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Abstract

This article was inspired by a reading of Nagesa Bhatta’s commentary,
Patafijalayogasiitravrtti (PYV), on Patafjalayogasastra 1.18. In explaining
contentless absorption (asamprajiiatasamadhi), Nagesa Bhatta depicts the yoga
practitioner as being “like a cadaver” (mrtavat). The article investigates the use of
metaphors of death in the Patafijalayoga commentarial literature and aims to
make sense of them in the context of asamprajiiatasamadhi. This literature
indicates that the yoga practitioner becomes deeply absorbed in
contentless samadhi through the practice of cessation (nirodha), namely the
progressive shutting down of psycho-physical drives, up to the point of their
total annihilation. Thus, one might say that the practitioner attains a quasi-
death-like condition. Once the practitioner has reached this advanced phase of
absorption, metaphors of death are used to depict his condition. This raises the
question of how these metaphors relate to the practice of yoga. I argue that these
expressions were intended to convey the stillness of the yoga practitioner's mind
and body, once he or she has reached asamprajiiatasamadhi, which makes the yoga
adept fit either for liberation-in-life (jivanmukti) or at the time of death
(videhamukti).
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Nowadays, at least among modern, global urbanites, yoga is mainly associated with
ideas and practices that enhance mindfulness and healthy bodies and lifestyles.
However, early traditions of South Asian yoga were connected with an ascetic lifestyle
and world-view that is very different from modern concerns. The historical goal of yoga
was not particularly to have a mindful and healthy life, but rather to attain ultimate
liberation (moksa) from the ongoing cycle of samsdra. Therefore, in several yoga texts
(Gerety 2021; Jonker 2021; Sanderson 2004; Vasudeva 2004) one can find instructions on
practices enabling an advanced yoga practitioner to voluntarily abandon his life and to
never return. Seen from this perspective, in some early yoga traditions yoga was not
primarily about the art of living but especially about the art of abandoning the mind
and body, if not the art of dying.

Although there have been many detailed commentaries published on the
Patafijalayogasastra,! many commentators do not provide specific textual references to
the associations between death and samadhi found in this corpus and its commentaries.
Grinshpon (2002), for example, associates Patafijalayoga with a context of emptiness
and the cessation of psycho-physical activities. While usefully exploring this and other
important aspects of the Patafijalayogasastra,? Grinshpon’s work, in his Silence Unheard:
Deathly Otherness in Patafijala-Yoga, focuses mainly on the PYS and he fails to detail
textual occurrences of terms in the commentarial literature such as mrta and mrtakavat,
which refer specifically to death. These terms are explored in this article. From the

1 Regarding terminological references in this article, YS/YB/PYS refers to specific textual portions of the
so-called Patafijalayogasastra: YS=Yogasiitras; YB=Yogabhdsya; PYS=Patafijalayogasstra. Therefore, when
mentioning a sitra, it will be referred to as YS; when the bhdsya, as YB; and when both siitras and bhasya, as
PYS. According to Maas (2020a: 5) Patafijali’s work can be dated to around 400 CE. In line with
Maas (2013: 58; 2006: xv, xx) and Bronkhorst (1991: 212; 1985: 194, 203), in this article the text of PYS as
taken as a single and unified whole work edited by a single person, probably named Patafjali, who arranged
the sitras (some of which could be older, while others are his own compositions) and provided them with
an explanation (Maas 2013: 64). As for other assessments of PYS authorship, see Maas (2013: 64-5).
Moreover, in this article, the terms Patafijalayoga, Patafijalayogadarsana, yogadarsana, yogasastra of Patanjali,
or simply yogasastra, all refer to the yoga of Patafijali as a theoretical and prescriptive system of philosophy.
The denominations are not to be confused with Patafijalayogasastra, the title of the root text comprising
both the siitras and the bhasya.

2 Grinshpon (2002: 6) summarises his understanding of the Yogasiitra in terms of three main motifs: a) “Yoga
is essential otherness,” which implies “[T]he creation of a yogic universe based on difficult and prolonged
observances and practices culminating in actual sensory renunciation”; b) “The otherness of Yoga is
expressed in terms of paranormal experiences (siddhi)”; and c) “The scholarly tradition underestimates the
significance of yogic otherness. Even the classical scholars (Vyasa, Vacaspatimisra, Vijianabhiksu, King



analysis of the expression mrtakavat occurring in Vijiianabhiksu’s Yogavarttika, and
mrtavat in Nage$a Bhatta’s Patafijalayogasitravrtti, I aim to further contribute to the
understanding of the imagery of death connected to yoga, making references not only
to the cultural background of the Patafijalayogadarsana, but also to Abhidharma
Buddhism, the Pasupatas, and Hathayoga generally.3

In this article, I suggest that there is an implicit awareness among Patanjalayoga
adherents that a death-like state constitutes the advanced practice of this tradition of
yoga, which entails the stillness (niscalatva) of asamprajfiatasamadhi, wherein, in the
afterlife of yogic absorption, the Self (purusa) is freed from the empirical self (prakrti/
citta). In asamprajfiatasamadhi, once psycho-physical functions are put to rest, the yoga
practitioner’s mind and body have no more tasks to accomplish. His body resembles
that of a cadaver (mrtavat/mrtakavat). Finally, the Self can abide in its own nature (YS L
3: tada drastuh svartpe 'vasthanam). This essentially entails a different, yogic conception
of life and death. The aim is to free the true Self (purusa) from being wrongly entangled
in its empirical and illusory counterpart (prakrti), namely the phenomenal self. Thus,

Bhoja) exemplify this gap between the commentator and yogic silence.” For reviews of Grinshpon (2002),
see Carpenter (2003: 218-20) and Williamson (2004: 226-27).

3 This article deals mainly with the Sanskrit literature on the yogadarsana of Patafijali. However, it should be
noted that metaphors of death occur abundantly in both early and later texts on hathayoga: see, for
example, HP 1V.107, and the use of mrtavat in the Amanaska (11th-12th cent. CE), Yogabija (14th cent. CE), and
Nadabindiipanisad (first half of the 18th cent. CE); savavat (like a dead body) in the Dattatreyayogasastra (12th-
13th cent. CE), Gherandasambhita (18th cent. CE), and Yogacintamani (16th cent. CE) (text chronology is based on
Birch 2018: 6-10). The use of other metaphors could be included, such as: mrtyu (death), marana (the act of
dying), mryate (he dies), kasthavat (like a log of wood), and stambhavat (like a pillar). T am grateful to Jason
Birch for pointing out references in these hathayoga sources. On the relation between yoga and death in the
early Saiva tradition of the Pasupatas, see Jonker (2021).

4 The polarity of purusa/prakrti, a fundamental principle of Sankya philosophy, in which Patafijalayoga is
entwined, represents an ontological dualism, which structures the world. For a philosophical and
descriptive account of Patafijalayoga dualism, see Larson and Bhattacharya (2008: 72-73; 85-91) and Larson
(2013: 183-221). Larson defines this particular form of dualism as “eccentric dualism.” On the dualism in
yoga, see also Jakubczak (2008) and Schweizer (1993). Although different forms of dualism characterise the
history of South Asian philosophy, these studies focus on how the PYS accepts a specific, non-Cartesian
kind of dualism, according to which not only physical but also mental phenomena are regarded as having a
material constitution. The term citta (mind) as well as the nominal compound cittavrtti (mental states/
events/functions), include a wide variety of events ranging from mental to material ones. In this sense,
both mind and brain fall under the same category, providing an alternative to Cartesian dualism, which
represents a well-known paradigm within the history of European philosophy. Physical and intellectual
phenomena are described and inscribed in the paradigm of prakrti, while purusa (the Self) is essentially
distinct, having nothing in the way of content that is a feature of the world or of one's bodily or mental
constitution.



the yogic path is a way to prepare oneself for the final release from the body.
Considering this context, I argue that through the metaphor of death (mrtavat/
mrtakavat), the Patanjalayoga commentators, Vijfianabhiksu and Nage$a Bhatta, are
ultimately concerned with evoking a scenario of the psycho-physical stillness of
asamprajiatasamadhi. On a different level of textual interpretation, these metaphors
convey a reference to the “yogic death,” which refers to an advanced yogi deciding to

abandon his own life by deliberately inducing death by means of yoga techniques at the
end of his life.

In the following section of this article, two passages are examined: one is from an
influential commentary on the PYS, namely Vijfianabhiksu’s Yogavarttika (YV), and the
other is from Nages$a Bhatta’s Patafijalayogasitravrtti (PYV). Vijfianabhiksu dates from
between around 1450 and 1550 CE, while Nages$a Bhatta lived between around 1670 to
1750 CE. Commenting on YBh/YS 1.18, both Vijianabhiksu and Nagesa Bhatta describe
the yoga practitioner as being deeply absorbed in asamprajiiatasamadhi and “remaining
like a cadaver.” The expressions used are mrtavat in the PYV, and mrtakavat in the YV.
These passages comment on the textual portion of YBh/YS 1.18 where
asamprajiiatasamadhi is defined. To my current knowledge, the specific terms mrtavat/
mrtakavat do not occur in the PYS nor within its other commentaries besides the YV
and the PYV. In order to make sense of these expressions, there will be consideration of
other texts connected with the practice of yoga where the exact or similar expressions
occur.

Discussing the effects and outcomes of the advanced phase of yogic practice is not at all
easy. Rather, it is a highly complex matter due to the verbal idiosyncrasy involved in
describing the ineffable experiences ensuing from the achievement of extraordinary
mental states.5 The advanced phase of yogic practices, namely the contentless
meditative absorption or asamprajiiatasamadhi, is achieved by progressively regulating
mental and bodily functions, involving a series of psycho-physical inhibitions. In the
Patafijalayoga textual corpus, the description of this process conveys the sense of the
absence and cessation of mental and physical states. Such experiences, being of a

5 See Matilal (2002: 3-37) for a comprehensive treatment of mysticism and ineffability in South Asian
culture, philosophy, and religion. On the theme of mysticism and its relation to language and logic, see also
Russell (1970), in relation to ancient Greece thinkers and modern European philosophers, and Staal (1975;
1979) for Asian and South Asian cultures. Staal explains how so-called mystical experiences go beyond
language, and that to recount them in ordinary language faces difficulties in adequately describing them.
He presents a parallel with the artificial languages of physics, music, ritual, linguistics and logic. All these
disciplines are in need of expressive vehicles capable of communicating their relative objects of study or
scientific facts and relationships, which go beyond ordinary language. In all these cases, ordinary language



mystical sort, are achieved through a set of beliefs and practices which lead the
practitioner beyond his body and mind, through absorption into the purusa; they are
hard to communicate and to prove empirically. In this regard, the actual performance of
the above-mentioned cessative activity, termed as nirodha, is fundamental to yoga
practice, particularly in the context of the PYS. The practice of nirodha consists of the
progressive achievement of increasingly refined and subtle states of consciousness,
where the mind and body of practitioners are reduced to their minimal functions. Once
these are completely absent, the practitioner, being deeply absorbed into
asamprajiiatasamadhi, appears, to someone observing him, as if he were dead; he
resembles a cadaver.

The PYS explains that it is important to detach oneself from worldly affairs in order to
achieve contentless absorption. YS 1I.15 states: parinamatapasamskaraduhkhair
gunavrttivirodhdc ca duhkham eva sarvam vivekinah.6 Patafijali claims that for the yogin
whose mind discriminates, everything is sorrow, due to the conflict of the gunas, and
the sorrow caused by the mental impressions, austerities and the transformations of
the prakrti. This “dark” scenario is also connected to the cessative practice (nirodha) of
the progressive absorption of any mind-state, and the relative conceptualisation in
terms of vivekakhyati, namely, the “knowledge of the difference,” which refers to the
ontological difference between the Self and prakrti in meditative concentration.”

Vijfianabhiksu uses an evocative image, namely unmilaka (YV\PYS 1.18, cfr
YV 1932: 56, 29), to describe the annihilation of mental impressions (samskara).
Unmiilaka denotes the "pulling up by the roots" of mental impressions, which comprise
the apparent objectiveness of prakrti. The act of renouncing the apparent world
of prakrti provokes internal resistance. This is because the means for
uprooting prakrti are contained within prakrti itself: among the impressions
of prakrti, which need to be uprooted and eradicated, there is also, paradoxically, the
sense of there being a “person” who is doing the uprooting and eradicating, the
impressions of which also need to be eradicated.

can create only shorthand descriptions and approximations. Even though those engaged in mystic
experiences may depict experiences in ordinary language, they refer to non-ordinary states of mind that
are beyond language. According to Staal (1979: 20; 1996: 279-93, 433-41), mystical experiences precede the
origin of language in the course of biological evolution, similarly to both music and ritual.

6 Cf. YSI1.15 (YS 1919: 74, 4-5): “Because of the sorrows due to the [continuous] transformation of matter, as
well as anguish and latent impressions [in the mind], and [also] because of the conflicting movements of
the gunas, everything is just sorrow for one who discriminates.”

7 Cf. YBh/YS 11.26 (YBh 1919: 97, 1): sattvapurusanyatapratyayo vivekakhyatih.



Prakrti can be broadly understood as referring to existence in the world. The
practitioner immersed within prakrti needs to completely detach himself from prakrti by
inhibiting his psycho-physical states, to let him abide in the purusa. In the PYS this
process is also described as pratiprasava,® a process in which the yoga practitioner,
voiding the mind of its contents and functions, allows all phenomena to become
reabsorbed (pratiprasava) in prakrti. Only in this way does the aspirant yogin reach the
ultimate destination of “isolated perception” (drseh kaivalyam), as stated in YS 11.25.2

PYS I1.3 defines one of the klesas (sorrows/afflictions) affecting the yoga practitioner.
It concerns the idea of “clinging to life” (abhinivesa), or the desire to be alive.l1
Abhinivesa also manifests as “anxiety at death” (maranatrasa), and the “pain connected
with death” (maranaduhkha), which is caused by the experiences of death in past lives.12
Considering that the yogin deeply absorbed in asamprajiiatasamadhi has put to rest all of
his mental and physical functions, he has also mastered the fear and anxiety connected
with death.

