 253; asceticism and, 87, 93; 

attachment and, 92, 93; avadhutas and, 

29; brahmins and, 93; Carpata-

Shataka on, 562; chastity and, 95; con

tentment and, 327; defined, 90--9 1 ,  

422; desire and, 93; diet and ,  94-95; 

discernment and, 175; discouraging, 

93, 94; ego and, 90, 9 1 ;  external vs. 

internal, 402; forest dwellers and, 93, 

94-95; Gitas on, 91-92, 253, 375-376; 

Goraksha-Paddhati on, 539; greedless

ness and, 326; integralism and, 92; 

Jainism and, 1 87, 1 89, 1 96, 203; 

Karma-Yoga and, 66, 91-92; liberation 

�td. 93, 94, 95, 175, 453-454; 

Mahabharata on, 94; mantras and, 95; 

Mantra-Yoga and, 70; Plshupatas and, 

344-345; Rima and, 247; Reality and, 
9 1 ;  Simkhya and, 100, 3 18; sexuality 

and, 95; Shiva and, 1 1 1 ; social obliga

tions and, 85; stages of life and, 93; 

Tantras on, 502-503; Upanishads on, 

84, 93, 1 7 1 ,  1 80, 422, 432, 437; verti

calism and, 74-75, 92; wandering 

renouncers, 94, 95; wiU vs., 39; Yoga 

and, 90; Yoga-Vasishtha on, 402, 

�8. See also asceticism (tapas); 
samnyasa 

repression, 343 

restraints. See niyamas 
resurrection, 5 14, 5 16 

retas, 38, 16 1 ,  485-486, 505, 541 ,  

551-552, 560, 565 

revelation: Jaina, 1 9 1 ,  202; Vedic, 84, 97, 
1 7 1 ,  1 75, 609; Yoga as, 285, 533 

reversal principle, 1 1 ,  22, 486, 496-497. 
See also dvandvas; nirvana, samsara 
equals 

Rig-Veda, 1 34-152; Agastya and, 
I 09-1 10; A.ranyakas and, 168; Aryan 

invasion theory and, 129-130, 1 3 1 ;  on 

Being, 1 36; on bhakti, 52; Brdhmanas 
and, 1 66; on caste system, 80; cos

mogony of, 1 50--1 5 1 ;  date of, 82, 83, 

128, 130; described, 8, 140; on ecstasy 

(samddh1), 1 38, 1 39; on faith, 49-50; 

gayatrf-mantra and, 175; Hindu 

philosophy and, 96-97; honey doctrine 

and, 1 76; hymns of, 80, 88, 1 3�138, 

1 39, 1 4 1 ,  142-152; on Indra, 1 37, 

142-145; on Manu, 279; on marmans, 
107; on medicine, 105; on meditation, 

13S-1 39; nondualism and, 342; Proto
Yoga of, 1 28, 1 34-152; reincarnation 

and karma and, 1 69; Rishabha in, 188; . 

rishis and, 1 35; on Shiva, 53, 1 1 1 ; on 

soma. 68; source reading from, 

142-152; spirituality and, 1 33, 

1 3S-139, 1 50; on tapas, 88; Vedic civi

lization and, 82, 1 33; Vishnu in, 53, 

1 1 3, 1 14, 37 1 ;  yoga term in, 7-8 
Rig-Vidhana, 88, 574n. 8 



Rishabha, 1 88, 578n. 2 

rishis: bhakti and, 257; described, 1 35, 

138- 1 4 1 , 576n. 3 1 , 576n. 4 1 , 608; 

human sacrifice and, 349; installing, 

476; metaphor and, 1 1 1 ;  reincarnation 

and, 1 69; Vik and, 68. See also Vedas 
rita, 1 35 

ritam-bhara, 293 

ritual: Aranyakas on, 168; Bhakti-Yoga 

and, 49; Briihmanas on, 52, 84, 1 66, 

167, 577n. I; brahmins and, 52, 169; 

Buddhism and, 23 1-232, 234-235, 

459-460, 51 O; chod and, 239; fertility, 

1 34, 1 62; of Five M's, 349, 462, 484, 

495-496, 501-502; initiation and, 23; 

interiorization of, 1 67, 1 68, 1 87; 

Jainism and, 1 87; Kapalikas and, 

347-348; Lingayatas and, 350; Mantra

Yoga and, 7 1 ;  mudriis and, 478; 

Pashupatas and, 345; Puriinas on, 393, 

394, 395, 396, 397-399; Samhitiis on, 

372; Self and, 263; Siddha tradition 

and, 5 10; siddhis and, 487; Smritis on, 

562; Tantra and, 455, 456, 459-461 ,  

475-486, 494, 496, 503; Upanishads 
on, 84, 168, 1 80, 246; Vedic, 88, 

134-140, 1 6 1 ,  166, 576n. 4 1 .  See also 
chanting; fire ritual; Five M's; 

maithunii; sacrifice 

Romaharshana, 392 

root gurus, 277 

root lock. See mula-bandha 
rope trick, 433 

royal tooth, 55 1 ,  560 

Rudra, 1 1 2, 1 35, 1 54, 1 6 1 ,  162, 1 80, 1 85, 

276, 346, 4 1 6, 470, S44, 552 

Rudraka Ramaputra, 208 

rudra-siiyujya, 346 

Rukmani, T. S., 3 1 3, 3 1 4  

rupa. See form 

s 
sabija-samiidhi, 293 

sac-cid-iinanda. See Being

Consciousness-Bliss 

sacrifice: of animals, 1 34, 172-173, 349, 

377, 503, 55fr.557; Briihmanas on, 

167, 577n. I ;  brahmins and, 52, 1 69; 

discipleship and, 1 9, 22-23; Gitiis on, 

253, 381 ;  Goraksha-Paddhati on, 

55fr.557; grace and, 458; human, 1 6 1 ,  

349; interiorization of, 84, 167, 168, 

1 87, 424; Jainism and, 1 87; Karma

Yoga and, 64; libation, 55fr.557; 

Mantra-Yoga and, 7 1 ;  meditation v£., 

556; Puriinas on, 394, 397; Self and, 

263; self as, 176; soma and, 1 16, 1 37, 

1 66; Tantras on, 494, 501 ;  tapas and, 

88; transcendence and, 1 76; 

Upanishads on, 84, 1 72, 1 77-178, 180, 

424; Vedic ritual and, 88, 1 34-140, 

154, 1 61 ,  166, 576n. 4 1 ;  Vratyas and, 

162. See also fire ritual; ritual 

sad-iiciira, 1 99 

Sadananda, 43-44 

Sada-Shiva, 1 80, 355, 424, 463, 485, 494, 

495, 5 1 7, 553, 560 

Sadashiva Brahmendra, 588n. 44 

Sadashiva Indra, 3 14 

Sad-Dharma-Pundarika-Sutra, 2 1 9  

sad-gurus, 1 4 ,  608 

siidhakas, 10, 608 

siidhana, 10, 1 5, 43, 456, 475, 608 

sad-vidyii, 355, 463 

sahaja: defined, 460, 608. See also spon

taneity 

sahaja-samiidhi, xxvi, 14, 28, 3 1 ,  366, 

472, 49 1 ,  494, 608 

Sahajayana Buddhism (Sahajiya), 29, 75, 

92, 231-232, 233-235, 388, 459-46 1 ,  

5 1 0  

Sahaja-Yoga, 140 

sahajoli, 565 

Sahasra, 352 

Sahasra-Niima. 70 

sahasriira-cakra. 179, 33 1 ,  47 1-472, 475, 

476, 550, 555, 560. See also brahmic 

fissure; crown of head 

sahita-kumbhaka. 52fr.527 

saints, 4, 26, 367-370, 38fr.390, 5 1 0, 

5 1 5. See also specific saints 
siikshiit-karana, 302 

Sakyapas, 239, 240--241 

saliva, 551 

siilokya-mukti, 315 

sama-darshana, 325 

samadhiina. See collectedness 

samiidi. See ecstasy (samiidhi) 
Samiidhi-Shataka, 5 1 7  

samiidhi tanks, 332 

samiidhi-yoga, 36 

samiina, 166, 304, 398, 420, 467, 536, 537 

Samantabhadra, 240 

Samantabhadri, 240 

siimiinya, 103 

Siimiinya-Vedanta-Upa_nishads, 1 7 1  

samiipatti, 326, 335, 33fr.337. See also 
ecstasy'(samiidhi) 

samarasa, 542, 557. See also balance 

samatii: with Reality, 548. See also indif-

ference 

samatva. See equanimity 

samiivaya, 103 

Samaviiya-Anga, 190 

Sama-Veda, 68, 83, 166, l(i8, 175, 

444-445, 577n. 66 

INDEX � 

Samaya-Siira, 1 9 1  

siimiiyika. See equanimity 

Sambandhar, 368, 369. See also 
Kaundinya 

sambhiira, 228 

sambhoga-kiiya, 225-226 

Samhitiis, 10, 82, 83, 165, 1 68, 1 7 1 ,  342, 

37 1-372, 454, 461 , 564-565, 583n. I .  
See also specific Samhitiis 

siimipya-mukti, 375 

samjnii. See perception 

samkalpa. See conceptualization; volition 

Siimkhya: atheism of Classical, 8 1 ,  265, 

3 1 9; Ayur-Veda and, 1 06; Buddhism 

and, 265; commentaries on, 3 1 2, 3 14; 

described, 85, 97, 100-103, 1 82, 

265-266, 3 1 8-3 1 9; Girds and, 41, 375; 

Hariharananda and, 3 14; Hinduism 

and, 7, 8 1 ;  Jainism and, 1 94; Jnana

Yoga and, 4 1 ;  Moksha-Dharma and, 
264-265; Patanjali and, 3 1 8; Pre
Classical, 264-266; Self and, 4 1 ,  

101-103, 194, 266, 3 1 8, 3 1 9, 338; 

twenty-four principles of, I 0 1 ;  

Upanishads and, 265; Vedas and ,  1 38, 

154-155; Yoga and, 100, 251 ,  

264-266, 3 1 8--3 1 9  

Siimkhya-Kiirikii, 85, 101-103, 1 06, 3 1 8  

Siimkhya-Sutra, 100-101  

Samkriti, 440, 565 

samma. See terms beginning with samyag 
samnidhiipani-mudra, 480 

samnirodhani-mudra, 480 

samnyasa, 9, 29, 64, 90-9 1 , 93, 168, 1 70, 

1 7 1 ,  609. See also renunciation 

Samnyasa-Upanishads, 94, 1 7 1 ,  

58fr.587n. 9 

samnyiisa-yoga, 36 

samprajniita-samiidhi, 290, 293, 335, 

33fr.337 

samsiira, 1 73-174, 227, 228, 436, 556, 

609. See also nirvana, samsiira equals 

samskiira-nirodha, 335 

samskiiras: Buddhism and, 2 1 3, 2 1 5 ,  230; 

defined, 72, 320, 321 , 609; ecstasy 

(samiidhi) and, 290, 293, 294, 334, 

337; nirodha and, 288--293, 300-301 ,  

334-335; subconscious and ,  320; Yoga
Sutra on, 290, 293, 294, 295, 300-301 ,  

302, 307, 32 1 ,  330. See also vdsanas 
samtosha. See contentment 

Samudragupta, King, 1 72 

samviihya, 365 

samvara, 1 95 

samyag-djiva, 2 1 6  

samyag-drishti, 197, 200, 2 1 6  

samyag-viica, 2 1 6  

samyag-vyayama, 2 1 6  

samyak-karmantd, 2 1 6  
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samyak-samodhi, 2 1 6  

samyak-samkalpa, 2 1 6  

samyak-smriti. 2 1 6  

samyama. 300, 335, 366 

samyoga. See union 

Samyutta-Nikoya. 2 1 1  

sanatana-dharma, 96 

sancora. See transmission 

sandha-bhosha. 485 
sanga. See attachment 

Sangharakshita, Bhikshu, 2 1 2  

sanketas, 565 

Sannella, Lee, 474 

Sanskrit alphabet, 23, 1 28-1 29, 354, 358, 

364, 476, 477 

Sansonese, Joe Nigro, xxxi 

sapta-dvora doctrine, 4 1 6  

Sarahapada, 231-232, 234-235, 460, 

579n. 19 

Sarasvati, 98-99, 1 35, 479 

Sarasvati River, 83--84, 1 29-130, 165. 

