


MIRCEA ELIADE 

YOGA 
In11nortality and Freedom 

Translated from the French by 

W I LL ARD R. T R A SK 

ROUTLEDGE & KEGAN PAUL LTD 

Broadway House, 68-74 Carter Lane 



Copyright @ 1958 by Bollingen Foundation Inc. , .New York, .N .  Y. 
Published for Bollzngen Foundatzon Inc. 

by Pantheon Books Inc , .New York, .N. Y. 

THIS I S  THE FIFTY-SIXTH I N  A S E R I E S  O F  WORKS 

SPON SORED BY A N D  PUBLI SHED FOR 

BOLLI N G E N  FOU N DATION 

Origznally publzshed in French as 
Le Yoga. Immortalite et Liberte 

by Lzbrazrze Pa;•ot, Parzs, 1954 

Library of Congress Catalogue Card No. 58-8986 

Manufactured zn the Unzted States of Amerzca 
by Kzngsport Press, Inc., Kzngsport, <fennessee 

Designed by .!lndor Braun 



'To the memory of 

my illustrious and venerable patron 

M aharaja Sir Manindra Chandra Nandi ofKasimbazar, K C.l E. 

my guru 

Professor Surendranath Dasgupta 

PRINCIPAL, SANSKRIT COLLEGE, CALCUTTA 

and my teacher 

Nae Ionescu 

UNIVERSITY OF BUCHAREST 

* 





CONTENTS 

Foreword xiii 

1. The Doctrines of Yoga s 

Point of Departure, 3-The Equation Pain-Existence, 1 1-
The "Self," 15-Substance, 19-The Relation Spirzt-Nature, 
26-How Is Liberatzon Posszble?, 31-The Structure of Psychic 
Experzence, 36-The Subconsczous, 41 

II. Techniques for Autonomy 47 
Concentration "on a Single Point," 47-Yogzc Postures ( asana ) 
and Respiratory Discipline ( pral)ayama ) , 53-Excursus: 
Pral)ayama zn Extra-Indzan Ascetzcism, 59-Yogic Concentra
tzon and Medztation, 66-The Role of lsvara, 73-Enstasis 
and Hypnosis, 76-Samadhi "with Support," 79-The Siddhis 
or "Mzraculous Powers," 85-Samadhi "wzthout Support" 
and Final Liberation, 91-Reintegration and Freedom, 95 

m. Yoga and Brahmanism 101 
Ascetics and Ecstatics in the Vedas, 101-Tapas and Yoga, 
1 06-" Ritual lnteriorization," Ill-Symbolism and Gnosis 
in the Upani�ads, 1 14-lmmortality and Liberation, 117-
Yoga in the Maitri Upani�ad, 124-The Sarrmyiisa Upani�ads, 
1 27-The Yogic Upani�ads, 1 28-" Brahmanized" Magic and 
Yoga: the E.gv1dhana, 1 85-" Good" and "Evil" Ascetics and 
Contemplatives, 188 



CONTENTS 

rv. The Tnumph of Yoga 14S 
Yoga and Hznduzsm, 143-Yoga m the Mahabharata, 146-
Yoga and Siimkhya zn the Mahabharata, 148-Yoga Technzques 
m the Mahabharata, 149-Yogzc Folklore zn the Mahabharata, 
!52-The Message of the Bhagavad Gita, 153-Krsna's Ex
ample, 155-"Acts" and "Sacrifices," 157-Yoga Technzque zn 
the Bhagavad O:iUi, 159 

v Yoga Techmques m Buddhism 1 62 

The Road to Nrrviina and the Symbolzsm of lnztzatzon, 162-
The Jhanas and the Samapattrs, 167-Yogzns and Meta
physzczans, 173-The "Mzraculous Powers," 177-Knowledge 
of Prevzous Exzstences, !Bo-The Panbbapkas, 186-ft1ak
khalz Gosiila and the Ajivzkas, 188-Metaphyszcal Knowledge 
and Mystzcal Experzence, 191 

vr Yoga and Tantnsm 200 

Approxzmatzons, 200- Iconography, Vzsualzzatzon, Nyasa, 
Mudras , 207-Mantras, Dharanis, 212-Excursus Dhtkr, 
216-Mandala , 219-Prazse of the Body Hatha Yoga, 
227-The Nad1s Ida, Pmgala, Susumna, 286-The Cakras, 
241-Kundalmi, 245-" Intentzonal Language," 249-Mystz
cal Erotzsm, 254--Marthuna, 259-The "ConJunctzon of Oppo
sztes," 267 

vn Yoga and Alchemy 274 

Legends of Yogzns as Alchemzsts, 274-Tantrzsm, Hatha Yoga, 
and Alchemy, 278-Chznese Alchemy, 284·-Alchemy as a Spzrzt
ual Technzque, 290 

vm. Yoga and Abongmal lnd1a 293 

The Roads to Freedom, 293-Aghoris, Kiipiilzkas, 296-
Gorakhniith and the Ezghty-Jour Szddhas, 301-Matsyen
draniith and the Myth of"Transmzsszon of the Doctrzne," 807-

vm 



CONTENTS 

Shamanzstzc Magzc and the Quest for Immortalzty, 311-Yoga 
and Shamanzsm, SIB-Ascent to Heaven Mystzcal Flzght, 
326-"Magzcal Heat " "Inner Lzght," 330-Szmzlarztzes and 
Differences, 334---Coalescence and Degradatzon Yoga and 
Popular Relzgzons, 341-The Dravzdzan Rentage, Mii?pjii, 
Proto-Mundii, 348-Harappii, Mohenjo-daro, 353 

IX Conclusions 359 

ADDITIONAL NOTES 

To CHAPTER I 
1 Siimkhya Texts and Bzblzographzes, 367 
2 PatafiJalz and the Texts of Classzc Yoga, 370 
3 On the Materzalzsts, 873 
4 The Self and Psychomental Expenence, 373 
5 The Three Gunas, 374 
6 Logzc and Theory of Knowledge zn Samkhya-Yoga, 374 
7 Sa'T(!khya and the Crztzque of the Exzstence of God, 377 
8 Samkhya and Buddhzsm, 377 
9 Siimkhya' s Crztzque of Buddhzsm, 379 

To CHAPTER II 
1 The Obstacles to Concentratzon, 381 
2 On the .Asanas, 382 
3 On Yogzc Concentratzon, 383 
4 Samadht, 383 
5 The Stddhts, "Mzraculous Powers," 383 

To CHAPTeR III 
1 The Vratyas and the Ecstatzcs of Vedzc Tzmes, 384 
2 The Fzve Breaths, 384 
8 Tapas and Diksa, 385 
4 Hznduzzatzon of Autochthonous Relzgzon, 385 
5 The Upanzsads, 388 
6 "Mystzcal Sounds," 390 
7 Lzsts of Ascetzcs, 391 

To CHAPTER IV 
I The Mahabharata, 392 
2 Sii'T(lkhya zn the Moksadharma, 392 

IX 



CONTENTS 

3 The Art of Enterzng Another's Body, 893 
4 The Bhagavad GiUi, 394 
5 The Piificariitras, 394 

To CHAPTER V 
1 Yoga and Buddhzsm, 395 
2 Buddhzst Samadht and the Jhanas, 396 
3 Non-Buddhzst Dhyana and Buddhzst Pseudo Dhyana, 397 
4 Paths and Stages of Medztatzon , 398 
5 Stddhts and AbhlJfUis, 398 
6 Parzbba;akas, AJivzkas, 399 

To CHAPTER VI 
1 On the Lzterature of Tantrzsm, 399 
2 On Tantrzsm and Iconography, 403 
3 On the Ascetzc Practzces and the Yoga of the Jaznzsts, 404 
4 On the Mudras, 405 
5 Mantras and Dharal).is, 407 
6 Dhtkr, 408 
7 Mandala, 408 
8 On the Lzterature of Hatha Yoga, 409 
9 Cakras, Adharas, etc , 410 

10 On the "I ntentzonal Language," 410 
11  "By the same acts , " 411 
12  Retentzon of Breath and Arrest of Semen zn Chzna, 412 
18  Saha,;zya and Vzsnuzsm, 413 

To CHAPTER VII 
1 Alchemzsts, Yogzns, and" Magzcal Flzght,"  4 14 
2 NaglirJuna as Alchemzst, 415 
3 On Indzan Alchemy, 416 
4 Chznese Alchemy, 417 
5 Metallurgy and Alchemy, 418 

To CHAPTER VIII. 
1 On the Aghorls, the Kapalzkas, and the Cult of Skulls, 419  
2 On the "Orgzes" of the Vallabhiicliryas, 420 
3 Gorakhniith, Matsyendranath, and the Ezghty-four Szddhas, 

421 
4 The Burzal of Ascetzcs, 422 
5 Yogzns and Fakzrs, 423 

X 



CONTENTS 

6 On Late Buddhzsm and Crypto-Buddhzsm, 425 

7 Yogznis, Dakznis, Yaksas, Durgii, 426 

8 The Dravzdzan Contrzbutzon, 426 

9 Snakes, Dragons, Nagas, 428 

10 Mundii, Proto-Mundii, 429 

11 Harappii and Mohenjo-daro, 430 

To CHAPTER IX 
1 Dzssemznatzon of Yogzc Technzques and Cultural Contacts 

between /ndza and the World, 431 

List of Works Cited, 433 

Index, 481 

Xl 





FOREWORD 

There ts no more absorbmg story than that of the dtscovery and 
mterpretatwn of Indta by Western conscwusness I refer not 
only to tts geographtcal, lmgmsttc, and literary dtscovery, to ex
pedttwns and excavatwns-m short, to everythmg that constitutes 
the foundatiOn for Western Indtamsm-but above all to the van
ous cultural adventures msptred by the growmg revelatwn of 
Indtan languages, myths, and phtlosophtes Some of these cultural 
adventures have been descnbed by Raymond Schwab m hts fine 
book La Renazssance orzentale But the dtscovery of Indta ts stlll m 
progress, and nothmg entttles us to suppose that It ts neanng tts 
end For the analysts of a foretgn culture prmctpally reveals what 
was sought m 1t or what the see1{er was already prepared to dts
cover The dtscovery of lndta wtll not be accomplished unttl the day 
the creattve forces of the West shall have run trremedtably dry 

When spmtual values are m questiOn, the contnbutwn of phi
lology, mdtspensable though 1t may be, does not exhaust the ncb
ness of the obJect No doubt tt would have been useless to attempt 
to understand Buddhtsm so long as the texts were not accurately 
edt ted, so long as the vanous Buddhtsttc phtlologtes were not mstt
tuted The fact remams that a comprehensiOn of that vast and com
plex spmtual phenomenon was not mfalhbly guaranteed by the 
possesswn of such excellent tools as cnttcal edttwns,  polyglot 
dtctwnanes, htstoncal monographs, and so on When one ap
proaches an exottc spmtuahty, one understands prmctpally what 
one ts predestmed to understand by one's own vocatwn, by one's 
own cultural onentatwn and that of the htstoncal moment to whtch 
one belongs Thts trmsm ts of general apphcatwn The tmage that 
our mneteenth century created of "mfenor soctettes" was largely 
denved from the posttwtsttc, anttrehgtous, and ametaphystcal 
attttude entertamed by a number of worthy explorers and ethnol-
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FOREWORD 

ogists who had approached the "savages" wtth the tdeology of a 
contemporary of Comte, Darwm, or Spencer Among the "pnmi
ttves" they everywhere discovered "fetishtsm" and "rehgwus 
mfantllism"-simply because they could see nothmg else Only the 
resurgence of European metaphysical thought at the begmmng of 
the present century, the rehgwus renaissance, the many and van
ous gams made by depth psychology, by poetry, by microphysics, 
have made 1t possible to understand the spintual honzon of"pnmi
tives,"  the structure of thetr symbols, the functwn of their myths, 
the matunty of their mysticisms. 

In the case of India the dtfficultres were even greater On the one 
hand, the tools had to be forged, the philologies pursued , on the 
other, chOice had to be made of the aspects of Indtan spuituahty 
that were most penetrable by the Western spmt But, as was to 
be expected, what appeared to be most penetrable was prectsely 
what answered to the most pressmg needs of Western culture It 
was chiefly mterest m comparative Indo-Aryan philology that 
brought Sansknt to the fore as a subJeCt of study about the middle 
of the nmeteenth century-Just as, a generatwn or two earlier, 
mmds had been stimulated to turn to Indta by Ideahsttc philosophy 
or by the charm of the pnmordwl Images that German romanti
cism had JUSt rediscovered Dunng the second half of the century, 
India was chtefiy mterpreted m terms of natunstic mythology and 
of the cultural fashwn thereby launched m Europe and Amenca 
Fmally, the resurgence of socwlogy and cultural anthropology m 
the first quarter of our own century mspired new perspectives 

All these expenments had thetr value, for they corresponded to 
problems natural to European culture The varwus methods of ap
proach practtced by Western scholars , though not always success
ful in revealmg all the true values of Indtan spmtuahty, were 
nevertheless of service Little by httle, India began to assert tts 
presence m the conscwusness of the West For a constderable pe
rwd, It 1s true, that presence was preponderantly mamfested by 
comparative grammars It was but rarely and timidly that India 
made tts appearance m histones of phtlosophy-where, m accord-
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ance wrth the fashwn prevallmg at the moment, 1ts place alternated 
between German rdeahsm and "prelogtcal mentality " When mter
est m socwlogy became general, there was a great deal of solemn 
cntrctsm of the caste system But all these attrtudes find therr ex

planatwn m the honzons of modern Western culture When a cul
ture bestowed htgh pnonty among 1ts problems upon the explana
twn of a lmgUistiC law or of a socral structure, Indm suffered no 
drmmutwn by bemg mvoked to solve one or another etymology or 
to Illustrate one or another stage of social evolutwn-mdeed, th1s 
was rather a mark of respect and admiratwn In any case, the modes 
of approach were not bad m themselves , they were merely too spe
Ciahzed, and their chances of revealmg the vanous contents of a 
great and complex spmtuahty were proportiOnately hmited For
tunately, methods are subJeCt to Improvement, and the failures of 
the past were not wasted-successive generatwns soon learned not 
to repeat the errors of their predecessors We need only measure 
the progress m the study of Indo-European mythology from the 
time of Max Muller, and we shall reahze the advantage that a 
Georges Dumezil has been able to gam, not only from comparatiVe 
philology, but also from socwlogy, the history of rehgwns, and 
ethnology, m presentmg an mfimtely more precise and mfimtely 
more fertile Image of  the great categones of Indo-European mythi
cal thought 

Everythmg leads to the behef that, at the present moment, a 
more accurate knowledge of Indian thought has become possible 
India has entered the course of history, and, nghtly or wrongly, 
Western consciOusness tends to take a more senous vtew of the 
philosophies of peoples who hold a place m history On the other 
hand, especially smce the last generatwn of philosophers, Western 
consciOusness is more and more mchned to define 1tself w1th ref
erence to the problems of time and hrstory For over a century, the 
greater part of the scientific and philosophical effort of the West 
has been devoted to the factors that "conditwn" the human bemg 
It has been shown how and to what degree man rs cond1troned by 
his physwlogy, his heredity, hrs social miheu, the cultural Ideology 
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m which he shares, his unconscwus-and above all by history, by 
his histoncal moment and his own personal htstory Tlus last 
discovery of Western thought-that man IS essentrally a tempO! al 
and histoncal bemg, that he IS, and can only be, what history has 
made him-still dommates Western philosophy Certam philo
sophical trends even conclude from It that the only worthy and 
vahd task proposed to man IS to assume this temporality and tins 
htstoncity frankly and fully, for any other chorce would be equtv
alent to an escape mto the abstract and nonauthentiC and would be 
at the pnce of the stenhty and death that mexorably pumsh any 
betrayal of history 

It does not fall to us to discuss these theses \Ve may, however, 
remark that the problems that today absorb the Western mmd 
also prepare tt for a better understandmg of Indtan spmtualttv, 
mdeed, they mcite It to employ, for Its own philosophical effort, the 
mrllenmal expenence of India Let us explam It IS the human condz
tzon, and above all the temporality of the human bemg, that consti
tutes the object of the most recent Western philosophy It IS tl11S 

temporahty that makes all the other "conditwnmgs" possrble and 
that,  m the last analysis, makes man a "conditiOned bemg," an 
mdefimte and evanescent senes of "condltlons " Now, thrs problem 
ofthe "conditwnmg" of man ( and rts corollary, rather neglected m 
the West his "deconditwmng" ) constitutes the central problem of 
Indian thought From the Upamsads onward, Indra has been sen
ously preoccupied with but one great problem-the structure of the 
human conditwn ( Hence It has been said, and not Without reason, 
that all lndran phtlosophy has been, and strll IS, "exrstentrahst ") 
The West, therefore, mrght well learn ( I )  what lndi,t thmks of the 
multiple "condrtwnmgs'' of the human bemg, ( 2) how rt ha � ap
proached the problem of the temporality and htstoncrty of man , 
( S) what solutiOn rt has found for the anxiety and despatr that m
evrtably follow upon consciOusness of temporality, the matnx of 

, all "condrtwmngs " 
Wrth a ngor unknown elsewhere, Indta has apphed rtself to 

analyzmg the vanous condrtwnmgs of the human bemg We hasten 
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to add that 1t has done so not m order to arnve at a prec1se and 
coherent explanatwn of man ( as, for example, did mneteenth
century Europe when It believed that 1t explamed man by h1s 
hereditary or social condttwnmg) , but m order to learn how far the 
cond1t10ned zones of the human bemg extend and to see if anythzng 
else exzsts beyond these condztzonzngs Hence It IS that, long before 
depth psychology, the sages and ascetics of India were led to ex
plore the obscure zones of the unconsciOus They had found that 
man's physwlogical, social, cultural, and rehgwus conditiOnmgs 
were comparatively easy to dehmit and hence to master, the great 
obstacles to the ascetiC and contemplative hfe arose from the activ
Ity of the unconscwus, from the samskaras and the vlisaniis-"Im
pregnatwns," "residues," "latencies"-that constitute what depth 
psychology calls the contents and structures o f  the unconscwus It 
1s not, however, this pragmatic antiCipatiOn of certam modern 
psychological techmques that IS valuable ,  It IS Its employment for 
the "deconditwmng" of man Because, for lndta, knowledge ofthe 
systems of "conditwnmg" could not be an end m Itself, It was not 
knowmg them that mattered,  but mastenng them, If the contents of 
the unconscwus were worked upon, It was m order to "burn" them 
vVe shall see by what methods Yoga conceives that 1t arnves at 
these surpnsmg results And It IS pnmanly these results which are 
of mterest to Western psychologists and philosophers 

Let us not be misunderstood We have no mtentwn of mvitmg 
vVestern scholars to practiCe Yoga (which, by the way, IS not so 
easy as some amateurs are wont to suggest) or of proposmg that 
the vanous Western diSCiplines practice yogic methods or adopt the 
yogic Ideology Another pomt of VIew seems to us  far more 
fertile-to study, as attentively as possible, the results obtamed by 
such methods of explormg the psyche A whole 1mmemonal ex
penence ofhuman behavwr m general here offers 1tself to Western 
mvest1gators It would be at least unwise m them not to take ad
vantage of  1t 

As we satd earher, the problem of the human conditiOn-that 1s , 
the temporality and histonCity of the human bemg-Is at the very 
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center of Western thought, and the same problem has preoccupied 
Ind1an phtlosophy from tts begmnmgs I t  Is true that we do not 
there find the terms "htstory" and "htstonoty" m the senses that 
they bear m the West today, and that we vety seldom find the term 
"temporality " In fact, It was Impossible that these concepts should 
be found under the partrcular destgnatwns of "history" and "hts
tonctty " But what matte1 s IS not tdentlty m philosophical termi
nology 1 1t IS enough If the problems are homolog1zable Now, It 
has long been known that Indian thought accords considerable 
Importance to the concept of mliyii, which has been translated-and 
with good reason-as "Illuston," "cosmic Illuswn," "mtrage," 
"magtc," "becornmg," "Irrealrty ," and the hke But, lookmg more 
closely, we see that maya ts tlluswn because It does not partiCipate 
m Bemg, because It IS "becommg," "ternporahty"-cosmic bc
commg, to be sure, but also histoncal becomrng It IS possible, 
then, that India has been not unaware of the I elatwn between Illu
siOn, temporality, and human suffermg Although Its sages have 
generally explamed human suffenng m cosmic terms, we reahze, 
If we read them With the attentiOn they deserve, that they were 
thmkmg particularly of human suffenng as a "becommg" condi
tioned by the structures of temporahty We have touched upon thts 
problem elsewhere,1 and we shall have occaswn to return to It 
What modern Western philosophy terms "bemg Situated," "bemg 
constituted by temporality and histoncity," has Its counterpart, m 
Indtan philosophy, m "existence m maya" If we can homologize 
the two phtlosophtcal honzons-Indian and Western-everythmg 
that India has thought on the subJect of maya has a certam ttmeh
ness for us today This becomes apparent tf, for example, we read 
the Bhagavad Gitii Its analysts of human extstence IS conducted m 
a language that 1s famthar to us, maya ts not only cosmtc tllus10n 
but also, and above all, htstonctty I not only extstence m the eternal 
cosmic becommg but above all existence m time and htstory For 

1 Cf "Symbohsme rehg1eux et ango1sse" m the collect1ve volume 
L' .llngome du temps present et les devozrs de l' espnt [For full references, see the 
L1st of Works C1ted J 
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the Bhagavad GUii, as m some measure for Chnsttamty, the prob
lem presented Itself m these terms how shall we resolve the 
paradoxical sttuatwn created by the twofold fact that man, on the 
one hand, finds htmselfzn tlme, gtven over to history, and that, on 
the other hand, he knows that he wtll be "damned" 1f he allows 
htmself to be exhausted by temporahty and htstonctty, that, 
consequently, he must at all costs find zn thzs world a road that 
Issues upon a transhtstoncal and atemporal plane? The solutwns 
proposed by the Bhagavad GUii wdl be dtscussed later What we 
wtsh to emphastze now 1s that all these solutwns represent vanous 
apphcatwns of Yoga 

Here a gam, then, we encounter Yoga For the fact 1s that, to the 
thtrd questwn that 1s of concern to Western philosophy ( the ques
twn, that ts, what solution Indta proposes for the anxiety produced 
by our dtscovery of our temporahty and lnstonctty, the means by 
whtch one can remam m the world wtthour-Iettmg oneself be ex
hausted by ttme and htstory ) ,  the answers offered by Indian 
thought all more or less dtrectly 1m ply some knowledge of Yoga 
Hence 1t ts apparent what famthanty wtth thts problem can mean 
to Western mvesttgators and philosophers To repeat 1t ts not a 
matter of purely and stmply acceptmg one of the solutwns proposed 
by Indta A spmtual value IS not acquired after the fashion of a new 
make of automobtle Above all, tt ts not a matter of phtlosophtcal 
syncretism, or of "Indiamzatwn," sttll less of the detestable "sptr
ttual" hybndtsm maugurated by the Theosophical Soctety and 
contmued, m aggravated forms, by the countless pseudomorphs of 
our time The problem IS more senous 1t IS essential that we know 
and understand a thought that has held a place of the first Impor
tance m the history ofumversal spmtuahty And It IS essential that 
we know 1t now For, on the one hand, 1t ts from now on that, any 
cultural provmc1alism havmg been outstnpped by the very course 
ofhtstory, we are forced-Westerners and non-Westerners ahke
to thmk m terms of umversal history and to forge umversal spmt
ual values And, on the other hand, 1t 1s now that the problem of 
man's SituatiOn m the world dommates the phtlosophtcal conscwus-
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ness of Europe-and, to repeat, this problem Is at the very center 
of Indtan thought 

Perhaps this philosophical dtalogue Will not be earned on, espe

Cially at first, wtthout some dtsappomtments A number ofvVestern 

mvesttgators and philosophers may find the Indtan analyses rather 
oversimplified and the proposed solut10ns meffectual Any techmcal 

language that IS dependent upon a certam spmtual tradltlon always 
remams a Jargon, Western philosophers may perhaps find the 
Jargon of Indian philosophy outmoded, lackmg m prectswn, un
serviceable But all these nsks to whtch the dtalogue IS subject are 
of mmor Importance The great dtscovenes of Indian thought wtll 
m the end be recogmzed, under and desptte the phtlosophtc prgon 
It IS Impossible, for example, to dtsregard one of lndta's greatest 
discovenes that of conscwusness as Witness ,  of consciOusness 
freed from Its psychophysiOlogical structures and their temporal 
condltwnmg, the conscwusness of the "liberated" man, of him,  
that Is, who has succeeded m emanctpatmg lumself from temporal
Ity and thereafter knows the true, mexpressible freedom The con
quest of this absolute freedom, of perfect spontaneity, Is the goal of 
alllndian h �d m stical techmques , bunt I.s"""ibove all 
through Yoga, through one of the many forms o Yo a t India 
lias t It can be assure IS 1s e c Ie reason we have 
thought It usefu to wnte a comparatively full expositiOn of the 
theory and practices of Yoga, to recount the history of Its forms, 
and to define Its place m Indian spmtuahty as a whole 

It was after three years of study at the Umverstty of Calcutta 
( 1928-3 1 ) under the directiOn of Professor Surendranath Das
gupta, and a residence of six months ( 1 931 ) m the asram of Rtshl
kesh, Himalaya, that we entered upon the composttwn of this book 
A first verswn, wntten m English, translated mto Romaman by 
the author, and retranslated mto French by some fnends, was pub
hshed m 1936, under the t1tle Yoga Essaz sur les orzgznes de la 
mystzque zndzenne Together With faults due to youth and mex
penence, this verswn suffered from unfortunate misunderstandmgs 
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resultmg from the double translation, m add1t1on, the text was dis
figured by a large number of lmgmst1c and typographical errors 
Despite these senous 1mperfectwns, the work was well rece1ved by 
lnd1amsts, the rev1ews by Loms de la Vallee Poussm, Jean Przy
luskl, Hemnch Zimmer, V Papesso, to c1te only those who have 
smce d1ed, long ago encouraged us to prepare a new ed1t10n The 
correctiOns and the added matenal have resulted m a text that 
differs considerably from that of the 1936 pubhcatwn Except for a 
few paragraphs, the bool{ has been entirely rewntten m order to 
adapt 1t as much as poss1ble to our present v1ews ( A  portiOn of  th1s 
new versiOn was used m a httle book published m 1948 Technzques 
du Yoga ) The b1blwgraph1es and the summanes of  the present 
pos1t10n of research m regard to the vanous questions ,  the details 
demanded by certam more spec1al aspects of the problem, and, m 
general , all the techmcal d1scusswns have been brought together at 
the end of the book m the form of short appendixes We have 
sought to present a book that should be accesstble to nonspec1ahsts, 
without, however, departmg from stnct scientific practice ,  m the 
documentatiOn collected at the end of the volume, lnd1amsts w1ll 
find supplementary matenal and b1bhograph1cal Items Need we 
add that none of the b1blwgraph1es 1s exhaustive? 

We have used ex1stmg translatwns of Sansknt and Pah texts 
whenever good ones were available If m translatmg the Yoga
sutras and the1r commentanes we sometimes deviate from current 
mterpretatwns, we do so m v1ew of the oral teachm of our Hmdu 
masters, especially of res1 ent Surendranath Dasgupta, w1th 
whom we translated and discussed all the Important texts of the 
yoga-dar sana 

In 1ts present form, th1s book 1s addressed especially to histon
ans of rehgwns, psychologists, and philosophers The greater part 
o f 1t 1s devoted to an expos1twn of the varwus forms ofyog1c tech
mque and of  the1r history Excellent books are available on the 
system of Patal'i.Jah-notably those by Dasgupta , hence we have 
not considered 1t necessary to discuss th1s subjeCt at length The 
same 1s true of the techmques of Buddh1st1c med1tatwn, for wh1ch 
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an abundant cntical literature already exists Instead, we h:yre 
emphasize;! less known or ma9£quately studied aspects the I�as, 
the symlfohsm, and the methtds of Yoga, as they are expressed m 
tantnsm, m alchemy, m folklore, m the abongmal devotwn of 
India 

We have dedicated thts work to the memory of our protector, the 
Maharaph Sir Manmdra Chandra Nandi of Kastmbazar, who made 
our residence m Indta posstble by awardmg us a scholarship, and to 
the memory of our most chenshed masters Nae Ionescu and 
Surendranath Dasgupta To the teachmg of the first we  owe our 
philosophtcal Imtlatwn and onentatwn As to Surendranath Das
gupta, not only dtd he lead us mto the very center of Indtan 
thought, but for three years he was our professor of Sansknt, our 
master, and our guru May all three rest m the peace of thetr fatth! 

We began the preparatiOn of thts present edttwn long ago, but 
we should not have been able to finrsh 1t except for a happy combt
natwn of ctrcumstances By accordmg us a research grant, the 
Bo n en Foundatwn ofNew York, allowed us to devote several 
years to t e present worl{, may the Trustees of the Foundatwn 
accept our most smcere acknowledgments here It  IS thanks to our 
dear fnends Dr Rene Lafargue and Deha Lafargue, who so tact
fully put thetr house at our dtsposal, that, smce 1 95 1 ,  we have been 
able to work m unhoped- for condttwns , may they rest assured of 
our most smcere grat1tude 

MIRCEA ELIADE 
Parzs, September 1.5, 1954 

POSTSCRIPT 

For the present editiOn, all quotatiOns from the Yoga-sutras and the com
mentanes on them and all texts of which rehable Enghsh translatwns do 
not exist have been translated dtrectly from Sansknt mto English We 
have also added a number of recent bibhograph1cal references 

ME 
Saznt-Cloud, August, 1957 
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Immortality and Freedom 





CH A P TER 0 N E  

The Doctrines of Yoga 

Poznt of Departure 

F 
0 U R basic and mterdependent concepts, four "kmetic 
Ideas," brmg us drrectly to the core of Indran spmtuahty They 

are karma, maya, nzrvana, and yoga A coherent history of Indian 
thought could be wntten startmg from any one of these baste con
cepts, the other three would meVltably have to be drscussed In 
terms of Western phrlosophy, we can say that, �e po�-�ed� 
penod on.l Indra has above all sought to understand 
v(I) The law of umversal c;;sahty-,-Wliicfi connects man With the 

cosmos and condemns him to transmrgrate mdefimtely This rs the 
laf ofkarma 
..J( 2) The mysterwus process that engenders and mamtams the 
cosmos and, m so domg, makes possible the "eternal return" of 
existences Thrs IS maya, cosmrc Illuswn, endured (even worse
accorded vahdityT6f man as long as he IS blmCled by Ignorance 

�- --. 
( avzdya) 
�) Absolute reahty, "srtuated" somewhere beyond the cosmic 

Illuswn woven by miiyii and beyond human expenence as condi
tiOned by karma, pure Bemg, the Absolute, by whatever name It � be called-the Self ( iitman ) , brahman, the unconditiOned, the 
tr nscendent, the Immortal, the mdestructrble, nzrviina, etc 

( 4) The means of attammg to Bemg, the effectual techmques for 
gammg liberation This corpus of means constitutes Yoga properly 
sEea� - - --
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YOGA: I M MORTALITY AND FREEDOM 

With these four concepts in mind, we can understand how the 
fundamental problem of all philosophy, the search for truth, pre
sents itself to Indian thought. For India, tru�,h }s_!l,ot precious in 
itself; It becomes preciou§ by �Irt:�'tof�t-� s

�
tenologi'caff�nction, 

r-�-'V_,�.........., ... ,.,� ... --.� .. , - �� �":;"· . � """-·" · _;· "--- � �-- --. - ···- _,, . .  , . .  - � ... because knowledge of truth helps man.:."t�libe�a�e himself. It IS not th
epossessi�

';:;"
�'fthffli'fnaffS"the·'stip�eme end ohhe Tndla'n sage; it 

is liberatiOn, t�:,�?
!
�
�

-�
�

�.:._: freedom. The sac:ifices th�t 
the European philosopner 1s prepareCftorna'ke to attam truth m 
and for itself: sacrifice of religious faith, of worldly ambitions, of 
wealth, personal freedom, and even life-to these the Indian sage 
consents only in order to conquer liberation. To "free oneself" is 
eq_ uivalent to forcing another Plane of existence, to appropriating 

��.......-� �-another mode of bezng transcending tnetluman condition. This i s  as 
much as to say that, for India, not only is metaphysical knowledge 
translated into terms of rupture and death ( "breaking" the human 
condition, one "dies" to all that was human ) ;  it also necessarily 
in1plies a consequence of a mystical nature . rebirth to a noncondi
tzoned mode of bezng. And this is liberation, absolute freedom. 

In studying the theories and practices of Yoga we shall have 
occasion to refer to all the other "kinetic ideas" of Indian thought. 
For the present, let us begm by defining the meaning of the term 
yoga. :Stymologically, yoga derives from the root Ylfi• "to bind to
gether," "hold fast," "yo�Jhich also governs Latin Junger;, 
iugum, French joug, et;. The w�-serveS:li1geri��Ja desi

gnate any asceti/ technique a"j,d ;my method 2[ m.§iitation. Natu
r
al

ly, these various asceticisms and meditations have been differ
ently evaluated by the many Indian philosophical currents and 
mystical movements . As we shall soon see, there is a "classic" 
l'oga, a "system of philosophy" expounded by Pataf\jali in his 
celebrated Yoga-siltras; and it is from the "system" that we must 
set out in order to understand the position of Yoga in the history of 
lnd1an thought. But, side by side w· · "classic" Yo a there 
are countless forms of "popu ar," nonsystematic yoga; there are 
also on-Brahmanic yo gas ( Buddhis Jainist ; a ove a 1, there are 
)'()gas whose structures are ical," "m tical," and so on. 



1. The Doctrznes of Yoga 

Basically it is the t€rm yoga itself that has permitted this great 
variety of meanings, for tf, etymologically, yuj means "to bind," it 
is nevertheless clear that the "bond" in which this action of binding 
is to result presupposes, as its preliminary condition, breaking the 

"bonds" that unite tbe spirit to the world. In other words, libera
tion cannot occur if one ts not first "detached" from the �fci;"if 
O'i1eliasnc;tbegun by wi ihdrawtng.froffiti1'e�it:"'"For 
without doing so, one could never succeed in finding or mastering 
oneself. Even in its c•mystical" acceptation-that is, as signifying 
unzon-Yoga implies a preliminary detachment from matter, 
emancipation with respect to the world. The emphasis is laid on 
man's effort ("to yoke"), on his self-discipline, by virtue of which 
he can obtain concent:ra t ion of spint even before asking (as in the 
mystical variettes of Yoga) for the aid of the divinity. "To bind to
gether," "to hold fast," "to yoke"-the purpose of all this is to 
unify the spirit, to do away w ith the dispersion and automatism that 
characterize profane consciousness . For the "devotional" ( mysti
cal ) schools of Yoga this "unification," of course, only precedes 
the true union, that of the human soul with God. 

What characterizes Yoga LS not only its practical side, but also its · 

initiatory structure. ()ne does not learn Yoga by oneself; the· 
,guidance of a master (g-uru) is necessary. Strictly speaking, all the 
<lther "systems of phtlosophy"-as, m fact, all traditional disci
::plines or crafts-are, in India, taught by masters and are thus 
initiations; for millenniums they have been transmitted orally, 
c'from mouth to ear.' ... But Y ega is even more markedly initiatory 
in character. Fer, as in

' other religious imttatwns , tfie yogin beg-i:S 
lly forsaki�g the profane world (family, societ�_) and, guided by 
ltis guru, applies himself to passing successively beyond the be
ltavior patterns and v-alues proper to the human condition. When 
vve shall have seen to what a degree the yogin attempts to dis
sociate himself from the profane condition/ we shall understand 
t:hat he dreams of'" dying to  this life." We shall, in fact, witness a 
'd;ath followed by a rebzrth to another "inode of being-that repre:" 

1 Below, p. 95. 
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sented by liberation. The analogy between Yoga and initiation be
comes even more marked if we thmk of the imtiatory rites
primitive or other-that pursue the creation of a "new body," a 
"mystical body" (symbolically assimilated, among the pnmitives, 
to the body of the newborn infant). �o�! t�e _ "!l?.YS!ical bod�/' 
which_.:Will allow the yogin to ef!t_er_ tb� t_r�ns_c.encl.�nt �ode of bei.J;)g, 
pi�ys a 

-����-ici��a-ble -pa;t· ��- all forms of Yoga, a��--�p�c_ially_in 
t';i�ti{sm-anef�aicnemy: "from this. point ·or view Yoga takes over 
and,or;-;;.;-;;tT!e;-pi��e: continues the archaic and universal symbol
ism of initiation-a symbolism that, it may be noted, is already 
documented in the Brahmanic tradition (where the initiate is called 
the "twice-born"). The initiatory rebirth is defined, by all forms 
of Yoga, as access to a nonprofane and hardly describable mode of 
being, to which the Indian schools give various names: mok�a, 
njrv1i1J.a, asa1'{lskrta, etc. 

/ Of all the meanings that the word yoga assumes in Indian litera
ture, the ,...m.o� explicit �that which refers to the Yoga "philoso
phy" (joga::ziarsana), particularly �set forth in P..!tat'ij�� �I.�
siltras and in the commentaries on them. Certainly, a darfanq, is. D.Qt 
arystem of philosophy i� the We��!'..�nse ( d�rfa��-= vie� 
Viswn, comprehension, point of view, doctrine, et�, ... .f!om the root 
drs - to see, to contemplate, to c0ri1preh��d-:;c.). But it is none 
the less a system of coherent affirmations, coextens!ye with_l�an 
exe_erience, which it attempts to interpret in its entirety, and 
having as its aim the "liberation of man from ignorance" (how
ever various the meanings that the word "ignorance" is made to 
express). Yoga is one of the six orthodox Indian "systems of 
philosophy" ("orthodox" here meaning "tolerated by Brahman
ism," in distinction from the "heretical" systems, such as Bud
dhism or Jainism). And this "classic" Yoga, as formulated by 
P,uat'iJah and interpreted by his commentators, is also the best 
known in the West. -

-so we shall begin our investigation with a review of Yoga 
theories and practices as formulated by Patai'ijali. We have several 
reasons for adopting this procedure: first, because Patat'ijali's 
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exposmon 1s �·-�.system of philosop�y"; second, because a great 
ma�y pr.ac.tical,irydi��ti�ns·-���n�e��mg ;scetic techniques and con-.: 
templative methods a;e 5'u�ma�i�ecfir.i-if-:�-1ndicati�n;· that other 

' -�---''··-..-�.,-.-.,:.-., .. =--" ... ' � ( the nonsystemattc) van�!}��-9L.Yo..g:�-�.�stort or, rather, color m 
accordance with their particular conceiiti�ns·;· · fiiiaiiy, -beC'ai.ise 
Pataii.jali's Yoga-sii.tras are the ��s�it---�-f a� enormous effort not 
only to b�ing together and_cJ_���irf a. ·s�ert�<of j�ceii�:praZ!ices �d 
contemPlati�e'"fOriiillras 'that Indta had known from time --i�-;;e/' 
morial, but also to validate them from a theoretical point ofview __ b� 
establish��z:,g !�eir b��-�s, J�stifying the·rr;, -a�d i�c��po�a-t��t.flem 
into. a philosophy. · ··---.. --- -··"'·· 

B�t--Patafij�li is not the creator of the Yoga "philosophy," just· 
as he is not-and could not be-the inventor of yogic techniques. 
He admits himself 2 that����E'-e..:!llJ:�bli

_s!:��-·::_r:�.-�<:.:::�� 
( atha yoglinuflisanam) the �-ciC?s:.triQC11. �12.����chnical ti_:��5E2P.§._ of 
Yo_ga. A��J��� .. �c� practices we:_e . k�_9:�i1:_'iil�h� .. �§q_t�!i£. 
�ircles of In�ia�-�ce��!!-i@J!fr.��t��� _!o?.g �-�fo_��-���a_f?.Eli .  Among 
the technical formulas preserved by tradition, he retained those 
which an experience of centuries had sufficiently tested. A�t9. t�-
t�_:.:!�-��---������--1:!1���-�_ys_�c-�l __ _f<;>�nd�t��� that 
Patafijali provides for the�actices , his personal contributionjs 
of the smal!_:st. He merely reh��i����th� }irii�zi.p�i!?.S?.Pl:J_i��s 
br�d ouilin�, adapting it to a rather s�Eerfi���heis_� i�_which�be 
exalts the Eractical value o_[ rnedttation. The Yoga and Sarp.khy"a' 
sy;t�rns are so much alike that most of the affirmations made by 
the one are valid for the other. The essential differences between 
them are few: ( 1) whereas Sarp.khya is atheistic, Yoga is theistic, 
since it postulates the existence of a supreme God ( Hvara) ;  ( 2 )  

whereas, according to Sarp.khya, the only path to salvation is that 
of �etaphy�al kno\Yledge, Yoga accoLds marked imQor!_anc� to 
tec�iques of mec!itation. In short, Patafijali's effort, properly 
speaking, was espe� directed to co-ordmating philosophical 
material-borrowed from Sarpkhya-around technical formulas for 
concentration, meditation, and ecstasy. Thanks to Patafijali, Yogi'r, 

2 Yoga-sii.tras, I, 1 .  
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I 

which had been a "mysticar'
· traditiOn, becam�_.a

 "system of 

�hilosophy."  
'•r��-'I"J!Io.� • 

Indian tradition regards Siirpkhya as the oldest dar§ana. The meamng 
of the term siirp.khya seems to have been "discnmmation," the chief end of 
this philosophy being to d1ssoc1ate the sp1nt (purzt�a) from matter 
(prakrtz). The earhest treatise IS the Siirp.khya-kiirzka by isvarakr�Qa; 1ts 
date is not defimtely established, but 1t cannot be later than the fifth cen
tury of our era.3 Among the commentaries on the Sarp.khya-karzka, the 
most useful is the Siirp.khya-tattva-kaumudz by Vacaspatimisra ( ninth cen
tury). Another important text is the Siirp.khya-pravacana-sii.tra ( probably 
fourteenth century), with the commentaries by Aniruddha ( fifteenth cen
tury) and Vijfianabhik�u (sixteenth century ) .  

To be sure, the importance of the chronology of  the Sarpkhya texts 
must not be exaggerated. In general, any Indian phtlosophica.l .. �r.eatise 
contains concept10ns at antedate its com' os tion��tJL�t ;;:'; ofte� . . ;;_; 
t eely old. If we find a new 1 etation m a p ilosophi;rtext, tnis 
does not mean that it had not been entertained earlier. What seems to be 
"new" in the Siirp.khya-sutras may often be of unquestionable antiquity. 
Too much importance has been accorded to the allusions and polemics that 
can perhaps be discovered in these philosophical texts. Such references 
may very well be directed at opmions far more ancient than those to which 
they would seem to allude. If, in India, one can succeed in establishing the 
dates of different texts-and it is much more difficult there than elsewhere 
-it 1s still more d1fficult to establtsh the chronology ofph1losoph1cal 1deas 
themselves. Like Yoga, Sarpkhya also has a prehistory. Very probably the 
origin of the system should be sought man analysis of the constitutive ele
ments of human expenence, conducted from the point of view of distin
guishing between the elements that forsake man at death and those that 
are "immortal," in the sense that they accompany the soul in its destiny 
beyond the grave. Such an analysis already occurs in the Satapatha Brah
ma�a (X, 1, S, 4 ) , which divides the human being into three "immortal" 
and three "mortal" parts. In other words, the "origins" of Sarpkhya are 
bound up with a problem of a mystical nature: what subsists of man after 
death, what constitutes the veritable Self, the immortal element of the 
human being? 

A long controversy, wh1ch st1ll persists, concerns the historical per-
8 See Add1t10nal Note I, 1 ,  at the end of this book. 
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sonality of Patafijali, the,.author of t�Yoga-sutras. Some Indian com
mentators ( King Bhoja� Cakrapa�udatta, the commentator on Caraka in 
the eleventh century, and two�hers, o�e_:�g��:en,.�h _ c_�!!!!;I!.X) have 
identified him with Patafijali the grammarian, who hved in the second 
century before our era. ��r:tification has been acce!?�':�J>..YJ:.!�.�£1:., 
Garbe, and Dasgupta and contesteabyYVOoas:TacooCand A. B. Ke1th.4 
Whatevertne!act-mayoe7'i:hese contro,;;;:;�oncern:ill"gth;peno�f 
the Yoga-sutras are of little relevance, for the techniques of asceszs and 
meditation set forth by Patafijah are certainly of considerable antiquity; 
they are not his discoveries, nor those of his tune ;  they had been first 
tested many centuries before him Indeed, Indian authors rarely present a 
personal system; in the great majonty of mstances, they are content to 
formulate traditiOnal doctrmes in the language of their own time. Th1s is 
even more typically observable m the case of Patafij ah, whose sole aim is 
to compile a practical manual of very ancient techniques. 

Vy�a ( seventh-eighth century) composed a commentary, Yoga
bk�ya, and Vacaspatimisra ( nmth century) a gloss, Tattvavaisiiradi, 
wh1ch are among the most important contributions to an understandmg of 
the Yoga-sutras. King Bhoj a ( beginning of the eleventh century ) IS the 
author of the commentary Riijamiirta11¢a, and Ramananda Sarasvati ( six
teenth century ) of the Mm;uprabha. Finally, ViJfianabhik�u annotated 
Vyasa's Yoga-bh�ya in his remarkable treatise, the Yoga-varttzka.6 

For Sa:q�khya and Yoga, the world is real (not illusory-as it is, 
for example, for Vedanta ) .  Nevertheless, 1f the world exists and 
endures, it is because of the "ignorance" of spirit; the innumerable 
forms of the cosmos, as well as their processes ofmamfestation and 
development, exist only in the measure to wh1ch the Self (puru�a ) 
is ignorant of itself and, by reason of this metaphysical 1gnorance, 
suffers and is enslaved. At the precise moment when the last Self 
shall have found 1ts freedom, the creation in its totality will be re
absorbed into the primordial substance. 

It is here, in this fundamental affirmation (more or less explicitly 
formulated ) that the cosmos exists and endures because of man's 
lack of knowledge, that we can find the reason for the Indian 

4 See Note I, 2. 
5 For editions and translations of yogic texts, see Note I ,  2. 
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depreciation oflife and the cosmos-a depreciation that none of the 
great constructions of post-Vedic Indian thought attempted to hide .  
From the time of the Uy�r1I�ad� .!J:?.9La,.xej..ect,� !h�' "world as it is and 
d��:Jif

e"iJSJ
iii�Ei

�lLto. 
.. t�;:J.:.��?L�he.,sa,���··:·_er�,., 

eral, painful, illusory. Such a conceptiouJea4&.aeithef--to. nih.ilJ..im 
.... .... � -•• -.,_. ....... .... _.,.,.,,,:. • ..,-rf'·� 

nortepes�is world is rejected, thi� life depreciated, 
bec;;

·;;-i"ti
s known that something else exists, beyond becoming, 

beyond temporality, beyond suffering. In religiOus terms, it could 
almost be said that India rejects the profane cosmos and pro�ane 
hfe ,  because it t11lr'StsTOras�i'id"'aSacrei1"'"mo�e. of 
!C.-� (o,._..,.........,,..r:. __ ..... ...., ___ ..,�----........ ___ .. _ ........ _ ·· ---�-bemg. ---
,�Again and again Indian texts repeat this thesis-that the cause 

of the soul's "enslavement" and, consequently, the source of its 
endless sufferings lie in man's solzdarzty with the cosmos, in his 
participation, active and passive, direct or indirect, in nature. Let 
us translate: solidarity with a desacralized world, participation in a 
profane nature. Neti! neti! cries the sage of the Upani�ads : "No, 
no! thou art not this; nor art thou that!" In other words: you do 
not belong to the fallen cosmos, as you see it now ; you are not 
necessarily engulfed m this creation; necessarily-that is to say, 
by virtue of the law of your own being. For Bemg can have no 
relation with non being. Now, nature has no true ontological reality; 
it is , indeed, universal becoming. Every cosmic form, complex and 
majestic though it may be, ends by disintegrating; the universe it
self is periodically reabsorbed by "great dissolutions" ( mahli
pralaya ) into the primordial matrix (prakrtz ) .  Now, whatever be
comes, changes, dies, vanishes does not belong to the sphere of 
being-to translate once again, is not sacred. If solidarity with the 
cosmos is the consequence of a progressive desacralization of hu
man existence, and hence a fall into ignorance and suffering, the 
road toward freedom necessanly leads to a desolidarization from 
the cosmos and profane life. ( In some forms of tantric Yoga this 
desolidarizatwn Is followed by a desperate effort toward the re
sacralization of life. ) 

Yet the cosmos, hfe, have an ambivalent function. On the one 
1 0  
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hand, they fling man into suffermg and, by virtue of karma, enmesh 
him in the mfinite cycle of transmigrations ; on the other hand, in
directly, they help him to seek and find "salvation" for his soul, 
autonomy, absolute freedom ( mok�a, mukti) .  For the more man 
suffers ( that is, the greater is his solidanty with the cosmos) , the 
more the desire for emancipation increases in him, the more in
tensely he thirsts for salvation. Thus the forms and Illusions of the 
cosmos-and this by virtue of, not in spite of, their inherent magic, 
and by virtue of the suffering that their indefatigable becoming 
ceaselessly feeds-put themselves at the service of man, whose 
supreme end is emancipation, salvation. "From Brahman down to 
the blade of grass, the creation [sr�tz] is for the benefit of the soul, 
until supreme knowledge is attained " 6 Supreme knowledge
that is to say, emancipation not only from ignorance, but also, and 
indeed first of all, from pain, from suffenng. 

The Equation Pain-Existence 
t "All is suffering for the sage" ( du&kameva sarva·vivekina& ) ,  writes 

Patafipli. 7 But Patafijali IS neither the first nor the last to record 
this universal suffering. Long before him the Buddha had pro
claimed: "All is pain, all is ephemeral" ( sarvam du&kham, sarvam 
anityam ) .  It is a leitmotiv of all post-Upani�adrc Indian specula
tion. Soteriological techniques, as well as metaphysical doctrines, 
find their justification in this universal suffering, for they have no 
value save in the measure to which they free man from "pain." 
Human experience of whatever kmd engenders suffering. "The 
body is pain, because it is the place of pain; the senses, objects, 
perceptions are suffering, because they lead to suffering; pleasure 
itself is suffering, because it is followed by suffermg." 8 And 
Isvarakrg1a, author of the earliest Sarpkhya treatise, declares that 
the foundation stone ofSarpkhya is man's desire to escape from the 
torture of the three sufferings-from celestial misery ( provoked 

6 Sii1'{!khya-sfltras, I I I ,  47. 7 Yoga-sfltras , II ,  1 5 .  
8 Aniruddha, commenting on Sii:r[tkhya-siltras, II, I .  

1 1  



YO G A :  IMMORTALITY AND FREEDOM 

by the gods ) ,  from terrestnal misery (caused by nature ) ,  and 
from mner or organic misery 9 

Yet this universal suffering does not lead to a "philosophy of 
pessimism." No Indian philosophy or gnosis falls into despair. On 
the contrary, the revelatiOn of "pain" as the law of existence can 

be regarded as the condztzo sine qua non for emancipation. Intrin
sically, then, this universal suffering has a positive, stimulatmg 
value. It perpetually reminds the sage and the ascetic that but one 
way remains for him to attain to freedom and bliss-withdrawal 
from the world, detachment from possessions and ambitions, 
radical isolation. Man, moreover, is not alone in suffering ;  pain is a 
cosmic necessity, an ontological modality to which every "form" 
that manifests itself as such is condemned. ·whether one be a god 
or a tiny insect, the mere fact of existing in time, of having dura
tion, implies pain Unlike the gods and other living beings, man 
possesses the capability of passing beyond his condition and thus 
abolishing suffering. The certainty that there is a way to end 
suffermg-a certainty shared by all Indian philosophies and 
mysticisms--can lead neither to "despair" nor to "pessimism. "  
To be sure, suffering i s  universal ; but i f  man knows how t o  set 
about emancipating himself from it, it is not final. For, if the hu
man condition is condemned to pain for all eternity-since, like 
every condition, it is determined by karma 10-each individual who 
shares in it can pass beyond it, since each can annul the karmic 
forces by which it is governed. 

To "emancipate" oneself from suffering-such is the goal of all 
Indian philosophies and all Indian mysticisms. Whether this 
deliverance is obtained directly through "knowledge" ( according 
to the teaching of Vedanta and Sarpkhya, for example ) or by means 
oftechniques ( as Yoga and the majority ofBuddhist schools hold ) ,  
the fact remains that no knowledge has any value if it does not seek 

9 Sarrzkhya-karzkli., 1 .  
1 0  Let u s  recall the meanings of the term: work, action; destiny ( inelucta

ble consequence of acts performed m a previous existence ) ; product, effect, 
etc. 
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the "salvation" of man. "Save for that, nothing is worth knowing," 
says the Svetiifvatara Upanz�ad ( I, I 2 ) . And Bhoja, commenting on 
a text of the Yoga-sutras ( IV, 22 ) ,  declares that any knowledge 
whose object is not dehverance is valueless .  Vacaspattmisra begins 
his commentary on Isvaral5-r�na's treatise :  " In this world, the 
audience hstens only to the preacher who sets forth facts whose 
knowledge is necessary and desired. To those who set forth doc
trines that no one desires, no one attends, as comes to pass with 
fools m with men of the herd, who are good in their practical 
affairs but ignorant of the sciences and arts."  11 The same author, 
in his commentary on the Vediinta-siltra-bhii�ya, specifies the 
necessary knowledge: "No lucid person desires to know what is 
devoid of all certainty or what is of no use . . . or of no impor
tance . "  12 

In India metaphysical knowledge always has a soteriological 
purpose Thus only metaphysical knowledge ( vidyii,Jfliina, prajfiii ) 
-that is, the knowledge of ultimate realities-is valued and 
sought, for it alone procures hberation. For it is by "knowledge" 
that man, casting off the illusions of the world of phenomena, 
"awakens ." By knowledge-and that means: by practicing with
drawal, the effect of which will be to make him find his own center, 
to make him coincide with his "true spirit" (puru�a iitman ) . 
Knowledge is transformed into a kind of meditation, and meta
physics becomes soteriology. In India not even "logic" is without a 
soteriological function in its beginnings. Manu uses the term 
iinvki�aki ( "science of controversy," logic ) as an equivalent to 
iitmavidyii ( "knowledge of the soul," of the iitman )-that is , to 
metaphysics .13 Correct argumentation, in conformity with the 
norms, frees the soul-this is the point of departure of the Nyaya 
school. Moreover, the earliest logical controversies , from which 
the Nyaya darfana will later develop, were concerned precisely 
with sacred texts, with the different interpretations that could be 

1 1  Tattva-kaumudi, ed. Ganganatha Jha, p. 1 .  [For full references, see the 
list of works cited.] 

1 2  Bhamati, ed. Bala Sastri, pp. 1 -2.  1 s M anu-Smrti, VII ,  4S. 
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put upon such and such an injunction in the Vedas ; the purpose of 
all these controversies was to make possible the correct perform
ance of a rite, in accordance with tradition. Now, this sacred tradi
tion, of which the Vedas are the expression, is revealed. Under 
such conditions, to seek the meaning of words is to remain in 
permanent contact with the Logos, with the spiritual reality that is 
absolute, suprahuman, and suprahistorical. Just as the right pro
nunciation of the Vedic texts results in giving the ritual maximum 
efficacy, so right comprehension of a Vedic maxim results in purifying 
the intelligence and thus contributes to the spirit's liberation. All 
partial "ignorance," as it is abolished, carries man a step onward 
toward freedom and bliss. 

The importance that all these Indian metaphysics, and even 
the ascetic technique and contemplative method that constitute 
Yoga, accord to "knowledge" is easily explained if we take into 
consideration the causes of human suffering. The wretchedness of 
human life is not owing to a divine punishment or to an original 
sin, but to ignorance. Not any and every kind of ignorance, but only 
ignorance of the true nature of Spirit, the ignorance that makes us 
confuse Spirit w1th our psychomental experience, that makes us 
attnbute "qualities" and predicates to the eternal and autonomous 
principle that is Spirit-in short, a metaphysical ignorance. Hence 
it is natural that it should be a metaphysical knowledge that 
supervenes to end this ignorance. This metaphysical know ledge 
leads the disciple to the threshold of illumination-that is, to the 
true "Self." And it is this knowledge of one's Self-not in the 
profane sense of the term, but in its ascetic and spiritual sense
that is the end pursued by the majority of Indian speculative sys
tems, though each of them indicates a different way of reaching it. 

For Sarpkhya and Yoga the problem is clearly defined. Since 
suffering has its origin in ignorance of "Spirit"-that is, in con
fusing "Spirit" with psychomental states-emancipation can be 
obtained only if the confusion is abolished. The differences between 
Sarpkhya and Yoga on this point are insignificant. Only their 
methods differ: Sarpkhya seeks to obtain liberation solely by 
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gnosis, whereas for Yoga an ascesis and a technique of meditation are 
indispensable. In both darsanas human suffermg is rooted in illu
sion, for man believes that his psychomental life-activity of the 
senses, feelings, thoughts, and volitions-is identical with Spirit, 
with the Self. He thus confuses two wholly autonomous and 
opposed realities, between which there is no real connection but 
only an illusory relation, for psychornental expenence does not 
belong to Spirit, it belongs to nature (prakrti) ;  states of conscious
ness are the refined products of the same substance that is at the 
base of the physical world and the world of life. Between psychic 
states and inanimate obJects or hving beings, there are only 
differences of degree. But between psychic states and Spirit there is 
a difference of an ontological order ; they belong to two different 
modes of being. "Liberation" occurs when one has understood 
this truth, and when the Spirit regains its original freedom. Thus, 
according to Sarpkhya, he who would gain emancipation must 
begin by thoroughly knowing the essence and the forms of nature 
(prakrti) and the laws that govern its evolution. For its part, Yoga 
also accepts this analysis of Substance, but finds value only in the 
practice of contemplation, which is alone capable of revealing the 
autonomy and ommpotence of Spint experimentally. Hence, before 
expoundmg the methods and techniques of Yoga, we must see how 
the Saq1khya darsana conceives Substance and Spirit, together With 
the cause of their false solidarity; we must, in short, see in what the 
gnostic way advocated by this "philosophy" consists. We must also 
determine to what degree the Sarpkhya and Yoga doctrines coin
cide, and distinguish, in the theoretical affirmations of the latter, 
those which are based on "mystical" experiences lacking in 
Sarp.khya. 

The "Self' 
Spirit ( "soul" )-as a transcendent and autonomous principle-is 
accepted by all Indian philosophies, except by the Buddhists and 
the materialists ( the Lokayatas ) _ 14 But It is by entirely different 

I 4 See Note I, .9 .  
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approaches that the various darsanas s eek to prove its existence and 
explam its essence. For the Nyaya school, soul-spirit is an ent1ty 
Without qualities, absolute, unknowing. Vedanta, on the contrary, 
defines the atman as bemg sacczdananda ( sat = being ; cit = con
sciousness ;  linanda = bliss ) and regards Spirit as a unique, 
universal, and eternal reahty, dramatically enmeshed in the tem
poral illusion of creation (maya) .  Sa111khya and Yoga deny Spirit 
(puru�a ) any attribute and any relation; according- to these two 
"philosophies," all that can be affirmed of puru�a is that it is and 
that it knows ( its knowing is, o f  course, the metaphysical knowl
edge that results from its contemplation of its own mode of be
ing) .  

Like the litman o f  the Upani�ads,  puru�a is inexpressible. 15 Its 

"attributes" are negative. "Spirit is that which s ees [siik#n = 
witness], it is isolated [kaivalyam] , indifferent, mere inactive 
spectator," writes Isvarakr�IJ.a,16 and Gau<;lapada, in his commen
tary, insists on the eternal passivity of puru�a. The autonomy and 
impassivity of Spirit are traditional epithets, as Sii.'f!'lkhya-siltras, 

I, 147, attests ; commentmg on this text, Aniruddha c1tes the 
famous passag-e from the Brhadara1Jyaka Upanz�ad ( IV, s, 1 5) , 

"This puru�a is free" ( asa?Jgo, "without attachments " ) ,  and 
V1j:M.nabhik�?u refers to Svetaivatara Upani�aa, VI , 2 ,  and Vedanta
sara, 1 58 .  Being irreducible, without qualities (nirgulJalvat ) ,  
puru�a has no "mtelligence" (ciddharma) ,11 for it is w ithout 
desires. Desires are not eternal, hence they do not belong to Spirit. 
Spirit is eternally free,l8 for states of consciousness, the flux of 
psychomental life ,  are foreign to 1t. I f  purztia nevertheless appears 
to us to be an " agent" (kartr) ,  this is owing both to human illus10n 
and to the umque correlation termed yogyata,19 which designates a 

1 5  The phrase neti, neti-"not thus! not thus' "-of Brhadara7J.yaka Upi!nz-
;ad, III ,  9,  26, recurs m Sti:1[tkhya-sii.tras, I II, 75 . 

1 6  Sii1[lkhya-karzkli, 1 9. 1 7 Slir[tkhya-siltras, I, 146. 
18 lb1d., I, 162. 
1 9  Vyasa ( ad Yoga-siltras, I ,  4) and Vacaspatinusra ( ibid. and Tattva

kaumudi, 3 1 )  state that "this unique correlation has no beginnmg," is not 
owing to a spatial or temporal correlatiOn between the Self and intelligence; 
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kind of pre- establis ne<l harmony between the two essentially 
distinct reaht1es constituted by Self (puru�a ) and intelligence 
( buddhi; the latter , as vve shall see further on, bemg only a "more 

refined product' ' of tne primordial matter or substance ) .  
Patafij ali's po sition is the same. In roga-sutras, I I ,  5 ,  h e  repeats 

the statement that ig-norance ( avidya) consists m regarding what 
is ephemeral (a71itya ) ,  impure (asuci ) ,  painful ( dubkha ) ,  and non
Spirit ( anatma) as being eternal ( nztya ) ,  pure (Suci) ,  bliss ( sukha ) ,  
and Spirit ( iitman ) .  Vyasa 20 reiterates that perception, memory, 
reasoning, etc., belong to the intelligence ( buddhz ) and that it is 
only by the effect of an illusion that these mental faculties are 
attributed to the puru�rz.21 

Now, this conception D f puru�a at once raises ddficulties. For if 

Spirit is eternally pure , impassrve, autonomous, and irreducible, 
how can 1t acqu iesce in being accompanied by psychomental ex
perience ? And how is such a relation possible ? We may profitably 
postpone an examination of the solution that Salllkhya and Yoga 
propose for tllis problem until we shall have become better ac
quainted with the pas s1ble relationships between the Self and 
nature. We snall then see that the effort of the two darsanas is 
prmc1pal1y applied to the problem of the true nature of this 
strange " 'relation" that links puru�a to prakrti. However, neither 
the origin nor the cause o f  thrs paradoxical situation has been the 
object of a form al discllssion in Sarp.khya-Yoga. Why, finally, did 
the Self acquiesce in being; drawn into a forergn orbit, more partic
ularly that of life-and thus in engendering man as such, concrete, 
historical man, conde mned to every catastrophe, assailed by every 

1t is a yog-yata-that is, a correspondence of a metaphysical order between 
Spirit (purusa) and the rno.st .subtle product of Substance, buddhi. This "cor
relation," which consti!utes one of the greatest difficulties of Indian specula
tion m general, is ex plaine<! by Sarpkhya and Yoga through the teleological 
instmct of nature (prakrti) , which, without knowmg It, "works" for the de
liverance of Spint. ( See below, p. so. ) On the eight possible hypotheses to 
explam the relatio nships purzcJa-prakrti, cf. Vylisa, ad II ,  2.9. 

20 Ad Toga-sil.tras, II , 1 s. 
21  See also Bhoja, ad Yoga-siltras, II, 20, and Note I, 4. 
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suffering? When, and on what occasion, did this tragedy of the 
ex istence ofman begin, ifit is true that the ontological modality of 
Spirit is, as we have already seen, exactly opposite to the human 
condition, the Self being eternal, free, and passive ? 

!he cause and the origin of th1s association between Spirit and 
ex:Perience-these are two aspects of a problem that Samkhya and 
""Yoga consider insoluble because it exceeds the present capacity of 
lluman comprehension. For man knows and comprehends by means 
of what Saq1khya-Yoga calls the "intellect,"  buddhi But this in
t:el1ect itself is only a product-an extremely refined product, to 
lJe sure-of matter, of the pnmordial substance (prakrtz ) .  Bemg a 
Jlroduct of nature, a "phenomenon," buddhz can enter into cogni
t:it>nal relations only with other phenomena ( which, hke it, belong 
1:0 the infinite senes of the creations of the primordial substance ) ;  
un<ler no circumstances could it know the Self, for it could by no 
]lO .ssibllity enter into any kind of relation with a transcendental 
reahty. The cause and the ongin of this paradoxical association 
l:Je"tween the Self and life ( that is, "matter" ) could be understood 
<Jn1y by an instrument of knowledge other than the buddhi, one in 
110 way implying matter. Now, such knowledge is impossible in the 
Jlrc:sent condition of humamty. It "reveals" itself only to him who, 
la-ving broken his fetters, has passed beyond the human condition; 
"i:t1tellect" plays no part in this revelation, which is, rather, knowl
€d ge of one's Self, of the Self itself. 

Saq1khya knows that the cause of "bondage"-that is, of the 
htman condition, of suffering-is metaphysical ignorance, which, 
by- force of the karmic law, is transmitted from generation to 
generation ; but the historical moment at which this ignorance 
ap-peared cannot be established, just as it is impossible to determine 
th. e date of creation. The connection between the Self and life, and 
th.e resulting bondage (for the Self) , .have no history; they are 
beyond time, they are eternal. To insist upon finding a solution 
fi H these problems is vain, is childishness. They are problems 
Wl"ongly posed; and in accordance with an old Brahmanic practice,22 

22 §ar;�kara, ad P'edi!nta-sfltras, III,  2, 1 7. 
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observed by Buddha himself on sever al occasions,23 the sage re
sponds to a wrongly posed problem br silence. The only certamty 
attamable on the subject is that man has been in this condition 
since the dawn of time, and th.at the �o a! of knowledge is not a 

fruitless search for the first cause an<! :historical origins of  this 
condition, but liberation. 

Substance 
It is only in passing that Pat:ai"ijal i  refers to prakrti 24 and its 
modahties, the gu1J-as,25 and only to define their relationships with 
psychomental life and the techniq_ ues of liberation. He assumes a 

knowledge of the analysis of  Substance,. laboriously pursued by 
Si:i.Illkhya authors . It is primarily to tlle:se authors that we shall 

have recourse in order to under:stand tbe .<Jtructure and the proces

sion of Substance. 
Prakrti is as real and as etem.al as pzcru .§a ; but unlike Spirit, it is 

dynamic and creat1ve. Though perfectly homogeneous and inert, 
this pnmordial substance pos se:sses, so to speak, three "modes of 
being," which permit it to manifest itself in three different ways, 

which are termed gurJas : ( 1 )  sattva (rne>dahty of lummosity and 

intelligence ) ;  ( 2 )  rajas (modality of ID()tor energy and mental 
activity ) ,  ( 3 )  tamas ( modality ()f static inertia and psychic obscu
rity ) .  However, these gu7Jas must not be rEgarded as different from 
prakrtz, for they are never given s ep;arately ; in every physical, 
bwlogical, or psychomental phenorne:n() n all three gu?Jas exist 
simultaneously, though in uneq_ ual pro p()rtions ( indeed, 1t is this 
inequality that permits the appearanc::e of a "phenomenon,"  of 
whatever kind ; otherwise, the Ffimorclial eqmlibrium and homo
geneity by virtue of which the gunas 1.-'IU'e in perfect equihbrium 

would persist forever) . I t  is clear, then,. that the gu?J.as have a two-

2S Cf. , for example, Vasubandhli, Abkid!2ar7Tlako§a, V, 22; see also T. 
Stcherbatsky, The Conception of Buddhist Ni17Ja�a, p. 22. 

24 Yoga-sutras, IV, 2, s .  
2 .5  lb1d., I, 16 ;  I I ,  1 .5, 1 9 ;  IV, u ,  34, s 2. 
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fold character : obJ ective on the one hand, since they consti tute the 
phenomena of the external world, and, on the other hand, subj ec
tive, since they support, nourish, and condition psychomental l !fe . 

(This is why tamas must be translated not only as "principle of the 
inertia of matter"-its objective meaning-but also as "darl1ncss 
of consciousness," "obstacle created by the passions"-its psy 
chophysiological meaning ) 26 

As soon as prakrti departs from its original state of perfect 
equilibrium ( alir;ga, avyakta) and assumes spec1fic characteristics 
conditioned by its "teleological instinct" ( to which we shall re
turn ) ,  it appears in the form of an energetic mass called mahat 
( "the great" ) .  27 Drawn on by the force of evolution (pari?Jama, 
"development," "procession" ) ,  prakrti passes from the state of 

mahat to that of aha'f]2klira, which means : uniform apperceptive 
mass , as yet without "personal" experience, but with the o bscure 
consciousness of being an ego ( hence the term ahal'(lkiira ; aham = 

ego ) .  From this apperceptive mass, the process of "evolution" 
bifurcates in opposite directions, one of which leads to the \vorld 
of objective phenomena and the other to that of subjective 
phenomena ( sens1ble and psychomental) .  The aha'l"(lkiira has tl1e 
abihty to transform itself qualitatively in accordance with which of 
the three gu7Jas predominates in it. When sattva ( the modality of 
luminosity, of purity and comprehension ) is predominant in the 
aha'f]2kiira, the five cognoscitive senses (jflanendriya ) ,  and man as, 

"the inner sense," make their appearance ; the latter serves as 
liaison center between perceptive and motor activity ; 2s the base 
and receptacle of all impressions,29 it co-ordinates biological and 

26 On the gu7}as , see also Note I, 5 .  
2 7  Sa1[tkhya-siltras, I, 61  : " Prakrti i s  the state of  equilibrium o f  sattva . 

rajas, and tamas. From prakrtz issued mahat, from mahat, aha1]lk1ira ; fr01n 
aha1[tkllra, the five tanmlitras and the two series of sense organs; from tan
mlltra issued the sthfllabhilta1]is [material elements, molecules]."  Thts sutra 
resumes all the processes of mamfestation (or "cosmic process1on" ) that we 
are engaged in analyzmg. Further texts: Sli1[tkhya-siltras, I ,  1 29 ; I I ,  1 o, 15 ; 
lsvarakr�l}.a, Sli1[tkhya-kiirikli, s, 40, 56, Vy�sa, ad Yoga-siltras, II,  1 9, etc. 

28 Aniruddha, ad Su:rpkhya-slltras, II, 40. 29 Ibid. , II,  42. 
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psychic activities, particularly that of the subconscious. When, on 
the other hand, the equilibrium is dominated by rajas ( the motor 
energy that makes all physical or cognoscitive experience pos
sible ) ,  the five conative senses (karmendriya ) appear. Finally, 
when tamas ( inertia of matter, darkness of consciousness , the 
barrage of the passions ) dominates, what appear are the five 
tanmiitras, the five "subtle" (potential ) elements, the genetic 
seeds of the physical world. By a process of condensation that 
tends to produce structures increasingly gross , these tanmlitras 
give rise to atoms (paramli1JU) and molecules ( sthillabhiltaTJi; 
literally, "dense material particle") , which in turn give birth to 
vegetable organisms ( vrik�a ) and animal organisms ( sarira ) .  
Thus man's body, a s  well as his "states of consciousness" and 
even his "intelligence," are all creations of one and the same 
substance. 

It will be noted that, in accordance with Sarp.khya and Yoga, the 
universe-objective or subjective-is only the evolution of an 
initial stage of nature ( aharrtkiira) ,  that in which the homogeneous 
and energetic mass first gave birth to consciousness of in
dividuality, to an apperception illuminated by the ego. By a two
fold process of development and creation, the ahar[Lkiira created a 
twofold umverse-mner and outer-these two "worlds" having 
elective correspondences between them. Each sense corresponds to 
a specific atom, as each atom corresponds to a tanmlitra 30 But each 
of these products contains the three gu1Jas, though in unequal 
proportions; each product is characterized by the supremacy of a 
particular guTJa or, in the last stages of creation, by the predomi
nance of a particular tanmlitra 

It is important that we understand the notion of evolution in 
Sarp.khya. PariTJiima signifies development of what exists, in posse, 

so For example, "potential sound' ' ( sabdha-tanmiitra) ,  by an agglutination 
with molecules, produces the "atom-space" ( akasa-a7Ju ) ,  to whrch-in the 
subj ective order-sense of heanng corresponds; luminous and irradiating 
energy ( tejas-tanmlitra ) produces the "Irradiating atom" and the sense of 
sight, etc. 
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in the mahat. It IS not a creation, nor a transcendence, nor the 
realization of new species of existence, but simply the realization of 
the potentialities that exist in prakrti ( under its livmg aspect, the 
mahat) .  To compare "evolution" in the Indian sense with \\'estern 
evolutionism is to be guilty of great confusion. No new form, 
Sarpkhya affirms,' goes beyond the possibilities of existence that 
were already present in the universe. In fact, for Samkhya, 
nothing is created, in the Western sense of the word. Creation 
exists from all eternity and can never be destroyed; but it will re
turn to its original aspect of absolute equilibrium ( in the great 
final resorption, mahapralaya ) .  

This conception of evolution is justified by a particular theory of 
causahty. For if the effect exceeded the cause, there would be in the 
cause a nonexisting quantum, which would acquire existence in the 
effect. But, Samkhya asks, how could this nonentity be the cause of  
an entity ? How could esse come from non esse? Vacaspatimisra 
says: 31 "If one affirms the production of an entity by a nonentity, 
then the latter, existing everywhere and at every moment, should 
give birth everywhere and at every moment to any effect and all 
effects ." And, commenting on Sa'f{lkhya-kiirzkii, 9, he adds: "The 
effect is an entity, that is to say, it exists before the causal opera
tion." 32 "If the effect were a nonentity before the causal operation, 
it could never be brought into existence." 33 

Between the cause and the effect there exists a real and definite 
relatiOn. But If the effect did not exist in the cause, how should a 
relation be possible between ens and non ens? How should an inti
mate connection be possible between absence and presence? "Under 
these conditions," says Isvarakr�:oa,34 "all that can be brought 
about by the cause is the manifestatiOn or the development of the 
pre-existing effect." To illustrate the theory of causality by an 

S 1 Tattva-kaumudi, 62, and with more details in the Ny'llyav?irtikatli.t
paryatikii. 

S2 Tattva-kaumudi, 62. 
88 Ibid.,  64; cf. ib1d. , 68-69, S'llT[lkhya-sfltras, I, 1 1 5 and 1 1 8 ,  with the com

mentaries, especially Amruddha, and I, 41 . On Sl!rpkhya logic, see Note I ,  6. 
S 4 Sli.T[lkhya-kiirikli, 1 4. 
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example, Vijfianabhik�u writes :  "Just as the statue, already 
existing in the block of stone, is only revealed by the sculptor, so 
the causal activity only engenders the action by which an effect 
manifests itself, giving the 1llusion that it exists only in the present 
moment." 35 

Concerning the ahaT[Lklira, Sii.Illkhya texts give many details ,  but 
what is of interest to our brief exposition is that aha'f{lkiira is 
defined as "self-knowledge. "  36 We should bear in mind that this 
entity, though "material," does not manifest Itself in sensory, 
physical forms, but is homogeneous, a pure and energetic mass 
without structure. Accordmg to Sii.Illkhya, the ahaT[Lklira acquires 
consciousness of Itself, and, through this process, reflects itself 
( sarva, "emanation" ) in the senes of the eleven psychic principles 
( manas, or the mner sense, which co-ordinates the faculties of the 
soul ; the five cognitive and the five conative senses ) and in the 
series of physical powers ( tanmlitra ) .  

We should note the capital importance that Sarpkhya, hke almost 
all Indian systems, accords to the princzple of indzviduatzon through 
"consciousness of self." We see that the genesis of the world is a 
psychic act, that it is from this self-knowledge ( which, of course, IS 
absolutely different from the "awakening" of the purufa ) that the 
evolution of the physical world derives ; and that objective and 
psychophysiological phenomena have a common matrix, the only 
difference between them being the formula of the gu7Jas, sattva 
predominating in psychic phenomena, rajas in psychophysiological 
phenomena ( passion, activity of the senses, etc. ) ,  while the phe
nomena of "matter" are constituted by the increasingly inert and 
dense products of lamas ( tanmlitra, a7Ju, bhula7Ji) . 

Sarpkhya-Yoga also provides a subjective interpretation of the 
three gu7Jas when it considers their psychic "aspects ." When 
sattva predominates, consciousness is calm, clear, comprehensible, 
virtuous ;  dominated by rajas, it is agitated, uncertain, unstable; 
overwhelmed by tamas, it is dark, confused, passionate, bestial 37 

35 S'iil[lkhya-pravacana-bhii�ya, I, 1 20. 36 Sal[lkhya-klirikii, 24. 
37 See Yoga-sfltras, II ,  1 5, 1 9, with the comrnentanes. 
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But of course this subjective and human evaluation of the three 
cosmic modalities does not contradict their objective character
"outer" and "inner" being no more than verbal expressions. 

With this physiological foundation, we can understand why 
Sarpkhya-Yoga regarded all psychic experience as a simple "ma
terial" process . Ethics is affected-purity, goodness, is not a 
quality of spirit but a "purification" of the "subtle matter" repre
sented by consciousness .  The gu7Jas impregnate the whole universe 
and establish an organic sympathy between man and the cosmos ,  
these two entities being pervaded by the same pain of  existence 
and both serving the same absolute Self, which is foreign to the 
world and driven on by an unintelligible destiny. In fact, the differ
ence between the cosmos and man is only a difference of degree, 
not of essence. 

By virtue of pari?Jiima, matter has produced an infinity of forms 
( vikara ) ,  increasingly complex, increasingly varied. Sarpkhya 
holds that such an immense creation, such a complicated edifice of 
forms and organisms, demands a justification and a signification 
outs1de of itself. A primordial, formless, and eternal prakrti can 
have a meaning. But the world as we see it is not a homogeneous 
substance; on the contrary, it exhibits a number of distinct forms 
and structures. The complexity of the cosmos, the infinity of its 
"forms," are raised by Sa:rpkhya to the rank of metaphysical argu
ments. The "creation" is, without any doubt, the product of our 
metaphysical ignorance; the existence of the universe and the 
polymorphism oflife are owing to man's false opinion of himself, to 
the fact that he confuses the true Self with psychomental states. 
But, as we remarked above, it is impossible to know the origin and 
the cause of this false opinion. What we know, what we see, is that 
prakrti has an extremely complicated evolution and that it is not 
simple but composite. 

Now, common sense tells us that every compound exists in view 
of another. Thus, for example, a bed is a whole composed of 
various parts, but this provisional collaboration between the parts 
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is not ordained for itself, it is in view of man.3s Sarpkhya thus 
bnngs out the teleological nature of creation; for if the mission of 
creation were not to serve Spirit, it would be absurd, meamngless.  
Everything in nature is composite ; everything, then, must have a 
"supermtendent" ( adhyak�ah ) ,  someone who can make use of 
these compounds. This "supermtendent" cannot be mental activity, 
nor states of consciousness ( themselves extremely complex prod
ucts of prakrtz ) .  There must, then, be an entity that transcends the 
categories of Substance (gurJa) and that exists in view of itself. 
Yet more: there must be a subject to which mental activity is 
subordmated, toward which "pleasure and pain" are oriented. For, 
Vacaspatrmi§ra adds,39 pleasure cannot be felt and distinguished by 
pleasure; and if it were felt by pain, rt would no longer be an 
agreeable experience, but a painful one. Thus the two qualittes 
( pain and pleasure ) cannot exist, cannot be distinguished, save as 
oriented toward a single subject that transcends experience. 

This represents the first proof found by Sarpkhya for the exist
ence of spirit· sar{Lhatapararthatvat puru�asya-that is, "knowledge 
of the existence of spirit by combination for the profit of another" 
-an axrom abundantly repeated in Indian literature 40 and adopted 
by Yoga. 41 Vacaspatimrsra adds : if anyone objects that the evolution 
and heterogeneity of Substance are intended to serve other "com
pounds" ( as is the case, for example, with a chair, a "compound" 
created to serve another "compound," the human body ) ,  we can 
answer him that these "compounds" too must, in turn, exist for 
other "compounds" to use; the series of interdependences would 
inevitably lead us to a regressus ad znfinitum. "And since we can 
avoid this regressus," Vacaspatimisra continues, "by postulating 

.9 8  Sa:qzkhya-karika, 1 7, with the commentanes, Vacaspatimisra, 1 20; 
Sii1[lkhya-siltras, I, 1 40-44, wrth the commentaries of Amruddha and Vijni!n
abhtk�u . 

.99 Tattva-kaumudi, 1 2.9 .  
40 Sa1[lkhya-sittras, I ,  66; Vacaspatimisra, ad Sii1[lkhya-k1irikii, 1 7 ;  Brhadii

ra7Jyaka Upaniiad, II, 4, 5.  

41 Cf. Yoga-sutras, IV, 24. 
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the existence of a rational Principle, it is obviously stupid to go on 
needlessly multiplying the series of relatiOns between com
pounds." 42 In accordance with this postulate, Spirit, the Self, is a 
simple and irreductble principle, autonomous, static, nonproduc
tive, not imphcated in mental or sensory activity, etc. 

Although the Self (puru�a ) is veiled by the illuswns and con
fusions of cosmic creation, prakrtz is dynamtzed by the "teleological 
instmct" that is wholly intent upon the "liberation" of purufa. Let 
us recall that "from Brahman down to the blade of grass, the 
creation is for the benefit of soul, unttl supreme knowledge is 
attained." 43 

The Relation Spirit-Nature 

If  the Sarpkhya-Yoga philosophy explains neither the cause nor the 
ongm of the strange association established between Spirit and 
experience, it nevertheless attempts to explain the nature of their 
association, to define the character of their mutual relations. They 
are not real relations, in the strict sense of the word-relations 
such as exist, for example, between external objects and percep
tions. Real relations, of course, imply change and plurality ; now, 
these are modalities essentially opposed to the nature of Spirit. 

"States of consciousness"  are only products of prakrti and can 
have no kind of relation with Spirit-the latter, by its very essence, 
being above all experience. However-and for Sarpkhya and Yoga 
this is the key to the paradoxical situation-the most subtle, most 
transparent part of mental life, that is, intelligence ( buddhi) in its 
mode of pure luminosity (sattva ) ,  has a specific quality-that of 

I 
reflecting Spirit. Comprehension of the external world is possible 
only by virtue of thts reflectwn of puru�a in intelligence. But the 
Self is not corrupted by this reflection and does not lose its onto
logical modalities ( impasstbility, eternity, etc. ) .  The Yoga-sutras 
( II ,  20) say in substance: seeing ( draft!; i .e., purufa ) is absolute 
consciousness ( "sight par excellence" )  and, while remaining pure, 
it knows cognitions ( it "looks at the ideas that are presented to 

42 Tattva-kaumudi, 1 2 1 .  43 Sa:rpkhya-siltras, III, 47. 
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it" ) .  Vyasa interprets : Spint is reflected m mtelhgence ( buddhi) ,  
but i s  neither like it nor drfferent from it. I t  is not like intelhgence 
because intelhgence is modified by knowledge of objects, which 
knowledge is ever-changing-whereas puru�a commands un
interrupted knowledge, in some sort it is knowledge. On the other 
hand, puru�a is not completely different from buddhz, for, although 
it is pure, it knows knowledge. Patanjali employs a different 
image to define the relationship between Spirit and mtelligence· 
just as a flower is reflected in a crystal, intelligence reflects 
puru�a.44 But only ignorance can attnbute to the crystal the qualities 
of the flower ( form, dimensions, colors ) .  When the object ( the 
flower ) moves, its image moves in the crystal, though the latter 
remains motronless. It is an illusion to believe that Spirit is dynamic 
because mental experience is so. In  reahty, there rs here only an 
illusory relation ( upadhi) owing to a "sympathetic correspond
ence" (yogyata ) between the Self and intelligence. 

From all etermty, Spirit has found itself drawn into this illusory 
relation with psychomental hfe ( that is, wrth "matter" ) .  This is 
owing to ignorance ( avidya) ,  45 and as long as avidya persrsts, ex
istence is present ( by virtue of karma) ,  and wrth it suffering. Let us 
dwell on this point a little. Illusion or rgnorance consists in con
fusing the motionless and eternal puru�a with the flux of psycho
mental life.46 To say " I  suffer," "I want," "I hate ," "I know," and 
to think that this " I"  refers to Spirit, is to live in rllusion and pro
long it; for all our acts and mtentions , by the simple fact that they 
are dependent upon prakrti, upon "matter," are conditioned and 
governed by karma. This means that every action whose point of 
departure is rllusion ( that is, which is based on ignorance, the con
fusion between Spirit and non-Sprrit) is either the consummation of 
a virtuality created by a preceding act or the proj ection of another 
force that in turn demands its actualizat10n, its consummation, in 
the present existence or in an exrstence to come. When one sets up 
the equation, " I  want" = "Spirit wants ," either a certain force is 

44 Cf. Yoga-siltras, I, 41 . 
46 Sa1[Lkhya-siltras, III, 4 1 .  

4 5  Yoga-sutras, I I ,  24. 
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set in motion or another force has been fertilized. For the confusion 
that this equation expresses is a "moment" in the eternal circuit of 
cosmic energies. 

This is the law of existence ; like every law, it is transsubj ective, 

but its validity and universality are at the origm of the suffcrmg by 
which existence is troubled. There is but one way to gam salvation 
-adequate knowledge ofSpirit. Sa111khya only prolongs the tradi
tion of the Upam�ads: "He who knows the ii.tman crosses over [the 
ocean of suffermg] ."  47 "Through knowledge, liberation ; through 
ignorance, bondage." 48 And the first stage of the conquest of this 
"knowledge" consists of one thing, in denying that Spirit has attri
butes-which is equivalent to denying suffering as something that 
concerns us, to regarding it as an objective fact, outside of Spirit, 
that is to say, without value and without meaning ( since all "values" 
and all "meanings" are created by intelligence in so far as it re
flects puru�a) .  Pain exists only to the extent to which experience is 
referred to the human personality regarded as identical with puru�a, 
with the Self. But since this relation is illusory, it can easily be 
abolished. When puru�a is known, values are annulled; pain is no 
longer either pain or nonpain, but a simple fact ; a fact that, while it 
preserves its sensory structure, loses its value, its meaning. This 
pomt should be thoroughly understood, for it is of capital im
portance in Sa111khya and Yoga and, in our opinion, has not been 
sufficiently emphasized. In order to deliver us from suffering, 
Sa111khya and Yoga deny sujfering as such, thus doing away with all 
relation between suffering and the Self. From the moment we un
derstand that the Self 1s free, eternal, and inactive, whatever hap
pens to us-sufferings, feelings, volitions, thoughts, and so on
no longer belongs to us. All such things constitute a body of cosmic 
facts ,  wh1ch are conditioned by laws, and are certainly real, but 
whose reality has nothing in common with our puru�a. Suffering is 
a cosmic fact, and man undergoes that fact, or contributes to its 
perpetuation, solely m so far as he allows himself to be seduced by 
an illusion. 

47 Ch�ndogya Upani;ad, VII, 1 ,  S. 
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Knowledge is a simple "awakening" that unveils the essence of 
the Self, of Spirit. Knowledge does not "produce" anything; it re
veals reality immediately. This true and absolute knowledge
which must not be confused with intellectual activity, which is 
psychological in essence-is not obtained by experience but by a 
revelation. Nothing divine plays a part here, for Sarpkhya denies 
the existence of God ; 49 Yoga accepts God, but we shall see that 
Patafijali does not accord him very much importance. The revela
tion is based on knowledge of the ultimate reality-that is , on an 
"awakening" in which object completely identifies itself with sub
ject. (The "Self" "contemplates" itself; it does not "think" itself, 
for thought is itself an experience and, as such, belongs to 
prakrti. ) 

For Sarpkhya, there is no other way than this . Hope prolongs 
and even aggravates human misery; only he who has lost all hope 
is happy ,5° "for hope is the greatest torture that exists, and despair 
the greatest happiness ."  61 Religious rites and practices have no 
value whatever,52 because they are founded on desires and cruelties. 
Every ritual act, by the very fact that it implies an effort, engenders 
a new karmic force . 53 Morality itself leads to nothing decisive. 54 
Indifference ( vairiigya = renunciation ) ,  orthodoxy ( Sruti) ,  and 
meditation are only indirect instruments of salvation. For Sarp
khya the only perfect and definitive means is metaphysical knowl
edge. 55 

The cognitive process is naturally realized by the intellect; but 

49 See Note I, 7. 50 Sa1[tkhya-s'fltras, IV, I I . 
51 Text from the Mahabharata, cited by the commentator MaMdeva 

Vedantm, ad Sii:r[lkhya-slltras, IV, I I . 
52 Sa1[tkhya-sutras, I II ,  26. 5S Ibid. ,  I, 84-85.  
54 This was already an Upani�adic motif: the Kau�itaki Upani�ad ( I I I , I )  

affirms that sms are done away w1th by possession of true knowledge. The 
commentator Mathara asserts that one may eat flesh, drink wine, and make 
love, and that all these sins are abolished by knowledge of the doctrine of 
Kapila ( that 1s, by Sarpkhya) .  We shall later see the consequences of this 
spiritual position. 

55 Sii1[tkhya-slltras, III,  2S. 
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intellect Itself is a highly evolved form of "matter." How, then, 
can deliverance ( muktz ) be accomplished through the coll��oration 
of prakrtz ? Sarp.khya answers with the teleological argul"T!-�

·
I1t :  mat

ter (prakrtz ) instinctively acts in view of the enfranchise!l)J(nt of the 
soul (puru�a ) .  Intellect ( buddhi) ,  bemg the most perfect 

_manifesta
tiOn of prakrtj, is able, because of its dynamic possibilities, to aid 
the process ·of deliverance by servmg as the preliminary stage of 
revelation. Yoga takes exactly the s ame position: prafc.Jti makes 
experience possible and, at the same time, pursues the tiO'eration of 
the Self 56 Commenting on this siltra, Vyasa adds an imp�rtant de
tail; bondage, he says, is in fact only the situation of intelligence 
( buddhi) when the ultimate aim of the Self has not yet been at
tained, and liberation IS only the state m which that end has been 
accomplished. 

In the next chapter we shall see by what psychophysiological 
techniques one can, accordmg to Yoga, attain this end. For Sarp
khya, liberation IS obtained almost automatically when intelligence 
( buddhi) leads man to the threshold of "awakening. " As soon as 
this self-revelation is realized, mtellect and all the other psycho
mental ( hence material ) elements that are wrongly attributed to 
puru�a withdraw, detach themselves from Spirit, to be reabsorbed 
into prakrti, like a "dancer who departs after having satisfied her 
master's desire."  57 "Nothing is more sensitive than prakrti; as 
soon as it has said to itself, 'I am recognized,' it no longer shows 
itself before the eyes of the Spirit ." 68 This is the state of the man 
who is "liberated in this life" (jivan-mukta ) :  the sage still live·s, 
because his karmic residue remains to be consumed (just as the 
potter's wheel continues to turn from the velocity it has acquired, 
even though the pot is finished ) .  59 But when, at the moment of 
death, he abandons the body, the puru�a is completely "liber
ated ." 00 

56 Yoga-siltras, I I ,  1 8, etc. 
57 This comparison 1s frequent both in the Mahabharata and in the 

Slirp.khya treatises; cf. Si1T[!khya-klirzka, 59;  SaT[!khya-sutras, III ,  69. 
58 SaT[!khya-klirik7i, 61 . 59 Ibid., 67; Sa1[1khya-siltras, III, 82.  
60 SltT[!khya-k11rzkli, 68.  
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How Is Liberation Possible? 

Sarpkhya-Yoga has , then, understood that "Spirit [puru;5a] can be 
neither born nor destroyed, is neither bound nor active [actively 
seeking deliverance] , neither thirsts for freedom nor is liber
ated."  61 "Its mode is such that these two possibilities are ex
cluded. "  62 The Self is pure, eternal, free ; it cannot be bound be
cause it cannot enter into relatiOns with anything but itself.63 But 
man believes that puru;5a is bound and thinks that it can be liberated. 
These are illusions of our psychomental life. For, in fact, "bound" 
Spirit is free for all eternity. If its liberation seems to us a drama, it 
is because we place ourselves at a human point of view ; Spirit is 
only spectator ( sak;5in ) ,  just as liberation ( muktz ) is only a becoming 
conscious of its eternal freedom I believe that I suffer, I believe that 
I am bound, I desire liberation. At the moment when-having 
"awakened"-! understand that this "I" ( asmita) is a product of 
matter (prakrti ) ,  I at the same time understand that all existence 
has been only a chain of moments of suffering and that true Spirit 
"impassively contemplated" the drama of "personality."  Thus, · 

human personality does not exist as a final element; it is only a 
synthesis of psychomental experiences , and it is destroyed-in 
other words, ceases to act-as soon as revelation is an accomplished 
fact. Like all creations of the cosmic substance (prakrtz ) ,  the human 
personality ( asmzta ) also acted to brmg about "awakening" ; 
hence, once liberation is achieved, the personality is of no further , 
use . 

There is something of paradox in the way in which Sarpkhya and 
Yoga conceive the Situation of Spirit (puru�a) ;  though pure, eter
nal, and intangible, Spmt nevertheless consents to be assoc1ated, If 

6I Gaw;lapada, Mii:rpf,ilkya-karika, II, 3 2. 
62 S'til[Lkhya-sutras, I, I 60. 
63 There is, however, a difference between liberated Spirit and that which 

is still m Illusory bondage; th1s difference is upadhi. This "false relatwn" is 
the foundation of the mystenous associatiOn between puru,ya and psych omental 
states, precisely because man does not understand that 1 t is an illusory rela
tion. 
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only in an illusory manner, with matter; and, in order to acquire 
knowledge of its own mode of being and "liberate" itself, it is even 
obliged to make use of an instrument created by prakrti ( in this 
case, intelligence ) .  Doubtless, if we view things in this way, hu
man existence appears to be dramatic and even meaningless . If 
Spint is free, why are men condemned to suffer in Ignorance or to 
struggle for a freedom they already possess ? If puru�a is perfectly 
pure and static, why does It permit impurity, becoming, experience, 
pain, and history ? Such questwns could easily be multiplied But 
Indian philosophy reminds us that we must not judge the Self from 
a logical or historical point of view-that is, by seeking the causes 
that have determined the present state of things. Reality must be 
accepted as it is. 

It  is nevertheless true that Sarpkhya's position on this point is 
difficult to maintain. Hence, in order to avoid this paradox of a Self 
absolutely devoid of contact with nature and yet, in its own de
spite, the author of the human drama, Buddhism has entirely done 
away with the "soul-spirit," understood as an irreducible spiritual 
unity, and has replaced it by "states of consciousness ."  Vedanta, on 
the contrary, seeking to avoid the difficulty of the relations between 
the soul and the universe, denies the reality of the universe and re
gards it as mliyii, illusion. Sarpkhya and Yoga have been unwilling 
to deny ontological reality either to Spirit or to Substance. Hence 
Sarpkhya has been attacked, principally because of this doctrine, by 
both Vedanta and Buddhism. 64 

Vedanta also criticizes the concept of the plurality of "selves" 
(puru�a ) ,  as formulated by Sarpkhya and Yoga. For these two 
darfanas affirm that there are as many-puru�as a.s there are human 
beings. And each of these puru�as is a monad, is completely iso
lated ; for the Self can have no contact either with the world around 
it ( derived from prakrtz )  or with other spirits. The cosmos, then, 
is peopled with these eternal, free, unmoving puru�as-monads be-

64 See §a:o.kara's critique of Sarp.khya metaphysics in his commentary on 
BrahmiJ.-sfJ.tras, II, 2, 1-10. See Notes I,  8 and 9, on the relations between 
Sarpkhya and Buddhism. 
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tween which no commumcation is possible. According to Vedanta, 
this conception is erroneous and the plurality of "selves" is an 
illusion. In any case, this is a tragic and paradoxical conception of 
Spirit, whtch 1s thus cut off not only from the world of phenomena 
but also from other liberated "selves."  Nevertheless, Sarpkhya and 
Yoga were obliged to postulate the multiplicity of puru�as ; for if 
there were but one Spirit, salvation would have been an mfinitely 
simpler problem, the first man who should attain liberation would 
necessarily bring about that of the enttre human race. If there had 
been but one universal Spint, the concomitant extstence of "liber
ated spirits" and "bound spirits" would have been imposstble. Nor 
indeed, in such a case, could death, life, difference of sex,  diversity 
in action, etc. , have coexisted.65 The paradox is obvious: this doc
trine reduces the infinite variety of phenomena to a single principle, 
matter (prakrtz ) ;  it sees the physical universe, life, and conscious
ness as derived from a single matnx-and yet it postulates the 
plurality of sptrits, although by their nature these are essentially 
identical Thus it unites what would appear to be so different-the 
physical, the biotic, and the mental-and isolates what, especially 
in Indta, seems so unique and umversal-Sptrit. 

Let us more closely examine the conception ofliberation ( mok�a ) 
in the doctrines of Sarpkhya and Yoga. As it 1s for most Indian 
schools of philosophy-except, of course, those influenced by 
mystical devotion ( bhakti ) -so here, too, liberation is in fact a 
liberation from the idea of evil and pain . It is only a becoming con
scious of a situation that was already in existence but over which 
ignorance had cast its veils. Suffering ceases of itself as soon as we 
understand that it lS exterior to Spirzt, that it concerns only the hu
man "personality" ( asmitli ) .  For let us imagine the hfe of a "liber
ated" person. He w11l continue to act, because the potentialities of 
his earher lives, and those of his own hfe before his "awakening," 
demand their actualization and consummation, in accordance with 
the karmic law.66 But this activity is no longer his ; it is objective, 
mechanical, disinterested-in short, it is not performed in view of 

65 SaT[Ikhya-kiirika, 1 8. 66 See above, p . .90. 
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its "fruit. " When the "liberated" man acts, he IS not conscious of 
an "I act" but of an "it acts" ;  in other words, he does not draw the 
Self into a psychophysical process Since the force of ignorance no 
longer acts, new karmtc nucleuses are no longer created. \\'hen all 
these "potentialities" are destroyed, liberation is absolute, final. 
It could even be said that the "liberated" man does not "experi
ence" liberatton. After his "awakening" he acts with indifference, 
and when the last psychic molecule detaches itself from him, he 
realizes a mode of being unknown to mortals, because absolute-a 
sort of Buddhist nirvliTJa. 

Nevertheless, the "freedom" that the Indian gains through 
metaphysical knowledge or Yoga is real and concrete. It is not true 
that India has sought liberation only negattvely, for it wishes to 
attam a positive realtzation of freedom. In fact, the man "liberated 
in this ltfe" can extend the sphere ofhis action as far as he wishes ; 
he has nothing to fear, for his acts no longer have any consequences 
for him and, hence, no limzts. Since nothing can any longer bind 
him, the "hberated" man is free to do as he will, in any realm of 
activity ; for he who acts is no longer he, as "Self," but a mere im
personal instrument. We shall see in later chapters how far the 
"situation of mere witness" in a transpersonal existence has been 
carried. 

To us, Sarpkhya's soteriological conception seems audacious. 
Starting from the original datum of every Indian phtlosophy, suf
fering, Sarpkhya and Yoga, through promising to deliver man from 
suffering, are forced, at the end of their journey, to deny suffering 
as such, human sziffering. Considered from the point of view of sal
vation, thts road leads nowhere, since it starts from the axiom that 
Spirit is absolutely free-that is, not sullied by suffering-and 
arrives at the same axiom-that is, that the Self is only illusorily 
drawn into the drama of existence. The only term that matters in 
this equation-suffering-is left out of account. Sarpkhya does not 
do away with human suffering; it denies it as realzty by denying that 
it can have any real relationship with the Self. Suffering remains, 
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because it is  a cosmic fact, but it loses its significance. Suffering is 
done away with by ignormg it as suffering. Certamly, this suppres
sion of suffering is not empincal ( narcotics , suicide ) ,  for, from the 
Indian point of view, every empirical solution is illusory, since it is 
itself a karmic force. But Sarpkhya's solution drives man outside of 
humanity, for it can be realized only through the destruction of the 
human personality The Yoga practices proposed by Patafijali have 
the same goal. 

These soteriological solutiOns may appear "pessimistic" to 
Westerners , for whom personality remains , in the last analysis , the 
foundation of all morality and all mysticism. But, for India, what · 

matters most is not so much the salvation of the personality as ob
taining absolute freedom. (We shall see later that the deep meaning 
of this freedom leaves the most extreme Western formulations far 
behind ; what the Indian actually wants is, in a certain sense, to 
abolish creation by reincorporating all forms in the primordial 
Unity. ) Once it is granted that this freedom cannot be gained in 
our present human conditiOn and that personality is the vehicle of 
suffenng and drama, it becomes clear that what must be sacrificed 
is the human condition and the "personality. " And this sacrifice is 
lavishly compensated for by the conquest of absolute freedom, 
which it makes possible. 

It could, obviously, be objected that the sacrifice demanded is too 
great for its fruits to be of any interest . For, after all, is not the 
human condition, whose suppression is demanded, man's sole 
patent of nobility ? Sarpkhya and Yoga answer this probable objec
tion of the \Vesterner in advance when they affirm: as long as man 
has not risen above the level of psychomental life, he cannot but 
misj udge the transcendental "states" that will be the reward for 
the disappearance of normal consciousness ; every value judgment 
in regard to these "states" is automatically invalidated by the mere 
fact that he who pronounces it is defined by his own condition, 
which is of an entirely different order from the condition upon 
which the value judgment is thought to bear. 
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The Structure cif Psychic Experience 

Classic Yoga begins where Sal'Jlkhya leaves off. Pataf'ij ali takes 
over the Sal'Jlkhya dialectic almost in its entirety, but he does not 
believe that metaphysical knowledge can, by itself, lead man to 
final liberation. Gnosis, in his view, only prepares the ground for 
the acquisition of freedom ( muktz ) .  Emancipation must, so to 
speak, be conquered by sheer force, specifically by means of an 
ascetic technique and a method of contemplation, which, taken to
gether, constitute nothing less than the yoga-darsana. The aim of 
Yoga, as of Sal'Jlkhya, is to do away with normal consciousness in 
favor of a qualitatively different consciousness, which can fully 
comprehend metaphysical truth. Now, for Yoga, this suppression 
of normal consciousness is not something easily attained. In addi
tion to gnosis, the dar sana, it also implies a practice ( abhyiisa ) ,  an 
asceszs ( tapas )-in short, a physiological technique, compared with 
which the strictly psychological technique is subsidiary. 

Patafij ali defines Yoga as "the suppression of states of conscious
ness" (yoga& cittavrtti-nirodhya& ) .  67 Hence yogic technique pre
supposes an experimental knowledge of all the "states" that "agi
tate" a normal, secular, unilluminated "consciousness." These 
states of consciousness are limitless in number. But they fall 
into three categories, respectively corresponding to three possibili
ties of experience: ( I )  errors and illusions ( dreams, hallucinations; 
errors in perception, confusions, etc. ) ; ( 2)  the sum total of  normal 
psychological experiences ( everything felt, perceived, or thought 
by the nonadept, by him who does not practice Yoga) ; ( s ) the 
parapsychological experiences brought on by the yogic technique 
and, of course, accessible only to adepts . 

In Patafijah's view, for each of these "classes" ( or categories ) of 
experiences there is a corresponding science or group of sciences 
that furnishes a norm for the experience and, if it goes beyond 
designated limits, forces it to return within them. The theory of 
knowledge, for example, together with logic, has the duty of pre-

67 Toga-sf1tras, I, 2. 
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venting errors of the senses and conceptual confusions "Psychol
ogy," law, ethics, have as their obJ ect the sum total of the normal 
man's states of consciousness, which, at the same time, they evalu

ate and classify. Since, for Yoga and Sarpkhya, every psychological 
expenence is produced by ignorance of the true nature of the Self 
(puru�a ) ,  it follows that "normal" psychological events, although 
real from a strictly psychological point of view and validated from 

the point of view of logic ( since they are not illusory, as are dreams 
and hallucinations ) ,  are nevertheless false from the metaphysical 
point of view. Thus metaphysics recognizes as valid only a third 
category of "states ," principally those which precede enstasis 
(samiidhi) and prepare deliverance. 

The purpose of Patafijali's Yoga, then, is to abolish the first two 
categories of experiences ( respectively produced by logical and 
metaphysical error ) and to replace them by an "expenence" that 
is enstatic, suprasensory, and extrarational. By virtue of samiidhi, 
the yogin finally passes permanently beyond the human cond1tion 
-which is dramatic, produced by suffering and consummated in 
suffering-and at last obtains the total freedom to which the Indian 
soul so ardently aspires. 

Vyasa 68 classifies the modalities of consciousness ( or "mental 
planes," citta bhumi) as follows : ( 1 )  unstable (k�ipta ) ;  ( 2 )  con
fused, obscure ( mu¢ha ) ;  ( 3 )  stable and unstable ( vik�zpta) ; 
( 4 )  fixed on a single point ( ekiigra) ;  ( 5 )  completely restramed 
( nzruddha ) . Of these mod ali ties, the first two are common to all 
men, for, from the Indian point of v1ew, psychomental hfe is 
normally confused . The third modality of consciousness, vik�zpta, 
is obtained by fixing the mind "occasionally and provisionally," 
through the exerc1se of attention ( for example, in an effort of 
memory or in connection with a mathematical problem, etc. ) ;  but 
it is transitory and is of no help toward liberation, since it was not 
obtained through Yoga. Only the last two of the modalities 
enumerated above are yogic "states"-i.e . ,  brought on by ascesis 
and meditation. 

68 Ad Toga-siltras, I, 1 .  
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Vyasa's analysis 69 contmues with the doctrine that every normal 
consciousness can manifest itself in three different ways, according 
to which of the three gu1J.aS is predominant in it. For man, his life, 
and his consciousness-together with the entire cosmos-are ema
nations of one and the same prakrtz, emanations that differ in desig
nation only through the predommance in them of one of the three 
constituent modahties of substance-that is, the gu1J.as. Thus : 
( 1 )  when sattva (purity, illumination through comprehension ) 
predominates, consciousness mamfests itself as prakhyii ( vivacity, 
illumination ; m general, state of mental clarity and serenity ) ;  
( 2)  when rajas ( energy) predominates , consciousness is pravrtti, 
it IS active and energetic, tense and willful; ( S )  when lamas ( ob
scurity, heaviness ) predominates, consciousness is sthiti, is inert, 
plunged in a state of repose and torpor. As we see, the immemorial 
Indian tradition accordmg to which man ( the microcosm ) is 
homologous With the macrocosm is preserved intact by Pataf'lj ali's 
Yoga; it alters the tradition only by transposing the homology into 
the vocabulary of its own "physics," according to which the three 
gu1Jas are equally present in nature and life on the one hand and in 
states of consciousness on the other. 

Clearly, this classification of the modalities and "dispositions" 
of consciousness is not made in view of mere knowledge. On the 
one hand, it sets Yoga "psychology" securely in the universal . 
Indian tradrtion, in which classifications and homologies are the 
rule. On the other hand-and this is of greater Importance to us
the gradation of states of consciousness in accordance with a hier
archical order is, in itself, a way of dominating them and getting 
rid of them at will. For, unlike Sarpkhya, Yoga undertakes to 
destroy the different groups, species, and varieties of "states of 
consciousness" ( cittavrtti) one after the other. Now, this destruc
tiOn cannot be accomplished unless one begins by having, as it 
were, "experimental knowledge" of the structure, origin, and in
tensity of that which is to be destroyed. 

"Experimental knowledge" here means: method, technique, 
69 Yoga-siltras, I, 2. 
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practice. One can gain nothing without actmg (kriyii ) and without 
practicing asceticism ( tapas )-this is a leitmotiv of yogic litera
ture . Books II and II I  of the Yoga-siltras are more particularly de
voted to this yogic activity ( purifications, bodily attitudes, breath
ing techniques, etc. ) .70 This is why Yoga practice is indtspensable. 
For it is only after having oneself experienced the first results of 
this technique that one can gain faith ( .fraddhii ) in the efficacy of 
the method. 71 Indeed, Yoga practice demands a long series of ex
ercises, which must be performed successively, without haste, 
without impatience, without any trace of "individual desire" to 
obtain "conjunction" ( samadhz ) quickly Vyasa 72 remarks in this 
connection that it is only after havmg conquered a certain "plane" 
( bhilmi)-that is, after having oneself experienced all the modali
ties of a certain yogic exercise (meditation, contemplation, etc. )
that one can pass to a higher "plane" ( except, of course, for the 
rare cases in which the yogin, scorning certain lower exercises
reading the thoughts of strangers, etc.--concentrates his thought 
on God, I§vara ) .  "As for the nature of the next following [higher] 
plane," Vyasa continues, "only Yoga practice can reveal it to us. 
Why? Because it is said [in the scriptures] : 'Yoga must be known 
by means of Yoga; Yoga manifests itself through Yoga,' etc." 

Denial of the reality of the yogic experience, or criticism of cer
tain 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. "It is always the 
mark of a weak, feminine nature to endeavor to establish one's 
superionty on the issue of a verbal quarrel, whereas it is the sign 

70 Action, however, does not mean agitation, effort at any cost. Vacaspati
misra ( ad Yoga-sutras, II, 1 ;  cf. VIjii.anabhik�u, Yogaslira-sa1"{1graha, 42) 
particularly ms1sts on the following two points: ( a·) that actiOn ( kriyayoga) 
must not be exaggerated, so that physiological equ1libnum shall not be 
disturbed; ( b) that it must not be performed m view of its "fruits" ( m other 
words, with "thirst," with "passion" ) ;  it must arise not from the "human" 
desire to satisfy appetites and ambitwns, but from a calm desire to pass 
beyond the "human." '  

7 1  Vyasa, ad Yoga-sutras, l,  34. 72  Ibid., III, 6. 
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of a man to desire to conquer the world by the strength of one's 
own arms," says a text 73 that, though late, expresses a char
acteristic attitude of the yogic and tantric schools . The term 
abhyiisa ( "practice,"  "exercise," "application" )  is very frequently 
employed in the Hatha-yogic treatises . "Through practice [ab
hyiisa] success is obtained, through practice one gains liberation. 
Perfect consciousness is gained through practice. Yoga is attained 
through practice. . . . Death can be cheated of its prey through 
practice. . . . Through practice one gets the power of viic 
[prophecy] , and the power of going everywhere, through mere 
exertion of will ." 74 

Texts to this purport could be cited indefinitely; all emphasize 
the necessity for direct experience, for realization, for practice. 
Pataf'ijali, and after him countless yogic and tantric masters, know 
that the cittavrttis, the "eddies of consciousness," cannot be con
trolled and, finally, done away with, unless they are first known 
"experimentally."  In other words, one cannot free oneself from 
existence ( sar[Lsiira) if one does not know life concretely. Herein 
lies the explanation of the paradoxical teleology of creation, which, 
according to Sarpkhya and Yoga, fetters the human soul and at the 
same time urges it on to hberation. Thus, the human condition, 
although dramatic, is not desperate, since experiences themselves 
tend to deliver the spirit ( especially by producing disgust with 
sar[Lslira and longing for renunciation ) .  Indeed, it is only through 
experiences that freedom is gained. Hence the gods ( videha, "the 
disincarnate" )-who have no experience because they have no 
body-are in a condition of existence inferior to the human condi
tion and cannot attain to complete liberation. 

The ambivalent function of experiences-which at once "en
slave" man and stimulate him to "free" himself-is a concept 
peculiar to Indian th�ught. It will reveal more of its metaphysical 
implications when we come to deal with the "baroque" varieties 

75 The Tantratattva, tr. in Arthur Avalon, The Principles oj Tantra, I,  1 27. 
74 Siva SaT[Ihiti:i, IV, 9-1 1 ;  tr. R. B. S. Chandra VidyaJ1lava, cited in Theos 

Bernard, Hatha Yoga, p. 47 n. 
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of Yoga ( tantrism, mystical erotism, etc. ) .  But at this point we 
can already recognize in Yoga a tendency that is specifically its 
own, and one that, therefore, we have not encountered in the 
Sarpkhya darsana. It is a tendency toward the concrete, toward the 
act, toward experimental verification. Even Patafijali's "classic" 
Yoga ( and still more the other kinds of Yo gas ) accords the great
est importance to experience-that is, to knowledge of the dif
ferent states of consciOusness . And there is nothing surprising in 
this, given the aim that Yoga in general pursues-which is to 
rarefy, to dislocate, and, finally, to do away with these states of 
consciousness. This tendency toward concrete, experimental 
knowledge, in view of finally mastering that of which one has, so to 
speak, taken possession through knowing it, will be carried to its 
extreme by tantrism. 

The Subconscious 

Analyzing the "psychic individuality," Patafijali discovers five 
classes or, rather, five "matrices" producing psychomental states 
( cittavrtti) :  ignorance ( avidyii ) ,  the feeling of individuality (as
mitii ; "persona" ) ,  passion ( raga) ,  disgust ( dvefa ) ,  and love oflife, 
the "will to live" ( abhznivefa ) .15 We must not think of these as 
five separate psychic functions ; the psychic organism constitutes a 
whole, but its modes of behavior are many. All the classes of vrttis 
are "painful" (klesa) ; hence human experience in its entirety is 
painful. Only Yoga makes it possible to suspend the vrttis and end 
suffering. 

Thus the yogin must "work with" and "manipulate" these 
vrttis, which constitute the psychomental stream. Their ontological 
cause is, of course, ignorance .76 But, unlike Sarpkhya, Yoga de
clares that abolition of metaphysical ignorance is not by itself 
enough to secure total destruction of the states of consciousness. 
The reason is that, even if the "eddies" existing at any given 

75 Yoga-sfltras, II,  s, and Vyiisa's commentary. 
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moment were done away with, others would immediately replace 
them, arising from the immense reserves of latencies in the sub
conscious. The concept of vilsanil, which designates these latencies, 
is of primary importance in Yoga psychology ; in Patafijali's text, 
the term has the meaning "specific subconscious sensations." The 
obstacles that these subliminal forces raise on the path ofliberation 
are of two kinds : on the one hand, the vilsanils constantly feed the 
psychomental stream, the infinite series of cittavrttis; on the other 
hand, and this by reason of their specific ( subliminal, "germinal" )  
modality, the vilsanils constitute an immense obstacle-for they are 
in the highest degree elusive, difficult to control and master. By the 
very fact that their mode of being is that of "potentiality," their 
own dynamism forces the vilsaniis to manifest, to "actualize ,"  them
selves under the form of acts of consciousness .  Thus the yogin
even if he has long years of practice to his credit and has passed 
through several stages ofhis ascetic itinerary-is in danger of find
ing himself defeated by the invas10n of a powerful stream of psycho
mental "eddies" precipitated by the viisaniis. 

"The vilsanils have their origin in memory," Vyasa writes,77 thus 
emphasizing their subliminal nature. Life is a continual discharge 
of vilsaniis, which manifest themselves through vrttis. In psycho
logical terms, human existence is a continuous actualization of the 
subconscious through experiences. The viisaniis condition the spe
cific character of each individual; and this conditioning is in ac
cordance both with his heredity and with his karmic situation. In
deed, everything that defines the intransmissible specificity of the 
individual, as well as the structure of human instincts, is produced 
by the vilsanils, by the subconscious. The subconscious is trans
mltted either "impersonally," from generation to generation 
( through language, mores, civilization-ethnic and historical 
transmission ) ,  or directly ( through karmic transmigration; we 
remind the reader in this connection that the karmic potentials are 
transmitted through an "animic body," lirJga, literally "subtle 
body" ) .  A considerable part of human experience is owing to this 

77 Ad Yoga-sfltras, IV, 9. 
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racial and intellectual heritage, to these forms of action and thought 
which are created by the play of the vlisanlis. These subconscious 
forces determine the lives of the maJority of men. It is only through 
Yoga that they can be known, controlled, "burned." 

All states of consciousness are "painful" ( kle5a ) .  This painful 
modality of the states of consciousness explains their frantic dyna
mism; one would say that states of consciOusness attempt, by their 
sudden, dazzling, polymorphous,  and VIbrant appearance, to com
pensate for their "impurity" (klista can also be translated "state of 
sin," "defilement" ) ,  their lack of ontological reality ( for, as we 
have seen, they are only the provisional manifestation of cosmic 
matter ) .  The rapidity with which these "eddies" succeed one an
other in the consciousness of the noninitiate is consolmg. The 
destiny of matter is to be in contmual transformation ; and if this 
never-ceasing and never-resting transformation is "painful" 
( kleia ) ,  it permits man ( and even, by exacerbating pain, mvites 
him ) to escape from the cosmic circuit. 

For what characterizes human consciousness-as well as the 
entire cosmos-is the continuous circuit established between the 
different biomental levels. Man's acts ( karma) ,  instigated by 
psychomental states ( cittavrtti) ,  in their turn instigate other 
cittavrttzs. But these states of consciousness themselves result from 
the actualization of subliminal latencies, viisaniis. Hence the circuit 
latency-consciousness-acts-latencies, etc. ( viisanii-vrtti-karma-vlis
anii, etc. ) offers no point at which there is a solution of continuity. 
And since they are manifestations of cosmic matter (prakrtz ) ,  all 
these modalities of "psychic substance" are real and, as such, can
not be destroyed through a Simple act of cognitiOn ( as, in the ex
ample classic m Indian philosophy, the illusion that one is faced by 
a snake is "destroyed" when, looking more closely, one sees that 
the "snake" was really a stick ) .  Thus the "burning" of these sub
liminal states, as it is termed in Yoga, means that the Self (purUfa) 
detaches itself from the flux of psychic life. In this case, the mental 
energy-which, being determined by the karmic law and projected 
by ignorance, until then filled the honzon of consciousness, which 
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it darkened-also emerges from the "individual" orbit within 
which it had operated ( asmita, "personality" ) ,  and, left to itself, 
ends by again finding its place in prakrti, in the primordial matrix. 
The liberation of the man simultaneously "liberates" a fragment 
of matter, by allowing it to return to the primordial Unity from 
which it had proceeded. The "circuit of psychic matter" ends by 
virtue of the yogic technique. In this sense one can say that the 
yogin contributes, directly and personally, to the repose of matter, 
to abolishing at least a fragment of the cosmos. We shall later see 
the profoundly Indian meaning of this collaboration by the yogin 
in the repose of matter and the restoration of the primordial Unity. 

We must add that, according to Patafijali, a consciousness filled 
with "painful" ( klista, "impure" ) states cannot also contain states 
that are "pure" ( aklista ) .  Indeed, even should they exist there, 
they could not manifest themselves, because they would be 
blocked by the klista states. It  is thus that the Yoga writers explain 
the solidarity ofhumanity in evil, in pain-and the resistance that 
the human condition itself opposes to the message of renunciation. 
Pain is a universal datum, but few are they who have the courage 
for renunciation and the strength to travel the road of deliverance 
to the end, for as long as life is dominated by klistas, every virtue 
that goes beyond them is immediately blocked, doomed to be 
abortive. From this longing for states that are isolated, pure 
( aklista, "pure'\ not in the moral but in the metaphysical sense ) , 
arises the desire for knowledge, and it is through knowledge that 
the nature of experience is revealed and that kliStas can be cast aside 
as the result of a higher cognitive process ( viveka, "metaphysical 
discrimination" ) . As we shall see further on, for yogic psychology 
and technique the role of the subconscious ( vasanii ) is considerable, 
because it conditions not only a man's actual experience but also his 
native predispositions, as well as his future voluntary decisions. 
Hence it is useless to try to change states of consciousness (6it
tavrtti) as long as the psychomental latencies (vas ana )  have not 
also been controlled and mastered. If the "destruction" of the 
cittavrttis is to succeed, it is indispensable that the circuit "subcon-
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scious-consciousness" be broken. This is what Yoga attempts to 
attain by the application of a series of techniques, all of which, 
broadly speaking, aim at annihilating the psychomental flux, un
dertake to "arrest" it. 

Before considering these various techniques, let us note in pass-· 
ing the profundity of the psychological analyses that we owe to 
Patafijali and his commentators . Long before psychoanalysis , Yoga 
showed the importance of the role played by the subconscious. In-, 
deed, it is- in the dynamism that characterizes the unconscious that 
Yoga sees the most serious obstacle that the yogin has to over
come. This is because the latencies-as if a strange impulse drove 
them to self-extinction-want to emerge into the light, want, by 
actualizing themselves, to become states of consciousness. The 
resistance that the subconscious opposes to every act of renuncia
tion and asceticism, to every act that could result in the emancipa
tion of the Self, is, as it were, the token of the fear that the subcon
scious feels at the mere idea that the mass of as yet unmanifested 
latencies could fail of their destiny, could be destroyed before hav
ing time to manifest and actualize themselves. This thirst for 
actualization on the part of the vlisaniis is nevertheless interpene
trated by the thirst for extinction, for "repose," that occurs at all 
levels of the cosmos. Although the extinction of psychomental 
latencies that is bound up with their actualization represents only 
a change in the mode of being ofnature, it is none the less true that 
every vlisanli manifested as a state of consciousness perishes as such; 
certainly, other viisaniis will replace it ; but by actualizing itself it 
has simply ceased to be. The intensity of the biomental circuit 
arises precisely from the fact that "latencies" and "forms" always 
tend to cancel themselves. Yet every "appearance" and every "dis
appearance" within the horizon of life, as within the psychomental 
ho;rizon, testifies to refusal of self, thirst to cease to be what one is . 
Viewed from this angle, every "form," every "appearance," and 
every "state"-of whatever kind-that inhabits the universe is 
driven by the same insti�ct for liberation by which man is driven. 
The whole cosmos has the same tendency as man to return to the 
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primordial Unity. When certain forms of Mahayana Buddhism 
speak of the salvation of the ent1re cosmos, they are thinking of 
this final return and repose of "things,"  "beings," and "forms. "  

We referred above to the similarity between Yoga and psycho
analysis. And in fact the comparison can be made with certain reser
vations-all of them, by the way, in favor of Yoga. Unlike psycho
analysis, Yoga does not see in the unconscious merely the libido. 
For, in elucidating the circuit that connects consciousness and the 
subconscious, it is led to see the subconscious as at once the matrix 
and the receptacle of all egoistic acts, gestures, and intentions
that is, intentions dominated by the "thirst for fruit" (phalatr�1Jli ) ,  
by the desire for satisfaction of  the self, for satiation, for multipli
cation. The source of everything that wants to manifest itself
that is, to have a "form," to show its "power," to define its "per
sonality" -is the subconscious; thence they arise, and thither ( be
cause of karmic "sewings" )  they return. Even if this tendency to 
"form" is, basically, equivalent to the tendency to self-extinction 
possessed by the latencies ( for, as we said above, the actualization 
of latencies is at the same time their "suicide" ) ,  it is none the less 
true that, from the point of view of pure spirit (puru�a ) ,  this tend
ency to form is egoistic, its aim being "fruit"-that is, a gain. 

Differing here, too, from psychoanalysis, Yoga believes that the 
subconscious can be dominated by asceticism and even conquered 
through employing the technique for unification of the states of 
consciousness, which we shall presently discuss. The psychological 
and parapsychological experience of the East in general, and of 
Yoga in particular, being incontestably more extensive and better 
organized than the experience upon which Western theories of the 
structure of the psyche have been built up, it is probable that, on 
this point too, Yoga is right and that-paradoxical as it may seem 
-the subconscious can be known, mastered, and conquered. 
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Techniques for Autonomy 

Concentration "on a Single Point" 

T
HE point of departure of Yoga meditation is concentration 
on a single object ; whether this is a physical obj ect ( the space 

between the eyebrows, the tip of the nose ,  something luminous, 
etc. ) ,  or a thought ( a  metaphysical truth ) ,  or God ( Isvara ) makes 
no difference. This determined and continuous concentration, 
called ekagratii ( "on a single point " ) ,  is obtained by integrating 
the psychomental flux ( sarvarthata, "variously directed, discon
tinuous, diffused attentwn" ) .1 This is precisely the definition of  
yogic technique: yoga� cittavrtti-nirodhya�.2 

The immediate result of ekagrata, concentration on a single 
point, is prompt and lucid censorship of all the distractions and 
automatisms that dominate-or, properly speaking, compose
profane consciousness. Completely at the mercy of associations 
( themselves produced by sensatwns and the vasaniis ) ,  man passes 
his days allowing himself to be swept hither and thither by an in
finity of disparate moments that are, as it were, external to him
self. The senses or the subconscious continually introduce into 
consciousness objects that dominate and change it, according to 
their form and intensity. Associations disperse consciousness, pas
sions do it violence, the "thirst for life "  betrays it by projecting it 

1 Toga-siltras, III, 1 1 . 2 Ibid., I, 2. 
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outward. Even in his intellectual efforts, man is passive, for the fate 
of secular thoughts (controlled not by ekagrata but only by fluc
tuating moments of concentration, k�iptavzk�zptas) is to be thought 
by objects. Under the appearance of thought, there is really an 
indefinite and disordered flickenng, fed by sensations, words, and 
memory. The first duty of the yogin is to think-that is, not to let 
himself think. This is why Yo a ractice begins with ekligrata, 
'{hich dams the menta stream and� constitutes a "psychic 
mass," olid and unified continuum. --..._ 

The practice of eka:f/:tli tends to control the two generators of 
mental fluidity : sense activity ( i"!iiJiifand the activity of the sub
cori'scious s.. }(ara) .  Control is the ability to intervene, a t  will 
and trectly, in the functioning of these two sources of mental 
"whirlwinds" ( cittavrtti) .  A yogin can obtain discontinuity of con
sciousness at will; in other words, he can, at any time and any 
place, bring about concentration of his attention on a "single point" 
and become insensible to any other sensory or mnemonic stimulus. 
Th.::_ough ekligratli one gains a genuine will-that is, the power 
freely to regulate an important sector of_biomental activity. It goes 

-......, � ---.....-.,.�� without s aying that ekligrata can be obtained only through the 
practice ofnumerons.exercises and techniques, in which physiology 
plaYs a role of primary importance. One cannot obtain ekagratiTif, 
for example, the body is in �r even uncomfortable posture, 
or if the-respiration is disor anized, unrhythmical. This is why, 
according to Patafljali, ogic technigue 1mp ies several categories 
of h siological practices and s iritua exercises called aT}gas, 
"members' , W lC one must have learned if one"7eeks tO obtain 
ekagrata and, ultimately, the highest concentration, samadhi. These 
"members" of Yoga can be regarded both as forming a group of 
techni ues bein sta es of the mental ascetic itinerary wfiDre 
end is final liberation. They are: ( I  restraints (yama ) ;  ( 2 )  disci
plines ( niyama ) ;  ( S )  bodily attitudes and postures ( as ana ) ;  
( 4 )  rhythm of respiration (prarJayama) ;  ( 5 )  emancipation of 
sensory activity from the domination of exterior objects (pratyli-
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hrira) ; ( 6 )  concentration ( dhiira?Jli) ; ( 7 )  yogic meditation ( dhy
lina ) ;  ( 8 )  samiidhz. a 

E� ... d�qj_�fE��i�.��-�-�-�isc�pli��. h��--��4.efipituv.r
po�: .. ��.���jali hierarchizes th�-���E.� •. .2.LYo,g�_"_, �!,!._ �!:!Ch..!-
w�!h.a!..!li� );?._g!fi�:���i?:'"§:C§,�i�.2.L�h.e-W, e��-��- , ��" .���oi! cas��� The first two groups, yama and niyama�bviously constitute fue necessary preliminaries for any tw_qfasceticism, hence there 
is no thin s ecifica y yogic in them. The restraints (yama) purify - --from certain sin that aJ.l systems of �<?£li!J: disapprov� but th,� 
s�IJ!.0_tol�rates. Now, the moral law can no longer be infringed 
here-as it is in secular life-without immediate danger to the 
seeker for deliverance. In Yoga, every sin produces its conse
quences immediately. Vyasa 4 gives some interesting explanations 
on the subject of these five restraints ( ahirvsa, "not to kill" ; satya, 
"not to lie" ; asteya, "not to steal";  brahmacarya, ·�ual absti
nence"; aparigraha, "not to be avaricious") . "Ahi'T{Lsa means not to 
cause pain to any creature, by any means or at any time. The re
straints [yama] and the disciplines [nzyama] that follow _h� 
their roots in ahi'T[Lsli and tend to perfect ahi'T[Lsli. . . . Ver':kity 
[satya] consists in according one's speech and thought with one's 
acts . Speech and thought correspond to what one has seen, heard, 
or deduced. One speaks in order to communicate knowledge. One 
cannot say that one has used speech for the good of another, and not 
for his harm, unless it has not been deceitful, confused, and sterile. 
If, however, it proves to have been harmful to creatures, even 
though spoken without deceit, confusion, or sterility, it is not the 
truth; it is only a sin. . . . Thus, everyone should reflect with 
great attention, and only then utter the truth, for the good of all 
creatures. . . .  Stealing [steya] is illegally appropriating things 
that belong to another. �bstention from�� [ifitOql consists. in destroying the desire to steal. Brahmacarya is restraining the 

s Ibid., II, 29. It is with this sfltra that Pataf'ljali begins his exposition of 
Yo�e, which he continues in Book III .  

4 Ad Yoga-sfltras, II , so. 
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secret forces [that is, tb.e generative .f.o..Il;.e: brahmacaryam gupten
driyasyopasthasya samyama�] . Absence of avarice [aparigraha] is 
the nonappropriation of things that do not belong to one and it is 
a consequence of one's comprehension of the sin that consists in 
being attached to possessions, and of the harm produced by the 
accumulation, preservation, or destruction of possessions . "  

T�Q"lts ca��E�:��ni���-EY-�.��X�<:!llS._Q.Cethics <wd 
realized by an apprentice yogin as well as by any pure and upright 

�� --"-"'• • ............_.. __ .........,.,.,.,..,.._._ ...... ..... ................... - -_ _,_< • .., - ........ ,... , �-� ,.... _ ____ _ _ ____ _ 

man. Tneir practicectoes n�ult in a specifically _yg_gic state, 5ut 
�- ....-- - - - --.....---� ·------ - -in�!.:!�_ednlli.nrranstate, higher than that of common humanity. 
This purityi:s·neces'saryfor the later stages. Through it, one sup
presses one '�stic tendencies ; through it, one creates new cen
ters of experienc����-:e_r�s;_ti�ed__ to the �d .9.f 
conserving nervous energy. Yoga attaches the greatest importance 

�--------
to these "secret forceln5'fthe generative faculty," which, when they 
are expended, d�s.t.p��s�t:gy, debilitate mental 
capacity, and make concentration di.flicult; if, on the con�ey 
arl"m"astered and "restrained," they �heL<;Q�n:_;plative as�e��
It should, however, be added that sexual abstinence ( brahmacarya) 
is not only refraining from sexual acts b!U--::.hw:niDg::..C<!�_e_'!_l:e_tation itself. The instinct must not remain underground, diffus�d
through the subconscious, or be "sublimated" as with the mystics, 
but simP.l estroyed, "rooted out" from consciousness and the 

·-·------ ----·· ·- - .,. se� 
Together with these restraints, the yogin must practice the 

niyamas-that is, a series of bodily and psychic "disciplines . "  
"Cleanliness, serenity [sa1p.to�a], asceticism [tapas], the study of 
Yoga metaphysics , and the effort to make God [Hvara] 5 the mo
tive of all one's actions constitute the disciplines." 6 Cleanliness 
( Sauca) means internal purification of the organs ; thus alimentary 
residues and toxins are promptly eliminated. (This is obtained by 

5 As Surendranath Dasgupta remarks ( Yoga as Philosophy and Religion, 
pp. 87 If. ) ,  only the late commentators-such as Vacaspatimi§ra and Vijnan
abhi�u-believe that lsvara removes the barriers created by prakrti, barners 
that are powerful obstacles on the yogin's path. 

6 Yoga-sfltras, II, S2. 
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a series of artificial "purgations," which are especially emphasized 
by Hatha 
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desire to increase the necessities of life"-such is the definition of 
serenity ( sa1"{lto�a) .  "Tapas [asceticism] consists in bearing the 
'pairs of opposites,' as, for example, the desire to eat and the desire 
to drink; heat and cold; the desire to remain standing and the desire 
to remain seated; the absence of words [kastha mauna] and the 
absence of gestures that could reveal one's feelings or thoughts 
[akara mauna ; Vacaspatimisra adds that "the absence of facial indi
cations, by which the inner secrets of the mind are revealed, con
stitutes control over oneself, so that thought is not communicated 
by chance and to anyone at random"]. Study is knowledge of the 
sciences that relate to deliverance from existence [mok�a], or repe
tition of the syllable 0¥,7 etc." 8 

Obviously, e�n in the course of these exercises (which are, on 
th;._whole, ethical in na�and. i�_J?;eneral, have �log�cw�� 
��.!!_ltie�ri.se.. :q1ost �em prod.!:!_��E12.Y..!hU��ou: 
The trouble arising from dou t is the most dangerous of the ob-
stacles that bar the road of concentration. To overcome it, Patafi
jali recommends 9 implanting the contrary thought: "for ( avoiding 
or dismissing ) trouble frol{l �ubt, establishment of the opposites" 
( vitarkabadhane pratipaksab'havanam: some translators take vitarka 
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-:;;:h;;;y;ti�fi:ble 01\1 incarnates the mystical essence���-:.11!!.:!: 
cosmos. It is noth1�ess t�y Itself, reduced to the state £fa  
p�eme (see 6ciow, p. i2Sf_;}�ii]lie_�y��e 0¥ are end�ss. 
It is nevertheless curious to note that Vya:sa homolo 1ze�f the 
sciences of salvation with a mystical tee nz ue since the only requirement hei-e 
���at t e s� at�.E!!!UUL.��-
mg It. . 
---s\rylisa, ad Yoga-slltras; 'II, 32. 9 Yoga-siJtras, II, ss. 
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combat ) .  In his commentary Vyasa suggests certain thoughts to be 
actualized and produced at a moment of uncertainty. In the follow
ing siltra,1° Patafijali explains the nature of these "doubts" or 
"vices ." n !t is intere���g_t<? . . 12.?.t�-·--���� _ap_� !1�::'2_that t��J.ogin'� 
struggle agai'nsr·any.o.f these � 'obstacles" is magical in character. 
Every·temptaHon-that he conquers is .e(lll_ivafent to -;;forc�th;ti he ..__,.,.,,.,_...,...,.:r:-o="' "'" �' "'" "" · . .  , ,  ' . . .. ---·--- -. 

aep,:�P.�!t�}:lsh:for#.s_a.r_� _oJ:>:riously n�;_,!!1Qral;_.t�Y. ��--�g�al 
forces . To renounce a temptation is"nOf-only to "purify" oneself in 
the negative sense of the word; it is also to realize a true and posi
tive gain; the yogin thereby extends his power over that which he 
had begun by renouncing. Even more: he reaches the point of mas
tering not only the objects that he had renounced, but also a magical 
force infinitely more precious than all objects as such. For example, 
he who realizes the restraint asteya (not to steal) "sees all j ewels 
come to him." 12 We shall have occasion to return to this "magical 
power" ( siddhi) that the yogin acqUlres through his discipline. To 
be sure, he is urged to renounce even this magical power, as he 
has renounced the human passions in exchange for which the par
ticular power has been granted him. The concept of this almost 
physical equilibrium between renunciati.Q!_t_a.n4.._the magical "frti'rts 
or?"enunc1atio"n is ;:�k"ibie-·· · - · ·  · ..... �--- ---------

·rh;;;Ica1"Purifi7:�ion,
· -�·;;,� Patafijali, produces a new and wel

come feeling: disgust with one's own body, and cessation of con
tact with other bodies.13 Through psychic purification one obtains 
ekagrata-that is, authority over the senses and ability to know the 
soul.14 Self-content, sobriety, give an "inexpressible happiness"; 16 

and asceticism sensu stricto ( tapas, physical effort utilized as a means 
of purification) removes impurities and establishes a new power 
over the senses-that is, the possibility of passing beyond their 
limits ( clairvoyance, clairaudience, mind reading, etc. ) or of sup
pressing them at will. I6 

10  Yoga-siltras, II, 3 4. 
1 1  See Note II,  1 ,  on the obstacles to yogic concentration. 
1 2  Yoga-sutras, II, 37.  1 s Ibid., II, 40. 1 4  Ibid., II, 41 . 
1 5  Ibid., I I ,  42. 1 6  Vyi!.sa, ad II, 4.9. 
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Yogic Postures (asana) and Respiratory Discipline 
(praQ.ayama) 

It is ot;�X with the third "member of Yoga" (yogli7Jga ) that yogic 
t����--PI-'?.P��1i�iP���Ifri4 �g}nS" ··niS"""ffitta·-.... ID-em·rre-r?· r; 
i;�na, a word designatmg the well-known yogic posture that the 
Yoga-siltras ( I I ,  46 )  define as E��A�q-�-�.:.!�'!:1?.��--.'!:��-�E��a�le�::. l Asana is described in numerous Hatha Yoga treatises ; Patafijali 
defines it only in outline, for asana is learned from a guru ·a.n.Cf not 
fr��-�d�scriptlons-:-i'neimportant thing is that asana gives the body 
a stable rigidity, at the same time reducing physical effort to a 
m�!}�tC'ffi:· Th�neavOiClSthe. irritating. feeling�Tratig�e-:�f 
enervation in certain parts of the body, one regulates the physical 
processes, and so allows the attention to devote itself solely to the 
fluid part of consciousness. At first an asana is uncomfortable and 
even unbearable. But after some practice , the effort of maintaining 
the body in the same position becomes inconsiderable . Now ( and 
this is of the highest importance ) ,  effort must disappear, the posi
tion of meditation must become natural ; only then does it further 
concentration. "Posture becomes perfect when the effort to attain 
it d._!! appears, so that there are no more movements in the body. l_p 
the same way, its perfection is ach�.Y!d when the mind is trans
formed into infinity [anantasamiipattibhyam]-that is, when TI 
makes the idea of its infinity its own content." 17 And Vacaspati
mi§ra, commenting on Vyasa's interpretation, writes: "He who 
practices asana must employ an effort that consists in suppressing 
the natural efforts of the body. Otherwise this kind of ascetic pos
ture cannot be realized." As for "the mind transformed into in
finity," this means a complete suspension of attention to the pres
ence of one's own body. 

A sana is one of the characteristic techniques of Indian asceticism. 
I t  is found in the Upani�ads and even in Vedic literature, but allu
sions to it are more numerous m the Mahiibharata and in the 

1 7  Ibid., II, 47. 
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Pural)as. Naturally, it is in the literature of Hatha Yoga that the 
iisanas play an increasingly important part; the GheraJ]rja Sa'f!lhztil 
describes thirty-two varieties of them. Here, for example, is how 
one assumes one of the easiert and most common of the medita
tional positions, the padmiis';;na: "Place the right foot on the left 
thigh and similarly the left one on the right thigh, also cross the 
hands behind the back and firmly catch the great toes of the feet so 
crossed ( the right hand on the right great toe and the left hand on 
the left ) .  Place the chin on the chest and fix the gaze on the tip of 
the nose." 1s Lists and descriptions of iisanas are to be found in 
most of the tantric and Hatha-yogic treatises.19 The purpose of 
these meditational positions is always the same: "absolute cessa
tion of trouble from the pairs of opposites" ( dvanrjpiinabhzghiita� ) .  20 

In this way one realizes a certain "neutrality" of the senses; con
sciousness is no longer troubled by the "presence of the body." 
One realizes the first stage toward isolation of consciousness ; the 
bridges that permit communicatwn with sensory activity begin to 
be raised. 

Asana is distinctly a sign of transcending the human condition. 
Whether this "arrest," this invulnerability in respect to the pairs 
of opposites, to the external world, represents a regression to the 
vegetable condition or a transcendence toward the divine arche
type, iconographically formulated, is a question that we shall 
examine later. For the moment, we shall note only that iisana is the -- -JJr.st concrete step taken for !�e purpose of abolishing the modalities 
of human ;xi.;tence:-What is ce�ta.in is that the motionless ,  hief"�tiC 

�- . -�· -� ·--··- --.-.-..... 
position of the body imitates some other condition than the human; 
the yogin m the stat_e gf i]s.an.a can �e _homologized with a plant or 
a sacred 'sta.tii-e;under no circumstances can he be homolo-gized 
wltllman qua-man, who, by definition, is mobile, ;gitated, un
rhythmic. On the plane of the "body," as ana is an eiagratii, a con
centration on a single point; the body is "tensed," concentrated in a 

1 8  Ghera7J.¢a SaT[lhita, II, 8; tr. S. Chandra Vasu, cited in Bernard, Hatha 
Yoga, p. 1 0, n. 12 .  

1 9  See Note II ,  2. 20 Yoga-sfl.tras, II, 48. 

54 



II. Technzques for Autonomy 

single position. Just as ekiigratli puts an end to the fluctuation and 
dispersion of the states of consciousness, so lis ana puts an end to the 
mobility and disposability of the body, by reducing the infinity of 
possible positions to a single archetypal, iconographic posture. We 
shall soon see that the tendency toward "unification" and "totaliza
tion" is a feature of all yogic techniques. The profound meaning of 
these "unifications" will become clear to us a little later. But their 
immediate purpose is even now obvious ;  it is to abolish (or to 
transcend ) the human condition by a refusal to conform to the most 
elementary human inclinations. Refusal to move ( lisana ) ,  to let 
oneself be carried along on the rushing stream of states of con
sciousness ( ekligratli ) ,  will be continued by a long series of refusals 
of every kind. 

The most important-and, cert�inly, the most specifically yogic'. 
-of these various refusals IS the di;ciplming of .respiratiOn (pra-
1Jiiylima )-in other words, tli.e..'.'refus.al'' to breathe ljke t�e: ma.
joritY of mankind� th�� is, _nonrhythmically: Patai'ijali d�fines this 
refusa(�s follo�s: "Prli1Jliylim� is -the arrest [viccheda] of the move
ments of inhalation and exhalation [svlisaprasviisayo�J a�.k M.. 
obtained after iisana has been realized." 21 Pataft.jali speaks of the 
.. ;;;�;t:-;'"tne "suspensi;;n: �f ·respir-atio�; however, prli1Jliyama be
gins with making the respiratory rhythm as slow as possible ; and 
this is its first obj ective. There are a number of texts that treat of 
this Indian ascetic technique, but most of them do no more than 
repeat the traditional formulas. Although prii1Jliyiima is a specifi
cally yogic exercise, and one of great importance, Patafl.jali devotes 
only three sutras to it. He is primarily concerned with the theoreti
cal bases of ascetic practices ; technical details are found in the com
mentaries by Vyasa, Bhoja, and Vacaspatimi§ra, but especially in 
the Hatha-yogic treatises. 

A remark of Bhoj a's 22 reveals the deeper meaning of prii1Jiiylima: 
"All the functions of the organs being preceded by that of respira
tion-there being always a connection between respiration and 
consciousness in their respective functions-respiration, when all 

2 1  Ibid., I I ,  49. 22 Ad Yoga-sutras, I, .94. 
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the functions of the organs are suspended, realizes concentration of 
consciousness on a single object."  T�� ��atement that a connecti<m 
aJways exists between respiration and ment�l states seems to u� 
highiy importan�. It contains far more. than mere observation of 
the bare fact that, for example, the respiration of a man in anger is  
agitated, while that of one who is concentrating ( even if only pro
visionally and without any yogic purpose )  becomes rhythmical and 
automatically slows down, etc. The relation connecting the rhythm 
ofres'piration with the states of consciousness mentioned by Bhoja, 
which has undoubtedly been observed and experienced by yogins 
from the earliest times-!his relation has served them as an instru
ment for "unifying" consciousness .  The "unification" here under 
consideration must r�·underst�in the sense that, by making his 
respiration rhythmical and progressively slower, the yogin can 
"penetrate"-that is, he can experience, in perfect lucidity--cer
tain states of consciousness that are inaccessible in a waking condi
tion, particularly the states of consciousness that are peculiar to 
sleep.23 For there is no doubt that the respiratory rhythm of a man 
asleep is slower than that of a man awake. By reaching this rhythm 
of sleep through the practice of pra7J.ayama, the yogin, without re
nouncing his lucidity, penetrates the states of consciousness that 
accompany sleep. 

The Indian ascetics recognize four modalities of consciousness 
( besides the enstatic "state" ) :  diurnal consciousness, conscious
ness in sleep with dreams, consciousness in sleep without dreams, 
and "cataleptic consciousness." By means of pra7J.ayama-that is, 
by increasingly prolonging inhalation and exhalation ( the goal of 
this practice being to allow as long an interval as possible to pass 
between the two moments of respiration )-the yogin can, then, 
penetrate all the modalities of consciousness. For the noninitiate, 
there is discontinuity between these several modalities ; thus he 
passes from the state of waking to the state of sleep unconsciously. 

23 This is why the novice in pri!7Jiiyii.ma almost always falls asleep as soon 
as he has succeeded in reducing his respiratory rhythm to that characteristic 
of the state of sleep. 
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The yogin must preserve continuity of consciousness-that is, he 
must penetrate each of these states with determination and lucid
ity.24 

But experience of the four modalities of consciousness ( to wh1ch 
a particular respiratory rhythm naturally corresponds ) ,  together 
with unification of consciousness ( resulting from the yogin's get
ting rid of the discontmuity between these four modalities ) ,  can 
only be realized after long practice. The immediate goal of pra-
1Jliyama is more modest. Through it one first of all acquires a "con
tinuous consciousness," wh1ch alone can make yogic meditation 
possible. The respiration of the ordinary man is generally arhyth
mic; it varies in accordance with external circumstances or with 
mental tension. This irregularity produces a dangerous psychic 
fluidity, with consequent instability and diffuswn of attention. One 
can become attentive by making an effort to do so. But, for Yoga, 

24 In the Him�layan ii!rams of Hardw�r, Rishikesh, and Svargashram, 
where we stayed from September, 1930, to March, 1 93 1 ,  numerous sannylim 
admitted to us that the goal-{>f prliTJ.iiylima was to make the practitioner enter 
the state called turiya, the "cataleptic" state. We ourselves observed several 
sannyasis who spent a great part of the day and night in a profound "medita
tion" in which their respiratton was hardly perceptible. There is no doubt but 
that "cataleptic" states can be brought on at will by expenenced yogins. Dr. 
Therese Brosse's mission to India ( see Charles Laubry and Therese Brosse, 
"Documents recueillis aux lndes sur les 'yogins' par !'enregistrement si
multane du pouls, de la respiration et de l'electrocardtogramme," Presse 
medicale, LXXXIII [Oct. 1 4, 1936] )  showed that the reduction ofrespiratwn 
and of cardiac contraction to a degree that is usually observed only immedi..: 
ately before death is a genuine physiological phenomenon, which the yogins 
can reahze by force of will and not as the result of autosuggestion. It goes 
without saying that such a yogin can be buried without any danger. "The 
restriction of respiration is somettmes so great that some [yogms] can allow 
themselves to be buried alive for a spectfied time, retaming a volume of atr 
that would be completely inadequate to assure their survival. According to 
them, this small reserve of arr is necessary in case an accident should bnng 
them out of their yogic state durmg the experiment and put them in danger; 
it would allow them to make a few inhalations, by which they could return to 
their yogic state" (Jean Filliozat, Magie et medecine, pp. 1 1 5-1 6 ) .  Cf. rd . ,  
review of Dasopaniskads, ed. Kunhan Raja, Journal asiatique, CCXXVIII 
( 1 937 ) ,  522. 
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effort is an extenorization. Respiration must be made rhythmical, 
if not in such a way that it can be "forgotten" entirely, at least in 
such a way that it no longer troubles us by its discontinuity. Hence, 
through prar;Ziyiima� one attempts to do away with the effort of 
respiration; rhythrclc breathing must become something so auto
matic that the yogin can forget it. 

Through prZir;iiyiima the yogin seeks to attain direct knowledge 
of the pulsation of his own life, the organic energy discharged by 
inhalation and exhalation. Priir;iiyiima, we should say, is an atten
tion directed upon one's organic life, a knowledge through action, 
a calm and lucid entrance into the very essence of life .  Yoga 
counsels its disciples to live, but not to abandon themselves to life . 
The activities of the senses possess man, corrupt and disintegrate 
him. In the first days of practice, concentration on the vital function 
of respiration produces an inexpressible sensation of harmony, a 
rhythmic and melodic plenitude, a leveling of all physiological un
evennesses. Later it brings an obscure feeling of presence in one's 
own body, a calm consciousness of one's own greatness. Obviously, 
these are simple data, accessible to everyone, experienced by all 
who attempt this preliminary discipline of respiration. Professor 
Stcherbatsky 25 writes that, according to 0. Rosenberg, who tried 
certain yogic exercises in a Japanese monastery, this agreeable 
sensation could be compared "to musiC, especially when one plays 
it oneself. " 

Rhythmic respiration is obtained by harmonizing the three 
"moments": inhalation (puraka ) ,  exhalation ( recaka ) ,  and reten
tion of the inhaled air ( kumbhaka ) .  These three moments must each 
fill an equal space oftime. Through practice the yogin becomes able 
to prolong them considerably, for the goal of priiTJZiyiima is, as 
Patafijal i  says, to suspend respiration as long as possible ; one 
arrives at this by progressively retarding the rhythm. 