8 The concept pratiprasava refers to the flowing back of the externalized and physical gunas into unmanifest
prakrti, cf. YS 1V.34 (YS 1919: 207, 2-3): purusarthasanyanam gunanam pratiprasavah kaivalyam svaraipapratistha
va citisaktir iti: “The process of returning to the original state [of prakrti] and its constituents (gunas), once
void [of acting] for the Self’s purpose, is referred to as the contentless of seeing (kaivalyam), or else as the
abiding of the consciousness in its own essence.” The standard English translation for the neuter term
kaivalya is “isolation.” Here, I understand it as taddrseh kaivalyam on the basis of YS 11.25). Henceforth, the
rationale behind kaivalyam’s semantic shift from “isolation” to “contentlessness of that seeing” detached
from the gunas, is that the Self is isolated, and rests in itself because it sees no object. On pratiprasava, see
also YBh/YS 11.2, 10, 27; I11.50.

o Cf. YS 11.25 (YS 1919: 96, 5-6): tadabhavat samyogabhavo hanam taddrseh kaivalyam: “Because of the absence
of [wrongly directed knowledge], the correlation [between purusa and prakrti] is [also] absent. [This is] the
removal [of what is] the contentlessness of that seeing of the seer (purusa).”

10 The klesas are five in number (ignorance, ego/one's self, excitement/passion, aversion, will to live), listed
in YS IL.3: avidydsmitaragadvesabhinivesah klesa; see also YBh/YS 1.8), and singularly defined in PYS 11.5-9.

1 Cf, PYS 1.9 (YS 1919: 65, 6): svarasavahi viduso 'pi tatha riidho "bhinivesah: “The will to live is sustained by a
natural instinct and is strong even in the wise.” Cf. also YBh/YS I1.9 (YBh 1919: 65, 7): sarvasya pranina iyam
atmasir nitya bhavati ma na bhiivam bhityasam iti: “Every living being has the desire for eternal life, stated as:

IR

‘May I not cease to live! May I live’.

12 cf. YBh/YS 1.9 (YBh 1919: 65, 8): sa cdyam abhinivesah klesah svarasavahi krmer api jatamatrasya
pratyaksanumandgamair asambhavito maranatrasa ucchedadrstyatmakah pirvajanmanubhiitam maranaduhkham
anumapayati: “Moreover, the affliction termed abhinivesa is a natural instinct. It is even in a new-born worm.
The anxiety about death, which is essentially regarded as extinction [of life], is not experienced through
perception, inference or verbal testimony. It enables one to infer that the pain of death has been

experienced in a previous life.”



The concepts of jivanmukti and videhamukti provide insight into the destiny of the
advanced yoga practitioner, who has attained the final goal of samadhi. Although the
PYS does not contain either of these two terms, later commentators nevertheless make
use of them. Patafijali says virtually nothing about the condition of the yogin after the
experience of samadhi, though the terms jivanmukti and videhamukti convey ideas later
conceived within the context of South Asian asceticism to describe what the condition
could be. Jivanmukti refers to the practitioner who obtains liberation while still alive,
notwithstanding the residue of karma yet to be burnt, which binds the subject to the
world; videhamukti refers to the practitioner who, close to the time of death, finally and
voluntarily abandons the body by means of the practice of yoga.

In his Yogavarttika (YV) on PYS 1.18 (virdamapratyayabhyasapiirvah samskaraseso 'nyah),
Vijiianabhiksu employs a peculiar expression: mrtakavat. This is used to describe the
condition of the practitioner’s mind (citta), which, when dissolved in
asamprajiiatasamadhi, only consists of left-over mental impressions (samskarasesa),'3 due
to the steady practice of nirodha, paravairagya “superior form of detachment,” and
virdmapratyaya “cessation-experience.” Vijianabhiksu uses this metaphor to describe
the condition in which the mind and the body of a yoga practitioner become merged.
He says that this state of asamprajfiatasamadhi, which in the YS is called the
“other” (anya), can be equated with death, that it is death-like (YV/PYS 1.18: mrtakavat).
Here, the practitioner’s mind seems as if it were dead because there are no more tasks
to accomplish, and no more psycho-physical functions (cittavrttis) giving shape to it.14
Using the term mrtakavat, Vijfianabhiksu comments in the YV on PYS 1.18:

13 As noted by Maas (2020b: 977, fn. 57), Patafijali conceives the term samskara (mental impression) as a
quasi-synonym with vdsand, and vice versa, even if this translation neither conveys the etymology of the
term, nor the distinctly Buddhist Yogacara connotations. This is indicated in YBh/YS 11.13 (ye samskardah
smrtihetavas td vasands tas canddikalinah) and similar passages. It is interesting to note that the PYS mentions
two varieties of samskaras, as stated in YS II1.9: a) vyutthanasamskdra, namely the mental impressions of the
emergent-state of consciousness; and b) nirodhasamskara, the mental impressions of the restricted state of
consciousness. Moreover, YS 1.50 makes reference to a further samskara whose function consists of
restricting the nirodhasamskara itself. That the samskaras are related to past activities can be read in YS IIL.
18. Here they are the causes—in the form of subliminal traces (vasands)—of memory and afflictions, and
also the causes of the fruition (vipaka) of right or wrong actions (dvaye khalv ami samskarah smrtiklesahetavo

14 Cf, YV/PYS 1.18 (YV 1935: 55, 34): cittam...vrttisariipyakaryakaranad mrtakavad bhavati iti.



krtavairagyabhyasam cittam niralambanam nirvisayam abhavapraptim iva
vrttirapakaryakaranad mrtakavad bhavati ity, eso ‘vasthavisesa ityader ayam
arthah nirbija iti. samskaradvara janmabijam jiianakarma tacchiinyavasthety
arthah. samskarakhyasamsarabijonmiilaka iti varthah.1s

The mind resulting from the practice of [higher] detachment loses its
meditative support, content, [and] appears as if non-existent, just as if
cadaverous, because of the absence of action [giving rise] to effects in the
form of mental activity. [In the passage of the Yogabhdsya] beginning with
iti, it is said that this is a peculiar condition. This is called the seedless
samadhi (nirbija). By means of the mental impressions (samskaras),
knowledge and action, the seed of life, [arise]. The meaning of [seedless
samadhi] is a state void of those. Alternatively, it can also mean the
uprooting of the seed of samsara known as subliminal drives.

The expression mrtakavat used here is somewhat curious. It appears to imply both
bodily stillness and austerity. In the entire textual corpus of the Yogasastra of Patafijali
there are no occurrences of qualifications implying the semiotic space of death used to
refer to asamprajatasamadhi. Within such a semiotic space, what sort of information and
imaginary is realised? I argue that the image of death in the YV and PYV conveys the
stillness of asamprajfiatasamadhi where the psycho-physical inhibition achieved through
nirodha is implied. This stillness is expressed by Vijiianabhiksu’s formula
vrttiripakaryakaranad, which refers to the absence of that which causes effects, such as
psycho-physical activities (cittavrtti). Neither the PYS, nor other commentaries on it,
besides the YV, describe the practitioner absorbed in deep samadhi as if cadaverous or
dead. There is only one other instance in the Yogasastra that imitates Vijianabhiksu’s
use of the term, which is chronologically posterior to him. This use of the term is
represented in a late commentary on the PYS entitled Patafjalayogasiitravrtti (PYV) by
Nagesa Bhatta. He was a prolific author, active between the middle of the 17th and the
18th centuries CE, well known for his remarkable works on vyakarana.

To Nagesa Bhatta are attributed two commentaries on the PYS, namely the PYV and an
abridged form of it (Laghuvrtti). Nage$a Bhatta followed the example of his yogic
predecessor Vijiianabhiksu, who wrote the YV and a condensed form of it, entitled
Yogasarasamgraha.'e Nagesa Bhatta, about two centuries after the time of Vijianabhiksu,

15 Cf, YV/PYS 1.18 (YV 1935: 56, 27-29).

16 See Jha (1894) and the reviewed edition by Kumar (1995).



closely follows the wording and the ideas contained in the YV.17 The PYV is an example
of where the author reuses the wording of another text, in this case from the YV.18

Yogasiitra - krtavairagyabhyasam- - evamhi

cittam niralambanam krtavairagyabhyasam-
viramapratyayabhydsa- nirvisayam abhavapraptim cittam nirvisayam
piirvah samskaraseso iva vrttirapakaryakaranad vrttirapakaryakaranad
’nyah mrtakavad bhavati ity. abhavapraptam iva

mrtavad bhavati.
Yogabhasya - eso 'vasthaviSesa ityader

ayam arthah.
tadabhyasapiirvakam hi
cittam niralambanam - nirbija iti samskaradvara - ata eso samprajiiato
abhd.vaprdptam va Jjanmabijam jiianakarma Jjanmabijakarmasinya-
bhavati ity esa nirbijah tacchiinyavastha ity vastha ity ucyate.
samadhir arthah.
asamprajiiatah.

- samskarakhyasamsara-

bijonmiilaka iti varthah.

Turning now to Nage$a Bhatta’s PYV commentary on PYS 1.18, the resemblance with
Vijiianabhiksu’s wording is striking. Nagesa Bhatta, however, uses the form mrtavat
instead of Vijiianabhiksu’s mrtakavat to depict the advanced yoga practitioner in

asamprajiiatasamadhi:

17 Currently, there are no specific or systematic studies comparing the works of both these authors, who
comment on Patafijalayoga. In my PhD thesis, I collected and reported on comparisons between the wording
of both texts, but the study was limited to the first pada of the PYS. Moreover, studies analysing
Vijfianabhiksu’s relevant contribution to Patafijalayoga and his theistic reading of it are lacking. In his YV,
Vijfianabhiksu established a new interpretation of the PYS in terms of bhedabhedavada,
bimbapratibimbavada, or anyonyapratibimba. The new bhedabheda reading of the PYS is hardly
comprehensible if the most important works of Vijianabhiksu (Vijianamrtabhasya, Sankhyapravacanabhasya,
and YV) are not taken as a whole. Nicholson (2010: 41-65; 108-118), Rukmani (2007: 13-17), and White
(2014: 44-48, 52) have shed some preliminary, but not systematic, light on this Vedantic trend in the
Patarijalayogadarsana.

18 The “reuse” and “adaptive reuse” of philosophical material is a widespread practice in South Asian
literature. See Freschi and Maas (2017).



evam hi krtavairagyabhyasam cittam nirvisayam vrttiripakaryakaranad
abhavapraptam iva mrtavad bhavati. ata eso’samprajiiato janmabijakarma-
Sunyavastha ity ucyate.1®

Consequently, the mind resulting from the practice of [higher]
detachment becomes void of content, it seems non-existent, as if it was in
a dead-like state because of the absence of action [giving rise] to effects in
the form of psycho-physical activities. Therefore, this is said to be the
contentless [samadhi], which is a condition void of activity causing birth
in the world.

In a comparative analysis, very few changes in word order and lexicon can be detected
between Nagesa Bhatta’s PYV and Vijfianabhiksu’s YV, though Nagesa is generally more
concise than Vijiianabhiksu.20

The comparative chart sketched above outlines how there are no relevant differences in
the main readings of PYS 1.18 by Vijfianabhiksu and Nage$a Bhatta. The chart illustrates
how formal similarities or differences, and textual material coming from the YV, have
been reused by Nage$a Bhatta. Expressions in bold indicate similarity in form. The
expressions mrtakavat/mrtavat are underlined to mark their relevant place within this
analysis. Although a few, slight differences, which do not affect the overall construal of
PYS 1.18, come to light when comparing both YV and PYV, the hermeneutic effort of
both authors nevertheless coincides with the explanation of the concept of
asamprajiiatasamadhi. Already in the commentarial portion of PYS 1.18,
asamprajiiatasamadhi is explained through a metaphor referring to citta, namely
abhavapraptam iva, pointing to a mind-state void of any object/support in absorption
(nirvastuka/niralambana), in which mental activities are absent. While explaining the
expression abhdvaprdptam iva, Vijiianabhiksu states that it amounts to a distinct
condition (avasthavisesa). This qualifying statement does not occur in Nage$a’s text. This
expression refers to the term tadabhydsa. It is a reference to the practice of a superior
form of detachment (paravairdagya), which is the cause that leads the practitioner to

19 Cf. PYV/PYS 1.18 (PYV 1917: 235, 11-12).

20 Nages$a Bhatta’s style of composition is specifically praised in the ambit of his works on vyakarana, and
the way he makes explicit and solves the intricacies of the grammarians Panini and Patafijali. Nagesa’s
principal literary activity concerns vydkarana and, in particular, explanations of Panini’s Astadhyayi and
Patafijali’s Mahabhasya. As stated by Thieme (1971: 47), Nages$a can be considered as the great reformer of
Panini interpretation, liberating the explanation of the Astadhyayi from a great many artificial,
interpretative tricks and, at the same time, opening up a more thorough and precise understanding of
Patanjali.



abandon even the support/object on which meditative absorption was previously
rooted in, namely samprajiiatasamadhi. The term niralamba refers to the mind (citta)
resting in asamprajfiatasamadhi, which is characterized as being void of any object, or
support for meditative absorption. Grouping together the various qualifiers referring to
asamprajiiatasamadhi witnessed in the PYS, YV and PYV, the use of negations is striking,
as for instance in the use of the terms nirvastuka, niralambana, nirvisaya and
abhavapraptam. The same type of semantics qualifying asamprajiiatasamadhi applies to
another term occurring in PYS 1.18, namely viramapratyaya.2!