See also lndus-Sarasvati civilization 

Sordha-Trishati-Kolottara, 352 

sarga. See creation 

sarishti-mukti, 375 

sarilpya-mukti, 375 

sarva-anga-osuna ( viparita-lcarani-
mudro), 486, 524, 549-550, 565 

Sarva-Darshana-Samgraha, 3 1 3  

Sarva-Jnana-Uttara-Tantra, 454 

sarvam brahma asti, 4 1 3  

sat, 558, 609. See also Being 

Sati, 53, 391 

sati-patthana, 2 1 6, 2 1 7  

satisfaction, 70 

Sat-Karma-Samgraha, 109, 521  

sat-k.drya-vdda, 322 

.rat nam, 44�9 

sat-sanga, 20, 446, 609 
sattva: asceticism and, 328; Ayur-Veda 

and, 109; bliss and, 270, 271 ;  defined, 

102, 492, 573n. 1 8, 609; Gita on, 328; 

Goraksha-Paddhati on, 537, 550; • 
insight and, 363; liberation and, 295, 

296; Moksha-Dharma on, 268-274, 

58 l n. 23; rajas and lamas vs., 59, 296, 

573n. 23; Self and, 304, 305, 306, 309, 

320; Shiva-Siltra on, 363; Vedas on, 

576n. 36. See also Being; buddhi; 
gunas 

sattva-dpatti. 403 

Sdtvata-Samhitd, 371 

satya. See truthfulness 

Satyananda Saraswati, Swami, 1 27, 484 

satya-yuga, 1 1 5 

Saundarya-Laharf, 464 
Sauras, 25 1 

savicdra-sam&lhi, 292, 335, 337 

savilcalpa-samOdhi, 336 

670 

Savitri, 1 35, 146, 147-148, 1 56, 1 60, 

175-176, 417, 459 

Schilling, Harold, 464 
schizophrenia, 335 

Schopenhauer, Arthur, 252 

Schumann, Hans-Wolfgang, 214 

science, xxvii-xxviii, xxx, 96, 33 1 .  336, 

466, 530, 568. See also materialism; 

quantum physics 

seals: lndus-Sarasvati, 1 3 1 ,  1 32-1 34. See 
also mudras 

secrecy, 438, 523, 540 

Sectarian Age, 86 

seed, 293, 395. See also bija-mantras; 
bindu 

seeking: futility of, 1 27 

Seer. See Witness 

seers. See rishi 
Segyu Choepel, Lama, xvii 

Segyus, 24 1 

Seidenberg, A., 1 30 

self. See ahamkara; asmita; ego; jiva; 
nonself (no-self) 

Self (transcendental): aloneness of, 1 87 

(see also kaivalya); amrita-nadi and, 

472; Aranyalcas on, 170; asceticism 

and, 263; Bhakti-Yoga and, 48; bliss 

and, 1 70, 554; Brahmanas on, 1 70; 

Brahma and, 262; breath and, 423-424; 

Buddhism and, 2 1 4, 2 1 5, 230; chain of 

being and, 1 8 1 - 1 82, 3 1 8; conscious

ness and, 3, 3 14; Consciousness and, 

3 19; Creator and, 1 74; death and, 160, 

1 85, 322-323; deep, 1 8 1 , 245, 578n. 7, 

580n. l ; defined, xxv-xxvi, 1 70, 409; 

dualism and, 4-5, 1 03; earliest mention 

of, 577n. 64; ecstaSy (samOdhi) and, 3, 

337, 528-529; elemental, 46, 269, 276, 

581 n. 22; emotion and, 382; evidence 

for existence of, 336; existence hierar

chy and, 1 8 1 ,  1 82, 195--196, 322-324, 

355; fire and, 260, 261 ,  563; fiv� forms 

of, 562-563; food and, 1 79; the Fourth 

as (see Fourth, the); Gheranda-Samhita 
on, 5 1 8, 528; Gitas on, 9, 248-249, 

254, 258-264, 322-323, 375, 379, 380; 

Goraksha-Paddhati on, 533, 536, 549, 

554-555, 557; guru as, 14, 16'.-1 8; 

Hatha-Yoga and, 39, 40, 523, 562; 

heart and, 536, 563; Hindu philosophy 

and, 97, 98; as honey, 155; horse and, 

173; identification with, 6, 26, 69, 

173-174, 320, 337, 342, 453, 477, 

529, 557 (see JJlso liberation [enlight

enment)); indescribability of, 1 75, 2 1 5; 

intuition of, 1 1 ;  Jainism and, 193, 1 94, 

195, 1 96, 203; Jnana-Sara on, 196; 

Jnana-Yoga and, 42; joy and, 268; 

Karma-Yoga and, 41, 66; kundalini 

and, 475, 528; Laya-Yoga and, 7 1 ,  73, 

357; light and, 308; love and, 263; 

Mahabharata on, 245; maithuna and, 

486; Mantra-Yoga and, 7 1 ;  meditation 

and, 5 1 8, 528; milk and, 409-4 10, 559; 

Mimamsa and, 97-98; mind and, 45, 

3 1 9-32 1 ,  557; Moksha-Dharma on, 

266--267, 268-274; moon and, 260; 

multiple Selves, 97-98, 101-102, 103, 

1 94, 3 19, 320, 324, 329, 338, 4 1 3; 

Nature and (see Nature, Self and); 

nonattachment and, 254; nondualism 

and, 4, 27, 99, 278; Nyaya and, 104; 

offerings and, 263, 406; om as, 493; as 

pilgrimage center, 44 1 ;  prona and, 

167, 1 79, 423-424; psychocosmo

grarns and, 3 1 7; Puranas on, 393, 397; 

purity and, 327; Raja-Yoga and, 36, 

37-38; Reality and, 169, 170, 179, 

557; Simkhya and, 4 1 ,  101-103. 194, 

266, 3 1 8, 3 1 9, 338; sacrifice and, 263; 

sattva and, 304, 305, 306, 309, 320; 

science of the, 96; senses and, 273, 

332, 549; shdmbhavi-mudra and, 525; 

Shaivism and, 354, 356, 358; shakti 
and, 173; Shiva-Samhito on, 564; 

Shiva-Siltra on, 353; sleep and, 289; 

Smritis on, 562-563; space and, 563; 

Spanda-Karikd on, 354; spiritual 

maturation and, 9, 564; study and, 263; 

sun and, 185, 260, 267, 563; Tantra 

and, 455, 475, 490, 491-497, 523; 

Upanishads on, 169, 1 70, 173, 

174-175, 1 78-179, 1 8 1 - 1 85, 2 1 2, 246, 

276, 278, 3 1 5, 34 1 , 342, 413, 415, 4 1 8, 

419, 422, 423, 424-425, 429, 43 1 , 44 1 ,  

453, 578n. 4 ;  Vaisheshika and, 103; 

Vaishnavism and, 372, 375, 379, 380; 

Vedanta and, 4, 99, 175, 342; Vedas on, 

1 50, 1 70, 263, 3 1 5, 577n. 64; Yoga
Bija on, 560; Yoga definition and, 4, 6; 

Yoga-Siltra on (see Yoga-Siltra, on 

Self); Yoga-Vasishtha on, 402, 

403-405, 406, 407, 408-4 1 1 .  See also 
Absolute (brahman); Divine; God; 
Reality; Spirit 

self-actualization, 106, 107, 574n. 1 6  

self-discipline, xvi, 1 98, 203, 224, 233, 

247, 300, 3 17, 324, 449 

self-offering, 49 

Self-realization. See God-realization; 

liberation (enlightenment) 

self-transcendence. See transcendence 

semen, 38, 1 6 1 ,  485-486, 505, 54 1 ,  544, 

55 1-552, 560, 565 

sense-restraint: amrita and, 549; anava
upoya and. 354; calmness and, 5 1 8; 

defined, 526; dharma-shdstras on, 279, 

280; ecstasy (samddhi) and, 335; 



Gheranda-Samhita on, 5 1 8, 564; 
Goraksha-Paddhati on, 547, 548-549, 
552; Hatha-Yoga and, 525-526; 
Jainism and, 197; Jnana-Yoga and, 44; 
Mahabharata on, 332; pranayama and, 
33 1 ,  548; Purtinas on, 393, 394, 395, 
399; Tantras on, 495; tapas and, 89; 
Uddhava-Gitti on, 378-379, 38 1 ;  
Upanishads on, 1 83, 276, 4 1 5, 417,  
4 1 8, 422, 423, 427, 43 1 , 432, 44 1 ;  
vikaras and, 547; vrittis and, 334; Yoga 
definition and, 1 83; Yoga-Surra on. 
298, 299, 300, 324, 33 1-332, 334, 564 

senses: Ananda-Samuccaya on, 56 1 ;  
bondage and, 379; Buddhism and. 2 14, 
2 1 5, 222, 238; cakras and, 469, 470; 
divya-samvid and, 29 1 ;  ecstasy 
(samtidhi) and, 335, 491 ,  558; enlight
enment and, 5; existence hierarchy and, 
1 8 1- 1 82; Gittis on, 248, 253; 
Goraksha-Paddhati on, 534, 558; 
gunas and, 296, 324; as horses, 
1 8 1- 1 82, 1 83; meditation and, 
1 83-1 84, 266--267; mind and, 1 83, 
305, 332; Moksha-DharfTlll on, 
266--267, 268-276; rishis and, 576n. 
4 1 ;  Samkhya and, 102; Self and, 273, 
332, 549; Shaivism and, 356, 463; 
Shiva-Surra on, 359, 363, 365; Tantra 
and, 238, 490--495, 499; Upanishads 

on, 34 1 ;  yantras and, 484; Yoga-Surra 

on, 108, 29 1 , 30 1 , 304, 305, 322, 324; 
Yoga-Vtisishtha on, 405. See also ears; 
eyes; nose; sense-restraint; skin; sound; 
tanmtitras; tongue; touch 

separation: cakras and, 472; devotion and, 
373; dualism and, I O I ;  fear and, 2 1 3; 
gunas and, 492; happiness and, 34 1 ;  
ignorance and, 296, 297; nondualism 
and, 278; quantum physics and, 505; 
Sikhism and, 447-448; Tantra and, 
460; Yoga definition and, 5; Yoga

Vtisishtha on, 402, 407, 4 1 1 
serpent, 1 1 3, 284-285, 52 1 ,  525. See also 

kundalini-shakti 

service, 12, 19, 2 1 ,  1 99-200, 205, 444 
servile estate. See shudra estate 
sevti. See service 
sevenfold path, 521 
sexuality: ashva-medha and, 172; Ayur

Veda and, 106; bridal mysticism and, 
373, 383; Buddhism and, 2 1 6; crazy 
wisdom and, 27, 28, 29, 3 1 ;  desire and, 
42; Gitti-Govinda on, 383; Goraksha

Paddhati on, 535; gurus and, 457 
(see also crazy wisdom); happiness 

and, xviii; Hatha-Yoga and, 40; Jainism 
and, 197; Kalabhairava and, 39 1 ;  left
hand vs. right-hand paths and, 343; 

liberation and, 50, 326; moon and, 108; 
nondualism and, 343; ojas and, 89, 
108, 127, 326, 485-486; orgasm and, 

485-486, 525, 565; Pur/inas on, 394; 
Raja-Yoga and, 38; rajas and, 38, 
54 1-542, 560, 565; renunciation and. 
95; sahajoli and, 565; semen and (see 

semen); Shaivism and, 343, 345, 349, 
35 1 ;  Shiva and Shakti and, 1 12, 172, 
459; Siddha tradition and, 1 10; spiritu
ality and, 457; sublimation and, 55 1 ;  
sunken consciousness and, 333; Tantra 
and, 1 72, 237-238, 24 1 , 326, 455, 
456-457, 484-486, 495-496, 497 (see 
also Five M's; maithun/i); transforma
tion and, 343, 485; Vaishnavism and, 
373-374, 383; vajroli and, 486, 525, 
565; Vratyas and. 1 6 1 ;  Western neo
Tantra and, 456. See also cakras, s1•/id

hishth/ina-cakra; celibacy; chastity; 
Krishna, gopis and; prostitutes, sacred; 
urdhva-re/as 

shabda. 476, 609. See also antihata-shab-

da; n/ida; shabda-brahfTllln; sound 
shabda-brahfTllln, 47, 439, 477 
shad-anga-yoga, 276, 372, 4 1 5, 476 
shad-ayatana, 214 
Shad-Darshana-Samuccaya, 3 1 2  
shadow side, 343, 349-350 
Shad-Sandarbha, 389 
Shadvimsha-Br/ihmana, 166 
Shaiva-Siddhinta, 54, 367-370 
Shaivism, 34 1-370; Aghoris, 349-350, 

352; avadhutas and, 29; bh.akti and, 
53-54, 350, 352, 367, 370; dualism 
and, 352, 353; history of, 53-54, 25 1 ;  
KaJamukhas, 53, 346--347, 583n. 5 ;  
Kapalikas, 53, 347-349, 5 1 7; 
Kashmiri, 353, 354-366, 430, 
461-462, 463, 57 1 n. 28; Krama, 
352-353; Lalla and, 357; left-hand, 
343-35 1 ,  352-353; Lingayatas, 
350--35 1 ;  literature of, 342-343, 
344-345, 346, 347-348, 35 1-370; 
Nalvars, 370; Nayanmars, 367-370; 
nondualism and, 352, 353, 367; north
ern, 35 1-357, 367; Nyaya (see Nyaya); 
Pashupatas, 53, 163, 264, 344-346, 
582n. 4; Patanjali and, 344-345; 
Pratyabhijna, 353, 354-366; right
hand, 351-357; Shaktism and, 355, 
454; source reading on, 358-366; 
southern, 352, 367-370; Tantra and, 
347, 349, 353; Trika, 353, 610; 
Vaishnavism vs., 8 1 ;  Vedanta and, 352. 
See also Agamas; P/ishupata-BrahfTlll