The unit of measurement for the duration of respiration is a 
miitriipriimli7J.a. According to the Skanda Purli7J.a, a miitrli is equal to 
the time necessary for one respiration ( ekasviisamapi miitraprii-

25 Nirvl11].a, p. ! 5, n. 2. 
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1J.liyiime nigadyate ) .  The Yogaczntamli?Jz adds that this respiration 
refers to that of sleep, which IS equal to 21/z palas ( a  pala designat
ing the time of a wink ) .  In the practice of prii?Jliyiima the miitrii
priimli?Ja is used as the unit of measure-that is, one progressively 
retards each "moment" of respiration until, beginning with one 
miitrii, one reaches twenty-four. The yogin measures these miitriis 
either by mentally repeating the mystical syllable OJ.I(f as often as 
necessary, or by moving the fingers of the left hand one after the 
other.26 

Excursus: Pral).ayama in Extra-Indian .Asceticism 

Rhythmic breathing and holdmg the breath occur among the techniques of 
''mystical physiology" studied by Henn Maspero m his essay "Les Pro

cedes de 'Nournr le prmcipe vital' dans la religion tao!ste ancienne" , 21 

it is there termed "embryonic respiration," t'ai-chi. The principal goal of 
this respiratory exercise IS acqmring long life ( ch' ang shen) ,  which the 
Taoists conceive "as a matenal immortahty of the body itself." 2s Unlike 
prar;ayama, then, "embryonic respiration" Is neither an exercise prelimi
nary to meditation nor an auxiliary exercise. It is self-sufficient. "Em
bryonic respiration" does not serve, as does prar;aylima, to prepare for 
spiritual concentration, for penetration into zones normally inaccessible 
to consciousness; instead, It accomplishes a process of "mystical phys
iology" m consequence of which the life of the body is indefinitely pro
longed. In this, Taoism suggests Hatha Yoga, which it resembles to a 
certain extent, just as some erotic practices employed in It (retention of 
semen ) recall tantrism 29 But the constant and primary preoccupation of 

China remams indefinite prolongation of the hfe of the matenal body, 
whereas India is obsessed by the idea of a spiritual freedom to be con
quered through transfiguration, "deification," of the body. 

We will cite some Taoist texts dealing With the technique of respira
tion. "One must withdraw to a retired chamber, shut the doors, seat one
self on a bed with a soft cover and a pillow two and a half mches high, lie 

26 Cf. RajendraUi.la Mitra, Toga Aphorisms, pp. 42-4Sn. Cf. Dasgupta, 
Yoga as Phzlosophy, pp. I 45-47 ; Richard Roesel, Dze psychologischen Grundla
gen der Yogapraxzs, pp. 32-86, etc. 

27 Journal aszatique, CCXXVIII ( I 937 ) ,  I 77-252, 353-430. 
28 Maspero, p. I 78 . 29 See below, p. 258. 

59 



Y O G A :  IMMORTALITY A N D  FREEDOM 

down, with the body in the right position, close the eyes, and keep the 
breath shut in the diaphragm of the chest so that a hair laid on the nose 
and mouth will not move" ( Chen chong chz ) .  30 A writer of the end of the 
.sixth century, Li Ch'1en-ch'eng, gives the following directions: "Lie with 
"the eyes shut and the hands closed, keep the breath shut up inside to 2.00, 
�hen expel it from inside the mouth." 31 This holdmg the breath is the 
.:ssential thing. After long practice, one can reach the point of holding the 
IJreath during the time of S, 5, 7, 9 respirations, then of 1 2, 1 20, etc. To 
IJecome immortal, one must hold the breath for the time required for 1 000 
respirations. 

The technique of "inner breathmg"-that is, the form of respiration 
t:ermed "embryonic"-is far more difficult. Smce this breathing is purely 
i.nternal, it IS no longer a mere matter of checking respiration, as the early 
'"Taoists did. The followmg text is central: "Each time that, having ab
sorbed the breath, one has leisure remaining, one must choose a quiet 
room where no one hves, loosen the hair, unfasten the clothes, and he 
down, wtth the body in the right position, stretch out the feet and hands, 
not close ( the hands ),  have a clean mat, the sides of which hang to the 
ground . . . .  Then harmonize the breaths . . .  when the breaths have 
( each) found their place ( = the internal organ that respectively cor
responds to each breath) ,  swallow ( the breath) .  Then shut in the breath 
�til it becomes mtolerable. Darken the heart 32 so that it does not think; 
1-=t the breath go where it will and, when the breath is intolerable, open 
tJJe mouth and let it out; when the breath has just escaped, respiration is 
r apid; harmonize the breaths; after seven or eight breaths, it rapidly be
comes qu1eter. Then begin to melt the breath again m the same way. If 
�ne has time left over, stop after ten meltings. . . . Melting the breath 
c.annot be done every day; every ten days, or every five days, 1f one has 
leisure, or if one feels that there is not communication everywhere, if the 
four limbs feel an intolerable heat, then do it." 33 

Some of the results to which this "embryonic breathing" leads resemble 
tile yogic "powers" ( siddhi) . "One can then enter water ( without drown
ing ) or walk on fire ( without being burned)," declares the celebrated 
t.-eatise Effectzve and Secret Oral Formula Concernzng Several Methods of 

�bsorbing the Breath. 34 

30 After Maspero, p. 203. 31 Ibid. 
32 For the Chinese, the heart is the organ of thought. 
33 After Maspero, pp. 220-21 .  34 Ibid., p. 229. 
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Holdmg the breath is practiced especially to cure certain maladies.a6 
"One harmomzes the breath, then swallows it and holds it as long as pos
sible, one meditates on the affected part, by thought one pours the breath 
upon it and by thought makes the breath fight the malady by attempting 
to force its way through the obstructed passage. When the breath is ex
hausted, one expels it, then begins agam from twenty to fifty times; one 
stops when one sees sweat runmng over the affected part. One repeats the 

procedure daily at midmght or at the fifth watch, until a cure is ef

fected." 36 
In neo-Taoistic practice the role of thought becomes more important. 

Ssu-ma Ch'eng-cheng writes in his "Discourse" :  "Those who absorb the 

breaths . . . must follow them by thought when they enter their viscera, 
so that the humors ( of the viscera) shall be penetrated ( by the breaths ) ,  
each ( breath) conformably with the ( inner organ) over which i t  presides, 
and thus they can circulate through the whole body and cure all s ick

nesses." 37 
It is probable that, at least m its neo-Taoistic form, this discipline of the 

breaths was influenced by tantric Yoga, certain simultaneously respira

tory and sexual practices reached Chma as early as the seventh century of 

our era. as Dr. Jean Filliozat definitely concludes in favor of a borrowing 
from India: "Taoism could not borrow a notion of the physiological role 
of the breath in this systematized form from ancient Chmese medicme, for 
ancient Chinese medicine mcludes no such notion." 39 On the other hand, 
there were in China certain archaic techniques, shamamc in structure, the 
purpose of which was to imitate the respiration of animals.4D The "deep 
and silent" breathmg of ecstasy resembled the respiration of ammals dur
ing hzbernation, and it is well known that the spontaneity and fullness of 
animal life was, for the Chinese, the pre-eminent example of an existence 
in perfect harmony with the cosmos. Marcel Granet 41 admirably syn

thesizes the simultaneously organic and spiritual function of this embry
onic respiration, characteristic both of organic completeness and of 
ecstasy: "He who would avoid passion and vertigo must learn to breathe 
not from the throat alone, but with the whole body, from the heels up. 

35 Ibid., p. S6S f. S6 Ibid. ,  p. 864. 
S7  Ib1d., p. 869 88 See below, p .  415.  
sg "Taoisme et Yoga," Dan Viet-nam, III  (Aug., 1949) ,  1 20, 
40 See M. El!ade, Le Chamanisme, pp. 402 ff. 
41  La Pensee chinoise, pp. 514-15 .  · 
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Only this deep and silent breathmg refines and ennches [man's] sub
stance. It is, moreover, the respiratiOn that establishes itself during both 
hibernation and ecstasy. By breathing with the neck . . .  stretched, one 

succeeds, if I may so express it, in laminating the breath and qumtessen
tializing its vivifymg power. The supreme goal is to establish a kind of 
inner circulation of the vital principles, of such a nature that the individual 

can remain perfectly impervious and undergo the ordeal of immersion with
out harm. One becomes impermeable, autonomous , invulnerable, once one 

is in possession of the art of feeding and breathing in a closed circuit, as 
the embryo does." It is possible, then, that Indian influences reached the 
neo-Taoist groups who saw their ancestry not m Chinese scientific medi
cine but m the autochthonous "mystical" tradition; now, this tradition 
still preserved the immemorial nostalgia for the bliss and spontaneity of 
ammals. In any case, Lao Tzu 42 and Chuang Tzu 43 were already fa
miliar with "methodical respiration," and a Chou dynasty inscription 
attests the practice of a respiratory technique in the sixth century B.c.44 

Respiratory technique is also employed by Islamic mysticism.45 What
ever the case may be in regard to the orzgzn 46 of this respiratory technique 
within the Islamic tradition, there 1s no doubt that certam Moslem mys
tics of India borrowed and practiced yog1c exercises. ( One of them, 
Prince Mul;lammad Diira Shikoh, even attempted a synthesis of Indian 

42 Tao Te Ching, VI. 43 Chuang Tzu, XV. 
44 Hellmut Wilhelm, "Eme Chou-Inschnft iiber Atemtechnik," Manu

menta serica, XIII ( 1 948 ) ,  .985-88.  See also Arthur Waley, The Way and Its 
Power, pp. 44, 1 1 6 ff. ; Chung-yuan Chang, "An Introduction to Taoist 
Yoga," The Review of Reli'gzon, XXI ( 1 956 ) ,  1 3 1 -48. 

45 Cf. I. Goldziher, Vorlesungen uber den Islam, p. 1 64;  M. M. Moreno, 
"Mistica musulmana e mistica indiana," Annali Lateranensi, X ( 1 946) ,  1 02-
212 ,  especially pp. 1 40 ff. ; and particularly L. Gardet, "La MentiOn du nom 
divin ( dhi'kr) dans la mystique musulmane," Revue Thomiste, LII ( 1 952 ) ,  
642-79 ; LIII ( 1 953 ) ,  1 97-216, a study that we use below, pp. 2 1 7  ff. 

46 Some writers-notably Max Harten, Indische Stromungen in der islam
ischen Mystik-have maintained that 1;iufism received a strong Indian influ
ence. Louis Massignon had already demonstrated the exaggeration of this 
thesis ( Essai sur les origines du lexique technique de la mystique musulmane, pp. 
63-80) , and M. Moreno has recently arrived at negative results concerning 
the importance of the Indian contribution to the Islamic mystical tradition 
( "Mistica musulmana," pp. 210 ff. ) .  But the more circumscnbed problem of 
the origin of Moslem respiratory technique remains open. 
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and Islamic mysticism. ) 47 The technique of dhikr sometimes bears strik
ing formal resemblances to the Indian discipline of respiration. T. P. 
Hughes 48 mentions a monk hvmg on the Afghan frontier of whom it was 
said that he had practiced dhikr so mtensively that he was able to suspend 
his respiration for nearly three hours.49 

An interesting problem IS raised by Hesychasm. Some of the ascetic 

prelimmanes and methods of prayer employed by the Hesychastic monks 

offer points of resemblance with yogic techniques, especially w1th prar;a

yiima. Father Irenee Hausherr thus summanzes the essentials of Hesy

chastlc prayer: "It compnses a twofold exerc1se, omphaloskeps1s and in
definite repetition of the Prayer of Jesus: 'Lord Jesus Christ, Son of God, 
have mercy on me! '  By s1ttmg in darkness, bowing the head, fixing the 
eyes on the center of the abdomen ( in other words, the navel ) ,  trying to 

discover the place of the heart, by repeating this exercise mdefatigably 
and always accompanying it with the same mvocation, in harmony with 
the rhythm of respiration, which 1s retarded as much as poss1ble, one will, 

if one perseveres day and night in this mental prayer, end by findmg what 
one sought, the place of the heart, and, w1th It and m It, all kinds of won
ders and knowledge." oo 

Here is a short passage, recently translated by Jean Gouillard,5I from 
Nicephorus the Solitary 52 ( second half of the thirteenth century) : ' 'As for 
you, as I have instructed you, s1t down, compose your mind, mtroduce it 
-your mind, I say-into your nostrils ; this IS the road that the breath 
takes to reach the heart. Push It, force it to descend into your heart at the 
same time as the mhaled air. When it 1s there, you will see what joy will 
follow; you will have nothmg to regret. As the man who returns home 
after an absence cannot contain his joy at agam being w1th his wife and 
children, so the mind, when 1t 1s united with the soul, overflows with joy 
and ineffable delights. Therefore, my brother, accustom your mind not to 
hasten to depart from thence. At first, it has no zeal-that is the least that 

47 Cf. M. Mahfuz-ul-Haq, ed., MaJma 'ul-Babrazn ; or, The Mingling of the 
Two Oceans. 

48 Dictionary of Islam, pp. 703 ff. 49 On dhzkr, see below, p. 2 16. 
50 La Methode d'oraison Msychaste, p. 1 02. 
5 1  Petite Philocalze de la priere du cO!ur, p.  204. 
52 "The earliest datable Witness for the Prayer of Jesus in combination 

with a respiratory technique" ( Gomllard, p. 1 85 ) .  
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can be said-for this enclosure and confinement within. But once it has 
contracted the habit, It will find no more pleasure m wandermgs w1thout. 
For 'the kingdom of God IS within us,' and to him who turns his gaze upon 
it and pursues it with pure prayer, ail the outer world becomes v1le and 
contemptible." 

In the eighteenth century the doctrines and techniques of Hesychasm 
were still familiar to the monks of Athos. The following extracts are from 
the Encheirzdzon of Nicodemus the Hagionte. "Begmners must accustom 

themselves to performing this return of the mind as the divine Fasting 
Fathers have taught, bowmg the head and pressing the beard against the 
upper part of the chest." 53 "Why the breath must be held during prayer. 
Smce your mind or the act of your mind IS from childhood accustomed to 
disperse and scatter itself among the sensible thmgs of the outer world, 
therefore, when you say this prayer, breathe not constantly, after the 
habit of nature, but hold your breath a little until the inner word has once 
spoken the prayer, and then breathe, as the divine Fathers have taught. 
Because through this momentary holdmg of the breath, the heart becomes 
ill at ease and straitened and hence feels a pain, not receiving the air that 
its nature requires; and the mind, for its part, by this method, more easily 
collects itself and returns toward the heart. . . . Because through this 
momentary holding of the breath the hard and tough heart becomes th!n, 
and the humidity of the heart, being properly compressed and warmed, 
becomes tender, sensitive, humble, and more disposed to compunction 

and to shedding tears freely . . . .  Because during this short holding [of 
the breath] the heart feels uneasiness and pain, and through this uneasi
ness and this pain, It vomits the pOisoned hook of pleasure and s in that i t  
had swallowed." 54 

Finally, we must cite the fundamental treatise, the Method of Holy 

Prayer and Attentzon, long attributed to Simeon the New Theologian ; 
"the little work may weJI be contemporary With that of Nicephorus, if it 
is  not by Nicephorus himself, as I .  Hausherr not improbably conj ec

tures." 66 Father Hausherr had published an edition and translation of it 
in his "La Methode d'oraison hesychaste." We cite it  after the more re
cent translation by Gouillard: "Then seat yourself in a quiet cell, apart in 
a corner, and apply yourself to doing as I shall say: close the door. raise 

your mind above any vain or transitory object. Then, pressing your beard 

53 After Hausherr, p. 107. 54 Ibid., p. 1 09. 
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against your chest, direct the eye of the body and with it all your mind 
upon the center of your belly-that is, upon your navel--compress the 
inspirati on of an passing through the nose so that you do not breathe 
easily , and mentally examine the in tenor of your entrails in search of the 
place of the heart, where all the powers of the soul delight to lmger. In 
the beginning, you will find darkness and a stubborn opacity, but If you 
persevere, if you practice this exercise day and night, you will find-0 
wonder!-a. boundless felicity." 66 Finally, other Hesychastic texts could 
be cited-for exalll pie, Gregory of Sinai ( 1 255-1 346 ) ,  some important 
passages from whose writings are given in Gouillard's Petite Philocalie.61 
The apolog-y for Hesychasm by Gregory PaJamas ( c. 1 296-1 359 ) ,  "the 
last great narne m Byzantme theology," can be consulted with interest ss 

But we must not be deceived by these external analogies with pra'[lii
yama ·Among the H esychasts respiratory discipline and bodily posture are 
used to prepare mental prayer; in the Yoga-sutras these exercises pursue . 

unificatiOn of consci ousness and preparation for meditation, and the role 
of God ( lsvara ) is comparatively small. But it IS none the less true that 
the two techniques are phenomenologically similar enough to raise the 
ques tron of a possii>le influence of Indian mystical physiology on Hesy
chasrn. We shall no1: enter upon this comparative study here. 69 

.56 Ibid. , p .  2 1 6. 
57 On the ascetic " positions" durmg prayer, p. 248; on holding the breath, 

p. 249 . 
.58 See s ome extracts in Gourllard, pp. 269-85 . 
.59 On Hesychasm, see K. Holl, Enthusiasmus und Bussgewalt beim griech

ischen Monchtum, pp. 2 14 ff. ; M. Jugie, "Les Origines de la methode d 'oraison 
des h esychastes, "  Echos d' Orzent, XXX ( 1 93 1  ) , 1 79-85; A. Bloom, "Con
templation et ascese, contribution orthodoxe," Etudes carmetitaines ( 1 948 ) , 
pp. 49 ff., id . , "L' Hesychasme, yoga chretien1" in Jacques Masui ( ed. ) , 
Yoga, pp. 177-95; I .  Hausherr, "L'Hesychasme: etude de spirituahte," 
Orien talia Chrzstiana Periodzca, XXII ( 1 956 ) , 5-40, 247-85 ; and the sum
maries of progress and the bibliographies comprled by Gouillard, pp. 22 ff., 
S7, and Gardet, pp. 645 if. 
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Yogic Concentration and Meditation 

Asana, prli?Jliyama, and ekagratli succeed-if only for the short time 
the respective exercise continues-in abolishing the human condi
tiOn. Motionless, breathing rhythmically, eyes and attention fixed 
on a single pomt, the yogin experiences a passing beyond the 
secular modality of existence. He begins to become autonomous in 
respect to the cosmos ; external tensions no longer trouble him 
(having passed beyond "the opposites," he is equally insensible to 
heat and cold, to light and darkness, etc. ) ;  sensory activity no 
longer carries him outward, toward the objects of the senses ; the 
psychomental stream is no longer either invaded or directed by 
distractions, automatisms, and memory: it is "concentrated," 
"unified." This retreat outside the cosmos is accompanied by a 
sinking into the self, progress in which is directly proportional to 
progress m the retreat. The yogin returns to himself, takes, so to 
speak, possession of himself, surrounds himself with increasingly 
stronger "defenses" to protect him against invasion from with
out-in a word, he becomes invulnerable. 

Needless to say, such a concentration, experienced on all levels 
( lisana, prli?Jliylima, ekagratli ) ,  is accompanied by an increasing 
attention to the yogin's own organic life. While the exercise con
tinues, the yogin's sensation of his body is wholly different from 
that of the noninitiate. Bodily stability, retardation of the respira
tory rhythm, narrowing of the field of consciousness until it coin
cides with a point, together with the resultant vibration set up 
within him by the faintest pulsation of the inward life-all this 
apparently assimilates the yogin to a plant. This homology, by the 
way, would imply no pejorative judgment, even if it were adequate 
to the reality of the situation. For Indian consciousness , the vege
table modality is not an impoverishment but, quite the contrary, an 
enrichment of life. In PuraQic mythology and in iconography, the 
rhizome and the lotus become the symbols of cosmic manifesta
tions. The creation is symbolized by a lotus floating on the pri-
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mordial waters. Vegetation always signifies superabundance, 
fertility, the sprouting of all seeds. As for Indian painting ( the 
Ajal]ta frescoes, for example ) ,  the bliss of the personages is mani
fested in their soft, lithe gestures , like the stems of aquatic plants ; 
one even has the impression that what flows in the veins of these 
mythical figures is not blood but vegetable sap. 

A priori, then, this homology between a yogin in the state of 
concentration and a plant is not entirely improbable. The nostalgia 
that the Indian feels when he thinks of the closed and continuous 
circuit of organic life-a circuit w1thout either inequalities or ex
plosive moments ( such, in a word, as is realized on the vegetative 
plane of hfe )-this nostalgia is a real fact. Yet we do not believe 
that this abolition of the human condition through immobility, this 
rhythm imposed on respiration, this concentration on a single 
point, have as their final aim the backward step that a return to the 
vegetable modality of life would signify . The goals pursued in 
Patafij ali's Yoga-sutras-and even more, the goals of other forms 
of Yoga-are definitely against such a hypothesis. The vegetable 
correspondences that can be found in yogic posture, respiration, 
and concentration seem to us to be fully explained by the archaic 
symbolism of "rebirth." Morphologically, one could homologize 
asana and pra1'}ayama with the "embryonic respiration" employed 
by Taoism,60 with the "embryonic" position in which so many 
peoples place their dead before burial ( in the hope of a certain re
turn to life ) ,  as well as with some ceremonies of initiation and re
generation performed in a closed place, the symbol of the womb. 
Space does not allow us to go into these ceremonies further here ; 
we shall only say that they all presuppose the magical projection of 
the practitioner into an auroral time, into a mythical illud tempus. 
lnczpit vita nova ( and every regeneration is a "new birth" )-but 
that is possible only if past time is abolished, and "history" with it, 

60 The goal of this respiration is, according to Ta01st sources, to imitate 
the respiration of the fetus in the maternal womb. "By returmng to the base, 
by gomg back to the origm, one dnves away old age, one returns to the state 
of the fetus," says the preface to the T'ai-si K'ou Ckii.ek ( "Oral Formulas fqr 
Embryonic Respiration" ) ,  quoted after Maspero, p. 1 98 .  
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if the present moment coincides with the mythical moment of the 
beginnings of things-that is, with the creatiOn of the worlds, with 
the cosmogony. In this sense, the yogin's bodily position and 
"embryonic respiration, "  although ( at least in the Yoga-siltras, 
but also in other forms of Yoga ) they pursue a wholly different 
end, can be regarded as embryonic, vegetative ontological 
modalities. 

Then again, lisana and ekligratli imitate a divine archetype ; the 
yogic positiOn has a religious value in itself. It is true that the 
yogin does not imitate the "gestures" and "sufferings" of the di
vinity-and not without reason! For the God of the Yoga-siltras, 
Isvara, is a pure spirit who not only did not create the world but 
does not even intervene in history, either directly or indirectly. 
Hence-in default of his gestures-what the yogin imitates is at 
least the mode of being belonging to this pure spirit. Transcend
ence of the human condition, "deliverance," the perfect autonomy 
ofthe puru:fa-all this has its archetypal model in Isvara. Renounc
ing the human condition-that is, Yoga practice-has a religious 
value in the sense that the yogm imitates Isvara's mode of being: 
immobility, concentration on self. In other varieties of Yoga, lisana 
and ekligratli can obviously acquire religious valences by the mere 
fact that, through them, the yogin becomes a living statue, thus 
imitating the iconographic model. 

Making respiration rhythmical and, as far as possible, suspend
ing it greatly promote concentration ( dhlira7Jli ) .  For, Patafijali tells 
us, 61 through prli7Jliylima the veil of darkness is rent and the intellect 
becomes capable (yogyata ) of concentration ( dhlira7Jli ) .  The yogin 
can test the quality of his concentration by pratyilhlira ( a  term 
usually translated "withdrawal of the senses" or "abstraction," 
which we prefer to translate "ability to free sense activity from the 
domination of external ObJeCts" ) .  According to the roga-siltras 
( II, 54) ,  pratyiihlira could be understood as the faculty through 
which the intellect ( citta) possesses sensations as if the contact 
were real. 

61 Yoga-siltras, II, 52, 53. 
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Commenting on this siltra, Bhoja says that the senses, instead of 
directing themselves toward an object, "abide within themselves" 
( svarupamiitre svasthiinam) .  Although the senses are no longer 
directed toward external objects , and their activity ceases , the 
intellect ( citta ) does not thereby lose its property of having sen
sory representations. When the cztta wishes to know an exterior 
object, it does not make use of a sensory activity; it is able to know 
the obj ect by its own powers Bemg obtained directly, by contem
plation, this "knowledge" is, from the yogic pomt of view, more 
effective than normal knowledge. "Then," Vyasa writes, "the 
wisdom [praJfiii] of the yogin knows all things as they are ." 62 

This withdrawal of sensory activity from the domination of ex
terior objects (pratyiihiira) IS the final stage ofpsychophysiologicar 
ascesis Thenceforth the yogin will no longer be "distracted" o� 
\roubled" by the senses, by sensory activity, by memory, etc. All 
activity is suspended. The citta-being the psychic mass that orders 
and illuminates sensations coming from without-can serve as a 
mirrortor objects, without the senses inter osin between it and 
its ObJect. e nonmitiate is incapable of gaining this freedom, 
l:iecausehis mind, instead of bemg stable, is constantly violated by 
the activity of the senses, by the subconscious, and by the "thirst 
for life ." By realizing cittavrtti nirodhya� ( i .e . ,  the suppression of 
psychomental states ) ,  the citta abides in itself ( svarupamiitre) .  But 
this "autonomy" of the intellect does not result in the suppression 
of phenomena. Even though detached from phenomena the o in 
continues to contemp ate them. Instead of knowing throu�h forms 
( rupa )  and mental states (cittavrtti) ,  a s  formerly, the yogin no'Y 
contemplates the essence ( tattva ) of all objects directly 

Autonomy with respect to stimuli from the outer world and to 
the dynamism of the subconscious-an autonomy that he realizes 
through pratyahiira-allows the yogin to practice a threefold tech
nique, which the texts call sa7p-yama. The term designates the last 
stages of yogic meditation, the last three "members of Yoga" 
(yoga1Jga) .  These are: concentration ( dhara1Jii ) ,  meditation prop-

62 Toga-bhii�ya, II, 45. 
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erly speaking ( dhyana ) ,  and stasis ( samadhi) .  These mental ex
ercises become possible only after sufficient repetition of all the 
other physiological exercises, when the yogin has succeeded in 
attaining perfect mastery over his body, his subconscious, and his 
psychomental flux. The adjective "subtle" ( antara7Jga ) is applied 
to them to emphasize the fact that they imply no new physiological 
technique. They are so much ahke that the yogin who attempts one 
of them ( concentration, for example ) cannot easily remain in it, 
and sometimes finds himself, quite against his will, slipping over 
into meditatiOn or enstasis. It is for this reason that these last three 
yogic exercises have a common name-sa1?lyama.63 

Concentration ( dhara'fja, from the root dhr, "to hold fast" ) is in 
fact an ekagratli, a "fixing on a single point," but its content is 
strictly notional. 64 In other words, dharaTJa-and this is what 
distinguishes it from ekagrata, whose sole purpose is to arrest the 
psychomental flux and "fix it on a single point"-realizes such a 
"fixation" for the purpose of comprehension . PatafiJali's definition 
of it is :  "fixation of thought on a single point" ( defabandha
icittasya dhiira1Ja ) .  65 Vyasa adds that the concentration is usually 
on "the center [cakra] of the navel, on the lotus of the heart, on the 
light within the head, on the tip of the nose ,  on the tip of the 
tongue, or on any external place or object ."  66 Vacaspatimisra fur
ther adds that one cannot obtam dharalJa without the aid of  an 
object on which to fix one's thought. 

Commenting on Yoga-siltras, I ,  36, Vyasa had referred to con
centration on the "lotus of the heart" as leading to an experience 
of pure light. Let us note this detail-the "inner light" discovered 
through concentration on the lotus of the heart. The experience is 
already attested in the Upani�ads , and always in connection with 
encountering one' s  true Self ( atman ) .  The "light of the heart" 
will frequently recur in all the post-Upani�adic mystical methods 
of India. In connection with this text of Vyasa, Vacaspat1misra 
gives a long description of the lotus of the heart. It has eight petals, 

6.9 Vacaspatimisra, ad Vyasa, I II, 1 .  
6 5  Yoga-siltras, III, 1 .  
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and it is situated, head downward, between the abdomen and the 
thorax ; the yogin must turn it head upward by stoppmg his breath 
( recaka ) and concentrating his intellect ( citta ) on it. In the center 
of the lotus is the solar disk with the letter A, and here is the seat 
of the waking state. Above it is the lunar disk With the letter U; 
this is the seat of sleep. Higher again rs the "circle of fire" with the 
letter M-the seat of deep sleep. Above all these is the "highest 
circle, whose essence is air" ; this is the seat of the fourth state 
( turiya, "cataleptic state" ) .  In this last lotus, or, more precisely, 
in its pericarp, is the "nerve [na¢i] of Brahma," oriented upward 
and reaching to the circle of the sun and the other circles . At this 
pomt begins the na¢z named su�um7Jli, which also crosses the outer 
circles. This is the seat of the citta ; by concentrating on it, the 
yogin acquires consciousness of the citta ( in other words, he be
comes conscious of consciousness ) . 

At the risk of fatiguing the reader, we have followed Vacas
patimisra's text as closely as possible. But it introduces us to a 
"mystical" or "subtle physiology," concerned with "organs" that 
reveal their existence only in the course of yogic exercises in 
concentration and meditation. This problem will occupy our atten
tion again when we present the meditational techniques of tan
trism;  67 it will then be necessary to demonstrate the relationships 
among the "subtle organs," the mystical letters, and the various 
states of consciousness. But it is important even now to point out 
that the tradition of classic Yoga, represented by Patafijali, knew 
and employed the schemata of "mystical physiology," which were 
later to play a considerable role in the history of Indian spintuahty. 

In his Yogasara-sa1{tgraha,68 Vijflanabhik�u quotes a passage 
from the !Svara Gita according to which a dhara7Jli takes the time 
of twelve pra?Jliyamas. "The time necessary for concentration of the 
mind on an object [dhiirmJii] is equal to the time taken by twelve 
prii7].iiyamas" ( i .e . ,  by twelve controlled, equal, and retarded res
pirations ) .  By prolonging this concentration on an object twelve 
times, one obtains "yogic meditation," dhyana. Pataii.jali defines 

67 See p. 241 . 68 Ed. G. Jhil., pp. 43 ff. 
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dhyana as "a current of unified thought,"  69 and Vyasa adds the 
following gloss to the definition: "Continuum of mental effort 
[pratyayasyaikatanata] to assimilate the object of meditation, free 
from any other effort to assimilate other obJeCts [pratyayantare7Ja
paramr�to] ."  Vijf'ianabhik�u 70 explains this process as follows : 
when, after achieving dhara7Jli on some point, one's mind has 
succeeded for a sufficient time in holding itself before itself under 
the form of the object of meditation, without any interruption 
caused by the intrusion of any other function, one attains dhyiina. 
As an example, he gtves the contemplation of Vi�Qu or of some 
other god, whom one imagines to be in the lotus of the heart. 

It is scarcely necessary to add that this yogic "meditatwn" is 
absolutely different from any secular meditation whatever. In the 
first place, in the framework of normal psychomental experience no 
"mental continuum" can reach the density and purity that yogic 
procedures permit attaining. Secondly, secular meditation stops 
either with the external form or with the value of the objects 
meditated upon, whereas dhyana makes it possible to "penetrate" 
obJ ects ,  to "assimilate" them magically. As an example, we cite 
the yogic meditation on the subject of "fire," as it is taught today 
( the meditation begins with concentration, dhara7Jii, on some glow
ing coals placed before the yogin ) .  Not only does it reveal to the 
yogin the phenomenon of combustion and its deeper meaning; it 
allows him, in addttion: ( 1 )  to identify the physiochemical process 
taking place m the coal with the process of combustion that occurs 
in the human body; ( 2. )  to identify the fire before him with the fire 
of the sun, etc. ; ( S )  to unify the several contents of all these fires, in 
order to obtain a vision of existence as "fire";  ( 4) to penetrate 
within this cosmic process, now on the astral plane ( the sun) ,  now 
on the physiological plane ( the human body) ,  and finally even on 
the plane of infinitesimals ( "the seed of fire" ) ;  ( 5) to reduce all 
these planes to a modality common to them all-that is, prakrti as 
"fire" ;  ( �) to "master" the inner fire, by virtue of prli1Jiiyiima, 
suspension of respiration ( resptration = vital fire ) ;  ( 7 )  finally, 

69 Yoga-sfltras, III, 2. 70 Yogasilra-sa![lgraha, ed. JM, p. 4.5. 

72 



11. Techniques for Autonomy 

through a new "penetration," to extend this "mastery" to the 
glowing coals before him ( for, if the process of combustion is ex
actly the same from one hmit of the umverse to the other, any 
partial mastery of the phenomenon mfalli bly leads to its "mastery" 
zn toto ) , etc. 

In giving this description (which, by the way, is no more than a 
rough approximation ) of some of the exercises connected with the 
"meditation concermng fire," we have by no means undertaken to 
expose the mechanism of dhyana ; we have confined ourselves to 
suggesting a few examples of it. Its most specific exercises are, in 
any case, indescribable. There is nothing surprising in this . What is 
particularly difficult to explain is the act of "penetration" into the 
"essence of fire"; this act must be conceived neither under the 
species of the poetic imagination nor under that of an intuition of 
the Bergsonian type. What sharply distinguishes yogic meditation 
from these two irrational "flights" is its coherence, the state of 
lucidity that accompanies and continually orients it. For the "men
tal continuum" never escapes from the yogin's will. It is never en
riched laterally, by uncontrolled associations, analogies, symbols, 
etc. At no moment does this meditation cease to be an instrument 
for penetratmg mto the essence of things-that is, finally, an in
strument for taking possession of, for "assimilatmg," the real.71 

The Role of !Svara 

Unlike Sarp.khya, Yoga affirms the existence of a God, Isvara. 
This God is, of course, no creator ( the cosmos, life, and man 
having, as we have already noted, been "created" by prakrti, for 
they all proceed from the primordial substance ) .  But, in the case of 
certain men, Isvara can hasten the process of deliverance; he helps 
them toward a more speedy arrival at samadhi. This God, to whom 
Patafijali refers, IS more especially a god ofyogins. He can come to 
the help only of a yogin-that is, a man who has already chosen 

71 As we shall see further on, yogic meditation plays an extremely impor
tant part in Buddhist techmques. 
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Yoga. In any case, Isvara's role is comparatively small. He can, for 
example, bring samlidhi to the yogin who takes him as the obj ect 
of his concentration. According to Patafijali/2 this divine aid 1s not 
the effect of a "desire" or a "feeling"-for God can ha:r_� .D�it.h.e:r: 
desires nor emotions-but of a "metaphysic�fs.YffiPathy� '  between 
!§va�� and

-
the puru�a, a sympathy explained by their structural 

correspondence . isvara is a puru�a that has been free since all 
eternity, never touched by the kle§as 73 Commenting on this text, 
Vyasa adds that the difference between Isvara and a "liberated 
spirit" is as follows:  between the latter and psychomental experi
ence, there was once a relation ( even though Illusory ) ;  whereas 
I.svara has always been free. God does not submit to being_ sugi
moned by rituals, or devotion;-or f�ith in his "mercy";  but his 
e-i§ence··-rnSiinctively "c�laborates ," as it were, with the

-
Self tbat 

seeks emancipation through Yoga. 
What is involved, then, i"s rather a sympathy, metaphysical in 

nature, connecting two kindred entities . One would say that this 
sympathy shown by isvara toward certain yogins-that is, toward 
the few men who seek their deliverance by means of yogic tech
niques-has exhausted his capacity to interest himself in the lot of 
mankind. This is why neither Patafijali nor Vyasa succeeds in giv
ing any precise explanation of God's intervention in nature. It is 
clear that ISvara has entered Sarpkhya-Yoga dialectics, as it were, 
from outside. For Sarpkhya affirms ( and Yoga adopts the affirma
tion ) that Substance (prakrti ) ,  because of its "teleological in
stinct," collaborates in the deliverance of man. Thus the role of 
God in man's acquisition of freedom is of no importance ; for the. 
cosmic substance itself undertakes to deliver the many "selves" 
(puru�a ) entangled in the illusory meshes of existence. 

Although it was Patafijali who introduced this__new and ( when 
all its aid and done) perfectly useres�ment o�nto the 
di.::ect1cs of the Sarpkhya soter�oct��V"e 
lsv� the significance that late commentators will accord to him. 
What is of first importance in the Yoga-siltras is technique-i� 

72 Yoga-slltras, II, 45. 7S Ibid., I, 24. 
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other words, the yogin's will and capacity for self-mastery and 
concentration. Why, then, did Patafipli nevertheless feel the need 
to introduce Isvara? Because Isvara corresponded to an experiential 
reality : Isvara can, in fact, bring about samadhi, on condition that 
the yogin practice lsvaraprarpdhana-that is, devotion to Isvara.74 
Having undertaken to collect and classify all the yogic techniques 
whose efficacy had been confirmed by the "classic tradition," 
Patafipli could not neglect a whole series of experiences that had 
been made possible by the single process of concentration on 
Isvara. In other words : alongside the tradition of a purely magical 
Yoga-one that called upon nothing but the will and personal 
powers of  the ascetic-there was another, a "mystical" traditiOn, 
in which the last stages of Yoga practice were at least made easier 
by devotion�even though an extremely rarefied, extremely "in
tellectual" devotion-to a God. In any case, at least as he appears 
i���ali -��a, Isv�_has ��_t�_g[@deu.r_2_r th_� 
omnipotent Creator-Goa, none of the pathos tha! .�!:.���Q..�_!l!e 
d'jiiamrc and soi�_!P._n GOd of_yarious ��ical �_£ho�� All_i.r;_ all, 

----·---·· -........ __.-Is.:'��_!�-�nly __ ��__Q�._!.�Croyogin; VEY 
probably a patron of certain yogi£:� At least Pataf!.jali says that 
Is

�
arawas thegz;

;
·
;;--;f

the sages of immernonal times, for, he adds, 
Isvara is-·not bound by time 75 

But let us now note a detail whose significance will not become 
clear until later. Into a dialectiC of deliverance in which there was 
no need for a deity to figure, Patafij ah mtroduces a "God," to 
whom, it IS true, he accords but a mmor role-for the yogin who 
takes him as the object of his concentration, Isvara can facilitate the 
gaining of samadhi. But samadhz-as we shall see-can be gained 
without this "concentration on Isvara." The Yoga practiced by the 
Buddha and his contemporaries can do without this "concentration 
on God." It is quite easy to imagine a Yoga that would accept the 
Sarpkhya dialectic in toto, and we have no reason to beheve that 
such a magical and atheistic Yoga did not exist. Pataft.pli never
theless had to mtroduce Isvara into Yoga. for Isvara was, so t2_ -

74 Ib1d., II, 45. 7 5 Ibid., I, 26. 
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speak, an exRerient1al_datum-the yogms did in fact appeal to him, 
although they could have obtained hberation by simply following 
the technique of Yoga. 

Here we encounter the polarity "magic-mysticism," which we 
shal

l�
ome 

�t;-
kn

�;··b
e
tte

rla fer·'an=:Gi' aTI its 'f"orms;"\v hich are 
innumerable. What is noteworthy is the increasing·ly active role 
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misra and Vijfianabhik�u, for example, accord Isvara great impor-
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rents. But it is precisely this almost universal victory of "mysti-ci
sm'' which is of extreme significance in the case of "classic" 

Yoga, which thereby moved away from what was typical of its 
beginnings-that is, "magic." Thus , under the combined in
fluences of certain Vedantic ideas and of bhakti (mystical devotion ) ,  
Vijftanabhik�u dwells on the "special mercy of God."  76 Another 
commentator, Ni:lakaQtha, holds that God, though mactive, helps 
yogins "like a magnet ." 77 The same author g1ves Isvara a "will" 
capable of predetermining the lives of men, for "He makes him do 
good deeds whom He wants to raise, and He makes him commit 
bad deeds whom He wants to throw down." 78 How far we are here 
from the minor role that Patafijah gave Isvara! 

Enstasis and Hypnosis 

It will be recalled that the last three "members of Yoga" (yog
a7Jga) represent "experiences" and "states" so closely connected 
that they are called by the same name-sa1!Lyana (literally, "to go 
together," "vehicle" ) .  Hence, to realize sa1!Lyana on a certain 
"plane" ( bhilmz ) means simultaneous realization of "concentra
tion" ( dhara7Jli ) ,  "meditation" ( dhyana ) ,  and "stasis" ( samadhi) 
on it; the "plane" or level can, for example, be that of inert matter 

76 Yogasiira-saT[!graha, ed. jha, pp. 9, 1 8-1 9, 45-46. 
77 Cf. Dasgupta, Yoga as Philosophy, p. 89. 
78 Ibid., p. 88. 
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( earth, etc . ) or that of incandescent matter ( fire, etc. ) .  The pas
sage from "concentration" to "meditation" does not require the 
application of any new technique. S1milarly, no supplementary 
yogic exercise is needed to realize samadhz, once the yogin has 
succeeded in "concentrating" and "meditating."  Samadhz,19 yogic 
" enstasis," is the final result and the crown of all the ascetic's 
spiritual efforts and exercises. 

Innumerable difficulties must be overcome if we would under
stand precisely in what this yogic "stasis" consists. Even if we 
disregard the peripheral meanings that the concept samlidhz ac
qmres in Buddhist literature and in the "baroque" species of Yoga, 
and take into consideration only the meaning and value given it by 
Patafi.jah and his commentators, the difficulties remain. For one 
thmg, samadhi expresses an experience that is completely inde
scnbable. For another, this "enstatic experience" IS not uni
valent-its modalities are very numerous. Let us see if, proceeding 
by stages, we can discover to what samadhi refers. The word is first 
employed in a gnosiological sense; samadhi 1s the state of contem
plation in which thought grasps the form of the object directly, 
without the help of categories and the imagination ( kalparJli ) ;  the 
state in which the object is revealed "in itself" ( svarilpa ) ,  m its 
essentials, and as if "empty of itself" (arthamlitranzrbhasaT{I
svarilpasilnyamzva ) .  8° Commenting on this text, Vacaspatimisra 
cites a passage from the Vi�TJU PurlirJa (VI ,  7, 90 ) where it is said 
that the yogin has ceased to employ "imagmation," no longer re
gards the act and the object of meditation as distinct from each other. 
There is a real coincidence between knowledge of the object and the 
object of knowledge; the object no longer presents itself to conscious
ness in the relations that delimit and define it as a phenomenon, 
but "as if it were empty of 1tself. " Illusion and imagination ( kal
parJli ) are thus wholly done away with by samadhi. Or, as Vijf'iana-

79 The meanings of the term samlidhi are: union, totality; absorption in, 
complete concentration of mind; conJunction. The usual translation is "con
centration," but th1s entails the risk of confusion with dhara7Jli. Hence we have 
preferred to translate it "enstasis," "stasis," "conjunction." 

80 Yoga-sutras, III, s. 
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bhik�u expresses it,81 one arrives at sam ilr:lhi "when dhyana is freed 

from the s eparate notions of meditation. , object of meditation, and 

meditating subject , and maintains itself only in the form of the 
object meditated on," that ts, when nothing any longer ex ists 
besides the new ontological d imenston represented by the trans
formation of the "object" ( the world) into "knowledge-posses
sion ." Vijnanabhik�u adds that there is a distinct difference be
tween dhyana and samiidhi; med itation can be interrupted "tf the 

senses enter into contact with al luring cbjects," whereas samadhi 
is an invulnerable state , completely clos ed to stimuli. 

However, we mus t not regard thts y<Jg;ic state as a mere hyp
notic trance. Indian "psychology" is fa::rniliar with hypnosis , and 

attnbutes it to a merely occasional and provisional state of  con

centration ( vik�ipta) . Some passages from. the Mahiibhiirata show 
the popular Indian conception of the hypnotic trance; according to 

this conception, it is only an auto matic d amming of the "stream of 

consciousness" and not a yogic ekap;ratii. The fact that the Indians 

did not confuse hypnosis with yo gic trances is clear, for example, 
from a passage of the Mahiibhara ta (XIII, 40, 46, SD-5 1 ;  41 , 1 3 , 
1 8 ) .  Devasarrnan, obliged to go on a :pilgrimage to perform a 
sacrifice, asks his disciple, Vipula. , to protect his wife, Ruci, from 

the charm of Indra. Vipula looks into ll.er eyes, and Ruci is un
conscious of the magnetic influence of h. is look ( uviisa rak§a7Je 

yukto na ca sa tam abudhyata ) .82 Once the cperator's eye is "fixed ," 
his mind passes into Ruci's body and she is "petrified like a 
picture ."  When Indra enters the worn, Ruci wants to rise and per

form her duties as hostess,  but, "having been immobilized and 
subjugated" by Vipula, "she could not nake a movement." Indra 
spoke: "Exhorted by AnaQ.ga, god of love, I am come for thy love, 

0 thou of the gay smile!"  But Ruci , who wanted to answer him, 

"felt unable to rise and speak" because Vi ::Pu la "had subjugated her 

senses by the bonds of yoga" ( babandhCJ. yogabandhais ca tasyii� 
sarvendriyaTJ.i sa� )  and she had become unable to move ( nirvzkiira, 

8 1  Yogasara-sarp.graha, ed . ]ha, p 44. 
82 Mahabharata, XIII,  40, 59. 
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"unalterable" ) .  83 The hypnotic process is summarized as follows: 
"Uniting [saJ?lyojya] the rays of his own eyes with the rays of her 
eyes, he made his way into her body, as wind makes its way 
through the air." 84 Then again, Bhatta Kallata, in his Spanda
kiirzkii, describes the differences between hypnotic and somnam
bulistic trances and samiidhz.85 The state of vi/c�zpta is only a 
paralysis ( emotional or volitional in ongin ) of the mental flux ;  
this stoppage must not be confused with samiidhi, which is obtained 
only through ekiigratii-that is, after the plurahty of mental states 
( sarviirtha) has been suppressed 86 

Samadhi "with Support" 

Rather than "knowledge," however, samiidhi is a "state," an 
enstatic modahty peculiar to Yoga. e s ail prese

xrt
ly see tfiat thls 

st
rte�aKeSpoSSi61.'etfi

e self-revelatiOn of the Self (puru�a) ,  by 
virtue of an act that does not constitute an "experience." But not 
any samiidhz reveals the Self, not any "stasis" makes final l iberation 
a reality. Patatipli and his commentators distinguish several kinds 
or stages of supreme concentration. When samiidhi is obtained with 
the help of an obJect or idea ( that is, by fixing one's thought on a 
point in space or on an idea ) ,  the stasis is called samprajfiata 
samiidhz ( "enstasis with support," or "differentiated enstasis" ) .  
When, on the other hand, samiidhi is obtained apart from any "rela
tion" ( whether external or mental )-that is , when one obtains a 
"conjunction" into which no "otherness" enters, but which is 

83 Ibid , XIII,  41 , 3-1 !2. 
84 lb1d. ,  XIII ,  40, 56-!57. To be sure, the hypnotic trance is brought on by 

yogic methods, but it IS not in Itself a yog1c experience. The episode of 
V1pula proves that, even in nontechmcal literature, hypnosis was known and 
described With considerable accuracy. See below, p. 1 5!2. 

85 Cf. Dasgupta, Yoga Phzlosophy in Relation to Other Systems of Indian 
Thought, pp. 352 ff. S1gurd Lindquist has devoted an ent1re book, Die 
Methoden des Yoga, to demonstrating the hypnotic nature of yogic experience 
A mm1mum of living contact with Yoga would have saved h1m from such a 
foolhardy thes1s. 

86 Yoga-siltras, III ,  I I .  
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simply a full comprehensiOn of bemg-one has realized asampra
jfllita samlidhi ( "undifferentiated stasis" ) .  Vijnanabhik�u 87 adds 
that samprajfilita samadhi is a means of liberation in so far as it 
makes possible the comprehension of truth and ends every kind of 
suffering. But asampraJfiCita samlidhi destroys the "impressions 
[sa1]Zsklira] of all antecedent mental functions" and even succeeds in 
arresting the karmic forces already set in motion by the yogm's 
past activity. During "differentiated stasis," Viji'ianabhik�u con-
tinues, a�!uncti?E:�:���d

':J:'
in

�
i.
�
,
�

:_
��

J.r .. �
cept that which "meditafeson the object"; whereas in asamprajfilita 

..-...�---.....____....,-=;·:rr·>���·,_<,-;o.f$-• �T""'-� .... -..� ........ 
samlidhi all "consciousness" vamshes, the entire series of mental �· ........ ,_ ....... ., '"  .. " _  ... -.. --<,.,....,. . ....._7_ ��-- _.._ ...... � ...... -="""" ",..,.,-"' .... ... ..,. ��·� ... --"""" ...... _ ........ ___ ___ _ functions are blocked. "During this stasis, there IS no other trace of 

�......___.�,--... � .... ..,� the mind [citta] save the impressions [sa1]Zsklira] left behind ( by 
its past functioning) .  If these impressions were not present, there 
would be no possibility of returning to consciousness ." 

We are, then, confronted with two sharply differentiated classes 
of "states . "  The first class is acquired through the yogic technique 
of concentration ( dhlirar;li) and meditation ( dhylina) ;  the second 
class comprises only a single "state"-that is , unprovoked enstasis, 
"raptus ." No doubt, even this asamprajfilita samadhi is always 
owing to prolonged efforts on the yogin's part. It is not a gift or a 
state of grace. One can hardly reach it before having sufficiently 
experienced the kinds of samadhi included in the first class. It is the 
crown of the innumerable "concentrations" and "meditations" 
that have preceded it. But it comes without bemg summoned, 
without being provoked, without special preparation for it. That is 
why it can be called a "raptus. " 

Obviously, "differentiated enstasis ," samprajfllita samadhi, 
comprises several stages. This is because it is perfectible and does 
not realize an absolute and irreducible "state. " Four stages or 
kinds are generally distinguished: "argumentative" ( savztarka ) ,  
"nonargumentative" ( nirvztarka) ,  "reflective" ( saviclira ) ,  "super
reflective" ( nzrvzclira ) .  88 Patai'ijah also employs another set 

87 Yogasara-sa7[Lgraha, ed. Jha, p. 4. 
88 Cf. Yoga-sfltras, I, 42-44. 
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of terms· vitarka, viclira, linanda, asmitli 89 But, as Vijfianabhik�u, 
who reproduces this list, remarks, "the four terms are purely 
techmcal, they are applied conventionally to different forms of 
reahzation " These four forms or stages of sampra.;nlita samlidhi, 
he continues , represent an ascent ;  in certain cases the grace of God 
( Isvara ) permits direct attainment of the higher states, and in such 
cases the yogin need not go back and realize the preliminary states. 
But when this divine grace does not intervene, he must realize the 
four stages gradually, always adhering to the same object of 
meditation ( for example, VIglll ) .  These four grades or stages are 
also known as samapattis, "coalescences. " 90 

In the first stage, savitarka ( "argumentative," 91 because It pre
supposes a prehminary analysis ) ,  thought identifies with the obJ eCt 
of meditation in "its essential wholeness" ;  for an object is com
posed of a thing, a notion, and a word, and, during meditation, 
these three "aspects" of its reality are in perfect coincidence with 
the yogin's thought ( citta ) .  Savitarka samiidhi is obtained through 
objects considered under their substantial ( sthilla ,  "coarse" )  
aspect , i t  i s  a "direct perceptiOn" of objects, but one that extends 
to both their past and their future. For example, Vijfianabhik�u 
tells us, if one practices savitarka samiidhi in relation to Vi gill , one 
visualizes the god under his substantial form and in the celestial 
region proper to him, but one also perceives him as he was in the 
past and as he will be in a more or less distant future. This is as 
much as to say that this species of samiidhi, although produced by 
"coalescence" with the "coarse" aspect of a reality ( in our exam
ple, direct perception of V r�ou 's corporeality ) ,  is nevertheless not 
reduced to the immediacy of the object but also "pursues" and 
"assimilates" it in its temporal duration. 

The following stage, nirvztarka ( "nonargumentative" ) ,  is de
scnbed by Vyasa 92 as follows: "Citta becomes nirvitarka after the 
memory ceases to function, that is, after verbal or logical associa-

89 Ibid. ,  I,  1 7. The parallelism between the four sampraJfilita samadhis and 

the four Buddhist dhyanas was observed long ago. See Note II,  4. 
90 Yoga-siltras, I, 41 , with the commentaries of Vyasa and Vacaspatim1sra. 
91 lb1d., I, 42. 92 Ad Yoga-siltras, I ,  43 . 
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tions cease ; at the moment when the object is empty of name and 
meamng; when thought reflects Itself directly, by adopting the 
form of the obJect and shimng solely with the obJeCt in itself 
[svarupa] ."  In this meditation, thought is freed from the presence 
of the "I," for the cogmtive act ( "I know this object," or "This 
object rs mine" ) is no longer produced ; it is thought that is ( be
comes ) the given object.93 The ob�is no

�
�

�
�J!gh 

associations-that is to say, included in the series of previous rep
�entation;, localized by extrmsic relations (name, dimensions, 
use, class ) ,  an&:sotos

Pe;
k, 

.
. �;;

p'O
;;ri

shedb
y 

the habitual process 
of abstraction characteristic of secular thought-it is grasped 

---...::...-..: directl v in its existential nakedness, as a concrete and irreducible � ........ .-.. ... ., ............. �-.... . , .. ,__ ........... ... � ..... ' _ _._ ... ''"-· __ _.,. .. ...,.,"""' ""·""''_ ......... ""''"""·" ''"'"�'-" - .. ..... ��------datum. 
-r:e"tus note that, in these stages, samprajfilita samadhz proves to 
be a "state" obtained by virtue of a certain "knowledge " Con
templation makes enstasis possible; enstasis, in turn, permits a 
deeper penetration into reality, by provokmg ( or facilitating) a 
new contemplation, a new yogic "state . "  T.hls E_.assin_g: from 
"knowledge" to "state" must be COIJ.�tlY. .. .!?o�ne in mind, for, 
in �r opinion, it"fstlii:_hi"ractei-"�:.::�����ili0f"Ts, 
indeed, of all Indian "meditation" ) .  The ' rupture of plane" that 
India seeks to �fue, which IS t

� 
paradoxical passage from being 

to knowing, takes place in samiidhi. This suprarational experience, 
in which reality is dominated and assimilated by knowledge, 
finally leads to the fusion of all the modalities of being. That this is 
the deep meaning and the principal functiOn of samiidhi, we shall see 
somewhat later. What we would emphasize at the moment is that 
both savitarka and nirvitarka samadhi are "states-cognitions" ob
tained by concentration and meditation on the formal unity of 
"objects. "  

But one must go beyond these stages if one would penetrate into 
the very essence of things . And so it is that the yogin begins the 
meditation termed saviciira ( "reflective" ) ;  thought no longer 
stops at the exterior aspect of material objects ( objects that are 

9.9 Ad Yoga-siltras, I, 43. 
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formed by aggregates of atoms, of physical particles, etc. ) ;  on the 
contrary, i!_.�hrec.!!r_��:Y-� those infinitesimal nucleuses of energy 
which the SaJTlkhy_<l; and Yoga treat!sesca1liariniat'"fas--:l'he .. yogill. 
me

dl
t
;
tes

·-;n··· 
t
he� 

.. 
;�

btle'··· ·rs·uljmar;
�p

e
�t 

�f��tt��; he pene-
trates, Vijfianabhik�u tells us, to ahaT(I.klira and prakrti, but this 
meditation is still accompanied by _sQD.S.ciQUS.n��s _qf_ti.me .. �n<l ���� 
( not by an "experience" of a giv

�
n space, a given duration, but by 

consciousness of the categories time-space ) .  When thought 
"identifies" itself with the tanmlitras without experiencing the 
"feelings" that, because of their energetic nature, these tanmiitras 
produce ( that is, when the yogin "assimilates them in an ideal 
fashion," without any resultant feeling of suffering, or pleasure, or 
violence, or inertia, etc. , and without consciousness of t1me and 
space ) ,  the yogin obtains the state of nirviclira. Thought then be
comes one with these infinitesimal nucleuses of energy which 
constitute the true foundation of the physical universe. It is a real 
descent into the very essence of the physical world, and not only 
into qualified and individual phenomena 94 

All these four stages of sampra;iiiita samlidhi are called blfa 
samiidhi ( "samlidhi with seed" )  or siilamb� samiidhz ( "with 
support" ) ;  for, ViJfianabhik�u tells us, they are in relation with a 
' '  substratum

�
port ) an

c:Cp� 
'"fenden�. jliiit ... aii �hJie' 

----� ____ . __ __.. .. _,.._. ..... �..,.-

' 's
�

�.:.:J:.unction§....Qf.Eon.�£!Q)J�Il��5 Asamprajiiiita 
samiidhi, on the contrary, is nirblja, "without seed," without 
support.96 By realizing the four stages of samprajfl.lita, one obtains 
the "(acuity of absolute knowledge" ( rt_a!f!:!!..�q!...�P!..aJ�aJ .97 This is. already an opening toward samlidhi "without seed," f��9�9

l
l!!�

knowled e discovers the ontologi_:_�teness in w�_ich �g 
�nowing are no lQD�te� Fixed in samadhi, conscious-'"' 
ness ( citta ) can now have direct revelation of the Self (puru�a ) .  
Through the fact that this contemplation (which is actually a 

94 Vyasa and Vacaspatimisra discuss these stages in their commentartes on . 
Yoga-siltras, I, 44, 45. 

95 See also Bhoja, ad Yoga-si1tras, I, 1 7. 
96 Vyasa, ad I, 2. 97 Yoga-sfltras, I, 48. 
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"participation" ) is realized, the pain of existence is abolished 98 
Still at this same point of enstasis-which is so difficult to define 

-we find two other varieties of contemplation· ( I )  iinandiinugata 
(when, abandoning all perceptiOn, even that of "subtle" realities ,  
one exp,er:ience� the happiJ'!ess of the eternal luminosity and _ con
s�:c;;:;;�e;� -�f Self that belong to 

.
sa!tvg,)

-
arid - - ( i)' asmitrmug�ta 

� �, ... .,_-., - , .. .  � ' - .r . . - - .; ... - . '  . :-

( w h1ch" cifit;_'!��:��,� 
--�1:.

tB��e.!2S.. that the intellect, bu�dhi, 
_
co�

pletely isolated from the external world, .r:efl.ects only the Self) . 
• . . , . .  - . • . •  , · -., ·. -: - · .r;- ·• • ;o: . _, ...... ,....r ... Vij'fi�i-iaolii'K�u 99 e�piains. the. name of this contemplation by the fact 

that the yogin reaches his true Self and understands, "I am [asmz] 
other than my body." It is also called dharma-megha-samiidhz, the 
"cloud of dharma," 100 a technical term that is difficult to translate, 
for dharma can have many meanings ( order, virtue, justice, founda
tion, etc. ) ,  but that seems to refer to an abundance ( "rain" ) of 
virtues that suddenly fill the yogin. Simultaneously, he feels that he 
is saturated and that the world is breaking up; he has a feelmg of 
"Enough!" in respect to all knowledge and all consciousness-and 
this complete renunciation leads him to asamprajfiiita samiidhz, to 
undifferentiated enstasis. For the mystical yo gins, it is at this stage 
that the revelation of God (l§vara ) takes place ; as Vijl'l.anabhik�u 
expresses it,101 employing a traditional image ( belonging to the 
Smrti) , when the twenty-fifth principle-that is, the puru�a, the 
Self-becomes aware of its heterogeneity in respect to the other 
twenty-four principles ( dependent upon prakrti) ,  one perceives 
the twenty-sixth principle, which is the Supreme Self, God. After 
contemplation of one's true Self-the goal of the Sa:rpkhyayins
comes contemplation. of God. But, as we have already remarked, 1o2 
Vijf\anabhik�u inter rets Yoga in the light of person�sticis!l!. 
We shall presently see w at ar;the implications of this "reflec
tion" of the Self, which is fully realized in samiidhi "without sup
port" ; they are not exclusively enstatic m nature, for they raise the 
question of the ontological status of man m its entirety. 

98 Viji'Uinabhik�u, Yogasara-sa1]1-graha, ed. JM, p. 5.  
99 Ibid. ,  p. 1 2. 1 oo Yoga-siltras, IV, 29. 

1 0 1  Yogasli.ra-saT[Igraha, ed. jh:!., pp. IS ff. 
I 02 See above, p. 76. 
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The Siddhis or "Miraculous Powers" 

Before attacking the problems raised by asamprajfiata samadhi, 
let us examme the results of the other species of samiidhi more 
closely. The only results that can be of mterest to the yogm are, 
obviously, those of a practical order-that is, penetration into 
regions inaccessible to normal experience, �l]K.P.9�k�$.;!�QD ..• Q.f 
z
�

s of co
�

iousn.�!���-���C::s of real
�

.-���� .. �!:� . .P!.��
�
?��-�y 

been, so to speak, invulnerable. It is When he has reached this 
p
Trt'

i
���;;-�t:;g

;; --of his 
m

�
dit;

tional discipline that the yogin 
acquires the "miraculous powers" ( siddhi) to which Book III  of the 
Yoga-sutras, beginning with sutra 1 6, is devoted. By "concen
trating," "meditating," and reahzing samiidhi in respect to a 
certain object or an entire class of objects-in other words, by 
practicing saT{Lyama 103-the yogin acquires certain .E..SS� powers 
in respect to the object or objects experienced. ·-····-··--

Thus, for example, by practicing sa'T{tyama on the distinction be
tween "object" and "idea," the yogin knows the cries of all crea
tures.104 By practicing sa'!(lyama in regard to the subconscious 
residues ( sa'T{tskiira ) ,  he knows his previous existences.105 Through 
saT{Lyama exercised in respect to "notions" (pratyaya ) ,  he knows 
the "mental states" of other men_l06 "But this knowledge of mental 
states does not imply knowledge of the objects that produced 
them, since these objects are not in direct connection with the 
yogin's thought. He knows the mental emotion oflove, but he does 
not know the object of love ." 107 Sa'!(lyama, as we have j ust re
called, designates the last three "members� Yoga": dhiira?Jii, 
dhyana, and samiidhz. The yogin begins by concentrating on an 
"object," on an "idea" ;  for example, on the subconscious residues 
( sa'!(lskiira ) .  When he has succeeded in obtaining ekiigratii concern
ing them, he begins to "medrtate" them-that is, to assimilate 

103  We remind the reader that sarrtyama designates the last stages of yogic 
technique-I.e. ,  concentration ( dhara7J.a) ,  rned1tation ( dhyana) ,  and samadhi. 

1 04 Yoga-siltras, III, 17 .  ros lbid , I I I ,  1 8 . 
1 06 Ibid., I II, 1 9. 1 07 Vyasa, ad III, 1 9. 
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them magically, to take possession of them. Dhyiina, "meditation," 
makes possible samprajiiiita samiidhi-in this case, bija samiidhi, 
samiidhi with support ( in the present instance the supports are, of 
course, the subconscious residues themselves ) .  Through the yogic 
stasis realized on the basis of these residues, one becomes able not 
only to understand and assimilate them magically ( this had already 
been made possible by dhiira?Jii and dhyiina ) ,  but also to transform 
"knowledge" itself into "possession." Samiidhz results in a con
stant Identification between the meditator and the thing meditated. 
Needless to say, by understanding these residues to the point of 
becoming them, the yogin knows them not only as residues but at 
the same time by replacing them in the whole from which they 
were detached ; in short, he can ideally ( that is, without "expen
encing" them ) relive his previous existences. As we shall see, 
knowledge of former hves also plays an important part in Bud
dhism-a fact easy to understand if we bear in mind that "emerg
ing from time" constitutes one of the major themes of Indian 
ascetiCism. One succeeds in emerging from time by traveling back 
through it ( "against the fur," pratzloman )-that is, by reinte
grating the primordial instant that had launched the first existence, 
the existence that is at the base of the entire cycle of transmigra
tions, the "seed-existence." The importance of this yogic tech
nique will be discussed later 10B 

To go back to the other example : 109 by virtue of sa'!{Lyama con
cernmg "notions," the yogin realizes the whole infinite series of 
other men's psychomental states ; for as soon as a notion is 
"mastered from within," the yogin sees, as on a screen, all the 
states of consciousness that the notion is able to arouse in other 
men's souls . He sees an infinity of situations that the notion can 
engender, for not only has he assimilated the content of the "no
twn," he has also penetrated into its inner dynamism, he has made 
his own the human destiny that had the notion, etc. Some of these 
powers are even more miraculous . In his list of szddhis, Patafijali 
mentions all the legendary "powers" that obsess Indian mythol-

1 08 See below, p. I 80. 109 Yoga-siltras, III, I 9. 
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ogy, folklore, and metaphysics with equal intensity. Unlike the 
folklore texts, Patai'ijali gives some very brief elucidations of 
them. Thus, wishing to explain why sa7!lyama concerning the form 
of the body can make him who practices it mvisible, PatafiJali says 
that sa7!Lyama makes the body imperceptible to other men, and "a 
direct contact with the light of the eyes no longer existing, the 
body disappears ." 110 This is the explanation he gives for the dis
appearances and appearances of yogins, a miracle mentioned by 
countless Indian religious, alchemical, and folklore texts. Vaca
spatimisra comments : m "The body is formed from five essences 
[tattva] . I t  becomes an object perceptible to the eye by virtue of 
the fact that it possesses a form [rupa, which also means color] . It 
is through this rilpa that the body and its form become obJects of 
perception. When the yogin practices sa1[lyama on the form of the 
body, he destroys the perceptibility of the color [rupa] that is the 
cause of perception of the body. Thus, when the possibility of 
perception is suspended, the yogin becomes invisible. The light 
engendered in the eye of another person no longer comes into 
contact with the body that has disappeared. In other words, the 
yogin's body is not an object of knowledge for any other man. The 
yogin disappears when he wishes not to be seen by anyone." This 
passage from Vacaspatimisra attempts to explain a yogic phenom
enon through the theory of perception, without recourse to 
miracle. Indeed, the general tendency of the more important yogic 
texts is to explain any parapsychological and occult phenomenon in 
terms of the "powers" acquired by the practitioner and to exclude 
any supernatural intervention. 

Patai'ijali also mentions the other "powers" that can be ob
tained through sa'l!lyama, such as the power of knowing the mo
ment one is to die,112 or extraordinary physical powers,113 or 
knowledge of "subtle" things,114 etc. a1fLyama practiced on the 
:woon gives knowledge of the solar system;,..115 on e umbilical 

1 1 0 Ibid . ,  III,  20. 
1 1 2 Ibid. ,  III, 2 1 .  
1 1 4 Ibid., I II, 24. 
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plexus ( nlibhzcakra ) ,  knowledge of the system of the body; 116 on 
the cavity of the throat ( ka?Jthakupe ) ,  disappearance of hunger and 
thirst ;  m on the heart, knowledge of the mind. 118 "Whatever the 
yogin desires to know, he should perform sa'l{lyama in respect to 
that object. " 119 The "knowledge" obtained through the techniques 
of sa'l{lyama is in fact a possession, an assimilation of the realities on 
which the yogin meditates. Whatever is medrtated is-through the 
magical virtue of meditation-assimrlated, possessed. It is easy to 
understand that the uninitiated have long confused these "powers" 
( siddhi) with the vocation of yoga. In India a yogin has always 
been considered a mahlisiddha, a possessor of occult powers , a 
"magician."  120 That this lay opinion is not wholly erroneous is 
shown by the entire spiritual history of India, in which the magi
cian has always played, if not the principal role, at least an im
portant one. India has never been able to forget that, under 
certain circumstances, man can become "man-god. " It has never 
�!_ble .�cc:I?.t the_ �:�.���JIWLQ.Q�����-�.i".?K��ffer-:

�po���� -���"<ry§,J;l.�L�,_e�ed....th�t 
there were men-gods, magicians, for it has always had the example ��- Thatai'itnes"emen:=-gc;·d·� �0;Jglif to �x��eci th�h��� ... 
conditiOn is obvious. But few of them succeeded in passing beyond 
the condition of the siddha, the condition of the "magician" or 
"god." In other words . very few indeed were those who succeeded 
in overcoming the second temptation, that of remaining perma
nently in a "divine condition. "  

As w e  know, in the Indian view, renunciation has a positive 
---------------------�----

1 1 6 Yoga-sfltras, I I I ,  28. 1 1 7 Ibtd . , III, 29. 
l i B  Ibtd. , III ,  ss. 1 1 9 V1!.caspatunisra, ad III, so. 
1 20 Bhoja (ad III, 44) gtves the following list of the eight "great powers" 

( mahaszddhi) of the yogm: ( 1 )  a7Jzman ( shrinkmg ) ,  that is, the power of be
corning as small as an atom; ( 2) laghzman ( lightness ) ,  the power of becoming 
as light as wool; ( 3 )  gariman (weight ) ;  ( 4.• ) mahiman ( tll!mttabihty ) ,  the 
power of touchmg any object at any distance ( for example, the moon) ; ( 5 )  
praki:imya ( irreSlStible will) ; ( 6)  zsztva ( supremacy over the body and the 
manas) ; ( 7) vasztva ( domimon over the elements ) ;  ( 8 )  kamavasliyitva ( ful
fillment of desires) .  See also Note II ,  5. 
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va�ue. He wh() r�no
�
nces feels no� lessened the�egy, but enriched 

-f?.r the . force that he gain�·- by re.I]-ouncing any pleasure·· fa-r 
exceeds t�e pleasure that he has renounced. By virtue of ren
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s, or gods can become 

powerful to the point of threatening the economy of the entire 
universe. In the myths, legends, and tales of India, there are many 
episodes in which the principal character is an ascetic (man or 
demon ) who, by virtue ofthe magical power he has gained through 
his renunciation, troubles even the repose of a Brahma or a Vi�l)u. 
To prevent such an increase of sacred force, the gods tempt the 
ascetic. Patafijali himself refers to celestial temptations-that is, 
temptations proceedmg from divine beings 121-and Vyasa 122 
gives the following explanatiOns : W�..J:�!:!P.P�.9_a?J:l�� th.,e 
last differentiated stasis, the_g:ods come to him ,and temP,t him, 

� .. -'"1'f':-'"""----�- .... _. ..... ...... -·- ........ __ "" " "'""-"''""-""""' '-·"'·+�........ 
' ·· . .. . >. - ... ' .. 

saying: Come and rejoice here, in heaven. These pleasures are 
desirable, this maiden is adorable, this elixir conquers old age and 
death," etc. They continue to tempt him with celestial women, 
with supernatural sight and hearing, with the promise of turning 
his body into a "body of d1amond"-in short, they offer him 
participation in the divine condition. But the divine condition is 
still far from absolute freedom. The yogin must reject these "mag
ical hallucinatwns," these "false sensory obJects that are of the 
nature of dreams," "desirable only for the ignorant," and persevere 
in his task of gaining final emancipation. 

For as soon as the ascetic consents to make use of the magical 
forces gained by his disciplmes, the possibility of his acquiring new 
forces vanishes. He who renounces secular hfe finally finds himself 
rich in magical forces, but he who succumbs to the desire to use 
them ultimately remains a mere "magician," without power to 
surpass himself. Only a new renunciation and a victorious struggle 
against the temptation of magic bring the ascetic a new spiritual 
enrichment. According to Patafijali and the whole trad1tion of 
classic Yoga-to say nothing of Vedantist metaphysics, which 
contemns every kind of "power"-the yogin uses the innumerable 

1 2 1  Yoga-slltras, III ,  siJ 1 22 A d  ibid. 
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siddhis in order to regain supreme freedom, asampra;fiata samiidhi, 
not in order to obtain a mastery over the elements, which, in any 

""""-·- �- · --- - -

ca�e, . i� .
. . o!:_!l� .E�rtial and provision�l;. For I t  is. sa_ma_dhz, not the� 

'�o£��t p_o_vyers, ; , · whlch .. repr�sents _true "masterye" As Patafij ali 
says,l23 these powers are "perfections" ( this is the literal meanmg 
of the term szddhi) in the waking state ( vyutthana ) ,  but represent 
obstacles in the state of samadhi-which is only natural, if we 
consider that, for Indian thought, all possessiOn implies bondage to 
the thing possessed. 

And yet, as we shall see later, nostalgia for the "divine condi
tion" conquered by force, magically, has never ceased to obsess 
ascetics and yogins . The more so because, according to Vyasa,l24 
there is great similarity bet�en certain gods inhabiting the 
celestial regions ( in the Brahrrialoka ) and yogins at the stage ofthe 
siddhis-that is , possessing the "perfections" obtained through 
samprajfiata samadhi. For, Vyasa says, the four classes of gods of 
the Brahmaloka are, by their very nature, in "states of mind" 
respectively corresponding to the four classes of differentiated 
samadhi. Because these gods stopped at the stage of samadhi with 
support ( "with seed" ) ,  they are not liberated, they enjoy only an 
exceptional condition, the same condition that the yogins obtain 
when they become masters of the "perfections . "  

This gloss o f  Vyasa's i s  important ; i t  shows u s  tha5 so gins are 
homolo ized with the gods ; in other words, that, because of its 
"magical" and "religious" components, the way of Yoga leads to a 
mythological perfection, the very perfection enjoyed by the per
sonages of the Indian pantheon. But, like the Vedantin pursuing 
nothmg save knowledge of the one absolute Being ( Brahman ) ,  
the true yogin does not let himself b e  tempted by the divine situa
tion-which, glorious though it may be, is none the less "condi
tioned"-but strives to attam to knowledge and possession of the 
Self-that is, to the final liberation represented by asamprajfiata 
samlidhi. 

1 2.9 Yoga-sfltras, III, .97. 1 24 Ad III, 26. 
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Sarnadhi "without Support" and Final Liberation 

Between the various degrees of samprajiiiita samiidhi there is a 
continual oscillation, owing not to the instability of thought but to 
the close organic connection existing between the types of samiidhi 
With support. The yogin passes from one to another, his dis
ciplined and purified consciousness practicing the several varieties 
of contemplation in turn. Accordmg to Vyasa,125 the yogin at this 
stage is still conscious of the difference between his own completely 
purified consciousness and the Self; that is , he is �i.OJ!s.JlW� 

..__.. di�:nce between ��d to __ its.Ju..nJ..!n���� 
alone � puru�a. When this difference disappears, the 
su�msasampf2Vnata samiidhi; now every vrittz is e� 
nated, "bJJrned" ; nothmg remains but the unconscious impressions �- ------(sarrtskiira ) ,126 and at a certain moment even tn� 
sa1'{lskiiras are consumed,127 whereupon true stasis "without seed" 
( b -:---......,-.;-:dh ...... ) ........__ nzr ya sama z ensues. 

Patafijali specifies 128 that there are two kinds of undifferentiated 
samiidhi, or, more precisely, that there are two possible ways of 
attaining it: the way of technique ( upiiya )  and the natural way 
( bhava ) .  The first is that of the yo gins, who conq}ler samiidhz 
through Yoga ; the second is that of the gods ( vzdeha, th� 
i�nate" ) and of a class of su� (hence called 
prakTfi[(ija) conceived as "absorbed in prakrti." Here again, as we 
have just noted in connection with the various stages of sampraj
fiiita samiidhi, we find the yogins homologized with gods and 
superhuman beings. Commentmg on this siltra, Vyasa and 
Vacaspatimisra emphasize the superiority of the enstasis obtained 
by yogms through technique ( upiiya ) ,  for the "natural" samiidhz 
enjoyed by the gods is provisional, even 1fit may last for thousands 

-

1 25 Ad I ,  2 .  
I 26 Yoga-sutras, I ,  1 8, with Vyasa's commentary. 
1 27 lbtd. ,  I, 5 1 .  I 28 Ibid., I ,  1 9. 
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of cosmic cycles . In passing, let us note the insistence with which .. , ,,......,... 
hurrl'"an�Yoga is proclaimed to be superior to the apparently 
privileged conditions of the gods. 

VIjfianabhik�u takes a somewhat different view.129 For him, the 
upiiyapratyaya, the "artificial" method ( m the sense that it is not 
"natural," that it is a construction ) ,  consists in practicing sa'f'{Lyama 
on Isvara, or, if one has no mystical vocation, on one's own Self; 
this is the method commonly employed by yogins. As to the second 
way, the "natural" method ( bhavapratyaya ) ,  some yo gins can 
obtain undifferentiated enstasis ( and hence final hberation ) 
simply by desiring it; in other words, it is no longer a conquest 
achieved by technical means, It is a spontaneous operation; it is 
called bhava, "natural,"  130 VijMnabhik�u says, precisely because 
it results from the birth ( bhava ) of the beings who obtam it 
( "birth" meaning birth at a propitious hour, as a result of having 
practiced Yoga in a previous existence ) .  This second way, bhava
pratyaya, is characteristic of the videhas ( bodiless beings ) ,  the 
prakrtilayas ( being absorbed in prakrti) ,  and other divinities . As an 
example of the vzdehas, VIjfianabhik�u gives Hiraoyagarbha and 
other gods who need no physical body because they are able to per
form all their physiological functions in the "subtle" body. The 
prakrtilayas are superhuman beings who, sunk in meditation on 
prakrti, or on prakrti animated by God, pierce the cosmic egg 
(mentally ) and pass through all the envelopes (iivara?J.a, "case" ) 
-that is, all the levels of cosmic life down to the primordial 
Grund, prakrti in its nonmanifested mode-and thereby obtain the 
situation of the Divinity.131 

1 29 Yogasara-saT[!graha, ed. Jhii, pp. 1 8  ff. 
I SO Vtjfianabhik�u here departs from the interpretation of Vyasa and 

Vacaspatimisra ( ad Yoga-siltras, I, 1 9 ) ,  who take the term bhava to refer to 
the "world" and "worldly, secular life." In this case, the meamng of the siltra 
would be: the gods enjoy a samadhi provoked profane ( bhava means; not: 
the gods enJOY a samadhi provoked by natural me s, spontaneously ) ,  
a s  VtJftanabhi�u understands rt. 

1 s 1 Patafijali ( Yoga-siltras, I, 20 ) recapitulates the five means by which 
yogins obtain asamprajiilita samlldhz : faith in the way of Yoga ( Sraddhii) ,  
energy (vi'rya) ,  memory (smrtz ) ,  samadhi, and wisdom (prajFza) . Actually, 
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Vyasa 132 summarizes the passage from samprajfiata to asampraj
fliita samiidhi as follows: through the illumination (prajiiii, "wis
dom" ) spontaneously obtained when he reaches the stage of 
dharma-megha-samadhi, the yogin realizes "absolute isolation" 
( kaivalya )-that is, liberation of puru�a from the dominance of 
prakrtz. For his part, VacaspatimLsra 133 says that the "fruit" of. sampra ·nata samiidhi is asamprajfiiita samadhz, and the "fruit" t latter js kaivalya, 1 eratiop. t wou d be wrong to regard this mode 
of being of the Spirit as a simple "trance" m which consciousness 
was emptied of all content. Nondifferentiated enstasis is not "ab
solute emptiness ." The "state" and the "knowledge" simultane
ously expressed by this term refer to a total absence of objects in 
consciousness, not to a consciousness absolutely empty. For, on the 
contrary, at such a moment consciousness is saturated with a 
direct and total intuition of being. As Madhava says, "nirodha ----�------���---J [fi�al arrest of all psycho mental experience] must not be imagined.. 
as a nonexistence, but rather as the su ort of a · articular condition 
of the Spirit. " It is t e enstasis of total emptiness, without sensory 
content or mtellectual structure, an unconditioned state that is no 
longer "experience" ( for there is no further relation between con
sciousness and the world ) but "revelation."  Intellect (buddhi) ,  
having accomplished its mission, withdraws, detachin itself from 
t e puru�a and returning into prakrti. The Self remains fre� 
autonomous ; It contemplates itself. "Human" consciousness is 
sEppressedi that is, it no longer functjon'i: its constituent eleme� 
bemg reabsorbed into the primordial substance. The yogin attains 
d;liverance ; like a dead man, he has no more ;elation with life ;  he 

Patanjall returns in this sutra to some of the "members of Yoga" (yoga"f}ga) 
that are the means of obtaining deliverance. ViJiUi.nabhik�u ( Yogaslira
sa1'[!graha, ed. Jha, p. 1 B )  suggests that in case the yogin should hesitate to 
employ some of these means, he can gain asampra;nata samlidhi through devo
tion to God ( cf Yoga-siltras, I, 2.9 ) ,  for, he adds, devotiOn calls forth the grace 
of God. But, as we have noted before, ViJM.nabhik�u always emphasizes the 
theisnc and mystical aspect of Yoga. 

1 .92 Ad III, 55. 1 .93 Ad I, 2 1 .  
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is "dead in 'life " H�i��Jhe Jfl'.(!?J_-:rr!lf���z.. the "liberated in life . "  134 
H�-;;;lange�"ii��;-i·n time and under the domination oftime, but in 
an eternal present, in the nunc stans by which Boethius defined 
eternity.135 

Such would be the situation of the yogin in asamprajfiii.ta 
samadhi, as long as it was viewed from outside and judged from the 
point of view of the d1alect1c of liberatiOn and of the relations be
tween the Self and Substance, as elaborated by Sarp.khya. In 
reality, if we take into account the "experience" of the various 
samadhis, the yogin's situation is more paradoxical and infinitely 
more grandiose. Let us, then, more closely consider what is meant 
by the expression "reflection" of the puru�a. In this act of supreme 
concentration, "knowledge" is equivalent to an "appropriation. "  
For obtaining direct revelation o f  the puru�a i s  a t  the same time to 
discover, to experience, an ontological modality inaccessible to the 
nomnitiate. Such a moment can hardly be conceived otherwise than 
as a paradox ; for, having once reached it, one could no longer in 
any way specify to what extent it would still be possible to speak of 
contemplation of the Self or of an ontological transformation of the 
human being. s��reflectio!C..g� -����m�!-�.!!2�!] __ �!,_ 
of mystical cogmtiOJl.MD.£.� it allows the purufa to gain "mastery" � -� .... . -·- _ .. ....... -�� ------of itself. The yogin takes possess·ioif"ofTi'lmself througb an "un-
differe-;rtiated stasis" whose sole content is being. We should be 
false to the Indian paradox if we reduced this "taking possession" 
to a mere "knowing oneself," however profound and absolute. 
For "taking possession of oneself" radically modifies the human 
bcing's ontological concrnton. Dtscovery of oneself," self-� 
tior� the pu:;:-:ura, caustS'i""r�pture of plane" on the cosmic scale; 

1 .94 For an analysis of the "impersonal situation" of the j'ivan-mukta who 
has only a "witnessmg consciOusness" without any reference to the ego, see 
Roger Godel, Essais sur l'experzence lzberatrice. The state of the fivan-mukta 
can, of course, equally well be obtained by means other than those proposed 
by classic Yoga, but one cannot prepare oneself to obtain it except by employ
ing the yogic disciplines of meditation and concentration. 

1.'35 See Eliade, "Symbohsmes mdtens du Temps et de l'Eternite," Images 
et symboles, pp. 7.9-1 19. 
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when this occurs, the modalities of the real are abolished, bemg 
(puru�a ) coincides with nonbeing ( "man," properly speaking) ,  
knowledge is transformed into magical "mastery," in virtue of the 
complete absorption of the known by the knower. And as, now, the 
object of knowledge is one's pure bemg, stripped of every form 
and every attribute, it is to assimilation with pure Bemg that 
samadhi leads . ��f-r_:_�el�io::_�_! the puru�a is equ0'.!l��
taking possession of being in all gs��g!lll'l�teu€ss..-TU.asi?�Prapiiita 

.,.,,_..__ .... ,__, . ·· ···�-... · - - - �  ..... � - _..,..., .. _, .. ., . .  --� 
. 

. · --- ........ ,_..,. 
samadhi;_:t�e yogin is actually all Being. 

"fl�;rly, his's'ftuati01'l '"is- ·paraclo-xicar·For he IS  in life, and yet 
liberated ; he has a body, and yet he knows h1mself and thereby is 
puru�a ; he lives in duration, yet at the same time shares in immor
tality ; finally, he coincides with all Being, though he is but a frag
ment of it, etc. But it has been toward the realization of this par
adoxical situation that Indian spintuality has tended from its 
beginnings . What else are the "men-gods" of whom we spoke 
earlier, if not the "geometric point" where the divine and the 
human comcide, as do being and nonbeing, eternity and death, the 
whole and the part? And, more perhaps than any other civrlization, 
India has always hved under the sign of "men-gods ."  

Reintegration and Freedom 

Let us recapitulate the stages of this long and difficult road recom- . 
mended by Patafijali .  From the first, its end is perfectly clear-to 
emancipate man from his human condition, to conquer absolute 
freedom, to realize the unconditioned The method comprises a 
number of different techniques (physiological, mental, mystical ) ,  
but they all have one characteristic m common-they are antisocial, 
or, indeed, antihuman. The worldly man lives in society, marries, 
establishes a famrly; Yoga prescribes absolute solitude and chas
�- The worldly man is "possessed" by his own life ;  the yogin 
refuses to "let himself live" ;  to continual movement, he opposes 
hrs static posture, the immobility of iisana, to agitated, unrhythmi
cal, changing respiration, he opposes prarJayiima, and even dreams 
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of holding his breath indefinitely; to the chaotic flux of psycho
mental life, he replies by "fixing thought on a s ingle point," the 
first step to that final withdrawal from the phenomenal world which 
he will obtain through pratylihiira. All of the yogic techniques in
vite to one and the same gesture-to do exactly the opposite of 
what human nature forces one to do. From solitude and chastity to 
saT[Lyama, there is no solution of continuity. The orientation always 
remains the same-to react against the "normal," "secular," and 
finally "human" inclination. 

This complete opposition to life is not new, either in India or 
elsewhere ; the archaic and universal polarity between the sacred 
and the profane is clearly to be seen in it. From the beginning, the 
sacred has always been something totally different from the pro
fane. And, judged by this criterion, Patafijali's Yoga, hke all the 
other Y ogas, preserves a religious value. The man who refuses his 
nattve condition and consciously reacts against it by attempting to 
abolish it is a man who thirsts for the uncondttioned, for freedom, 
for "power" -in a word, for one of the countless modalities of the 
sacred. This "reversal of all human values" that the yogin pursues 
is, furthermore, validated by a long Indian tradition; for, in the 
Vedic perspective, the world of the gods is exactly the oppostte of 
ours ( the god's right hand corresponds to man's left hand, an obj ect 
broken here below remains whole in the beyond, etc. ) .  By the re
fusal that he opposes to profane life, the yogin imitates a transcend
ent model-Y§vara. And, even if the role that God plays in the 
struggle for emancipation proves to be small, this imitation of a 
transcendent model still has its religious value. 

We should note that it is by stages that the yogin dissociates 
himself from life. He begins by suppressing the least essential 
habits of living-comforts, distractions, waste of time, dispersion 
ofhis mental forces, etc. He then attempts to unify the most impor
tant functions of life-respiration, consciousness. To discipline his 
breathing, make it rhythmical, reduce it to a single modality-that 
of deep sleep-is equivalent to a unification of all the varieties of 
respiration. On the plane of psychomental life, ekagratli pursues the 
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same end-to fix the flux of consciousness, to realize an unbroken 
psychic continuum, to "unify" thought. Even the most elementary 
of yogic techniques, lisana, has a similar goal; for 1f one is ever to 
become conscious of the "totality" of one's body, felt as a "unity," 
one can do it only by practicing one of these hieratic postures. The 
extreme simplification of life, the calm, the serenity, the static 
bodily positwn, the rhythmical breathing, the concentration on a 
single point, etc -all these exercises pursue the same goal, which 
is to abolish multiplicity and fragmentation, to reintegrate, to 
umfy, to make whole. 

To say this is to say to what a degree, in withdrawing from pro
fane human life, the yogin finds another that is deeper and truer 
( because "in rhythm" )-the very life of the cosmos. Indeed, one 
can speak of the first yogic stages as an effort toward the "cosmi
cization" of man. To transform the chaos of biomental life into a '  
cosmos-one divines this ambition in all the psychophysiological 
techniques of Yoga, from lisana to ekligrata. We have elsewhere 
shown 136 that a number of yogic and tantric practices are explained 
by the intention to homologize the body and life of man w1th the 
celestial bodies and the cosmic rhythms, first of all with the sun and 
moon; and this important subject will claim our attention more 
than once during the course of this book. 137 Final liberation cannot 
be obtained without experience of a preliminary stage of "cosrni
cization" ;  one cannot pass directly from chaos to freedom. The 
intermediate phase is the "cosmos"-that is, realization of rhythm 
on all the planes of biomental life. Now, this rhythm is shown to us 
in the structure of the universe itself, by the "unifying" role played 
in it by the celestial bodies and especially the moon. (For it is the 
moon that measures time and makes an infinity of heterogeneous 
realities integral parts of the same complex. )  A considerable pro
portion of Indian mystical physiology is based upon the identifica
tion of "suns" and "moons" in the human body. 

To be sure, this "cosmicization" is only an intermediate phase, 
1 S6 "Cosmical Homology and Yoga," Journal of the Indian Society of 

Oriental Art, V ( 1 93 7 ) ,  1 88-20.9. 1 S 7  See below, p. 269. 
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which Patafijali scarcely indicates ; but it is exceptionally important 
in other Indran mystical schools. Obtained after "unificatiOn," 
"cosmicization" continues the same process-that ofrecasting man 
in new, gigantic dimensions, of guaranteeing him macranthropic 
experiences. But this macranthropos can himself have but a tem
porary existence. For the final goal will not be attained until the 
yogin has succeeded in "withdrawing" to his own center and com
pletely dissociating himself from the cosmos, thus becoming im
pervious to expenences, unconditioned, and autonomous .  Thrs 

· final "withdrawal" is equivalent to a rupture of plane, to an act of 
real transcendence. Samadhi, with all its tantric equivalents, is by 
its very nature a paradoxrcal state, for it is empty and at the same 
time fills being and thought to repletion. 

Let us note that the most important yogic and tantnc experi
ences realize a similar paradox In prli1Jliylima, hfe coexists with 
holding the breath ( a  holding that is in fact in flagrant contradic
tiOn to life ) ;  in the fundamental tantric experience ( the "return of 
semen" ) ,  "life" coincides with "death," the "act" becomes "virtu
ality ."  138 It goes without saying that the paradox is implied in the 
very function of Indian ntual ( as, of course, in every other ritual ) ;  
for, by the power of ritual, some ordinary object incorporates the 
divinity, a "fragment" ( in the case of the Vedic sacnfice, the brick 
of the altar ) coincides with the "Whole" ( the god Prajapati ) ,  
nonbeing with Being. Regarded from this point of view ( that of the 
phenomenology of paradox ) ,  samadhi is seen to be srtuated on a 
lme well known in the history of religions and mysticisms-that of 
the coincidence of opposites. It is true that, in this case, the coin
cidence is not merely symbolic, but concrete, expenential. Through 
samadhi, the yogin transcends opposites and, in a unique experi
ence, unites emptmess and superabundance, life and death, Being 
and nonbeing. Nor is this all. Like all paradoxical states, samadhz 
is equivalent to a remtegration of the different modalities of the 
real in a single modality-the undifferentiated completeness of 
precreation, the primordial Unity. The yogin who attains to 

1 3 8  See below, p. 270. 
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asamprajfiiita samadhi also realizes a dream that has obsessed the 
human spirit from the beginmngs of its history-to coincide with 
the All, to recover Unity, to re-estabhsh the initial nonduality, to 
abolish time and creation ( i  e . ,  the multiplicity and heterogeneity 
of the cosmos ) ;  in particular, to abolish the twofold division of the 
real into object-subject. 

It would be a gross error to regard this supreme reintegration as 
a mere regression to primordial nondistmction. It can never be re
peated too often that Yoga, like many other mysticisms, issues on 
the plane of paradox and not on a commonplace and easy extinction 
of consciousness. As we shall see, from time immemorial India has 
known the many and various trances and ecstasies obtained from 
intoxicants, narcotics, and all the other elementary means of 
emptying conscwusness ; but any degree of methodological con
science will show us that we have no right to put samlidhi among 
these countless varieties of spiritual escape. Liberation is not 
assimilable with the "deep sleep" of prenatal existence, even if the 
recovery of totahty through undifferentiated enstasis seems to 
resemble the bliss of the human being's fetal preconsciousness. One· 
essential fact must always be borne in mind: the yogin works on all 
levels of consciousness and of the subconscious , for the purpose of 
opening the way to transconsciousness (knowledge-possession of 
the Self, the puru�a ) He enters into "deep sleep" and into the 
"fourth state" ( turzya, the cataleptic state ) with the utmost lucid
ity; he does not sink into self-hypnosis. The importance that all 
authors ascribe to the yogic states of superconsciousness shows us 
that the final reintegration takes place in thzs direction, and not in a 
trance, however profound. In other words : the recovery, through 
samiidhi, of the initial nonduality introduces a new element in com
parison with the primordial situation ( that which existed before the 
twofold division of the real into obJeCt-subject ) .  That element is 
knowledge of unity and bliss. There is a "return to the beginning," 
but with the difference that the man "liberated in this life" recovers 
the original situatwn enriched by the dimensions of freedom and 
transconsciousness. To express it differently, he does not return 
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automatically to a "given" situation; he reintegrates the original 
completeness after having established a new and paradoxical mode 
of being-consciousness of freedom, which exists nowhere in the 
cosmos, neither on the levels of life nor on the levels of "mytholog
ical divinity" ( the gods, devas )-which exists only in the Supreme 
Being, isvara. It is here that we become better aware of the initia
tory character of Yoga. For in initiation, too, one "dies" to be 
"reborn" ; but this new birth is not a repetition of natural birth; 
the candidate does not return to the profane world to which he has 
just died during his initiation; he finds a sacred world correspond
ing to a new mode of being that 1s inaccesszble to the "natural" 
(profane) level of existence. 

One would be tempted to see in this ideal-the conscious con
quest of freedom-the justification offered by Indian thought for 
the fact, the apparently cruel and useless fact, that the world exists, 
that man exists, and that his existence in the world is an uninter
rupted succession of suffering and despair. For, by hberating him
self, man creates the spiritual dimension of freedom, and "intro
duces" it into the cosmos and life-that is, into blind and tragically 
conditioned modes of existence. 
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CHA P T E R  TH R E E  

. \ 
-Yoga and Brahmanism 

Ascetics and Ecstatics in the Vedas 

S 
0 F A R  , we have set forth the doctrines and techniques of 
Yoga as they are systematized and formulated 'in Patafij ali's 

Yoga-siltras and the commentaries on them. But, 'rl�like the other ' · · 
darsanas, the yoga-darsana is not solely 'a "system of philosophy" ; 
it sets its mark, so to speak, on a very considerable number of pan
Indian practices, behefs, and aspirations. Yoga is present every
where-no less in the oral traditwn of India than in the Sanskrit 
and vernacular literatures. Naturally, this protean Yoga does not 
always resemble the "classic" system of Pataf'ijali ; rather, we find 
it in the form of traditional cliches, to which, duri�g the course of 
the centuries, an increasing number of "popular" beliefs and 
practices has been added. To such a degree is this true that Yoga · 
has ended by becoming a characteristic dimension of Indian spirit
ualitJ} This prestige, this protean presence, raise a problem preg- · 

nant with consequences:  may not Yoga be an autochthonous 
creation of the whole of India, the product not only of the Indo
Europeans but also, and especially, of the pre-Aryan populations? 

Briefly, one could say that Yoga has succeeded in imposing itself 
as a universally valid tec�ni�ue by invoking two traditions: ( 1 )  
that of the as�etics and ecstatclcs, documented from the time of the 
Ifg-Veda, and ( 2 )  the symbolism of the Brahmar.tas, especially the 
speculations justifying the "interiorization of sacrifice. "  This mil
lennia! process of integration, which issued in one of the greatest 
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of Indian spiritual syntheses, is a stnking illustration of what 
has been called the phenomenon of Hinduization; its mechanism 

will become increasingly clear as we approach the Mtddle .Ages. 
Only the rudtments of classic Yoga are to be found in the Vedas . 

On the other hand, those ancient texts refer to ascetic disciplines 
and "ecstatic" tdeolo gies that, if they are not always direct! y re
lated to Yoga properly speakmg, finally found a place in the yogic 
tradition. It is for thts reason that we refe r  to them here. But these 
two categories of spiritual facts must not be confused; ascetic 
methods and techniques of ecstasy are documented among the other 
Indo-European peoples, to say nothing of the other peoples of 
Asta, whereas Yoga is to be found only m India and tn cultures in
fluenced by Indian spirituality. 

Thus, a hymn of the I].g-Veda (X ,  1 .'36 ) tells of the muni, long
haired ( kdin ) ,  clad in "soiled yellow," "girdled with wmd,' ' and 
into whom "the gods enter" ( 2 ) . He proclaims :  "In the into :xica
tion of ecstasy we are mounted on the wmds . You, mortals , can 
perceive only our body" ( S ) .  The munz flies through the air ( 4 ) ,  
he  is the steed o f  the wind ( Vata ) ,  the friend of Vayu, ' 'impelled by 
the gods"; he inhabits the two seas, that of the rising and th.at of 
the setting sun ( 5) ; 1 "he travels by the road of the Apsarases, the 
Gandharvas, and wtld beasts, he knows thoughts" ( 6) and "drinks 
with Rudra from the cup of poison" ( 7 ) .  Some have wished to see 
the prototype of the yogin in this long-haired mum� :Jtl reality , the 
figure is that of an ecstatic who only vaguely resembles the yogin,'" 
the chtef similarity being his abtlity to fly through the air-but this 
siddhi is a magical power that is found everywhere FTh e references 
to the horse of the wind, to the poison that he drinks vvith Rudra, 
to the gods whom he incarnates, point rather to a sharnani zing 
technique. The description of his "ecstasy" is far more significant. 
The munz "disappears in spirit" ; abandoning h is body , he divines 
the thoughts of others ; he inhabits the " two seas." All of these are 
experiences transcending the sphere of the profane, are states of 

I Cf. Atharva Veda, XI, 5, 5; XV, 7, 1 .  
2 See below, p .  276. 
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consciousness cosmic in structure, though they can be realized 
through other means than ecstasy . 3 The term is forced on us  
whenever we wish to designate an experience and a state of con
sciousness that are cosmic in scale , even if "ecstasy, in the s tnct 
sense of the word is not always in-volved. 

�e Vedas also refer to other supranormal experiences ,  in con
nection with mythical figures (Ekavratya, Brahmacarin, Vena, 
etc. ) who probably represent the di vmized archetypes of certain 
ascetics and magicians . The divinization of man, the "man-god," 
remains a predominant motif of Indian spintuality. Ekavratya, 
already documented in a celebrated and obscure hymn of the 
Atharva Veda ( XV, 1 ) , is regarded by the Jaiminiya Upani�ad 
Briihma?Ja ( I II ,  2 1 )  as the d ivinity who originated the vriityas, 
and in the Prasna U pani�ad and the Culzka Upani�ad he becomes a 
sort of cosmic principle.4 Ekavraty a very probably represents the 
prototype of that mysterious group, the vrlityas, in whom various 
scholars have sought to see Sivaistic . �scetics ( Charpentier ) ,  
mystics ( Chattopadhyaya ) , precursors of the yogms ( Hauer ) ,  or 
representatives of a non-Aryan Fopulation ( Wintermtz ) .  5 An 
entire book of the Atharva Veda ( :JC. V )  is devoted to them, but the 
text is obscure; however, it is apparent that the vratyas practice 
asceticism ( they rem am standing for a year, etc. ) ,  are familiar with 
a discipline of the breaths (which are assimilated to the various 
cosmic regions ) ,6 homologize their bodies with the macrocosm.7 
This mystical fellowship was i n  any case important, for a special 
sacrifice, the vriit!asto":a, 9'td been organiz�d to restore �ts mem
bers to Brahmamc soc'!$ The texts treatmg of the vratyastoma 
and the mahavrata ( solstitial rite in which a number of archaic 
elements survive ) give us a glimpse of these mysterious person
ages ; they wore turbans, dressed in black, and had two ramskins, 
one white, one black, slung over their shoulders ; as msignia, they 

3 See above, p. 85. 
4 Cf. ]. W. Hauer, Der Vrlltya, pp. 306 ff 
5 See Note III, I .  6 A.tfzarva Veda, XV, 1 4, 1 5  ff. 
7 Ibid., XV, 18,  1 ff. 
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had a sharp-pomted stick, an ornament worn around the neck 
( ni�ka ) ,  and an unstrung bow (jyahrorfa ) .  The stick-lance ( proto
type of the Sivaistic fula? )  and the bow, pre-emmently magical 
arms, recur in certain Asiatic shamanisms.8 A cart drawn by a horse 
and a mule served them as a place of sacrifice. Dunng the vratya
stoma, they were accompanied by other personages, the chief of 
whom were a magadha and a puT{Lfcali ; 9 the former seems to have 
filled the role of cantor, while the puT{Lfcalz was, literally, a prosti
tute; on the occasion of the mahavrata, she engaged in ritual inter
course with the magadha ( or with a brahmaclirin ) .10 This latter 
ceremony contained a number of elements of archaic fertility magic: 
railing and obscene dialogues, ritual swaying, intercourse. 

Sexual union is documented in the Vedic religion,11 but it does 
not become a mystical technique until after the triumph of tan
trism.12 �ring the mahavrata the hotr swung in a swing and also 
referred to the three breaths, prli7Ja, vyana, and apana ; 13 this prob
ably represents a respiratory discipline implying the arrest of 
breathing, but it is very unlikely that the exercise was already a 
prli7Jayama.14 Later in the course of the mahlivrata, the hotr touched 
a hundred-stringed harp with a branch of udumbara, declaring: "I 
strike thee for the pra7Ja, the apana, and the vyana. " The swing is 
called "ship bound for heaven," the sacrificer -':':'bird flying to 

8 Cf. Eliade, Le Chamanisme, p. 258 ( tree-lance among the Dyaks) ;  
Dominik Schroder, "Zur Religion der Tujen in Sminggebietes," Anthropos, 
XLVII ( 1 952 ) ,  1 8  ff. ; XLVIII ( 1 958 ) ,  248 ff. ( "lance of the spirits" among 
the Tu jen, etc. ) ;  on the bow m As1atic shamanism, Eliade, pp. 1 63 ff., etc. 

9 Atharva Veda, XV, 2. -

IO Jazmzniya Brahma1}a, II, 404 ff ;  Apastamba Srauta Siltra, XXI, 1 7, 1 8, 
etc. ; Hauer, p. 264. . ., 

1 1  Cf. the erotic hymn, Atharva Veda, XX, 1 36; the asvamedha, etc. 
1 2  See below, p. 259. · 
I S  Sa1Jkh'iiyana Srauta Siltra, XVII; Hauer, pp. 258 ff. 
1 4  From other references to the breaths in the Atharva Veda (V, 28; XV, 

1 5  and 1 7 )  one could conclude that recaka, puraka, and kumbhaka were also 
known; see Hauer, Die Anfiinge der Yogapraxis, pp. 1 0  ff. ; cf. id., Der Vratya, 
pp. 291 ff. On the five breaths, see Note III, 2. 
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heaven" ;  15 the girls who danced around the fire were likewise 
birds flying to heaven .16 Tbe imag-es of the celestial ship and of the 
bird often recur in Brahmanic l iterature ; in any case, they do not 
belong only to the Indian tradition, s ince they are at the very heart 
of shamanistic sym bolisrn, of the symbolism of the "center of the 
world," and of magical flight . As for the swing, it plays a part in 
fecundity rites, but it IS also attested i11_ shamanistic contextsP 

The entire complex is rather vague, and the traditions preserved 
in the texts are confused and sometimes contradictory. Besides 
Ekavratya, the divinized arch;;typ� �f the vratya, we find the 
Brahmacarin, also conceived as a personage on a cosmic scale
initiated, clad in a black antelope skin, long-bearded, he journeys 
from the Eastern to the Northern Ocean and creates the worlds ; he 
is praised as "an embryo in the womb of immortality" ;  clad in red, 
he practices tapas.18 In the mahiivrata, as we have seen, a brahma
carin ( = magadha ) entered into ritual union with the purrzscalz. 

It is permissible to suppose that the vratyas represented a 
mysterious brotherhood belonging to the advance guard of the 
Aryan invaders .19 But they were not entirely distinct from the 
:t\_esjn§. of the �g-Verla; in some commentaries Rudra is called 
vratya-pati,2o and the Mahabharata slj,ll uses the term vratya to 
designate the Sivaistic bacch.antes .21 We must not let these orgiastic 
tendencies blind us to the cosmic structure of the vrlityas' "mysti
cal" experiences. Now, experiences of this type also had a place of 
the first importance among the aboriginal, pre-Aryan popula
tions-a fact that sometimes makes it difficult to separate the Indo
European contribution from the pre-Aryan substratum; at the 
time of their arrival in India, the Indo-Europeans also preserved a 

number of archaic cultural elements . 
1 5  Tlirpjya-Maha-BrahmaTJ.a, V, 1, 1 0. 
1 6 lbid . ,  V, 6, 1 5. 
1 7  Cf. ]. G. Frazer, Th£ Dying God, pp. 156 ff., 277 ff. ; Eliade, Le 

Chamanzsme, pp. I 27 ff. 
1 8  Atharva Veda, X::I, 5, 6-7. 
20 Ibid., p. 1 9 1 .  

1 9  Hauer, Der Vr'atya. 
2 1  Ibid., p. 2.93 ff. 
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Tapas and Yoga 

The equivalence between this Indo-European relrgrous archaism 
and that of the aborigines is very well illustrated by the theory 
and practice of tapas. This term ( lit> "heat," "ardor" )  is used to 
designate ascetic effort m _general . ].'apas is clearly documented in 
the Jf.g-Veda,22 and its powers are creative on both the cosmic and 
the spiritual planes ;  through tapas the ascetic becomes clairvoyant 
and even incarnates the god_s . Prajapati creates the world by "heat
ing" himself to an extreme degree through asceticism 23-that is ,  
he creates It by a sort of magical sweating. For Brahmanic specula
tion, PraJapati was himself the product of tapas ; in the beginning 
( agre ) nonbeing ( asat ) became mind ( manas ) and heated itself 
( atapyata ) ,  giving birth to smoke, light, fire, and finally to Pra
japati.24 Now, cosmogony and anthropogeny through sweating are 

--
mythical motifs also found elsewhere ( for example, in North 
America ) .  They are very probably connected with a shamanistic 
ideology; we know that the North American shamans make use of 
sweating cabinets to stimulate violent perspiration.25 Moreover, 
the custom is only one aspect of a larger ideological complex that 
is earlier than shamanism, strictly speaking; we refer to "magical 
heat" and the "mastery of fire." 26 Magically increasing the heat of 
the body, and "mastering" fire to the point of not feeling the heat 
of burning coals, are two marvels umversally attested among 
medicine men, shamans, and fakirs . Now, as we shall see later,27 
one of the most typical yogico-tantric techniques consists precisely 
in producing inner heat ( "mystical heat" ) .  The continuity between 
the oldest known magical technique and tantric Yoga is, in this 
particular, undeniable. 

22 Cf. ,  for example, VIII, 59, 6; X, 1.96, 2; 1 54, 2, 4; 1 67, 1 ;  109, 4, etc. 
2.9 Aitareya BrlihmaT}a, V, .92, I .  
24 Taittiriya BrahmaT}a, II ,  2 ,  9 ,  I:;-10 ;  in other texts, nonbeing i s  repre

sented by the pnmord1al waters , cf. Satapatha BrahmaT}a, XI, 1 ,  6, 1 .  
25 Eliade, Le Chamanisme, p . .902, etc. 
26 Cf. ibid., pp . .927, 386 ff., 412  ff. 27 See below, p. sso. 
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"Creative sweating" and magical production of heat were also 
familiar to the Indo-Europeans. The human pair was born from the 
sweat of Ymir, and it was by causing the body of Gajomard to 
sweat that Ahura-Mazda created man. The Irish hero Cuchulainn 
emerges from his first military exploit ( equivalent to a military 
initiation ) so..:_:heated" that he bursts the staves and copper hoops 
of the tub in wh�pad been put ; we find the same "heated fury" 
in Batradz, the hero of't�rts 28 As Georges Dumezil 
has shown, several terms in the Indo-European "heroic" vocabu
lary-juror, Jerg, wut, menos-express precisely this "extreme 
hear ' and "rage" which, on other levels of sacrahty, characterize 
the incarnation of power. Numerous episodes in the mythology or �- -· ·  
the religious folklore of India show us gods or mortals reduced to 
ashes by the power of a great ascetic's tapas. The Indo-Europeans 
were familiar with the technique a�d i�·eology of "magical heat" 
because, like a number of other ethnic groups in Asia, they were 
still under the influence of an archaic spiritual horizon. But it was 
especially in India that ascetic practices developed to a degr;e un
known elsewhere and that an extremely complex ideology grew up 
around the notion of tapas. In other words, it was on the soil of 

h . 
India that this incontrovertibly ancient and universally dissemi-
nated magical tradition reached a full flowering unparalleled any-
where else in the world.29 ../ -

'J{ is important to know how tapas was assimilated by yogic 
techni9..,1;!e: ao One preliminary observation is necessary: this ritual 
"heating" was not confined solely to ascetics .and ecstatics . The 
soma sacrifice required the sacrificer and his wife to perform the 
dik�a, a rite of consecration compnsing silent meditation, ascetic 

'28 Ymir, Gajomard: A. Christensen, Les Types du premier homme et du 
premzer roi dans l'histoire Ugendaire des iraniens, pp. 1 4  ff. , 36 ff. ; H. Gilntert, 
Der arzsche Weltkonzg und Hezland, pp. 346 ff. ; Sven S. Hartman, Gayomart. 
Cuchulainn, Batradz : G. Dumezil, Horace et les Curiaces, pp. S5 ff. ; id . , Legen
des sur les Nartes, pp. 50 ff. , 1 79 ff. 

29 See Note III, 3. 
so The Yoga-siltras con tam four references to the spiritual value of tapas : 

II,  1 ,  32, 43 ; IV, ! .  
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vigil, fasting, and, m additron, " heat, ' "  tapas ; and the rite could 
continue for from one day to as long as a year. Now, the soma was 
one of the most important sacrifices in V edrc and Brahmanic India 
-which is as much as to say that tapas was part of the religious 
experience of the entire Indian people. It seems to follow that, as 
far as theory was concerned� tllere -was no solution of continuity 
between ritual on the one hand and ascetic and contemplative 
techniques on the other-the difference between the sacrificer and 
the tapasvzn was, in the beginning, a difference of degree. Con
tinuity between ritual and asceticism can also be observed else
where; in the Christian world laymen and monks recite the same 
prayers and follow �he s ame rel igious calendar, though the degree 
of their personal experiences differs. But it is important to empha
size that, from Vedic times on� there 'Was a umty in fundamental 
conceptions ; we shall thus understancl the meaning of the later 
Hinduistic syntheses, brought about e .specially through assimila
tion and homologization of extra-Brahrnanic and even extra-Aryan 
religious values. 
vNow, tapas, which is obtained thr()ugh fasting, through vigil 

\ kept in the presence of fire, etc , is al.so obtained by holding the 
�breath. Holdmg the breath begins to play a ritual role from the 
period of the Brahma:oas : he -who chant:s the Gayatrastotra should 
not breathe. 31 The reader will recall the reference to the breaths in 
the Atharva Veda ( XV, 1 5-I 8 )  More precise information is given 
by the Baudhayana Dharma Siltra ( IV, 1, 24) ,  according to which 
"magical heat" is produced by- holdm g the breath.32. We see to 
what all these indications point : m ord er to conse�rate himself to 
perform the soma sacrifice, the sacnficer must practice tapas and 
become "burning"-"magical heat" being pre-eminently the sign 
that one has passed beyond the hurnan condition, has emerged 
from the "profane." But the heat can e<)_ually well be produced by 
disciplining or arresting respiration ; tbis allows the assimilation 
of .yogic techniques to orthodox Brah.manic methods, j ust as it 

S l  Jaiminiya BrlihmaT}a, III ,  5, I; cf. Kau�ita1ci Bri'ihma7J.a, XXIII, 5. 
S2 The MaJJhima-nilcaya ( I, £44, etc. ) transmits the same tradition. 
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allows the yogin to be assimilated to the tapasvin ; in short, the 
bold homologization of the Ved1c sacrifice with the techniques of 
ecstasy is already forecast here. 

This homology was made possible especially by the Brahmaoas' 
speculations on sacrifice. We need hardly remind the reader of the 
importance of sacrifice, from Vedic tlmes onward. It was all
powerful. The gods themselves subsist by virtue of ritual offerings: 
"It is sacrifice, 0 Indra, that has made thee so powerful. . . .  It 
was worship that aided thy thunder when thou didst split the 
dragon." 33 Sacrifice is the principle of the life and soul of all the 
gods and all beings.34 In the beginning, the gods were mortal ; 35 
they became divine and immortal through sacrifice ; 36 they hve by 
gifts from the earth, as men live by gifts from heaven.37 But, above 
all, on the level of action, sacrifice expresses "works," the desire to 
remake the world, to reunite Prajapati's scattered members .38 The 
myth is well known: when PraJiipati created the world, his mem
bers fell from him, and the gods "recomposed" h1m.39 Through 
sacrifice, Prajapati is reconstructed, 40 but this can also be under
stood in the sense that Prajapati is remade m order that he may 
repeat the cosmogony and that the world may endure and continue. 

( As Sylvain Levi remarks,41 the sacrifice is not made, it is pro
� longed, it is continued; the sacrifice must be prevented from 
\ceasing to be. 

This paradoxical description of sacrifice-as a continuity that is 
nevertheless a return to the primordial unity, to the completeness of 
Praj apati before the creation-does not affect its essential function: 

.9.9 l].g-Veda, III, .92, 12 . 
.94 Satapatha Brahma7J.a, VIII, 6, 1 ,  10, etc . 
.95 Taittiriya Sa'fl!hita, VIII, 4, 2, 1 ,  etc . 
.96 Ibrd., VI, .9, 4, 7; VI, .9, 10, 2, etc . 
.97 Ibid., I I I ,  2, 9, 7, etc . 
.9 8  The principal texts will be found in Sylvain Levi, La Doctrine du 

sacrifice dans les Brahma7}as ; cf. also A. K. Coomaraswamy, Hinduism and 
Buddhism, pp. 19  ff. 

S9 Taittiriya Brahma7J.a, I, 2, 6, 1 ,  etc. 
40 Taittiriya Sa'fl!hita, V, 5, 2, 1 .  41 La Doctrine, pp. 79-80. 
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assuring the "second birth." In fact, the initiatory symbohsm of 
sacrifice is emphasized by its sexual and gynecological symbolism. 
The texts are clear .42 The Aztareya Briihma1Ja ( I ,  3) expounds the 
homologization in deta1l: "Him whom they consecrate [with the 
dik�li] the priests make mto an embryo again. With waters they 
sprinkle ; the waters are seed . . . .  They conduct him to the hut 
of the consecrated; the hut of the consecrated is the womb of the 
consecrated ; _verily thus they conduct him to his womb . . . .  With 
a garment they cover him; the garment is the caul. . . .  Above 
that is the black antelope skin; the placenta is above the caul. . . .  
He closes his hands ; verily closing its hands the embryo lies 
within; with closed hands the child is born. . . .  Having loosened 
the black antelope skm, he descends to the final bath ; therefore 
embryos are born freed from the placenta; with the garment he 
descends ; therefore a child is born with a caul." 43 

This symbolism is not a creation of the Brahmal)as . The initiate 
has everywhere been assimilated to a newborn infant, and in some 
cases the initiatory hut was regarded as the belly of a monster; « 

having entered it, the candidate was "swallowed," was ritually 
"dead" but also in the state of an embryo. Since the purpose of the 
sacrifice was to gain heaven ( svarga ) ,  community of dwelling 
place with the gods, or the quality of a god ( devatma ) after death, 
here once again there 1s symmetry with the fundamental concept of 
archaic initiation, which was held to guarantee initiates the best 
possible condition in the beyond. 

Still more : initiation is not reducible to the ritual of death and 
rebirth ; it also comprises a secret gnosis . Now, the "science" of 
the Brahmal)as, although concentrated on the mysteries of sacrifice, 
also plays an important role.46 "That world [the world of the gods] 

42 Cf. Levi, La Doctrzne, pp. 1 04 1f. 
43 Tr. A. B. Keith, The Rzgveda Brahma7}as, pp. 1 08-09. 
44 Frazer, Spirits of the Corn and of the Wild, I, 225 If. 
45 The gynecological and obstetric symbolism of initiation was continued 

in the imagery of philosophical apprenticeship. Socrates claims that his mrs
sron is that of a midw1fe; he dehvers the "new man," he aids in the birth of 
"him who knows." 
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belongs only to those who know." 46 In the Brahmal)as the proposi
tion "he who knows thus" (ya evam veda) is very frequently re
peated. In the course of time, the "science" of sacrifice and of 
liturgical techniques loses some of its value, and a new science, 
knowledge of brahman, replaces it. Thus the way is opened to the 
Upani�adic r�is and, later, to the masters of Sarnkhya, for whom 
true "science" suffices for deliverance. For "unsafe boats . . .  are 
these sacrificial forms," the Mu?J¢aka Upani�ad ( I , 2, 7 )  will say.47 

" Ritual lnteriorization" 

Sacrifice was early assimilated to tapas. The gods gained immor
tality not only through sacrifice,48'but also through asceticism. The 

,/lfi-Veda ( X, I 67,  I )  declares that Indra forced heaven through 
tap�, and this idea is carried very far in the Brahmal)as : "The gods 
gained their divine rank through austerity." 49 For tapas, too, is a 
"sacrifice. "  If, in Vedic sacrifice, the gods are offered soma, 
melted butter, and the sacred fire, in the practice of asceticism 
they are offered an "inner sacnfice," in which physiological func
tions take the place of libations and ritual objects. Respiration IS 

often identified with an "unceasing libatioe? Vaikhanasasmiirta-: 
siltra, II ,  1 8, refers to the prii?Jli.gnihotra'-that is , the "daily 
sacrifice in respiration." 60 The concept of this "inner sacrifice" is a 

46 Satapatha BrilhmaT}a, X, 5, 4, ! 6. 
47 Tr. R. E. Hume, The Thirteen Principal Upanishads, p. 368. 
48 See above, pp. 1 06 ff. 
49 Tazttiriya BriihmaT}a, I I I ,  1 2, 3,  I ,  etc. 
50 In the same text we find the physiological functions and the organs 

assimilated to the various ritual fires, to the objects employed in sacrifice, etc. 
"The self-luminous Iitman 1s the sacnficer; the intellect is the bride; the lotus 
of the heart 1s the vedi, the body hair is the herb dharba; the priiT}a !S the 
Gllrhapatya ;  the apilna is the Ahavanlya; the vyana is Dak�iQ.llgni; the udiina 
is the Sabhya fire; the siimana is the Avasathya fire; these are the five fires [of 
the sacrifice]. The sense organs , the tongue, etc , are the sacnficial vessels; 
the objects of the senses, taste, etc , are the sacnficial substances." The 
praT}iignzhotra also occurs m some Upani�ads, but w1th a different meaning; 
cf. PriiT}ilgmhotra Upani;ad, S-4. 
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fertile one, which will permit even the most autonomous ascetics 
and mystics to remain within the fold of Brahmanism and later of 
Hinduism. 
_y:.f� shall quote a Brahmanic text in which prii?Jliyama is homolo

gized with one of the most famous of Vedic sacrifices, the agnihotra 
( oblation to fire, which the head of every household was required 
to perform twice daily, before sunrise and after sunset ) :  "The 
'Inner Agnihotra' . . .  they call 1t.-As long, verily, as a person 
is speaking, he is not able to breathe. Then he is sacrificing breath 
in speech. As long, verily, as a person is breathing, he is not able 
to speak Then he is sacrificing speech in breath. These two are 
unending, immortal oblations; whether waking or sleeping, one is 
sacrificing continuously, uninterruptedly. Now, whatever other 
oblations there are, they are limited, for they consist of works 
[karma] . Knowing this very thing, verily, indeed, the ancients did 
not sacrifice the Agnihotra sacrifice."  61 

.//!'he same conception, rather more discreetly expressed, is 
found in the Chandogya Upani�ad ( V, 1 9-24 ) :  the true sacrifice 
consists in o_plations to the breaths ; "if one offers the Agnihotra 
sacrifice without knowing this [sa ya zdam avidvan]-that would 
be j ust as if he were to . . . pour the offering on ashes." 52 This 
form of sacrifice is generally given the name "mental sacrifice."  
We should prefer to  call it "ritual interiorization," for, besides 
mental prayer, it implies a profound assimilation of the physio
logical functions to the life of the cosmos. This homologizing the 
physiological organs a� functions with the cosmic regions and 
rhythms is pan-lndia

¥."
Traces of it are to be found in the Vedas ; 

strictly speaking, however, it is only in tantrism ( and there 
largelY" because of the contribution of yogic technique� ) that it will 
acquire the coherence of a "system."  

"/he texts just cited doubtless refer to certain ascetics who 
p'facticed prli?Jliyiima, which they homologized with the concrete 
sacrifice named the agnihotra. This is but one example of the way 

.51 Kau;itaki Brllhma1Ja Upani;ad, II, .5; tr. Hume, p. 3 1 0  . 
.52 V, 24, 1 ;  tr. Hume, p. 239. 

1 1 2  



III. Yoga and Brahmanism 

in which the orthodox tradltlon often validated an exercise that in ' 

itself, had no connectiOns with orthodoxy. Now, the practical 
consequence of homologization is substitUtion (which it justifies ) .  
Thus asceticism becomes equivalent to ritual, to Vedic sacrifice. 
Hence it is easy to understand how other yogic practices made 
their way into the Brahmanic tradition and were accepted by it ,_ / However, we must not let ourselves suppose that these homolo-
gizations were always made in one direction. It was not always the 
fervent devotees of yogic pract1ces who tried to obtam Brahmanic 
approval of their attitude and method. Orthodoxy itself frequently 
took the first step. The very small number of "heres1es" recorded 
during the three thousand years of lnd1an religious life is owing 
not only to the constant efforts of the innumerable sects and trends 
to gain formal admission to the traditional fold, but equally to the 
ceaseless assimilative and Hinduizing activity of orthodoxy. In 
India, orthodoxy means first of all the spiritual dominatiOn of a 
caste, that of the Brahmans Its theological and ntual "system" 
can be reduced to two fundamental pomts: ( 1 )  the Vedas are re
garded as forming an unalterable scriptural corpus; ( 2) sacrifice 
outweighs everythmg else in importance. The two elements are 
pre-eminently "static. " Yet the religious history of Indo-Aryan 
India proves to be essentially dynamic, in perpetual transforma
tion. A double action-set in motion, and continued down to the 
present day, by Brahmanic orthodoxy-explains this phenomenon: 
( .1 ) by recourse to hermeneutics, the Vedas have been constantly 
reinterpreted; ( 2 )  by recourse to mythical, ritual, or religious 
homologizations, the complexities of extra-orthodox cults and 
mysticisms have been, so to speak, reduced to a common denom
inator and, finally, absorbed by orthodoxy. Assimilation of a:utoch
thonous "popular" divinities by Hinduism remains a current 
phenomenon. 63 

Naturally, orthodoxy performed this assimilation only at mo
ments of crisis-that is, when its old ritual and doctrinal schemata 
no longer satisfied its own elites and when important ascetico-

58 See Note IV, 4. 
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mystical "experiences" or preaching had developed extra muros. 
All through the course of Indian history, we can detect a reaction 
against Brahmanism's ritual schematization and also against its 
excessive "abstraction"-a reaction whose point of departure is to 
to be found in the very heart of Indian society. The reaction will 
increase in volume as India becomes increasingly Brahmanized and 
Hinduized-that is, the absorption of extra-Brahmanic and extra
Aryan elements will become more intense . 

Symbolism and Gnosis in the Upani�ads 

The Upani�ads, too, in their particular way, react against ritualism. 
lfhey are the expressiOn of experiences and meditations on the 
margin of Brahmanic orthodoxy. They answered to a need for the 
absolute that the abstract schemata of ritualism were far from 
satisfying. In this respect, the Upam�adic r#s took the same posi
tion as the yo gins ; both abandoned orthodoxy ( sacrifice, civic hfe, 
the family ) and, in all simplicity, set out in search of the absolute. 
It is true that the Upam�ads remain in the line of metaphysics and 
�emplatwn, whereas Yoga employs asceticism and a technique 
of medttation. But this is not enough to halt the constant osmosis 
between the Upam�adic and yogic milieus. Some yogic methods 
are even accepted by the Upani�ads as preliminary exercises in 
purification and contemplativr We shall not go into details here ; 
out of the considerable body of Upani�adic meditations, we shall 
mention only the aspects that concern our subject directly .54 The 
great dtscovery of the Upani�ads was, of course, the systematic 
statement of the identity between the iitman and the brahman. Now, 
if we take into consideration what brahman had meant from Vedtc 
times, the Upani�adic discovery entailed the following conse
quence: immortality and absolute power became accessible to every 
being who made the effort to reach gnosis and thus acquire knowl
edge of every mystery, for the brahman represented all that-it 
was the immortal, the imperishable , the powerful. 

54 Texts and bibliographies in Note III,  5. 
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For if it is difficult to find a single formula that will include all 
the meanings given to brahman in Vedic and post-Vedic texts, 
there is no possible doubt that the term expressed the ultimate and 
inapprehensible reality, the Grund of every cosmic manifestation 
and of every experience, and, consequently, the force of every 
creation, whether cosmological ( the universe ) or simply ntual 
( sacrifice ) .  There is no need to recall all of the nearly mnumerable 
identifications and homologizations of the brahman ( in the Brah

maQas, it is identified with fire, speech, sacrifice, the Vedas, etc. ) ;  
the important fact is that, at all periods and on all cultural levels, 
the brahman was considered and expressly called the imperisha
ble, the immutable, the foundation, the principle of all existence. It 
is significant that in the Vedas the mythical image of the brahman 1s 
the skambha, the cosmic pillar, the axzs mundz, a symbol whose 
archaism no longer stands in need of proof, since it is found among 
the hunters and shepherds of central and northern Asia no less 
than in the "primitive" cultures of Oceania, Africa, and the two 
Americas. 55 In several hymns of the Atharva Jieda ( X, 7, 8, etc ) 
the brahman is identified With the skambha ( lit. ,  "stay," "support," 
"pillar" )-in other words, the brahman is the Grund that supports 
the world, is at once cosm1c axis and ontological foundation. 

We can follow the process of dialectical elaboration to which the 
primordial symbol of the axis mundz was subjected: on the one 
hand, the ax1s is always placed at the "center of the world," it 
supports and connects the three cosmic regions (heaven, earth, 
underworld ) ;  this is as much as to say that it symbolizes both 
"cosmicization" (manifestation of forms ) and the norm, the uni
versal law ; the skambha supports and divides heaven and earth; in 
other words, it assures and prolongs the world as a manifestation, 
prevents return to chaos, to confusion. On the other hand, "in the 
skambha is everything that is possessed by spirit [atmanvat], 
everything that breathes . "  56 Here we can already foresee the road 
that UpaniFdic speculation will take ; the Being identified in the 

5 5  Cf. Ehade, Le Chamanisme, pp. 2S5 ff. 
56 Atharva Veda, X, 8, 2. 
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"axis" of the universe ( in its "center," in its principle ) is found 
again, on another level, in man's spiritual "center," in the litman. 
"He who knows the brahman in man knows the Supreme Being 
[parame�thin , the Lord] and he who knows the Supreme Being 
knows the skambha. "  57 We see the endeavor to isolate the ultimate 
reality, the principle that cannot be formulated in words; brahman 
is recognized as the pillar of the universe, the support, the base, 
and the term prati�phii.r, which expresses all these notions, is al
ready commonly employed in the Vedic texts ; in the M ahlibhlirata 
and the PuraQas brahman is called dhruva, "fixed," "motionless," 
"firm," "permanent." 58 

But to know the skambha, the dhruva, is to possess the key to the 
cosmic mystery and to find the "center of the world" in the inmost 
depths of one's being. Knowledge is a sacred force because it solves 
the enigma of the universe and the enigma of the Self. In ancient 
India, as in all other traditional societies, occult knowledge was 
the prerogative of a class, the specialists in the mysteries, the 
masters of rites-the Brahmans . As might be expected, the uni
versal principle, brahman, is identified with the man-Brahman: 
brahma hi brlihma1Ja� is a leitmotiv of post-Vedtc texts.69 "The 
birth ofthe Brahman is an eternal incarnation of the dharma" ; eo "it 
is those wise men who uphold all the worlds ." 61 

The Brahman is identified with brahman because he knows the 
structure and origin of the universe, because he knows the Word in 
which those things are expressed; for Vac, the Logos, can trans
form anyone into a Brahman.62 As the Brhadlira?Jyaka Upani�ad 
will say ( I II , 8, 1 0 ) ,  he who knows the imperishable ( alcsaram
that is, brahman ) is a Brahman In short, one becomes a Br

�h
�an 

through knowledge of Being, of the ultimate reality, and the 
possession of this knowledge is revealed by the acquisition of the 
highest of powers, sacred power. By systematically formulating the 

51 Atharva Veda, X, 7, 1 7. 
58 See the texts collected by J. Gonda, Notes on Brahman, pp. 47-48. 
59 Gonda, p. 5 1 .  60 Manu, I ,  98. 
61 Mahabha.rata, XIII, 1 5 1 ,  S ;  cf. other texts; Gonda, p. 52. 
62 Already in ljg-Veda, X, 1 25, 5. 
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identity iitman ( the Self) = brahman ( = skambha, dhruva, ak�ara) ,  
the classic Upani�ads showed the way to emancipation from rituals 
and works. I t  is at this precise point that the Upani�adic r#s meet 
with the ascetics and the yogins; setting out from other premises, 
and obeying vocations that are less speculative, more technical, 
more "mystical," the yogins also recognized that true knowledge 
of the cosmic mysteries found expression in the possession of an un
bounded spiritual force; but they were more inclined to gain this 
knowledge of the Self by assault, through half-contemplative, 
half-physiological techmques. They will eventually identify the 
cosmos with their own body, by carrying to the extreme certain 
micro-macrocosmic homologies already attested in the !Jg-Veda ; 
the cosmic winds will be "mastered" as breaths ; the cosmic 
skambha-p11lar will be identified with the vertebral column; the 
"center of the world" will be found in a point �"heart" ) or an 
axis ( traversing the cakras) inside the body. l:r:l-- late texts, we 
begin to see a twofold ��motic movement: the yogins take advan
tage of the p._ura_of sanctity that clings to the ancient Upani�ads 
and adorn their treatises with the epithet "Upani�adic" ; the 
Upani�adic r�zs turn to their profit the recent but already great 
fame of the yogins, of those who can simultaneously gain hbera
tion and magical mastery of the world. It is for this reason that a 
rapid review of the yogic elements to be found in the Upani�ads 
cannot but be instructive ; it will help us to see the progress made 
in the acceptance of Yoga by Brahmanism, as well as the prodigious 
polymorphism of the former. For henceforth-as we must not for
get-it will be with the rich and sometimes strange morphology of 
"baroque" Yoga that we shall be concerned. 

Immortality and Liberation 

� term yoga, in its technical sense, first occurs in the Taittirlya 
Upani�ad ( II, 4: yoga iitmii) and the Katha Upani�ad ( II , 1 2 : 
adhyiitma yoga) \63 But yogic practice is discernible in the earliest 

63 Ibid., VI, 1 1  (the text closest to the classic meaning) ,  etc. 
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Upani�ads. Thus a passage from the Chandogya Upani�ad ( VIII , 
1 5 :  atmanz sarvendriyiirp sampratz�fha, "concentrating all one's 
senses upon one's self" ) allows us to infer the practice of praty
ahlira ; similarly, pra1Jiiyiima ·is frequently to be found in the 
Brhadiira1]yaka Upani�ad. ��/ 

In the Upani�ads, kn�wledge brings deliverance from death : 
"Lead me from death to immortality ! "  65 "They who know that 
become immortal ."  611,.-Yoga practice, as the Upani�ads apply it, 
pursues the same goal. -It is significant that, in the Katha Upani�ad, 
it is Yama, king of the dead, who reveals supreme knowledge and 
Yoga together. The fable employed m this same Upani�ad ( its 
inspiration is an episode in the Taittzriya Brahma1Ja) is onginal 
and mysterious : the young Brahman Nac1ketas reaches the infernal 
regions, and, persuading Yama to grant him three wishes, asks 
him to tell him of man's lot after death. The descent into the 
infernal regions and the three days ' soj ourn there are well-known 
inittatory themes; obvious examples are the shamamc initiations 
and the Mysteries of antiquity. Yama tells Naciketas the secret of 
the "fire that leads to heaven," 67 a fire that can be referred either 
to a ritual fire or to a "mystical fire" produced by tapas. This fire 
is "the bridge to the supreme brahman" ;  68 the image of the 
bridge, which is frequent even in the Brahmal)as, occurs again in 
the earliest Upani�ads; 69 it 1s likew1se attested in many tradi
tions and generally signifies the initiatory passage from one mode 
of being to another.70 But it is the teaching concerning the "great 
journey" that is particularly important. After vainly seeking to 
distract Naciketas from this problem by offering him a multitude 
of earthly goods, Yama reveals the great mystery to him-the 
litman, who "is not to be obtained by instruction, nor by intellect, 
nor by much learning. He is to be obtained only by the one whom 

64 E.g. , I, 5, 2S. 66 Brhadara1Jyaka Upanitad, I, s, 28. 
66 Katha Upanijad, VI, 9; cf. ibid., VI, 1 8 ·  vi'T[trtyu, "free from death."  
67 Ibid., I ,  1 4  ff. 68 Ibtd., III,  2. 
69 Cf. Chiindogya Upani§ad, VIII, 4, 1-2. 
70 Cf. Eltade, Le Chamanisme, pp. 355 ff., 419 ff. 
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he chooses."  71 The last lme has a mystical coloring, which is 

intensified by the reference to Vi�IJ.U in the following chapter. 12 

The man in perfect possession ofhimself is compared to a skillful 
driver, who is able to master his senses: it is such a man who gains 
liberation. 

Know thou the soul [atman] as riding in a chariot, 
The body as the chanot. 
Know thou the intellect as the chariot-driver, 
And the mind as the reins. 
The senses, they say, are the horses; 
The obj ects of sense, what they range over. 

. . . He . . . who has understanding, 
Whose mmd 1s constantly held firm-
His senses are under control, 
L1ke the good horses of a chariot-driver. 

. . . He . . . who has understanding, 
Who is mindful and ever pure, 
Reaches the goal 
From wh1ch he is born no more. 73 

Although Yoga is not named, the image is specifically yogic; the 
harness, the rems, the driver, and the good horses are all related 
to the etymon yuj, "to hold fast," "to yoke. " 74 And a strophe in 
another place is specific: 

This they consider as Yoga-
This firm holding back of the senses. 
Then one becomes undistracted. 75 

Finally, we find a physiological detail that is yogic; resuming a 
7 1  Katha Upani�ad, II, 23; tr. Burne, p. 350. 
72 Ibid . ,  I II, 9. 
73 Ibid., Ill, 3-4, 6, 8 ;  tr. Burne, pp. 351-.52. 
74 Same image in the Maitrllya'!Ji Upanz�ad, II, 6. 
7 5 Katha Upanz�ad, VI, 1 1 .  Cf. ibid ., VI, 1 8 :  "Then Naciketas, havmg 

received this knowledge/Declared by Death, and the entire rule of 
Yoga,/ Attained Brahrna and became free from passion, free from death." 
Tr. Burne, pp. 360, 361 . 
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Sloka preserved in the Chandogya Upani�ad, our text tells us that 

There are a hundred and one arteries of the heart. 
Only one of these passes up to the crown of the head. 
Going up by tt, one goes to immortality.76 

This reference is of considerable importance; it reveals the exist
ence of a system of mystical physiology concerning which later 
texts, especially the yogic Upani�ads and the literature of tantrism, 
will give increasingly abundant details. 

He . . . who has the understanding of a chariot-driver, 
A man who rems m his mmd-
He reaches the end of his JOUrney, 
That highest place of Vtshi)U [so' dhavana� paramapnotz tadvigw� parama'f!l 

padam], 

says the Katha Upani�ad.17 This is not yet the Vi�ou of the epic or of 
the Purar;tas ,  but his role in this first Upani�ad in which Yoga is 
employed to obtain both knowledge of the litman and immortality 
already shows us the direction of the great later syntheses ; the three 
highest roads of liberation-Upani�adic knowledge, yoga technique, 
and bhakti-will be gradually homologized and integrated. The 
process is still further advanced m an Upani�ad of the same period, 
the Svetlisvatara, whrch, however, venerates Siva instead of Vigru. 
Nowhere else is the identity between mystical knowledge and 
immortality more frequently expressed.7B 

The predominance of the "motif o_f immortality" leads us to 

76 VI, 1 6; tr. Hume, p. 361 . 77 III,  9; tr. Hume , p. 352. 
78 Immortality through God ( I , 6 ) ;  when Hara ( = Stva) is known, "birth 

and death cease" ( I ,  1 1 ) ;  he who knows Rudra ( Siva) becomes tmmortal 
( I II, I ) ;  he who accepts the supreme brahman as Lord attains immortality 
( III , 7 ) ;  "the man who truly knows him passes beyond death; there is no 
other way" ( III,  B ) ;  tmmortality ( I ll, 10 ;  III,  1 3 ) ;  Spirit is the "master of 
tmmortaltty" ( III, I S ) ;  he who knows triumphs over death ( IV, 1 5, 1 7, 20 ) ;  
the gods and the poets who have known the essence o f  brahman , concealed in 
the Vedas and the Upani�ads, have become immortal (V, 6 ) ;  immortality 
through Siva alone (VI, 1 5, 1 7 ) ;  the " supreme bridge to immortality" 
(amrtasya param setum ; VI, 1 9 ) .  
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believe that the Svetasvatara Upani�ad was composed in a "mys
tical" milieu, or rather that it was rewritten in such a milieu, for 
the text has been subjected to numerous additions in the course of 
the centuries The term "liberation" appears in it less frequently 
( IV, 1 6 ) .  But a number of passages refer to the joy that is the fruit 
of the "eternal happiness" attained by those who know Siva (VI ,  
H �  )-an expression that, with many others ( IV, 1 1 ,  1 2, etc. ) ,  
testifies to a concrete content of genuine mystical experience. The 
brahman is identified with Siva, whose name is also Hara ( I , 1 o) ,  
Rudra ( II I ,  2 ) ,  Bhagavat ( III ,  1 1 ) .  We need not here concern our
selves with the composite structure and Sivaistic coloring of this 
Upani�ad.79 But it was necessary to emphasize the element of 
experimental mysticism contained in it, in order better to explain 
the importance it gives to yogic practices ( II, 8-1 .3 ) .  That these 
are a matter of tradition and of the private "professional secrets" 
of certain anchoritic "experimenters ," the author himself ( or one 
of his "editors")  gives us to understand. For he tells us: 

By the efficacy of his austerity and by the grace of God ( devaprasada ) 
The wise Svetasvatara in proper manner declared Brahma 
Unto the ascetics of the most advanced stage as the supreme means of 

purification-
This which is well pleasing to the company of seers.80 

Thus yogic technique is made an integral part of the Upani�adic 
tradition, and it is a technique that bears considerable resemblance 
to that of the Yoga-siltras. The essential passages are the following: 

Holding his body steady with the three [upper parts] 81 erect, 
And causing the senses with the mind to enter into the heart, 
A wise man with the Brahma-boat should cross over 
All the fear-bringing streams. 

Having repressed his breathings here in the body, and having his move
ments checked, 

79 See Note III, 5. 80 VI, 21 ; tr. Hume, p. 41 1 .  
8 1  I.e., chest, neck, head; cf. Bhagavad Giti!, VI, I S. 

1 21 



YO G A :  1M MORTALITY AND FREEDOM 

One should breathe through his nostrils w1th diminished breath. 82 

Like that chanot yoked w1th v1cious horses, 
H1s mind the wise man should restram undistractedly. 

In a clean, level spot,83 free from pebbles, fire, and gravel, 
By the sound of water and other propinquities 
Favorable to thought, not offensive to the eye, 
In a h1dden retreat protected from the wmd, one should practise Yoga. 

Fog, smoke, sun, fire, wind, 
F1re-fhes, lightning, a crystal, a moon
These are the prelimmary appearances, 
Which produce the mamfestation of Brahma in Yoga. 

When the fivefold quahty of Yoga has been produced, 
Arismg from earth, water, fire, air, and space, 
No sickness, no old age, no death has he 
Who has obtained a body made out of the fire of Yoga. 

Lightness, healthiness, steadiness [or, with another reading, "freedom 
from desires"], 

Clearness of countenance and pleasantness of voice, 
Sweetness of odor and scanty excretions-
These, they say, are the first stage in the progress of Yoga.84 

(The most important a?Jgas of the Yoga-sutras are here recogniz
able: lisana, pratyahlira, prli:rJ.liylima. The acoustic and luminous 
phenomena that mark the stages of yogic meditation, wh1ch the 
later Upani�ads will dwell upon, confirm the technical and experi
mental nature of the secret tradition transmitted by the Svetlisva
tara Another Upam�ad belonging to the same group, the 
Mii?Jr.f.ukya, adds decis1ve details concerning the four states of con
sciousness and their relations with the mystical syllable 0¥. The 
extreme brevity of this Upani�ad ( it has but twelve strophes ) is 
more than compensated for by the importance of its revelations. 

82 Cf. Bhagavad Gitii, V, 27. 83 Cf. ibid . ,  VI, 1 1 .  
8 4  Svetiifoatara Upanzjad, II ,  8-l S ;  tr. Hume, p. 398. 
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For, although it repeats the Upani�adic speculations on dreams 
and the waking state, 85 the Mii1p/ilkya for the first time offers a 
system of homologies among the states of consciousness, the mys
tical letters , and , as Zimmer so cogently saw, citing an allusion of 
Saokara's ,  the four yugas. The tendency to homologize the dif
ferent planes of reality is of the essence of every archaic and tradi
tiOnal spirituality; documented from Vedic times, it flourishes 
with the Brahmaoas and the Upani�ads. But the MiirJr/:Ukya marks 
the triumph of a long labor of synthesis-that is, the integration of 
several le� · of reference : Upani�adic, yogic, "mystical," cos
mological. 

Indeed, the first strophe of the MiitJrf.ukya proclaims the mystery 
and grandeur of 01\{: 86 the syllable "is the Whole."  Now, this 
Whole, which is the brahman, which is the atman, has four quarters 
(pada, "foot" : "like the four feet of the cow," Saokara annotates ) ;  
four elements can likewise be distinguished in the mystical syl
lable : the letters A, U, M, and the final synthesis, the sound OM. 
This fourfold division opens the way to a daring homology; the 
four states of consciousness are related to the four "quarters" of 
the atman-brahman, the four elements of 0¥, and, if Saokara's 
commentary is included, with the four yugas. "What is in the 
waking state, cognitive outwardly . . . is the first quarter, called 
vaisvanara" ( the universal, what is common to all men) ; this 
vazsviinara is the sound A ( 9 ) .  "What is in the dream state, cogni
tive inwardly . . . is the second quarter, called tai;asa" ( that 
which shines ) ;  this represents the sound U ( I  o ) .  "When one is 
asleep, and desires no desire, and sees no dream, that is deep sleep 
[su�upta] : what is in the state of deep sleep . . .  is the third 
quarter, called priijna" (he who knows ) ;  and priijfla is the third 
sound, M ( I I ) . "The fourth state is held to be that which is 
cognitive neither outwardly nor inwardly, nor the two together, 

B5 E.g., BrhadiiraTJ.yaka Upani�ad, IV, 4, 7 ff. , Chiindogya Upani$ad, VIII, 
6 ,  etc. 

B6 For the antiquity of medrtation on the syllable OM, already traceable in 
the Vedas, see Paul Deussen, Allgemeine Geschzchte der Philosophie, II ,  S49 ff. ; 
Hauer, Die Anfiinge der Yogapra:xis, pp. I B0-8 1 .  
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nor is undifferentiated cognition, nor knowing, nor unknowing; 
which is invisible, ineffable, intangible, indefinable, inconceivable, 
not designable, whose essence is the expenence of its own Self 
[ekiitmapratyayasaram], which is beyond diversity, which is 
tranquil [santam] , benign [sivam] , without a second [advaitam]. 
This is the Self, which IS to be known" ( 7 ) .  "And the fourth 
state . . . is the syllable OM" ( I  2 ) .  87 
/ A passage in the Amrtabindu Upanz�ad ( XI ,  I 2 )  specifies that 
everything that is experienced in the state of wakmg, in dreams, 
and in dreamless sleep must be understood as the same unique 
iitman, but that liberation is gained only by him who has tran
scended these three dimensions of Sprrit-that is, by him who 
has attained the state of turzya. In other words, the whole of 
experience belongs to the iitman, but freedom is conquered only 
when experience ( in the sense of separate experience ) h�s .. b.� 
transcended. The fourth state, turzya, corresponds to Sf!:��_. it 
is the situation of total Spirit, without any specificity, a totality 
that, on the cosmic level, represents a complete cycle, comprising 
both the four yug�d the a temporal period of reabsorption in the 
primordial unity. Turzya, samiidhi, represent Spirit in its undif
ferentiated unity. For India, as we know, unity can be realized 
only before or after creation, before or after time. Total reintegra
tion-that is, return to unity-is, for Indian thought, the supreme 
goal of every responsible life. We shall soon meet this exemplary 
image again on all levels of spirituality and in all cultural contexts. 

Yoga in the Maitri Upani�ad 

The Maitraya?J.l ( or Maitri) may be regarded as the point of de
parture for the whole group of middle-period Upani�ads; it seems 
to have been composed at about the same time as the Bhagavad 
Gitii, or perhaps a little later (hence between the second century 
B.c. and the second century of our era ) ,  but in any case before the 

87 Tr. Heinnch Zimmer ( slightly mod1fied ) ,  Philosophies of India, ed. 
Joseph Campbell, pp. 372-77. 
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didactic portions of the Mahabharata.88 As we shall see,">Yoga 
technique and ideology are set forth more elaborately in the Maztri 
than in the earher Upani�ads. It is true that the sixth chapter, that 
in which the majority of the yogic elements occur and which is 
abnormally longer than the other chapters, would seem to have 
been composed later; but this detail, though of importance for the 
history of the text, is not decisive for an estimate of its content./ 
( It cannot be too often repeated that the composition of Indian 
philosophic and religious texts never corresponds chronologically 
with the "invention" of their theoretic content. )  All the verses of 
this sixth chapter begin with the formula "For it is said else- f 
where"-which proves the dependence of the Maitri Upani�ad on ! 
earlier yogic texts. In addition, although yogic technique is ex-· 
pounded in twelve strophes of Chapter VI, innumerable references 
or allusions to it occur almost throu¥out 89 The Maitri knows only ---
five of the eight 

_
a?Jg�s of cla�sic Yoga.! 90 ya'f!!a, niJE.!!!:a, _a_r:_� lisa.'ll:a 

are absent, but we find tarlca, "reflection," "strength of judgment" 
\....-.... -· ·--4·--·- .. 

( a  term quite rare in yogic texts, which the Amrtabindu Upani�ad, 
1 6, explains as follows: "meditation that is not contrary to the 
slistra," i .e . , the orthodox tradit� The physiological material
ism of the explanation of dharli1Ja is interesting: "By pressing the 
tip of his tongue against the-palate, by restraining voice, mind, and 
breath, one sees Brahma through contemplation [tarlca]" ;  91 the 
following paragraph (VI ,  2 1 ) mentions the SUfUm1Jli artery, which 
"serves as channel for the prli1Ja" and ( through pra'l}liyama and 
meditation on the syllable 0¥) sustains the deep meditation by 
which lcevalatva ( "solitude," "isolation" ) is realized. These texts ) 
show what importance the Maitri Upanifad accords to auditory \ 
meditation. Several passages lay stress on the syllable 0¥: 92 
meditation on it leads to deliverance (VI, 22 ) ,  brings the vision 

88 E. W. Hopkins, The Great Epic of India, pp. 8.9-46. 
PA E.g , repugnance to the body, I, .9 ;  all is perishable, I, 4, III, 4; the 

pYssions provoked by tamas and ra.Jas, III, 5, etc. 
90 Cf. Yoga-sutras, II ,  29. 
91 Maztrz Upani�ad, VI, 20; tr. Hume, p. 4S6. 
92 Cf. ibid., VI, .9-5, 21-26. 
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of the brahman and immortality (VI, 24) ;  OM is identical with 
Vigm ( VI, 23 ) ,  with all the gods, all the breaths, all sacrifices 
( VI ,  5 ) .  