The series of negations qualifying asamprajfiatasamadhi continues with the expression
nirbija, that is “seedless absorption.” This term primarily refers to the concentration
that contains no seed, which is a form of samadhi devoid of any generative seed of klesa

“

and the resulting karma.?2 The condition qualified as “without seed” is what makes
asamprajfiatasamadhi a distinct state, as indicated by Vijfianabhiksu, because the only
samskaras left have no potential to create in the yoga practitioner any desire for action

or knowledge capable of creating karmic bonds in the world, or samsara. Knowledge and

21 As pointed out by Maas (2009: 275), the author reads the compound viramapratyaya, as a descriptive
(karmadhdraya) compound, underlying a relation of apposition between the two terms, cf. YVi/PYS 1.18
(1999: 225, 11): viramanam viramah / viramas ca asau pratyayas ca viramapratyayah. In this sense, the
compound does not denote an experience having inhibition as its content, as it would have been in the case
of a bahtivrhi compound, but rather an experience being described as inhibition or cessation. Therefore, the
compound should also not be translated as the “experience of inhibition” as in the case of a tatpurusa
compound, rather, as “inhibition-experience.” The same formula of analysis of the compound
viramapratyaya as a karmadhdraya, is also followed by Bhoja in his R@jamdrtanda (RM), cf. RM/PYS 1.18 (RM
1919: 6, 28): viramas ca asau pratyayas ca iti viramapratyayah. Furthermore, Bhoja continues, the practice of
cessation is an interrupted modality of exclusion, or negation of any sort of mental content. Interestingly,
Bhoja also claims that this cessative practice expresses the form “not this, not this,” quoting a famous
mahdvakya from the Brhadaranyaka Upanisad, cf. RM/PYS 1.18 (RM 1919: 7, 1-2): tatra ya kacidvrttir ullasati
tasya neti netiti nairantaryena paryudasanam viramapratyayabhyasah. The expression neti neti also occurs in
Brhadaranyaka Upanisad 11.3, 6; 1119, 26; 1V.2, 4, IV.23 (see Olivelle 1998: 66): athata adeso neti neti. Interestingly,
Bhoja here refers to the paryudasapratisedha type of negation, namely the implicative negation. According
to Indian grammarians, the negative particle (nafi) can have two meanings, prasajyapratisedha and
paryudasapratisedha. The latter is generally found when the negative particle is compounded with a noun
(abrahmanam anaya), whereas the former is generally found when it is used independently with a verbal
form (e.g., anrtam na vaktavyam). Prasajyapratisedha is described as a case where the negative sense
predominates (“in any case, one should not say an untruth”), whereas in paryudasapratisedha the negation is
not absolute, but rather qualifies something else; see Abhyankar (1986: 212-13 [sub voce na, 6], 213 [sub
voce nafi).

22 Cf, PYS 1.51 (Maas 2006: 158-62). Nirbija is the state in which all traces of the seed of future klesa have
been eradicated. On the usage and meaning of nirbija within the PYS, see also O’Brien-Kop (2020: 6; 2017:
142-4).



action amount to the seeds that sprout into life (janmabija) and continuous rebirth.
Even in this case, both the YV and the PYV semantically agree. The only difference
consists in a stylistic preference. In Vijianabhiksu’s wording occur two compound
expressions, janmabijam and jiianakarma, which do not feature the PYV. Again, and still a
matter of contrasting literary tastes, YV’s choice of the term tacchiinyavastha directs
attention towards the occurrence in the PYV of a single compound expression, namely
Jjanmabijakarmasinyavastha.

While not amounting to a semantic shift, a notable difference between the YV and the
PYV emerges at the end of the YV commentarial section on PYS 1.18. Here,
Vijiianabhiksu’s text presents an alternative interpretation of the term nirbija, marked
by iti vartha, which does not occur in the PYV. The YV states that the fact of being
seedless can alternatively signify, or be expressed as, “the uprooting of the seed of
samsara known as subliminal drives” (samskarakhyasamsarabijonmulaka). Once mental
impressions have been purified and put to rest by means of the steady practice of
paravairagya, they do not have any further function. For the advanced yoga practitioner,
psychic drives which still do not yet exist or are not yet manifest do not constitute any
potential impediment. Although the practitioner might appear as though dead, he is
now finally released and free to move towards a different mind level up to the final
stage of kaivalya.

According to the Monier-Williams and Apte dictionaries,?3 the term mrtaka as an
adjective can signify: “a dead man, a corpse,” or as a neuter substantive: “death,
decease, impurity contracted through the death of a relation.” As for the case of mrta, as
a past participle, and as an adjective, it has the following entries: “dead, deceased,
death-like, torpid, rigid, departed, vanished (as consciousness), vain, useless, calcined,
reduced (said of metals).” Mrta has the following meanings as a neuter substantive:
“death, grave (caitya), begging, food or alms obtained by begging.” Both terms might be
used, to some extent, as synonyms. However, the term mrta seems to possess a more
ample variety of contextual meanings compared to mrtaka, as witnessed by the
following entries: “caitya, namely a grave; torpid, rigid; departed and vanished as

consciousness, vain, useless; calcined, reduced.”

The meaning of mrta as caitya (grave) is interesting, especially when the meaning of
mrta is connected to the idea of samadhi. As discussed by McLaughlin (2021: 8), both

23 As on the following websites:
and


http://sanskritdictionary.com/?q=mRtaka&lang=sans&iencoding=hk&action=Search
http://sanskritdictionary.com/?q=mRtaka&lang=sans&iencoding=hk&action=Search
http://sanskritdictionary.com/?q=mRta&lang=sans&iencoding=hk&action=Search

burial and cremation have a long history in South Asia, which can be traced back to
Bronze Age practices from Central Asia (see Koryakova and Epimakhov 2007).

McLaughlin remarks (2021: 8) that in South Asia, when death comes to exceptional
individuals— such as sages, monks, ascetics, saints or accomplished yoga practitioners—
their bodies are generally buried rather than cremated; the burial site is indicated by a
special marker.24 Such a burial site is called a samadhi. The marking of such a burial site
is not considered simply as a memorial. Rather, it marks a localised instantiation of
sacred power radiating forth from the mortal body left behind by the realised
individual (McLaughlin 2021: 16). Brahmanical textual sources, such as the Taittiriya-
ranyaka (8th-6th cent. BCE), Baudhdyanapitrmedhasiitra (6th-3rd cent. BCE),
Yatidharmasamuccaya (11th cent. CE), Atridharmasiitras (5th-10th cent. CE),
Saunakadharmasiitras (5th-10th cent. CE), and some Pa$upata’s manuals, narrate the
practice of taking care of realised sages’ bodies (McLaughlin 2021: 13-14). This is a
radical concept, considering the impurity generally associated with death in
Brahmanical and Hindu traditions. Striking is the fact that behind these practices there
are no purification rites performed in relation to the death and burial of an ascetic. It is
believed that there is no transfer of impurity to those touching the corpse.

As for cremation ground practices, Pasupata textual sources (see Jonker 2021: 75-76),
such as the Pasupatasiitras (4th-5th cent. CE), along with its commentaries, the
Paficarthabhasya (4th-5th cent. CE) and Ratnatika (10th cent. CE), tell that in the last two
stages (avastha) of life a Pasupata ascetic is supposed to live on offerings and strive
towards death in a cremation ground to attain the highest goal, namely union with
Rudra (rudrasayujya).?s To this aim, the mind has to be stilled by fully fixating it on god.
To do so: “The [Pasupata] aspirant dies, and even must die, in order to become united
with Rudra, for it says: right at the moment of his death will the lord give him the
highest goal. Death does not overcome the aspirant, nor is he unprepared for

24 On burial markers, see McLaughlin (2021: 15-18). It should be noted that the samadhi shrine
has resonances with the Buddhist stipa, the Sufi dargah (tomb/shrine), and the Hindu temple

(mandir).

25 Jonker (2021: 76) quotes here from Pasupatasiitras vv. 32-40: “Kaundinya comments that the aspirant is
not supposed to leave the cremation ground to acquire food because staying alive is not the highest
attainment for a Pasupata. He infers this from Pasupatasiitra 5.33: ‘obtaining union with Rudra’ (labhate
rudrasayujyam). The union with Rudra is the highest goal to be achieved. By keeping Rudra in his mind
continuously (Pasupatasttra 5.34), the last bit of karma is consumed, thereby allowing the aspirant to escape
the endless cycle of transmigration (Hara 1999: 431). From the commentary it becomes clear that the
aspirant is not there to continue to live for a very long time.” The commentary referred to by Jonker is
from the Ratnatika (Jonker 2021: 77).



death” (Jonker 2021: 78). Jonker (2021: 79) adds that, “It is plausible to understand the
death of the Pasupata ascetic as a form of a self-induced yogic death.” He concludes
that, “This death can be considered yogic because of the yogic practices of meditation,
stilling of the mind, breath-restraint and concentration on Rudra. It is also yogic
because right at the moment of death, the Pasupata attains yoga, namely union with
Rudra and thereby moksa.”

In the Buddhist context, there are also references to a dead-like state. Generally
speaking, Pali sitras are more informative regarding the practices of meditation,
compared to other coeval texts, notably the Upanisads. The eight-fold path described in
Pali texts contains two practices specifically related to meditation, namely right
mindfulness and right concentration. Meditation practices are also categorised,
particularly in the Theravada tradition, as jhanas (Sanskrit: dhyana) (attainments/
contemplations), which are distinguished as being either riipajhanas (with form) states
or ariipajhanas (without form) states (Potter 1996: 52-53). There are four riipajhanas: (1)
detachment from the external world and a consciousness of joy and ease; (2)
concentration, with suppression of reasoning and investigation; (3) the passing away of
joy, with the sense of ease remaining; (4) the passing away of ease also, bringing about
the state of pure self-possession and equanimity.

Beyond those states are added four higher states, called formless (ariipa) meditations
(artipajhana), which are also known as samapattis (attainments). To these, a ninth state is
annexed, namely “cessation of perception and feeling” (safifiavedayitanirodha), or the
“attainment of cessation” (nirodhasamapatti), which constitutes an integral process in
the realization of liberation. Here, however, the aim of meditative teaching is clearly
depicted: a monk in his advanced state of meditation practice is anything but dead. It is
implied, exactly as in the case of Patafijalayoga, that the mind of the practitioner dwells
in a condition where all its functions and activities are put to rest. The description
(below) of this meditational state, points to the suspension of all mental events, even
the most rudimentary mental activity, and the realization of nirvana:

The monk who has attained saffiavedayitanirodha, his bodily activities,
verbal activities, and mental activities have been stopped, have subsided,
but his vitality is not destroyed, his (body) heat is not allayed, and his
senses purified. This, sir, is the difference between a dead thing, passed
away, and that man (Majjhima Nikaya 1. 296: see Potter 1996: 52-53).

In a discussion of Buddhist practices of meditation, Griffiths (1993: 38-41) refers to the
Samyuttanikdya (v. 307) and the Dighanikaya (11.71). The context is the description of a



double series of meditational states called dhyanas, which is characterised by an
increasing degree of enstasis (“standing within”), aimed at the withdrawal of the
practitioner’s psycho-physical function from the external world, and at the reduction of
the content of consciousness. As noted above, these are divided into a series of four ripa
(“with form”) states, and a series of five ariipa (“formless”) states, which consist of a
series of four plus a fifth state. The author points to a state of meditative absorption
referred to by other Buddhist texts as nirodhasamapatti (“attainment of cessation”)
(Griffiths 1993: 40). Nirodhasamapatti denotes the progressive cessation of all mental
events, and, among the various absorbed mental states, it is considered the more
elevated one. It is also named “cessation of sensation and conceptualisation” and
acittaka “mindless” (Griffiths 1993: 41). Griffiths continues:

A practitioner who attains this state is perhaps most like a catatonic or a
patient in deep coma: the only things that distinguish such a person from
a dead person are the continuance of the autonomic functions of the
nervous system, such things as minimal heartbeat, body heat, and
(perhaps) respiration. Response to external stimuli is impossible, as is
initiation of action. Attaining cessation in this way is the culmination,
perhaps the reduction ad absurdum of enstatic meditational technique.2¢

Still within the Buddhist milieu, there also exists the concept of bhavariga, which can be
taken as referring to a condition of psycho-physical cessation, and thus similar to a
death-like state. Bhavanga refers to the state in which the mind is said to rest, when no
active consciousness process is occurring. In other words, it can be described as one’s
state of mind when nothing appears to be going on, or when the mind rests in itself,
such as when one is in a state of deep dreamless sleep,?” and also momentarily between

26 Cousins (1973: 127) explains the term jhana as a practice involving the systematic induction of a specific
type of “trance” state under controlled conditions, necessarily requiring a previous clarity of consciousness
and a well-balanced, happy frame of mind. For Cousins, jhana refers, in its higher phase—namely the fourth
formless samdpatti—to a specific physiological phenomenon, neither in the sense of a dull stupor nor as
catalepsy, in terms of suspension of consciousness. Cousins (1973: 125) claims that jhana denotes a lucid
trance, and although it possesses similarities with a trance state, the mind does not perceive through the
five senses and the person is incapable of speech. During this higher phase of jhana, all bodily activities
have ceased, though the movement of breath is mentioned, and heartbeat is implied.

27 In this regard, one might also include a parallel with the Vedanta discourse on deep, dreamless sleep. The
Vedantic theory of dtman is construed on the basis of the experience of dreamless sleep, which, being
radically and qualitatively different from waking and dreaming states, is considered by the Vedantins as a
state of a temporarily purified individual atman, a state of pure, substantial consciousness. They take the
experience of dreamless sleep as a model experience of the atman’s final liberation from the body and its
internal as well as external faculties. See Fort (1985), Prasad (2000), and Sharma (2004).
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each active consciousness process. In a reading of Buddhist texts such as the
Visuddhimagga and Abhidhammatthasarigaha, Gethin (1994: 13-14) claims that bhavanga
is: a) “understood in the texts as in most respects sharing the same properties as other
types of consciousness (citta); bhavanga is not something different from consciousness,
rather it is consciousness operating in a particular mode (akara) or consciousness
performing a particular function (kicca)”; b) “a mental province that defines the
essential character and capabilities of a given being, and that this mental province is
seen as exerting some kind of influence on conscious mental states.” Bhavanga is
essentially consciousness in its passive mode, and is as sophisticated and complex a
kind of consciousness as any other.