Upanishad; Shiva; Shiva-Surra; 

Tantras 

Shakayanya, 276, 277 

INDEX � 

Shakini, 47 1 
Sh/ikta-Upanishads. 1 7 1  
sh/ikta-up/iya. 353, 354 
shakti: amrita and, 550; described, 473, 

544; Goraksha-Paddhati on, 544, 550, 
556; initiation and, 24; Self and, 173; 
Shiva and, 1 12, 564, 572n. 44 (see also 

Shiva, Shakti and); siddhas and, 367, 
?08; Siddha-Siddh/inta-Paddhati on, 
560; sixty-four yoginis and, 8-9, 
570n. 8; Tantra and, 86, 457-458; 
Upanishads on, 1 7 1 :  Vedas on, 146, 
147: yogic body and, 507: yogini

jnlina-mudr/i and, 556. See also femi
nine principle; kundalini-shakti 

Shakti: body as, 529-530; cakras and, 
47 1 ; described, 355, 459, 468, 473, 
609; as Divine Intelligence, 473: 
Hatha-Yoga and, 5 1 8; Kapalikas and, 
349; kundalini and, 468, 473, 5 1 1 ;  
fTlllithun/i and, 485; the Mother as, 77; 
as rajas, 542; Shaivism and, 355, 454; 
Shiva and (see Shiva, Shakti and); 
Single Cow and, 146; Tantras and, 
35 1 ,  454, 459; yantras and, 483, 484. 
See also Devi 

shakti-calana, 525, 560 
shakti-p/ita, 23, 356--357, 609 
Shaktism, 53, 25 1 .  355, 454 
Shakyarnuni. See Gautama the Buddha 
shafTlll. See tranquillity 
Shamanism, 124-127, 1 4 1 ,  1 5 1 ,  553 
Sharnbhala, 232 
sh/imbhava-up/iya, 353, 354 

·shtimbhavi-dikshli. 24, 571 nn. 28, 29 
shlimbhavi-mudr/i, 430, 490, 525 
Sharnbhu, 24, 353, 430, 46 1 , 490, 525, 

554 
Shandili, 3 1  
Shandilya, 48, 1 66  
Sh/indilya-Upanishad, 1 7 1 ,  1 80, 4 1 4, 440 
Shankara: Ananda-lahari of, 459, 464, 

465; Asparsha-Yoga and, 278; 
Buddhism and, 2 1 0, 230; Carpata

Panjarikd-Stotra and, 5 1 5; commen
taries of, 3, 44, 1 75, 1 83, 278, 3 1 3, 
562, 580n. 9; Dakshinamurri-Stotra 

of, 16--1 8; date of, 100, 4 1 5, 574n. 14; 
described, 6, 283, 3 1 3; Gaudapida and, 
27; Jnanadeva vs., 387; KapaJikas and, 
348; Mandana Mishra and, 98-99; 
Nirv/ina-Shatka of, 5--ti; philosophy 
of, 100, 384; Prapanca-S/ira-Tantra 

and, 464; Ramanuja vs., 54, 100, 102, 
384, 385; Saundarya-lahari and, 464; 
Vijnana Bhikshu and, 3 14; Vivarana 

and, 3 1 3; Viveka-CUd/imani of, 45 
Shankara Bhagavatpada, 3 1 3  
Shankara-Dig-Vijaya, 98, 348 
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Shdnkhdyana-Smriti, 280 
shan-mukhi-mudra. See yoni-mudra 
Shintanu, King, 3 1 1-3 1 2  
sluinti. See peace 
Shintideva, 223-224 
sharana, 350 
sharfras. 194-195. See also koshas 
sharing: Sikhism and, 446 
Shiriputra, 221-223 
Shdstras, 83, 252, 453, 55 1 ,  609. See also 

Dharma-Sluistras; specific Sluistras 
shdstra-yoga. 204 
Shata-Patha-Brahmana, 52, 166, 167, 

279, 284, 328 
Shata-Ratna-Samgraha, 57 1n. 32 
Shata-Rudrfya, 276 
Shata-Sahasrilu2-Siltra, 2 1 8  
Shat-Karma-Dipilu2, 488 
shat-/carmans (magical), 488-489. See 

also siddhis 
shat-lcarmans (purificatory), 5 19--521 ,  

526 
Shat-Khanda-Agama, 192 
Shat-Sandarbha, 49 
shauca. See purity 
Shaunaka, 88, 574n. 8 
sheaths. See koshas 
Shekhara, King, 5 1 6  
Sherab Sengye, Jetsun, 241 
Shesha, 1 13, 284-285 
Shikluis, 461 
Shiksha-Ashta/ca, 388 
Shikslui-Samuccaya, 224 
shfla. See self-discipline 
Shinran Shonin, 233 
shiras, 280, 4 1 7-418, 543 
shfrsha-dsana. See tisanas 
Shishupila, King, 50, 382 
Shishuptilavadha, 58ln. 7 
shishya, 19  
shftalf-kumbha/ca, 527 
Shiva, 1 1 1-1 1 3; as Absolute, 344, 

555-556; as Adinitha, 5 10, 532, 559, 
565; as Aghora, 349, 352; tisanas and, 
521 ;  as Being-Consciousness, 355; as 
Bhairava, 347, 349, 352, 354, 358, 
496; bhakti and, 53; as BhOta, 352; as 
bindu, 542; body and, 438, 560; 
Brahma and, 248; cakras and, 47 1 ,  
472; as Consciousness, 459; creation 
and, 506; as Dakshinamilrti, 16; dance 
of, 505, 506; as Danitreya (see 
Dattitreya); described, 1 1 1- 1 1 3, 248; 
as destroyer, 248, 506; Devi and, 396; 
ether and, 553; five faces of, 352, 
583n. 10; as Garuda, 352; Gftas on, 2 1 ,  
24S-249; the Goddess and, 457-458; 
Gopicanda and, 5 1 5; Goraksha Natha 
and, 5 1 2; Goraksha-Paddhati on, 532, 
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535, 542, 548, 55 1 , S53, 555-556; on 
gurus. 14-IS; as Hara, 1 1 2, 1 84, SS I ;  
Hatha-Yoga and, S 1 8; identification 
with, 5-6; illustrated, 367; as ishana, 
1 1 3, 352; as ishta-devata, 299; 
Ji.landhari and, S 14; as jfva, 494-49S, 
S 1 7; as Kalabhairava, 391-392; kaula 
and, S I I ;  Kubjika and, 1 5 1 ;  Kuman 
and, 359; kundalinf and, 1 12, S I I ;  as 
Lakulisha, 344; Lalla and, 3S7; libera
tion and, 1 1 2; as Light, 4S9; as linga 
(see linga); as Mahideva, 248-249, 
4S8; as Maheshvara, 394, S33, S87n. 
2 1 ;  maithuna and, 485; mantras for, 
368, 396; Mina and, 5 1 2; moon and, 
1 1 1 ; mother of, 3 1 ;  mudras and, 479, 
482; as Nata-Raja, sos. S06; Nathas 
and, S 10; om and, S43; Pararna-, 463, 
471 ;  Pirvati (Umi) and, 2 1 ,  25, 1 1 2, 
1 1 3, 248-249, 359, 369--370, 47 1 , 484, 
5 1 2; as Pashupati, 1 80, 346, 424, 496; 
on pashupati seal, 1 33-1 34; poems to, 
368-370; as principle of existence, 
3SS; Puranas on, 393, 394, 395-3%; 
Rudra and (see Rudra); Sadi-(see 
Sada-Shiva); shakti and, 1 12, S72n. 44; 
Shakti and, 1 12, 172, 234, 235, 353, 
35S, 4S9, 463, 471 , 474, 47S, 477, 490, 
S l l , S J8, S3S, S42, 560, S71n. 27, 
S72n. 44; as Shambhu (see Shambhu); 
as Shankara, 1 1 3; Tantra and, 1 12, 352, 
420, 4S9, 491 , 492, 494, 49S, 499, S02; 
trinity and, 248; Upanishads on, 1 80, 
1 84, 1 8S, 440, 44 1 ;  as Varna, 3S2; 
Vedas on, 53, 1 1 1 ; videha-mukti and, 
438; Vishnu and, 247-248, 391 ;  
yantras and ,  482-484. See also 
Agamas; Shaivism; Shiva-Siltra; Tiru
Murai 

Shivaji, King, 388 
shiva-linga. See linga 
shiva-linga-mudra, 482 
Shivinanda ( 1 7th century), S88n. 44 
Shivananda (20th century), Swami, S61 
shiva-pura, 394 
Shiva-Purana, 12, 2 1 ,  395-3%, S72n. 42 
Shivaratri festival, 484 
Shiva-Samhita, 1 2, 13-14, 19, 564-S65 
Shiva's city, 394 
Shiva-Stotra-Avalf, 339, 341 
Shiva-Siltra, 3S3-3S4, 3S8-366, 461 
Shiva-Svarodaya, 108 
Shiva-Yoga-Pradfpilu2, 588n. 44 
shodasha-anta, 43() 
shodhana. See purification 
shraddhd.· See faith 
Shraddlui-Utptida-Sluistra, 2 1  
shramanas. 188 
Shrauta-Sutras, 16S, S76n. 41 

shravana. See listening 
Shrimad-Bhtigavata. See Bhtigavata-

Purana 
Shrinivasa Bhatta, S64 
Shri-Parvata, 441 
shrishti-pratyaya. 446, 477 
Shrf-Vidya-Arnava-Tantra. 462 
Shri-Vidyi tradition, 462, 479 
shri-yantra, 483-484 
shruti. See revelation 
shubha, 221 
Shubhacandra, 203 
shubha-icchti. 403 
shudda concepts, 3S3 
shudda-yoga, 39S-396 
Shuddha Vedanta, 3 1 3  
shuddhi. See purification 
shildra estate, 12, 80 
Shuka, 440 
shukra, 541-S42. See also semen 
Shulba-Siltras. 84, 130, 16S, S7Sn. J S  
shunya-mudra, 482 
shilnyata. See emptiness 
shvasa. See breath 
Shvetimbaras, 189, 190, 191  
Shvetashvatara-Upanishad, S3,  171 ,  180, 

183-18S, S62, 577n. S4 
siddha-asana, 422, S21,  S23, S33 
siddluinha. 208, S79n. 3. See also 

Gautama the Buddha 
siddhas. 12, 109, 19S, 1%, 198, 239--243, 

367, 386, 487, S07-S J7. See also 
Siddha tradition; siddhis 

Siddha-Siddluinta-Paddhati (Goraksha), 
29--30, 32-34, S34, S59--560, 587nn. 
23, 39 

Siddha-Siddluinta-Paddhati (Nitya 
Natha), 5 17, S87n. 39 

Siddha-Siddluinta-Samgraha, S87n. 39 
Siddha tradition, I 09--1 10, 2 18, 343, 3S6, 

367, 50S-S17.  See also Bauls; 
Kaulism; Maheshvaras; Nithism; 
Sahajayina Buddhism; siddhas; specif
ic masters 

Siddha-Yoga, 109 
siddhi: as perfection, S08 
siddhis, 486-489; of Abhinava Gupta, 

46 1 ;  alchemy and, 48h amrita and, 
5S I ;  artificial body-minds, 306, 360; 
tisanas and, 523; asceticism and, 89, 
306, 487; assuming various forms, 126, 
306, 487, S07; astral travel, 304; bhilta
samata and, S61 ;  birth and, 487; 
cakras and, 472; clairvoyance, 302, 
S20; compacting the universe, 360; 
cosmic knowledge, 303; death-ing, 
488; delusion and, 362; described, 10, 
486-489; desire and, 487; Dharma
Sluistras on, 280; direct perception, 