The explanation for this supremacy of meditation on the mys
,tical syllable OM may perhaps lie not only in the spirit of synthesis 

I· and syncretism common to this class of Upani�ads, but also in the 
practical success of a technique of auditory meditation that India 
had long known and still kno"" Chapter VI, 22, offers a very 
obscure attempt to explain meditation on the "word" and the 
"nonword" ( an attempt that may be regarded as a document in the 
prehistory of the theories of physical sound, sabda ) .  The same 
chapter also describes another method for mystical auditory expe
rience : "By closing the ears with the thumbs they hear the sound of 
the space within the heart. Of it there is this sevenfold comparison: 
like rivers, a bell, a brazen vessel, a wheel, the croaking of frogs, 
rain, as when one speaks in a sheltered place. Passing beyond this 
variously characterized [sound-Brahma], men disappear in the 
supreme,  the non-sound, the unmanifest Brahma. There they are 
unqualified, indistinguishable, like the various juices which have 
reached the condition of honey." 93 

These details concerning "mystical sounds" testify to a highly 
elaborated technique of auditory meditation, to which we shall 
have occasion to return. Indeed, the interpretation of Yoga 
practice furnished by the Maitrz Upanz�ad is based on these mys
tical auditions (VI ,  25 ) :  

Whereas one [the yogin] thus joins breath [pratza] 
and the syllable O!y[ 

And all the manifold world . . . 
Therefore it has been declared to be Yoga. 

The oneness of the breath and mind, 
And likewise of the senses, 
And the relinquishment of all conditions of existence
This is designated as Yoga. 94 

98 Tr. Hume, pp. 487-88 .  94 Ibid., p.  4.99. 
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He who practices correctly for six months realizes perfect union 
(VI ,  28 ) .  But the "secret" must be communicated only to sons and 
disciples, and to them only if they are fit to receive it (VI, 29 ) . 

The Sarrmyasa Upani�ads 

The Culika Upani�ad was probably written at the same penod as 
the Maitri, and in it we find the simplest form of theistic Yoga. 95 
Chronologically, these two are followed by two groups of short 
Upani�ads m the nature of technical manuals for the use of ascetic 
disciples of either Vedanta or Yoga; the two groups are known as 
the Sarp.nyasa Upani�ads and the Yoga Upani�ads ; the former are 
almost all in prose, the latter in verse. 96 As to their chronology, all 
that can be said is that they are contemporary with the didactic 
parts of the Mahiibhiirata and probably very little earlier than the 
Vediinta-siltras and the Yoga-sutras. As they have come down to 
us, they bear traces of the eclectic and devotional spirit of the 
period. They contain the same inexact, hazy, syncretistic, and 
poorly organized ideas as the epic, but crossed by the theistic and 
devotional expenence that runs through the whole of Indian 
mystico-contemplative literature from the Bhagavad Gitii on. 

In the group of Sarpnyasa Upani�ads, we must mention: the 
Brahma Upam�ad, the SaT{I-nyasa ( both made up of sections written 
at various dates, some of them contemporary with the Maitriiya7Ji 
Upani�ad, some later ) ,  the Aru7Jeya, the Kartthasruti, the Jiibiila, 
and the ParamahaT{I-sa Upani�ad. They glonfy the ascetic ( san
nyiisi) who forsakes the world for the contemplative life. Concrete, 
experimental knowledge of the unity between the individual soul 
(jzviitman ) and the supreme soul (paramiitman ) is regarded by the 
ParamahaT{I-sa Upanz�ad ( I, 2 )  as a substitute for morning and 
evening prayer ( saT{I-dhya) .  This is yet another proof that all these 

95 Cf. Paul Deussen, Sechzig Upanishad's des Yedas, p. 6S7 ;  Hopkins, pp. 
100, 1 1 0 ;  Hauer, Der Yoga als Heilweg, p. S4. 

96 Cf Deussen, pp. 629-77, 678-115 ,  ]. N. Farquhar, An Outline qf the 
Religious Literature of Indza, p. 95. 
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ascetic adventures in quest of the Absolute sought a warrant and a 
justification m Brahmanism. The admonition to renounce the 
world is repeated ad nauseam by all these Upani�ads, most of 
which are short and rather vapid. In the .lirurJeya, Brahma advises 
Arjuna to renounce not only everything human ( family, posses
sions, reputation, etc. ) but also the seven higher spheres ( Bhur, 
Bhuvar, Svar, etc. ) and the seven lower spheres ( A  tala, Patala, 
Vi tala, etc. ) .  In a few of these Sarpnyasa Upani�ads, we can discern 
allusions to some orders of heterodox ascetics representing the 
same "left-hand" tradition ( viimaciiri ) that has existed in India 
from Vedic times down to our day. (The Paramaharrzsopani�ad, 3, 
mentions ascettcs who are "slaves of the senses and withoutjflana"; 
they will go to the "horrible hells known by the name of Mahii
raurava."  Does this indicate "left-hand" tantrism ? )  The Brah
mopani�ad ( II ,  9 )  expounds a curious theory of the "four places " 
inhabited by the puru�a : the navel, heart, neck, and head. Each of 
these regions has a corresponding state of consciousness :  the 
navel ( or the eye ) ,  the state of diurnal waking; the ned:, sleep; 
the heart, dreamless sleep ( su�upta ) ;  the head, the transcendental 
state ( turiya ) .  In the same way the four states of consciousness 
respectively correspond to Brahma, Vi�IJ.U, Rudra, and Ak�ara 
( the indestructible ) .  This theory of "centers" and of the corre
spondence between different parts of the body and states of con
sciousness will later be elaborated by Hatha Yoga and the tantras. 

The Yogic Upani�ads 

In our brief exposition of yogic technique as found in the late 
Upani�ads, we shall disregard the Sarpnyasa group, for they add 
almost nothing new. Even among the group of yogic Upani�ads a 
choice must be made. The principal texts of this group are the (Brahmabindu (perhaps composed at the same period as the 
Mait�� Vpani�ad) ,  �surika, Te!obindu, Brah

_
mavidyii, Niidabindu, 

Yogas-zkha, Yogatattva, DhyanabzrN.u, Amrtabzndu, all composed at 
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about the same time as the chief Saqmyasa Upani�ads and the 
didactic portions of the M ahlibhiirata. 97 Other collections include 
ten or eleven still later yogic Upani�ads ( Yogaku1J¢ali, JTarliha, 
Plisupatabrahma, etc. ) .  The majority of these merely repeat the 
traditional cliches, and either adhere to or summarize the schemata 
of t� most important yogic Upani�ads-the '(ogatattva, the 
Dhyiinabindu, and the Nadabindu. Only these three are worth 
e;(amining more thoroughly. 

It is the Yogatattva that appears to be most minutely ac
quainted with yogic practic� it mentions the eight atJ.gas ( s )---;;d 
�n uishes the four kinds of yoga: Mantra Yo a, I:ay_�.I2.K�· 
Hatha Yoga, and Raj a  Yoga ( 19 . . To be sure, we are told near 
the begmnmg ( 1 4  1 5 )  that Y � does not suffice for gaining 
mok�a if one does not also possess jiliina, but the ma�cal r.rowess�s.l of the yo gins are hi�hlY_ .E_raised. £g_t: .. !P�-�.!�.!_1:_i��1_!n U_p!ni�};,d gECnumero�_)!ruLPt��� .9-..<:!ails ��rnin_g_th��x..!re.Qr.di.n�u. .. 

powers ained by practice and meditation. The four chief lisanas 
( siddha, padma, Sir[Lha, and bha ra are mentioned ( 29 ) ,  as are the 
obstacles encountered by beginners-sloth, talkativeness, etc. 
( so ) .  A description of priitJ.i'i.yiima follows ( 36 ff. ) ,  together with a 
definition ( 40 ff. ) of the miitrii ( unit of measurement for the 
phases of respiration ) ,  and important details of mystical physiology 
( the purification of the nii.rj.is is shown by external signs : lightness 
of body, brilliance of complexion, increase in digestive power, etc. 
[46] ; kevala kumbha�i .e . ,  complete suspension of respiration
is also manifested by physiological symptoms: at the beginning of 
practice, perspiration becomes abundant, etc. [52] ) .  Through ;'evala kumbhaka one can gain mastery of anything in all the three 
world9. The power of rising into the air, that of controlling and 
dominating any being ( bhuclira siddhz ) ,  are direct results of yoga 
practice. The yogin becomes as strong and beautiful as a god, and 
women desire him, but he must persevere in chastity; "on account 

97 Cf. E. W. Hopkins, "Yoga-Technique in the Great Epic," Journal of 
the American Oriental Society, XXII ( 1 901 ) ,  379. 
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of the retention of sem en there will be genera ted an agreeable 
smell in the body o f  the yogin" ( 59 f. ) .  98 The definition of 
pratyahiira is sornev.r]ut different from that given in the Yoga
siltras: "completely withdrawing the sense organs from [sensory] 
objects during- suspeasion of respiration" ( 68 ) .  A long hst of 
siddkis ( occult powers ) shows that this Upani�ad was composed in 
a magical milieu ; among those mentioned are "clairaudience, 
clairvoyance, transportation across vast distances in a short time, 
yogic vocal powers, y ogic power of transforming one's self into 

any form desired, yogicrnethod of making oneself invisible and the 
power of transmuting iron and other baser metals into gold by 
smearing with the yogin's urme and excreta" ( 73 f. ) .  This last 

szddhi clearly indicates the real connection between a certain form 
of Yoga and alchemy-a. connection to which we shall have occa
sion to return. 

T�ogatattva Upmi:>,�d sets_fo!:�h .a richer mystical physiology 
than therog:a::sutnis:'i"h.e "five parts'-; o(the body

-
co.rrespond to 

th�fi""Vecosrruc-�eJ:lts ( earth, water, fire, wind, ether ) ,  and 
each element correspo11ds to a particular mystical syllable and a 
particular dkara1Ji'i, go.,erned by a god; by performing the ap
propriate meditation, the yogin becomes master of the corre
sponding element. The method is as follows ( 85 f. ) :  "From the 
foot on to the knee is s aid to be the region of Prthivi [the earth] . 
Prthivi 99 is quadrilater al, is of yellow colour, and of the character 
of the syllable larrt .100 lfav-ing forced in the vital air in the region of 

Prthivi, along with the lakara or the syllable la'f(l, meditating on the 
four-faced Brahrna with. the four arms and of the colour of gold, the 
yogin should hold the "Vit al air for five ghatzkiis.101 By doing so he 

will attain the conques t of Prth1vi. From the Prthivi-yoga there 
will be no death for -the yogin. " The mystical syllable corre
sponding to the element apas (water ) is va'f(l, and the dharar;.ii 

98 This and the followmgtranslations from yogic Upani�ads are taken from 
l T. R._ Srinjyl!sa Ayyang�r's vers10� in The Yoga Upani�ads, ed. G. Srimvasa 
Murtl. In some cases, the 'translatwns have been slightly modified. 

99 I .e., its tconographic illl age. 1 00 I.e., 1ts mantra ts laT{!. 
1 01 Two hours. 
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must be concentrated in the region extending from the knees to 
t:he rect 11m. If the yogin realizes this dhara?J.a, he need no longer 
fear dea ih by water. (Some sources add that, after th1s meditation, 
the yogin is able to float on water. ) For the element agni (fire ) the 
corresponding syllable is rarrt and the corresponding region that 
v.rhich e:::xtends from the rectum to the heart; by realizing dhara?J.ii 
here, th € :yogm becomes incombustible. The region between the 
heart and the middle of the eyebrows is that of vayu ( air) ,  whose 
corres :ponding syllable is yarrt; he who realizes this dhara?J.ii need 
no longer fear the atmosphere The region from the middle of the 
eyebrows to the top of the head is that of akasa ( ether, cosmic 
space ) , whose corresponding syllable is harrt; this dhiira?J.ii be
s tows th.e power of traveling through the air. All these siddhis are 
vvell known both to the mystico-ascetic traditions" of tndia 'and t� 
the'-{()fkf�;; th-;:t'has grown up about�yogT��. · --�.r-

Samadh�-��cE!�ed in this Upani�ad as real�zing the paradoxi
cal situa1:ion in wh!_ch the jzvatma ( individu�l soul ) �nd �th� -p;r
a7niitma (Universal Spirhl_ are ,PEce'"dTrOmliii mo!illnt when :U 
d istmct1on between them has ceasecL The yogin can now. do what
e-ver he vvil l; if he wishes, he can _Ee_})_s_Qr.J?.�g ivJ9.:£b.e..p.."a.w.brp.lJ!!!:r;t-n ; 
if, onineCOn.trary ����yo ���-��s --��<!Y.?�E�-��_r�f;t!a}Q� �;; 
earrnaiid possess all the siddhis. He can also become a god, live 
s�-;rourl(ieilo"Y"fiof:iorS,"iii.the-h��ens, take whatever form pleases 
him . Having become a god, he can live as long as he chooses. To
¢'d the end, the Yogatattva Upa"!i�ad also gives a list of iisa-;;as 

' ·-' . ·-·· . .. 

and mudrils ( 1 1 2 ff. ) ,  some of which, as we shall find, recur m the 
Jia{hayog-apradzpikii. Among them is the singular meditative posi
ti()n that consists in balancing on the crown of the head, feet up, 
w hich ba.s therapettic effects ;  wrmkles and gray hairs disappear 
three mo nths after this exercise ( 1 26 ) .  Other mudras result in the 
acquisition of well-known siddhis · the power of flying through the 
air, knov.rledge of the future, even immortality ( through the 
vqjrolimulrii) .  Immortality, we may note, is frequently mentioned. 

T',he Y'ogatattva Upani�ad, then, presents . 
a yogic __;�nique 

r�aloriu::�h_e Ii"glit of the Vedan_t_:���:_:he puru�a and 
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Isvara, "Self" and "God," are replaced by jivatma and paramatma. 

But ev�n more s ignificant than this Vedanttc colo ring is the experi
m;;t�l tone that characterizes the entire Upani sa<l. The text r�
ta.ins �he cha�acter ·of a techni�a(�a�ua·l�·-with �re�i�e  . directi;;s 
for the use of ascetics. The end pursued .by all this discipline is 
cl�arly -��pressed: · -lf is- to gain the condition of "man-god," of 
unlimited longevity, and of absolute freedom 'This is the leitmotiv 
of all the baroque varieties of Yoga, which tantrism will develop 
to the utmost.102 

The Nadabindu Upani�ad presents a 'mythical personification of 
the my�stical syll�ble OM, Imagmed as a bird -whose right wing is 
the ·letter A, ·-�t�·: ,·· -a�d···d;scnbes its cos mic value-the different 
worlds that correspond to it, etc. ( 1-5 ) .  Next �omes a s enes of 
twelve dhara1Jas, with details as to what becom�s of yogins who 

--
die at one or another degree o f  meditation ( to  'VIhat worlds they 
will pass, with what gods they will associate, e tc. ) .  The famous 
Vedantic mottf of the serpent and the rope, which serves to illus
trate the discussion of the theory of illusion, is a lso mentioned. 
But the most interesting part of this Upani§'ad is it� description of 
the auditory phenomena that accompany certain jogic exercises. 
By virtue of the sound he hears in the siddhasarza posture, which 
makes htm deaf to every noise from the o uter "World, the yogin 
obtains the turzya state in two weeks ( 3 1-32 ) . A 1: first, the sounds 
p erceived are violent ( hke those of the ocean, thu:nd er, waterfalls ) ,  
then they acquire a musical structure ( o f  m.ardala, of bell and horn ) ,  
and finally the hearing becomes extremely refined ( sounds of the 
v'i1Ja, the :flute, the bee; SS-35) . The yogin must e::xert himself to 
obtain sounds as subtle as possible, for this is th.e only way in 
whtch he can progress in his meditation. Finally, the yogin will 
experience union with the parabrahmarz, whicll has no sound 
( asabda ) .  This state of meditation probably resel!1bles a state of 
catalepsy, for the text says that "the yogin will renain like a dead 

1 02 Tantric elements, however, are not lacking- ; ther� i.s mention of the k�� mudriis with .sexual v::aJences,--:@J.TolLg_ 
khecari ( 1 26) .  -·-�·- ·---- ----

------ 1 32 



m. Yoga and Brahmanism 

man. He i s  liberated [mukta] ."  In this unmani state (realized at 
the moment that the yogm has passed beyond even mystical hear
ing ) ,  his body is "as a piece of wood, he has cognizance of neither 
cold nor heat, nor pain nor pleasure" ( 5.3-54 ) .  He no lo�ger hears 
any sound. 

This Upani�ad, too, evinces its "experimental" origin ; it was 
certamly composed in a yogic Circle that specialized in "mystical 
auditwns"-that is, in obtammg "ecstasy" through concentration 
on sounds . But we must not forget that such concentration is 
acquired only by the application of a yogic technique ( iisana, 
prii?Jliyiima, etc. ) and that its final objective is to transform the 
whole cosmos into a vast sonorous theophany.1oa 

Of all the late Upani�ads, the r�.c;hest)n technical details and 
"rriYs&aT•'"'"'i-

-evelitions ' {; "
undoubtedly the Dhyiinab{ndu. 

-
Its

· 
�agi�al �nd a�tidev�tion�l ch�ract�� is apparent from the

. 
fir�; 

li
·�e, where we are told th�t, h��ev�� gr�ve a ma�'s si�s, they ar""e 

d.est'�§y.e'd by dhy{inayogq. This is 12recisely the point of view of 
e�tremist tantrism: the adept is totally emancipated from ail 
mo;al and social l�ws . Like the Nadabzndu, the Dhyanabindu be
gms with an iconographic description of the syllable 01\1;' which is 
to be "contemplated" as identical with Brahman. Each of Its 
letters ( a  + u + m)  has a "mystical" color and is homologized 
with a god. Nor is assimilation to the gods ( here devoid of all 
religious value, since they are mere iconographic symbols ) con
nected only with the syllable OM. Prli?Jiiyama is similarly identi
fied with the three chief gods of the Vedic pantheon: "Brahma is 
said to be inhalation, Vigm suspension [of breath], Rudra exhala
tion." However, the yogin is advised to obtain pra?Jiiyiima through 
concentration on the syllable OM ( 1 9 f. ) .  

"�J;l�iologx is_ part��ularly -�-e�!-.-�:.::'.:!�pe�-�!.�s 
Upani�ad. The "lotus of the lleart',..nas eight petals and thirty-two 
filamentsT25 ) .  Special value is accorded to prii?Jiiyiima; inhalation 
should be through the three "mystical veins," su�um7Jii, i¢11, and 
pi?Jgala, and should be absorbed "at the middle of the eyebrows," 

lOS On "mystical sounds," see Note III, 6. 
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which is at once "the root of the nostnls and the seat of immortal
ity" ( 40 ) .  The text mentions four as an as, seven ca!cras ( "centers" ) ,  
and gives two; ·names of nacjis ( the "veins" of Indian mystical 

/ physiology..)/1>4 It also mentions ( 66 f. )  the "awakening" of 
Paramesvari-that is, of Kul)c;lalini-a specifically tantnc process, 
to which we shall have occasion to return. In addition, there is an 
element of erotic magic, a technique in some ways s imilar to the 
"orgiastic" gestures of the vamacarzs ( "left-hand'' tantrism ) and 
of the Sahajiya sect. Of course, these are only s uggestions, not 
pree1se and detailed instructions. Thus ,  for e:xample, it is said of 
him who accomplishes the khecarzmudra 105 that his "semen neve!' 
wastes away, when he is in the embrace of a beautiful woman" 
( 84 ) .  (The reference, then, is to an arrest of semen in the tantnc 
fashion. ) And later: "As long as the khecarzmudra is firmly adhered 
to, so long the semen does not flow out. Even if it should flow and 
reach the region of the genitals, it goes upwards, being forcibly 
held up by the power of the yonimudra sanctified by the vajroli. 
The selfsame hindu is of two varieties : the white and the reddish. 
The white they call sukra [semen] ; the name of the reddish variety 
is maharajas; the raJas which resembles the coral tree in color 
stands in the seat of the genitals. The semen abides in the seat of 
the moon midway between the iijflii cakra 106 and the thousand
petaled lotus.107 The union of the two is very rarely attained. The 
semen is Siva, the rajas is the Sakti; the semen is the moon and the 
rajas is the sun ;  it is only by the union of the two that this exquisite 
body is attained." In the vocabulary of Indian mystical erotism, all 

I 04 The number of iisanas, the text says ( 42 ) , is considerable, but the four 
chief ones are the siddha, bhadra, siT{!ha, and padma. The list of the seven cakras 
( 44 ff. )  is that of the tantric treat1ses ( see p . 241 ) . Our text affirms ( 5 1 ) that 
there are 72,000 nat/is, ofwh1ch only seventy-two are named in the scriptures; 
the most important are irja, piTJgala, and su§um7Ja cf. BrhadararJyaka Upani
;ad, II, 1 ,  9; Pra§na Upani�ad, III ,  9 .  

105 The khecarimudra enJoyed an extraordmary celebrity m later yogJco
tantric literature: by acquiring the abihty to immobilize the semen virile, the 
adept gains immortality. See the texts reproduced by S. B. Dasgupta, Obscure 
Religious Cults, p. 278,  n. 1 .  See also below, p 408. 

106 The frontal regton. 1 07 I .e., the sahasrara. 
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III. Yoga and Briihmanzsm 
these terms have perfectly precise meanings The chief considera
tion here IS the "rupture of plane," the unification of the two polar 
pnnciples (Siva and Sakti ) ,  the transcending of all opposites, 
obtamable through a highly secret erotic practice, to which we 
shall return. But here we must note the marked experimental and 
tantric character of this Upani�ad. It shows us that this current of 
erotic magic, which will later become so strong in the tantras, was 
not at first separated from yogic practices ; that, from the begin
ning, these practices could have more than one value, could be 
accepted by and employed for various "paths ." 

Tg_e technical, experimental character of these Upam�ads of th� 
yogic g-;c;·up deserves to be emphasized. Here we no longer find 
t�e primacy of pure �ognWoq,, of the dialectic of the Absolute ;s • .  

the sole mstrument of  liberation. Here the identity atman-brahman . 
is no longer acquired by contemplatiOn alone; it is realized experi
menta:Ily, by means of an ascetic technique and a mystical phys
iology-in other words, by a process of transforming the human 
body into a cosmic body, in which the veins, the arteries, and the 
real organs play a decidedly secondary role in companson With 
the "centers" and "veins" in which cosmic or divine forces can be 
experienced or "awakened. "  This tendency to concreteness and 
the experimental-even if "concreteness" here means the almost 
anatomical localization of certain cosmic forces-is peculiarly 
characteristic of the entire mystical trend of the Indian Middle 
Ages. Devotion, personal worship, and "subtle physiology" take 
the place of fossilized ritualism and metaphysical speculation. The 
road to hberation tends to become an ascetic i tmerary, a technique 
not so difficult to learn as V edantic or Mahayanic metaphysics. 

" Briihmanized" Magic and Yoga : the J.{gvidhana 

Magicians, ascetics, and contemplatives continue to appear in the 
increasing corpus of ritual texts and commentaries. Sometimes 
there is no more than an allusion; as, for example, in the case of a 

certain class of black srama1Ja-magicians mentioned in the Apas-
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tamba-siltra ( 2, IX, 23, 6-8 ) · "Now they accomplish also their 
wishes merely by conceiving them. For instance, ( the desire to ) 
procure rain, to bestow children, second-sight, to move quick as 
thought, and other ( desires ) of this descnption." 108 Certain 
siddhis recur like a leitmotiv, especially the ability to fly through 
the air; a Brahmal).a of the Siimaveda, the Siimavidhiina, particularly 
concerned with magic, cites it among the "powers" ( I I I ,  9, 1 ) . 
The ]J.gvidhiina,109 a late but important collection-for its authors 
strain their ingenuity to exploit the Vedic silktas for magical ends
declares that a special diet and particular rituals enable one to 
vanish, to depart from this world by flying through the air, to see 
and hear at great distances, hke one standing in the highest place 
( I I I ,  9, 2-3 ) .  This latter mystical expenence has been attested in 
Arctic and north Asiatic shamamsm.11o 
-'The ]J.gvidhiina discusses a great variety of magical, yogic, and 
devotional practices .  This compilatwn perfectly illustrates the 
process of Hinduization of the Vedic tradition. In it we see the 
actual assimilation of practices that are non-Brahmanic and very 
probably non-Aryan ; all the technical details of magic, ecstasy, or 
contemplation are integrated and validated by Citations from the 
Vedic scriptures. Praise of magic stands side by side with glorifica
tion of rituals and occult knowledge. By magic, one can force the 
supreme divinity to cause rain ( II ,  9, 2 ) ;  by the power of medita
tion, one can burn an enemy ( I , 1 6, 5 ) ;  the appropriate rites will 
summon a krtya ( a  female evil spirit ) to rise from the water ( I I ,  9, 

S ) .  Learning the sacred texts suffices to obtain the fulfillment of all 
desires ( I , 7, 1 ) . Certain rites enable one to remember one's 

;:r lives ( II ,  1 0, 1 ) , a specifically yogic prodigy.m 
ii?Ji'iyi'ima appears ( I , 1 1 , 5 ) ;  it should be performed up to a 
red times ( I ,  1 2, 1 ) , with mental repetition of the syllable 

OJY[ ( I, 1 2, 5 ) .  But it is with Chapter III ( 36 ff. ) that the exposi-

I 08 Tr. Georg BUhler, The Sacred Laws of the Aryas ( Sacred Books of the 
East, I I ) ,  p. 1 57. 

1 09 Ed. Rudolf Meyer; English tr. J. Gonda. 
1 1 0 Eliade, Le Chamanisme, pp. 69 ff. , 206 ff. , etc. 
I l l  See above, p. 86. 
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tion of yogic technique properly begins. Yoga should be practiced 
at midmght, "when all beings are fast asleep" ( 36, 2 ) ;  choosing a 
suitable spot, the yogin seats himself in an lisana position, "hands 
jomed in homage" ( 36, 4 )-for the meditatiOn is made on Nara
yal)a ; cf. 36, l-and eyes closed ; he pronounces the syllable Of¥ 

"in his heart" ( .'36, 5 ) ;  if he hears and perceives nothing, "if there 
is no more reflection on the subject of Yoga, the end IS attained" 
( .'3 7, 1 ) . As for prii7Jiiyl!:_ma, the yogin attempts to "raise" the 
manas above the navel, then above the heart, in order to "fix" it 
between the eyebrows ( the "highest place" ) and finally in the 
skull, whence, Still by force of breathing, he must make it pass 
down to the navel again ( 37,  2 ff. ; 38,  1 ) .  The "highest place" 
belongs to Brahman. Through this yogic exercise, one finds the 
Self, becomes holy, and attains the highest state (paramii; 38, 
2-4 ) .  Concentration ( dhiira'l}ii )  is realized by fixing the manas on 
the sun, fire, the moon�tops of trees or mountains, the sea, 
etc. ( 38 ,  5; 39, I ) . When the Brahman has been found in the skull, 
one can mount to the highest light, to the firmament; like the 
Supreme Spirit, the yogm becomes able to see his own Self ( S9, 
S-4 ) .  But another text ( 4 1 , 4 )  says that the "divine eye" can be 
obtained by magical formulas and oblations to fire; here we see the 
old position-the primacy of ritual magic-attempting to main
tain its prestige. · 

All these yogic practices attested in the [J.gvidhiina are already 
strongly colored with dev�n. The text declares that even if the 
yogin does not attain the goal-the vision of the Self-he must not 
abandon bhakti, for Bhagavan "loves those who love him" ( 4 1 ,  I ) . 
Narayal)a should be meditated upon as being in the center of the 
solar disk, and this already foreshadows the "visualization" of 
tantric iconography. Elsewhere it is said that Vi�l)u can be at
tained only through bhakti ( 42, 6 ) .  A previous passage ( S 1 ,  S )  
cited the pi1Jii and gave details of the cult of the "impenshable 
VIeyl)u" ; one must "fix the mantras" ( mantranylisam)  "m one's own 
body and in that of the divinities" ( 32, 2 ) .  Another passage ( SO, 
S-6 ) �numerates the organs m which one must "place" the sixteen 
stanzas ( sukta ) of the famous hymn l].g-Veda, X, 90 ( the Punqa-
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silkta ) :  the first stanza in the left hand, the second in the right 
hand, and the other stanzas respectively in the two feet, the two 
knees, the two hips, the navel, the heart, the region of the throat, 
the two arms, the mouth, the eyes, and the skull Now, if we bear 
m mind that the Puru�asilkta sets forth that the umverse was 
created by the sacnfice of the pnmordial Giant 112 ( Puru�a ) ,  the 
"ritual projection" ( nyiisa ) of its stanzas mto the various parts of 
the body will result in identification both with the umverse and 
with the gods (who are also believed to have issued from the sacri
fice ) .  Nyiisa will acquire an unexpected prestige m tantrism
furnishing one more Illustration of the direction the great Hindu
istic syntheses of the late period will take; the Vedic material Will 
be integrated and revalorized in cult contexts more and more re
mote from the primordial traditwn. The l].gvidhiina j ustifies every
thing-from vulgar erotic magic to Yoga and bhakti-by references 
to the Vedic scriptures. Later texts will no longer feel the need to 
j ustify themselves by the highest orthodox authority ; the great 
Vedic gods will be partly forgotten. Both the Puru�asukta and the 
sutp{a ofViglU, the I].gvzdhiina declares ( I II ,  35 ,  1 ) ,  lead to heaven; 
/and this is the h1ghest meditation of Yoga ." We do not know the 
exact date of this assertion , but, by that date, yogic technique had 
already been thoroughly incorporated into orthodoxy. 

" Good" and "Evil" Ascetics and Contemplatives 

We need not embark upon a history of the ascetic orders and mys
tical sects of India; to do so would be to go far beyond our subJ eCt. 
But it is important to show, on the basis of a definite text, the 
directions taken by the ascetics, yogins, and ecstatics. The most 
complete accounts that we have are several centuries later than 
Buddhism, and this must always be taken into consideration. But 
we have seen that ascetics and mystics were already numerous in 
�g-Vedic times. Some classes of mums, tapasvins, and yogins, al-

1 1 2 The myth is European, but it has also been found among other ethmc 
groups, includmg some of the most archatc. 
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though documented only in comparatively late texts, probably go 
back to the protohistory of India. 11a 

The Vaikhanasasmiirtasiltra,114 which can be dated in the fourth 
century of our era, but which contains far earlier material, furnishes 
us with a long list of ascetic "orders" ;  these are the various cate
gories of hermits who retire to the forests, with or without wives. 
Four kinds of ascetics with wives are distinguished· ( 1 )  Audum
baras, who live on fruits, wild plants, or roots, practicing asceti
cism but retaining the sramatJ.aka ritual fire; ( 2) Vairificas, who 
still perform the rituals ( agnihotra, srama7Jaka, vaisvadeva ) but are 
"wholly absorbed in Narayaoa" ( theists, they have chosen the way 
of bhaktz ) ;  ( S )  Valakhilyas, recognizable by their matted hair and 
by their torn or bark clothing; ( 4) Phenapas, who are ecstatics 
( ?unmattaka ) ,  sleep on the ground, hve on "what falls to the 
ground," and practice the penance called candraya7Ja (meals regu
lated in accordance With the waxing and waning of the moon ) ;  
they "fix their thoughts on Narayaoa and seek only deliverance." 
Of hermits without wives there are innumerable kinds; they have 
no names, but are referred to in accordance with their ascetic 
practices-those who live like pigeons, those who eat only what 
has been dried by the sun, etc. (VIII, 8 ) .  They resemble the fakirs 
of modern India-a proof of the extraordinary persistence of these 
practices. Another category is that of the ascetics who strive to 
gam liberation; this implies that the other hermits did not seek 
"liberation," but perhaps immortality, happiness, or yogic 
powers-except the Phenapas, who also mok�ameva prarthayate 
(VIII , 7, i f. ) .  

This category of hermits with soteriological tendencies is 
divided into four classes: ( 1 )  Kuticakas ( traveling from one famous 
monastery to another, where they swallow only eight mouthfuls ; 
knowing the essentials of the Yoga "way," yogamargatattvajflii, 
they seek deliverance ) ;  ( 2 )  Bahiidakas (who carry a "triple staff," 
wear red clothing, beg their food only at the houses of Brahmans 
and other virtuous people, etc., and seek deliverance ) ;  ( S )  Harpsas 

1 I  g See below, pp. 355 ff. I 1 4  Ed. W. Caland ; English tr. id. 
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(who may not remain more than a day and a mght in a village, live 
on cow urme and dung, practrce the ciindriiya!Ja fast, etc. ) ;  ( 4 )  
Paramaharnsas (VIII ,  9, a ) .  These last are the most interesting; 
they represent an extremely ancient, aboriginal, antt-Brahmanic 
ascetic tradition and foreshadow certam "extremist" yogico-tan
tric schools. For they live under trees , in graveyards, or in deserted 
houses ; go naked or wear clothing. In their view "there was no 
good and evil, no holiness or wickedness, or any other s imtlar 
dualism." Indifferent to everything, they contemplated a ball of 
clay or of gold with the same placidity. Absorbed in the iitman 
( ?sarviitmiina� ) ,  they accepted food from people of any caste. 

In the text just summarized we may perhaps see an attempt at a 
brief classification of the ways leading to liberatton. The Kuticakas 
practice Yoga ; the Paramaharnsas, a kind of tantrism; the Bahuda
kas and the Harnsas, a "mystical way ." Further on (VI I I ,  9, 6 ) ,  
the text refers to the two kinds o f  "renunciation o f  desires" 
( ni�kiima) or, rather, to two attitudes-" activity" and "inactiv
ity." The active ascetic-resolved to end the circuit of lives by 
fortifying himself with the knowledge gained from Sarnkhya and 
with Yoga practice 115-obtains the eight szddhzs. But these "mi
raculous powers" ( szddhz ) ,  the text adds, are scorned by true 
r#s. Inactivity consists in union, after death, between the individual 
soul and the brahman (paramatman ) .  The soul then enters the 
highest light, which is situated above sensory knowledge and con
stitutes the permanent source of happiness. As we see, the concep
tion is of a "mystical way," in which the individual soul abandons 
itself to the Supreme Soul, loses its "individuality," and obtains 
immortality, eternal bliss ( anandamrta ) .m 

In respect to the various "practices of inactivity," the yogins are 

1 1 .5  The text is explicit: Sarpkhya knowledge ( sa7p.!chyajliilna ) ,  and pril
TJiiyiima, lisana, pratyiihlira, dhliraT}.li, yogic technical terms. 

1 1 6 We can conclude that this "mystical way" is opposed to the "magical 
way" of S�rpkhya-Yoga, which counseled meditation and sought for magical 
powers rather than for immortality. 
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divided into three categories : SaraQgas , Ekaqyas, and Visaragas .m 
Each of these categories, in turn, is divided into several species. We 
do not know how far this classification corresponds to actual 
observations, but doubtless the groups of ascetics described by the 
Vaikhiinasasmiirtasutra existed ( some of them still exist ) ,  even if 
the relations between them were not precisely those given in the 
text. The SaraQgas comprise four species : ( 1 ) those who do not 
practice prii7J.iiyama and the other yogic exercises, but live with the 
conviction " I  am Vi�Qu" (hence they belong to one of the various 
currents that produced Vi�Quism) ;  ( 2 )  those who practice prii
TJiiyama and the other exercises (they appear to follow an "ortho
dox" Yoga, related to that of the Yoga-sutras) ;  ( s )  those who 
follow the "right road," practicing the eight arJgas of Yoga, but 
beginning with prar;aylima ( i.e . ,  omitting yama and niyama ) ,  ( 4) 
those who follow a "wrong road" ( vimarga ) ,  practice a complete 
Yoga but go against God ( the text is decidedly obscure; perhaps 
the reference is to an atheistic Yoga ) .  

The Ekar�ya ascetics are o f  five kinds: ( 1 )  those who "go far" 
( duraga) and who practice a cosmic meditation that is very close to 
tantrism ( they attempt to gain union with Vi�QU through "realiza
tion" of the cosmic forces latently present in the pir;gala "vein"; 
the purpose of this meditation is to experience such states of con
sciousness as the cosmic-solar, lunar, etc . ; the method is called 
duraga because union with Vi�Qu is accomplished by passing 
through the cosmic circuit ) ;  ( 2) those who "do not go far" 
( aduraga) ,  who experience the union of the individual soul with 
the Cosmic Soul directly; ( S )  those who "go through the middle of 
the brows" ( bhrilmadhyaga) ,  unite their soul with the Cosmic Soul 
by forcing the prii7J.a back through the five regions ( from the toes to 
the knees, from the knees to the anus, from the anus to the heart, 
from the heart to the palate, from the palate to the middle of the 

I I 7 The editor of the text, Caland, notes that these names of yogms are 
found nowhere else in Indian literature, and the Sanskrit commentary does 
not help us to understand them. 
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eyebrows ) and making it return through the piTJgalii ; ( 4) those 
who "are not devoted" ( asambhakta ) and who realize union with 
the Cosmic Soul through an experimental meditation-that is, by 
seeing it with their eyes, salutmg it with their hands, etc. ( despite 
their strange name, the asambhaktas are true mystical worshipers of 
the divinity ) ;  ( 5 )  those who "are attached" ( sambhakta ) 

The Visaraga ascetics are innumerable and are so named because 
they "walk the wrong path." We are here undoubtedly confronted 
wtth a genuine variety of ascetics "of the left hand" ( viimaciirz ) .  To 
justify their origm, the text repeats an old explanation: PraJapati 
invented "the doctrine of the Visaragas" in order to conceal the 
truth. The same explanation is found in other Indian texts to 
justi(v the existence of one or another immoral sect. However, as 
the Vaikhiinasasmiirtasiltra recognizes, these ascetics perform pen
ances, know the Yoga technique, repeat the mantras, even practice 
certain meditations-but they "do not do this to unite themselves 
with the Cosmic Soul ." They say that the Cosmic Soul "is in their 
heart ." Some of them seek deliverance, at the same time declaring 
that "meditation is not necessary." Others say that union with the 
Cosmic Soul is accomplished through practicing the religious rites 
as they are described. But all these contradictory details do not 
make the Visaragas any the less heretical. Our text constantly calls 
them "those beasts ofVisaragas," affirming that there is no libera
tion for them in this life and that they should under no circum
stances be followed. 

We have summarized the information given in the Vaikhlinasas
miirtasutra in order to confirm the existence of certain ascetic and 
yogico-tantric sects long before the appearance of a tantric doctrine 
and literature. These are beliefs and practices whose roots go back 
to pre-Vedic times and whose continuity has never been broken in 
India, despite the fact that few documents mention them.118 

1 1  8 Lists of ascetics and yo gins occur rather often m the texts, but they are 
usually brief. (See Note III, 7. ) 
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The l?ritrmph of Yoga 

Yoga and Hinduism 
�j 

T 
H E gradual spread of Yoga practice, regarded as an ad-
mirable way of salvation, can be traced both in jundrco

theological literature and in the didactic and religious portions of 
the M ahiibharata. Yet it would be difficult to define the successive 
stages of this infiltration, which will finally result in the almost 
total conquest of Indian spirituality by Yoga. We shall say only 
that we are dealing with works whose composition lies in the 
period between the fourth century B. c. and the fourth century of 
our era. A fact of greater interest for us is the coincidence between 
this triumph of yogic practices and the irresistible upsurge of 
popular mystical devotion. For this plantmg of Yoga technique in 
the very heart of Hinduism took place at a moment of crisis for 
orthodoxy; that is, at the very moment when the latter validated 
the "sectarian" mystical movements en bloc. In the course of its 
expansion, Brahmanism-like every victorious religion-was 
forced to accept a number of elements that had originally been 
foreign or even hostile to it. Assimilation of the forms in which 
autochthonous, pre-Aryan religious sentiment had found expres
sion began very early, from the Vedic period ( the god Siva is an 
example ) .  But this time-that is, at the beginning of the Indian 
Middle Ages ( during the period that extends from the ftowenng of 
Buddhism to the Bhagavad Gita )-assimilation assumes alarming 
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proportions. We sometimes have the impression of a victorious 
revolution, before which Brahman orthodoxy can only bow. \\'hat 
is called "Hmduism" dates from the still little-known period when 
the ancient Vedic pantheon was eclipsed by the enormous popular
ity of a Siva, a Vigm, or a Knr:w There is no room here to study 
the causes of this profound and immense transformation. But let us 
note that one of Its principal causes was precisely the need that the 
masses of the people felt for a more concrete religious experience, 
for a mystical devotion more easily accessible, more intimate, more 
personal. Now, the traditional ( i .e . ,  popular, "baroque," non
systematic ) practices of Yoga offered just this type of mystical 
expenence; scorning rituals and theological science, they were 
based almost entirely on immediate, concrete data still hardly 
separated from their physiological substratum. 

Naturally, this increasing infiltration of yogic techniques into 
orthodoxy did not take place without encountering a certain degree 
of resistance. From time to time voices were raised against the 
propaganda of the ascetics and "magicians," who claimed that 
neither final liberation ( mukti) nor the "occult powers" ( siddhi) 
could be gained except by adherence to their particular disciplines. 
Needless to say, this resistance appeared first in the official circles 
of orthodox Brahmanism, made up of Vedantist jurists and meta
physicians. Both groups adhered to the "golden mean" in respect 
to Yoga ascetic and contemplative techniques, which they con
sidered to be exaggerated in some cases and contrary to the Ve
dantic ideal in others. Manu writes: "If he keeps both his organs 
and his consciousness under subjection, he can attain his ends with
out further tormenting his body by Yoga." 1 SaQkara too writes in 
the same vein; Yoga, he warns, "leads to the acquirement of ex
traordinary powers," but "the highest beatitude cannot be obtained 

1 Smrti, II, 98; tr. G. Buhler, The Laws of Manu, p. 48 . Ganganatha jha, 
Manu-Smrti: The Laws of Manu with the Bhii�ya of Medhatithi, vol. I, pt. II ,  
p. 363, following Medhatithi, translates yogatah "by careful means," but the 
commentators Naraya1;1a and Nandana, followed by Buhler, give yogatah the 
meaning "by the practice of Yoga." 
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by-the road of Yoga." 2 The true Vedantist chooses purely meta
physical knowledge. 

But reactwns of this kind are sporadic. In fact, if the Vedantic 
traditwn continues to see Yoga practices only as a means for ac
qumng possession of magical powers or, at best, as a punfication 
preliminary to true salvation, to which only metaphysical knowl
edge can lead, It nevertheless remams true that the majonty of the 
juridico-theological treatises do in fact validate such practices and 
sometimes even praise them. The Vasz�tha Dharma Siistra, for ex
ample, declares that "neither . . . through the daily recitation of 
the Veda, nor through offering sacrifices can the twice-born reach 
that condition which they attain by the practice of Yoga." 3 The 
magical and purifying power of this practice is incomparable : "If, 
untired, he performs three suppresswns of his breath accordmg to 
the rule, the sins which he committed during a day and a night are 
instantly destroyed." 4 And another theologico-juridic treatise, the 
Vz�1J.usmrti, confirms the miraculous value of yogic technique: 
"Whatever he meditates upon, that is obtained by a man: such is 
the mysterious power of meditation. " It is true that the text im
mediately following contains the significant stipulation that the 
yogin's goal must be achieving final liberation, not enjoyment of 
the "powers" that his meditation will confer on him. "Therefore 
must he dismiss everything perishable from his thoughts and medi
tate upon what is imperishable only. There is nothing imperishable 
except Purusha. Having become united with him (through constant 

2 Commentary on the Vedanta-siltras, tr. G. Thibaut, The Vedanta Siltra. 
Wzth Sarikara's Commentary (Sacred Books of the East, XXXIV ) ,  I, 22S, 
29B. For his part, RamanuJa, without denying that one can "through the 
might of Yoga knowledge" know "everything that passes in the three 
worlds" and even attain to "direct mtuition" of Brahman, affirms that "mys
tical concentratiOn of the mind" must be maintained by bhakti, as in the Bha
gavad Glta; cf. G. Thibaut, tr., The Vedanta SfUra. Wzth RamanUJa's Com
mentary, pp. 340, 273, 284. 

s XXV, 7 ;  tr. G. BUhler, The Sacred Laws of the Aryas (Sacred Books of 
the East, XIV ) ,  p. 1 25. 

4 Ibid., XXVI, I ;  tr. BUhler, p. 1 26. 
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meditation ) ,  he obtains final liberation. "  5 But this is precisely the 
counsel of the Yoga-siltras. 

Yoga in the Mahabharata 

,J{is only in connection with the latest in the series of additions to 
the Mahabhiirata that we can justifiably refer to a complete Hindu
ization of yogic practices; for in this epic, whose success was con
s iderable in nonsacerdotal circles, Yoga holds an important place. 
Recent studies 6 have elucidated the traces of Vedic mythol�gy 
discernible in the principal personages, the PaiJ\favas. But, begun 
as a heroic saga-and completed in that form probably between the 
seventh and sixth centuries B.c .-the Mahabharata was subjected to 
countless interpolations . The first two centuries of our era are 
generally held to have been the period during which an immense 
number of mystico-theological, philosophical, and j uridic texts 
were introduced into the poem-some in the form of complete units 
( e.g . , Books XII,  XIII ) ,  some as detached episodes . These 
various elements thus fojllled a veritable encyclopedia, markedly 
Vigmist in tendency .�e of the first portions added ( in all pro b
ability before our era ) was the Bhagavad GUli ( in Book VI ) ;  the 
most considerable additions occur in Book VII,  the Mok�adharma; 
and these are the books in which we find the most frequent allu
sions to Yoga and Sarpkw 

But we must not forget that, although they were added late, 
these new portions contain traditions very much earlier than the 
dates at which they were interpolated. A sound chronology of the 
strata of the Mahabhii.rata is still only a probably illusory desider
atum. The changes made in the text during the course of centuries 
can be seen in general outline, but few Indianists agree on the de
tails. Nevertheless, the didactic and "sectarian" sections added to 

5 XCVII, 1 1-14;  tr. julius Jolly, Th� Institutes of Vishnu, pp. 285-90. 
6 By Stig Wikander and G. Dumezil; see Note IV, 1 .  
7 See Note IV, 1 .  
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the poem are of incalculable value for the religious and philosophi
cal history of India. On the one hand, many behefs parallel to 
orthodox Brahmanism and of undeniable antiquity here find open 
expression; on the other, it is here that we encounter the first 
organized and triumphant efforts of Indian theism. It was the 
Bhagavad GWi that first formulated the identification of the 
Brahman of the Upani�ads with Vi�IJU-a god who now becomes 
supreme-and with his earthly avatar, Kr�o.a. In the Mok�adharma, 
as in the Bhagavad Gitii and other passages, the;;;�e al�� ·freq��nt 
allusions to Sarnkhya and Yoga; but, as we shall see, these two 

_ _  .. - " ... 
disciplmes .ilte not valorized in their classic sense, as systematic 
darsanas. v 

Naturally, these constant additions injured the unity of the 
whole. Contradictions abound. The Vedas, for example, are usually 
regarded as the supreme authority (pramii:!Ja ) ;  but we also read 
that "the Veda is deceitful" ( XII ,  .929, 6 ) .  Bhi:�ma's words, in
spired by Kr�oa, have "an authority equal to the Vedas" ( XII ,  54, 
29-SO ) . "Grace" is put above sruti and scholastic learning ( tarka ) , 
for it alone can illuminate "the secret and mysterious communica
tion of truth" (XII ,  335, 5 ) . But in general, inference ( anumiina) 
and scriptural revelation ( srutz ) are regarded as sufficiently prov
ing the validity of a truth (XII ,  205, 19,  etc. ) .  Hopkins has col
lected and classified an immense amount of material to illustrate 
the dogmas and beliefs recorded in the Mahiibhiirata, especially in 
its "pseudo-epic" portions. This composite and inadequately 
articulated mass is explained by the diversity of its authors, who 
often belonged to opposing schools; each attempted to impose his 
own religious conception. Nor must we forget that the composition 
of some books, especially the Mok�adharma, perhaps contmued for 
several centuries. It nevertheless remains possible to isolate the 
theoretical position of this pseudo-epic portion of the Mahiibhiirata 
with comparative precision: on the one hand, it reaffirms Upani
�adic monism, colored by theistic experiences ; on the other, it 
accepts any soteriological solution that does not explicitly contra
dict scriptural tradition. 
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In general, it is a literature of edification, which, without being 
of "popular" origin, is conceived so that it may reach all kinds of 
milieus. The last books attached to the A1ahiibhlirata are, essen
tially, books of Vigmist propaganda-a rather confused propa
ganda that seized on anything that gave it the opportunity to exalt 
Vi�Qu and Krgta. And tt is interesting to note that Yoga was freely 
uttlized to support their exaltation. But in the M_o_k�adhar7l!:a�.Y pga 
does not mean cittavrtti-nirodha, as it does to Patafijali ; it simply 
designates any practical discipline, j ust as the word Sarpkhya is 
used to designate all metaphysical�.�nowledge. The differences that 
opposed the classic Sarpkhya system ( which was atheistic ) to the 
classic Yoga system (which was theistic ) here become so blurred 
as almost to vanish. 

Yoga and Sarrtkhya in the Mahabharata 
Asked by Yudhi�thira to explain the difference between these two 
"paths," Bhi:�ma answers : 8 "Sarpkhya and Yoga each praises its 
own method as the best means [kariina] . . . .  Those who are 
guided by Yoga base themselves upon a direct perception [mysti
cal in nature: pratyak�ahetava] ; those who follow Sarpkhya, upon 
traditional teachings [siistravznisciiyah] . I consider both these 
teachings true. . . . If their instructions are rightly followed, 
they both lead to the highest end. They have in common purity, 
repression ( of desires ) ,  and compassion foqall beings ; strict regard 
for oaths is common to both; but the opinions [darsana] arc not the 
same in Sarpkhya and in Yoga ." 9 

The nonsystematic character of these two ways of salvation is 
obvious . Although, especially in the GUii and the Mokfadharma, 
we find technical terms such as 'prakrti, tattva, mahat, etc . ,  Sarpkhya 
is nowhere presented as the method for distinguishing spirit from 
psychomental experience-which is the point of departure for 
.(svarakr�l).a's system. In these texts Sarpkhya means simply "true 
know ledge" ( tattva jfiiina )  or "knowledge of the s<ml" ( iitmab-

8 MahO.bhlirata, XII, 1 1 ,043 ff. 9 See Note IV, 2. 
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hoda ) ; in this respect it is closer to the Upani�adic positions. Not 
that we here have a mixture of Sa111khya and Vedanta ideas, as 
Hopkins thmks; it is s tmply a stage that is earlier than the Sa111khya 
and Vedanta systems. Nor is there any need to seek, in certain parts 
of the M ahiibhiirata, precise allusions to a thetstic Sa111khya school, 
parallel to the atheistic darsana of Hvarakr�l)a. 

The Mok�adharma ( I I  ,46.3 )  declares that the forerunners 
(purahsiira� ) of the yo gins are found in the Vedas ( that is, in the 
Upani�ads ) and in Sa111khya. In other words, the "truth" dis
covered by the Upani�ads and Sarpkhya is accepted and assimilated 
by Yoga ; for-whatever meaning it may be given-this latter 
term is applied above all to a spintual technique. The Bhagavad 
Gitii goes even further and declares that "Children-not wise men 
[pa�dztli�]-talk of Sarpkhya and Yoga as distinct. One who 
pursues either well obtains the fruit of both. . . . He sees ( truly ) 
who sees the Sarpkhya and Yoga as one."  10 This position is in 

perfect accord with the spirit of the Bhagavad Gitii. For, as we 
shall soon see, in that j ewel of the Mahabharata KnDa tries to in
corporate all ways of salvation into a single new spiritual synthesis. 

Yoga Techniques in the Mahabharata 

In the Mahiibhlirata Yoga, in contrast to SaJ:Tlkhya, designates any, 
activity that leads the soul to Brahman and at the same time confers 
countless "powers . "  In the majority of cases this activity is equiva
lent to restraining the senses, asceticism, and various kinds of 
penance. Only occasionally does Yoga have the meaning that Kr�oa 
gives it in the Bhagavad Gua-"renunciat!On of the fruits of one's 
acts ." This fluidity in the meamngs; of the word has been brought 
out by Hopkins in an exhaustive study.11 "Yoga" sometimes means 
"method," 12 sometimes "activity , " 13 "force," 14 "meditation," 11 

10 V, 4-5; tr. K. T. Telang, pp. 6S-64. 
1 1  "Yoga-Techmque in the Great Epic." 
1 2  E.g., Bhagavad Gztli, III ,  s. 13 Mok�adharma, 1 1 ,682. 
14 Ibid., 1 1 ,675 ff. 1 5  Ibid., 1 1 ,691 ,  etc. 
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or "renunciation" ( samzylisa ) ,16 etc. This variety of meanings 
corresponds to a real morphological diversity. If the word 
"yoga" means many things, that is because Yoga is many things. 
For the epic is the meeting place of countless ascetic and popular 
traditions, each With its own "Yoga"-that is, its particular mys
tical technique. The many centuries dunng which new episodes 
were interpolated allowed all these forms of "baroque" Yoga to 
find a place ( and a justification ) ,  ·with the result that the epic was 
transformed into an encyclopedia. 

In broad outline, we can distinguish three classes of data of 
possible interest to our study: ( I )  episodes involving asceticism 
( tapas) ,  and revealing practices and theories closely related to 
Vedic ascesis but without references to Yoga, properly speakmg; 
( 2 )  episodes and discourses in wh1ch Yoga and tapas are synony
mous and are both regarded as magical techniques ; ( s )  didactic 
discourses and episodes in which Yoga is presented with a philo
sophically elaborated terminology of its own. It is especially the 
documents in this third category-most of them contained in the 
Mok�adharma-that we regard as of interest ,  for they reveal some 
forms of Yoga that are inadequately documented elsewhere. 

We find, for example, extremely ancient "magical" practices, 
which yogins use to influence the gods and even to terrorize them.17 
The phenomenology of this magical asceticism is archaic : silence 
( mauna ) ,  extreme torture ( ativatapas ) ,  "desiccation of the body," 
are means employed not only ·by yogins but also by kings .1s To 
move lndra ( lirzrlidhayi�ur devam ) ,  Paogu stands on one foot for a 
day and thus obtains samlidhi.19 But this trance exhibits no yogic 
content; rather, it is a hypnosis provoked by physical means, and 
the relations between the man and the god remain on the level of 
magic. Elsewhere Yoga and pure asceticism, tapas, are confused.2° 

1 6  Bhagavad Gitli, VI, 2. 
1 7  Cf. Hauer, Die Anfiinge der Yogapraxis, pp. 98 ff. We have found similar 

examples among some of the wandering ascet1cs ( see above, p. 1 S6 ) .  
1 8  Mahabharata, 1, . 1 1 5, 24; I,  1 1 9, 7 and S4. 
19 lbtd.,  I, 1 2.9, 26. 20 E.g., ibid., XII, 1 5S, S6. 
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Yatin ( ascetic ) and yogin become equivalent terms, and finally 
both come to designate any being "desirous of concentrating his 
mind" (yuyuk�at ) and whose object of study is not the scriptures 
( Siistra) ,  but the mystical syllable 0¥. There is little doubt that 
the "study of the syllable OM" designates techniques concerned 
with mystical audition, with repetition and "assimilation" of 
particular magical formulas ( dhiirmJi ) ,  with incantation, etc. 

But, whatever the method chosen, these practices are crowned by 
the acquisition of a force that our texts call the "force of Yoga" 
(yoga-balam ) .  Its immediate cause is ' 'fixatwn of mind'' ( dhiira?Jii ) ,  
which i s  obtained both by "placidity and equanimity" ( the 
"sword" 21 of yogic equanimity ) 22 and by progressively retardmg 
the rhythm ofrespiration.23 The latest interpolatwns in the Mahiib
hiirata are full of mnemotechnic schemata and summaries of yogic 
practices. Most of them reflect the traditional cliches : "A yogin 
who, devoted to the great vow [mahlivratasamlihitab] , skillfully 
fixes his subtle spirit [suk�man atman] in the following places : 
navel, neck, head, heart, stomach, hips, eye, ear, and nose, quickly 
burning all his good and evil actions , were they like a mountain 
( in size ) ,  and seeking to attain the supreme Yoga, is released 
( from the snares of existence ) if such be his will ." 24 

Another text 25 magnifies the difficulty of these practices and 
draws attention to the danger that threatens him who fails : "Hard 
is the great path [mahapanthli] and few are they who travel it to the 
end, but greatly guilty [bahudo�a] is he called who, after entering 
the way of Yoga [yogamiirgam lisiidya] , gives up his journey and 
turns back." This is the well-known danger inherent in all magical 
actions, which unleash forces capable of killing the magician ifhe is 

21 Hopkins, The Great Epic of India, p. 1 8 1 ,  gives some lists of the "five 
sins" that the yogin must "cut off."  One of these lists ( Mah!ibhiirata, XII, 
241 ,  s) names: sexual desire ( kama) ,  wrath (krodha ) ,  greed ( lobha) ,  fear 
( bhaya) , and sleep ( svapna) . There are many vanants, for the theme of the 
"five sins" is very popular in India ( it is also familiar to Buddhtsm: e.g., 
Dhammapiida, .970) .  

22 Mahiibhiirata, XII, 255, 7. 
24 Ibid., XII, SOl ,  89 ff. 

2.9 Ibid., XII, 192, I S-1 4. 
25 lbtd., v, 52 ff. 
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not strong enough to subdue them by his will and direct them in 
accordance with his desire. The yogin's ascetic practice has un
leashed an impersonal and sacred force, similar to the energies re
leased by any other magrcal or religious act. 

The magical character of Yoga practices is also brought out on 
other occasions. One text, for example, explains that he who 
knows the most perfect carnal joys is not the Brahman but the 
yogin; even on earth, in the course of his ascetic conditioning, the 
yogin is attended by luminous women, but in heaven all the pleas
ures he has renounced on earth will be his to enjoy with tenfold 
intensity.26 

Yogic Folklore in the Mahabharata 

Hypnosis was well known; we have already referred to Vipula:,27 
who protected his master's wife by hypnotizing her.28 Hypnotism 
is explained by "entering another's body," an extremely archaic 
belief, which has inspired innumerable tales and legends. The r# 
U�anas, master in Yoga, projects himself into the god of wealth, 
Kubera, and thus becomes master of all the god's treasures.29 
Another episode 30 relates how the ascetic Vidura, at the point of 
death, leaves his body leaning against the trunk of a tree and enters 
the body of Yudhi�thira, who thus acquires all the ascetic's virtues. 
This is a motif belonging to the folklore of magic and especially 
exemplified in the countless stories of "entering a corpse ." a1 Nor 
must we forget that, among the siddhis gained by yogins, Patanjali 
mentions the operation of "passing from one body into another" 
( cittasya parasariracefa�) .32 In nonsystematic texts, such as the 
added portions of the Mahiibharata, it is difficult to separate the 

26 Mah�bhl!rata, XIII, 1 07 ;  cf. Hopkins, "Yoga-Technique," p. S66. 

Hauer, Der Yoga als Heilweg, p. 68, crtes a similar passage: XII, 221.  

27 Ibid., XIII ,  40-4 1 .  2 8  See above, p. 78. 

29 Mah�bhl!rata, XII, 290, 1 2. so Ibid. , XV, 26, 26-29. 

S l  See Note IV, s. s2 Yoga-sfltras, III, ss. 
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elements of magical folklore from the genuine yogic techniques.33 
Although Patafijali and all the representatives of classic Yoga 
considered the szddhis of no value toward deliverance, the "magical 
powers" acquired by the yogins have always made a deep impres
sion on Indian audiences. Tantrism does not reject them; it even 
regards them as direct proof of man's gaining divmrty. But the 
siddhis play no part in the Bhagavad Gita. 

The Message of the Bhagavad Gita 

The Bhaga·vad Gita, one of the first substantial interpolations into 
Book VI of the Mahiibharata, gives Yoga a place of the highest 
importance. Naturally, the Yoga that Knoa expounds and recom
mends i�asterpiece of Indian s.E_iritualiS� iu!�ith� the c��ssi:£. 
�2�.':.2f Patafij ali nor the arsenal of "magical" tech:;i9,..l!,es t�aE �e 
have hitherto encountered, b.!;!!J.. Yog'!:_,�apted t9 the VigiUis,!. 
r�lig_ious _e_xperienc&-a method v._:h_9se end is to gain the unio 

r:2f.l�. If we consider the fact that the Bhagavad Gua represent; 
not only the highest point of all Indian spirituality but also .! 
V!.fY broad attenm!. .!!,� synthes-121 in which all the "paths" gf 
salvation are validated and in�orporated into VigJ.Uist devotio,ll, the 
important place that the Krsna of the Gua accOTds toY_2.g,a � 
sents a real triumph for the yogic tradition. The strong theistic 
coloring that Kr�oa gives It reatl assists us toward understand
in t e unction erformed b Yo a throu hout Indian irit
ualit_y. Two conclusions follow from this observation: ) Yoga 
can be understood as a m stical dis "plme whose goal is the un�n 
of the human and divine soulsi It rs under this aspect-i.e., as 
·�ystical experience"-that Yoga was understood and applied in 
the great popular "sectarian" trends, which are echoed in the 
M ah"iibh.arata mterpOia'ttons. I here is no need to undertake a 

ss Some passages refer to sam'ildhi, but in the nonyog1c sense of "arrange," 
"put m order"; "means for" ; apanitasya samll.dhiTTL cintaya, "excogitate some 
arrangement of this evil" ( XIII, 96, 1 2 ;  Hopkins, "Yoga-Technique," p . 
.9.97) . 
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detailed analysis of the Bhagazoad Gitii here.34 Broadly speaking, 
Kr�!Ja reveals to Arjuna the "imperishable Yoga" (yogam arya
yam ) .  His revelat10ns concern: ( 1 )  the structure of the universe ;  
( 2)  the modalities of Being; ( 3 )  the ways leading to final libera
tion. But he is careful to add ( IV, 3 )  that this "ancient yoga" 
(purlitana� yoga� ) ,  which is the "highest mystery," is not an in
novation; he had already taught it to V1vasvat, who revealed it to 
Manu, who transmitted it to Ill:�vaku ( IV, 1 ) . "Coming thus by 
steps, it became known to royal sages. But that devotion was lost 
to the world by long ( lapse of) time" ( IV, 2 )  .3• Whenever order 
( dharma ) languishes, Kr�!Ja manifests himself ( IV, 7 )-that is, he 
reveals this timeless wisdom in a ;vay appropriate to the respective 
"historical moment ." In other words, if, as we shall see, histori
cally the Bhagavad Gztii appears to be a new spiritual synthesis, It 
seems "new" only to the eyes of beings like ourselves, who are 
conditioned by time and history. This consideration applies to any 
Western interpretation of Indian spirituality ; for, if we have the 
right to reconstruct the history of Indian documents and tech
niques, to attempt to determine the innovations that they con
tain, their evolution, and their successive modifications, we must 
not forget that, from the Indian point of view, the historical con
text of a "revelation" has only a limited importance ; the "ap
pearance" or "disappearance" of a soteriological formula on the 
plane of history can tell us nothing about its "origin ."  According 
to the Indian traditiOn, so steadfastly reaffirmed by Kr�Qa, the 
various "historical moments"-which are at the same time mo
ments of the cosmic becoming-do not create doctrines, but only 
produce approprzate formulas for the timeless message. This 
amounts to saying that, in the case of the Bhagavad Gltii, its "in
novations" are explained by the historical moment, which de
manded precisely such a new and broader spiritual synthesis. In 
regard to the point that is of interest to us here-the meaning that 
the poem confers on yogic techniques-we have only to recall that 
the fundamental problem of the Bhagavad Gltli is to determine 

S4 See Note IV, 4. 85 Tr. Telang, p. 58. 
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whether action too can lead to salvation, or if mystical medztation is 
the only means of attaining it-in other words, the conflict between 
"action" ( karma ) and "contemplation" ( Sama ) .  Kr�Qa attempts to 
solve the dilemma ( which had obsessed Indian spirituality from 
the beginmngs of the post-Vedic period ) by showmg that the two 
methods, 

_
pr:v�ously opposed, are equally valid, it be�ossible 

for each mdividual to choQ£e the method-be it action or be It 
know ledge and mysti��l}t_e.mplation-that his present karmic 
situationpermrts lllro-t� practice. It is here that Kr�Qa turns to 
"Yoga"-a Yoga that was not yet Patafijali's da;]�;-;,-i;�t- -that 
was�'equaTry!ar'TrOfu'"oeiiig 'the···�-'magical' '-y0ga'"referred' to .in-
otherpassagesi1'l ·rne 'M7ihabtzafata. . . - . -

__ ,, .. . - . - .. . ···· -
_____ _._. . .  - �  

Kr�7Ja' s Example 

I t  could be said that the essence of the doctrine revealed by Kr�Qa 
is contained in the formula: "Understand Me and imitate Me!" 
For everything that he reveals regarding his own Being and his 
"behavior" in the cosmos and in history is to serve as model and 
example for Arjuna; the latter discovers the meaning of his 
historical life, and at the same time gains liberation, by under
standing what Kr�Qa is and what he does. Indeed, Kr�IJ.a himself 
insists on the exemplary and soteriological value of the divme 
model : "Whatever a great man does, that other men also do. And 
people follow whatever he receives as authority" ( II I ,  2 1 ) .36 And 
he adds, referring to himself: "There is nothing . . .  for me to do 
in ( all ) the three worlds. . . . Still I do engage in action" ( II I ,  
2S ) _ 37 And he hastens to reveal the profound meaning of this 
activity: "For should I at any time not engage without sloth m 
action, men would follow in my path from all sides. . . . If I did 
not perform actions, these worlds would be destroyed, I should be 
the cause of universal confusion and of the end of created beings" 
( II I ,  23-24) .38 

86 Ibid.,  p. 54. 87 Ibid., pp. 54-55. 
88 lbtd., p. 55 (modified) .  
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Hence Arjuna must imitate Kr�o.a's behavior-that is, in the 
first place, he _!!}_us� -�q:rnin-!1� to .ilc.t, lest his passivity should con
tribute to ' 'li";;iversal destruction!' But, in order to act "as Kr�oa 
acts ," Arjuna must understand both the divinity's essence and his 
modes of manifestation. This is why Kr�oa reveals himself-know
ing God, man also knows the model that he must imitate. Kr�oa 
begins by revealing that both Being and nonbeing reside in him 
and that the whole of creation-from the gods to minerals
descends from him (VI I ,  4-6; IX, 4-5; etc. ) .  He is continually 
creating the world by the power of his prakrti ( IX,  8 ) ,  but this 
perpetual activity does not fetter him ( IX, 9 ) ;  he is only the 
spectator of his own creation ( IX, I 0 ) .  Now, it is j ust this appar
ently paradoxical evaluation of activity ( of karma ) that constitutes 
the essential lesson of the Yoga that Krg,J.a reveals ; by imitating 
God, who creates and sustains the world without participating in 
it, man will learn to do likewise. "A man does not attain freedom 
from action merely by not engaging in action; nor does he attain 
perfection by mere renunciation," for "nobody ever remains even 
for an instant without performing some action" ( II I ,  4-5 ) .39 It is 
in vain that man restrains the activity of his senses ; he who "con
tinues to think in his mind about obj ects of sense"-that is, the 
generality of mankind-does not succeed in detaching himself 
from the world. Even if he abstains from action in the strict sense 
of the word, all his unconscious activity, provoked by the gu'l}as 
( I II ,  5 ) ,  continues to fetter him to the world and keep him in the 
karmic circuit. 

Condemned to action-for "action is better than inaction" 
( III ,  8 )-man must accomplish the acts prescribed for him-in 
other words, his "duties,"  the acts that are incumbent on him be
cause of his particular situation. "One's own duty [svadharma] , 
though defective, is better than another's duty [paradharma] well 
performed" ( II I ,  S5 ) .  40 These specific activities are conditioned by 
the gu'l}as ( XVII, 8 ff. ; XVIII, 23 ff. ) . Kr�oa more than once re
peats that the gu'l}as proceed from him but do not fetter him: "I  

5 9  Tr. Telang, pp. 52-.5S .  40 Ibid., p.  56. 
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am not in them, but they are in me" (VII, 21 ) .41 "The four-caste 
system was created by Me with distinction of strands [gu�as] ; 
altho I am the door of this, know Me as one that eternally does no 
act" ( IV, 1 3 ) .42 The lesson that man must learn from all this is: 
while accepting the "historical situation" created by the gu�as (and 
he must accept it, because the gu�as too derive from Knoa) ,  and 
acting in accordance with the necessities of that "situation," man 
must refuse to valorize his acts and thus accord his particular condi
tion an absolute value. In other words, on the one hand he must deny 
ontological reality to any human "situation" ( for only Kr�oa is 
saturated with Being) ;  on the other, he must not allow himself to 
enjoy the "fruits of his acts." 

"Acts" and "Sacrifices" 

In this sense, it may be said that the Bhagavad Gitii attempts to 
"save" all human acts, to "justify" all profane activity; for, by the 
very fact that he no longer enjoys their "fruits," man transforms 
h1s acts into sacrifices-that is, into transpersonal dynamisms 
contributing to the maintenance of cosmic order. Now, as Kr�oa 
reminds Arjuna, only acts whose object is sacrifice do not fetter: 
"Therefore act, casting off all attachment" ( III, 9 ) .  Praj apati 
created sacrifice in order that the cosmos should be manifested and 
men should live and propagate ( III, 10  ff. ) .  But Kr�IJ.a reveals that 
man, too, can collaborate in the perpetuation of the divine work
not only by sacrifices ,  properly speaking ( those which compose the 
Vedic cult ) ,  but by all his acts, of whatever nature. For him who 
engages in sacrifice, "all acts are destroyed" ( IV, 23 ) .  This is to 
be understood as meaning that his activity no longer "fetters," 
creates no new karmic ties. It is in this sense that the vanous 
ascetics and yogins "sacrifice" their physiological and psychic 
activities : they detach themselves from these activities, give them a 
transpersonal value; and, doing so, "all of [them], conversant with 

41 Cf. XIV, 5 ff., on the structure of the gu'f}as. 
42 Tr. Franklm Edgerton, I, 45. 
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the sacrifice, have their sins destroyed by the sacrifice" ( IV, 
25-30) .43 

This transmutation of profane activities into rituals is made 
possible by Yoga. Kr�Qa reveals to Arjuna that the "man of ac
tion" can save himself-in other words, can escape the conse
quences of his participation in the life of the world-while still 
continuing to act. The "man of action" here means the man who 
cannot retire from secular life in order to accomplish his salvation 
through knowledge or mystical devotion. The only rule that he 
must follow is this : he must detach himseljfrom his acts and their re
sults-in other words, "renounce the fruits of his acts" (phala
tr�7Javairagya ) ,  act impersonally, without passion, without desire, 
as if he were acting by proxy, in another's stead. If he follows this 
rule strictly, his acts will no longer sow new karmic potentialities, 
will no longer keep him in subjection to the karmic circuit. "For
saking all attachment to the fruit of  action, always contented, 
dependent on none, he does nothing at all, though he engages in 
action" ( IV, 20 ) .44 

The great ori�ity of the Bhagavad Gitii lies in its insistence 
up�n this "

.
Yoga

.
�f action," �ch is realiz�d. 

by "renouncing the 
frutt of one s acts (phalatr�7Javazragya ) .  Th1s IS also the reason for 
its unparalleled success in India. For henceforth every man may 
hope to be saved, by virtue of phalatr�7Javairagya, even when, for 
all kinds of reasons, he must continue to participate in social life, to 
have a family, worries, to work, even to commit "immoral" acts 
( like Arjuna, who must kill his enemies in war ) .  To act calmly, 
automatically, without being troubled by the "desire for the 
fruit," is to obtain a self-mastery and a serenity that probably only 
Yoga can bestow. As Knl)a teaches :  w,bile actin_g witho��l£:, 
tion, one remains faithful to Yoga. This interpretation of Yoga 

......,__ 
technique, which presents it as an instr.!:!E)_�t _permitting m�o 
detach huiiself fr world while yet continuing to live and act 
in it, 1s c aracteristic of the magnificent synthetic effort of .Jbe 
author of the Bhagavad Gua, whicn sought to reconcile all voca-
' ,.. ... 

43 Tr. Telang, p. 62. 44 Ibid., p. 60. 
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tions ( ascetic, mystical, active ) as it had reconciled Vedantic 
monis'm \\TtFl Sfii11h"y·a. -j;i��ali����'B�T;t"1:i1e�same-t1me · !11�·- fa�t 

"'' ,.,. ••• •• • " _, ' . .  •• ....., .  • . .. ........ �, ... " ,.... ··� ..... , .... � · · ·-·� ... � ·- c . ' -
that it could be so int�r.E!"�.t�.QJe,sti�e_s -�o the extr��e s�ppleness of 
Y oga=\vhiCh thus -�-nee again proves th�t-i't. �-m·-�dapt itselTfoa]f 
reTrgio"u'.S" 'experiences arid sati�fy- �ii -nee-ds .' - - - ' ' " ·---

Yoga Technique in the Rhagavad Gita 

In addition to this Yoga within the reach of everyone, which con
sists in renouncing the "fruit of one's acts ," the Bhagavad Gltli 
also briefly expounds a yogic technique in the strict sense, for the 
use of munis ( VI, I I  ff. ) .  Although morphologically ( bodily pos
tures , gazing at the tip of the nose, etc. ) this technique resembles 
the one described by Patafij ali, the meditation of which KniJ.a 
speaks is different from that of the Yoga-sutras. In the first place, 
priiT}iiyama is not mentioned in this context.45 Secondly, yogic 
meditation in the GUii does not achieve its supreme end unless the 
yogin concentrates on KniJ.a. 

"With soul serene and fearless, constant in his vow to keep the 
way of chastity [briihmacari] , his mind firm and steadfastly think
ing of Me, he must practice Yoga, taking Me for the supreme end. 
Thus,  with his soul continually devoted to meditation and his 
mind under control, the yogin obtains the peace that dwells in Me 
and whose final boundary is nirvii7Ja" (VI,  I 4-I 5 ) .46 The mystical 
devotion ( bhaktz ) of which Kr�IJ.a IS the obj ect gives him an in
finitely greater role than that which l§vara played in the Yoga
siltras. In the Gitii, Kr�IJ.a is the only goal ; it is he who justifies 
yogic meditation and practice, it is upon him that the yogm "con
centrates," it is through his grace ( and in the Gitli the concept of 

45 The Gitli ( IV, 29 ; V, 27 ) refers to prar}'iiyiima, but, rather than a yogic 
technique, it is here a substitutive medttation, an "mterionzed ntual," such as 
is found in the period of the Brahmar;tas and the Upani�ads. 

46 E. Senart translates this last verse: "the Yogin . . .  attains the repose, 
the supreme peace, that has its seat in me" ( SantiT[L nirvii7Japaramii7[L matsaT[I-
sthiim adhigacchati) . We have preferred to give a translatiOn that, though 
freer, seems to us closer to the spirit of the text. 
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grace already begins to take form, foreshowing the luxuriant de
velopment that it will undergo in Vi�Quist literature ) that the yogin 
obtams the nirvli.?Ja that is neither the nirvii.?Ja of late Buddhism nor 
the samii.dhi of the Yoga-sutras, but a state of perfect mystical 
union between the soul and its God. 

A true yogin ( vigatakalma�ab, "freed from the corruption" of 
good and evil ) easily attains the infinite bliss ( atyanla'f!l sukham )  
produced by contact with Brahman ( brahmasa'f!lspariam) .  This in
voking of Brahman (VI,  28 ) in a text that is a vindication ofKr�Qa 
need not surprise us . In the Bhagavad Gitii, Kr�Qa is pure Spirit; 
the "great Brahman" is only the "womb" (yoni) for him ( XIV, s ) .  
" I  am the father, the giver of the seed" ( XIV, 4 ) .47 Kr�Qa is the 
"foundation of Brahman, " as he is of immortality, of the imperish
able, of eternal order and perfect happiness ( XIV, 27 ) .  But al
though in this context Brahman is put in the "feminine" condition 
of prakrti, his nature is spiritual. The muni attains him through 
Yoga (V, 6 ) .  The "infinite bliss" that results from union with 
Brahman allows the yogin to see "the soul [iitman] in all beings 
and all beings in the litman" (VI,  29 ) .  And, in the following 
strophe, it is precisely the identification of the ii.tman of beings 
with Kr�IJ.a that provides the foundation for the mystical bond be
tween the yogin and the God :  "To him who sees me in every
thing and everything in me, I am never lost, and he is not lost to 
me. The devotee who worships me abiding in all beings, holding 
that all is one, lives in me, however he may be living" (VI ,  so-
3 1 ) .48 We find the same motif as that of the verse just cited ( VI ,  
so) in the lsa Upani�ad (VI ) ,  which proves that the U pani�ads 
contained theistic trends that they passed on to the Gua, where 
they flowered so magnificently. Knoa, the personal god and source 
of true mystical experiences ( bhakti) ,  is here identified with the 
Brahman of the purely speculative metaphysics of the earliest 
Upani�ads. 

Nevertheless, the Gua reserves its highest praise not for the 
yogin completely detached from the pain and illusions of this 

47 Tr. Telang, p. 107. 48 Ibid., p. 7 1 .  
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world , but for him who regards another' s  pain and joy as his own 
(VI ,  3 2 ) .  This is a leitmotiv of lndian mysticism, and particularly 
of Buddhist mysticism. The author of the Bhagavad Gztii bestows 
all his sympathy on him who practices this kind of Yoga. If he fails 
in this life, he will be reborn in a family of talented yogins, and, in 
another life ,  will succeed in accomplishmg what he could not 
achieve in this (VI, 41 ) .  Kr�oa reveals to Arj una that the mere 
fact of having attempted the way of Yoga raises the yogin above 
the man who has confined himself to practicing the ntes prescribed 
by the Vedas (VI, 44) .  Finally, Kr�oa does not fail to say that, 
among the ways to salvation, the best and most commendable is 
the way of Yoga : "Yoga is higher than asceticism [tapas] , higher 
even than knowledge [jnana] , higher than sacrifice" (VI, 46 ) .49 

The triumph of yogic practices is here complete. Not only are 
they accepted by the Bhagavad Gitii, the apogee of Indian spiritu
ality; they are elevated to first place. It is true that this Yoga is 
purified from the last traces of magic ( rigorous asceticism, etc. ) ,  
and that the most important of its ancient techniques, priiTJiiyiima, 
is reduced to a very minor role. It is true, too, that meditation and 
concentration here become instruments of an unio mystzca with a 
God who reveals himself as a person. Nevertheless, the acceptance 
of yogic practices by the Viglllist mystical and devotional trend 50 
proves the considerable popularity of these practices as well as 
their universality in India. Knoa's discourse amounts to a valida
tion, for all Hinduism, of Yoga technique regarded as a purely 
Indian means of obtaining mystical union with a personal God. By 
far the greater part of the modern yogic literature published in 
India and elsewhere finds its theoretical justification in the 
Bhagavad GUii. 

49 Paraphrased. 
so See, for example, the role of Yoga in the very important "sect," the 

PaficariHras (Bhagavatas) ,  Note IV, 5. 
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Yoga Techniques in Buddhism 

The Road to Nirva.Qa and the Symbolism of Initiation 
DU R I N G  his period of study and asceticism, Sakyamuni had 

come to know both the doctrines of Sarpkhya and the prac
tices of Yoga. Ara<;la Kalama taught a sort ofpreclassic Sarpkhya at 
Vaisali, and Udraka Ramaputra expounded the bases and goals of 
Yoga . 1  If the Buddha rejects the teaching of these two masters, it 
is because he has progressed beyond it. Naturally, the majority of 
the canonical texts allege an irreducible distance between the En
lightened One and his masters and contemporaries. This is a 
polemic position, which requires rectification. The Buddha him
self proclaimed that he had "seen the ancient way and followed 
it. "  2 

The "ancient," timeless way was that of hberation, ofnondeath, 
and it was also the way of Yoga. As Emile Senart wrote as long 
ago as 1 900, the Buddha did not repudiate the ascetic and con
templative traditions of India in toto ; he completed them: "It was 
on the terrain of Yoga that the Buddha arose; whatever innova
tions he was able to introduce into it, the mold of Yoga was that 
in which his thought was formed." 3 

I Cf. Asvagho�a, Buddhacarita, XII, 1 7  ff. ; id., Saundarllnanda, XV
XVII; Majjhima-nikliya, I, 1 64 ff. 

2 Sa'l[l-yutta-nikaya, I I ,  1 06. See other references in A. K. Coomaraswamy, 
Hinduism and Buddhism, pp. 45 ff. 

S "Bouddhisme et Yoga," La Revue de l'histoire des religions, XLII 
( 1 900) ,  548. On the relations between Yoga and Buddh1sm, see Note V, 1 .  
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The Awakened One is equally opposed to Brahmanic ritualism 
and to exaggerated asceticism and metaphysical speculations . 
Hence he repeated and sharpened the criticisms already formulated 
against fossilized ritualism and excessive ascesis ( tapas ) by the 
Upani�adic contemplatives ; but he also opposed the claim-princi
pally represented by the classic Upani�ads-that salvation could be 
gained only by the road of metaphysical knowledge. At first sight, 
the Buddha appears to reject Brahmanic orthodoxy and the specula
tive tradition of the Upani�ads no less than he does the countless 
marginal mystico-ascetic "heresies" of Indian society. Neverthe
less, the central problem of Buddhism-suffering and emancipation 
from suffering-is the traditional problem of Indian philosophy. 
The Buddhist refrain, sarvam dukham, sarvam anityam, "all is pain
ful, all is transient ," can equally well be adopted by Sarpkhya-Yoga 
and Vedanta ( as in fact it was ) 

This seemingly paradoxical position, in which the Buddha op
posed both orthodox doctrmes and ascetico-contemplative disci
plines yet at the same time adopted their premises and techniques, 
will be better understood if we consider that he set out to go be
yond all the philosophical formulas and mysttcal rules current in 
his day, in order to deliver man from their dominance and to set 
him on the "way" to the Absolute If he took over the pitiless 
analysis to which preclassic Sarpkhya and Yoga submitted the 
notion of "person" and of psychomental life ,  it was because the 
' 'Self" had nothing to do with that illusory entity, the human 
"soul." But the Buddha went even further than Sarpkhya and Yoga, 
for he declined to postulate the existence of a puru�a or an Iitman. 
Indeed, he denied the possibility of discussing any absolute prmci
ple, as he denied the possibility of having an even approximate ex
perience of the true Self, so long as man was not "awakened." The 
Buddha likewise rejected the conclusions of Upani�adic specula
tion-the postulate of a brahman, a pure, absolute, immortal, 
eternal spirit identical with the iitman-but he did so because this 
dogma might satisfy the intellect and thus prevent man from 
awakening. 
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More careful examination shows that the Buddha rejected all 
contemporary philosophies and asceticisms because he regarded 
them as zdola mentzs mterposmg a sort of screen between man and 
absolute reality, the one true Unconditioned. That he had no inten
tion of denying a final, unconditioned reality, beyond the eternal 
flux of cosmrc and psychomental phenomena, but that he was care
ful to speak but little on the subject, is proved by a number of ca
nonical texts NzrviirJa is the absolute in the highest sense, the 
asaJ?Zskrta-that is, what is ne1ther born nor composed, what is 
irreducible, transcendent, beyond all human experience. "It were 
fruitless to maintain that nirvarJa does not exist because it is not an 
obj ect of knowledge.-Certainly, nirvarJa is not known directly, as 
colors, sensation, etc. , are known ; it is not known indirectly, 
through its activity, as the sense organs are known. Yet its nature 
and its activity . . . are objects of knowledge. . . . The yogin 
enters into meditation . . . becomes conscious of nirvii.7Ja, of its 
nature, of its activity. When he emerges from contemplation, he 
cries : 'Oh! nirva1Ja, destruction, calm, excellent, escape! ' Blind 
men, because they do not see blue and yellow, have no right to say 
that those who have sight do not see colors and that colors do not 
exist." 4 Nirva7Ja can be "seen" only with the "eye of the saints" 
( ariya cakku )-that is, with a transcendent "organ,"  which no 
longer participates in the perishable world. The problem for Bud
dhism, as for every other initiation, was to show the way and create 
the means by which this transcendent "organ" for revealing the un
conditioned could be obtained. 

We must remember that the Buddha's message was addressed to 
suffering man, to man caught in the net of transmigration. For the 
Buddha, !iS for all forms of Yoga, salvation could be gained only as 
the result of a personal effort, of a concrete assimilation of truth. It  
was neither a theory nor an escape into one or another kind of 
ascetic dfort. "Truth" must be understood and at the same time 

4 Sa1{lghabhadra, after L. de la Vallee Poussin, Nin/iiT}a, pp. 7S-74. Cf. 
Buddhago�a, Visuddhimagga, ed. C. A. F. Rhys Dav1ds, p. 507: "One cannot 
say that a thing does not exist because fools do not perceive it." 
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known experimentally. Now, as we shall see, the two roads were 
attended by dangers ; "understanding" ran the risk of remaining 
mere speculation, "experimental knowledge" might overwhelm 
ecstasy. But, for the Buddha, one can be "saved" only by attaining 
nirvii.?Ja-that is, by going beyond the plane of profane human ex
penence and re-establishing the plane ofthe unconditioned. In other 
words, one can be saved only by dying to this profane world and 
being reborn into a transhuman life impossible to define or describe. 

This is why the symbolisms of death, rebirth, and mitiation per
sist in Buddhist texts. The monk must create a "new body" for 
himself, be "reborn," as in other imtiations, after being "dead." 
The Buddha himself proclaims it: "Moreover, I have shown my 
disciples the way whereby they call into being out of this body 
[composed of the four elements] another body of the mind's crea
tion [rilpzm manomayam] , complete in all its limbs and members, 
and with transcendental faculties [abhinindrzyam]. It is just hke a 
man who should draw a reed from its sheath-or a snake from its 
slough-or a sword from its scabbard,-recognizing that the reed, 
the snake, or the sword was one thmg and the sheath, slough, or 
scabbard was another," etc.5 The imtiatory symbohsm is obvious; 
the image of the snake and its cast skin is one of the oldest symbols 
of mystical death and resurrection, and occurs in the literature of 
Brahmanism. 6 Anand a Coomaraswamy has shown that the Bud
dhist ordination continued the Vedic initiation ( diktli ) and adhered 
to the schema of initiations in general. The monk gave up his 
family name and became a "son of Buddha" ( Sakyaputto ) ,  for he 
was "born among the saints" ( arzya) ;  so Kassapa, speaking of 
himself, said: "Natural Son of the Blessed One, born ofhis mouth, 
born of the Dhamma, fashioned by the Dhamma, and an heir of the 
Dhamma," etc.7 The importance of the guru as initiatory master is 

5 Majjhima-nikaya, II, 1 7 ;  tr. Robert Chalmers, Further Dialogues of the 
Buddha, II, 10. 

6 J aiminiya Brlihma1}a, II, 1 34, etc. 
7 Sa1p.yutta-nikaya, II, 221 ; tr. Coomaraswamy. See Coomaraswamy, 

"Some Pilli Words" (Harvard Journal of Asiatic Studies, IV [1 9.99], 144 ff. 
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no less great in Buddhism than in any other Indian soteriology. 
The Buddha taught the way and the means of dymg to the human 

conditwn, to bondage and suffering, in order to be reborn to the 
freedom, the bliss, and the unconditionality of nirr:ii7J.a. But he 
hesitated to speak of that unconditionality, lest he should fail to do 
it j ustice. If he had attacked the Brahmans and the paribbiijakas, it 
was precisely because they talked too much about the inexpressible 
and claimed that they could define the Self ( iitman ) .  For the Bud
dha, "to maintain that the iitman exists , real, permanent, is a false 
view; to maintain that it does not exist is a false view. "  8 But if we 
read what he says of the emancipated, the nirvii7J.a-ized human be
ing, we shall see that the latter in all respects resembles the non
Buddhist jivan-mukta, the man "liberated while living ."  He is, 
"even in this life, cut off [nicchata] , nirvii?Ja-ized [nibbuta] , aware 
of happiness in himself, and lives with his soul identified with 
Brahman."  9 L. de la Vallee Poussin, who quotes this text, com
pares it with Bhaga·cad Gua, V, 24: "He who finds no happiness 
nor J OY nor light, except within, the yogin identified with Brah
man, attains the nirviiTJ.a that is Brahman [brahmanir1.'ii7J.am] ." 
From this we see in what sense the Buddha continues the Indian 
ascetico-mystical tradition; he believes in a "liberation in life," but 
he refuses to define it. "If the Buddha declines to explain himself on 
the subject of the Liberated Man, it is not because the saint does not 
exist, even in life, but because nothing definite can be said about the 
Liberated ." 10 All that can be said of the jivan-mukta ( or ,  in Bud
dhist terminology, the nirvii?Ja-ized ) is that he is not of this world. 
"The Tathagata can no longer be designated as being matter, 
sensations , ideas, volitions, knowledge; he is freed from these 
designations; he is deep, immeasurable, unfathomable, lilie the 
great ocean. One cannot say:  'He is; 'He is not,' 'He is and he is 
not. '  'He neither is nor is not . '  " 11 This is exactly the language of 

8 Vasubandhu,  cited m La Vallee Poussin, p. 107, n. 2. 
9 ATJ.guttara-nikaya, II,  206. 10 La Vallee Poussin, p. 1 1 2. 

1 I Sa7[tyutta-nikliya, IV, .974. 
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apophatic mysticism and theology ; it is the famous neti! neti! of the 
Upani�ads. 

The Jhanas and the Samapattis 
To obtain the state of the unconditioned-in other words, to die 
completely to this profane, painful, Illusory hfe and to be reborn 
( in another "body"! ) to the mystical life that will make it possible 
to attain nirva7Ja-the Buddha employs the traditional yogic tech
niques, but correcting them by the addition of a profound effort to 
"comprehend" truth. Let us note that the preliminaries of Bud
dhist ascesis and meditation are similar to those recommended by 
the Yoga-sutras and other classic texts. The ascetic should choose a 
retired spot ( in the forest, at the foot of a tree, in a cave, m a grave
yard, or even on a heap of straw in the open fields ) ,  assume the 
asana position, and begin his meditation. "Putting away the 
hankering after the world, he abides with unhankering heart, and 
purifies his mind of covetousness. Putting away the canker of ill
will, he abides with heart free from enmity, benevolent and com
passionate towards every livmg thing, and purifies his mmd of 
malevolence. Putting away sloth and torpor, he abides clear of 
both; conscious of light, mindful and self-possessed, he purifies his 
mind of sloth and torpor. . . . Puttmg away doubt, he abides as 
one who has passed beyond perplexity; no longer in suspense as to 
what is good, he purifies his mind of doubt." 12 

Although containing "moral" elements, this meditation is not 
ethical in intent. Its purpose is to purify the ascetic's consciousness, 
to prepare it for higher spiritual experiences. Yogic meditation, as 
interpreted by the Buddha in some texts of the Dzgha-nikaya, 
definitely aims at "remaking" the ascetic's consciousness-that is, 
at creating for him a new "direct experience" of his psychic hfe and 
even of his biological hfe .  Through all of his concrete actions-

1 2  Udumbarikli Sihanlida Suttanta, Digha-nzkliya, III ,  49; tr. T. W. and 
C. A.  F. Rhys Davids, Dialogues of the Buddha, I II, 44. See also Dzalogues, II, 
827 ff. ; Vinaya Texts, I, 1 1 9, etc. 
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gait, bodily posture, respiration, etc.-the ascetic must concretely 
rediscover the "truths" revealed by the Master; in other words, he 
turns all his movements and actions into pretexts for meditation. 
The Maha Sattipat#lina Suttanta 13 specifies that the bhzkku, after 
choosing a solitary spot for his meditation, should become con
scious of all those physiological acts he had previously performed 
automatically and unconsciously. "Whether he inhale a long 
breath, let him be conscious thereof; or whether he exhale a long 
breath, let him be conscious thereof [etc.] .  . . .  Let him practice 
With the thought 'Conscious of my whole body will I inhale . . .  
will I exhale. ' Let him practice with the thought 'I will inhale 
tranquillizing my bodily organism . . . I will exhale tranquilliz
ing ,' " etc.14 

This procedure is not simply a pra?J.liylima exercise ; it is also a 
meditation on the Buddhist "truths," a permanent experiencing of 
the unreality of matter.15 For that is the purpose of this medita
tion-to assimilate the fundamental "truths" completely, to trans
form them into a "continual experience, "  to diffuse them, as it 
were, through the monk's entire being. For the same text of the 
Dzgha-nikaya ( I I ,  292 ) later states : a bhikku, "whether he departs 
or returns, whether he looks at or looks away from, whether he has 
drawn in or stretched out [his limbs], whether he has donned un
der-robe, over-robe, or bowl, whether he is eating, drinking, 
chewing, reposing, or whether he is obeying the calls of na
ture . . .  in going, standing, sitting, sleeping, watching, talking, 
or keeping silence, he knows what he is doing. " 16 

1 .9  Di.gha-nikaya, II ,  527 ff. 1 4  Tr. Rhys DavidS, Dialogues, I I ,  528. 
15 We give the commentator's explanation of the text: "The yogin must 

ask himself: 'On what are these expirations and inspirations based? They are 
based on matter, and matter is the material body, and the material body is the 
four elements, ' " etc. ( H. C. Warren, Buddkzsm zn Translations, p. 555, n. I.) 
We have here, then, a meditation on the rhythm of respiration, setting out 
from an analytical understanding of the human body; a pretext for an under
standing of the composite, "painful,' ' and transitory nature of the body. This 
"understanding" sustains and justifies the meditation, for it reveals the in
substantiality of life and forces the ascetic to persevere in the way of salvation. 

1 6  Tr. Rhys Davids, Dialogues, II ,  529. 
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It is easy to comprehend the aim of this lucidity. Always, and 
whatever he may be doing, the bhzkku must understand both his 
body and his soul, so that he may continually realize the fragility of 
the phenomenal world and the unreality of the "soul." The Suma?J
gala Viliisinz commentary draws the following conclusiOn from this 
kind of meditation on the actions of the body : "They say it is a 
living entity that walks, a living entity that stands; but is there any 
living entity to walk or to stand ? There is not " 17 

But this permanent attention to one's one hfe, this technique for 
destroying illusions created by a false conception of the "soul," 
are only the preliminaries. Real Buddhist meditation begins With 
experiencing the four psychic states calledjhanas ( cf. Skr. dhyana ) . 

We do not know exactly what meditational technique the Buddha 
chose and practiced. The same formulas are often used to express 
various contents. (We may recall the troublingly diverse meanings 
of the word yoga throughout all the Indian literatures. ) It is, how
ever, probable that at least a part of the meditational technique 
employed by the Buddha was preserved by his disciples and trans
mitted by the primitive ascetiC tradition. How should so rich and 
coherent a corpus of spiritual exercises be lost, or how should it 
suffer mutilation, in a tradition in which the Master's direct teach
ing plays such an important part ? But, accordmg to the texts col
lected by Caroline Rhys Davids/8 It is clear that the Buddha was a 
fervent jhlizn and that he sought neither the Cosmic Soul ( brah
man ) nor God ( I§vara ) through the jhana that he practiced, nor 
exhorted others to seek them. For him, ;hiina was a means of 
"mystical" experimentation, a way of access to suprasensible 
realities, and not an unio mystica. This yogic experience prepared 
the monk for a "superknowledge" ( abhzjfiii ) whose final goal was 
nirvii7J.a. 

It is in the Pott�apiida-sutta ( 10 ff. ) 19 that the technique of 

I 7  Warren, p. 358 n. 
1 8  "Dhya.na in Early Buddhism," Indian Historical Quarterly, III ( 1927 ) ,  

689-7 1 5. 

1 9  Digha-nikaya, l, 1 82 ff. 
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Buddhist meditation was formulated, if not for the first time ( which 
i s highly probable ) ,  at least in the clearest fashion. We shall give 
s:ereral long extracts from this important text: "When he [the 
bohi�ku] has realized that these Five Hmdrances [ni1:ara7Ja] 20 have 
been put away from within hun, a gladness springs up within him, 
onncl joy arises to him thus gladdened, and so rejoicing all his frame 
becomes at ease, and being thus at ease he is filled with a sense of 
peil.ce, and in that peace his heart is stayed. Then estranged from 
l�Us1:s, aloof from evil dispositions, he enters into and remains in the 
Fir �t Rapture [;hana] . . . a state of joy and ease born of detach
ooe:llt [vzvekaja: "born of solitude"], reasoning and investigation 
�oL ng on the while. Then that idea . . . of lusts , that he had be
fi:lre, passes away. And thereupon there arises within him a subtle, 
but actual, consciOusness of the joy and peace arising from detach
ooe:llt, and he becomes a person to whom that idea is consciously 
pre sent."  

Then, "suppressing all reasoning and investigation, [the bhikku] 
e=11t €rs into and abides m the Second Rapture [Jhana] . . . a state of 
jl()y and ease, born of the serenity of concentration [samadhz] , 21 when 
1110 :reasoning or investigation goes on, a state of elevation of mind, 
a... tranquillizatwn of the heart within. Then that subtle, but actual, 
c:oruciousness of the joy and peace arising from detachment 
[vi7!ekaja] , that he just had, passes away. And thereupon there 
a.:.rises a subtle, but actual, consciousness of the joy and peace born 
a! concentration. And he becomes a person conscious of that ." 

'Then the bhikku, "holding aloof from joy, becomes equable ; and, 
01indful and self-possessed, he experiences in his body that case 
�h ich the Arahats [arya] talk of when they say :  'The man serene 

�0 According to Digha-nikaya, I, 7 1 ,  the five nivara�as are sensuality, 
r::nalice, indolence of mmd and body, agitation of mind and body, doubt. The 
l:ists differ. Compare the "five sms" in Mahli.bhiirata, XII, 241 , 5 ff. ( Hopkins, 
:;;lhe- Great Epic, p. 1 8 1 ) . 

�1 The samiidhi of Buddhist texts, although an enstasis similar to that of 
t::he Yoga-siltras, does not play the same role as it does m Patafijali's manual. 
:!Sa171.adhz here seems to be a state preliminary to entrance into the way of 
7:"lii"Z!"d7Ja. See Note V, 2.  
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and self-possessed is  well at ease . '  And so he enters into and abides 

in the Third Rapture . . .  [jhana] . Then that su btle, � ut yet 
actual, consciousness, that he had j ust had, of the j or a::nd peace 
born of concentration, passes away. And thereupon ther� nises a 
subtle, but yet actual, consciousness of the bliss of equ;;an:in'l.ity " 

After that, the bhzkku, "by the putting away a!tke of ea.se and of 
pain, by the passing a way of any j oy, any elation , he  h. ad.. p•ev1ously 

felt, enters into and abides in the Fourth Rapture . . _ [jfz:ana] a 
state of pure s elf-possession and equanimity [sati], w- ithout pain 
and without ease 22 Then that subtle, but yet actual, consc::iot.�sness, 
that he just had, of the bliss of equanimity, passes away. A- ncl there
upon there arises to him a subtle, but yet actual, conscio ·US ness of 
the absence of pam, and of the absence of ease. And he b-ee o0mes a 
person conscious of that." 23 

We shall not add further texts on the subject or tllese four 
jhanas.24 The stages are quite clearly defined in the pa�sa ges al
ready given: ( I )  to purify the mind and the sensibility !Yom •'temp
tatwns"-that is, to isolate them from external agents; irn sllort, to 
obtain a first autonomy of consciousnes s ; ( 2 )  to s-.Jp: pr�ss the 
dialectical functions of the mind , obtain concentrat::lon, perfect 
mastery of a rarefied consciousness ; ( S )  to suspend all "reL ations" 
both with the sensible world and with memory, to obta1::11 a placid 
lucidity without any other content than "consciousness o f  exist
ing" ; ( 4 )  to reintegrate the "opposites ," obtain the blis� e»f "pure 
consciousness ."  

But the itinerary does not end here. The jhiinas ne fo !lowed by 
four other spiritual e xercises, called samapattis, • 'at:ta innents," 

which prepare the ascetic for the final "enstasis." Despi...te the de
tailed description that the texts give of them, these "s- tat:es" are 

22 Physiologically, the fourth ]hiina IS charactenzed by th.e arroest of respi
ration, assasa-passasa-nirodha ; Paul Oltramare, La Theosopllie 'txruddhique, p. 
364, n. 2. 

23 D'igha-nikaya, I, 1 82 If. ; tr. Rhys Davids, I,  247-49. 
24 Cf. Maj;hima-nzkaya, I, 454 ff ;  Vasubandhu, Abhidharmalo. sa, tr. L. de 

la Vallee Poussin, IV, 1 07; VIII, 1 61 .  Excellent analysis m G iul:io Evola, 
La Dottrina del rzsveglio, pp. 220-25. On the pseudo dhyanas, see l'Jote V, S. 
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difficult to understa::nd They correspond to experiences too far re
moved not only fro ::Ill those of normal consciousness but also from 
the extrarational (Dl)T stical or poetic ) experiences comprehensible 
to Occidentals . Ho...ve ver, it would be wrong to explain them as 
hypnotic inhrbitrons . .As we shall see, the monl\'s lucidity during 
the course of his meditation is constantly venfied ; in additiOn, 
hypnotic sleep and trance are obstacles With which Indian treatises 
on med itation are perfectly familiar and agamst which they con
stantly warn the asJlirant. The four last dhyiinas ( in the terminol
ogy of asceticism, samiipattis ) are described as follows : "And 
agam . . . the E3h2k!chu, by passing beyond the consciousness of 
form , by pu ttmg ail end to the sense of resistance [pa{igha, the 
contact from which all sensation results] , by paying no heed to the 
idea of distmction, ihinking: 'The space is infinite,' reaches up to 
and remains in theooental state in which the mind is concerned only 
with the consciousness of the infinity of space . . . .  And again 
. . . by p assing quite beyond the consciousness of space as infinite, 
thinking: 'Cognit iOil i s  infinite,' [he] reaches up to and remains in 
the mental state in v.>h. ich the mind is concerned only with the infin
ity of cognition [N .B . ,  consciousness proves to be infinite as soon 
as it is no longer lirnit€d by sensory and mental experiences]. . . .  
And again, by pass;in g quite beyond the consciousness of the in
finity of cognition, thinking: 'There is nothing that really is , '  [he] 
reaches up to and. remains in the mental state in which the mind is 
concerned only -wi th. the unreality of things [akiiicafiiiiiyatana, 
"nihility"]. Then tbt sense of everything being within the sphere 
of infinite cogmt:io n, that he just had, passes away. And there 
arises in him a conscic:msness, subtle but yet actual, of unreality as 
the obj ect of his tlkought. And he becomes a person conscious of 
that. " 26 

It would serve n� JlUrpose to comment on each of these stages, 
making use of the plentiful texts in the literature of later Bud
dhism, unless we w-er€ interested in reconstructing the psychology 

25 Digha-nikllya, 1, IS .S ff. ; tr. Rhys Davids, I, 249-50. 
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and metaphysics of Buddhist scholasticism.26 But since what con
cerns us here is essentially the morphology of meditation, we shall 
proceed to the ninth and last samiipatti "So from the time . . . 
that the Bhikkhu is thus conscious in a way brought about by him
self [being in dhyiinii, he cannot receive ideas from outside ; he is 
sakasafifli], he goes on from one stage to the next . . .  until he 
reaches the summit of consciousness. And when he is on the sum
mit it may occur to him: 'To be thinking at all is the inferior state. 
'Twere better not to be thinking. Were I to go on thinking and 
fancying, 27 these ideas, these states of consciousness, I have 
reached to, would pass away, but others, coarser ones, might arise. 
So I will neither think nor fancy any more.' And he does not. And 
to him neither thinking any more, nor fancying, the ideas, the 
states of consciousness, he had, pass away; and no others, coarser 
than they, arise. So he falls into trance." 28 Another text, of a later 
period, still more directly indicates the major importance of the 
ninth and last samlipatti: "Venerable monks, acquire the samiipatti 
that consists in the cessation of all conscious perception. The 
bhikku who has acquired 1t has nothing more to do ."  29 

Yogins and Metaphysicians 

J'fhas been observed that these dhylinas and samiipattis have more 
than one point in common with the various stages of samprajfllita 
and asampraJfiata samiidhi in classic Yoga. Indeed, the Buddhists 
themselves admitted that yogins and non-Buddh1st ascetics could 
have access to the four dhyiinas and the four "attainments" and 
even to the last, the samlif!:!.tz of "unconsciousness" ( asaT{ljfizsama
patti) .  However, they denied the authenticity of this ninth sama
patti when it was obtained by non-Buddhists ; they believed that 
"the samapatti of the destruction of consciousness and sensation" 

26 See Note V, 4. 
27 Abkisa'l'{lkkareyya1[1., perhaps "perfectmg" or "planmng out." ( Rhys 

Davids' note. ) 
28 Digha-nikliya, I ,  1 84; tr. Rhys Davids, I, 25 1 .  
29 Si1ntideva, Szk�Zisamuccaya, ed. Cectl Bendall, p. 48. 
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( sa'T[Ljfiii:oedztanirodha samiipattz ) was a discovery of the Buddha's 
and constituted contact with nzrrJii:rJa. 30 Now, if they forbade access 
to nirvli7Ja to non-Buddhists, while still admitting the validity of 
their jhiinas, this was undoubtedly because these "heretics" did not 
recognize the truth revealed by the Buddha. In other \VOrds, the 
unconditioned could not be reached solely by mystical meditation ; 
the road leading to the unconditioned must be understood, other
wise the aspirant ran the risk of taking up his abode in one or an
other "heaven," while believing that he had attained nzrvii.7Ja. 

This brings us to the problem of "gnosis" and of the "mystical 
experience"-a problem that was destined to play a fundamental 
role in the history of Buddhism ( but which remains of capital im
portance in the entire history of Indian spirituality ) .  The two 
trends-that of the "experimentalists" ( the jhiizns ) ,  if we may so 
express ourselves, and that of the "speculatives" ( the dhammayo
gas )-are two constants of Buddhism. The canonical texts very 
early tried to bring them into agreement. A siltra of the A7Jguttara
nzkiiya ( I II , 355 ) ,  to which L. de la Vallee Poussin has several 
times drawn our attention, says: "The monks who devote them
selves to ecstasy [thejhains] blame the monks who are attached to 
doctrine [the dhammayogas] , and vice versa. On the contrary, they 
should esteem one another. Few, verily, are those who pass their 
time touching with their bodies [i.e . ,  "realizing," "experiencing"] 
the immortal element [amatii dhiitu ; i .e . ,  nirvii7Ja]. Few, too, are 
they who see the deep reality [arthapada], penetrating it by prajna, 
by intellect."  The text emphasizes the extreme difficulty of the two 
"ways" :  gnosis , and experience through meditation. And rightly
for few, indeed, are they who have an experience of nirvii1J.a ; and no 
less few are they who "see" reality as it is and who-through that 
intellectual vision-conquer hberation. In the course of time, all 
means of approaching the Buddha by the way of "experience" will 
become eqUlvalent; he who learns and understands the canon as
similates the "doctrinal body" of the Buddha; the pilgrim who 

so On all this, see La Vallee Poussin, "Muslla et Narada" (Melanges 
chinois et bouddhiques, V [1 9.97] ) ,  pp. 210  ff. 
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visits a stupa containing relics of the Enlightened One gains access 
to the mystical architectonic body of the same Buddha. But in the 
first stage of Buddhism, the problem that arose was the same prob
lem that had ansen for Sarpkhya-Yoga: which has the primacy, 
"mtelligence" or "expenence" ? 

There is sufficient evidence to prove that the Buddha always 
closely connected knowledge with a meditational experience of the 
orogic type. For him, knowledge was oflittle value so long as it was 
not . "re�hzed" in personal experience of it. As for meditational 
experience, it is the "truths" discovered by the Buddha that vall
dated it. Take, for example, the statement: "The body is perish
able ."  It is only by contemplating a corpse that one would assimi
late this truth. But contemplation of a corpse would have no value 
for salvation if it d1d not rest upon a truth ( this body is perishable ; 
all bodies are perishjble ; there is no salvation except in the law of 
the Buddha, etc. ) :/All the truths revealed by the Buddha must be 
tested in the yogic fashion-that is, must be medi�,ed and ex
periencecV 

It is for this reason that Ananda, the Master's favorite disciple, 
although unequaled in learning ( according to the Theragathlis, 
v. 1 024, he had learned eighty-two thousand of the Buddha's own 
dhammas and two thousand of those of his fellow disciples ) ,  was 
nevertheless excluded from the council ; he was not an arhat-that 
is, he had not had a perfect "yogic experience. "  "As for the stha
vira .Ananda, who has listened to, memorized, recited, and medi
tated upon all sorts of siltras, his wisdom [pnyna] is vast, whereas 
his thought concentration [citta sar[l-graha] is poor. Now, one must 
umte these two qualities in order to gain the state ( that consists in ) 
the destruction of imp uri ties [ arhatshi p] . " 31 A famous text in the 
Sar[l-yutta-nikliya ( II, 1 1 5) confronts Musila and Narada, each 
of them representing a particular degree of Buddhist perfection. 
Both possess the same knowledge, but Narada does not consider 

31 Ni!gi!rjuna, MahapraJiiapiiramitiisiistra, tr. after E. Lamotte, Le Traite 
de la grande vertu de sagesse, I,  223 . The Sanskrit ongmal is lo�t, but the work 
has been preserved m several Chinese and T1betan translations. 
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himself an arhat, since he has not himself expenenced " contact with 
nirva7Ja. " He puts it as follows: "It is j ust as if, frie11ci , there were 
in the jungle-path a well, and nei ther rope nor draw--er of water. 
And a man should come by foredone with heat, far gone with heat, 
weary, tremblmg, athirst He should look down into the well. 
Venly in him would be the knowledge ·-Water!-y et would he 
not be in a position to touch it." 32 

According to the ATJguttara-nikaya ( II I ,  355 ) ,  the two meth
ods-that of the "experimentalists" ( the jhains ) and that of the 
"speculatives" ( the dhammayogas ) -are equally indis pensable for 

obtaining arhatship. For the passions, the "impurities' ' ( klesa ) ,  are 
of two categories .  " ( I )  klefas of the intellect, 'vie ws' [dr,l'tz], 

'errors, '  aberration [moha] : belief in the ' I,' etc. ; ( 2) klefas of the 
emotions, which in our language are the 'passions'-that is, aver
sion and desire . To destroy 'errors ' IS not to destroy 'passions ' ;  
the fact that the ascetic has recognized the impermanent and harm
ful character of pleasant things does not prevent him frorn continu
ing to consider them pleasant and desiring them ." 33 "EJCperience ," 
then, 1s indispensable for salvation. But, on the oth€r hand, the 
"experimental knowledge" given by the four jhanas a11d the samli
pattis does not lead to nirva1Ja unless it is illuminated by ' 'wisdom." 
Certain sources even hold that "wisdom" by itself can ensure gain
ing nirva1Ja, without any need for recourse to "yogic e J<periences ."  
1larivarman, for example, believes that only "concentration" 
(samlidhi) is necessary, to the exclusion of the other meditational 
exercises (samlipatti) . There are arhats who have entered nirva1Ja 
without possessing any of the five abhijflas ( "miraculous powers" ) ,  
but no one has ever reached it without possessing the "knowledge 
of the disappearance of vices" (asravak�aya ) , which alone can confer 
sanctity. But Harivarman shows evidence of an antimystical, anti
ecstatic tendency,34 which is also perceptible in other sources ;  ac-

S2  The Book of the Kindred Sayings, tr. C. A. F. Rhys Da-vids and F. L. 
Woodward, II, as. Cf. other texts in La Vallee Poussin, "Musila et N�rada," 
pp. 1 9 1  ff. 

ss La Vallee Poussin, "Muslla et Narada," p. 19S; cf. Lunotte, p. u s. 
S4 La Vallee Poussm, p. 206. 
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cording to the abkidharma do ctnne, for example, the prajflii
vzmukta, the "dry saint ," he whc::J Ls liberated by wisdom (prajfia) ,  
gains nirvil?Ja i n  exactly the sallie -way as does he who has had the 
experience of the nirodkasamapCJ.tti.35 It is easy to dtvme, in this 
defense of the "dry saint ," a resoist:ance, on the part of theologians 

and metaphysicians, to yogic ex::cesses. We shall have occasion to 

return to this . 

The " Mir�ul ous Powers" 

For the moment, let us note that tile road to nirvil?Ja-as , in classic 
Yoga, the road to samadhi-leaqs to the possession of "miraculous 

powers" (siddhz, Pa!t iddhi )�o'?V, for �-�_ ..�ugdha ( as, later, for 
Pata:fijah ) ,  this raised a nev.r problem. On the one hand, the 
"powers" are inevitably acq�ir.ed in the course of initiation, and, 

for that very reason , constitu"te vct.luable indications of the monk's 
spiritual progress ; on the oth..er hand, they are doubly dangerous, 
since they tempt the monk V'<Jit:h a vain "magical mastery of the 
world" and, in addition, are 1 ikeel.v to cause confusion in the minds 
of unbelievers. For the iddhis- cannot be avoided ; they, as it were, 

constitute the new experienti a! ca..tegories of the "mystical body" 
that the monk is engaged in. c:::reating for himself. The Buddhist 
monk, we must remember, like the Brahm ani zing or "heretical" 
yogin , must die to his earthly lire i n  order to be reborn in ;D7.i;��
ditioned state. Now, death te> tile profane condition is manifested , 

on the physiological, psychobgi...ca], and spiritual planes, by a series 
of mystical experiences and nagic al powers , which announce noth

ing less than the adept's pass�g-e from the conditwned to freedom . 

The possession of the iddkis is not equivalent to deliverance; but 
these "miraculous powers" pro._,e that the monk is in the process of 
deconditioning himself, that lle h:as suspended the laws of nature, 
in whose cogs he was bein� crushed, condemned to sulfer the 
karmic determinism forever. C()ons. equently, the possession of iddhis 

is not harmful in ttself; bu t th� ll:1onk must be careful not to suc
cumb to their temptation and,. al!Jo""Ve all, must avoid exhibiting such 

�S ibiL, p. 215. 
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powers before noninitiates. We shall soon see what reasons the 
Buddha found for forbidding the use and display of siddhzs . 

We remind the reader that the "miraculous powers" are one of 
th.e five classes of "super know ledges" ( abhzjiiii ) ,  which are : ( 1 ) 
szat!hi; ( 2 )  the divine eye ( divyacakSus ) ;  ( 3 )  divine hearing ( div
)'IZSrOtra ) ;  ( 4) knowledge of another's thought (paracittajflar2a ) , 
and ( 5 )  recollection of previous existences (purvanir-vlisiinusn�rtz ) 
N one of these five abhzjfias ( in Pah, ablziiifili) differs from the 
"powers" at the disposal of the non-Buddhist yogm 36 Even the 
preliminaries of the meditation that makes it possible to obtain 
th.em are similar to those in non-Buddhist Yoga: mental J>Urity, 
serenity, etc. "W1th his heart thus serene, made pure, transluc�nt, 
cll.ltured, devoid of evll, supple, ready to act, firm, and imperturb
able , he applies and bends down his mind to the modes of the 
Wondrous Gift [iddhz] .  He enjoys the Wondrous Gift in its v ari
ous modes-being one he becomes many, or having become m any 
becomes one again ; he becomes visible or invisible; he goes , feeling 
no obstruction, to the further side of a wall or rampart or hill, as if 
tll.r()ugh air; he penetrates up and down through solid ground. , as 
if through water; he walks on water without breaking through, as if 
on solid ground; he travels cross-legged in the sky, like the b irds 
on the wing; even the Moon and the Sun, so potent, so mighty 
though they be, does he touch and feel with his hand; he reaches in 
tb.e body even up to the heaven of Brahma . . . .  With that clear 
J-I:ea. venly Ear surpassing the ear of men, he hears sounds both hu
nan and celestial, whether far or near. . . . Penetrating witt.. his 
ovn heart the hearts of other beings, of other men, he knows tll.em . 
. . . With his heart thus serene [etc .], he directs and bends down 
his mind to the knowledge of the memory of his previous t €m
pcJTary states." 37 

rhe same list of powers occurs in the Akankheya-sutta; fo r each 
iddhi, a particular jhana must be practiced. "If a priest [bhikhu], 0 

�6 See Note V, 5. 
n Siimafifiaphala-sutta, 87 ff. (Digha-nikaya, I ,  78  ff.) ;  tr. Rhys Davids 

(nodlfl.ed) ,  I, 88-90. 
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priests, should frame a wtsh, as follows : ' Let me exercise the vari
ous magical powers ,-let me being one become multiform, let me 
bemg multtform become one . . .  and let  me go wtth my body 
even up to the Brahma-world,'  then must he be perfect in (be pre
cepts, bring his thoughts to a state of qu iescence , practice dil1gently 
the trances, etc." 38 In thts way, one ga ins claJraudJenc€, divines 
what goes on in the heart of others, perceives previous e::xistences, 
sees how beings pass from one state of €Xistence to anotf».er, etc 

These lists of szddhis ( = iddhis ) are for the most part stereo
typed, and they occur in all the ascetiC and mystical litera1:ures of 
India. 39 The yo gins of the Buddha's t1me possessed such "rny stical 
powers," anrtbe Buddha did not question their genuinen.�s-s -�ny 
more than he doubted the genuineness of their yogic _ecstas ies . But 
the Buddha did not encourage hi; disciples to seek siddhi�. 'Th.e one 
true problem was deliverance, and tbe possession of "powers" 
entailed the danger that it might turn the monk away frorn his 
original goal, nirvll1Ja. In reaction against contemporary excesses 
in mysticism and magic, the Buddha never failed to rernind his 
hearers that the elements of the problem, together with its solu
tion, were within man as man. " It is in this fathom-long carcase, 
friend, with its impressions and its tdeas, that, I declare, li€s the 
world, and the cause of the world, and the cessation of thee world, 
and the course of action that leads to the cessation of the w <Jr ld . "  40 
For, if it was true that the monk must d ie to h1s profane c<Jndition 
in order that he might hope to attain the unconditioned, it was not 
less true that, if he let himself be tEmpted by the "rni raculous 
powers," he ran the risk of fixing his abode in a higher mode of 
existence, the mode of gods and magicians-and of forge1:ting the 
final goal, integration of the Absolute. In addition, the possession 
of one or another "miraculous power', in no way furth. ered the 
propagation of the Buddhist message ; other yogins and ecstatics 

sa Ma]Jhzma-nikliya, I, S4 ff. ; Warren, pp. :30S-Q4. 
S9 See above, p. as, the list preserved by PataflJah. 
40 ATJguttara-nzkaya, II, 48, Sa7[!yutta-nzkeiya, I, 62 ; tr. C. A - F. Rhys 

Davids, I, 86. 
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could perform the same miracles . Even worse, one could obtain 
"powers" through magic, without undergoing any inner transfor
matwn. Nonbelievers could well suppose that what they witnessed 
was only the result of some magical charm. "Suppose that a [Bud
dhist] brother enjoys the possession, in various ways, of mystic 
power [iddhz]-from being one he becomes multiform, from being 
multiform he becomes one [etc.]. . . .  And some believer, of 
trusting heart, should behold him doing so. Then that believer 
should announce the fact to an unbeliever . . . .  Then that un
believer should say to him: 'Well, Sir! there is a certain charm 
called the Gandhara Charm. It is by the efficacy thereof that he per
forms all this . ' . . .  Well, Kevaddha! it is because I perceive danger 
in the practice of mystic wonders, that I loathe, and abhor, and am 
ashamed thereof." And if the Buddhist brother manifested the 
yogic power of divining the thoughts and feelings of others , etc . ,  
the unbeliever could say to him : " 'Sir! there is a charm called the 
Jewel Charm. It is by the efficacy thereof that he performs all 
this . '  " 41 It is for this reason that the Buddha forbade the display 
of siddhis : "You are not, 0 bhikkus, to display before the laity the 
superhuman power of Iddhi. Whosoever does so shall be gu1lty of a 
dukkata [evil deed] ."  42 

Knowledge of Previous Existences 

Among the five ( or six ) super know ledges ( abhijiiii ) a place is 
always given to the ability to remember one's former lives.43 Like' 
all the other siddhis and abhijiilis, this mystical knowledge is als'";; 
part of the pan-Indian occult trad1tion : Patafi��ong the 

41 Kevaddha-sutta, 4 ff. ( Digha-nikaya, I, 2 1 2  ff. ) ;  tr. Rhys Davids, I, 
277 f. 

42 Vinaya, I I ,  1 1 2 ;  Vinaya Texts, III ,  8 1 .  
4S In other classifications this yogic prowess constitutes the first of the 

three sctences ( vidya) or the eighth of the "powers of wisdom" (Jiiiina or 
praJiiiibala ) .  Accordmg to Buddhist scholasticism, the latter belong only to 
Buddhas, whereas the abh1Jn1is and vidyas are attainable by others, too; cf. 
Paul Demievtlle, "Sur la Memoire des existences anterieures" ( Bulletin de 
l'Ecolejran,aise d'Extreme-Orient, XXVII [1 927] ) ,  p. 28S. 
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"perfections," 44 and the Buddha himself frequently admits that the 
samal'jas and Brahmans are abl� to remember even a considerable 
number of their previous --��y�s-. "Some recluse [sama7Ja] or Brah
man by means of ardor, o( exertion, of application, of earnestness, 
of careful thought, reaches up to such rapture of heart that, rapt in 
heart, he calls to mmd his various dwelling-places in times gone 
by-in one birth, or in two, or three, or four, or five, or ten, or 
twenty, or thirty, or forty, or fifty, or a hundred, or a thousand, or 
in several hundreds or thousands . . . of births-to the effect 
that 'There I had such and such a name, was of such and such a 
lineage and caste, lived on such and such food, experienced such 
and such pains and pleasures, had such and such a span of years. 
And when I fell from thence, I was reborn in such and such a place 
under such and such a name, in such and such a lineage. . . . And 
when I fell from thence, I was reborn here . '  Thus does he recollect, 
in full detail both of condition and of custom, his various dwelling
places in times gone by And he says to himself. 'Eternal IS the 
soul; and the world, giving birth to nothing new, is steadfast as a 
mountain peak, as a pillar firmly fixed . '  " 45 

But the Buddha refuses to accept the philosophical conclusiOns 
drawn by the sama7Jas and Brahmans from their remembrance of 
their former lives-the eternity of the Self and the world. More 
precisely, he declines to draw any conclusion from it. "Now of 
these, brethren, the Tathagata knows that these speculations thus 
arrived at, thus insisted on, will have such and such a result, such 
and such an effect on the future condition of those who trust in 
them. That does he know, and he knows also other things Jar be
yond . . .  and having that knowledge he zs not puffed up, and thus un
tarnished he has, in his own heart, realised the way of escape from 
them." 46 The Buddha's refusal to discourse on the metaphysical 
consequences that might be drawn from one or another supra-

44 Yoga-siltras, III, 1 8. 
45 Diglia-nzkiiya, I ,  I S  ff. ; tr. Rhys Davids, I, 27 f. ; cf. also Digha, III ,  

108 ff. 
46 Ibid., I, 1 6-1 7; tr. Rhys Dav1ds, I, 29 ( italics ours ) . 
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normal experience is a part of his teaching; he will not let himself 
be drawn into idle dtscussions of the ultimate reality. In the text 
just cited, the sama7Jas and Brahmans postulated the "eternity" of 
the world and the Self, because they had found the same world and 
the same Self a hundred thousand existences prevwusly. Now, this 
was not a necessary concluston, for the sama?JaS and Brahmans al
lays recalled an exzstence in tzme-and the problem for the Buddha, 
the problem of Yoga, was precisely "emergence from time," 
entrance into the unconditioned ; observations made within the 
infinite cycle of transmigrattons provided no data for any deduc
ttons as to the "reality" whose beginning had been beyond the 
karmic cycle. 

Like the sama7Jas and Brahmans, the Buddhist monks attempted 
to recollect their earlier lives. "With heart thus steadfast, clan
fled and purified . . . it was thus that I applied my heart to the 
knowledge whtch recalled my earlier existences. I called to mind 
my divers extstences in the past,-a single birth, then two . . . 
[and so on, to] a hundred thousand births, many an aeon of disin
tegration of the world, many an aeon of its redintegration ."  47 

As we see, it is the same superknowledge, whether among the 
Buddhists or among the non-Buddhists "In what does this knowl
edge consist? The texts do not tell us: they show how the heretics 
derive the notion of eternity from their knowledge of their former 
ltves, but what conclusion the Buddhists draw from the same 
knowledge will not be stated until the abhidharma literature comes 
into existence. It seems, then, that in the early siltras the memory 
of former existences is still conceived in the spirit of Yoga, simply 
as a form of supernatural knowledge." 48 From the Mahavibhii�ii on, 
what a Buddhist monk can gain from this superknowledge is 
stated: it is disgust with impermanence. And the same opinion is 
held by Vasubandhu in his Abhidharmakofa. 49 

But it would seem that this late justification by Buddhist scho-

47 Majjhima-nikaya, I, 22 ff. ; tr. Chalmers, Further Dzalogues, I, 1 5. Cf. 
other texts, Demu!vtlle, p. 284. 

48 Demievtlle, p. 292. 49 Ibid., pp. 292 ff. 
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lasticism is incorrect ; it is , rather, proof of the triumph of the 
"speculatives" over the "experimentalists ," of theory over yogic 
mysticism. As for the use to which the Buddha put knowledge of 
former lives, If we lack precise statements on the subject, the 
canonical texts afford allusions enough for us to orient ourselves. 
Thus, for a beginning, let us recall that the Buddha attached great 
importance to memory as such; the gods lose their divine condition 
and fall from their heavens when "their memory is troubled." 50 
Even more : inability to remember all of one's former existences is 
equivalent to metaphysical ignorance . Buddha enlarges on the case 
of the gods who fall from their heavens because of their defective 
memories. Some, having become men, withdraw from the world, 
practice asceticism and meditation, and, by virtue of their yogic 
exercises, become able to remember their former existences, 
but not all of them,51 in other words, they do not remember the 
beginning of their series of lives-and, because of th1s "forgettmg," 
they have a false view of the eternity of the world and the gods. 
The Buddha, then, set a very high value on the ability to remember 
previous lives. This mystical abihty made it possible to reach the 
"beginning of time"-which, as we shall see in a moment, implied 
"emerging from time." 

Ananda or other disciples "remembered their births" (Jli.ti1[1. 
sarantz ) ,  were among the "rememberers of their births" (jatzs
slira ) .  Coomaraswamy ha� shown 52 that the epithet jatissaro 63 
suggests Agni's epithet, Jatavedas, for Agni too "knows all 
births" ( vzsva veda janimli ) 54 and is the "All-knower" ( visvavit ) .  6• 

Vamadeva, author of a famous B.g-Vedic hymn, said of himself. 
"Being now in the womb [garbhe nu san], I have known all the 
births of the gods ." 56 "Thus spake Vamadeva, lying in the 

50 Digha-nzkaya, I, 1 9. 51 Ibid. 
52 "Recol!ectwn, Ind1an and Platonic," Journal of the American Oriental 

Society Supplement, III (Apr.-June, 1 944) ,  I-1 8 .  
53 Milinda Panha, 78 ,  etc. 54 I].g-J'eda, VI, 1 5, IS. 
55 Ibid., III ,  29, 7, etc. 
56 Ibid., IV, 27, 1 .  According to the Garbha Upanijad ( III, 4) ,  memory of 

uterine life is lost at b!l'th. 
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womb. " 57 Kr�oa "knows all his births. "  58 Hence, for Brahmanism 
as for the Buddha, memory ( in short, knowledge ) was a "divme" 
and most precious faculty; "he who knows," "he who recollects," 
proves that he is "concentrated";  distraction, forgetfulness, 
ignorance, "fall," are causally connected situations and modes of 
behavior. 

The scholastic Buddhist texts give us some details of the tech
nique employed. "It is the faculty that consists in retracing in 
memory the days, months, and years until one arrives at one's 
time in the womb and finally at one's past lives : one existence, ten, 
a hundred, a thousand, ten thousand, a kofz of existences. The 
great arhats and the Pratyeka Buddhas can even remember back 
through 80,000 great kalpas. The great Bodh1sattvas and the 
Buddhas remember an unlimited number of kalpas."  69 According to 
the Abhidharmakosa (VII ,  1 23 ) ,  "the ascetic who wants to remem
ber his earlier lives begins by grasping the character of the thought 
that has just perished; from this thought he proceeds back, con
sidering the immediately successive states ofhis present existence, 
to the thought of his conception. When he remembers a moment of 
thought in the intermediate existence [antarabhava] , abhijnii is 
realized ." 60 

The procedure, then, consists in starting from a particular 
moment, the nearest to the present moment, and traveling through 
time backward (patiloman, Skr. pratiloman, "against the fur" ) ,  in 
order to arrive ad originem, when the first life "burst" into the 
world, setting time in motion; thus one reaches the paradoxical 
moment beyond which time did not exist because nothing was yet 
manifested. The meaning and the end of this yogic technique, 
which consists in unrolling time in reverse, are perfectly clear. 
Through it the practitiOner obtains the true superknowledge, for 
he not only succeeds in re-cognizing all his former lives, but he 
reaches the very "beginning of the world" ;  proceeding backward 
against the stream, one must necessarily come to the point of 

57 Aitareya AraT)yaka, II, 5. 
59 Lamotte, p. SS2. 

58 Bhagavad Gita, IV, 5. 
60 Ibid., p. SS2, n. 2. 
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departure, which, in the last analysis, coincides with the cosmog
ony, with the first cosmic manifestation. To relive one's past lives 
is equivalent to understandmg them, and, m a certain measure, to 
"burning" one's "sins"-the sum, that is, of the acts performed 
under the domination of ignorance and transmitted from life to life 
by the law of karma. But there is something still more important :  
One arrives at  the beginnmg of time and one finds nontime, the 
eternal present that preceded the temporal experience begun by 
the first fallen human life. In other words, one "touches" the non
conditioned state that preceded man's fall into time and the wheel 
of existences. This is as much as to say that, settmg out from any 
moment of temporal duration, one can succeed in exhausting that 
duration by travelmg through it in the reverse direction, and will 
finally reach nontime, eternity. But to do so was to transcend the 
human condition and enter nirva7Ja. This is what led the Buddha to 
declare that he alone had re-cognized all his former existences, 
whereas the arhats, while they knew a large number of their past 
lives, were far from knowing them all ; as to the sama7Jas and Br� 
mans, they hastened, as we have seen, to formulate certain p"bifo
sophical theories on the reality of the world and the Self, instead of 
penetrating deeper mto the past and beholdmg the dissolution of 
all these "realities" ( for the one true reality, the Absolute, could 
not be formulated in the language of the current philosophies ) .  

I t  i s  easy to see the importance o f  this memory o f  former hves 
for the yogic technique whose aim was to emerge from time. But 
Buddha did not claim that this was the only means. According to 
him, it was perfectly possible to get beyond time-that is, to 
abolish the human condition-by taking advantage of the "favor
able moment" ( k�a7Ja ) , by obtaining "instantaneous illumina
tion" ( the eka-k�aniibhisambodhz of the Ma�y!gist writers ) ,  which 
"broke time" and allowed "egress" from it by a rupture ofplanes.61 

61 See Eliade, "Symbolismes indiens," pp. 106 ff. The reader will certainly 
have noted the correspondence between the yogtc technique for recollecting 
former lives and the psychoanalyttcal method of reconstituting and, through a 
corrected understandmg, assimilating one's memories of earliest childhood. 
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The Paribbaj akas 

In the days of the Buddha there were countless groups of wander
ing ascetics, yo gins, and "sophists . "  Some of these groups had 
existed from post-Vedic times. 62 It was a period of luxuriant 
spintual vitality-together with monks and mystics, we find dia
lecticians, formidable magicians, and even "matenalists" and 
nihilists, the forerunners of the Carvakas and the Lokayatas. About 
most of them we know little more than their names. Their doc
trines receive fragmentary mention in the Buddhist and Jaina 
texts; but since both the Buddhists and the Jainists combated them, 
they are usually distorted and ridiculed . However, it is probable 
that among these monks and wandering ascetics (paribbiijaka, Sl;:r. 
parivriijaka ) there were strong personalities, teachers of bold and 
revolutionary doctrines. 

The Buddhist texts contain several lists of dialecticians and 
wandering ascetics contemporary with the Buddha; the best 
known is the one preserved in the Siimafinaphala-sutta, G3 which 
summarizes the views of six famous sama7Jas. Each is described as 
"head of a commumty" (ga7Jlicariyo ) ,  famous "founder of a sect" 
( tztthakiino ) ,  respected as a saint ( siidhusammato ) ,  venerated by 
many people, and advanced in age. Puraoa Kassapa seems to have 
preached the uselessness of action; Makkhali Gosala, the head of 
the Aji:vikas, mamtained a strict determinism, and we shall have 
occasion to return to him. Ajita Kesal<ambala professed a material
ism very like that of the Carvakas; Pakudha Kaccayana, the percn
mahty of the seven "bodies" ;  Sat'ijaya Velatthaputta, an obscure 
agnosticism; and the Nigaotha Nataputta, probably skepticism. 
We find allusions to the doctrines of the "heretics" in other Bud
dhist texts, especially in the M ajjhima-nzkiiya ( I , 5 1  S ff. ) ,  Sar[l
yutta-nikiiya ( I II ,  69 ) ,  A7Jguttara-nikiiya ( I I I ,  .383 ff. ) ;  the last 
also g1ves a list of ten religious orders contemporary with the 

62 See above, p. I SS. 63 Digha-nikaya, I ,  47 ff. 

1 86 



v. Yoga Techniques in Buddhism 

Buddha ( III ,  276-77 ) ,  but we know almost nothing about their 
spiritual techniques. 

In general, the majority of the "heretical" groups shared with 
the Buddha and Mahavira the same critical attitude toward the 
traditional values of Brahmanism; they reJected the revealed char
acter of the Vedas and the doctrine of sacrifice, as they did the 
metaphysical speculatwns of the Upani�ads. In addition, some of 
them ( Makkhali Gosala, for example ) showed an interest in the 
structures of organic life and the laws of nature-an interest un
known before this time. 

A distinction might perhaps be made between the pure ascetics 
( tapas a )  and the dialecticians (paribba;aka) ;  the latter did not 
practice any severe mortifications. The ArJguttara-nikaya mentions 
two classes of paribbiijakas: afifiatitthyia panbbiijakas and bramana 
paribbiijakas ; the latter chiefly discussed samdittika dhammli ( prob
lems connected with material reality ) ,  while the former applied 
themselves to transcendental problems. 
�ddha had several encounters with paribbiijakas of these two 

classes. With one such, Pon}:!apada, he argued on the soul ; with 
another, Nigrodha, on the value of the ascetic life; with a third, 
Ajita, on the "states of consciousness" (paficasatani citta!fhiinanz ) ,  
etc. The texts that record these conversations emphasize the Bud
dha's answers rather than the doctrines and customs of the parzb
biijakas. At least we know that, altho�gh . cri.ticizing Brahmanic 
institutions, they l;d iives of considerable austerity, and that they 
practiced prii7Jayama, whiCh once again proves the pan-Indian 
character of Yoga techniques . vi' 

From the allusions in the Pali texts, we can sometimes identify 
certain specific mortifications . Thus, for example, in the Kassapa
Sihaniida-sutta, Kassapa mentions ascetics who remain constantly 
standmg, others who sleep on spikes, on a board, or on the ground, 
others who eat the dung of cows, etc. (probably in order to remain 
in permanent penitence, for the Hindus attribute a purifying power 
to these substances ) .  64 Each of these ascetics bears the name of the 

64 Digha-nikliya, I, 1 67 ff.; tr. Rhys Davids, I, 231 ff. 
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particular mortification he practices. In this exacerbated penitence, 
we can recognize the same trend toward absolute asceticism that is 
still to be found in modern India. Probably the spintual experience 
of the ascetics was extremely rudimentary, and the value they 
attributed to penitence was purely magical. \Ve have no mforma
tion as to their techniques, if they had any. 

In the Udumbarikii Szhaniida Suttanta, the Buddha reproaches the 
paribblijakas with bemg infatuated with their own asceticism, 
desprsing other men, believing that they have gained their end and 
boasting of it, havmg an exaggerated idea of their abilities, etc. s& 

Thrs text proves that severe asceticism was also sometimes 
practiced by wandering ascetics, though in general it is character
istic of "those of the forest" ( tiipasa ) .  The Buddha's opmion of the 
ascetics is made clear in the Kassapa-Sihaniida-sutta, where he tells 
Kassapa that what characterizes the true sama7Ja ( recluse )  or 
briihma7Ja is not his outward appearance, his penitence, or his 
physical mortification, but inner discipline, charity, self-mastery, a 
mind emancipated from superstitions and automatrsms, etc. 66 

Makkhali Gosala and the Ajlvikas 

Among the "heads of communities" and "founders of sects," 
Mas karin ( Makkhali )  Gosala, the head of the Aji:vikas, stands out 
in somber maj esty. A former disciple, and later the adversary, of 
Mahavira, he was regarded by the Buddha as his most dangerous 
rival. Attacked and vilified to the utmost by the Buddhists and 
Jainas, the practices and doctrines of the Ajlvikas are hard to re
construct. The Aji:vika canon comprised a complex system of 
philosophy, but except for a few citations in books by its opponents, 
nothing of it has survived. Yet the Ajivika movement had a long 
history; preceding Buddhism and jainism by several generations, it 
did not disappear until the fourteenth century. Gosala did not 
claim to have founded the AJ'ivika order; according to a Jaina text, 

65 Ibid., III, 4S ff. ; tr. Rhys Davids, I ll, S9 ff. 
66 Ibid., I,  1 69 ff. ; tr. Rhys Davids, I ,  2S4 ff. 
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the Bhagavatl Sutra, he held that he was the twenty-fourth 
tirtha'l]kara of his epoch, and the names of some of his legendary 
predecessors have come down to us. The etymology of the word 
lijivzka remains obscure ; A F. R. Hoernle explains tt by the root 
lijiva, "mode of life, or profession, of any parttcular class of peo
ple, "  67 but it could equally well derive from the expression ii JiVlit, 
"as long as life," alluding to a fundamental doctnne of the sect, 
the necessity of passing through a vast number of existences be
fore obtaimng liberation. 

What distinguished Gosala from all his contemporaries was his 
rigorous fatalism. "Human effort is ineffective" ( n' atthi purz
saklira )-such was the essence of his message, and the cornerstone 
of his system is contained in a single word: niyati, "fatahty," 
"destiny." According to the summary of his doctrine m the 
Siimannaphala-sutta ( 53 ) , Gosala believed that "there is . . . no 
cause, etther ultimate or remote, for the depravity of beings ; they 
become depraved without reason and without cause. There is no 
cause . . .  for the rectitude of beings ; they become pure without 
reason and without cause . . . .  [There is no such thing as] one's 
own acts, or . . .  the acts of another, or . . .  human effort. 
There is no such thing as power or energy, or human strength or 
human vigor. All animals . . .  creatures . . .  beings . . .  souls 
are without force and power and energy of their own. They are bent 
this way and that by thetr fate , by the necessary conditions of the 
class to which they belong, by their individual nature ." 68 In other 
words, Gosala was in revolt against the pan-Indian doctrine of 
karma. According to him, every being must pursue its cycle through 
8 ,400,000 mahlikalpas, at the end of which time liberation came 
spontaneously, without effort. To the Buddha, thts implacable 
determinism was criminal ; hence he attacked Makkhali Gosala 
more often than he did any other of his contemporaries ; he re
garded the niyatz doctrine as the most dangerous of all. 

67 "AJivikas," Encyclopaedia of Religion and Ethzcs, ed. James Hastings, 
I, 259. 

68 Tr. Rhys Davids, I ,  7 1 .  
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As the disciple and companion of Mahav!ra for several years, 
Gosala practiced asceticism, obtained magical powers, became the 
head of the Ajlvikas. He was known as tact turn ( Sa7[Lyutta-nzkiiya, 

I,  66, says that he had "abandoned speech" ) ,  and the fragments of 
his biography preserved in Buddhist and jaina texts seem to show 
that, like others, Gosala was a powerful magtcian. He kills one of 
his disciples with his "magical fire . " 69 And his death ( probably 
between 485 and 484 B . c . ) was the result of a curse pronounced on 
him by Mahavira after the two had engaged in a tournament of 
magic. 

Initiation into the Ajlvika order had the archaic nature of initia
tions into traditwnal mystery societies. A reference in the com
mentary on the Tittira Jataka ( I II ,  5.36-4.3 ) 70 shows that the 
neophyte was obliged to burn his hands by holding a hot object. A 
passage m the commentary on the Dhammapiida ( I I ,  52)  71 reveals 
another initiatory rite; the candidate was buried up to the neck, 
and his hairs w€re pulled out one by one. The Ajivtkas went com
pletely naked-a usage that antedated the appearance of Mahavlra 
and Makkhali Gosala. Like all ascetics, they begged their food and 
followed very strict rules of diet ; many of them ended their lives by 
starving themselves to death.72 Nevertheless, the Buddhists and 
Jainas cast dou bt on their asceticism; the former accused them of 
worldliness ,73 the latter of unchastity. If we can believe Mahavlra, 
Makkhali Gosala held that it was not a sin for an ascetic to have 
intercourse with a woman 74 These accusatiOns very probably 
onginated in polemics ; on the other hand, it must not be forgotten 
that, in Ind ia , sex:ual practices have always been used both to gain 
magtcal powers and to conquer a state of bliss by force. 

Nothing has come down to us regarding the Ajlvikas' spiritual 
techniques . It is true that Makkhali Gosala holds an original posi-

69 A. L. Basham, History and Doctrines of the .l.Jivikas, p. 60. 
70 Ibid., p. 1 04. 71 Ibid., p. 1 06. 
72 Ibid.,  pp. 1 27 ff. 73 Ib1d., p. 1 2.9 .  
7 4  Hermann Ja.cobi, tr., Gaina Sutras ( Sacred Books o f  the East, XLV ) ,  

p .  41 1 ;  cf. other accusations o f  immorality, ibid., p .  245, 270 If. 
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tion in the horizon of Indian thought. His deterministic conception 
led him to study natural phenomena and the laws of hfe ;  he pro
posed a classification of living beings in accordance with the num
ber of their senses, and outlined a doctrine of the transformations 
in nature (parzniimaviida) , based on accurate observations of the 
periodicity of vegetable life. But all this does not explain the 
Ajivikas' popular success and their survival for two millenniums. 
The doctrine of nzyati offered nothing to attract people in general. 
\\'e must suppose that the sect had its own ascetic tradition and Its 
own secrets for meditation, and that it was this esoteric heritage 
that accounted for its survival. The supposition is supported by 
references to a sort of nzrva1Ja, comparable to the supreme heaven 
of other mystical schools ( for myatz was not annulled ) .  75 In any 
case, about the tenth century the Ajivikas, like the whole of India, 
adopted bhaktz and ended by merging with the Paiicaratras.76 

Metaphyszcal Knowledge and Mystical Experience 

�nswn between the partisans of knowledge and the partisans of 
yogzc experience can be traced throughout the history of Buddhism. 
Toward the beginning of our era, a third group entered the dispute 
-the partisans of bhakti. The attribution of soteriological value to 
faith in the Buddha (really in the dhamma revealed by the Buddha ) 
is not entirely absent from the canonical texts. "All who have but 
faith in me and love for me, have heaven as their destiny." 77 For 
"faith is the seed . . .  faith is in this world the best property for a 
man." 78 With time, and especially in response to the pressure of 
popular religious experiences, mystical devotion will become 
markedly important. The Boddhisattvas , the Amitabha, Avaloki
tesvara, and Maf'ljusri Buddhas, the innumerable celestial Buddhas, 

75 Basham, p. 261 .  
76 Ibid . ,  pp. 280 ff. On the AJivikas, see Note V, 6 ;  on the Paficaratras, 

Note IV, 5. 
77 Majjhima-nikaya, I, 1 42 ;  tr. Chalmers, I, 1 00. 
78 Sutta Nzpata, 76, 1 8 1 ;  tr. V. Fausb¢11, pp. 1 2, .so. 
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are creations of bhakti. Buddhism is no exception to the general 
trend of Indian spirituality. The process will be facilitated by 
homologies between the several "bodies of the Buddha," by the 
growing importance of mantras, above all by the triumph of 
tantrism. 79 
J?C}r the moment, we shall confine our considerations to the ten

sion between the "philosophers" and the "disciples of Yoga ." 
Particularly interesting is Vasubandhu 's vast encyclopedia, the 
Abhidharmakosa. It contains more than one unmistakable reference 
to the value of "ecstasy" m obtaining nirvii7]a.80 But, even when he 
is discussing Yoga, Vasubandhu tries tbr";tionalize mystical ex
periences, to interpret them in terms of the school ;  not that he 
denies the value of "yog1c ecstasy," but, writing on the abhidharma, 
the "supreme dharma," he is determined to remain on the plane 
of "philosophy ." For this kind of "supreme knowledge" is sup
posed to achieve the same result as yogic prn�. The abhidharma 
set out to demonstrate the fluidity and, in the last analysis, the un
reality of the external world and of all experience that partook of 
it; for "reahty" so called was m fact only a succession of instan
taneous and evanescent events . Now, for the "speculatives ,"  clear, 
thorough, and pitiless analysis of "reality" was a means of salva
tion, for it destroyed the world by reducing its apparent solidity to 
a series of momentary appearances. Hence, he who understood the 
ontological unreahty of the various "composite" universes
physical, vital, psychic, mental, metaphysical, and so on-at the 
same time entered the transcendental plane of the Absolute, the 
un�ditioned and inoomposite, and could attain deliverance. 
/uddhagho�a·s Visuddhimagga, "Way of Purity," the fullest and 
most learned treatise on meditation produced by Hinayana Bud
dhism ( c. the middle of the fifth century of our era ) ,  shows the 
same orientation. The stages of meditation are classified, ex
plained, justified by canonical texts, interpreted "rationally." 
Naturally, all the traditional motifs of lndian asceticism and medi-

79 See below, pp. 200 ff. so E.g., II, 4.9 ; VI, 4.9 ; VIII, .93, etc. 
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tation are present: lists of siddhis,81 meditation on the impurities of 
the body,82 the spiritual profit to be gained from oral descnptwn 
of the elements composmg the human body,sa transfiguration by 
fixing thought on the Buddha,84 concentration on the rhythm of 
respiration,85 and so on. But it is clear that Buddhagho�a's principal 
aim ts to justify all these practices, to make them comprehensible, 
almost "logical ." The last chapter of his long work is entttled "On 
the Advantages of Developing Understanding," and one section of 
it 86 is devoted to showing that ecstasy ( nirodha, "arrest of stat� 
of consciousness" ) can be attained through the intellect aloneY 
, ph the other direction, we have the Yogacara school, which 
flourished after the fifth century, and which reaffirms the necessity 
for the yogic experience; to destroy the phenomenal ( i .e . ,  the 
"profane" ) world and regam the uncondttwned, it is easier to 
"withdraw to the center of oneself" through medttation and 
ecstasy than to undertake to annihilate the world through analysis. 
But the Yogacaras did not renounce philosophy; as a "philosophi
cal school," they expounded their point of view with all the tra
ditiOnal scholastic armory . 
.Jrlf Buddhist monks who practiced Yoga used various objects to 

fix their attention. These were the kasz'f]as, which functioned as sup
ports for�tation and were known long before Buddhism.87 
There are several references to them in the Visuddhimagga. 88 These 
kasi7Jas will play an extremely important role in tantrism. Any 
object, any phenomenon, can serve as a kasi'f]a: the light coming 

B l Ed. C. A. F. Rhys Davids, pp. 1 75 ff., especially pp. 373-406. 
82 lb1d. ,  p. 241 . 8S Ibid., p. 243. 
84 Ibid., p. 144. 85 Ibid., pp. 272 ff. 
86 Ibid. ,  pp. 703--Q9. 
87 On kasiT}as, see C. A. F. Rhys Davids, ed , A Buddhist Manual of Psy

chological Ethics ( DhammasangaTJz ) ,  p. 43, n. 4; p. 47, n. 2; S. Z. Aung and 
C. A. F. Rhys Davids, eds. , The Compendium of Philosophy (Abidhammattha
saT}gaha),  p. 54; La Vallee Poussin, Bouddhisme: Etudes et materzaux, pp. 
94 ff. 

88 Cf. ed. C. A. F. Rhys Davids, pp. 1 1 8  ff. : the earth, p .  I 70; water, 
p. 172 ;  colors, p. 1 73;  light, p .  1 74, etc. 
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through the crack of door in a dark place, a jar of water, a lump of 
earth, etc. Through meditation, the practitioner obtains perfect 
coincidence between his thought and the obj ect-that is, he unifies 
the mental flux by suspending every other psychic activity. This 
technique will later become popular both in Ceylon and Tibet. 