Still Dead and Sleeping Bodies: Patafnjalayogasutra-
Bhasyavivarana on PYS 11.46 and 1V.4

Besides the expression mrtavat/mrtakavat, used to refer to the body of the yoga
practitioner who has fallen into a dead-like state, other terms are also used in
Patafijalayoga to refer to this state, namely supta (sleeping) and sava (corpse). In this
section, two instances from the Patafjalayogasitrabhdsyavivarana?s (YVi) will be
analysed. As seen, in the context of the practice of samadhi, the metaphors of death can
have the simple purpose of conveying the idea of the extraordinary immobility or
stillness that occurs in advanced states of meditative absorption. In this regard, it might
be asked how practitioners attain a deep state of contentless absorption. Concerning
the practice of dsanas, YS 11.46 states that a posture (dsana) should be firm (sthira) and
pleasant (sukha).?? The description and conception of dsana imply the idea of stillness.
In Patafjalayoga, the idea of stillness is conveyed through terms such as sthiratva,

28 Rukmani (1998) argues that it is highly improbable that (Adi) Sarikaracarya wrote this text. Moreover, she
places the TV chronologically prior to the YVi. However, see also the review by Harimoto (2004), who
criticises the points Rukmani thinks are decisive evidence for placing the YVi after Vacaspatimisra’s TV
(10th cent. CE). Rukmani claims that terms in the YVi such as anye/anyesam, nimitta, piiraka, recaka, and the
variant readings of YS I1.7-8, refer to their use by Vacaspatimis$ra. Harimoto claims that neither the
Vivarana-kara nor Vacaspatimisra knew the commentary on the YBh by the other, and that the YVi’s
authrorship seems to be still open to investigation. On the YVi’s authorship problem, see also Harimoto
(1999: 36-136).

29 Cf. YS 11.46 (YS 1919: 110, 15): sthirasukham asanam.
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sthita,30 niscala,3! and niskampa.32 How siitras 11.46 and I1.47 can be read has been
discussed by Maas (2018).33 1t is in the context of an exposition of yoga postures that the
YVi employs the expression mrtasuptavat,3* namely “remaining like a dead or sleeping
body.” This compound glosses the term padmasana occurring in YBh/YS I1.46.
Mrtasuptavat is meant to describe the outward resemblance of the yoga practitioner
performing the lotus posture. Although the practitioner’s depiction might appear
similar—as the terms mrtasuptavat, mrtavat and mrtakavat all indicate bodies like those
of a cadaver—the difference is that in the former case the practitioner is simply
practising padmasana, while in the latter the yogin is deeply absorbed in
asamprajiiatasamadhi.

In PYS IV.4, the topic of the discussion focuses on how the yogin, whose successful
practice has led him to the development of extraordinary powers (siddhi), may be able

50 Cf. YVi/PYS 1146 (YVi 1952: 225, 15-16): yasmin dsane sthitasya manogdtrandm upajdyate sthiratvam,
duhkham ca yena na bhavati tad abhyasyet: “[The practitioner] should practise a posture in which the
condition of stability (sthiratva) in both mind and body is produced and by which no harm arises.”

31 Cf, TV/PYS 11.46 (TV 1919: 110, 26): sthiram niscalam. Also cf. YV/PYS 11.46 (1935: 266, 29): sthiram niscalam.
32 Cf, RM/PYS (RM 1919: 28, 25): tad yada sthiram niskampam.

33 Maas proposes (2018: 57-60, Appendix 1) reading 11.46 and 47 as a single sentence: sthirasukham asanam
prayatnasaithilyanantasamapattibhyam. “None of the above cited translators took into account that YS 2.46
actually is just the initial part of a sentence that extends—over a parenthesis in the bhdsya-part of the
Patafijalayogasastra—into the following YS 2.47. This is quite surprising because the fact that the two siitra-s
2.46 and 2.47 form a single sentence is clearly expressed at the beginning of the bhasya-part of PYS 2.47, in
which Patafjali remarks that the verbal form ‘arises’ (bhavati) has to be supplied in this sentence.” As for
the meaning of the expression sthirasukham, Maas concludes: “However, it cannot be decided with certainty
whether it is a determinative adjective compound in which the first member specifies the second one
adverbially, as Vacaspati suggested, or whether the relationship of the two members of the compound is
appositional, as it was understood by Sarikara in his Patafijalayogasastravivarana (i.e., in the most informative
commentary of the Patafijalayogasastra), and in Bhojaraja’s and Vijidnabhiksu’s commentaries.
Nevertheless, in view of the general superiority of the Patafijalayogasastravivarana over the Tattvavaisaradi, 1
would tend to accept the second-mentioned analysis of sthirasukha at least provisionally. In this case, the
two siitras 2.46 and 2.47 can be translated in the following way: “A steady and comfortable posture (YS 2.46)
[arises] from a slackening of effort or from merging meditatively into infinity (YS 2.47).”

34 Cf. Maas’ edition of this passage, Maas (2018: 91, 10-12): tatra padmdsanam nama - savyam pddam
upasamhrtya daksinopari nidadhita, tathaiva daksinam savyasyoparistat. katyurogrivam'ca vistabhya mrtasuptavan
nasikagranihitadrstih...“In this context, the Lotus Posture (padmdsana) is like this: drawing the left foot in
towards oneself, one should then place it over the right. Likewise, the right one on top of the left. Stiffening
the hips, trunk, and neck, with the gaze fixed on the tip of the nose, like a dead or sleeping person...”



to create other bodies endowed with single, individuated personalities.>> The yoga
practitioner is capable of creating and projecting new mentally reproduced creatures
endowed with consciousness, resembling those of living human beings. In the YVi
commentary on PYS V.4, there is another reference to death: YVi/PYS IV.4 (1952: 320,
23): cittendriyabhave ca mrtadesiyah kayo nirarthakah syat. The author of the YVi states
that a body deprived of a mind and its sensory-motor functions would be like a corpse
not fit to accomplish any task, and practically useless (nirarthaka). Here, the author of
YVi seems to be claiming that even though the yogin may be as if dead, through the
power of a siddhi he can be conscious in other minds, which are manifested from "I-am-
ness" (asmita).

As seen through textual references in the YV and the PYV on PYS 1.18, the advanced
yoga practitioner progresses in the attainment of samadhi, first through
samprajfiatasamadhi, and then asamprajfiatasamadhi. In the PYS, both types of meditative
absorption are described. Samprajfiatasamadhi is cognitive concentration, which still has
some objects, while asamprajiiatasamadhi is non-cognitive and objectless. Mental and
physical functions are different according to the kind of samadhi attained.¢ In
samprajiiatasamadhi, mental activity (cittavrtti) becomes progressively less operative, but
nevertheless persists in four aspects: vitarka (cogitation), vicara (reflection), ananda
(bliss), and asmita (I-ness) (PYS 1.17).3” However, in asamprajiiatasamadhi, the mind’s
functions are fully arrested, and there is neither any object nor content of
concentration. Both the expressions mrtakavat and mrtavat point to a death-like

35 CE, YS IV.4 (YS 1919: 178, 12): nirmanadcittany asmitamatrat; and relative commentarial section YBh/YS 1V.4
(YBh 1919: 178, 13-14): asmitamatram cittakdaranam upadaya nirmanacittani karoti, tatah sacittani bhavantiti:
“Making use of nothing more than [the ego-sense form of meditation] as a cause for the mind, [the yoga
practitioner] is able to create [other] minds [out of his extraordinary powers]. Therefore, [the newly
created beings] are endowed with [single] minds.”

36 See Larson and Bhattacharya (2008: 27).

37 Samprajfiatasamadhi has four progressive levels of the mind’s adherence to any sort of content or object
(from sensorial to cognitive) characterising its activities. These different levels are referred to with the
technical term samdpatti, literally “coming together/entering into relation with.” Cf. YBh/YS 1.41 (Maas
2006: 68, 17-19); see also PYS 1.42-45. Samadpatti can be read as a reference to their individual denomination
that is listed in PYS 1.17 as: vitarka, vicara, ananda and asmitd. These levels stand for different layers of
relation to the gunas and the operations of prakrti, which are controlled by the yoga practitioner applying
vairdgya (detachment). The result is visayavitrsnya (having no thirst for objects). Cf. YS 1.15:
drstanusravikavisayavitrsnasya vasikarasamjfia vairagyam.



condition where mind and bodily functions are inactive. It is in contentless samadhi,
namely asamprajfiatasamadhi, that the death-like state is experienced.

The progressive arrest of psycho-physical functions witnessed during the levels of
samprajfidtasamadhi indicates the yoga practitioner’s level of involvement with prakrti;
the gunas become progressively less effective. In asamprajfiatasamadhi, mental functions
only consist of one’s own mental impressions (samskarasesa), as described in YS 1.18.
These mental impressions, according to Patafijali, can be represented as the remainder
of mental impressions inherited from previous lives, which shape present life,
triggering and prompting experiences that bind the subject to samsara. When YS 1.18
refers to samskdrasesa, it points to the state resulting from the abhydsa (continuous
practice) of vairagya (dispassion) and paravairagya (extreme dispassion), which are
technical terms describing the overall attitude to the praxis of nirodha, or the cessation
of mental and physical functions.3s This inhibition of mental impressions required to
attain nirodha is directed towards any cittavrtti (mental event), and in particular towards
any pratyaya (idea/concept). A cittavrtti or a pratyaya can be caused by any sort of
experience or stimulus, and results from mental content or sensori-motor input
occurring in a subject. Nirodha, denoting both the cessative function and relative mind
and body state (niruddha), thus marks the praxis, the aim of which is the attainment of
kaivalya (alone-ness) through separation from phenomenal existence.

The term nirodha, as with many Sanskrit terms, designates both the process of cessation
and the state of cessation of psycho-physical events. It is a masculine noun deriving
from the verbal root rudh-, plus the adjunct of the preverb ni-. The Dhatupatha presents
two basic meanings of the root rudh-: a) 4A. (with anu-) kame:3? “desiring/obeying,” and:
b) 7U. avarane: “covering/opposing.” 4 It is quite apparent that the PYS retains the
meaning b), although the idea of desire, wish or intention is also relevant, especially if
the voluntary type of psycho-physical cessative practice performed by yoga
practitioners is taken into account. Considering its fundamental place within the
Patafijalayoga system of philosophy and practice, it should be noted that the term

” o«

nirodha is generally understood as meaning “cessation,” “restriction,” or “inhibition.”

However, nirodha presents different levels of application. Broadly speaking, nirodha is

38 YS 1.2: yogas cittavrttinirodhah. Nirodha can also stand for one of the stages of mind (cittabhiimayas)
conceived in the PYS. This stage is referred to as niruddha “obstructed, shut down.” See YBh/YS 1.1: ksiptam
mudham viksiptam ekagram niruddham iti cittabhiimayah.

39 Cf. Dhatupatha (1969: 33).

40 Cf. Dhatupatha (1969: 40).



characterized as an ongoing process to be applied to all mental events, in which the
mind’s content and its objects are increasingly restricted.4! It takes place once the yoga
practitioner begins to withdraw the sense-organs from the external world.42 Here, the
yoga aspirant has to perform pratyahara, namely the withdrawal from the practitioner’s
body of sensorial stimuli.#3 On the other hand, as a state of mind rather than a process,
nirodha occurs in the state of mind (cittabhimaya) denoted as niruddha (restricted/shut
down).#4 Along with the practice of pratyahdra, the restriction of the mental occurrences
is brought about by means of both abhyasa and vairagya.+s

The extent of the yogin’s steadiness of practice and detachment determines his
endurance in the advanced meditational state of asamprajfiatasamadhi, which does not
necessarily continue indefinitely; it can persist as well as fade. The scenario described
in PYS 1.18 refers to the liminal condition that takes place when the yoga practitioner
attains the stage beyond samprajiiatasamadhi, which is also referred to as

41 1t should be noted that the distinction presented here between levels of nirodha is hypothetical; it is a
tentative interpretation of the texts. This distinction does not occur in the literature of yogadarsana.

22 YBh/YS 1154 (YBh 1919: 115, 10; 116, 1-2) contains an interesting and naturalistic simile: yatha
madhukarardajam maksika utpatantam antitpatanti niviSamanam anunivisante tathendriyani cittanirodhe niruddhani
ity esa pratyahdrah. “Just as when the queen bee flies up, the bees fly up after her [and] when she settles
down, they settle down after her; so, also when the mind is restricted, the organs are restricted. This is the
withdrawal of the sense-organs.” Vacaspatimisra reads the compound svavisayasamprayoge as a locative of
motive (nimittasaptami), cf. TV/PYS 1154 (TV 1919: 115, 23-24): svavisaydsamprayogasya sadhdranasya
dharmasya cittanukdaranimittatvam saptamya darsayati sveti. According to Vacaspatimisra, the mind imitates
the sense-organs because both the mind (citta) and the sense-organs share the common characteristic of
being detached from their objects.

43 That pratyahdra may mark the first practical step of nirodha is a matter of textual interpretation.
Pratyahara is listed in YS 11.29 as the fifth of the eight angas and is explained by way of analogy in YS I1.54
and in the commentary. It is defined as the sense-organs’ imitation of the mind’s form, when they have no
contact with their own object, cf. YS 11.29 (YS 1919: 101, 7-8): yamaniyamdsanaprandyamapratyaharadharana-
dhyanasamadhayo ’stav angani; and YS 11.54 (YS 1919: 115, 5-6): svavisaydsamprayoge cittasvarupanukara
ivendriyanam pratyaharah. Moreover, pratydhara can be intended as the first phase of the overall process of
nirodha because, still following YBh/YS 1154, it begins with the mind’s restriction (citta-nirodhe).
Viacaspatimisra reads the compound svavisaydsamprayoge as a locative of motive (nimittasaptami), cf. TV/PY$
11.54 (TV 1919: 115, 23-24): svavisaydsamprayogasya sadharanasya dharmasya cittanukaranimittatvam saptamya
darsayati sveti. Vacaspatimiéra (TV/PYS 11.54) reads the compound svavisayasamprayoge as a locative of
motive (nimittasaptami); see preceding fn. above.

4 Cf. YBh/YS L.1: ksiptam midham viksiptam ekagram niruddham iti cittabhiimayah: “The states of mental
activity are: fixed, dull, distracted, one-pointed, and ceased.”