302; dissension causation, 488; divine 
body and, 542; divya-shrorra, 304; 
ecstasy (samDdh1) and, 266, 306, 487; 
effulgence, 304; ego and, 266; cle
ments and, 360, 487, 488; entering 
another body, 304, 395; eradication, 
488; extension, 487-488; future event 
perception, 104, 280, 302, 394; grow
ing back body parts, 514, 5 15; Hatha
Yoga and, 507-508; herbs and, 306, 
487; immobilization, 488; immunity 
from all weapons, 517; invisibility, 
126, 280, 302, 439, 487; Jainism and, 
200; Kipilikas and, 347-348, 5 1 7; 
khectirf-mudrti and, 524; kundalini and, 
560; lambilcD-yoga and, 55 1 ;  levitation, 
304, 487, 528, 546; liberation and, 486; 
limitations of, 36, 37, 89, 127, 266, 
394, 395, 439; Lord and, 487; lordship, 
488; magical consciousness and, 123; 
magical flight, 553; magic and, 37, 89, 
127, 486-487, 488-489; magnification, 
305, 487; maha-, 367, 395, 430, 
487-488, 523, 540, 551, 555, 570n. 1 8; 
Mani-PrabM on, 487; manrras and, 
306, 487; metabolic control, 469; 
miniaturization, 305, 430, 487, 55 1 ;  
misuse of, xvi, 89, 486; Mo/csha
Dharma on, 266; pacification, 488; 
past life recall, 280, 302, 326, 394; 
peace aura, 326; perfection of body, 
305; poison assimilation, 540, 552; 
prtintiytima and, 108, 304; Purtinas on, 
394, 395; reality of, 489; remote view
ing, 104, 303; renouncing, 36, 560; res· 
urrcction, 514, 5 1 6; ritual and, 487; 
Shamanism and, 126; Shiva-Sarra on, 
360, 362; Siddha-SiddMnra-Paddhari 
on, 560; Siddha tradition and, 508, 
510-5 1 1 ; srMnas and, 555; strength, 
303, 326; subjugation, 488; subdc 
knowledge, 303-304; Tantra and, 
486-489, 507-508; Tartva-VaisMradf 
on, 487; Tiru-Manriram on, 367; trea
sures, 326; turning people into stone 
Buddha sculpture, 5 1 5; types of, 487; 
Upanishads on, 424, 438-439, 440, 
487; VedAnta and, 486; visualization 
and. 472; will, 488; words come true, 
326; yarnas and, 326; Yoga-BMshya 
on, 487-488; Yoga-BMshya-Vivarana 
on, 487, 488; Yoga-Bfja on, 487, 507; 
Yoga-Sllrra on, 37, 266, 287, 300-306, 
32�. 487. See also magic; miracles 

Siddhj.Traya, 383 
signs, 432, 559, 560 
Sikhism, 79, 80, 1 69, 443-449 
sila, 216 

silence, 203, 327, 328, 378, 394, 422, 
425, 494 

Simeon, Saint, 26 
sin: Bhairava and, 354; Dharma-SMsrras 

on, 280; Gora/csha-Paddhari on, 538, 
544, 559; Jainism and, 199; Krishna 
and, 255; kufl:lalini and, 427, 547; 
manrra for, 538; om and, 544; 
prtintiytima and, 280, 547; Purdnas on, 
394; Tanrras on, 493, 496, 498, 500, 
501 ;  Upanishads on, 43 1 ;  Vedas on, 
1 35; Yoga and, 199, 325 

Singh, Jaidcva, 462 
Singh, M., 586n. 9 
singing, 345, 375, 385, 389. See also 

chanting 
Single Cow, 146-147 
Sinha, Phulgcnda, 252 
SitA, 1 14, 245, 246, 247, 457 
sirlcarf-kumbhalca, 527 
sixfold path, 417, 421 ,  441,  476, 533 
slcambha, 155, 156 
Skanda, 171  
Skandagupta, 85 
Slcanda-PuriJna, 2 1 , 392 
slcandhas, 215, 221-222 
skill. See updya 
skin, 5 1 9, 549. See also touch 
skull-bearers. See Kipilikas 
sky, 162, 543, 553 
sleep, 288, 289, 334; concentration vs., 

334; deva-darra and, 467; Fourth and, 
364; Gora/csha-Paddhari on, 558; 
insomnia, 482; karma and, 321 ;  medi
tation vs., 334; Mo/csha-Dharma on, 
266, 271 ;  om and, 277-278; Self and, 
289; Shiva-Sarra on, 359, 364; Tripuri
Sundari and, 458; Upanishads on, 419, 
431 ;  Yoga-Sarra on, 288, 289, 292, 
334; yogic, 432-433 

smarana. See memory; prayer; remem-
brance 

Smirtas, 1 15 
smell sense. See nose 
Smith, V111Cent A., 207-208 
smriri: as tradition, 1 7 1 .  See also memo-

ry; rnil:idfulness 
Smriris, 1 15, 279-280, 446 
social class. See caste system 
social values, 1 25-126, 223, 575n. 7. See 

also world welfare 
Socrates, xnii, 23, 122 
solar circle, 545 
solar dynasty, 279 
solar process, 561 .  See also sun 
Solar Yoga. 1 37, 143, 147-148, 562-563 
solitude, 431 
soma (amrita): BriJJrmanas on, 166, 167; 

cakras and, 471; chanting and, 68; 

INDEX � 

concentration and, 55 1 ;  consciousness 
and, 68; crown of head and, 550; 
described, 524, 55 1 ,  573n. 27; 
Gora/csha-Paddhari on, 543, 545, 549, 
550-55 1 ;  illness and, 55 1 ;  immortality 
and, 68, 1 16, 1 37, 148-150, 154-155, 
167, 176-177, 47 1 , 472, 550, 55 1 ;  

jdlandhara-bandha and ,  543; kundalini 
and, 474; lambilcD-yoga and, 550-55 1 ;  
moon and ,  549, 584n. 19; mudrds and, 
47 1 , 480, 524, 525, 549, 550; priJntiyiJ
ma and, 545; riJja-danra and, 55 1 ,  560; 
sacrificial rites and, 1 16, 1 37, 166; 
sense-restraint and, 549; shakri and, 
550; Sikhism and, 445; sun and, 549; 
Tantra and, 176-177; Vedas on, 68, 
1 37, 148-150, 154-155 

Soma, 3 1 ,  1 35, 1 37, 147, 148-150 
Somadeva, 332-333 
Sominanda, 354 
Someshvara, 347 
Sonic Absolute. See shabda-brahman 
sophia, 458 
sorcery, 455. See also magic 
sorrow, 417, 472 
soul: Buddhism and, 214, 215  
sound: Absolute as, 47, 439, 476, 477; 

consciousness and, 67, 68; Gora/csha
Paddhari on, 545, 548, 553, 555, 557; 
inner/unsttuck (see antihara-shabda; 
ntida); kundalini and, 473, 474; levels 
of subtlety pf, 4�9; Mitangi and, 459; 
religio-spiritual traditions and, 414; 
Shamanism and, 1 24-125; Siddhas 
and, 5 1 3; sphora and, 105; as thought, 
477; Upanishads on, 414-425, 439; 
vision and, 1 38; world as, 414. See 
also manrras; Mantra-Yoga; senses; 
shabda 

space: Bhuvaneshvari and, 458; concen
tration upon, 525, 553; Gora/csho
Paddhari on, 534, 547, 553; Hindu 
mysticism and, 409; radiance-spaces 
(see iJlcDshas [ vyomans )); Self and, 
563; Upanishads on, 422, 428, 430, 
432; Yoga-Satra on, 304; Yoga
Vdsishtha on, 408, 409, 410. See allo 
ether; lchecori-mudriJ; nabha-mudrd 

space-time, 1 13, 1 95, 217, 256, 3 1 0, 402, 
408, 464, 477, 506 

spanda: defined, 354, 610. See also vibra-
tion 

Spanda-KdrilcD (Spanda-Satra), 354 
sparsha. See touch 
Spars'!a-Yoga. 396 
speech: asceticism of, 328; Buddhism 

·and, 216, 238; fire altars and, 166; five 
concentrations and, 553; Gttds on, 328, 
378, 379; Goddess and, 459; 
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speech:· [cont.) Gorak.sha-Paddhati on, 
SS3; Jainism and, 199; Puranas on, 
399; Tantra and, 238, 477, 499; udana 
and, 467; Upanishads on, 422; Vedic 
civilization and, 67 

sphota, l OS 
Spirit, u.v-xxvi, 3-S, 12, 463. See also 

Absolute (brahman); God; Reality; 
Self (transcendental) 

spiritual crises, 2S, 28 
spiritual disposition. See bhava 
spirituality, xviii, 37, 39, 79, 96, 133, 

1 38-139, I S0, 278, 4S7 
spiritual transmission. Su transmission 
spontaneity, 9, 43, 63, 23 1-232, 234-23S, 

448, 449, 459-461 .  See also saha.ia
samd.dhi 

Sprockhoff, Joachim Friedrich, 90 
stability, S l 7, 5 1 8, S26, 547 
stages of life, 93, 380, 381 
stages of maturation. See maturation 

stages 
stambhana, 488 
st av a. See praise 
steadfastness, 2S3, 326 
stealing, 216 
Steiner, Rudolf, 2S2 
Sthdna-Anga, 1 90  
sthdnas, SSS, S61 .  See also adhdras; 

thshas 
sthdnutva, 544 
sthita-prajruJ, 9-10 
stotras, 461 
strength, 303, 326, S l 8, S21 
sttuggle: ego and, 232 
students. Su discipleship 
study: defined, 328, 610; deities and, 299; 

Gf14s on, 328, 37S; Jainism and, 203; 
Jndna-Sara on, 192; Mok.sha-Dharma 
on, 274; as niyama, 298, 299, 327, 328; 
obligation to, 12; Patanjali and, 28S; 
PurlJnas on, 393, 394; purpose of, 
328-329; Self and, 263; Tantra and, 
453, 460, 494; Upanishads on, 41S, 
416, 439; of Vedas, 12; Yoga-Satra on, 
293, 298, 299, 327, 328; Yoga
V4sishlho on, 403. Su also books, 
learning from 

subconscious, 320. See also samsk/Jras 
subjugation (sidJJ11), 488 
sublimation, SSl-SS2 
subliminal activators. See samsklJras 
substance, 103, 205 
subllc: body, 465-475; cakras and (see 

cakras); described, 46S-466, 559-560; 
granthis and, 198, 472-473, 493, 5 17, 
563; Hatha-Yoga and, 465; Hatha
Yoga-PraJrpiklJ on, 563-564; Jainism 
and, 194-19S; kashas and, 177-178, 
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194-19S, 46S, SS9; kunJalini and (su 
kunJalini-shokti); Laya-Yoga and, 72; 
marmans and, 107-108, 433, 435-436, 
472-473; MJfs and (su MJfs); prtina 
and, 466-467, S l 8; Shiva-Samhita on, 
S64; Tantra and, 46S-47S; vibration 
and, 464 

subtle essences. Su tanmtltras 
subtle realms, 127, 464 
Sudhdkdra, 314 
suffering: Buddhism and, 209, 212-213, 

219, 220-22 1 , 222, 227-228, S79n. 6; 
causes of (see kleshas); change and, 
29S; defined, 603; ego and, 212; five 
concentrations and, SS2, SS3; gunas 
and, 270, 27 1 ,  29S; initiation and, 25; 
Jainism and, 203; liberation from, xxvi; 
Moksha-Dharma on, 270; Pishupatas 
and, 346; rebirth and, 174; Sikhism 
and, 44S; Upanishads on, 4 1 7, 439; 
Vedinta and, 4, 174; wisdom and, 297; 
Yoga-Bhtishya on, 297; Yoga-Sutra on, 
288, 294, 29S, 297, 3 10, 320; Yoga
Vtisishtha on, 403, 405-406 

Sufism, 2�27, 8 1 :  389-390, 444 
sukha. Su bliss; joy; pleasure 
sukha-asana, 202, SS3 
Sukhamani-Sahib, 446 
Sukhavatf-Vyuha-Sutras. 233 
suk.shma-loka. See subtle realms 
slJ/cshma-sharfra. See subtle body 
Sumer, 1 3 1 ,  133 
sun: amd in, S62; amrita and, 549; 

Brahmanas on, 166; Buddhism and, 
232; concentration and, 267; cosmos 
and, 303; doshos and, 546; eyes and, 
429; fire altars and, 1 67; Gorak.sha
Paddhati on, 536, 542, 543, 54S, 546, 
549, S54, 5S6; guru types and, S70n. 
1 3; hatha and, 468, S l8, S87n. 13; 
hean and, 424; hidden, S61 ;  horse and, 
1 73; Indra and, 142, 143, 144; as 
keshin, 1 5 1 ;  moon and, 232, 260, 468, 
549-5SO, S60; nddis and, 427, 468, 
5 18, 536, 545; navel and, 54S, 546, 
549-5S I; nostrils and, S27; om and, 
543; prlJna and, 44 1 ;  PurlJnas on, 394; 
radiance-spaces and, 432; rajas �. 
542; Reality and, 425; Selfand, 185, 
260, 267, S63; sense-resttaint and, 549; 
Shambhu and, 554; Shiva and, I l l ; 
tapas and, 88; as up/Jya, 232; 
Upanishads on, 428, 429; Vedas on, 
137, 139, 147-148, 153, 1 56, 157, 
576nn. 39, 40, 44, 45, 47; Vrltyas and, 
162; Yoga-SiJtra on, 303. See also 
light; SOrya; Vivasvat; entries begin
ning with solar and surya 

Sundaradeva, S66 

Sundllllll', 352, 368, 369-370 
superimposition, 494, 495, 557, 564 
superlimination, 55 1-552 
Supermind, 75-76 
Suprabheda, 3S2 
Supreme Being, xxv-xxvi 
Sur Dis, 389, 390 
Sureshvara, 98-99 
surrender: benefits of, 329; initiation and, 

22-23; Integral Yoga and, 76; Karma
Yoga and, 65; as niyama, 298, 299, 
327, 329; rishis and, 140; Sikhism and, 
446, 449; transcendental Light and, 
425; Vaishnavism and, 384, 385. Su 
also sacrifice 