We possess an extremely important, if obscure, text on the 
Buddhist Yoga centering upon kasi7Jas ; it is the book known as The 
Yogiivacara's Manual of Indian Mysticism as Practzsed by Bud
dhzsts.89 The state of the text leaves much to be desired, thus in
creasing the difficulty of understanding it. The Manual is by an 
unknown author, but the date of its composition can be fixed as 
roughly between the sixteenth and seventeenth centuries. It is 
written in Pali and Singhalese, and the suggestion has been made 
that its very late appearance might be connected with the arrival 
in Ceylon of Buddhist monks from Siam, summoned by King 
Vimala Dharma Surya ( 1 684-1 706 ) to rekmdle the spiritual life of 
the Buddhist monasteries in the island.90 As we have it, schematic 
and obscure, it is more a list of technical formulas than a manual 
properly speaking. The yogavacara practitioner undoubtedly re
ceived oral instruction; the text was only a mnemonic aid . It is true 
that the majority of Indian texts on meditation have the same ap
pearance of being schematic summaries and that the real technical 
initiation was transmitted and preserved orally; but the Manual is 
excessively hermetic. T. W. Rhys Davids and Caroline Rhys 
Davids have attempted to explain it as far as possible. The trans
lator, Woodward, mentions a bhzkku, Doratiyaveye, who was still 
living in Ceylon in 1 900 and who had received the yogiivacara 
technique directly from his guru. He refused to practice it, for fear 
of attaining nirvli7Ja at once; for, being a Boddhisattva, he still 
had many lives to live on earth. But he initiated one of his disciples 
into the practice, and the disciple went insane and died . Hence, ac
cording to Woodward, there is no one left alive in Ceylon who 

89 Ed. T. W. Rhys Davids under the above title and tr. F. L. Woodward 
under the title Manual of a Mystic. 

90 See Woodward, Manual, pp. 1 4.5 ff. 
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knows these practices, and the obscurities of the text remain in
soluble. The structure of the yogavacara technique is compre
hensible, but unfortunately what would be of the greatest interest, 
precise details of the various meditations, remains unknown. 
_.;r'he chief peculiarity of the technique is a complicated meditation 
on the "elements ." The ascetic seats himself m the yogic posture 
( asana ) and begms P.!...Ci1JCiJ!f.ma by concentrating on the phases of 
breathing-that is, by "understanding," by "entering into," each 
inhalation and exhalation. He then says : "With eye-consciousness 
I look down on the tip of my nose, with thought-consciousness 
fixed on the indrawal and the outbreathing, I fix my thought-form 
m my heart and prepare myself with the word Arahan, Arahan . "  
The Singhalese commentary adds: "When he has thus fixed his 
thought, alert and keen-minded, two images appear, first a dim, 
then a clear, one When the dim image has faded away, and when 
the clear image, cleansed of all impurities, has entered his whole 
being, then, entering the threshold of the mind, the element of 
heat appears. In this, the Ecstasy has the color of the morning star, 
the Preamble is golden-colored, the Access is colored like the 
young sun rising in the East. Developing these three thought
forms, of the element of heat, withdrawing them from the t1p of 
the nose, he should place them in the heart and then in the navel. "  91 

Despite its seeming obscurity, the text is intelligible. The 
initiate must meditate, one after the other, on the "elements" fire, 
water, earth, air. Each meditation comprises , in addition to the 
prehminanes, three stages: entrance ( access ) ,  preamble, and 
ecstasy. Each stage has its corresponding "color"-that is, the 
ascetic experiences the sensation of a particular light that at once 
verifies and stimulates his meditation. But he had obtained these 
"mental forms" by concentrating on the tip of his nose; he must 
now make them pass from this "center" to the centers correspond
ing to the heart and the navel. Having concluded the med1tation on 
the element "heat" ( tejodhatu ) ,  he undertakes the meditation 
on the element "water," more precisely, on cohesion ( apodhatu, for 

91 Ibid. ,  p. 8 .  
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the essential virtue of water is cohesion ) .  The preliminaries to the 
meditation proper are exactly the same. The "colors" experienced 
through this meditation on the element "water" are : the color of 
the full moon for the ecstasy, the color of the lotus for the preamble, 
the color of a yellow flower for the entrance. In the following 
meditation, on the "Dliyodhiitu ( the element "air," expressing mo
bility ) ,  the color of the ecstasy is that of the noonday sun ; the 
color of the preamble, orange; that of the entrance, indigo. And so 
on. In each meditation the "colors" thus obtained by concentration 
on the tip of the nose must be put in the two "centers" mentioned 
above. Each meditation has its corresponding "rapture" :  med
itation on the tejodhatu, "momentary rapture" ( khanika-putz ) ;  
meditation on the apodhatu, "flooding rapture" ( okkantzka-pitti ) ;  
med1tation on the vliyodhatu, "transporting rapture" ( ubbega
pittz ) , etc. 

After successively accomplishing the meditations on the ele
ments, the initiate attempts the meditation on the four elements 
together, then in the reverse order, etc. The Manual contains 
whole series of meditations-on respiration,92 on happiness, on the 
five Jhiinas, on repulsive things, on the kasil}a, on the parts of the 
body, on the four higher states ( brahmavzhara ) ,  on the ten forms of 
knowledge, etc. Each of these meditations is, in turn, divided into 
several stages, and each stage is related to a color or employs a 
color belonging to the meditations on the elements. 

What distinguishes the Manual is the preponderant importance 
given to chromatic sensations ; each meditation is accomplished and 
verified by the initiate's obtaining a color.93 In addition, he con
tinues to work on his chromatic sensations themselves ; he removes 
them a hand's-breadth from his body, then a league, and even "as 
far as Mount Meru" ;  he fixes them in particular "centers," etc. 
The role that the Manual attributes to the "centers" leads us to 

92 Disciplining the respiratory rhythm "was held by our Blessed Lord to 
be the chief aim of meditation," the Smghalese commentator writes ( Wood
ward, p. 67 ) .  

9.3 "Colors" and "lights" play a significant part i n  some tantric medita
tional experiences. 
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suspect some tantric influence, although erotic elements are com
pletely absent ; mystical physiology is reduced to the "centers" and 
to visual experiences ( auditory experiences play a much smaller 
part ) . However this may be, the "experimental" nature of these 
meditations is obvious ; here dogmas and truths are subjects of ex
periments , they are "entered into," they create concrete "states." 
The mmd's cry for "happmess" 94 is the leitmotiv. Even "grace" 
plays a part ; at the beginning of each meditation, the ascetic in
vokes the Buddha, casts himself on his grace ; the guru ( bhante) is 
also invoked, etc. 

T. W. Rhys Davids noted that the Manual contained 1 .344 medi
tations ( 1 1 2 mental states each exercised m twelve different ways 
and creating an equal number of "experiences" ) .  The position of 
the body changes with each meditation-which excludes the possi
bility of a hypnotic trance. In some meditations eight pieces of 
wood are stuck to a candle at intervals of an inch. Each stage of the 
meditation continues during the time that it takes for one section of 
the candle to be consumed. When the flame touches the wood, the 
wood falls, the noise rouses the ascetic from his meditation, forcing 
him to change his position. These constant changes are probably 
intended to avoid possible hypnotic sleep, or the prolongation of 
one stage of meditation to the detriment of another. In any case, 
they offer the monk a permanent method of venfication and greatly 
aid him in preserving his lucidity. 

An interesting detail of mystical technique is what we might call 
"creation of the milieu necessary for meditation"-that is, the 
concrete value acquired by the image of the kasi?Ja ( uggahanimitta ) .  
The ascetic proj ects its image before him With such force that he 
can meditate on it as if he were in the presence of the real obJect 
that it signifies. Such exercises in meditation "without an object" 
( nirmitta ) are frequently employed in almost all types of !�dian 
mysticism. 

This too-brief summary of some forms of yogic meditation in 
late Buddhism will help us to understand the immense success of 

94 E.g.,  Woodward, p. 96, etc. 
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tantrism For the Importance that they accord to concrete supports 
for meditation ( kasi7Ja ) , to the "elements" and their "images," to 
the "centers" and "colors, "  etc. , IS of value to our study in more 
than one respect. In the first place, it expresses the effort made to 
anchor all meditational experiences in the concrete. Concentration 
is rendered possible by intensively reducing consctousness of the 
reality of the world ; but this does not make the fragment isolated 
for concentration any the less real, and it IS "assimilated" as such, 
more particularly in so far as it concentrates and, to a certain de
gree, represents the reality of the whole world. It is true that the 
function of these external supports always remains secondary, that 
the experience takes place within consciousness itself. But in India, 
to work on one's consciousness is not to isolate oneself from the 
real, nor to lose oneself in dreams and hallucinations ; on the con
trary, it is to make direct contact with life, to force one's way into 
the concrete. To meditate is to rise to planes of reality inaccessible 
to the profane. 

During the first centuries of our era; all "contacts" with the 
Buddha are homologized ; whether one assimilates the Awakened 
One's message-that is, his "theoretical body" ( the dharma )-or 
his "physical body," present in the stupas, or his "architectonic 
body," symbolized in temples, or his "oral body," actualized by 
certain formulas-each of these paths is valid, for each leads to 
transcending the plane of the profane. The "philosophers" who 
"relativized" and destroyed the immediate "reality" of the world, 
no less than the "mystics" who sought to transcend it by a para
doxical leap beyond time and experience, contributed equally to
ward homologizing the most difficult paths ( gnosis, asceticism, 
X£cl with the easiest ( pilgrimages, prayers, mantras ) . For in 
this "composite" and conditioned world, one thing is as good as 
anot�er; the unconditioned, the Absolute, nirvli71a, is as distant 
from perfect wisdom and the strictest asceticism as it is from repeti
tion of the Blessed One's name, or homage to his relics, or the 
recitation of a mantra. All these procedures, and many more, are 
only means of approaching the inaccessible, the transcendent, the 
inexpressible. 
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Strictly speaking, this evolution of Buddhist thought is not too 
discordant with the spint of the Enlightened One's message. The 
Buddha had refused to discuss the Absolute. He had contented him
self with pointing out the way to reach it, and that way necessarily 
led through dyzng to the profane condztion , the unconditioned was 
beyond experience-that is, in the last analysis, beyond unregener
ate life. The "path" was eqmvalent to an initiatiOn-death and 
mystical resurrection, rebirth to another mode of being. One 
could, then, try to die to the profane world by taking any "sector" of 
it as starting point. He, that is, who, circumambulating a temple, 
realized that he was entering a transphysical umverse sanctified by 
the symbolism of the Buddha, annihilated profane experience as 
successfully as did a monk who "withdrew into himself" by means 
of the jhlinas and samapattis, or as did a philosopher who realized 
the unreality of the world through logical demonstration. In all 
these cases, the seeker renounced this world, transcended profane 
experiences, already participated in a transhuman mode of exist
ence. It was not yet nirviiTJa, the unconditioned-but it was a 
spiritual exercise teachmg how to "emerge from the world," it 
was a step forward in the long process of Buddhist initiation, which, 
like all initiations, killed the neophyte in order to resuscitate him 
to another mode of being. 

Now, in the course of time, methods of transcending the profane 
condition multiplied and tended to become "easy"-that is, 
within everyone's reach. This explains the overwhelming success 
of tantrism. But its success had, in turn, been prepared by the pres
sure of laymen within the Buddhist community and by the invasion 
of various forms of popular spirituality into both Hinduism and 
Buddhism. Moreover, all this had been foreseen in Buddhist tradi
tion-which, here as elsewhere, carried on the traditions of Brah
manism. Buddhism knew that it "would degenerate," that the 
world would become increasingly dense, obscure, sinful, and that 
the "way of the Buddha" would become unrealizable ; this was 
only the pan-Indian doctrine of cosmic cycles and of hastened 
degeneration in the last yuga. Hence it is that tantrism finally im
posed itself as pre-eminently the message of the kalz-yuga. 
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Yoga and Tantrism 

Approximations 

I
T �S not _easy to define tantrism. Among the many meanings 
of the word tantra ( root tan, "extend," "continue ," "multi

ply" ) ,  one concerns us particularly-that of "succession," "un
folding," "continuous process." Tantrc:_ would be "what extends 
knowled_ge" ( tanyate, vistiiryate, jfianam anena iti tantram ) . In 
this acceptation, the term was already applied to certain phll
osophical systems.1  We do not know why and under what cir
cumstances it came to designate a great philosophical and re
ligious movement, which, appearing as early as the fourth century 
of our era, assumed the form of a pan-Indian vogue from the 
sixth century onward. For it was really a vogue; quite sud
denly, tantrism becomes immensely popular, not only among 
philosophers and theologians, but also among the active practi
tioners of the religious life ( ascetics, yo gins, etc. ) ,  and its prestige 
also reaches the "popular" strata. In a comparatively short time, 
Indian philosophy, mysticism, ritual, ethics, iconography, and 
even literature are influenced by tantrism. It is a pan-Indian 
movement, for it is assimilated by all the great Indian religions 
and by all the "sectarian" schools. T�re i�-� Bu�d��_st tan�rism and 
a Hindu tantrism, both of considerable proportions. But Jainism 
too a�cept�-C""ertain tantric methods ( never those of the "left 
hand" ) ,  and strong tantric influences ·can be seen in Kashmirian 

1 Nyllya-tantrepJ, etc. 
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Sivaism, in the great Paf'lcaratra movement (c. 550 ) ,  in the 
Blzagavata Purli?Ja (c. 600 ) ,  and in other Viglllist devotional 
trends. 

According to Buddhist tradition, tantrism was introduced by 
AsaQga ( c .  400 ) ,  the eminent Yogacara master, and by Nagarjuna 
( second century A .D. ) ,  the brilliant representative of the Midhy·a
mika and one of the most famous and mysterious figures in medi
eval Buddhism. But the problem of the historical origms of Bud
dhist tantrism is still far from bemg solved.2 There is reason to 
suppose that the VaJrayana ( "Diamond Vehicle" ) ,  the name under 
which Buddhist tantrism is generally known, appeared at the 
beginning of the fourth century and reached its apogee in the 
eighth. The Guhyasam?ija-tantra, which some scholars attribute to 
Asaryga, is probably the earliest Vajrayanic text and certainly the 
most important. 

In principle, the Buddhist tantras are divided into four classes: 
kriya-tantras, caryii-tantras, yoga-tantras, and anuttara-tantras, the 
first two being concerned with rituals and the others with yogic 
procedures for attaining supreme truth. In fact, however, nearly all 
tantric texts include ritual matter as well as yogic instruction and 
passages of philosophy. According to T1betan tradition, the four 
classes of tantras are related to the principal human types and 
temperaments: the kriya-tantra texts are suitable for Brahmans 
and, in general, for all those whose cast of mind is ritualistic; the 
caryii-tantras are for businessmen, and so on. 

It is noteworthy that tantrism developed in the two border 
regions of India-in the Northwest, along the Afghan frontier, in 
western Bengal, and especially in Assam. On the other hand, 
according to Tibetan tradition, Nagarjuna was a native of Andhra, 
in southern India-that is, in the heart of the Dravidian region. 
From all this we may conclude that, especially at first, tantrism 
developed in provinces that had been but little Hinduized, where 
the spiritual counteroffensive of the aboriginal inhabitants was in 
full force. For the fact is that tantrrsm served as the vehicle by 

2 See the summary of progress m Note VI, 1 .  
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which a large number of foreign and exotic elements made their 
way into Hmduism ; it is full of names and myths of peripheral 

divinitres ( Assamese, Burmese, Himalayan, Tibetan, to say 
nothing of the Dravidian gods ) ,  and exotic rites and beliefs are 
clearly discernible m it. In thrs respect, tantrism continues and 
intensifies the process of Hinduization that began in the post-Vedic 
period. But this time the assimilation extends not to aboriginal 
Indian elements alone, but also to elements outside of India 
proper; the "tantric country" par excellence is Kamarupa, Assam. 
We must also reckon with possible Gnostic influences , which 
could have reached India by way of Iran over the Northwest 
frontier. For more than one curious parallel can be noted between 
tantrism and the great Western mysterio-sophic current that, at 
the beginning of the Christian era, arose from the confluence of 
Gnosticism, Hermetism, Greco-Egyptian alchemy, and the tradi
tions of the Mysteries. 

Since our chief concern is with the application of yogic dis
.Oplines to tantric s�dhana ( "realization" ) ,  we are obliged to 
neglect certain important aspects of tantrism. Let us note, how
ever, that, for the first time in the spiritual history of Aryan India, 
the Great Goddess acquires a predominant position. Early in the 
second century of our era, two feminine divinitres made their way 
into Buddhism:  Prajfiaparamita, a "creation" of the metaphysicians 
and ascetics , an incarnation of Supreme Wisdom, and Tara, the 
epiphany of the Great Goddess of aboriginal India. In Hinduism 
the Sakti, the "cosmic force," is raised to the rank of a Divine 
Mother who sustains not only the universe and all its beings but 
also the many and various mamfestations of the gods .  Here we 
recognize the "religion of  the  Mother" that in  ancient times 
reigned over an immense Aegeo-Afrasiatic territory and which 
was always the chief form of devotion among the autochthonous 
peoples of India. In this sense ,  the irresistible tantric advance also 
implies a new victory for the pre-Aryan popular strata. 

But we also recognize a sort of religious rediscovery of the 
mystery ofwoman, for, as we shall see later, every woman becomes 
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the incarnation of the Sakti. Mystical emotion in the presence of 
the mystery of generatton and fecundity-such it is in part. But it 
ts also recogmtion of all that is remote, "transcendent," invulner
able in woman; and thus woman comes to symboltze the irreduci
btlity of the sacred and the dtvine, the inapprehenstble essence of 
the ultimate reality. Woman incarnates both the mystery of crea
tion and the mystery of Being, of everything that is, that incom
prehensibly becomes and dies and ts reborn. The schema of the 
Sarpkhya philosophy is prolonged on both the metaphysical and the 
mythological planes: Spmt, the "male," puru�a, is the "great 
impotent one," the motionless, the contemplative; it is Prakrtt that 
works, engenders, nourishes . ·when a great danger threatens the 
foundations of the cosmos, the gods appeal to the Sakti to avert it. 
A well-known myth thus accounts for the birth of the Great 
Goddess .  A monstrous demon, Mahi�a, threatened the universe 
and even the existence of the gods Brahma and the whole pantheon 
appealed to Vi�IJ.U and Stva for help. Swollen with rage, all the gods 
put forth their energies in the form of fire dartmg from their 
mouths . The flames JOined mto a fiery cloud, which finally took the 
form of a goddess With eighteen arms And it was this goddess, 
Sakti, who succeeded in crushing the monster Mahi�a and thus 
saved the world. As Hemrich Zimmer remarks, the gods "had 
returned their energies to the pnmeval Shakti, the One Force, the 
fountain head, whence originally all had stemmed And the result 
was now a great renewal of the original state of universal po
tency ."  3 

We must never lose sight of thts pnmacy of the Sakti-in the 
last analysis, of the Divine Woman and Mother-m tantrism and 
in all the movements deriving from it. It is through this channel 
that the great underground current of autochthonous and popular 
spirituality made its way into Hinduism. Philosophically, the 
rediscovery of the Goddess is bound up with the carnal condition of 
Spirit in the kalz-yuga. Thus the tantric writers present the doctrine 

3 Myths and Symbols in Indzan Art and Civilizatzon, ed. Joseph Campbell, 
p. 1 9 1 .  
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as a new revelation of timeless truth, addressed to the man of 
this "dark age" in which the spmt is deeply veiled under the flesh. 
The doctors of Hindu tantrism regarded the Vedas and the Brah
manic tradition as inadequate for "modern times."  Man, they held, 
no longer possessed the spiritual spontaneity and vigor that he 
enjoyed at the beginning of the cycle ; he was incapable of direct 
access to truth ; 4 he must, then, "stem the current," and, to do so, 
he must set out from the basic and typical expenences of his fallen 
condition-that is, from the very sources of his life. This is why 
the "living rite" plays such a decisive role in tantric siidhana ; this 
is why the "heart" and "sexuality" serve as vehicles for attaining 
transcendence . 

For the Buddhists the Vajrayana similarly constituted a new 
revelation of the Buddha's doctrme, a revelation adapted to the 
greatly diminished possibilities of "modern man." The Kiilacakra
tantra tells how King Sucandra went to the Buddha and asked him 
for the Yoga that could save the men of the kali-yuga. In answer, 
·�he Buddha revealed to him that the cosmos is contained in man's 
own body, explained the importance of sexuality, and taught him 
to control the temporal rhythms by disciplining respiration-thus 
he could escape from the domination of time. The flesh, the livmg 
cosmos, and time are the three fundamental elements o f  tantric 
siidhana. 

From this follows a first characteristic of t antrism-its antias
cetic and, in general, antispeculative attitude . "Donkeys and other 
animals wander about naked, too. Does that make them yogins ?" 5 

Since the body represents the cosmos and all the gods, since libera
tion can be gained only by setting out from the body, it is impor
tant to have a body that is healthy and strong.6 In some tantric 
schools , contempt for asceticism and speculation is accompanied by 
complete rejection of all meditation; liberation is pure spontaneity. 
Saraha writes: "The childish Yogins hke the Tirthikas and others 

4 Mahllnirvl17J.a-tantra, I, l!Q-29, 37-50. 
5 Kular1}ava-tantra, V, 48. 6 See below, p. 227. 
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can never find out their own nature. . . . One has no need of 
Tantra or Mantra, or of the images or the Dharanis-all these are 
causes of confusion. In vain does one try to attain Mok�a by medi
tation . . . .  All are hypnotised by the system of thejhanas (medi
tation ) ,  but none cares to realise his own self." 7 Again, another 
Sahajiya author, Lui-pa, writes : "What use is meditation ? Despite 
meditation, one dies in pain. Give up all complicated practices and 
the hope of obtaining siddhis, and accept the void [sunyaJ as your 
true nature . "  

Viewed from outside, then, tantrism would seem to  be an "easy 
road," leading to freedom pleasantly and almost without impedi
ments. For, as we shall presently see, the vlimacliris expect to 
attain identification with Siva and Sakti through ritual indulgence 
in wine, meat, and sexual union The Kuliir1Java-tantra (VII I ,  1 07 
ff. ) even insists that union with God can be obtained only through 
sexual union. And the famous GuhyasamliJa-M.ntra categorically 

.· �ffirms : ' ·� 0 ;n; succeeds in attainmg perfection by employing 
d1fficult and vexing operations ; but perfection can be gained by 

_satisfying all one's desires. " 8 !he same text adds that sensuality 
is permitted ( one may, for example, eat any kind of meat, in
cluding human flesh ) ,  9 that the tantrist may kill any kind of animal, 
may lie, steal, commit 7dult�ry, etc.io Let us n:ot forget that the 
'a:Iffi of the Guhyas�miija-tantra is rapid arnval at Buddhahood! And 
�hen the Buddha reveals this strange truth to the countless as.:. 
'sembly of the Bodhisattvas, and they protest, he points out that 
what he is teaching them is nothing but the bodhisattvacaryli, the 
''conduct of a Bodhisattva. " For, he adds,11 "the conduct of the 
passions and attachments [ragacaryaJ is the same as the conduct of 
a Bodhisattva [bodhzsattvacaryaJ ,  ' that being the best conduct 
[agracaryaJ ."  In other words : all contraries are illusory, extreme 
evil coincides with extreme good. Buddhahood can-within the 

7 Dasgupta, Obscure Religious Cults, pp. 6�5. 
8 Ed. B. Bhattacharyya, p. 27. 9 Ibid , p. 26, etc. 

10 Ibid., pp. 20, 98, 120 ff. 1 1  Ibid., p. S7. 
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limits of this sea of appearances--coincide with supreme immoral
ity ; and all for the very good reason that only the universal void 
zs, everything else being without ontological reality. \Vhoever 
understands this truth (which is more especially the truth of the 
Madhyamika Buddhists , but to which other schools subscribe, at 
least in part ) is saved-that is, becomes a Buddha. 

But the "easiness" of the tantric path is more apparent than real. 
Certainly, the metaphysical ambiguity of the silnya encouraged 
and, in sum, justified many excesses among the viimaciiris ( for 
example, the "tantric orgies" ) .  But aberrant interpretations of 
dogma appear in the history of all mystical cults. The fact is that 
the tantric road presupposes a long and difficult siidhana, which at 
tlmes suggests the difficulties of the alchemical opus. To return to 
the text just quoted, the "void" ( funya ) is not simply a "non
being"; it is more like the brahman of the Vedanta, it is of an 
adamantine essenC€, for which reason it is called vajra ( = dia
mond ) .  "Sunyatii, which is firm, substantial, indivisible and im
penetrable, proof against fire and imperishable, is called vajra." 12 

Now, the ideal of the Buddhist tantrika is to transform himself into 
a "being of diamond"-in which, on the one hand, he is at one with 
the ideal of the Indian alchemist, and, on the other, renews the 
famous Upani-?adic equation iitman = brahman. For tantric meta
physics, both Hindu and Buddhist, the absolute reality, the 
Urgrund, contains in itself all dualities and polarities, but reunited, 
remtegrated, in a state of absolute Unity ( a��) . The creation, 
and the becoming that arose from it, represent the shattering of the 
primordial Unity and the separation of the two principles ( Siva
Sakti, etc. ) ;  in consequence, man experiences a state of duality 
( obj ect-subj ect, etc. )-and this is suffering, illusion, "bondage. "  
The purpose o f  tantric siidhana i s  the reunion of  the two polar 
principles within the disciple's own body. "Revealed" for the use 
of the kali-yuga, tantrism is above all a practice, an act, a realiza
tion ( = slidhana) . But although the revelation is addressed to all, 
the tantric path includes an initiation that can be performed only by 

1 2  AdvayavaJra-sa1[1graha, ed. H. Shlistri, p. S7. 
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a guru; hence the importance of the master, who alone can com
municate the secret, esoteric doctrine, transmitting it "from mouth 
to ear." Here, too, tantrism shows strikmg similarities to the 
antique Mysteries and the various forms of Gnosticism. 

Iconography, Visualization, Nyasa, Mudras 

In tantric siidhana, iconography plays a role that, though of the 
greatest importance, is difficult to define in a few words. To be 
sure, divine images are "supports" for meditation, but not in 
exactly the sense of the Buddhist kasi7Jas.13 Tantric iconography 
represents a "religious" universe that must be entered and assim
ilated. This "entrance" and "assimilation" are to be understood m 
the direct meaning of the terms: m meditating on an icon, one must 
first "transport" oneself to the cosmic plane ruled by the respective 
divmity, and then assimilate it, incorporate into oneself the sacred 
force by which the particular plane IS "sustained" or, as it were, 
"created. "  This spintual exercise comprises emerging from one's 
own mental universe and entering the various universes governed 
by the divinities. Certainly, even such a preliminary exercise, the 
first step toward the interiorizatwn of iconography, cannot be per
f<2r:rned without yogic disciphne, without dhiirli7Ja and dhyiina. 
Nevertheless, to understand the meaning of an Icon, to ext,ract its 
symbolism, is not yet tantric siidhana. The complete operation in
cludes several stages, the first of which is to "visuahze" a divine 
image, to construct it mentally or, more precisely, to proJect it on a , 
sort of inner screen through an act of creative imagination. There 
is no question here of the anarchy and inconsistency of what, on the 
level of profane experience, is called "imaginatwn" ; no question of 
abandoning oneself to a pure spontaneity and passively receiving 
the content of what, in the language of Western psychology, we 
should term the individual or collective unconscwus ;  it is a question 
of awakening one's inner forces, yet at the same time maintaining 
perfect lucidity and self-control. 

1 3  See above, p. 1 93. 
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. .  Y-oga practice makes It possible for the slidhaka to undertake 
such exercises. The traditional iconographic canon must be re
spected-that is, the aspirant must visualize what has been "seen" 
and prescribed and codified by the masters, not what his personal 
imagination might project When a tantnc text descnbes the way 
to construct a mental Image of a divinity, we seem to be reading a 
treatise on iconography. A passage from the Satantra-tantra, Cited 
by KnQananda in his Tantraslira, 14 expounds the visualization of 
Durga. The goddess is lil-;:e a black mountain, her face is terrifying, 
she is embraced by Siva and wears several wreaths of skulls 
around her neck; her hair hangs loose and she is smiling. Not a 
single detail is omitted-neither the snake ( nliga) that s erves her 
as sacred thread, nor the moon on her forehead, the thousands of 
dead hands about her hips, the bleeding mouth and bloodstained 
body, the two mfant corpses in place of earrings, etc. 

The visualization of a divme image is followed by a more diffi
cult exercise-identification with the divinity it represents. A 
tantric proverb says that "one cannot venerate a god unless one is a 
god oneself" ( nadevo devam arcayet ) . To identify oneself with a 
divinity, to become a god oneself, is equivalent to awakening the 
divine forces that he asleep in man. This is no purely mental 
exercise. Nor, by the same token, is the final goal sought through 
visualization manifested in terms of mental experience, even 
though, in sum, the goal is a Mahayanic dogma-the discovery of 
the universal void, of the ontological unreality of the universe and 
its "gods ." But in tantric Buddhism, to realzze the tanya for oneself 
is no longer an intellectual operation; it is not the communication 
of an "idea," it is experiencing "truth." 

We present a tantric slidhana for the visualization of the goddess 
Candamaharo�ar;ta. The disciple begins by imagining that his own 
heart contains a solar marpjala (red in color ) , resting on an eight
petaled lotus; from the center of the marJ.I/.ala rises the syllable 
hum, in black. From this syllable countless rays of light traverse 

1 4  The text is given by Ramaprasad Chanda, The Indo-Aryan Races, pt. 1 ,  
p. 1 87. 
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immense spaces, and on the rays are the guru, all the Buddhas, the 
Bodhisattvas, and the goddess Candamaharo�aoa. After having 
honored them and confessed his sms, after seeking refuge in the 
threefold Buddhist truth, etc. , the disciple offers himself to redeem 
the crimes of others and vows to attain supreme illumination He 
then meditates on the four virtues, becomes conscious that "this 
world is without a self of its own, without subject, without ob
ject," and meditates on absolute emptiness, repeating the formula: 
" My adamantine essence is knowledge of the void." Then he 
imagines the syllable hum resting on the pommel of a sword 
arising from the first black syllable hum. The beams radiating 
from this second syllable draw all the Buddhas and cause them to 
enter it. The disciple meditates on Candamaharo�aoa, visualizing 
her as having emerged from this second syllable hum. Then, in the 
heart of the goddess, he imagines a sword bearing the syllable 
hum, and in the center of this third syllable he visualizes another 
Candamaharo�aoa seated on a syllable hum, etc. Thus he arrives at 
identification with the goddess.l5 

The void is realized by creating a cascade of universes ; the 
disciple creates them, using a graphic s1gn as starting pomt, peo
ples them with gods, then destroys them. These cosmogonies and 
theogonies succeed one another in his own heart; it is in images 
that he discovers universal emptiness . Similar exercises occur in 
medieval ]aina Gnosticism, for ]ainist dhyii.na was also influenced 
by tantrism. Sakalakirti (fifteenth century) recommends the fol
lowing meditation in his Tattvarthasii.radipaka: the yogm should 
imagine a vast sea of milk, calm and waveless, and in the midst of 
the sea a lotus as vast as ]ambudvipa ( India ) ,  with a thousand 
petals and bright as gold. He should imagine himself s1ttmg on a 
throne in the center of its pericarp-serene, without desires or 
hate, ready to conquer his enemy, karma. This is the first dhii.rarJii. 
The yogin should then imagine a shining s1xteen-petaled lotus as 
existing in his navel. On its petals are mscribed the four vowels, 

1 5  Sll.dhanamalli, ed. B. Bhattacharyya, I, 173 ff. On tantric iconography, 
see Note VI, 2. 
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with ar{l and a�, and the great mantra arhan shines in the center of 
its pericarp. Then he should Imagine a mass of smoke rising from 
the letter r of the word arhan, then sparks, then finally flame will 
dart out and spread farther and farther until it has completely 
burned the lotus of the heart, which is the product of the eight 
karmas and hence has eight petals . This exercise forms part of the 
second meditation, called agneyz dhiira7Jli. Next comes the marnti 
dhara?J.ii, during which the yogin visualizes a violent storm scatter
ing the ashes of the lotus. Then he imagmes rain falling and wash
ing away the ashes that cover his body ( this is the fourth dhiira?J.ii, 
viiruni) . Finally, he should imagine himself identified with the 
God, freed from the seven elements, seated on his throne, shining 
like the moon, and worshiped by the gods.l6 

The Tattvarthasii.radipaka also contains instructions for the 
various dhyii.nas, in connection with a mental liturgy that is tantric 
in structure. The aspirant imagines lotuses as existing in certain 
parts of his body, with different numbers of petals, each inscribed 
with a letter or mystical syllable. The Jaina siidhaka also makes use 
of mantras, which he murmurs while visualizing them as inscribed 
on the lotus ofhis body.U But the practices of tantric Yoga are also 
attested much earlier in ]aina literature. Subhadra's Jii.iinli.rnava 
(c. A.D. 800 ) includes several chapters on Y�ga, · �·s ��li-;�--lo�g 
discussions of iisana, priiTJ.iiyiima

_, 
rriarpj.ala, and the four dhyiinas and 

dhara7Jii.s that we have just summarized after the Tattviirthasiiradl-
..._ __ -� - . 

paka. Like Buddhism and Hindmsm, Jainism had its wave of 
enthusiasm for tantrism, though without the latter's implications 
of sexual mysticism ;  however, it shows a greater interest in the 
ascetic techniques and siddhis that were part of the most archaic 
Indian tradition, which jainism took over.1s 

In connection with tantric iconography, mention must be made 
of nyiisa, the "ritual projection" of divinities into various  parts of 
the body, a practice of considerable antiquity but one that tantrism 

16 R. G. Bhilndiirkar, Report on the Search for Sanskrit Manuscripts, pp. 
1 1 0  ff. 

1 7  Ibid., pp. 1 1 1-12.  18  See Note VI, s. 
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revalorized and enriched The disciple "projects" the divinities, at 
the same time touching vanous areas of his body ; in other words, 
he homologizes his body with the tantric pantheon, in order to 
awaken the sacred forces asleep in the flesh itself Several kinds of 
nylisas are distinguished, according to their degree of intenoriza
tion, 19 for in some cases the drvinities and their symbols are "put" 
into the various organs of the body by a pure act ofmedrtation. The 
brief treatise entitled Hastapujavidhz 20 recommends, for example, 
a meditation in which the fingers of the left hand are identified with 
the five cosmic elements and the five tutelary divinities, while at 
the same time five mystical syllables, "colored white, yellow, red, 
black, and green respectrvely," are "imposed" on the fingernails ; 
the syllables represent the five Tathagatas : Vairocana, Amitabha, 
Ak�obhya, Ratnasambhava, and Amoghasiddhi. 

Dependent to some extent upon iconography-for they origi
nally imitated the postures and gestures of the Buddhas-are the 
mudrlis, a word that has a great many meanmgs ( seal, gesture, 
finger posture , etc. ) ,  one of them erotic.21 In the tantnc liturgy, 
mudrli is susceptible of several mterpretations, the most frequent 
being the realization of certain states of consciousness by hieratic 
gestures and postures, more precisely by the echo aroused in the 
deepest strata of the human being upon his rediscovering the 
"message" hidden in every archetypal gesture. For Hatha Yoga� 
bandha or mudrli designates a position of the body in whrch the 
disciple practices prii1Jliylima and concentration in order to "rmmo
bilize" the semen virile.22 But we should always bear in mind that 

1 9  See, for example, Mahlinzrviil}a-tantra, II, 40, etc. 
20 Ed. and tr. L. Fmot, "Manuscrits sanskrits de Sadhana's retrouves en 

Chine," Journal asiatique, CCXXV ( 1 9.94 ) ,  54-56, 69-7 1 .  
2 1  See below, p. 408. 
22 On the mUlabandha, see Hathayogapradipikli, I II ,  61-6.9 ; Gherarpja 

SaT[thitii, III, 1 4- 17 ;  Siva SaT[Lhztii, IV, 64-66; on the mahlibandha, see Siva 
SaT[I.hitii, IV, .97-42 ; Hathayogapradipikli, I II ,  1 9-2 1 ;  Ghera1}¢,a SaT[I.hitli, III,  
1 B-20; on mudriis, see ch. I I I  of the Gheraruja SaT[Lhitii ; on one of the most 
important, the sakticlilanli-mudrii, see Hathayogapradipikli, III, 1 1 4-1 8 . · Szva 
SaT[I.hita, IV, 22 ff., list of mudras and description of the most important ones. 
Cf. also Alam Danielou, Yoga: the Method of Re-integration, pp. 40 ff. 
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tantric sadhana is closely connected with a liturgical complex in 
which images, gestures, and sounds all play their parts together.23 

Mantras, Dharal).is 

The value of "mystical sounds" was known as early as the Vedic 
period. From the time of the Yajur-Veda, OM, the mantra par 
excellence, enjoyed universal prestige ; it was identified with 
brahman, with the Veda, with all the great gods ; Patafi.J ali 24 held 
that it expressed Isvara. It would serve no purpose here to sum
marize the various speculations on Vac ( the \Vord ) ,  on the crea
tive value of ritual formulas.25 'vVe shall only observe that certain 
tantric mantras are already to be found in the Brahmai).as .26 But 
it was tantrism especially, Buddhistic as well as Sivaistic, that 
raised the mantras and dhli.ra1].'i.s to the dignity of a vehicle of salva
tion ( mantrayana ) . 27 

Several aspects must be distinguished in the universal vogue of 
the sacred formula-a vogue that, on the one hand, led to the 
highest speculations on "mystical sounds," and, on the other, to 
the Lamaistic prayer wheel. First of all, we must take into con
sideration the inevitable "popular success" of such a method, of 
the apparent ease with which salvation, or at least merit, could be 
gamed, simply at the cost of repeating mantras or dhara7J.is. We 
shall not dwell on this popularization and degradation of a spiritual 
technique ;  it is a familiar phenomenon in the history of religions, 
and, in any case, it is not its popular success that will teach us the 
secret of the mantrayana. The practical value and philosophic im
portance of mantras rest upon two orders of facts :  first, the yogic 
function of the phonemes used as "supports" for concentration; 
second-and this is the peculiarly tantric contribution-the elabo-

23 For the various meanings of mudrll, see Note VI, 4. 
24 Yoga-siltras, I ,  27. 
25 Aitareya Brahmat}a, X, S, 1 ;  XIII, 1 1 ,  7, etc. 
26 E.g. , khat, phat, etc. : Apastamba, XII, 1 1 ,  1 0, etc. 
27 For texts and critical bibliographies, see Note VI, 5. 
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ration of a gnostic system and an interiorized liturgy through 
revalorization of the archaic traditions concerning "mystical 
sound." 

The dhara?Ji, literally "she who upholds or encloses," was al
ready employed in Vedic times as a "support" and "defense" for 
concentratiOn ( dharli?Ja ) ; hence, the additional names kavaca and 
rak�a, "protection," "breastplate." For the common man, dhara?JiS 
are tahsmans; they protect against demons, diseases, and spells. 
But for the ascetics, the yogins, the contemplatives, dharar;.zs be
come instruments for concentratwn, whether they follow the 
rhythm of prar;.ayama or are mentally repeated during the phases of 
respiration. In some instances, we divine the meaning of mut1lated 
words ( amaZe, vimale, hzme, vame, kale, etc. , which express ideas of 
purity, snow, etc. ; cchznde, which suggests tearing, cutting up, 
etc. ) , but the great maJority of them are bizarre and unintelligible 
phonemes : hri'T{L, hra'T{L, hril'T{L, phap, etc. As dhara7Jis were probably 
employed and refined during meditations d1rected by pra7Jliyama, 
phonetic invention, necessarily limited to a certain number of 
syllables, was compensated for by the profound inner echo that 
such "mystical sounds" awakened. In any case, whatever the 
historical origin of dhara7Jis may have been, they certainly had the 
value of a secret, initiatory language. For these sounds revealed 
their message only during meditation. For the uninitiated, dhara7Jis 
remained unintelligible ; their meaning did not belong to rational 
language, to the language that serves to communicate ordinary 
experiences. A dhara7J.i, a mantra, yielded the1r meanmgs only 
when they had been spoken in accordance w1th the rules and as
similated-that is , discovered, "awakened." This process will be 
better understood when we come to the underlying metaphysics of 
the mantraylina. 

Phonemes discovered during meditation probably expressed 
states of consciousness "cosmic" m structure and hence drffi.cult to 
formulate in secular terminology. Experiences of this kind were al
ready known in the Vedic period, although the few documents by 
which they have been transmitted to us seldom contain more than 
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allusions, particularly in the form of images and symbols. It  is a 
definitely archaic spiritual technique that here confronts us ;  some 
"cosmic ecstasies" of the shamans are expressed by unintelligible 
phonetic inventwns, which sometimes result in the creation of a 
secret language.28 These are experiences , then, that are in some 
measure bound up with the discovery of language and that, by this 
ecstatic return to a primordial situation, shatter diurnal conscious
ness . All of the tantric yogin's effort is expended upon reawakening 
this pnmordial consciousness and rediscovering the state of com
pleteness that preceded language and consciousness of time. In 
tantrism, the tendency toward a rediscovery of language to the 
end of a total revalorization of secular experience is shown espe
cially by its employment of secret vocabularies.29 

Dhara1{is, like mantras, are learned from "the master's mouth" 
(guruvaktrata� ) ;  they are, then, somethmg quite different from the 
phonemes that make up secular language or that can be learned 
from books-they have to be "received."  But once received from 
the master's mouth, mantras have unlimited powers . A tantric text 
of the first rank, the Sadhanamala, does not hesitate to ask: "What 
is there that cannot be accomplished by mantras if they are applied 
in accordance With the rules?" 30 One can even gain Buddhahood.a1 
The lokanlitha mantra, for example, can absolve the greatest sins,32 
and the ekajatli mantra is so powerful that, as soon as the disciple 
utters it, he is safe from all danger and achieves the sanctity of the 
Buddha. 33 All szddhis of any descriptwn-from success in love to 
achieving salvation-are obtained through these mystical for
mulas. Supreme knowledge itself can be acquired directly, without 
study, by proper utterance of certain mantras. But the technique is 
difficult; uttenng the mantra is preceded by a purification of 
thought; the practitioner must concentrate on each of the letters 
composing the mantra, avoid fatigue, etc.34 

28 See Eliade, Le Chamanisme, pp. 99 ff. 
29 See below, p. 249. so Ed. Bhattacharyya, II ,  575. 
SI Ibid., p 270. S2 Ibid., p. S I .  

s s  Ibid., p. 262. S4 Ibid., p. 1 0. 
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The unlimited efficacy of mantras is owing to the fact that they 
are ( or at least, if correctly recited, can become ) the "objects" they 
represent. Each god, for example, and each degree of sanctity have 
a bija-mantra, a "mystical sound," which is their "seed," their 
"support" -that is, their very being. By repeating this bzja-mantra 
in accordance with the rules, the practitioner appropriates its 
ontological essence, concretely and directly assimilates the god, 
the state of sanctity, etc. Sometimes an entire metaphysics is con
centrated m a mantra. The 8000 stanzas of a voluminous Mahayana 
treatise, the Af{asiihasrzka-prajfia-paramita, were summarized m a 
few stanzas, which constitute the Prajfiii-piiramita-hrdaya-sutra; 
this short text was reduced to the few lines of the Prajfiii-piiramztii
dhiirar}i, which in turn was concentrated into a Pra}fiii-piiramitii
mantra ; finally, the mantra was reduced to its "seed," the bija
mantra · pra'f(L. 35 Thus one could master the whole of Prajfiii
piiramitii metaphysics by murmuring the syllable prar[L. 

Yet we have here no "summary" of the Prajfiii-paramitli , we 
have direct and total assimilation of the "truth of the umversal 
void" ( Sunyatii) under the form of a "goddess . "  For the entire 
cosmos ,  w1th all its gods, planes, and modes of being , is manifested 
in a certain number of mantras : the universe zs sonorous, just as it 
zs chromatic, formal, substantial, etc. A mantra is a "symbol" in 
the archaic sense of the term-it is simultaneously the symbolized 
"reality" and the symbolizing "sign." There is an occult corre
spondence b etween the mantra's mystical letters and syllables ( the 
matrkas, "mothers ," and the bzjas, "seeds" )  and the subtle organs 
of the human body on the one hand and, on the other, between 
those organs and the divine forces asleep or manifested in the 
cosmos. By working on the "symbol," one awakens all the forces 
that correspond to it, on all the levels of being. Between the man
traylina and tantric iconography, for example, there is perfect 
correspondence; for each plane and each degree of sanctity has its 
corresponding image, color, and letter. By meditating on the 
color or the mystical sound that represents it, the disciple enters 

35 B. Bhattacharyya, An Introduction to Buddhist Esoterism, p. 56. 

2 1 5  



Y O G A : IMMORTALITY A N D  FREEDOM 

into a particular modality of being, absorbs or incorporates a yogic 
state, a god, etc. The "supports" are homologizable; he can set out 
from any one of them, employ any "vehicle" ( images, man
trayiina, etc ) in order to assimilate the ontological modality or the 
d1vme manifestation that he wishes to acquire. Between these 
many planes there is contmuity, but it is a mystical continuity
that 1s, it can be realized only in certain "centers ."  In the tantric 
conception, the cosmos appears as a vast fabric of magical forces ; 
and the same forces can be awakened or organized in the human 
body, through the techniques of mystical physiology. 

When Vasubandhu, in his Bodhisattvabhz7.mi,36 wrote that the 
true meaning of the mantras lay in their absence of meaning, and 
that by meditating on their nonmeaning one came to understand 
the ontological unreality of the universe, he was translating into 
the terms of his own philosophy an experience whose profound 
value escaped him or did not interest him. For, if it is true that 
repeating mantras annuls the "reality" of the secular world, this 
is only a first mental step, an indispensable prerequisite to reaching 
a deeper "reality."  All indefinite repetition leads to the destruc
tion of language; in some mystical traditions, this destruction 
appears to be the condition for further experiences. 

Excursus: Dhikr 

The similarities between the yogico-tantric technique and the Moslem 
dhikr, or incessant repetition of the name of God, were observed long ago. 
In a recent study, L. Gardet has described the varieties of dhikr in deta1l, 

at the same time examining its relations withjapa-yoga and the nembutsu 
of Zen.37 We must emphasize the mystical physiology assumed by the 

practice of dhikr; there are references to "centers" and subtle organs, to a 
certam inner vision of the human body, to chromatic and acoustic mam-

36 Ed. Unrai Wog1hara, pp. 272 ff., quoted by S. B. Dasgupta, An Introduc
tion to Tantric Buddhism, p. 66. 

87 See Note VI, 6. 
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festations accompanying the various stages of the experience, etc. Respir
atory discipline and ntual enunciatiOn play an essential role; the process of 
concentration is not un}rke the yogic method. The problem of histoncal 
contacts and reciprocal influences between India and Islam is not yet 
solved. Although constant repetition of the name of God IS attested in the 
Koran, and although dhzkr is highly esteemed by all the �iifis, it IS proba
ble that the regulation of bodily postures and breathing techniques is 
owing, at least in part, to Indian influences; we know that such mfluences 
were definitely exerted after the twelfth century ( instructions for the 
physiological side of ecstasy, etc. ) .  

I n  presenting the following texts, w e  have no mtention of expounding 
the theology and technique of dhzkr; we merely wish to emphasize its 
similarities to the morphology of tantnc yoga. According to Ibn 'lya<;i, 
the practitioner "begins the recitation from the left side ( of the chest) ,  
which is as it  were the niche containmg the lamp of the heart, source of 
spiritual light. He pursues it by proceedmg from the lower part of the 
chest to the right side and following the right side upward. He continues 
by returnmg to the original position." 38 According to Mu}.lammad al
Sani1si, "the positions to be assumed . . . consist in squattmg on the 
ground, legs crossed, arms extended around the legs, head bowed be
tween the two knees, and eyes closed, One raises the head, saying lii ilO.h 
during the time that passes between the head's reaching the level of the 
heart and its position on 'the nght shoulder. One is careful to clear one's 
mind of everythmg that is not God. When the mouth reaches the level of 
the heart, one carefully articulates the invocation illa. . . . And one says 
Alliih opposite the heart, more forcefully." 39 The chosen formula is re
peated as many times as possible, "m order that all counting may cease, 
once continuity of prayer is established." 40 The respiratory rhythm and 
the rhythm of the verbal repetition are in accord. A twelfth-century text 
(referring to the earliest known collective di]_ikr) prescribes: the breath is 
"emitted above the left breast ( to empty the heart) ;  then the word la is 
exhaled from the navel ( against the sexual demon) ;  then zliiha is uttered 
on the right shoulder, and illii at the navel; finally Alliih is strongly artic
ulated in the empty heart." 41 

s s  Tr. after Gardet, p. 654. S9 Ibid., pp. 654-55. 
40 Ibid., p. 656. 
41 Tr. after L. Massignon, quoted m Gardet, p. 658. 
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A modem author, Shetkh Mul)ammad Amin al-Kurdi ( d. 1 9 1 4 ) ,  gives 
more precise details of the relations between the breath, the "centers" of 
the subtle body, and the mystical syllables, during dhzkr. We give the fol
lowmg passage from his Tanwir al-qulub, after the translation by Jean 
Gouillard: 42 "Let the dhakir hold his tongue tightly agamst the soft pal
ate, and, after mhaling, let htm hold hts breath. Then let htm begin 
enunciating with the word lii, tmaginmg it to be placed under his navel; 
from there let him draw the word toward the middle of the subtle centers, 
where the center called the 'most hidden' hes, and then draw it on unttl it 
reaches the point correspondmg to the subtle center of the 'logical ( or 
reasonable ) soul' ; this center is symbolically situated in the first region of 
the brain, called the 'chtef. '  Then let the dhakir proceed to articulate the 
word 'ilaha, beginnmg by imagining the phonetic element called hamzah 
(represented in the transliteration by the apostrophe) in the brain; from 
thence let htm make 1t descend to the right shoulder, so that it will flow 
toward the pomt corresponding to the subtle center called the 'spirit. '  
Fmally let the dhakir proceed to pronounce 'illa-Lhiih, imagining himself 
to be making the lzamzah of 'illii set out from the ( right) shoulder and 
drawing it on toward the 'heart,' on which the dhakir wtll strike with the 
final word Allah ( represented in the foregoing transliteration without the 
A because of the elision caused by jommg these two elements of the 
formula ) ; the force of the held breath will thus strike the 'little black point 
of the heart,' makmg its effect and warmth pass out into the rest of the 
body, so that the warmth will burn all the corrupted parts of the body, 
while its pure parts will be illuminated by the light of the name Allah." 

The precedmg passages treat of the "dhikr of the tongue," the in
teriorized oral liturgy. There are two htgher stages, the "dhzkr of the 
heart" and the "intimate" ( sirr) dhikr. It is particularly during the st�ge 
of "dhikr of the heart" that visual phenomena ( luminosity, colors ) 43 are 
manifested ; the "dhzkr of the tongue" provokes concomitant auditory 
phenomena. 44 In the "intimate dhikr," duality is abolished. "Not through 
fusion, it is true, as in the lndtan ambtent, for conceptualization of the 
divine transcendence remains, but in a lme felt as a 'disappearance' of the 
subject in its very being." 46 The stat� attained rs that ofjana' ,  "annihila
tion." The concomitant luminous phenomena increase. This time, "the 

42 Petite Philocalie, pp. 332-3.9. 4.9 Cf. Gardet, p. 67 1 .  
44 Ibid., p. 667. See Note III, 6, on "mystical sounds." 
45 Ibid., p. 675. 
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fires of dhzkr are not extingmshed, 1ts hghts do not flee . . . .  Still thou 
seest lights nsmg, others descending; the fires about thee are clear, very 
hot, and they flame." 46 All th1s suggests the photic experiences of Yoga, 
tantrism, and shamanism. 47 

Mal).<;! ala 

A ntual peculiar to the tantric liturgy consists in constructing the 
mal}cjala. Literally, the word means "circle"; the Tibetan transla
tions render it sometimes by "center," sometimes by "that which 
surrounds " It is, in fact, a quite complex design, compnsing a cir
cular border and one or more concentric circles enclosing a square 
divided into four triangles ; in the center of each triangle, and in 
the center of the ma?J¢ala itself, are other circles contaimng images 
of divmities or their emblems. This iconographic schema is sus
ceptible of countless variations ; some ma7J¢alas look hke labyrinths, 
other like palaces with ramparts, towers, gardens ;  we find floral 
patterns side by side with crystallographic structures, and some
times the diamond or the lotus blossom seems to be discernible. 

The simplest ma7J¢ala is the yantra, employed by Hinduism 
( literally, "object serving to hold," : 'instrument," "engine" ) ;  it 
is a diagram "drawn or engraved on metal, wood, skin, stone, 
paper, or simply traced on the ground or on a wall ." 48 Its struc
ture may be regarded as the linear paradigm of the ma7J¢ala. A 
yantra, that is, is composed of a series of triangles-nine in the 
srzyantra, four apex up, five apex down-surrounded by several 
concentric circles , which are framed in a square with four "doors ." 
The triangle pointing down symbolizes the yoni-that is ,  the 
Sakti ; the triangle pointing up designates the male principle, Siva; 
the central pomt ( bzndu)  signifies the undifferentiated Brahman. 
In other words, the yantra is an expression, m terms of linear 
symbolism, of the cosmic manifestations, beginning with the 
primordial unity. 

46 Ibn 'Ata' AWi.h, tr. after Gardet, p. 677. 
47 See below, p. SS4. 
48 Louis Renou, L' Inde classique, p. 568. 
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The ma7J.t/.ala employs the same symbolism and develops it on 
planes that, though different, are homologizable . Like the yantra, 
the ma7J.t/.ala is at once an image of the umverse and a theophany
the cosmic creation being, of course, a manifestation of the divinity. 
But the ma7J.¢ala also serves as a "receptacle" for the gods In Vedic 
India the gods descended mto the altar-which proves continuity 
between the tantric liturgy and the traditional cult. In the begm
ning, every altar or sacred Site was regarded as a privileged space, 
separated from the rest of the territory ; in this qualitatively differ
ent space, the sacred manifested itself by a rupture of planes per
mitting communication among the three cosmic zones-heaven, 
earth, subterranean region. Now, this conception was extremely 
widespread, existing beyond the frontiers of India and even of 
Asia; the symbolism ofroyal cities, temples, towns, and, by exten
sion, every human habitation was based upon such a valorization of 
the sacred space as the center of the world and hence the site of 
communication with heaven and hell. 

Tantrism employs this archaic symbolism, but incorporates it 
into new contexts. It is by a study of the symbolism of the ma7Jt/.ala, 
as interpreted in the texts, and by a description of the tantric ritual 
of initiation, that we can best become acquainted with the revalori
zatiOns imposed by tantrism.49 The border of a ma7J.c)ala consists of 
a "barrier of fire," which at once prohibits access to the uninitiate 
and symbolizes the metaphysical knowledge that "burns" igno
rance. Next comes a "ring of diamond";  now, diamond is the 
symbol of the highest consciousness, bodhi, illuminatiOn. Immedi
ately within the "ring of diamond" is a circle, around which eight 
cemeteries, symbolizing the eight aspects of dismtegrated con
sciousness , are represented; this iconographic motif of cemeteries 
is principally found in ma1J.c)alas dedicated to terrible divinities. 
Next comes a ring of leaves, signifying spiritual rebirth. In the 
center of this last circle is the ma7Jc)ala proper, also called "palace" 
( vimana )-that is, the place where the images of the gods are set. 

Royal symbolism plays an important part in the construction and 
49 For texts and critical bibliographies, see Note VI, 7. 
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ritual of the marpjala. In India as elsewhere, sovereignty is related 
to the sacred. The Buddha is the cakravartm par excellence, the cos
mocrat. The ceremony that is performed within the ma?Jt]ala ( to 
which we shall return in a moment ) is, in fact, an abhi�eka-that is, 
a ritual of royal consecration, a baptism by water; 6o the images of 
the Buddha set in the various circles of the ma?Jt/.ala wear royal 
diadems, and before entering the ma?Jt]ala the disciple is given the 
insignia of royalty by his master. The symbolism here is easy to 
understand· the disciple is assimilated to the sovereign because he 
rises above the play of cosmic forces ;  51 he is autonomous, wholly 
free. Spiritual freedom-and this is true not only of India-has 
always been expressed by sovereignty. 

At the periphery of the construction there are four cardinal 
doors, defended by terrifying images called "guardians of the 
doors ."  Their role is twofold. On the one hand, the guardians de
fend consciousness from the disintegrating forces of the uncon
scious ,  on the other, they have an offensive mission-in order to 
lay hold upon the fluid and mysterious world of the unconscious, 
consciousness must carry the struggle into the enemy's camp and 
hence assume the vwlent and terrible aspect appropriate to the 
forces to be combated.62 Indeed, even the divinities inside the 
ma?Jt]ala sometimes have a terrifying appearance ; they are the gods 
whom man will encounter after death, in the state of bardo. The 
guardians of the doors and the terrible divinities emphasize the 
initiatory character of entrance into a ma1Jt/.ala. Every initiation 
presupposes passing from one mode of being to another, but this 
ontological change is preceded by a shorter or longer series of 
"ordeals" that the candidate must successfully undergo. The typi
cal mitiatory ordeal is the "struggle with a monster" ( in the literal 
sense of the word in military initiations ) .  On the tantric plane, the 
monsters represent the forces of the unconscious, arising from the 

50 One of the most important tantric texts on init1at1on mto a ma7J¢ala is 
entitled Sekodde§a{ika-that 1s, "Commentary on the Treatise of Bapt1sm." 
Its author is NaQ.ap[da ( Narop� ) .  

5 1  Giuseppe Tucci, Teoria e pratica del ma7Jrfala, p .  5 1 .  
52 Ibid., p .  65. 
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universal "void"; the candidate must conquer the fear that they 
arouse. Now, as has often been shown, the size and terrible ap
pearance of the monsters encountered in initiation are nothing but 
a creation of "initiatory fear. "  

This aspect of initiation discloses certain similarities o f  structure 
between the ma1J¢ala and the labyrinth. Many ma?J¢alas are, in fact, 
clearly labyrinthine in design. Among the ritual functions of the 
labyrinth, two in particular are of interest to us :  first, the labyrinth 
symbolized the beyond, and whoever entered it as a part of initia
tion reahzed a descensus ad inferos ( "death" followed by "resur
rection" ) ;  secondly, it represented a "system of defense," both 
spiritual ( against evil spirits and demons, forces of chaos ) and 
material ( against enemies ) .  Since the city, like the temple or the 
palace, constituted a "center of the world," it was by labyrinths or 
walls that it was defended, not only against invaders but also 
against maleficent forces, against the "spirits of the desert" who 
attempted to return "forms" to the amorphous state from which 
they origmated. Viewed in this light, the functions of the ma1J
¢ala-like that of the labyrinth-would be at least twofold. On the 
one hand, entrance into a ma1J¢ala drawn on the ground is equiva
lent to an imt1atwn; on the other, the ma1J¢ala "defends" the dis
ciple against any destructive force and at the same time helps him 
to concentrate, to find his own "center." This last function will 
become more clearly apparent when we d1scuss tantric siidhana. 

The hturgy compnses a number of rites. The ground on which 
the ma1J¢ala is to be drawn is carefully selected. It must be smooth, 
without stones and grass; in other words, it is homologized with 
the transcendent plane. This already indicates the spatia-temporal 
symbolism of the ma?J¢ala-the disciple is to enter an ideal, trans
cosmic plane. "Flat ground" is well known to be the image of 
parad1se or of any other transcendent plane ; whereas orographic 
variations signify creation, the appearance of forms and time. The 
ma1J¢ala can, then, be regarded as a symbol of paradise. Several 
parad1_se symbols are evident in it. First, there is the resemblance 
between the pantheon that 1s an integral part of the ma7Jrjala and 
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the paradises of Buddhist imagination ( Sukhavati, Abhirati, Tu
�ita, TrayastriJ:Tlsa, etc. ) ,  in the center of which the Supreme God 
sits in his royal pavilion in the midst of a park with lakes, flowers, 
and birds, and surrounded by other divmities .53 But the Buddhist 
paradise is only a variant of the Indian paradise, whose earliest 
image is Uttarakuru , the Northern Country, regarded as the seat 
of the blessed.54 According to Buddhist texts, Uttarakuru, the 
Golden Land, shines day and night and enjoys four qualities: the 
ground is level, there is absolute calm, it is pure, and its trees bear 
no thorns . Rice grows without being sown, as it did on earth in the 
golden age.55 

The paradisal symbolism of the ma1J¢ala is also apparent in an
other element-the expulsion of demons The ground is punfied 
from demons by an mvocatwn to the earth goddess, she who had 
been called upon by the Buddha in the night at Bodhgaya. In other 
words, the Buddha's exemplary gesture is repeated and the ground 
is mapcally transformed into a "diamond land," the diamond, as 
we have seen, being the symbol of incorruptibility, of absolute 
reality . All this implies abolishmg time and history and returning 
zn zllo tempore, to the exemplary moment of the Buddha's Illumina
tion. And abolishmg time is known to be a paradisal syndrome. 

After these preparations, the· ma1J¢ala is drawn by means of two 
cords; the first, which is white, is used to trace its outer limits ; the 
second is composed of threads of five different colors. The diagram 
can also be made with colored rice powder Vases filled with pre
cious or aromatic substances, fillets, flowers, branches, etc . ,  are set 
in the triangles for the "descent" of the gods. The disciple is initi
ated on an auspicious day and in a place close to the sea or a river. 

53 TuCCI, "Buddhtst Notes," Melanges chinois et bouddhzques, IX ( 1 951 ) , 

1 96. 
54 Already in Aztareya Brlihma7J.a, VIII, 2S ; Tucci, "Buddhist Notes," p. 

1 97.  
55 On Uttarakuru, see the bibliography compiled by Tucci, "Buddhist 

Notes," p. 1 97, n. 1 .  The classic description of the golden age according to the 
Buddhtsts is found in the Mahlivastu ( I ,  sss ff. ) .  On the other Hindu and 
Buddhist paradises and their relation with Yoga, see below, p. 416. 
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The night before the ceremony, he goes to sleep in the position of 
"the Buddha entenng nirvli7Ja" ( the "lion posture"-i e., lying on 
the right side, with the head resting on the nght hand ) ;  m the 
morning he tells his guru what he dreamed, and the initiation can
not take place unless the guru considers the dream auspicious. 

The ceremony proper begins with a senes of punfications and 
consecrations. The Sekoddeiapka gives numerous details : the guru 
purifies the disciple's organs with mantras ( U on the forehead, 
I, A, R, AN on the genitals ) ;  he also punfies the objects to be used 
in the ritual, especially the vases, sets the "triumphal pot" ( vi.Jaya
kalasa ) in the middle of the ma7Jrjala and honors it with perfumes 
and mcense ; then he crowns the disciple, who is dressed in white, 
with a garland of flowers. The disciple draws a small ma7J.rjala, 
decorated with flowers and gold, around his master's feet to do him 
reverence; then offers himself to him, together with a girl who 
must, if possible, be a member of his immediate family. The guru 
puts five drops of ambrosia ( that is, five sacred substances ) on his 
tongue, with the appropriate mantras, and consecrates the incense 
with other mantras. He then brings on "possession by the furious 
god" ( krodavefa) ,  a rite peculiar to the initiation recorded in the 
Sekoddeia{ika. The disciple repeats certain mantras and inhales 
vigorously, whereupon Vajrapa!J.i, the angry god, takes possession 
of him, and he begins to sing and dance, imitating the traditional 
gestures of wrathful divinities. This rite allows the forces of the 
unconscious to invade the disciple, who, by confronting them, 
"burns" all fear and timidity . Then, chiefly by mudras, he invokes 
the five peaceful divinities, the Saktis of the five Tathagatas, and 
becomes calm again. If the possession continues too long, the guru 
touches his forehead with a flower consecrated by the mantra 0.1\1 
A H H ilm. Then he blindfolds the disciple and puts a flower in his 
hand; the disciple throws it into the ma7J.rjala, and the section into 
which it falls reveals the divinity who will be especially favorable 
to him during his initiation. 

Entrance into the ma7J.rjala resembles every "march toward the 
center." ( It has been shown that ritual circumambulation of a 
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stupa or temple, pradak�i?Ja, and ascending the successive terraces 
of great religious monuments both mdicate a "march toward the 
center." ) Since the ma?J¢ala is an zmago mundi, Its center corre
sponds to the infinitesimal point perpendicularly traversed by the 
axzs mundi, as he approaches its center, the disciple approaches the 
"center of the world."  In fact, as soon as he has entered the ma?J
¢ala, he is in a sacred space, outside of time; the gods have already 
"descended" into the vases and insignia. A series of meditatwns, 
for which the disciple has been prepared in advance, help him to 
find the gods in his own heart. In a vision, he sees them all emerge 
and spring from his heart ; they fill cosmic space, then are reabsorbed 
in him In other words, he "realizes" the eternal process of the 
periodic creation and destruction of worlds ; and this allows him to 
enter into the rhythms of the cosmic great time and to understand 
its emptiness .  He shatters the plane of saT{Lsiira and enters a tran
scendent plane ; this is the "great mystery" of Mahayanic and 
tantric Buddhism, the "complete reversal" (paravrtti) , the trans
formation of saT{Lsiira into the absolute, which can also be obtained 
by other techniques . 56 

Drawn on cloth, the ma?J¢ala serves as a "support" for medita
tion; the yogin uses it as a "defense" agamst mental distractions 
and temptations. The ma?J¢ala "concentrates," it makes the medi
tating yogin invulnerable to external stimuli ; the analogy with the 
labyrinth that safeguards against evil spirits or enemies is easy to 
see. By mentally entering the ma?J¢ala, the yogin approaches his 
own "center," and this spiritual exercise can be understood in two 
senses : ( 1 )  to reach the center the yogin re-enacts and masters the 
cosmic process, for the ma?J¢ala is an image of the world; ( 2 )  but 
since he is engaged in meditation and not in ritual, the yogin, start
ing from this iconographic "support," can find the ma?J¢ala in his 
own body. We must never lose sight of the fact that the tantric 

56 Professor Tucci interprets this mysterious process as an mtegration of 
the unconsc10us, obtained by taking possessiOn of its symbols ( M a7Jcf.ala, p. 
23 ) .  Now, smce the "unconscious" is nothing but cosmic consciousness, 
"stored consciousness' ( alayavzjiii!na) ,  1ts mtegration would, in Jung's psy
chology, be what he terms integration of the collective unconscious. 
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universe is made up of an endless series of analogies, homologies, 
and symmetries ; starting from any level, one can establish mystical 
commumcation with the others, in order finally to reduce them to 
unity and master them. 

Before studying the process of introducing the ma7Jcjala into the 
yogm's own body, let us briefly d1scuss s1milar designs from out
side the Indo-Tibetan realm. Various cultures have been found to 
possess a number of figures based on circles, tnangles, and laby
rinths, and connected with religious worship ; this is particularly 
evident in the case of magical circles and initiatory labyrinths. 
MaiJ<;!alic in character, too, are the ritual drawings made by certain 
North and South American tnbes to represent the various phases 
of the creation of the universe. They need not be studied here. We 
shall only emphasize that these ma'!)cjalas are usually constructed in 
connection with the curmg of disease. And this brings us to an
other class of ma'!)cjalas, discovered by C. G. Jung in the paintings 
executed by some of his patients. According to the author of the 
hypothesis of the collective unconscious, these ma7J.¢alas represent 
structures of the deep psyche. Hence they play a role in that central 
process of the unconscious which Jung terms the process of individ
uation. Jung proposed his hypothesis after observing the following 
fact : in the dreams and visions of a number of his patients, ma'!)

rjalas appeared when the process of individuation was about to 
reach a successful conclusion. Hence the spontaneous image of the 
ma'f}rj.ala corresponded to a spiritual victory, in the sense that a 
port10n of the collect1ve unconscious-that immense zone of the 
psyche which was threatening the integrity of the person-was 
assimilated and integrated by consciousness. 

The spontaneous rediscovery of ma'!)rjalas by the unconscious 
raises an important problem. We may well ask if the "unconscious" 
is not in th1s case trymg to imitate processes by which "conscious
ness" ( or, in some cases, the "transconscwus" ) 57 seeks to obtain 
completeness and conquer freedom. For this unconscious discovery 

57 We put all these terms m quotation marks because, in this context, they 
are not taken solely in their psychological sense. 
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of an initiatory schema does not stand alone; it is known that all the 
great mystical symbolisms are spontaneously rediscovered in 
dreams , in hallucinations, and even in pathological ecstasies. Ex
periences and symbols of ascent, of the "march toward the center," 
of the descent into hell, of death and resurrection, of initiatory 
ordeals, and even the complex symbols of alchemy, have all been 
recorded in one or another of these states. To a certain degree, we 
may speak of a "mimicking imitation," using the term in its strict 
sense-imitation of behavior and gestures, but without the integral 
experience of the implied contents . 

The yogin can discover the marpjala in his own body, and then 
the liturgy is interiorized-that is, is transformed into a series of 
meditations on the various "centers" and subtle organs. 

Praise of the Body: Hatha Yoga 

In tantrism, the human body acquires an importance it had never 
before attained in the spiritual h1story of India. To be sure, health 
and strength, interest in a physiology homologizable with the cos
mos and implicitly sanctified, are Vedic, if not pre-Vedic, values. 
But tantrism carries to its furthest consequences the conception that 
sanctity can be realized only in a "divine body. " The Upani�adic 
and post-Upani�adic pessimism and ascet1cism are swept away. 
The body is no longer the source of pain, but the most rehable and 
effective instrument at man's disposal for "conquering death." And 
since liberation can be gained even in this life, the body must be 
preserved as long as possible, and in perfect condition, precisely 
as an aid to meditation.S8 As we shall see later, Indian alchemy pro
pounds a similar goal. 

In the Hevajra-tantra, the Buddha ( Bhagavan) proclaims that, 
without a perfectly healthy body, one cannot know bliss. This is an 
adage that is insistently repeated in tantric and Sahaji:ya literature. 
Saraha puts it in his figurative style : "Here (within this body ) is the 
Ganges and the Jumna . . . here are Prayaga and Benares-here 

58 Cf. Ghera1J.rja SaT[!hita, I, B. 
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the sun and the moon. Here are the sacred places ,  here the Pzthas 

and the Upa-pithas-1 have not seen a place of pilgrimage and an 
abode of bliss like my body ."  The Buddha himself is hidden in the 
body, Saraha adds.59 

We can distinguish at least two orientations, different yet con
vergent, in this emphatic valuation of the human body and its 
possibilities . ( 1 )  there is the importance accorded to the total ex
perzence of life as constituting an integral part of sadhana, and this is 
the general position of all tantric schools ;  ( 2 )  there is, in addition, 
the will to master the body in order to transmute it into a divme 
b?��pecially the position of Hatha Yoga.;.. Such a 
master ust be iniiinElestl.lL.._on the basis of an accurate knowl
e� the organs and their functions;_For "How can the Y ogi:s 
who do not know their body ( as )  a house of one column (with) 
nine dCJors, and ( as presided over by ) five tutelary divinities, at
tain perfection ( in Yoga ) ?" 60 B.t�t perfection is always the goa1_ 
and, as we shall soon see, it is neither athletic nor h ienic erfec
!;on. Hat_?- oga cannot and must not e confused with gymnas
tics. Its appearance is linked with the name of an ascetic, Gorakh
� found n order, t anphata Yogis . He is supposed to 
have lived in the twelfth centunr, perhaps even earlier. All that we 

' ------ -
know about Gorakhnatfils distorted by a sectarian mythology and 
a profuse magical folklore, 61 but facts that may be considered reli
able warrant the supposition that he was in close relation with the 
"Diamond V ehitle." In a case, as we shall see, the H H. ,.....,..,.,......_ 
tr atises fer to sexual practices b ist tar;!!ism. 

Gora n th is credited w�t!Y the authorship of a treatise no 
Ion er extant, entitled Ha!h�Yoga, and of a text that has co� 
down to us, t e Gorak a a. commentary on this latter, the 
Gorakfa PacM. ati, explains the word hapha ( lit. , "violence," "vio-

59 Texts cited and tr. Dasgupta, Obscure Religious Cults, pp. 103 ff. 
60 Gorak�a Sataka, 1 4; tr. G. W. Briggs, Goralchniith and the Kilnphatil 

Yogis, pp. 287-88.  
61 See below, p. 303. 
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lent effort" ) by ha = sun and tha = moon; the union of moon and � 
su� forl_!ling � (Accordirrg to other texts, h�
drau = rli:rJapiinau. ) We shall later see that this interpretation per
fectly ace s with tantric doctrine. The Kanphatas called their 
particular discipline Hatha Yoga, but the term soon came to be the 
c�lective desrgnation for th�ional formulas and disciplines 
that made it possible to attain to perfect mastery of the body. Iri 
a";'"y case, in one way or another the H�a Yoga treatises stem 
from the literature composed by or fathered upon the Gorakhnatha I 
yogis . '!JI; possess a large number of texts, 52 but, aside from the 
porak�a Sataka, only thr�e are of mterest for the present study: 
� I )  the Hathayogapradzpzka. ( by Svatmarama Svamm, probably of 
the fifteenth century; uses a!){( reproduces a number of stanzas 
from the Gorak�a Sataka) ;  ( � the Gherarpj,a Sa"f{Lhitii ( by a certain 
GheraQ.<;la, a Vai�Q.avite of B,engal; abundantly reproduced in the 
Hafhayogapradipikii ) ;  ( 3 ).....Siva Sar[Lhitii ( longer than the two 
preceding-contains 5 1 7  stanzas-and more elaborated hiloso h-

�----�-��--����----��--� icall ; tantnc yoga stron colore by e anta . Of these three 
texts, the ol est appears to be t e at ayogapradipika, which it
self, accordmg to tradrtion, is based on the lost Hatha. Yoga. 63 

Buddhist influences are easil discernible. The Hathayoga
pra ipzka efen e�ploys the 1!,adh�ka v�ulary ( e.g. , the 
term sunj{J,) ,  and the first verse of t e Siva Sa"f{Lhita has a strong 
Buddhist coloring ( ekamjnanam nztyam[idhyantasunyam . . . ) . 
Vedanta is mixed with Yoga, but phrlosophical ju�t4fication has a 
very small place 64 in these brief treatises, which are almost 

62 Briggs, pp. 251 ff. 
68 Frtz-Edward Hall, A Contribution Towards an Index to the Biblzography 

of the Indian Phzlosophzcal Systems, p. I S .  For editions and translatwns of 
1 H'Jf'ha Yoga texts, see )iote Jll, .a... y64 The following will serve as examples of the underlying "theory " 
Suffering is universal; it is present even in the heavens ( Siva SaT[lhitii, I, 29 ) .  
Man must renounce the fruits of  his actions ( rbid., I ,  .90) , vices and vrrtues 
( I , .9 2 ) ,  etc. The universe onginates from caztanya ( I, 49 ) and Maya (I ,  64) ,  
for isvara wished to create the world, but from his desire was born avidya, 
mother of the false universe ( I, 69 ) ,  etc. 
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and in ru way. t is the ph sics and h sio o 
medita wn that are the c . oncern of these writers_.. Thirty-two 
iisa'";;as are described in �arpja Sal'(Lhitii, and fifteen in the 
Ha{hayogapradipikii, the Szva Sa1'(lhztii mentions eighty-four asanas, 

but discusses only four of them. The magical and hygienic value of 
the iisanas is stressed: some of them strengthen health and "con
quer death," others confer siddhzs. 65 The repeated assurances 
"destroys old age and death" and "conquers death" ( mrtyum 
jayatz ) illustrate the real meaning and final orientation of all these 
techniques. The Ghera1J¢a Sa1'(lhztii devotes five stanzas to pratyii
hiira, whereas pra1]iiyama receives ninety-six stanzas and the mu
driis one hundred. We shall presently see, however, ttlat certain 
physiological details mentwne in connectwn wtt 
disctp me ar out interest . 

. · Ha��a Y o�a a�c�ce to p�elimina? "p�ifica
t!_on�, of whtch 1t dtstmgmshes SIX kmds: dhauti, bastz, netz, naulz, 
trii{aka, kapala bhati.66 The most commonly employed are the first 
two. The dhiiutis ( lit . ,  "cleansings" )  are divided into several classes 
and subclasses : "internal cleansings," cleaning the teeth, the rec
tum, etc. 67 he most effective is dhtiuti karma : 68 a lon piece of 
cloth is swallowed an e ach. 69 Basti 
comprises cleansing the. lar�e intestine and the rectum/ which is 
performed by 

... �
nyJrti.�71 Neti co�s in cleansi�g the nasal 

fossae by threads inserted into the nostrils .72 To practice naulz one 
65 For example, padmii.sana destroys any stckness ( Ghera7J¢a SaT[lhitii., I I ,  

8 ) ,  mulctii.sana and vajrii.sana confer "miraculous powers" ( ibtd. ,  I I, 1 I - H � ) ,  
mrtasana calms agitation of mind ( II, I 9 ) ,  and bhujal}gi!sana awakens the 
ku7J¢alini ( II ,  42-43 ) .  

66  Hathayogapradipika, II, 22. 67 Ghera7J¢a SaT[!hitii., I, 1 3-44. 
68 Hathayogapradipikli, I I ,  24. 
69 See also Bernard, Hatha Yoga, pp. I 5 ff. 
70 Hathayogapradipikli, II ,  26-28;  Gheral}t}.a Sarp.hitii., I ,  45-49. 
7I Cf Bernard, pp. I 7 If 
72 Hathayogapradipikii, II, 29-30; Ghera7Jtja SaT[lhztii, I, 5o-5 I .  
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executes energetic and complex movements of the stomach and 
intestines ,  73 the Ghera7J¢a Sa'l[lhztii ( I ,  5 2 )  calls this exercise 
laulikt yoga.74 Triitaka consists in gazing steadtly at a small object 
until the eyes fill with tears. 7• Kapiila bhiitz comprises three varia
tions of "purification" of the nasal fossae ( viimakrama, vyutkrama, 
and sztkrama ) :  76 water is drawn in througbth"?nostnls and ex---
peTied through the mouth, etc. 

The texts repeatedly emphasize that these "purificatiOns" are of 
great value for the yogin's health, that they prevent affections of 
tHe stomach, the liv , e c. , n there u seem to be little � ---
doubt that this is true. Detailed instructions are iven for iet,78 
soctal behavior ( the yo&"shoulq_avoi<;!. journeys, mornmg at s, 
the presence of sinful men and of women ) .  79 As might be expected, 

... . "' --- ------
"practice" ( abhyiisa) plays a decisive role ; 80 nothing can be ob-
tamed without ·:m-actice"-which, by the way, is also a leitmotiv 
of tantrism. On the other hand, if the yogin "realizes" Hath a Yoga, 
there are no sins or crimes that cannot be blotted out ( killing a 
Brahman or a fetus, violating the guru's bed, etc , are all crimes 
nullified by the yonimudrii) .  81 Praise of the magical efficacy of a per
fectly accomplished act is as old as India. 

Prii7]iiyiima destroys sins and confers the eighty-one siddhzs,82 
but this exercise is �ed chiefly to purify the niirjis. 83 Each new stage 
in the discipline of respiration is accompanied by physiologtcal 
phenomena. In general, sleep, excretions,and urine d1minish. 84 
During the first stage of prii1]iiyiima the yogin's bo�y breaks out 

7S Hathayogapradipilcii, II, S S-S4. 
74 Cf. Bernard's experiences, pp. 21 ff. 
7 5 Hathayogapradipzkii, II, s 1-32; Gherarpja Sa1[lhitll, I,  53-54. 
76 Gherarpf.a Sa1[lhitii, I, 56-60. 77 Ibid., I, 1 5-1 6, etc. 
78 Hathayogapradipikii, I, 58, 59, 62; Ghera1}¢,a SaT[lhita, V, 17 ,  etc. -v-79 Hathayogapradipzkli, I, 62, 66, etc. 
80 Cf. Szva Sa1[Lhztli, IV. 81 GheraTJ4a Sa1[lhita, III, 43-44. 
82 Siva SaT[lhitii, III, 5 !-52; Ghera1J.¢a Sa1[Lhita, V, 1-2. 
ss Siva SaT[lhitll, III, 26; Hathayogapradipikti, II, 4-9, I I , 20, 44. 
84 Siva SaT[lhitll, III, 40. 
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into perspiration; 85 during the second stage he trembles ; during 
the third he "hops about like a frog" ; and in the fourth he rises 
into the air.86 According to Theos Bernard's personal experiences,87 
all these manifestations except the last correspond to states really 
undergone during the practice of Hatha Yoga priil]liyiima. In any 
case, they are unimportant symptoms, recorded by the texts only 
because they serve as objective verifications of the success of a 
practice. 

Far more important are the real "powers" obtained by the 
yogins, especially their astomshing ability to control the neuro
vegetative system and the influence they are able to exercise on 
their cardiac and respiratory rhythms. We shall not discuss this 
important problem here. It will suffice to mention that, according 
to Dr. Charles Laubry and Dr. Therese Brosse, the Hatha yogins 
extend the control n exercised over the str�o 

semma emisswn an even t e "return of semen"! an exercise of 
the

...___ 
ost i�nce in " e t- and" tantrism. Some of these 

"powers" will perhaps receive a different physiological explana
tion. In the case of the pumping and expulswn of liquids by the 
urethra, Dr. Jean Filhozat believes that the phenomenon can be 
explained by insufflation of air into the bladder. He bases his 
opinion on a passage from the Haphayogapradipika ( Ill,  86 ) : "With 
a good tube, carefully and gently make an insufflation into the thun
derbolt cavity [vajra = urethral meatus] by a current of wind. "  
The Sanskrit commentary gives some details o f  the operation: 
"One has a rod made, of lead, smooth, and fourteen fingerbreadths 
long, and one practices introducing it into the urethra. The first 
day one inserts it one fingerbreadth. The second day, two finger
breadths. . . . And so on, increasing progressively. When the in-

85 Hathayogapradipikli, II, 1 2-1 3 ;  Siva SaT[lhitli, III, 40. 
86}iva SaT[lhitli, III, 41 ;  cf. Gherarpja Sa1[1hita, V, 45-57. 
87 Hatha Toga, p . .92. 
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sertion is twelve fingerbreadths, the urethral canal is cleansed. One 
has a stmilar rod made, with a curved section two fingerbreadths 
long and an orifice above, and one should insert it twelve finger
breadths . One should place the curved sectton of two fingerbreadths 
outside, onfice up. Then one takes a blowpipe like a jeweler's 
blowpipe for blowmg flame and one inserts the end of it into the 
two-fingerbreadth-long curved section with the orifice, at the top 
of the tube introduced twelve finger breadths into the urethra, and 
one then performs the insufflation. In this way, the cleansing of the 
canal is properly accomplished . Then one should practice absorbing 
water by the urethra." 88 

After translatmg this important text, Dr. Filliozat adds : "How
ever, inflation of the bladder with air is not indispensable for all 
yogins practicing vesical suction. We ourselves observed one of 
them performing without a preliminary injectton of air. If such an 
injection had taken place out of our presence, it would have had to 
be made more than a half-hour earlier, for the yogin performed 
several other exercises during that period of time, before vesical 
suction. More accurate observations than those which it has yet 
been possible to make are necessary."  89 • 

It would appear, then, that there are several Hatha-yogic meth
ods of obtaining the same results. Hence we are justified in sup
posing that some yogins specialized in physiological techniques, 
but that the majority of them followed the age-old technique of 
"mystical physiology." For, although the Hindus have elaborated 
a complex system of scientific medicine, nothing obliges us to 
believe that the theories ofmystical physiology were developed in 
dependence upon this objective and utilitarian medicine or at least 
in connection with it. "Subtle physiology" was probably elaborated 
on the basis of ascetic, ecstatic, and contemplative experiences ex
pressed in the same symbolic language as the traditional cosmology 

88 ]. Filliozat, "Les Limites des pouvoirs humains dans l'Inde," Etudes 
carmetitaines ( 1953 ) ,  pp. 23-38. 

89 Ibid., p. 53. 
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and ritual. This does not mean that such experiences were not 
real; they were perfectly real, but not in the sense in which a: ph�si
cal phenomenon IS real. The tantric and Hatha-yogic texts impress 
us by their "expenmental character," but the experiments" are 
performed on levels other than those of daily secular life. The 
"veins ," the "nerves," and the "centers" that we shall presently 
discuss no doubt correspond to psychosomatic experiences and are 
related to the deep life of the human being, b�t_it does not seem 
that the "veins" and similar terms designate anatomical organs 
and strictly physiological functions Several attempts have been 
made to locate these "veins" and "centers " H. vValter,90 for ex
ample, thinks that in Hatha Yoga nlir.ji means "vein";  he identifies 
icjii and pirJgalli with the carotid ( laeva and dextra ) and brlihmaran
dhra wtth the sutura frontalzs. It has, furthermore, become usual to 
iden.tify the "cente�s" ( cakra )wltlith�i;·· piex�ses;· maiadhara 
ccikra is supposed to be the sacral plexus ; �viidhisfhii�a, the prost��ic 
plexus ; ma7Jzpura, the epigastric plexus ; a·nahata, the pharyngeal 
plexus , lljiiil cakra, the cavernous plexus ii But careful reading of 
th,e texts suffices to show that the experiences in question are 

..... _ _  - � ... 

transphyswlogicalj that all these "centers" represent yogic 
states-that is , states that are maccessible without preliminary 
spi:itu_al ascesz:�. Purely psychophysiological mortifications and 
disciplmes are not enough to "awaken" the cakras or to penetrate 
them; th�is ensable factor remains meditation, 
spmtual "realizatiOn."  Thus, it is safer to regard "mystica p ys
io� as the resui't and the conceptualization of experiments 
undertaken from very remote times by ascetics and yogms. Now, 
we must not forget that the yogins performed their expenments on 
a "subtle body" ( that is, by making use of sensations, tenst�ns, and 
transconscious states inaccessible to the unimtiate ) ,  that they be
came masters of a zone infinitely greater th " ormal" psychic 

90 "Svatmarama's Hathayogapradipikii ( Die Leuchte des Hathayoga ) aus 
dem Sanskrit ubersetzt," pp. IV, vi, ix. 

91 See Note VI, 8 .  
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z�e, ��a�t:.:=:th.::e?fy�-=e:.;n�et�r�a�te:;:d::._:in:.:t::.::o�th�e�d�e�p�th�s�o�f_:th�e�u�n�c�o�n�sc�i�o�u�s�a�n�d� were able !_O "awaken" the arc ate strata of primordial conscious-
ness, which, in 0 er em OSS1 1 T��b y thus bui up m the course o 1 y the �' 
tantn , an a c m1sts corresponded in some measure to the 
body of a�d�-a concept that, we know, has a long pre
h1story, both Indo-Aryan and pre-Aryan. The tantric theandry 
was only a new variant of the Vedic macranthropy. The point of 
departure for all these formulas was of course the transformation of 
the human body into a microcosmos, an archaic theory and practice, 
examples of which have been found almost all over the world and 
which, in Aryan India, had already found expression from Vedic 
times. The "breaths ," as we have seen, were identified with the 
cosmic winds 92 and with the cardmal points. 93 Air "weaves" the 
universe, 94 and breath "weaves" man 95-and this symbohsm of 
weaving developed in India into the grandtose concept of cosmic 
illusion ( Maya )  and elsewhere mto the concepts of the "hfe 
thread" and of fate as spun by certain goddesses .96 When the Vedic 
sacrifice is "interiorized," the body becomes a microcosmos.97 
The spinal column is ident1fied with Mount Meru-that is, with 
the cosmic axis . This is why, according to Buddhist symbolism, the 
Buddha could not turn his head but had to turn his enttre body, 
"hke an elephant" ;  h1s spinal column was fixed, motwnless, as is 
the axis of the universe. According to traditwn, the Merudao<;la is 
made of a single bone-which indicates its ideal, nonanatomical 
character. One tantric text declares that Sumeru is located in the 
body itself; the cavern of the mountain is assimilated to supreme 
truth.9S The aspirant "realizes" the anthropocosmos through a 
yogic med1tation: " Imagine the central part [or spmal column] of 
thy body to be Mount Meru, the four chief limbs to be the Four 

92 Atharva Veda, XI, 4, I 5. 93 Chandogya Upani�ad, I I I ,  IS ,  I-5. 
94 Brhadiira1}yaka Upanz�ad, III, 7, 2. 95 Atharva Veda, X, 2, IS.  

96 See Eliade, Images et symboles, pp. I 49 ff. 
97 Cf. Vazkhanasasmiirtasutra, II, I 8. 98 KaJ.lhupada, Dohiiko�a, I 4. 
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Continents, the minor limbs to be the Sub-Continents, the head 
to be the worlds of the Devas, the two eyes to be the Sun and 
Moon," etc.99 

Tantric sadhana makes use of this archaic cosmophysiology. But 
all these images and all these symbols presupposed a mystical 
experimentatwn, the theandry, the sanctification of man through 
ascetic and spintual disciplmes. In these disciplines sensory activi
ties were magnified in staggering proportwns as the result of 
countless identifications of organs and physwlogical functions with 
cosmic regions, stars and planets, gods, etc. Hatha Yoga and tantra 
transubstantiated the body by giving it macranthropic dimensions 
and assimilating it to the various "mystical bodies" ( sonorous, 
architectonic, iconographic, etc. ) .  For example, a Javanese tantric 
treatise, the Sang hyang kamahayanikan, to which Stutterheim and 
P. Mus have drawn attention,l00 identifies each somatic element of 
the human body with a letter of the alphabet and a part of the archi
tectonic monument, stupaprasada ( which, in turn, is assimilated to 
the Buddha and the cosmos ) .  Several "subtle bodies" are here 
superimposed: the sonorous body, the architectomc body, the cos
mological body, the mystico-physiological body ( for the homology 
refers not to the organs of ordinary life, but to the cakras, the 
"centers" ) .  This multdayered homologization must be "realized" ;  
but as  a result of  the yogic experience, the physical body becomes 
"dilated," "cosmicized," transubstantiated. The "veins" and 
"centers" mentioned in the texts refer first of all to states realiza
ble only through an extraordinary amplificatwn of the "sensation 
of the body." 

The Na�is : I�a, Pirygala, Su�umrya 

The body-both the physical and the "subtle"-is made up of a 
certain number of narjJs ( ht . ,  "conduits," "vessels,"  "veins," or 
"arteries," but also "nerves" )  and of cakras ( lit . , "circles," 

99 W. Y .  Evans-Wentz, Tzbetan Yoga and Secret Doctrines, pp. 524-25. 
1 00 Cf. Paul Mus, Barabu¢ur, I, 66 ff. 
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"disks," but usually translated "centers" ) .  Simplifying slightly, 
we could say that the vital energy, in the form of "breaths," circu
lates through the niicfis and that the cosmic energy exists , in a 
latent state, in the cakras. 

There are many niicfis "like the large and small niicfis spreadmg 
through an asvattha leaf, they cannot be counted." 101 Some figures 
have, however, been proposed:  300,000,102 200,000,103 80,000,104 
but especially 72,000.1°5 Among them, seventy-two are of particu
lar importance. Not all of these have names . The Szva Sa1(lhztii 
speaks of fourteen, the majority of the texts enumerate ten : icja, 
pzr;galii ( or pzrJglii ) ,  su�umr;ii, giindhiirz, hastzjzhvii, pilsii, yasasvzni, 
alambu�ii, kilhils, and sa1{lkhzni. 106 These niiljis termmate respectively 
in the left nostril, the right nostril, the briihmarandhra, the left eye, 
the right eye, the right ear, the left ear, the mouth, the genital 
organ, and the anus. 1°7 

The most important of all these niicjis, those which play an es
sential role in all yogic techniques, are the first three : icjii, pir;galii, 
and su�um7Jii We shall later review some names applied to icja and 
pir;galii, and the extremely complex system of homologies that has 
been elaborated around them. For the moment, let us note a few of 
the synonyms for the su�um7Jii: brahmaniicfi, 108 mahiipatha ( the 
"Great Way" ) ,  smasiina ( the cemetery ) ,  siimbhavi ( = Durga) ,  
madhyamiirga ( the "Middle Way" ) ,  saktzmiirga ( the way of 
Sakti ) _ 1o9 Their symbolism will become clear later. 

The descnpt10ns of the niicfis are usually brief; cliches and stereo
typed formulas abound, and we shall see that the "secret language" 
makes them even more difficult to understand. We cite one of the 

101  Tri§ikhibrahma1}opani;ad, 76. 
102 Siva Sa'f[Lhita, II, 14 ;  Gorak;a Sataka, I 3 .  
1 03 Gorak;a Paddhati, 12  I 04  Tri§ikhibrahma7Jopani;ad, 67. 
105 Hathayogapradipika, IV, 8, etc. 
1 06 Gorak;a Sataka, 27, 28 ; some of the names differ in other lists; cf., for 

example, Trzsikhibrahma1}opani;ad, 70-75. 
107 Gorak;a Sa taka, 29-3 I ;  but there are variants: according to other 

texts, some of the niltfis reach the heels. 
108 Hathayogapradipik11, II, 46. I 09 Ibid., III, 4. 
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fundamental texts on the mystical structure of the su�um?Jii: "In the 
space outside the Meru, 110 placed on the left and the right, are the 
two Shiras,111 Shash1 112 and Mihira.113 The Nadi: Sushumna, whose 
substance rs the threefold Gunas,114 is in the middle . She rs the form 
of Moon, Sun, and Frre ;115 Her body, a string of bloommg Dhus
tura us flowers, extends from the middle of the Kanda 117 to the 
Head, and the Vajra inside Her extends, shining, from the 
Medhra 118 to the Head. 

"Inside Her 119 is Chitrinl, who IS lustrous with the lustre of the 
Pranava 120 and attamable in Yoga by Yogis . She ( Chitrinl) is 
subtle as a spider's thread, and prerces all the Lotuses which are 
placed wrthin the backbone, and rs pure intelligence.121 She ( Chit
rini ) is beautiful by reason of these ( Lotuses ) which are strung on 
her. Inside her ( Chrtrinl) is the Brahma-nadi:, 122 which extends 
from the orifice of the mouth of Hara 123 to the place beyond, where 
Adi-deva 124 is . 

"She 125 is beautiful like a chain of lightning and fine like a 

1 1 0 The spinal column. (This and the followmg seventeen notes are by the 
translator of the text, Arthur Avalon [Sir John Woodroffe] . )  

1 1 1  I .e . ,  Nadis. 
1 1 2 Moon-that is the feminme, or Shakti-rupa Nadi Ida, on the left. 
1 1 s Sun, or the masculine Nadi Pmggala, on the right. 
1 1 4 Meamng etther the Gunas, Sattva, Rajas, and Tamas; or, as "stnngs," 

the Nadi Sushumna wtth the Nadi Vajrii instde tt, and the Niidi Chitnnl within 
the latter. 

1 1 5 That is, as Chitrini, V a.Jrinl, and Sushumna. 
1 1 6 Dhatura Jastuos. 
1 1 7  The root of all the Nadis. Kanda= Bulb. 
1 1 8 Pems. 
1 1 9 That is, inside Vajra, which is, again, wtthm Sushumnl!.. 
H W  The Mantra "Om." 
1 2 1  Shuddhabodhasvarupa. From her ts denved Jnana by those who are 

pure (Shangkara) . 
1 22 The Brahmanadi is not a Nadi separate from the Chitrini, but the 

channel m the latter. 
1 23 Shiva; here the Svayambhu-lingga. 
1 24 The Parama Bindu . . . The Brahma-nad! reaches the proximity of, 

but not the Adi-deva Htmself. 
125  That is, Chitnn!, the interior of whtch is called the Brahma-nadl. 
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( lotus ) fibre, and shines in the mmds of the sages . She is extremely 
subtle ; the awakener of pure knowledge; the embodiment of all 
Bliss, whose true nature is pure Consciousness .126 The Brahma
dvara 127 shines in her mouth. This place is the entrance to the 
region sprinkled by ambrosia, and is called the Knot as also the 
mouth of Sushumna." 12s 

As we see, there is no doubt that what confronts us here is a 
"subtle" body and a "mystical physiology." Yet there is nothmg 
"abstract" in the passage-we have, not conceptualizatiOns, but 
images expressing transmundane experiences . The texts in
sistently repeat that, in the uninitiate, the nlirj.is have become "im
pure," that they are "obstructed" and must be "purified" by 
lisanas, prii?Jliyiima, and mudriis 129 The z¢ii and the pzt]galii convey 
the two "breaths," but also all the subtle energy of the body; they 
are never simply "vessels" or "ducts," physiological organs. 
According to the Sammohana-tantra, 130 i¢ii is the Sakti and pi?Jgalii 
is the Puru�a. Other texts tell us that lalanii ( = i¢ii ) and rasanii 
( =PitJgalii ) respectively convey the semen and the ovum.131 But 
semen is of the essence of Siva and the moon, and blood ( generally 
assimilated to the "rajas of women" ) is of the essence of the Sakti 
and the sun.l32 In the commentary on Kaohupada's Dohiiko�a, it is 
said that the moon is born of the semen virile and the sun of the 
ovum.133 Moreover, the commonest names for z¢ii and pit}galli. in 
both the Hindu and Buddhist tantras are "sun" and "moon." The 
Sammohana-tantra says that the nli.¢i on the left is the "moon" 
because of its gentle nature, and the na¢z on the right is the "sun" 
because its nature is strong. The Hathayogapradzpikii compares 

I 26 Shuddha-bodha-svabMva. 1 27 Door of Brahman. 
I 28 $atcakranzrii.pa7Ja, I-S ;  tr. Arthur Avalon ( Sir John Woodroffe ) ,  The 

Serpent Power, pp. 4-I 2.  
I 29 Cf., for example, Hathayogaprad:ipzk"a, I, 58. 
I so Cited m the $atcakranirii.pa7Ja. 
I s  I Sadhanamalll, Heva)Ta-tantra, and Herukta-tantra, cited by Dasgupta, 

Introductzon to Tantric Buddhism, p. I I 9. 
I 32 Gorak�asiddhantasa1[1.graha, Cited by Dasgupta, p. I 72, n. 4. 
I ss Dasgupta, p. I 72, n. 5. 
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them to day and night, and we shall soon see the importance of this 
temporal symbolism. But we must not forget that itja and pi1Jgalii 
convey the prli1Ja and the apiina; now, the former is Rahu ( the 
A sura who swallows the moon) and the apana is the "fire of time" 
( Kaliignz ) _ 134 Th1s in itself gives us one of the keys to their sym
bolism; by using the principal "breaths" and the principal "subtle 
channels,"  one can destroy time. 

In the Buddhist tantras su�um1Jli is replaced by avadhuti, and this 
"nerve" is regarded as the road to nirvli1Ja. The Sadhanamiilii 
says : 135 "Lalanfi [ = itja] is of the nature of praJfiii [Gnosis J and 
rasanii [ = pi1Jgalii] is of the nature of upaya [means] : the avadhilti 
remains in the middle as the seat of the mahiisukha [the Great 
Bliss] ."  The commentaries on the Dohiiko�a explain the term 
avadhiltz as "that which, through its effulgent nature, destroys all 
sins." 136 

Now, the texts constantly return to this theme: hold to the 
middle way; the left and the right are snares! "Cut off the two 
wings called the sun and the moon! " 137 "By destroying . . . the 
lalanfi and the rasanii on both sides . . . " 138 "When the candra and 
the silrya are rubbed and mixed up together, merit and demerit 
immediately disappear." 139 One gains the Great Bhss "by keeping 
close to the ( middle ) way and pressing [i.e., keeping under 
control] the right and the left (ways ) ." 140 "The right and the left 
are the pitfalls." 141 

For the moment, let us note two aspects of this symbolism: ( 1 )  
the emphasis is put on the two principal breaths, prli1Ja and apana, 
assimilated to the sun and the moon; what is involved, then, is a 
cosmicization of the human body; ( 2 )  but all of the siidhaka' s efforts 
are directed toward unifying the "moon" and the "sun," and to do 

1 34 MS. commentary on KaQ.hupil:da's Dohako�a, c1ted by Dasgupta, p. 1 73,  
n .  1 .  

1 35 Ed. Bhattacharyya, II ,  448. 1 36 Cited by Dasgupta, p. 1 07. 
137  Gu1,1Q.ar!, Caryapada, 4. 1 .'3 8  Kil:Q.hupada, Dohako�a, 3 .  
1 39 Saraha. 140 Cary?J, a, Kambalapada. 
1 41 Carya, 32, Sarahapil:da. All these texts quoted, with many others, by 

P. C. Bagchi, Studies in the Tantras, pp. 61 ff. 
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so he takes the "middle way." We shall soon see how polyvalent 
and complex is the symbolism of this sun-moon union. But let us 
first conclude our analysis of the subtle body by descnbing the 
cakras. 

The Cakras 

According to Hindu tradition, there are seven important cakras, 
which some authorities refer to the six plexuses and the sutura 
frontalis . 142 

( 1 )  The milladhiira ( mula = root ) is situated at the base of the 
spinal column, between the anal orifice and the genital organs 
( sacrococcygeal plexus ) .  It has the form of a red lotus with four 
petals, on which are inscribed in gold the l�tters v, �. s, and s. In the 
middle of the lotus is a yellow square, emblem of the element earth 
(prthivz) ;  at the center of the square is a triangle with its apex 
downward, symbol of the yoni, and called Kamarupa; at the center 
of the triangle is the svayambhu-li1Jga ( the li1Jga existing by Itself) , 
its head as brilliant as a jewel. Coiled eight times ( like a serpent ) 
around it, as brilliant as lightning, sleeps Kul)�alini, blockmg the 
opening of ttie lz1Jga with her mouth (or her head ) .  In this way 
Kul)qalini obs.ltr�·ct� the brahmadvara ( the "door of Brahman" ) 143 
and access to the su�um1Jil. The milliidhiira cakra is related to the 
cohesive power of matter, to inertia, the birth of sound, the sense of 
smell, the p.panq breath, the gods Indra, Brahma, .Qakini, Sakti, etc. 

( 2 )  The svadhi�!hiin.a cakra, also called jalama7J.¢ala ( because its 
tattva is )ala = water ) and me¢hriidhiira ( mecjhra = penis ) ,  is 
situated at the base of the male genital organ ( sacral plexus ) Lotus 
with six vermilion petals inscribed with the letters, b, bh, m, r, l. In 
the middle of the lotus, a white half-moon, mystically related to 
Varuoa. In the middle of the moon, a bija-mantra, at the center of 

1 42 For a fuller description, the reader should consult the most authorita
tive treattse on the doctrine of the cakras, the �ajcakranzrilpa1}a, tr. Arthur 
Avalon. See also Note VI, 9. 

1 4S See above, p. 239. 
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which is Vi�ou flanked by the goddess Cakini. 144 The sviidhi�!hiina 
cakra is related to the element water, the color white, the prii7Ja 
breath, the sense of taste, the hand, etc. 

( s )  The maTJipura ( ma7Ji = jewels ; para = city ) or niibhi�!hana 
( niibhz = umb1licus ) ,  situated in the lumbar region at the level of 
the navel ( epigastric plexus ) .  Blue lotus with ten petals and the 
letters fj, fj(l, TJ, t, th, d, dh, n, p, ph. In the middle of the lotus, a red 
triangle and on the triangle the god Maharudra, seated on a bull, 
with Lakini Sakti ( blue in color ) beside him. This cakra is related 
to the element fire, the sun, rajas ( menstrual fluid ) ,  the samana 
breath, the sense of sight, etc. 

( 4) The anahata ( anlihahata sabd is the sound produced with
out contact between two objects ; i .e. , a mystical sound ) ;  region of 
the heart, seat of the pra7Ja and of the Jivlitman. Color, red. Lotus 
with twelve golden petals ( letters k, k(l, g, g�, etc. ) .  In the middle, 
two interlaced triangles forming a Solomon's seal, in the center of 
which is another golden triangle enclosing a shining liTJga. Above 
the two triangles is Isvara with the Kakini Sakti ( red in color ) .  The 
aniihata cakra is related to the element air, the sense of touch, the 
phallus, the motor force, the blood system, etc. 

( 5 )  The visuddha cakra ( the cakra of purity ) ;  region of the 
throat ( laryngeal and pharyngeal plexus, at the junction of the 
spinal column and the medulla oblongata ) ,  seat of the udlina 
breath and of the bindu. Lotus with sixteen petals of smoky purple 
( letters a, ii, i, u, il, etc. ) .  Within the lotus a blue area, in the 
center of which is a white circle containing an elephant. On the 
elephant rests the bija-mantra h (HaTJg) ,  supporting Sada§iva, half 
silver, half golden, for the god is represented under his androg
ynous aspect ( ardhanlirisvara) .  Seated on a bull, he holds in his 
many hands a multitude of objects and emblems proper to him 
( vajra, trident, bell, etc. ) .  One half of his body constitutes the 
Sada Gauri, with ten arms and five faces ( with three eyes each ) .  
The viSuddha cakra is related to the color white, the ether ( akasa ) ,  
sound, the skin, etc. 

144 Accordmg to Siva Sa7[thitii., V, 99, Rakinl. 
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( 6 )  The lijiili ( = order, command ) cakra, situated between the 
eyebrows ( cavernous plexus ) .  White lotus with two petals bearing 
the letters h and k�. Seat of the cogni t1ve faculties : buddhi, ahaT[Lklira, 
manas, and the in dryas ( = the senses ) in their "subtle" modality. 
In the lotus is a white triangle, apex downward ( symbol of the 
yoni ) ;  in the middle of the triangle a wh1te liTJga, called itara ( the 
"other" ) .  Here is the seat of Paramas1va The bija-mantra is Ol'rf. 
The tutelary goodess is Hakini:; she has six faces and six arms and 
is seated on a white lotus. 

( 7 )  The sahasrlira cakra: at the top of the head, represented 
under the form of a thousand-petaled lotus ( sahasrli = thousand ) ,  
head down. Also called brahmasthlina, brlihmarandhra, nirvli1Ja 
cakra, etc. The petals bear all the possible articulations of the 
Sanskrit alphabet, which has fifty letters ( 50 X 20 ) .  In the middle 
of the lotus is the full moon, enclosing a triangle. It is here that the 
final union ( unmanz )  of Siva and Sakti, the final goal of tantric 
sadhana, is realized, and here the ku?J¢alini ends its journey after 
traversing the six cakras. We should note that the sahasrlira no 
longer belongs to the plane of the body, that it already designates 
the plane of transcendence-and this explains why writers usually 
speak of the doctrine of the "six" cakras 

There are other cakras, of less Importance Thus, between the 
milliidhlira and the svlidhi�!hlina is the yoni�!hlina ; this is the meeting 
place of Siva and Sakt1, a place of bliss, also called ( like the 
milladhlira ) klimarilpa. It is the source of desire and, on the carnal 
level, an anticipation of the union Siva-Sakti ,  wh1ch is accom
pllshed in the sahasrlira. Near the lijiili cakra are the manas cakra and 
the soma cakra, related to the intellective functwns and to certain 
yogic experiences. Near the ajiili cakra again is the klirana-rupa, 
seat of the seven "causal forms," which are held to produce and 
constitute the "subtle" and the "physical" bodies. Finally, other 
texts refer to a number of adhliras ( = supports, receptacles ) ,  
situated between the cakras or  identified with them.145 

The Buddhist tantras speak of only four cakras, situated respec-
145 See Note VI, 9. 
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tively in the umbilical, cardiac, and laryngeal regions and the 
cerebral plexus ; this last cakra, the most important, is called 
ur!Ji�a-kamala ( lotus of the head ) and corresponds to the sahasriira 
of the Hindus. The three lower cakras are the sites of the three 
kay as ( bodies ) ·  nzrmii'J]a-kiiya m the umbilical cakra, dharma-kay a 
in the cakra of the heart, sambhoga-kiiya in the cakra of the throat. 
But there are anomalies and contradictwns m regard to the number 
and locations of these cakras 146 As in the Hindu traditions, the 
cakras are associated with mudriis and goddesses: Locana, Mamaki, 
PaQ<;iara, and Tara.147 In connection with the four cakras, the 
Hevajra-tantra gives a long list of quaternities .  four tattvas, four 
a7Jgas, four moments, four noble truths ( iirya-sattva ) ,  etc. 148 

Viewed in projection, the cakras constitute a ma?J¢ala whose 
center is marked by the briihmarandhra. It is in this "center" that 
the rupture of plane occurs, that the paradoxical act of transcend
ence-passing beyond sar[l.slira, "emerging from time"-is ac
complished. The symbolism of the ma?J¢ala is also a constituent 
element of Indian temples and sacred edifices in general: viewed in 
projectwn, a temple is a malJ¢ala. We may, then, say that any 
ritual ambulation is equivalent to an approach to the center and 
that entrance into a temple repeats the initiatory entrance into a 
ma'!J¢ala or the passage of the ku'!J¢alinl through the cakras. Then 
again, the body is transformed both into a microcosm ( with Mount 
Meru as center) and mto a pantheon, each region and each "sub
tle" organ having its tutelary divinity, its mantra, its mystical 
letter, etc. Not only does the disciple identify himself with the 
cosmos ; he also rediscovers the genesis and destruction of the 
universe in his own body. As we shall see, tantric sadhana com
prises two stages: ( I )  cosmicization of the human being and ( 2 )  

transcendence of the cosmos-that is, its destruction through the 
unification of opposites ( "sun"-"moon," etc. ) .  The pre-eminent 
sign of this transcendence is found in the final act of the ku"fJ¢alinl' s 

146 See Dasgupta, Introduction to Tantric Buddhism, pp. 1 6S tf. 
147 Sri-samputa, cited in Dasgupta, p. 1 65. 
148 Dasgupta, pp. 166-67. 
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ascent-its union with Siva, at the summit of the skull, m the 
sahasrlira.149 

Km;<;lalini 

Some aspects of the ku1J¢alini have already been mentioned ; it is 
described at once under the form of a snake, of a goddess, and of 
an "energy." The Hafhayogapradipzkli ( III, 9 )  presents it in the 
following terms: "Kutilaog1 ( 'crooked bodied' ) ,  Kul)�alini, 
Bhujang1 ( 'a she-serpent' ) ,  Sakti, Isvari, KulJ.�ali, Arundhati
all these words are synonymous. As a door is opened with a key, so 
the Yogi opens the door of muktz (deliverance ) by opening 
Kul)�alini by means of Hatha Yoga." 150 When the sleeping 
goddess is awakened through the grace of the guru, all the cakras 
are quickly traversed.151 Identified with Sabdabrahman, with OM, 

Kul).�alini possesses all the attributes of all gods and all god
desses .152 Under the form of a snake,153 it dwells in the midpoint of 
the body ( dehamadhyayli) of all creatures 154 Under the form of 
Parasakti, ku1J¢alzni manifests itself at the base of the trunk 
( adhiira ) ;  155 under the form of Paradevata, it dwells in the middle 
of the knot at the center of the adhiira, whence the narjis issue.166 
KulJ.�alini moves in the SUfUm1Jli by the force aroused in the inner 
sense ( manas ) by the prii'fja, is "drawn upward through the 
su�um1Jli as a needle draws a thread." 167 Kuo4almi is awakened by 
asanas and kumbhakas; "then the Praoa becomes absorbed in 
Suny a" ( the Void ) . 168 

1 49 However, we must not forget that many tantric schools do not employ 
the symbolism of ku1Jt/.alini to express the union of opposites. See below, p. 
249. 

1 50 Tr. Paficham Sinh, cited m Bernard, p. 43. Cf. Gorak�a Sataka, 5 1 .  
1 5 1  Siva SaT[I.hitil, IV, 1 2-14; Hathayogapradipzka, III,  1 ff. 
1 52 Saradatilaka-tantra, I ,  14 ;  I,  55;  XXV, 6 ff. 
1 53 Ibid., I, 54. 1 54 1bid. , I, 14. 
1 55 Ibid., I, 53. 1 56 Ibrd., XXVI, S4. 
1 57 Gorakja Sataka, 49; tr. Bnggs, p. 294. 
1 58 Ha(hayogapradipika, IV, 10, tr. Paficharn Sinh, crted m Bernard, p. 45. 
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The awakening of the ku7J¢alznz arouses an intense heat, and its 
progress through the cakras is manifested by the lower part of the 
body becoming as inert and cold as a corpse, while the part through 
which the ku7J¢alini passes is burning hot. 159 The Buddhist tantras 
even more strongly emphasize the fiery nature of the ku7J¢almi. 
According to the Buddhists, the Sakti ( also called Car:u;Iali:, J)ombi, 
Yogin!, Nairamani, etc. ) lies sleeping in the nirmiil}a-kaya ( um
bilical region ) ;  the adept wakes her by producing the bodhicitta in 
that region, and her awakening is revealed by the sensation of a 
"great fire . "  The Hevajra-tantra says that "the Caoc;lali burns in 
the navel," and that when everything is burned, the moon ( situ
ated in the forehead ) lets fall drops of nectar. A poem of Gunj a
ripada's presents the phenomenon in veiled terms : "The lotus and 
the thunder meet together in the middle and through their union 
Cal)gali: is ablaze ;  that blazing fire is in contact with the house of 
the .J)ombi-1 take the moon and pour water. Neither scorching 
heat nor smoke is found, but it enters the sky through the peak of 
Mount Meru ." 160 We shall return to the sigmfication of this 
symbolic vocabulary. But let us now note the following fact : 
according to the Buddhists, the secret force lies asleep in the um
bilical region ; through yogic practice, it is kindled and, like a fire, 
reaches the two higher cakras ( dharma and sambhoga ) ,  enters 
them, reaches the u�?Ji�a-kamala ( correspondmg to the sahasriira of 
the Hindus ) ,  and, having "burned" everything in its path, re
turns to the nirmii1Ja-kaya. 161 Other texts explain that this heat is 
obtained by the "transmutation" of sexual energy. 1s2 

The relations between the ku1J¢alini ( or the Cal)<;! ali ) and fire, 
the production of inner fire by the ascent of the ku1J¢alini through 
the cakras, are facts requiring emphasis at this point. The reader 
will remember that, according to some myths, the goddess Sakti 

1 69 Avalon, The Serpent Power, p. 242. 
160 Cited in Dasgupta, Obscure Religious Cults, pp. 1 1 6  tf. 
1 6 1 Sri-sampu-tika, MS. cited by Dasgupta, pp. 1 1 8-19.  
1 62 Lama Kazt Dawa-Samdup and W. Y. Evans-Wentz, Le Yoga tibetain 

et les doctrines secretes (French tr. of Tibetan Yoga) ,  pp. S I 6  ff. , S2.2 ff. See 
below, pp. sso tf. 
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was created by the fiery energ1es of all the gods.rsa Then, too, it is 
well known that the production of "inner heat" is a very old 
"magical" technique, which reached its fullest development in 
shamanism.164 vVe may note here and now that tantrism adheres to 
this universal magical tradition, although the spiritual content of 
its principal experience-the "fire" kmdled by the ascent of the 
kwp:jalzni-is on quite another plane than that of magic or shaman
ism. In any case, we shall have occasion, again in connection with 
the production of "mner heat," to examine the symbiosis tantnsm
shamanism attested in certain Himalayan practices. 

It is impossible to set about waking the kurpfalini without the 
spiritual preparation implied by all the disciplines we have just 
discussed. But its actual awak�ning and its journey through the 
cakras are brought about by a technique whose essential element is 
arresting respiration ( kumbhaka ) by a special bodily position 
(lis ana, mudrii ) .  One of the most frequently used methods of 
arresting the breath is that prescribed by the khecarimud'ra. ob
structing the cavum by turning the tongue back and insertmg the 
tip of it mto the throat.165 The abundant salival secretion thus 
produced is interpreted as celestial ambrosia ( amrta ) and the 
flesh of the tongue itself as the "flesh of the cow" that the yogin 
"eats . "  166 This symbolical interpretation of a "physiological 
situation" is not without interest; it is an attempt to express the 
fact that the yogin already participates in "transcendence":  he 
transgresses the strictest of Hmdu prohibitions ( eating cow 
flesh )-that is, he is no longer conditioned, is no longer in the 
world; hence he tastes the celestial ambrosia. 

This 1s but one aspect of the khecarimudra; we shall see that the 
obstruction of the cavum by the tongue and the arrest of breathing 
that follows are accompanied by a sexual practice. Before pre
senting it, we shall add that the awakening of the ku1J.¢alinl 

1 6:3 See above, p. 20:3. 1 64 See below, p. 330. 
1 65 To succeed, the frenum of the tongue must be cut beforehand. See 

Bernard's personal expenence, pp. 3 7  ff. 
I 66 Hathayogapradipikrl, III ,  47-49. 
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brought about in this way is only the beginning of the exercise; the 
yogm further endeavors both to keep the ku?Jc/alinz in the median 
"duct" ( su�um7Jli ) and to make it rise through the cakras to the top 
of the head. Now, according to the tantric authors themselves, this 
effort is rarely successful. We quote the following enigmatic 
passage from the Tlirlikha7J¢a ( it also occurs in the Tantraslira ) :  
"Drinking, drinking, again drinking, drinking fall down upon 
earth; and getting up and again drinking, there 1s no re-birth. "  167 

This is an experience realized during total arrest of respiration. 
The commentary interprets : "During the first stage of Shatchakra 
Sadhana [ = penetration of the cakras] , the Sadhaka [disciple] can
not suppress hts breath for a sufficiently long time at a stretch to 
enable him to practice concentration and meditatwn in each centre 
of Power [cakra] He cannot therefore, detain KuQQ.almi within the 
Sushumna longer than his power of Kumbhaka [arresting respira
tion] permits. He must, consequently, come down upon earth
that is the Muladhara Chakra-which is the center of the element, 
earth, after having drunk of the heavenly ambrosia [which can be 
understood in various ways, and especially as the copious saliva
tion provoked by obstruction of the cavum] . The Sadhaka must 
practice this again and again, and by constant practice the cause of 
re-birth . . . is removed. "  1ss 

To hasten the ascent of the ku?Jcfalinl, 
co bined corpora positions ( mudrli ) WI 
underlymg 1 1e tmultaneous 
"immobthty" of semen. The Gorak�a 
Sa'T[Lhitii ( 61-7 1 ) states that during the khecarimudrii the hzndu 
( = sperm ) "does not fall" even if one is embraced by a woman. 
And, "whtle the hindu remains in the body, there is no fear of 
J)eath. Even if the hindu has reached the fire ( is. ejaculated ) it 
straightway returns, arrested . . . by the yonimudrli." 169 The 
Hathayogapradzpikii ( I II ,  82 ) recommends the vajrolimudrii for the 

1 67 Avalon, The Princzples of Tantra, II, cviii. 
1 68 Ibid. 
1 69 Tr. Briggs, Gorakhniith, p. 298. 

248 



VI. Yoga and Tantrism 

same purpose. Milk and an "obedient woman" are required. The 
yogm "should draw back up again with the metfhra ( the hindu dis
charged in maithuna ) ,' '  170 and the same act of reabsorption must 
also be performed by the woman. "Having drawn up his own dis
charged bzndu [the Yogi] can preserve ( it )  . . . .  By the loss of 
bindu ( comes ) death, from its retention, life." m All these texts 
insist upon the interdependence between the breath, psychomental 
experience, and the semen virile "So long as the air ( breath ) moves, 
bzndu moves ; ( and ) it becomes stationary (when the air ) ceases to 
move The Yogi should, therefore, control the air and obtain 
immovability. As long as prarta remains in the body, life (;iva ) 
does not depart ." 112 

We see, then, that the bindu is dependent upon the breath and is 
in some sort homologized to it; for the departure of the one as of 
the other is equivalent to death. The bindu is also homologized to 
the cztta, 173 and thus there is finally homology of the three planes 
on which either "movement" or "immobility" are exercised: 
prli?Ja, hindu, cztta. As the ku?J¢alzni is weakened by a violent 
stoppage-whether of respiration or of seminal emission-it is 
important to know the structure and ramifications of the homology 
among the three planes. The more so as the texts do not always 
make it clear to wh1ch plane of reference they apply. 

"Intentional Language" 

Tantric texts are often composed in an "intentional language" 
( sandhya-bha�li) ,  a secret, dark, ambiguous language in which a 
state of consciousness is expressed by an erotic term and the 
vocabulary of mythology or cosmology is charged with Hatha
yogic or sexual meanmgs In the Saddharmapurt¢arika the expres-

1 70 Ibid . ,  p. 33.9. I 7 1  Ibid. ,  p . .934. 
I 72 Gorak;a SaT[Lhitli, 90-91 ; tr. Briggs, p. 302. 
I 73 In Gorak�a SaT[Lhitll, 90, the Benares MS. reads cittam instead of bindur 

( cf. Bnggs, p. 302),  as does Hathayogapradipikll, II ,  2: "When the breath 
moves, the mind moves also; when the breath ceases to move, the mmd be
comes motionless." Cf. also ibid., IV, 21 .  
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sions sandha-bha#ta, sandha-bhli�ya, sandhii-vacana occur several 
times. Burnouf translated them as "enigmatic language," Kern as 
"mystery," and Max Muller as "hidden sayings " In 1 9 1 6  Hara
prasad Shastri proposed "twilight language," language of "hght 
and darkness" ( alo-ii-dhiiri) .  But it was VIdhushekar Shastri 174 
who first showed that the term is based on a shortened form of the 
word sandhiiya, whtch can be translated as "aimmg at," "having in 
view, "  "mtending," "with regard to, " etc.m Hence there is no 
reference to the tdea of a "twihght language ."  "It is quite possible 
that scribes not knowing the true sigmficance of sandhaya or its 
shortened form sandhli changed it into sandhyii ( = crepuscular ) ,  
with which they were very familiar. " 176 The Heva;ra-tantra calls 
sandha-bhii�ii the "great doctrine" ( mahiisamaya) of the yogms, 
"the great language" ( mahlibhii�am) ,  and proclaims it "full of the 
meaning of the doctrines" ( samaya-sa7Jketa vistara1'{t) .  The value of 
the term thus seems to be well established : "secret," "hidden ." 111 

Ritual enigmas and riddles were in use from Vedtc times ; 178 in 
their particular way, they revealed the secrets of the universe. But 
in tantnsm we find a whole system of elaborately worked-out 
ctphers, which the incommunicability of yogico-tantric experiences 
does not suffice to explain; to signify these kinds of experiences, 
symbols, mantras, and mystical letters had long been employed. 
The sandhya-bhii�ii pursues a different end-it seeks to conceal the 
doctrine from the noninitiate, but chiefly to project the yogin into 
the "paradoxical situation" indispensable to his training. The 
semantic polyvalence of words finally substitutes ambiguity for 
the usual system of reference inherent m every ordinary language. 
And this destruction of language contributes, in its way too, to
ward "breaking" the profane universe and replacing it by a uni
verse of convertible and mtegrable planes . In general, symbolism 

1 74 In his essay, "SandMbha�a," Indian Historical Quarterly, IV, 2 ( 1 928  ) , 
287-96. 

17 5 lbrd . ,  p. 289. I 76 lbrd . ,  p. 296. 
177 See also Note VI, 10, with bibliography and summary of progress. 
178 [Jg-Veda, I, 1 64; I, 1 52, .s; VIII, 90, 1 4; X, 55, 5, etc. ; Atharva Veda, 

VII, 1 ;  XI, 8 ,  1 0. 
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brings about a universal "porousness," "opening" beings and 
things to transobjective meanings . But in tantrism "intentional 
language" becomes a mental exercise, forms an integral part of 
siidhana. The disciple must constantly experience the mysterious 
process of homologizatlOn and convergence that is at the root of 
cosmic manifestation, for he himself has now become a microcosm 
and, by "awakening" them, he must become conscious of all 
the forces that, on various planes, penodically create and absorb the 
universes. It is not only in order to hrde the Great Secret from the 
noninitiate that he is asked to understand bodhicitta at once as 
"thought of awakening" and semen vzrzle ; through language itself 
( that is , by the creation of a new and paradoxical speech replacing 
the destroyed profane language ) the yogm must enter the plane on 
which semen can be transformed into thought, and vice versa. 

This process of destroying and reinventing language can be 
observed in the tantric poets, especially in the Buddhist Siddha
caryas, authors of "ciphered" songs, caryiis. A poem by Kukkuri
pada reads · "When the two ( teats ) are milked ( or when the 
tortoise is milked ) ,  it cannot be preserved in the pot ; the tama
rind of the tree is eaten by the crocodile. The front is near the 
house . . . The earring . . . is stolen away in the middle of the 
night. The father-in-law falls asleep, the daughter-in-law awakes 
-the thref has stolen away the earring, where can it be searched? 
Even in the day-time, the daughter-m-law shrieks in fear of the 
crow-where does she go at night ? Such a caryii is sung by Kuk
kuri-pada, and it has entered into the heart of only one among 
scores." 179 

According to the commentaries, the meaning seems to be this: 
the two are the two "veins," i# and pi7Jgalii; the liquid that is 
"milked" is the bodhicztta ( N.B . ,  which can be understood in 
several senses ) ,  and the "pot" (pita = pzfha ) is the marJ.ipura ( the 
cakra of the umbilical region) .  The "tree" (rukha = vrk�a) signi
fies the body, and the "tamarind" the semen virile in its form of 
bodhicitta, the "crocodile" that "eats" it being yogic arrest of 

1 79 Tr. Dasgupta, Obscure Religious Cults, pp. 480 f. 
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respiration ( kumbhaka ) .  The "house" is the seat of bliss ;  the "ear
rmg" signifies the principle of defilement, the "thief" symbolizes 
sahajananda ( the bliss of the sahaja, whtch we shall discuss later ) ;  
"mtdnight" IS the state of complete absorption in supreme happi
ness. The "father-in-law" ( susurli ) is the breath; "day" signifies 
the active state (pravrtti) of the mind, and "mght" its state of 
repose ( nzvrtti) ,  etc. 1so 

We find ourselves in a universe of analogies, homologies , and 
double meanings . In this "intentiOnal language" any erotic phe
nomenon can express a Hatha-yogic exerctse or a stage of medita
tion, just as any symbol, any "state of holiness," can be given an 
erottc meaning. We arrive at the result that a tantric text can be 
read with a number of keys : liturgical, yogic, tantric, etc. The 
commentaries especially stress the two last .  To read a text with 
the "yogic key" IS to decipher the various s tages of meditation to 
whtch it refers. The tantric meaning is usually erotic, but it is 
difficult to decide whether the reference is to a concrete act or to a 
sexual symbolism. More precisely, it is a delicate problem to 
distinguish between the "concrete" and ,the "symbolic," tantric 
sadhana having as its goal precisely the transubstantiation of every 
"concrete" experience, the transformation of physwlogy into 
liturgy. 

Several stereotyped terms of Mahayana Buddhism are invested 
in tantrism with an added erotic meaning: padma ( lotus ) is in
terpreted as bhaga ( womb ) ;  vajra ( lit . , "thunderbolt" ) signifies 
li?Jga ( = membrum virile ) .  Thus it can be said that Buddha ( vajra
sattva ) rests in the mysterious bhaga of the Bhagavatis . l81 M.  
Shahidullah has reconstructed several series of equivalents ,  after 
the Dohii.ko�as ; P. C. Bagchi has studied the symbolism of certain 
technical vocabularies in the Caryii.s; but the interpretation of 

1 80 Dasgupta, pp. 480 ff. It is remarkable that this enigmatic style has 
been continuously employed in modern Indian literature, from the Caryapadas 
to our day; see ibid. 

1 8 1  La Vallee Poussin, Bouddhisme: Etudes et materiaux, p. 134. For the 
equivalence vajra= li'!}ga in the Hathayogapradipikii, cf. the index to Walter's 
edn. , s.v. vajrakandara. 
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ciphered texts in "intentional" and allegorical language is still far 
from bemg completed. 

We give a few examples, drawn chiefly from the Dohiiko�as : 

vajra ( thunderbolt) = ln:zga = siinya ( emptiness) .  
ravz, siirya ( sun ) = rajas o f  women (menses ) = pi'[!gala = right nostnl = 

upaya (means ) .  
saSin, candra ( moon) = §ukra ( semen virile) = i¢a = left nostril=  prajna 

( perfect Wisdom) .  
lalana ( woman) = i¢a = abhava ( non being) = candra = apana = nada = 

pra!crti ( nature ) = tamas ( one of the three gu�as) = garzga ( the 
Ganges ) = svara ( vowels ) = nzrva�a, etc. 

rasana ( tongue) = pi1,1gala = prarza = rajas ( one of the gurzas) = puru�a = 
vya7ijana ( consonants) = kali =yamuna ( the river Yamuna ) = bhava 
( bemg) ,  etc. 

avadhiiti = female ascetic= su�um�a = prajna = nairatma, etc. 
bodhicztta = the thought of a wakening = §ukra (semen vzrile) .  
taruni = girl= mahiimudra. 
grhz�i = wife = mahamudra = divyamudra, Jiianamudra. 
samarasa = identity of enjoyment= coitus = arrest of breath= immobility 

of thought= arrest of semen. 

Kaoha 182 writes : "The Woman and the Tongue are immobilized 
on either side of the Sun and the Moon." The first meaning is 
Ha�ha yogic-arrest of the two breaths (pra:!Ja and apiina) in the 
itjii and the pi1']galii, followed by immobilization of the activity of 
these two "subtle veins ." But there is a second meaning: the 
Woman is knowledge (prajfiii) and the Tongue effort, means of 
action ( upiiya )-both Gnosis and the effort expended toward reali
zation must be arrested, and this "immobilization" can be ob
tained only through Yoga ( arrest of breath ) .  But in this context 
"arrest of breath" is to be understood as accompanying arrest of 

1 82. Shahidullah mcorrectly describes him as a "mhilist";  cf. Les Chants 
mystiques de KiiTJha et de Saraha, p. 1 4: "Kil.JJha and Saraha are mhi!Ists. As 
with the Mi!.dhyamika philosophers, nothing exists, neither bhava nor nzrvii7Ja, 
neither bhiiva ( being ) nor abhiiva (nonbeing ) .  Truth is the Innate (sahaja) ,  
that is to say, emptmess." In fact, Ka1,1ha reJects the "thought of duality," the 
pa\rs of opposites, conditiOns-and seeks the unconditioned { sahaja) .  
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seminal emission. Klh;ha expresses this in his sibyllme style: "The 
Motwnless embraces the Thought of Illumination" ( so Shahidul
lah translates it; it can also be rendered "thought of awakening" ) 
"despite the dust that ornaments it. One sees the lotus seed, pure 
by nature, in one's own body." The Sansknt commentary ex
plains : if in maithuna ( coitus ) the fukra ( sperm ) remains un
emitted, thought too remains motionless. In effect, the "dust" 
(rajas ) is the "rajas of women" ( both menses and genital secre
tions ) ;  during maithuna, the yogin provokes his partner's emis
sion, at the same time immobilizing his §ukra, with the twofold re
sult that he both arrests his thought and becomes able to absorb 
the "lotus seed" ( = the rajas ) .  

We find here, then, the three "retentions" or "immobilities" 
referred to in Hatha-yogic texts: arrest of breath, of semen, and of 
thought.183 The deeper meaning of this "immobility" is not easy to 
penetrate. Before studying it, we may usefully consider the ritual 
function of sexuality in ancient India and in the yogico-tantric 
techniques. 

Mystical Erotism 

Maithuna was known from Vedic times, but it remained for 
tantnsm to transform it into an instrument of salvation. In pre
tantric India, we must distinguish two possible ritual values of 
sexual union-both of which, we may note, are archaic in structure 
and of unquestionable antiquity : ( 1 )  conjugal union as a hierog
amy ; ( 2 )  orgiastic sexual union, to the end either of procuring 
universal fecundity ( rain, harvests , flocks, women, etc. ) or of 
creating a "magical defense." We shall not dwell upon the marital 
act transformed into a hierogamy: " I  am the heaven; thou, the 
earth," says the husband to the wife.l84 The union is a ceremony, 
comprising many preliminary purifications, symbolical homologi-

1 83 See above, p 248. 

1 84 BrhadaraT)yaka Upanijad, VI, 4, 20; tr. Hume, Thirteen Princzpal 
Upanishads, p. 1 7 1 .  
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zations, and prayers-just as in the performance of the Vedic 
ritual. The woman is first transfigured; she becomes the con
secrated place where the sacrifice is performed: "Her lap is a 
sacrificial altar; her hairs, the sacrificial grass; her skin, the soma
press . The two lips of the vulva are the fire in the middle [of the 
vulva] . 185 Verily, mdeed, as great as is the world of him who 
sacnfices with the Vajapeya ( 'Strength-libation' ) sacrifice, so 
great IS the world of him who practices sexual intercourse, know
ing this " 186 Let us note a fact that is of importance . From the 
Brhadara?Jyaka Upanz�ad on, the belief becomes prevalent that the 
fruit of "works"-the result of a Vedic sacrifice--can be obtained 
by a ritually consummated marital union The identification of the 
sacrificial fire with the female sexual organ is confirmed by the 
magical charm cast on the wife's lover: "You have made a libatiOn 
in my fire," etc.187 A ritual detail of the union, when it is wished 
that the woman shall not conceive, suggests certain obscure ideas 
concerning the reabsorption of semen: "He should first exhale, 
then inhale, and say: 'With power, with semen, I reclaim the semen 
from you! '  Thus she comes to be without seed." 188 Hence the 
Hatha-yogtc techmque may have existed, at least in the form of a 
"magical spell," from the period of the Upam�ads. In any case, the 
precedmg text connects the aspiratiOn of semen with a respiratory 
act and a magical formula. 

Conception takes place in the name of the gods : 

Let Vishl).u make the womb prepared! 
Let Tvashtp shape the vanous forms! 

Prajapati, let him pour in! 
Let Dhatri place the germ for thee! 

1 85 Senart comments that the text appears to be corrupt. But no other 
translation is possible. Moreover, we have here a very old belief, according to 
which fire originates from the vagina; cf. Eliade, Le Chamanisme, p. 327, n. 2.  

1 86 Brhadara71yaka Upani�ad, VI, 4, s; tr. Hume, p. 1 68.  

1 87 Ibtd. ,  VI, 4, 1 2; tr. Hume, p. 1 70. 
1 8 8  Ibid., VI, 4, 10; tr. Hume, p. 1 69. 
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0 SinivaJi, give the germ; 
0 g1ve the germ, thou broad-tressed dame! 
Let the Twin Gods 1mplace thy germ
The Asvms, crowned with lotus-wreaths! 189 

An adequate comprehension of such behavior will suffice to show 
us that here sexuality was no longer a psychophysiological situa
tion, that it was valorized as ritual-whereafter the way was open 
to the tantric innovations. If the sexual plane is sanctified and 
homologized to the planes of ritual and myth, the same symbolism 
also operates in the opposite direction-the ritual is explained in 
sexual terms. "If, in the course of a recitation, the priest separates 
the first two quarters of a verse and brings the other two close to
gether, this is because the woman separates her thighs and the man 
presses them during pairing; the priest thus represents pairing, so 
that the sacrifice wlll give a numerous progeny (Ait. Brahma7Ja, 
X, 3, 2.-4) .  The hotar's inaudible recitation is an emission of 
semen ; the adhvaryu, when the hotar addresses the sacrificial 
summons to him, goes down on all fours and turns away his face ; 
this is because quadrupeds turn their backs to emit semen ( id. , X, 
6, I-6 ) .  Then the adhvaryu rises and faces the hotar ; this is be
cause bipeds face each other to emit semen." I9o 

We have seen 191 that, during the mahavrata, a pu'!{lscali copulated 
ritually with a brahmaciirin or a miigadha in the place consecrated 
for the sacrifice.192 Probably this was at once a rite of "defense" 
and of "prosperity," as in the great horse sacrifice, the asvamedha, 
in which the sacrificer's wife, the mahi�l, pantomimed copulation 
with the sacrificial animal; at the end of the ceremony, the four 
wives were given over to the four great priests.193 The ceremonial 

1 89 Brhadara7}yaka Upani;ad, VI, 4, 2 1 ; tr. Hume, p. 1 72.  
1 90 Levi, La Doctrzne du sacrifice, p. 1 07. 
1 9 1  Above, p. 104. 

1 92 See also Apastamba Srauta Siltra, XXI, 1 7, 1 8 , Kathaka Sa'f[thita, 
XXXIV, 5 ;  Taittiriya Sa1]lhita, VII, 5, 9, etc. 

1 93 Cf. the texts in Paul Emtle Dumont, L' Afvamedha, pp. 260 ff. For the 
sexual elements in the agricultural fertility ceremomes , cf. ]. j. Meyer, 
Trilogie altzndischer M iichte und Feste der Vegetation. 
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union between the brahmaciirin ( lit , "chaste young man" ) and the 
puT{tscali ( ltt . ,  "prostitute" ) may well express a desire to effect the 
coinczdentia oppositorum, the remtegration of polarities, for we 
find the same motif in the mythologies and the Iconographic 
symbolism of many archaic cults . However this may be, both in the 
asvamedha and the mahiivrata, sexual ntes still preserve their 
cosmological valence ( the asvamedha is a repetition of the cos
mogony ) .  It is when the deeper meaning of the "conjunction of 
opposites" begins to be lost from view that the sexual rite is re
nounced; tad etad purii7Jam utsannaT{t na karyam, says the Sii7}khii
yana Srauta Sutra ( XVII, 6, 2 ) ,  "this is an old custom; let it be 
done no longer." Louis de la Vallee Poussm saw in this injunction 
"the protest of the Dak�ioacaras against 'left-hand' ceremo
nies ," 194 but this is unlikely, for sexual symbolism was far from 
being an innovation brought in by the viimaciiras. We have cited 
passages from the BrahmaQas and the Upani�ads above ; we may 
add one from the Chiindogya Upani�ad ( II, 1 S, 1-2 ) ,  in which 
sexual union is transposed and valonzed as liturgical chant 
( saman ) ,  in particular the viimadevya ( the melody accompanying 
the pressing of the noonday soma) :  

One summons-that is a Hnikara. 
He makes request-that IS a Prastava. 
Together with the woman he hes down-that is an Udgitha. 
He lies upon the woman-that is a Pratihara. 
He comes to the end-that is a N1dhana. 
He comes to the finish-that is a N1dhana. 

This is the Vamadevya Saman as woven upon copulation. 

He who knows thus this Vamadevya Saman as woven upon copulation 
comes to copulation, procreates himself from every copulatiOn. . . . 
One should never abstam from any woman That is his rule.195 

Now, it is difficult to see how such a text could belong to the 
ideology of the "left hand"-what is pnmary here is the transmu-

1 94 Bouddhisme: Etudes et materiaux, p. 1 .96. 

195 Tr. Hume, p. 1 96. 
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tation of sexual union into liturgical chant ( with all the religious 
consequences that ensue ! ) .  As we said, this transmutation of a 
psychophysiological activity into a sacrament is charactenstic 
of every archaic spirituality. "Decadence" begins with the dis
appearance of the symbolical meaning of bodily activities ; this is 
why the "old customs" are finally abandoned. But the symbolism 
of the conjunction of opposites continues to play an important role 
in Brahmanic thought. That sexual union was felt as a "conjunc
tion of opposites" is further proved by the fact that some texts re
place the term maithuna by the term sarrthitii, "union" ; this latter 
term is used to express the binary grouping of syllables, meters, 
melodies, etc . ,  but also to express union with the gods and with 
Brahman.196 Now, as we shall soon see, the conjunction of opposites 
constitutes the metaphysical constant of all tantnc rituals and 
meditations. 

The Buddhist texts also speak of maithuna ( Pali methuna ) ,191 
and Buddha mentions certain ascetics who regard sensuality as one 
of the ways to gain nirvli1Ja.198 "We must bear in mind," writes 
L. de la Vallee Poussin/99 "that several sects allowed monks to· 
enjoy any 'unguarded' woman ( that is, not married, not engaged, 
etc. ) .  . . . The episode of the former donkey driver ( or bird 
catcher ) Arinha, who, though a monk, clatmed that love was no 
obstacle to the holy life ;  that of the monk Magandika, who offered 
the Buddha his daughter Anupama, the 'Incomparal:ile,' should be 
noted ( Culla, VI, 32; etc. ) . "  We have too little data to be in a 
position to decipher the deeper meaning of all these customs. We 
must bear in mind that, from prehistoric times, India has known· 

countless rites implying sexuahty, and in the most various cultural 
contexts. Some of these rites, attested in the strata of "popul'ar" 

1 96 Cf. Aztareya AraT}yaka, III ,  I ,  6; SiiT}khliyana Ara'l}yaka, VII, 1 4, etc. 
For the philosophical basis of the conjunction ofopposmg principles, see A. K. 
Coomaraswamy, Spirit21al Authority and Temporal Power in the Indian Theory 
of Government. 

1 97 Cf. methuno dhammo, Kathlivatthu, XXIII ,  1-2. 
198 Cf. Digha-nikiiya, I, 36. 199  NirvliT}a, p. 1 8  n. 
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magic, will demand our attention later. But it is highly probable 
that they are not related to the tantric technique of maithuna. 

Maithuna 

Every naked woman incarnates prakrti.200 Hence she is to be 
looked upon with the same adoration and the same detachment 
that one exercises in pondering the unfathomable secret of nature, 
its limitless capacity to create. The ritual nudity of the yogznl has 
an intrinsic mystical value: 1f, in the presence of the naked woman, 
one does not find in one's inmost being the same terrifying emo
tion that one feels before the revelation of the cosmic mystery, 
there is no rite, there is only a secular act, with all the familiar 
consequences ( strengthening of the karmic chain, etc. ) .  The 
second stage consists in the transformation of the woman-prakrti 
into an incarnation of the Sakti ; the partner in the rite becomes a 
goddess, as the yogm must incarnate the god. The tantric ico
nography of divine couples ( in Tibetan: yab-yam, "father
mother" ) ,  of the innumerable "forms" of Buddha embraced by 
their Saktis, constitutes the exemplary · model of maithuna. We 
should note the immobility of the god; all the activity is on the side 
of the Sakti. ( In the yogic context, the static purufa contemplates 
the creative activity of prakrtz. )  Now, as we have seen before in the 
case of Hatha Yoga, in tantrism immobihty simultaneously 
realized on the three planes of "movement" -thought, respiration, 
seminal emission-constitutes the supreme goal of sii.dhana. Here 
agam�is imitatioo of a divme model the Buddha, or 'Siva, 
pure Spirit, motionless and serene amid the cosmic play. 

Mazthuna serves, in the first place, to make respiration rhythmi
cal and to aid concentration; it is, then, a substitute for prii.7Jii.yii.ma 
and dhii.ra7Jii., or rather their "support. "  The yoginl is a girl whom 
the guru has instructed and whose body has been consecrated 

200 Cf. Horace Hayman Wilson, Sketch of the Religious Sects of the Hindus, 
p. 1 56. 
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( adhif?hita ) by nylisas. Sexual union is transformed into a ritual 
through which the human couple becomes a divine couple. "Pre
pared for the performance of the rite ( maithuna ) by the meditation 
and the ceremonies that make it possible and fruitful, he ( i . e . ,  the 
yogin ) considers the yogini, his companion and mistress, under the 
name of some Bhagavati, as the substitute and the very essence of 
Tara, sole source of joy and rest. The mistress synthesizes the en
tire nature of woman, she is mother, sister, wife, daughter; in her 
voice, demanding love, the officiant recognizes the voices of the 
Bhagavatis supplicating Vajradhara, Vajrasattva. Such, for both the 
Saiva and Bauddha tantric schools , is the way of salvation, of 
bodhi. " 2o1 Moreover, the woman chosen for the mazthuna rite is not 
always the common woman of orgies. The Paficakrama presents a 
traditional ritual: "The mudrli, wife of the yogin, chosen according 
to estabhshed rules, offered and consecrated by the guru, must be 
young, beautiful, and learned: with her, the disciple will perform 
the ceremony, ously o servmg the sik§iis: for 1f no salvation 
is possible without love ( strzvyatzreke'f}a ) ,  bodily union does not 
suffice to bring salvation. The practice of the Paramitas , the goal 
of kriyli, must not be separated from it ; let the sadhaka love the 
mudra according to the rites : natzkamayet striyam." 202 

Pra'f}ayama and dhara1Jli represent only means by which, during 
mazthuna, the disciple achieves "immobility" and suppression of 
thought, the "supreme great happiness" (paramamahasukha ) of the 
Dohakofas ; this is samarasa ( Shahidullah translates it "identity of 
el1Joyment" ; but it is rather a "unity of emotion," or, more pre
cisely, the paradoxical, mexpressible experience of the discovery of 
Unity ) .  "Physiologically," samarasa is obtained, during maithuna, 
when the sukra and the rajas remain motionless 203 But, as Shahidul
lah observes, "in accordance with the mystical language of the 
Dohakofas, we may explain mazthuna, union oflotus ( = padma) and 
thunder ( = vajra ) ,  as realization of the state of emptiness ( vajra = 
sunya) in the plexus of the cerebral nerves ( =padma) .  We may 

20 1 La Vallee Poussin, Bouddhisme: Etudes et materiaux, p. 1 S 5 .  
202 Ibid., p .  1 41 .  203 Shahidullah, p. 1 6. 
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also understand 'girl' as emptiness. In the Carylis ( Bauddha Gana ) ,  
nairlitma, state of _none go, or silnya, 'emptmess,' is described as a 
girl of low caste or a courtesan." 204 According to the Paficakrama, 
studted by La Vallee Poussin, maithuna can be understood under 
the aspects both of a concrete act and an interiorized ritual made up 
of mudrlis ( = yogznz )-that is, of gestures, bodily postures, and 
strongly visualized Images. "For monks, maithuna 1s an essential 
act of initiation ( sa'T(lpradliya ) .  At the order of their guru, they 
disobey the laws of chastity, which they are thenceforth to observe. 
Such, it appears to me, is the doctrine of the Paficakrama ( III ,  40 ) .  

. . H e  who does not actually practice maithuna, 1f he has 

204 The role played by girls of low caste and courtesans in the tantric 
"org1es" ( cakra, the tantnc wheel) IS well known. The more depraved and 
debauched the woman, the more fit she is for the nte. l)ombi ( "the washer
woman", but, in the secret language, s1gmfymg nazrlitma ) is the favonte of 
all the tantnc wnters ( cf. Kal).ha's Carylis, m Shah1dullah, pp. I I I  ff. ) .  "0 
rjom/)i! thou art all beso!led . . .  Some call thee ugly. But the wise claspthee 
to the1r bosoms . . . . 0 ¢om9i! no woman IS more dissolute than thou!" 
( Shahidullah, p. 1 20 n. ) .  In the legends of the eighty-four mahliszddhas 
( magicians ) ,  translated from the Tibetan by A .  Grtinwedel ( "Die Geschich
ten der vier undachtzig Zauberer," Baessler-Archzv, V [ 1 9 1 6] ,  1 37-228 ) , we 
frequently find the motif of the low-caste girl, full of Wisdom and possessing 
mag1cal powers, who marnes a king (pp. 147-48 ) , who can make gold (pp. 
221-22 ) , etc. This exaltatiOn of low-caste women has several causes. First, 
it is a part of the "popular" reaction against the orthodox systems, which also 
represents a counteroffensive of the autochthonous elements against the 
Ideology of castes and the hierarchies mtroduced by the Indo-Aryan society. 
But this is only one aspect of the problem, and the least important. It is the 
symbolism of the "washerwoman" and the "courtesan" that IS of chief signifi
cance, and we must reckon with the fact that, in accordance With the tantnc 
doctrmes of the identity of opposites, the "noblest and most precious" IS 
hidden prectsely m the "basest and most common." (The alchemists of the 
West did exactly the same when they affirmed that the materia prima, identical 
with the lapis philosophorum, was present everywhere and under the basest 
form, vilifigura. )  The authors of the Carylls saw the rjom9i as the representa
tive of "emptiness" -that is, of the unqualified and unformulable Grund, for 
only the "washerwoman" was free from every qualification and attribute, 
social, relig1ous, ethical, etc. For the role of woman as spiritual guide m 
tantrism, see W. Koppers, "Probleme der indischen Rehgwnsgeschichte," 
Anthropos, XXV-XXVI ( 1 940-41 ) , 798 ff. 
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practiced it once m his life, at the time of his initiation, obtains 
the supreme samlipatti by virtue of Yoga . . . . Maithuna is not 
actually practiced ( sa![lvrtya = lokavyavaharata� ) : it is replaced by 
exercises of an inner nature, by acts in which the mudrli (yogini)  is 
an intellectual form, a symbolic gesticulation, an impression or a 
curious operation of physiology " 205 

The texts frequently emphasize this idea that maithuna is above 
all an integration of the principles ; "the true sexual union is the 
union ofthe Parasakti [ku�¢alini] with Atman; other unions repre
sent only carnal relations with women ."  206 The Kalivillisa-tantra 
( X-XI ) gives the ntual, but stipulates that it is only to be per
formed with an initiated wife (parastri ) .  A commentator adds that 
the ceremony called pancatattva ( the five makiiras-that is, the 
five terms beginning With the letter m: matsya, fish ; mii:![tsa, meat ; 
madya, intoxicating drink; mudra, and maithuna) is performed in 
its literal meaning only by the low castes ( sildra ) .  The same text 
elsewhere says (V )  that this ritual is designed for the kali-yuga
that is, it is adapted to the present cosmico-historical stage, in 
which the Spirit is hidden, "fallen" into a carnal condition. But the 
author knows very well that the pancatattva is interpreted literally, 
especially in magical circles and in the less orthodox regions, and 
he quotes the Nigama-tantra-siira: "In Gaura and other countnes, 
one can obtain siddhis through the pasubhava" ( the pancatattva 
practiced physically ) .  