45 Cf. YS 1.12: abhyasavairagyabhyam tannirodhah. Here the demonstrative pronoun tad can be referred to the
cittavrttis previously discussed (cf. YS 1.2).



asmitasamdpatti. In this state, the yogin abandons his own identity, as well as the
practice of object-based absorption (salambana/sabija), and only samskaras (nirbija) that
do not bear fruit persist. The state of nirbijasamadhi occurs when the practitioner
restrains even those samskaras borne out of rtambharaprajiia.s¢ The term nirbija can be
here read as an adjective referring to asamprajiiata.4’ In turn, asamprajiiata can be taken
as a synonym for the interesting, poetic phrase dharmameghasamadhi. s

46 Cf. YS 1.51: tasydpi nirodhe sarvanirodhan nirbijah samadhih: “The seedless samadhi takes place when, due to
the cessation of any mind-activity, this [samskdra born out of prajfia/rtambhara/nirvicara] is also restricted.”
The main idea behind this siitra concerns rtambharaprajfia (YS 1.48: rtambhara tatra prajfia), which inhibits
the production of vyutthanasamskaras (cf. YS 1.50: tajjah samskaro nyasamskarapratibandhi), though this does
not yet properly amount to the nirbija state. It must be applied to the samskara of nirodha, even with regard
to those samskaras born from rtambharaprajfia, as they can, in turn, generate a further attachment to prajfia
itself. Asamprajfiata is achieved through the steady and thorough practice of nirodha. Here, however, an
attitude of paravairagya (cf. YS 1.16: tat param purusakhyater gunavaitrsnyam) is necessary in order to abandon
the practice of nirodha itself and progress toward kaivalya, as suggested by YS 11150 (YS 1919: 138, 6-7):
tadvairagyad api dosabijaksaye kaivalyam.

47 Cf. YBh/YS 1.18: esa nirbijah samadhir asamprajfiatah: “This samadhi, which is seedless, has no content to
recognize.” YBh/YS 1.2: tadavastham samskaropagam bhavati // sa nirbijah samadhih // na tatra kimcit
samprajfidyata ity asamprajiiatah: “This condition admits [only] samskaras. This is the seedless samadhi. The
word asamprajiiata means that nothing whatsoever is cognised.” See also, YS II1.8 (YS 1919: 122, 1): tad api
bahirangam nirbijasya: “Even these [three, namely dharana, dhyana, and samadhi] are considered as external
supports to seedless meditation.” YBh/YS 111.8 (YBh 1919: 122, 2-3): tad apy antarangam sadhanatrayam
nirbijasya yogasya bahiratigam bhavati, kasmat, tadabhave bhavad iti: “Even these, namely the three internal
means of attainment, are indirect aids to seedless yoga. Why? Since this [seedless samadhi] occurs even
when these do not take place.”

48 Whether or not dharmameghasamadhi is synonymous with asampragjfiata is a matter of textual
interpretation. Furthermore, the topic is complicated by whether or not dharmamegha might be also
regarded as the highest peak of samadhi, as mentioned in YBh/YS 1.2, as prasarikhyana, which is the
culmination of vivekakhyati. Dharmamegha, prasarikhyana, nirbija and asamprajfiata are semantically related
terms, all describing consciousness as being void of any object. At the same time, each of these terms has a
specific function and characterisation. Whereas dharmamegha seems more related to prasarkhyana,
considering that both the terms nirbija and asamprajfiata denote a state of meditative absorption, they may
refer, by means of negative prefixes nir- and a-, to a psychic state lacking any object. The PYS discusses the
theme of dharmamegha in reference to YS 1.2 and YS 1V.29: YBh/YS 1.2 (see Maas 2006: 8-17): tad eva
rajolesamalapetam svaripapratistham sattvapurusanyatakhyatimatram dharmameghadhyanopagam bhavati // tat
param prasamkhyanam ity acaksate dhyayinah... tadavastham samskdaropagam bhavati // sa nirbijah samadhih //
na tatra kimcit samprajfidyata ity asamprajiiatah: “This one [sattva] abides in itself, released from the last small
particles of rgjas, it is composed of discriminative knowledge (vivekakhyati), [and] advances into the
concentration known as dharmamegha, as recognized by those practising meditation... In this state, [in
which no mental functions or even discriminative knowledge is left], mental impressions come forwards.
This is the seedless samadhi. Here the consciousness has no object, [that is why it is called] non-cogitative
samadhi.” O’Brien-Kop (2017: 133) discusses how the klesas (mental afflictions) are eradicated through the
practice of a particular form of meditation, or dhydna, known as prasarikhyana, which, in turn, is defined as



The condition of the non-fruitfulness of samskaras defines dharmameghasamadhi and
thus connects it to asamprajfiatasamadhi and nirbijasamadhi, which can be traced to PYS
1V.29.4 Here it is claimed that dharmameghasamadhi indicates a state where the seeds of
samskaras are removed and not active anymore. This event leads the practitioner
towards the non-arising of further pratyayas, which means the full eradication of
psycho-physical stimuli. 5 The expression dharmamegha occurs in YBh/YS 1.2, where the
term is introduced to denote the highest form of meditation, or contemplation (param
prasarikhyanam). Dharmameghasamadhi is thought to take place when the sattva of mind
(cittasattva) predominates over the other two gunas. When the tamas and rajas gunas are
removed, then the yoga practitioner can approach the state of trance known as
dharmamegha (YBh/YS 1.2). That dharmamegha is the highest form of meditation is
reiterated also in the TV and the YV on YS 1.2, while in the YVi/PYS 1.2 (1999: 163, 1) it
is referred to as samadhi (dharmamegho ndma samadhi). Two other references to

meditation on the cloud of dharma (dharmameghadhyana). Referring to PYS 1V.29, 30, 31, O'Brien-Kop (2017:
133-134, fn. 40) argues that dharmamegha, although considered as equal to prasarikhydna by the author of
the YVi (1952: 11) discussing PYS 1.2, is nevertheless divided into two forms that are distinguished, namely
dharmameghadhyana and dharmameghasamadhi. In the form of dhyana, it serves to eradicate the klesas (cf.
PYS 112, 11) and its effect is vivekakhydti, which is an epistemic and ontological distinction between purusa
and prakrti. On the other hand, the form of dharmameghasamadhi will arise only once the practice of
dharmameghadhydna stands “in every respect” (sarvathd, cf. PYS 1V.29) in a completely fulfilled state. In the
words of O'Brien-Kop (2017: 134, fn. 40): “In keeping with soteriological texts of the period, including
Buddhist texts, Patafijali treats the terms dhyana and samddhi as distinct technical signifiers in his text, so
there is no reason to suppose that he collapses the two terms into one when it comes to dharmamegha. The
progression of dharmamegha from a state of dhyana to one of samadhi represents the typical sequence from
absorption to concentration, such as we see in both Patafjala and Buddhist schemes of meditation.”

49 Cf. also YBh/YS 1V.29 (YBh 1919: 202, 7-10): yadayam brahmanah prasarikhyane ‘py akusidas tato 'pi na kifi cit
prarthayate. tatrdapi viraktasya sarvathd vivekakhyatir eva bhavatiti samskarabijaksayan ndsya pratyayantarany
utpadyante tadasya dharmamegho nama samadhir bhavati: “When this Brahmana [practitioner] has no interest
in the highest meditation (prasarikhyana), when he does not desire anything from that [prasarikhyana], then,
indifferent, he has ever-present discriminative knowledge. In this manner, once the seeds of mental
impressions are annihilated, no other psycho-physical drives are generated, [then this person] abides in
what is known as dharmameghasamadhi.”

50 For the present study, the exposition of dharmamegha is limited to only the most important references.
The compound dharmamegha poses several problems related to its interpretation and deserves a separate
analysis; see Collins (2009), Klostermaier (1986), O’Brien Kop (2020), and the analyses by Feuerstein (1987),
Rukmani (1997: 619-623), and Wujastyk (2018: 35-38). What must be here underscored is how the idea of
dharmamegha stands as evidence of a strong relationship with Buddhist thought, as highlighted by
Wujastyk (2018: 35-41) referring to the Milindapafiha (Wujastyk 2018: 36-37), Dasabhiimikasiitra (Wujastyk
2018: 36), and Asanga’s (c. 350-430 CE) Mahdyanasutralankdara (Wujastyk 2018: 38). For the use of
dharmamegha as a bhaimi in Vasubandhu’s Bhasya on Mahdydnasitrdlankara and other Buddhist texts, see
Squarcini (2015: 158, 189).



dharmameghasamadhi are at (1) YS IV.29 (cf. YS 1919: 202, 5-6: prasarikhydne 'py akusidasya
sarvatha vivekakhyater dharmameghah samadhih): “[The yoga practitioner] taking no
interest in contemplation, possesses discriminative knowledge in every respect, [and]
obtains dharmameghasamadhi,” and at (2) YBh/YS 1V.30 (cf. YBh 1919: 202-203, 12-13:
klesakarmanivrttau jivann eva vidvan vimukto bhavati), where it is maintained that having
utterly annihilated the afflictions and the deposit of karma, the yoga practitioner
becomes liberated, whilst still being alive (jivanmukti).

YBh/YS 1V.29 and 1V.32 also describe the effects of dharmamegha. In YBh/YS 1V.29,
dharmamegha is described as that state in which the pratyayas no longer arise, due to the
perishing of the seeds of samskdras.5! YBh/YS 1V.32 describes how dharmamegha
corresponds to a state where the gunas cease their activities, achieve the limit of their
sequence, and no longer subsist.52 Perusing the commentarial literature, similar ideas
are present in the YVi, the TV and the YV explaining PYS 1V.29. In this passage, the YVi
V.29 states that, “It is named dharmamegha since it rains the highest form of dharma
known as kaivalya.”s3 Again, regarding dharmamegha, Vacaspati’s TV/PYS V.29 states
that it is the state following the inhibition of all pratyayas, and marks the emergence of
vivekakhyati and the detachment from and the cessation of prasarikhyana.>4 Similar ideas
also recur in TV/PYS IV.32 (1919: 204), YV/PYS 1V.29 (YV 1935: 445-446), and YV/PYS IV
30 (YV 1935: 449).

Considering these textual sources, the ongoing practice of detachment in its two forms
(vairagya/paravairagya) is essential to the achievement of dharmameghasamadhi. In this
regard, YS IV.29 introduces a term related to vairdgya, namely akusida, meaning, “taking

s1.Cf, YVi/PYS 1V.29 (YVi 1952: 363, 20-21): klesasamskarabijaksayan nasya pratyayantarany utpadyante tadasya
dharmamegho nama samadhir bhavati.

52 Cf. YBh/YS 1V.32 (YBh 1919: 204, 5-7): tasya dharmameghasyodayat krtarthanam gunanam parinamakramah
parisamapyate na hi krtabhogapavargah parisamaptakramah ksanam apy avasthatum utsahante.

53 Cf. YVi/PYS 1V.29 (YVi 1952: 363, 22-23): kaivalyahkyam param dharmam varsati iti dharmameghah iti samjfia.

s4 Cf. TV/PYS 1V.29 (TV 1919: 202, 23-26): yada vyutthinapratyaya bhaveyus tada ndyam brahmanah sarvatha
vivekakhyatir yatas tasya na pratyayantarani bhavanti tatah sarvatha vivekakhyatir iti / tadasya dharmameghah
samadhir bhavati / etad uktam bhavati prasamkhyane viraktas tannirodham icchan dharmamegham samadhim
upasita. “Whenever presented-ideas of emergence may arise, then this Brahmana has not attained to
discriminative discernment at all times. After he has no other presented-ideas, he has at all times attained
to discriminative discernment. Then the concentration called the Rain-cloud of [knowable] things becomes
his. What he means to say is this: when he becomes disaffected towards Elevation and longs for its
restriction, he should devote himself to the concentration [called] the Rain-cloud of [knowable]
things” (trans. Woods 1914: 341).



no interest” or “without gain.”ss This points to a fundamental yogic tenet: the yoga
practitioner should, in the first place, perform the constant eradication (nirodha) of
mental events (cittavrtti) leading her/him into asamprajiiatasamadhi, in which samskaras
still persist (YS 1.18). Nirodha is to be applied to any pratyaya that remains, or to
sensorial stimuli that might lead to the formation of intellectual notions. In order to
obtain the complete emptying of the mind and the state of kaivalya (aloneness of
seeing), nirodha is thus applied to cittavrttis, pratyayas, and samskaras, amounting to a
cardinal praxis in Patafijalayoga.

How should we understand the terms mrtakavat and mrtavat, as used by Vijfianabhiksu
and Nage$a Bhatta, in light of the above discussion of nirodha? As descriptive
expressions, mrtakavat/mrtavat can also function as explicative images for another
metaphor occurring in the YBh on YS 1.18, namely, abhavapraptam iva.5¢ This clause may
be translated as “...seemingly, [the mind] (citta) becomes non-existent.” Commenting on
PYS 1.18, Vacaspatimi§ra underscores how the state of being “seemingly void of
existence” (abhavapraptam iva) takes place during asamprajatasamadhi and corresponds
to a state in which the causes producing mental events do not subsist anymore
(vrttiripakaryakaranad).5” Interestingly, both Vijfianabhiksu and Nage$a Bhatta employ
the same expression that occurs in the TV, namely vrttiripakaryakaranat (see YV/PYV
on PYS 1.18). This compound expression can be translated as: “Because of the absence of
action [giving rise] to effects in the form of mental activity.” What does vrttiripa mean
here? An initial interpretation of vrttiripa would read vrtti as an abridged form for
cittavrtti, “having the form of a mental activity.” As formulated in Sarnkhya and the
yogasastra, the materialism of prakrti is grounded in gunaparinamavada (the
transformation of the gunas). It seems reasonable to conclude that, as the cittavrttis are
substances of material composition (dravya) undergoing material changes, as clearly
stated in the YV and the PYV on PYS 1.4, the death-like state applies to not only the

55 The expressions employed in YBh/YS 1V.29 (YBh 1919: 202, 7-8) to explain akusida are: na kificit
prarthayate (someone who wishes/desires nothing), and virakta. Virakta, which is a samanyabhita form (or
lurt), of which vairdgya is a related adjective coming from the same verbal form (vi-rafij). On vairdgya and
paravairdgya, see also PYS 1.15-16.