Sur Sligar, 390 
survival instinct, 320 
SQrya, 88, 143, 145, 148, 1 7 1 ,  176, 251 
surya-IJkdsha, 428, 432 
surya-bheda-kumbhaka, 521 
surya-clJra. 561 
surya-mudra. 482 
Sushruta, 105 
Sushruta-Samhitd, 105, 106 
sushumn.8-nddi: Absolute and, 427, 468; 

amrita-MJf and, 472; cakras and, 468, 
469, 472; ChinnaP?!ISIA and, 1 17; 
described, 397, 468; fire and, 536; 
Goraksha legends and, 5 1 2; granthis 
and, 198, 472-473; Hatha-Yoga and, 
5 17, 5 1 8; iJA-and pingala-nddfs and, 
468, 5 1 8; immortality and, 167, 517; 
kunilalini and, 167, 366, 427, 468, 473, 
475, 538, 556; prana and, 468, 469, 
473; scriptures on, 27�277, 366, 
427-428, 433, 43S-436, 439, S07, 534, 
536, 556, 564-565; Self-realization 
and, 27�277; sun and moon and, 427, 
562; Tantra and, 468; biple path and, 
556; yoginf-jnt2na-mudrlJ and, 556 

Sutra-Artha-Bodhinf, 313 
Sutra-Krita-Anga, 190 
sutras: defined, 286, 610 
Sutras (Buddhist), 2 1 8-223, See also 

Prajnti-Paramitti-SiJtras 
Surras (Hindu), 83, 84, 161 .  1 7 1 .  241,  

28�287, 3 1 1-315. Su also specific 
commentaries; specific SQtras 

Suna-NiplJta, 2 1 1 ,  215  
Suna-Pitaka, 211 ,  212 
Sunas, 218  
Suzuki, Daisetz Teitaro, 234 
sva, 535 
sva-blutva, 212, 214 
svabhlJvata, 226 
sva-dharma, 406 
sv1Jdhishtlu2na-cakra. Su cakras 
svlJdhylJya: defined, 328, 610. See also 

study 



svah, 280, 4 1 7, 4 1 8, 543 
Svomi-Korttikeya-Anuprekshti, 1 92 
svaras, 543 
sva-rupa, 429, 430, 490-49 1 ,  492 
svastika-osana. 70, 4 1 8, 521 ,  523 
sva-tantra, 363 · 
Svatmarama Yogendra. See Hatha-Yoga-

Pradipiko 

Svayambhii, 434 
swan, 157, 424. See also hamsa 

sweating, 546 
symbolism, 1 68. See also metaphor 
synchronicity, 465 

T 
Tagore, Rabindranath, xxviii 
taitila, 436 
Taittiriya-Aranyaka, 168, 1 88 
Taittiriya-Brohmana, 166 
Taittiriya-Upanishad, 13,  171 ,  177-178, 

195, 425, 465, "578n. 4 
Talai-akora-Upanishad. See Kena

Upanishad 

tamas: asceticism and, 328; Ayur-Veda 
and, 1 09; defined, 102, 492, 573n. 18;  
Giro on, 328; Goraksha-Paddhati on, 
537, 550; liberation and, "295, 296; 
Moksha-Dharma on, 268-274, 581n. 
23; rajas and sattva and, 59, 296, 
573n. 23; Vedas on, 576n. 36. See also 

gunas 

tanmotras. 102, 322, 324, 356, 463, 557 
tantra: defined, 455 
Tantra, 453-503; Bengal and, 388; bindu 

and, 4 1 5; Buddhism and (see Vajrayana 
[Tantric) Buddhism); crazy wisdom 
and, 27, 28-29, 3 1 , 456-457, 497-498; 
date of, 454; defined, 610; emergence 
of, 85-86, 1 6 1 ,  2 1 8, 453--457; exis
tence levels of, 464-472, 499; experi
mentation and, 437; female initiates 
and, 396-397, 460; Five M's of (see 

Five M's); Gito-Govinda on, 383; 
Goddess worship and, 454, 455, 456, 
457-459; hedonism and, 238, 456, 457, 
484, 486; Hinduism and, 85, 86; ideal 
of, 39, 85; in India today, 456; initia
tion and, 22-25, 485; innovativeness 
of, 85-86; integralism and, xxxi, 92, 
455; Jainism and, 85, 86, 201 ;  kali

yuga and, 85, 234, 35 1 ,  456; Klipfilikas 
and, 347, 349; Kashmiri branch of (see 

Kashmiri Shaivism); Kaula branch of, 
29, 46 1 ,  462, 5 1 1 ;  Kubjikfl branch of, 
462; Kundalini-Yoga and, 36; Laya
Yoga and, 36, 72; left-�. 95, 454, 
456, 484, 485; liberation and, 27, 455, 

489-503, 507, 529; literature of, 
454-456, 461-464 (see also Tantras); 

Mantra-Yoga and, 69, 7 1 ;  morality and, 
235; nondualism and, 456, 460-46 1 ;  
om and, 69; overview of, 453-457; 
practicality of, 456, 464; Puronas and, 
86, 395, 396-397, 46 1 ;  quantum 
physics and, 505-506; Raja-Yoga and, 
38; right-hand, 456; ritual practices of, 
456, 459-461 ,  475-486; samarasa and, 
542; Shaivism and, 347, 349, 353; 
Shaktism and, 53; Shri-Vidya branch 
of, 462, 479; siddhis and, 486-489, 
507-508; sixty-four yoginis of, 8-9, 
570n. 8; source reading on, 489-503; 
subtle body and (see subtle body); 
Tiru-Mantiram and, 367; tolerance and, 
279, 456; Vedanta and, 456, 460; Vedas 

on, 163; Vratyas and, 162, 163; 
Western neo-Tantra, 456; Yoga and, 
456. See a/so Hatha-Yoga; Siddha tra
dition 

Tantra: The Path of Ecstasy (Feuerstein), 
xx 

Tantra-A/aka, 68, 354, 46 1 ,  5 10 
Tantra-Roja-Tantra, 462 
Tantras: Agamas and, 351-352, 454, 461 ,  

585n. I ;  Buddhist, 454, 455, 508; com
mentaries on, 461 ;  date of, 83, 35 1 ,  
454; described, 454-456; ecstasy as 
defined in, 49 1 ;  kali-yuga and, 35 1 ;  
mahti-siddhas and, 508; Puronas and, 
396-397; Samhitos and, 37 1 ,  454, 461 ;  
Shakti and, 35 1 ,  454, 459; Shiva and, 
1 12, 352�459, 491 ;  source reading 
from, 489-503; Sutras and, 241 ;  sup
plementary literature to, 46 1 ;  Yoga

Yojnavalkya and, 562. See also Kula

Arnava-Tantra; Mahtinirvona-Tantra; 

other specific tantras 

Tantra-Sora, 46 1 ,  488 
Tantra-Tatrva-Tantra, 455 
Tantra-Yoga. See Tantra 
Tantric Age, 85-86 
tanu-mdnasti, 403 
Taoism, 38, 63, 233, 426, 457 
tapas. See asceticism (Capas) 

Tapasviji Maharaj, 90, 109 
Tiri, 1 16, 458, 479 
Tflraka-Yoga, 425-43 1 
Tarangdvati, 1 9 1  
tar/ca. See reflection 
Tarka-Jvalti, 211 
tarpana, 10 
Tan, Charles, 333 
taste. See tongue 
tat: defined, 610 
tatMgatas, 223, 579n. 1 7  
tathatd, 225, 2Tl 
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1at savitur . . . .  See goyatrf-mantra 

tatrva: defined, 322, 57 1n. 34, 6 10. See 

also buddhi; elements (bhUlas); exis
tence; manas; Reality; senses; thatness; 
Truth 

Tatrva-Ananda-Taranginf, 69 
Tatrva-Artha-Adhigama-Sutra, 203 
Tattva-Artha-Sutra, 1 9 1 ,  1 98, 201-202 
tatrva-avabodha, 561 
tat tvam asi, 1 6-17, 4 1 3  
Tattva-Sandarbha, 389 
Tattva-Vaishtiradi, 1, 8, 10-1 1 ,  3 1 1 ,  3 12, 

337, 487, 572n. 42 
tattva-vidyo-shtistra, % 

teachers: types of, 14, 15 .  See also gurus 
technology, xxviii, xxix, xxx, 4, 36 
teeth, 5 19. See also rtija-danta 

Tejo-Bindu-Upanishad, 6, 2 1 ,  1 7 1 ,  341 ,  
4 1 3 , 4 14, 422-423 

telepathy, 24, 47 1 
Teraiyar, 1 10 
termas, 353 
Textbook of Yoga (Feuerstein), xviii 
thankas, 237 
thatness, 307-308 
therapeutic uses. See illness 
Theravada Buddhism, 209, 2 1 0, 2 1 7, 233. 

See also Hinayana Buddhism 
third eye. See cakras, ojnti-cakra 
thought: ecstasy (samddhi) and, 289-290, 

292, 336-337; experiential knowledge 
vs., 3 15; generation of, 63; Goralcslw
Paddhati on, 553; initiation through, 
24; karma and, 321 ;  magical, 460; 
mantras and, 476; Molcsha-Dharma on, 
267, 268, 275; Self-realization and, 

321 ;  sound as, 477; Tantras on, 494, 
495, 503; Upanishads on, 1 69; Yoga

Sutra on, 289-290, 292, 335; Yoga
Vosishtha on, 403. See also considera
tion; karma; mind 

throat, 472, 5 1 9, 534, 537, 543, 552, 555, 
560. See _also jalandlwra-bandha; 
vishuddha-cakra 

thunderbolt, 202, 435, 486, 521 ,  525 
Tibet: crazy wisdom in, 25-32 
Tibetan Yoga. See Vajrayilna (Tantric) 

Buddhism 
Tf"'2s. 3 1 1  
Tilopa, 239, 508 
time: Buddhism and, 232; Gorakslw

Paddhati on, 558; Kflli and, 458; prlJna 
and, 232; Shaivism arid, 356, 463; 
Upanishads on, 422; Vishnu as Krishna 
as, 261 ;  Yoga-BhlJshya on, 301; Yoga
SUlra on, 301, 306, 3 10; Yoga
VIJsishllUJ on, 402, 408_ See also space· 
time 

1ipitaka. See Pali canon 
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tirthankaras, 1 88, 198, 205 

tirthas. 44 1 .  See also adhllras 

Tirumankai, 372 

Tiru-Mantiram, 54, 35 1 ,  367, 369 

Tirumiilir, 54, 35 1 ,  367, 369, 454, 

508-509 

Tiru-Murai, 54, 35 1 ,  367, 369, 370 

Tiru-Muruktir-Ruppatai, 54 

Tirupptivai. 373 

Tiru-Vacakam. 370 

Tiruvalluvar, 352 

Tiru-Vaymoli. 54, 3r2-373 

titikshQ. See endurance 

Tiniri, 1 77 

toes, 534, 560 

tolerance, 8 1 ,  97, 209, 279, 343-344, 35 1 ,  

389, 444, 456. See also egalitarianism 

tongue, 5 19, 534, 549, 550, 55 1 , 560. See 

also khecari-mudra; nabho-mudra; 

senses 

tonoise, 395, 467, 48 1 ,  549. See also 

kurma 

touch, 24, 2 14, 549. See also senses; skin 

tradition. See smriti 

trance, 335 

tranquillity: Ayur-Veda and, 106; Gita on, 

38 1 ;  Jnina-Yoga and, 43; liberation 

and, 274; Moksha-Dharma on, 269, 

27 1 ,  274, 275; Puranas on, 394; sattva 

and, 270, 27 1 ;  Tantras on, 493; 

Upanishads on, 427; Yoga-Vasishtha 

on, 406, 407 

transcendence: asceticism and, 88, 89; 

Bhakti-Yoga and, 48, 49; Classical 

Yoga and, 3 18; defined, xviii; degrees 

of, 8-1 1 ;  existentialism and, 193; 

immanence and, 46 1 ;  impulse toward, 

xxv-xxviii, 2 1 ,  1 22-123; Jainism and, 
198, 201 ;  Karma-Yoga and, 65; Laya

Yoga and, 72; magic vs., 89, 127; 

mantras and, 478; necessity for, 36; 

power vs., 5 10; sacrifice and, 176; spir

itual life and, xviii; Tantra and, 459, 

461; teacher and disciple and, xvi; 

technology and, xxix-xxx; Yoga as 

technology of, 4, 36. See also libera

tion (enlightenment) 

transformation, 295, 300-302, 3 10, 3 1 8, 
322, 337, 343, 458, 485. See also trans

mutation 

transformation body, 194 
transliteration notes, xxiii-xxiv 
transmentality, 432-433 
transmigration. See reincarnation 

transmission, 1 1-12, 20, 22-24, 353, 
57ln. 21 ,  57ln. 31 

transmutation: bodily, 48, 184-185, 366, 
437-441 , 469, 507, 508, 509, 542. See 
also transformation 
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transpersonal psychology, xxvii, xxviii 

transubstantiation, 469 
trataka, 520 

trees, 1 36, 159, 1 73-174, 422, 521 

tremor, 291 ,  528, 546 
treta-yuga, 165 
Trika Shaivism, 353, 610 
triktiya doctrine, 225-226 

tri-murti, 248 

Tripitaka. See Pali canon 

triple path, 556 

Tripura-Rahasya, 3 1 ,  42-43 

Tripuri-Sundari, 1 16, 1 17, 464, 479 

tripura-sundari-yantra, 483 

Tripura-Upanishad, 461 ,  462 

Tri-Shikhi-Brahmana-Upanishad, 66-67, 
1 7 1 ,  332, 4 1 4, 440 

trishna. See desire 

Trungpa, Chtigyam, 22-23 

trust, 4.2. 472 

truth/fruth: Buddhism and, 209, 2 1 2-2 13,  

228, 235; guru and, 13 ,  14;  hidden 

nature of, I ;  Jainism and, 205, 206; 