We have already noted that the tantrics are divided into two 
classes: the samayms, who believe in the identity of Siva and Sakti 
and attempt to awaken the kurpj.alinl by spiritual exercises, and the 
kaulas, who venerate the Kaulini: ( = ku�tjalini ) and employ concrete 
rituals. This distinction is no doubt valid, but it is not always easy 
to be perfectly sure how far a ritual is to be understood literally · 
we have seen 207 in what sense "drunkenness" carried to the point 
of "falling to the ground" was to be interpreted. Now, coarse and 
brutal language is often used as a trap for the nonimtiate. A cele-

205 La Vallee Poussin, Bouddhisme: Etudes et materiaux, pp. 1 42--43. 
206 Ktlllin}ava-tantra, V, 

.
I I 1-12. 207 See above, p. 248. 
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brated text, the Saktisa?Jgama-tantra, devoted almost entirely to 
the �a{cakrabheda ( = "penetration of the six cakras" ) ,  employs an 
extremely "concrete" vocabulary 208 to describe spiritual exer
cises. 209 The ambrguity of the erotic vocabulary of tantric liter
ature cannot be too strongly emphasized. The ascent of the Cao�alr 
through the yogin's body is often compared with the dance of the 
"washerwoman" ( rjom{ii) .  "With the tfombz in [his] neck" ( i .e . ,  in 
the sambhogakliya near the neck) ,  the yogm "passes the mght in 
great bliss ." 210 

Nevertheless, maithuna is also practiced as a concrete ritual. By 
the fact that the act is no longer profane but a rite, that the partners 
are no longer human bemgs but "detached" like gods, sexual 
union no longer participates in the cosmic plane. The tantric texts 
frequently repeat the saying, "By the same acts that cause some 
men to burn in hell for thousands of years, the yogin gains his 
eternal salvation" ( karmanliyena vai sattvlih kalpakotisatlinyapi, 
pacyante narake ghore tena yogi vimucyate ) .211 This, as we know, is 
the foundation stone of the Yoga expounded by Knoa in the 
Bhagavad Gitli: ( XVIII, 1 7 ) :  "He who has no feeling of egoism, 
and whose mind is not tainted, even though he kills ( all ) these 
people, kills not, is not fettered ( by the action ) . "  212 And the 
Brhadlira?Jyaka Upanz�ad (V, 14, 8 )  had already said· "One who 
knows this, although he commits very much evil, consumes it all 
and becomes clean and pure, ageless and immortal. " 213 

Buddha himself, rf we are to believe the mythology of the tantric 
cycle, had set the example ; it was by practicing maithuna that he 

2.08 To such a point that the editor of the text, Benoytosh Bhattacharyya, 
has taken the precaution of substituting X's for the sexual terms; cf. Sakti
saTJgama-tantra, I :  Klllikha'l}r,la;  II :  Ti!riikharpja. 

2.09 See ibtd , II ,  1 2.6-3 1 ,  on the five makliras; according to Bhattacharyya, 
the terms are not to be taken as "fish," "meat," maithuna, etc., but as tech
nical terms referring to meditations. 

2.1 0 See the texts quoted in Dasgupta, Obscure Religious Cults, pp. 1 20 ff. 

2.1 1 Indrabhuti, Jnanasiddhz, !5 ;  ed. Bhattacharyya, Two VaJraylina Works, 
p. 32. See further texts in Note VI, 1 1 . 

2. 1 2.  Tr. Telang, p. 1 23. 2. 1 S  Tr. Hume, p. 1 57. 
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had succeeded in conquering Mara, and the same technique had 
made him omniscient and the master of magical powers. 214 Prac
tices "in the Chinese fashion" ( cinliciira ) are recommended m 
many Buddhist tantras. Mahiicinii-kramii-ciira, also entitled Cznii
ciira-siira-tantra, tells how the sage Vasi�tha, son of Brahma, goes 
to find Vi.glU, under the aspect of the Buddha, to ask him about the 
rites of the goddess Tara. "He enters the great country of China 
and sees the Buddha surrounded by a thousand mistresses in erotic 
ecstasy. The sage's surprise verges on indignation. 'These are 
practices contrary to the Vedas ! '  he cries . A voice from space cor
rects him: 'If,' says the voice, 'thou wouldst gain my favor, it is 
with these practices in the Chinese fashion that thou must worship 
me! '  He approaches the Buddha and receives from his lips this un
expected lesson: 'Women are the gods, women are life, women are 
adornment. Be ever among women in thought! '  " 215 According to 
a legend of Chinese tantrism, a woman of Yen-chu gave herself to 
every young man; after her death it was discovered that she was 
the "Bodhisattva of chained bones" ( that is, the bones of her skele
ton were linked together hke chains ) .  21a 

This entire aspect goes beyond maithuna, properly speaking, and 
is part of the great movement of devotion to the "Divine Woman" 
that, from the seventh to eighth century, dominates all India. We 
have seen the predominance of Sakti in the economy of salvation 
and the importance of woman in spiritual disciplines. Wtth Vi�Qu
ism in its Knoaist form, love (prema) is called upon to assume the 
leading role. It is chiefly an adulterous love, love of parakiya rati, 
"another's wife"; in the famous Bengalese Courts of Love disputes 
were arranged between the Vi�Quist adherents of the parakiyii and 

214 E Senart, Essai sur la ligende du Buddha, pp . .90.9-08. 
2 1 5  S. Levr, Le Nepal, I, .946-47. See also 1d., "Notes chin01ses sur l'Inde,' '  

Bulletin de l' Ecole fram;azse d' Extreme-Orient, V ( 1 905 ) ,  25.9-.905. Cf. Sir 
John Woodroffe, Shakti and Shiikta, pp. 1 79 ff. 

· 

2 16  Chou Yi-llang, "Tantrism in China" (Harvard Journal of Aszatic 
Studies, VIII [1 945], 241-.9.92) ,  pp . .927-28. But this praise of carnal love 
can be explained by the importance accorded ( especially in Taoist circles ) 
to sexual techniques as a means of prolonging life; cf. Note VI, 1 2. 
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the champions of conjugal love, svakzya-and the latter were always 
the losers The exemplary love remained that which bound Radha 
to Knl).a-a secret, illegitimate, "antisocial" love, symbolizing the 
rupture that every genuine religious experience imposes. ( It 
should be noted that, from the Hindu point of view, the conjugal 
symbolism of Christian mysticism, in which Chnst plays the part of 
the Bridegroom, does not sufficiently emphas ize such an abandon
ment of all social and moral values as mystical love implies . )  

Radha is conceived as the infinite love that constitutes the very 
essence of Kr�IJ.a. 217 Woman parttcipates in the nature of Radha and 
man m the nature ofKr�oa; hence the "truth" concerning the loves 
of Kr�oa and Radha can be known only in the body itself, and this 
knowledge on the plane of "corporeahty" has a universal meta
physical validtty The Ratna-sara proclaims that he who realizes 
the "truth of the body" ( bhiirpja) can then attain to the "truth of 
the umverse" ( brahma?J¢a) . 218 But, as in all the other tantric and 
mysttcal schools, when man and woman are mentioned, it is not the 
"ordinary man" ( samiinya manu�) ,  the "man of passions" (rager 
manu� ) ,  who ts meant, but the essential, archetypal man, man "un
born" ( ayonz manu�) , "unconditioned" (sahaJa manu� ) ,  "eternal" 
( nztyer manu�) ; similarly, it is not with an "ordinary woman" 
( samiinya rati) that one can discover the essence of Radha, but 
with the "extraordinary woman" ( bise�a rati) . 219 The "meetmg" 
between man and woman takes place in Vrindaban, the mythical 
scene of the loves of Kr�oa and Radha; thetr union is a "play" 
( lzla )-that is, it is freed from the weight of the cosmos, is pure 
spontaneity Bestdes, all the mythologies and techniques of the 
conJunction of opposites are homologizable ; Stva-Sakti, Buddha
Sakti, Kr�oa-Radha can be translated into any "union" ( irja and 
pi?Jgala, kuTJ¢alini and Siva, praJfiii and upaya, "breath" and 
"thought,"  etc. ) .  Every conjunction of opposites produces a rup
ture of plane and ends in the rediscovery of the primordial spon
taneity. Often a mythologtcal schema is at once interiorized and 

2 1 7  See the texts quoted by Dasgupta, Obscure Religious Cults, pp. 1 42 ff. 
2 1 8  Ibid. ,  p. 1 65. 2 1 9  Ibid. ,  p. 1 62. 
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"incarnated" by the employment of the tantric theory of the cakras. 
In a Vl�l)uist poem, the Brahma Sa'T{Lhitii, the sahasriira cakra is 
assimilated to Go kula, the abode of Kr�l)a. And a nineteenth-cen
tury Vi�l)uist poet, Kamala-Kanta, in his Siidhaka-rafijana, com
pares Radha with ku1J¢alinz and describes her running to her secret 
tryst with Kr�IJ.a as the ascent of the ku1J¢alinl to unite with Siva in 
the sahasrlira. 220 

More than one of the Buddhist or Vi�l)uist mystical schools con
tinued to employ the yogico-tantric maithuna even when "devo
tional love" evidently played the essential role. The profound 
mystical movement known as Sahajiya, which continues tantrism, 
and which, hke tantnsm, is as Buddhist as it is Hindu, st1ll accords 
their old priority to erotic techniques. 221 But, as in tantrism and 
Hatha Yoga, sexual union is understood as a means of obtaming 
"supreme bliss" ( mahlisukha ) ,  and it must never end in seminal 
�mission. Maithuna makes its appearance as the consummation of a 
long and difficult apprenticeship. The neophyte must acquire per
fect control of his senses, and, to this end, he must approach the 
"devout woman" ( nayikii ) by stages and transform her into a 
goddess through an interiorized iconographic dramaturgy. Thus, 
for the first four months, he should wait upon her like a servant, 
sleep in the same room with her, then at her feet. During the ne� 
four months, while continuing to wait upon her as before, he sleeps 
in the same bed, on the left side. During a third four months, he 
will sleep on the right s1de, then they will sleep embracing, etc. 
The goal of all these preliminaries is "autonomization" of sensual 
pleasure-regarded as the sole human experience capable of bring
mg about the nirval)ic bliss-and control of the senses-that is, 
arrest of semen. 

In the Niiyika-siidhana-tlka ( "Commentaries on Spiritual Disci
pline in Company with Wornan" ) ,  the ceremonial is described in 
detail. It comprises eight parts, beginning with siidhana, mystical 
concentration with the help of liturgical formulas ; then follow 

220 Dasgupta, pp. 1 50 ff. 221  See Note VI, 1 3. 
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smara?Ja ( "recollection," "penetration into consciousness" ) ;  
iiropa 222 ( "attribution of qualities to the object" ) ,  in which flowers 
are ceremonially offered to the niiyzkii (who is begmning to be 
transformed mto a goddess) ; manana ( "remembering the woman's 
beauty when she IS absent" ) ,  which is already an interiorization of 
the ritual . In the fifth stage, dhyiina ( "mystical meditation" ) the 
woman sits qn the yogin's left and is embraced "m such wise that 
the spirit is inspired." 223 In the pil}ii ( the "cult," properly speak
ing ) ,  the place where the nilyzkii is seated receives worship, offer
ings are made, and the niiyzkii is bathed as If she were the statue of a 
goddess. During this time, the yogm mentally repeats formulas. 
His concentration reaches Its max1mum when he carnes the niiyzkii 
in his arms and lays her on the bed, repeating the formula: Hling 
klzng kandarpa sviihii. The union that takes place is between two 
"gods ."  The erotic play IS realized on a transphysiological plane, 
for it never comes to an end. During the maithuna, the yogin and 
his nilyzkii embody a "divme condition," in the sense that they not 
only experience bhss but are also able to contemplate the ultimate 
reahty directly. 

The "Conjunction of Opposites" 

We must not forget that mazthuna is never allowed to terminate in 
an emissiOn of semen: bodhicittam notsrjet, "the semen must not be 
emitted,"  the texts repeat. 224 Otherwise the yogin falls under the 

\.. 
222 A.ropa plays an important role m Sahajiya. It designates the first move

ment toward transcendence. ceasmg to see the human bemg m 1ts physical, 
bwlog1cal, and psychological aspects and v1ewmg it instead m an ontological 
perspective ; cf. texts m Dasgupta, Obscure Relzgzous Cults, pp. 1 58 ff. 

22.9 "The woman must not be touched for the sake of bod1ly pleasure, but 
for the perfectmg of the spmt," the Anandabhairava specifies; quoted by 
M. M. Bose, The Post-Caitanya Sahajiii Cult of Bengal, pp. 77-78. 

224 Cf., for example, Gu'l}avratanzrdefa, c1ted m Subha;itasa1[1graha, ed. 
C. Bendall, Museon, n.s., IV-V, 44: bhage /z7J.ga1[1 prati�thapya bodhiczttam na 
cotsrjet. Ta01sm, too, knows s1mllar techmques, though m a cruder form; cf. 
H. Maspero, "Les Precedes de 'Nourrir le princ1pe vital,' " pp . .98.9 ff. But 
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law of trme and death, hke any common libertine 225 In these prac
tices, "sensual pleasure" plays the part of a "vehicle," for it pro
duces the maximum tension that abolishes normal consciOusness 
and inaugurates the nirvaoic state, samarasa, the paradoxical ex
penence of Umty. As we have seen earlier, samarasa rs obtained by 
the "immobilization" of breath, thought, and semen. Kaoha's 
Dohako�as constantly revert to thrs theme : the breath "does not 
descend and does not rise; domg neither, it remains motionless ." 226 
"He who has immobilized the king of hrs spint through rdentrty of 
enjoyment [samarasa] in the state of the Innate [sahaja] ,  instantly 
becomes a magicran; he fears not old age and death " 227 "If one 
fixes a strong lock on the entrance door of breath, if in that ternble 
darkness one makes the spint a lamp, rf the jewel of the jina touches 
the supreme heaven above, KaQ.ha says, one accomplishes nzrva1Ja 
while still enjoying existence."  228 

It is in "rdentity of enjoyment," in the inexpressible experience 
of Umty ( samarasa ) ,  that one reaches the state of sahaja, of non
conditioned existence, of pure spontaneity. All these terms are, of 
course, difficult to translate. Each of them attempts to express the 
paradoxical state of absolute nonduahty ( advaya ) that issues in 
mahasukha, the "Great Bhss." Like the brahman of the Upani�ads 
and Vedanta, and the nirva1Ja of the Mahayamsts, the state of 
sahaja is indefinable, it cannot be known dialectically, it can only be 
apprehended through actual experience.229 "The whole world," 

the aim of these techmques was not to obtain a paradoxical mrvaJJ.ic state, but 
to economize the "vttal princtple" and prolong youth and life. These Taoist 
erotic rituals sometimes assumed the proportions of a collective orgy 
( Maspero, pp. 402 ff. ) ;  they were probably vestiges of ancient seasonal 
festivals. But the spiritual horizon peculiar to mazthuna is entirely different 
from that of the archaic orgies, whose sole purpose was to ensure universal 
fertility. See Note VI, 1 2. 

225 Cf. Kal).ha, Dohiiko�a, 1 4; Hathayogapradipika, III ,  88, etc. 
226 Dohiiko�a, I S ;  after Shahidullah's tr. 
227 Ibid , 1 9. 228 Ibtd . ,  22. 
229 See the texts from the Dohiiko�a and tantras given by D asgupta, pp. 

91 if. 
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says the Hevajra-tantra, "is of the nature of sahaja-for sahaja is the 
quintessence ( svarupa ) of all; this quintessence IS nirviirJa to those 
who possess the perfectly pure citta."  230 One "realizes" the state of 
sahaja by transcending the duahties; this is why the concepts of 
advaya ( nonduahty ) and yuganaddha ( principle of union ) have an 
important place in tantric metaphysics. The Paficakrama discusses 
the concept of yuganaddha at length. it is a state of unity obtained 
by doing away with two polar and contradictory notions , sa'f{lsiira 
( = the cosmic process )  and nivrtti ( = absolute arrest of all proc
ess ) ;  one transcends these two notions by becoming conscious that 
the ultimate nature of the phenomenal world ( sal(lkle.Sa ) is identical 
with that of the absolute ( vyavadiina ) ; hence one realizes synthesis 
between the notions of formal existence and of the nonformed, 
etc. 231 

In this dialectic of opposites we recognize the favorite theme of 
the Madhyamikas and, in general, of the Mahayamst philosophers. 
But the tantrist is concerned with siidhana, he wants to "realize" 
the paradox expressed in all the images and formulas concerning 
the umon of opposites, he wants concrete, expenmental knowledge 
of the state of nonduality. The Buddhist texts had made two pairs 
of opposites especially popular-prqj?iii, wisdom, and upiiya, the 
means to attain it; sunya, the void, and karurJa, compassion. To 
"unify" or "transcend" them was, in sum, to attain the paradoxical 
position of a Bodhisattva-in his wisdom, the Bodhisattva no 
longer sees persons ( for, metaphysically, the "person" does not 
exist; all that exists is an aggregation of the five skandhas) ,  and 
yet, in his compassion, he undertakes to save persons. Tantnsm 
multiplies the pairs of opposites ( sun and moon, Siva and Sakti, 
itja and pzrJgala, etc. ) and, as we have just seen, attempts to "umfy" 
them through techniques combining subtle physiology with medi
tation. This fact must be emphasized on whatever plane it is 
realized, the conjunction of opposites represents a transcending of 
the phenomenal world, abolishment of all experience of duality. 

2.'30 Tr. Dasgupta, p. 90. 
2.'3 1 Unprinted text quoted by Dasgupta, p . .92, n. 1 .  
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The images employed suggest return to a primordial state of 
nondifferentiation; unification of sun and moon represents "de
struction of the cosmos," and hence return to the origmal Unity . 
In Hatha Yoga, the adept works to obtain "immobility" of breath 
and semen; there is even supposed to be a "return of semen"-that 
is, a paradoxical act, imposstble to execute in a "normal" physi
ological context dependent upon a "normal" cosmos ;  in other 
words, the "return of semen" stands, on the physiological plane, 
for a transcendence of the phenomenal world, entrance into free
dom. This is but one application of what is termed "going against 
the current" ( ujiina siidhana ) ,  or of the "regressive" process ( ultii ) 
of the Natha Siddhas , implying a complete "inversion" of all 
psychophysiological processes ; it is, bastcally, the mysterious 
pariivrtti that is already to be found in Mahayanic texts, which, 
in tantrism, also designates the "return of semen." 232 For one who 
reahzes them, this "return," this "regression," imply destruction 
of the cosmos and hence "emergence from time," entrance into 
"immortality." In the Gorak�a V i.Jaya, Durga ( = Saktt, Prakrti ) 
asks Siva: "Why is it, my Lord, that thou art immortal, and mortal 
am I ?  Advise me the truth, 0 Lord, so that I also may be immortal 
for ages " 233 It is on this occasion that Siva reveals the doctrine of 
Hath a Yoga. Now, immortahty cannot be gained except by arrest
zng manifestation, and hence the process of disintegratiOn; one must 
proceed "against the current" ( ujiina siidhana ) and once again find 
the primordial, motionless Unity, which existed before the rup
ture. This is what the Hatha yogins do when they unite the "sun" 
and "moon."  The paradoxical act takes place on several planes at 
once : through the union of Sakti ( = kurpj.alznl ) with Siva in the 
sahasrlira, the yogin brmgs about inversion of the cosmic process, 
regression to the undiscriminated state of the original Totality; 
"physiologically," the conJunctiOn sun-moon is represented by 
the "union" of the priiTJ.a and apiina-that is , by a "totalizatton" 
of the breaths ; in short, by their arrest ; finally, sexual union, 

2.92 See Note VI, 1 .  
2 .9 .9  For th1s and other texts, see Dasgupta, pp. 256 ff. 
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through the action of the vajrolz mudra, 234 realizes the "return of 
semen " 235 

As we have seen, the union of "sun" and "moon" is brought 
about by unification of the breaths and vital energies circulating in 
the irja and pi1Jgala ; it takes place in the su�um7Jli. Now, the Hatha
yogapradzpika ( IV, 1 6-1 7 )  says that "the su�um7Jli devours time." 
The texts dwell upon the "conquest of death" and the immortality 
that the yogin who "conquers time" obtains. To arrest respiration, 
suspend thought, immobilize the semen-these are only formulas 
expressing the same paradox of the abolishment of time. We have 
noted that every effort to transcend the cosmos IS preceded by a 
long process of "cosmicizing" the body and the psychomental life, 
for it is from a perfect "cosmos" that the yogin sets out to tran
scend the cosm1c condition. But "cosmicization ," first realized 
through prli?Jiiyiima, already modifies the yogin's temporal ex
perience .236 The Kii.lacakra-tantra relates mhalation and exhalation 
to day and mght, then to the half months, months, years, thus 
progressively reachmg the longest cosmic cycles This is equivalent 
to saymg that, through his own respiratory rhythm, the yogin re
peats and, as it were, relives the cosmic Great Time, the periodical 
creations and destructions of the universes ( the cosmic "days and 
mghts" ) By arrestmg his breathmg, by "unifying" it in the su
�um1Jli, he transcends the phenomenal world, he passes into that 
noncond1tioned and timeless state in whlch "there is neither day 
nor night," "neither sickness nor death"-nai:ve and inadequate 
formulas to signify "emergence from time. "  To transcend "day 
and mght" means to transcend the oppos1tes. In the language of the 
Natha Siddhas , it is the reabsorption of the cosmos through inver
siOn of all the processes of manifestation It is the comcidence of 
time and etermty, of bhii.va and nzrvii.7Ja ; on the purely "human" 
plane, it is the reintegration of the primordial androgyne, the 
conJunction, in one's own being, of male and female-in a word, the 
reconquest of the completeness that precedes all creation. 

234 See above, p. 248. 235 Cf. texts m Dasgupta, pp. 274 ff. 
286 Cf. Ehade, "Symbolismes indiens," pp. 1 1 2  ff. 
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In short, this nostalgia for the primordial completeness and bliss 
is what animates and informs all the techniques that lead to the 
comczdentia opposztorum in one's own bemg. We know that the same 
nostalgia, With an astonishing variety of symbolisms and tech
niques, is found almost everywhere in the archaic world ; 237 we 
know, too, that many aberrant ceremonies have their basis and 
theoretical justification m the desire to recover the "paradisal" 
state of primordial man Most of the excesses , cruelties , and aber
rations referred to as "tantnc orgies" spring, in the last analysis, 
from the same traditional metaphysics , which refused to define 
ultimate reality otherwise than as the coznczdentia opposztorum. Some 
of these excesses, certain "popular" forms connected with tantric 
theories and methods,  will be exammed in a later chapter. 

But we have still to emphasize an aspect of tantric siidhana that 
is generally overlooked ; we refer to the particular meaning of cos
mic reabsorption. After describing the process of creation by Siva 
( I, 69-77) , the Szva SaT(Lhitii describes the inverse process, in 
which the yogin takes part: he sees the element earth become 
"subtle" and dissolve in water, water dtssolve in fire, fire in air, 
air in ether, etc. ,  until everything is reabsorbed into the Great 
Brahman. Now, the yogm undertakes this spiritual exercise in 
order to anticipate the process of reabsorption that occurs at death. 
In other words, through his sadhana, the yogin already witnesses 
the reabsorption of these cosmic elements into their respective 
m�trices, a process set in motion at the instant of death and con
tinuing during the first stages of existence beyond the world The 
Bardo ThOdol gives some invaluable information on the subj ect. 
Viewed from this angle, tantric sadhana is centered on the experi
ence of initiatory death, as we should expect, since every archaic 
spiritual discipline implies initiation in one form or another-that 
is, the experience of ritual death and resurrection. In this respect 
the tantnst is a "dead man in life ," for he has experienced his own 
death in advance; he is, by the same token, "twice born," m the 

237 Cf. Eliade, Traite d'h1sto1re des rellgwns, pp. 357 ff. 
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initiatory sense of the term, for he has not gained this "new birth" 
on a purely theoretical plane, but by means of a personal experi
ence. It is possible that many references to the yogin's "immortal
ity," references that are espeCially frequent in Hatha-yogic texts, 
ultimately stem from the expenences of such "dead men in hfe " 



CHA P T E R  S E V E N  

Yoga and Alchemy 

Legends of Yogins as Alchemists 

T
H E  tantric Vajrayana was directed to obtaining a "body of 
diamond," incorrupttble, not subject to becoming. Hatha 

Yoga strengthened the body to prepare it for the final "transmuta
tion" and make it fit for "immortality. "  As we have just seen, the 
tantric processes took place in a subtle body, which was homolo
gized with both the cosmos and the pantheon, a body in some sort 
already divinized. An important detail is that the disciple was re
quired to contemplate the dissolution and creation of the universe 
and finally to experience in himself the "death" ( = dissolution ) 
and "resurrection" ( =re-creation ) both of the cosmos and of hts 
own subtle body.1 This process of dissolution and re-creatiOn sug
gests the solve et coagula of Western alchemy. Like the alchemist, 
the yogin effects transformations in "substance" ;  and in India "sub
stance" is the work of Prakrti or of Sakti ( or of Maya, archetype of 
the magtcian ) .  Hence tantric yoga inevitably opened the way to an 
alchemical continuation. On the one hand, by mastering the secrets 
of the Sakti, the yogin is able to imitate its "transformations," and 
the transmutation of common metals into gold is soon included 
among the traditional siddhis ; on the other hand, the "diamond 
body" of the Vajrayanists, the szddha-deha of the Hatha yogins is 
not unlike the "body of glory" ofthe Western alchemists ;  the adept 
realizes the transmutation of the flesh, constructs a divine body 

· 1  See above, p. 2 72. 
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( divya-deha) , a "body of wisdom" (jfliina-deha) ,  a receptacle 
worthy of him who is "liberated in this life" (jivan-mukta) . 
...;rhe unity between Yoga and alchemy was felt not only by the 

first foreign travelers to India, but also by the Indian people, who 
soon elaborated a whole yogico-alchemical folklore by mcorporat
ing the themes of the elixir of immortahty and the transmutation 
of metals into the mythology of the yogin-magician. Before ex
amming the alchemical texts proper, we may profitably cite some 
travelers' observations and some legends of famous alchemists ; as 
is so often the case, myth IS more eloquent than historical reahty, 
and enables us to apprehend the deeper meaning of a histoncal 
fact better than the documents that record it. 

Marco Polo, describing the chugchz (yo gins) who "live 1 .50 or 
200 years," writes :  "These people make use of a very strange 
beverage, for they make a potion of sulphur and quicksilver mixt 
together and this they drink twice every month. Thrs, they say, 
gives them long life ;  and it is a potion they are used to take from 
their childhood. "  2 Polo seems not to have attached much impor
tance to the yogin-alchemists. Fran<;ois Bernier, on the contrary, 
who had observed various sects of Indian ascetrcs, made them the 
subject of several penetrating pages, which, until the beginning of 
the nineteenth century, remamed the principal source of informa
tion concerning yogins and fakirs .3 He did not fall to note their 
alchemical knowledge: "There are others, very different from 
these, who are strange people ; they are almost constantly travel
ing hither and thither; they are men who scoff at everything, who 
take no care for anything; men possessmg secrets , and who, the 
people say, even know how to make gold and to prepare mercury so 
admirably, that one or tw.o grains taken in the morning restore the 
body to perfect health and so fortify the stomach that it digests 
very well and can hardly be satisfied." 4 

The tradition that the Indian ascetics knew the secret of obtaining 

2 Sir Henry Yule, The Book of Ser Marco Polo, ed. Henri Cordier, II ,  
365 ff. 

s Cf. Voyages de Franfois Bernier, II ,  1 2 1 -S l .  4 Ib1d . ,  II,  I SO. 
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longevity through drugs is also found in the Moslem historians : 
"I have read in a book that certain chiefs of Turkistan sent 
ambassadors with letters to the kings of India on the following 
mission, v1z . :  that they, the chiefs, had been informed that in India 
drugs were procurable which possessed the property ofprolonging 
human life, by the use of which the kings of India attained to a very 
great age . . . and the chiefs of Turkistan begged that some of 
this medicine might be sent to them, and also mformation as to the 
method by which the R<iis preserved their health so long." 5 

According to Emir Khosru, the Indians also obtain�_.dJQng .!if! 
through pra7Jiiylima: "Through their art they [the Brahmans] can 
pr���gevity by diminishmg the daily number of their expira
twns of breath. A jogz who could restrain h1s breath in this way 
lived . . .  to an age ofmore than three hundred and fifty years . "  6 

The same writer gives the following account of the yo gins :  "They 
can tell future events by the breath of their nostnls, according as 
the nght or left orifice IS more or less open. They can also inflate 
another's body by their own breath. In the h1lls on the borders of 
Kashmir there are many such people. . . . They can also fly like 
fowls m the air, however improbable it may seem They can also ,  
by putting antimony on their eyes, make themselves invisible at 
pleasure. Those only can believe all this who have seen it with their 
own eyes ."  7 We recognize most of the yogic siddhis, first of all 
power to "fly through the air " We may note in passing that this 
siddhi was finally taken over into alchemical literature 8 

Indian literature is full of references to yogin-alchemists "When 
I was a boy," says the famous Jain ascetic Hemacandra to Deva
candra, "a lump of copper, having been smeared with the juice of a 

5 Tr. Sir Henry M. Ellwt, The History of India as Told by Its Own His
torians, II,  1 74. The legend of an Indian plant that would confer eternal life 
was known in Persia from the time of Kmg Khosru ( 53 J -579 ) ;  cf. ]. T. 
Reinaud, Memoire geographique, historique et scienti.fique sur l' Inde, p. I SO. 
There are references to the potion of immortality in the Jiitakas too, but this 
potion probably derives from the legend of ambrosia rather than from al
chemy. 

6 Nuh Sipihr, "The Nine Heavens (or Spheres) ,"  tr. Elhot, III ,  563. 
7 Ibid., III, 563-64. B See Note VII, 1 .  
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creeper . . . had fire applied to it under your instructions and be
came gold. Tell us the name of that creeper and its characteristics, 
and other necessary particulars connected with it. " 9 But it was 
especially around the famous NagarJuna that alchemical legends 
crystallized. To be sure, this legendary personage, referred to by 
Somadeva ( eleventh century ) in his Kathasaritsiigara and by 
Merutunga in his PrabandhacintiimarJi, is not the same as the 
Illustrious Madhyamika doctor; we know that a whole tantric, 
alchemical, and magical literature was added to the bwgraphy of 
the famous phrlosopher. But it is important to emphasize to what 
an extent, in the exemplary image of NagarJuna ( the only image 
that imposed itself, and has been retamed by the collective mem
ory ) ,  tantrism and magic are presented as saturated with alchemy. 
In the Kathiisarztsiigara, we read that Nagarjuna, minister of 
Chirayus, succeeded in preparing the elixir, but that Indra com
manded him not to communicate the use of it to anyone.ro Soma
deva, as a good Brahman, was determined to uphold the prestige of 
Indra even in comparison with so powerful a magician as Nagar
juna. In the Prabandhacintiima1J.i, NagarJuna concocts an elixir that 
enables him to fly through the air . 11 According to other legends, 
when famine was ravaging the land, he made gold and exchanged 
it for grain Imported from distant countries .12 We shall later have 
occasion to return to Nagarjuna. But for the present we should 
emphasize that belief in the ability of yo gins to transmute metals 
is still alive in India. Russell and Wilham Crooke encountered 
yogms who claimed to change copper into gold; they said they had 
recerved the power from one of their masters in the time of Sultan 

9 PrabandhacintamaT}i, tr. C. H. Tawney, p. 1 47 ;  cf. ibid., p. 1 78 :  a monk 
obtams an ellxir that changes everythmg it touches mto gold. The author is 
the Jam monk Merutunga (fourteenth century ) ,  who also wrote a commen
tary on the alchemical treatise Rasadhyaya; cf. A. B. Ketth, A Hzstory of 
Sanskrit Literature, p. 5 1 2. On the "man of gold,"  see PrabandhacintamaT]i, 
p. 8 ;  Johannes Hertel, Indische Miirchen, p. 2.95. The legend of the phi
losophers' stone in India also occurs in the Ain-i-Akbari of AbO'l FaQ.l ( 1 551-
1 602 ) ,  tr .  H.  Blochmann and H. S. Jarrett, II, 1 97 .  

10 Tr C. H. Tawney, ed. N. M. Penzer, The Ocean of Story, III ,  257 ff. 
1 1  Tr. Tawney, pp. 1 95-96. 1 2  See Note VII, 2. 
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Altitmish ( or Altamsh ) .  Oman too tells of a sadhu who was an 
alchem1st.1a We shall see that alchemical powers crystallized 
especially around the eighty-four tantric siddhas and that, in some 
regions, alchemy merges with tantric yoga and magic. 

Tantrism, Hatha Yoga, and Alchemy 

In his description of India, al-Biruni especially emphasizes the 
connectwns of alchemy with longevity and the restoration of 
youth. "They have a science similar to alchemy which is quite 
peculiar to them. They call it Rasdyana, a word composed with 
rasa, i.e. gold. It means an art which is restricted to certain opera
twns, drugs, and compound medicines, most of which are taken 
from plants . Its principles restore the health of those who were ill 
beyond hope, and give back youth to fadmg old age, so that people 
become again what they were in the age near puberty ; white hair 
becomes black a gam, the keenness of the senses is restored as well 
as the capacity for J UVenile agility, and even for cohabitation, and 
the life of people in this world rs even extended to a long period. 
And why not ?  Have we not already mentiOned on the authority of 
Patafijali that one of the methods leading to liberation is Rasd
yana?" 14 And it is true that Vyasa and Vacaspatimisra, comment
mg on a siltra of PatafiJah's 15 that mentions simples ( au�adhi) as 
one of the means of gaining the "perfections," interpret au�adhi as 
elixir of long life, obtained by rasiiyana. 

Some Orientalists (A. B. Keith, Liiders ) and most historians of 
the sciences (J Ruska, Stapleton, R Muller, E. von Lippmann ) 
have maintained that alchemy was introduced into India by the 
Arabs , they have particularly stressed the alchemical importance of 

1 3  R. V. Russell and Rai Bahadur H!ra Lal, The ' Tribes and Castes of the 
Central Provinces of India, II,  898 , William Crooke, Tribes and Castes of the 
North-western Provinces and Oudh, III, 61 ; ]. C. Oman, The Mystics, Ascetics 
and Saints of Indza, pp. 59 ff. 

1 4  Tr. Edward C. Sachau, Alberuni's India, I ,  1 88-89. 
15 Yoga-sfltras, IV, 1 .  
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mercury and its late appearance in the texts. Now, mercury is 
mentioned m the Bower Manuscript (fourth cent. A.D. ) 16 and 
perhaps even in the Arthasastra ( third cent. B . c . ) , and always in 
connectwn w1th alchemyY In addition, a number of Buddhist texts 
mention alchemy long before the influence of Arabic culture. The 
AvataT{Lsaka Sutra, wh1ch can be dated approximately between 
A.D 1 50 and S50 ( it was translated into Chinese by Sik�ananda m 
695-99 ) , says: "There is a drug-juice called Hataka. One lzang of 
it will turn a thousand liangs of bronze into pure gold." 18 The 
MahapraJfliiparamztopade§a ( translated by Kumarajiva m 402-05 ) 
is still more explicit: "By drugs and incantatwns one can change 
bronze into gold. By skilful use of drugs s1lver can be changed into 
gold, and gold into silver. " 19 These are not the only texts, 2o but 
we shall restrict ourselves to citmg a passage from the MahapraJ
naparamitasastra, the important treatise by Nagarjuna translated 
into Chinese by Kumaraji:va ( A.D. 344-413 ,  hence a good three 
centuries before the flowering of Arabian alchemy, which begins 
with jabir 1bn-J:Iayyan, c. A.D.  760 ) .  Among the "metamorphoses" 
( nzrmli!}a ) ,  NagarJuna cites a long list of szddhzs ( shrinking to the 
size of an atom, enlargmg to the point of filling space, etc. ; passing 
through stone walls, walking on air, touchmg the sun and moon 
with one's hand ) ,  endmg with the transformation "of stone into 
gold and gold into stone. "  He then adds : "There are four further 
kinds of nirm?i7Jas ( metamorphoses ) .  ( I )  m the world of desire 
( kamadhatu) one can transform substances ( dravya ) by herbs 
( o�adhz ) ,  precious obj ects, and magical artifices ; ( 2 ) beings 

16 Cf. A. F. R. Hoernle, ed., The Bower Manuscript, p 1 07 . 
1 7  According to R. MUller and E.  von Lippmann ( Entstehung und Aus

breztung der Alchemie, II,  I 79 ) ,  the term riisa m the Bower Manuscnpt does 
not refer to mercury, but the problem IS not yet closed. On mercury and 
alchemy in the Arthasiistra, cf R. V. Patvardhan, "Rasavidya or Alchemy in 
Ancient Ind1a," Proceedings and Transactions of the Fzrst Orzental Congress, 
I, clv ; Moriz Wmtermtz, Some Problems of Indian Literature, p. I O l .  

I 8 Tr. Arthur Waley, "References t o  Alchemy m Buddhist Scnptures," 
Bulletzn of the School of Orzental Studies, London Institution, VI,  4 ( 1 932  ) ,  
1 1 02. 

19 Ibid. 20 See Note VII, 3. 
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endowed with the superknowledges ( abhi.Jiia ) can transform sub
stances by the force of their magical power ( rddhzbala ) ;  ( S )  the 
Devas, Nagas, Asuras, etc . ,  by the force of retribution ( vzpakabala ) 
of their ( previous ) existences, can transform substances ; ( 4 )  be
ings retributed in an existence in the material world ( rupadhatu) 
can transform substances by the force of concentratiOn ( samadhi
bala ) . "  21 From which we must conclude that the transmutation of 
metals could be accomplished not only by vegetable or mineral 
alchemy and magic but also by the "force of samadhz"-that is, by 
Yoga. We shall soon see that the same tradition is attested m 
other texts. 

We may say at once that nothing proves any dependence of 
Indian alchemy upon Arabic culture On the contrary, alchemical 
ideology and practices are found in ascetic circles-that is, precisely 
where, when India is later invaded by the Moslems, Islamic in
fluence produces almost no effect. Alchemy is connected with Yoga 
and tantrism, which are archaic and pan-Indian traditions. We 
find alchemical tantras preponderantly in regions where Islam 
hardly penetrated, in Nepal and in the Tamil country ( where 
alchemists are called szttars-that is, szddhas ) .  

I t  IS especially m the literature and traditiOns of tantrism that we 
find the most distinct references to alchemy and the greatest 
number of names of alchemist-szddhas. The Subha�itasa'f{Lgraha 22 

gives mercury an important role ; the Sadhanamala 23 mentions 
rasarasiiyana as the fifth siddhi. A work by S1ddha Carp a ti speaks of 
alchemical processes 24 The Szva Sa'f{Lhztii ( I I I ,  54) says that the 
yogin can make gold from any metal by rubbing it with his own 
excrement and urine, there is a similar statement in the Yogatattva 
Upani�ad ( 74 ) ,  in which, however, alchemy is regarded ( SO)  as 
an obstacle on the road of yogic perfection. The great tantric 

2 1  Tr. after Lamotte, Traite, I, 382-83. 
22 Ed. Bendall, p.  40, strophe beginning rasaghr;ta'T{l yatha. 
23 Ed. Bhattacharyya, I, 350; cf. introd., pp. 85-86. 
24 Cf. the fragment of the Devamanusyastotra, in G. Tucci, "Ammadver

siones Indicae," Journal of the Asiatic Society of Bengal, XXVI ( 1 930 ) ,  1 37. 
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treatise translated from the Tibetan by A. Griinwedel under the 
title "Die Geschichten der vierundachtzig Zauberer" 25 informs 
us concerning the ' alchemical practices of the szddhas: Karnari 
obtains the elixir from urine 26 and can transmute copper into 
silver and silver into gold , 27 Capan knows the dye by which gold 
can be made, 28 Guru Vyali attempts to make gold from silver and 
drugs,29 etc. Writing of another tantric master, Vag'isvarakirti, 
Taranatha said that he "conJured up quantities of the ehxir of life ,  
and distributed it  to others, so that old people, 1 50 years old and 
more, became young a gam." so 

All these legends and all these references to the symbiosis 
tantnsm-alchemy leave no doubt of the soteriological function of 
alchemical operations. We have here no prechemistry, no science 
in embryo, but a spiritual technique, which, while operating on 
"matter," sought first of all to "perfect the spirit," to bring about 
dehverance and autonomy. If we set aside the folklore that pro
hferated around the alchemists ( as around all "magicians" ) , we 
shall understand the correspondence between the alchemist work
ing on "vulgar" metals to transmute them into "gold" and the 
yogin working on himself to the end of "extracting" from his dark, 
enslaved psychomental hfe the free and autonomous sp1rit, which 
shares m the same essence as gold. For, m India as elsewhere, 
"gold is immortality" ( amrtam ayur hira7Jyam) .31 Gold IS the one 
perfect, solar metal and hence Its symbohsrn meets the symbolism 
of Spirit, of spiritual freedom and autonomy. The adept hoped to 
prolong life indefinitely by absorbing gold. But, according to an 
alchemical treatise, the Rasaratnasamuccaya, before gold could be 
absorbed, it had to be purified and "fixed" with mercury.32 

That we are not dealing with an empincal science, with a pre-
25 Baessler-Archiv, V ( 1 9 1 6 ) ,  1.97-228. 
26 Ib1d. ,  pp. 1 65-67. 27 Ibid., pp. 205-06. 
28 Ibid . ,  p. 202. 29 Ibid., pp. 22 1 -22 . 
so Cited in Edward Conze, Buddhzsm, Its Essence and Development, p. 1 79. 
s 1 MaitriiyaTJ.i Sa'f{lhztii, II, 2 ,  2 ;  Satapatha Briihma7J.a, I II, 8 ,  2, 27 ;  

Aitareya Briihma7J.a, VII ,  4 ,  6, etc. 
32 Text ctted by P. C. Ray, A Hzstory of Hindu Chemistry, I, 105. 
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chemistry, is sufficiently clear from the chapter that Madhava 
devotes to the rase5varadarsana ( lit. , the "science of mercury" )  in 
his Sarvadarsanasa'T(lgraha.33 For hberation depends on the 
"stability of the human body" ; hence mercury, which strengthens 
and prolongs hfe, is also a means of liberation. A text cited in the 
Sarvadarsanasa'T(lgraha declares that "liberation results from 
knowledge, knowledge from study, and study is only posstble m a 
healthy body."  The ideal of the ascetic is to obtain "liberation in 
this life," to be ajivan-mukta. Rasa (mercury ) 34 is the qumtessence 
of Siva ; it is also called parada, because it leads to the further shore 
of the world . It is likewise the seed of Hara ( = Siva ) ,  and abhra 
(mica ) is the ovum of the goddess ( Gauri ) ;  the substance pro
duced by their union can make man immortal. This "glonfied 
body" was obtained by a great number of jzvan-muktas, an;wng 
whom the text cites Carvati, Kapila, Vyali, Kapali, Kandalayana. 

Madhava emphasizes the soteriological function of alchemy. 
"The mercurial system is not to be looked upon as merely eulo
gisttc of the metal, it being immediately, through the conservation 
of the body, a means to the highest end, liberation. " 35 And the 
Rasasiddhanta, a treatise on alchemy cited by Madhava, says : "The 
hberation of the personal soul [jzva] is declared in the mercurial 
system, 0 subtile thinker. "  36 A text from the Raslir?Java, and an
other that Madhava does not name ( anyatrapz ) ,  say that the merit 
that accrues from seemg mercury is equal to the merit one gains by 
seeing and worshiping the phallic emblems at Benares or any other 
sacred place. 

Like other tantric and Ha�ha-yogic treatises, the Raslir7Java 
begins with a dialogue between Bhairava ( Stva ) and the goddess : 
she asks him for the secret ofjzvan-mukti, and Siva tells her that it 
is seldom known, even among the gods. Deliverance after death is 

3S A.nandasrama Senes ed., pp. 48-53 ; tr. E. B. Cowell and A.  E. Gough, 
pp. 1 37-44. 

34 In some tantras mercury IS regarded as the generative principle and in
structiOns are given for makmg a mercunal phallus dedicated to Stva; cf. 
Ray, I ,  in trod. ,  79. 

35 Tr. Cowell and Gough, p. 1 40. 36 Ibid. 
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worthless ( stanzas 4-5 ) .  According to the same treatise, the body 
can be kept alive indefinitely if one learns to control the breath 
( vayu, lit. "vrtal wind" )  and to apply mercury. Now, this suggests 
the yoga of the Natha Srddhas, which attempts to master the 
"vital wind" and to regulate the secretion of soma , the technique is 
even named somarasa.31 There is another group of ascetics, the 
Siddhas of the suddha mlirga ( the "pure way" ) ,  who distinguish 
two kinds of "incorruptible bodies"-that of the man "liberated in 
life" (jzvan-mukta) and that of the parli-mukta ; the former is con
stituted by a sort of transmutation of Maya, is immortal, and above 
all processes of disintegration, but it ends by being absorbed into 
the "body of pure light," or "divine body," the dzvya-deha or 
Jiilina-deha ; this second body, being wholly spintual (cinmaya) ,  
no longer belongs to matter. I n  tantric terminology, these two 
incorruptible bodies are called baindava and sakta respectively. 
According to some texts, the Natha Siddhas also distinguished 
the siddha-deha from the divya-deha 38 

To summarize, we may say that the physico-chemical processes 
of the rasiiyana serve as the "vehicle" for psychic and spintual 
operations 39 The "elixir" obtained by alchemy corresponds to the 
"immortality" pursued by tantric yoga; J USt as the disciple works 
directly on his body and his psychomental life in order to transmute 
the flesh into a "divine body" and free the Spirit, so the alchemist 
works on matter to change it into "gold"-that is, to hasten its 
process of maturation, to "finish" it. Hence there is an occult 
correspondence between "matter" and man's physico-psychic 
body-which will not surprise us if we remember the homology 
man-cosmos, so important in tantrisrn. Once the process of interi
orizatron had led men to expect spiritual results from rites and 
physiological operations, it follo.wed logically that similar results 

87 Dasgupta, Obscure Religious Cults, pp. 292 ff. 
8 8  Ibid., pp. 298 ff. 
89 This tradition of alchemy is said to have adherents in India even today. 

Cf. C. S. N�ayaJJ.aswami Aiyar, "Ancient Indian Chemistry and Alchemy of 
the Chem1co-Philosophical SiddMnta System of the Indian Mystics," Pro
ceedzngs and Transactions of the Third Oriental Conference, pp. 597-6 1 4. 
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could be obtained by interiorizing operations performed on 
"matter" , in a certain spintual condition, communication between 
the different cosmic levels became possible. The alchemist accepted 
and contmued the archaic tradition-attested by numerous myths 
and "pnmitive" behavior patterns-that regarded "matter" not 
only as ahve but more especially as a reservoir of sacred forces . 
For him, as for the "pnmitive" magician and the tantrist, the 
problem was to awaken these forces and master them. The cosmos 
was not opaque, inert, "objective" ; to the eyes of the initiated, it _ 
revealed itself as alive, as guided by "sympathy. "  Minerals , 
metals, and precious stones were not "objects" having a particular 
economic value; they incarnated cosmic forces and hence partic
Ipated in the sacred. 

Chinese Alchemy 

We find a similar situation in China. Here, too, alchemy is built up 
by employing the traditional cosmological principles, the myths 
concerning the elixir of immortahty and the Blessed Immortals 
( hszen ) ,  the techniques whose threefold goal was prolongation of 
hfe, bliss, and spiritual spontaneity 40 Gold and jade, by the fact 
that they participate in the cosmological principle yang, preserve 
bodies from corruptwn. "If there is gold and j ade in the nine 
apertures of the corpse, it will be preserved from putrefaction," 
writes the alchemist Ko Hung. And T'ao Hung-kmg ( fifth cen
tury) gives the following details :  "When on opening an ancient 
grave the corpse looks . . . alive, then there is mside and outside 
of the body a large quantity of gold and j ade. According to the 
regulations of the Han dynasty, pnnces and lords were buried in 
clothes adorned with pearls, and With boxes of j ade, for the purpose 
of preserving the body from decay . "  41 

40 See summary of progress and bibliography, Note VII, 4. 
41 B. Laufer, Jade, p. 299, n. 1 .  See also ]. ]. M. de Groot, The Religious 

System of Chzna, I ,  269 ; J. Przyluski, "L'Or, son origine et ses pouvoirs 
magiques" ( Bulletin de l' Ecole franrtaise d' Extreme-Orient, XIV [I9I4], 
I-I 7 ) , p. 8 . 
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For the same reason, vessels made of alchemical gold have a 
peculiar virtue : they prolong life forever. The magician Li Shao
chi.m says to the emperor Wu Ti of the Han dynasty: "Sacrifice to 
the stove ( tsao ) and you will be able to summon 'things' ( i e . ,  
spirits ) .  Summon spints and you will be able to change cinnabar 
powder into yellow gold W1th this yellow gold you may make 
vessels to eat and drink out of. You will then increase your span of 
life. Having increased your span of hfe, you will be able to see the 
hszen of P'eng-lai that is in the midst ofthe sea. Then you may per
form the sacrifices feng and shan, and escape death." 42 The most 
celebrated of Chinese alche�ists, Pao P'u Tzu ( pseudonym of Ko 
Hung, 254-334)  ,43 says : "If with this alchemical gold you make 
dishes and bowls, and eat and drink out of them, you shall hve 
long." 44 To be efficacious, gold must be "prepared " "Made" gold 
is better than natural gold.45 The Chinese believed that substances 
found in the ground were impure and that they needed "prepara
tion," just like foodstuffs, in order to be ass1milable.4s 

If even the herb chu-sheng can make one live longer, 

Why not try putting the Elixir into the mouth? 

Gold by nature does not rot or decay , 

Therefore it is of all things most precious. 
When the artist [i e , alchemist] includes It in his diet 

42 Ssu-ma Ch'Ien, Shih Chi ( "History" ) ,  ch. XXVII. The tr. given is by 
A. Waley, "Notes on Chmese Alchemy" ( Bulletin of the School of Oriental 
Studies, London InstitUtion, VI , 1 [1 930], 1-24) ,  p. 2. The passage has 
also been translated by Edouard Chavannes, Les Memoires historzques de Se
ma-Ts'zen, vol. III ,  pt. 2, p. 465; by 0 S. Johnson, A Study of Chinese Al
chemy, pp. 76-77, and by H. H. Dubs, "The Beginnings of Alchemy" ( Isis, 
XXXVIII [1 947], 62-86) ,  pp. 67-68. 

4S Cf. Note VII, 4. 44 Tr. Waley, "Notes," p. 4. 
45 Gold produced by the alchemical processes of sublimation and transmu

tatlOn possessed a higher vitality, which was of help m obtaming salvation 
and Immortality. The alchemist sought to find the gold of transcendental 
quahty that would make possible the spiritualization of the human body. Cf. 
Laufer, revrew of 0. S. johnson, A Study of Chinese Alchemy, in Isis, XII 
( 1 929 ) '  ss I .  

46 Waley, p. 1 8. 
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The duratLOn of his ltfe becomes everlasting . . . 
When the golden powder enters the five entrails, 
A fog is dispelled, like ram-clouds scattered by wind 
Hairs that were white all turn to black; 
Teeth that had fallen out grow in their former place. 
The old dotard IS again a lusty youth; 
The decrepit crone is again a young girl. 
He whose form is changed and has escaped the perils of hfe, 
Has for h1s title the name of True Man. 47 

The first historical reference to alchemy is in connection with the 
making of gold; in 1 44 B .C .  an imperial edict decreed public execu
tiOn for anyone who should be caught counterfeiting gold.48 
According to W. H. Barnes, the earliest references to alchemy may 
be of the fourth or third century B.c. Dubs believes 49 that the 
founder of Chinese alchemy was Tsou Yen, a contemporary of 
Mencius ( fourth century B .c . ) . Whether or not this view is war
ranted, it is important that we distinguish between the historical 
beginning and development of a prechemistry, on the one hand, 
and alchemy as a soteriolog1cal technique, on the other; the latter 
was mtimately connected ( and so remained until the eighteenth 
century of our era ) with methods and mythologies-in large part 
Taoistic-that pursued a very different end from "making gold ." 

Gold was associated with empire: i t  was found at the "center" of 
the earth and had mystical connections with jue ( realgar or sul
phur ) ,  yellow" quicksilver, and the future life ( the "yellow 
springs" ) .  So it is presented in a text of 1 22 B.c . ,  the Huai Nan 
Tzu, in which we also find evidence of a belief in a hastened 
metamorphosis of metals. 50 This text may come from the school of 

47 Ts'an T'ung Ch'i, ch. XXVII ;  tr. Waley, "Notes," p. 1 1 ;  tr. Lu-Ch'iang 
Wu and T. L. Davis, "An Ancient Chinese Treatise on Alchemy Entitled 
Ts'an T'ung Ch'i," Isis, XVIII ( 1 93 2 ) ,  240-41 . Ts'an T'ung Ch'i, the title ot 
the popular alchemical treatise by Wei Po-yang ( a  pseudonym in the "style" 
of Lao Tzu, ft. A . D .  1 20-1 50) ,  means "Union of Composite Correspondences ."  
On th1s treatise, see  Lu-Ch'iang Wu and Davis, pp. 2 1 2-1 6;  johnson, A 
Study of Chinese Alchemy, p. ISS .  

48  Text in  Dubs, "Beginnings," p. 63. 49 Ibid. ,  p.  77. 
50 Fragment tr. by Dubs, pp. 7 1 -73. 
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Tsou Yen, if not from the master himself. 51 Belief in the natural 
metamorphosis of metals was quite old in China, and is also found 
in Annam, India, and the lnd1an Archipelago. The Tonkinese 
peasants say: "Black bronze is the mother of gold." Gold is nat
urally engendered by bronze. But if this natural transmutatwn is to 
take place, the bronze must lie in the ground for a long t1me. "Thus 
the Annamese are convinced that the gold found in mines has been 
slowly formed on the spot during the course of ages, and that if the 
ground had been opened in the beginning, bronze would have been 
discovered where gold is found today." 52 The alchemist only 
hastens the growth of metals ; like his Western colleague, the 
Chinese alchemist contributes to the work of nature by accelerating 
the rhythm of time. But we must not forget that the transmutation 
of metals into gold also has a "spiritual" side ; gold being the 
imperial, "perfect" metal, "liberated" from impunties, the al
chemical operation implicitly pursues the "perfectmg" of nature-
that is, in the last analysis, its absolution and freedom. The gesta
tion of metals in the depths of the earth obeys the same temporal 
rhythms that "bind" man in his carnal and fallen condition; to 
hasten the growth of metals by the alchemical opus is equivalent to 
absolving them from the law of time. By a like application of sUit
able techniques, the yogin and the tantric emancipate themselves 
from their temporal condition and conquer "immortality."  Let us 
recall the Vedic adage: gold is immortality. 

This explains the fact that alchemical operations are always con
nected with liberation from time. In China "preparmg gold," 
obtaining the "drug of immortality," and "evoking" the Immortals 
are clearly interrelated : Luan Tai presented himself before the 
Emperor Wu and offered to perform these three miracles, but he 
succeeded only in "materializing" the Immortals. 53 Another cele
brated figure, Liu Hsiang ( 79-8 B.C. ) ,  undertook to "make 
gold," but also failed. 64 Some centuries later, Pao P'u Tzu (Ko 

5 1  Ibid . ,  p. 74. 52 Przyluski, ' 'L'Or," p. s .  
5S  Ssil-ma Ch'ien, tr. Chavannes, Memoires, III, 479. 
54 Texts in Dubs, p. 74. 
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Hung) attempts to explain Liu Hsiang's ill success by saying that 
he did not possess the "true medicine" ( the "philosophers' 
stone" ) ,  and that he had not been spiritually prepared ( the al
chemist must fast a hundred days, purify himself with perfumes, 
etc. ) .  Nor, he adds, can transmutation be performed in a palace ; 
one must hve m solitude, far from the profane. Books are inade
quate; what is found in books suffices only for beginners ; all the 
rest is secret and is taught only by word of mouth, etc. 55 

The search for the elixrr is connected with the search for the 
distant and mysterious islands where the Immortals hve; to meet 
the Immortals is to transcend the human condition and to share in 
an atemporal and bhssful existence. It is quite possible that many 
expeditions undertaken to find the "supernatural islands" resulted 
in geographrcal discoveries. Was not the Western search for Para
dise or the Isles of the Blest a point of departure for the great 
geographical drscoveries beyond the Atlantic? Yet we must not 
forget that, at the basis of such enterprises, there was always the 
myth, the primordial image, of a paradisal land, beyond time, in
habited by the "perfected," the Immortals ( in other cultures we 
find Svetadvipa, 5 6  the Isle of the Blest, Avalon, etc. ) .  The search for 
the Immortals of the faraway islands preoccupied the first emperors 
of the Chin dynasty ( 21 9  B.c. ) 67 and the Emperor Wu of the Han 
dynasty ( in I I  o B. c. ) . 58 Nostalgia for a mythical land where the 
"drug of immortality" is to be found persists into the Middle 
Ages ; the "supernatural islands in the midst of the Eastern Sea" 
are replaced by distant but not less miraculous lands-India, west
ern Asia. The emperor T'ai Tsung ( seventh century ) had at his 

55 See the summary given by Dubs, pp. 79-80, and the texts translated by 
T. L. Dav1s and Ch'en Kuo-fu, "The Inner Chapters of Pao-p'u-tzu," Pro
ceedings of the American Academy of Arts and Sciences, LXXIV ( 1 940-42 ) ,  
297-325. See further, on the ascetic and spiritual preliminaries for alchemical 
operatiOns, the passages from Wei Po-yang's Ts'an T'ung Ch'z ,  tr. T. L. 
Davis and Lu-Ch'iang Wu, "Chmese Alchemy" ( The Sczentific Monthly, 
XXXI [1930], 225-35 ) ,  pp. 230, 23 ! ,  234. 

56 On which, see Note VII, I .  57 Chavannes, II ,  143, 152 ;  III, 4.97. 
58 Ibid., III,  499; Dubs, p. 66. 
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court a Brahman named NarayaQ.asvamin whom Wang Hsiian-ts'e 
had brought from India in 648 .59 This alchemist specialized in the 
art of prolonging life. In 664-65, Kao Tsung sent the Buddhi:>t 
monk Hstian-chao to Kashmir to bring back an Indian magician 
named Lokaditya, who was said to possess the elixir of life.6o In 
1 222 Genghis Khan summoned the Taoist alchemist Ch'ang Ch'un 
to Samarkand. 61 Asked by the Khan if he possessed the elixir of 
life, Ch'ang Ch'un frankly replied : "I have a means of protecting 
life [talismans against evil influences], but no elixir of immortal
ity ." 62 

From a certain period, authors begin to distinguish between 
esoteric and exoteric alchemy. Peng Hsiao (who hved from the end 
of the ninth century to the first half of the tenth ) ,  in his com
mentary on the Ts'an T'ung Ch'i, makes a definite distinction be
tween exotenc alchemy, which is concerned with concrete sub
stances, and esoteric alchemy, which employs only the "souls" of 
the same substances. 63 The distmction had been made long before 
by Hui-ssu ( A.D. 5 1 5-577 ) .  "Esoteric" alchemy is clearly ex
pounded in Su Tung-p'o's Treatzse on the Dragon and the Tiger, 
written in A.D. 1 1 1 0. The "pure," transcendental metals are identi
fied with the various parts of the body, and alchemical processes, 
mstead of being performed in the laboratory, take place in the 
body and the consciousness of the experimenter. Su Tung-p'o 
expresses it as follows: "The Dragon is mercury. He is the semen 
and the blood. He issues from the kidneys and is stored in the 
liver . . . .  The tiger is lead. He is bread and bodily strength. He 
issues from the mind and the lungs bear him. . . . When the mind 
is moved, then the breath and strength act with it. When the kid
neys are flushed, then semen and blood flow with them." 64 Just as, 

59 Waley, p. 23. 
60 Chavannes, Memoire sur les religieux eminents qui allerent chercher la loi 

dans les pays d'Occident, par Yz-tszng, p. 2 1 .  
6 1  Waley, The Travels of an Alchemist, p .  1 3 1 .  
6 2  Waley, "Notes," p .  1 7. 63 Ibid., p. 15 .  
64 Cited by Waley, "Notes," p .  15 ;  cf. also Lu-Ch'iang Wu and T.  L. 

Davis, "An Ancient Chinese Treatise," p. 255 ( Ts'an T'ung Ch'i, ch. LIX) .  
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in India, alchemy was incorporated into tantric yoga, so in China it 
was always closely connected with Taoist techniques. This is why 
rhythmic breathing-so important in Taoist circles 65-forms part 
of the discipline of the alchemist. Pao P'u Tzu writes : "In the 
beginning to learn the proper use of the breath, one should inhale a 
breath through the nose, stop up the nose ( by holdmg it with two 
fingers ) and mentally count one's heart beats. When one has 
counted one hundred and twenty heart beats, the breath should be 
exhaled through the mouth. In this method of breathing, every one 
should make it his aim that his own ears might not hear the sound 
of either inhalation or exhalation . . . .  With gradual practice, 
one should increase correspondingly the count of heart beats during 
which the breath is held . . . .  When an old man has arrived at 
that stage, then he will be transformed into a young man ."  66 

, Alchemy as a Spiritual Technique 

We shall not here enter into the problem of the "origins" of 
Chinese alchemy; whether they are connected with the quest for 
"gold," for the "drug of immortality," or 67 for artificial cinnabar, 
the symbolic and sacred character of the substances employed is 
patent. (The color red represents the vital principle, the blood; 
cinnabar was held to prolong life, hence its presence in burials from 
prehistoric times. ) We must also take into consideration the 
symbolism and sacred character of metallurgy, a secret technique 
by which minerals were "ripened" and metals "purified," and 
which was continued by alchemy, because it hastened the "perfect
ing" of metals.68 Perhaps, at a certain period a rudimentary chem
istry began to develop by the side of alchemical operations, finally 
becoming an empirical science based solely on observation and 
experiment. This is possible. But we must be very careful not to 

65 See above, pp. 59 ff. 66 Tr. Johnson, pp. 47-48. 
67 As Waley belleves, "Notes," pp. 1 8-19. 
68 On the "secrets of metallurgy" and its connections with alchemy, see 

Note VII, 5. 
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confuse these two types of experimentations-alchemical and pre
chemical. There is no proof that the alchemists were interested in 
chemical phenomena. Writing of the Alexandrian alchemists, 
F. Sherwood Taylor says: "No one who had used sulphur, for ex
ample, could fail to remark the curious phenomena which attend its 
fusion and the subsequent heating of the hquid. Now while sulphur 
is mentioned hundreds of times there is no allusion to any of its 
characteristic properties except its action on metals. This is in such 
strong contrast to the spirit of the Greek science of classical times 
that we must conclude that the alchemists were not interested in 
natural phenomena other than those which might help them to 
attain their object . . . .  We shall not find in alchemy any begm
nings of a science . . . At no times does the alchemist employ a 
scientific procedure."  69 

Even in Europe, the alchemistic ideal survived down to the 
eighteenth century. It was believed that man could collaborate in 
the work of nature. "What nature made in the beginmng, we can 
likewise make, by returning to the procedure that she followed. 
What she is perhaps still making, by help of the centunes, in her 
subterranean solitudes, we can cause her to fimsh m a single in
stant, by aidmg her and surroundmg her With better circumstances. 
As we make bread, so we can make metals ."  70 

The relations between Yoga and alchemy can be understood if 
we take into consideration the soteriological nature of the two 
techniques. Both experiment on the "soul," using the human body 
as a laboratory; the goal is "punfication," "bringing to perfec
tion," final transmutation. This correspondence between the two 
methods of expenmentation-the alchemical and the mystical-is 
also found elsewhere. We know that the symbolism of ascetic 

69 "A Survey of Greek Alchemy" ( The Journal of Hellenic Studies, L 
[1930], 109-39) ,  p. 1 1 0. 

70 jean Reynaud, Etudes encyclopediques, IV, 487, cited by M. A. Daubree, 
"La G eneration des mineraux metalliques dans la pratique des mineurs du 
Moyen Age, d'apres le Bergbuchlein" (Journal des savants [1 890], 379-92, 
•HI-52) ,  p. 383. 
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purification of the soul and the symbolism of the alchemical quest 
were closely connected among the earliest �ufis ( in the sense of 
"those who possessed and experimented with the secret and myste
rious procedure of transmutation," a sense that is very old )-for 
example, Jabir ibn-Hayyan, Sai'ih'Alawi, and Dhii'l Nun al-Mi�ri. 
As Mass1gnon remarks, "in the realm of literature, an affinity was 
inescapable a priori between these two legendary dramas of human 
experimentation-that of science and that of mysticism ;  between 
the alchemist in search of an elixir, the potion of youth, the agent of 
universal transmutation, and the ascetic in search of a spirit, the 
minister of sanctification. "  71 

In India, the tendency of Yoga to assimilate all concrete tech
niques could not disregard an experimentation as precise as that of 
alchemy. At certain moments the osmosis between these two 
spiritual sciences is perfect. Both oppose the purely speculative 
path, purely metaphysical knowledge; both work on "hving mat
ter" to the end of transmuting it-that is, of changing its ontologi
cal status ; both pursue deliverance from the laws of time-seek, 
that is, to "decondition" life, to conquer freedom and bliss :  m a 
word, "immortality."  

7 1  La Passion d'al-Hosayn-ibn-Mansour al-Halltlj, martyr mystique de 
l' Islam, II ,  9.9 1 .  On alchemy m relat10n to Ismaiiite Gnosticism, see Henry 
Corbin, "Le livre du Gloneux de Jabir tbn Hayyan. Alchimie et archetypes," 
Eranos-Jahrbuch, XVIII ( 1 950 ) ,  47-1 1 4. 
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Yoga and Aboriginal India 

The Roads to Freedom 

I
N 0 U R survey of the imposing spiritual synthesis that bears 
the name oftantrism, we were able to distmguish elements dif

ferent in their origins and their importance: on the one hand, the 
legacy of the Vedic cult and of Brahmanism, the innovations of the 
Bhagavad Gitii, and the sectarian trends ; on the other, the contri
butions of medieval Buddhism, of alchemy, and of the autochtho
nous spintualities. We saw the fundamental role that yogic tech
niques played in tantrism :  in virtue of them, planes of experience 
as heterogeneous as, for example, iconography, sexuality, and 
alchemy were homologized and mtegrated, until finally they be
came equivalent planes of a single spiritual itinerary. As m the 
earlier syntheses ( the Mahabhiirata, the Bhagavad Gitii, etc. ) ,  it 
was the specifically yogic disciplines that furnished the basis for the 
new valonzations. This process of incorporation continued, in a 
constantly increasing degree, even after the tnumph of tantnsm, 
the decadence of Vajrayana Buddhism, and the Islamic invasiOn. 
We shall not undertake to trace its history, which is often ex
tremely involved, for it touches almost every aspect of the cultural 
and religious life of India. (We shall mention only that the differ
ent forms of Y ega-devotional, mystical, erotic, or magical
exerted a basic influence on the birth of the vernacular literatures 
and, in general, on the formation of the spirit ofmodern India. )  We 
propose, by a series of examples chosen from the most various 
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milieus ( folklore, popular devotion, sects, superstitions, etc. ) ,  to 
show the many and contradictory valorizations of Yoga on all 
cultural levels. This brief investigation will be pursued through 
increasingly eccentric and archaic strata, finally including a consid
erable part of the protohistory of India. Our borings will be 
instructive ; w e  shall see that the yogin and the sannyiisz can assume 
countless forms, from the sorcerer and fakir who perform cures 
and mrracles to the noblest ascetics and loftiest mystics, taking 
m cannibal magicians and extremist Vamacari:s along the way. 

If the yogms were confused with all these types of magico
religious behavior, it is because all Indian spintual techniques 
shared m Yoga to some degree. Among the populace, the yo gins 
have always been regarded as redoubtable magicians, gifted With 
superhuman powers 1 Despite the reservations expressed by 
Patafijali and by other forms of Yoga in regard to the szddhzs, the 
assimilatiOn of the yogin to the magician was almost inevitable. 
For the uninstructed could easily confuse lzberation and absolute 
freedom, the jzvan-mukta and the "immortal" magician, who had 
access to all experiences wrthout being subj ect to their karmic 
effects. Texts to be cited later will give some examples of such 
confusions in regard to Gorakhnath and the Natha Siddhas . The 
phenomenon becomes intelligible if we consider that freedom mani
fests itself under countless forms, some of them antisocial-a free 
man no longer feels bound by the laws and prejudices of society ; he 
takes his stand outside of all ethics and all social forms .  The ex
cesses and aberrations echoed in the legends of the Vamacari:s , the 
cruelties and crimes of the Kapalikas and the Aghori:s, are, for 
Indian feeling, so many proofs of a total freedom conquered from 
the human condition and outside of society. We must not forget 
that, for Indian thought, the "normal" human condition is equiva
lent to bondage, ignorance, and suffering; freedom, knowledge, 
and bliss are inaccessible so long as this "normality" is not de-

l See Maurice Bloomfield, "On False Ascetics and Nuns in Hindu Fic
tiOn" (Journal of the Amerzcan Oriental Society, XLIV [ 1924], 202-42 ) , 

especially pp. 2 1 .9-18.  
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strayed. And the same premise is the metaphysical justification for 
all excesses and all aberrations, which are also effective methods of 
abolishing the human condition. Let us say at once that, in India, 
the extremists have always remained a minority, that the great 
spintual movements have never encouraged these manifestations 
in which nihilism VIed with turpitude, that the cynics, the hber
tines , and the adepts of the "terrible schools" have for the most 
part existed on the margin of Indian asceticism and mysticism. But 
all such literal interpretations of transcending the human condition 
were JUStified by respectable ideologies, both Hinduistic and Ma
hayanic. 

On the other hand, such excesses, adopted in the name of a doc
trine of salvation, opened the way to almost mevitable syncretisms 
with rites relegated to the lower levels of spirituality and with the 
behavior patterns of subordinate groups ; tantrism finally in
corporates the major and minor magic of the people, erotic Yoga 
encourages the open emergence of secret orgiastic cults and of 
licentious maniacs, which, but for the prestige of the tantric 
maithuna and the techniques of Hatha Yoga, would have continued 
their obscure existence in the margm of society and of the com
munity's religious life. Like every Gnosticism and every mysticism 
that spread and triumph, tantric Yoga does not succeed in avoiding 
degradation as it penetrates increasingly broad and eccentric social 
strata. Those who cannot practice a full Yoga will content them
selves with imitating certain external aspects of it, will interpret 
certain technical details literally. This is the risk run by every 
spiritual message that is assimilated and lived by masses lacking in 
a preliminary initiation. From the Indian point of view, this phe
nomenon of degradation corresponds to the movement of acceler
ated descent typical of the end of the cycle; during the kalz-yuga, 
truth is buried in the darkness of ignorance. This is why new 
masters continually appear and readapt the timeless doctrine to the 
slender aptitudes of a fallen humanity. But we shall see, in connec
tion with Gorakhnath and the eighty-four Siddhas that the con
stantly renewed message of these new masters undergoes the 
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erosive action of the masses ( for the appearance of the masses is 
the characteristic note of the kalz-yuga) and ends by bemg degraded 
and forgotten ; more precisely, on a certain "popular" level, every 
spintual master ends by coinciding with the archetypal image of the 
Great Magician, of the jivan-mukta, liberated in life and possessor 
of all the siddhis. 

Aghorzs, Kapalikas 

In this spiritual process, we find one point important. It is the 
degradation of an Ideology through failure to comprehend the 
symbolism that forms its vehicle. We shall give an example. The 
role that the cemetery (.fmaslina ) ,  together with meditations per
formed while sitting on corpses, plays in a number of Indian 
ascetic schools is well known. The symbolism is frequently em
phasized in the texts : the cemetery represents the totality of 
psychomental life, fed by consciousness of the "I" ;  the corpses 
symbolize the various sensory and mental activities. Seated at the 
center of his profane experience, the yogin "burns" the activities 
that feed them, just as corpses are burned in the cemetery. By 
meditating in a smaslina he more directly achieves the combustion 
of egotistic experiences ; at the same time, he frees himself from 
fear, he evokes the terrible demons and obtains mastery over them. 

Now, there is a class of Sivaist ascetics, the Aghoris or Aghora
panthis , who have at times interpreted this symbolism of the "cem
etery" and "corpses" materially Their name has been translated 
"not terrific" ( a-ghora ) ;  the aghorapanthz would, then, be one who 
follows the path ( or the cult ) of Siva under this form. The connec
tions with tantrism are patent. These Aghoris eat from human 
skulls, haunt cemeteries, and still practiced cannibalism at the end 
of the nineteenth century ; Crooke cites the case of an Aghori from 
Ujjain who, in 1 887, ate a corpse from the pile at the burning ghat.2 
They eat all sorts of refuse and any kind of meat except horse meat. 
They justify these practices by saying that all of man's natural 

2 See Note VIII, 1 .  
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inclinations and tastes should be destroyed, that there is neither 
good nor evil, pleasant nor unpleasant, etc. Even as human excre
ment fertilizes a sterile sod, so assimilating every kind of filth 
makes the mind capable of any and every meditation.3 For them, 
there is no distmction of castes or religwns ; parents are mere 
accidents .4 They are diVIded into two branches: the suddhs ( the 
pure ) and the malzns ( the dirty ) .  As to cult, some of them profess 
that they worship Sitala Devi, others Parnagiri Devi,5 yet others 
Kali. Any Saiva of any caste can become an Aghorl. According to 
Barrow, even Jainas are admitted, but not Vigmists .6 They do not 
worship images . Except God, they respect only their guru.1 Celi
bacy is obligatory. They lead a life of vagabondage, and a disciple 
( chela ) cannot become a guru until twelve years after the death of 
his spiritual master. Every guru is always accompanied by a dog. 
Their bodies are not buried in the recumbent position, but seated, 
with the legs rrossed.8 

These Aghoris are only the successors to a much older and more 
widespread ascetic order, the Kapalikas, or "wearers of skulls . "  
The M aitrayarjl Upani�ad ( VII ,  8 )  already mentions a kapalzn ; an 
inscription from the first half of the seventh century names the god 
Kapalesvara and his ascetics. 9  The Kapalikas venerated Siva under 
his aspects of M aha kala ( the Great Destroyer ) and Kapalabhrt ( he 
who carries a skull ) .  They resemble the tantric Vamacaris, but 
they carry orgiastic practices and ritual cruelty to the extreme. 
From the sixth century on, references become more frequent : the 
Dasakumii.racarita in the sixth century ; Hiuen Tsiang, who en
countered them on his JOUrney through India ( 630-645 ) ;  Bhava-

3 H. W. Barrow, "On Aghoris and Aghorapanthis" (Proceedings on the 
Anthropological Society of Bombay,  I II [1 893], 1 97-25 1 ) , p.  222. 

4 Ibid . , p. 223. 
5 Goddess worshiped at Pali, near Ajmer, and regarded as the tutelary 

goddess of ascetics; cf. Barrow, p. 2 1 0. 
6 lbid.,  p. 2 1 0. 7 Ibid., p. 233. 
8 See Note VIII ,  4. 
9 R. G. Bhandi!.rkar, Vai§7J.avism, Saivism and Minor Religious Systems, 

p. 1 1 8 .  Cf. Brahma-siltras, II ,  2, 37. 
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bhati ( eighth century ) ,  who, in his play Miilatz-Miidhava, repre
sents a Kapalika named Aghoraghanta on the point of sacrificing 
the virgm Malati to the goddess Camuo<;la. There is a similar 
episode in the Prabodha Chandrodaya, which was performed in 
1 065;  the author is a sannyiisi named Knoamisra, who seems 
to have known the Kapalikas well. He makes one of them say: 
"My necklace and ornaments are of human bones ; I dwell 
among the ashes of the dead and eat my food in human skulls . 
. . . We drink hquor out of the skulls of Brahmans ; our sacred 
fires are fed with the brains and lungs of men mixed up with their 
flesh, and human victims covered with the fresh blood gushing from 
the dreadful wound m their throats, are the offerings by which we 
appease the terrible god [Maha Bhairava]. . . .  The might of 
our religwn rs such that I control Hari-Hara and the greatest and 
most ancient of the gods ;  I stop the course of the planets in the 
heavens ; I submerge the earth in water, with its mountains and 
cities, and I agam drink up the waters in a moment . . . .  He who 
resembles the gods, whose crest is the lunar orb, and who with 
delight embraces women as beautiful as Parvati, feels supreme 
bliss ." 10 In the Prabodha Chandrodaya, a Kapalini accompanies the 
Kapalika ; in attire hke his, the heavy-breasted Kapalini dances 
with him under Bhairava's directwn. There is no possrble doubt 
about the licentious rites practiced by the Kapalikas ; "w1thout re
nouncing the pleasures derived through the organs of sense, the 
eight great siddhzs may be obtained." 11 Ramanuja, who dis
tinguishes two classes of Kapahkas, one extremist, the other 
moderate, emphasizes their connections with sexual techniques .12 
He makes the Kapalas say: "He who knows the true nature of the 
six mudras, who understands the highest mudd., meditating on 
himself as in the position called bhagasana [i . e . ,  visualizing him
self as seated on the pudendum muliebre] , reaches N1rvaQa. "  13 

1 0  Tr. Briggs, Gorakhnath, p. 226. 
1 1  Ibid. 1 2  Sr'ibhii$ya, II, 2, 35-38. 
1 3  Tr. G Thibaut, The Vedanta Sii.tra (Sacred Books of the East, XLVIII ) ,  

p .  5 20. 
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Both the European travelers to India and the Dabzstiin confuse 
the Kapahkas and the Aghor'is with yogins in general. The descrip
tiOn given by the Dabistiin could not be more vivid : "There are 
some of this sect [of yogins], who, having m1xed their excretions 
and filtered them through a piece of cloth, dnnk them and say, that 
such an act renders a man capable of great affa1rs, and they pretend 
to know strange things . They call the performer of this act Atilia 
and also Akh6rL" 14 Further on, the author of the Dabistiin prob
ably confuses the Kapalikas with some Vamacari sect. For, writing 
of the li1J.ga and bhaga, he says: "In many places and among a great 
number of the Hindus, this worship exists : a great many follow the 
Agama, m which wine drinking is approved, and 1f, instead of a 
common cup, a man's skull ( which they call kapiila) be used, the 
beverage is much more agreeable. They hold the killing of all 
animals, even of man, to be permitted and call it bala [danng] . At 
night they go to the places which they call §mas ii1]a [cemetery] , 
and where the dead bodies are burnt; there they intoxicate them
selves, eat the flesh of the corpses burnt, and copulate before the 
eyes of others with women, whom they name sakti pujii. "  The in
formation given by the author of the Dabzstiin is substantially cor
rect. He says that these tantrics prefer incest to ordinary union. He 
knows that lulis ( public women) are prized and that they are called 
deva kanya; that there are two kmds of cults, bhadram ( pure ) and 
vakam ( impure ) ,  but that the second is preferred. He knows, too, 
that in the sexual act the woman personifies the goddess. The 
author had seen a Kapalika meditating on a corpse, and in Gujarat 
he came upon a certain Mahadeo who spent his nights seated on a 
corpse. Sterile women spent a night with the guru. 

Mu}:lsin-i-Fani very probably misunderstood h1s sources to some 
extent and confused certain sexual rites of the Kapalikas with the 
orgy ( the riisama7J.¢ali ) of the Vallabhacaryas .15 However, there is 

1 4  The Dabistan ; or, School of Manners, tr. D Shea and A. Troyer, I I ,  
1 29-60. We remind the reader that the Dabistiin was compiled by Mul)sm-1-
Fani in the seventeenth century. 

1 5  On the latter, see Note VIII, 2.  
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no doubt about the orgiastic tendency of the Kapalihs ; we even 
have evidence of seasonal collecttve orgies, in which all the mem
bers of the sect participated . According to the Kaumudimahotsava 
Nataka, these festivals took place in the spnng ( vasantasava ) and 
autumn ( kaumudimahotsava ) and were strongly orgiastic in charac
ter Is Now, those who took part in these ceremonies were not only 
all the Kapalikas, but also the "materialists" and the "cymes," the 
Lokayatikas-that is, those who rejected the Vedtc tradition and 
all the values of Hinduism. Seasonal festivals and the orgies ac
companying them were specific features of the archatc, pre-Indo
European cult of vegetation. It is interesting to note that some 
traditions make the Kapalikas the originators of the seasonal 
orgies in which the Lokayatikas also took part ; here festivals of 
vegetation, tantric orgies, and the eccentric practices of the "ma
teriahsts," canmbals, and wearers of skulls are merged in a single 
system. This detail shows us the direction of the future coalescence 
between tantric yoga and the aboriginal spiritual values. 

Heine-Geldern has established a connection between the human 
sacrifices and skull hunts that are abundantly attested in Assam and 
Burma, and a matriarchal ideology that still survtves in Tibet and 
the Himalayan regions. In India proper, some of the archaic cul
tural elements played their part later in the prodtgious advance of 
tantric Saktism (whose center was none other than Assam-Kama
rupa ) .  Such are the ethnological elements of the problem. But it 
also has a historico-religious aspect-the spiritual revalorization 
of prehistoric customs entailing human sacrifices and the cult of 
skulls .  And it is this aspect which is of chief interest to us here. 

The process may be imagined as follows. ( I  ) An archaic ideol
ogy, connected with a particular lunar symbohsm, implied, among 
other things, human sacrifice and skull hunting; populations hold
ing these ideas were, during the historical period, settled in zones 
bordering on Hmduism. ( 2 )  On the level of the highest Indian 
spirituality, the cemetery, corpses, and skeletons were revalorized 

1 6  Cf. D. Shastri, "The Lokayatikas and the Kapalikas," Indian Historical 
Quarterly, VII ( 1 981 ) , 1 85. 
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and incorporated into an ascetico-mystical symbolism;  to meditate 
seated on a corpse, to wear a skull, etc , now represented spiritual 
exerctses that pursued a wholly dtfferent order of values from 
those,  let us say, of the head-hunters . ( S )  When the two ideologies 
carne mto contact-whether in the frontier regtons ( Assam, Hima
layas ) ,  or in the districts of inner India m which the elements of 
archaic culture had been best preserved-we witness phenomena of 
pseudomorphism and devalonzation. In this hght, we can under
stand how one or another tantric yoga becomes licentious on a 
certain cultural level imbued with matriarchal elements ; we also 
understand why a particular Kapalin forgets the yogic meaning of 
the "corpse" and the "skeleton" and becomes a head-hunter, thus 
revertmg to cannibal behavtor (minus the "philosophy" of canni
balism, which, as Volhard has shown, was not as aberrant as it 
appears to modern eyes ) .  Above all, these reciprocal degradations 
and devalorizations are explained by "symbohc confusiomsm," by 
a symbolism being forgotten or inadequately comprehended. We 
shall have occasion to observe the same phenomenon again in other 
cultural contexts and in connection with other symbolisms, my
thologies, or techniques incorporated into Yoga. 

Gorakhnath and the Eightyjour Siddhas 

A considerable number of yo gins claim to be followers of Gorak�a
natha ( Gorakhnath ) and call themselves "Gorakhnathts" or "Kan
phata Yogis" ;  this latter term derives from the fact that, at the 
initiation ceremony, the disciple's ears are split to permit the in
sertion of enormous earrings (kan = ear, phata = split ) .  As we saw 
above,U Hatha Yoga also clatms that its founder was Gorakhnath, 
the supposed author of the school's first treatise ( now lost ) .  In any 
case, the connections between Gorakhnath, the Kanphatas, and 
Hatha Yoga are beyond question; the Kanphatas call themselves 
simply "yogis,"  and their literature contains a number of Hatha-

1 7  See above, p. 228. 
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yogic texts, among them the most famous treatises, including the 
Hathayogapradipzka, the Ghera1J¢a SaT[Lhita, the Szva SaJ!1-hztii the 
Gorak�a Sataka, etc. But this ascetic order goes far beyond the hm
its of the Hatha-yogic ideology and disciplines. In fact, we are 
dealing with a movement of considerable importance that seems to 
have been highly popular after the twelfth century of our era and 
that formed the point of convergence for a large number of re
ligious ,  magical, and alchemical traditions and practices, most of 
them Stvaistic, but some of them Buddhist. 

The movement originated by the historical figures who were 
later mythicized under the names of Gorakhnath, Matsyendranath, 
and other famous Siddhas seems to represent a fresh ground swell 
of the deep spirituality that reaches down to the aborigmal strata 
of lndia. Today, the Gorakhnathis show all the symptoms of a sect 
in decomposition, and the ongins of thts process probably go back 
several centuries. But the mythologies and folklores that have 
crystallized around their masters permit us to estimate the enor
mous popular response these masters aroused between the collapse 
of Buddhism in eastern India and the dawn of modern times. These 
mythologies and folklores, though comparatively "recent" from a 
strictly chronological point of view, actually represent extremely 
archaic contents ; they are the emergence of spiritualities long un
known, and hence unrecorded, by the "official" cultural circles
that is ,  by circles more or less dependent upon a learned tradition, 
whether Brahmanic, Buddhist, Jaina, or "sectarian " The popular 
legends and vernacular literatures created around Gorakhnath, the 
Nathas, and the Siddhas give expression to the real spiritual long-

' 

ings of the superficially Hinduized masses. Now, it is noteworthy 
that such folkloric and literary creations were inspired precisely by 
tantric and alchemistic saints and masters, and especially by the 
supposed "inventor" of Hatha Yoga-that is , by Siddhas who 
understood liberation as the conquest of immortality. We shall see 
the enormous importance of the motif of immortality in the folk
lores and literatures of the Gorakhnathis and the Nathas-an im
portance that leads us to believe that this particular motif (which 
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continues and completes that of the jivan-mukta, the "liberated 
while living" )  expresses the nostalgia of the whole Indian soul. 

We know almost nothing of the historical personality of Gorakh
nath. It was very soon distorted by myth, almost deified-witness 
the countless myths and legends found almost everywhere in west
ern and northern India, from Nepal to Rajputana, from the Punjab 
to Bengal, from Sind to the Deccan. His life may probably be dated 
between the ninth and the twelfth century, and he accomplished a 
new synthesis among certain Sivaist traditions ( Pasupata ) ,  tan
trism, and the doctrines (unfortunately, so imperfectly known ) of 
the Siddhas-that IS, of the "perfect" yogis. In some respects, the 
Gorakhnathis contmue such Sivaist sects as the Pasupata, Lakulisa 
Kalamukha, and Kapalika. 18 But they also practice the rites of "left
hand" tantrism/9 and, in addition to Gorakhnath, whom they 
identify With Siva, they venerate the nine Nathas and the eighty
four Siddhas. It is in this "milieu" of the Siddhas and the Nathas 
that we must place Gorakhnath's message ( for, concerning his 
historical personality, nothing definite has come down to us ) .  

W e  cannot here enter into the problem ( still s o  little elucidated ) 
of the eighty-four Siddhas.20 We shall only note that all yogins who 
attained "perfection" could receive the name of siddha, but the fact 
that this term is connected with "miraculous power" ( siddhi) 
indicates that what was in question was primarily a "magical per
fection." The Hafhayogapradzpika ( I , 5-9 ) contains a hst of ma
haszddhas, beginning with Adinatha ( mystical name of Siva ) and 
mentioning Matsyendranath, Gorak�a, Kapala, Carpati, etc. Other 
more or less complete.lists have come down to us, but they seldom 
agree in respect to the names of the Siddhas. The confusion was 
heightened by coalescence with the traditions of the Siddhas and 
Siddhacaryas peculiar to Sahajiya Buddhism. Some names-espe
cially those of Matsyendranath, Gorakhnath, Nagarjuna, Kapala, 

1 8  Briggs, p. 2 1 8 .  
1 9  Damel Wright, Hzstory of Nepal ( Cambndge, 1 877 ) ,  p .  1 40 ;  Crooke, 

Tribes and Castes, I I I ,  1 58 ( citing F. Buchanan) ;  Briggs, p. 1 72 .  
20 See Note VIII ,  s. 

sos 



YOGA: IMMORTALITY AND FREEDOM 

Carpati, etc.-occur with great frequency. We may note that, 
aside from Matsyendranath and Gorakhnath, the most important 
Siddhas are Nagarjuna and the alchemists ( Capari, Carpati, etc. ) .  

The number 8 4  corresponds to n o  historical reality ; it i s  a mysti
cal number, attested in all Indian traditions, whether Hindu, Bud
dhist, Ajivika, or jaina.21 It probably expresses completeness, 
totality. Thus, the eighty-four Siddhas would represent the "total
ity of a revelatwn." As for the nine Nathas, their number also 
symbolizes the integrality of a doctrine. The Gorak�asiddhiinta
sarrzgraha cites two tantric texts clearly illustrating this symbolism : 
the So¢asa-nitya-tantra tells us that the nine Nathas propagated 
tantrism in the different cosmic periods, and the Tantra-mahiir7J.ava 
says that eight Nathas reside in the eight directions and the ninth 
at the center. 22 In other words, the doctrine propagated by these 
nine masters covers the "totality" of time and space. The Nathas
especially Matsyendranath, Gorakhnath, Carpati, Kapala-also 
appear in the lists of the eighty-four Siddhas . Hence we see that 
Sahaj iya tantrism ( both Hmdu and Buddhist ) ,  alchemy ( Nagar
juna, Carpati ) ,  Hatha Yoga ( Gorakhnath ) ,  and the Kapalikas here 
comcide :  their representatives are included m the lists both of the 
nine Nathas and of the eighty-four Siddhas. This may perhaps give 
us the key to the symbolism of the Nathas and Siddhas-at a certain 
period (probably between the seventh and the eleventh century ) ,  
a new "revelation" occurred, formulated by masters who n o  more 
claimed to be original than their predecessors had done ( were they 
not "identified" with Siva or with Vajrasattva ? ) ,  but who had re
interpreted the timeless doctrines to confor.lil to the needs of their 
day. One ofthe essential points of this new "revelation" was that it 
finally completed the synthesis among the elements of Vajrayana 
and Sivaist tantrism, magic, alchemy,23 and Hatha Yoga. In a way, 
it was a continuation of the tantric synthesis. But a number of the 

21 See some examples in Dasgupta, Obscure Religious Cults, pp. 234 ff. 
22 Quoted by Dasgupta, p. 237. 
2.'l The Gorak;a Saf(Lhita, attributed to Gorakhnath, figures among the 

alchemical treatises; cf. Ray, History of Hindu Chemistry, II, xcvi. 
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Nathas and Siddhas put more emphasis than their predecessors had 
done upon the value of magic and Yoga as inestimable means for 
the conquest of freedom and immortality. It was especially this 
aspect of  their message that struck the popular imagination; we 
still find it echoed today in folklore and the vernacular literatures 
It is for this reason that the latter seem to us of great value for our 
inquiry. 

As for the order of Kanphata Yogis, strictly speaking, we saw 24 
that it adheres to the tradition of extremist Sivaism. The Kanpha
tas serve as pujilris ( officiants ) in the temples of Bhairon, Sakti, 
and Siva.25 Many of them make pilgrimages to the Vamacara 
temple of Hinglaj , in Baluchistan, and wear a necklace of white 
pebbles as a souvenir. 26 In fact, the first Europeans to mention the 
Kanphatas ( e.g , Buchanan ) saw resemblances between them and 
the Vamacar'is Their relations with the Aghor'is are quite close; 
after his first initiation, the Kanphata receives the name of Aughar, 
and occasiOnally an Aughar becomes an AghorL27 Some Aghor'is 
serve in the temple of Kamakhya ( = Durga) in Assam. Now, this 
temple was famous for the human sacrifices that were performed 
there into the nineteenth century ( they were suppressed by the 
English government in 1 832 ) .  In ! 565, 1 40 victims were be
headed in the course of a single sacnfice.28 

If we bear in mind that Assam ( = Kaman1pa) was the tantric 
country par excellence, that important tantras exalted Durga
Kamakhya and descnbed her bloody and licentious cult,29 that the 
Aghor'is were famous for their cruelties and their orgies, we shall 
understand how the n,ame yogi sometimes came to designate the 
most extremist among tantrics . A detail of the human sacrifices 
performed in Assam is of interest for the problem under considera
tion. Those who volunteered were called bhogzs, and from the 
moment they announced their intention of allowing themselves to 

24 Above, p . .901 . 25 Briggs, p 1 .99. 
26 Farquhar, Outline, p. S4B. 27 Bnggs, p .  7 1 .  
2 8  E .  A .  Gatt, A History of Assam, p .  58. 
29 E.g ., Yoni-tantra, Mahiinirva7J.a-tantra, and Kalikli Pura7J.a. 
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be sacrificed they became almost sacred and everything was put at 
their disposition; in particular, they were allowed as many women 
as they wished. They were sacrificed at the annual festival of the 
goddess, and the Kalzka Purli?Ja even devotes a chapter to the de
tails of their decapitation, stipulating, however, that this ritual 
must not be performed by the first three castes.30 According to the 
same text, the victim incarnated Siva himself. All this reminds us of 
another bloody Indian sacrifice; the meriah of the Khonds was 
strangled, then cut mto pieces, which were buried in the fields to 
promote fertility.31 The meriah too incarnated the divinity. Now, it 
is significant that, here, in a tantric context that brings together 
the Aghoris and the Kanphata Yogis , we find the same bloody 
sacrifice that was elsewhere performed for the sake of agricultural 
fertility. It is one more example of the coalescence between 
Saktism and the archaic ideology of fecundity, in which sexuality 
and violent death coexist. 

As for the theology of the Gorakhnathis , it is extremely elemen
tary: S1va is their supreme god, and salvation consrsts in union 
with the divinity through Yoga.32 It is for this reason that the 
Gorakhnathis assert therr mastery of the art of respiration.33 But 
they are chiefly known and respected for their magical prowess : 
they have a considerable reputation as healers and magicians, they 
are supposed to be able to bring rain, they exhibit snakes . 34 The 
ability to tame wild beasts is also attributed to them; they are said 
to live in the jungle, surrounded by tigers, who sometimes serve 
them as mounts. a:; This motif is archaic and shamanic, for the tiger 
is the "master of initiation" ; in central Asia, in Indonesia, and 
elsewhere the tiger or other wild animals appear and carry the 
neophyte into the JUngle on their backs � symbol of the beyond) .36 

so Cf. Briggs, pp. I 67 ff. s I Cf. Eliade, Traite, pp. 295 ff. 
S2  L. P.  Tessitori, "Yogis ( Kanphata ) ," Encyclopaedia of Religion and 

Ethics, XII, ass. 
SS Briggs, pp. I 2.5 ff. S4 Ibid., pp. 127 ff., 142 ff. 
S5  lbtd., p. I S6. 
S6 Cf. Eliade, Le Chamanisme, pp. so ff., S 10  ff., etc. 
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Gorakhnathis may marry; 37 in the Bombay Province almost all 
of them are married, and one of the important books of the sect, 
the Gorakhbodh, written in Hindi, probably in the fourteenth cen
tury, permits marriage. When they die, they are not cremated but 
are buried m the posture of meditation. It is supposed that they con
tinue to remain in samiidhi, hence the name given their tombs, 
samiidh.38 Above the tomb are set symbols of the lz1J.ga and yoni.39 
The custom of burying ascetics and yogins is quite old in India; it 
is a way of proclaiming that the sannyiisi has identified himself with 
Siva, whose sign ( li1J.ga ) hallows the tomb and can in time trans
form it into a sanctuary.40 Let us note in passing the "materializa
tion" of samiid�z on the level of popular spirituality; the tomb be
comes a sacred place because it contains not a corpse but the body 
of one "liberated," in a state of permanent meditation. In connec
tion with the same phenomenon of "materialization," character
istic of the popular mind, we may note that the siddhis, the yog1c 
powers par excellence, become in the eyes of peasants "spints" or 
"demons" ( Siddhis ) ,  which are supposed to have received their 
magic directly from Gorakhnath. In some parts of the Punjab, the 
Siddhis are even venerated under different names and under the 
form of stones.41 Ancient local hierophames are revalorized 
through the prestige of Gorakhnath and are incorporated into the 
new magico-religious synthesis effected on all the cultural planes of 
aboriginal India. 

M atsyendranath and the 
Myth of "Transmission of the Doctrine" 

Like all other great Indian movements, the Kanpha1;a Yogis claim 
that their sect existed before the creation and that the gods Brahma, 
Vigm, and Siva were Gorakhnath's first disciples.42 This is a way 

37 Tessitori, p. 835;  Briggs, p. 46. 
38 Briggs, p. 4 1 .  39 Ibid., p .  1 54. 
40 On the custom of burying yogins, see Note VIII, 4. 
41 Briggs, pp. 137 ff. 42 Ibid., p. 228. 
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of expressing the a temporal and eternal nature of the doctrine. The 
majority of the traditiOns, however, say that Admath and Matsy
endranath preceded Gorakhnath, Matsyendra having been his 
immediate guru. It is difficult to disentangle the historical reality 
that may perhaps lie hidden under these traditions . The names 
themselves designate degrees of spirituality rather than flesh-and
blood personages. Adinath is an incarnation of Siva, and his name IS 
also given to Buddha Vajrasattva ; in some Buddhist tantras, Adi
nath and Bho.tanath are epithets of Vajrasattva.43 This amounts to 
saying that the founder of the sect was God himself. Through 
Yoga, Gorakhnath identifies himself with Siva, and iconography 
and cult regard him as an incarnatiOn of Siva.44 As for Matsyendra
nath, he became the tutelary divinity of Nepal, where he was identi
fied with Avalokite5vara.46 The historical persons and concrete 
events were very soon transfigured and acquired the mythical 
dimensions of exemplary figures and divine gestures. 

We might conclude from this that Matsyendranath and Gorakh
nath brought a new "revelation," which they declared that they 
had received directly from Siva. The myth of the "transmission of 
the doctrine" was well known and had often been employed in the 
past; it was represented by the initiatory dialogue between God 
and his "wife," overheard by a semidivine being who then becomes 
the messenger In the case of Matsyendranath, the story runs · Siva 
was one day teaching the doctrine of Yoga to his wife Parvati: by 

4S Dasgupta, Obscure Relzgious Cults, p. 224. 
44 Briggs, p. 1 8 1 ,  and Note VIII, s .  
45  Levt, Le Nepal, I,  S47 ff. According to  Tucci ( "Animadversiones 

Indicae,"  pp. I S.S-34) ,  Matsyendranll.th is a mystical name bestowed upon 
every Siddha who has reached a particular degree of spiritual perfection: 
matsya, "fish," is mterpreted by the school of Kashmir to mean the "senses" 
( indriya) .  P C. Bagchi ( Kaulajfilina-nzr'f}aya and Some Mznor Texts of the 
School of Matsyendranlitha, pp. 6 ff. ) rejects this hypothesis. According to him, 
the name Matsyendranath mdtcates the trade of "fisherman." But still to be 
explamed is the entire symbolism of "fish" and "fisherman," whtch occurs in 
innumerable cultural contexts and always in connection with a "revelation," 
or, more precisely, the passage of a doctrine from the state of oblivion or 
"ecltpse" to the state of complete mamfestation. 
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the seaside; Parvati fell asleep during the lesson. But Lokesvara 
( = A  valo k1tesvara ) had heard everythmg, for he had hidden m the 
water in the form of a fish-whence the name he has since borne, 
Matsyendranath.46 The earliest reference in literature to Matsyen
dranath occurs in the Kaulajfilina-nzr?Jaya ( an eleventh-century MS. 
of which was used by Bagchi for his edition) .  The story presents 
some variants from the Nepalese version : Siva ( Bhairava ) reveals 
to his wife that, his disciple Karttikeya having thrown the Sastra 

( "Doctrine" )  into the sea, a fish swallowed it . 47 Another legend 
relates that Siva, implored by a woman to grant her a child, gave 
her a substance to eat. But the woman did not eat it and threw It on 
a dunghill. Matsyendranath, who, in the shape of a fish, had over
heard Siva teaching the doctnne to Parvati, went to the woman 
twelve years later and asked her to show him the child. Learning 
what had happened, he sent her to search the dunghill. She found a 
twelve-year-old boy, who was g1ven the name Gorakhnath.48 And 
in fact the name could be interpreted as derived either from ghor-, 
"mud," "slime," "ordure," or from ghor-, "intense," "terrifymg," 
applied especially to ascetic austeriti

.
es . The name Gorakhnath can 

also mean "lord of flocks," and in this case would suggest one of 
the names of Siva. 

The myth clearly states the sequence of the transmission of the 
doctrine: Siva, Matsyendranath, Gorakhnath. The legends con
cerning the relationship between the last two-that of master and 
disciple-are equally instructive. We are told that Matsyendranath, 
having gone to Ceylon, fell in love with the Queen and took up resi
dence in her palace. Gorakhnath followed him, found him in the 
palace, and "recalled him to reality" ( the motif of "recall to re
ality" will engage our attention later ) .  Matsyendranath abandoned 
the Queen, taking with him his two sons, Parasnath and Nimnath. 
According to another legend, found in Nepal, Matsyendranath 
succumbed to temptation under the following circumstances. 
Leaving his body to be guarded by his disciple, his spirit entered 

46 Wright, History of Nepal, pp. 1 40 ff. 
47 Kaulajfiana-nirr;aya, vv. 22 ff. 48 Levi, I ,  S5 1-52 . 
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the corpse of a king who had just d1ed, and revived it. ( This is the 
well-known yogic miracle of entering another's body ; the samts 
sometimes employ it to experience sensual pleasure w1thout bemg 
polluted ; Saokara h1mself is said to have done so. ) After some time 
Gorak�a came to the king and reminded him ofhis true identity.49 

The legends of the cycle of Matsyendranath, his two sons, and 
Gorakhnath are of great interest, for they not only evince the 
archaic character of the initiation of the two boys but also reveal 
certain occult connections between the Siddhas and Jainism. vVe are 
told that Gorakhnath one day became angry with the two boys and 
killed them; he washed their entrails "after the way of washer
women" and hung their skins on a tree . But at Matsyendranath's 
request he later revived them.50 Th1s is clearly an initiatory death 
and resurrection. But some of the details are distinctly shamanic 
(washing the entrails, hanging up the skins ) ;  they are found in the 
initiations of Siberian, central Asian, and Australian shamans. 51 
Hence we may conclude that, in addition to such aboriginal archaic 
elements as we have already cited ( and further examples will be 
given later ) ,  the sect of the Gorakhnathis had also assimilated 
certain shamanic initiatory ceremonies of unquestionable antiquity. 
The legend just cited may indicate that Gorakhnath possessed 
occult wisdom unknown to his master, and that the latter asked 
him to initiate his two sons into 1t . However this may be, the real 
initiation was conferred by Matsyendranath himself, for it wa-s 
only after it that Nimnath and Parasnath founded the two Jain sects 
that are still in existence today.52 According to the folklore of the 
Kanphata Yogis, the two sons were the founders of Jainisrn. This 
anachronism probably conceals certain obscure relations between 
the Jain ascetics and the secret doctrine of Matsyendranath and 
Gorakhnath. There are other ind1cations pointing in the same 
direction; in a Jam temple near Paidhoni ( Pae Dhunl ) ,  there is an 
idol of Ghorajinath decorated with precious stones,53 and the 

49 Briggs, p. 2SS. 50 Ibid. ,  p. 72; Dasgupta, p. 244. 
51 Eliade, Le Chamanisme, pp. 48 ff. , 55 ff. , etc. 
52 Briggs, p. 72. 53 Ibid., p. 72, n. 1. 
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N'imnathis and Parasnath'is, although they profess to be followers 
of Gorakhnath, behave like the Jainas ( they wear a stnp of cloth 
over their mouths to avoid killing invisible animalcula) .  

Shamanistic Magic and the Quest for Immortality 

The folklore that crystallized around Gorakhnath bears witness not 
only to the tremendous impression that his magtcal powers made 
on the popular imagination but also to certain shamanic elements 
that confirm the archaism of the myths and symbols launched by the 
appearance of the Siddhas . The well-known story of the drought in 
Nepal 54 has come down to us in several versions . Gorakhnath, not 
havmg been received with fitting honors in the course of a visit, 
shut up the clouds ( or the Nagas who governed them) in a bale, 
sat down on it, and remained there for twelve years, lost in medita
tion. The Kmg begged Avalokitesvara ( = Matsyendranath ) ,  who 
was living on a mountain named Kapotal (near KamarO.pa ) ,  to save 
the country, and the saint came to Nepal; upon seeing his guru 
approach, Gorakhnath got up from the bale, the clouds escaped, 
and rain began to fall. After this service, Matsyendranath-A valo
kitesvara became the tutelary divinity of Nepal. We may note m 
passmg that this legend clearly pomts to a historical fact: it was 
from KamarO.pa ( = Assam ) that "Matsyendranath" brought 
tantrism, or, more precisely, the new "revelation" of the Siddhas 
and Nathas, to Nepal. Certam variants allow us to glimpse some
thing more : Gorakhnath is said to have shut up the clouds because 
he wanted to have a conversation with Matsyendranath; the latter 
was lost in meditation on Kapotal, but Gorakhnath knew that he 
would be moved to pity and would come to Nepal to save the 
country from the great drought. This perhaps shows us that 
Gorakhnath wanted to force his master to reveal secrets that the 
disctple had not yet learned. 

54 Levi, I, S52 ff. ; H. A. Oldfield, Sketches from Nipal, II, S25 ff. ; Briggs, 
pp. 1 96 ff. 
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Commandmg ram IS a power umversal among shamans and 
magicians Other legends make the shamamc character of the 
Siddha legends even clearer Goral{hnath one day left his body 
"asleep on his mat" ( that IS, he was m shamamc trance rather than 
m samadhz ) and went down to the subterranean world of the god of 
snal�es to obtam the magical mcense that would enable him to save 
the ltfe of a woman, Vachal 66 This IS a typical shamamstrc descent 
mto hell ( all the elements are present ecstatic trance, the JOUrney 
underground, and especrally the purpose, savmg a human hfe )  
Lrke the shamans, Goral{hnath turns hrmself mto a fly, a frog, and 
even mto Iron 56 The Dabzstan 67 tells of a combat with a sannyasz 
dunng which Gorakhnath turned himself mto a toad-which IS 
strangely remmiscent of combats between shamans under ammal 
forms He changes the water of a well mto gold and then mto crys
tal 58 He reaches out his hand for hundreds of miles to mterrupt a 
yogm's meditatwn and prevent him from destroymg the land of 
Smd 69 He restores many people to life He creates men from horse 
dung, then burns them to ashes and revives them seven times 60 In 
the Bengali poem Gopi-candrer Pamciili, when Gorakhnath mitrated 
the pnncess Mayanamati, he made a banana tree grow from a seed 
in a few hours ( this rs the mrracle known as the "mango tnck" ) At 

the same Imtiatton, Gorakhnii.th fed 25,000 yogms and diSCiples on 
a smgle gram of nee 61 

Hrs disciples have the same magrcal powers The Nathas fly 
through the arr, Mayanamati and Had! Siddha work miracles 
s1mply by uttenng mantras Hadi Siddha makes the sun and the 
moon hrs earrmgs,62 Indra hrmself fans hrm, and Laksmi prepares 
hrs food, he touches heaven wrth hrs hand, hrs feet reach down to 
hell, the hairs of hrs body are hke trees, etc (We may note the 
macranthroprc symbohsm of all these feats, a symbolism mdrcat-

55 Bnggs, p 1 8 8  
57  Ed Shea and Troyer, II, 1 40 
59 lb1d , p 1 9S 
6I Dasgupta, p 245 

56 Ibid , p 1 8 7  
5 8  Bnggs, p 1 86 
60 Ibid , p 1 90 

62 But we must not forget the symbolical meamng of this expressiOn, see 
above, p 25S 
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mg the cosmic structure of the expenence ) 63 Once Had! Siddha 
recites a mantra on a broom , mstantly countless brooms fall from 
the slq and sweep the market place He ties twelve knots m a rag 
and throws It mto a nver, and the nver Immediately dnes up As 
he sits m the attitude of meditat10n m the royal park, coconuts fall 
before him , Had! Siddha dnnl\s their milk and eats their pulp, and 
the nuts return to their places m the trees He exchanges the heads 
of the queens Aduna and Paduna, cuts a man m two and Imme
diately revives him, etc And the vernacular hteratures are full of 
the same kmds of magical feats 64 

Many of these miracles belong to the umversal magical tradi
tion, but some of them are defimtely shamamc m structure and Will 
occupy our attentwn later For the moment, we shall emphasize the 
flowenng of myths around the Immortahty conquered by Gorakh
nath and the other Nathas and Siddhas The Bengali poem Goraksa 
VZJaya presents the famous episode of Matsyendranath's "cap
tiVIty" as follows Learmng that his master IS held pnsoner by 
women m the country of Kadali:, Gorakhnath descends mto Yama's 
realm On seemg him, Y ama comes down from his throne, salutes 
him, and asks him what has brought him to the kmgdom of the 
dead Goral\hnath answers him roughly, remmdmg him that he has 
no nght to mterfere m the affairs of the Siddhas, and threatens to 
rum his kmgdom, m fact, no sooner has he murmured the mantra 
humklira than the c1ty begms to shake to Its foundatiOns Seized 
With pamc, Yama offers to show the master the Book of Fate, 
Gorakhnath searches It carefully, finds the leaf contammg the 
destmy of his guru, changes It, and stnkes his name from the hst of 
the dead 66 

We may note the shamamc character of thrs descent mto hell to 
save the soul of a 'beloved person, similar undertakmgs are found 
m other oral literatures ( central Asia, Polynesia, North Amenca) 

63 See above, p 1 02 
64 Cf Dasgupta, pp 247 ff ,  c1tmg Gopi-candrer Glin, Gopi-candrt;r 

Sannyiis, etc 
65 Dasgupta, pp 254-55 
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But the story told by the Goraksa Vvaya has a further value for us 
It discloses the yogiC symbohsm of death and Immortahty Upon 
learmng that his guru IS the pnsoner of women m Kadali, Gorakh
nath understands that Matsyendranath IS doomed to die, this Is the 
reason he descends mto hell, reads his master's fate, and will not go 
until he has changed It He then goes to Matsyendranath, m 
Kadali, presentmg himself under the form of a dancmg girl, and 
falls to dancmg, at the same time smgmg emgmatic songs Lntle 
by httle, Matsyendranath remembers his true Identity , he under
stands that the "way of the flesh" leads to death, that his "ob
hvwn" was, basically, forgetfulness of his true and Immortal 
nature, and that the "charms of Kadali" represent the mirages of 
profane hfe Gorakhnath urges him to resume the way of Yoga and 
to make his body "perfect" through the kaya-siidhana 66 Now, we 
know that this "perfectiOn," gamed through alchemy and Hatha 
Yoga, Implied absolute mastery of body and mmd, a mastery un
attamable by a ' 'pnsoner of women " 

The conquest of Immortality IS one of the favonte themes of the 
literature that developed around Gorakhnath and h1s disciples It IS 
mterestmg to recall that the Gorak�a Pvaya opens with Durga's 
questwn to �hva "VVhy IS It, my Lord, that thou art Immortal, and 
mortal am I ?  Advise me the truth, 0 Lord, so that I also may be 
Immortal for ages " 67 Now, It was none other than Durga who had 
brought on the "obliviOn" that almost cost Matsyendranath his 
Immortality , she had cast the spell of "forgetfulness" on him, and, 
as Gorakhnath was later to explam to his master, this maledictiOn 
symbolizes the eternal curse of lgnorance that "nature" ( = Durga ) 
lays upon the human bemg 6B 

A whole epic cycle grew up around Queen Mayanamati, Gorakh
nath's disciple, her husband Mamk-candra, and her son Gopi
candra, whom Mayanamati endeavors to Imtlate m order to make 
him Immortal The struggle with death constitutes the central 
epic theme Through her mystical gifts, Mayana recogmzes that 

66 lbtd , p 256 67 See above, p. 270 
68 Gorakia 17ljaya, cited by Dasgupta, p 256 
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her husband IS doomed to d1e, and she offers to teach h1m the 
mahlijfiiina ( the secrets of Yoga ) so that he can nulhfy Yama's 
decree But the kmg refuses When Yama's messengers come to the 
palace to take her husband's soul, Mayana murmurs mantras, 
magically changes herself mto the goddess Kali:, and stnl{es and 
routs the messengers With her saber One of their leaders, Goda
yama, goes to Siva for counsel Takmg advantage of the absence 
of Mayana, who had gone to the nver to draw water, Goda-yama 
"extracts" the kmg's hfe and fhes away m the shape of a bee But 
Mayanarnatl, whose gift of yogic clairvoyance lets nothmg escape 
her, pursues him down to hell She seizes him and stnkes him With 
an Iron rod After many episodes, Goda-yama succeeds m escapmg, 
and Mayana agam pursues him, contmually changmg shape Goda
yama h1des m a heap of straw, she changes mto a snake , he be
comes a mouse, she a cat , he takes the form of a dove, she that of an 
eagle, until at last she succeeds m recovermg her husband's soul 
Together With Widespread folklore motifs ( the "magical pursuit" ) , 
these legends exploit themes that are unmistakably shamamc
the descent mto hell, the theft of the soul by the demon of death, Its 
recovery by the shaman, etc 

Other poems of the same epic cycle dwell on M ayanamati's 
Imtlatwn Seemg her when she was still only a child, Gorakhnath 
was touched by the thought that a girl so beautiful and chaste 
could be doomed to death hke the rest of humankmd, and he 
Initiated her mto Yoga, which made her Immortal After the 
mltlatwn ceremony, he proclaimed "Death himself has now given 
a wntten bond ( not to extend h1s hands over Mayana) " , 69 he 
specified that she could not die by fire, or water, or a wound from a 
weapon, etc And, m fact, when later Mayanamati: performed 
satl for her dead husband and mounted the pyre, the fire could not 
touch her On another occaswn, her own son Gopi:-candra, egged 
on by one of his WIVes, submitted her to ternble tortures ,  but to no 
effect We may note that all these ordeals have Imtiatory char
actenstics, and especially the charactenstiCS of shamamc mitlatwn 

69 Tr Dasgupta, p 259, n I 
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Mayanamati rs cast mto the fire, but her dress rs not even 
soiled by the smoke , she IS tied m a sack and thrown mto the nver, 
but the goddess Ganga receiVes her m her arms as rf she were a 
child , she crosses a bndge made of a hmr, and walks on a razor's 
edge , she IS  cool{ed for seven days and mghts m a pot of borhng 
orl, she crosses every river m a boat made from the husk of a gram 
of wheat, etc 70 She herself declares to her son "By the practrce of 
the mystic knowledge one becomes rmmortal ( and the course of 
hfe wrll retard toward rmmortahty from rts natural flow toward 
death ) J USt hke the current of the trde-wave runnmg backward 
Through the boon granted by Gorakhnath I am deathless ,  I can 
remam m the vord for full fourteen ages-m water for full thirteen 
ages, m the fire for twelve years When the creatwn wrll smk be
low and finally dissolve, and the earth wrll be not and there wrll 
remam only all-pervadmg water, the sun and the moon wrll set for 
ever and the whole umverse Will be destroyed-! shall float on for 
ever-I shall have no death " 71 Untrl thrs penod, only the greatest 
gods-a Brahma, a Narayana-had dared so emphatically to pro
claim therr mdestructtble perenmahty through the cosmic cycles 
We feel how great was the thrrst for Immortality that found rts 
expresswn m these eprc poems, and we understand therr extraor
dmary reverberat10ns on all levels of lndran socrety 

Another of Gorakhnath's drsciples, Hadi Sidclha-some of 
whose fakmc exploits we have already mentwned-ts also known 
as a conqueror of death Meetmg Yama and one of hrs servants, he 
beats them for erght hours at a stretch It rs Hadi Srddha whom 
Mayana chooses as guru for her son She knows very well that, 
once Gopi-candra has been rmtrated, she wrll have no son, she 
mourns that no one m the world wrll then call her "mother"-but 
the desrre to make her chrld rmmortal IS stronger than maternal 
love, and she mal{es every effort to persuade hrm to forsake hrs 
wrves and seek rmtration When Gopi-candra sets out mto the 

70 Gopi-candrer Plimcali, Govznda-candra-gWi., Gopi-candrer Gan, sum
manzed by Dasgupta, pp 259 ff 

7 1  Govmda-candra-gitll, tr Dasgupta, p 260 (modified) 
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JUngle with Hadi Siddha ( and this Isolatwn m the forest IS a pre 
emmently mltlatory mottf) , he lS unable to keep up Wlth h1 
master's pace and falls some way behmd Yam a's messengers tak 
advantage of th1s to "extract h1s hfe" ( a  shamamc theme ) an 
then take refuge m hell Returnmg m search of h1m, Hadi S1ddh 
finds the young lung's hfeless body, funous, he commands all th 
t1gers m the JUngle to keep watch around the corpse, descend 
mto hell, and beats Yarna and all h1s servants untll he recover 
Gopi-candra 's soul 72 

All these movmg adventures m search of Immortality, thcs 
dramatic descents mto hell to fight Death and recover souls stole; 
by his messengers, these VIctones over the mortal and fallen cond1 
twn of man, kmdled the 1magmatwns of poets and consoled th 
longmg of the masses , here as elsewhere, these m1t1atory theme 
constituted the great hterary subJects chenshed by unlettere• 
audiences Yogic mythology and folklore finally nounshed all th 
vernacular literatures of India Their Immense success shows u 
once agam m what d1rectwn Indtan thought valonzed Yoga, 1t wa 
the unnvaled means of conquermg death, of gammg "miraculou 
powers," of enjoymg absolute fi eedom even m this hfe Desp1t, 
the mtruswn of magical explmts-which have always exercised ; 
sort of fascmatwn for the popular soul-the exemplary rrnage o 
the conqueror of death, as presented m folklore and hterature 
corresponded precisely wrth that of the fivan-mukta, of the rna1 
"hberated m hfe," the supreme goal of all yog1c schools 

To be sure, the folklore and mythology that crystallized aroun( 
Gorakhnath and the other Srddhas could g1ve but httle place to th 
rdeology and techmques that made the conquest of 1mmortaht: 
possible Yet the few alluswns that occur, espec�ally m the Goraks, 
Pljaya, are sufficiently exphcrt, and we understand that the metho( 
employed was that of tantnsm, Hatha Yoga, and alchemy A shor 
treatise, the Yoga-vija, tells us that there are two kmds of bodies 
the "unnpe" ( apakva ) and the "npe" (pakva ) ,  and that thrs secon( 
body 1s obtamed through practrcmg Yoga ( and hence 1s calle( 

72 Gopi-candrer Gan, crted by Dasgupta, pp. 260-61 
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yoga-deha, the "yoga-body") 73 Here, then, we have the alchemrcal 
theme par excellence-that of the "unnpe" ( tmperfect ) and 
"npe" (perfect, "free" ) metals Immortality ts none other than 
the state of Srva , thts explams why Matsyendranath, Gorakhnath, 
and other Stddhas were "rdentdied" wrth Srva As we have seen, 
the drvme state IS gamed by hrm who reahzes m hrs own body the 
umon of the two polar pnnctples, Stva and Saktt The school of the 
Nathas and Stddhas employed a well-lmown yogrco-tantnc tech
mque ulta sadhana or UJlina sadhana, the process of "regression" 
or "gomg agamst the current"-that rs, the complete reversal of 
human beha vwr, from "resprra tory beha vwr" ( replaced by pra7]Ji
yama ) to "sexual behavror" ( annulled by the techmque of the 
"return of semen" ) In other words, we here find once agam the 
fundamental drscrplme of tantnc Yoga, although the alchemrstic 
and Hatha-yogic themes are strongly stressed The supreme Ideal 
of the school rs freedom, perfect health ( 11Jara) ,  and rmmortahty 
( amara )-whrch ts perfectly comprehensible tf we bear m mmd 
that Gorakhnath was regarded as the "mventor" of Hatha Yoga 
Naturally, all these techmcal detatls, although documented m the 
literary texts, were relegated to the background , It was the results 
of Yoga that fired a "pubhc" haunted by the mythtcal rmages of 
absolute freedom and rmmortahty Nowhere better than m these 
folklores and vernacular literatures do we gltmpse the real functwn 
that Yoga fulfilled m the spmtual economy of all India 

Yoga and Shamanzsm 

We have more than once found "shamamc" charactenstrcs m the 
mythologies and folklores of the Stddhas We must now define the 
relatwns between shamamsm and Yoga more systematiCally To 
begm, let us note that late Buddhtsm, m rts Lamarstrc form, per
ceptrbly mfluenced the shamamsms of northern Asta and Stbena, 
m other words, the symbolisms, the tdeology, and the techmques 
found m our day among Manchu, Tungus, Bunat, and other 

73 Cf. the text quoted by Dasgupta, p 263, n 1 
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shamans have been modified by Buddhist elements-m the last 
analys1s, by Indian magic Moreover, this 1s only one mstance of a 
more general phenomenon Indian culture, and particularly the 
magJco-rehgiOus spmtuahty of India, radiated m all directiOns 
Strong Indian mfluences have been 1dent1fied m southeastern Asia 
and m Oceama On the other hand, similar mfluences, espeCially 
that of aberrant, tantnc magic, affected some abongmal peoples m 
India 1tself, as, for example, the Bhaigas and the Santals From all 
this we may conclude that the tantnc synthesis, while employmg a 
large number of elements from the pre-Aryan, abongmal spint
uahty, radiated very far beyond the frontiers of Ind1a, extendmg, 
by way of T1bet and Mongolia, to the extreme north of Asia and, 
by way of the lnd1an Archipelago, even mto the South Seas But 
this 1s a comparatively recent cultural phenomenon, whose begm
nmgs comcide with the upsurge of tantnsm ( sixth to seventh 
century of our era ) If we bear m mmd that the tantnc synthesis, 
especially m Its "popular" elements ( ntual magic, mantrayana, 

etc ) , had employed a considerable number of abongmal elements , 
one conclusiOn IS mescapable I t  was a strongly Aszanzzed India 
that earned Its message so far , 1t was not the India of the Vedas or 
the Brahmaoas In other words, Asia and Oceama were fertilized 
by the culture of an India that had already largely absorbed and 
assimilated 1ts own autochthonous spmtuahttes 

To have said th1s IS not, however, to have solved the problem of 
the relatiOns between shamamsm and Yoga, for If Ind1an mfluence 
( through Lamaism ) modified the vanous shamamsms of northern 
Asia and the South ( Malaysia, etc ) , 1t did not create the phenom
enon of shamamsm Itself For there are countless shamamsms that 
have never been touched by Indian magico-rehgwus elements 
(North and South Amenca, Afnca, Australia ) To define the ele
ments of the problem more precisely, we repeat that shamamsm 
proper must not be confused w1th the mass of "mag1cal" Ideologies 
and practices attested almost everywhere m the world and on all 
cultural levels There are very Important "mag1cal" complexes 
that contam no shamamc elements whatsoever for example, 
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agncultural magtc-the ntes and customs connected wtth the 
fertthty of the s01l and the abundance of harve5ts In Indta, such 
ntes and beliefs are very old and very wtdespread, we have already 
had occaswn to note thetr coalescence wtth one or another form of 
Yoga, and we shall return to thts problem But we mus t  emphasize 
that all these maglCo-rehgwus complexes are m no way shamamc 
Among the elements that constttute and are pecuhar to shamamsm, 
we must count as of pnmary Importance ( I )  an tmt�atwn com
pnsmg the candtdate's symbohcal dismemberment, death, and 
resurrectiOn, whtch, among other thmgs, 1mphes hts descent mto 
hell and ascent to heaven , ( 2 )  the shaman's abthty to make 
ecstatic JOUrneys m hts role of healer and psychopompos (he goes 
m search of the s ick man's soul, stolen by demom, captures It, and 
restores 1t to the body , he conducts the dead man's soul to hell, 
etc ) , ( 3 )  "mastery of fire" ( the shaman touches red-hot tron, 
walks over burnmg coals, etc , Without bemg hurt ) ;  ( 4) the 
shaman's abthty to assume ammal forms ( he fhes hke the btrds, 
etc ) and to make htmself mvtstble 

Thts shamamc complex 1s very old, 1t 1s found, m whole or m 
part, among the Australians, the archaic peoples of North and 
South Amenca, m the polar regtons, etc The essential and de
finmg element of shamamsm ts ecstasy-the shaman ts a spectaltst 
m the sacred, able to abandon hts body and undertake cosmtc 
JOUrneys "m the spmt" ( m trance ) " Possesswn" by sptnts , al
though documented m a great many shamamsms, does not seem to 
have been a pnmary and essenttal element Rather, 1t suggests a 
phenomenon of degeneratiOn, for the supreme goal of the shaman 
IS to abandon hts body and nse to heaven or descend mto hell-not 
to let htmself be "possessed" by hts asststmg spmts, by demons or 
the souls of the dead ,  the shaman's Ideal ts to master these sptnts, 
not to let htmself be "occupted" by them 74 

74 "Possesswn" by a gandharva, and even the spmtuahsttc techmque of 
commumcatJon through a medtum, are already attested m the Brhadiiran
yaka Upanzjad ( III, 7, 1 ) , but there IS nothing "shamamc" here 
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If we leave astde the recent znfluences ( tantnc and l amatsttc ele
ments ) exerctsed by Indta on the Astatic and Stbenan shamamsms, 
our problem ts reduced to two separate questwns ( I )  on the one 
hand, we must define the Indo-European and pre-Aryan elements 
that, m Indta, can be regarded as belongmg to shamamsm proper, 
( 2 )  havmg done thts, we must tsolate among these elements those 
whtch show certam stmtlantres to the techmques of Yoga We 
have elsewhere studted the shamamc complex m Indta/5 and we 
shall not here repeat the data there collected, the more so as we 
have already had occasiOn, m prevwus chapters , to crte a number of 
charactenstrc phenomena ( for example, the "magrcal heat" ob
tamed through tapas, the ntes and myths of ascent, magrcal fhght, 
descents mto hell ) 76 We could also have crted other shamamc 
elements attested to m Vedrc Indra-for example, the reconstrtu
twn of the srck man's soul by the pnest or magrcran 77 

We shall, then, confine our mvesttgatwn to the shamamc 
symbolisms and practices that have a counterpart m one or an
other yogtc techmque or fakmc szddhz Only after estabhshmg thrs 
senes of compansons shall we be m a  posrtwn to attack the problem 
of the structural connectiOns between shamamsm and Yoga Smce 
the most popular of fakmc mrracles rs the "rope tnck," so called, 
and smce rt has long been consrdered the prototype of yogtc 
powers , we shall make rt the startmg pomt of our mvestrgatron 

When the Buddha, after IllS Illummatwn, pard hts first vrsrt to 
hrs native crty, Kaprlavastu, he exhibited a number of "mtraculous 
attamments " To convmce hrs kmsmen of hrs sptntual powers and 
prepare them for conversiOn, he rose mto the arr, cut hrs body to 
preces, let hrs hmbs and hrs head fall to the ground, then J Omed 
them together agam before the spectators' wondenng eyes Even 
Asvaghosa descnbes thrs mrracle,78 but It Is so essentrally a part of 
the Ind1an magrcal traditiOn that it  has become the typrcal prodtgy 
of fakmsm The celebrated rope tnck of the fakrrs creates the 

76 See Le Chamanzsme, pp 362. ff 76 See p 1 06, etc 
77 See Le Chamamsme, pp 372 ff 78 Buddhacarzta, XIX, 1 2-13 .  
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tlluswn of a rope that nses very htgh mto the sky, the master 
makes a young dtsctple cltmb 1t unt1l he IS lost to s1ght, the faktr 
then throws h1s lm1fe up mto the arr-and the young man's ltmbs 
fall to the ground one by one 

Thts rope tnck has a long h1story m lnd1a, but 1t IS also found m 
places as far away as Chma, java, anc1ent Mex1co, and medteval 
Europe The Moroccan traveler Ibn Batutah observed tt m Chma 
m the fourteenth century, Melton saw tt at Batavta m the seven
teenth, and Sahagun records tt, m almost rdent1cal terms, m 
Mexrco 79 Here ts Ibn Batatah's account "He took a wooden ball, 
w1th several holes m 1t, through wh1ch long ropes were passed, and, 
laymg hold of one of these, slung 1t mto the a1r It went so h1gh 
that we lost s1ght of1t altogether There now remamed only a ltttle 
of the end of a thong m the conJurer's hand, and he destred one of 
the boys who assrsted h1m to lay hold of 1t  and to mount He d1d so, 
chmbmg by the rope, and we lost s1ght of h1m also !  The conJurer 
then called to h1rn three t1mes, but gettmg no answer, he snatched 
up a kmfe as tf m a great rage, la1d hold of the thong, and dtsap
peared also! Bye and bye he threw down one of the boy's hands, 
then a foot, then the other hand, and the other foot, then the trunk 
and last of all the head! Then he came down h1mself, all puffing 
and pantmg, and w1th h1s clothes all bloody The Am1r gave 
[hrm] some order and our fnend then took the lad's hmbs, 
latd them together m thetr places ,  and gave a k1ck, when, presto! 
there was the boy, who got up and stood before usl All th1s as
tomshed me beyond measure " Ibn Batutah then recalls how, 
havmg seen a s1mrlar performance m lnd1a, he had been s1m1larly 
astomshed 80 As for Europe, numerous texts, at least from the 
thirteenth century on, refer to prec1sely stmtlar prodtgtes, per
formed by sorcerers and mag1c1ans, who also had the power of 

79 Eltade, Le Chamanzsme, pp 879 ff 
80 Voyages d'zbn Batoutah, ed and tr C F Defremery and B R Sangut

nettt, IV, 291-92 ( The translation given above IS the one quoted m Conze, 
Buddhzsm, p 1 74. ) For bibliographies concermng these fakrrs' miracles, see 
Note VIII,  5 
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flymg and makmg themselves mvisible, hke the shamans and 
yogms 81 

In this "miracle" we can distmgmsh two separate shamamc 
elements ( 1 )  the dismemberment ( Initiatory nte ) and ( 2 )  the 
ascent to heaven For the moment, let us analyze the first We 
know that, durmg their "mitratory dreams,"  future shamans 
witness their own dismemberment by "spmts" or "demons" who 
play the role of masters of mitlatwn, their heads are cut off, their 
bodies chopped to bits, their bones cleaned, etc -and, after all 
this, the "demons" reassemble the bones and cover them w1th a 

new flesh 82 In short, we are here dealmg With ecstatic expenences 
whose structure IS Initiatory-a symbohc death IS followed by re
newal of the candidate's organs and his resurrectwn We shall do 
well to recall that Simllar VISions and expenences are also found 
among the Austrahans, the Eskimos, and the tnbes of North and 
South Amenca and Afnca 83 Hence we are m the presence of an 
Initiatory techmque that IS extremely archaic 

Now, If the rope tnck exhibits certam spectacular elements of 
this shamamc Initiatory schema, some Indo-Ttbetan ntuals are still 
closer to It from the structural pomt of VIew Robert Bleichstemer 
thus descnbes the t�heod (gtchod) , a Himalayan and Tibetan 
tantnc nte that consists m offermg one's own flesh to be devoured 
by demons "To the sound of the drum made of human skulls and 
of the thighbone trumpet, the dance IS bee-un and the spmts are 

81 Cf the examples brought together by A Jacoby, "Zum Zerstucl{elung 
und W1ederbelebungswunder der md1schen Faktre" (Archzv fur Relzgzon
swzssenschajt, XVII [ 1 9 1 4],  455-75 ) ,  pp 466 ff It  ts still difficult to dec1de 
defimtely whether the rope tnck of European conJurers IS due to an mftuence 
from Onental magic or 1f 1t denves from old local shamamc techmques The 
fact that, on the one hand, the rope tnck IS attested m Mextco and that, on 
the other, Initiatory dismemberment of the mag1c1an IS also found m Aus
traha, Indonesia, and South Amenca mclmes us to beheve that m Europe we 
may here have a survtval of local, pre-Indo-European magiCal techmques 

82 See the data m Eliade, Le Chamanzsme, pp 47 ff ,  with commentary on 
all these symbohsms 

83 See tbtd , pp 55 ff 
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mvrted to come and feast The power of meditatiOn evokes a god
dess brandrshmg a naked sword , she sprmgs at the head of the 
sacnficer, decapitates hrm, and cuts hrm to preces, then the demons 
and wild beasts rush on the strll-qmvermg fragments ,  eat the flesh, 
and dnnk the blood The words uttered refer to certam Jiitakas, 
whiCh tell how the Buddha, m the course of hrs earlier hves, gave 
hrs own flesh to starvmg ammals and man-eatmg demons " 84 

Srmrlar mrtratory ntes are found elsewhere-for example, m 
Australia or among some North Amencan tnbes In the case of the 
tcheod, we are m the presence of a mystrcal revalonzatwn of a 
shamamstrc rmtratwn schema Its "srmster" s1de IS more apparent 
than real , the expenence bemg one of death and resurrectiOn, rt rs, 
hke all expenences of rts class, "ternfymg " lndo-Trbetan tantnsm 
has even more radrcally spmtuahzed the Initiatory schema of 
"death at the hands of demons " We c1te some tantnc medrtatwns 
whose obJeCt rs to stnp the body of Its flesh so that the yogm can 
contemplate hrs own skeleton He IS mstructed to vrsuahze hrs 
body as a corpse and hrs own mtellect as an angry goddess holdmg 
a kmfe and a skull "Thmk that she severeth the head from the 
corpse and cutteth the corpse mto brts and flmgeth them m
srde the skull as offermgs to the deities " Another exercrse consrsts 
m seemg hrmself as "a radrant white skeleton of enormous srze, 
whence rssueth flames, so great that they fill the vordness of the 
Umverse " And a thrrd medrtat10n sets the yogm the task of 
contemplatmg hrmself as transformed mto the wrathful Dakmi, 
stnppmg the skm from hrs own body The text goes on "Vrsuahze 
thyself as that thou stnppest the hrde from thy body, and 
spread est 1t out so that It covereth the Thrrd-Vord Um verse, and 
upon 1t heapest up all thy bones and flesh Then, when the ma
lignant spmts are m the mrdst of enJoymg the feast, imagme that 
the Wrathful Diikzni taketh the hrde and rolleth 1t up and 
dasheth rt down forcrbly, reducmg It and all rts contents to a mass of 

84 L' Eglzse 1aune (French tr of Dze gelbe Kzrche ) ,  pp 1 94-95 On the 
gtchod, see also Alexandra Davtd-Neel, Mystzques et magzczens du Thzbet, 
pp 1 26 ff 
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bony and fleshly pulp, upon which many mentally-produced wild 
beasts feed " 86 

It IS probably to medrtations of this type that some Indran 
yogms devote themselves m cemetenes 86 Now, this IS a spmtual 
exercrse specific of Arctic shamamsm The Eslumo shamans ques
tiOned by Knud Rasmussen concermng their ability to contemplate 
themselves as skeletons answered rather vaguely, for the matter IS 
a great secret Rasmussen wntes "Though no shaman can explam 
to himself how and why, he can, by the power his bram denves 
from the supernatural, as 1t were by thought alone, drvest his body 
of Its flesh and blood, so that nothmg remams but his bones 
By thus seemg himself naked, altogether freed from the penshable 
and transient flesh and blood, he consecrates hrmself, m the sacred 
tongue of the shamans, to his great task, through that part of his 
body which Will longest Withstand the actwn of the sun, wmd and 
weather, after he IS dead " 87 

Tl11S reductiOn of the shaman's body to a skeleton, and his 
abihty to see himself as a sl{eleton, sigmfy passmg beyond the 
profane human condltwn�that IS, mrtratton or deliverance Vv'e 
know that the ntual costume of the Srbenan shamans fi equently 
attempts to Imrtate a skeleton 88 Now, the same symbolism IS 
plentrfully documented m Tibet and the Himalayan regwns 
Accordmg to one legend, Padmasarpbhava mounted to the roof of 
his house and danced a mystrcal dance, wearmg only the "seven 
ornaments of bone " The role played by human skulls and thigh
bones m tantnc and Lamaisttc ceremomes rs m any case well 
hnown The skeleton dance has a parttcular Importance m the dra
matic scenanos called tchams, which undertake, among other 
thmgs, to familianze the spectators With the ternble Images that 
appear m the state of bardo-that IS, m the state mtermediate be
tween death and a new remcarnatton From thrs pomt of view, the 

85 Lama KaZl Dawa-Samdup's rendenng m W Y .  Evans-Wentz, Tzbetan 
Toga, pp 3 I I-1 2, 330-3 I 

86 See above, p 296 
87 Intellectual Culture of the Iglulzk Eskzmos, tr W Worster, p 1 1 4 
88 Ehade, Le Chamanzsme, pp 1 5 1  ff 
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skeleton dance must be regarded as an mltlatwn, for It reveals cer
tam posthumous expenences 89 

Ascent to Heaven Mystzcal Flzght 

As to the second "shamamc" element that we have Identrfied m the 
rope tnck-that IS , the "ascent to heaven"-It constitutes a more 
complex problem For the nte of ascent by way of the sacnfic1al 
post (yupa ) ex1sts m Vedic India and apart from any shamamc 
complex , It IS a nte by wh1ch "rupture of plane" IS realized Never
theless, there are stnkmg structural resemblances between the 
Ind1an ntual and the ascent of the shamamc tree We know that the 
latter symbolizes the cosm1c tree Now, the sacnficial post (yupa ) 
IS also assimilated to the cosmic tree 90 The shamamc tree has 
seven, mne, or sixteen steps, each symbolizmg a heaven, and 
climbmg It IS eqUivalent to ascendmg the cosmic tree or pillar 
And the Indian sacnficer also ascends to heaven along the yupa 
assimilated to the cosmic post 91 The same symbolism occurs m the 
legends of the birth of the Buddha, he Is no sooner born than he 
takes seven steps and touches the summit of the world, 92 JUSt as the 
Altaic shaman climbs the seven or mne notches m the ntual birch to 
reach the highest heaven 93 Needless to say, this old cosmological 
schema of the shamamc and Vedrc ascent to heaven IS here ennched 
by the millenmal contnbutwn of Indian metaphysrcal speculatwn 
It IS no longer the "world of the gods" and Vedic "Immortality" 
that are the Buddha's goal It IS transcendmg the human conditiOn 

The concept10n of the seven heavens, to which the MajJhzma
nzkiiya alludes ,  goes back to Brahmamsm, and probably represents 
the mfluence of Babyloman cosmology-which also ( though m
dlrectly ) left Its mark on Alta1c and Srbenan cosmological con
ceptions But Buddhism also knows a cosmolog1cal schema With 

89 Le Chamanzsme, pp .98.9 ff 

90 Rg-Veda, III, 8, .9 ,  Satapatha Brlihmana, III ,  6, 4, 1 .9 , III ,  7, I ,  I 4, etc 
91 Tazttzr'iya Samhztii, VI, 6, 4, 2, etc 92 MaJJhzma-nzkllya, III ,  1 2.9 
9.9 Cf El�ade, Le Chamanzsme, pp 2.95 ff ,  .962 ff 
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nme heavens, though they have been profoundly "mtenonzed," 
for the first eight heavens correspond to the several stages of 
meditatwn and the nmth symbolizes nzrviina Each of these heavens 
contams the proJeCtiOn of a drvmity of the Buddhist pantheon, who 
at the same trme represents a particular degree of yogrc medrta
twn 94 Now, we know that among the Altaians the seven or nme 
heavens are mhabited by vanous dtvme figures whom the shaman 
encounters durmg hrs ascent and wrth whom he converses , m the 
mnth heaven he finds himselfm the presence of the Supreme Bemg, 
Bar Ulgan Of course ,  m Buddhrsm rt rs no longer a questron of a 
symbolic ascent mto the heavens, but of degrees of medrtatron and, 
at the same tu:qe, of "steps" toward final hberatwn 

The Brahmamc sacnficer mounts to heaven by ntually chmbmg 
a ladder, the Buddha transcends the cosmos by symbolically 
traversmg the seven heavens , the Buddhist yogm, through medrta
tron, realrzes an ascent whose nature rs completely spintual Ty
pologically, all these acts share the same structure each on rts own 
plane mdicates a partrcular way of transcendmg the profane world 
and attammg to the world of the gods, or Bemg, or the Absolute 
The one great difference between them and the shamamc expen
ence of ascent to heaven hes m the mtensity of the latter , as we 
have already said, the shamamc expenence mcludes ecstasy and 
trance But let us recall the munz of the Rg-Veda who, "m the m
toxicatron of ecstasy," mounted the "chanot of the wmds, "  etc 96 
In other words, Vedic lndra also had rts ecstatics, whose expenence 
was comparable to the shamamc ecstasy However-and thrs must 
be said at once-the difference between the yogic method of medi
tation and the techmque that results m "shamamc" ecstasy rs too 
great to permit us to consolidate them under any form We shall · 

return to these drfferences at the end of our comparative s tudy 
The symbolism of the ecstatic ascent to heaven rs a subspecies of 

the umversally drssemmated symbolism of magical fhght, whrch, 

94 Cf W Ruben, "Schamamsmus rm alten lndren" (Acta Orzentalza, XVII 
[I 9.99] , 1 64-205 ) ,  p 1 69,  Ehade, Le Chamanzsme, p .966 

95 See above, p 1 02 
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though documented m all shamamsms and m all pnm1t1ve mag1cs, 
goes beyond the sphere of shamamsm, stnctly speakmg We need 
not here repeat the documentatwn and commentanes that we have 
presented elsewhere 96 But the 1dea that samts, yogms, and magi
Cians can fly 1s to be found everywhere m lnd1a For nsmg mto the 
a1r, ftymg hke a b1rd, traversmg Immense distances m a flash, and 
vamshmg are among the mag1cal powers that Buddhism and Hm
dmsm confer on arhats and magicians The miraculous lake, 
Anavatapta, could be reached only by those who possessed the 
supernatural power of fl1ght , Buddha and the Buddh1st s amts 
JOurneyed there m the twmklmg of an eye, JUSt as, m Hmdu leg
ends, the rszs soared through the a1r to the d1vme and mystenous 
northern land named Svetadvipa These are, of course, "pure 
lands," located m a mystical space that 1s at once parad1sal and of 
the nature of an "mner space" accessible only to the ImtHtte 
Anavatapta, Svetadvipa, or the other Buddh1st paradises are only 
so many modalities of bemg, attamable by Virtue of Yoga, of 
asceticism, or of contemplatiOn But we must emphasize the Iden
tity between the expressiOn g1ven to such expenences and the 
archaic symbolism of ascent and flight, so prevalent m shamamsm 

Buddhist texts speak of four magical powers of translatiOn 
(gamana ) ,  the first bemg ab1hty to fly hke a b1rd 97 In h1s hst of 
szddhzs obtamable by yogms, Patafl.J ah Cites the power to fly 
through the a1r ( laghzman ) 98 It IS always by the "power of yoga" 
that, m the Mahiibharata, the sage Narada soars mto the a1r and 
reaches the summtt of Mount Meru ( the "center of the world" ) ,  
from there, far away m the Ocean of Mtlk, he sees Svetadvipa 99 
For "w1th such a [yog1c] body, the yogm goes where he will " 1oo 
But another trad1t10n recorded m the Mahlibharata already makes a 
dJstmctwn between true mystical ascent-which cannot be sa1d to 

96 Le Chamanzsme, pp 365 ff ,  415 ff 
97 Cf Vzsuddhzmagga, ed C A F Rhys Davtds, p 396 On gamana, see 

Stgurd Lmdqutst, Szddhz und Abhzfiiia, pp 58 ff 
98 Yoga-sfltras, I II, 45 , cf Gheranda Samhztil, III ,  78 On stmtlar tradt

tlons m the epic, cf Hopkms, " Yoga-Techmque," pp 357, S6I  
99 Mahabharata, XII ,  SS5,  2 ff 100 lbtd , XII, 5 1 7, 6 
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be always "concrete"-and magrcal ftrght, whrch rs only an rllu
swn "We too can fly to the heavens and mamfest ourselves under 
vanous forms, but through rlluswn" ( mayaya) 101 

'vVe see m what direction Yoga and the other Indran techmques 
of meditatiOn elaborated the ecstatic expenences and magrcal 
prowesses that belonged to an rmmemonal sprntual hentage 
However this may be, the secret of magrcal fhght IS also known to 
Indran alchemy And the same mrracle rs so common among the 
Buddhtst arhats that arahant yrclded the Smghalese verb rahatve, 
"to disappear," "to pass mstantaneously from one pomt to an
other " 102 The Dalunis, fmry sorceresses who play an rmportant 
role m some tantric schools, are called m Mongolian "they who 
wall\ through the air," and m Tibetan "they who go to heaven " 103 

Magrcal flight and ascendmg to heaven by the help of a ladder or a 
1 ope are also frequent motifs m Trbet, where they are not neces
sanly borrowed from Indra, the more so smce they are documented 
m the Bon-po traditiOns or m traditiOns denvmg from them. In 
additiOn, the same mottfs play a considerable role m the magrcal 
behefs and folldores ofthe Lolos, the Mossos, and the Chmese, and 
they also occur almost everywhere m the pnmrttve world 

Ascent to heaven and magrcal fhght carry an extremely complex 
symbolism relatmg especrally to the human soul and mtelhgence 
"Fhght" somettmes stands for mtelhgence, comprehensiOn of 
h1dden thmgs or of metaphystcal truths "Intelligence [manas] ts 
the swiftest of brrds ," says the Rg-Veda ( VI ,  9, 5) And the Pafi
cavzmsa Brahmana ( XIV, I ,  1 3 )  declares "He who understands 
has wmgs " We know that among many peoples the soul rs con
cerved of as a bird Magtcal fhght assumes the value of an "escape 
from the body"-that 1s, rt translates ecstasy, the hberatwn of the 
soul, mto plastic terms But whrle the maJOnty of human bemgs are 
changed mto btrds only at the moment of death, when they forsake 

1 0 1  lbtd ' v, 160, 55 ff 
102 A M Hocart, "Flymg Through the Air" ( Indzan Antzquary, LII 

[1923], 80-82 ) , p 80 
l OS Cf P J van Durrne, "Notes sur le Larna1sme" (Melanges chznots et 

bouddhzques, I [1 9.92], 26.9-.9 1 9 ) ,  p . .9 74, n. 2. 
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therr bodres and fly mto the arr, shamans, sorcerers, and ecstatrcs of 
all kmds reahze "emergence from the body" m th1s world and as 
often as they wrsh This myth of the bird-soul con tams m germ a 
whole metaphysics of man's spmtual autonomy and freedom 

We shall cite one more well-known folklonc mtracle, the 
"mango tnck " The yogm puts a mango seed mto the ground, and 
presently the tree comes up before the astomshed eyes of the audi
ence Accordmg to a Buddhist traditiOn recorded m the commen
tary on the Dhammapiida, 104 the Buddha performed the very same 
rmracle m the garden of Kmg Pasenadi Ganda, the kmg's gar
dener, gives Buddha a mango fruit, and the Enlightened One tells 
him to bury the seed , he then washes hrs hands over the hole m 
which rt has been put, and m a few moments a mango tree fifty 
cubrts high spnngs up, beanng flowers and frmt at once Now, 
srmllar exploits are attested m North Amencan shamamc circles, 
the Pueblos, for example, beheve that therr shamans can make a 
gram of wheat sprout and grow under the spectator's eyes 106 

"M agzcal Heat." " Inner Lzght" 

Let us pass on to another group of shamamc techmques, the "mas
tery of fire" and "magrcal heat " Shamans and sorcerers are every
where reputed to be masters of fire They swallow burmng coals, 
they touch red-hot rron, they walk on flames Durmg therr seances, 
the Srbenan shamans "heat themselves" to such a pomt that they 
stnke their bodies With knives and are not hurt, run themselves 
through with swords, swallow embers, etc Now, many yogm
fakirs exhibit similar feats The likeness between yogms and sha
mans rs still more patent m the case of "magiCal heat " One of the 
Initiatory ordeals pecuhar to shamamsm mvolves precisely the 
abthty to resrst extreme cold Thus, among the Manchus, mne 
holes are cut m the wmter rce , the candidate for shamanship must 
dive mto the first hole, swrm under the rce, and come out by the 

104 Dhammapii.da-a(thakathiJ., I I I ,  199 
105 Cf Ellade, Le Chamanzsme, p 285, n. 2 
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second, and so on successively to the mnth hole 106 The Labrador 
Eskimos have a similar Initiatory ordeal a candidate remamed for 
five days and mghts m the frozen ocean, and, havmg proved that 
he had not even been made wet, was Immediately given the title of 
angakkok 107 

Now, certam Indo-T�betan Initiatory ordeals cons 1st precisely m 
J Udgmg a candidate's degree of preparatiOn by his ability to dry a 
large number of wet sheets apphed, one after the other, to h1s 
naked body dunng a snowy wmter mght In Tibetan, this "psychic 
heat" IS called gtilm-mo ( pronounced toumo ) "Sheets are dipped m 
the ICY water Each man wraps himself m one of them and must dry 
It on h1s body As soon as the sheet has become dry, It Is agam 
dipped m the water and placed on the novice's body to be dned as 
before The operatiOn goes on m that way until daybreak Then he 
who has dned the largest number of sheets IS acknowledged the 
wmner of the competitiOn " 10s 