56 Cf. YV, PYV, YBh/YS 1.18: cittam...abhavapraptam iva bhavati. Although in a different context, see Freschi
(2008) on the Mimamsaka understanding of abhdva. Here both abhdva and niralambana prominently figure.
The Bhatta school of Plirvamimamsa, whose representative spokesman was Kumarila (7th cent. CE), is the
only philosophical school in classical India which accepts absence (abhava) as an instrument of knowledge
(abhavapramana). As already seen, both terms abhava and niralambana occur in PYS 1.18.

s7 Cf. TV/PYS 1.18 (TV 1919: 22, 13-14): alambanikaranam asrayanam abhavapraptam iva vrttiripakaryakarandn
nirbijo niralambanah. “It ‘seems as if it were itself non-existent’ because it does not perform its functions as a
fluctuation. It is ‘seedless,” that is, not directed to any supporting-object” (trans. Woods 1914: 43).



body but also to the mind (or citta), which is conceived of as having a material
substrate.58

But what sort of human being can survive the death of the body if not a yoga
practitioner? It is probable that the reference to death is merely apparent, and the
expression amounts to a metaphorical statement describing the condition of a yoga
practitioner who has abandoned the ordinary life in the world in favour of a new life in
a different realm where only the light of the true Self shines bright, abiding in its own
state. What the yoga practitioner is about to fundamentally abandon is his own
empirical self, or the illusory self that is immersed in the field of the objective content
of prakrti, which constrains him to the never-ending circle of birth and death. This
prakrtic self stands in full opposition to what is regarded as the real Self, which is
nothing but the purusa or contentless consciousness. However, reading the full yoga
narrative in this respect, it seems a clear description of the yogi in samadhi.

The YV of Vijfianabhiksu and the PYV of Nages$a Bhatta are not the only yoga-related
texts where the expression mrtakavat/mrtavat occurs. There are instances where deeply
absorbed yoga practitioners are depicted as cadavers in the literature of Hathayoga. The
metaphor of death portraying the advanced yoga practitioner is also found in what is
generally regarded as the paradigmatic text on Hathayoga, namely the Hathapradipika
(HP) of Svatmarama (c.15th century CE).5 This text gained wide approval and after the

58 That the cittavrttis have a material structure is clearly stated by Nage$a Bhatta in his PYV and
Vijianabhiksu in his YV/PYS 1.4 (YV 1935: 20, 23-24): itaratra vyutthdne yas cittasya vrttayo dipasya sikhd iva
dravyaripa: “On the other hand, at the time of emerging in the world state, mental events have a
substantial aspect, resembling the flame of a lamp. Both authors comment on PYS 1.4, employing the same
nominal compound in order to describe the material substance of a cittavrtti, that is dravyariipa.

59 On dating the HP, Bouy (1994) represents the most up-to-date scholarship; he is aware of the oldest dated
manuscript (1496 CE). Digambaraji and Kokaje (1998: xx-xxi) and Gode (1953: 379-387) date the HP to
between 1350 and 1550. There is, however, a shortcoming in the argument formulated by Digambaraji and
Kokaje. The earlier terminus for the date of HP is considered to be an alchemical work named
Rasaratnasamuccaya of Nityanatha, whose date is about the 14th century CE (Digambaraji and Kokaje 1998:
xxi). Now, according to Wujastik’s study (1984: 70-71; see also White 1994: 160), Nityanatha is not the
author of the Rasaratnasamuccaya, but rather of the Rasaratnakara (13th CE), which is, nevertheless, a text
dealing with alchemy, medicine and magic. Nityanatha was a peculiar and ubiquitous character, a polymath
to whom works on different subjects such as Hathayoga, alchemy, and tantric sorcery are attributed, and
his name figures in both the list of yogic siddhas in the HP (1.7) and in the list of rasasiddhas in the
Rasaratnasamuccaya (White 1994: 160). The Rasaratnasamuccaya is a treatise concerning iatrochemistry,
namely alchemy and ayurveda, belonging to the 13th-14th centuries CE, and attributed to Vagbhatta II, at



16th century was regarded as a standard and paradigmatic text of hathayoga practice,
due to its formal structure based on four chapters,s and in view of the techniques
described.s1 HP 1V.107 uses the expression mrtavat, employed ad hoc to describe the state
of samadhi, or, as most commonly referred to in the HP, the state of unmani:

sarvavasthavinirmuktah sarvacintavivarjitah /
mrtavat tisthate yogi sa mukto natra samsayah // HP 1V.107

Completely released from any single stage of yoga,®2 void of thoughts

least according to White (1994: 167). As for the later terminus of the HP, Digambaraji and Kokaje (1998: xxi)
date the HP to 1650 CE. This thesis is grounded on the discovery of a manuscript of the HP, preserved in the
National Library in Kolkata, which is dated samvat 1868 (1629 CE). In view of the fact that the HP (1.7)
presents a list of mahdsiddhas containing the name of Nityanatha, it is plausible to assume that the HP was
composed slightly after the 13th or 14th century CE, or after Vagbhatta’s composition of the
Rasaratnasamuccaya. For another discussion of the date of the HP, which is the main source of the analysis
by Digambaraji and Kokaje (1998: xx-xxi), see Gode (1953: 379-87); for a synoptic list comparing the names
occurring in the HP and Rasaratnasamuccaya, see Bouy (1994).

6 Some versions of HP are subdivided into five chapters (HP 1998: xix-xx), while more extended versions
containing ten chapters also exist (HP 1998: xx; Birch 2018: 8), as reported in the Goraksasiddhantasarigraha.
For the date of the ten chapters of the HP’s texts, see Birch (2018: 8, fn.32).

61 As stated by Birch (2018: 7; 2011: 528) this is evinced in different yoga texts, such as the Hatharatnavali
(17t c.), which borrowed extensively from the Hathapradipika, as well as from compilations, such as the
Godavaramis$ra’s Yogacintamani (16th century), which quote the HP at length on matters of hathayoga, and
following Digambaraji and Kokaje (HP 1998: xv), evinced by texts such as the Hathasarnketacandrika and the
Hathatattvakaumudi. However, in the centuries following the HP, the literature concerning hathayoga and
Patanjalayoga changed significantly. More extensive texts on the four-fold system of yoga and astangayoga
were written. Furthermore, as above seen, two expanded versions of the HP, and a new interpretation of
Patafijalayoga, more related to Purana and Vedanta teachings than the PYS, YVi, TV and RM, have emerged,
as witnessed in the YV of Vijfianabhiksu and the PYV of Nageéa Bhatta, who interpreted the yoga of
Patafijali in terms of bhedabhedavada (the doctrine of identity in difference). Moreover, as noted by Birch
(2018: 7-8), learned Brahmins attempted to integrate teachings on hathayoga and rgjayoga (that is, teaching
concerning meditative absorption or samddhi) with those of the PYS and various Brahmanical texts such as
the Upanisads, Epics, Puranas and Dharmasastra, and this resulted in large eclectic compilations on yoga
(see Buoy 1994).

62 According to HP 1V.69, four stages in all types of yoga exist, namely arambha, ghata, paricaya, and nispatti:
arambhas ca ghatas caiva tathd paricayo 'pi ca / nispattih sarvayogesu syad avasthdcatustayam. Taken singularly,
these stages are described in HP IV.70-77. These stages are introduced under the topic of nadanusandhana or
nddopasana (cf. HP 1V.65), which is a type of meditative absorption on a sound (ndada), or a series of different
sounds, arising within the body of a yoga practitioner (cf. HP 1V.82-102). This sound, although “unstruck”
or not externally produced (HP 1V.70: andhata), is audible from and within the right ear (HP 1V.67: $rnuyad
daksine karne), reverberating in the susumndnadi (HP 1V.68). It has different levels of loudness (HP 1V.78) and
timbre, described in HP 1V, 84-86. For a detailed study on nada and yoga, see Kienhle (1997).



The yogin, remaining as if he were dead, is certainly liberated.¢3

In the HP this condition of a death-like state is obtained by means of the practice of
nadopasand or nadanusandhana. This is the practice prompted at the beginning of HP IV.
65. Apart from Vijiianabhiksu, Nage$a Bhatta and the HP, there are other textual
sources of Hathayoga where death-evoking imaginary is used to describe advanced yoga
practitioners.s4

Besides mrtavat, Svatmarama employs another curious image describing the yogin in
the advanced phase of samadhi. In HP 1V.106, immediately preceding the verse
containing the term mrtavat, the yoga practitioner in the state of samadhi is depicted as
a log of wood (kasthavat):

Sankhadundhubhinadam ca na srnoti kadacana /

kasthavaj jayate deha unmanyavasthaya dhruvam // HP 1.106

And [the yoga practitioner] no longer hears the sound of a conch or
kettledrum. His body surely becomes like a log of wood because of the
unmani state.os

In Amanaska 11.76, the so far unknown author uses this and other similes to express the
idea of the stillness and lifelessness of yoga practitioner’s body while absorbed in deep
samddhi or in amanaska, “the no-mind state.” The second chapter can be dated to the
11th or early 12th centuries CE and appears to be among the earliest yoga texts that
teach a type of yoga called Rajayoga, which was generally understood in medieval yoga
texts to be synonymous with samadhi (Birch 2013: 6). In Amanaska 1.27, the simile
comparing the yogin to an inanimate piece of wood (nirjivakasthopama), which also
resembles the kasthavat of HP 1.106, is combined with another simile that likens him to a
flame in a windless spot (nirvatasthitadipavat). As claimed by Birch (2013: 7, 134-140), the
second chapter of the Amanaska was one of the sources of the HP’s fourth chapter, and
its verses can be found in other yoga texts of the same period and in more recent texts.

63 This stanza is also quoted in Bronkhorst (2000: 41): “Being free from all states and devoid of all thought,
the Yogin is like a dead person; he is liberated, there is no doubt about it.”

¢4 Jason Birch kindly directed me to other textual sources for this concept.

65 See also Bronkhorst (2000: 41) who translates HP (1.106) as: “By virtue of the mindless state (unmani
avasthd) the body becomes certainly like a piece of wood; it does not at any time hear the sounds of a
conch-shell and of a large drum.”



Instances of kasthavat are well attested in earlier literature, making it a shared literary
image.s®

nispannakhilabhavasunyanibhrtah svatmasthitis tatksanan
niscestaslathapanipadakaranagramo vikarojjhitah /
nirmalapravinastamarutataya nirjivakasthopamo

nirvatasthitadipavat sahajavan parsvasthitair drsyate // (Amanaska 11.76)67

[The yogin] who has [attained] the natural [no-mind state] is instantly
motionless as a result of having realized the emptiness of all states,
resides in his own self, his hands, feet and sense organs are all inactive
and relaxed, and he is free of disturbances. Because he is one in whom
breathing has radically ceased, he is seen by those standing close [to be]
like an inanimate piece of wood and like the [steady flame of] a lamp
situated in a windless [place].¢8

Besides the occurrence of two metaphors within the same stanza, the only difference
between the HP and Amanaska seems to be a stylistic one. If compared with
Svatmarama, the unknown Amanaska’s author uses metaphors richer in qualifications.
For instance, the log of wood is “without life, inanimate.” This stylistic device creates
vividness and tension, considering that the yogin is fully absorbed in samadhi.
Moreover, this state is characterised by stillness which is the result of the inhibition of
any psycho-physical activity, the function of breathing included. The complete
eradication of breathing (nirmalapravinastamarutataya) is the reason for remaining in a
motionless condition. Therefore, the aim of Amanaska 11.76 is clear: when resting in his
own self, the advanced yoga practitioner outwardly looks motionless and stays in a still
condition.

Concerning the term mrta (or mrtaka), it is interesting to consider also the alchemical
context. In rasasastra and rasayana literature, the term mrta often occurs and is
understood as “calcined” or “reduced” (White 1994: passim), and the term mdrana
(killing) for the process of calcination of a substance. This understanding of the term
mrta could shed light on the correspondences between the terminology, culturally

66 Birch (2013: 262, fn. 35) tracks several texts where kdsthavat recurs: Mahabhdrata X11.188.5d and XII.
294.17a, Kaulagjfiananirnaya XIV.83, Moksopdya XV1.155.5-6a-b, Kularnavatantra 1X.14, Hathapradipika 1V.106,
Nadabindipanisat 52c-d-53a-b, and Amanaska 1.27.

67 Cf, Birch (2013: 326) for a critical edition of Amanaska 11.76.

¢8 Translation Birch (2013: 326).



shared assumptions and images used by Vijianabhiksu and Nagesa Bhatta and by some
authors of rasasastra literature. As stated by White (1996: 57): “...the language of the
Nath Siddhas’ Hathayoga is often nothing other than a projection of alchemical
discourse upon the human body. The human body is an alchemical body.” Some
concepts utilised in hathayoga literature have echoes in Siddha alchemy, witnessed in
early hathayoga texts, such as the Amrtasiddhi, Yogabija, Dattatreyayogasastra,
Goraksasataka, Vivekamartanda, Khecarividya, Amaraughaprabodha, and Amaraughasasana.
All these texts, except the Amrtasiddhi and Amaraughasasana, are considered (Mallinson
2012: 327) to be the sources for early Hathayoga’s syncretic systematization into the
classical Hathayoga of Svatmarama’s Hathapradipika. Although White’s (1996: 10) overall
idea seems to imply a similarity between some of the terminologies of alchemists and
hathayoga practitioners, their practices were nevertheless quite distinct, as noted in
Khecarividya 11.72-79, Sivasamhitd 111.61, V.112, and Dattdtreyayogasdstra 197.6%

Although alchemy exhibits more similarities with tantric hathayoga than with
Patafijalayoga, it shares a number of assumptions on theoretical and hermeneutical
phenomena with Patanjalayoga. Briefly, these common assumptions include the purusa/
prakrti dualism, the tattvantaraparinama (the unfolding of the tattvas), prandyama, siddhis,
samadhi, and kaivalya. Since the discovery of the Amrtasiddhi’® (second half of 11th
century CE) and an early recension of the Amaraughaprabodha (c.end of 12th-first half of
15th century CE),7! it is now clearer that Hathayoga emerged from the interaction of
Tantric Buddhist and Saiva communities.’? They used some alchemical metaphors to
describe the practices, but did not borrow practices from alchemy and were
antagonistic to alchemists, as stated in Dattatreyayogasastra 197 (cf. fn. 69). For instance,

6 See Mallinson (2012: 338). However, Mallinson notes how the Dattatreyayogasastra (v. 103) is sceptical
about alchemy, and how alchemy is an obstacle to success in yoga.