Sikhism and, 445, 447, 448; 

Upanishads on, 43 1 ;  Vedas on, 162; 

Yoga-Vasishtha on, 409. See also 

Reality 

truth-bearing insight, 293 

Truth-Consciousness, 75-76 

truthfulness: Buddhism and, 216; Gita on, 
328; Integral Yoga and, 77; Jainism 

and, 198, 203; mantras and, 325; 

Moksha-Dharma on, 266; Ramayana 

on, 248; Tantras on, 499; Upanishads 

on, 176; as yama, 298, 325; Yoga-Sutra 

on, 279, 298, 325 

Tsongkhapa, 240--241 , 580n. 35 

Tucci, Guiseppe, 237 
Tuklirima, 48, 387-388 
Tulasi, Acarya, 192 
Tulsi Das, 389, 390 

tumo, 126, 241-242 

turiya. See Fourth, the 

turiyatitas, 95 
turya-ga, 404-404 
Tushita Heaven, 225, 229, 233, 580n. 34 
tushli. See contenlme!!t 

Tweedie, Irina, xvii . 
twilight language, 485 
tyaga. See renunciation 

u 
Ubhayi Bhirati, 98-99 
uccdtana, 488 
ucchvdsa, 434 

�na. 166, 170, 304, 398, 420, 467, 536, 
537 

Udtina, 2 1 1 ,  217  

Uddhllva-Gita, 37 1 ,  375-38 1 ,  394 

uddiyana-bandha, 524, 540, 542-543, 

565 
Uddyoktakara, 104 
udyana: as tidhllra, 534, 560 

ujjayi-kumbhaka, 527 

Uma. See Pirvati (Uma) 

Umipati, 284, 57 1n. 32 

Umasvati, 1 9 1 ,  198, 201-202 

Unconditional: defined, xxv-xxvi 

unconscious, 320-321 ,  341 

unconsciousness, 335, 338 
understanding, 1 78, 1 82, 216, 2 1 8, 396, 

539. See also gnosis; wisdom 

Undifferentiate, 293, 322, 323 

unhappiness, 48 

union: Bhakti-Yoga and, 48, 49, 50-5 1 ;  

coessential unity, 542; defined, 66; 

ecstasy (samadhi) and, 336-337; 

Goraksha-Paddhati on, 542; Hatha

Yoga and, 56 1 ;  identification vs., 342; 

liberation and, 342; Lingayatas and, 

35 I ;  nondualism and, 278; of opposites 

(see dvandvas; polarity; reversal princi

ple); Pashupatas and, 346; of rajas and 
bindu, 542; Samhitas on, 372; Sikhism 

and, 445-448; Upanishads on, 

341-342; Vedinta and, 4; Yoga defini

tion and, 3-5, 8; Yoga-Sutra on, 4-5, 

296-297, 319-320, 342. See also 

Shiva, Shakti and 

universe: compacting the, 360; creation of 

(see creation) 

unmani, 432-433, 584n. 20 

Unparticularized, 323 

untouchables, 80, 81  

uptidana, 214 

uptidhi, 494, 495, 557, 564 
uptidhyaya, 14 

Upadhyaya, K. N., 252 

Uptigtimas, 35 1 , 352, 583n. 9 
upanayana, 80 
Uptingas, 190 
Upanishad Brahmayogin, 436 
Upanishadic Age, 84, 165-185 
upamshads: defined, 610 
Upanishads, 165-185, 413-441 ;  

Aranyakas and, 1 68 ;  Bhagavad-Gftd 
and, 246; Brdhmanas and, 167, 578n. 
2; Buddhism and, 212, 21S, 219; com
mentaries on, 314; cosmogony of, 173, 
178-179; date of, 82; 83, 84, 128, 171,  
415, 578n. 2; described, 99, 165-185, 
246, 413-44l ; early. 84. 165-185, 215; 
Epic-Age, 246; Hatha-Yoga and, 171, 
421-422, 437-441 ;  Hindu philosophy 

and, 99; initiation and, 169; Jnina
Yoga and, 42, 440; /cslumiya estate 



and, 1 4 1 ,  1 6 1 ;  main concepts of, 84, 
168, 169, 1 7 1 ,  246, 341-342, 4 1 3 ;  
Mantra-Yoga and, 414-423, 438, 439, 
440; mental consciousness and, 124; 
nondualism and, 42, 1 70, 1 73-174, 
341-342, 422, 425, 426-43 1 ;  number 
of, 99, 1 7 1 -172, 4 1 3; oldest 
Upanishad. 93; oral transmission of, 
1 7 1 ;  Rima and, 248; Simkhya and, 
265; source readings from, 45-47, 
416-420, 427-43 1 ,  434-437; transmis
sion of wisdom of, 1 4 1 ,  169; Vedanta 
and, 4; Vedas and, 35, 84, 140, 142, 
170--1 7 1 ,  176, 434, 436, 569n. 1 , 577n. 
54; Yoga definition and, 4, 5;  Yoga 
emergence and, 1 28; Yoga of, 1 7 1 ,  
176, 177-178, 1 80--1 85. See also 

Bindu-Upanishads; Yoga-Upanishads; 

specific Upanishads 

upa-priinas, 461, 536, 537 
Upa-Puriinas, 392, 397. See also Devi-

Bhagavata-Puriina 

uparati. See cessation 
Upiisaka-Dasha-Anga, 191 
upiisana, 169. See also meditation 
upastha-nigraha, 394 
Upatikds, 3 1 1  
upaviisa. See fasting 
upiiya, 225, 232, 353-354, 610. See also 

compassion 
uprightness. See drjava 

urdhva-retas, 161,  485--486, 551-552 
urine therapy, 565 
Ushi, 135 
utpiida, 227 
Utpaladeva, 339, 341 , 354 
undna-carana, 1 37-138 
Unanka, 89 
U11aradhydyana-Sutra, 1 87 
Uttara-MimimsA, 97, 99-100. See also 

VedAnta 
uvula, 534, 55 1 ,  555, 560 

v 
vdc. Su mantras; speech 
Vic, 68, 135 
Vlcaspati Mishra, 10--1 1 ,  104, 107, 3 12, 

313. See also Tattva-VaisluJradf 
vahni-yoga, 538-539, 547 
Vaikhinasas, 94  
VaikluJnasa-Sm'2rta-Siltra, 94 
Vaikuntha Heaven, 375, 394 
vairdgya. See dispassion; indifference 
vairdja-pranava, 421 
Vairocana, 351 
Vaisheshika, 7, 97, 103-104, 3 12, 385 

Vaisheshika-Sutra, 103 
Vaishnavism, 371-390; Alvars and, 54, 

37 1 , 372-373, 383, 384; Bengali sainb 
of, 388-389; bhakti and, 53, 54, 372, 
373, 375-376, 383-390; Bhakti-Yoga 
and, 37 1 ,  372-390; dualism and, 385; 
Gupta dynasty and, 85; history of, 53, 
54, 25 1 ;  literature of, 342, 371-383, 
386-390; Maharashtra saints of, 
386-388, 5 1 0, 5 1 5; nondualism and, 
384, 385; Nonh Indian sainb of, 
389-390; preceptors of, 383-386, 388; 
Shaivism vs., 81.  See also Bhagavad

Gitd; Bhagavata-Purdna; Gitd

Govinda; Pancaratra tradition; 
Purdnas; Samhitds; Upanishads; 
Vishnu 

Vaishvanara, 1 37 
vaishya estate, 1 2, 80, 1 35, 576n. 3 1  
viijapeya, 556-551 
vajra: defined, 238. See also vajrf 

vajra-dsana, 202, 521 
Vajra-Chedilc.a-Sutra, 218, 219 
vajra-deha. See divine body 
vajra-lc.aya, 242 
vajrd-niidi, 468 
Vajra Varahi, 5 1 6  
Vajrayana (Tanttic) Buddhism, 234-243; 

crazy wisdom and, 28-29; described, 
234-235, 243; emergence of, 85-86, 
2 1 8, 230, 23 1 ;  Hindu Tantra and, 235, 
456; Kilacakrayina Buddhism and, 
23 1, 232; maluJ-siddhas of, 239-243; 
Mahiyina Buddhism and, 234, 235; 
Mantrayana Buddhism and, 230--23 1 ,  
234; Niropa's Six Yogas and, 
241-243; om and, 69, 230, 231 ;  orders 
ot 28-29, 239-243, 353; Sahajayina 
Buddhism and, 23 1-232, 234-235; 
sexuality and, 237-238, 241 ;  Tantras 

of, 454, 455 
vajri: defined, 572n. 44 
vajroli-mudrd, 486, 525, 565 
Vilakhilyas, 94 
Vallabha, 385 
Vallabha school, 313  
Vilmiki, 246, 247, 401 .  See also 

Rdmdyana; Yoga-Vdsishtha 
vam, 460 
vdma, 485 
Varna, 352 
vdmdcdra, 343 
Vimadeva, 440 
Vt1maka-lshvara-Tantra, 462 
vdma-mdrga. See Tantra, left-hand 
vamana, 108, 467, 519 
Vamina, 1 14 
Vamdna-Purdna, 392 
vamsha-anucarita, 393 
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vamshas, 393 
viina-prasthas. See forest dwellers 
vandana. See prostration 
Variha, 1 14, 180 
Vardha-Purdna, 392 
Vardha-Samhitd, 371 
Vardha-Upanishad, 171,  414, 439-440 
Varanasi, 188, 389, 441 
varna-diksluJ, 23 
varnas, 1 2, 80--8 1, 381, 557. See also 

brdhmana estate; caste system; ksha
triya estate; vaishya estate 

Varnini, 1 17 
vdsands, 10, 72, 320, 321 , 335, 403, 407, 

610-61 1 
vashikarana, 488 
Vashini, 459 
Vashishtha, 88, 279, 391 ,  401,  402, 454, 

576n. 4 1 ,  583n. I. See also Yoga
Vdsishtha 

vdshitva, 488 
Vdsishtha-Dharma-SluJstra, 280 
vdso-dhauti, 519 
vasti, 519 
Vasubandhu, 229, 230 
Visudeva, 47, 52, 1 13, 263, 372, 415. 