Gtilm-mo IS a yog1co-tantnc exercise well known to the ascetic 
traditiOn of India We have already referred to the mtense heat 
aroused by the awakemng of the kundalznl 109 The texts say that 
psychic heat IS obtamed both by holdmg the breath and by transmu
tatiOn of the sexual energy,110 and the expenence IS always ac
compamed by lummous phenomena ( an Important detail, to which 
we shall have to return ) The techmque of "producmg mner heat" 
1s not a tantnc mnovatwn The Ma.JJhzma-nzkiiya ( I ,  244 ) speaks of 
the "heat" obtamed by holdmg the breath, and other Buddhist 
texts 111 say that the Buddha IS "burmng " The Buddha 1s "burn
mg" because he practices asceticism, tapas-and we have seen 112 

that m India tapas IS documented from Vedic times, but that the 
1deology and practices of "magical sweatmg" and of creatiOn 
through autothermy were known from the Indo-European penod 

1 06 Ibid , p 1 1 4  1 07 Ibid , p 68, n 2 
1 08 Alexandra David-Neel, Wzth Mystzcs and Magzczans zn Tzbet, pp 227 f 
1 09 See above, p 246 
1 1 0 Cf Lama K D Samdup and Evans-Wentz, Tzbetan Yoga, pp ! 56 ff ,  

1 87 ff ,  1 96 ff 
1 1 1  Dhammapiida, 887, for example 1 1 2 Above, p 1 06 
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on, mdeed, they belong to an archaic cultural stage, bemg attested 
both m pnmitive cosmologies and m many shamamsms 

There IS every reason to believe that the expenence of "mner 
heat" was known to mystics and magicians from the earhest times 
Many pnmitlVe tnbes conceive of magico-rehgwus power as 
"burmng" and express It by terms meamng "heat, "  "burn," 
"very hot," etc This , by the way, IS the reason why magicians and 
sorcerers drmk salted or pungently spiced water and eat highly 
aromatic plants-they hope thus to mcrease their "mner heat " In 
modern India the Mohammedans beheve that a man m commumca
twn With God becomes "burmng " Anyone who performs miracles 
IS termed "boihng " By extenswn, all kmds of persons or acts m
volvmg a magico-rehgwus power are held to be "burmng " 113 

As we should expect, the sacred power expenenced under the 
form of extreme heat IS not obtamed only through shamamc or 
mystical techmques We have already mentroned 114 some terms 
from the Indo-European martial vocabulary (Juror, Jerg, etc ) that 
express precisely this "extreme heat" and "rage" that charactenze 
the bodily receptwn of a sacred force Like the shaman, the young 
hero "heats" himself durmg his Initiatory combat This "rage" and 
this "heat" are not "profane" or "natural" , they are the syndrome 
of the appropnatwn of a sacrahty "Mastery of fire" and "mner 
heat" are always connected With reachmg a particular ecstatic 
state or, on other cultural levels, With reachmg an uncond1t10ned 
state, a state of perfect spmtual freedom "Mastery of fire"-m
sensibihty to heat and hence the "magical heat" that renders both 
extreme cold and the temperature of burmng coals tolerable-is a 
magico-mystlcal VIrtue that, accompamed by other no less extraor
dmary feats ( ascent, magical fhght, etc ) , t angibly mdicates that 
the shaman has transcended the human conditiOn and already 
participates m the conditiOn of the "spints " 

Obvwusly, the pnmary expenence of magico-rehgwus power 
expressed m the "rage" of martial imtia twns or m the "heat" of 
magiCians, shamans, or yogms could be transformed, differentiated, 

1 1  S Cf Ehade, Le Chamanzsme, pp 4I2  ff I I 4  Above, p 1 07 
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refined by a later effort toward mtegration and "subhmatwn " The 
Indian word kratu, which began by meamng the "energy of the 
ardent warnor, especially Indra," then "victonous force," "heroic 
strength and ardor," "courage," "dehght m battle ," and, by ex
tenswn, "power" and "maJesty" m general, finally came to mean 
"the force proper to the pwus man, which makes htm capable of 
obeymg the prescnptwns of the rta and attammg happmess " 116 

It remams clear, however, that the "rage" and the "heat" en
gendered by a vwlent and excessive mcrease m power are feared by 
the maJonty ofmankmd, this kmd of power, m Its "crude" state, IS 
chiefly of mterest to magicians and warnors , those who seek con
fidence and eqU!hbnum m rehgwn resist magical "heat" and 
"fire " The term santz, which m Sansknt designates tranqULlltty, 
peace of soul, absence of passwn, rehef from suffermg, IS denved 
from the root sam, which ongmally had the meanmg of extmgmsh
mg the "fire," the anger, the fever-m short, the "heat"-en
gendered by demomac powers 116 The Indtan of Vedic times felt the 
danger of magic, he resisted the temptatwn to excessive power,117 

JUSt as, later, the yogm must overcome the temptatwn of the 
"miraculous powers" ( szddhz ) 

We have already observed that, m yogico-tantnc exercises, 
"mner heat" IS accompamed by lummous phenomena 118 In another 
directwn, lummous mystical expenences are attested from the 
time of the Upam�ads, m which the "mner hght" ( antar ;yotzh ) 

1 1 5 Kasten Ronnow, "Ved kratu-, eme wortgeschtchtltche Untersuchung," 
Le Monde onentale, XXVI ( 1 9.92) ,  1 -90 Cf G Dumeztl, Nazssance d'arch
anges, pp 1 45 ff In the Gathas "the meamng of khratu corresponds es
pectally to thts later moral, properly rehg10us meamng of the Vedtc kratu 
khratu ts the rehg10us effort of the pwus man, what could be called man's 
pwus courage m the fight agamst evtl that represents the behever's whole 
hfe" ( Dumeztl, p 1 45 )  

1 1 6  Cf D ] Hoens, Si!ntz, espectally pp 1 77 ff. 
1 1 7  In thts behavwr we sense man's ambtvalent reaction to the sacred on 

the one hand, he feels drawn by magtco-rehgwus power, on the other, he feels 
repelled On the meanmg of thts ambtvalence, see Ehade, Trazti, pp 26 ff ,  
.99.9 ff 

1 1 8  Above, p 1 07 Cf Evans-Wentz, Tzbetan Yoga, pp 223 ff 
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defines the very essence of the at man , 119 m some Buddhist tech
mques of med1tat10n, myst1cal hght of vanous colors mdtcates the 
success of the operatwn 120 We shall not dwell upon the Immense 
place accorded to the mner hght m the myst1c1sms and theolog1es 
of Chnst1amty and Islam , nor 1s there room here for a study m 
comparative myst1c1sm, our mvest1gat10n ts restncted to the realm 
of shamamsm We shall only add that, m Indta, lummous epipha
mes extend beyond the boundanes of yogic expenence-witness 
ArJuna's ecstattc ascent of the Mountam of Siva, an ascent that 
comes to Its end m a supernatural hght 121 

But the mner hght constitutes the deciSIVe expenence of Esk1mo 
shamamsm We can even say that obtammg 1t Is eqUivalent to an 
Imttatory ordeal For the cand1date obtams th1s "Illummatwn"

qaumaneq-after long hours of medttatwn and m perfect soh tude 
Accordmg to the shamans whom Rasmussen questwned,122 the 
qaumaneq cons1sts "of a mystenous hght wh1ch the shaman sud
denly feels m h1s body, mside hts head, w1thm the bram, an m

exphcable searchhght, a lummous fire, wh1ch enables h1m to see m 
the dark, both literally and metaphoncally speakmg, for he can 
now, even w1th closed eyes, see through darkness and perce1ve 
thmgs and cornmg events which are h1dden from others , thus they 
look mto the future and mto the secrets of others " When the 
candidate expenences th1s "1llummatwn" for the first t1me, "1t 1s 
as 1f the house m wh1ch he 1s suddenly nses , he sees far ahead of 
h1m, through mountams, exactly as If the earth were one great 
plam, and h1s eyes could reach to the end of the earth Nothmg IS 
h1dden from h1m any longer " 

Szmzlarztzes and Differences 

What conclusiOns can we draw from a closer exammatwn of these 
comparative observatiOns ? To begm, let us ehmmate the elements 
that do not directly concern yog1c Ideology and yog1c techniques 

1 1 9  Brhadliranyaka Upanz;ad, I ,  3,  28 
1 21 Mahabhit.rata, VII, 80 ff 

SS4 
1 20 See above, p 1 95 
1 22 Iglul!k Eskzmos, pp 1 I 2-IS 
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We shall set aside the senes of correspondences dependent upon 
cosmological systems and the symbolism of ascent, both of which 
are attested m shamamsm as well as m India ( the y upa, the 
Buddha's Seven Steps, etc ) , these are merely structural parallels 
that do not entail an approXlmatwn between shamamsm and Yoga 
Only two aspects of the symbohsm of ascent will engage our atten
twn-the rope tnck and magical or ecstatic flight In this connec
twn two observatwns are called for ( I  ) the rope tnck, although 
one of the typical fakirs' miracles, IS not a constituent part of any 
yogic techmque ,  It can be put m the hst of szddhzs-that IS , among 
the countless "marvelous powers" of the lndwn magical traditwn, 
( 2 )  as to ecstatic flight, It was known from Vedic times,123 but It, 
too, was never a part of Yoga, properly speakmg On the philo
sophical level, the power to displace oneself at wdl and to "fly" 
symbohzed the autonomy of the spzrzt , on the magical level, "flight" 
was one of the szddhzs and could be obtamed at wlll through either 
Yoga, or alchemy, or sorcery 124 On the other hand, as we re
marked before ,  "magical flight" does not belong solely to the 
realm of shamamsm, although 1t IS one of Its charactenstic ele
ments , "flight" IS an mtegral part of the oldest magical traditwn 

The mango tnck IS hkewise to be put among the szddhzs Dis
tmctly shamamc m structure, this miracle had a cunous destmy m 
India On the one hand, It became the typical fakirs' miracle , on the 
other, It was employed by ph1losophers ( among others, by San
kara ) as a stnkmg Image to explam the process of cosm1c Illuswn 
Other yog1c szddhzs are also attested m magical and shamamc 
trad1t10ns-for example, "entenng another's body," or the ream
matwn of corpses Morpholog1cally, this szddhz falls among the 
"mag1cal powers" rather than among shamamc feats 

On the other hand, there IS a szddhz that 1s pecuhar to Yoga and 
that does not form part of the umversal mag1cal trad1t10n,  for 1t 

1 2S See above, p 102 
1 24 In non-Aryan India, "flight" I S  the specitl.c attnbute of sorcerers and 

sorceresses, cf W Koppers, "Problerne der md1schen Reltgtonsgeschtchte" 
( Anthropos, XXV [1 940-41] ,  761-8 1 4 ) ,  pp 768 ( San tal ) ,  78S ( Onssa) ,  etc 
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presupposes a long spmtual preparatiOn It IS the abihty to remem
ber prevwus mcarnatwns This "power" IS documented among 
North Amencan shamans , they remember the1r former hves, and 
some of them even claim to have Witnessed the begmnmg of the 
world 126 Here we touch upon a problem of considerable com
plexity, which goes beyond the scope of th1s study-the problem 
of the umversally dissemmated behef m the pre-existence of the 
human soul , certam pnvtleged persons-mystics, shamans, etc 
are able to transform this "behef" mto a personal e xperzence Com
panson w1th lndta 1s unavotdable-here, too, only yogms and the 
Awakened are able to remember their pre-existences , other men 
accept the doctrme of transmigration as a part of the tradlt!onal 
Ideology But ne1ther class1c Yoga nor Buddhism attnbutes a 
declSlve Importance to knowledge of former hves, m other words, 
the possessiOn of thts szddhz does not, by 1tself, s olve the problem of 
hberatwn We are here probably confronted with an abongmal 
mythology and mystical techmque connected With the behef m the 
pre-existence of the soul-a mythology and techmque that both 
Yoga and Buddh1sm assimilated and revalonzed from the earliest 
times 

Equally suggestive are the Slmilanttes between the m1t1atory 
"dismemberment" of the shamans and certam yogtco-tantnc medt
tatwns that Imply etther the yogm's dismemberment by "demons," 
or h1s contemplatiOn of h1s own skeleton, or, finally, the magico
rehgwus mtervent10n of skulls and corpses Spmtual exerc1ses of 
this type are not attested m the traditiOn of class1c Yoga , they 
were assimilated durmg the vogue of tantnsm, though they were 
probably known much earlier, not only m India ( the Kapahkas, the 
Aghoris , etc ) , but also m the Htmalayan regwns and m Tibet 
( where Bon-po sttll preserved a distmctly shamamstic structure ) 
Hence we have to do With a revalonzatwn, m yogic terms, of an 
abongmal shamamc techmque, stmllar processes are attested all 
through the course of the great tantnc synthests 

1 25 Cf Ake Hultkrantz, Concept1ons of the Soul Among North Amencan 
Indzans, pp 41 2 ff  
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On the plane of mystical techmque m the stnct sense, the most 
stnkmg sJmilanty between shamamsm and Yoga JS represented by 
the productiOn of "mner heat " We have shown that thts IS a 
umversally d1ssemmated techmque that IS not always the preroga
tive of ascetics and magicians , "mner heat" was also aroused by 
martial mitlatwns We have further observed that thts techmque IS 
connected With the "mastery of fire," a feat of fak1rdom that must 
be regarded as the most archaic and most generally drssemmated 
element of the magical trad1t10n We may conclude that from Its 
earliest begmmngs Yoga knew the productiOn of mner heat by 
retentiOn of breath For tapas IS already attested m the Vedic 
penod, and respiratory dJsciplme was pract1ced by the mystenous 
ecstatics known as vratyas It IS difficult to fix the "ongm" of 
priiniiyiima , but 1t IS permissible to suppose that rhythmically 
regulated breathmg was the result of certam "mystrcal expen
ments" directed toward mcreasmg mner heat 126 

1 26 J Ftlltozat believes ( "Les Ongmes d'une techmque mystique m
dienne," Revue phzlosophzque, CXXXVI [1 946], 208-20 ) that he can connect 
the ongms of Yoga With "a scholarly doctrme"-that of the priina as an 
essential element of life "It IS clear that, seemg m the respiratory breath the 
common motor of psychism and of life, the Indians sought to obtam effects 
both spmtual and psychic by actmg upon It The mere existence of the 
theory does not, however, account for all the detatls of the procedures But 
Jt was enough that It produced the tdea of havmg recourse to It Expenment 
did the rest The physiOlogical I esults obtamed m the course of attempts, and 
their repercusstons on the psychic state, decided the choice and guided the 
Improvement of the practical means At least the existence of the theory ex
plams why the attempts were made" ( Filliozat, pp 21 7-1 8 )  The hypothesis 
IS temptmg, but one hesitates to make the ongms of a mystical techmque 
depend upon expenments attempted m view of a philosophical theory The 
contrary process seems to us more plaustble mystical expenmentatwn first, 
the elaborated theory of the breaths afterward As Dr F1ll!ozat remmds us 
(p 21 7 ) ,  the breaths were already assimilated to the cosmic wmds m the 
Vedic penod It IS probably m an experience "cosmic" m structure that we 
must seek the begmmngs of pri1nliyiima, but such expenences were mystical 
m nature, they were not undertaken m consequence of a scientific theory The 
polyvalence of Yoga, Its mcreasmg success m an India that became more and 
more As1amzed, perhaps show us m what direction to look for Its " ongms " 
But let us make It clear that the alternative IS not between a "scholarly" 
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As for ntual mtoxtcatwn by hemp, opwm, and other narcotics, 
rt IS a practice abundantly attested m the shamamc world as well 
as among some yogms We know that Patailjah himself puts 
Simples ( ausadhz ) ,  together With samlidhz, among the means of 
obtammg the szddhzs 127 "Simples"  can mean either ecstasy-mduc
mg narcotrcs or the "herbs" from whtch the elixir of longevity was 
extracted 128 In any case, hemp and Sirntlar drugs produce ecstasy 
and not the yogic samadhz , these "mysttcal means" properly belong 
to the phenomenology of ecstasy ( of which we have had an example 
m the behaviOr of the Rg-Vedic munz ) ,129 and they were only reluc
tantly admitted mto the sphere of classic Yoga Yet the fact that 
Patai'l.Jah himself refers to the magico-ecstatrc virtues of simples IS 
both sigmficant and pregnant With consequences, It proves the 
pressure exercised by the ecstattcs, their Will to substrtute their 
methods for the diSCiphnes of classic Yoga And m fact a certam 
number of Saktas and members of other ecstatic and orgiastic 
movements used, and still use, opwm and hashish 130 The maJonty 
of these ecstatics are m more or less duect dependence upon SlVa
m other words, belong to an abongmal cultural stratum 

In the sphere of shamamsm, stnctly speakmg, mtoxrcatwn by 
drugs (hemp, mushrooms, tobacco, etc ) seems not to have formed 
part of the ongmal practrce For, on the one hand, shamamc myths 
and folklore record a decadence among the shamans of the present 
day, who have become unable to obtam ecstasy m the fashwn of the 
"great shamans of long ago",  on the other, rt has been observed 
that where shamamsm IS m decomposition and the trance IS simu
lated, there IS also overmdulgence m mtoxicants and drugs In 
the sphere of shamamsm itself, however, we must drstmgmsh be-

and a "popular" ongm, but between the former and a pre-Aryan spmtual 
traditiOn, represented by peoples culturally supenor to the Indo-Europeans of 
Vedrc times The problem of MohenJO-daro remams open ( see below, pp 
.95.9 ff )  

1 27 Yoga-siltras, IV, 1 1 28 See above, p 275 
1 29 See above, p 1 02 
1 .90 Cf. Ernst Arbman, Rudra, pp .900 ff ,  Lmdqmst, Dze Methoden des 

Yoga, pp 1 94 ff 
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tween thrs ( probably recent) phenomenon of mtoxrcottwn for the 
purpose of "forcmg" trance, and the ntual consumptiOn of "burn
mg" substances for the purpose of mcreasmg "mner heat " 
Abongmal lndra, then, may have known a number of rmmemonal 
tradrtwns regardmg the means for obtammg "magrcal heat," 
ecstasy, or "drvme possesswn," and all these tradrtwns may more 
than once have sought to be accepted mto, or even to replace, the 
yogrc drscrplmes We find a proof ofthrs m the fact that a consrder
able number of "yogms" and "fakrrs,"  whrle adhenng to some 
particular yogrc school and practrcmg certam exercrses (pranii
yilma, etc ) , at the same time contmue many ecstatic and orgra,strc 
tradrtwns 

If we now attempt to draw some general concluswns from this 
bnef comparative exammatwn, we must begm by distmguishmg 
three spmtual positions ( I )  the ecstasy peculiar to shamamsm, 
( 2 )  delzverance through samiidhz, whrch IS proper to classic Yoga, 
( 3) Jivan-muktz, which, almost mdistmguishable from "Immortal
Ity m the body," IS a form peculiar to tantnc and alchemistrc Yoga, 
of particular appeal to the "popular" Imagmatwn, whose longmgs 
It satisfies After what we have JUSt said, there IS no need to dwell 
upon the structural differences between shamamc ecstasy and 
yogic enstasis As a developed spintual techmque (we are not dis
cussmg Its possible "ongms " ) ,  Yoga cannot possibly be confused 
With shamamsm or classed among the techmques of ecstasy The 
goal of classic Yoga remams perfect autonomy, enstasis, while 
shamamsm rs charactenzed by Its desperate effort to attam the 
"conditiOn of a spmt," to accomplish ecstatic fhght Nevertheless, 
there IS a defimte pomt where Yoga and shamamsm meet They 
meet m "emergence from time" and the abohtwn of history The 
shaman's ecstasy recovers the pnmordial freedom and bhss of the 
ages m whrch, accordmg to the myths , man could ascend to heaven 
physically and converse With the gods 131 For rts part, Yoga results 
m the noncondrtwned state of samlidhz or of sahaja, m the perfect 

l S I  See Eliade, Le Chamanzsme, pass1m, and "La Nostalg1e du parad1s dans 
les trad1t1ons pnmltlves," Dzogene, III ( I 95S ) ,  S l -45 
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spontaneity of the Jivan-mukta, the man "liberated m this hfe " 
From one pomt of vtew, we may say that the Jivan-mukta has 
abohshed ttme and htstory, hts spontanetty m some sort resembles 
the parad1sal extstence of the pnmordtal man evoked by the myths 
This IS as much as to say that the yogm, no less than the shaman, 
attempts to do away wtth h1stoncal time and to return to a S itua
tiOn that ts noncondttwned (hence paradoxical, 1m possible to 
tmagme ) But whtle the shaman can obtam this spontaneity only 
through h1s ecstasy (when he can "fly") and only for as long as his 
ecstasy lasts, the true yogm, he who has gamed samadhz and be
come a Jivan-mukta, enjoys this noncond1t10ned s ttuatwn contmu
ously-that Is, he has succeeded m defimt1vely abolishmg time and 
history 

This structural difference between the shaman and the yogm 1s 
seen particularly m classic Yoga But we have noted that, alongside 
the classic form of Yoga, others crystallized very early, usmg other 
approaches ( for example, bhaktz ) and pursumg other ends ( for ex
ample, obtammg a "diVme body" ) I t  IS because of this prolifera
tiOn of new yogic forms and this process of coalescence With other 
mystical techmques that we find ourselves before a thtrd "spintual 
positwn"-that which affirms the possJbtlity of prolongmg hfe 
thdefimtely m an "mcorrupt1ble body," created by Hatha Yoga and 
alchemy m concert Netther classic Yoga nor, m general, any other 
leadmg form of Indian thought pursued Immortality To mdefi
mtely prolonged extstence, India preferred liberatiOn and freedom 
And yet, as we have JUSt seen, 132 at a particular moment Yoga came 
to represent for the Indian mmd not only the Ideal mstrument of 
liberatiOn but also the "secret" that would conquer death There IS 
but one explanatiOn for this For part of India, and perhaps for the 
greater part, Yoga was Identified not only wtth the way of sanctity 
and hberatwn but also With magic, parttcularly With the magtcal 
means of vanqUishmg death In other words, the mythology of the 
Jivan-mukta satisfied not only the thirst for freedom but also the 
longmg for Immortality 

I 32 Above, p 3 1 7  
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In short, we observe a contmuous process of osmosis and coales
cence, which, m the end, radically changed certam fundamental 
aspects of classic Yoga Although the latter IS neither magic nor 
shamamsm, many magical marvels are accepted among the szddhzs 
and a number of shamamc techmques are successfully homologized 
With yogtc exercises From all this we can divme the pressure 
exerted by the tmmemonal magtco-rehgwus substratum that pre
ceded the constitutiOn of Yoga m the stnct sense, a pressure that, 
from a particular moment on, succeeded m sendmg to the surface, 
and mcorporatmg mto Yoga, certam elements of the extremely 
anCient, abongmal spintuahty It  may even be that Yoga I eceived 
and preserved the contnbutwn of long-vamshed CIVIhzatwns, such 
as that of Mohenjo-daro For, as we shall soon see, popular Hmdu
Ism displays numerous aspects that are to be found m the proto
histoncal religiOns and cultures of India Before reviewmg these 
aspects, let us consider the process of coalescence between certam 
"popular" yogas and abongmal spmtuahties Such an exammatwn 
wrll prove highly mstructive It will show us, m flesh and blood as 
It were, the many and vanous erosiOns, degradatiOns, and trans
formatiOns that, though they took place m the margm of affinal 
HmdUism, yet at the same time prepared and anticipated the final 
syntheses 

Coalescence and Degradatzon Yoga and Popular 
Relzgzons 

The surviVal of Buddhism many centunes after the Moslem mva
swn and after the Brahmamc offensive for reconversiOn IS further 
proof of Its success among the popular strata In some provmces, 
especially m Onssa and Bengal, the Buddhist cult and dogmas con
tmued to find adherents even after the tnumph of Brahmamsm 133 
It was, of course, a popular religwn, whtch had very little connec
tiOn With the ongmal Buddhtst message . Yet the survival of 
"crypto-Buddhism" ( as N N Vasu terms It ) 134 1s nevertheless 

I SS See Note VIII, 6 
I .94  Modern Buddhzsm and Its Followers zn Orzssa 
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stgmficant It IS because It became a ntual rehgwn and a mystical 
devotton ( bhaktz )-that ts, because 1t s atisfied the need for worship 
and devotiOn charactensttc of the abongmal populatwns-that thts 
"decadent" Buddhtsm was able to mamtam 1tself agamst the com
bmed offensive of Islam and Brahmamsm On the plane of dogma, 
It had arnved at a synthesis between the VaJrayana and Brahman
ISm 135 Yoga plays almost no part But that tantnc excesses had 
free rem under the cloak of Buddlusm, we can dtvme from the 
names giVen to Buddhist places of worship-for example, " seat of 
the prostitute " 136 

The cult of Dharma has survtved t o  our day, for Its Hmdmza
tlon was st1ll m process at the begmmng of thts century In a 
temple of Dharma, Haraprasad Shastn had seen the pnest dtvidmg 
the offermgs mto two parts , when asked the reason, the pnest had 
rephed "He IS Dharma and Siva at the same ttme and hence the 
dtvtswn " The mantra employed was "Salute be to Stva, who IS 

Dharma-rap " A few years later, Shastn vtstted the temple agam 
and observed that the pnest had set a symbohc representatiOn of 
the female organ of generatiOn (gauri-patta ) under the statue of 
Dharma, as 1f to Hmdmze It completely 137 

Thts Hmdmzatwn was not wtthout its dangers Very often It 
was the occasion for restormg archaic rehg10us behav10r that had 
long smce run Its course m Brahmamc society We shall Cite an 
example From the Middle Ages on, we have testimony to an 
autumnal ceremony, the Sabarotsava, whtch was held m honor of 
Durga and which stlll survives m Bengal The partiCipants daubed 
their bodies With mud and covered them With leaves and flowers, 
hke the Sabaras, an autochthonous people of southern India, of 
Austral01d ongm, from whom, too, the ceremony denves 1ts name 
Two verses of the Kiilzka Puriina (LXI, 21-22 ) prove that the 
Sabarotsava mcluded hcent10us ntual songs, erotic mimicry, and 
probably orgies In additiOn, another Bengalese PuraQa of the 

I 35 Cf the cult of Dharma m western Bengal 
I 36 K R Subramaman, Buddhzst Remams zn Andhra, p so 
I 37 Dasgupta, Obscure Relzgzous Cults, p 321 , n 2 
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seventeenth century, the Brhaddharma Pur ana ( I  II ,  6, 8 1-83 ) ,  
says that on the occaswn of this agncultural festival the names of 
the organs of generatiOn must be uttered only before persons who 
have been Initiated mto the cult of Sakt1, addmg, however, that 
Sakt1 dehghts m hearmg obscene words 138 

Th1s episode IS highly mstructlve We see how a Hmdu vegeta
tiOn festival ( Itself of abongmal ongm and structure, but long smce 
Hmdmzed ) , m Its effort to assimilate eccentnc sacralltles at all 
costs, adopts and vahdates the rehgwus behav10r of an archaic 
people The Sabarotsava 1s a typical example of the processes by 
whtch the abongmal rehgwns were mcorporated mto the cult of 
the Great Goddess of fertthty and vegetatiOn, Durga-Sakt1 

As we have already seen, Durga-Sakt1 plays a preponderant role 
m tantnsm and m all forms of Sakt1sm We must s tress the fact that 
the asstmilatwn and coalescence of abongmal cults was effected 
especially on the lowest levels of rehgwn and magrc, among what 
are termed the popular strata It rs here that we find, for example, 
yogtc and Saktrc complexes mcorporated mto the mythologres and 
ntuals of vegetatwn Certam farnes , moreover, bear the name 
yogznl, as tf to emphasize the ongm of therr magrcal power, ob
tamed through Yoga The tantnc texts descnbe them thus "The 
Kula Yogznzs always dwell m all these kula trees No one should 
sleep under the kula trees nor lnJUre them " 139 They are at once 
nymphs and sorceresses , hke the Great Goddess Durga, whom the 
vast troop of them serve, but of whom they are sometrmes epipha
mes, the Yogmis, the Dakmis, and the Lamas are kmdly and at the 
same t1me ternble Some texts emphasize their beauty and grace 
Accordmg to the Abhzdanottara-tantra,140 the Yogmis-of whom 
there are three classes Kulaj a, Brahm!, Rudr.l-are fa1nes white 
as lotus blossoms , With pmk eyes , they are fond of white and 

I S S  D C Sirkar, "The Sakta P!thas" (Journal of the Royal Aszatzc Soczety 
of Bengal, XIV, I [I 948], I-108 ) ,  pp 1 0 5-06 

1 8 9 Saktlinandatlirangzn'i, cited by R Chanda, The Indo-Aryan Races, p 
I S5  

I 40 Text analyzed by  RaJendralala Mitra, The Samkrzt Buddhzst Lztera
ture of Nepal, pp 2 ff 
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perfumed atttre and are devoted to the adoratiOn of Sugata The 
Dakmis are red-slnnned and exude the fragrance of lotus , they have 
gentle faces ,  red eyes and natls , and they ltke to decorate thetr 
dwellmgs With pictures of lotus blossoms In the country around 
Mt Gtrnar,141 three kmds of Yog·mis are known Pul- ( flower ) ,  
Lal- ( red ) ,  and Kdur- ( hatr ) They are mvoked when epidemics , 
espectally cholera ,  affhct the regwn 

Fames , she-devtls, sorceresses-all these compamons or local 
eptphames of Durga represent mmor deittes of both vegetatiOn and 
destmy ( they brmg death or wealth ) ,  at the same time mcarnatmg 
the forces of shamamc magtc and of Yoga At Udyana, the Y ogmi:s 
were Imagmed under the form of tiger-women, feedmg on human 
flesh and able to transform themselves mto b1rds when they had to  
cross a nver 142 Ttbetan pamtmgs show the Dakmis under their 
ternble aspect, With an eye m the forehead, naked save for a green 
scarf, or wearmg "a red lomcloth and carrymg on thetr backs a 
corpse whose arms are knotted ltke a scarf around the dtvmity's 
throat " 143 Whatever be the ongm of these ternble demigod
desses, they were soon mcorporated mto tantnsm , we find them,  
for example, represented m the cakras, together With other divmi
ties Some of them are Tibetan m ongm, the Lamas have even kept 
their Tibetan name ( lhamo, "she-devil" ) This group of facts 
Illustrates the coalescence of popular Himalayan cults With Bud
dhist tantnsm 144 

Accordmg to the Rasaratniicara, an alchemical treattse attnb
uted to NagarJuna, the latter acqmred the secrets of alchemy after 
twelve years of ascetiCism spent m adoratiOn of the goddess Yak-

1 4 1  Cf G Oppert, On the Orzgmal Inhabztants of Bharatavar§a or Indza, 
p 571 n 

1 42 A Grunwedel, "Der Weg nach Sambhala," Abhandlungen d konzg 
Bayerzschen Akademze d Wzssenschajten, Phil u h1st Klasse, XXIX, s Abh 
( I 9 I 5 ) , 28 ( I  7a) It  IS unnecessary to pomt out the shamamc structure of th1s 
mythology of sorceresses 

I4S R Lmoss1er, "Les Pemtures tlbetames de la collect10n Loo" ( Mel
anges Lmosszer, I, 1 -97 ) ,  p 55 

1 44 See also Note VIII, 7 
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smi, who protects the Fzcus relzgzosa 145 The Yaksas and the Yak
smis make up the great class of local diVInities mto which the 
Hmdus finally mcorporated all mmor rehgwus forms, most of them 
abongmal The term yaks a appears for the first time m the J azmz
niya Brahmana ( I I I ,  203, 272 ) ,  where It means "a wondrous 
thmg," but the ordmary meamng of "spmt," "gemus" becomes 
prevalent only With the Grhya-sutras 146 In the Mahabhiirata, the 
Yaksas are already fairly well known, and a late passage m the 
same epic says that men of a "sattvic" temperament worship the 
gods ( devas ) ,  those of "rliJ aSIC" temperament venerate the yaksas 
and raksasas, and those of "tamasic" temperament the pretas 
( phantoms ) and bhutas ( spmts of the dead, generally evil spmts ) 
This represents the first attempt at assimilatwn and classtficatwn 
by a Hmdmsm confronted wtth this crowd of gemuses and demons 
from the abongmal rehgwns Comparatively few Yaksas have 
names, but Coomaraswamy 147 regards It as highly probable that 
the goddess Sitala, Olabibi: ( goddess of cholera ) ,  the Seven Moth
ers ( partly connected With Kubera, "kmg" of the Yaksas ) ,  the 
sixty-four Yogmis and Dakmis, some forms of Devi, almost all the 
divmities of southern India, and even the great Durga were ongi
nally Yaksas-that IS, we may add, were regarded as such m 
Brahmamc Circles In any case, the Yaks as and the Y aksmis rep
resent the type-form of abongmal rehgwus devotwn, this IS why 
both Hmdmsm and Buddhism were forced to absorb them ( Hanti, 
Mother-of-demons, ongmally a goddess of smallpox, became a 
very Important Y aksmi m Buddhism ) 

Altars for the worship of Yaksas can be raised almost anywhere 
The essential element IS the stone tablet or altar ( veyaddz , mafico ) 
placed under the sacred tree 148 The alhance between tree and altar 
denotes an extremely old cultural type , Buddhism mcorporated It 
mto the cult of caztyas Thts term sometimes designated the hiero
phamc tree, Without the altar; and sometimes the caztya was a 

1 45 Rli.y, Hzstory of Hzndu Chemzstry, II ,  7 
1 46 Coomaraswamy, Yak;as, I, 5 1 47 Ibid , I ,  9-10 
1 48 lbtd , I ,  17  
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constructiOn close to a tree The cult of caztyas passed to T1bet ( the 
mc'od rten ) ,  where 1t assumed a very marked funerary character, 
mmy such caztyas were erected to preserve the ashes of Lamas 149 

The Yaksa cult was devotwnal m structure-that 1s, 1t was a 
part of the great popular current of bhaktz For, as Coomaraswamy 
observes,150 V1snu and S1va were not the only gods to crystallize 
the popular bhaktz around the1r cults , all the other rehgwus move
ments, mcludmg Buddh1sm, d1d the same The latter took over the 
Iconographic mot1f of "woman and tree," of pre-Aryan ongm and 
deeply rooted m vegetatwn cults In add1t10n, the Yaksas were re
garded as protectors of stupas and were represented m the same 
attitudes of devotwn toward the Buddha as men Th1s cult of 
Yaksas and Yaksmis was also ass1m1lated by Jam1srn, for we find 
them represented as guardians of Jam temples All th1s proves the 
v1gor of the abongmal rehgwus sentiment, every rehgwus form 
elaborated above the popular stratum-Buddhism, Jam1sm, Brah
mamsm-had finally to reckon w1th the cult (piijli) and the mysti
cal devotwn ( bhaktz ) that constttuted the very structure of the 
rehgwus expenence of pre-Aryan lnd1a 

Another example wlll st1ll more clearly show the coalescence 
among the Great Goddess ( Durga) , fert1hty cults, and popular 
yoga We refer to the pzthas or places of pllgnmage m honor of the 
Great Goddess ( whatever her name-Devi, Sakt1, Durga, Kali, 
etc ) The tantras and the Puranas speak offour puhas, one of them, 
as we should expect, bemg Kaman1pa Smce each pztha represented 
the actual presence of the Great Goddess, the quaternary symbol
ISm expresses the VIctory of the cult of Sakt1 m all Indta ( the 
pithas were d1stnbuted among the four cardmal pomts ) But soon 
the number of puhas began to mcrease and to show vanatwns , we 
have hsts of seven, e1ght, forty-two, fifty, and even 1 08 pithas 
( there 1s here a relatwn wtth the 108 names of the Goddess ) A 
myth whose ongm 1s Brahmamc and Vedtc, but wh1ch crystalhzes, 

1 49 Cf G Tucct, "Mc'od rten" e "Ts' a-ts' a" nel Tzbet mdzano ed occtdentale, 
p 24 

1 50 Yak;as, I ,  27 f 
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m the sense that mterests us, only m the Mahabharata (XII ,  
282-83 ) ,  explams the multiphCity of pithas Sati, wrfe of Srva, dies 
or krlls herself because she has been mistreated by her father, 
PraJ iipati The tantras and Puranas developed the myth Siva 
wanders through the world, dancmg and carrymg his wrfe 's corpse 
on his shoulder To put an end to Siva's madness ,  the gods decrde 
to reduce Sati's body to fragments The operatiOn rs descr ibed m 
two vanants accordmg to the first,151 Brahma, Vrsnu, and Sam 
enter the body by Yoga and diVIde It mto small preces , the places 
where the fragments fall become pithas Accordmg to the other 
versiOn, VISQU pursues Srva and divides Sati's body wrth his ar
rows 152 

The myth of the drsmemberment of the Goddess, though not m
corporated mto Indian texts until comparatively late, rs extremely 
archarc , m different forms, rt IS found m southeastern Asia, Oce
ama, and North and South Amenca, always m connectiOn With the 
myth of the drvmity's self-ImmolatiOn m order to create edrble 
species of plants 153 The symbolism of dismemberment also occurs, 
though m different contexts , m lunar mythologres and m shaman

Ism In the case of the pzthas, we have an abongmal fertility myth 
mcorporated mto tantnsm,  for, as we must not forget, the pzthas 
were the outstandmg places of prlgnmage for tantncs and Saktas 
Now-and we consider this fact Important-the pithas, regarded 
as members of the Great Goddess, were at the same trme amcomc 
altars, which had acqmred therr rank as holy places from the fact 
that ascetics and yogms had medrtated and obtamed szddhzs there 
In other words, the sanctity of the pithas was similar to that of the 
samadhs where yogms were buned Consequently, a pztha could 
equally well be a place contammg a member of the Goddess ( es
pecrally the yonz ) or a place where an ascetic had gamed hrs "yogrc 

1 5 1 Devibhiigavata, VII,  so,  Kalzkli Purana, XVIII ,  etc 
1 5 2 Srrkar, "Sakta Pt thas," pp 5 ff 
1 5.9 Cf A W Macdonald, "A propos de PraJapatl ," Journal aszatzque, 

CCXL ( 1 95 2 ) , .32.3-.3 6 ,  El!ade, "La Terre-Mere et les hu�rogamtes cos
mtques," Eranos-Jahrbuch, XXII ( 1 953 ) , 57-95 
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.perfectiOn" ( szddha puha ) The Sarvlinandatarangznz calls Meha.ra 
( m the Tippera distnct ) a pitha-sthala, because Sarvananda con
quered his tantnc szddhzs there 164 Here we have an Illummatmg ex
ample of the many complex coalescences and syntheses brought 
about and encouraged by yog1c tantnsm An archaic myth IS In
corporated both mto Yoga and mto the popular devotiOn to the 
Great Goddess offertihty The place consecrated by the yogic con
quest of dehverance later becomes sacred because It IS reputed to 
contam a member of the Great Goddess Durga, as Sakti and wife 
of Siva, becomes the goddess of yogms and ascetics, at the same 
time remammg, for the rest of the populatiOn, the Great Goddess of 
vegetatwn and fertility 

The Dravzdzan Herztage, Miinda, Proto-Milnda 

We shall not here dwell on the lmguistic and cultural mfluences 
exercised upon the Indo-Aryans by the Dravidian peoples 155 We 
shall only pomt out that the essential mark of Hmdmsm, the de
votwnal cult, piljil, IS a Dravidian contnbutwn The term PilJil It
self may be of D ravidian ongm ( Gundert and Kittel have referred 
It to a Dravidian root, Tamil pusu-, Kanarese puru-, "to smear," 
"anomt," "dye" ) As for mystical devotiOn, bhaktz , It IS certamly 
abongmal m structure, either Dravidian or pre-Dravidian , m any 
case, bhaktz played a considerable role m Hmdmsm, punfymg It 

from mag1cal excesses and ntuahst1c scholastiCism Bhaktz was 
addressed either to God or to the Great Goddess or one of the 
countless Gramadevatas who represented her The Gramadevatas 
are of particular mterest to us, smce their cult mcludes elements 
that are extremely archaic The ent1re rehgious hfe of southern 
India IS concentrated around these local diVInities, mamfestatwns 
of the Great Goddess Now, It IS prectsely this type of cult that has 
everywhere Imposed Itself m popular Hmduism , m devotwn to the 
Gramadevatas, India has rediscovered Its proper rehg1ous voca-

1 64<  S1rkar, p .9, n 1 1 55 See some bnef parttculars m Note VIII, 8 
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twn Among the names of the Great Goddess as she Is mamfested 
m these "village diVImtJes ," we shall note Ellamma, Manyamma, 
P1dari, Amb1ka ( from a Dravidian root, amma, "mother" )  Their 
Icons are everywhere Simple stone Images of the female organ of 
generatwn (yonz ) But the Dravidian Great Goddess does not 
show the sangumary and orgiastic charactenst1cs of Kali:-Durga 
Traces of a pnmord1al and androgynous Great God ( Kadaval ) 
still subsist, but h1s role m the cult IS of httle Importance Among 
the names of the Dravidian Great God, we shall note that of Yogi, 
probably mtroduced after his coalescence With Siva 

The cult sites of the Gramadevatas are almost always m the 
VICimty of trees Incorporated among so many other elements of 
archaic culture, to which we shall presently return, this detail might 
denote an ancient, preagncultural stratum of the rehgwn of vege
tatiOn For example, the AustroasJatJc peoples of the South Seas 
habitually call countnes and ethmc groups by names borrowed 
from the vegetable kmgdom Now, Jean Przyluski has shown that 
the Sansknt word udumbara, which designates both the Fzcus 
glomerata and a sectiOn of the Punjab With Its mhabitants, attests 
the existence of Austroas1atJc populatwns m the northern PunJab 
Th1s proves that the pre-DravJdian populatiOns, speakmg Manda 
languages, also mftuenced the culture and rehgwn of the Indo
Aryans We shall return to this problem For the moment, let us 
note the survival of other elements from the archaic, pre-Dravidian 
rehgwn m the cult of the Gramadevatas For one of the favonte 
Images of the Gramadevata s  IS the pot, and sometimes a pot even 
mcarnates the Goddess 156 At the yearly festival of the Goddess, a 
decorated pot IS earned around the village m processwn 157 On the 
occasiOn of the ceremony of expiatiOn, the entire populace gathers 
outs1de the village and a pot ( karagam ) ,  representmg the angry 
Goddess ,  IS solemnly earned to the center of the VIllage, where It 

! 56 H Whttehead, The Vzllage Gods of South Indza, pp S7 ff ,  55, 64, 98,  
etc The pot-goddess 1s named KumbHti'!.l m Tamtl, Kumbhami'!.U. m Sansknt, 
and Gangadevara m Kanarese ( Oppert, Orzgznal Inhabztants, pp 274 ff ) . 

! 57 Oppert, pp 461 ff ,  Wh1tehead, p ss,  etc 
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remams for three days , at the end of that time It IS earned out of 
the village agam and broken to preces 158 

Now, the symbohsm and cultural functwn of the pot were as
similated by Hmdmsm Some post-Vedrc ceremomes already m
cluded the "pot dance," which was performed by girls and whose 
magrcal meamng of fertility IS obvwus 169 But m this example the 
sexual symbolism of the pot outweighs rts aquatic, manne sym
bolism, which IS the older A passage from the Srilalztlisahasranli
mastotram 160 says that the supreme Goddess may be venerated 
under any form, even that of a pot Accordmg to a traditwn pre
served m the South, the sage Agastya was born, together With 
Vasista, m a pot of water, from the umon of Mitra and Varuna With 
the apsaras Urvasi 161 Agastya IS also called puabhdz, "dnnker of 
the ocean " Another legend tells that Brahma performed a sacnfice 
to explam Sansknt and Tamil, and that It was by VIrtue of the 
mag1eal power generated by thrs sacnfice that Agastya was born 
m a pot , the sage later marned the daughter of the Ocean 162 We 
here have an example of the well-known phenomenon of myths and 
rehgwns from outside the Indo-European sphere bemg translated 
mto Brahmamc language 

But sometimes the symbolism of water resrsts all mythologrcal 
and scholastic remterpretatwns and ends by forcmg rts way even 
mto the sacred texts The Devyupanzsad relates that the gods, hav
mg asked the Great Goddess ( Devl ) who she was and whence she 
came, recerved the answer, "The place of my birth rs m the water 
Withm the sea he who knows this, obtams the dwellmg of Devi" 
(mama yonzr apsvnatah samudre ya evam veda sa devipadamapnotz ) 
The Goddess rs the pnnciple and ongm of the gods and the um
verse "It was I who, m the begmnmg, created the father of this 
world" ( aham suve pztaram asya mudhan ) 163 In other words, the 

1 6 8 Oppert, p 463 1 69 Coomaraswamy, Yak;as, I I ,  46 

1 60 Quoted by Oppert, p 4 1 8  
I 6 I  Whence hrs names Kumbhasarpbhava (born o f  Kumbhamata, the pot

goddess ) ,  Kumbhayom, and Ghatodbhava ( Oppert, p 24, n 25 ) 
1 62 Oppert, pp 67-68, n 61 1 6S Text m Oppert, pp 426-26 
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sacred force mcarnated by the Goddess resides m the waters , th 
ocean IS conceived as the great reservoir or sacrahty, whence godt 
samts, and heroes draw their powers and their marvels This re 
hgwus conceptwn IS charactenstiC of the man time CIVIhzatwns c 
the Southeast Jean Przyluski has analyzed a number of Austro 
asiatic myths and legends all of which contam a common char 
actenstic-the hero owes his glonous posltlon of kmg or samt t• 
the fact that he was born of an aquatic ammal In Annam, the firs 
mythical kmg bore the name long quiin, "the dragon kmg " I1 

Indonesia, the lnngs of San-fo-ts'I were called long tszn ,  "spmt 
sperm of a naga " The kmgs of Chota Nagpur were hkewis· 
descended from a niiga named Pm;darika, who was reported t• 
have a foul-smellmg breath Now, this detail suggests the "prm 
cess With the fishy smell" who, m Indonesian myths and legends 
lay With a Brahman and founded a dynasty The "pnncess With th 
fishy smell" was a niigi, a female aquatic spmt , she symbolize< 
both the pnmordial s acrahty concentrated m the ocean and th 
earhest abongmal cultural forms Her umon With the representa 
tives of an opposmg spmtual prmciple sigmfied the foundmg of ;  
new CIVIhzatwn, the begmnmg of  a new history Accordmg to ; 
Palaung legend, the niigi Thusandi loved the prmce Thunya, so1 
of the Sun From their umon three sons were born, the first becam 
emperor of Chma, the second, kmg of the Palaungs, the third km! 
m Pagan Accordmg to the SedJarat Malayou, Kmg Souran de 
scended to the bottom of the ocean m a glass box, was well re 
ceived by the mhabitants , and marned the kmg's daughter, fran 
their marnage three sons were born, the first of whom became km1 
of Palembang 164 

We shall not dwell on the symbohsm of the "umon of opposites' 
-the niigi ( the formless, the VIrtual, the darl{ ) and the sun, etc 
To enter mto It would take us too far from our subJ eCt 166 We shal 
only remark the enormous 1mportance of nagas and serpents m th 

1 64 Cf Przylusk1,  "La Prmcesse a l'odeur de poisson et la Nag! dans le 
traditions de l' Aste on en tale," Etudes aszatzques, I I  ( 1 926 ) ,  265-84 

165 Cf Ellade, Trazte, pp 1 84 ff ,  357 ff 
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abongmal mythologres and cults that found their way mto Hm
duism Lrke the aquatrc nagl, the naga symbolizes darkness ,  the 
preformal, the pnmordral sacred force, here no longer concen
trated m the bottom of the ocean but m the depths of the earth In 
India nag as and snakes represent the genu of places , the abongmal 
sacrahty 166 Now, nagas are always connected With magic, yoga, 
the occult sciences,  and the folklore that developed around Nagar
JUna shows us how hvmg was the behef that snakes preserve a 
timeless "hidden doctrme," whrch they transmrt through mys
tenous Imtratrons 

The elements of marme symbolism and culture attested among 
the Dravidians and the Monda populatwns are due to Micro
Polynesian migrat10ns, which, begmnmg m prehistory, contmued 
mto histoncal times James Hornell has demonstrated a strong 
Polynesian mftuence on the pre-Dravrdian population of the south 
coast of Indra H C Das-Gupta has brought out stnkmg Simtlan
ties between some Indran and Sumatran games PopulatiOns speak
mg Munda ( or Kolanan) languages, belongmg to the Austro
asiatrc lmgmstic group, made Important contnbutwns to Indwn 
culture The Rg-Peda Itself has been shown to contam an Austro
asiatlc myth Indra shoots an arrow that passes through a moun
tam and kills the boar guardmg a treasure ( a  dish of nee ) on the 
farther side of It The words for the bow ( drumbhulz ) ,  the arrow 
( bunda ) ,  the dish of nee ( odana ) ,  and the name of the boar 
( Emus a )  are of M 11Qda ongm 167 The names of the betel ( tambula ) ,  
the betel nut (guvaka ) ,  the coconut ( narzkela ) ,  the banana ( kadala ) ,  
etc are Austroasiatic The vigesrmal numeratiOn pecuhar to 
Bengal and some parts of northern India are of Austroasratic 
ongm The cultlVatwn of nee on terraces, on hills, and m fields IS 
also an Austroasiatic contnbutwn The word lznga, so Important 

1 66 See Note VI II ,  9 
1 67 F B J Kurper, "An Austroasmttc Myth m the Rg-Veda," Medede

lzngen der konmklz]ke Nederlandse Academze van Wetenschappen, XIII,  7 
( 1 950 ) ,  1 63-82 Accordrng to the same author, forty per cent of the vocab
ulary of the Indo-Aryan dJalects of the North are borrowed from Munc;la, 
either d1rectly or through Sansknt and Praknt 
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m Hmdmsm, related to the word !lingula ( Skr "plow") ,  IS denved 
from an Austroasiatlc root lak, meamng both spade and the male 
generative organ 168 

We have c1ted these few facts to show how deeply the roots of 
HmdUlsm reach back m t1me Austroas1at1c symbols, cults , ele
ments of ClVihzatwn, and termmology, some pre-Dravidian, others 
Drav1d1an, have v1gorously nounshed, ennched, and modified the 
society of India as well as Its culture and spmtuahty It IS the In
dian so1l 1tself that made the most Important contnbutwn to the 
final synthesis of HmdUJsm EspeCially on the plane of rehgwn, 
Ind1a proves to be pre-emmently conservative , almost nothmg of 
Its Immemonal hentage has been lost We shall reach a better un
derstandmg of th1s fact If we examme the relatwns between the 
protohistoncal CIVIhzatwns of the Indus and contemporary Hm
dmsm 

Harappii, Mohenjo-daro 

The excavatwns undertaken m the PunJab some th1rty years ago 
by Sir John Marshall and h1s collaborators, and contmued by E 
Mackay, Vats, and Wheeler, have brought to hght a CIVIhzatwn 
whose high pomt may be placed between 2.500 and 2.000 B c 169 

It has been prmc1pally the two citadel-cities, MohenJo-daro on the 
Indus and Harappa on the Ravi, an affluent of the Indus ,  which have 
revealed the essentials of this protohistoncal civrhzatwn What IS 
most stnkmg at first IS 1ts umformity and 1ts stagnatlOn-m
tensive search has brought to hght no change, no mnovatwn, m 
the thousand years of the h1story of the Harappa CIVIhzat10n The 
two citadel-cities were probably the capitals of the "emp1re " Theu 
cultural umformity and contmuity are explicable only on the 
hypothesis of a regime based upon some kmd ofrehgwus authonty 
The vanety of anthropological types shows an ethmc synthesis 
already well advanced The proto-Austral01ds seem to represent 
the most numerous and most "pnmitive" elements, the abongmes ,  

I68  See Note VIII,  10  1 69 See Note VII I ,  I I .  
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the "Mediterranean" type IS probably of Occidental ongm and 
can be regarded as the conveyor of agncultural civihzauon ( for the 
type IS found associated With agnculture throughout the Western 
world ) ,  170 finally, two other anthropological types have been 
1dentrfied-the Mongoloid and the Alpme 171 

The plan of the crty of MohenJo-daro shows the Importance of a 
Great Bath that IS strangely remmiscent of the "baths" of Hmdu 
temples m our day The pictographic scnpt, displayed on a large 
number of seals, has not yet been deciphered , so far, It has only 
given nse to some fantastic hypotheses The art, like the entire 
Harappa culture, IS conservative and already "Indian" , one feels a 
defimte foreshadowmg of the later artiStic style 172 

But It rs especrally the relrgwn of the Harappa clVlhzatwn that 
IS of mterest to us Accordmg to Srr John Marshall, It IS so char
actenstrcally Indran that 1t can hardly be distmgUlshed from 
Hmdursm 173 S1de by side With the cult of the Great Goddess, and 
that of a god who can be consrdered the prototype of S1va, we find 
am mal worship, 174 phalhsm, 175 the cult of trees, 176 and of water 177_ 

m other words, all the elements that Will later enter mto the great 
HmduJstrc synthesis The cult of the Mother Goddess was par
ticularly prevalent, mnumerable figunnes have been found, some 
of them representmg almost naked goddesses 178 The latest types 
resemble Kali:-Durga, of whom they were probably the model No 
Aryan people has ra1sed a female dJvimty to the supreme rank that 
she held m the C1VIhzatwn of MohenJo-daro and that Kal'i holds m 
Hmdursm today 

But the most Important fact for our mvest1gatwn IS the discov-

1 70 Stuart Piggott, Prehzstorzc Indza, p 1 46 
1 7 1  See the descnpt10n m Sir John Marshall, Mohen;o-Daro and the Indus 

Czvzlzzatzon, II ,  /599--648, and, I, 42, the premature attempt to relate these 
four ethmc types wtth the Munc;la and Dravtdian lmgmst1c fam1hes 

1 7•2 Piggott, p 1 87 1 73 Mohen;o-Daro, I, vu 
1 74 Ibid , I, 67 1 7 5 Ib1d , I ,  58 ff 
1 7 6 lbid , pl XII, fig 1 8  1 77 lbid , I , 75 
1 7 8  One of the names of the Great Goddess of Hmdu1sm is Aparna, "she 

who IS without her garment of leaves"-that Is, who IS naked 
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ery, at MohenJo-daro, of an rconograph1c type that may be con
sidered the earliest plastic representatiOn of a yogm Here the 
Great God himself, m whom the prototype ofS1va has been Identi
fied, 1s represented m the specifically yog1c posture 179 S1r John 
Marshall descnbes the figure as follows 180 "The God, who 1s 
three-faced , 1s seated on a low Indian throne m a typ1cal attitude of 
Yoga, w1th legs bent double beneath h1m, heel to heel, and toes 
turned downwards Over h1s breast IS a tnangular pectoral 
or perhaps a senes of necklaces or torques The phallus 
( urdhvamedhra ) [rs] seemmgly exposed, but 1t 1s possrble that 
what appears to be the phallus IS m reality the end of the waistband 
Crowmng h1s head 1s a pair of horns meetmg m a tall head-dress 
To either s1de of the god are four ammals, an elephant and a t1ger 
on h1s proper nght, a rhmoceros and a buffalo on his left Beneath 
the throne are two deer standmg With heads regardant and horns 
turned to the center " One of the most recent wnters to express an 
opmwn on the questwn, Stuart Piggott, wntes "There can be 
little doubt that we have here the prototype of the great god Sh1va 
as Lord of the Beasts and Prmce of Yogis , he may have been con
ceived as four-faced, and With h1s four ammals looks to the four 
quarters of the earth This would mdeed recall the symbolical 
elephant, lion, horse,  and bull on the Mauryan column of the third 
century B c at Sarnath The deer by the god's throne make another 
s1gmficant lmk w1th later rehgwn, and With Sarnath, for, s imilarly 
placed, they are the mev1table accompamment of Buddha m rep
resentatiOns of the Deer Park Sermon " 181 

Representatwns of other diVmltles m the iisana posture have been 
found on the seals, too Fmally, a second statue was excavated that 
m all probab1hty 1s that of a yogm 182 S1r John Marshall descnbes It 

as follows 183 "It represents someone seemmgly m the pose of a 
yogi, and 1t IS for this reason that the eyelids are more than half 
closed and the eyes lookmg downward to the tip of the nose 

I 79 Marshall, p i  XII, fig I 7 
I 8 1  Prehzstorzc Indza, p 202 
1 83 I, 44, 64. 
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Probably It IS the statue of a pnest or may be of a kmg-pnest, smce 
It lacks the horns whtch would naturally be expected 1f It were a 
figure of the detty himself That It possessed a rehgwus or quasi
rehgwus character 1s suggested by the distmcttve trefml pattermng 
of 1ts robe-a mottf whtch m Sumer IS reserved for objects of a 
sacral nature " 184 

These facts can hardly be behttled, and thetr beanng IS Immense 
Between the protohistoncal civthzatwn of the Indus and modern 
Hmdmsm there IS no solutwn of contmmty The Great Goddess 
and the genettc God ( Stva ) , the cult of vegetatwn ( the pi pal tree, 
so charactenstic of Hmdmsm ) and phalhsm, the holy man m the 
iisana posrtwn, perhaps practicmg ekagratii-then as now, they are 
m the very foreground "The lmks between the Harappil rehgwn 
and contemporary Hmdursm are of course of tmmense mterest, 
providmg as they do some explanatwn of those many features that 
cannot be denved f1 0m the Aryan traditiOns brought mto Indta 
after, or concurrently wtth, the fall of the Harappil crvihzatwn The 
old farths dte hard 1t ts even posstble that early hrstonc Hmdu 
soctety owed more to Harappa than It dtd to the Sansknt-speakmg 
mvaders ' ' 185 

Moreover, many of the cultural elements rdentd1ed at Harappa 
and MohenJo-daro are to be found m India today Thus, for ex
ample, the Harappan two-wheeled cart rs the same as that used 
today 111 Smd, the boats resemble those seen today on the Indus, 
the techmque of pottery seems to be rdenttcal wrth that which can 
be observed today m Smd VIllages , and the hke IS true of architec
ture, nasal ornaments , the method of applymg lwhl, the rvory 
comb, etc 186 The use of the turban, unknown m the Vedrc texts, 
attested from the Brahmal)as on, was popular in Harappa 187 There 

1 84 Ernest Mackay (Early Indus Czvzltzatzon, ed Dorothy Mackay, p 53 ) rs 
more cautiOus "But thts may not be so, for very much the same kmd of eye 
has been nottced m very early clay figures from Ktsh and Ur " 

1 86 Piggott, p 20s 
1 86 V Gordon Childe, New Lzght on the Most Anczent East, pp 210, 222, 

etc 
1 87 Piggott, p 269 
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can be disagreement over the details, but it IS difficult to doubt the 
Indian character of the CIVIhzatwn of Mohenjo-daro, whatever Its 
ongms may have been Qmte possibly the authors of the civiliza
tiOn borrowed some rehgwus forms from the abongmal popula
tiOn 188 We have seen the Importance of the proto-Australoid ele
ment, which probably composed the lower stratum of society That 
element survives to this day m the autochthonous tnbes of southern 
India 189 It doubtless entered mto the Harappan synthesis, as It w1ll 
later enter mto the Hmdmst syntheses 

About 2000 B c , the Indus CIVIlizatiOn was m a state of defense ,  
not long afterward, a part of Harappa was burned by mvaders com
mg down from the Northwest These "barbanans" were not yet 
the Indo-Europeans, but their mvaswn was doubtless related to the 
general movement m the West, m which the Indo-Europeans were 
mvolved 190 Some centunes afterward, these latter put a brutal end 
to all that remamed of the Indus CIVIlizatiOn Not long ago 1t was 
still beheved that, m their mvaswn of India, the Indo-Aryans had 
encountered nothmg but abongmal tnbes, culturally m the ethno
graphic stage These were the Dasyus, whose "forts," attacked 
and destroyed by the Indra of the Rg-Veda, were thought to be 
only humble earthworks But Wheeler has shown that the famous 
hymn m the Rg-Veda ( I , 5s ) ,  praiSing Indra m h1s conquest of the 
"forts" of the Dasyus, applies to the sohd defenses of the Citadel 
of Harappa or Mohen.Jo-daro 191 Whence we may conclude that, m 
their descent mto central India, the Indo-Aryans encountered not 
only abongmal tnbes but also the last survivors of the Indus 
civihzatwn, to which they gave the deathblow On the cultural 
plane, the Harappans were defimtely supenor to the Indo-Euro
peans , their urban and mdustnal civihzatwn could not be compared 
With the Indo-European "barbansm " But the Harappans were not 
warlike ( we may even suppose them to have been a sort of m
dustnal and mercantile theocracy ) , Ill-prepared for an attack by a 
young and aggresstve people, they were defeated and anmhilated 

1 88 Mackay, p 75 
1 90 Ptggott, p. 255 

S57 

1 89 Chtlde, p 208 
1 9 1  Ibtd , p 26.9 



Y O G A  I MMORTALITY AND F R EEDOM 

Yet the destructiOn of the Indus culture could not be final The 
collapse of an urban C!VIhzatwn IS not eqmvalent to the Simple 
extmctwn of Its culture, but merely to that culture' s  regresswn to 
rural, larval, "popular" forms ( Th1s phenomenon was amply 
demonstrated m Europe dunng and after the great barbanan m
vaswns ) But before very long the Aryamzatwn of the PunJab 
launched the great movement of synthesis that was one day to he
come Hindmsm The considerable number of "Harappan" ele
ments found m HmdUism can be explamed only by a contact, begun 
qUite early, between the Indo-European conquerors and the rep
resentatives of the Indus culture These representatives were not 
necessanly the authors of the Indus culture or their direct descend
ants , they might be tnbutm 1es , by dissemmatwn, of ce1 tam Harap
pan cultural forms, wh1ch thev had preserved m eccentnc regwns, 
spared by the first waves of Aryamzat10n Th1s would explam the 
followmg apparently strange fact the cult of the G1 eat Goddess 
and of S1va, phalhsm and tree worship, ascetiCism and Yoga, etc , 
appear for the first t1me m Ind1a as the rehgwus expression of  a 
high urban C!Vlhzatwn, that of the Indus-whereas, m medieval 
and modern Ind1a, these rehgwus elements are charactenstlc of 
"popular" cultures To be sure, from the Harappan penod on, 
there was certamly a synthesis between the spmtuahty of the 
Australmd abongmes and that of the "masters," the authors of the 
urban CIVIhzatwn But we must presume that It was not only this 
synthesis that was preserved, but also the specific and almost ex
clusive contnbutwn of the "masters" ( a  contnbutwn related 
espec1ally to the1r theocratic conceptiOns ) Otherwise 1t would be 
Impossible to explam the considerable Importance assumed by the 
Brahmans after the Ved1c penod Very probably all these Harappd.n 
rehgwus conceptiOns ( wh1ch strongly contrast With those of the 
Indo-Europeans)  were preserved, With mevrtable regresswns, 
among the "popular" strata, m the margm of the soc1ety and 
crvrhzatwn of the new Aryan-speakmg masters Very probably rt rs 
from there that they welled up, m successive waves, durmg the 
later synthesis that ended m the formatiOn of Hmdmsm 
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Conclusions 

N 
0 W that we have reached the end of our study, some o bser
vatwns of a general nature remam to be made Our mtentwn 

IS neither to summanze the general hnes of our expos1t10n nor to re
state the results arnved at m the several chapters Rather, we con
Sider 1t Important to draw attentwn to a number of facts The first 
IS th1s Yoga constitutes a charactensttc dtmenswn of the Indtan 
mmd, to such a omt that wherever Ind1an rehgwn and culture 
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Yoga 1 In lnd1a, Yoga was ado pte and valonzed by all re tgwus 
�ments, whether Hmdutst or "heretical " The vanous Chns
ttan or syncret1st1c Y ogas of modern India constitute another proof 
that In tan rehgwus ex enence finds the yogic methods of "medi
tatwn" and "concentratwn" a necessity For, as we have seen, 
Yoga ended b absorbmg and mcorporatmg all kmds of spmtual 
and mysttcal techmques, rom ost e ementary to the most 
cg,mplex._ The genenc name of yogms designates not only s amts 
and mystics but also magtctans, orgtasttcs, common faktrs, and 
sorcerers And each of these types of magtco-rehgwus behavwr 
corresponds to a particular form of Yoga 

To become what It has been for many centunes-that Is, a pan
Indtan corpus of spmtual techmques-Yoga had to meet all the 
deepest needs of the lndtan soul We have seen how 1t met them� 

1 See Note IX, I 
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Fr,sm the beg)]ll!!!$_:_�ga marl��t:!._� agar�s.:_ �
p�srcal speculatiOn and the excesses of a fossrhzea-fi1uahsm , rt 
repr�ntedthe sam;Te;aenryrou;;TTilz�-co�'WaTcr[>ersanal 
expenence, that we find agam m the popular devotion expressed m 
piljii and bhaktz We always find some form of Yoga whenever the 
goal IS experzence of the sacred or the attamment of a perfect self

mastery, whrch rs rtself the first step toward magrcal mastery of the 
world It rs a fact of consrderable srgmficance that the noblest 
mystical expenences, as well as the most danng magrcal desrres, 
are reahzed through yogrc techmque, or, more precrsely, that Yoga 
can equally well adapt Itself to erther path Several hypotheses 
could account for this The first would mvoke the two spmtual 
tradrtwns that, after numerous tensiOns and at the end of a long 
synthetrc effort, ended by formmg Hmdursm-the rehgwus tradi
tiOn of the Ary an-speakmg Indo-Europeans and the tradrtwn of the 
abongmes ( the latter, as we have seen, a complex traditiOn, m
cludmg Dravrdran, Manda, proto-Munda, and Harappan ele
ments ) The Indo-Europeans contnbuted a patnarchal socral 
structure, a pastoral economy, and the cult of the gods of the sky 
and the atmosphere-m a word, the "rehgron of the Father " The 
pre-Aryan abor rgmes already lmew agnculture and urbamsm ( the 
Indus CIVIhzatwn ) and, m general, adhered to the "rehgron of 
the Mother " Hmdursm, as rt has exrsted from the end of the Mid
dle Ages, represents the synthesrs of these two tradrtrons, but wrth 
a marked predommance of the abongmal factors , the contnbutwn 
of the Indo-Europeans underwent a radrcal Asramzatwn Hrndmsm 
represents the relrgrous victory of the soil 

Although the magrcal conceptiOn of the world rs more accen
tuated among the Indo-Europeans, we may hesitate to make them 
the source of the magrcal tendency present m the Yoga complex 
and to grve the entire credrt for the mystical tendency to the 
abongmes In our vrew, It seems more m agreement wrth the facts 
to find the Indo-European contnbutwn m the cons rderable Im
portance of ritualism and the speculations to which rt gave nse, 
and to leave to the abongmes the tendency toward the concrete m 
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rehgwus expenence, the need for a mysttcal devotiOn to personal 
or local dtvmities ( Istadevata, Gramadevata) In so far as Yoga 
represents a reactiOn agamst ntuahsm and scholastiC speculatiOn, 
It adheres to the abongmal tradttwn and stands agamst the Indo
European rehgwus hentage We have, m fact, frequently had 
occasiOn to stress the resistance to the vanous forms of Yoga on 
the part of orthodox circles-that IS, of the tnbutanes of the Indo
European traditiOn As we have pomted out, the absence of the 
Yoga complex from other Indo-European groups confirms the 
suppositiOn that this techmque IS a creatwn of the Astan contment, 
of the Indian sml If we are nght m connectmg the ongms of yogic 
asceticism With the protolustoncal rehgwn of the Indus, we may 
JUstdl.ably conclude that m It we have an archaic form of mystrcal 
expenence that drsappeared everywhere else For-to repeat
yoga cannot be classed among the countless vanetres of pnmrtrve 
mystrcrsm to whrch the term shamamsm IS commonly applied 
Yoga rs not a techmque of ecstasy, on the contrary, rt attempts to 
realize absolute concentratiOn m order to attam enstasis In the 
umversal hrstory of mystiCism, classrc Yoga occupies a place of rts 
own, and one that IS difficult to define It represents a hvmg fossil, 
a modality of archarc spintuahty that has survrved nowhere else 
( The concept "hvmg fosstls" has, of course, been profitably em
ployed m vanous branches of bwlogy-among others, m speleol
ogy Certam forms of hfe that today flounsh m caves belong to a 
fauna long smce antrquated "They are ventable hvmg fossrls," 
wntes Father Racovrtza, "and often represent very ancient penods 
of hfe-Tertrary and even Mesozorc " Thus, caves preserve an 
archarc fauna, of the greatest Importance to an understandmg of 
the pnmrtrve zoomorphrc groups that are unjosszlzzable It I S  m thrs 
sense that we can speak of certam archatc modahties of spintuahty, 
whrch have remamed m existence down to our day, as hvmg fossrls, 
they are of all the more mterest for the hrstory of the human mmd 
because they leave no "documentary" traces, because they are, as 
we should express It, "unfossihzable " ) 

The archarsm of Yoga rs confirmed once agam by Its mitlatory 
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structure We have called attentiOn to the yogic symbolism of death 
and rebirth-death to the profane human conditiOn, rebirth to a 
transcendent modahty 2 The yogm undertakes to "reverse" normal 
behavwr completely He subJects himself to a petnfied Immobility 
of body ( iisana ) ,  rhythmical breathmg and arrest of breath (priinii
yiima) ,  fixatwn of the psychomental flux ( ekagratii ) ,  Immobility of 
thought, the "arrest" and even the "return" of semen On every 
level of human expenence, he does the opposzte of what hfe demands 
that he do Now, the symbolism of the "opposite" mdicates both 
the post-mortem conditiOn and the conditiOn of d1v1mty ( we know 
that "left" on earth corresponds to "nght" m the beyond, a vessel 
broken here below IS equivalent to an unbroken vessel m the world 
of the afterlife and the gods,  etc ) The "reversal" of normal be
havwr sets the yogm outside ofhfe But he does not stop halfway
death IS followed by an mitlatory rebirth The yogm makes for 
htmself a "new body," JUSt as the neophyte m archaic societies IS 
thought to obtam a new body through mltlatwn 

At first Sight the re.;ectwn of life demanded by Yoga mrght ap
pear ternfymg, for 1t rmphes more than a funerary symbohsm-rt 
entails expenences that are so many anticipatiOns of death Does 
not the arduous and complicated process by which the yogm de
taches hrmself from and finally elrmmates all the contents that be
long to the psychophysrologrcal levels of human expenence recall 
the process of death � For, m the Indian vtew, death represents a 
brutal separatwn of the Spmt from all psychophysiOlogical ex
penences And, lookmg more closely, we see that the mystery of 
hberatwn, the return of the elements ( tattva ) to prakrtz, also sigm
fies an antiCipatwn of d eath As we sa1d,3 certam yogico-tantnc 
exercrses are only an "antrcrpatory VIsuahzatron" of the decom
positiOn and return of elements m the c1rcmt of nature, a process 
normally set m motwn by death Many of the expenences of the 
world beyond death that are descnbed m the Bardo Thodol, the 
Trbetan Book of the Dead, are m strange correspondence with 
yogico-tantnc exerctses m meditatiOn 

2 See above, pp 5 ff 3 Above, p 27S 
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We know now that this anticipatory death IS an Initiatory death 
-that Is, that It IS necessanly followed by a rebirth I t  IS for the 
sake of this rebirth to another mode of bemg that the yogm sacn
fices everythmg that, on the level of profane ex1stence, seems Im
portant It 1s a sacnfice not only of his "hfe ," but also of l1IS "per
sonality " In the perspective of profane exrstence, the sacnfice IS 
unmtelhgible But we know the answer of Indian philosophy the 
perspective of profane existence IS distorted And It IS so for two 
reasons on the one hand, desacrahzed hfe 1s suffenng and tlluswn, 
on the other, no final problem can be solved m rts perspecttve Let 
us recall the answer given by Sarpkhya-Yoga to the problems con
cermng the cause and begmmng of the pseudo slavery of Sprnt m 
the crrcmt of matter and hfe Sarpkhya-Yoga answers they are 
problems that are msoluble m our present human conditiOn, m 
other words , they are "mystenes" for any mtelhgence that has not 
been liberated ( we should say, for any "fallen" mtelhgence ) He 
who would attam to comprehensiOn of these "mystenes" must 
raise himself to another mode of bemg, and, to reach It, he must 
"die" to this hfe and sacnfice the "personality" that has 1ssued 
from temporality, that has been created by history ( personality 
bemg above all memory of our own history ) The Ideal of Yoga, 
the state of lvan-muktz, IS to hve m an "eternal present," outside_9.[ 
time "Liberate m hfe1 an-mukta no onger possesses a 

ess-that rs, a consctousness nounshed on hrs 
own rstory-but a Witnessmg conscwusness, w 1c IS pure luci rt 
and spontaneity We shal not attempt to descnbe th1s paradoxical 
co� , smce It IS obtamed by "death" to the human con
ditiOn and rebrrth to a transcendent mode of bemg, 1t cannot be 
reduced to our categones Nevertheless, we will emphasize one 
fact, whose mterest IS chiefly histoncal Yoga tal{es over and con
tmues the rmmemonal symbolism of mttiatwn ,  m other words, 1t 
finds tts place m a umversal traditiOn of the r-ehgwus htstory of 
mankmd the tradrtwn that consists m antiCipatmg death m order 
to ensure rebrrth m a sanctrfied hfe-that rs, a hfe made real by the 
mcorporatwn of the sacred But Ind1a went particularly far on th1s 
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tradrtwnal plane For Yoga, the mrtlatory rebrrth becomes the 
acqUisitiOn of rmmortahty or absolute freedom It rs m the very 
structure of thts paradoxrcal state, whrch Ires outsrde of profane 
ex rstence , that we must seek the explanatiOn for the coexrstence of 
"magrc" and "mysttcrsm" m Yoga Everythmg depends upon 
what rs meant by freedom 
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A D D I T I O N A L  N O T E S 

[For full references, see the List of Works C1ted J 

I, 1 Samkhya Texts and Bzblzographzes 

The word samkhya has been vanously mterpreted Richard Garbe ( Dze 
Samkhya-Phzlosophze, pp 1 31-34) denves It from samkhyii ( "number") 
and takes It to mean "enumeratiOn," "mvesttgatwn," "analysis" ( Unter
suchung, Prufung, Unterschezdung, Erwagung) Hermann Oldenberg ( Dze 
Lehre der Upanzshaden, p 35 1 ,  n 1 29)  mclmes to the meanmg "examma
twn," "calculatiOn," "descnptwn by enumeratiOn of constituents " Her
mann Jacobi ( reviewmg the second editiOn of Garbe's book m the Gott
zngtsche gelehrte Anzezgen, CLXXXI [19 19] ,  28 )  holds that samkhya 
means definmg a concept by enumeratmg 1ts content,- earher ( reviewmg 
the first edttwn of Garbe's book, Gottzngzsche gelehrte Anzezgen, CLVII 

[1 895], 209 , "Der Ursprung des Buddhtsmus aus dem Sankhya-Yoga," 
especially pp 47-53 ) he had held that the word refers to mvestigatwn of 
the categones of existence It IS not Impossible that all these meanmgs 
were known and accepted m ancient India However, the meanmg "dis
cnmmauon," "discernment," seems more probable, for the prmc1pal aim 
of the philosophy IS to dissociate the soul from prakrtz ( cf also A B 
Keith, The Relzgzon and Phtlosophy of the Veda and Upanzshads, II, 
535-5 1 ) 

The earliest treatise Is isvarakrsna's Samkhya-kiirzkii ( The best edmon 
IS the one by S S Suryanarayana Sastn, Madras, 1 930 There are also a 

number of translatiOns H T Colebroohe, Oxford, 1 83 7 ,  1 Davies, Lon
don, 1 88 1 , R Garbe, Leipzig, 1 89 1 ,  N Smha, Allahabad, 1 9 1 5 ,  cf E A 
Welden, "I Metn delle Siimkhya-Karzkas " ) The date of the work has no1 
yet been established In any case, It cannot be later than the fifth century 
for the Buddhist monk Paramartha translated lt mto Chmese m the sixtt 
century ( Cf 1 Takakusu, "Samkhyakarzkii etudiee a la lumiere de 1< 
versiOn chmoise ") S Radhaknshnan ( Indzan Phzlosophy, I I ,  254-55 :  
holds that the Siimkhya-kiirzka was composed c A o 200, whereas S K 
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Belvalkar ( "Mathara-vrttz," p 1 68 )  IS mclmed to thmk that the date of 
1ts composltlon should be put m the first or second century of our era 

Whatever the precise date of the Samkhya-karzka may be, It Is certam 
that isvarakrsna was not the first Sarpkhya "author", karzka 60 says that 
the sage Kapila, mythical founder of the system, 1m parted the doctrme to 
Asun, who m turn transmitted It to Paficasikha, from whom isvarakrsna 
received It On Kap1la, see Garbe, Dze Samkhya-Phzlosophze, pp 25-29, 
Jacobi's 1 9 19  review of Garbe, p 26, Radhaknshnan, pp 254 ff ,  V V 
Sovam, "A Cntical Study of the Sankhya System," pp 391-92, G 
KavJraJ ,  mtrod to Jayamangalii, ed H Sarma, p 2 ( Kapila regarded as 
a szddha m alchemical literature) 

Some fragments of Pancas1kha's work have come down to us Samkhya
sutras, I, 1 27 ,  VI, 68, etc On Paficas1kha himself, see Garbe, "Paficas1kha 
Fragmente", Ke1th, The Siimkhya System, p 48, Jacobi, "Smd nach dem 
Sankhya-Lehrer Pancasikha d1e Purusas von Atomgrosse?", E W Hop
kms, The Great Epzc of Jndza, pp 1 42-52 Chmese trad1t10n (Takakusu, 
pp 25 f ) makes Pancas1kha the author of the Sastztantra, wh1ch isvar
akrsna admits havmg summarized On this treatise, see F 0 Schrader, 
"Das Sastztantra" , M Hanyanna, "Sastz-tantra and Varsaganya" , 
Keith, pp 69-74• 

Probably there were seve1 al "schools" of Sarpkhya, d1ffermg m their 
theistic emphas1s and the1r conceptiOn of the soul Even the late commen
tators preserve the tradltlon of numerous Sii.rpkhya "schools " Gunaratna 
( fourteenth century) ,  the commentator on the $addarsanasamuccaya, 
mentiOns two schools of Siiipkhya maulzkya ( ongmal) and uttara ( late) 
The former holds that there !S a prakrtz (pradhana)  for each soul ( atman ) ' 
whereas the latter, w1th the classic Sii.rpkhya, believes that there 1s but 
one pradhana for all mdJvidual souls ( S Dasgupta, A Hzstory of Indzan 
Phzlosophy, I ,  21 7,  cf Kahpada Bhattacharya, "Some Problems of 
Sankhya Ph1losophy and Sii.nkhya Literature," p 5 1 5 ,  C A F Rhys 
Dav1ds, "Sii.nkhya and Ongmal Buddh1sm") Dasgupta ( pp 2 13-16)  
finds a preclass1c Sarpkhya doctrme m Caraka ( but see Jean F1lhozat, 
La Doctrzne classzque de la medeczne zndzenne, p 1 66 ) , Otto Strauss m 
Vii.tsyii.yana ( "Eme alte Formel der Siirp.khya-Y oga-Phllosoph1e be1 
Vatsyii.yana" ) On preclass1c Siiipkhya, see E H Johnston, Early 
Samkhya 

The earliest commentary on the Samkhya-karzka 1s the Jayamangala, 
attnbuted to Sankara ( ed H Sarma) , 1ts date IS uncertam, but m any 
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case It IS earlier than Viicaspattmisra ( cf Sarma, "Jayamangala and the 
Other Commentanes on STmkhya-Saptatz" ) The work Is not of much 
phtlosophtcal mterest 

The Samkhya-tattva-kaumudi, by Vacaspattmtsra ( mnth century ) ,  
attamed wtde ctrculatwn and has been one o f  the most consulted and 
discussed of Sarpkhya treatises ( Sansknt text and Enghsh translatiOn 
by Ganganatha Jhii , German translatiOn by Garbe, "Der Mondschem 
der Sarpkhya-Wahrhett, Vacaspattmisra's Siimkhya-tattva-kaumud"i" , cf 
A Barth, CEuvres, I I ,  1 36-.37 ) There IS a gloss on the Siimkhya-tattva
kaumudi by Narayana ( Siimkhyacandrzkii) 

The recently discovered Miitharavrttz ( available m a not very satis
factory edttwn by Pandit VIshnu Prasad Sarma) has gtven nse to a senes 
of controversies over Its pnonty to another commentary on isvarakrsna, 
the Gaudapiidabhiisya Accordmg to Bel valkar ( "Miitharavrttz and the 
Date of isvarakrsna," p 1 72 ) ,  who dtscovered the MS, the Miitharavrttz 
IS the Sansknt commentary translated mto Chmese by Paramartha 
between 557 and 569, whtch had previOusly been regarded as lost 
Companson of the Miitharavrttz With the French verswn of Paramartha's 
commentary by Takal\usu ( "Siimkh yakiirzkii," pp 978-1064) leads 
Belvalkar to beheve that they are tdenttcal The same scholar also con
siders the Gaudapiidabhiisya ( etghth century ) to be a resume of the 
Miitharavrttz ( which he dates before the stxth century ) A B Dhruva 
( "Tnvtdham Anumanam," p 27 5 )  puts the Miitharavrttz even ear her, 
argumg from a passage of the Anuyogadviira that cites the Matharavrttz, 
he mamtams that the date of the latter must be put m the second to thtrd 
century, tf not m the first century But hts opmwn has not been accepted 

The chronology proposed by Belvalkar for the vanous commentanes 
on i.Svarahrsna, as well as the pnonty of the Matharavrttz over the 
Gaudapadabhasya, has been disputed, see Belvalkar, "Mathara-vrttz" ,  
S S Suryanarayana Sastn, "The Chmese Suvarna-saptatz and the 
Mathara-vrttz" ,  Id , "Mathara and Paramartha" ( which brmgs out the 
differences between the two authors ) ,  Umesha Mttra, "Gaudapadabhasya 
and Miitharavrttz" ( reJects Belvalkar' s thesis that the Gaudaplidabhasya 
IS only a resume of the Matharavrttz, but places the latter between the 
tenth and thirteenth centunes, whtch seems Improbable ) ,  Ketth, "The 
Miithara-V rttz" ( comes to the conclusiOn that Mathara, Paramartha, and 
Gaudapada all used an earher commentary, whtch ts no longer extant ) 

Gaudapada, the commentator on isvarakrsna, cannot be the same 
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person as the author of the Mandukya-karzka , the1r philosophies are 
clearly too different Cf Amar Nath Ray, "The Mandukya Upantsad 
and the Karzkas of Gaudapada", B N Knshnamurti Sarma, "New L1ght 
on the Gaudapada-Kiirzkas " The Gaudapiidabhasya was translated mto 
Enghsh, w1th a study, by H H Wilson ( Oxford, I 8.97, frequently 
reprmted ) 

The Samkhya-pravacana-sii.tra, tradltlonally attnbuted to Kaptla, 1s 
the second Important classic treattse of the school It probably dates from 
the fourteenth century, for neither Gunaratna nor Madhava, m h1s 
Sarvadarsanasamgraha, refers to 1t Several commentanes Amruddha 
( fifteenth century ) wrote the Siimkhya-siitra-vrttz ( ed Garbe, good 
Enghsh translatiOn by the same Anzruddha's Commentary ) Mahadeva 
( after I 600 ) composed a gloss ( vrttzsara ) ,  whtch offers little of mte1 est 
( the prmc1pal passages have been translated and edited by Garbe) The 
Siimkhya-pravacana-bhiisya, by VIJiiiinabhJksu ( sixteenth century) ,  IS the 
most Important commentary on the Sutras ( ed Garbe, Cambndge 
[Mass ], I 895 , German translatiOn by the same, Leipzig, I 889 ,  part1al 
Enghsh translation by ] R Ballantyne, The Sankhya Aphorzsms of Kapzla , 
complete translatiOn by N Smha, The Samkhya Phzlo�ophy ) Cf Udaya 
Vira Shastn, "Antiquity of the Siinklzya Sutras " 

The Tattvasamiisa, a br1ef treause contammg only twenty-two slokas, 
has been attnbuted to Kap1la, although the text IS qu1te late ( fourteenth
fifteenth century ) F Max Muller ( The Szx Systems of lndzan Phzlosophy, 
pp 242 f ) wrongly supposed Jt the earliest text of the SiiiPkhya litera
ture 

On SiiiPkhya, see also Garbe, Samkhya und Yoga, Paul Deussen, Dze 
nachvedzsche Plzzlosophze der Inder, pp 408-506, Strauss, "Zur Gesch1chte 
des Sii!nkhya", Olden berg, "Zur Gesch1chte der Siirpkhya-Ph1losoph1e" ,  
Keith, Relzgzon and Phzlosophy, pp 5S5-5 I , Hopkms, Great Epzc, pp 
97-1 57, Radhaknshnan, II, 2.49-353 ,  Haraprasiid Shiistn, "Chronology 
of Sarpkhya Literature", Abhay Kumar MaJumdar, The Siinkhya Con
ceptzon of Personalzty ,  Helmuth von Glasenapp, La Phzlosophze zndzenne, 
pp 1 57 ff ,  1 A B van Bwtenen, "Studtes m Siirpkhya," I-II I  On the 
relatiOns between SiiiPkhya and Buddhism, cf below, pp .979-81 

I, 2 Pataiijalz and the Texts of Classic Yoga 

The identity of the two Pataiijalts-the author of the Yoga-sutras and 
PataiiJah the grammanan-has been accepted by B Lteb1ch, Garbe, and 
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)asgupta and demed by J H Woods ( The Yoga-System of Pataii;alz, 
lp xm-xvu ) ,  Jacob1 ( "The Dates of the Phdosoph1cal Siltras of the 
3rahmans," espec1ally pp 26-27 , "Uber das ursprunghche Yoga
:ystem," espec1ally pp 583-84, "Uber das Alter der Yogasiistra") ,  
�nd Ke1th ( Samkhya System, pp 65-66, "Some Problems of Ind1an 
)h1losophy," espec1ally p 433 ) Dasgupta refutes Woods' statement 
p xv) that the concept of substance ( dravya ) dtffered m the two 
)atafiJahs On the contrary, he finds numerous resemblances between the 
roga-sutras and the Mahabhasya , for example, the sphota doctrme, 
Llthough tt ts a doctnne far from prevalent, appears m both books , both 
>egm ahke ( Yoga-sutras atha yoganusasanam, and Mahabhasya atha 
:abdanusasanam) Dasgupta beheves that the first three books of the 
roga-sutras were wntten by Patafiph the grammanan, and dates them 
n the second century B c The last book ( IV) , he cons1ders a late add!
:wn For one thmg, 1t d1ffers m termmology from the three precedmg 
)Ooks , for another, 1t repeats what has already been sa1d Ke!th does not 
tccept Dasgupta's mterpretatlon In h1s v1ew, the Yoga-sutras are the 
Nork of a smgle author, who, m any case, ts not the same as the author 
)f the M ahabhasya Jacob1 ( "Uber das Alter der Yogasastra" ) ,  com
)anng the vocabulanes of the two works, concluded that they were not 
:he same Acceptmg these results, Jacob! and Ke1th find clear traces of 
mtt-Buddh1st polem1cs m Book IV of the Yoga-sutras, whence 1t would 
'allow that Patafijah's date can hardly be earher than the fifth century 
facobl had long before shown that 1f an Ind1an ph1losophtcal text refers to 
VIJfiiinavada, 1t 1s later than the fifth century ( "Dates,"  pp 2, 25 ) Now, 
roga-sutras, IV, 1 6, seems to refer to VIJfiiinavada Ke1th ( "Some 
Problems," p 433 ) and J W Hauer ( "Das IV Buch des Yogasfttra," 
pp 1 32-.93 ) say that the reference IS not to an mdetermmate VtJfiiinavada, 
but to the doctrmes of Asanga and Vasubandhu 

Agamst these cnt1ques, Jvala Prasad ( "The Date of the Yoga-sutras" ) 
attempts to prove that sutra IV, 1 6, 1s not part of PatafiJah's text, smce 
tt only repeats a lme of Vyasa's commentary ( seventh-e1ghth century) 
m which he attacks the VIJfiiinavadms Rap BhoJa had long before re
marked that this sutra was an mterpolatwn by Vyasa, and hence d1d not 
::omment on 1t In additiOn, Dasgupta and Prasad pomt out that, even If 
the authors to whom Yoga-sutras, IV, 1 6, refers are VIJfianavadms, we 
have no reason to beheve that the reference IS to Vasubandhu or Asanga � 
The text could equally well apply to some earher Ideahsttc school, such 
as those mentwned m the earhest Upantsads "For example, the 
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ph1losophy of such an early work a� Azta;:!J�ka IS as good a Vt
Jfianavada as any other could be All t!iin'gs of tl2,.��-�-�;�d as 
knowledge (pra;nanam) and havmg thetr existence onl_x m a!.).d through 

hn'owfedge" (P';;a�s7il How;;�;:-L��as �e dependence of the Yoga-sutras on scholastic Bud
dhtsm ( cf ' 'Notes bouddhtques" and "Le Bouddhtsme et le Yoga de 
PatafiJ ah" ) See below, V, I 

The best-known Sanshnt editton of the Yoga-sutras ts that pubhshed 
m the Anandasrama Sansknt Senes (No CXLVII )  Wtth the com
mentary ( Yoga-blzasya ) by Veda-Vyasa and the gloss ( TattvavazHiradi) 
by Vacaspattmtsra, the Yoga-sii.tras have been translated mto Enghsh 
by Woods ( The Yoga-System of Pataiyalz ) and by Rama Prasada ( Patan
Jalz's Yoga Sutras) Cf also Hauer, "Eme Ubersetzung der Yoga
Merl{spruche des Patafi.Jah",  Jha, The Yoga-Dar sana Kmg BhoJa ( be
gmmng of the eleventh century ) wrote a commentary, the Ra;amiirtanda, 
on the Yoga-siltras ( edited and translated mto English by RaJendralala 
Mttra, The Yoga Aphorzsms of Pataryalz ) Vtjfianabhtksu wrote a com
mentary on Vyasa's Yoga-bhiisya, the Yogaviirttzka ( ed Ramakrshna 
Sastn and Kesava Sast1 1 ) , as well as a short treatlse on PataiiFh's 
doctnne, the Yogasiira-samgraha ( ed Jha) The Yoga-sutras were the 
subJeCt of yet another commentary, the Manzprabha, by Ramananda 
Sarasvati ( sixteenth century, tr Woods ,  "The Yoga Siltras of PatafiJah 
as Illustrated by the Comment Entltled 'The jewel 's  Lustre' " )  On the 
other commentanes, cf Theodor Aufrecht, Catalogus Catalog01 um, I ,  
480 Of all these treatises, the most valuable are those by Vyasa and 
Vtjfianabhtksu BhoJa often contnbutes mterestmg mterpretatwns See 
also P C Dtvanp, "The Yogayli.Jnavalkya " 

On the doctrmes and practices of Yoga, see S Dasgupta, A Study of 
Pataryalz , td , Yoga as Phzlosophy and Relzgzon , td , Yoga Phzlosophy zn 
Relatzon to Other Systems of Indzan Thought ,  td , A Hzstory of lndzan 
Phzlosophy ( I, 226 ff ) ,  Radhaknshnan, Indzan Phzlosophy ( I I, 3.96 ff ) ,  
Paul Oltramare, L'Hzstozre des zdees theosophzques dans l' Inde ( I, 290 ff,  
.900 ff ) ,  Hauer, Dze Anfange der Yogapraxzs , td , Der Yoga als Hezlweg, 
Rtchard Roesel, Dze psychologzschen Grundlagen der Yogapraxzs , Stgurd 
Lmdqutst, Dze Methoden des Yoga, Alam Danu�lou, Yoga the Method of 
Re-zntegratzon , Jacques Masut, ed., Yoga, sczence de l'homme zntegral See 
also the btbhographtes, g1ven below, on Buddhtsm, tantrtsm, and Hatha 
Yoga 
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I, S On the Materzalzsts 

The best documentatiOn on the subJect of the Lokayatas, and a phil
osophical refutatiOn of the1r views, are found m Ch I of the Sarvadarsana
samgraha and m Santaraksita's Tattvasamgraha, flokas 1 857-64 ( w1th 
Kamalasila's commentary, tr Jha) See also GIUseppe Tucci, "Lmee d1 
una stona del matenahsmo md1ano",  LU1g1 Sual!, "Matenaux pour 
serv1r a l'h1stmre du matenahsme md1en" , Muller, Szx Systems, pp 
94-1 04, Dal{shmaranJan Shastn, Cha1 vakashashtz , Id ' A Short Hzstory 
of Indzan Materzalzsm, R A Schermerhorn, "When D1d Ind1an Ma
tenahsm Get Its Distmctive T1tles ?", P J Abs, "Some Early Bud
dhistic Texts m RelatiOn to the Ph1losophy of Matenalism m Ind1a" , 
Walter Ruben, "Matenahsmus 1m Leben des alten lnd1en " 

I, 4 The Self and Psychomental Experzence 

By 1ts own nature ( svabhava ) ,  Spmt 1s eternal ( nztya) ,  pure ( Suddha) ,  
Illummated ( buddha) ,  and free ( mukta) ,  says Samkhya-sutras, I, 1 9  And 
V1Jfilinabh1ksu, commentmg on the passage, attempts to prove that the 
"relation" between Spn lt and mental expenence 1s illusory Another 
passage ( Siimkhya-sutras, I ,  5 8 )  adds that all the quaht1es attnbuted to 
Spmt ( e g , the faculty of comprehensiOn, of Will, etc ) are merely 
"verbal expressiOns," for they do not correspond to the reality ( tattva) 
It IS m this sense that we must understand Siimkhya-sutras, I I I ,  56, where 
Spmt 1s declared to be "ommpotent" ( sarvavzt, sarvakantii) Amruddha, 
commentmg on Siimkhya-sutras, I, 97, explams that mtelhgence ( buddhz ) ,  
mdlVlduahty ( ahamkiira ) ,  and the senses ( zndrzyanz ) form an "empmcal 
soul" (;iva) ,  a "vital soul, " capable of actmg, but that the fiva must not 
be confused with the purusa The same distmctlon 1s made by Sankara, 
who postulates the existence of a "supreme soul" and of an empmcal 
soul (;iviitman ) Another passage ( Samkhya-sutras, I, 1 60 ) declares that 
Spmt 1s of such a nature that we cannot say of 1t e1ther that 1t IS bound 
or that 1t IS liberated ( vyiivrtta-ubha-yarii.pah) ,  at least, th1s 1s what 
V1Jfilinabh1ksu takes the words to mean See also N�rendra, commentmg 
on Tattvasamiisa, 4, Samkhya-siitras, I, 96, I, 106, I ,  1 62,  I I I ,  4 1 ,  etc , 
and especially Vyasa and Vacaspat1m1sra ad Yoga-sutras, I, 4, 5 ,  III, 34, 
IV, 22 On purusa m preclass1c Sarpkhya, see Johnston, Early Samkhya, 
pp 52 ff 
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I, 5 The Three Gunas 

There are many passages on the gunas m all the Sarpkhya and Yoga 
treatises and commentanes We shall select a few isvarakrsna, Karzka, 
I I ,  1 6, w1th the commentanes by Mathara, Gaudapada, and Vacaspatl
mtsra, Yoga-sutras, II ,  1 5 ,  II ,  19 (Vyasa's and Vacaspat1m1sra's elucl
datwns are Important ) ,  IV, I .S ,  IV, 32 , VacaspatlmlsJ a, Tattvavaz§aradi, 
I ,  16, etc Em1le Senart ( "RaJaS et la theone md1enne des tro1s gunas" ) 
has attempted to explam the appearance of thegunas m lnd1an thought by 
much earher, post-VediC mtmtwns VIctor Henry ( "Physique vedlque" ) 
reduces the earliest speculatwns on the gunas to the followmg schema 
( m1ld) heat ---? ( mtense) heat --+ suffermg --+ ascenc1sm In a more 
recent study ( "La Theone des gunas et la Chandogya Upanzsad" ) ,  Senart 
resumes and completes h1s researches mto the preh1story of the gunas 
Analyzmg a passage from the Chandogya Upanzsad ( VI ,  2-4 ) , he thus 
summanzes the Upamsad1c conceptiOn of the const1tutwn of the world 
"Three cosm1c elements combmmg m vanable proportwns to constitute 
the substance of the sens1ble world tqas, apas, anna" (p 286 ) 
"Three stages among wh1ch Ved1c phraseology d1V1des the perceptible 
umverse Tqas, to wh1ch a redd1sh lummos1ty ( rohzta) 1s attnbuted, the 
apases, wh1te m color ( Sukla) ,  anna, wh1ch IS black ( krsna) ,  undoubtedly 
correspond to the upper regwn of the sun, the regwn of clouds, w1th 1ts 
more tempered bnghtness, and the terrestnal reg10n, w1th no lummosay 
of 1ts own, whtch produces vegetation" ( p  287 ) Jean Przylusk1 ( "La 
Theone des Guna" ) finds analog1es With the I raman tnad and believes 
that he can trace Sem1t1c mfluences m the concept of the three gunas An 
excellent exposltlon and a penetratmg phllosoph1cal mterpretatwn m 
Dasgupta, Hzstory of Indzan Phzlosophy, I, 243 ff ,  1d , Yoga Phzlosophy, 
pp 70-1 1 1  Cf also Garbe, Samkhya-Phzlosophze, pp 209-20, Rad
haknshnan, lndzan Phzlosophy, II ,  263-65 , Hopkms, Great Epzc, pp 
1 1 9 ff ,  etc On the h1story of the theory of the gunas m preclass1c Ind1a, 
Johnston, Early Samkhya, pp 25-41 , should now be consulted 

I, 6 ·  Logzc and Theory of Knowledge zn Samkhya-Yoga 

Sarpkhya's log1c and theory of knowledge are as summary as 1ts con
tnbuuon to cosmology 1s Important and ongrnal Although recogmzmg 
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the need for a canon foundmg the vahdtty of lmowledge, Samkhya and 
Yoga gave a secondary place to speculatwns on the syllogtsm (elaborated 
by Nyaya) or to the "evtdence m Itself'' ofperceptwn (a theory chenshed 
by the Mimarpsa school ) ,  and generally neglected the penetratmg 
epistemological analyses maugurated by the Buddhist philosophers On 
Indtan logtc, see Sat!s Chandra Vtdyabhiisana, Hzstory of Jndzan Logzc, 
Ketth, lndzan Logzc and Atomzsm, S Sugmra, Hzndu Logzc, HahuJU Ut, 
The Vazseszka Phzlosophy , Barend Faddegon, The Vaz§eszka-System, Fyodor 
Ippohtovtch Stcherbatsky, Erkenntnzstheorze und Logzk nach der Lehre der 
spateren Buddhzsten , Id , Buddhzst Logzc, Tucci, Pre-Dznniiga See also 
the btbhograph1cal notes by La Vallee Poussm on recent pubhcatwns m 
MCB, I ( 1 93 1 -32 ) ,  4 1 5-1 6 

Vyasa ( seventh century) and VtJfiiinabhtksu ( sixteenth century ) grant 
a certam Importance to logical problems, but It cannot be compared wrth 
the mterest they show m metaphysics and psychology Vyasa ( bhiisya 
ad Yoga-sutras, I II, 52 )  outlmes an analysts of time for htm , as for the 
Buddhtst logtctans, the real IS only the znstant, the "moment" , ne1ther 
the successiOn of moments nor the arbitrary d!vtston of ttme mto hours, 
days, fm tmghts, etc , possesses ob;ectzve realzty , they are mental con
structiOns Thts mterpretatwn of Vyasa's was probably mspired by the 
Buddhist philosophers, especially by Vasubandhu ( cf Stcherbatsky, The 
Central Conceptzon of Buddhzsm, p 43 ) 

As m all other Indtan systems, at the base of Sarpkhya- Yoga logtc 
stands the defimtwn of pramiina, "proof," "mode of cogmtron"-m 
other words, the mstruments that ensure the vahdrty of a cogmtwn 
i.Svarakrsna repeats "Perceptwn [drstam, pratyaksa], mference [anu
miina], and accurate testimony [aptii vacanam] are the three proofs" 
( Siimkhya-kiirzkii, 4) Perceptron rs "lmowledge through the senses" 
( rbrd , 5 )  Vacaspatrmr.Sra, mterpretmg thts passage, adds that perceptiOn 
rs the result of a mental process ( buddhz ) m whtch sattva predommates, 
whrch rs obtamed by attachmg the perceptrve sense to the object In 
other words, perceptiOn rs a sense acttvrty, onented toward objeCts, 
molded by them, and presentmg their forms to the mtellect ( buddhz ) 

There rs an Identrcal defimtwn m the Siimkhya-sutras ( I, 89) "Prat
yaksa rs the knowledge that results from attachment ( to obJects ) and 
represents thetr form " VtJfianabhtksu ( ad tbtd ) adds It IS a "knowledge, 
a sort of modification of the mtellect, whtch drrects Itself tow at d the 
object wtth whtch It IS m relatiOn " But the purusa lS not m:fluenced by 
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th1s "mod1ficatwn" of the buddhz Cf also Woods, "La Theone de la 
conna1ssance dans le systcmc du Yoga " 

To sum up, 1t 1s clear that by "perceptiOn" Saml{hya and Yoga under
stand a psychomental actiVIty onented toward objects, the latter ex1stmg 
as such and bemg regarded as ne1ther sensatwns nor moments nor 11-
luswns It 1s easy to understand why, w1th such prem1ses, Samkhya pa1d 
little attentwn to problems of perceptwn, smce 1t affirmed the vahd1ty 
of a datum obtamed by d1rect mtultlon of external reahty 

Inference or reasonmg ( anumiina ) corresponds to the theory of the 
Nyaya school, and Sa�p.khya contnbuted nothmg to 1ts development 
Buddh1st mfiuence does not appear here It IS a theory of mference m 
whtch perceptwn 1s also 1mphed ( Tattva-kaumudi, 34) isvarahrsna g1ves 
the followmg defimtwn ( Siimkhya-kiirzkii, 6 )  "Inference IS founded on 
the maJor term and on the mmor term and IS of three kmds"-a defimtwn 
that 1s umntelhg1ble Without commentanes But 1f the formula 1s so 
summary, that Is because 1t refers to a umversally known and um
versally accepted truth Only the Carvaka matenahsts dented anumiina 
as proof (pramiina ) ,  for the reason that the mtddle term ( vyaptz, "perma
nent concomitance" )  ts Itself a truth requmng JUStdicatwn by mference, 
and thus a VICIOUS ctrcle IS set up 

Inference IS of three kmds ( I ) a pnon (piirvavat ) ,  when the effect 1s 
mferred from the cause ( ram 1s mferred from the presence of clouds ) , 
( 2 )  a postenon ( sesavat) ,  when the cause 1s mferred from the effect 
(ram IS mferred from the flooded cond1t10n of the nver) , ( 3 )  siimanya
todrsta, when the mference 1s from the general to the general ( Va
caspatJmlsra, Tattva-kawnudi, 35 )  V IJfianabhJksu ( ad Samkhya-sutras, 
I, I 35 )  g1ves an example of th1s last vanety of mference the ex1stence 
of the gunas 1s mferred from the ex1stence of the mahat For Sli.Ip.khya, 
mference serves to prove the ex1stence of prmc1ples ( tattva ) and 1s 
lillphed m the whole cosm1c fabnc that we have bnefiy descnbed above 
(pp 21 ff )  One of the spec1al charactenst1cs of the system, the pluralzty 
of souls, 1s hkew1se JUStified by mference Sa�p.khya sets out from a truth 
umversally accepted m India-that there have been men who have 
ach1eved hberauon through knowledge, particularly the sages ( Kap1la, 
Asun, etc ) and the rszs If there had been but one umversal soul, the 
first human bemg who hberated h1mself from the 1lluswn of phenomena 
would mev1tably have brought about the hberatwn of all souls, and there 
would be ne1ther ex1stence nor sutfermg m the umverse today 
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I, 7 Samkhya and the Crztzque of the Exzstence of God 

The arguments raised by the Sarpkhya wnters agamst the existence of 
God are rather feeble ( as are Patafijah's and Vyasa's contrary "proofs" 
to demonstrate the existence of isvara) There IS no proof of the existence 
of God, says Samkkya-sutras, I, 92 God cannot exist, because he would 
necessanly be either free or bound ( 1b1d , I, 93)  A bound spmt could 
not be God, for he would be under the dommatwn of karma, on the other 
hand, a free spmt could not be the Creator, for, bemg absolutely de
tached from matter, he could not have perceptiOns, nor desire for any 
lund of activity, and, finally, he would have no way of mfluencmg matter 
( Amruddha, ad Ibid ) This argument IS directed agamst the Nyaya 
school, for Amruddha ( ad Ibid , I I I ,  5 7 )  wntes "If God IS conceived 
as a sp1nt accepted by us, we have nothmg to obJect agamst h1s existence, 
but there IS no proof of a God such as the Nyaya ph1losophy concetves 
h1m to be " Agam m the Samkkya-sutras, we read ( V, 1 0-1 1 )  "There IS 

no proof of the existence of an eternal isvara , for to deduce h1s ex1stence 
1s Impossible, a middle term [vyaptz] bemg lackmg " Thts "m1ddle 
term" should connect the creatiOn and the Creator But the creatwn IS 
explamed by prakrtz , hence the mterventwn of an ex tenor agent 1s un
necessary Furthermore, the Sarpkhya wnters add, tradltlon 1tself, hav
mg 1ts foundatiOn m the Ved1c revelatiOn, speaks of prakrtz as the sole 
prmc1ple of the creatiOn 

The same arguments are found m Vacaspatimisra (commentary on 
Samkkya-karzka, 57) However, the Samkhya-karzka nowhere exphc1tly 
cntlc1zes the existence of God isvarakrsna's atheism IS less pronounced 
than that of the Samkhya-sutras, as Sastn puts 1t ( p XXIX of the Introduc
tiOn to h1s edltlon of the Samkhya-karzka) ,  " isvarakrsna was less con
cerned to deny the extstence of God than to try to do wtthout !urn " In 
any case, a "thetst1c" Samkhya developed from the SvetCiivatara Upanzsad 
and was populanzed by the Bhagavad Gita ( see below, pp 394-95) 

Cf also Garbe, Samkkya-Pkzlosophze, pp 1 9 1 -95, 1d , SCimkhya und 
Yoga, p 1 7 , Dasgupta, Yoga Phzlosopky, pp 23 1 -58 ,  Tuccr, "Lmee dt 
una stona," pp 42 ff 

I, 8 Samkhya and Buddhism 

There ts an extensrve bibliography on the relatwns between Siirpkhya, 
Yoga, and Buddh1sm We shall not repeat rt here (For the earlier 
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pubhcatwns, see Garbe's mtroductJon to his translatwn of Amruddha's 
Samkhya-sutra-vrttz, pp I-n, the mtroductwn IS based on an earher 
study, "Der Mondschem der Samhhya-Wahrheit " )  In any case, the 
problem has two distmct aspects the mfiuence of Samkhya on Buddhism 
and the mfiuence of Yoga on Buddlusm If certam Indiamsts deny that 
Sarpkhya played a part m the philosophical formatiOn of the Buddha or 
of pnmitlve Buddhism, the maJOrity of scholars nevertheless regard the 
mfiuence of Yoga techmques as mcontestable ( see below, pp 397-98 ) 

Max Muller and Oldenberg were the first to reJeCt the tradition
until then generally accepted-that Buddhism denves from Siiipkhya 
Garbe ( m  the study mentiOned above and m Samkhya-Phzlosophze, pp 
S-5 ) attempts to JUStify the traditiOn by mdicatmg the eight pomts 
common to Sarpkhya and Buddhism, among which he stresses the fol
lowmg both Buddhism and Sarpkhya are "enumerative phtlosophies"
that IS, they make exaggerated use of classificatiOns, enumeratiOn, and 
schemata , both are pessimistic, ant!sacnfictal, and anttascetlc, both hold 
that Sp1nt must not be confused With psychomental expenence , both 
regard hberat10n as the supreme goal of man Garbe thmks tha.t Siiipkhya 
cannot have borrowed all 1ts tdeas and all 1ts schemata from Buddh1sm, 
for It 1s dtfficult to 1magme the creator of a phtlosoph1cal system borrow
mg hts elements from a rehgton that leaves all the Important questwns 
unsolved (for pnmltlve Buddh1sm refused to dtscuss final problems, 
as unnecessary to the salvatiOn of the soul) 

Jacobi ( "Der Ursprung des Buddhism us a us dem Sankhya-Yoga" ) 
accepts Garbe's concluswns and gtves them added support by bnngmg 
out the mttmate relat10ns between the nzdiinas and the "categones" of 
Sarpkhya and calhng fresh attentiOn to the fact that Asvaghosa, m the 
Buddhacarzta, calls Buddha's first teacher, Arada ( Pah, Alara ) ,  "a 
parttsan of Siimkhya" (p 55) Jacob1 1s of the opmwn that Asvaghosa's 
testimony represents a genu me histoncal traditiOn ( p 57 ) He returns 
to the subject m h1s study, "Uber das Verhaltms der buddhistlschen 
Ph1losophie zu Siinkhya-Yoga und die Bedeutung des N 1danas," m 
whtch he makes hts opimon exphctt "Buddhtsm appears not as a copy 
but as a personal remterpretat10n of Siirpkhya, the latter was not the 
model after whtch Buddhism was constructed, but rather the s01l on 
whtch It grew" ( p I ) On Sarp.khya as presented by Asvaghosa ( who 
hved-let us not forget-several centunes before isvarakrsnal ) ,  see 
Johnston, The Buddhacarzta, I ,  lVl ff ,  1 66 ff ,  1d , Early Samkhya, pp 
35 ff, 54 ff 
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Oldenberg, who m h1s Buddha had demed Samkhya mfluence on 
Buddhism, cnticizes Jacobi's statements ( "Buddhlstischen Studien," p 

693 )  and quest1ons whether the Buddha, though steeped m Yoga 
ascetic practices, had also adopted the 1deas of Sarp.khya He returns to 
the subJeCt at greater length m h1s Dze Lehre der Upamshaden, pp 1 78-
223, and m "Zur Gesch1chte der Sarp.khya-Ph1losoph1e " As La Vallee 
Poussm has sa1d, Oldenberg gradually convmced h1mself of the mfluence 
of Siirpl{hya on Buddhism This v1ew 1s shared by R1chard Pischel ( Leben 
und Lehre des Buddha, pp 65 ff ) Cf also F L1psws, Dze Samkhya 
Phzlosophze als Vorlauferzn des Buddlzzsmus, pp 1 06-1 4, Tucci, Il Bud
dhzsmo, pp 58 ff 

Keith ( Samkhya System, pp 23-33, cf Buddhzst Phzlosophy, pp 38-43 ) 
chooses the m1ddle road "The only conclusiOn that can be drawn from 
the evidence IS that some of the conceptiOns of Buddh1sm are very closely 
allied to those of the Siirpkhya" ( Samkhya System, p 29 ) Among the 
1deas common to Siirpkhya and Buddh1sm, Ke1th mcludes the conceptiOn 
of the samskaras, the conceptiOn of causality, the correspondence between 
the four truths of the Buddha and the four stages of the doctnne of de
liverance m Samkhya-Yoga, the similanty between the expenence of 
"hberatwn" m Buddhism and Sarpkhya, etc But he also finds numerous 
differences between the two systems "It 1s, therefore, legltlmate to con
clude that the class1cal Samkhya was not the source of Buddhism, and 
that any mftuence exercised on Buddhism by Sarpkhya must have come 
from a system more akm to that of the Epic, unless we prefer the view 
that the mftuence should be regarded as commg from an earlier form of 
doctrme, which may be regarded as the common source of Buddhism and 
the Samkhya of the Ep1c" ( 1b1d , p 3 1  ) "The proof of Sarp.khya m
fluence IS obvwusly mdirect, and not m Itself complete" ( Buddlzzst 
Phzlosophy, p 42) 

See also Eugen Hultzsch, "Sarp.khya und Yoga m SJsupalayadha", 
Walter Liebenthal, Satkarya zn der Darstellung semer buddhzstzsclzen 
Gegner, Hauer, Das Lankavatara-Sutra und das Samkhya, S C VIdya
bhusana, "Sarpkhya Philosophy m the Land of the Lamas " 

I, 9 .  Samkhya' s Cntzque of Buddhzsm 
Siirpkhya realism necessanly reJected the 1deahsm and relativism of the 
medieval Buddhist schools In late Siirpkhya texts there are polemics 
wtth the Buddhist Idealists. We shall examme the most Important of 
them. 
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In d1scussmg the reahty of the external world, Vacaspat1m1sra wntes 
( Tattvavaz§aradi, I, 3) "Certamly, mother-of-pearl as such [svarupa] 
remazns the same whether the perception that refers to Jt !S vahd or false" 
-that 1s, whether one perce1ves 1t ( nghtly ) as mother-of-pearl or 
( wrongly ) as silver For h1s part, the author of the Samkhya-szl.tras 
categoncally states ( I , 42 ) " (The world)  1s not a mere 1dea ( smce we 
have) d1rect apprehensiOn of reahty" ( na V!Jfiiinamatram bahypratzteh) 
Commentmg on th1s passage, Amruddha explams the ObJeCtlVlty of the 
world (jagat) as follows 1f 1t were a mere 1dea ( V!Jfiiina )-as the Bud
dhists mamtam-we should not have the expenence (pratyaya ) that 
"thzs IS a pot" but that "I am a pot" ( aham ghatah ztz pratyaya syat, na tu 
ayam ghatah ztz ) I f  the opponent obJects the expenence "thzs 1s a pot," 
although possessmg the appearance of objecuve reahty, 1s due to a 
"specific 1mpress10n" ( vasanavzsesa) ,  Amruddha rephes that these 
specific 1mpresswns must have had prevwus Impresswns that determmed 
them, m which case, a substratum behmd ImpressiOns IS always accepted 
( for otherwise there would be a regressus ad zrifinztum) ,  and th1s sub
stratum can only be external reality On the other hand, 1f the same 
Buddhtst opponent obJects that "the external object cannot ex1st, smce 
a whole [avayavzn] d1stmct from 1ts parts [avayava] does not extst, the 
parts and the whole bemg one [avayavavayavznorekatvat], for they are 
perce1ved as one [ekatvapratzteh]"-the answer 1S that "the whole" 
often moves at the same t1me as the "parts" ( a  tree dunng a storm), 
but 1t somet1mes happens that only the "parts" move, Without the 
"whole" ( the tree m a shght breeze ) 

However, certam tdeahsts ( the Siinyavada Buddh1sts, who postulate 
emptmess as the final substratum of reahty ) ratse a new obJeCtiOn 
"Smce a knowledge wtthout obJ ects JS tmposs1ble [nzrvz§ayasya Jfi'iinasya 
adar§anat], knowledge cannot ex1st, 1f obJects do not extst " To th1s 
VtJfiiinabhJksu rephes (ad Samkhya-sutras, I, 43 ) "From the non
existence of the external world there would result only emptmess, not 
thought [tarhz bahyabhave §unyameva praSa.Jjeta, na tu V!Jii.Cinamapz] 
Why? Because the nonexistence of the external world equally 1mphes 
the nonex1stence of thought, and one can establish by mduct10n [anuman
asambhavCit] that, hke the mtmt10n of external reahty, the mtmt10n of 
thought 1s devoid of an obJect [avastuvzsaya] " 

VIJfiiinabhiksu, m h1s commentary on Samkhya-sutras, I, 45, finds 
another refutatwn for the Siinyavadas, who postulate emptmess as the 
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Grund of existence Those who say that "existence as such IS penshable" 
declare a merely Ignorant opmwn For "simple substances" cannot be 
destroyed, smce no destroymg causes exist Only "compound substances" 
can be destroyed Furthermore, It must be observed that time does not 
enter m as the desti uctJve agent of external Objects To say, for example, 
"The jUg no longer exists," IS to record the new conditiOns m which 
that obj ect now IS But VIJfiiinabhiksu does not end h1s paragraph before 
ra1smg a final obJeCtiOn " If you admit that a proof of the existence of 
emptmess exists, then, by that very proof, emptmess IS excluded , 1f 
you do not admit It, then, m the absence of proofs, emptmess Is not 
proved, 1f you say that emptmess affirms Itself, this would Imply that It 
possesses mtelhgence, and so on " Another refutatiOn of emptmess by 
VIJfianabhJksu IS eschatological emptmess cannot be the goal of the 
soul, because the hberatwn ( moksa) for which the soul languishes Is a 
real thmg 

To summanze, the Samkhya arguments agamst the Buddhists protest 
( 1 ) agamst the doctrme of "moments" ( ksana ) ,  m the name of recogm
tJon of obJects previously perceived , ( 2) agamst Idealism, because of the 
perceptwn of obJects, ( s )  agamst emptmess ( Sunyavada ) , by reductzo ad 
absurdum 

Sarp.khya realism was cnticized both by Sankara ( Brahma-sutras, 
II, 1 1 ,  1-1 0 )  and by the vanous JdeahstJc schools ( cf , for example, 
Vasubandhu's V1J1iaptzmatratiiszddhz, tr La Vallee Poussm, I, 23-36) 

I I, 1 The Obstacles to Concentratzon 

The mne obstacles to concentratiOn are listed m Yoga-sutras, l, so 
Vyasa explams them as follows ( 1 )  vyadhz ( sickness ) IS disturbance of 
the physical eqmhbnum, ( 2 )  sty ana ( languor) IS lack of mental dis
positiOn for work, ( S) samsaya ( mdeCJSJOn ) IS thought debatmg between 
the two sides of a problem "1t may be thus or thus", ( 4 )  pramlida 
( heedlessness, msensJbihty) IS the lack of mitlatJve that prevents 
samadhz , ( 5 )  alasya ( softness )  IS mertJa of mmd and body owmg to 
"heavmess" (guratvat) , ( 6) avzratz ( sensuality) 1s the desire aroused 
when sensory obJects possess the mmd, ( 7 )  bhr'iintz dar sana ( false, m
vahd notwn) IS false knowledge, ( 8 )  alabhdabhitmzkatva ( mabihty to see 
reahty because of psycho mental mob1hty ) ,  ( 9 )  anavasthztattva ( m
stabJhty ) ,  which cannot mamtam a contmmty of thought, because the 
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mmd has not attamed to ekagratii Addtt!onal obstacles are pam ( duhkha ) ,  
despatr ( diiurmanasya) ,  etc ( Yoga-sii.tras, I ,  3 1 ) "To prevent them, 
become accustomed to truth" ( tbtd , I ,  32.)  Stmilady, by culttvatmg 
umversal friendliness ( maztri) ,  compassiOn ( karunii) ,  content ( mudzta) ,  
and showmg mdtfference to happmess, to  unhappmess, to VIrtue or 
vtces, one punfies the mmd ( tb;d , I, 3.9 ) All thts belongs to the common 
property of Indian ethics, and IllustratiOns of It can be found m the 
literature of orthodoxy as well as m sectanan and popular literature 

I I, 2 On the Asanas 

The techmcal term iisana ts not among the oldest It does not occur m 

the earliest Upamsads ( It ts first mentioned m Svetasvatara Upanzsad, 
I I ,  1 0 )  It occurs m the Bhagavad Gitii, where It has the same meanmg 
as m the Ksurzkii Upanzsad, and m the Buddhacarzta of Asvaghosa 
( first century A D  ) , cf Deussen, The Phzlosophy of the Upanzshads, pp 
387-88, Hopkms, "Yoga-Techmque m the Great Eptc," p 348 There 
are numerous references to the iisanas m the Siintz Parva of the Ma
hiibhiirata, chs 237, 241 , 3 1 7  But there IS no doubt about the anttqutty 
of the practtce, the Vedtc texts somettmes refer to the yogic posture 
( cf Hauer, Dze Anjange der YogapraJ.,zs, pp 2.1-31 ) ,  and a number of 
the seals found at MohenJo-daro represent divtmttes m the iisana posi
tiOn ( see above, pp 2.2.9 ff ) Among the yogtc Upamsads that discuss 
iisanas at length, we shall mentiOn the Trzszkhzbrahmana Upanzsad, 34-52 
The Hatha-yogtc Gheranda Samhzta descnbes thirty-two iisanas, the 
Hathayogapradipzka defines fifteen, and the Szva Samhztii eighty-four 
For Hatha Yoga, the postures have a very marked magical value, for 
example, padmasana cures any kmd of sickness ( Gheranda Samhzta, II, 
8 ) ,  muktiisana and va.;riisana confer "miraculous powers" ( Ibid , II, 
1 1- 12 ) ,  mrtiisana calms mental agitatiOn ( Ibid , II, 1 9 ) ,  bhu]angiisana 
awakens the kundalznz ( Ibtd , I I ,  42.-43 ) ,  etc There are iisanas that 
"conquer death," a cliche common m Hatha-yogic texts Cf Theos 
Bernard, Hatha Yoga 

On iisana m the Pah canon, cf The Yogiivacara's Manual of Indzan 
Mystzczsm, ed T W Rhys Davids ( tr F L Woodward under the title 
Manual of a Mystzc ) ,  p I ,  n 2. 

Cf also Arthur Avalon, The Serpent Power, passim, Roesel, Dze 
psychologzschen Grundlagen, pp 1 6-2.3 
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I I, 3 On Yogzc Concentratzon 

The first exphcit reference m the Upamsads Kiitha!.a Upanzsad, VI, I I  
The relevant passages m the Mahiibhiirata have been pomted out and 
discussed by Hopkms, "Yoga-Techmque," pp .35 1  ff On the five 
dhiiranas m Jamism, cf Garbe, Samkhya und Yoga, pp 39 ff The pnn
cipal passages m the Yoga-sutras, with the commentanes on them, are 
reproduced and analyzed by Lmdqmst, Dze Methoden des Yoga, pp 104 1f 
-but It must be borne m mmd that Lmdqmst reduces yogic meditatiOn 
and concentratiOn to vanous forms of self-hynotism 

For a personal expenence of yogic concentl atwn, see Bernard, Hatha 
Yoga Cf also Filhozat's pertment observations, "Sur la 'concentratiOn 
oculaire' dans le Yoga," and Ohv1er Lacombe, "Sur le Yoga mdien " 

I I, 4 Samadh1 

On the meanmg of samiidhz m the didactic portions of the M ahiibhiirata, 
cf Hopkms, "Yoga-Techmque,'' pp 337 ff 

The Important passages from the Yoga-sutras ( especially I ,  4 1-46 ) ,  
with the commentanes by Vyasa, Vacaspatimisra, and Bhoja, are con
vemently reproduced and analyzed m Lrndquist, Dze Methoden des Yoga, 
pp 1 1  8 ff , I 44 ff 

On the Identtty of the terms samiidhz = samapattz, see especially Vyasa, 
ad Yoga-sutras, I, 43-44, and Vacaspatrmisra, ad I, 42-43 

On the parallelism between the four Buddhist dhyiinas and the four 
vaneties of sampraJiiiita samiidhz, cf Senart, "Bouddhisme et Yoga," 
pp .'349 ff ,  La Vallee Poussm, "Le Bouddhisme et le Yoga de PatafiJah," 
pp 229-SO "Shall we raise the questiOn on which srde, Yoga or Bud
dhrsm, were these common concepts and common doctrmes first elab
orated? Probabihty vergmg on certamty speaks for Yoga" ( Oldenberg 
quoted by La Vallee Poussm, p 230) See also below, pp 397 1f 

II, 5 The S1ddhis, "Mzraculous Powers" 

The classic Yoga texts are assembled m Lmdqmst, Dze Methoden des 
Yoga, pp 1 69-82, Id , Szddhz und Abluiiiiii, m whrch he analyzes the 
Buddhist documents, especially Buddhaghosa's Yzsuddhzmagga Good 
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btbhography of the sources for the abhzjfziis m Ettenne Lamotte, Le 
Trazte de la G1ande Vertu de sagesse de Nagiir]ztna ( Mahiiprafiiiipiiramztafiis
tra ) ,  I ,  329, n I 

On the szddhzs m Hatha-yogtc lrterature, see, for example, Szva 
Samhztii, I I I ,  41 ff On the szddhzs m tantnsm and m yogic folldore, see 
above, pp 3 I 2  ff Cf also the legends of S1ddhas, pp .'303 ff 

I I I, 1 The Vratyas and the Ecstatzcs of Vedzc Tzmes 

The problem of the vriityas has been exhaustively treated by MoriZ 
Wmtermtz, "D1e Vratyas," and espeCially by Hauer, Der Vriitya On 
the kesm of Rg-Veda, X, I 56, cf Hauer, Dze Anfange der Yogapraxzs, pp 
I69 ff ,  td , Vriitya, pp 324 ff 

On asceticism and the hterature of the sramiinas, see La Vallee Pous
sm's btbhographtcal mdicatwns m hts Indo-Europeens et Indo-Iranzens, 
pp 290 ff ,  378 ff The1 e IS an abundance of matenal on popular rehgwn 
durmg the Vedic perwd m Ernst Arbman, Rudra, espeCially pp 64 ff On 
Imttatory and ecstatic "male societies," see Sttg WJI\ander's studies, 
Der arzsche M annerbund and Vayu On the shamamst1c elements, cf 
Ruben, "Schamamsmus 1m alten Ind1en," and M Ehade, Le Cha
manzsme, pp 562-88 

I I I, 2 The Fzve Breaths 

The five "breaths" are the priina, the apiina, the samiina, the udiina, and 
the vyiina Arthur H Ewmg ( "The Hmdu ConceptiOn of the FunctiOns 
of Breath" ) has made an exhaustive collectiOn of references to them m 
Vedic literature The gtst of hts conclusions 1s as follows the priina IS 

the breath that moves upward from the umbthcus or the heart, and m
cludes both mhalatwn and exhalatiOn, apiina !S a term With several mean
mgs the breath of the anus and the scrotum, of the large mtestme, of 
the umbihcus ,  the vyiina lS the breath that penetrates all the hmbs, the 
udiina mcludes both eructatiOn and the breath that carnes the soul 
toward the head m the state of samiidhz or of death, the samiina 1s the 
breath localized m the abdomen and IS credited With ensurmg digestiOn 

Accordmg to G W Brown ( "Prana and Apana" ) ,  priina IS the thoracic 
breath, apiina the abdommal F1lhozat ( La Doctrzne classzque, pp I 42 ff )  
reJects Ewmg's conclusiOns m part even m the IJ.g-Veda, the priina 1s 
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already the breath of the upper part of the body, the apana that of the 
lower, "and the connectwn between them IS the vyana, which circulates 
m the middle of the body" ( p  1 48 )  In any case, nothmg JUStifies our 
translatmg prana and apana by "exhalation" and "mhalation," for the 
texts refer to the prana and apana "withm the womb," to the role of the 
prana m the development of the embryo ( e g , Atharva Veda, XI, 4, 14 )  
"Now, of all conceivable orgamc breaths, the only ones that cannot 
possibly be mvolved m the case of the embryo are mhalation and exhala
tiOn" (Filhozat, p 1 47 )  We must always bear m mmd the homology 
breath = cosmic wmd, documented from Vedic times ( cf Rg-Veda, X, 
90, IS wmd was born from the breath of the cosmic man, Atharva Veda, 
XI, 4, I 5 "the wmd IS called breath," etc , cf Frlhozat, pp 52 ff )  

"Smce the cosmic man's prana or breath m general is wmd, It IS an mner 
breath, for It IS mside the umverse, the body of the cosmic giant, that the 
wmd circulates" ( Ibrd , p I 47 )  The mner breath IS also known to 
Chmese tradrtwns , see above, pp 60 ff For the Indo-Iraman mythology 
of the cosmic wmd-breath, cf Wrkander, Vayu, pp 84 ff and passim 

I I I, .'3 Tapas and the Diksa 
See Oldenberg, Dze Relzgzon des Veda, pp 397 ff ,  Alfred H1llebrandt, 
Vedzsche Mythologze, I, 482 ff ,  Hermann Guntert, Der arzsche Welt
k onzg und Hezland, pp 347 ff ,  Hauer, Dze Anjange der Yogapraxzs, pp 

55 ff , Kerth, The Relzgzon and Phzlosophy of the Veda, I, 300 ff ,  Sylvam 
Levr, La Doctrzne du sacrifice dans les Brahmanas, pp I 0.9 ff Cf also 
Ehade, Chamanzsme, pp 369 ff Accordmg to Barth, "nothing proves 
that the ceremony [of the diksa] really goes back to the time of the 
Hymns we shall search them m vam for either diksa, or dzkszta, 
or any equrvalent term, or for specific allusiOns to anythmg of the lund" ,  
see also La Vallee Poussm, Indo-Europeens, pp 368 ff However, the 
conception rs archarc It rs drfficult to see why 1t should not have been 
known to the Vedrc Indians, smce the mythology and the techmque of 
sweatmg-whrch, moreover, are found everywhere-are documented 
among the Germans, the Scyth1ans, and the Iramans 

I I I, 4 Hznduzzatzon cif Autochthonous Relzgzon 

The assrmrlatwn of abongmal gods IS a process that rs still gomg on 
We shall confine ourselves to crtmg a few observatwns recorded by In
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d1an folklonsts, especially Sarat Chandra Mitra, for the hterature on 
the subject IS Immense The "conversion" to Hmdmsm IS, however, 
mo1 e superficial than otherwise, there I S  always a residue of elements 
betraymg the "pnmitive" character of new gods or new cults Thus, for 
example, when the ongmal tnbes were converted, they accepted the 
Hmdu dlVlnltles ( for the most part, female diVInities ) but d1d not employ 
Brahmans to perform the ntuals, see Mitra, "On the ConversiOn of 
Tnbes mto Castes m North Bihar," on an Oraon tnbe adormg the god
dess Bhagavati under an old tree, Id , "On the Cult of the JuJube Tree," 
on the vegetation demon Itokumara, the ceremomes of whose worship 
are performed only by unmarned girls, Without the partiCipatiOn of 
Brahmans 

There are cases, too, m which Hmdu temples, built on Sites formerly 
consecrated to pre-Aryan cults, are served by przests who are parzahs, 
It was the sacredness of the Site that counted ( a  well-known phenomenon 
m the history of rehg10ns,  see our Trazte, pp 1 77 ff ,  on the contmmty 
of sacred sites ) Durmg the festival of the Mother-Goddess ( Ammal or 
Attal ) ,  wh1ch contmues for sixteen days, a panah IS kept and fed m the 
temple as the fiance of the Goddess A panah ties the talz around the 
neck of Egattii:la, tutelary goddess of Madras In the provmce of Mysore, 
a Hohya 1s regarded as the pnest of the local goddess, and the panah 
chief of the VIllage as the master of the village ( Gustav Oppert, On the 
Orzgmal Inhabztants of Bharatavarsa or Indza, p 52 ) Elsewhere, too, 
panahs rather than Brahmans perform the ntual of the Goddess ( cf 
Wilham Crooke, An Introductzon to the Populat Relzgzon and Folk-lore of 
Northern Indza, I, 47) The panahs belong to pre-Aryan tnbes , they 
know the secrets of the Goddess , they represent the "masters of pnmor
dial sacrahty " 

Even when the abongmal tnbes are dogmatically and JUridically In
corporated mto Hmdmsm, havmg assimilated the Brahmamc mythology, 
the caste system, etc , they usually do Without the services of Brahmans 
Like the ancrent autochthonous dtvmities, the ancient rehgwus ceremomes 
survive, but under different names and sometimes w1th a changed mean
mg The tnbes still venerate the sacred places-a tree, a lake, a sprmg, 
a cave-haunted by their tutelary dJvimtles In order to assimilate them, 
Hmdutsm rdenttfied these tutelary drvimties With the many mamfesta
twns of Srva or Kali ( Durgii) , as for the ancwnt cult sites, they were 
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vahdated by eptsodes from Hmdu mythology An example IS the goddess 
Kiilijal, who 1s the tutelary d!Vlmty of Lal{e Chtlka ( Onssa ) ,  and whose 
abongmal structure IS further confirmed by the fact that fowls are sacri
ficed to her, cf S C M ltra, "The Cult of the Lake-Goddess of Onssa " 
See also Nammadhab Chaudhun, "Rudra-Stva-as an Agncultural 
Detty" ( the cult of Stva among semt-Hmdutzed tnbes, pp 1 85 ff ) ,  
Mttra, "Notes on Tree-Cults m the Dtstnct of Patna m South Bthar" , 
td , "On the Worshtp of the Ptpal Tree m North Bthiir " The cult of the 
ptpal ts treated m an Immense literature, for references m the eptc and 
the Puranas, cf J J Meyer, Trzlogze altzndzscker Machte und Feste der 
Vegetatzon, II, I 32-34, for the earhest perwd, cf Chaudhun, "A Pre
histone Tree Cult " 

The goddess Durga-Kali, who was to play a declSlve role m tantnsm 
( see pp 202 ff ) ,  was very probably an abongmal dtvtmty of vegetatwn 
and agnculture The symbwsts tantnsm-vegetatton cult IS still traceable 
m Bengal cf Chmtaharan Chakravarti, "The Cult of Baro Bhatyii of 
Eastern Bengal," on the cult of the "twelve brothers, " Biiro Bhatya, 
and of thetr mother Vanadurga, m the dtstncts of Kotahpada and Fand
pur Thetr worshtp 1s conducted near an asvatha or sheora tree, on Tues
day or Fnday, days favorable for the tantnc liturgy, goats, sheep, and 
buffaloes are sacnficed Accordmg to the mantras rectted, Vanadurga 
corresponds to the Durga of tantnc Iconography 

The cosm1co-vegetable structure of Durga, documented m the Pu
ranas and m tantnc literature, made her especially popular among ab
ongmal tnbes m process of Hmdu1zatwn The Devz-Mahatmya, XCII, 
43-44 ( = Markandeya Purana, 8 1 -93 ) , celebrates the goddess' great 
victory over the demons of drought, Mah1sa, Sumbha, and Nrsumbha 
"Then, 0 Gods, I w1ll nounsh [ht , I wrll support] the whole umverse 
by these vegetables that mamtam hfe and that grow from my body durmg 
the season of rams Then shall I become glonous on earth hkc Siikamhari 
["she who bears herbs" or "who nounshes herbs"] and, m that same 
season, I shall dtsembowel the great asura named Durgamma" , for the 
hturg1cal context of thrs myth, cf Mltra, "On the Cult of the Tree
Goddess m Eastern Bengal" , for the myth, Hemnch Ztmmer, Myths and 
Symbols zn lndzan Art and Czvzlzzatzon, pp 1 90 ff An Important nte, the 
navapatrzka ( the "mne leaves" ) ,  shows the vegetatwnal character of 
Durga "0, 0 leaf [patrzka], 0 mne forms of Durgal You are the darlmg 
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of Mahadeva, accept all these offermgs and protect me, 0 queen of 
heaven 0, adoratzon to Durga dwellmg zn the nzne plants" ( Mrtra, pp 
232-SS ) 

As a tree dlVlmty, Durga rs found chrefly m the distncts of Mymen
smgh and Trppera, where she rs known by the name of Bana Durga 
She lives m the sheora tree ( Streblus asper) ,  sometimes m the roots of 
the uduma tree ( Fzcus glomerata2 ) Bana Durga rs worshiped before the 
ceremony of mvestrture wrth the sacred thread, before the marnage 
ceremony, and m general before any ausprcwus ntual At Comilla, m 
the Trppera drstnct, she rs worshrped m the root of the Karnznz tree 
( Murraya exotzca ) wrth the formula " ( Submissron to the goddess ) 
Durga who dwells m the sakota tree " Pigs are usually sacnficed to her, 
on the occasion of the piija, the sacnfice consrsts of twenty-one cocks 
This detarl rs valuable evrdence for her non-Aryan ongm and character 
Mrtra ( "On the Worship of DaJ,shma Raya as a Ram-God" ) compares 
the sacrrfice of duck eggs spotted wrth vermrhon to the offenng of 
drakes made m southern Bengal to a non-Aryan drvrmty, Dakshma 
Raya, who has the form of a tiger Non-Aryan customs m connectiOn 
With the goddess Kiill are also found m the popular Kall-Nautch festival, 
durmg wh1ch bands of masked dancers go through the streets, after 
havmg worshiped the goddess at mrdmght, three days earlier, under a 
banyan tree ( see Dh1rendra Nath MaJ umdar, "Notes on Kali-Nautch" ) 
We shall have occasiOn to return to the relatwns between Durga and 
popular vegetatwn cults ( see pp 373 ff )  What must be emphasized now 
rs the tireless power of absorptiOn shown by Hmduism, whrch even m 

our day strll transfoi ms abongmal tnbes mto castes and subcastes and 
therr divrmtres mto eprphames of Stva and Durga 

Ill, 5 Tlze Upanzsads 

On brahman, see Jar! Charpentier, Brahman , Georges Dumezrl, Flamen
Brahman , Kerth, "New Theones as to Brahman" , B Hermann, Studzen 
zur Ezgenart mdzschen Denkens, pp 40 ff ,  H G Narahan, Atman zn 

Pre-Upanzsadzc Vedzc Lzterature, pp �2 ff ,  Louts Renou, "Sur la notiOn 
du brahman", Jan Gonda, Notes on Brahman 

Upanzsads For edrtwns, translatiOns, and cntrcal studres published 
up to ! 9 3 1 ,  refer to Renou, Bzblzographze vedzque, sees 96-1 16 .  Of 
partrcular mte1 est are R D Ranade, A Constructzve Survey of Upanz
shadzc Phzlosophy, Olden berg, Dze Lehre der Upanzshaden , Deussen, 
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Note III, 5 
Dze Phzlosophze der Upanzslzads, Oltramare, L'Hzstozre des zdees, I ,  63 ff,  

B Barua, A Hzsto1y of Pre-Buddhzstzc Phzlosophy, S Dasgupta, Indzan 

Idealzsm, pp 20 ff ,  1d , Hzstory of Indzan Phzlosophy, vol I ,  Keith, 
Relzgzon and Phzlosophy, pp 534 ff ,  Maryla Falk, "Il MitO psicologJco 
nell' India ant1ca," especially pp 346-97, 421-569 , Ruben, Dze Phz

losophen der Upanzshaden, Renou, "Le Passage des Brahmana aux 
Upamsad " 

On mystical speculatiOns m regard to sleep ( Brhadaranyaka Upanzsad, 
IV, S, 9 ff ) , cf Heimann, pp 1 so ff 

Katha Upanzsad, French tr L Renou, cf Ananda K Coomaraswamy, 
"Notes on the Katha Upanzsad " 

Sveta§vatara Upanzsad, French tr , with commentary, Ahette Silbmn, 
see also R G Bhandarkar, Vazsnavzsm, Sazvzsm and Mmor Relzgzous Sys
tems, pp 1 06-1 1 ,  R1chard Hauschild, Dze Svetasvatara- Upanzsad, Hauer, 
"D1e Svetasvatara- Upanzsad" , 1d , Glaubensgeschzchte der Indogermanen, 

I, 208 ff ,  Johnston, "Some Samkhya and Yoga Conceptwns of the 
Sveta§vatara Upanzsad " Svetasvatara Upamsad, VI, I S, defimtely refc1s 
to the sotenolog1cal validity of Siilllkhya philosophy m combmatJOn 
w1th Yoga practice 

Mandukya Upanzsad, French tr E Les1mple , cf Zimmer, Phzlosophzes of 
Indza, pp 372 ff ,  and the translatiOn, With commentary, by Alex 
Wayman, "Notes on the Sansknt Term Jnana," pp 263-64 

Maztrz Upanzsad, French tr , with commentary, Anne Mane Esnoul 
Cf Hopkms, Great Epzc, pp .93 ff ,  Dasgupta, Yoga Phzlosophy, pp 65-66, 
Hauer, Der Yoga als Hezlweg, pp 26 ff ,  E A Welden, "The Samkhya 
Teachmgs m the Maztrz Upanzsad " 

Deussen has attempted a schematic presentatiOn of Yoga practice, as 
found m the m1ddle-penod Upamsads-from Mazt1 iiyanz to Hamsa-by 
tracmg each anga His list of c1tatwns 1s reasonably complete, so that 
we need not repeat It, cf Phzlosophy of the Upanzshads, pp .987-95 
Yama and nzyama do not appear m the classic lists, asana IS first mentiOned 
m the Sveta§vatara ( II ,  I O ) ,  the three moments of pranayiima ( recaka, 
puraka, kumbhaka) appear m the Klzurzka ( 5, etc ) , pratyahiira, as we have 
seen, IS mentiOned as early as the Chandogya ( VI I I, 1 5 ) ,  and dharana 
m the Maztrayan'i (VI ,  .94 ) ,  dhyana and samadhz do not have the same 
meamng m the classic Upamsads as they have m the Yoga-sutras The 
current editiOn of the yog1c Upamsads IS A Mahiideva Siistn, Yoga 
Upanzsads, English tr T R Srimvasa Ayyangar 
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ADDITIONAL NOTES 

II I, 6 "Mystzcal Sounds" 
The Brhadiiranyaka Upanzsad (V, 9 )  speaks of the "norse that 
one hears on covermg the ears thus When one IS about to depart, one 
hears not thrs sound" ( tr R E Burne, The Thzrteen Prznczpal Upanz
shads, p 1 5 .9 )  The J7azkhanasasmartasidra, V, I ( ed W Caland, pp 
68-69 ) says that the dymg man hears "the sound of a beli," whrch 
gradually drmrmshes until the moment of death The Pah canon attnbutes 
the same signal to the vmces of d!vmitJes , accordmg to Digha-nzkaya, 
I, 1 52, "the voices of the Devas and yaksas are said to be hke the sound 
of a golden bell " Bell sounds are heard m certam tantnc bod1ly postures 
and medrtations , for example, m the aniihata cakra ( cf Mahanzrvana
tantra, V, 1 46) The Niidabzndu Upanzsad ( .31  ff )  descnbes all the 
mystical sounds heard by the yogm when he meditates m the szddhiisana 
posrtwn, durmg the practrce of the vazsnavzmudra Similarly, the Dhyana
bzndu, whose prmc1pal meditatiOn begms wrth mystical concentration 
on the syllable OM, mentions several strange sounds "The niida IS 
locahzed In the vznadanda [spmeJ , the SOUnd IS like that of sea 
shells, etc When It has reached the cavity ( correspondmg to the ele
ment) iikiisa, It IS hke the cry of the peacock" ( 102)  See also 
Hathayogapradlpzkii, IV, 79 ff ,  and Gheranda Samhzta, V, 78 ff 

There rs today m India a religious sect, the Radha Soamis, which 
meditates on "mysttcal sound " The meditatiOn IS called sabd-yoga, 

"the yoga of sound " The center of the Radha Soamts IS at Beas, near 
Kapurthala, where the sect owns a qmte beautiful temple In the course 
of a VlS!t I made to Beas m November, 1 9.90, my mformers descnbed 
this meditatwn as havmg to be begun by concentration "on the space 
between the eyebrows", when the sound of a bell IS heard, It IS the 
first sign that the shabd rneditatton IS vahd One of the phases of the 
meditation IS a sensatiOn of ascent Cf Myron H Phelps, ed , Dzscourses 
on Radha-Swamz Fazth (of no mterest, for rt contams hardly any mfor
matwn on techmque) 

Of course, rnystrcal auditiOns were susceptible of vanous evaluatiOns 
Fo-T'u-Teng, a Buddhist monk of Kucha, who had VISited Kashmir and 
other parts of India, arnved m Chma m s 1 0  and exhibited vanous magical 
accomplishments, m particular, he prophesied from the notes of bells, 
cf A F Wnght, "Fo-T'u-Teng A Brography," pp SS7 ff ,  .946, .962 
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Notes II I, 6-7 

The author of the Dabzstiin also speaks of medttatwn on "absolute 
sound" ( m  Arabtc, sant mutluk, m Hmdi, anahzd)-a medttatwn com
monly called azad awa, or "free vmce" ( Dabzstiin, tr D Shea and A 
Troyer, I, 8 1 ,  the Dabzstiin, a copwus treattse on Indtan reltgwns, was 
comptled by Muhsm-t-Fam m the seventeenth century) Accordmg to 
htm, medttatton on mysttcal sounds was also famthar to Muhammad 
(revelatiOn of the "bell tones," sant mutluk ) ,  and Hafiz refers to them 
m the quatram "No person knows where my beloved dwells , thts much 
only ts known, that the sound of the bell approaches " 

The Dabzstiin descnbes audttory meditatiOn as follows "The devotees 
dtrect the hearmg and understandmg to the bram, and whether m the 
gloom of mght, m the house, or m the desert, hear this votce, which 
they esteem as their dhzkr 

Accordmg to some of the Arabtc mysttcal wnters, dhzkr actualizes 
sounds or voices audible "m the ctrcumference of the head", sounds 
"of trumpets and cymbals," "sounds of water, sound of the wmd, votce 
of a very hot fire, vmces of mtlls, tread of horses, votces of the leaves 
of trees when the wmd blows on them" ( Ibn 'Ata' Allah, Cited by Loms 
Gardet, "La Mentwn du nom dtvm ( dhzkr) dans la mysttque musul
mane," p 667 ) 

On similar mystical audltlons, cf W Y Evans-Wentz, Tzbet's Great 
Yogi Mzlarepa, p 37,  etc DiscussiOn m Roesel, Dze psyclwlogzschen 
Gt undlagen, pp 67-68 

I I I, 7 Lzsts rif Ascetzcs 

The followmg hst, cited by Varahamihira, ts said by hts commentator 
Utpala to have been composed by the Jama master Kalakacarya ( see the 
extracts from Utpala m D R Bhandarkar, "AJivtkas," p �87) siikya 
( "wearer of a red robe" ) ,  O;fivzka, bhzksu ( or sannyiisz ) ,  caraka ( "wearer 
of a skull" ) ,  nzggantha ( "naked ascetic," Jama) ,  vanyasana ( "hermtt" ) 
We have two other hsts ( Georg Buhler, "Barabar and NaglirJum Htll
Cave Inscnptions of Asoka and Dasaratha," p 362, cf A Govmdacarya 
Svamm, "The Paficaratras or Bhiigavat-Sastra, p 960 ) The first 
mentiOns tiivasza ( tapaszka, "hermtt" ) ,  kiiviilza ( kiipalzka, "wearer of a 
skull" ) ,  rattavada ( raktapata, "wearer of a red robe" ) ,  cadardz ( ekadandz, 
"the ascettc With a staff," iijivzka) , 1az (yatz ) ,  caraa ( caraka ) ,  khavanaz 
( ksapanaka ) The second hst mcludes 1alana (Jvalana, siignzka ) ,  hara 

391 



ADDITIONAL N OTES 

( i{varabhakta, "worshiper of the divimty" ) ,  sugaya ( sugata, "Buddhist" ) ,  
kefava ( kesavabhakta, "worshiper of Kesava," bhagavata ) ,  suz ( frutz
miirgarata, "adherent of the frutz"-I e ,  mimamsaka ) ,  brahma ( brahma
bhakta, "worshiper of Brahma," vanaprastha ) ,  nagga ( "naked" ) All 
these hsts mentwn the tantnc sects ( Kapahka, urddhafravaka ) See also 
below, pp 421 ff 

IV, 1 The Mahabharata 

See Oldenberg, Das Mahabha.rata , Jacobi, Mahiibhlirata , Hopkms, 
Great Epzc, Joseph Dahlmann, Das Mahabharata als Epos und Rechtsbuch 
( see the discusswn m Barth, fEuvres, IV, 347-403 ) An ample btbh

ography m Wmtermtz, Geschzchte det zndzschen Lzteratw , I ,  263 ff ,  
I I I , 623 Ethnological mterpretatwn of the traditions preserved by the 
Mahiibharata, m G J Held, The Mahabharata, and Charles Autran, 
L' Epopee hmdoue W1kander has elucidated the Vedic mythology under

lymg the legend of the Pandavas "La Legende des Pandava et la 
substructure mythique du Mahabharata" ( see also Dumezil, Jupzter, 
Mars, Quzrznus IV, pp 55-85 ) ,  cf Wikander, "Sur le fonds commun 
mdo-Iramen des epopees de la Perse et de l'Inde " 

IV, 2. Siimkhya zn the Moksadharma 

Verses 1 1 ,039-1 1 ,040 are a ventable crux translatorzs Regarded by 

Hopkms ( Great Epzc, pp 1 04 ff )  as proof of an atheistic Samkhya m 

the Moksadharma, they have been mterpreted m the completely opposite 
sense by Franklm Edgerton ( "The Meanmg of Sankhya and Yoga," 
especially pp 27-29 ) 

Hopkms ti anslates anzsvarah katham mucyed by "How can one be 
freed when one IS Without a personal God ?" and regards the question 
as put by the adherents of Yoga Edgerton translates anzfvara by "su
preme, Without a master," which, accordmg to him, excludes any 
allusiOn to the atheism of Sarp.khya Edgerton's mterpretanon confirms 
Dahlmann's VIews m regard to the ongmal meamng of preclass1c 

Saqikhya (cf Dze Samkhya-Phzlosophze, pp 5 ff ) , but his translatiOn of 
anifvara has been reJected by Hopkms and Keith ( Relzgzon and Phzlosophy, 
I I ,  543-44) See also Oldenberg, " Zur Gesch1chte der Sarp.khya
Philosophie," p 23 I 