70 According to Mallinson and Szanté (2021: 3, fn. 1-3), the authorship of the Amrtasiddhi is attributed to
Madhavacandra, its date no later than the second half of 11th century CE, and most likely composed in the
Deccan region. It represents a relevant text because, as claimed by Mallinson and Szdnté (2021: 3), “It is the
first text to teach a system of yoga whose primary method is physical and it introduces many practices and
principles fundamental to the yoga method often categorised in subsequent Sanskrit text as hatha.”

71 According to Birch (2019: 5-6; 12-14) there exist two recensions of the Amaraughaprabodha: a short and
earlier recension dated between the end of the 12th and the first half of 15th century CE, and a long and
more recent recension dated between the 15th and the 18th century CE. Although early modern publications
attribute the Amaraughaprabodha to Goraksanatha, its authorship is still uncertain (Birch 2019: 3-4). Both
recensions seem to have been redacted in south India (Birch 2019: 4-5).

72 With specific regard of the Amrtasiddhi and the Amaraughaprabodha, the former has a Buddhist Vajrayana
orientation, the latter a Saiva one.



the Amrtasiddhi mentions marana as an alchemical technique where through calcination
or oxidation a substance is made inert. Marana as well as other derivatives from the root
mr (die) are also used to denote the stilling of either the breath or semen.”s Moreover, it
is also plausible that some of Amrtasiddhi’s terminology that derived from Rasa$astra,
such as vedha, marana and puta, was incorporated by the redactor of the
Amaraughaprabodha, perhaps because the meaning of these terms was a shared
representation also outside of esoteric Buddhism.”# To describe the effects of
mahdmudra, the redactor of the Amaraughaprabodha might have been alluding to the
alchemical process of marana, namely heating a substance in a burning pit to reduce it
into ashes, when he refers to maranavastha.” In this regard, Birch (2019: 20) claims that:

In the Amaraughaprabodha’s description, the pressing of the perineum and
the application of the throat lock (bandha) seem to create something akin
to an alchemical vessel with two halves or lids (dviputa). Presumably, this
vessel is the central channel after it has been blocked above and below by
the locks, which envelop and hold kundalini in a death-like state
(maranavastha).”e

From the perspective of yoga, references to Hathayoga appeared in commentaries on
the PYS, such as Vijfianabhiksu’s YV,”” and Narayanatirtha’s Yogasiddhantacandrika,
shortly after the HP, when Hathayoga was absorbed by Brahmanical traditions.”s On the
alchemical side, White (1996: chapter 3, passim) suggests that the conflation of
hathayoga, rasasastra and Buddhist Tantra, gave birth, around the 13th century CE, to
what is termed by White as “Siddha alchemy,” namely the blending of external alchemy
with internal hathayoga practice. This type of alchemy is claimed in texts to have been

73 Cf. Mallinson and Szénté (2021: 21).
74 Cf, Birch (2019: 15).

75 Cf. Birch (2019: 17, fn. 42). The term maranavastha occurs in the second hemistich of Amaraugha-
prabodha 21.

76 In the context of raising kundalini, as Birch claims (2019: 20), the meaning of maranavastha is not entirely

clear.

77 Cf. YV/PYS 1146 (YV 1932: 266, 26-34; 267: 21-23) primarily for references to Vasistha and the
Vasisthasamhitd in regard to asana. This text does not call its yoga “hatha” but it is very close to the
Yogaydajfiavalkya; and both teach the same form of astangayoga, which is referred to as hatha in the
Dattatreyayogasastra (which attributes it to Yajfiavalkya). Cf. YV/PYS 11.49-50 in regard to to pranayama. I
owe a great deal of gratitude to Jason Birch who kindly shared with me, via email correspondence, the
information above (30/10/2023).

78 Cf, Birch (2019: 26).



taught by Matsyendra, in perhaps the 10th century CE. However, as noted already, in the
Hathayoga literature there is no conflation, nor blending of theories and practices
besides the borrowing of specific terminology, and the use of some alchemical similes.
Moreover, there is not any known text so far blending Hathayoga with alchemy in any
significant way. As mentioned, Brahmana tantric and alchemical systems are also
deeply informed by Buddhist tantric practices. This is particularly so when considering
the Tantra of the Western Transmission, the yogini kaula, and the Natha Siddha
systems.” In light of the Amrtasiddhi and the Amaraughaprabodha, the yogic concept of
mrta/mrtaka—referring to the dead-like body of the yoga practitioner—and the
alchemical conception and technique of marana, connected with the processing of
mercurial preparations and procedures of calcination, indicate particular parallels
between practices in hathayoga and techniques in rasdyana. While in yoga there is a
transformation of the mind and body of the yoga practitioner, which results in psycho-
physical stillness (mrtavat) and ultimately in kaivalya, in rasayana the term mrta
describes the end product of the long process of mercurial calcination and refining
(marana).

Although a considerable amount of Patafijalayoga literature is at our disposal, it is still
not entirely clear what the destiny of the yoga practitioner might be after attaining the
mrtavat state. As seen, this state is the advanced phase of contentless absorption
culminating in kaivalya, namely the contentless of seeing the Self abiding in its own
state.80 This state coincides with liberation or moksa, which is the absence of bondage to
the endless cycle of life and death.s1 Alternatively, kaivalya is a non-commingled state
(purusasyamisribhavah) between the purusa and the buddhis? (buddhipurusa-

79 For a detailed discussion of this topic, see White (1996: 55-57, chapter 3).

80 Cf. YBh/YS I1.6 (YBh 1919: 64, 4-5): svaraipapratilambhe tu tayoh kaivalyam eva bhavati: “When their (drksakti
and darsanasakti) real nature is known, there is indeed the contentlessness of that seeing [of the Self].”

81 Cf, YBh/YS 11.23 (YBh 1919: 92, 2-3): ndtra daréanam moksakaranam adarsanabhavad eva bandhabhavah sa
moksa iti... (YBh 1919: 92, 4): ato dar$anam jiianam kaivalyakaranam uktam: “In this context [of Patafijalayoga],
the vision is not the cause of liberation exactly because of the absence of the non-vision, [thus] moksa
amounts to the absence of bondage [to samsaral... Therefore, the vision which is knowledge is said to be the
cause of contentlessness of that seeing.”

2 Cf. YBh/YS 1125 (YBh 1919: 96, 7-9): tasyadarsanasya abhavad buddhipurusasamyogabhava datyantiko
bandhanoparama ity arthah. etad dhanam. taddrseh kaivalyam purusasyamisribhavah: “The meaning is that
because of the absence of this vision (i.e., correlation between purusa/citta), the ultimate release of bondage
amounts to the non-existence of the relation between purusa and buddhi. This is the case namely the



samyogabhava), and also the ultimate disjunction between the purusa and the gunas.s3
Kaivalya is a neuter abstract noun, a vrddhi formation from the noun/adjective kevala
plus the taddhita suffix syari. It conveys the sense of “perfect isolation, abstraction,
detachment from all other connections, detachment of the soul from matter or further
transmigrations; becoming one with the Supreme; eternal happiness, emancipation,
beatitude; exclusiveness, soleness, individuality, totality,” according to Monier-Williams
(1994: 311). What sort of experience and meaning does Patafjali refer to through the
term kaivalya? Does kaivalya mean final release from the body, namely death, and might
it thus refer in general to yoga as a method to prepare for the departure from the body?
Or rather, once kaivalya is attained, does the practitioner return from it? Arguments can
be made for both interpretations.

It appears that the yoga practitioner who has attained moksa returns to the world as a
jivanmukta, waiting for the burning of the tiny seeds of karma that are left over. Once
these seeds are fully burnt, he can finally abandon the body as a videhamukta at the time
of death. The ideal of moksa, in its aspect of jivanmukti as well as videhamukti, represents
a central concept in Patafijalayoga generally, although, as previously mentioned,
Patafijali uses neither the term jivanmukti nor videhamukti, nor does he explore or
explain the life of the yogin after the attainment of samadhi.34 Although the terms
jivanmukti and videhamukti are absent from the PYS, YBh/YS I1.4 nevertheless contains

contentlessness of that seeing is the absence of purusa’s commingling with the [gunas].”

83 Cf. YBh/YS 1150 (YBh 1919: 168, 14): purusasydtyantiko gunaviyogah kaivalyam: “The state of
contentlessness of that seeing [of the Self] is the ultimate separation between the purusa and the guna.”

84 Although the term jivanmukti does not occur in the PYS, it recurs and is addressed in the commentarial
literature, see: TV/PYS 151 (TV 1919: 169, 26-27): tasya hi bhagavato jivanmuktasya caramadehasya
cittapratisarga eko ‘rthah. “For this Exalted [yogin], released yet alive in the body, whose present body is his
last, has as his sole aim the resolving of the mind-stuff [into its primary cause]” (trans. Woods 1914: 287). In
the YV, since jivanmukti is individuated within a body which has undergone experience, afflictions and so
on, this state is different and distinguished from i$vara who is, by definition, eternally free from karma,
asaya and vipaka, see: YV/PYS 1.24 (YV 1935: 66, 34-35): ekasarirasthatvena tadboghasya eva prasaktatvad iti
jivanmuktasya api i$varasadrsa eva bhogo duhkhabhogamatram isvarad vilaksanam iti. Still concerning jivanmukti,
see: PYV/PYS 1.2 (PYV 1917: 222, 11): anyathd jivanmuktipratipadakasrutyasangatih syat, where Nagesa, aiming
to justify the CU’s statement, distinguishes between liberation through knowledge and a different one
obtained through the arrest of those still-latent stimuli related to acts that have already begun to produce
results (prarabdhakarma); and: tasya tavad eva ciram iti jAianivisayakasruteh jivanmuktisrutes ca. Here Nage$a
quotes the above-mentioned passage from the CU. The same passage from the CU is also quoted in YV/PY$S
L1 (YV 1935: 11, 23). The overall intent of YV and PYV is to distinguish between samprajfiata- and
asamprajfiata-samadhi, where it is theorised that there is a difference concerning the role of knowledge in
both kinds of samadhi. Besides the first pada of YV, Vijfianabhiksu discusses the topic of jivanmukti also in:
YV/PYS11.2, 4,7, 11, 13, 14, 18, 24, 27, 32; 111.18; and V.21, 30, 31. For the idea of jivanmukti as theorised by



an interesting phrase, namely atah ksinaklesah kusalas caramadeha ity ucyate: “Therefore,
the skilful yoga practitioner whose afflictions have waned is said to be in [his] last
body.”s5 The topic under discussion here is kriyayoga (cf. YS 11.1: tapahsvadhyayesvara-
pranidhanani kriyayogah) and its aims, namely, the coming into being of samadhi and the
waning of afflictions (YS 11.2: samadhibhavanarthah klesatantikarandrthas ca).86 Here, the
afflicted (klista) mental events (cittavrttis) represent the afflictions, which play a
fundamental role, because they shape one’s karma deposit (karmasaya).” YBh/YS 11.2
explains that the steady practice of kriyayoga does not just enhance the state of samadhi,
by making the klesas wane, but also that once the klesas have fully waned, they are
ineffective (aprasavadharminas), just like seeds burnt through the fire of prasankhyana
(prasarikhyanagnind dagdhabijakalpdn).s8 As seen in PYS 1.18, the yoga practitioner is left
with just a remainder of ineffective samskaras. These samskaras are not capable of
generating new karma. Moreover, and this is the relevant point, being in his last body
(caramadeha), the yogin will not be reborn again. In this regard, the PYS does not
directly refer to the condition of jivanmukti, but if this reading is correct it is possible to
draw a conceptual parallel between the state of jivanmukti and the passages above
quoted from PYS 1.5; IL.1, 2, and 4 (see also PYS I1.10, 11). This parallel concerns the
cultivation of kriyayoga, and in turn samadhi and prasankhyana, so that the seeds of
karma become ineffective or fully burnt (dagdhabija).s? This condition ensures that the
yoga practitioner does not attain a new body, thus interrupting the cycle of samsara.

Vijfianabhiksu, see Nicholson (2010: 114-18). See also Chapple (2008: 83-100) for comment on the ideal of
living liberation in Sankhya and yoga. For references on jivanmukti in Patafijalayoga, see Birch (2020: 229,
fn. 108).

85 Cf. YBh/YS 1.4 (YBh 1919: 60, 3).
86 Cf, YSII.1 (YS 1919: 57, 3-4), YS IL.2 (YS 1919: 58, 4-5).

87 Cf. YBh/YS 1.5 (Maas 2006: 16, 4): klesahetukah, karmasayapracaye ksetribhitah, klistah: “[The cittavrttis
considered as] afflicted are those whose causes become the base of karma’s accumulation.”

88 Cf, YBh/YS 1.2 (YBh 1919: 58, 6-8): sa hy dsevyamanah samadhim bhavayati klesams ca pratanitkaroti.
pratanikrtan klesan prasamkhyanagnina dagdhabijakalpan aprasavadharminah karisyatiti: “When properly
practised, this [kriydyoga] brings about samadhi and weakens the afflictions. [Further], by the fire of
meditation, it will render the weakened afflictions unproductive, like parched-up seeds.”