573n. 13 
Vasugupta, 353-354, 358-366, 46 1  
vdta, 107, 574n. 18 
Viuyiyana Pakshilasvimin, 104 
Vdtula-ShuddMkhya, 352 
Viyu, 151 ,  152, 161, 262 
Vdyu-Purdna, 392, 394 
vdyus, 107, 561 
vedand, 214 
ved4nta: defined, 569n. I 
Vedinta, 99-100; Absolute and, 4, 27, 

155; Buddhism and, 230, 322; 
Classical Yoga and, 286; commentaries 
on, 312, 322; described, 4, 7, 74, 
99-100, 170--171,  601; ecstasy as 
defined in, 491 ;  Kevala-Advaita, 601;  
koshas and, 178; liberation and, 5, 27, 
175, 337; modem West and, 86; 
Moksha-Dha,.,,,qand, 264; neti-neti 
and, 5-6, 175; nondualism and, 
xxvi-xxvii, 4, 99-100; Reality and, 4; 
99, 100, 569n. I; Self and, 4, 99, 175, 

342; Shaivism and, 352; Shuddha, 3 13; 
Tantra and, 456, 460; tdra/ca and, 426; 
Upanishads and, 4; Vishishta-Advaita, 
54, 601; Yoga definition and, 4; Yoga 
vs., 3 15. See also Bhagavad-Gftd; 

Jnina-Yoga; Upanishads; Vedas; Yoga
Vdsishtha 

Ved4nta-Sdra, 43-44 
Ved4nta-SiddluJnla-Darshana, 572n. 9 
Ved4nta-Slltra. See Brahma-Siltra 
vedas: defined, 153 
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Vedas: Agamas and, 35 1 ;  arranger of, 
165, 250, 3 1 1 ;  Aryan invasion theory 
and, 1 3�1 3 1 ;  bhakti and, 52, 257; 
Br/Jhmanas and, 166; composers of, 
82, 1 35; cosmogony of, 15�1 51 ,  
154-155, 15�160, 162-163; date of, 
82, 83, 84, 128, 1 30; described, 35, 
140, 503; Fifth Veda, 249, 35 1 ,  392, 
577n. 66; Goraksha-Paddhati and, 
538, 539; Hindu philosophy and, 
�100; human sacrifice and, 349; 
immortality and, 52, 1 36, 144, 160, 
453; ltilulsas and, 39 1 ,  393; Jaina, 192; 
Mahdbluirata and, 249, 35 1 ;  Mantra
Yoga and, 68-69, 1 39; mind and, 538; 
mother of, 58; name of God and, 446; 
nondualism and, 4, 342; om and, 
68-69, 175, 543; oral transmission of, 
171-172; Proto-Yoga of, 124, 1 28, 
1 3 1 ,  1 34-152, 154-155, 1 80, 538; 
Pur/Jnas and, 35 1 ,  391 , 392, 393, 398; 
reincarnation and kanna and, 169; reli
gion and, 1 32-1 33, I 35; sacrificial rit
ual and, 88, 1 34-140, 154, 16 1 ,  166, 
576n. 41; Self and, 170, 263, 3 15; 
Solar Yoga and, 1 37, 143, 147-148; 
soma and, 68, 1 37, 148-150, 154-155; 
source readings from, 142-152, 
1 5�160; study of, 12; Tamil Veda. 
367; Tiru-Murai and, 54; Tiru-Vdymoli 
and, 54; Uddhava-GttlJ and, 380; 
Upanishads and, 35, 84, 140, 142, 
17�17 1 ,  434, 436, 569n. I; words of 
the Divine and, 577n. 59; Yoga
Blulshya and, 281 .  Su also Atharva
Veda; Ayur-Veda; Rig-Veda; rishis; 
S/Jma-Veda; Samhit/Js; Yajur-Veda 

Vedic Age, 83-84 
Vedic civilization, 35, 81-84 
Vena, 154, 161 
verticalism, xxx-xxxi, 73-75, 92-93, 123, 

346, 573n. 37 
vibluiti: defined, 487. See also siddhis 
vibration, 67, 175, 353, 354, 403, 440, 

464, 4TI. Su also sound 
vic/Jra. See consideration; reflection 
vices, four, 197 
Victoria, Queen, 86 
vuu�-mllkti, 310, 337-338, 342, 385, 

421, 423, 438, 6 1 1  
vidveshana, 488 
vidy/J: defined, 6H. See also gnosis; 

knowlt.dge; wisdom 
Vidylranya, 401, 415. See also Jfvan

M,j,,;-Viveka 
VijayA, 1 1 7  
vijru2na. See consciousness; 

Conscioum:iess; knowledge 
Vijn/Jna-Bhairava, 354 

678 

Vijnina Bhikshu, 283-284, 3 1 4, 320. 337. 
395. Su also Yoga-Sara-Samgraha; 

Yoga-Varttika 

vijnana-maya-kosha. 178 

Vijninavada Buddhism, 2 10, 229, 230 
vikalpa: defined, 334. Su also conceptu-

alization; imagination 
vikaras, 541, 549, 57 l n. 40 
vikshepa, 379 
Vimala, 191  
Vimalananda, 349-350 
Vina-Shikha-Tantra. 453, 454 
Vinaya-Pitaka, 2 1 1  
Vipiika-Shruta-Anga. 191  
viparita, 486. Su also reversal principle" 
viparita-karani-mudra. Su mudras 

viparyaya, 334 
vira-asana. 202, 521 
viraga. See renunciation 
viraha. See separation 
vira-isha. 359 
Viraj. t 54 
Vira-Shaivas, 35�35 1 
vinues, 198, 203, 216, 427, 447. See also 

morality; niyamas; yamas; specific 

virtues 

Vinipa, 240, 5 1 6  
Vinipaksha, 5 16  
vfrya. 89, 108, 224, 5 19. See also will 
vishesha. See Particularized; Vaisheshika 
Vishnu, 1 1 3-1 15; Ananta and, 284; bhak-

ti and, 53, 439; Brahma and, 248; 
cakras and, 470; DakshinarnQni and, 
16; Danitreya and, 3 1 ;  described, 1 1 3, 
248; Devi and, 396; the Goddess and, 
457-458; as Godhead, 1 1 1 ; guru and, 
14, 430; as Hari, 1 1 3, �32; incarna
tions of, 1 1 3- 1 15, 248, 257; as ishta

devatli, 299; as Kapila, 374-375; as 
Krishna, 248, 255-256, 259-261 ,  
373-376; Lakshmi and, 605; mother 
of, 3 1 ;  mudrlis and, 478-479; as 
Niriyana, 1 13, 179-180, 372; as Nri
Simha, 348; om and, 543; other deities 
and, 1 1 1 ,  248; Pancaritra tradition and, 
52, 53; Puranas and, 393, 394, 395; as 
Rima, 1 14, 247-248, 371 ;  in Rig
Veda. 53, 1 13, 1 14, 371 ;  shakti and, 
544; Shankara and, 3 13; Shishupila 
and, 50, 382; Shiva and, 247-248, 
391 ;  as tonoise, 395; in Upanishads, 
182, 416, 439; as Visudeva, 1 1 3, 263, 
372, 1 13, 263, 372; water element and, 
552; yan1ras and, 484. See also 
Vaishnavism 

vishnu-granthi, 472 
vishnu-mudrlJ, 478 
Vishnu-Purana. 50, 392, 394 
Vishnu-SamhitlJ, 372, 583n. I 

vishuddha-cakra. 470-47 1 ,  472, 476, 534, 
550, 554 

Vishvimitra, 88, 576n. 41 
vision: inner, 429-430, 432; steadiness of, 

423. See also eyes 
visions, 88, 90, 9�97, 1 84-185, 432, 

560; Ri11-Veda on, 1 38-139, 140, 
145-146, 147. 1 52 

visualization: Absolute and, 528; bhuta

shuddhi and, 476; bindu and, 528; 
Buddhism and, 455; cakras and, 33 1 ,  
466, 472; chod and, 239; coarse vs. 
subtle, 528; dzogchen vs., 240; ecstasy 
(samadhi) and, 472; Gheranda

Samhita on, 528; Hatha-Yoga and, 528; 
initiation and, 23-24; magic and, 488; 
mandalas and, 237; phowa and, 243; 
siddhis and, 472; Tantra and, 455, 476, 
528; tumo and, 241-242; yantras and, 
483, 484 

Visuddhi-Magga, 212 
vitality. See ojas; virya 

vitarka. 201 ,  202, 292, 335, 336, 360. 
See also awareness; consideration; 
insight; thought 

vitarka-samlidhi, 292, 336 
Vivarana. 3 1 3  
Vivasvat, 279 
viveka: defined, 175, 6 1 1 .  Set also 

discerrunent; discrimination 
Viveka-CUdamani, 45 
Vivekananda,, Sw11,111i, 38, 4 1 ,  86 
viyoga. See separation 
voidness. See emptiness 
volition, 320, 403, 406, 407-408, 409. 

See also conceptualization 
vomiting, 108, 467, 519 
VOWS, 199, 203, 298, 325, 345, 364, 376, 

398, 501 
vratas. See ritual; vows 
Vrlirya-Khdnda, 155, 160, 162 
Vrityas, 88, 1�163, 188, 577n. 65, 66 
Vrinda, 109 
Vritra, 142, 144, 145 
vritti-nirodha, 335 
vrittis, 4-5, 267, 288-289, 291 ,  32 1 ,  

334-335 
Vrittis, 3 1 1 ,  3 13  
vritti-samkshaya, 200 
vyahritis, 280, 417, 418, 543 
vy/Jna, 162, 166, 170, 398, 420, 466, 536, 

537 
vy/Jsa: defined, 250, 3 1 1  
Vyisa, 88, 124, 1 65, 250, 3 1 1-3 12, 392. 

See also Yoga-Blulshya 
\.Y/Jsa-Gfta. 395 
ryomans. See IJk/Jshas (vyomans) 
vyurrh/Jna-citta, 335. See also wakeful-

ness 



w 
Wlhi Guru, 443 
wakefulness, 336, 359, 364, 419, 558 
Walsh, Roger, 1 25, 127 
warrior estate. See kshatriya estate 
waler, 269, 280, 290, 475--476, 519, 525, 

552. See also elements (bhutas) 
waters: Vedas on, 159, 160; Vrityas and, 

162 
Watts, Alan, 234 
Weber, Albrecht, 284 
weeping, 385, 387, 499 
Wentz, W. Y. Evans, 241 
Wesley, John, 327 
Western culture: Hindu culture vs., 8 1 .  

See also East-West dialogue 
wheel of life (Buddhism), 213-215 
wheel of lime (Buddhism), 232 
wheel of Yoga, 35, 36-37 
wheels of energy. See cakras 
Whicher, Ian, 582n. 8 
White, David Gordon, 464, 577n. 65, 

579n. 19 
Whitehead, Alfred Nonh, 62 
Whitman, Walt, 252 
Wholeness or Transcendence (Feuerstein), 

123 
Wilber, Ken, xxvii, 174. See also Atman 

project 
Wilkins, Charles, 252 
will: asceticism and, 90; bodhisattva path 

and, 224; desire and, 213; divine, 446, 
477; ecstasy (sam4dJ11) and, 337; ego 
and, 90; of enlightened beings, 359; 
freedom of, 65; Hindu philosophy and, 
97-98; Jainism and, 194; JnAna-Yoga 
and, 42; to live, 294; as means of Yoga, 
353; om and, 544; primordial, 307; 
renunciation vs., 39; Shaivism and, 
353, 359; shakti and, 544; as siddJU, 
488; Sikhism and, 446; spirituality and, 
39; Yoga and, 90; Yoga-V8sishtha on, 
405; yogic body and, 507 

wind, 159, 162, 242, 269, 275, 416, 419, 
420, 577nn. 61 ,  62. See also prlJna; 
upa-prlJnas 

wine, 484, 496, 501-502 
wisdom: IJbhoga and, 362; action and, 

66-67, 248-249, 402-403, 405--408; 
balance and, 42; Buddhism and, 216, 
218, 222, 232, 235, 238; Buddhi-Yoga 
and, 4 1 ;  compassion and, 232, 235; 
discemmenl and, 297, 306; ecstasy 
(sam4dhr) and, 290; eye of, 44, 47; 
GCtlJs on, 4 1 ,  256, 379, 380, 381 ,  382; 
GCtlJ-Govinda on, 382; the Goddess 
and, 1 16-1 17, 458-459; Goraksha
Paddhati on, 536, 538, 556, 551; 

Jainism and, 206; Jnina-Yoga and, 42, 
44; karma and, 66--67, 193; knowledge 
vs., 361 ;  liberation and, 66-67, 1 70, 
248-249, 402-403, 405-408, 455; 
Moksha-Dharma on, 267, 268-274; om 
and, 544; prdnayama and, 108; psy
chospiritual technology and, xxix-xxx; 
Purtinas on, 374, 394, 397, 399; purifi
cation and, 273; RIJmdyana on, 248; 
Reality and, 196; rishis and, 576n. 4 1 ;  
serpent lord and, 285; shakti and, 544; 
Shiva-Samhitd on, 564; Shiva-Sutra 
on, 360, 361 ,  362; Single Cow and, 147; 
Spanda-KtiriklJ on, 354; stages of, 
572n. 9; suffering and, 297; Tantra and, 
238, 455, 493, 502; Upanishads on, 
341 , 4 19, 430, 435, 438, 439-440; 
Vaishnavism and, 374, 379, 380, 38 1 ,  
382, 386; VetMnta-Siddhtinta
Darshana on, 572n. 9; Yoga-Bhtishya 
on, 285, 297; Yoga-SUtra on, 297, 300, 
306; Yoga-Vdsishtha on, 66, 402-403, 
405--408; yoginf-jnana-mudrti and, 
556. See also buddhi; gnosis; under
standing 

Witness, 5, 268, 269, 296, 363, 365, 410 
wives: Uddhava-Gitti on, 377, 378 
Wolf, Fred Alan, xxvii-xxviii 
womb. See yoni 
women: Allilna Prabhudeva's o!"<ler and, 

5 1 7; Bauls and, 389; Bhakti-Surra of 
NtiraJa on, 60, 573n. 24; Devf-
8Jr4gavata-Pur1Jna and, 396; Jainism 
and, 189; Pishupatas and, 346; 
Sanskrit texts and, xx; Sikhism and, 
446; Vaishnavism and, 377, 378, 387. 
See also feminine principle; rajas; yoni 

Wood, Ernest, 67-M 
Woodroffe, Su John, 456, 478, 529-530 
World Pillar, 155, 156 
world renunciation. See renunciation; 

samny8sa 
world welfare, 65, 75-76, 1 25-126, 223, 

254, 255, 370, 497, 575n. 7 
wonhip. See devotion; ritual 
wu-wei, 63 

y 
yab-yum, 238, 459 
Yidavaprakisha, 384 
ylJga. See sacrifice 
yajna. See sacrifice 
Yijnavalkya (Hatha-Yogic), xix, 562, 563 
Yijnavalkya (Upanishadic): date of, 280; 