892 



Notes IV, 1-8 

As for the "plurality of souls"-a charactenstJc mark of the classic 
Siimkhya-Jt JS mentiOned m the Moksadha1 1na "Accm dmg to the 
teachmgs of Samkhya and Yoga, the1 e are many souls m the world , 
they do not admit that but one soul exists" ( Mahabharata, XII, 1 1 , 7 14.· ) 
But 1f the context IS read attentively, It becomes clear that the reference 
ts to a plurality of empmcal souls, anzma, nucleuses of psychic ex
penences, hm1ted and mdividuahzed-m short, to the "umllummated" 
soul spellbound by the IllusiOn of bemg mdivJduated and Isolated It JS 

the old IllusiOn agamst which the Upamsads fought-the Illuswn of 
bcmg hm1ted by one's psychomental expenences In the Moksadharma, 
empmcal souls are emanatwns of the Umversal Soul, the Umque, the 
Brahman, and, by Illummatwn, they return to It But isvarakrsna, m 
denymg God ( isvara ) as the umque and creatmg soul, had to accept an 
mfimte plurality of purusas, of souls completely Isolated from one 
another, Without any possibility of commumcatwn between them In 
the summary of Samkhya doctrme g1ven m the Tamil ep1c poem 
Manzmekalaz, It IS said that but one purusa exists Th1s conceptwn of 
Samkhya m the Manzmekalaz closely resembles that m the Moksadharma 
( cf S S Suryanarayana Sastn, "The Manzmekalaz Account of the 
Samkhya" ) On this problem, see Johnston, Ear ly Samkhya, pp 9 ff,  
27, etc 

IV, 3 The Art of Enterzng Another's Body 

See Maunce Bloomfield, "On the Art of Entermg Another's Body " 
In Hemacandra's Yogasastra ( VI, 1 )  the a1 t of entermg another's body 
(parapUJ akayapravesa ) IS preceded by the "art of separatmg soul from 
body," called vedhavzddhz See also Lmdquist, Methoden des Yoga, pp 
1 s ff Rehgwus and secular folklore abounds m examples of "entermg 
mto another's body," espeCially mto corpses, cf Theodor Benfey, ed , 
Pantschatantra, I, 1 23 ( the body of Kmg Candragupta was occupied, 
afte1 h1s death, by a yaksa ) ,  C H Tawney, tr , Prabandhaczntamanz, 
p 1 70 ( the kmg enters the body of h1s dead elephant ) ,  N M Penzer, 
ed , Somadeva's Katha-sarzt-sagara, I, 37, etc , Jacques Bacot, La Vze 
de Marpa, le "traducteur," p 70 ( Marpa performed the "translatiOn of 
hfe" mto the dead body of a pigeon, the p1geon revived, wh1le the 
Lama's body was "like a corpse" ) Interestmg details of the techmque 
of parapurakayapravesa m Evans-Wentz, ed , Tzbetan Yoga and Secret 
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Doctrznes, pp 26 ff Tantnsm has some lmowledge of thrs techmque, cf 
Kaulajiiiina-nzrnaya, IV, 2, VII, SI ff 

IV, 4 The Bhagavad Gi:ta 

The Bhagavad Gita has grven nse to an rmmense literature Cf Wmter
mtz, Geschzchte der zndzschen Lzteratur, I, 365 ff ,  I I I ,  625 ( for brbh
ography of the polemrcs occasiOned by Garbe's thesrs ) ,  a sh01 t exposrtwn 
m J E Carpenter, Thezsm zn Medzeval Indza, pp 249-67, phrlosophrcal 
mterpretatwns m Belvalkar, Vedanta Phzlosophy, pp 84-1 34, and S 
Dasgupta, Hzstory of Indzan Phzlosophy, II, 437-552 The most fre
quently Cited translation, made from the Indian pomt of VIew, remams 
K T Telang's On W D P Hill's translatwn, see CharpentiCr, "Some 
Remarks on the Bhagavadgita " Cf Edgerton's ed1tron and translatiOn 
For a psychological mterpretatwn of Yoga practice ill the Bhagavad 
Gita, see Hauer, Der Yoga als Hezlweg, pp 6I  ff To be added to Wm
termtz's bibliography Lamotte, Notes sur la Bhagavadgita , F Otto 
Schrader, The Kashmzr Recemzon of the Bhagavadgita, R Otto, Dze 
Urgestalt der Bhagavad-Gita, Id , Dze Lehr-Traktate der Bhagavad-Gita 
( Otto d1stmgmshes eight texts added to the ongmal nucleus, to the 
Ur-Gztii) ,  Belvalkar, "The So-called Kashmrr Recensron of the Bhagavad 
Git'ii " The Anugitii ( Mahabharata, XIV, 1 6-5 1 ) forms a sort of appendrx 
to the Bhagavad Gitii , the amalgamation of Sarp.khya-Yoga and Vedanta 
IS earned even further 

IV, 5 The Paficaratras 

The Idea of Yoga that we find m the Bhagavad Gitii-a means of 
dehvermg the soul wholly to Krsna-Is especrally promment m the 
literature of the Piincariitras-that IS, of the Vrsnmst sect based on the 
cult of fu sna Thus, for example, m the Ahzrbudhnya Sa7[Lhztii ( chs 2 1-32, 
devoted to Yoga ) , Yoga IS called "adoratiOn m the heart" ( hrzdaya
ariidhana ) or "outward sacnfice" ( biihyayajiia) The soul, m Its ongmal 
punty-that rs, separated from matter-Is strll m contact with all 
thmgs, rt IS descnbed ill the same terms as m Brhadaranyaka- Upanzsad, 
IV, 3, 23 ff ,  and m I§ii Upamsad, 5 Yoga IS defined as a "umon of the 
human soul With the supreme soul" ()lviitmaparamiitmanoh sam yoga ) 
Through Yoga medrtatwn, It IS possrble to gam, even m thrs hfe, the 
expenence of umon with God, accessrble only to the "liberated " 
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Notes IV, 4-5, V, 1 
The htstory of the Paficaratra or Bhagavata sect remams quite obscure, 

desptte the work of Bhandarkar, Gnerson, and Schrader However, 1t 
can safely be satd that the sect arose from autochthonous thetsttc nucleuses 
( Aryan or non-Aryan) ,  and not under the mfluence of Chnsttamty, as 
A Weber thought Its "phtlosophy," denvmg from Samkhya, 1s htghly 
eclectic, and 1ts mystical practtces are based upon the cult of Vtsnu
Vasudeva The Bhagavad Gitii has remamed the sacred book of these 
sects, whtle thetr doctnnes and message have been circulated by the 
Samhttas, treattses that have for the most part been preserved m southern 
Indta, the study of whtch began only wtth the pubhcatwn, by Schrader, 
of a crltlcal ed1t10n of the Ahzrbudhnya Sam/uta ( 19 1 6 )  A Sazphtta 
compnses four subjects Jiiiina, or phtlosophy, yoga, or mystical practtce, 
krzya, or bmldmg of temples and dedtcatwn of tmages, and caryii, or 
soctal and ntual act1v1ty Each Samhtta deals prmctpally With one or 
another of these subJeCts, neglectmg or even passmg over the others 
The critical btbhography on Bhagavata literature and htstory IS Immense 
See the archeological documents collected and discussed by Ramaprasad 
Chanda, Archaeology and Vazshnava Tradztzon On Bhiigavata chronology 
and philosophy, Schrader, Int1 oductzon to the Paiicharatra and the 
Ahzrbudhnya Samhzta Dtscusswns and opmwns m G A Gnerson, 
"The Narayaniya and the Bhagavatas," pp 253-54, A Govmdacarya 
Svamm, "The Piiiicaratras or Bhagavat-Slistra" , R G Bhandarkar, 
Vazsnavzsm, pp SB-4 1 ,  100, Hemchandra Ray Chaudhun, Materzals for 
the Study of the Early Hzstory of the Vazshnava Sect ( abundant docu
mentatwn and btbhography ) ,  S K De, "Bhagavatlsm and Sun-worship " 
On the celebrated passage of Patafiph the grammarian m which he 
treats of the tconographtc representatwn of Krsna, see Sten Konow, 
Das zndzsche Drama, p 44, Lev1, Le Theatre zndzen, I, 3 14 ,  m general, 
the btbhography on this subJeCt IS very lat ge (cf La Vallee Poussm, 
L' Inde aux temps des Mauryas, pp I 87-88 )  Further on the subJeCt of 
the Bhagavatas Carpenter, Thezsm zn Medzeval Indza, pp 220-21 ,  
Hopkms, Great Epzc, pp 144-45 , Belvalkar, The Brahma-Sutras of 
Badarayana, pp. 1 29-32,  D L De, "Paficaratra and the Upamsads", 
L Silburn, m Renou and Filhozat, L' Inde classzque, I, 747 ff 

V, 1 Yoga and Buddhzsm 

The essentials of the bwgraphy of the Buddha and of Buddhist doctnnes 
and techmques w1ll be found m E J Thomas, The Life of Buddha as 
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Legend and Hzstory, Lamotte, "La Legende du Buddha" ,  Bacot, Le 
Bouddha , A Foucher, La Vze du Bouddha, Andre Bareau, "La Date du 
N1rvana" , Tucc1, ll Buddhzsmo , Edward Conze, Buddhzsm, Its Essence 
and Development, La Vallee Poussm, Nzrvana ,  1d , La Morale bouddhzque, 
1d , Le Dogme et !a phzlosophze du bouddhzsme, Ke1th, Buddhzst Phzlosophy 
zn Jndza and Ceylon , Coomaraswamy, Hznduzsm and Buddhzsm See, 
smce 1 930 Bzblzographze bouddhzque, pubhshed under the d1rectwn of 
Marcelle Lalou See also Hob8gzrzn, Paul DemJevJlle editor m ch1ef 

(In the Buddha as "kmg of phys1c1ans" and Buddhism as the "new 
med1cme" HobOgzr;n, III ,  230 ff O�_;el�n� ' betweeE._��g.!_ and 
Buddhism Senar\; "Bouddhisme e.t Yogl!", Lmd�Ist, Dze Methoden '"?res 
Yog.-;,·;P.:;; ff :  c -x-- F Rhy;·£avjAs, �fu-hiiose·m�;-;gen 1n ]g�n 
urid de

.
r rehg�ose -Menscn"� La ValleePoussm, "Le- Bmid.dhisme et le 

Yoga de Pat�fiJgh.:' - - - - - -- ·- - - - -

On nirva�a and Its yopc essence there 1s a copious hterature , see 
espec1ally La Vallee Poussm, Nzrvana , Stcherbatsky, The Conceptzon qf 
Buddhzst Nzrvana, Ke1th, "The Doctrme of the Buddha", Stcherbatsky, 
"The Doctrme of the Buddha" , Przylusk1 and Lamotte, "Bouddh1sme et 
Upamsad" "Nzrvana IS deuved from the root va 'to blow ' Stnctly, It 
des1gnates a state m wh1ch the breath ceases to move th1s notwn must 
have been borrowed from the theory of deep sleep, as It appears m the 
Upamsads" ( p  1 54) Cf also Coomaraswamy, "Some Pah Words," 
pp 1 56-63 

On the myst1cal structure of the asamskrta, see Andre Bareau, 
"L' Absolu en ph1losoph1e bouddh1que " 

V, � Buddhzst Samadh1 and the Jhanas 

For the Buddhists, samadhz was only a state prehmmary to certam 
higher stages that are passed through before the attamment of nzrviina 
Through samadhz one can obtam the five kmds of supreme w1sdom and 
even arhatsh1p "Bemg m perfect samii.dhz" IS the fifth of the "e1ght 
thoughts of the great man," says the Chmese Ekottara ( Przyluski, 
"Le Panmrvana et les funera11les du Buddha," p 438 )  Buddhaghosa 
( Attasiilznz, 1 1 8 ) says that samadhz 1s Identical with czttass' ekaggata, 
"concentratiOn of mmd," "fixatwn of the mental flux: on a smgle pomt " 
"Th1s concentratiOn of mmd called samadhz has as 1ts charactenstiC mark 
the absence of wandermg, of distractiOn, as 1ts essence the bmdmg 
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Notes V, 2-3 
together of the states of mmd that anse w1th 1t as 1ts conditiOn 
precedent calmness, as 1ts sustenance w1sdom ( for It IS satd 'He who 
IS at peace he knows and sees' ) It must be understood as stead mess 
of mmd" ( quoted m T W Rhys Davtds, ed , The Yogavacara' s Manual, 
p xxvi) Accordmg to Rhys Davids, the term samadhz does not occur 
either m Sansknt or Pah before the Pttakas The Mahavyutpattz gives a 
list of 1 1 8  samadhzs ( Oltramare, La Theosophze bouddhzque, p 357,  n 2)  
Anguttara-nzkaya, I ,  229 ( sutta 1 63 ) ,  Samyutta-nzkaya, IV, S6S, and 
Vznaya, I I I, 9.9, list three kmds of samadhz suniiata ( charactenzed by 
emptmess ) ,  appamhzta ( Without aim) ,  and anzmztta (Without signs) 
Buddhaghosa explams them as follows devmd of appetttes, of evil 
des1res, of stup1d1ty, Without a1m, because the a1m of reb1rth m heaven 
IS renounced, without stgns, because devotd of the three stgns, laksana 
( Rhys Davtds, p xxvn ) But such explanations are external, scholastiC 
The negattve meanmg of these three htgher samadhzs ( sam yak samadhz ) 
ts to be understood as thetr refusal to submtt to any class1ficatton and 
delimitation See also Abhzdharmako§a, VIII, 1 83 ,  La Vallee Poussm, 
"Musila et Narada," pp 203 ff ( Hanvarman on the seven samadhzs ) ,  
Lamotte, Trazte, I, 321 ( NagiirJuna on the three samadhzs) , tbld , I I ,  
1 028 ff ( on the dhyanas ) ,  1 oss ff ( the dhyanas and the samapattzs) ,  
Hob8gzrzn, III, 283 ( the ;hanas) ,  Coomaraswamy, "Some Pah Words," 
pp 1 38 ff (Jhana, samadhz ) 

V, s Non-Buddhzst Dhyana and Buddhzst Pseudo Dhyana 
"Potthapada said ' But long ago, Sir, on several occasiOns, when 
vanous teachers, Samanas and Brahmans, had met together, and were 
seated m the debatmg hall, the talk fell on trance [abhzsaiiiianzrodho, 
"the cessatiOn of consciOusness"], and the questton was "How then, 
Strs, IS the cessatiOn of consciOusness brought about'" Another 
satd " There are certam Samanas and Bt ahmans of great power 
and mfluence It IS they who mfuse consciOusness mto a man, and draw It 
away out of him When they mfuse It mto h1m he becomes conscwus, 
when they draw It away he becomes unconsciOus " Thus do others 
explam the cessatiOn of consciOusness' " ( Potthapada Sutta, Digha
nzkaya, I, 1 79 f ,  tr T W Rhys Davids, Dzalogues of the Buddha, I, 
246) "Buddhaghosa explams that the ground for th1s VIew IS the way m 
which sorcerers work charms ( athabbanzka athabbanna"!l payOjentz-
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perhaps "Atharva pnests work out an Atharva charm") whrch make a 
man appear as dead as If hrs head had been cut off, and then brmg hrm 
back to hrs natural condrtron" ( Rhys Davrds' note, I, 2'.1·6-47 ) On the 
trances and ecstasres of the Buddha's teachers, cf Ma;;hzma-nzkiiya, I ,  
1 6'.1• , see also Kerth, Buddhzst Phzlosophy, pp 1 24, 1 39, 144, and La 
Vallee Poussm, Nzrviina, p 77, n 2 

In contrast, there was also pseudo dhyiina, and those mon]{s who 
clarmed to have attamed arhatsh1p and to possess alama-rzya-iiasza
dassanam ( super knowledge ) ceased to be members of the commumty 
( It 1s to thrs pseudo dhyiina that the fourth ParaJ ika rule refers ) See the 
case of the four pseudo dhyiinas-1 e ,  "lay" dhyiinas, probably mere 
hypnotic states-m Przyluskr, La Legende de l' empereur Afoka, pp S90-
9I The venerable Upagupta proves to a young man of Mathura, who 
believes that he has realized the four stages of arhatshrp, that he IS 
mistaken and has reahzed only rllusory trances 

V, 4 Paths and Stages rf Medztatzon 

The canomcal texts dealmg With the ;hiinas and samapattzs are hsted m 
Lamotte, Trazte, II ,  1023, n 3 On the samapattzs m the Abhzdlzarmakosa, 
cf La Vallee Poussm, "Musila et Narada," pp 2 1 5  ff ( especrally 
Abhzdharmakosa, I I ,  21 2 ff ) ,  rd , La Morale bouddhzque, pp 74 ff For 
Naga.rJuna's mterpretatwn, cf Lamotte, II ,  1023-95 There 1s a slg
mficant correspondence between the four stages of the career of a 
Buddhrst samt ( Srotapanna, sakrdiigiimzn, anagiimzn, arhat )  and the four 
dhyiinas As Przylusk1 observes, this tetrad belongs to Ind1an thought m 

general The tnadrsm of the ear her Upamsads ( three states of consciOus
ness, three worlds, three gunas, three Vedas, etc ) was replaced by the 
tetrad The fourth psych1c "state" 1s tur'iya or caturtha, which expresses 
the notwn of absolute, mfimte, unhmrted, and wh1ch was also borrowed 
by the Buddhists ( Przyluskr and Lamotte, "Bouddhrsme et Upamsad," 
espec1all y pp 1 60 ff ) 

V, 5 S1ddhrs and Abh1Jfias 

The sources for the abhzjiiiis are g1ven m Lamotte, Trazte, I ,  329, n 
Among recent studres, we shall mentwn La Vallee Poussm, "Le 
Bouddha et les AbhiJfias", Lmdqmst, Dze Methoden des Yoga, pp 1 69-
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87 ,  1d , Szddhz und Abhznnii, P Demu�vil!e, "Sur la memmre des ex
Istences anteneures " 

Some texts refer to SIX or even seven superknowledges , cf 
Mahavyutpattz, sec I 4  

On the shamamst1c character of some szddhzs, see our Chamanzsme, pp 
365 ff ,  and above, pp S2I ff 

On the popular elements, see Joseph Masson, La Relzgzon populazre 
dans le canon bouddhzque piilz 

V, 6 ParzbbaJakas, Afivzkas 

On ascetics and monks contemporary With the Buddha, cf T W Rhys 
Davids, Buddhzst Indza, pp 141-48 , B1mala Charan Law, "A Short 
Account of the Wandermg Teachers at the Time of the Buddha", 1d , 
"Influence of the F1ve Heretical Teachers on Ja1msm and Buddhism", 
1d , "Gautama Buddha and the Panbra.Jakas " Law believes that the 
parzbb'ii]akas can be regarded as the precursors of a poht1cal science, and 
he notes a number of comc1dences with the Arthasast� a ( cf "Wandermg 
Teachers," pp 402-06) In reality, all that IS mvolved IS certam anti
sacerdotal opmwns that are manifestatiOns of the general trend of the 
penod The few elements that 1t IS poss1ble to deduce m regard to the 
doctnnes of the heterodox teachers have been systematized by Barua, 
Pre-Buddhzstzc Phzlosophy, and Law, "Influence " Cf also Jacobi, "On 
Mahavira and H1s Predecessors",  A L Basham, Hzstory and Doctrznes 
rif Ajivzkas, pp I I  ff ,  80 ff ,  94 ff ,  I B Horner, "Gotama and the 
Other Sects " 

On the AJiVlkas and on Makkhali Gosala, see A F R Hoernle, 
"AJiVlkas" ( cf K B Pathak, "The AJiVlkas," and D R Bhandarkar, 
"AJiVlkas" ) , Charpentier, "AJiVlka", Barua, "The AJiVlkas", 1d , 
Pre-Buddhzstzc Phzlosophy, pp 297-3 I 8 ,  Basham, Hzstory, an excellent 
monograph, wh1ch also employs the Tamil sources Makkhah Gosala's 
biography has been preserved, with the mevJtable distortiOns, m the 
Bhagavatz Sutra of the Jams (XV, I ff ,  tr Hoernle m the appendix to 
Uvasagadasao , tr E Leumann m W W Rockhill, Life of the Buddha, 
pp 25I-54) 

VI, 1 On the Lzterature of Tantrzsm 

Not long ago It was still thought that the begmnmgs of tantnc literature 
must be put m the seventh century ( cf , for example, Wmtermtz, 
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Geschzchte der zndzschen Lzteratur, I ,  482, etc ) A manuscnpt of the 
Kubjzkamata-tantra m Gupta characters cannot be earlier than the 
seventh century ( H Shastn, Catalogue of Palm-Leaf and Selected Paper 
Mss , I, 8 7 ) A manuscnpt of the Paramesvaramata-tantra IS dated 858, 
although the ongmal 1s earlier ( Shastn, I ,  52, 87 ,  I I, 2 I ) Other tantnc 
texts, m the ex1stmg manuscnpts, are of the e1ghth to nmth century 
But they were composed much earlier In addmon, Without bearmg the 
name of tantra, certam works are stnctly tantnc m content-e g , the 
Mahameghasutra ( sixth century ) deals with dhiiranis and mantras , cf 
C Bendall, "The Megha-siitra, Text and Translatwn " And Tucci has 
proved ( "Ammadverswnes Indicae" )  that some tantnc schools existed 
several centunes earher, for example, the Suvarnaprabhasasutra was 
translated mto Chmese m the first half of the fifth century The same IS 

true of the Mahiimayurivzdyiira;nz, translated by KumaraJiVa as early as 
c A o 405 The Tattvaszddhzsastra of Hanvarman ( fourth century A n ) 
and the Madhyantanugamasastra of Asanga-the ongmal of which 1s 
lost and which exists only m a Chmese translatwn-mentwn the name 
of a tantnc school, na ya szn mo ( Nyiiyasauma, Nayasamya, Nayasauma)  
Tucci, studymg the h1sto1y of this school, proves that 1ts antiquity IS 
beyond questiOn ( See also Chakravarti, "The Soma or Sauma Sect of 
the Sa1vas" ,  the Saumas have connectiOns w1th tantnsm ) The 
Aryamalijussrimula-tantr a, which IS certamly earlier than the fifth century 
A D ,  contams chapters devoted to the goddesses, to the mudras, to the 
mantras, and to mandalas (Tucci, p 1 29,  Przylusk1, "Les VIdyiiriiJa," 
pp S06 ff )  In the Mahayiina-samparzgraha-sastra ( Nan.Jlo, No 1 1 8S ,  R 
K1mura, "A Histoncal Study of the Terms Mahayana and Hmayana," 
p 40) there are passages on repetitiOn of the name of Buddha as a means 
of salvatiOn that strongly resemble later tantnc texts 

A passage m the Mahiiyanasutrii.lamkara ( IX,  46 ) ,  treatmg of 
mazthunasya paravrttau, has chiefly mst1gated the controversy over the 
antiquity of sexual practices m Buddhism Lev1 translated paravrttz as 
"revolutiOn," and, m h1s VIew, the reference was to the mystical pa1rs of 
Buddhas and Bodh1sattvas But Wmtermtz ( "Notes on the Guhyasmiija
Tantra and the Age of the Tantras" )  proposed takmg paravrttz as 
"turnmg aside," "d1scardmg " Bagchi nghtly observes ( "A Note on 
the Word paravrttz" )  that Wmtermtz's mterpretatwn IS madequate 
paravrttz literally means "turmng ( the functiOns of the mmd) round to 
an opposite pomt " Cf also Coomaraswamy, "Paravrtt1 Transformatwn, 
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Regeneratwn, Anagogy," and La Vallee Poussm, "Notes de biblio
graphie bouddhrque," pp 400-01 

Certam Onentahsts tend to exaggerate the antiqmty of the tantras 
Thus BraJa Lal MukherJ1 ( "Tantra Shastra and Veda" ) and Chakravarti 
( "Antrqmty ofTiintncrsm" ) attempt to prove perfect agreement between 
tantnsm and the Vedas B Bhattacharyya believes that the practrces and 
doctrmes of tantnsm were mtroduced by the Buddha hrmself, cf An 
Jntroductzon to Buddhzst Esoterzsm, p 48, and the mtroductwn to hrs 
edrtwn of the Sadhanamala, I, xvi-xvn All these opmwns go too far, 
tantnsm contams certam very old elements, some of whrch belong to 
the rehgwus protohrstory of Indra, but therr mtroductron mto Buddhrsm 
and Hmdmsm began comparatively late-m any case, not before the 
first centunes of our era 

Bhattacharyya, m hrs edrtron of the Guhyasama1a Tantra (p xxxvn) ,  
proposes to date the text ( whrch he attnbutes to Asanga) m the thrrd 
century Accordmg to Wmtermtz ( "Notes") there are no clear grounds 
for thrs attnbutwn to the great phrlosopher Asanga However, many 
Buddhrstrc tantras make the attnbutwn, cf S B Dasgupta, An Intro
ductzon to Tantrzc Buddhzsm, p 46, n 4• The Importance of the Guhyasa
ma1a rs shown by the large number of commentanes on rt cf Marcelle 
Lalou, Repertozre du Tan1ur, p 1 3, and George N Roench, tr , The 
Blue Annals, I, 356-74, for Tson-kha-pa's commentanes, cf E E 
Obermrller, "Tson-kha-pa le Pandrt," pp S35-S7 See also Tucci, 
"Some Glosses upon the GuhyasamaJa," and Wayman, "Notes," pp 
258 If 

On the ongm and spread of tantnsm, see Sarat Chandra Roy, "Caste, 
Race, and Religion m India," pp 92 If ,  Wilhelm Koppers, "Probleme 
der mdrschen Rehgwnsgeschrchte," pp. 773 ff and passim, RaJendra 
Chandra Hazra, "Influence of Tantra on the Tattvas of Raghunandana",  
Levr, "On a Tantnk Fragment from Kucha" , Bagchr, "On Some Tiintnk 
Texts Studred m Ancrent KambuJa", rd , "Further Notes on Tiintnk 
Texts Studred m Ancient KambuJa",  rd , "On Forergn Element m the 
Tiintras", Bhattacharyya, "The Cult of Bhiitadamara " 

The followmg may also be consulted on tantnsm Eugene Burnouf, 
Introductzon a l'hzstozre du bouddhzsme zndzen, pp 465 ff ,  Barth, lEuvres, 
I ,  1 7 8  If ,  H H Wllson, Sketch of the Relzgzous Sects of the Hzndus, pp 
! 59 If ,  R Mrtra, The Sanskrzt Buddhzst Lzterature of Nepal, pp 1 7  If ,  
W Wassrheff, Le Bouddhzsme, pp 1 62 ff ,  La Vallee Poussm, Boud-
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dhzsme Etudes et materzaux, pp I I 8 ff ,  Id , Bouddhzsme Opznzons sur 
l'hzstozre de la dogmatzque, pp 378 ff ,  J H C Kern, Der Buddhzsmus, I I ,  
52! ff ,  Wmtermtz, Geschzchte, I ,  482, R G Bhandarkar, Report on the 
Search for Sanskrzt Manuscrzpts, pp 87 ff ,  H Shastn, Notzces of Sanskrzt 
Manuscrzpts, pp xx1v ff ,  Kern, Manual of Indzan Buddhzsm, pp 1 33 ff ,  
L A Waddell, The Buddhzsm of Tzbet, pp 1 4•7 ff 

On the VaJrayana, see also H Shastn, "The Discovery of a Work by 
Aryadeva m Sansknt" , cf Id , "Buddhism m Bengal smce the Mu
hammadan Conquest" ,  B Bhattacharyya, "Ongm and Development 
of VaJrayana",  cf Id , "Buddhists m Bengal" , Id , "Ghmpses of 
VaJrayana",  Id , "The Home of Tantnc Buddhtsm",  S K De, "The 
Buddhtst Tantnc Literature (Sans hit) of Bengal", Rahula Sanhrtyayana, 
"Rechei ches bouddhtques" ,  Tucci, "Ammadverswnes Indicae", td , 
Tzbetan Paznted Scrolls, pp 209-49 (pp 21 1 ff ,  companson wtth 
GnostiCism) ,  Id , "Buddhist Notes", Glasenapp, "Tantnsmus und 
Sakttsmus" , Id , "Die Entstehung des VaJrayana" , Id , Buddhzstmhe 
Mysterzen , Id , "Em buddhtsttscher ImtiatJonsntus des Javamschen 
Mntelalters" ( on the Sang hyang kamahayanam mantriinaya, a tantnc 
text translated mto Javanese m the thirteenth century, edtted by 1 Kats 
m 1 9 1 0  and re-edtted by K Wulff m 1935 ) ,  La Vallee Poussm, "Notes 
de btbhographte bouddhique," pp 277 ff 

On tantnsm m Chma and Ttbet Lm LI-kouang, "Punyodaya ( N a-T't ) ,  
un  propagateur du tantnsme en Chme e t  au Cam hodge", Chou Y 1-hang, 
"Tantnsm m Chma",  Joseph Needham, Sczence and Czvzlzsatzon zn Chzna, 
I I ,  425-SO, Lt An-che, "Rfim-ma-pa the Early Form of Lamaism," and 
especrally Tucci, Tzbetan Paznted Scrolls, passrm ( see also Indo-Tzbetzca, 
I, 93-1 35, I I I ,  75, on the Tattvasamgraha) 

On NagiirJuna good brbhography m Nalmaksha Dutt, "Notes on the 
NagiirJumkonda Inscnpt10ns", add the bibhographtes mdicated by La 
Vallee Poussm, "Notes et btbhograplue bouddhiques," pp 383, n 2, 
393 ff ,  "Notes de bibliographie bouddhique," pp 365, .974 ff, 270 See 
especially Lamotte, Trazte, and Demievtlle's  review, JA, CCXXXVIII 
( 1 950) ,  37 5-95 For the medical and alchemical traditiOns relatmg to 
NagarJuna, see Filhozat, Doctrzne classzque, pp 9 ff ,  1 2  ff Cf also Levi, 
"Un Nouveau Document sur le bouddhisme de basse epoque dans l'Inde," 
pp 4·20-21 ,  and our Note VIII ,  2 

Recent editiOns of Buddhrst tantnc texts mclude B Bhattacharyya, 
ed , Sadhanamala, td , Two VaJra_yana Works ( contams the Pra.Jfzo-
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payavznz§cayaszddhz and the Jnanaszddhz ) ,  Lams Fmot, "Manuscnts san
sknts de Sadhana's retrouves en Chme" ( edltlon and translatiOn of short 
tantnc texts ) ,  Bagchi, ed , Kaula]fiiina-nzrnaya and Some Mznor Texts of 
the School of Matsyendranatha ( three short treatises, Akulavira-tantra, 
Kuliinanda-tantra, Jniinakarzkii ) ,  Mano Carelli, ed , Sekoddesatikii of 
Nadapada For the ongm and history of the Kalacakra-tantra, see Roench, 
Blue Annals, II ,  75S-8S8 

The Hmdu tantras can be consulted m the Tantnk Texts senes, pub
lished under the directiOn of Arthur Avalon (Sir John Woodroffe ) ,  1 91 3  
et sqq ( twenty vols m 1 952 ) The most Important are Kuliirnava
tantra ( ed Taraniitha VIdyaratna) ,  the chief text for the Kaula school, 
Kalivzliisa-tantra ( ed P C Tarkatirtha ) ,  Mahanzrviina-tantra ( tr 
Woodroffe, Tantra of the Great Lzberatzon ) ,  Tantratattva ( tr Woodroffe, 
The Prznczples of Tantra ) ,  Satcakranzriipana and Piidukiipancaka ( tr 
Woodroffe, The Serpent Power) See also B Bhattacharyya, ed , Saktz
sangama-tantra , Arthur H Ewmg, "The Siirada-tzlaka Tantra " 

General works on tantnsm Woodroffe, Shaktz and Shakta, Id , The 
Garland of Letters , P H Pott, Yoga en Yantra , G C Evola, Lo Yoga 
della potenza , S B Dasgupta, /ntroductzon to Tiintrzc Buddhzsm, Id , 
Obscure Relzgzous Cults as Backg1 ound of Bengalz Lzterature 

The followmg may be profitably consulted Woodroffe, "Kundalmi 
Saku" , Zimmer, "Zur Bedeutung des mdischen Tantra-Yoga" , Coo
maraswamy, "The Tantnc Doctrme of Divme Biumty " 

VI, 2 On Tantrzsm and Iconography 

As we know, the Vedic ntual demanded neither temples nor statues of the 
gods The cult of Images IS not documented m the texts untrl qurte late 
( fourth century B c ) , accordmg to Indran traditiOn, 1t developed among 
the Sudras J N Farquhar ( "Temple and Image Worshrp m Hmdmsm") 
sees m the Sudras Aryamzed abongmals who, admitted mto the Vedic 
society, brought their own ntuals With them This IS a probable hypoth
esis, m vrew of the structure of the abongmal rehgwns ( see below, 
pp 428 ff) 

On the mfluence of tantnc rdeas upon Buddhist art, see Ludwig 
Bachofer, "Zur Geschichte der chmesrschen Plastik vom VII I  -XIV 
Jahrhundert," pp 74 ff Tantnsm elaborated an origmal conceptiOn of 
the nature of the gods AdvayavaJra's Mahiisukhaprakasa ( cf H Shastn, 
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ed , Advayava1rasamgraha, pp 50-51 ) declares that the gods are mam
festatlons of the um versal vmd ( Sunya) and that hence they have no 
ontological existence The Siidhanamiita explams the evolutwn of the 
gods from the "v01d" by a process compnsmg four stages ( I  ) nght 
perceptwn of the funyatii, ( 2. ) Its connectwn With the blja-mantra, 
( s )  conceptwn of an I come Image, ( 4 ) external representa tlOn of the god 
( Bhattacharyya, ed , Sadhanamiila, mtrod , II ,  I 22. ff )  On tantnc 
ICOnography, see Foucher,  Etude sur l'zconographze bouddhzque de l' lnde 
( second "Etude," pp 59 ff ,  IOI ff ) ,  T A Gopinlitha Rao, Elements of 
Hzndu Iconography, Ahce Getty, The Gods of Northern Buddhzsm, 
B Bhattacharyya, The Jndzan Buddhzst Iconography, A K Gordon, 
The Iconography of Tzbetan Lamazsm, rd , Tzbetan Relzgzous Art 

For an understandmg of Indian architectomc and Iconographic sym
bohsm, the reader can usefully consult Paul Mus's great work, Bara
budur, Coomaraswamy's studies Elements of Buddhzst Iconography, 
"The Phrlosophy of Mediaeval and Onental Art," and Fzgures of Speech 
or Fzgures of Thought ,  Tucci's Indo-Tzbetzca seues ( especially vol III ,  
pts I and 2., I Templz del Tzbet occzdentale) See also Lalou, lconographze 
des etqffes pezntes (pata) dans le Maryufrimulakalpa, Jeannme Auboyer, 
Le Trone et son symbolzsme dans l' Inde anczenne, Mane Therese de Mall
mann, Jntroductzon a !'etude d'Avalokztefvara, Stella Kramnsch, The 
Hmdu Temple 

On the cult of Tara, cf Waddell, "The Indran Buddhist Cult of Ava
loluta and his Consort Tara " 

VI, 3 On the Ascetzc Practzces and the Yoga of the Jamzsts 

Subhadra's Jnanarnava Yoga ( ch XXII ,  pp 232.-38 ) , dhyana ( ch XXV, 
pp 2.53 ff ) , priiniiyama ( ch XXIX, pp 284 ff ) , mandala ( pp 2.87 ff )  
Contams a cunous classificatiOn of the phases of respiration exhalation 
through the nght nostnl and mhalatwn through the left nostnl are bad , 
exhalation through the left nostnl and mhalatlon through the nght nostnl 
are good ( pp 2.92. ff )  

Hemacandra's Yogafiistra and Hanbhadra's treatrses ( Yogabzndu, 
Yogadrstzsamuccaya, Yogavzmfzkii, and Sodafaka) con tam a great many 
techmcal detalls and even elements of yogic folklore See an exposition 
of their doctrrnes m Nathmal Tatra, Studzes zn Jazna Phzlosophy, pp 
2.89 ff ,  cf also Garbe, Sa:rp.khya und Yoga, pp 39 ff 
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The essentials of the philosophy and rehgwn of the Jamas will be found 

m Glasenapp, Der Jaznzsmus , A A Guennot, La Relzgzon dJazna, 
Walther Schubrmg, Dze Lehre der Jaznas, C J Shah, Jaznzsm zn North 
Jndza, 800 B c -A D 526 

On szddhzs, Yogims, etc , m Jama tradttwn, see Kahpada Mitra, 
"Magic and Miracle m Jama Literature " Adns BanerJI ( "Ongms of 
jam Practices" ) compares the presentation of the tzrthankara m jama 
art "with arm fallmg above the knees" ( Ojanu-lambzta-baJzu-dvayam) 
with the figures found at Harappa, of which the arms also fall above the 
knees ( cf M S Vats, Excavatzons at Harappii, pl XCIII ,  pp 331-.92, 
figs 300 and .9 1 8 ) BanerJ l  believes that he can establish a relation 
between the nudity of the Jama ascetics and the nudlty of the proto
histoncal figures from Harappa ( cf Vats, figs 307-08, 3 1 7-18 ,  and 
figs 1 .9-14, 1 8-1 9, and 22 from MohenJo-daro ) On this problem, see 
also below, Note VIII ,  1 1  On the archaic elements, see Bagchi, "Pnmi
tive Elements of jaimsm " On the Iconographic symbolism, cf Coo
maraswamy, "The 'Conqueror's Life' m Jama Pamtmg " 

VI, 4 On the Mudras 
The sources for the meanmg of the term mudrii have been assembled by 
Otto Stem, "The Numeral 1 8,"  p 2 1  n ,  and pertmently analyzed by 
Przyluski, "Mudra " As early as 1 892, R Otto Francke ( "Mudra = 
Schnft" ) proposed translatmg mudrii by "wntmg or art of readmg" , 
cf Coomaraswamy's cntiCism m "Mudra, mudda " Fntz Hommel 
( "Pal! mudda = babylomsch musarii und dte Herkunft der mdischen 
Schnft" ) beheves that mudrii ( Pah muddii, "wntmg," "seal") IS denved 
from the Baby loman ( musaru, "wntmg," "seal" ) through Old Persian, 
whtch changed z mto d ( musaru > muzrii > mudrii) 

In India, mudrii 1s related to ( 1 ) the dance ( cf A M Meerwarth, 
"Les Kath"iikalzs du Malabar" , R Vasudeva Poduval, Kathakalz and 
D1agram of Hand Poses ) ,  ( 2 ) symbohc language ( Penzer, ed , Soma
deva's Kathii-sarzt-siigara, I ,  46, 80-82, wtth a good bibliography, from 
whtch we select Ahce Dracott, Szmla Village Tales, pp 47-50, James H 
Knowles, Folk-tales of Kashmzr, pp 215, 220, Crooke, "Secret Messages 
and Symbols Used m India" , to these should be added Auboyer, "Moudra 
et hasta ou le langage par signes" ) ,  ( .9 )  Iconography ( see especially 
Coomaraswamy, The Mzrror of Gesture) ,  ( 4)  ntual, properly speal{mg 
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(Tyra de Kleen, Mudras, Aisaburo Akiyama, Buddhzst Hand-Symbol, 
valuable especially for the 1llustratwns ) 

Accordmg to the Sabdastomamahanzddhz, p 488 ( c1ted by Oppert, 
Orzgznal Inhabztants, p 41 4, n 1 70) , mudra seems to have yet another 
meanmg to eat "fned gram " 

Mudras play an Important part m the ntuals of the Japanese Buddhist 
sects of tantnc ongm ( cf Sz-do-zn-dzou Gestes de l'officzant dans les 
ceremonzes mystzques des sectes Tendaz et Szngon, pp 3-5, 15 ,  23, 3 1 -32, 
38, etc ) We shall not enter mto the symbolism of gestures m other 
religwns ( see, for example, S H Langdon, "Gesture m Sumenan and 
Babyloman Prayer," and the !raman parallels pomted out by J J Modi, 
Aszatzc Papers, III ,  1 70-94) But It IS mterestmg to note that symbolical 
valonzatwn of ntual gestures remams current even m the most h1ghly 
evolved mystiCisms Accordmg to a Persian tradition earlier than the 
fourteenth century, al-HalliidJ was the author of a short text on the sym
bolism of the fifteen att1tudes reqmred m the course of canomcal prayer 
"to rmse the mouth 1s to gam smcenty, to snuff up water 1s to deny 
pnde , to stand 1s to part1c1pate m the d1vme permanence, or, ms1de the 
curtams of one's tent, to prostrate oneself 1s to enter mto umon w1th the 
d1vme," etc (Lou1s Mass1gnon, La Passzon d'al-Hallaj, martyr mystzque 
de l' Islam,  I I ,  782) See also Gardet, "MentiOn du nom diVm," p 665 

On mudra m tantnc ntuals, cf Mahanzrvczna-tantra ( Tantra of the 
Great Lzberatzon, ed Avalon) ,  III ,  4 ff ( karanyasa and anganyasa ) ,  
V, 48, 7 4  (yonzmudrii) ,  V, 86, 1 1 2  (ftiinamudrii ) ,  etc , Siiradiitzlaka
tantra, VI, 75-1 1 1 ,  Kiimaratna-tantra ( ed Hemchandra Goswami 
Tattabhusan ) ,  pp 5 ff See also R H van Guhk, Hayagr'lva, pp 51 ff ,  
S B Dasgupta, Introductzon to Tantrzc Buddhzsm, pp 1 1 3, 1 77-78, 
1 87 ff 

In "left-hand" tantnsm, mudrii 1s the term applied to the partner m 
��----...... ......... -- -..,..,..� .. .....-. ,. ,...,.. �--- - - ..- - ·- -

the sexual nte (see pp 261 ff ) It 1s not easy to see how this des1gnatwn 
�s-;;_;:;.{;ed;tt."Przyhi-�k;"' pomts out -that

-
mudrii, literally "seal," also 

'-·� . .. .. _ , - .. · --- ..._.._... ..,..___ - .  .. -
means "womb " But, as we shall see later, the real meanmg of sexual 

.. __ ..... ... _,_____... 
umon m tantnc ntual Is "Immobihzatwn" of the bodhzcztta ( which, m 

contexts of this nature,
-
d�;1gnates ··the- se��� vzrzle) The

-bandhas and 
mudriis employed by Hatha Yoga are bodily positiOns through wh1ch 
the adept IS able to control the nerves and muscles of the gem tal regwn, 
now, accordmg to the texts, th1s control Is related to control of the 
breaths The adept becomes able to control his semen as he controls his 
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breaths, he can "arrest" 1t, "1mmob1hze" 1t, JUSt as he arrests breathmg 
durmg kumbhaka We must bear m mmd that "1mmob1hzatwn" of the 
semen through pranayama 1s always connected w1th a s 1m1lar 1mmob1lt
zatton of the states of conscwusness ( see p 253 )  

VI, 5 Mantras and Dharan'is 

On mantras m Ved1sm and Brahmamsm, cf Wmtermtz, Geschzchte, I ,  
1 48 ff ,  236 ff,  m Buddh1sm, 1b1d , I I, 275, m the tantras, 1b1d , I, 481 ff 
Dharanis m the pre-Buddhtst perwd, 1b1d , I, 94 ff ,  l OS ff ,  the term 
first appears m Buddhtsm wtth the Lalztavzstara and the Saddharma
pundarika ( 1b1d , I I ,  380 ) ,  Waddell ( "The Dharani Cult m Buddhtsm")  
be!teves that the techmque ex1sted from the begnmmgs of  Buddh1sm 
( see also 1d , " 'Dharani, ' or Indtan Buddhtst Protective Spells" )  
Comprehensive studtes Wasstheff, Bouddhzsme, pp  1 44 ff ,  La  Vallee 
Poussm, Bouddhzsme Etudes, pp 1 1 9 ff ,  Hauer, Dze Dharani zm nord
lzchen Buddhzsmus, Woodroffe, Garland of Letters ( treats chtefly of the 
speculations of late tantnsm) ,  Evola, , Yoga della potenza, pp 234 ff 
Mahiiyamc hsts of dharanis, texts, and mterpretatwns Vzfiiaptzmatrata
szddhz, tr La Vallee Poussm, II ,  6 1 .3-14, Trazte, tr Lamotte, I ,  S I S  ff ,  
R TaJima, Etude sur le Mahavazrocana-sutra, p 1 03, etc Mantras and 
dharanis m the Hayagriva cult Guhk, Hayagriva, pp 48 ff ,  m Japan 
M W de VIsser, Anczent Buddhzsm zn Japan, I I ,  520 ff ,  cf also Luctan 
Scherman, "Stddha " 

Almost every tantra mcludes the presentatiOn of a number of mantras. 
see especially the Saradatzlaka-tantra, chs VI-XXIII Tantrabhzdana, 
wzth Vijanzghantu and Mudranzghantu ( ed Taranatha Vtdyaratna) 
constitutes a sort of dtctwnary gtvmg the tantnc meamngs of the vowels 
and consonants Important and extremely useful Daksznamiirtz, Ud
dharakosa A Dzctzonary of the Secret Tantrzc Syllabzc Code, ed Raghu 
VIra and Shodo Taki 

For the theory of sound, the doctrmes of the Mimarpsa are espec1ally 
to be consulted See Umesha Mttra, "Phys1cal Theory of Sound and Its 
Ongm m Indian Thought " 

For Zen practices, cf D T Suzuki, Essays zn Zen Buddhzsm, III ,  
1 95 ff 

An Important text of Kashmman S1va1sm, Abhmavagupta's Tantra-
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sara ( ed M R Shastn, pp 1 2-1 7 ) ,  translated, wtth commentary, by 
Tucct, Teorza e pratzca del mandala, pp 66-68 

On the mythtcal persomficatton of mantras, cf Przyluskt, "Les 
VtdyaraJa," espectally pp SOB ff 

VI, 6 Dh1kr 

T P Hughes (A  Dzctzonary of Islam, pp 703 ff )  summanzes the 
techmque of dhzkr after Maulawi Shah Wahyu'llah, of Delht Cf Mas
stgnon, Pass;;, d'al-Halla;, II, 696 ff ,  td , "Le Souffle dans l' Islam " 
Gardet ( "Mentwn du nom d!Vln") should now be consulted The author 
compares the "dhzkr of the tongue" wtth dhiiranii and the "dhzkr of the 
heart" wtth dhyiina (pp 670, 205 ) "If our analysts of the �penence 
of dhzkr ts correct, tt follows that thts expenence, by tts successtVe 
ascendancy over all the zones of the mdtvtdual, proves to be a 'mtlder' 
but to some degree a more mdtrect and nsky, less rehable method of 
attammg the expltctt goal of yoga" ( tbtd , p 207 )  

On the relatiOns between Islamtc mysttctsm and Indta, see Masstgnon, 
Essaz sur les orzgznes du lexzque techmque de la mystzgue musulmane, pp 
75 ff ,  86 ff ,  M M Moreno, "Mtsttca musulmana e mtsttca mdtana" 
( samiidhz, pp 1 25 ff ,  arttfictal ecstastes, pp 1 36 ff ,  ]ana' and nzrvana, 
pp 1 56 ff )  See also Emtle Dermenghem, "Techmques d'extase en 
Islam " 

VI, 7 Mandala 

Each tantra has a mandala proper to tt See Tucct ( "Some Glosses," 
p;;--= :wt1f ) on the mandala of the Guhyasameya-tantra , cf Carelh, ed , 
Sekodddatikii, pp 25 ff ,  B Bhattacharyya, Nzspannayogiivali ( text by 
Abhayakaragupta, of the Vtkramasila monastery) ,  for a descnptton of 
twenty-stx mandalas See Foucher, Etude, II, 8 ff ,  Coomaraswamy, '* 

Elements of Bud'illi1.st Iconography, Vtsser, Anczent Buddhzsm zn Japan, 
I, 1 59-75,  Fmot, "Manuscnts sansknts," pp IS ff ,  Ztmmer, Kunstjorm 
und Yoga zm zndzschen Kultbzld, pp 54 ff ,  94 ff ,  Mus, Barabudur, I, 
320 ff ,  Pott, Yoga en Yantra, Hob ogzrzn, III, 279 ( chaku;z, "choosmg 
the ground" ) ,  B L Suzuki, "The School of Shmgon Buddhtsm Pt II 
The Mandara", Chou Yt-hang, "Tantnsm m Chma" , W E Clark, 
ed , Two Lamazstzc Pantheons, l, xv-xvm, Lm Lt-kouang, "Punyodaya " 
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On the symbohsm of the mandala and tts relattons with archttectomc 

symbohsm, cf Mus, passtm, Tucct, I Templz del Tzbet, td , "Mc'od rten" 
e "Ts'a-ts'a" nel Tzbet zndzano ed occzdentale On the symbohsm of the 
ctrcumambulatwn of temples, see Gtsbert Combaz, "L'Evolutwn du 
stiipa en Aste," pp 1 24 If On the relatwns between the symbohsm of 
pamted stuffs (pata ) and of mandalas, see Lalou, Iconographze des etoffes 
pezntes 

On the pt oblem m general, see Tucci, Teorza e pratzca 
On the symbolism of the center, cf Eliade, Trazte, pp S21 ff ,  td , 

The Myth of the Eternal Return, pp 1 2  ff ,  td , Images et symbole• , pp 

47 ff On the psychologtcal symbolism of the mandala, see C G Jung, 
Psychology and Alchemy, pp 9 1  ff ,  td , "On Mandala Symbolism," m 
Archetypes and the Collectzve Unconsczous 

VI, 8 On the Lzterature of Hatha Yoga 

See Farquhar, An Outlzne of the Relzgzous Lzterature of Indza, p .984, 
G W Bnggs, G01akhnath and the Kanphata Yogis, pp 251-58, Mohan 
Smgh, Gorakhnath and Medzaeval Hzndu Mystzczsm, pp 8 ff See also 
below, Note VIII, S 

There are several edtttons of the Goraksa Sataka wtth 1ts commentanes 
( Goraksa Paddhatz, etc ) ,  edttwn and translatiOn of the Sataka by Bnggs, 
pp 284-SOS On the Goraksa Samhzta, see also Tucct, "Ammadverstones 
Indtcae," pp I 34-36 

Hathayogapradipzka Sansknt edttton wtth the commentary of Brah
mananda and the glosses of Sridhara ( 1 889 ) ,  German translation wtth 
notes, by Hermann Walter, "Svatmarana's Hathayogap1adipzka" , edttlons 
wtth Enghsh translatiOns by Brahmananda Bhaba ( 1 889) ,  Srimvasa 
Ayyangar ( 1 893 ) ,  and Paficam Smh ( 191 5 ) ,  the numeration of stanzas 
somettmes dtffers m these edttwns 

Gheranda Samhzta ed Bhuvanana Chandra Vasaka, Enghsh translatton 
by Rat Bahadur Srisa Chandra Vasu, German translatwn by Rtchard 
Schmtdt, Fakzre und Fakzrtum zm alten und mondernen Indzen 

Szva Samhzta edttwn and Enghsh translatiOn by Rat Bahadur Srisa 
Chandra Vtdyarnava 

A considerable number of extracts from these three treatises wtll be 
found m Bernard, Hatha Yoga, and Damelou, Yoga See also Ztmrner, 
"Lehren des Hathayoga, Lehrtexte " 
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Tantnc anatomy and physiology have been mterpreted m medical 
terms m a number of studies, among which we Cite Baman Das Basu, 
"Hmdu System of Medicme " Cf also Roesel, Dze psychologzschen 
Grundlagen, pp 39 If ,  V G Rele, The Mysterzous Kundalznz 

Scientific observatiOns on Hatha yogms Charles Laubry and Therese 
Brosse, "Documents recueilhs aux lndes sur les 'yogms ' " See also 
Hubert Risch, "Le Hatha Yoga", Filhozat, "Les Limites des pouvoirs 
humams dans l'Inde" ( With addltwnal brblwgraphical references) 

VI, 9 Cakras, Adharas , etc 

For the doctnne of the cakras Satcakranzrupana and Padukapancaka 
( ed and tr Woodroffe, The Serpent  Power) ,  Kft.larnava-tantra ( ed 
Taranatha VIdyaratna ) ,  ch VIII ,  Goraksa Sataka ( repr m Bnggs, 
Gorakhnath, pp 284--304) 

On the adhiiras, see Bnggs, pp SI 7 ff Descnptwn and mterpretatwn 
of the cakras m Evola, Yoga, pp S I  I If It should be remembered m this 
connectiOn that, accordmg to some authors, the Hesychastic traditiOn 
( see above, p 63)  distmguishes four "centers" of concentratiOn and 
prayer ( 1 )  the cerebrofrontal cranial center ( located m the space be
tween the eyebrows ) , ( 2 )  the buccolaryngeal center ( correspondmg to 
"the commonest thought that of the mtelhgence, expressed m conver
satwn, correspondence, and m the first stages of prayer"-A Bloom, 
"L'Hesychasme, Yoga chretien�" pp 1 8 5  If ) ,  ( s )  the pectoral center 
( "srtuated m the upper and median region of  the chest " "Stabrhty of 
thought, already mamfestly colored by a thymic element, 1s much greater 
than m the precedmg cases, but It rs strll thought that defines the emo
tional colormg and that IS modrfied by It"-rbid ) , ( 4 )  the cardrac 
center ( situated "near the upper part of the heart, a little below the left 
breast," accordmg to the Greek Fathers, "a little above," accordmg to 
Theophanes the Recluse and others "It rs the physrcal srte of perfect 
attentwn"-rbrd ) 

VI, 1 0  On the "Intentwnal Language" 

H Shastri, m hrs Bauddha Giin 0 Doha, explamed sandhyii-bhiisii as follows 
"All the works of the Sahajayana are wntten m the Sandhyii-bhiisii, [thrs] 
Is a bhiisii ( language) of light and darkness ( iilo-ii-dhiirz ) ,  partly light, 

410 



Notes VI, 9-1 1 
partly darkness , some parts can be understood while others cannot In 
other words, m these discourses on dharma, wh1ch are of a h1gh order, 
there are references also to different thmgs " Accordmg to V1dhushekar 
Shastn ( "Sandhabhasa" ) ,  "the word sandhaya of the Buddhists Is 
nothmg but abhzsandhaya found m Brahmamc and Buddhist works " 
Chmese sources warrant the conclusiOn that sandha-bhasya means 
abhzprayzka vacana-that 1s, "mtentwnal speech " The same mterpre
tatwn of the term Is upheld by Bagch1 ( "The Sandhabhasa and Sandha
vacana" ) ,  who Cites other supportmg passages from the Chmese sources, 
especially from ch XIII of the Heva1ra-tantra, devoted to sandha-bhasa 
A number of poetic and mystical texts composed m "mtentwnal speech" 
have been collected by S B Dasgupta m an appendix to h1s Obscure 
Relzgzous Cults ( pp 477 ff "Emgmat1c Language of the Old and 
Mediaeval Poets")  

On the Dohas, see M Shah1dullah, ed , Les Chants mystzques de Kanha 
et de Saraha , B Bhattacharyya, "The Date of the Bauddha Gan 0 Doha", 
Dasgupta, pp 61 ff, 93 ff ,  423 ff ,  and passun, Bagch1, Materzals for a 
Crztzcal Edztzon of the Old Bengalz Caryapadas , cf also Anath Nath Basu, 
"Tattvasvabhavadrstigitika doh a",  C Bendall, "Subhasztasamg1 aha," 
pp 7 1  ff 

VI, I I  "By the same acts " 

The Prafiiopayavznzicayaszddhz ( I, 1 5 )  of AnangavaJra, the master of 
Indrabhut1, repeats the same saymg In this treatise, as m Indrabhut1's 
Jiianaszddhz, mazthuna 1s ms1stently recommended ( B Bhattacharyya, 
ed , Two VaJrayana Works, pp 20-29, SS-35, etc ) The mudrii ( ntual 
marnage partner ) must be presented to the guru, and the nte cannot t1tke 
place until after an mltlatwn performed by the guru In additiOn to 
mazthuna With the mudrii consecrated for the purpose, the yogm may 
enJOY as many women as he wishes, drmk alcoholic beverages, steal, 
even kill, without comm1ttmg a "sm " At the end of h1s treatise  Indra
bhuti explams that the doctrme must be kept secret and be comrnumcated 
only to Initiates, otherwise great evils would result 

The Subhasztasamgraha ( ed Bendall, p SB )  cites some verses from 
Aryadeva's Czttavzfuddhzprakarana to the same purport as the saymg 
m the Jiianaszddhz yena yena hz badhyante Jantavo randrakarmana, 
sopayena tu tenazva mucyante bhavabandanat, etc Moreover, the Su-
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triilamkiira (XIII, 1 1 -1 S) had already affirmed that "It I S  by kle§a 
["passwn," "m1punty"] that one can emerge from kle§a" ( kle§ata eva 
klesanzhsaranam, Cited by La Vallee Poussm, "A pi opos du Czttavz
§uddhzprakarana d' Aryadeva," p 4.•1 S) On Aryadeva's treatise, cf 
Prabbhubhai Patel, " Bodhzczttavzvarana", Id , "Czttavzsuddhzprakara
nam" , the same scholar has edited the Sansknt text and the Tibetan 
translatwn ( cf his Czttavzsuddhzprakarana of Aryadeva ) ,  see also Gla
senapp, Mysteres bouddhzstes, pp 32 ff 

VI, 1 2  Retentzon of Breath and Arrest of Semen zn Chzna 

Henn Maspero, m his "Les Precedes de 'Nournr le prmc1pe vital' dans 
la rehgwn taoiste an�Ienne," has studied the Chmese theones and tech
mques of resp1ratwn ( see above, pp 59 ff ) We must here note certam re
semblances With the tantnc methods for simultaneously arrestmg breath 
and the emiSSIOn of semen We quote a passage from the "Bwgraphy of 
the Real Man of Pure Transcendence, Master P'ei," a "short hagw
graphic tale," which Maspero dates as of the fifth century the text puts 
the method for the "return of semen" among the five recipes of the Im
mortal Master Chiang "By perfect medltatwn ( every external ) thought 
must be bamshed, then men and women can practice the method of Eter
nal Life This procedure IS absolutely secret transmit It only to sages! 

Each tlme that one practices ( this procedure) ,  he must enter mto 
meditatwn he must first lose conscwusness of his body and lose con
sciOusness of the outer world After that he must gnnd his teeth for 
seven senes and say this prayer May the Ongmal White Essence of 
Metal spread hfe among my Five Flowers ( the five viscera) May the 
Lord Yellow Old Man of the Center harmomze my souls and put my 
Essence m order May the Great Essence of the August Supreme, 
coagulatmg the humors, make the Transcendent hard as a bone May the 
SIX breaths of the Great Real Without Supenor c01l Withml May the 
Mystenous Old Man of Supenor Essence brmg back the Essence to 
repair my braml Let me umte ( the yzn and the yang), let the Embryo 
be melted and the Jewel kept! 

"When the prayer Is finished, the men will keep ( their mmds fixed on) 
their loms, firmly preservmg the Essence and distillmg the Breath, 
which follows the spmal column and nses to the NI-huan agamst the 
current, this IS what 1s called 'causmg to return to the Ongm,' huan
yuan, the women Will keep ( their mmds fixed on) their hearts, nourish-
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mg the spmts, d1St1llmg an unchangmg fire, mahmg the Breath descend 
fi om the two breasts to the loms, whence 1t agam mounts through the 
spmal column and also goes to the N1-huan this 1s what 1s called 'trans
formmg the real,' hua-clzen After a hundred days, one reaches Trans
cendence If one practices ( th1s procedure ) for a very long t1me, one 
spontaneously becomes a Real Man, and, hvmg eternally, one traverses 
the centunes Th1s IS the method of not dymg" ( tr after Maspero, pp 
.386-8 7 )  

We must note the alchemical symbolism of respiratiOn and the 
sexual act Guhk ( Erotzc Colour Prmts of the Mzng Perzod, wzth an Essay 
011 Chznese Se:c Life)  has brought out the homologies between alchem1cal 
and sexual termmology m the Tao 1st treatises ( pp 1 1 .5  ff the woman 
1s assimilated to the c1 uc1ble, etc ) See also Ma>.. Kaltenmar],, Le Lze
szen tchouan ( Bwgraphzes tegendazres des Immortels taozotes de l' antzquzte ) ,  
pp .57-.58 

We c1te another text "A Book of the Immortals says the prmc1ple of 
mahmg the Essence 1 eturn to repair the bram conststs m copulatmg m 

order to agttate the Essence vwlently , ( then) when 1t 1s about to be 
em1tted, one qUJckly se1zes ( the pems ) With the two middle fingers of 
the left hand behmd the scrotum and m front of the anus, one presses 
hard, and slowly expels the Breath through the mouth, at the same time 
grmdmg the teeth several tens of t1mes without holdmg the Breath 
Then, when one emtts the Essence, the Essence cannot emerge, but 1t 
returns from the Jade Stem ( the pems ) and nses to enter the bram Thts 
procedure iS transmitted from Immortal to Immortal, drmkmg blood, 
they swear not to transmit 1t at random" ( Yu-jang chzh-yao, I b, tr after 
Maspero, p .385 ) See also Guhk, p 78  

These sexual techmques probably represent a tantnc mftuence, the 
conceptton of sexual umon as a spmtual umon between the male and 
female pnnctples represented by the sun and the moon ts cunously 
rem1mscent of Hatha Yoga and SahaJ"iya For the same practices m 
Japan, see Guhk, pp 8.5 ff 

VI, I S  SahaJiya and Vzsnuzsm 

On SahaJiya, see Manmdra Mohan Bose, "An Introductton to the Study 
of the Post-Cha1tanya SahaJ ta Cult" , 1d , The Post-Caztanya Saha)lii 
Cult of Bengal, S B Dasgupta, Obscure Relzgzous Cults, pp l S I  ff 

On V1snu1st mystical hterature, cf Dmesh Chandra Sen, Hzstory of 
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Bengalz Language and Lzterature, Id , The Vazsnava Lzterature of Medz
aeval Bengal, Id , Chaztanya and Hzs Age , Id , Chaztanya and Hzs Com
panzons, Melville T Kennedy, The Chaztanya Movement 

On the "emotwn" ( rasa ) to be cultivated m one's relatwns w1th the 
d1vmity, see Abhayakumar Guha, "Rasa-Cult m the Clzaztanya Charz
tii.mrta " S K De has devoted an erud1te study to the problem of the 
rhetoncal classifications of mysucal feelmgs, "The Bhaktt-Rasa-Sastra 
of Bengal Vaisnavtsm " We quote a hst of anublzavas ( "results" )  that 
pursue and fort1fy a mystical emotiOn aroused by love of Krsna ( Ibid , 
p 662 ) "nrtya (dancmg) ,  vzluthzta ( rollmg on the ground ) ,  gztii. 
( smgmg) ,  krosana ( loud crymg) ,  tanu-motana ( twJstmg of the body) ,  
humkii.ra ( shoutmg) ,  Jrmbha (yawmng ) ,  svasa-bhiiman ( profusiOn of 
stghs ) ,  lokii.napekszta ( dtsregard for popular opmwn) ,  lalasrava ( foammg 
at the mouth ) ,  atta-hiisa ( loud laughter) ,  ghurnii ( g1ddmess ) ,  hzkkii. 
( h1ccough ) " All these rhetoncal classdicauons correspond to concrete 
expenences 

VII, I Alchemzsts, Yogms, and "Magzcal Flzght" 

The Rasarnava, ctted by Madhava m hts Sarvadar§anasamgraha ( Anan
dasrama Senes edn , p 80, tr E B Cowell and A E Gough, p 1 40 ) ,  
mentwns the yog1c process of dehavedha by wh1ch one can "fly about m 
the sky" ( see also P C Ray, A Hzstory of Hzndu Clzemzstry, mtrod , I, 
7 5) Thts IS the well-known szddhz, charactensttc of both Yoga and 
shamamsm India possesses a considerable stock of legends about flymg 
kmgs and mag1c1ans ( cf , for example, Penzer, ed , Somadeva' s Kathii.
sarzt-sagara, I I ,  62 ff ,  I I I ,  27, S5, V, SS ,  .95, 1 69 fF ,  VIII ,  26 ff ,  50 fF ,  
etc ) Anavatapta, the rmraculous lake, could be  reached only by  those 
who possessed the supernatural power of fl1ght, Buddha and the arhats 
reached 1t m a wmk, JUSt as, m Hmdu legend, the rszs soared through 
the air to the divme and mystenous country of the north named Svet
advipa cf W E Clark, "Sakadvipa and Svetadvipa", Kasten Ronnow, 
"Some Remarks on Svetadvipa", on Anavatapta, cf Thomas Watters, 
On Yuan Chwang's Travels zn lndza, I, .95, V1sser, The Arhats zn Chzna 
and Japan, pp 24 ff ,  on Svetadvipa, cf Ehade, Chamanzsme, pp 367 ff ,  

Otto Maenchen-Helfen, "Svetadvipa m Pre-Chnst1an Chma" , on the 
flight of arhats, cf VIsser, pp 1 72  ff ,  Lev1 and Edouard Chavannes, 
"Les seize Arhats protecteurs de Ia lm," pp 23, 26.9 ff 
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On "magtcal fhght" m Chma, cf Ehade, Chamanzsme, pp 994• ff ,  
Berthold Laufer, The Prehzstory of Avzatzon, pp I 4  ff ,  m Ttbet, cf 
Bacot, Vze de Marpa, pp I 9  ff 

On the legend of the three supernatural mountams that stand m the 
mtddle of the sea, whtch no one can approach, see Chavannes, Les 
Memozres hzstorzques de Se-ma-Ts'zen, I I ,  I 52-53 See also E W Hopkms, 
"The Fountam of Youth " 

VII, 2 NagarJuna as Alchemzst 

For NagarJuna's bwgraphy, see Albert Grunwedel, Taraniitha's Edel
steznmznne, pp I 4  ff ,  Max Walleser, "The Ltfe of NagarJuna from 
Ttbetan and Chmese Sources," and above, Note VI, I ,  p 404 On hts 
relatwns wtth alchemy, P C Ray, Hzndu Chemzstry, mtrod , I, 92 ff ,  
Grunwedel, "Dte Geschtchten der vierundachtzig Zauberer," pp 22I-

22, Filhozat, "Nag1irJuna et Agastya, medecms, chimistes et  sorciers", 
Id , La Doctrzne classzque, p I o It Is qmte posstble that, bestdes tantnc 
alchemy, properly speakmg, certam mmeralogical observatiOns were 
mcorporated mto the alchemical tradition and transmitted under the 
name of NagarJuna the symbwsis between "mysttcal" ( or metaphysical ) 
"truth" and "observatiOnal truth" ( rudtments of scienttfic thought and 
chemtcal expenment) IS a phenomenon documented throughout the 
history of alchemy Thus, for example, m the Rasopanzsat ( ed K S 
Sastn, see L D Barnett's revtew, Journal of the Royal Aszatzc Soczety 
[1930], pp 1.•45-46 ) ,  we have the followmg "The sage Nag1irJuna had 
the viston of thts magical procedure m the southern kmgdom of Keral1 
where there are so many forests, not far from the sea, m a vtllage named 
Affectwn [pritz], thence they extract rocks m the shape of pzppalzs that 
have deposits of gold They are taken and reduced to soft powder Thts 
powder ts treated With horse blood , tt IS hquefied seven ttmes by means 
of human blood, tt IS ground agam m the water of the basihsk With the 
five products of the cow,  then It ts dned m accordance wlth the rules so 
that tt forms a sort of paste, whtch IS passed through a steve, mto the 
hqutd obtamed, a hundredth part [?] of copper IS put, each part of thts 
copper thus treated ts doubled, the whole ts melted together and com
bmed wtth a portiOn of gold, tt IS mtxed wtth honey, mtlk, etc , thus one 
obtams a magmficent gold, as bnlhant as nver gold" ( tr after Levi, 
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"Kamska et Satavahana," pp 104 ff ,  Levt had prevwusly used this text 
m hts arttcle "Un Nouveau Document," p 421 )  

VII, 3 On lndzan Alchemy 

Cf Arthur Waley, "References to Alchemy m Buddhtst Scnptures ' 
Further references to alchemy are found m the Malzayana-samgralza
bhasya ( NanJ !O, No 1 1 7 1 , tr mto Chmese by Hsuan Tsang, c 650) 
and m the Ablzzd/zarma-malzavzblziisa-fiistra ( Nan]JO, No I 263 , tr mto 
Chmese by Hsuan Tsang, 656-59 ) Some mformatwn concernmg 
NagarJuna as alchemtst m Lamotte, Trazte, I, 383, n I See also Stem, 
"References to Alchemy m Buddhtst Scnptures," and Note VII, 2 

For Indtan alchemy and prechemtstry, see Ray, Hzndu Clzemzstry, cf 
also Rasacharya KavtraJ Bhudeb MookerJee, Rasa-jala-nzdhz, or, Ocean 
of Indzan Clzemzstry and Alchemy ( a  worthless comptlatwn, but contammg 
many citatwns from traditional alchemtcal works ) On the role of mer
cury m Indtan alchemy, Ray, mti od , I ,  I 05 ,  Edmund von Ltppmann, 
Entstehung und Ausbreztung der Alclzemze, I, 435 ,  I I, I 79,  Juhus Jolly, 
"Der Stem der Weisen," p 98 On the Tamtl szttars, cf Barth, fEuvres, 
I, 1 85 ,  Frlhozat, rev1ew of MookerJee's Rasa-Jala-nzdhz, pp I I 1-1 2  
the szttars dtvtded sarakkus ( "substances," "mgredtents" ) mto an and 
pensarakku, male and female mgredients, a groupmg that suggests the 
bmomral yzn-yang of Chmese speculatwn Leon Wreger (Hzstozre des 
croyances relzgzeuses et des opznzons phzlosophzques en Chzne, p 395 ) beheves 
that the Taorst alchemtst Ko Hung ( Pao P'u Tzu ) of the thtrd century 
tmttated the Rasaratnacara, attnbuted to NagarJuna In thts case, the 
Rasaratnacara, whtch had been held to belong to the seventh or etghth 
century ( cf Lamotte, Trazte, I, 383, n I ) , "mtght really go back to the 
penod of the Buddhtst NagiirJuna of the second century" ( Ftlhozat, 
Doctrzne classzque, p I 0) But 1t Is also posstble that Tamtl alchemy 
under went Chmese mftuence ( cf Ftlhozat, "Taotsme et Yoga," espe
cially p 1 20) 

On the alchemical MSS of the Cordter collection, see Ftllwzat, "Ltste 
des manuscnts de Ia collectwn Palmyr Cordter " 

Summary of research on Greco-Egypt1an alchemy, m R. P Festug1ere, 
La Revelatzon d'Hermes Trzsmegzste, p 2I7  

On the psychology of  alchemical symbolism, cf Jung, Psychology and 
Alchemy, td , "Psychology of the Transference " On the metaphystcs of 
alchemy, cf Evola, La Tradz:zzone ermetzca 
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VII, 4 Chznese Alchemy 

For translations of alchemrcal texts and progress achreved, see the fol
lowmg Lrppmann, Entstehung, I ,  449-61 , I I ,  65-66, 0 S Johnson, 
A Study of Chznese Alchemy, Waley, "Notes on Chmese Alchemy", 
W A P Martm, The Lore of Cathay, pp 41-71 , Alfred Forke, The 
World-Conceptzon of the Chznese, pp 227-300, Ehade, Alchzmza aszatzca, 

pp 9-44, Tenney L Davrs and Lu-ch'rang Wu, "Chmese Alchemy", rd , 
"T'ao Hung-chmg", rd , "An Ancrent Chmese Treatrse on Alchemy, 
Entrtled Ts'an T'ung Ch'z" , Laufer, revrew of Johnson, lszs, XII ( 1 929 ) ,  
330-32,  ] R Partmgton, "Chmese Alchemy" ,  r d  , "The Relatronshrp 
Between Chmese and Arabrc Alchemy", B F Read, "Chmese Alchemy", 
Masumr Chrkashrge, Alchemy and Other Chemzcal Achzevements of the 
Anczent Orzent ,  Wrlliam H Barnes, "Possrble References to Chmese 
Alchemy m the Fourth or Thrrd Century B c " , Davrs, "The Dualistrc 
Cosmogony of Huar-nan-tzu and Its Relations to the Bacliground of 
Chmese and of European Alchemy" , Barnes and H B Yuen, "T'ao, 
the Recluse ( A D 452-536 ) ,  Chmese Alchemrst" ,  Homer H Dubs, 
"The Begmmngs of Alchemy " 

On Ko Hung ( Pao P'u Tzu) see Wreger, Hzstozre, pp 385-406, 
Fm ke, "Ko Hung, der Phrlosoph und Alchrmrst", Johnson, pp 1 SS-34, 
Davrs, "Ko Hung ( Pao-P'u Tzu ) ,  Chmese Alchemrst of the Fourth 
Century", Davrs and Wu, "Ko Hung on the Gold Medrcme and on the 
Yellow and the Whrte" ( thrs artrcle contams a translatiOn of chs IV and 
XVI of Ko Hung's treatrse, chs I-I I I  are translated by Eugen Ferfel, 
"Pao-p'u Tzit" , rbrd , a new translatron of ch IV, chs VII and XI are 
translated by Davrs and Ch'en I\uo-fu, "The Inner Chapters of Pao-p'u
tzu" ) Now see further, Needham, Saence, I I ,  437-41 

Dubs ( pp so ff )  believes that the ongm of alchemy rs to be sought 
m the Chma of the fourth century B c He argues that alchemy could not 
anse except m a crvrhzatron m whrch gold was unfamrlrar and methods 
of assaymg gold unknown, but m Mesopotamra these methods were 
current from the fourteenth century B c . ,  whrch makes the Medrterranean 
ongm of alchemy unlikely But thrs vrew �ppears not to have been ac
cepted by the htstonans of alchemy ( see F Sherwood Taylor, The Al
chemzsts, p 75 ) Dubs ( p  84) thmks that alchemy reached the West 
through Chmese travelers However, the possrbrhty remams that "scren
trfic" alchemy m Chma represents a forergn mftuence ( cf Laufer, revrew 
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m Iszs, XII [I 929], SS0-3 1 ) We know that An Sh1h-kao, the famout> 
Parthian translator of Buddhtst scriptures, who VISited Chma m the 
second century, was well acquamted with !raman magic and astrology 
( Maspero, "Communautes et momes bouddh1stes chmms aux I I• et I I I •  
s1iides" , Bagch1, Le Canon bouddkzque en Chme, I ,  8 ,  23 ,  Paul Pelhot, 
"Meou-tseu ou les doutes !eves") But we do not know If he was also 
acquamted with alchemy ( Waley, "Notes," p 23 ) Chmese astrology 
was mfl.uenced by Iraman astrology ( Leopold de Saussure, Les Orzgmes 
de l'astronomze ckznozse, passim)  Moreover, commerctal and cultural 
relatiOns between Chma and Iran were already of considerable antiqUity 
( cf Laufer, Szno-Iranzca, pp 1 89 tf )  The role of the Parthian kmgdom 
m Smo-Roman commerce has been well elucidated, from Chmese sources, 
by Fnednch H1rth, Chzna and the Roman Orzent, pp 42, 70, 1 73, I 74 
For the role of  the Arabs, see Hn th and W W Rockhill, Chau Ju-kua 
Hzs Work on the Chznese and the Arab Trade, pp 2-15 See also Ehade, 
Alchzmza aszatzca, pp 42-44 On the Importation of Mediterranean Ideas 
mto Chma, see Dubs, pp 82-83, nn 1 22-23 

VI I, 5 Metallurgy and Alchemy 

We have elsewhere stud1ed the relatiOns between shamans and smtths, 
see Chamanzsme, pp 408 ff Chmese mythological traditiOns lmk the 
founders of dynasties With the "secrets" of metallurgy, see Marcel 
Granet, Danses et Ugendes de la Chzne anczenne, II, 609 ff ,  and passim 
Furnaces for smeltmg metals were assimilated to the cosmic prmciples 
Yu put five of his furnaces m correspondence With yang and four with 
ym, for the Chmese d ivided the metals mto male and female ( Granet, 
II ,  496, Fernand de Mely, "L'Alchimie chez les chmms et l'alch1mie 
grecque"-an article to be consulted With cautwn-pp S30 ff )  Furnaces 
became a sort of Judge simply by the fact that a h1ghly sacred operation 
was performed m them, they could recogmze VIrtue, and the greatest 
penalty mfhcted on a cnmmal was to bml him m this kmd of furnace To 
construct a furnace was an act of VIrtue, to be performed by a pure man 
who knew the "ntes of the art" ( Granet, II,  491 ,  496 ) 

The Rg-Veda (X, 72, 2) st1ll preserves the traditiOn of certam 
vegetable drugs (;aratzbhzh osadhzbhzh ) m the possessiOn of sm1ths,  on 
this problem, cf Manmdra Nath BanerJee, " Iron and Steel m the Rgvedic 
Age" , Id , "On Metals and Metallurgy m Ancient India " 
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Notes VII, 5, VII I, I 
We shall not dwell on the mfuutely complex relauons between the 

Cyclopes, the Dactyls, the Curetes, the Telchmes, and metalworkmg, 
cf Robert Eisler, "Das Quamze1chen und d1e Quemter" ( sm1ths, dancers, 
sorcerers ) ,  Bengt Hem berg, Dze Kabzren, pp 286 ff ,  1d , "Die Idauschen 
Dahtylen " 

It IS probable that the mmerals extracted from a mme were assimilated 
to embryos , the Babyloman word kubu has been translated by some 
scholars as "embryo," by others as "abortwn" , see the b1bhography 
and summary of the controversy m Ehade, Metallurgy, Magzc and Al
chemy, pp SO ff ,  and Id , Forgerons et alchzmzstes, pp 7 6 ff, 1 92 In any 
case, there 1s a secret correspondence between metallurgy and obstetncs 
the sacnfice that was sometimes performed m proximity to the furnaces 
m wh1ch mmerals were prepared resembles obstetnc sacnfices, the fur
nace was assimilated to a womb, wlthm lt, the "embryo-mmerals" were 
to complete theu growth, and m a penod very much shorter than would 
have been reqmred had they remamed hidden m the ground In h1s turn, 
the alchemist takes up and completes the work of nature, at the same time 
workmg to "mahe" h1mself he dreams of "completmg" the growth of 
metals, of transmutmg them mto gold 

VIII, 1 On the Aghor'ls, the Kapalzkas, and the Cult of Skulls 

See Crooke, "Aghori:" , Id , The Trzbes and Castes of the North-western 
Provznces and Oudh, I, 26 ff ,  Henry Balfour, "The L1fe History of an 

Aghor'i Fakir" , H W Barrow, "On Aghori:s and Aghorapanthi:s " 
Barrow's study, based on documents collected by E T Leith, IS the 
most reliable and the nchest as yet written It contams a complete bib
liography and much oral mformatwn See also F Buchanan, m R M 
Martm, Hzstory of the Antzquztzes of Eastern Indza, II, 492 ff On the 
Aghor'is at the end of the mneteenth century, see J C Oman, The 
Mystzcs, Ascetzcs, and Saznts of Indza, pp 164--67 Passages from two un
published commentanes on the Prabhoda Chandrodaya have been pub
lished by Tucci, "Ammadverswnes Indicae," p 1 3 1  The same author 
( p 1 29 )  prmts a list of the twenty-four Kapahkas after the Sabara
tantra , an Identical hst, giVen m the Goraksaszddhiintasamgraha, adds 
that these twenty-four Kapahkas were created by Natha (S1va) to fight 
agamst the twenty-four avatars of V1snu On the coalescence between the 
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Kapahkas and the Lol{ayat1kas, cf DakshmaranJan Shastn, "The Loka
yatlkas and the Kapahkas " 

On the role of skulls m Lamaism, cf Rockh1ll, "On the Use of Skulls 
m Lama1st Ceremomes",  Laufer, Use of Human Skulls and Bones zn 
Tzbet, who suggests ( p 5 )  an mfl.uence from S1vaist tantnsm But the 
Ind1an mfl.uences are probably supenmposed on an ancient corpus of 
local behefs, for skulls play a rehg10us and dlVlnatory role m Sibenan 
shamamsm, cf Ehade, Chamanzsme, pp 223, 383 ff ,  etc On the proto
histoncal relatwns between the cult of skulls and the Idea of renewal of 
the hfe of the cosmos m Chma and Indonesia, cf Carl Hentze, "Zur 
ursprunghche Bedeutung des chmesischen Zeichens t' au = Kopf " 

For the cult of skulls m western India and the adJacent regwns, see 
Robert Heme-Geldern, "Kopfpgd und Menschenopfer m Assam und 
Birma", 1d , "Mutterrecht und Kopfjagd 1m westhchen Hmtermd1en", 
P W1lhelm Schmidt, "Mutterrecht und Kopfjagd Im westhchen Hm
termdlen " 

For human sacnfices to SIVa and Kali m Kamarupa ( Assam ) ,  the tantnc 
country par excellence, cf E A Gait, "Human Sacnfices m Anc1ent 
Assam",  Koppers, "Probleme der mdischen Rehgwnsgesch1chte," pp. 
775 ff 

VII I, 2 On the "Orgzes" of the Vallabhacaryas 

On the rasamandali.s (ht , "c1rcles of play" ) ,  often degeneratmg mto 
orgies, cf Wilson, Sketch, p 1 1 9 ,  F S Growse, Mathura, pp 283, 295, 
etc , Carpenter, Thezsm zn Medzeval Indza, pp 434 ff ,  Bhandarkar, 
Vazsnavzsm, p 76, Farquhar, Outlzne, pp. 3 12  ff ,  Glasenapp, "D1e Lehre 
Vallabhacaryas " 

The erotic excesses of MaharaJaS pract1cmg the rasamandali. to the 
pomt of pathological turpitude were denounced m a v10lent pamphlet, 
Hzstory of the Sect of Mahara;as, or Vallabhacharyas, zn Western Indza, 
from whence all later wnters on the subject have drawn their mformatwn 
Similar org1es, whiCh took place m Sakt1c and tantnc c1rcles m the 
Himalayan regwn, espec1ally at Garhwal, were the coll-margs ( colz = 

breast cloth) ,  so named because each man received as partner m the nte 
the woman whose breast cloth he had drawn by lot ( W  Ward, H H 
Wilson, and E T Atkmson, Cited by Bnggs, Gorakhnath, pp 1 73 ff ) . 

It IS mterestmg to note that John Fryer (A New Account of East Indza 
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and Persza, I ,  294, I I ,  255) descnbes orgtes much hke those of the 
Vamacaris and attnbutes them to the Parsees of India On sacred orgies 
m Moslem Persta, see S G W BenJamm, Persza and the Perszans, pp. 
:!J5S-55 ,  C J Wills, In the Land of the Lzon and Sun, or Modern Persza, 

pp 1 54, 339, etc Similar practices are found m the Ch1ragh-Kush, "the 

extmctwn of lamps" ,  cf Ney Ehas, ed , A Hzstory of the Moghuls of 
Central Asza, p 21 8 n E A Westermarck ( The Hzstory of Human 
Marrzage, pp 5 1  ff )  and, after him, Crooke ( Fryer, II,  255, n 1 )  are 
mclmed to contest the authentiCity of these accounts 

However, from what we know of the Russian sects ( K  K Grass, Dze 
russzschen Sekten , discussiOn m Robert Hertz, Melanges de soczologze 
relzgzeuse et folklore, pp 229 ff )  and also of the sect of Innocentlsts of 
Bessarabia, such orgies are not at all Improbable 

VII I, s Gorakhnath, Matsyendranath, and the Ezghtyjour 
Szddhas 

For Gorakhnath and the Kanphata Yogis, see Dalpatram PriinJIVan 
Khakhar, "Htstory of the Kiinphatas of Kachh" , G S Leonard, "Notes 
on the Kiinphata Yogis" ,  Crooke, Trzbes and Castes, II I, 1 53-59, L P 
Tesstton, "Yogis ( Kanphata) " ,  Mohan Smgh, G01 akhniith and Medzaeval 

Hzndu Mystzczsm, Bnggs, Gorakhniith , S B Dasgupta, Obscure Relzgzous 
Cults, pp 2 1 9-87, 442-60 On the cult of Goraksanath m Bengal, see 
S C Mitra, "On the Cult of Gorakshanatha m Eastern Bengal " The 
god IS the protector of cows, cf also Mitra, "On the Cult of Gorak
shanatha m the Distnct of Rangpur m Northern Bengal" , Bnggs, The 
Chamiirs, pp 1 49 ff 

For Matsyendranatha, cf Tucci, "Ammadverswnes Indicae," pp 
1 33 ff , Levi, Le Nepal, I, 347 ff ,  Bagcht, ed , Kaula.Jniina-nzrnaya, 
mtrod , pp 8-32, Dasgupta, Obscure Relzgzous Cults, pp 442 ff 

For the erghty-four Siddhas, see Grunwedel, "Dre Gesch1chten" 
Guru Udhrh ( pp 205--06 ) ,  Indrapala and Lm-pa ( pp 21 5-1 6 ) ,  Guru 
Lmpa (pp 1 43 ff ) ,  Lrlapada ( p  1 44 ) ,  Vrrupa ( pp 1 45-47 ) ,  .Qombi 
( pp 1 47-48 ) ,  Gorakhniith ( pp 1 53-54) , Capan ( pp 201--02 ) ,  Vyah 
( pp 221-22 ) ,  Karum and NagiirJuna ( pp 1 65-67 ) ,  etc Cf Tucci, 
"Ammadverswnes Indrcae," p 138,  Waddell, The Buddhzsm of Tzbet, p 
42, Levi, "Un Nouveau Document" ( on NiigiirJuna, pp 420-21 ) ,  
Riihula Siinkrtyayana, "Recherches bouddhrques", Bagch1, KaulaJiiiina-
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nzrnaya, pp 20 ff ,  Bnggs, Gorakhnath, pp 1 36 ff ,  Dasgupta, Obscure 
Relzgzous Cults, pp 232 ff ,  V V Ramana Sastrr, "The Doctnnal Culture 
and Tradltlon of the S1ddhas" , S K De, "Buddhist Tantrrc Litera
ture," pp 1 5  ff (Kukkuripada, Lu1-pa, Matsyendranath, Gorakhnath, 
Kanhu-pa, etc ) On connectwns w1th alchemy, see above, p 280 

VI II, 4 The Burzal of Ascetzcs 

The custom of burymg ascetics and yogms, mstead of burnmg their 
corpses, IS qmte old m India, cf Ke1th, Relzgzon and Phzlosophy, p 4 1 7, 
n s The Vazkhanasasmii1 tasutra ( V, 8 )  mentwns the funeral ceremomes 
of yogms and yatts ( whose bodies are buned near a stream ) and sann
yiiszs ( X, 8 )  It was natural not to commit to the fire the bod1es of those 
who had gamed hberatwn, whose souls were already Identified with God 
Ascetics were burred m the posture of med1tatwn, and lzngas were set 
up on their tombs Many of these tombs later became temples Wilham 
S1mpson ( "Some SuggestiOns of Orrgm m Ind1an Architecture" ) finds 
the ongm of Indian religious architecture m this custom "Towards the 
South-West corner of the outer wall of the monastery there 1s a cemetery, 
also attached to the monastery The dead bod1es of the monl<:s, unhke 
those of other Hmdus, are buned, and the cemetery contams the graves 
of about two hundred persons The body IS buned m a slttmg posture, and 
m the case of mere neophytes a small Circular mound, of sohd bnckwork, 
from three to four feet h1gh, IS all that Is deemed necessary for a covermg 
for the grave For men of greater consequence, a temple 1s held essential, 
and m 1t, Immediately over the corpse, a lzngam 1s mvarrably consecrated 

It would seem that even for a neophyte a lzngam was held essential" 
(R M1tra, Buddha Gayii, p 4, quoted by Simpson, p 56)  

Ascetics are burred seated or m the yogic positiOn that secured them 
their hberatwn The1r Jdentd1catwn wrth S1va IS attested by the lzngam 
set up on then tombs Cf also Archaeologrcal Survey of India, Southern 
Circle, Annual Report, 1 9 1 1-1 2, p 5 "Sannyiiszns are not cremated, but 
buned, lznga shrmes or brzndiivana bemg rarsed to mark the spot" , 1b1d , 
1 9 1 5-1 6, p S4 "In the case of sannyiiszns a ra1sed masonry plat
form IS sometimes set up over the place of burral, on whrch a tulsz plant 
IS grown, or a stone lzngam IS set up as though to proclaim to the world 
that the body buned below has attamed to the sacred form of SIVa-lznga" 

(Coomaraswamy, "Indran Architectural Terms," p 264) 
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In some places the yogm's slwll IS broken, to allow "the soul and the 

breath" to escape Oman ( Mystzcs, p 1 57 )  descnbes the ceremony, which 
he had Witnessed m the Madras Presidency "The dead saddhu was placed 

m a slttmg position on his grave, a quantity of salt was piled up about 
h1m, and earth thrown m ttl] the body was nearly covered up Then upon 
the top of the shaven head, still exposed to vtew, a large number of 
cocoanuts were brohen m order to crack the skull and afford the Im

pnsoned soul a means of exit from the now useless body The frag
ments of the cocoanuts which had been used for the hberatlOn of the 
dead man's soul were, I remember, eagerly sought for by the bystanders" 
( cf also J A Dubms, Mceurs, znstztutzons et ceremonzes des peuples de 

l' Inde, pt II, ch 36)  Breakmg the skull IS a funeral custom that IS also 
found elsewhere In Malaysia, the soul IS supposed to leave the body 
through the top of the head The hala, the Semang med1cme man, IS 

buned wtth h1s head protrudmg from the grave, cf Paul Schebesta, Les 
Pygmees, p 1 .54 

VIII, 5 Yogzns and Fakzrs 

It would be mterestmg to trace the earliest accounts of yogms and of 
fakirs' "miracles" to reach Europe Garbe refers to a few of them 
( Samkhya und Yoga, pp 47-48 ) Cf also 1d , "Uber den willkurhchen 
&hemtod mdtscher Fakirs " An account of the yogm Handas, who 
buned himself for four months, IS repnnted from ] M Homgberger, 
Thzrty-jive Years zn the East, as an appendix to Rat Bahadur Srisa Chandra 
V1dyarnava, An Introductzon to the Yoga Phzlosophy, pp 64-70 Wtlson 
( Sketch, p 183  n ) , followmg the Aszatzc Monthly Journal of March, 
1 829, tells of a yogm who could remam suspended m a1r for a con
siderable time ( twelve to forty mmutes) The yogrn wllhngly repeated 
the performance anywhere, "not for money but for courtesy " He could 
also remam under wate1 for several hours "He declmes to explam how 
he does 1t, merely saymg he has been accustomed to do so " S1r Momer 
Momer-Williams ( "A Case of Samli.dh m Indta" ) descnbes several 
cases ofyogtc miracles of wh1ch he had heard or wh1ch he had seen himself 
The "rope tnck" has been treated m an abundant bibliography cf R 
&hm1dt, Fakzre und Fakzrtum, pp 167 ff ,  Mass1gnon, La Passzon d'al
HallO.j, I, 80 ff ( the "rope tnck" m Moslem hagwgraph1c legends) ,  
S1r Henry Yule, ed , The Book of Ser Marco Polo, I ,  3 1 8  ff ,  Hayes 
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O'Grady, ed , Szlva Gadelzca, p S21 ( the "rope tnck" attnbuted to the 
sea god Manannan Mac Ltr) Oman ( Mystzcs, pp 1 83-84 )  quotes from 
the Czvzl and Mzlztary Gazette ( Lahore, May, 1 895 )  the case of a yogm 
who buned htmself and revtved after ten days, gtvmg a perfect descnp
twn of heaven Cf also Alfred Lehmann, "Emtge Bemerlwngen zu 
mdtschen Gauklerkunststuchen " Levttatwn, mcombusttbthty, and other 
faktrs' mtracles are also known from other geographical regtons ( cf 
Ohvter Leroy, La Levztatzon , td , Les Hommes salamandres) 

Descnpttons of tantnc yogms and ascencs are found m the narranves 
of Arabran, Perstan, and Chmese travelers "A people known by the name 
of bayka1 djy are consptcuous m Indta These men go naked, and thetr 
long barr covers thetr bodtes and pnvy parts, they let thetr natls grow 
until they become hke sptkes, they remove only the parts that break 
They hve after the manner of wandermg monks , each of them wears 
around hts neck a cord to whtch ts attached a human skull" ( Abu-Zeyd 
al-Hassan of Syraf, tr after J T Remaud, Relatzons de voyages Jazts par 
les arabes et les persans dans l' Jnde et a la Chzne, I ,  I SS-34, other descnp
twns m Remaud, M emozre sur l' In de anterzeurement au mzlzeu du 
XI• szecle ) Ma Huan, m hts descnptton of Cochm, speaks of the "chokzs 
( yogts ) who lead a hfe as austere as the Tamsts of Chma, but who at e 
marned" ( George Phtlhps, "Mahuan's Account of Cochm, Cahcut, and 
Aden," p 34S ) On the yogms of Cochm, see further Rockhtll, "Notes on 
the RelatiOns and Trade of Chma wtth the Eastern Archtpelago and the 
Coast of the Indran Ocean Durmg the Fourteenth Century" (pp 450-5 1 ) , 

where texts by rbn Batiitah, Ntccolo de' Contt, and Duarte Barbosa on the 
yogms of Malabar are mentiOned Other descnpttons m Fryer, New 
Account, I, 1 38,  I I ,  35  ( ascettc wearmg a gold rmg on hts pems ) ,  II ,  77 
(on the Lmgayats ) ,  I I, 1 04 

We must bear m mmd that the yogms and saddhus contnbuted to the 
spmtual umficatwn of Indta, both by thetr JOUrneys throughout the 
country and by thetr monastenes and sacred places Although they were 
dtvtded mto countless sects, thetr ascettc techmques and mysttcal ttmer
anes differed very little The Indtan rehgwus orde1 s were "mrhtanzed" 
durmg the Mtddle Ages Indta, too, knew orders of kmghts-ascettcs, 
probably orgamzed to defend the monks agamst the Moslems In course 
of time, these "mthtanzed" orders, m some dtstncts, became real 
"gangs," whtch terronzed the villages Bntish rule suppressed and drs
armed them, yet even today, we sttll find the arms of these "military 
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orders" m some temples, and at the Kumbh Mela festival the sannyiiszs 
march m process1on, carrymg wooden lances, emblems of the arms of 
former t1mes Cf Farquhar, "The F1ghtmg Ascetics of Ind1a", Id , "The 
Orgamzatwn of the Sannyasis of the Vedanta " A number of previOusly 
unpublished documents on the actlVltJes of the kmghts-ascetics m the 
eighteenth century have been published by Jam1m Mohan Ghosh, 
Sannyiisi and Fakzr Razders zn Bengal 

VI II, 6 On Late Buddhzsm and Crypto-Buddhzsm 

Haraprasad Shastn was one of the first to call attentiOn to late Buddhism, 
cf a sketch of h1s work and the bibliography of his publications m an 
art1cle on h1m by Narendra Nath Law, "Mm Dr Haraprasad Sastn," 
especially pp 356-69 Notable among his studies are "Buddhism m 
Bengal smce the Muhammadan Conquest" ( especially pp 57 ff ) and 
The Dzscovery of Lzvzng Buddhzsm zu Bengal CopiOus matenal ( mcludmg 
Important extracts from the Siinya Purana )  m Nagendra Nath Vasu, 
Modern Buddhzsm and Its Followers zn Onssa survivals of siinya and 
dharma, pp 45 ff ,  cult of dharma, pp 1 4, 21 , 1 1 1 ,  etc See also Maheswar 
Neog, "The Worship of Dharma m Assam " The survival of popular 
Buddh1sm can be followed m the buildmg of stupas and caztyas, which have 
contmued to be erected down to recent times ( Vasu, pp 139  ff ,  cf also 
R Chanda, Bhan;a Dynasty of Mayurbhan; and Then Anczent Capztal 
Khzchzng, a report of the archeological excavatiOns of 1 922-25)  On 
decadent Buddh1sm, cf Benoy Kumar Sarkar, The Folk-Element m Hzndu 
Culture, pp 1 69, 1 8 1  ff ,  etc , Bagclu, "Declme of Buddhism m India and 
Its Causes " The Sunya Purana was edited by N N Vasu , a new ed1t10n 
has been published by Charuchandra BanerJee, With Important studies 
by Shah1dullah, Basant Kumar Chatte!Jee, and Charuchandra BanerJee 
On the cult of Dha1ma, cf S B Dasgupta, Obscure Relzgzous Cults, pp 
297-358, 461-78 

On the ImplantatiOn of crypto-Buddh1sm among the people, cf S C 
M1tra, "The Cult of the Torto1se-shaped De1t1es of M1dnapur and 
Bankura m Western Bengal " 

On late Buddhism ( fourteenth century) ,  observed m the travels of an 
Indian pnest, Dhyana Ghadra, m provmces other than Bengal and Onssa 
( Madras, PunJab, Coromandel, etc ) ,  cf Waley, "New Light on Bud
dhism m Medieval India " 
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VIII, 7 Yogznis ,  Dakznzs, Yaksas, Durga 

On the mfluence of abongmal and exotic cults upon tantnsm, see Tucci, 
"Tracce di culto lunare m India," p 423, n 1 ,  Id , "Ammadversiones 
Indicae," pp 1 56 ff ,  Bagchi, "On Foreign Element m the Tantras" ,  on 
possible !raman mfluences on Buddhist IConography, cf Grunwedel, Alt
Kutscha, pt I, pp 54 ff 

On vegetation cults m India, see the copious data given by Meyer, 
Trzlogze, and Odette VIennot, Le Culte de l'arbre dans l' lnde anczenne On 
Durga, cf also Pratapachandra Ghosha, Durgii Piqii, E A Payne, The 
Siiktas , Sten Konow, "A European Parallel to the DurgapiiJa" , Koppers, 
"Probleme,"  passim On the relations between tantnsm and Witchcraft, 
cf S N Roy, "The Witches of Onssa," and Koppers, pp 783 ff 

On Yaksas, Yaksmis, Qahmis Noel Pen, "Hariti, la mere-de
demons," especially pp .'38 ff ,  8 1  ff ( the tantnc cult, degenerate forms 
of magic, etc ) , see also Filhozat, Etude de demonologze zndzenne, Ehade, 
"Notes de d emonologie" ,  Coomaraswamy, Yaksas, Raymonde Lmossier, 
"Les Pemtures tibetames de la collectiOn Loo," especially pp 5S ff ,  
]Itendra Nath BanerJea, "Some Folk Goddesses of Ancient and Mediaeval 
India", Przyluski and Lalou, "Notes de mythologie bouddhique 1 
Yaksa et Gandharva" ,  Joseph Masson, La Relzgzon popu!aZJ e dans le 
canon bouddh1.que palz, pp 1 26-.'3 1 , Autran, L' Epopee hzndoue, pp 1 70-90 
On the motif "woman and tree" J P Vogel, "The Woman and Tree or 
salabhan;zkii m Indian Literature and Art" , on Yaks as as guardians of 
stzlpas, cf Chanda, "Medieval Sculpture m Eastern India," p 236 

On the caztya V R Ramchandra Dikshitar, "Ongm and Early History 
of Caityas" ,  m southern India, K R Subramaman, Buddhzst Remazns zn 
Andhra, pp 24 ff ,  N Venkata Ramanayya, An Essay on the Orzgzn of the 
South Indzan Temple, pp 53 ff ,  m Tibet, Tucci, "Mc'od rten" e " Ts'a
ts' a," pp 24 ff 

On Yaksas and Yaksmis m Jam Iconography, see James Burgess, 
"Drgambara Jama Iconography," p 464 

On pithas, see Dmes Chandra Sirkar, "The Sakta Pithas " 

VII I, 8 The Dravzdzan Contrzbutzon 

Not long ago, the transformatiOns of Indo-Aryan were explamed by the 
mfiuence of Dravidian, see, for example, Robert Caldwell, A Comparatzve 
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Grammar of the Dravzdzan or South-lndzan Famzly of Languages , Konow, 
m Lznguzstzc Survey of lndza, IV, 278 ff ,  cf S K ChatterJ I, The Orzgzn and 
Development of the Bengalz Language, I, 1 74 ff Caldwell m particular 
mamtamed that the mflectwns of Sansknt and the appearance of the 
cerebrals was explamed by Dravidian, but the tendency toward cerebral
rzatwn was already present m Indo-Aryan, cf Jules Bloch, "Sansknt et 
dravrdien", rd , "Some Problems of Indo-Aryan Phrlology," pp 73o-4,4, 
rd , L' Indo-aryen du Veda aux temps modenzes, pp 32 1-3 1  The phe
nomenon of cerebrahzatwn also occurs m the Munda languages ,  cf 
Bloch, "Some Problems," pp 73 1-32 ,  P1 zyluslu, "Un Ancien Peuple 
du PenJab les Udumbara " As to abongmal mfluences on Sansknt, 
Jules Bloch stresses M linda mfluences, especrally on vocabulary ( see 
Note VIII ,  I o )  

I t  has been suggested that there are connections between Dravidian 
and Et1 uscan, Dravrdran and Uralran , cf Schrader, "Dravrdrsch und 
Urahsch" , Thomas Burrow, "Dravidian Studies, IV The Body m 

Dravidian and Urahan " 
On the anthropology and ethnology of the Dravrdrans, cf G Menta

don, La Race, les 1aces, pp 1 74-77 ,  rd , Trazte d'ethnologze culturelle, 
pp 1 80 ff ,  A L Kroeber, Anthropology, pp 4·78 ff 

For the rehgwus hfe of the Dravidran populatiOns and the gramade
vatiis, matenal and brbhographies wrll be found m Oppert, Orzgznal 
Inhabztants, W T Elmore, Dravzdzan Gods zn 111odern Hznduzsm, Henry 
Whitehead, The Vzllage Gods of South Indza Cf also S C Roy, Oriion 
Relzgzon and Customs , J S Chandler, "Names of God m the Tamil 
Language Which Denote His Oneness" ,  0 R von Ehrenfels, "Traces 
of a Matnarchal ClVlhzauon among the Kolh Marlayahs " 

The contnbutiOn made to Hmduism by Dravidian rehgwus sentrment 
has been consider able, we should, however, hesitate to follow G W 
Brown ( "The Sources of Indian Phrlosophrcal Ideas" ) when he clarms a 
Dravrdran ongm for all the great mtmtwns and fundamental concepts of 
Indran thought 

On pujii, see Jarl Charpentier, "The Meanmg and Etymology of 
PliJa",  Przyluski, "Totemrsme et vegetahsme dans l'Inde " 

The gramadevatiis can assume any form among therr countless 
"forms," the Gramadevatiipratzstha mentwns the skull of Brahma, the 
head of VIsnu, the skull of Renuka, the face of Draupadi, the body of 
Sita, the Pramathas ( the tram who follow Srva ) ,  the Pansadas ( com-
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pamons of Vtsnu ) ,  demons of all hmds, the yogznis, vanous kmds of 
tdols of the Saktt m wood, stone, or clay, etc ( Oppert, p 455)  

VIII, 9 Snakes, Dragons, Nagas 
On the cult and symbohsm of the snake, see Vogel, "Set pent Worshtp 
m Anctent and Modern Indta," espectally pp 305 ff on nagas m Kashmtr 
and the Punjab ( cf B R Beotra, "Gods and Temples m the Suket 
State," espectally pp I 70ff ) ,  Vogel, lndzan Serpent-Lore, pp 35 ff ,  
Wmtermtz, "Der Sarpabah, em altmdtscher Schlangencult " We may 
dtsmiss C F Oldham's hypothesis ( The Sun and the Serpent) that 
the nagas were human bemgs who beheved themselves descended from 
the sun Kern was the first to see that the nagas were connected wtth the 
waters Dragons and snakes are Identified With the "masters of the 
sml," the "autochthons", cf Autran, L'Epopee hzndoue, pp 66-169 On 
the metaphysical symbolism of the snake-whtch represents the pre
formal modahty of the umverse, the unfragmented "one" that precedes 
all creatwn-cf Coomaraswamy, The Darker Szde of the Dawn , rd , 
"Sn Gawam and the Green Kmght Indra and Namuci " 

The only mstance of Indtan ophtolatry With human sacrifice as yet 
known has been found among the Khasis of Assam the snake divmity 
IS named U Thlen On myths of U Thlen, see P R T Gurdon, The 
Khiis'is, pp 1 75-78 ,  K U Rafy, Folktales of the Khas!s, pp 58-64· A 
recent case of such a sacnfice, datmg fi om 1 924, IS reported by S C 
Mitra, "On a Recent Instance of the Khasi Custom of Offermg Human 
Sacnfices to the Snake-Detty " 

On the different Iconographic representations of the naga-gods, see 
Combaz, L' Inde et l'Orzent clamque, pp 56 ff ,  cf td , "Masques et 
dragons en Asie" ( pp I 02 ff ,  the dragon, pp 1 36 ff ,  the makara m 
Indta, pp I 72 ff ,  the dragon m Chma ) 

Przyluski ( "La Pnncesse a l'odeur de porsson et la nag'i dans les 
traditions de l' Aste onentale" )  studred a group of legends that reflect 
some aspects of the man time ctvihzatwn of the Southwest "The under
lymg tdea one of the magico-rehgwus forces that make heroes resrdes 
m water Sharply opposed to the contmental Indo-Aryan and 
Chmese peoples, for whom the gods dwell on the summrts of mountams 
and m the upper atmosphere In Chma, dtvme power and authonty come 
from above, the Emperor rs the Son of Heaven" ( p  281 ) Another 
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Idea, complementary to the sacredness of water sovereignty appertams 
to women and IS transmrtted through women Cf also Przyluskr, 
"Dragon chmots et Niiga mdren" , rd , "Le Prologue-cadre des Mzlle 
et une Nuzts et le theme du svayamvara" ( traces of matnarchy m Indtan 
tales, m Cambodta, m Chmese foll,lore, etc ) 

On aquatic symbolism, see Ehade, Trazte, pp 1 68 ff ,  and 1d , Images 
et symboles, pp 1 64 ff 

VIII, I O  Miinda, Proto-Miinda 

A brbhography of the essentral studies down to 1 933 wrll be found m 
Constantm R egamey, "Brbhographre analytrque des travaux relat1fs 
aUX elements anaryens danS la CIVIhsatJon et les langues de l'Inde " 
The pomt of departure for all research mto the M undas rs found m the 
studies of P Wilhelm Schmidt, m which he established clear connectiOns 
between the Mon-Khmer hngmstrc group and the languages of Malaysra, 
cf "Dre Mon-Khmer Volker " Descnptwn of the Miindii languages, 
Gnerson, Lmguzstzc SU? vey of Indza, IV, 1-275, cf also I, 32-SB S K 
ChatterJ 1 ( "The Study of I\61" )  prefers to call this lmgurstic group 
"Kolanan" ( from kol, Aryan pronuncmtwn of an old M iindii word 
meamng "man" ) 

On the mfluences exercrsed by the Austroasratic languages and 
cultures upon Sansknt and the Indo-European culture, see Levi, "Pre
aryen et pre-dravrdren dans l' Inde", Przyluskr, "De quelques noms 
anaryens en mdo-aryen", rd , "Emprunts anaryens en mdo-aryen," 
BSL, XXIV ( 1 924 ) , 1 1 8-23 ( Skr langala, "plow", laguda, "rod", 
lznga , common Austroasrat1c root, lak ) , 1brd , 255-58 ( the names of the 
betel m Austroasratrc) ,  rbrd , XXV ( 1 925 ) , 66-7 1 (Skr bana, "arrow" , 
Austroasratrc w01 ds of the type panah ) ,  rb1d , XXVI ( I  926 ) , 98-1 OS 
( the name of the elephant, etc ) , rbrd , XXX ( 1 930) , 1 96-201 , 1d , "La 
NumeratiOn v1gesrmale dans l'Inde", rd , "Bengali NumeratiOn and 
non-Aryan Substratum" , F B J Kmper, "An Austro-AsiatJc Myth m 
the Rzg-Veda" ( Indra and the boar that he krlls With an arrow shot 
through a mountam) ,  rd , "Proto-Miindii Words m Sanskrit" , rd , 
"Miinda and Indonesian " 

As to Austroasiatrc rmgratrons mto Indra, Paul Rivet holds ( "Les 
Oceamens," p 250 ) that "at an extremely early epoch, a senes of 
human mrgratwns set out from the south of Asra or from the Indran 
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Archtpelago , they spread fanwtse across the Pactfic and the Indtan 
Ocean, and, havmg peopled all the tslands of these two oceans, reached 
the New World m the east, Japan m the north, Europe m the west, and 
Afnca " He constders that the first wave was Austrahan, the second 
Melanestan Petroglyphs tdenttcal wtth Austrahan petroglyphs have 
been found m the vtctmty of Benares The use of the boomerang has 
survtved m Celebes, m southeastern India, and m GuJarat ( p  236 ) 
"I  am more and more convmced that, through the entire Meditei ranean 
basm and a greater or lesser part of Afnca, there was an Oceaman 
substratum that acted upon the peoples of vanous ongms who mvaded 
these regwns m the course of the ages" (Rtvet, Sumenen et Oceanzen , 
p 8 )  The center of dtsperswn was doubtless southern Asia or the 
lndtan Archipelago ( 1b1d , p 9) For Heme-Geldern, on the contrary, 
the arnval of the Dravtdtans m lndta preceded that of the Austroasiattcs 
cf "Em Beitrag zur Ch1 0nologie des Neohthikums m Sudostasten" 
( on the Miinda mtgratwns, pp 8 14-30 ) ,  td , "Urhetmat und f1 uheste 
Wanderungen der Austronesier " Cf also C Tauber, Entwzcklung der 
Menschhezt von den Ur-Australzern bzs Europa 

Excellent study of the cultural stratigraphy of the vanous Ind1an 
populatiOns m Hermann Ntggemeyer, "Toternismus m Vordenndien ., 

On Polynesian mftuences m southern India, see James Hornell, 
"The Ongms and Ethnological S1gmficance of Indtan Boat Des1gns", 
Id , "The Boats of the Ganges " Parallels between Sumatra and Ind1a 
H C Das-Gupta, "A Few Types of lndtan Sedentary Games",  Id , 
"On a Type of Sedentaiy Game Prevalent m Shahpur" ( the sher-bakr, 
"tiger-goat," a game attested m Onssa, T1bet, and Sumatra ) 

See also Ruben, "Uber d1e L1teratur der voranschen Stamme Ind1ens " 

VIII, 1 1  Harappa and Mohenjo-daro 

S1r John Marshall ( and others ) ,  Mohenjo-Daro and the Indus Culture, 
Ernest Mackay, The Indus Czvzlzzatzon , Vats, Excavatzons at Harappa, 
Hemz Mode, lndzsche Fruhkulturen und zhre Bezzehungen zum Westen 
( pp I 65-7 1 ,  bibhography) ,  Henry Heras, "More about MohenJO 
Daro",  F Gelpke, " Induskultur und HmdUismus", V1ktor Golubev, 
"Essa1s sur l'art de l' Indus I L'Homme au chale de MohenJo-Daro" 
( on the statue that has been supposed to represent a yogm m meditatiOn, 
the author beheves 1t to be the effigy of a pnest, mft.uence of the statuary 
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art of ear her Asia) On all these problems, see the admirable synthesis 
by Stuart Piggott, Prehzstorzc Indza ( Harappa and MohenJo-daro, pp 
1 32-2 1 .'3 )  

We shall not hst the mnumerable attempts to decipher the Indus 
mscnptions cf , for example, Wilhelm von Hevesy, "The Easter Island 
and the Indus Valley Scnpts" ( but see also Heme-Geldern, "D1e 
Ostennselschnft" , Bedhch Hrozny, "Inschnften und Kultur der Proto
Inder von MohenJo-Daro unci Harappa " On the cult of vegetatiOn m 
the Indus cJvihzatwns, s�e V1ennot, Le Culte de l'arbre, pp 7-1 9  

I X, I Dzssemznatzon of Yogzc Technzques and Cultural 
Contacts Between Indza and the World 

On Tibetan Yoga, see Waddell, "Lamaism m Sil{him," especially pp 
� 

S05 ff ( on the "positiOns of meditatiOn" and respiratory techmques ) ,  
Alexandra Dav1d-Neel, "L'Entrainement psych1que chez les thibetams" , 
Id , Mystzques et magzczens du Thzbet, pp 245 ff See also Bacot, Le 
Poete tzbetazn Mzlarepa, pp 200 ff ,  Evans-Wentz, Tzbet' s Great Yogz 
Mzlarepa, pp 1 94 ff ,  td , Tzbetan Yoga and Secret Doctrznes, passtm, 
Grunwedel, Dze Legenden des Nii-ro-pa ( but see also Tucci, "A Propos 
the Legend of Naropa" ) ,  Siegbert Hummel, "Die Lamaistischen 
Tempelfahnen und 1hre Bez1ehung zu Yoga " On Yoga m Mongolia, 
A M PozdneJev, "Dhyana unci Samadht 1m mongclischen Lama1smus " 
On dhyiina ( ch'an ) m Chma, cf Conze, Buddhzsm, pp 20 1 ff ,  John 
Blofeld, tr , The Path of Sudden Attaznment,  on Zen, cf D T Suzuki, 
Essays zn Zen Buddhzsm ,  td , An Int1oductzon to Zen Buddhzsm , 1d , 
Manual of Zen Buddhzsm ( translatiOns of texts ) 

On the dissemmatwn of Indian spmtual techmques m Indonesia 
everythmg has been said m Paul Mus's mon�mental work, Barabudur 
See also Przyluskl, "Le Bouddh1sme tantnque a Bah d'apres une pubh
catwn recente" Javanese tantnsm approaches that of the Japanese 
Shmgon sect, but represents an ear her stage ( p 1 60)  On cultural 
contacts between India and Chma, cf Elmer H Cutts, "Chmese-Indtan 
Contacts Pnor to the Latter Hair of the First Century",  Bagch1, Indza 
and Chzna a Thousand Years of Cultural Relatzons (pp 221-22, bibli
ography ) 

On cultural contacts betw�the essenttal mate
nals and btbhograph1es will be found m Henn de Lubac, La Rencontre du 
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bouddhzsme et de l'Occzdent ,  Lamotte, "Les Premieres RelatiOns entre 
l'Inde et l'Occ1dent" , on Indian mftuences, cf Memorzal Sylvazn Levz, 
pp 1 90, 206-07, 2 1 0-1 2, etc , Marcel Mauss, "Rapports h1stonques 
entre la mystique hmdoue et la mystique occidentale" "Lassen had 
already pomted out that, m Plotmus, the procedures preparatory to 
ecstasy were remarkably Similar to those of Buddhism and vanous 
Brahmamc systems And m a magical papyrus of the second 
century we find certam Hmdu beliefs mentiOned ( cf N 01 den, Geburt 
des Kzndes, 1 924, p 1 1 2 ) , Isis IS compared to Maya, name and persom
ficatwn of the Buddha's mother and also of the Great IllusiOn " But see 
also Lubac, "Textes alexandrms et bouddh1ques", Filhozat, "La 
Doctnne des bra.hmanes d'apres samt H1ppolyte" , 1d , "Les Echanges 
de l'Inde et de !'Empire romam aux premiers siecles de I' ere chret1enne", 
1d , La Doctrzne classzque, pp 205 ff 

The problem of Indian mftuences on Chnst1an mythology and mys
ticism has been apm:�el)yE�-;;t BenZ";""1ndiscfie "Em1'russe 
auf d1e fruhchnsthche Theologie" (see especlal!y pp 1 97 ff ,  Ammomus 
Saccas and the dissemmatwn of Indian philosophy among the Neoplatomc 
and Chnstian circles of Alexandna ) But we must not lose sight of 
the fact that the mfluence was also exerted m the opposite directiOn 
m the lsvara Gita, a late, SIVa1st ImitatiOn of the Bhagavad Gita, Yoga, 
mterpreted as umon of the human soul With God ( isvara = Siva ) ,  Is 
referred to as sunaph?i.. the term also occurs m the astrological work of 
Varahamihira(stxth century A n  ) Now, It IS of Greek ongm ( Wm
termtz, Geschzchte, I I I ,  567, 569, 571 ) Plotmus and Proclus use the 
word synaphe m the sense of mystical umon between soul and spmt, 
see P E Dumont, "Sunapha. Note sur un passage de I' lsvaragita 
du Kii.rmapurana " Cf also Lacombe, "Note sur Plotm et la pensee 
md1enne " 
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A 

ABAW 

ABORT 

AJP 

AO 

ADS 

BB 

BCLS 

BEFEO 

BI 

BS 

BSL 

BSOS 

EJ 

FMNH 

GOS 

HJAS 

HOS 

IA 

IHQ 

JA 

JAOS 

JASB 

JBORS 

A B B R E V I A T I O N S  

Anthropos ( Salzburg) 

Abhandlungen der konzglzclzen Bayerzschen Akademze der WH

senschaften ( M umch ) 

Annals of the Bhiindiirkar Orzental Research Instztute ( Poona) 

Ame7 zcan Journal of Phzlology ( Balttmore ) 

Acta orzentalza ( Letden) 

Allahabad Unzverszty Studzes 

Btbltotheca Buddhtca 

Bulletzn de la Classe des lettres et des sczences morales et po

lztzques, Academze royale de Belgzque ( Brussels ) 

Bulletm de l' Ecole Jranfazse d' Extreme-Orzent ( Hanm) 

Btbhotheca Indtca 

Bollmgen Senes 

Bulletm de la Soczete de Lznguzstzque ( Pans) 

Bulletm of the School of Orzental Studzes ( Umverstty of 

London) 

Eranos-Jahrbuch ( Zunch ) 

Fteld Museum of Natural Htstory 

Gaekwad's Onental Senes 

Hm vard JoUI nal of Aszatzc Studzes ( Cambndge, Mass ) 
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altar ( s ) ,  220, 255,  345,  347,  and 

trees, 345-46 
Alt1tm1sh, Sultan, 277-78 
amara, 3 1 8  
Amb1ka, 349 
amb1t10n, 1 2, 39 n 
ambros1a, celestial, 24•7 , 248, 276 n 
Amenca, I I 5  
Am1tabha, 1 9 I ,  2 I 1 
Ammal, 3 86 
Ammomus Saccas, 432 
Amoghas!ddhl, 2I 1 
amrta, 247 
Amrtabzndu Upanz;ad, see Upam-

�ad ( s )  
anagiimzn, 398 
anlihata cakl a, 234, 242, 890 
linanda, 8 1  
Ananda, 1 75, I 88 
Anandabhazrava, quoted, 267 n 
iinandamrta, 1 40 
anandanugata, 84 
Ananga, 78 
AnangavaJra, 4I 1 ,  Pra]i!opayavmzs

cayaszddhz, 402�.9, 41 1  
anatomy, myst1cal, see phys10logy, 

myst1cal 
anavasthztattva, 88 1-82 
Anavatapta, 3 28,  4 1 4  
Andhra, 20I 
androgyne, pnmord1al, 271 

anga, 48-49, 53, 1 22, I 25 ,  I 29,  I 4 1 ,  
389  

anganylisa, 406 
Anguttara-nzkaya, I 86, I 87,  397,  

quoted, I66, I 74, 1 76, I 79 
amma, 893 
ammal( s ) ,  aquat1c, 8 5 1 , breathmg 

of, 6 I ,  62, sacnfice, 256, 387 , 3 8 8 ,  
shamans mto, s I 2, 3 20 ,  worsh1p, 
354 

amman, 8 8  n 
Amruddha, 8 ,  I 6, 20 n, 22 n, 25 n, 

3 70, 378, 3 77, 380, Samklzya
siltra-vrttz, 370, 378 , quoted, I 1 ,  
377  

anna, 374  
Annam, 287, 351  
An Sh1h-kao, 4I 8 
anthropocosmos, 285-86 
anthropogeny, through sweatmg, 

1 06 
anubhava( s ) ,  4 I 4  
Anugita, 394 
anumlina, 14<7,  375, 376 
Anupama, 258 
anus, I 4 1 ,  237, 8 84 
anuttara-tantra(s ) ,  20I 
Anuyogadv1ira, 869 
apana , I 04, 1 I I n, 24·0, 24I ,  253, 

270, 384, 385 
aparzgraha, 49, 50 
Aparna, 354 n 
iipas, I SO, .974 .i!Jastamba Srauta Siltra, I 04 n,  256 n 
Apastamba-siltra, 2 I  2 n ,  quoted, 

I 35-86 
apodhatu, 1 95-96 
appetites, 89 n 
apprenticeship, philosophical, 1 1 0 n 
Apsarases, I 02 
apta vacanam, 875 
Arabs, 278, 280, 4 I 9  
AraQ.a, 378 
Arli.Q.a IUlli.ma, 1 62 
Arbman, Ernst, 338 n, .984• 
Archaeological Survey of Ind1a, 422 
archaism, rehg10us, 1 0.9 ,  1 04, I 05,  
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1 06, 1 07, 1 I O, 1 50, 257, 258, 272, 
284, 294, 300, 30! , 302, .906, 3 1 0, 
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.'ll l ,  5 '2 8 ,  3.32, 3.3 7, 342, .�14<7, 348, ascetics, 1 27, 1 28, 1 .92, 1 44, 1 5 1 , .'J1.9, .9 6 1 -6'2, 405 1 57.1. Aghon, see Aghoris, AJ IVtka, a1 chetype ( s ) ,  of ascetics , l OS ,  di- see AJ!Vtkas, Buddhist, 1 67-85, 
vme, 5 4·, 68 , ofman, 265, ofyogm, 1 86, 1 87 ,  399, bunal of, 422-23, 
75 good and evtl, 1 3 8-42, Jam, 404-

archJtecture, Indian, 356, 404, 4·09, 05 , l\mghts-, 424-25 , ltsts of, 1·'2'2 391 -92, m Vedas, 1 0 1 -05 , wan-
AJ ctJc, 1 36 ,  3 '2 5  dermg, 1 50 n, 1 86-88 ,  424 
aJ hat/-slup, 1 70, 1 75 ,  1 76, 1 84, 1 85, Asia, 1 02 ,  1 04 & n, 107, 1 1 5, 1 36, 

528,  3'29,  396, .998, 4 1 4  306, 3 1 0, .9 1 .9 ,  S I B, .3 1 9, 3 2 1 ,  347, 
Anttha, 25 8  429, 430, 4.3 1 
arzya, I 65 asmztli, 3 1 ,  33, 4 1 ,  44, 8 1  
ArJ una, 1 28 ,  1 54, ! 55 ,  1 56, ! 57,  lismztlinugata, 84 

1 5 8 ,  1 6 1 , 3.94 lifram, 57 n 
arms, magtcal, ! 04 & n Assam, 20 1 ,  202, 300, 301 , so5, 
liropa, '167 & n S I 1 ,  420, 428 
art, Ind1an, 67, 40.9-04, 405, 430-3 I assoctations, thought, 47, 8 2  
a1  tenes , mysncal, see vems, mysttcal A�tasiihasrzka-praJfi.li-pliramztll, 2 1 5  
AI tha.fiistuz, '219 & n ,  399 asteya, 49, 52 
Arundhatl, 24•5 astrology, 4.·1 8  
.iinrneya Upanz�ad, see U pam�ad ( s ) Asura, 240, 280 
iirya, 1 70 A.sun, 368, 376 
Al YlHieva, 4 1 2 ,  CzttavzSuddhzpraka- Asvagho�a, 1 62 n, 321 , 378 , Bud-

rana, 41 1 ,  41 2 dhacarzta, ! 62 n, .321 n, 3 78, 3 82,  
Alyamaiijll �Sr!miila-tantra, 1·00 Saundarlinanda, 1 62 n 
Aryans, ! 05 ,  202, 354, 356, 358, 360, asvamedha, 104 n, 256, 257 

395, 403 ,  non-, 1 0.9 ,  1 36, .935 n, asvatha tree, 387 
3 8 8 ,  395 , pre-, 1 0 1 ,  1 05 ,  143 ,  Asvms, 256 
202, 235,  3 1 9, 3 2 1 , 338 n, 346, Atala, 1 28 
360, 3 8 6  atemporaltty, SOB 

asambhakta, 1 1•2 A tharva, 3 98 
asampraJfilita samlidhz, see samiidhz Atharva Veda, see Veda ( s )  
asa1[lskrta, 6 ,  1 64, 396 atheism, 7, 29, 1 4 1 ,  1 46, 1 49, 3 76, 
iisana, 48 , 5.3-5 5 ,  66, 67, 68,  95, 97, 392 

1 22, 1 25 ,  1 29, 1 3 1 ,  1 33,  1 34 & n, Athos, monks of, 64 
1 3 7 ,  1 1<0 n, 1 67, 1 95,  2 1 0 ,  230, lUzvatapas, 1 50 
239, 245, 247, 355,  3 56, 362, 3 82, Atkmson, E T ,  420 
389 litman, 3, IS,  1 6, 1 7, 26, 70, I l l  n, 

Asnoga, 20 1 ,  .9 7 1 ,  401 , Madhyanta- 1 1 8- 1 9, 1 20, 1 23 ,  1 24, 1 40, 1 60, 

nugamasastra, 400 1 63,  1 66, 262, 334, 368, and 
ascent, to heaven, .920, 323, 326-SO, brahman, 1 1 4- 1 7 ,  1 35 ,  206 

339,  symbols of, 227, 320, 321 , atoms, 2 1 ,  83 
.9 3 5  atta-hiisa, 4 1 4  

asceszs/ascehctsm, 4 ,  7 ,  9, 1 5, 36, 37, attamments, four, 1 73 
39, 45, 46, 49, 50, 5 1 ,  52,  53, Attal, 386 
59-65, 69, 86, 89, 1 0 1-1 1 ,  1 1  s,  Attasiilzni, see Buddhagho�a 
1 1 4, 1 1 7 ,  1 2 1 ,  I SS, 1 49, 1 50, 1 61 ,  attentiOn, exerctse of, .97, 53 
1 63 ,  1 67 ,  1 67 ,  1 90, 1 92,  1 98, 204, attitudes, bodily, see postures, bodtly 
227, 2.94, 328,  .'lS I ,  .958,  .961 , .9 74 Auboyer, Jeanmne, 404, 405 
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audltlons, rnysttcal, see sounds, mys-
tical 

Audumbaras, 1 .99 
Aufrecht, Theodor, .972 
Aughar, 305 
Aung, S Z , I 9S n 
au;adhz, 278 ,  .9.98 
austenty, 1 1 1  
Australia, 3 1  o, 3 1 9, 320, S2S & n, 

.924, 4.90 
AustroasJatJcs, .949, 35 1 ,  352, 353, 

429-30 
authonty, dtvme, 221 ,  428, 429 
autochthons, 428 
automatism ( s ) ,  5,  47, 1 88 
antonomy, techmques for, 47-! 00, 

.939 
autothermy, SS I  
Autran, Charles, 392, 426, 428 
avadhuti, 240, 25.9 
Avalokttesvara, 1 9 1 , .908, 309, S I 1 
Avalon, 288 
Avalon, Arthur, see Woodroffe, Str 

John 
avance, 49, so, 1 5 1  n 
Avasathya fire, I l l  n 
AvataT[tsaka Sutra, 279 
avatars, 1 4,7, 4 1 9  
avzdyll, S ,  1 7, 27, 4 1 ,  229 n 
avzratz, 3 8 1 
awakemng/-ed, 29, so, SS,  .94, 163 ,  

25 1 ,  254, 336 
axzs mundz, 1 1 5, 1 1 6, 225, 235 
Ayyangar, T R Sr!mvll.sa, I SO n, 

.989, 409 
azad awa, .991 

B 

Babyloma, .926 
Bachofer, Ludwtg, 40.9 
Bacot, jacques, S9S , 396, 4 1 5, 431 
Badarayana, Brahmi!-sutras, S2 n ,  

297 n, .98 1  
Bagch1, Prabodh Chandra, 240 n ,  

252 ,  308 n, 309, 400, 401 ,  403, 
405, 4 1 1 , 4 1 7, 421-22, 425, 426, 
4.9 1 

Bahudakas, I S9, 1 40 

bazndava, 283 
Bat Ulgan, .927 
Ba.la Sastn, IS  n 
Balfour, Henry, 4 19  
Ballantyne ,  J R ,  S70 
Baluchtstan, 305 
Bana Durga, .988 
bandha, 2 1 1 & n, 406 
Banerjea, ]ttendu Nath, 426 
Banerjee, Charuchandra, 425 
Banerjee, Mamndra Nath, 41 8 
BanerJ I, Adns, 405 
banyan tree, .988 
bapttsm, 221 & n 
barbanans, mvaswn of, .957, 358 
Barbosa, Duarte, 424 
bardo, 22 1 ,  325 
Bardo Thodol, 272, .962 
Bareau, Andre, S96 
Barnes, William H , 286, 4 1 7  
Barnett, Lwnel Davtd, 41 5 
Baro Bhatya, 387 
Barrow, H W ,  297 & n, 4 1 9  
Barth, Auguste, 369, 392, 401 ,  4 1 6 ,  

quoted, 385 
Barua, Bemnadhab, 389, .999 
Basham, A L ,  1 90 n, 1 9 1  n ,  399 
bastz, 230 
Basu, Anath Nath, 41 1 
Basu, Barnan Das, 410 
Batavia, .922 
baths, of Hmdu temples, .954 
Batradz, 1 07 & n 
Bauddha, 260 
Bauddha Gana, 261 
Baudhi!y(lna Dharma Siltra, 108  
baykardJy, 424 
Beas, 390 
beasts, wtld, tammg of, S06 
becommg, ! 54, 206, 274, and bemg, 

10, I I  
begmnmg, 68 , 106, return to, 99 
behavtor, soctal, 2.91  
bemg/Bemg, s ,  1 0, 90 ,  95 ,  1 1 5-1 6, 

20.9 ,  25.9 n ,  .927 , and knowmg, 82, 
8.9, 94 , modes of, 4, 5, 6, 1 9, 82 ,  
1 1 8, 1 54, S6S , and nonbemg, 95, 
98 , 1 56 

bell sounds, 390, S91 
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Belvalkar, Sh! Ipad KI Ishna, 367-68, 280 n, 401 ,  4·02, 403,  404, 408 ,  

369, 39-1<, 395 41 1 
Benares ,  227, 282, 430 Bhatta Kallata, Spanda-kiirzka, 79 
Bendall, Cecil, 1 73 n, 267 n, 280 n, bhava (natural, worldly) ,  91,  92 & n, 

400, 41 1 253 n 
Benfey, Thcodor, 393 bhiiva ( bemg) ,  25.9 & n, 27I 
Bengal, 20 1 ,  229, 264, 303, 341 , BhavabhOt1, 297-98, Malati-Miid-

.9-1<2 & n ,  352, 3 87, .988,  421 , 4·25 hava, 298 
Benpmm, Samuel G1 eene W ,  12I bhaya, 1 5 ! n 
Benz, Ei nst, 4.92 blukku, 1 68, 1 69, 1 70, I 7 I ,  I 72, I 73, 
Beotra, B R , 428 1 78-79, I 80 
Be1 gson, Henn, 73 bhzksu, 39I 
Bei nard, Theos, 40 n, 54 n, 2.90 n, Bh!sma, 147, I 48 

23 I n ,  232, 245 n, 247 n, 382, bhogi, 305-06 
383,  4•09 Bhop, Kmg, 9, IS ,  I 7 n, 55, 69, 

Bermer, Fran'<O!S, quoted, 275 8.9 n, 88 n, 37 1 ,  3 72, 383,  quoted, 
Bessarabia, 42 I 55-56, RiiJamiirtanda, 9, 372 
beyond , I I o ,  222, 306, 362 bhrilntz dar§ana, 38 1 
bhadra, 1 29, 1 34 n bhrilmadhyaga, I4 1-42 
bhaga, 252, 299 bhilciira szddhz, I 29 
Blwgavad Gitil, I 2I n, I 21·, I 27, bhuJangiisana, 230 n ,  382 

I 4•S , 1 1•5 n, 1 46, 1 47, I 48 ,  ! 50 n, Bhupngi, 24·5 
I 66, 293, 377,  382, 39-J<, 395, 432,  bhilmz, 3� 76 
quoted, I 49,  I 54, 1 55, 1 56, I 57,  Bhor, I 28 
I 58,  1 59,  I 60,  1 6 1 ,  I 66, 1 8'�. 263, bhilta, 345 
"acts" and "sacnfices" m, 1 57- Bhutana:th, 308 
59, Kr�na's example m, 1 55-57 ,  Bhuvar, 1 28 
message of, 1 53-55 ,  Yoga tech- Bzblzographze bouddhzque, 396 
mque m, 1 59-6I bija, 2 1 5  

Bhagavan, I 37 ,  227 bija-mantra, 2 1 5, 241 ,  242, 243, 404 
Bhagavat, I 21 bija samadhz, 83, 86, 90 
Bhagavata Puriina, see Purana ( s )  bzndu, I 34, 242, 248 ,  249 
Bh:igavntas, 1 6 I  n, 392, 395 "Bwgraphy of the Real Man of 
Bhagavatis, 252, 260, 386 Pure Transcendence,"  quoted, 
Bhagavati Sfltra, I 89, 399 41 2-1 s 
Bhd1gas, s 1 9  birds, flight of, see flight, magical, 
Bhan ava, 282, 298, 309 sacrificer as, I04.�5.  soul as, 
Bh,m on, 305 329-SO 
bhaktz, 33,  76, I 20, I S7, I SS ,  1 39, birth, 92, and death, I 20 n, re-

I 45 n, 1 59,  I 60, I 9 1 -92, 340, membrance of, see existences, 
34•2, 34·6, 31·8 , 360 previous , second, see rebirth 

Bhli.miitz , see V1!.caspatim!sra BirOni, al-, quoted, 278 
bhltnda, 265 Bleichstemer, Robert, quoted, 3 2.9-
Bhandarkar, D R , .991 , 399 24 
BMndarkar, R G ,  2 1 0  n, 297 n ,  bliss, 1 2, I 4, 1 7, 67 ,  99, I40, 1 60, 

.989, .995, 4•02 ,  420 166, I 90, 227, 228, 252, 267, 
Bhattacharya, Kahpada, .968 272, 284, 294, 3.99, Great, 240, 
Bhattacharyya, Benoytosh, 205 n, 266, 268 

209 n, 2 1 4  n, 2 1 5  n, 240 n, 263 n, Bloch, Jules, 427 
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Blochmann, H , 277 n 
Blofeld, John, 48 1 
blood, 289, 290 
Bloom, A , 65 n, quoted, 4 1 0  
Bloomfield, Maunce, 294, 898 
boats, 856 
Bodhgaya, 22.9 
bodhz, 220, 260 
bodhzcztta, 24•6, 25 1 ,  258, 406 
Bodhzsattvabhilmz, see Vasubandhu 
bodhzsattvacaryii, 205 
Bodhisattvas, 1 84, 1 9 1 , 1 94, 205, 

209 ,  264, 269, 400 
body/-ies, 54�55, 1 25 n, 1 68 n, 

3 1 7-1 8,  ammic, 42, celestial, 
and man, 97-98,  centers of, see 
center( s ) ,  cosmos and, 1 1 7,  1 88-
89, 204, desiccatiOn of, ! 50, 
diamond, 89, 274, disappearance 
of, 87,  emergence f1 om, 329-80, 
entenng another's, 1 52, 3 1 0, 385, 
898-94, of glory, 274, 282, and 
gold, 285 n ,  heat of, see heat, 
magical , human mto cosmic, 
1 .9 5 ,  mcorruptible, 283, 840, 
lotus of, see lotus ,  and macro
cosm, 1 08 ,  and mandala, 226, 
227 , mystical, 6, 92, 1 77,  21 8 ,  
227, 234, 286, 2.98, 24•8, 274-75, 
288,  .940 ,  new, see rebirth, praise 
of, 227-8 5 ,  proJeCtiOn of diVJTII
ties mto, 2 1 0-1 1 ,  seven, 1 8 6 ,  
and soul, 1 69, 29 1 ,  893 , truth of, 
265 , twistmg of, 41 4,  yogic pos
tures of, see postures, bodily 

BoethiUs, Amcms Manlius Severmus, 
94 

Bombay, 807 
bondage, 1 8, 28, so, 1 66, 206, 294· 
bones, human, 298, 325 
Bon-po, .929, .9S6 
boomerang, 4SO 
Bose, Manmdra Mohan, 267 n, 41 8 
bow, 1 04 & n 
Bower Manuscnpt, 279 & n 
Brahm1!, 7 1 ,  8 9, 1 2 8, I SO, I SS ,  178,  

208 ,  241 , 264, 807, S 1 6, 347, 
S50, 427 

brahmabhakta, 392 

Brahmabzndu Upanz§ad, see Upam
�ad{ s ) 

briihmacarz, 1 59 
Brahmacarm/brahmaciirm, l OS ,  1 04·, 

1 0 5 ,  256, 257 
brahmacarya, 49-50 
brahmadviira, 2.'39, 241 
Brahmaloka, 90 
brahman/Brahman, s, 90, 1 1 1 ,  1 1 8 ,  

1 1 9 n, 1 20 n,  1 2 1 ,  1 !23 ,  1 26 , 1 33 ,  
1 3 7,  1 45 n, 1 47 ,  1 4·9, 1 60, 1 63,  
1 66,  1 69,  206, 2 1 2, 2 1 9 ,  258,  
268, 3 8 8 ,  89.9,  and litman, 1 1 4-
1 7 , 1 8 5 ,  1 4•0, 206, Gi eat, 272 

Brahrnana ( s ) ,  1 0 1 , 1 0 8 ,  1 09, 1 1 0, 
I l l ,  1 1 5, 1 1 8, 1 2.9, 1 59 11, 2 1 2, 
25 7,  3 1 9, 856,  Aztareya, 1 06 n, 
21 2 n, 223 n, 256, 2 8 1  n ,  
quoted, 1 1 0 ,  Jazmzniya, 1 0.'3 ,  
1 0 4  n ,  1 08 n, 1 65 n, .9 '!,5 ,  Kau
§ltakz, 1 08 n ,  Satapatha, 8, 1 06 n,  
1 09 n, 28 1 n, S 26 n ,  quoted, 1 1 0-
J I ,  Tazttzriya, 1 06 n ,  J 09 n,  1 1 8 ,  
quoted, 1 1 1 ,  Tiindya-Maha, 1 05 n 

brahmaniidi, 237, 2.98 
brahmanda, 265 
Brahrnananda, 409 
Brahmananda Bhaba, 409 
Brahrnamsm/Brahmans ,  6, 1 8 , J 4S-

44, 1 47,  1 52, 1 6.9 ,  1 65,  1 66,  1 77,  
1 8 1 ,  1 82, 1 8'.1·, 1 85 ,  1 87,  1 8 8 ,  
1 99, 20 1 ,  204, 258, 276,  277, 
293, 298, 802, 326, 327, S4 1 ,  
.942, .9 45,  346, 350, 858,  S86,  
S97, 407, 4 1 1 , 432, Yoga and, 
1 0 1-42 

brilhmarandhra, 234, 2S7,  24S, 244 
Brahma Samhzta, see Sa!J1hitli { s )  
brahmasthana cakra, 24•S 
Brahmli-siltras, see BMarayana 
Brahma Upanz§ad, see Upam�ad ( s ) 
Brahmavzdya Upam§ad, see Upam-

�ad ( s )  
breath( s ) /breathmg, S9, 48, 5 5-

65, 68, 72, 95-96, 98,  l OS ,  
1 04 & n, 1 08-09, 1 1 1 , 1 1 2, 1 1 7 ,  
1 2 1 -22, 1 26,  1 29, I SS, 1 45 ,  1 5 1 ,  
1 68 & n ,  1 7 1  n ,  1 9S ,  1 96 & n, 
204, 2 1 3, 2 1 7-1 8,  2.95, 2S7, 2S9, 
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240, 247,  248 , 249, 25 ! -52, 253 , 
259, 270, 27 1 ,  290, B06, 3 3 1 ,  
537 & n ,  362., 384-8 5 ,  404, 406-
07, 4 1 2.- 1 B ,  embryomc, 5 9 ,  60, 
6 1 -62, 67 & n ,  68 

Brhaddharma Purlina, see Pur ana( s )  
bndge, symbol of, I I 8 
Bi rggs, George W , 2.2.8 n, 229 n ,  

2.45 n ,  2.48 n ,  2.49 n, 298 n, B08 n ,  
305 n ,  3 0 6  n, SO? n ,  3 0 8  n ,  3 1 0  n ,  
3 1 2 7! ,  409, 4 1 0 , 420, 42 1 , 422 

bronze, and gold, 287 
Brosse, Therese, 57 n ,  232, 4 1 0  
brothers, twelve, cult of, 9 8 7  
Brown, George William, .9 8 4 ,  427 
Buchanan, F ,  sos n, 305, 4 1 9  
Buddha, 1 1 , 1 9 , 75, 1 62, 1 6.9 ,  1 64, 

1 65 ,  ! 66 ,  1 67 ,  1 69, 1 74, 1 7 5, 
1 77, 1 78 ,  1 79 ,  1 80, 1 8 1 -82, 1 83 ,  
1 84, 1 8 5 ,  1 8 6, 1 8 7 ,  1 8 8 ,  1 89, 
1 9 1 ,  1 92 ,  1 9.9 ,  1 97 ,  1 98 ,  1 99, 
204, 205 , 2 1 4 , 22 1 ,  22.'3 , 224, 
227' 2 2 8 ,  2 .9 5 ,  2.96, 252, 258, 
259, 263-6 1, 265, 3 2 1 ,  .924, .926, 
327, .928 , SSO, SS I ,  SS5, .946, 
355, 378, 379, 895, .996, .9 99, 
400, 401 , '1<1 1•,  4.92 

Buddhacarzta, see Asvagho�a 
Buddhaghosa, 1 64 n, 1 92 ,  396, 

397 , Attaslilmi, 396, Vzsud
dhzmagga, I 9 2-94, .928 n, .9 8 .9 , 
quoted, I 64 n 

Buddhas/Buddahood, I 80 n, 1 84, 
1 9 1 -92, 205-D6, 209, 21 I ,  2 1 4, 
400 

buddhz, 1 7  & n ,  1 8 , 26, 27, so, 84, 
9.9, 24.9, .9 7 3 ,  3 75 ,  376 

Buddhism/Buddhists, 4, 6, I 2, I 5, 
S2 & n, 34, 7.9 n, 76, 81 n, 86, 
I S S ,  1 4.'3 ,  1 5 1  n, 1 60, 1 6 1 ,  223 n, 
279, 293, 302, SOS, .'304, S I B , 
S 1 9, 326-27, 328,  329, S SO, S S 1 ,  
334, 336, S 4 1 -1•2, S46, 3 7 1 ,  .'3 7 2, 
3 7 5 ,  3 76 ,  S B S ,  395-99, 407, 4 1 1 ,  
425 , 426, 4S2, crypto-, S 4 1 ,  425 , 
m Japan, 406, and S1lrpkhya, 3 7 7-
8 1 ,  tantnc, 200- 1 2  passzm,  225, 
228, 229, 235, 240, 24S-44, 246, 
258, 266, 269, SOB, 344, 345, 

402-DS , Yoga techmques m, 
1 62-99, 378, 895-96 

buffalo, sacnfice of, .987 
Buhler, Georg, 1 3 6 n ,  1 44 n, I •M n, 

.'391 
Bllltenen, ] A B van, 370 
bull, B55 
Burgess, James, 426 
bunal, 67, 290, 297, .907 & n, 422-

23 , alive, 57 n 
Bunats, 3 1 8  
Burma, 202, soo 
burmng, see heat, magical 
burnmg, funerary, see crematwn 
Burnouf, Eugene, 250, 401 
Burrow, Thomas, 427 

cadardz, 391 
cmtanya, 229 n 

c 

caztya(s ) ,  345-46, 425, 426 
Cakml, 242 
cakra(s) , 70, 1 1 7 ,  1 34 & n, 2.94, 

236-37, 24!-45, 21·6, 247, 248 , 
251 , 261 n, 263, 266, 344, • H O  

Cal{rapamdatta, 9 
cakravartzn, 221 
Caland, W!llem, I S9 n, 1 4 1 n ,  390 
Caldwell, Robert, 426-27 
Cambodta, 429 
Campbell, Joseph, 1 24 n ,  203 n 
Camunga, 298 
CanQii.li, 246, 263 
Candamah::lro�ana, 208-09 
candra, 240, 253 
Candragupta, Kmg, .993 
clindrliyana, 1 3 9 ,  1 40 
canmbalism, 205, 294, 296, 298, 

SOO, S O l  
Capan, 28 1 ,  304, 4 2 1  
caraa, .9 9 1  
Caraka/caraka, 9 ,  3 6 8 ,  3 9 1  
Carelli, Mana, 403 , 408 
carnality, 1 5 2, 1 90 
Carpatt, 280, sos, 304, Devamanu

syastotra, 280 n 
Carpenter, Joseph Estlm, 394, .9 95, 
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cart, two-wheeled, :356 
Carvakas, I 86, 376 
Carvatt, 282 
caryii, 395 
Caryapiidas, 252 n 
Caryii.s, 25 I ,  252, 26I & n 
caryii-tantra, 20I 
caste system, 1 1 3 , ! 57 ,  26I n, 297, 

3 8 6, .988 
cataleptic states, 56, 57  n, 7 I , 99, 

! .9 2-.9.9 
categones, Sarpkhya, .978 
caul, 1 1 0 
causality, .9, 22-2.9, .9 76, 379 
cave hfe, 36I 
cavum, obstruction of, 247, 248 
Celebes, 4.90 
celibacy, 297 
cemetenes, 220, 237, 296, 299, 

:300, .925, 422 
center ( s ) ,  1 34, 1 .95,  1 9.9 , 1 96-97, 

1 98 ,  2 1 6, 2 1 8, 234, 2.96-37, 244, 
409, 410 ,  and body, 1 I 6, I 28 ,  
227 , march toward, 224-25, 227 , 
of world, 1 05, 1 1 6-1 6, 1 1 7, 220, 
222, 225, 3 28 

Ceylon, 1 94, .909 
Chakravarti, Chmtaharan, .987, 

400, 401 
chakup, 408 
Chalmers, Robert, 165 n, 1 82 n, 

1 9 1  n 
ch'an, 43 1 
Chanda, Ramaprasad, 208 n, 34.9 n, 

.995, 4·25, 426 
Chandler, J S , 427 
Chang, Chung-yuan, 62 n 
Ch'ang Ch'un, 289 
chant, llturgtcal, sexual umon mto, 

257-58 
chaos, 1 1 5, 222, mto cosmos, 97 
chanty, 1 88 
charms, magical, 1 80, 397 
Charpentier, Jarl, l OS,  388,  398, 

427 
chasttty, 95, 96, 1 29, 1 59, 261 
ChatterJee, Basant Kumar, 425 
ChatterJI, Sumt1 Kumar, 427, 429 
Chattopadhyaya, 103 

Chaudhun, Nammadhab, .987 
Chavannes, Edouard, 285 n, 288 n, 

289 n, 414, 4 1 5  
chela, 297 
chemistry, and alchemy, 286, 290-

9 1 , 41 5,  4 I 6  
Clzen chong chz, quoted, 59-60 
Ch' en Kuo-fu,  288  n, 417  
Chiang, Immortal Master, 4 1 2  
Ch1kash1ge, Masum1, 4 I  7 
Ch!lde, Vere Gordon, 356 n, 357 n 
childhood, memory of, 1 8 5  n 
Chilll:a, Lake, 387  
Chma, 59 ,  6 1 , 62 ,  264, .922, 3 29, 

3 5 1 , 385, 390, 402, 4I 2 ,  4 1 5, 
420, 428, 43 1 ,  alchemy m, 284-
90, 41 6,  4 1 7-1 8 

Chm dynasty, 288 
Ch1ragh-Kush, 421 
Chirayus, 277 
Ch1trml, 238 
cholera, 344 
Chota Nagpur, 3 5 1  
Chou dynasty, 62 
Chou Y1-liang, 264 n, 402, 408 
Chnst, see Jesus Chnst 
Chl lstensen, Arthur, 1 07 n 
ChnstJamty, 1 08,  265, 3.94, 359, 

395, 432 
Chuang Tzu, 62 
Church Fathers, G1 eek, 4 1 0  
cmnabar, 290 
circle, symbolism of, see mandala 
CirCUit, COSmiC, 5 ,  28, 4.9 , 1 4• 1  
circumambulatiOn, I 99, 224--25,  409 
cmes, royal, 220, 222 
cztta, 68 , 69, 7 1 ,  80, 8 1 ,  83 ,  9 1 ,  

249 & n ,  269 
cztta blzilmz, s 7 
Czttavzsuddlzzprakarana, see Arya

deva 
czttavrttz, :38, 40, 4 1 ,  42, 4.9 , 44, 48, 

69 
clairaudience, 52, 1 so, 1 7 9  
clairvoyance, 52, 1 06, 1 so  
Clark, Walter Eugene, 408 ,  4 1 4 
cleanlmess, 50-51 
cleansmgs, see punficatLOns 
clouds, .974 
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coalescences, 8 1  
Cochm, 424 
cocks, sacnfice of, 388 
cogmuon ( s ) ,  43, 1 36, 1 72, 375 , 

mystrcal, 94.·, states-, 8 2  
COitUS, 2 5 3 ,  254 
cold, resrstance to, 330-3 1 ,  332 
Colebrooke, Henry Thomas, 367 
colz-mlilg�, 420 
collective unconscwus, 207, 225 n, 