Dharma-Slltra of, 1 6 1 ;  illustrated, 13; 
inner sacrifice and, 141 ;  Maitreyi and, 
1 3; Paingala-Upanishad and, 315; 

INDEX � 

Shata-Patha-Brtihmana and, 166, 
578n. 2; Smriti of, 137-138, 280; 
teachings of, 13, 93-94, 141 ,  3 1 5; 
Upanishads and, 168. See also Brihad
Aranyaka-Upanishad; Mandala
Brtihmana-Upanishad 

Ytijnavalkya-Smriti, 1 37-138, 280 
Yajur-Veda, 83, 166, 168, 176, 177, 1 80, 

276 
yam, 470 
Yama, 1 8 1 ,  262 
Ytimalas, 46 1  
yamas: described, 298, 325-326, 422; 

Gheranda-Samhitti on, 521; 
KAlilnukhas and, 347; liberation and, 
493; Purtinas on, 374, 394, 398; 
RIJmdyana on, 248; Tantras on, 493; 
Upanishads on, 422, 43 1 ,  440; Yoga
Sutra on, 89, 298, 324, 325-326 

Yilnuna, 383-384 
yantras, 231, 395, 419, 482-484, 488. See 

also mandalas 
yawning, 467, 537 
year, 162, 166, 576n. 38 
Yoga: benefits of, 184-185; defined, 3-8; 

in Ahirbudhnya-Samhitti, 372; -, in 
Bhagavad-Gftti, 8; �. Jainism and, 
195; -, by King Bhoja, 5; -, in Kula
Arnava-Tantra, 493, 523; -, in 
Mahtibhtirata, 1, 8; -, meaning of 
term yoga, xiv, 4, 7-8, 36; -, in 
Nirvtina-Shakta, S-6; -, by 
Pishupalas, 346; -, in Purtinas, 
393-394, 396; -, in Rig-Veda, 1-8; 
-, in Tattva-Vaishtiradf, 1, 8; -, in 
Upanishads, 5, 6, 7, 178, 1 83, 277; -, 
in V8sishtha-Dharma-Sh8stra, 280; -, 
Vedinta and, 5, 6; -, in Yoga
Bhtishya, 3-4, 8; -, in Yoga-Bfja, xix, 
560; -, in Yoga-Slltra, 4-5, 288; -, in 
Yoga-SUtra-Bhashya-Vivarana, 3; -, 
in Yoga-V8sishtha, 402; -, in Yoga
Ytijnavalkya, xix; experience and, 315,  
320-321, 336, 437, 530; father of, 285; 
first occurrence of the word yoga, 178; 
as spirituality rather than religion, 79, 
1 1 0-1 1 1 ;  as technology, 4, 36, 3 17; 
versatility of, xxvi, 35; wheel of, 35, 
36-37 

Yoga: The Technology of Ecstasy 
(Feuerstein), xviii-xix 

yoga-tisana, 4 1 8, 521 
Yoga-Bhashya: commentaries on, 3 1 1 ,  

3 12, 3 1 3, 3 1 4; on contentment, 327; 
date of, 3 1 1 ,  581n. 7; described, 
3 1 1-312, 58ln. 7; on devotion to Lord, 
329-330; on faith, 49; on illness, 107; 
on liberation, 281 ;  on purity, 327; on 
serpent lord, 284-285; on siddJUs, 
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Yoga-Bhtishya: [cont.] 487-488; on spiri

tual maturation, 1 � 1 1 ;  on time, 301 ;  

on wisdom, 285, 297; Yoga definition 

in, 3, 8 

Yoga-Bhtishya-Vivarana, 487, 488 

Yoga-Bija, xix, 487, 507, 526, 5�561 

Yoga-Bindu, 1 9 1 ,  1 99-200 

Yogiciira Buddhism, 2 10, 229-230, 233 

Yoga-Cintamani, 588n. 44 

Yoga-CUda-Mani-Upanishad, 1 7 1 ,  414. 

44 1  

Yoga-Darpana, 284 

Yoga-Drishti-Samuccaya, 191 , 2�206 

yoga-indra, I I  
Yoga-Karhika. 485, 565-566 

YoK,a-Kundalini-Upanishad, 45, 1 7 1 ,  414, 

437-438 

Yoga-Miirtanda, 53 1 

Yogananda Natha, 109 

yoga-nidra. 432-433 

yoga-patta, 33, 572n. 42 

yoga-pattaka, 572n. 42 

Yoga-Rahasya, 383 

Yoga-Raja-Upanishad, 37, 572n. I 
Yoga-Sara-Samgraha, 9, 3 1 4  

yoga-shtistra: defined, 252 

Yoga-Shiistra (Dattatreya), 3 15, 565 

Yoga-Shiistra (Hemacandra), 191-192, 

194, 202, 203 

Yoga-Shiistra (Yijnavalkya), 562 

Yoga-Shataka. 109, 579n. 1 9  

Yoga-Shikhii-Upanishad. 1 4 ,  2 1 ,  38, 1 7 1 ,  

33 1 , 414, 438-439, 487, 507, 560 

Yoga-Siddhiinta-Can.drikd, 3 1 3  

Yoga-Sutra, 285--338; on ahimsa, 279, 

298, 325; on apavarga, 1�105; 

Arabic ttanslation of, 3 1 2-3 1 3; on 

dsanas, 298, 299, 324, JJ�JJ l ; on 

asceticism, 293, 298, 299, 306, 

327-328; on asmita, 289-290, 294, 

305, 306--307, 324; .on attachment, 

294, 304, 305, 320, 326; Ayur-Veda 

and, 108, 109; on chastity, 89, 279, 

298, 325, 326; commentaries on, 37, 

1 24, 284-285, 287, 288-294, 3 1 1-3 1 5, 

320 (see also specific commentaries); 
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on concentration, 29 1 ,  292, 298, 300, 

324, 332-334; on conceptualization, 

288, 289; on consciousness, 288-293, 

300-30 1 ,  304, 306--3 10; date of, 85, 

284; described, 285--287; on devotion, 

290, 293, 298, 299, 327, 329; on 

discernment, 297, 306, 309-310; on 

ecstasy (samadhi), 287, 288-293, 298, 

299-301 , 304, 306, 324, 336-337; 

eightfold path of, 279, 287, 298, 

324-337, 4 1 3: on God, 2�29 1 ,  298, 

299; on gunas. 289, 296, 307-308, 

3 10, 322, 323--J24; on health/illness, 

108, 29 1 , JJJ; on ig�orance, 294, 296, 

297, 298, 3 1 0, 320; on jllness, 29 1 ,  

333; on kleshas. 290, 294, 3 10; on 

knowledge, 288, 289, 293, 303; on 

liberation, 287, 306--3 10, 337-338; on 

Lord, 32, 2�29 1 , 298, 299; on 

meditation, 292, 295, 298, 300, 324, 

334-335; on memory. 288, 289, 292, 

307, 308, 334, 335: mental conscious

ness and, 124; on mind, 288-293, 296, 

305; Moksha-Dharnw and, 268; on 

morality, 279, 325-330; on Nature (see 

Nature, Yoga-Sutra on); on niyamas, 

89, 298, 324, 326-330; on perception, 

289, 302, 305; on perfection of body, 

327-328; philosophy of, 3 1 7-324; on 

pranayama, 29 1 ,  298, 299-300, 304, 

324, 33 1 ,  564;,precursors to, 266; on 

purity, 298-299, 327; Samkhya-Karikd 

and, 3 1 8; on samskdras (see 

samskiiras, Yoga-Sutra on); Sanskrit 

text of first fifteen aphorisms, 286; on 

Self, 4-5, 103, 286, 288, 289, 290, 

294, 295-297, 304, 305, 306, 308-3 10, 

3 1 9-32 1 , 322-323, 324, 329, 337-338, 

4 1 3; on sense-restraint, 298, 299, 300, 

J�. 331-332, 334, 564; on senses, 

291 ,  301 ,  304, 305; on siddhis, 37, 

266, 287, 300-306, 326, 487; source 

reading from, 295-3 10; on study, 293, 

298, 299, 327, 328; on suffering, 288, 

294, 295, 3 1 0, 320; on taraka, 426; 

Tattva-Artha-Sutra and, 202; on union, 

4-5, 296-297, 3 1 9-320, 342; on wis

dom, 297, 300, 306; on yamas. 89, 

29'3, 324, 325-326; on Yoga of Action, 

287. 293-300 

Yoga-Sutra-Bhtishya-Vivarana. 3 

Yoga-Sutra of Patanjali, The (Feuerstein), 

287, 288-294 

Yoga-Tattva-Upanishad. 1 7 1 ,  414, 438, 

557 

Yoga therapy, 52 1-523, 587n. 14. See 

also illness 

Yoga-Upanishads, 1 7 1 ,  176, 342-343, 

4 1 3-44 1 ,  467, 562, 584n. 2. See also 

specific Yoga-Upanishads 

Yoga-Varttika. 28 1 ,  3 1 1 ,  3 1 3, 3 1 4, 3 1 7  

Yoga-Vasishtha. 66. 248, 342, 401-4 1 1  

Yoga-Vasishtha-Sara. 401 

Yoga-Vasishtha-Sara-Samgraha. 401 

yoga-vid. 1 1  

Yoga-Vishaya. 538, 563 

Yoga-Yajnal'Olkya, xix, 562, 563 

yoga-yuj. 1 1  

Yogeshvari �a. 389 

Yogi Bhajan, 448-449 

yoginis. xx, 8-9, 570n. 8. See also yogins 

yogini-jnana-mudra, 556 

yogins. xx, 8, 9-1 1 ,  88, 1 38, 559, 

564-565 

yogists, 1 1  

yoni, 1 1 3, 1 34, 350, 535, 536 

yoni-mudra, 48 1 ,  524-525, 541 

yoni-puja, 485 

Yudhishthira, 94, 250, 268-276 

yug<1s, 1 15, 165, 6 1 1 .  See also kali-yuga 

yuj, 8 

yukta, 9, I I  
Yu_kti-Dipikii, 284 

Zatvomik, Saint Isaac, 26 

l.err Buddhism, 7, 232-234, 243 

Zvelebil, Kamil V., 508, 50 



Georg Feuerstein, Ph.D., is internationally

known for his many interpretative studies of the 

Yoga tradition. Since the early 1 970s, he has made 

significant contributions to the East-West dialogue 

and is particularly concerned with preserving the 

authentic teachings of Yoga in its various fonns. 

His passion for India's spirituality was awakened 

on his fourteenth birthday when he was given Paul 

Brunton's A Search in Secret India, and he has fol

lowed the yogic path in various fonns since that 

time. He has been inspired in his work and spiritu

al practice by many great adepts, especially 

Ramana Maharshi, Omraam Mi.khael A'ivanhov, 

Adi Da, and Mother Meera. Since 1993, his sad

hana has been guided by his spiritual friend Lama 

Segyu Choepel Rinpoche. 

Georg Feuerstein is the founder-director of 

the Yoga Research Center in Northern California 

and a patron of the British Wheel of Yoga. He also 

is a contributing editor of Yoga Journal, Inner 

68 1 

THOR 

0 KATK.EEN SOHN-FOSTER 



� THE YOGA TRADITION 

Directions, and Intuition. He has written both academic monographs and more popular works, and his 

over thirty books include The Shambhala Encyclopedia of Yoga, The Shambhala Guide to Yoga, 

Teachings of Yoga, Tantra: The Path of Ecstasy, and Holy Madness. Among his forthcoming works are 

Yoga for Dummies, Yoga and Health, and Secret Teachings of Hatha-Yoga. 

If you would like to see Georg Feuerstein 's current work, he regularly posts articles on his website 

at: http://members.aol.com/yogaresrch/ 

682 

He may be contacted at: 

Dr. Georg Feuerstein 

Yoga Research Center 

P. 0. Box 1030 

Lower Lake, CA 95457 

e-mail: yogaresrch@aol.com 



Select other books by Georg Feuerstein 

The Shambhala Encyclopedia of Yoga (Shambhala) 

The Shambhala Guide to Yoga (Shambhala) 

Teachings of Yoga (Shambhala) 

Tantra: The Path of Ecstasy (Shambhala) 

The Yoga-S14tra of Patanja/i (Inner Traditions International) 

The Essence of Yoga (Inner Traditions International) 
[coauthored with Jeanine Miller] 

Lucid Waking (Inner Traditions International) 

Wholeness or Transcendence? (Larson Publications) 

Sacred Paths (Larson Publications) 

The Mystery of Light (Integral Publishing) 

The Bhagavad-Gfta: Its Philosophy and Cultural Setting (Quest Books) 

In Search of the Cradle of Civilization (Quest Books) 
[coauthored with Subhash Kak and David Frawley] 

Voices on the Threshold of Tomorrow (Quest Books) 
[coedited with Trisha Lamb Feuerstein] 

Living Yoga (J. P. Tarcher and Yoga Journal) 

[coedited with Stephan Bodian] 