226 
colors, 1 93 n ,  1 95-96 & n,  1 98 ,  

2 1 1 , 2 1 5, 2 1 8, 241 , �!+ 2 ,  3.94, 374 
combat, nnnatory, 3.92 
Combaz, Grsbert, 409, 428 
Comrlla, 388 
compasswn, 1 48, 269, 382 
completeness, pnmm dral, 271-72, 

304 
compounds, 24-26 
concentratiOn, 49, 53,  66-7S, 76, 

77, 79-95, 1 37, 1 6 1 ,  1 70, 1 7 1 ,  
1 76, 259, S 59, S8S,  S90, 4 1 0 ,  
obstacles to,  5 ! -52, 3 8 1 -82,  on 
smgle pomt, 47-52, 54, 96-91, 
supports for, ! 9S-94, 1 98,  2 1 2-
1 6  

conceptiOn, 255-56 
concrete, and symbolic, 252, S60 
confuswns, conceptual, S6, S7, SO! 
consciOusness, 5, 47, 54, 56, 7 1 ,  

80, 8 3 ,  93, 96, 1 7 1 ,  1 72, 1 98,  
2 1 S-1 4,  220, 2S5, S63, 397,  
and breathmg, 55-5 7 ,  and col
lectrve unconsciOus, 226, cosmrc, 
225 n ,  darkness of, 20, 2 1 , drs
contmurty of, 48, emptymg of, 
99, and guna�, 2S-24, remakmg, 
1 67 ,  states of, I 5, 1 6, 2 1 ,  25, 26, 
32,  S6-4I , 43-46, 55 ,  56,  86, 
1 02-GS ,  1 22-23, 1 28,  I 7S ,  1 8 7, 
S98, 407 , and subconsciOus, 44-
46, suppressiOn of, S5, 36, S7,  
4 1 -42, 44-45, 69,  9S , and un
conscwus, 221-22, 226-27 , 
wrtnessmg, 94 n, S63 

consecratiOn, ntes of, 1 07-GB, 1 1 0, 
22 1 ,  224 

consonants, tantnc, 407 

contemplatiOn, 7, I o, S6, 39, 1 1 4, 
! .9 5 ,  ! 5 5, ! 64, 328 , see also medi
tatiOn 

conternplattves, good and evil, 
1 3 8-42 

contentment, S82 
Contr, Nrccolo de', 424 
contments, limbs as, 235-.96 
contranes, see opposrtes 
controversy, scrence of, ! 3-14 
Conze, Edward, 281  n ,  322 n, 396, 

4S I 
Coomaraswamy, Ananda K ,  1 09 n, 

162 n, 1 65 & n ,  1 83 & n, 258 n, 
S45 & n, S46, 350 n, S89, S96, 
S97, 400-G 1 ,  40S, 404, 405, 408, 
426, 428 , quoted, 422 

Corbm, Henry, 292 n 
Cordrer, Palrnyr, 4 1 6  
Coromandel, 425 
corpse ( s ) ,  284, 299, soo, S O ! , S24, 

.9 36, 344, entermg, 1 52, .9 1 0 ,  
SS5, .99.9 , medrtatron on, 296, SOl 

corruptiOn, 284• 
COSm!ClZatJOn, 97-98, 1 1 5, 240, 

244, 27 1 
cosmrc pnncrple, l OS, 4 1 8 ,  process, 

mvers10n of, 270, 271 
cosmogony, 68, 1 84-8 5 ,  repetrtron 

of, 109, by sweatrng, 106 
cosmophyswlogy, 2S5-.96 
cosmos, man and, .9, 9-1 0, 24, .92, 

45-46, 97-100, 1 1 5-1 6, 1 1 7 ,  
I SO,  270, 274, 28.9-84, and phys
rologrcal functrons, 1 1 2-1 .9, I SO, 
1S5,  1 .9 7-.9 8,  204 

couples, dlVme, 259, 260 
courtesans, 261 & n 
cow dung, eatmg of, 1 87 ,  flesh, 

247 
Cowell, E B ,  282 n, 4 1 4  
creatiOn, 1 0 ,  1 1 , 1 6, 1 8, 2 2 ,  24, 25, 

40, 66, 1 09, 1 24, I SS ,  ! 56, 20.9, 
206, 220, 222, 272, .9.9 1 ,  .977, 
428 , abolition of, S5, 99 

Creator, 7 5, 377 
crematiOn, 422 
cnes/crymg, 85, 4 1 4  
cnrnes, nullrficatwn of, 2S I 
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Crooke, Wtlltam, 277, 278 n,  296, 
303 n, S86, 405, 4 19, 421 

cruelty, 29, 294, 297 ,  305 
Cuchulamn, 107 & n 
Cillzkii Upanz�ad, see Upam�ad( s )  
cult( s ) ,  220, 257, 267, 293, S46, 

S48-49, 386-88, 426, lake, 386, 
387, 01 gtastlc, see 01 gtes, mysti
cal, shull, see sl\ulls, tJ ee, 349, 
387,  S88 ,  vegetation, 300, 343 , 
344, 346, 349, 356, 387, 388 ,  
4·26, 43 1 ,  water, S54 

cures, magic, 294 
Curetes, '1<1 9 
Cutts, Elmer H , 4S 1 
cycles, cosmtc, 1 99, 27 1 ,  295, 3 1 6  
cymes, 300 
Cyclopes, 419 

D 
Dabzstiin, 299 & n, S I 2, 391 , quoted, 

299, 391 
Dactyls, 4 1 9  
Dahlmann, joseph, S92 
Qakml, 241 , S24, S 29, S4S, S44•, 

426 
Dakshma Raya, sss 
Dak�macaras, 257 
Dak�magm, 1 1 1  n 
dance, mystical, S2S, 325-26, 350, 

388 ,  405, 4 14, 4 1 9  
DamcHou, Alam, 21 1 n ,  372, 409 
Dara Shtkoh, Muhammad, 62-6.9 
darkness, 352, veil of, 68 
dar§ana, 6, 8, 1 47, 1 48 
Da§akumaracarzta, 297 
Das-Gupta, Hem Chandra, 352, 430 
Dasgupta, Shash1 Bhusan, 1 34 n, 

205 n, 2 16  n, 228 n, 239 n, 
240 n, 244 n,  24·6 n, 251 n, 252 n, 
26S n, 265 n,  267 n, 268 n, 269 n, 
270 n, 271  n ,  28S n, 304 n, 308 n, 
S ! O  n, 3 1 2  n ,  S I S  n, 3 14 n,  3 1 5  n, 
S 1 6  n, S 1 7  n,  S I S  n, 342 n,  401 ,  
403 , 406, 41 1 , 41 3, 421 ,  422, 
425 

Dasgupta, Sut endranath, 9, 50 n ,  
59  n,  76  n ,  79 n ,  S68, 37 1 ,  372, 
S74, S77, S89, S94 

Dasyus, S57 
Daubree, M A , 291 n 
daurmanasya, 382 
Davtd-Neel, Alexandra, S24 n ,  

4S 1 , quoted, 33 1 ,  S34 
Davtds, C A F Rhys, 164 n ,  

167 n, 1 69 & n, I 76 n ,  1 79 n,  
193 n, 1 94, .'328 n,  .968, 396 

Davtds, T W Rhys, ! 67 n,  1 68 n, 
171 n, 1 72 n, 17S n, 1 78 n,  ! BO n , 
1 8 1  n, 1 87 n, 1 8 8  n, 1 89 n,  
1 94 & n,  197,  .982, S97, S99, 
quoted, S97-98 

Davtes, john, 367 
Davis, Tenney L ,  286 n, 288 n ,  

289 n, 4 1 7  
day, 240, 252, 271 
De, D L ,  S95 
De, S K ,  395, 402, 41 4, 422 
dead, bunal of, see burtal, spmts of, 

S45 
death, 4, 5, 8, s o ,  40, 95, 98,  1 10, 

1 1 8 ,  I I 9  n, I 65,  22I , 227, 2.'30, 
248 , 249, 268, 27 1 ,  272, 274, 
S I 4, S I 5, S I 6, S 1 7, S40, S62, 
S82,  antiCipatory, 362-6.'3 , b1rth 
and 1 20 n ,  foreknowledge of, 87,  
Intttatory, 272-7S ,  and resurrec
tiOn, 1 65,  1 99, 222, 227, 272-7S, 
274, 3 I O, 320, S23, .'324, S62, S63 

decadence, 258 
Deccan, sos 
deer, symboltcal, S55 
defense, magtcal, 254, 256 
Defremery, C F , S22 n 
dehavedha, 4 I4  
Demtevtlle, Paul, I SO n ,  S96, S99, 

402 , quoted, I 82  
demons, 89 ,  2 1 9, 222, 223 , 296, 

S07, 920, 92S,  324, 336, S45, 
S86, 428 

Dermenghem, Emile, 408 
descensus ad znjeros, 222, 227, 8 1 2, 

S I S ,  9 1 4, 9 ! 5  
destres, 1 6, 29, 8 8  n ,  1 40, 1 48,  

!51  n, 1 76, 205, 248 
despa1r, 1 2, 29, 1 00, S82 
destmy, 1 2  n, 24, 844 
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detachment, from acttv1ty, 1 57-58, 
1 70 

determ1msm, 1 86, 1 89, 1 9 1 
Deussen, Paul, 1 27 n, .9 70, .982, 

388,  389 
dem/Deva, 1 00, -2.96, 280, 345, .990 
Devacand1 a, '276 
De' asarman, 78 
deviitma, I I 0 
Devi, 3·M, 346, .9 50 
Devlbhiigavata, :31-7 n 
Devz-Mahlitmya, quoted, .987 
devot1on, myst1cal, 33,  74,  75, 76,  

93 n, 1 35 , 1 3 7, 1 43 -4·4, ! 58 ,  
! 59, 1 60, 1 9 1 -92, 342, 346, 348, 
'360 

Dez•yupanz,�ad, quoted, 350 
Dhamma/d!tamma , 1 65 ,  1 75,  1 9 1  
Dhammapiida, 1 5 1  n ,  1 90, SSO, 

3 3 1  11 
Dhammapiida-attha/,atha, 3 30 n 
dhammayoga, 1 74, 1 76 
dh?il ana, 1,9, 68,  69, 70, 7 1 ,  72,  76, 

77 n, 80, 85 & n, 86, 1 25,  I SO,  
1 3 1 ,  1 3 2, 1 37, 1 40 n ,  1 5 1 , 207, 
209, 2 1 0, 2 1 .9 ,  259, 260, 389, 
408 

dhliranz(s ) ,  1 5 1 ,  '205, 2 1 2-1 6, 38.9, 
400, 407-{)8 

dharba, 1 1 1 n 
dharma, 1 1 6, 1 54, 1 92 ,  1 98 ,  41 1 ,  

425 ,  cloud of, 84, 93 
Dharma, cult of, .942 & n, 425 
dha1 ma-kii.ya, !244, !21<6 
dharma-megha-samadhz, 8·�, 93 
DMtr1, !255 
dhiiuti, 230 
tj,J:.zkr, 63, !2 1 6-19,  .991 , 4•08 

dhruva, ! 1 6, 1 1 7  
Dhruva, A B.,  369 
Dhil'l Nun al-Ml�?rl , 292 
Dhastilra, 2S8 
dhyi'ina(s ) , 49,  70,  7 1 -73 , 76,  78,  

80, 81  n, 8 5  & n ,  86, I SS ,  ! 69, 
1 72 ,  1 73 , 207, 209, 2 1 0 ,  267, 
.9 8 S ,  .989,  S97-98, 404, 408, 4.9 1 ,  
pseudo , 1 7 1  n ,  S97-98 

Dhyiinabzndu Upanz;ad, see Upam
�ad ( s )  

Dhyana Ghadra, 425 
dialecticians, 1 86, 1 87 
diamond, !2 1 9, 220, 223 , bemg of, 

206, body of, 89, 274 
D1amond Veh1cle, 228 
d1et, ! 36, 1 90, 231 
d1gestwn, 384 
Digha-nzkaya, ! 67, 1 68 ,  1 69-7 1 ,  

! 86 n ,  1 87 n ,  258 n ,  quoted, 167, 
! 68 ,  1 70-7 1 , 1 72, 1 73 , 1 78, 1 80 ,  
! 8 1 ,  1 83 ,  .990, 397 

dik;ii, 1 07--DS, 1 1 0 ,  1 65,  .9 8 5  
DikShJtar, V R Ramchandra, 426 
disciple, and master, 309, 3 1 1  
dJsctplme ( s ) ,  yogtc, 48, 50, 1 8 8 ,  

'2.96, 293 
d1scovenes, geographical, 288 
dtseases, 2 1 3 ,  226 
dtsgust, 41 , 52 
dismemberment, symbolical, 3 20, 

323 & n, 3.96, 347 
d1stractwn, 1 84 
DtvanJt ,  P C , 372 
d1vtne archetype, 54, 68, condltlon, 

88, 89, 90, 1 83 ,  267, 3 1 8  
divtmty/-Jes, 5 ,  92, 98 , 1 00, I l l , 

! 53 ,  362, 41 4, HmdUJzatJOn of, 
t i S,  385-8 8 ,  1mages of, 207- 1 1 ,  
2 1 5- 1 6, 2 1 9, 220-2 1 ,  261 ,  403, 
404, local, 348-49, S 6 l , and 
sacnfic1al v1cttm, 305--D6, tern
ble, 221 , tutelary, 244, 3 86, vo1ces 
of, 390 

dlvJmzatwn, of man, 8 8 ,  95,  l OS ,  

! .92, 2.95,  274 

dzvya-deha, 275,  283 

dzvyamudra, 253 

doctnne, transmJssJon of, 307- 1 1 

dog, guru's , 297 

Do!ziiko;as, 252, 253, 260, 268 n ,  
41 1  

:Oombi/(lombz, 246, 261 n, 263 , 42 1 

doors, guardians of the, 2 2 1  

DoratJyaveye, 1 94 

doubt, 5 1 -52, 1 67, 1 70 n 
Dracott, Alice, 405 

dragons, 428-29 

Draupadi, 427 
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Dravidians, 201 ,  202, 348-53, 
354 n, 360, 426-28, 430 

dravya, 279, 37 1  
drawmgs, ntual, 226 
dreams, 86, 37, 56, 89, 1 23, 1 24, 

1 98 ,  226, 227 ,  mitiatory, 328 
drought, 887 ,  myth of, 3 1 1  
drugs, magic, 276 & n, 278, 279, 

4 1 8 ,  of Immortality, 287, 288, 
290, mtox1cat!on by, 338-39 

drunkenness, 262 
duality, 206, 2 1 8, 253 n, 269 
Dubms , Jean Antome, 423 
Dubs, Homer H , 285 n, 286 & n, 

288 n, 4 1 7, 4 1 8  
ducks, sacnfice of, 388 
duhkha, 882 
Dumez1l, Georges, 1 07 & n, 1 46 n, 

838 n, 388 ,  392, quoted, 3.'3.'3 n 
Dumont, Paul Em1le, 256 n, 4.'32 
durliga, 1 41 
Durga, 208 , 237, 270, 305, .'3 1 4, 

342, 343 , .944, .945, 346, 348, 
349, 854, 886, 887 ,  388,  426 

Durgamma, 887  
Durme, P J van, .':1 29 n 
Dutt, Nalmaksha, 402 
duty , man's, 1 56 
dve§a, 4 1  
Dyaks, 1 04• n 
dynasties, founders of, 4 1 8  

E 
ear, ! 5 1 ,  237 
earth, 1 1 5 ,  I SO ,  !52 ,  1 98 n, 195 ,  

220, 241 ,  272, 374, goddess, 
228 , and heaven, 1 09 

ease, 1 7 1  
economy, pastoral, 860 
ecstasy, 7, 61 , 99, 1 0 1 -05, 1 83, 

1 36 ,  ! 65 ,  1 74, 1 79, 1 92, 1 93, 
1 95,  1 96, 2 1 4, 2 1 7, 227, 320, 
823, 827, 829, 382, 338, 889, 
340, 361, 398, 408, 482 

ecstatics, 1 88, 1 89, 880, 38 8 ,  m 
Vedas, 1 01 -05, 837, 384 

Edgerton, Franklm, ! 57 n, 392, 
394 

effect, cause and, 22-23, 876 

Effectzve and Secret 01 al Formula 
Concernzng Several Methods of 
Absorbzng the Breath, quoted, 60 

Egattala, 886 
egg, COSmiC, 92 
ego, 2 1 ,  46 
Egypt, 41 6 
Ehrenfels, Oma1 Rolf von, 427 
e1ghty-four, 804 
E1slei , Robe1 t,  41 9 
ekadandz, 391  
ekligratli, 37 ,  47-52, 54,  55, 66, 68, 

70, 78, 79, 85, 96-97, 8 56, 362, 
.':182 

Ek:irsyas, 1 41 
Ehavr:itya, 1 03 ,  1 05 
Ekottarli, 296 
elements, 20 n, 2 1 ,  .':162, .'174, 

mastery of, 88 n,  90, 1 30-.':1 1 ,  
meditatiOn on, 1 95-96, I 98 

elephant, 355 
Ellade ,  M1rcea, 61 n, 94 n, 96 n, 

I04 n, 1 05 n,  1 06 11, ! ! 5 n, t t B n , 
1 36 n, ! 85 n ,  2 1 4  n, 2.95 n, 
255 n, 271  n ,  272 n,  806 n, 
3 1 0  n, .':121 n ,  322 n, 323 n, 
325 n, 3 26 n, 327 n, 328 n, 330 n,  
332 n,  333 n,  339 n ,  347 n ,  
35 1  n ,  384, .':185, 386, .'399, 409, 
4 1 4, 4 15 , 4 1 7 , 4 1 8 ,  4 19, 420, 
426, 429 

Elias, Ney, 421 
elix1r, of hfe, 275, 276 n, 277 & n, 

278 , 28 1 , 283, 284, 294, 302, 
803 , 304, 338 

Ellamma, 349 
Ellwt, Sir Henry M1ers, 276 n 
Elmore, Wilber Theodore, 427 
emancipatiOn, see freedom, liberatiOn 
embryo, 1 1 0, 385,  4 19 ,  see also 

breathmg, embryomc 
emotwn, and diVInity, 4 1 4  
emptmess, 98 , 98, 209, 253 & n ,  

260, 261 & n ,  8 80, 3 8 1  
enemy, defense agamst,  1 36, 222, 

225 
energy, 1 9, 20, 2 1 ,  88, 48-44, 50, 

88 , 92 n, ! 52, 287, 239, 24•5 , 
246--47, 38 1 
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emgmas, J Jtual, 250 
enla1 gmg, magical, 279 
enstas1s, 37, 70, I 70 n ,  I 7 I ,  S6I , 

differentiated, 79-8-t., 89,  ec
stasy and , SS9, S6 I ,  and hyp
nosis, 76-79, undifferentiated, 
so, 8 3 ,  84, 91-91, 99 

entity, and nonentity, 22 
enumeratiOn, and plulosophy, 378 
enunciatwn, ntual, 2 I 7  
epidemics, 344 
equanumty, I 5 I ,  I 7 I  
erotism, mystical, 4 I , 59, I 04, 

! 34--35, I SS,  252, 254--67, 342, 
420-2 I 

err01 , 36, 37 ,  I 76 
Eskimos, S2S , .'325, 33 I  
Esnoul, Anne Mane, 389 
essence, 69, 87, adamantme, 206, 

209, return of, 4 I 2-I 3 
ete1 mty, 94, 95, 1 82 ,  I 83 ,  ! 85, 27 1 
ether, 1 30, I 3 I ,  242, 272 
ethiCS, 24, .'37, 50, 294, 382 
Etruscan, 427 
Europe, 358, 430, medteval, 322 
Evans-Wentz, W Y ,  246 n, 325 n, 

3 3 1  n, 333 n, 391 , 393-94, 4S I ,  
quoted, 235-36 

events, psychologtcal, 37 
evil, 33,  44,  and good, 1 40, 205-o6, 

297 , sp1nts, 1 36, 222, 225, 345 
Evola, Gtul!o Cesare, I 71 n, 403, 

407, 4 10, 4 I 6  
evolutiOn, 20, 2 1-22, 2.9 
Ewmg, Arthur H , .984, 403 
excrement, yogm's, 280, 299 
exerctses, yogtc, 39-40, 4·7-I OO 
exhalatiOn, 58, 1 .9.9 ,  27 1 ,  384, .985, 

404 
extstence (s ) , 4, 27, 40, 42, .976, 

law of, 27-28 , prenatal, 99, 
prevtous, 85, 86, 92, 1 .96, 1 78, 
1 79, ! 80-85, 336, seed-, 86, 
tragedy of, 1 7-I B ,  wheel of, 85 

expenence, burnmg of, 296, mysti
cal, 1 74--77, 1 91-99, psycho
mental, 1 4, 1 5, I 6, 1 7, 18 ,  1 9, 
20, 24•, 26, 30, 3 1 ,  .96-41 , 42-43, 
44, 93, 98, 1 24, 1 4·8, 249, 362, 

.'373, 378, 393 , psychosomatic, 
2.'34·, supraratwnal, 82 

expenmentahsts, Buddhtst, 1 74, 
1 76, I 83 

expenmentatwn, alchemtcal and 
mystical, 291-92 

exptatwn, ce1 emony of, .'349-50 
extmctwn, thirst for, 45, 46 
eye, d1vme, 1 .'37, 1 78 
eyebrows, l S I ,  1 3.'3-34, 1 37, I 4I ,  

I 42 
eyes, 1 38 ,  I 5 I ,  236, 237 

F 

facts, COSmiC, 28 
Faddegon, Barend, 375 
fames, 343-44 
faith, 39, 92 n, I 9 I 
fakirs, 106, 1 .'39, 275 , 294, :32 1-

22 & n ,  330, 335 ,  337,  3.99, .959, 
423-25 

Falk, Ma1yla, .989 
fall, of gods, I SS ,  of man, 184,  1 85, 

204, 287 
famtly, 95, 1 1 4, ! 58 
]ana:, 2 I B ,  408 
Fandpur, .987 
Farquhar, john Nicol, 1 27 n, 305 n ,  

403, 409, 420, 425 
fastmg, I OS 
fatalism, 1 89 
fate, 235 
Fate, Book of, 3 I .9 
Father, rel!gwn of, 360 
Fausb�ll, V1ggo, I91  n 
fear, I 5 I  n, 296, mltlatory, 222 
fecundity, see fertrlity 
feedmg, magiCal, 3 1 2  
feelmgs, mystical, 41 4 
Ferfel, Eugen, 41 7 
female prmctple, 271 , 41 3 , 41 6, 

4 1 8  
fertility, 67, 104, 105, 203, 254, 

256 n, 268 n, .906, 320, .'346, 347, 
348, 350 

festrvals, seasonal, 268 n, soo, 
342-43 

Festugiere, R P ,  416 
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Fzcus glomerata, 349, 388,  relzgzo >a, 
345 

Ftl!JOzat, Jean, 2.92, 233 n, 337 n ,  
368 ,  383,  .984-85, 395, 402, 
4 10 ,  41 5 ,  41 6, 426, 432, quoted, 
57 n, 61 , 2.93, 337 n, 385, 41 6 

filth , and medttatwn, 297 
Fmot, Lou1s, 2 1 1  n, 403 ,  4·08 
fire, 1 06, 1 1 5, 1 30, 1 3 1 , 1 37, 1 90, 

220, 238 ,  242, 246, 255 n,  272 ,  
mner, 246-47, mastery of, 1 06 ,  
1 s 1 ,  320 ,  330 ,  332 ,  337 ,  med!
tatwn on, 72-73, 1 95 ,  sacred, 
1 1 1  & n, 1 1  2, 1 1 8  

firmament, I S  7 
fish, and fi sherman, symbolism of, 

SOB n, 309 
fhght, magtcal , 102,  1 05, 1 29, 1 3 1 ,  

1 36, 1 78 ,  276, 277, 3 1 2, 321 , 
323, 326-SO, 3.9 5 ,  339, .940, 
4 1 4-1 5 

flux, psychomental, 47, 70, 79, 96, 
194, 362 

foammg at mouth, 41 4 
folklore, Ind1an, 87, 1 07, 1 3 1 ,  281 , 

302, 3 1 1 , 3 1 7, 3 1 8, 381•, yogtc, 
m Mahiibhiirata, 1 52-53 

food , ntual, 205 
foot, I SO, 1 .98 
force, COSID!C, 202, 20.9 , 21 5-16, 

221 ,  246, 284 
forest, !SOlatiOn m, S 1 7  
forgetfulness, 1 84, s 1 4  
Forke, Alfred, 41 7 

f1 eedom, 4, 10 ,  1 1 ,  1 2, 1 4, .91�37, 
40, 89, 90, 1 32, 1 77,  22 1 ,  28 1 ,  
805, 3 1 7, .9 1 8 , 339, 340, 364, 
conscwusness of, 1 00 ,  remtegra
twn and, 95-IOO, 1 24, roads to, 
293-96 

fnendlmess, umversal, .'382 
frmts, of actwn, 34•, .99 n, I 19, 

! 58 ,  229 n,  thtrst fm , 46 
Fryer, john, 420-2 1 ,  424 
funerals, 422-2.9 
furnaces, alchemtcal, 4 18 ,  4 1 9  
future, knowledge of, 1 3 1 ,  276, 

.9.94, and past, 8 1  

G 

gatt, 1 68 

! 57,  

Ga1t, Str Edward Albert, 805 n, 
420 

Ga.�omaJ d ,  1 07 & n 
gamana, .928 & n 
games, lndtan, .952, 430 
Ganda, .930 
glindhiirz, 237 
Gandharvas, 1 02, .920 n 
ganga/Ganga, 253 ,  8 1 6  
Ganges, 227 
Garbe, Rtchard, 9, 367, 868, 369, 

370, 371•, 377, 378, 383,  394, 
404, 423 

Garbha Upanz�ad, see Upam�ad ( s )  
Gardet, Lams, 62 n ,  6 5  n ,  2 1 6, 

2 17  n, 2 1 8  n, 2 1 9  n, 391 , 406, 
408 , quoted, 408 

Garhapatya, 1 1 1  n 
Garhwal, 420 

form ( s ) ,  24, 69, 87 ,  1 1 5, 222, 
causal, 243 , repose of, 45-4·6 , 
tendency to, 46 

ntual, Gangadevara, .949 n 
garzman, 88 n 
Gathas, 333 n 

formulas, mag1cal, 1 5 1 , 255, 
2 1 2, 21 4, 2 1 6-1 9, 267 

fossils, hvmg, 361 
Fo-T'u-Teng, 890 
Foucher, Alfred Charles Auguste, 

396, 404, 408 
fowls , sacnfice of, 387 
fragmentatiOn, abolitiOn of, 97 
Francke, R Otto, 405 
Frazer, S1r james George, 105 n, 

l i O n 

Gaw;lapa.da, 1 6, 370, Milndflkya
kiirzkii, 870, quoted, .'l l  

Gau(!.apada ( commentator on 
isvarakr�na ) ,  369, 374 

Gaudapiidabhii�ya, 369-70 
Gaura, 262 
Gauri, 282 
Gayatrastotra, 108 
Gelpke, F , 430 
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gene1 atwn, fm ces of, 50, 20s , 

282 n ,  organs of, 342, S4S, S49 
Gengh1s Khan, 289 

gemtals, 1.'31•, 224, 237, 241 , 406 
Germans, 385 
gestures, hieJ atJc, 21 1-12 ,  224, 261 ,  

1·06 
Getty, Alice, 404 
Ghatodbhava, .950 n 
Gheran<;Ia, 229 
Gheranda Sa7[!hztli, see Sarphiti! ( s )  
GhoraJinath, S I O  
Ghosh, Jamm1 Mohan, 425 
Ghosha, Pratapachandra, 426 
ghilrnli, 4 1 4  
G1ant, p1 1m01 dial, I SS ,  S85 
g1ddmess, 4 I 4  
G1rnar, Mt , S44 
gita, 4 1 4.· 
Glasenapp, Helmuth von, S70, 402, 

405, 4·1 2, 420 
glm y, body of, 274, 282 
gnos1s, 1 5 ,  S6, I I0-1 1 ,  I 98, 240, 

25S , Buddhist, I 74-77, m 
Upamsads, 1 1 4- 17  

GnostiCISm, 202, 207, 209, 292 n ,  
295, 402 

goats, sacnfice of, S87 
God, 7, 29, S9, 47, 50, 65, 68 , 

73-76, 8 1 ,  84, 9S n, 96, 100, 
1 20 n,  1 2 1 ,  1 .92, 1 4 1 ,  ! 56, 1 60, 
1 61 ,  1 69, 205, 22S , 297, SOB, 
332, 348, 376, S93 , S94, 422, 
4S2, G1 eat, see Great God, 
Imitation of, ! 56, repetitiOn of 
name of, 2 1 6-I 9, and soul, 5, 1 60, 
432 ;  w1fe of, .908-09 

god ( s ) ,  1 2, 40, 89, 9 1-92, 96, 100, 
1 02, 1 06, 1 07 , I 09, I 1 0 ,  I 1 1 , 
1 26, I SO, I S ! ,  I SS ,  I SS ,  1 50, 
I 56, 1 as, 202, �W3 ,  204, 2os, 
220, 225, 2.96, 258, S27, SS9, 
345, 350, 3 5 1 ,  S85, S86, 40S-04, 
man-, 88, 95, l OS, I S2, 179, 
2.95, 274, sky, S60, and yogms, 
90 

Goda-yama, 3 1 5  
goddess, 400, Great, see G1 eat 

Goddess, woman mto, 266, 267 

Godel, Roger, 94 n 
Gokula, 266 
gold, I so, 261 n, 274, 27 5, 277 & n, 

278, 279, 280, 281 ' 28.9, 284, 
285 & n-88, 290, 4 1 5, 417 ,  41 9,  
man of, 277 n 

golden age, 22S & n 
Goldziher, Ignaz, 62 n 
Golubev, V1ktor, 430 
Gonda, jan, 1 1 6 n, 1 .96 n, S88 
good, 24, and ev1l, 1 1•0, 205-06, 

297 
Gopt-candra, .9 1 1·, .9 1 5, S I 6-1 7 
Gopi-candrer Gan, B I S  n, S l 6  n,  

.917 n 
Gopi-candrer Pamcati, s 1 2, .9 1 6  n 
Gopi-candrer Samnylis, S I S  n 
Gopmatha Rao, T A , 404 
Gorakhbodh, 307 
Gorakhnilth, 228, 294, 295, 301-07, 

308, 309, 3 1 0, 31 1 ,  .9 1 2, 3 1 3, 
.9 1 4·, S I 5, 3 1 6, .9 1 7 ,  3 1 8 , 42 1-22, 
Hatha Yoga, 228, 229 

Gorakhnathis, see Kanphata Yogts 
Gorak�a, sos, 31 o 
Goraksanath, 42 1 
Goral.sa Paddhatz, 228-29, 2.97 n, 

409 
Gorak�a 8_aT{lhztli, see Sarph!ta ( s )  
Gorak�a Sataka, 228, 229, 237 n, 

245 n,  .902, 409, 410, quoted, 
228 

GorakjaszddhantasaT{lgraha, 2.99 n, 
.904, 4 19  

Gorak�a Vl)aya, S I S, S l 4  & n,  .917 ,  
quoted, 270 

Gordon, Antomette K , 404 
Gosala, Makhhal!, 1 86, 1 87, 1 88-

9 1 , .999 
Gough, A E ,  282 n,  414  
Gomllard, Jean, 63 & n, 64 & n, 

65, 65 n, 2 18 ,  quoted, 64 
Govmda-cand1 a-gita, 3 I6 n 
Govmdacarya Svamm, A , .991 ,  .995 
grace, 80, 8 1 ,  9.9 n, 1 21 ,  1 47, 1 59-

60, 1 97 
Gramadevatapratz�tha, 427 
Gramadevatii.s/grlimadevatiis, S48-

49, .961 , 427-28 
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Granet, Marcel, 41 8 ,  quoted, 61-

62 
Grass, Karl Konrad , 421 
Great God, 349, 355, 356 
Great Goddess, 202, 203 ,  306, 34.9, 

.946, 347, 348, .949, 350, .95 1 , 
.954 & n, 356, .958,  386 

Greece, 416  
greed, see avance 
Gregory of Sma1, 65 
Gregory Palamas, 65 
grhmi, 25.9 
Grhya-siltras, .945 
Gnerson, S1r GeOJ ge A , .995, 429 
Groot, jan J M de, 284• n 
ground, flat, as paradise, 222 
Growse , Frede! JC Salmon, 420 
growth, mag1c, 330, 4 19  
Grund, 92 ,  ! 1 5 ,  261 n 
Grunwedel, Albert, 26 I n, 28 1 ,  

.944 11, 4 15, 42 1 ,  426, 4.9 1 
gtchod, see tcheod 
gtilm-m o, .93 1  
Guermot, Armand Albert, 405 
Guha, Abhayakumar, 414 
Guhyasamii]a-tantl a, 201 ,  401 ,  408, 

quoted, 205 
GUJariH, 299, 4.90 
Guhk, Robert Hans van, 406, 407, 

4 1.9  
Gunaratna, 368, .970  
guna ( s ) ,  1 9-20, 2 1 ,  23-24, 25, .98, 

1 56-57, 238 ,  253, 374, 376, .998, 
Gunavratanzrdesa, 267 n 
GunQarJ, Caryi!pada, quoted, 240 
Gundert, Hermann, 348 
Guii.J aripada, quoted , 246 
Guntert, Hermann, 107 n, .985 
Gurdon, Ph1hp Richard Thornhagh, 

428 
guru, 5, 53, 75, 165-66, 1 97, 207, 

209, 2 1 4, 224, 245, 259, 260, 
261 ,  297, 299, 41 I 

H 
habttatwns, human, 220 
Hi!.Qi S1ddha, S l 2, S I S , 3 1 6, 3 1 7  
Hi!.fi:?, quoted, S91 

Hakmi, 24S 
hala, 423 
Hall, Fltz-Edward, 229 n 
HallJdj , al-Husam 1bn Man� Or, al-, 

quoted, 406 
hallucmatwns, 36, .97, 89, 1 98, 227 
haT(!, l S I  
Hamsas, I .99-40 
Ha'f(IJa Upam�ad, see Upam�ad ( s )  
hands, I SS 
Han dynasty, 284, 285, 288 
happmess, 1 2 1 ,  159, 1 40, ! 66, 1 97, 

252 , 260, 382 
ha1 a, .991-92 
Hara, 1 20, 1 2 1 ,  258 ,  282 
Harappa, 3 53-58, .960, 405, 4.9G--.9 I 
Hardwar, 57 n 
Hanbhadra ,  404, Sodasaka, 404, 

Yogabmdu, 404, Yogadr�tzsamuc
caya, 404, Yogavzmsz!..ii, 404 

Handas, 42.9 
Han-Hara , 298 
HJnti, .'l·M 
Ha1 1varman, 1 76, .997,  Tattva-

szddlusiistl a, 400 
Hanyanna, M , .968 
harmony, 58 
Hartman, Sven S ,  107 n 
hashish , .9.98 
Hastapilfavzdhz, 21 I 
hastzphvii, 2.97 
Hastmgs , James, 1 89 n 
Hataka, 279 
hatha, 228-29 
Hatha Yoga, 40, 5 1 ,  5.9 ,  54, 55 ,  

59,  1 28 ,  1 29, 2 1 1 ,  227-.95, 245, 
249, 252, 253, 254·, 255, 259, 
266, 270, 27.9, 271>, 295,  301-Q2, 
.904, 3 1 4, 3 1 7, S I S, S40, 382, 
.984, 406, 409-I 0, 4 I S ,  and 
alchemy, 278-84  

Hathayogapradipzkii, see Svi!.tmari!.ma 
Svi!.mm 

Hauer, ] W ,  r os & n, I 04 n, 
105 n, 1 27 n, 1 50 n, 1 52 n, .971 , 
372, 379, .982, .984, .985,  S89, 
394, 407 

Hauschild, R1chard, S 89 
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Hausherr, !renee, 64 & n, 65 n, 
quoted, 63 

Hayagnva, 4·07 
Hazra, RaJendi a Chandra, 401 
head, 1 28, l S I ,  236, lotus of, 244 
head-hunters, 301 
healer, shaman as,  320 
health, 227, 230, 23 1 ,  3 1 8  
hea1 mg, 2 1  n ,  d1vme, 1 7 8 ,  super-

natural, 89 
hea1 t, 88, 1 1 7, 1 20, 1 28 ,  1 3 1 ,  1 37, 

1 38, 1 41 ,  ! 5 1 ,  1 95 ,  204, 242, 
.984, lotus of, 70-7 1 ,  72, 1 1 1  n, 
1 33 

heat, magical or mystical, 1 06-08, 
1 95 ,  24-6, 247, 32 1 ,  330-34, 337, 
.9.99, .974 

heaven ( s ) ,  89, 1 09, 1 10 ,  1 1 5, 1 1 8, 
l S I ,  1 38 ,  ! 52 ,  1 74, 220, 229 n ,  
ascent to, 320, .92.9, .926-SO, 3.99, 
birds of, 1 04�05 , fall from, 1 8.9 ,  
nme, .927 ,  seven, .926, .927 ,  ship 
of, 1 04, son of, 428 

heels, 2.97 n 
Heimann, Betty, .988 ,  .989 
Heme-Geldern, Robert, 300, 420, 

4.90, 43 1 
Held, G J , 392 
hell ( s ) ,  1 28 ,  220, 227, descent 

mto, 1 1 8 ,  222, 227, .9 1 2, S I S, 
.9 14, 3 1 5, .9 1 7, .920, .921 

Hemacandra, quoted, 276-77, 
Yogasastra, .99.9, 404 

Hemberg, Bengt, 41 9 
hemp, .9.98 
Henry, Victor, .974 
Hentze, Carl, 420 
Heras, Henry, 430 
heresies, Ind1an, 1 1  s, 1 63, 1 86, 

1 87, .959 
Hermetism, !202 
hermeneutics, 1 1 .9  
hermits, 1 .99, .991  
heroes, 1 07, 3.92,  .9 5 1 ,  428 
Hertel, Johannes, 277 n 
Hertz, Robert, 421 
Herukta-tantra, 2.99 n 
Hesychasm, 6.9-64, 65 & n, 410  

HevaJra-tantra, 227, 2.99 n, 244, 
250, 41 1 ,  quoted, 246, 268-69 

Hevesy, Wilhelm von, 4.91  
htbemauon, 6! , 62 
htccough, 414  
hterogamy, 254-55 
hzkka, 414  
Htll, William Douglas P , 394 
Hillebrandt, Alfred, .'385 
Himalayas, 57 n, 202, 24•7, soo, 

SO! ,  .923, .925, .9.9� .94� 420 
Hinayana, 1 92 
hmdrances, five, 1 70 
Hmduism, 1 1 2, 1 6 1 , 1 99, 202, 2 1 2, 

22.9 n, 295, 300, 304, 328, .940, 
.945, 348, 350, 353, .954 & n, 
356, .957, .958, 359, .960, 386, 
401 ,  427 , tantric, 200, 2 10 ,  and 
Yoga, 1 43-46 

HmduizatJOn, of autochthonous 
religiOn, 102, 108 ,  1 1 3 ,  1 1 4, 1 .'36, 
I SS ,  146, 202, .902, 342, .94.9, 
.985-88 

HmglaJ , so5 
hmkara, 257 
hips, 138 ,  1 5 1  
Hira U.l, Rai Bahadur, 278 n 
H1ranyagarbha, 92 
Htrth, Fnednch, 4 1 8  
history, 32, 67, 68, ! 54, .963 , 

abolltlon of, 22.9, .9.99-40 
HIUen Tstang, 297 
HobOgzrm, 396, .997, 408 
Hocart, Arthur MaUitce, .929 n 
Hoens, Dirk jan, sss n 
Hoernle, A F R , 1 89 & n, 279 n, 

.999 
holmess, 1 37, 1 40, 252 
Hol!ya, .986 
Holl, Karl, 65 n 
Hommel, Fntz, 405 
Homgberger, John Martm, 42.9 
hope, 29 
Hopkms, Edward Washburn, 1 25 n,  

1 27 n, 1 29 n, 147, 149, 1 5 1  n ,  
! 52 n, ! 53 n, 1 70 n, .928 n ,  .'368 , 
.970, 374, 382, 38.9, .989, 392, 
.995, 41 5 

Hornell, James, .952, 4.90 
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Horner, I B ,  S99 
horse, S55, sacnfice, 256 
Harten, Max, 62 n 
lzotr, 1 04, 256 
Hrozny, Bedi'Ich, 4•S 1 
hszen, 284, 285 
Hsuan-chao, 289 
Hsuan Tsang, 4 1 6  
Huaz Nan Tzzl, 286-87 
Hughes, Thomas Patnck, 68, 408 
Hut-ssu, 289 
Hu!tl<rantz, Ake, SS6 n 
Hultzsch, Eugen, S79 
hum, 208, 209 
human condttwn, 4, 5, 1 2, 1 8-1 9, 

S5,  37, 40, 44, 54, 55, 66, 67, 
68, 88 ,  95 , 1 08,  1 57, 1 66, 1 85 ,  
288,  294·-95, .925, 326, 382, .962, 
36.9 , patr, birth of, 1 07 ,  sacnfice, 
298 , .900, 305-06, 420, 428 

Hume, Robert Ernest, 1 1 1  n, 1 I 2 n, 
I l 9 n, 1 20 n,  1 2 1 n, 1 22 n ,  I 25 n, 
1 26 n ,  254 n, 255 n, 256 n, 
26.9 n, .990 

humkiira, 4 14  
Hummel, Stegbert, 43I 
hunger, 88  
hunts, skull , soo 
hypnOSIS, ! 50, 1 52, I 72, .998 , 

enstasts and, 76-79 & n, 99, 1 97, 
.98.9 

I 
Ibn 'Ata.' Allah, 391 , quoted, 2 1 9  
Ibn Batutah, 424, quoted, S22 
Ibn 'lyad, quoted, 2 1 7  
ICOn, 207, .949, 404 
Iconography, 405, tantnc, 207-1 2, 

2 1 5-16, 29S , 40S-D4, 426 
zdii, I SS, 1 34 n, 2.94, 2S6-4 1 ,  25 1 ,  

25.9, 265 , 269, 27 1  
zddhz, see szddhz (s) 
tdea, and obJect, 85,  380 
tdeallsm, Buddhist, .979, .98 1 
Idols, 428 
1gnorance, s,  6, 9, 10, I I ,  I 4, 1 7, 

1 8, 24, 27, 28, S2 , .93,  .94, 37,  
41 ' 1 8.9, 1 84, 1 85,  220, 294, 
295, .9 1 4  

ik�vaku, I 54 
Ilhmttabtlity, power of, 88 n 
tllummatwn/Illummatlon, I 4, SB ,  

93, I 85, 209, 220, 22.9 ,  3 2 1 ,  
.9.'34, .'393 

illUsiOn, S, 9, 1 0, I 1 ,  I S , 1 5, 26, 
27, 28, 32, ss, .94·, 35 ,  36, 77, 
1 .92, 206, 2.95, 3 29, 835, .963 , 
.'39.'3 , 4.92 

til-will, 1 67 
Images, divme, 207-1 1 ,  21 5-1 6, 

219, 220-21 , 261 , 403, 404 
tmagmatiOn, 73 ,  77,  207 
zmago mundz, 225 
tmmobJlity/-!es, 67, 68 , 95, 254, 

259, 260, 268, 270, .962, 406, 
407 

Immorality, ! 58,  206 
tmmortahty, s, 8, 95, 1 05, 1 09, 

1 1 1 ,  1 1 4, 1 26, I S ! ,  1 .94 & n, 
1 .'39,  140,  1 60, 270, 271 ,  27.9, 
274, 28 1 ,  282, 28.9, 285 & n-86, 
287 , 292, .'302-DS, .905, .9 1 1 -1 8 ,  
326,  .'3.99, .940, .964, elixir of, 
see elixir, of life ,  and liberatiOn, 
1 1 7-24 

Immortals, 284, 287, 288,  4 I S  
tmpenshable, 1 45-46, ! 60 
Impermanence, 1 82 
ImpressiOns, mental, 80 
Impunty/-Ies, 4.9 , 44, 1 76 
mactlvtty, 140-41 , 1 55-56 
mcantatwn, ! 5 1  
mcarnatwns, prevwus, see extst

ences, previOus 
mcest, 299 
mcombusttbtlity, l S I ,  424 
IndeCISIOn, 38 1  
Indta, phtlosophy of, S-4, 5 ,  6-7, 

1 2, 33, S4, S5 ,  abongmal, and 
Yoga, 293-S58, 360, 361  

Indtan Archtpelago ,  287,  429-.90 
Indian Ocean, 430 
mdtfference, 29, 34, 382  
mdividuahty, 2 1 ,  41 , 42 ,  1 40, S7S 
mdiVIduatwn, 23, 226 
Indo-Aryans, ! I S ,  2S5 ,  261 n, .948, 

.'l49, S52 n, .'357,  426, 427, 428 
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Indo-Europeans, I O I ,  1 02, 1 05, 
I 06,  107,  32 I ,  33 1 ,  332, 357, 
.'358, 360, 36 1 ,  429 

mdolence, I 70 n 
Indones1a, .'306, 323 n, 35 1 ,  420, 

4.'3 1 
lndra, 78, ! 09, Ill , 1 50, 241 ,  277, 

.'3 1 2, 333,  352, 357, 429 
Ind1 abhut1, 4 1 1 ,  Jfl'iinaszddhz, 26.S n, 

4 I I 
Indrapala, 421 
mdnya, 4.·8 ,  24S, .'l7S 
Indus, 353, 356, 357, 358, S60, 

36I ' 4S I 
mertla , 1 9 ,  20, 2 1 ,  241 
mference, 1 47, .S75, 376 
mfimty, and mmd, 53 
mhalatJOn, 58, I SS, 27 1 ,  SB4, 385, 

404 
IDJtJate, as newborn mfant, 1 1 0 
mltlatJOn, 6, 67, 1 1 0 & n, 1 1 8, 162-

67, I 90,  1 99, 206-07,  220-27, 
244.•, 26 1-62, 272-7S, 306, S I O, 
3 1 5-! 6, 3 1 7, 320, 323-24, S26, 
352, .'l6I-62, .363-64.·, rmhtary, 
107 ,  221 ,  3S7 , yog1c, 5, 6, 100 

Innocent1sts, 421 
msensJbJhty, 38 1  
mstab1hty, 381-82 
mstant, S75 
mtellect/mtelhgence, 16 & n-

1 7  & n, 1 8, 1 9, 2 1 ,  26, 27, 29-
so, 32, 68, 69, 7 1 , 80, 8� 93, 
1 1 1  n,  1 1 9, 1 74, 175 , 329, 363, 
373, 375 

mtercourse, ntual, 1 04, 105,  254--
67, 299 

mtenonzatJOn, ntual, 1 1 1-14, 
! 59 n, 235, 261-62, 265-66, 
267, 283-84 

mtestmes, 384 
mtox1cants, 99, SSB 
mtoxJCatJOn, ntual, .938-S9 
mtmtJOn, 73 
mvestJgatlon, suppressiOn of, 1 70 
IDVlSlblhty, 87, I SO, 1 78 ,  276, 320, 

323 
Iran, 202, 374, S85, 406, 4 18 ,  426 
1ron, mto gold, ISO  

I sa Upanz�ad, see Upam�ad ( s )  
ISIS, 432 
i§ztva, 88 n 
Islam, 62 & n-63, 2 1 6-19, 280, 

29S, .S.S2, .S34, 341 , 342, 408, 
421 ,  423, 424 

islands, supernatural, 288 
Isles of the Blest, 288 
IsmaJhtes, 292 n 
!SolatiOn, absolute, 9S 
IStadevata, 361 
Isvara, 7, 39, 47, 5o & n, 65, 68, 

7.S-7� 8 1 ,  84, 92, 96, 100, 1 32, 
1 59, 169, 21 2, 229 n, 242, 377, 
S9.S , 4.•32 

Uvarabhakta, 392 
lsvara Gita, 7 1 ,  432 
Isvarahrsna, 8,  1 1 -1 2, 1 3, 1 4.•8, 

149, 367, 368, 369, .S 78,  393, 
Samkhya-karzkii, 8 ,  20 n, 22, 23 n, 
25 n, 33 n, 367-68, 374, 377, 
quoted, 1 6, 22, 30, 37 5, 376 

Isvari, 245 
Itokumara, 386 

J 
Jiibala Upanz�ad, see Upam�ad ( s )  
Jab1r 1bn-Hayyan, 279, 292 
Jacobi, Hermann, 9, 190 n, 367, 

368, 37I ' 378, 379, 392, 399, 
quoted, 378 

Jacoby, Adolf, 323 n 
Jade, 284 
Jaz, 391 
Jazmzniya Upanz�ad Brilhmana, see 

Brahma:(la ( s ) 
Ja1msm, 4, 6, 1 86, 1 88, 190,  200, 

20� 210, 297, 302, 30� 3 10, 
3 I 1 ,  346, 383, 391 , 399, 4•04-05, 
426 

Jalamanrj.ala, 241 
Jalana, .S91 
Jambudv1pa, 209 
Japan, 406, 407, 408, 41 3, 430, 

43 1 
japa-yoga, 216  
Jarrett, H S , 277 n 
Jataka ( s ) ,  276 n, 324, 'Izttzra, 1 90 
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Jatavedas, 1 8.'1 
Java, .922, 4·3 1 
Jayamangala, 368-69 
Jesus Chnst, 63, 265 
Jesus, Prayer of, 63 & n 
Jha, Ganganatha, I S  n, 71 n, 72 n,  

76 n, 78 n, 80 n, 84 n, 92 n,  
9.9 n, 144· n, 369, .972,  .973 

Jhlim, 1 69, 1 74, 1 76 ,  1 96 
Jhiina ( s ) ,  1 67-7.� ,  1 74, 1 76, 1 78, 

1 99, '205, .996-97' .998 
JZVa, 37S 
Jlvan-mukta, so, 94 & n, 166, 275, 

282, 28.9, 294, 296, 30S, S I 7, 
.939, .940, S63, 

yvlitman, 1 27, l .'J I ,  1 .92 ,  24•2, .973 
Jiiiina, I S ,  I 29, 1 6 1 ,  1 80 n, 395 
Jfilina-delza, 275, 283 
.Jfilinaklirzkli, 4·0.9 
Jftlinamudra, 253, 406 
Jiit1nii1 nava, see Subhadra 
JJilinaszddlzz, 4·03 
Jizlinendrzya, '20 
Johnson, Obed S , 285 n, 286 n, 

290 n,  4 1 7  
Johnston, Edward Hamilton, 368, 

S7S, 374, 378,  .989, 39.9 
Jolly, Julius, 1 46 n, 4 16  
J OUrneys, ecstatic, 3 20 
J OY,  1 70, 1 7 1  
J7 mbhii, 41 4 
JUe, 286 
Jug1e, Martin, 65 n 
Jurnna, 227 
Jung, C G ,  225 n, 226, 409, 41 6 
JValana, 391  

Kadal!, S I S ,  .9 1 4  
Kadaval, .949 
kazvalya , 9.9 
Kakml, 242 

K 

Klilacakra-tan tra, 204, 2 71 , 403 
Kalak1I.carya,  .99 1  
KaHi.rnukha, sos 
kalt, '253 
Kall, 297 , s i S, 546, 549, 554, .'186, 

.987,  388, 420 
KllhJal, 387 

Kalzka Purlina, see Purana( s )  
KiiTiklzanda, 263 n 
Kiili-Nautch, 388 
Kalzvz llisa-tant1 a, 26'2, 40.9 
kalz-yuga, 1 99, 'lOS , 204, 206, 262, 

295 , 296 
kalpa, 1 84 
kalpana, 77  
Kaltenma1 k, Max, 413  
klima, I 5 1  n 
Kamiikhya ,  so5 
Kamald.-Kanta, Sadlzaka-rafiJana, '266 
KamalasJla, 37.9 
Kiimaratna-tantra, 406 
Kamariipa, 202, 24• 1 ,  24.9 , soo, 

305, .9 1 1 ,  .946, 420 
J.iimlivasayztva, 88 n 
Kambalapada, 240 n 
Kamznz tree, 388 
Kanda, 2.98 
Kandalayana, 282 
Kanha, 25.9 n, 261 n, quoted, 25.9 , 

254, 261 n 
Kanhu-pa, 422 
Kanhupada, Dohako�a. 235 n,  2.99, 

240 & n,  268 , quoted, 240, 268 
Kanphata Yogis, 228, 229, SO I-07, 

S I O, 421 
Kanthasrutz Upam�ad, see Upam-

sad ( s )  
Kao Tsung, 289 
Kapala, so.'!, .904 
kapala bhatz , 2.90, 231  
Kapalabhrt, 297 
Kapalesvara, 297 
Kapah, 282 
Kapahkas, 294, 296-SOI , SO.'!, 304, 

.936, .991 , .992, 4 19-20 
Kapalml, 298 
Kap1la, 29 n, 282, .968, .970, .976 
Kap1lavastu , 32 1  
Kapotal, .'I I I  
Kapurthala, .990 
klirana-rilpa, 24.9 
karanyasa, 406 
karma, .'!, 1 1 , 1 2  & n, 27, 33 ,  34, 

.95, 42, 4.9, 46, 80, 1 1 2, ! 55, 
! 56, I 58,  1 77, 1 85, 1 89, '209, 
294, .977 
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karmendnya, 2 1  
Karnan, 2 8 1  
Kartttkeya, 309 
�aruna, 269, 382 
Kai um, 421 
Kashmir, 200, 2.76, 2.89, 308 n, 

390, 407,  42.8 
kanna (s) , 1 93-94, 1 96, 197, 1 98 ,  

2.07 
Kassapa, 1 65, 1 86, 1 87 
Kassapa-Sihanlida-sutta, 1 87,  1 88 
Klithaka Samhztli, see Samhlta ( s )  
Kathlisarztsiigara, see Somadeva 
Klitha Upanz�ad, see U pam� ad ( s )  
Kathlivatthu, 258 n 
Kats, T ,  402. 
Kaulll.Jfilina-nzrnaya, 309 & n, 394, 

405 
kauliis/KauUis, 2.62., 403 
Kaulml, 1162. 
kaumudimahotsava, .900 
Kaumudimahot�ava Nataka, 500 
Kau�itakz Briihmana, see Brah-

mana ( s )  
kavaca, 2. 1 .9  
klivalza ,  .991  
KaviraJ , G ,  .968 
kliya( s ) ,  244 
kliya-slidhana, 5 1 4  
Kaz1 Dawa-Samdup, Lama, 246 n ,  

525 n ,  5 .9 1  n 
Keith, Arthur Bernedale; 9, 1 1 0 n, 

277 n, 278, 567, 568 , 369, 370, 
57 1 '  375, 385, .988,  .989, 392., 
396, 398, 422 ,  quoted, 379 

Kennedy, Melville T ,  4 1 4  
Kerala, 4•1 6  
Kern, Johan Hennk Caspar, 250, 

402., 42.8 
ke§ava/Kesava, .992 
Kesms, 106 
Kevaddha-sutta, quoted, 1 80 
kevalatva, 1 25 
Khakhar, Dalpatram PriinJtvan, 421 
Kha.s!s, 42.8 
khavanaz, 591 
khecarimudrli, 1 52 n, 1 54 & n ,  247, 

248 
Khonds, 306 

Khosru, Emir, quoted, 276 
Khurzka Upanz�ad, see Upamsad ( s )  
killmg, 205, 41 1 
Knnura, R , 400 
kmgs, 1 50,  36 1 ,  41 4 
Kish, 356 n 
Kittel, F , 348 
Kleen, Tyra de, 406 
kle§a, 4 1 ,  43, 74, 1 76, 4 12  
klzSta, 4.9, 44 
knee, I SO, 1 3 1 ,  !38 ,  1 4 1  
kmghts-ascetics, 424-2.5 
knowmg, and bemg, 82., 83 
knowledge, absolute, 85 ,  ex pen-

mental, 38-.99,  and l!beratwn, 4, 
9, I I , 1 2-1 .9 ,  26, 28, .94, 36, 4•4, 
51 n, 94, 95, 2.94, .976, meta
physical, 7, I S , I 4, 1 8, 2.8, 29, 
69, 82, ! 1 6, 1 1 8 ,  1 20,  1 40 n, I 46, 
I 48, I 55, 1 58 ,  I 6 1 ,  I 6S, 1 75, 
I 9 1-99, 2 1 4, 220, 372, 374-76, 
theory of, .96-37 

Knowles, James H , 405 
kohl, .966 
Ko Hung, 285, 287-88, 41 6, 41 7 ,  i 

quoted, 284, 290 
Kolanan, 429 
Kolanans, 552 
Konow, Sten, 395, 426, 427 
Koppers, Wilhelm, 2.61 n, .935 n, 

401 ,  420, 426 
Koran, 2. 1 7  
Kotallpada, .987 
kratu, SSS & n 
J{nshnamurtl Sarma, B N ,  570 
krzyii, 39, 260, .995 
krzya-tantra, 201 
krzyayoga, 39 n 
krodlive§a, 224 
�rodha, !5 1  n 
Kroeber, Alfred Lou1s, 427 
kro§ana, 414  
Knna, I 44, 1 47, 148 ,  1 49, 1 5.9, 1 54, 

} 55, 1 58 ,  1 59,  1 60, 1 6 1 ,  I 84•, 
26S, 264, 265, 266, .994, 895, 
414,  example of, 155-57 

Knnamisra, 298, Prabodha Chan
drodaya, 419 ,  quoted, 298 

Knnananda, 'Tantrasllra, 208 
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krtyli, 1 36 
ksana, 1 85, .9 8 1  
k;apanaka, .991 
kszpta, .97 
J.;zptavzk;zpta, 48 
Ksurzkii UpanHad, see Upamsad{ s )  
Kubera, I 52, .94·5 
Kubp!.iimata-tantra, 400 
l.ubu, 4 I 9  
Kucha, 390 
kuhus, 2s1 
Ku1per, F B J , 352 n, 4·29 
Kul{kuripada, 422, quoted, 25 I  
Kullinanda-tantra, 403 
Kuliirnava-tantra, 205, 403 , quoted, 

204, 262 
kula trees, 34.9 
KumaraJ !va, 279, 400 
!.umbha!.a, 58 ,  I 04 n, I 29 ,  245, 247, 

248, 252, 389,  407 
KumbhamlW!./Kumbattal, 349 n, 

350 n 
Kumbhasarpbhava, .9 50 n 
Kumbhayom, 850 n 
Kumbh Mela, 425 
kundalzni/KunQ.alm!, I S 2  n, I S4, 

230 n,  24I ,  21<.9, 24<4--49, 262, 
265, 266, 270, 33 I , 382  

Kunhan RiiJa,  57 n 
Kurd1, Muhammad Amln al-, Tan

wir al qulub, quoted, 2 1 8  
Kut1cakas, 1 39, 1 40 
KutllangJ, 245 

L 

Labrador, 33 1  
labyrmth, 2 I 9, 222, 225, 226 
Lacombe, Ol!v1er, 8 83, 432 
ladder, ntual chmbmg of, 3 27, S29 
laghzman, 8 8  n, 828 
lake cults, 3 86, S87 
Lakml, 242 
lak;ana, 897 
Lak�mi, 8 1 2 
Lakul!sa, 808 
lalanii, 289, 240, 258 
liiliisrava, 4 1 4  
Lalztavzstara, 407 

Lalou, Marcelle, 896, 40I , 404, 409, 
426 

la1[l, I SO & n 
Lama1sm, 2 I 2, S I S , 3 I 9, .920, 325, 

346, 4.•20 
Limas, 34.·3 , 344 
Lamotte, Etienne, 1 75 n ,  I 76 n, 

1 84 n, 280 n,  884, 39 1·, 896, 897, 
898 , 402, 407, 4 I 6, 432, quoted, 
396 

lamps, extmct10n of, 42 1 
lance, 1 04 & n 
Langdon, Stephen Herbert, 406 
language, 42, 2 1 S-I4 ,  destJUCtJOn 

of, 2 I S ,  2 I4 ,  237,  mtent10nal, 2 I S ,  
2 14 ,  287, 249-54, 4 1 0-1 1 ,  sym
bolic, 405 

languor, 88 I 
Lao Tzu, 62, 286 n 
lapzs phzlosopho1 um, 26I n, 288  
Lassen, C , 482 
latenc1es, m subconsciOus, 42, 43, 44, 

4.·5, 46 
Laubry, Charles, 57 n, 2.92, 4 I O  
Laufer, Berthold, 2 8 4  n ,  285 n ,  4·I 5, 

4 I7 ,  4 I 8 ,  420 
laughter, 4 1 4  
L a  Vallee Poussm, Louis de, I 64 n, 

I66 & n, I 7 1  n,  1 74 & n,  1 76 n, 
1 98 n, 252 n ,  872, 375, 379, 88 1 ,  
.98S , S84, S85, 895, S96, .997, .998, 
401 --Q2, 407, 4 I 2 ,  quoted, I I 6, 
257, 258 ,  260, 261-62 

law, S 7  
Law, B1mala Charan, 8 99 
Law, Narendra Nath, 425 
Laya Yoga, I 29 
leaf ntual, 887-88 ,  symbol, 220 
!earnmg, scholastic, I 47 
left, and nght, 862 
left-hand tradltlon, see tantnsm 
legends, Ind1an, sos 
Lehmann, Alfi ed, 424 
Le1th, E T ,  4.•I 9  
Leonard, G S ,  42 1 
Leroy, Olivier, 424 
Les1mple, E , 389 
letters, myst1cal, 7 1 ,  1 28, ISO, I SS,  

2I5,  2S6,  244, 250 
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Leumann, E , 399 
Levi, Sylvam, 1 09 & n, 264 n, 308 n, 

309 n, 3 1 1  n ,  385, 395, 400, 401 ,  
4.•02, 4 1 4, 4 1 5- 16, 421 , 429, 
quoted, 256 

levitatiOn, 42.9, 424 
LI An-che, 402 
libatiOn, unceasmg, respiratiOn as, 

1 I 1 
hberatwn, 3-6, 1 5, 1 9, so, S I -.95, 

40, 44, 5 ! ,  74, 1 39, 1 '1.0-42, 1 44-
46, I 54, 1 62, 1 77, 1 79, 282, 294, 
.902, .940, 362, 376, .978, 3 8 1 ' fi
nal, 91 -94, Immortahty and, 1 1 7-
24, spontaneous, 1 89, 204, see also 
knowledge 

libido, 46 
L1 Ch'1en-ch'eng, 60 
Liebenthal, Walter, 579 
Liebich, Bruno, 9, 370 
life, depreciatiOn of, 1 0, dymg to, 4, 

5, 93-94, 1 00, ! 65, ! 66, ! 67, 177, 
1 79,  1 99, 272-73,  .962, 363 ,  fu
ture, 286, opposition to, 96-98,  
prolongatiOn of, see longevity , 
psychomental, see expenence, re
J eCtiOn of, 362-63 , renewal of, 
4.20 ,  and self, 1 7-19 , 24, struc
ture of, 1 87,  1 91 , thirst for, 4 1 ,  
47, 69, thread, 235 

light, 1 06, 1 93 & n-94.•, 196 n, 2 1 8-
I 9, highest, 1 4.•0 , mner, 70, sso-
34 

lightness, power of, 88  n 
Lilap:ida, 421 
hmbs, as contments, 235-.96 
LmdqUist, Sigurd, 79 n, 328 n, .9.98 n, 

.972, .98.9,  .993, .996, .998-99 
lznga, 42, 241 , 24.·2, 243, 252 & n,  

253, 299, .907, .952-53 , 422 
Lmgayats, 424 
Lm Lt-kouang, 402, 408 
Lmoss1er, Raymonde, .944 n, 426 
lion, 555,  posture, 224 
Lippmann, Edmund von, 278, 279 n, 

4 1 6, 41 7 
LtpS!US, F ' .979 
Lt Shao-chun, 285 

liturgy, I I I ,  mtenonzed, 227, 252, 
mental, 21 o, 2 I 3, oral, 2 1 8  

LIU Hsiang, 287, 288 
hves, former, see existences, prevwus 
lobha, 15 1  n 
Locand., 244 
logic, 1 3-14, .96, 37, .9 74--76 
Logos, 1 4, 1 1 6  
Loka.dJtya, 289 
lokiinapek;zta, 4.·14  
Lokayatas, 1 5 , 1 86, S7S 
Lokayatikas, .soo, 420 
Lokesvara, 309 
Lolos, .929 
longevity, 59, 1 .92, 264 n, 268 n, 

276 & n,  28 1 ,  28.9,  284, 285-86, 
289, 290, 3.98,  .940 

lotus , 66, 208 , 209, 2 10 ,  2 1 9, 2.98, 
241 ,  242, 24.9, 246, 252, 260 , of 
head, 244, of heart, 70-7 1 ,  72, 
1 1  I n, 1 .93 

love/Love, 85, 260, 264-65, 266, 
Courts of, 264--65 

Luan Ta1, 287 
Lubac, Henn de, 4.9 1-.92 
lucidity, m meditatiOn, 1 7 1 ,  172, 

1 97, .963 
Luders, Heinrich, 278 
LUipa, Guru, 421 
LU!-pii, 42 1 ,  422 , quoted, 205 
luli, 299 
lummosity, 1 9, 20, 26, 84, 2 1 8-1 9, 

.9.9 1 '  3.9.9-.94, 374 
lusts, 1 70 
lymg, 205 

M 
Macdonald, A W , 347 n 
Mackay, Dorothy, .956 n 
Mackay, Ernest, 353, 357 n, 4SO, 

quoted, .956 n 
macranthropos, 98, 235, 236 
macrocosm, .98, !OS 
Madhava, 282, 370, quoted, 93 , 

Sarvadarfanasarpgraha, 282, .970, 
.973, 4 14 ,  quoted, 282 

madhyamiirga, 237 
Madhyamika, 201 ,  206, 229, 269, 

277 
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M adhyantlinugama§iistra, see Asanga 
Madras, .9 86, 4•2.9 ,  425 
madya, 262 
Maenchen-Helfen, O tto, 41 4 
mligadha, 1 04, 1 05, 256 
Magandrha, 259 
rnagrc, 4, 1 1 , 52,  72, 75,  86, 89, 90, 

1 02, 1 04, 1 06, 1 07, 1 29, 1 .94, 
1 40 n ,  1 50, 1 5 1-52, 1 5.9, 161 , 
1 79, 1 80, 1 90, 247, 277, 278, 295, 
304, 305, 3.93, 336, 340, 341 , 343, 
344, 352, 360, 364, 4 1 8 ,  agn-
cul tural, 3 1 9-20, Brahrnamzed, 
and Yoga, 1 35-38 ,  sharnamstrc, 
8 1 1 -34 passzm 

rnagrcrans, 88, 89, ! OS ,  1 .95-36, 1 44, 
1 5 ! -52, 1 79, 1 86, 1 90, 268, 274, 
275, 277, 28 1 , 284, 294, 306, 322, 
328, 332, 333 , 359,  4 1 4• ,  Great, 
296 

mahiibandha, 2 1 1 n 
Mahabhiirata, so n, 53, 78-79, 1 05, 

1 1 6, 1 25, 1 27,  1 29, 1 43, ! 55,  
1 70 n ,  293 , .928 & n, .934 n,  345, 
S47, 382, 383,  392-93, 394, 
quoted, 29 n, 1 1 6, 1 47,  1 48,  ! 53 n, 
S29, 393 , Yoga m , 1 46-53 

Mahabhasya, 37 1 
Mahacinii-kramli-ciira, 264 
Mahadeva, 370 
Mahadeva Sastn, AlHidr ,  .989 
Maha.deva Vedantm, 29 n 
mahli]iiiina, s 1 5  
Maha.kala, 297 
MahamayurivzdyaraJni, 400 
M ahameghasiltra, 400 
mahamudra, 25.9 
Mahanzrvlina-tantra, 204 n,  2 1 1 n, 

305 n, 390, 403, 406 
mahapatha, 237 
MahapraJnliparamztlH1istra, see Na

gllrJuna 
MahiipraJni1.paramztopade!a, quoted, 

279 
mahapraliiya, 22 
maharaJaS, 1 34  
MaharaJas, 420 
M ahliraurava, 1 28 
Maharudra, 242 

Mahi! Sattzpa(thi!na Suttanta, quoted, 
168 

mahaszddha, 88, 261 n, 278, 30.9 
malziiszddhz, 88 n 
mahlisukha, 240, 266, 268 
Mahlisukhaprakil�a, see AdvayavaJra 
mahat, 20 & n, 22, 1 48 ,  .976 
Mahiivastu, 223 n 
Mahavzbha�a, 1 82 
Mahii.vrra, 1 87, 1 88 ,  1 90 
mahii.vrata, 103, 104•, 1 05,  256, 257 
Mahavyutpattz, 397, 398 
MaMyana, 46, 1.95 ,  1 85 ,  208 , 2 1 5, 

225 , 252, 268 ,  269, 270, 295, 407 
Mahiiyiina-sar(lgraha-bhli�yli, 4 1 6  
M ahi!yiina-sampangraha-§astra, 400 
M ahayiinasiitriila r[!klira, 400 
Mahfu z  ul-Haq, M , 63 n 
mahzman, BB n 
Mahisa, 20.9, 387  
mahz:i, 256 
Ma Huan, 424 
mazthuna, !'24.<9, 254, 258 , 259-67, 

268 n, 295, 400, 41 1 
Maztrliyani Samhztli, see Sarphit:i ( s )  
Maztrayani Upanzsad, see Upam-

�ad ( s )  
maztri, .982 
Maztrz Upanz�ad, see Upam�ad ( s )  
Majjhzma-nzkiiya, l OB n ,  1 62 n ,  

17 1  n, 1 86, .926 & n ,  .9.9 1 ,  398 , 
quoted, 1 65, 1 78-79, 1 82 ,  1 9 1  

Maj umdar, Abhay Kumar, 370 
MaJUmdar, Dhirendra Nath, .988 
makara ( dragon ) ,  428 
makiira(s ) ,  five, 262, 263 n 
Malabar, 424 
Malaysta, 3 1 9 ,  42.9 , 429 
male, and female, 271 ,  4 1.9 ,  41 6, 

41 8 ,  pnnciple, 2 1 9, societies, .984 
malice, 1 70 n . 
malzn, 297 
Mallmann, Mane Therese de, 404 
Mlimakl, 244 
mlir[lsa, 262 
man, of action, 1 58 , archetypal, 265 , 

-Brahman, 1 1 6 ,  cosmic, .985 , cos
rnicizatwn of, 97-98, 28.9,  and 
cosmos, see cosmos, creatwn of, 
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1 07 ,  -god, 88, 95, l OS,  IS2, 1 79, 
2S5, 274, of gold, 277 n, liber
ated m hfe, so, SS-S4, 94, 99-
1 00, ! 66, 275, 282, 2BS, SOS, S I 7, 
340, 363 ,  as rmcrocosm, SB, 2S5-
S6, 244, 25 1 ,  and nature, 1 0, 1 2, 
1 5 , 1 77, 1 87, 1 9 1 , 291 , pnmor
dJal, 272, S40, and woman, 265 

manana, 267 
Manannan Mac L1r, 424 
manas, 20-21 , 23, 88 n, 1 06, 1 37, 

24S , 245, S29 
manas cakra, 243 
Manchus, S I B, 330 
mandala, 208 , 2 10, 2 1 9-27, 244, 

400, 404, 408-09 
Mandill..ya-kanka, see GauQ.apada 
Mandilkya Upanz;ad, see Upam�ad ( s ) 
mango tnc\{, s 1 2, sso, 335 
Mamk-candra, S I 4  
Manzmekalaz, 393 
Manzprabha, see Ramananda Saras-

vatl 
manzpilra cakra, 2S4, 242, 251 
MaftJ u.Srl, 1 9 1  
mantra, I SO n, I S7, 1 42, 192, 198, 

205, 2 I O, 2 1 2-16, 224, 244, 250, 
S I 2, S I S , S I 5, S42, S87, 400, 407-
08 , ekajata, 2 1 4, lokanlitha, 2 1 4  

mantraylina, 2 I 2, 2 I S ,  2 I 5 ,  2 I 6, S I 9  
Mantra Yoga, I 29 
Manu, I S ,  I 54, Manu-Smrtz, I S  n, 

84, quoted, I I 6, I 44 
Mara, 26S 
marme symbohsm, s5o-52, 428-29 
Manyamma, .949 
Markandeya Purlina, see PuraJ;�a (s ) 
Marpa, S9S 
marnage, S07 
Marshall, S1r John, 353, 354 & n, 

4SO, quoted, 355-56 
M artm, Robert Montgomery, 41 9 
Martm, Wilham Alexander Parsons, 

41 7 
Masp ero, Henn, 59, 67 n, 267 n, 

268 n, 41 2-IS ,  41 8 ,  quoted, 59-
60, 6I 

masses, and rehg1on, 295-96, so2 

Mass1gnon, Louis, 62 n, 21 7 n, 406, 
408, 42S , quoted, 292 

Masson, Joseph, 399, 426 
master, and dJsnple, S09, S I I 
Masu1, Jacques, 65 n, S72 
matenahsts, !5, I 86,  soo, S7S, S76 
materza przma, 26I n 
Mathara, 29 n, 369, S74 
Mlitharavrttz, .969 
Mathura, S98 
matrli, 58, 59, I 29 
mlitriiprlimlina, 58-59 
matnarchy, soo, SOl ,  429 
matnx, pnmord1al, 1 0, 44 
mlitrkli, 2 1 5  
matsya, 262, SOB n 
Matsyendranath, so2, sos, S04, 

SOB n, S I I ,  S I S , S I 4, S I B, 42I -
22, and "transm1sswn of the doc
trme," S07-I I 

matter, 1 7, 1 8 , 2S, 24, 27, S I ,  ss ,  
44, BS, ! 68 & n, 241 , detachment 
from, 5 ,  mtellect and, 29-SO, re
pose of, 44, 45-46, sp1nt and, 8, 
S I-S2, 28 1 ,  28S-84, 363, S77, 
transformation of, 4S , 274 

Maulawl Shah Wal!yu 'llah, 408 
mauna, I 50 
Mauryas, S55 
Mauss, Marcel , quoted, 4.92 
Max Muller, F ,  250, 370, .97.9, S78 
maya/Maya, s, I 6, 32, 229 n, 2S5, 

274, 28S, 4.92 
Mayanamati, .9 1 2, 3 I 4-1 5, 3 1 6  
mc'od rten, 346 
meat, eatmg of, 205, 296 
MedMtJthJ, I 44 n 
medhra, 2.98, 249 
medhrlidhlira, 241 
med1cme, Chmese, 6 1 ,  62 , Hmdu, 

2.9S, 278 , new, Buddhism as, 296 
med1cme men, I 06, 42.9 
med1tatwn, 4, 7, 9, I S, 1 5, 29, S7, 

39, 49, 53, 57, 66-7.9, 76-95, 
I07-08, I I4, 1 22, 1 29, 14 I , 1 45-
46, 1 49-50, ! 55, I 59, 161 , 167-
73, I 75, I 78, 1 92-98, 204, 205, 
209, 2 I I ,  225, 2.9o-S6, 252, 296, 
297, SOI , S24-25, S27, 359, 362, 
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meditatiOn ( cont ) 
398 , auditory, 1 25-27, 1 32, 39D-
91 

Mediterranean, 41 7, 418 ,  430 
medmm, commumcatton through, 

320 n 
Meerwarth, A M , 405 
Mehara, .948 
Melanesia, 430 
Melton, Edward, .'322 
M ely, Fernand de, 4 1 8  
members o f  Yoga, 48-49, 55, 69, 

76, 85, 93 n 
memory, 1 7, 37 ,  42, 48, 69, 8 1 ,  

92 n ,  1 7 1 ,  1 83 & n-84, 1 85 n ,  363 
Menctus, 286 
menses, 2.99, 242, 253, 254 
mercury, 275, 279 & n, 280, 28 1 ,  

282 & n ,  28.9, 4 16  
mercy, God's, 74, 76 
merzah, 306 
ment, 240 
Meru, Mount, 1 96, 235, 238, 244, 

246, 328 
MerudanQ.a, 235 
Merutunga, 277 & n ,  Prabandhaczn

tlimanz, 277 & n, 393 , quoted, 
276-77 

Mesopotamia, 417  
metallm gy, 290 & n ,  4 18-19  
metals, natural metamorphosis of, 

287,  perfectiOn of, 290, transmu
tatiOn of, 1 20, 274, 275, 277 & n-
78, 279, 280, 28 1 ,  283, 285 n,  
287-88 ,  41 8,  419 

metalworkmg, 419 
metamorphoses, 279-80 
metaphysicians, 1 44 ;  and yogms, 

1 73-77 
metaphysics, as sotenology, IS  
Method of Holy Prayer and Atten-

tzon, quoted, 64-{)6 
MexiCo, 3 22, .923 n 
Meyer, J J ,  256 n, 387, 426 
Meyer, Rudolf, 1 36  n 
mtcrocosm, man as, S8, 235-36, 244, 

251  
Mtddle Ages, 102, 1 35,  1 43 ,  288, 

342, .960, 424 

mtgratwns, Austroastatic, mto Indra, 
429-.90 

Mthtra, 238 
Mzlznda Paiiha, 1 8.9 n 
m1htary ordei s, religiOus, 424-25 
Mtlk, Ocean of, 328 
Mtmarpsa, .975, 407 
mimiimsaka, .992 
mmd, 88 ,  106 , 1 1 9 , 1 5 1 ,  and mfin

Ity, 5.9 , readmg, 52 
mmerals, ! 56, 284,  419,  see also 

metals 
mrracles, 3.92, fakirtC, .921-22 & n, 

3.95, 423-24, yogic, 85-94, 1 80, 
294 ,  .9 1 1 -34 passzm 

miraculous powers, see powers, mi-
raculous 

misery, see suffermg 
Mttra, 350 
Miti a ,  Kalipada, 405 
Mttra, Rii.J endulii.la, 59 n, 343 n, 

372,  4•0 1 , quoted, 422 
Mitra, Sarat Chandra, 386, 387, 

.9 88 ,  421 '  425, 428 
Mitra, Umesha, 369, 407 
mobiltty, psychomental, .9 8 1  
Mode,  Hemz, 430 
model, dtvme, ! 55 ,  1 56, 259 
Modr, ]IvanJI Jamshedj t, 406 
MohenJo-daro, 338 n, 341 , .953-58, 

.982 , 405, 4.90-3 1 
mok;a, 6, I I ,  3.9, 5 1 ,  1 29, 205, 38 1  
Mok;adharma, 1 46 ,  1 47,  1 48, 

1 49 & n,  1 50, 392-93 , quoted, 
.992, 393 

molecules, 20 n,  2 1  
moment ( s ) , 1 54.•, 375 , favorable, 

1 8 5 ,  1 92,  3 8 1  
monastenes, 424 
Mongolia, 3 1 9, 431  
Momer-Willtams, Str Monter, 423 
momsm, 1 47 ,  1 59 
Mon-Khmer, 429 
monks, Buddhist, 165, 168 ,  1 69, 

1 70-85,  1 86, 258, 261 ,  398, 399 
monsters, 1 10,  221-22 
Montadon, G ,  427 
MookerJee, Rasacharya KaviraJ Bhu

deb , 41 6 
508 



INDEX 

moon, 87 ,  97, 1 34, 1 37 ,  178 ,  229, 
2.'36, 238,  239, 240, 24I '  24.9, 244, 
246, 253 , 269, 270, 27 1 , 3 1 2, 41.9  

morality, 29 & n, 49 
M01 eno, M artmo Marro, 62 n, 408 
mortificatiOns, bodily, I 87, 1 88, 2.94 
Moslems, see Islam 
Mossos, .929 
Mother ( s ) ,  202, 203 , .954, .960, 

3 86, Seven, 345 
mountams, supernatural, 41 5 
mouth, 1 38 ,  2.97 
movement, vs stasiS, 95 
mrtlisana, 2.90 n ,  382  
mudda, 405 
mildha, 31 
mudztli., .982 
mudra(s ) ,  1 3 1 ,  1 .92 n ,  2 1 1 & n-1 2 ,  

224, 2.90, 2.99, 244, 247, 248 , 260, 
26I , 262 , 298, 4.·00, 405-07, 4 1 1 

Mudranzglzantu, 407 
Muhammad, .991  
Muhsm-I-Fam, 299 & n ,  .991  
Mul{herJ I,  BraJa  Lal, 401 
muktiisana, 230 n, 382 
muktz, so,  S I ,  .96,  1 44, 245 
millabandha, 2 1 1 n 
milllidhlira cakra, 2.94, 241 , 24.9 , 248 
Muller, R ,  278, 279 n 
multiplicity, abolitiOn of, 97 
MunQ.a and proto-Mili}Q.a, 348-53, 

360, 427' 429-30 
Mundaka Upanz;ad, see Upam�ad ( s )  
munz, 1 02,  1 .98, 1 59, I 60, 327, .938 
Murt1, G Srimvasa, I SO n 
Mus, Paul, 2.96 & n, 404, 408, 409, 

4.91  
musarfl, 405 
muscle control, 232 
mushrooms, 3.98 
music, 1 .92 
Musna, 1 75 
Mymensmgh, .988 
Mysore, .986 
mystenes, cosmic, 1 1 6, 1 1 7, .96.9 
Mystenes, I 1 8, 202, 207 
mysticism, 4, 5, 1 5, 62, 75, 76, 84, 

99, 1 1 4, 1 21 ,  1 2.9, I SS, I 40 & n, 
1 4S, 1 54, 1 6 1 ,  1 67, 1 79, 265, 

291-92, 295, .9.97 n, S60, S61 , 
364, 4.•08, 4.92 

mythology, Chnst1an, 4S2, lunar, 
347, Indtan, 86-87, I 07, 20S, S02, 
sos, S08-10,  3 1 7, .987 

N 
nlibhz;thiina cakra, 242 
Nactketas, 1 1 8, I I 9 n 
Nadabzndu Upanz;ad, see Upam-

�ad(s )  
NaQ.apada, Sekodde§a('iki!, 221 n ,  224, 

40S, 408 
nlidi, 7 1 ,  1 29, 1 .94 & n, 2.9 1 ,  2.94, 

2S6-41 ,  245 
nliga (s )/Naga, 208, 280, SI I ,  35 1-

52, 428-29 
NagarJuna, 201 ,  277 ,  279, sos, 304, 

S44, 352, .997' S98, 402, 4 I 5-I 6, 
421 , MahapraJfiiipli.ramztiWistra, 
279, .984, quoted, 1 75 

niigi, S5 I ,  S52 
Na1ramam, 246 
nazriitma, 261 & n 
nakedness, 1 90, 259, 405 
N andana, I 44 n 
NanJIO, BunyJU , 400, 4I 6 
Narada, I 75-76, .928 
Narahan, H G , S88 
Narayana, I S7, I 39, I 44 n, S I 6, 

Sii7[1khyacandrzkii, 369 
Narayanasvamm, 289 
Narayanaswami Aiyar, C S , 2SS n 
narcottcs, 99, 3.98 
Narendra, 373 
Naropa, see NaQ.apll.da 
Narts, I 07 
Natha, 4I9 
Natha Siddhas, 270, 271 ,  283, 294, 

S02, SOS, 304, S05, 3 I I , S l 2, 
S I S, S I S  

nature, 253 , man and, IO, 1 2, I5,  
1 77, I 87, 191 ,  29 1 ,  perfection of, 
287, and Self, 1 7  & n, 28, S2,  and 
Spmt, 26-SO 

naulz, 2SG-S 1 
navapatnkll, 387-88 
navel, 63, 65, 70, 87-88, 1 28, 1 37, 

1 38, 1 5 1 ,  !95, 246, S84 
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nayikli, 266, 267 
Nay!kli-sadhana-tika, 266 
neck, 1 28 ,  ! 5 1  
Needham, Joseph, 402, 4 17  
nembutsu, 2 1 6  
Neog, Maheswar, 425 
Neoplatomsm, 4.92 
Nepal, 280, .'lOS, .908, 309, .9 1  I 
nerves, mystical, 2.94, 236-4 1 ,  260 
netz, 230 
Ntcephorus the Sohtary, quoted, 

63-64 
Ntcodemus the Hagtonte, quoted, 

64 
mdana, 378 
mdhana, 257 
Ntgantha Nataputta, 1 86 
Nzgara-tantra-sara, 262 
nzggantha, 391 
Ntggemeyer, Hermann, 430 
mght, 240, 252, 27 1 
Ntgrodha, 1 87 
mhthsm/-tsts, 1 0, ! 86, 253 n, 295 
Nilakantha, 76 
Nimnath , 309, S J O  
Nimnathis, 3 1 1  
nzrbi.Ja samiidhz, 83, 9 1  
nzrmiina( s ) ,  279-80 
nzrmana-kaya, 244, 246 
nzrodha, 93, 1 77,  1 93 
mruddha, 3 7 
nzrvlina, s ,  6, 34, ! 59, 1 60, 1 62-67, 

1 69,  1 70 n, 1 74, 1 76, 1 77, 1 79, 
1 85 ,  1 9 1 ,  1 92, 1 94, 1 98, 1 99, 
224, 240, 253 & n,  258, 268, 269, 
27 1 ,  298, 327,  396, 408, cakra, 
243 

nzrvzciira, BO, 8.9 
nzrvztarka samadhz, 80, 8 1-82 
nt$klima, 1 40 
Nz;pannayogilvall, see Abhayilkara-

gupta 
Ntsumbha, 387 
nivarana, 1 70 & n 
nzvrttz, 252, 269 
nryama, 48, 49, 50, 125 ,  1 4 1 ,  389 
nzyatz, 1 89, 1 9 1  
nonbemg, 10 ,  1 06 & n ,  ! 56, 253 & n ,  

and bemg, 95, 98, 1 56 

noncondltloncd, 4, 339, .940 
nondeath, 1 62 
nondtfferenttatton, state of, 270 
nondualtty, 99, 268, 269 
nonentity, and entrty, 22 
nonexistence, 93, .980 
nontrme, 1 85 
Norden, Eduard, 4.92 
North Amenca, 1 06, 226, S I S ,  3 1 9 , 

320, .923, 324, .9.90, 336, .947 
nose, 1 5 ! ,  1 59, 1 95 ,  1 96,  ornaments, 

.956 
nostalgia, 67,  90 
nostnls, and mystical vems, 237, 

253 
notwns, 85, 86 
nrtya, 414 
numbers, mystical, 304 
nunc stans, 94 
nylisa, 1 38 , 2 1 0-1 1 , 260 
Nyaya, 1 3-14, 1 6, 375,  376, 377 
Nyayasauma, 400 
Nyaya-tantre�u, 200 n 
Nyayaviirtzkatlitparyatikli, see Vilcas-

patrmrsra 
nymphs, 34.9 

0 

Obermiller, E E , 401 
ObJect ( s ) /-!Vlty, 380, concentration 

on, 8!-82, 1 93-94, 1 97 ,  and rdea, 
85, 375-76, 38 1 , and subJect, 99 

obscemty, 343 
obscunty, 1 9, 38 
obstetncs, and metallurgy, 41 9 
occult, 87, 88, 90, 1 1 6, 136, 352 
ocean/Ocean, 350, 35 1 
Oceama, 1 1 5, .9 19 , .94·7 , 430 
offenngs, ntual, ! 09, 342, see also 

sacnfice ( s )  
O'Grady, Hayes, 423-24 
OUblbi, 345 
Oldenberg, Hermann, �67, 370, 378,  

379, 385, 388, 392 ,  quoted, sss 
Oldfield, H A , .9 1 1  n 
Oldham, Charles Fredenck, 428 
Oltrarnare, Paul, 1 7 1  n, 372, 3 89, 

397 
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OM, 5 1  & n, 59, 1 22-24, 1 25, 1 26, 
1 32,  1 3 3, 1 36, 1 37, 1 5 1 ,  2 1 2, 
238 n, 243 , 245, 3 90 

Oman, John Campbell, 278 & n, 
41 9,  423, 424, quo�d, 423 

omphaloskepSIS, 63 
one, unfragmented, 428 
operatton, alchemtcal, 2 8 7  
opmton, popular, 41 4 
opiUm, .9 3 8  
Oppert, Gustav, 3 4 4  n, 349 n ,  3 5 0  n, 

386, 406, 427, 428 
opposttes, 5 1 ,  54·, 66, I S5, 1 7 1 , 205-

06, 25.9 n, .962, con]unctton of, 
9 8 ,  21<4--1·5 & n, 257, 258 & n, 
261  n, 265, 267-7.9, 3 5 1  

opus, alchemtcal, 206, 287 
Ot aon, .986 
ordeal, mltlatory, 221-22, 227, .9 1 5-

1 6, 380-.9 1 ,  3.94 
order, cosmtc, 1 54, ! 57 
ordmatwn, Buddhtst, 1 65 
orgamsms, ammal, 2 1 , vegetable, 

2 1  
organs, mysttcal or subtle, 7 1 ,  1 3 7-

38,  2 1 5, 2 1 6, 227, 236, 244 , see 
also phystology, mysttcal, sense, 
1 1 1  n, transcendent, 1 64 

orgtes, mysucal, 1 05,  1 .9 4, 206, 254, 
261  n, 268 n, 272, 295, 297, 299, 
soo, S05, .938,  3.99, S42, S59, 
420-2 1 

Onssa, 335 n, .941 , 3 86, 4•25, 4SO 
orthodoxy, 29, l i S ,  1 1 4, l 4S ,  I6S, 

361 
otherness, 79 
Otto, R ,  394 
ovum, 2 .9 9  

p 

Pactfic Ocean, 4SO 
padma, 1 29 ,  I S4 n, 252, 260 
Padmasarp.bhava, S25 
padmiisana, 2.'10 n, .9 8 2  
Piidukapancaka, 40S, 4 1 0  
Padunli, S I S  
Pagan, S 5 1  
Patdhom, 3 10 

pam, 1 1 -1 2,  24, 25, 28, ss, 41 , 4.9, 
4� 8� 1 60-61 , 1 7 1 ,  227, .9 8 2  

pamtmg, lndtan, 6 7 ,  403-G4 
Pakudha Kaccayana, 1 86 
palace, m mandalas, 2 1 9, 220, 222 
palate, 1 41 
Palaungs, .9 5 1  
Palembang, 351 
Pall, 297 n 
Pancakrama, 26 1 ,  269, quoted, 260 
Paficaratras, 1 6 1  n, 1 91 & n, 201 ,  

.994-95 
Paficastkha, 368 
pancatattva, 262 
PancavzT{l§a Briihmana, see Brlih-

mana( s )  
Pa.nc;lara, 244 
Panc;lavas, 1 46, 392 
Panc;lu, 1 50 
pan-Indtamsm, 3 59 
pantheon, 222, 244, 274 
Pao P'u Tzu, see Ko Hung 
parabrahman, 1 3 1 ,  1 32 
piirada, 292 
Paradevata, 245 
paradtse, 222-2.9 & n, 272, 288,  

.928,  .940 
paradox,  98, 99 
Paril.J tka, .998 
Paramaham�as, 1 40 
ParamahaT{lsa Upanz�ad, see Upam-

�ad(s )  
paramanu, 2 1  
Paramartha, .967, .969 
Paramastva, 24.9 
paramiitman, 1 27, l S I ,  I S2, 1 40 
Parame§varamata-tantra, 400 
Pararnesvar!, 1 .94 
Paramttas, 260 
para-mukta, 28.9 
parapurakiiyaprave§a, 393 
Para§aktt, 245, 262 
Parasnath, 309, s ro  
Pilrasna th!s, s 1 I 
pariivrttz, 270, 400 
panahs, .986 
parzbbiijaka(s) ,  1 66, 1 86-88, .999 
parznllma, 20, 21-22, 24 
Pan�adas, 427 

5 1 1  



INDEX 

parzvra;aka, see parzbba;aka( s) 
Parnagm Devi, 297 
Parsees, 421 
part, and whole, 95, 98, 380 
Parthia, 41 8 
Partmgton, J R ,  417  
Parvati, 298, 308, 309 
Pasenadi, sso 
pass10n ( s ) ,  2 1 ,  2.9, 41, 47, 1 25 n, 

1 76 
past, and future, 81 , and present, 

67-68 
pasubhava, 262 
Pasupata, sos 
Pasupatabrahma Upanz�ad, see Upam

�ad ( s )  
Patala , 1 28 
Pataflp!I, 4, 6-9, I I , I 7, 1 9, 27, 29, 

.95-45 passzm, 48 , 49, 50 n, 5 1 ,  
52, 53, 55, 58,  68, 7 1 ,  73-80 
passzm, 86-98 passzm, 1 0 1 , 1 48, 
! 52, ! 53 ,  ! 55, ! 59, 1 70 n ,  1 77, 
I 79 n, I 80, 2 12 ,  278 , 294, 328, 
338, 370-73, 377 , Yoga-sii.tras, 4, 
6-9, I S, 1 7, 19 n, 2.9 n, 25 n, 26, 
27 n, 36 n, 39, 41 n, 47 n , 49 n, 
5 !  n ,  52 n, 53,  54 n, 65, 67, 68, 
70, 74, 80 n, 8! n ,  84 n, 85 & n, 
86 n ,  89 n, 90 n, 9! n,  92 n-93 n, 
1 0 1 ,  1 07 n, 1 2 1 ,  1 22 ,  1 25 n, 1 27, 
I SO, 1 4 1 ,  1 46, ! 52 n, ! 59, ! 60, 
! 67 ,  I 70 n, 1 8 1  n , 2 1 2 n , 278 n, 
328 n, 338 n, 371-72,  374, 3 8 1 ,  
382, 38.9, 389 ,  quoted, 1 1 ,  36, 47, 
50, 53, 55, 70, 72, 87  

Pata:iiJ al!, grammanan, 9,  S7D-7 I ,  
395 

Patel , Prabbhubhat, 41 2 
Pathak, K B , 399 
patnarchy, 360 
Patvardhan, R V , 279 n 
Payne, Ernest Alexander, 426 
peace, 1 70,  1 7 1  
Pell!ot, Paul, 4 1 8  
penance, 1 39, 1 42, 149 
Peng Hstao, 289 
P' eng-lat, 285 
pemtence, permanent, 1 87-88 

Penzer, Norman Mosley, 277 n, 
393, 405, 4 14  

pe1 cept10n, 1 7, 87 ,  1 73 , 375-76 
perfectiOns, 90, ! 56, 1 8 1 ,  205, 228 ,  

magical, sos 
P en, Noel, 426 
Persta, 276, 421 
person, 1 63 ,  God as, 1 6 1 
personality, 28, S I ,  ss ,  35, 44, 363 
pessimism, 1 0 ,  1 2, 35, 227 
pet! oglyphs, Australian, 4.90 
phalatrinii, 46 , -vazragya, I 58 
phallus/phall!sm, 24•2, 282 & n ,  354, 

356, 358 
phantoms, 345 
Phelps, Myron H ,  .990 
Phenapas, 1 39  
phenomena, 69, 83 ,  376, appearance 

of, 1 9 ,  and matter, 33 
Philltps, George, 4·24 
philosophy, Western vs Eastern, 

S-4• 
phonemes, for concentra uon, 2 1  2-

1 6  
phystcian, Buddha as, 396 
physwlogy, mystical or subtle, 5 1 ,  

59, 7 1 ,  1 1 2-1 3 ,  1 20 ,  1 29, 1 30-
S I , I SS-34, 1 37-38,  1 97, 2 1 6-
1 7 ' 227-49, 252, 269, 410 

P1Q.ari, 349 
Ptggott, Stuart, 354 n,  356 n, 357 n, 

4.9 I ,  quoted, 355, 3 56 
pigs, sacrtfice of, .988 
ptlgnmages, 1 98, 228, 305, 346, 

.947 
ptllar, cosmtc, 1 1 5-16,  1 1 7, 326 
pzngalii, I 33, I 34 n, 1 41 ,  J1.2, 234, 

236-41 , 25 I ,  253, 265, 269, 271 
ptpal tree, 356, 387  
Ptschel, Rtchard, 379 
Pital{as, .997 
pithas/ Pithas, 228, 346-48, 426 
places, sacred, 255, 346-48, 386, 

424 
plane, rupture of, 4, 82,  94-95, 98, 

1 35, 1 85, 220, 244, .926, tran
scendent, 222 

planets, 236 
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plant ( s ) ,  edible, 347, magic, 276 n, 
278 ,  yogm as, 54, 66-61 

pleasure, I I ,  25, 89, !52 ,  266, 267 n, 
268 , 3 1 0  

ple"\.uses, and cakras, 234, 241 
Plotmus, 452 
p!UJ al!sm, I 59, 393 
Poduval, R Vasudeva, 405 
p01son, drmJ,mg of, 102 
poles, umficatwn of, 1 35,  206, 257, 

3 1 8  
political science, 399 
Polo, Marco, quoted, 275 
Polynesia, .9 1 .9 ,  352, 4.90 
possession, divme, 320 & n, .9.99 
possesswns, I 2, 50, 90 
post, sacnficial, 326 
postuJ es, bodily, 39, 48, 5.9-55, 67-

68, 96-97, 1 59, 1 68, 2 1 1-1 2, 2 1 7, 
261 

pot, 349-50, -goddess, .949 n 
potency, um versa!, 205 
potions, magic, 275, 276 n 
Pott, P H , 405, 4·08 
pottery, 556 
Potthapada, 1 87 ,  597 
Potthapada Sutta, I 69-7 1 ,  quoted, 

1 70-7 1 '  597 
power ( s ) ,  and heat, ! 07, 332-33 , 

mn aculous, 85-94, 1 02, I 29, I SO, 
1 3 1 ,  1 40, 1 44, 1 45, ! 52, ! 55 ,  1 16, 
1 77-80, 30.9, .9 1 2, S I 7, .9S2, sss, 
S35, S82, S85-84, physical, 87,  
sacred, I 1 6-I 7 

PozdneJ eV, A M ,  45 1 
Prabandhaczntlimanz, see Merutunga 
Prabodha Chandrodaya, see KrgJ.a-

misra · 

practices, yogic, 36, 39-40, '.io4, 47-
I OO, 1 1 8, 1 2 1 ,  1 29, 1 40, 2.9 1-52 

pradak;zna, 225 
pradhlina, S68 
PraJ apatl, 98, 1 06, 1 09, 1 42, 1 57,  

255,  .947 
praJfill, 1 3, 69, 92 n, 93, 1 74, 1 75,  

1 77,  240, 25S,  265, 269 
Pra.Jfili-Pllramztll, 2 1 5  
Pra..Jfiaparamlta, 202 

PraJfiopayavznz§cayaszddhz, see Anan-
gavaJra 

praklimya, 88 n 
praklzya, 38 
Pralmt, 352 n 
prakrtz/Prakrti, 8, 10 ,  15 ,  1 8, 19-26, 

27, 29, SO, 3 I ,  32, SS, 38 , 43, 44, 
50 n, 73, 74, 8.9, 84, 92, 93, 1 48, 
I 56, I 60, 203, 253 ,  259, 270, 
2�4, 362, 367, 368, .977 

prakrtzlaya, 91, 92 
pramlida, 381  
pramlina, 1 47, 375, 376 
Pramatas, 427 
prana, 1 04, I I I  n, 1 25, 1 26, 14 1 ,  

240, 242, 245, 249, 253, 270, 
337 n, 384•, 385 

prliniignzhotra, 1 1  I & n-1 2 
praniiylima, 48 , 55-65, 66, 61, 68 , 

7 1 ,  72, 95, 98, I 04, 1 I 1 ,  I 1 8 , I 22, 
1 25, 1 29, ISS ,  1 36, 1 37, 1 40 n, 
! 4 1 ,  ! 59 & n, 161 , !68 ,  1 87, ! 95, 
2 10, 2l l ,  2 1 3, 290, 2S I-S2, 239, 
259, 260, 27 1 ,  276, S I B, 357 & n, 
339, 362, 389, 404, 407 

Prasad, Jvala, 57 1-72, quoted, 371-
72 

Pra§na Upanz�ad, see Upam�ad ( s )  
prastliva, 251 
pratzlzlira, 257 
pratzloman, 86, I 84 
pratz;t/zar, I I 6 
pratyahlira, 48-49, 68-69, 96, I I  8 ,  

! 22, I SO, 1 40 n,  230, 389 
pratyak;a, S75 
pratyaya, 85, .980 
Pratyekas, 1 84 
pravrttz, 38 
Prayaga, 227 
prayer, 63-64, 65 & n, 1 98, 410, 

mental, I 1 2; wheel, 2 1 2  
preconsciousness, 99 
precreatwn, 98 
prehistory, customs of, soo 
prema, 264 
present, eternal, 94, I 85, 363 , and 

past, 67-68 
preta, 845 

6 1 8  



INDEX 

pnests, Hmdu, 342, 3 56, 3 86, 430 
pnmltlve peoples, 6, 284, 329, 332, 

.986 
prmcess, w1th fishy smell, 351 
Proclus, 432 
profane, and sacred, 96, 1 08, 1 98 
proof, 975,  376 

prophecy, 40 
prospenty, nte of, 256 
p1 ostJtute, 1 04,  257, 342 

Prthtvi, 1 30, 241 
Przyluskt, jean, 284 n, 287 n, 3 49, 

3 5 1  & n, 374, 396, 398,  4·00, 405, 
406, 408, 426, 427, 428-29, 431 , 
quoted, 396, 428 

psyche, 46, 226 
psyclnc states, 1 5  
psychoanalysts, 45, 46, 1 85 n 
psychology, yogtc, 37, sa, 44, 78 
psychopompos, 320 
Pueblos, 3 30 
pilfii, 1 37' 267, 346, 348, 360, 3 88, 

427 
pufiiri, 305 
pumfcali, 1 04, 105, 256, 257 
Pun<;larika, 3 5 1  
pumshment, diVme, 1 4  
Pu�a� sos, so7, 3 49, s5s, 3 5 8 ,  

425, 428 
puraka, 58,  I 04 n, 3 89 
Pura!J.a ( s ) , 54·, 66, 1 1 6, 1 20,  346, 

347, 387,  Bhiigavata, 20 1 ,  Brhad
dharma, .943 , Kalzkii, 305 n, 306, 
342, .947 n, Miirkandeya, 387,  
Skanda, 58 , Silnya, 425 , Vz�nu, 77 

purgattons , 51  
punficat10n( s ) ,  39,  49, 52,  1 1 4, 1 2 1 ,  

1 29, 1 45,  22� 230-S l ,  2 9 1 ,  292 
punty, 24, .9 8 ,  44, 50, 1 48 ,  1 7 8  
pursutt magtcal, s 1 5  
puru,l'a/Puru�a, 8 ,  9,  1 6- 1 7 ,  1 9, 23, 

26, 27, 28, SO, 3 1 ,  S 'l-.9 3 ,  .9 7 , 43 , 
4·6, 68, 74, 79, 8 3 ,  84, 9 1 ,  93,  94, 
95, 99, 1 28 ,  1 3 1 , 1 3 8 ,  1 45, 1 63, 
203, 239, 25.9,  259, 3 73,  375, 393 

Q 
qaumaneq, 334 
quaterm ty, 244, 3 46 
quest, alchemtcal, 292 
quickstlver, 286 

R 

RacovJtza, EmJle G ,  quoted, 361 
Widha,  265, 266 
Radhahnshnan, Sarvepalh, 367 , 368, 

370,  372,  374 
Radha Soam1s, 390 
Rafy,  K U ,  428 
raga, 41 
rage, and power, 1 07, 33 2-33 
Rahu, 240 
Rahula Sanl{rtyayana, 402, 42 1 
ram, causmg, 1 36, .906, 3 1 1 , 3 1 2  
Ra1s, 276 
R7ijam"iirtan¢a, see Bhop , Kmg 
raJas, 19, 20 n ,  2 1 ,  2.3 , .98, 1 25 n, 

1 3 4,  254, 3 1·5 , of women, 239, 
242, 2.53,  254, 260 

R;�p Yoga, 1 29 
RaJputana, sos 
Rakml, 2.42 n 
rak�a, 21 3 
rak�asa, 3 45 
raktapata, 391 
ra1'(l, 1 .9 1  
Ramananda Sarasvatl , 9 ,  3 7 2 ,  Ma-

nzprabh'ii, 9, .972 
Ramana Sllstn, V V , 422 
RamanuJa, 1 45 n, 298 , quoted , 2.98 
Rama Prasada, 372 
Ranade, Ramchandra Dattatraya, 

.9 8 8  
raptures, 1 70, 1 7 1 , 1 96 
raptus, so 
rasa/rasa, 27 8 ,  279 n, 282, 4 1 4  
Rasadhyiiya, 277 n 
r'iisamandali, 299, 420 
rasan'ii, 239, 240, 25.9 
rasaraslJ.yana, 280 
Rasaratnilcara, 344, 4 1 6  
Rasaratnasamuccaya, 2 8 1 
RaslJ.rnava ,  282-83 ,  4 1 4  Puru,l'asilkta, 1 37-3 8 

pilsii, 237 Rasaszddhanta, quoted, 282 
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rasiiyana, 278, 283 
rase!varadarSana, 282 
Rasmussen, Knud, 325, 334, quoted, 

325, .9.94 
Rasopanz,wt, quoted, 4 1 5  
Ratnasambhava, 21 1 
Ratna-siira, 265 
rattavada, .991 
ravz, 253 
Rav1 Rtver, 353 
Ray, Amar Nath, 370 
Ray, Prafulla Chandra, 281 n,  282 n, 

.904 n, 345 n, 4 14, 41 5, 4 16  
Ray Chaudhun, Hemchandra, 395 
reabsorption, cosmtc, 271 ,  272 
Read, B F ,  417  
reality, 3,  9, 29, .92 ,  73 ,  82 ,  1 1 6, 

1 23 ,  ! 64, 1 74, 1 82, 1 85, 1 92, 
1 98 ,  206, 2 16, 223, 267, 272, 
373, 375, 380, .9 8 1 , recall to, 809 

reasomng, 376, suppressiOn of, 1 70 
rebtrth, 4, 5, 6, 67-68 , 100, 1 1 0, 

1 65 , 1 66, 1 67, 1 77, 1 99, 220, 
248 , 273, 362, 368-64 

recaka, 58, 7 1 ,  1 04 n, .989 
rectum, 1 3 1 ,  232 
red, color, 290 
refusals, yogtc, 55, 96 
Regamey, Constantm, 429 
regeneratton, ceremomes of, 67 
regwns, cosmic, and breaths, 10.9 
regressiOn, 270, .s 1 8  
Remaud, joseph Toussamt, 276 n, 

424 
remcarnatwn, 325 
remtegratwn, and freedom, 95-100, 

1 24 
relatiVIsm, Buddhist, .979 
Rele, Vasant Gangaram, 410  
re!Igwns, popular, and Yoga, 341-

48 , ntes of, see ntes 
Renou, LoUis, 388, 389, 895 , quoted, 

21 9 
Renuka, 427 
renunctatwn, 40, 44, 45, 52, 68, 84, 

88-89, 1 28 ,  140, 1 49, 1 50, ! 56, 
1 58 

repetition, ntual, 2 1 6-19, 400 
repose, 44, 45-46, 252 

resprratron, see breath( s )  
restramts, yogrc, 48, 49-50 
resurrectiOn, death and, 1 65 ,  1 99, 

222, 227, 272-7.9, 274, 3 1 0, 320, 
32.9, 324, 362, .96.9 

return, eternal, .9 
revelatiOn, 29, .90, 3 1 ,  98, 94, 1 47, 

! 54, 206, .904, .908 & n 
reversal of behaviOr, 362 
Reynaud, Jean, quoted, 291 
Rg-Veda, see Veda( s )  
Rgvzdhiina, 1 35-38 
rhrzome, 66 
rhythms, COSmiC, 97-98 
nee culttvatwn, .952 
nddles, ntual, 250 
nght, and left, .962 
Rtsch, Hubert, 410 
R1shikesh, 57 n 
ntes/ntual, 14,  29, 74, 98, 103 , 

1 04, 105,  1 07-08, 1 09, 1 1 3 , 1 1 4, 
I l 5, 1 1 6, 1 1 7, 1 .95, 1 36, 1.97, 
1 39, 142,  1 6 1 ,  1 6.9, 1 90, 20 1 ,  205, 
2 1 2, 220, 22 1 ,  222, 22.9-25, 3 I 9, 
320, .960, .96 1 ,  3 86, 387-88, 405, 
acttvtty mto, ! 58 ,  mtenonzatwn 
of, 1 1 1-14, 1 59 n, 235, 261-62, 
265-66, 267, 283-84, !Ivmg, 204, 
proJeCtiOn, 1 38, 2 10-1  I ,  260, see 
also tmttatwn, mazthuna 

Rtvet, Paul, 429, quoted, 429-30 
Rockhtll, Wtlham Woodvtlle, .999, 

41 8 ,  420, 424 
Roench, George N , 40 I ,  40.9 
Roesel, Rtchard, 59 n, .972, 382, 

891 ,  410 
rollmg on ground, 414  
Rome, ancient, 41  8 
Ronnow, Kasten, 33.9 n, 414,  quoted, 

.933 
rope, ascent by, .929, and serpent, 

1.92 ,  tnck, .921-23 & n, 326, 335, 
42.9-24 

Rosenberg, 0 , 58 
Roy, Sarat Chandra, 40 1 ,  427 
Roy, Satmdra Narayan, 426 
royalty, 220-2 1 
r�z (s ) ,  I I I ,  1 14, 1 1 7, 1 40, 328, 376, 

414 
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Ruben, Walter, 327 n, 378, 884, 
889, 480 

RuCI, 78 
Rud1 a, 102, 1 05, 1 20 n, 1 2. 1 ,  1 28 ,  

1 83 
rupa, 69, 87 
Ruska, julius, 278 
Russell, Robert Vane, 277, 278 n 
Russta, 42 1 

s 
Sabaras, 8 42 
Sabara-tantra, 419 
Sabarotsava, 3'1·2.-43 
fabda, 1 2.6 
Sabdabrahman, 245 
Sabdastomamahanzddhz, 406 
sabd-yoga, 390 
Sabhya fire, 1 1 1  n 
Sachau, Edward C , 278 n 
sacrallty, abongmal, 352,  pnmor-

dtal , 386 
sacred, 10, 2.0.9 , .983 n, .960, force, 

1 52, 284, 3.92-33 ,  35 1 ,  352 ,  and 
profane, 96, 1 08, 198 ,  and royal, 
221 

sacrJfice( s ) ,  98, 103 ,  1 04--05, 1 09-
1 2, 1 1 3 ,  1 1 4, 1 1 5, 1 26, 1 88, 1 45, 
1 6 1 ,  1 87 ,  2.55, 2.56, 285, 326, 327, 
4 19 ,  and acts, 1 57-59,  ammal, 
256, 387, 388 ,  human, 298, soo, 
305-06, 420, 428 , mtenonzatwn 
of, 1 0 1 , 1 1 1  & n-1 2, 295 , out
ward, 394, soma, 107-08 

Sada Gaun, 242 
Sadastva, 242 
$a¢darfanasamuccaya, 368 
Saddharmapunrj.arika, 249, 407 
saddhu, 423, 424 
sadhana, 202, 204, 206, 207-12,  222, 

228, 236, 243, 244--45, 251 ,  252, 
259, 266, 269, 272 

Sadhanamala, 209 n,  2.99 n, 280, 
401 ,  402, 404, quoted, 2 1 4, 240 

sages, Ind1an, 4, 1 0, so, 75, 376 
silgmka, 391 
Sahagun, 322 

sahaJlinanda, 252 
SahaJ ayana, 410 
SahaJ iya, 1 34, 205, 227 ,  266, 267 n, 

303 , 304, 4 1 .9- 1 4  
sahasrlira, 1 34 n ,  2'1•.9 , 2'1··1·, 2•M ,  246, 

266, 270 
Sd.1'1h 'Alawi, 292 
samts, 1 65 , 1 66, 1 77, 1 86, S I O, 328, 

35 1 '  3!59, 398 
Salvlsrn/5hvalsrn, 20 1 ,  2 1 2, 260, 

296, 297, 302, 303, .905j 407, 432 
Sakalak1rth1, Tattvlirthasilradipaka, 

209-10 
Sakarnhari, 387 
slikota tree, 888 
sakrdiigamm, S98 
§akta, 283 
Saktilnandatarangzni, quoted, 343 
Saktas, ss8 ,  S47 
Saktl, 1 84,  ! 35,  202, 203 , 205 , 206, 

2 19 ,  224, 239, 241 , 242, 24S, 
245, 246-47, 259, 262, 26 �, 265, 
269, 274·, 805, s 1 8 ,  34S ,  346, 
848, 428 

§aktzcillanil-mudrli, 21 1 n 
§aktzmlirga, 237 
Saktzsangama-tantra, 268 & n,  403 
Sal<ttsrn, 300, S06, S43 , 420 
fakya, 891 
Sa!{yarnum, 162 
saliva, 247, 248 
salvatiOn, 7, 1 1 , I S , 28 ,  29, 83 ,  34, 

5 1  n,  1 43,  1 45, 1 48, 1 4.·9, 1 53 ,  
1 55 ,  1 58 ,  1 61 ,  1 6S ,  ! 64-65 , 
168 n, 1 92, 2 1 2 ,  260, 285 n, 295, 
306 

sama, 1 55 
samadh, 307, 347 
samadhz, 37, 39, 48, 49, 70, 7.9-79, 

85 & n, 86, 90, 98, 99, 1 24, 1 3 1 ,  
1 50, 1 53 n, 160,  1 70 & n ,  1 76, 
1 77 ,  280, S07, S l 2, 338,  339, 
340, S8 1 ,  388, 384, 389, 896-97, 
408 ,  asampraJiiiita (Without sup
port ) ,  so, as, 85, 90, 9 1-94, 
1 73 ,  sampra]iiiita ( w1th support ) ,  
79-84, 86, 90, 9 1 ,  93,  99, 1 73 ,  
383  

sahQ]a, 252, 253  n,  268--69, 339 siiman, 257 
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sami'lna ( breath) ,  I I I  n,  242, 384 
samana( s )  ( ascet1cs ) ,  1 8 1 ,  1 82, 

1 85 ,  1 86, 1 88 ,  397 
Samafinaphala-sutta, 1 86, quoted, 

1 78 ,  1 89 
siimlinyatodrsta, 316 
samapattz ( s ) ,  8 1 ,  ! 67-73, 1 76, 1 77,  

1 99, 262, 383,  397,  398 
samarasa, 253, 260, 268 
Samarkand, 289 
Siimaveda, ! 36 
Sllmavzdhana, 1 36 
samayzn ( s ) ,  262 
sambhakta, 1 42 
�iimbhavi, 237 
sambhoga-kaya, 244, 246, 263 
Sarrzghabhadra, quoted, 1 64 
sarrzhztii, 258 
Samhita( s ) ,  395 , Ahzrbudhnya, 394, 

395 , Brahma, 266, Gheranr/.a, 
21 1 n, 227 n, 229, 230 & n,  
232 n, 302, 328 n, 382, 390, 
409, quoted, 54, Gorakja, 304 n, 
409 , quoted, 248 , 249, Kathaka, 
256 n ,  Maztrilylim, 28 1 n ,  Szva, 
21 1 n, 229 & n, 230 & n, 23 1 n, 
232 n, 237 & n,  242 n,  245 n, 
272, 280, 302, 382, 384, 409, 
quoted, 40, Tazttzriya, 1 09 n, 
256 n, 326 n 

�arrzkhzni, 237 
silmkhya, 361 
Sa111khya, 7 ,  8, 9, I I ,  1 2, 1 4--41 

passzm, 73, 74, 75, 83, 84, 94, 
1 1 1 ,  14·0 & n, 1 46, 1 47, 1 59, 
1 62, 1 63, 1 75, 203, 373, 3 74, 
389, 395, and Buddhism, 377-
8 1 , and existence of God, 377,  
logic and knowledge m ,  374-76, 
m Mahabhiirata, 1 48-49, m 
Mokjadharma, 392-93 ; texts and 
bibliographies, 367-70, -Yoga, 
1 7, 1 8, 23, 3 1 ,  74, 1 40 n, 1 63, 
363, 394 

Sli.rrzkhyacandrzka, see Nliraya1.1a 
Sarrzkhya-klirzkil, see lSvarakr�na 
Sllrrzkhya-pravacana-bhli.§ya, see 

VIJfilinabhik�u 

Siirrzkhya-pravacana-siUra/ Siimkhya
siltras, 8 ,  1 6  & n ,  22 n, 25 n, 
27 n, 29 n, 368, 370, 373 , quoted, 
1 1 , 20 n, 26, 28 , 30, 3 1 ,  375, 
377, 380 

Siirrzkhya-siltra-vrttz, see Amruddha 
Siirrzkhya-tattva-kaumudi, see Vacas-

patimisra 
Sammohana-tantra, 239 
Sarrznyiisa Upanz;ad, see Upam�ad( s )  
Sa111nyasa Upam�ads, see Upam-

�ad(s )  
samprajf'zlita samildhz, see samli.dhz 
sarrzslira, 40, 225, 244, 269 
sarrzsaya, 38 1  
samsklira, 48, 80, 85 ,  86 ,  9 1 ,  379 
sarrzto;a, 50, 51 
sarrzyama, 69-70, 76, 85 & n ,  86, 

87-88, 92, 96 
Sarrzyutta-nzkllya, 1 75-76, 1 79 n, 

1 86, 1 90, 397, quoted, 1 62, 1 66, 
1 76 

sanctity, degrees of, 2 1 5  
sanctuary, 307 
sandhyii-bhiijli, 249-54, 410-1 1 
San-fo-ts'I, 351 
Sang hyang kamahiiftinam mantrii-

yana, 236, 402 
Sangumetti, B R , 322 n 
San!, 347 
SafiJaya Velatthaputta, 1 86 
Sankara, 1 8  n, 32 n, 1 23 ,  3 1 0, 335, 

368, 373, 38 1 , quoted, 1 44-45 
Sankhiiyana Aranyaka, 258 n 
Siinkhiiyana Srauta Sf1tra, I 04 11 ,  

quoted, 257 
sannyiisa, 1 50 
sannyilsz (s) , 57 n, 1 27, 294, 307, 

3 1 2, 391 ' 422, 425 
Sansknt, 350, 352 n, 356, 427, 

429 
Santals, 3 1 9, 335 n 
Sa.ntarak�Ita, Tattvasarrzgraha, 373, 

402 
�ltntz, 333 
Sa.nttdeva, Szk§ltsamuccaya, I 73 n 
Siintz Parva, 382 
SanQsl, Muhammad al-, quoted, 217 
Sltradli.tzlaka-tantra, 245 n,  406, 407 
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Saraha, 25.9 n ,  quoted, 204-05, 227-
28, 240 

sarakku( s ) ,  4I 6 
Sarangas, I4 I  
sarira, 2I  
Sarkar, Benoy Kumar, 425 
Sarma, Haradatta, 368 , .969 
Sarma, Vtshnu Prasad, 369 
Sarnath, .955 
Sarvadarsanasamgraha, see Mlidhava 
Sarviinanda, .948 
Sarviinandatarangzni, .948 
saroiirthatii, 47, 79 
§a§zn, 25.9 
Sa$/Ztantra, .968 
siistra, I 25, ! 5 1 ,  .909 
Sastn, K S , 4 1 5  
Slistn, Kesava, .972 
Slistn, Rlimakrshna, .972 
Sastn, S S Suryanarayana, .967, 

.969, .993 , quoted, .977 
Satantra-tantra, 208 
$atcakrabheda, 26.9 
Satcakranzrilpana, 241 n, 40.9, 4I o, 

quoted, 2.98-239 
:atcakra siidhana, 248 
satz ( equammlty) ,  1 7 1  
sati ( wtdow sacnfice) ,  s ! 5  
Sat!, .947 
sattatwn, 46 
sattva, 19 ,  20 & n, 2.9, 26, .98,  84, 

9 1 ,  .945, .975 
satya, 49 
§auca, 50-51 
Saumas, 400 
Saundarananda, see Asvagho�a 
Saussure, Leopold de, 418  
savzciira, so, 8 2-8.9 
savztarka, so, 8 I ,  82 
Schebesta, Paul, 423 
Scherman, Luctan, 407 
Schermerhorn, R A , .97.9 
Schmtdt, P Wtlhelrn, 420, 429 
Schm1dt, Richard, 409, 42.9 
scholastiCism, Buddhist, 1 73 ,  I SO n, 

1 82-BS, 1 84, .972 
Schrader, Fnednch Otto, .968, 394, 

395, 427 
Schroder, Domm1k, 1 04 n 

Schubnng, Walther, 405 
sctence ( s ) ,  and alchemy, 4 1 5 ,  and 

expenence, .96-.97 
scnpture, authonty of, 1 25,  1 47, 

! 5 1 
scrotum, .984 
Scythtans, .985 
seas, two, 102, I 05 
Sed1arat Malayou, .9 5 !  
seances, sso 
Sekoddesatikii, see NaQapada 
self/Self, s, s, 9, 1 4, 1 5-1 9, 24, 26, 

29-.94, .97, 4.9, 45, 70, 74, 79, 
8.9 , 84, 90, 9 1 ,  92, 94, 99, 1 1 6, 
1 1 7, 1 2.9, 1 .92, 1 .97, 1 6.9 ,  1 66, 
I 8 I ,  I 82, I 85, .97.9 ,  consciOUS
ness of, 2.9 , and nature, 1 7  & n ,  
28, .92 ,  refusal of, 45 ,  VISIOn of, 
1 3 7  

self-dtsctplme, 5, 1 88 
self-hnowledge, 2.9 
self-mastery, 75, 1 58,  ! 88 ,  .960 
self-revelatiOn, 79 
selves ,  plm ahty of, .92-.9.9, 74 
Semang, 42.9 
semen, 2.99, 248-49, 25 1 ,  25.9, 254, 

256, 266, 267, 270, 406, arrest 
of, 59, 1 .90, 1.94 & n ,  2 1 1 ,  
2.9 2, 249, 255, .962, 406--D7, 
41 2-I S ,  return of, 98, 2.92, 270, 
27 1 ,  .9 1 8, .962 

Semites, .974 

Sen, Dmesh Chandra, 41 .9-1 4 
Senart, Emtle, ! 59 n, 255 n, 264 n, 

.974, sss,  .996, quoted, 162 ,  .974 
sensatiOns , 47, 48 
senses, I I ,  20, 21  & n ,  2.9 , .97,  47, 

52, 55, 58, 66, 69, 78,  I 1 9, 1 49, 
! 56, 37.9, .975 

sensuality, 1 70 n, 205, 258 ,  S B I  
seremty, so, 5 1 ,  97, I 5B, 1 78 
serpents, see snakes 
sexual acts, practlces/sexuallty, 50, 

I04, 1 90, 204, 205, 2 IO ,  228, 
247, 248-49, 252, 254-67, 29.9 , 
298, 299, .906, 400, 406--D7, 4 1.9 ,  
420-21 

Shah, Chtrnanlal Jatchand, 405 
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Shahtdullah , M , 252, 253 n,  254, 
260, 26I n, 268 n, 4I I ,  425 , 
quoted , 260-6I 

shamans/-Ism , 6I , 1 02, I 04 & n, 
I 05,  1 06, I 1 8,  1 .96, 2 1 4, 2 1 9, 
246, 306, 3 1 0, 3 1 I -4I , 344 & n, 
.947, 3 6 1 ,  3B4, 4 1 4, 4 1 8 ,  420 

shape, magical changmg of, .9 I 2, 
3 1 5  

Shastn, DakshmaranJan , 300 n ,  .973, 
420 

Shastn, Haraprasad, 206 n, 250, 
S42, 370, 400, 402, 403 , 425 ,  
quoted, 4 I 0-1 1 

Shastri, Mukunda Rama, 408 
Shastn, Udaya Vira, 370 
Shastn , Vtdhushekar, 250 & n, 41 I 
Shea, David, 299 n, 3 1 2  n, S91 
she-devils, 344 
sheep, sacnfice of, 3B7 
sheora tree, .987,  388 
sher-ba!.r, 4SO 
Shmgon, 4.9 1 
shtp, of heaven, I 04, 1 05 
shoutmg, 4 1 4  
shrmkmg, magical, 8 B  n ,  279 
Starn, 1 94 
Sibena, 3 I O, S I B, S21 , .925, S26, 

sso, 420 
Sickness, 6 1 ,  2.90 n, 2S I ,  S B I ,  SB2 
szddha( s ) /Siddha( s ) ,  1 29, 1 S4 n, 

27B, 2BO, 28 1 ,  2B3, sos , eighty
four, 295, S01-Q7, SOB n, S I O, 
S I 1 ,  3 I 2, S I S , 3 1 7, .9 1 8, .96B, 
.984, 421 -22 

Stddhacaryas , 25 1 ,  sos 
szddha-deha, 274, 28.9 
szddhlisana, 1 S2, .990 
szddhz ( s ) /Stddhi, 52, 60, 85-94, 

I02 ,  I SO ,  1 3 1 ,  1 .96,  1 40, 1 44, 
1 52, 1 5.9 ,  I 77-BO, 1 9S, 205, 2 I O, 
2 1 4, 2SO, 2.9 I ,  262, 274, 276, 
279, 2BO, 294, 296, 298, 303, 
307, S2I , .92B, 3SS,  3S5, 336, 
3.98, 341 ' 347' 348, 3B3-84, 
398-99, 405, 4 14  

Sz-do-zn-dzou, 406 
stghmg, 414  

sight, 21 n ,  242, second, 1 36, 
supernatural, 89 

Sth�ananda, 279 
Szk;lisamuccaya, see Santideva 
Silburn, Altette, 389 
Silburn, Lilian, 395 
Silence, 1 50 
stlver, 279, 28 1 
Simeon the New Theologtan, 64 
simha, I 29, 1 34 n 
Simples, 278, 3.98 
Simpson, Wtlliam, 422 

sm( s ) , 49-50, I SS ,  1 45, 23 I ,  240, 
4I I ,  absolutiOn of, 2I4 ,  burmng 
of, 1 85 ,  five, ! 5 1  n, 170 n ,  and 
knowledge, 29 n 

Smd, sos , S I 2, 356 
Smgh, Mohan, 409, 421 
smgmg, 4 1 4  
Smh, Paii.cham, 245 n ,  409 
Smha, Nandalal, .967, .970 
Sm!vall, 256 
Strkar, Dmes Chandra, 34.9 n, 

347 n, .948 n, 426 
S!ta, 427 

S!talii, 297, .945 
Sites, sacred, 220, SB6-87 
szttars, 280, 4 I6  
Siva, l OS,  104, 1 05, 1 20 & n ,  1 21 ,  

1 .94, 1 35, 1 4.9, 144, 20.9 , 205, 
206, 208, 2 1 9, 2SB n, 2.99, 24.9, 
245, 259, 262, 265, 266, 269, 
270, 272, 282 & n, 296, 297, 
.903, S04, 305, 306, .907, .908, 
S09, 3 1 4, .9 1 5, S I B, .9.94, SSB, 
S42, 346, .947, 348, S49, 354, 
.955, .956, 35B, SB6, .987, .988, 
4I9, 420, 422, 427 

Sivaism, see SaiViSm 
Szva Samhztli, see Sarph1tll.( s )  
skambha, 1 1 5-1 6, 1 1 7  
Skanda Purlina, see Puri!.l}a ( s) 
skandha(s) , 269 
skeleton( s ) ,  300, SOl , contempla

tiOn of, S24-25, S36, dance, 
325-26 

skepticism, 1 8 6  
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skulls, 137, H IS, 208, 296, 297, 
298 , 299, 300, 30 1 ,  325, .9.96, 
41 9-20, 423 

sleep, 23 & n, 7 1 ,  96, 99, I 23, I 24, 
1 28 ,  1 5 1  n, 389 

sloth, 167 
smarana, 261 
sma§iina, 237, 296, 299 
smell, sense of, 241 
smtths, 418 ,  41 9, and shamans, 4 1 8  
smoke, 106 

smrtz, 92 n 
snakes, 132 ,  1 65, 208, 245, 306, 

3 1 2, .95 1-52, 428-29 
sobnety, 52  
soctettes, secret ,  1 90 ,  384 
SOCiety, 95, 1 1 4, 1 58 , 294 
Socrates, 1 1 0 n 
Sodasaka, see Hartbhadra 
Sodasa-nztya-tantra, 304 
softness, s 8 1  
sotl, masters of, 428 
solar system, 87  
solitude, 95 ,  96, 1 67 ,  1 68, 1 70 
solve et coagula, 274 
soma, 257, 283 , cakra, 243, sacn

fice, 107-GB, 1 1 1  
Somadeva, Kathlisarztsligara, 277, 

393, 4 1 4  
somarasa, 283 
sophtsts, Ind,tan, 1 86 
sorcerer/-ess, 294, 822, 330, 332, 

.9.95 & n, .94.9, 344 & n ,  .959, 
.997, 41 9 

sotenology, metaphystcs as , I S  
soul, s, 10 ,  1 1 ,  1 5-16, 26, s o ,  52, 

1 48 ,  1 49 ,  1 60, 1 63, 1 6� .9.96, 
.967, .968 , .9 8 1 ,  .984, .99� 42.9 , as 
btrd, .929-SO, and body, I 69, 
291 ,  .99.9 , cosmtc, 1 42,  1 69, and 
God ,  5, 160,  432 ,  indivtdual, 
and umversal, 32, 1 27, 1 .9 1 ,  1 40, 
1 41 ,  1 42, 1 5.9 ,  .976, .99.9, .994, 
plurality of, .976, .99.9 , reconstrtu
twn of, .921 , recovery of, 3 1 2-17 
passzm, .921 , -sprnt, .92, of sub
stances, 290, 291 , supreme, .97.9 

sound ( s ) ,  241 , 242 , 407 ,  mysttcal, 
1 26, 1 32-33 ,  ! 5 1 ,  2 1 2, 2 1 3, 
2 15 ,  2 1 8 ,  242, 390-9 1 

Souran, Kmg, .951 
South Amenca, 226, s 1 9, .920, 

323 & n ,  347 
South Seas, 3 I 9, 349 
Sovam, Venkatesa Vamana, 368 
soveretgnty, symbolism of, 221 , 

428 ,  429 
space, cosmtc, 1 3 1 , mfimty of, 1 72 ,  

mner, 3 28 ,  sacred, 220, 225 , 
t1me and, as,  222, 304 

speculatiOn, metaphystcal, 1 63, 
204, .960, 361 

speculatJves, Buddhtst, 1 74, 1 76, 
1 83 ,  1 92 

speech, 49, 1 I 2, I l 5, mtenuonal, 
41 1 

speleology, 361 
spells, magtcal, 2 I S ,  255 
spheres, seven, I 28 
spho(a doctrme, 37 I  
spmal column, I I  7 ,  2.95 
spmt( s ) /Spmt, 5 ,  I 5-I 7  & n ,  I 8 ,  

25, 26, S I  & n-.92, ss ,  .94•, 4•6, 
93 , 1 24, 1 37 ,  1 48 ,  1 60, 203, 204, 
259, 262, 307, .9.92, S S5,  362, 
S7S , 378 , tgnorance of, 9, H•, 
and mtelllgence, 26-27 , hbet ated 
and bound, 33,  and matter, 8 ,  
.9 1-.92, 281 , 283-84, S6S , 377,  
and nature, 26-.90, possesswn 
by, .920 & n,  .939, and substance, 
1 5 ,  I 7 n 

sraddhli, 39, 92 n 
sramli.na( s ) ,  1 35-36, .984 
Jriimanaka fire, 139  
Sribha�ya, 298 n 
Sr!dhara, 409 
Srilallti1sahasraniimastotram, 350 
Sri-sampu(a, 244 n 
Sri-sampu-tzka, 246 n 
srotapanna, .998 
sr�tz, 1 1  
!rutz, 29, 1 47, .992 
srutzmargarata, .992 
Ssu-ma Ch'eng-cheng, quoted, 61 
Ssu-ma Ch'ren, 285 n, 287 n 
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Stapleton, Henry Ernest, 278 
stars, 236 
starvation, I 90 
stas1s, vog1c, 76-79 
statue, l!vmg, 68, sacred, 54 
Stcherbatsky, T ( Fyodor lppoli-

tovlch ) ,  I 9  n, 875, 896, quoted, 
58 

stealmg, 4•9, 205, 4I  I 
Stem, Otto, 4·05, 4 16  
steps, seven, 326, 885 
sthztz, .98  
sthulabhiltanzs, 20 n 
stomach, I 5 1  
stone ( s ) ,  philosophers ', 277 n, 

288 ,  preciOus, 284, worsh1p of, 
801 

Strauss, Otto, .968, 370 
strength, 227 
study, 5 1  
stuffs, pamted, and mandalas, 409 
stupa( s ) ,  I 75 ,  1 98,  225, .94·6, 425, 

426 
stupapriisada, 286 
Stutterhe1m, W!llem Fredenk, 2.96 
styana, S 8 I  
Suah, LUigi, 818 
subconSCIOUS, 21 , 4! -46, 47, 48, 

5 1 ,  69, 70, 99 
Subhadra, Jnlinlirnava, 210,  404 
Subhli;ztasaT{lgraha, 267 n, 280, 41 I 
subject, and ObJect, 99 
subl!matwn, 285 n, .9.93 
Subramaman, K R , .942 n, 426 
substance/Substance, 9, 1 5, 1 7, 1 8, 

I 9-26, .92,  4.9, 7.9, 74, 9.9, 94, 
274, 279, 280, .9 7 1 ,  .974, 416,  
and Spmt, 15 ,  17  n 

subterranean reg1on, 220 
Sucandra, Kmg, 204 
suddh, 291 
§uddha marga, 28.9 
Sadras, 40.9 
suffermg, 10 , 1 1-1 2, 1 4-1 5, I S, 

27, 28 , .92, 88, 84-35, 37, 80, 
88, I OO, I 6S, I 66, 206, 229 n, 
294, .963 ,  374, 376 

�ufism, 62 n, 2 I  7, 292 
sugata (Buddhist) ,  s 92 

Sugata, .944 
sugaya, 892 
SugiUra, SadaJ iro, .976 
SUI, 392 
SUICide, 35  
Sukhavatl, 223 
§ukra, I .94, 253, 254, 260 
sukta, Vedic, 1 .96, IS7-S8 
§ula, I04 
sulphur, 291 
Sumangala Vzliismi, quoted, 1 69 
Sumatra, 852, 4.90 
Sumbha, 387 
Sumer, .956 
Sumeru, 285 
sun, 97, I 02, I 34, 1 37,  1 78 ,  229, 

2.96, 238, 239, 240, 241 ,  242, 
244, 253, 269, 270, 27I ,  3 1 2, 
.95 1 ,  .974, 4 IS, 428 

sunaphli, 4.92 
sunya, 205, 206, 208 , 229, 245, 

258 , 260, 261 , 269, 404, 425 
Silnya Purlina, see Purana(s )  
sunyatli, 2 15, 404 
Sanyavadas, 380, .981 
superabundance, and emptmess, 98 
superconsciOusness, 99 
superhuman bemgs, 9 1 ,  92 
superknowledge, I 69, 1 76, I 78 ,  

1 80, I 82, 1 84, 280, 398, .999 
supernatural, 87, 825 
superstltlon, 1 88 
supports for concentration, see con

centratiOn 
surya, 240, 253 
SUlUmna, 7 1 ,  1 25, I SS, 1 34 n, 236-

41 , 245, 248 , 25.9, 271 
SUlUpta, 1 2.9,  1 28 
susurll, 252 
SutrlilaT{lklira, quoted, 412 
Sutta Nzplita, quoted, 1 91 
Su Tung-p'o, Treatzse on the Dragon 

and the Tzger, quoted, 289 
sutura frontalzs, 234, 241 
Suvarnaprabhli;asutra, 400 
Suzuki, Beatnce Lane, 408 
Suzuki, Da1setz Te1taro, 407, 4.9 1 
svlidhz;(hi'lna cakra, 2.94, 241-42, 243 
svapna, ! 5 1  n 
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Svar, 1 28 
svara, 263 
svarga, 1 1 0  
Svargashram, 5 7  n 
svm upa, 82, 269, 380 
svaw-bhilman, 4 14  
Svatmarama Svamm, 229, Hatha

yogapradipzkii, l S I , 2 1 1 n, 229, 
2SO & n, 2.9 1 n, 232 n, 2.97 n, 
2S9 & n, 247 n, 248, 262 n,  268 n, 
S02, .'lOS, .'382, S90, 409, quoted, 
2.92, 245, 249 n, 27 1 

Svetadv!pa, 288, 328, 4 14  
Svetiisvatara, I 2 I 
Svetiisvatara Upam;ad, see Upam

�ad ( s )  
sweatmg, magtcal, I 06-G7, .931 , 

.'385 
swmg, ntual, 1 04, 106 
syllables, mysttcal, 1 .90-S I ,  2 10, 

2I I ,  2 I 5, 2 I B ,  see also OM 
syllogtsm, .975 
symbol ( s ) /symboltsm, 227, 250-

5 1 ,  262,  archttectomc, 404, 409, 
of ascent to heaven, .'329-SO, of 
axzs murtdz, I 1 5 ,  cemetery, 9.96, 
center of world, I 05 ,  of ctrcum
ambulattOn, 1 99, confuston m,  
SOl , death, 1 66 ,  gynecologtcal, 
I 1 0  & n ,  tmttatory, see tmttattOn, 
lunar, soo, macranthroptc, SI 2-
1 3 ,  of mantra, see mantra , of 
oppostte, 362, paradtse, 222-23, 
of pot, .949-50, rebtrth, 1 66 ,  
royal, 220-2 1 ,  sexual, I 1 0 ,  
snake, 428 ,  m Upam�ads, 1 1 4.� 

1 7 ,  water, .950-52, 4•28-29, 
weavmg, 235 ,  womb, 67 & n 

sympathy, metaphystcal, 74 

T 

tablet, stone, .945 
T'az-sz K'ou Chueh, quoted, 67 n 
T'at Tsung, emperor of Chma, 288-

89 
Tazttzriya Brahmana, see Brah

mana( s )  
Tazttzriya Sa'l(l.hltiJ., see Sarphrta( s )  

Tazttzriya Upanz;ad, 1ee Upamsad ( s )  
TaJ tma, R , 407 
Tahal{Usu, junJ tro, 367 , .968, S69 
Talu, Shodo, 407 
talismans, 2 1S ,  289 
tamas , 19, 20 & n,  2 I ,  9.3, S8, 

1 25 n, 25S, S45 
Tamtl ( s ) ,  280, .950, .'393, 4 16  
Tiindya-Mahii-Briihmana, see 

B1 ahmana( s )  
tanmiitras, 9.0 n ,  9. I , 23,  8.9 
Tantriibhzdlina , 407 
Tantra-mahiirnava, .'304 
Tantrasii1 a, see Abhmavagupta, 

Krsnananda 
Tantratattva, 40.9 , quoted, S9-40 
tantnsm, 6, 10 ,  4·0, 41 , 5+, 59, 61 , 

7 1 ,  97, 98, 1 0 �, 106 ,  I I 2, I 9.0, 
1 28 ,  1 .9 2  & n, I SS ,  I S 1• & n, I S5 ,  
IS7 ,  I S S ,  1 10, 1 ·1·1 , 14.·2, 1 .53 ,  
192 ,  I 9S ,  I 96 n,  I 97,  1 98 ,  ! 99, 
274·, 277,  278, 287, 290, 29S , 
295 ,  296, .'300, SOl , S02, .'lOS , 
.'304, .905, .906, SOB, 3 1 1 , 3 1 7, 
S 1 8 , .9 1 9, .920, .924•, .99.5, .929, 

SS I ,  .9.96, SS9, S42, 34.9 ,  S·f-4, 
.946, .947, .948, .98� .987, .990, 
.992, .994, S99-4 1 4·, 420, 426, 
4.9 I ,  and alchemy, 278-84, 4I 6 ,  
"left-hand," 1 28 ,  1 S4, 1 42, 200, 
2.92 ,  257, sos, 406, Yoga and, 
200-7.9 

tanu-motana, 41 4 
T'ao Hung-kmg, quoted, 284, 285 
Tamsm, 59, 60, 61 & n, 264 n ,  

267 n, 268 n ,  286, 290, 4 IS ,  
4 I6 ,  424, neo-, 61 , 62 

tapas, .96, .99, 50, 5 1 ,  52, 89, I I B, 
1 50 ,  ! 61 , ! 6.'3, S2I , SS I ,  SS7, 
.985,  and Yoga, I 06-I 1 I  

tapasa, I 87,  I 8 8  
tapaszka, .'l9I 
tapasvzn, l OB, 109, 1 98 
Tara, 202, 244, 260, 264, 404 
Tlirilkhanda, 26.'3 n ;  quoted, 248 
Taranil.tha, 28 1 
tarka, I 25, I 47 
Tarkatlrtha, Parvati Charana, 409 
taruni, 25.'3 
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:aste, sense of, 242 
fathligata, 1 66, 1 8 1 , 2 1 1 , 224 
fa tia, Nathmal, 404 
fattabhusan, Hcmchandra Gas-

warn!, 1.()6 
�attt•a, 69, 87 ,  1 48 , 562, 37.9 ,  S 76 
Tattz•a-!.aumudi see V:tcaspatnrusra 

Sam!.hya-tattva-!.aumudi 
' 

Tattvi'irthasliradipa!.a, see Sakalaklr-
tlu 

Tattvasamasa, � no, 373  
Tattvasamgraha, see Santarak1?Ita 
Tattvaszddhzsastra, see Hanvarman 
Tattvavazsilradi, see Vacaspat!mtsra 
Tauber, C , 430 
tiivasza, 391 
Tawney, Charles Henry, 277 n, 393 
Taylor, F Sherwood, 417 ,  quoted, 

291 
tcham, 325 
tclzeod, 325-24 & n 
techmques, yog1c, 36, 44, 45, 47-

!00, 1 20, 1 2 1-22, 1 2S, 1 37, 
1 •H�4S, 293 , m Bhagavad Gita, 
J S9-61 , m Buddh!Sin, 1 62-99, 
dtssemmat!On of, 43 1-32, m 
M ahiJ.bhiJ.rata, 1 49-52 

tejaS, 374 
Tejobzndu Upam;ad, see Upam�ad ( s ) 
tejodhiJ.tu, 1 95 
Telang, K T ,  1 49 n, I S4 n, I S8 n, 

160 n, 263 n, 394 
Telchmes, 419  
temple, 220, 222, 244, 305, 346, 

386, 39S, 422, circumambulation 
of, 1 99, 224-2S,  409 

temporality, 10 ,  363 
temptations, 49, so, 52, 89, 90, 

1 7 1  
tensiOns, external, 66 
Tesslton, L P , 306 n, 307 n, 421 
testimony, 375 
tetrad, 398 
theandry, tantnc, 235, 236 
theism/-Ists, Ind1an, 7, 1 39, 147, 

1 48 ,  1 49, I SS 
Theophanes the Recluse, 410 
theophany, manr)ala as, 220, sono

rous, ISS  

Theragilthi!s, 1 7 5 
Th1baut, George, 1 45 n, 298 n 
thmgs, "subtle," 87  
th1rst, 88  
Thomas, Edward Joseph, 3 95-96 
thought, Immob1hty of, 21·8 ,  260, 

knowledge of another's, 1 78,  
179, and obJect, 1 93-94, 1 97 ,  
secular, 48, 8 2 ,  and semen, 251 ,  
254, suppressiOn of, 173 

throat, 88, 1 3 8 ,  21·7 
thunder, 246, 253 , 260 
Thunya, S S I  
Thusand1, SS 1 
Tibet, 1 94,  20 1 ,  202, 300, S l 9, 

S2S, 324, 325, 329, 33 1 , 336, 
.944, 346, 362, 402, 415,  426, 
430, 4.9 1 

t1ger-women, 344 
t1gers , 306 
t1me, 94, 97, 1 24, 1 54, 204, 375,  

abolitiOn of, 99,  223 , 240, and 
alchemy, 287 ,  begmnmg of, 1 83, 
1 84-85,  COSIDIC great, 225, 27 1 ,  
emergence from, 86, 1 82, !83 ,  
I 84, ! 85,  244, 270, 27 1 ,  292, 
339-40 , mythical , 67-68 ,  and 
pam, 1 2 ,  and space, 83, 222, 304 

T1ppera, 348 ,  .988 
tirthankara, 1 89, 405 
T!rth1kas, 204 
Tzttzra Jcttaka, see ]a.taka( s )  
tobacco, SS8 
Tok1, Horyil, 406 
tombs, S07, 422 
tongue, 247 & n, 253 
Tonkm, 287 
torpor, 167 
torture, ! 50 
totality/-tzatlon, 55, 97, 99, 270, 

304 
touch, sense of, 242 
tradltlon, sacred, 1 4, 1 2 1 ,  1 22 
trance, hypnottc, 78, 79 n, 93, 99, 

! 50, 1 72, 1 97, 397, 398 ,  sha
mamc, 3 1 2, 320 , 327 , 3SB, 339 

transcendence, 3, 4, 6, .95, 54, 68, 
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transconscwusness, 99, 226 
transformatwn ( s ) ,  alchemical, 279-

80, of substance, 43, 274, yogic, 
1 30 

transhuman condltlon, 1 65, 1 99 
transmigratiOn, .9, 1 1 , 86, 1 64, 

182,  336 
"transmissiOn of doctnne," .907-1 1 
transmutatiOn, final, 291 -92,  see 

also metals, transmutatiOn of 
transobjeCttvity, 25 1 
transpersonahty, 34, 1 57 
transportation, magtcal, 1 30 
trlitaka, 230, 231  
Trayastnrpsa, 223 
tree, cosmtc, 326, cults, 349, 354, 

386, 388 , sacred, .'H-5-46 , sha
mamc, 3 26, woman and, 346, 
426, worshtp, 358,  387, 388 

tnad, 374, 398 
tnangle, symbohsm of, see mandala 
tnbes, autochthonous Indian, I 05 ,  

106, 202, 357, 386-88,  403, 426, 
Yoga and, 293-358 ,  360, 361 

Trzfzkhzbrahmana Upanz;ad, see 
Upam�ad( s )  

Troyer, Anthony, 299 n ,  3 1 2  n, 
391 

truth ( s ) ,  4, 36, 49, 80, 1 47 ,  149, 
1 64, 1 65, 1 67, I 68,  1 74, 1 75, 
201 ,  204, 208,  235, 253 n, 295, 
329, 379, 382, 4 1 5 ,  of body, 
265 , of umverse, 265 

Ts'an T'ung Ch'z, see Wet Po-
yang 

Tson-kha-pa, 401 
Tsou Yen, 286, 287 
Tucct, Gtuseppe, 221 n,  223 n, 

225 n, 280 n ,  308 n, 346 n, 373, 
375, 377, 379, 396, 400, 401 ,  
402, 404, 408, 409, 4 19, 421 ,  
426, 43 1 

Tu Jen,  I 04 n 
Tungus, 3 1 8  
turban, .956 
Turktstan, 276 
turiya , 57 n,  7 1 ,  99, 1 24, 1 28, 1 32, 

.998 
Tu�1ta, 223 

Tvashtp, 255 
twice-born, 6, I45 ,  272-73 

u 

udana, I I 1 n, 242, 384 
udgitha, 257 
Udhih, 42 I 
Udraka Rlimaputra, 1 62 
uduma tree, 388  
udumbara, 104, .949 
Udumbarzkli Sihaniida Suttanta, 

I 8 8 ,  quoted, 167 
Udyana, 344 
UJlina slidhana, 270, 3 1 8  
UJpm, 296 
ultli sadhana, 270, 3 I 8 
umbilicus, see navel 
uncertamty, 5 1 -52 
unconditiOned , .9, 95,  96, I 64·, 1 65,  

1 66 , 1 67, 1 74, 1 77, 1 79,  1 82, 
1 85 ,  1 92, 1 93 ,  I 98, 1 99,  253 n, 
3.9'2 

unconsciOus, 45, 4·6, 224, 2.95 ,  col
lective, 207, 225 n, 226, and 
consciOusness, 221-22, 226-27, 
mtegratton of, 225 n 

unconsciOusness, 1 73 
understandmg, 165 
underworld, 1 1 5, s 1 2  
unhappmess, .982 
umficatwn, yogic, 5,  55,  56,  57,  

96-98 
unzo mystzca, 1 5.9,  1 60, 1 6 1  
umon, mystical , 1 53 ,  1 60, 1 6 1 ,  

258 ,  265-66, 306, .9 1 8, 4.92 
umty/Umty, .95, 4•4, 46, 97, 98, 99, 

109, 1 24, 206, 2 1 9, 260, 268 , 
269, 270 

umverse, 2 1 ,  1 .98 ,  1 54, 229 n ,  
dissolution of, 1 0 ,  pillar of, 
1 1 6-I6 ,  rel!gwus, 207, sonm ous, 
21 5 ,  soul and, 32 ,  tantnc, 225-
26, truth of, 265 ,  twofold, 2 1 ,  
see also world 

unmanz, 24.9 
unreality, 1 72, 1 99 ,  208, 2 I 6  
upadhz, 27, .9 1  n 
Upagupta, 398 
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