8 It is interesting to note how in PYS 11.26 the metaphor of the burnt seeds is used to refer to false
knowledge (mithyajfiana). The knowledge reducing mithyajfiana to a burnt seed is termed vivekakhyati, the
“discriminative knowledge” of sattvapurusanyatapratyaya, namely the knowledge that discriminates
between sattvaguna and purusa. Cf. YBh/YS 11.26 (YBh 1919: 97, 1-7): sattvapurusanyatdapratyayo vivekakhyatih.
vidhutaklesarajasah sattvasya pare vaisaradye parasyam vasikarasamjfidyam vartamanasya vivekapratyayapravaho
nirmalo bhavati. sa vivekakhyatir aviplavd hanopayah. tato mithyajfianasya dagdhabijabhdvopagamah punas



The progressive fading into a death-like state is a literary image that can be
contextualized within the wider semantic register of South-Asian asceticism and the
ideal of jivanmukti, namely the theme of embodied liberation. Vijanabhiksu, in his
Vijiianamrtabhdsya® (VAB) on Badarayana’s Brahmasitras (BS) 1V.1,15,91 quotes directly
from Chandogya Upanisad (CU) VI1.14, 2: “There is a delay for me here only until I am
freed, but then I will arrive!”2 Vijanabhiksu understands this passage to mean that
there is a delay for those who have already obtained moksa and aspire to full and final
release from the world. The delay (ciram) that is mentioned alternates between the final
liberation or videhamukti, namely the “deliverance through release from the body,” and
Jjivanmukti. That delay is due to the necessity to completely burn the karmic residue still
persisting in the practitioner’s body. However, after the residue is exhausted, the
practitioner is permanently free of embodiment. The final act of emancipation is
therefore final and irreversible.3 Thus, when moksa involves the attainment of the

cdprasava ity esa moksasya margo hanasyopaya iti. “The discriminative knowledge refers to the notion of the
difference between the sattva [guna] and purusa. However, when the false knowledge is functional, this
[vivekakhyati] vanishes. Once the false knowledge is reduced to the condition of a burnt seed, it is useless,
then the flux of mental images of discrimination becomes pure. [Thus] the sattva is removed from the
afflictions connected with the rajaguna, it endures in the highest form of the luminescence of the intellect,
[and] in the mastery over the elements of prakrti. Being steady, this discriminative knowledge represents
the means of release. Henceforth, the false knowledge is reduced to the condition of a burnt seed, and it is
said to be useless. This is the path towards liberation (moksasya), this is the means of release.”

90 Cf, VAB (1979: 311) on BS IV.1,15.

91 BS V.1, 15 (BS 1863: 1080, 1): andrabdhakarye eva tu pirve tadavadheh: “But [for the person aspiring to
liberation] only those former acts whose effects have not yet begun [are removed by knowledge], because
these deeds last [until the death of the body]” (trans. Thibaut 1890: 357, slightly modified). It should be
made clear that the BS does not explicitly address the notion of jivanmukti, and that this term never occurs
in this text.

92 Cf, CU VL.14, 2 (CU 1998: 256, 4-5): tasya tavad eva ciram yavan na vimoksaye’tha sampatsya. (Trans. Olivelle
1998: 257).

93 In Vijianabhiksu’s YV commentary on PYS 1V.29, 30, and 31, three levels of the condition of being
liberated (muktitva) seem to be theorised, although these levels are not fully described in clear terms. The
source of Vijfianabhiksu's theory is probably Tattvasamasa XXII, as Vijiianabhiksu quotes this text when
commenting on YV/PYS IV.32 (though without quoting the title of the text) for the threefold distinction of
moksa (trividho moksah). Vijfianabhiksu seems to distinguish between:

a) gaunamuktitva (YV/PYS 1V.30), or the lower level of liberation, amounting to fully removing the
causes of sorrow (duhkhanidanatyantocchedaya). This state, following YV/PYS 1V.28, coincides with the
successful practice of samprajfiatasamadhi and leads to the eradication of the klesas and vasands. This level is
reached once vivekakhyati, prasankhyana and dharmameghasamadhi are realized and the practitioner can be
regarded as a jivanmukta;

b) paramukti (YV/PYS 1V.31), or the higher level of liberation, which coincides with a state in



Jjivanmukti state, this state is a preliminary condition to that of videhamukti. As already
seen, the idea of kaivalya is linked with jivanmukti. Patafjali claims (PYS I1.25) that
kaivalya takes place once avidya is removed.®4 The YBh on YS I1.25 explains that once the
correlation between the Self (purusa) and the gunas does not persist anymore, then the
Self abides in its true nature.s But what does that mean? What happens in the
practitioner’s mind and body? It means that once sattva has reached its highest state of
refinement, it is comparable to the purity of the purusa.®¢ Sattva is the luminescent
aspect of prakrti or the most refined among the gunas. At this point, the sattva aspect of
prakrti, along with prakrti’s other constituents, must have undergone the “process of
returning to the original state” (pratiprasava). Once the pratiprasava is achieved, prakrti
itself has no more function to accomplish for the purusa’s sake, and the purusa, here
referred to as citisakti, can finally abide in its natural form.*” Therefore, kaivalya refers to
the state that occurs when the Self or purusa is fully detached from the empirical self
and the entire totality of its psycho-physical activities and states constituting the object
of purusa’s perception. In this sense, kaivalya is contentlessness of that seeing, or the
condition when purusa has no object in sight.

which there is little to know, because of “the full removal of the veiling impurities, due to the perfect level
of knowledge reached” (cf. YS 1V.31) [YS 1919: 203, 4-5]: tada sarvavaranamaldpetasya jianasya anantyat jeyam
alpam);

c) mukhyamoksa (YV/PYS 1V.32) [YV 1935: 448, 37]: paravairagyodayena asamprajfiata-
paramparydjanyam, or the main liberation obtained as the result of the superior form of detachment
(paravairagya), produced in the gradual progress towards objectless-samddhi. This final stage of moksa is
obtained once the gunas have ceased their activity, cf. PYS 11.22; 111.55; and 1V.34.

94 Cf, YS 1125 (YS 1919: 96, 5-6): tadabhavat samyogabhdvo hanam taddrseh kaivalyam: “With the disappearance
of this [avidya], the correlation [between purusa and prakrti also] vanishes. [This is] release, the
contentlessness of that seeing.” This state characterising the purusa can be described as an “abstract” or
“pure” perception, in which the perceiving is completely detached from any object. The purusa, being the
contentless consciousness, witnesses objects without being connected or involved with them.

95 Cf, YBh/YS 11.25 (YBh 1919: 96, 8-9): taddrseh kaivalyam purusasya amisribhavah punar asamyogo gunair ity
arthah...(YBh 1919: 96, 10): tada svariipapratisthah purusa ity uktam. As for the idea of Self’s svariipapratistha,
see YS 1.3: tada drastuh svaripe 'vasthanam. Cf. also YBh/YS 1.3: svaripapratistha tadanim citisaktir yatha
kaivalye.

9 Cf, YS TIL.55 (YS 1919: 174, 10): sattvapurusayoh suddhisamye kaivalyam iti: “Contentlessness [of that seeing]
takes place when there is identity of purity of both the sattva and the purusa.”

97 Cf. YS 1V.34 (YS 1919: 107, 2-3): purusarthasunydnam gunandm pratiprasavah kaivalyam svarupapratistha va
citisaktir iti: “Contentlessness [of that seeing] is a process of returning to the original state of the gunas,
which are devoid of purpose for purusa, or it coincides with the potency of consciousness.”



The state of jivanmukti necessarily concerns karma, or its absence, and the related three-
fold typology of acts, namely accumulated (saficita-), future (andgata-), and commenced
karma (prarabdha-karma). Even if the seeds of saficitakarma and anagatakarma become
ineffective, it is not the same for prarabdha, which, already begun, needs to be
eradicated if the yogin is to attain moksa. Jivanmukti, usually translated as “embodied
liberation,” corresponds to the delay (ciram), mentioned above, during which the
liberated person waits for the karmic residue to burn off.>8 The time when the body falls
away is therefore tied to the end of the fruition of commenced karma (prarabdhakarma).
The recognition of the jivanmukti state is crucial, whether from a practical, didactical or
pedagogical perspective, because teachers who impart instruction about yogic
discipline and theory need to be fully liberated from the ties of samsara. In a yogic
context, the guru needs to recognise and point out paradigmatic yogins whose verbal
testimonies, teachings, acts and experiences should be followed.

In trying to make sense of the implications of the terms mrtavat and mrtakavat, it could
be asked whether or not they are ever linked to the state of kaivalya and jivanmukti. The
textual material so far analysed does not furnish an evident answer. However, what
seems clear is that “being like a dead body” is the result of the psycho-physical
immobility that characterises the advanced phase of asamprajiiatasamadhi, attained
through the constant application of the cessative practice of nirodha. As already
discussed, this practice lies at the core of Patafijalayoga. It seems that once advanced

98 That the condition of jiivanmukti coincides with the extinction of the klesas and samskaras and entering
into the state of prasarikhyana is also addressed by Vijfianabhiksu, when commenting on YV/PYS I1.2 (1935:
141, 37-39): pratanakrtams ca suskendhanatulyan krtan klesan kriyayogah svayam uddipitena prasarikhyanagnind
vivekakhyativahnina dagdabijavad aprasavadharmino ‘prasavasvabhavan samskarajanakan karisyati,
Jjivanmiktidasayam iti sesah: “Moreover, the yoga of action (kriyayoga) will make, by means of the self-
awakened flame of prasankhyana as brought forth through discriminative knowledge, the afflictions (klesas)
weak, similar to dried kindling, [and it will not cause] the rise of mental impressions which are [now] empty
of their own nature [and], just like dried seeds, not capable of producing [anything else]. [To make the
meaning clearer] the expression ‘in the state of jivanmukti’ should be supplied in the Bhasya text.” The
wording of the Bhasya on YS 11.2, which Vijfianabhiksu suggests implies jivanmukti, is: pratanikrtan klesan
prasamkhydanagnind dagdhabijakalpan aprasavadharminah karisyati iti. On Vijfianabhiksu’s understanding of
jivanmukti, see also YV/PYS 114 (1935: 144, 32-33): prasarikhyanavato vivekasaksatkarino jivanmuktasya
dagdhaklesabijataya sammukhibhiite sannikrste pi visaye 'sau klesanam sammukhibhavah punar na bhavati. Here
the YV states that for a jivanmukta who has obtained vivekakhydti, the surviving klesas bear no
consequences. The same idea is also conveyed in YV/PYS IL4 (1935: 145, 30-31): jivanmuktanam
visayasannikarse 'pi klesan abhivyakteh klesasamskara eva tada na asti viveke kaivalya iva iti bhramam nirasyati
satam iti. Later in the text, Vijfianabhiksu relates that the experience, namely bhoga, amounts to a
secondary factor (gauna) for a jivanmukta, because experience exhibits an evident aspect of pleasure and so
on: cf. YV/PYS 1.6 (1935: 154, 28): jivanmuktasya ca gauna eva bhogah sukhadisaksatkarariipa ity vaksyam. The
text alluded to by Vijidnabhiksu through the words ity vaksyam has yet to be traced.



yoga practitioners have reached the peak of meditative absorption, they become
jivanmuktas. A jivanmukta has acquired discriminative knowledge (vivekakhyati) and has
burnt off karmic residues (karmasaya), mental impressions (samskaras) and latent-
impressions (vasands), and attained detachment from mistaken knowledge (avidya) and
prakrti. A jivanmukta has attained the status of an advanced yogin who has gone through
all the stages of meditative absorption up to kaivalya. On the yogic path, through the
cessative practice of nirodha, the jivanmukta eventually seems like a dead body because
there is no more psycho-physical activity of any sort. In this sense, being mrtakavat or
mrtavat represent the mark or proof of the attainment of the final stage of Patafijalayoga,
namely kaivalya. Although seemingly cadaverous, the jivanmukta is nevertheless alive
but in the other realm, namely, that of the Self or purusa.

Yoga can be understood as a “technology of the self,” namely a technique for
abandoning the body at the time of death, in which this act is conceived of as a
deliberate way of choosing one's death.” Is yoga a regulated method for the
abandoning of the body in general, and a way of inducing one’s own death? Is death a
necessary condition to achieve liberation (moksa)? The literature of Patafijalayoga does
not seem to offer any specific answers to this question. It is not clear whether or not the
Patafijalayoga sources imply that liberation can only be achieved once the practitioner’s
body is released at the time of death. However, a tentative answer might be found in the
last pada of Kalidasa’s Raghuvamsa (1.8):190 yogena ante tanutyajam “At death, [they]
abandon their bodies through yoga.” Describing the four stages of human life
(varnasrama), as represented in the behaviour of people depicted in the Raghu dynasty,
Kalidasa tells how through employing yoga practice the body is abandoned at the end of
life; it is to be practised by life-renouncers and ascetics. This last group in particular,
besides abandoning their social personalities and roles, accepted their own death not
only in the sociological but also in the physical sense. However, although the ascetic is
ideologically “free,” he is pragmatically limited by the rules of specific monastic
communities and regulated interactions with the laity. What is salient here is the

9 On yoga as a technique for dying, see Gerety (2021). The evidence presented in this study—from the
Mahabharata and Bhagavad Gitd, Jaiminiya and Kauthuma Samaveda, Svetdsvatara, Chandogya, Mundaka, Katha,
and Maitrayaniya Upanisads, and PYS—show that this technique is grounded in a Brahmanical milieu, and
on a contemplative praxis organized around the om meditation, and that this meditation takes place at a
crucial threshold at the moment of death. However, discussing om reciting in the PYS, Gerety (2021: 238)
notes that in it there is no mention of the moment of death; it departs significantly from the Brahmanical
soteriologies he examines.

100See Kale’s edition of Raghuvamsa (1922: 5). I am grateful to Peter Pasedach, who kindly pointed me to
Kalidasa’s stanza.



association between death and yoga practitioners, or more generally asceticism.
Renunciates, whether of Brahmanical, Buddhist, or Jaina affiliation, are structurally
outside the cycle of birth and death and are thus regarded as “technical operators of
death.”101

But what about the case in which the transition from jivanmukti to videhamukti is
implied? Is there a way to relate mrtakavat/mrtavat and jivanmukti with videhamukti?
Kalidasa’s Raghuvamsa (1.8) offers supportive evidence on how the practice of yoga can
be connected to the final release from the body:

Saisave 'bhyastavidyanam yauvane visayaisinam /
varddhake munivrttinam yogenante tanutyajam //

[I will tell about the dynasty of the Raghus who] spent their adolescence
in the study of letters, enjoyed pleasures in their youth, led an
anchorite’s life in their old age, and who, at the end [of their lives],
released their bodies through yoga [fixed their mind in meditation upon
Brahman)] (slightly modified translation from Kale [1922: 2]).

Mallinatha’s commentary, entitled Safijivant, on Raghuvamsa 1.8, provides support for the
understanding of Kalidasa’s stanza, which depicts through adjectives, declined in the
locative case, the various stages of life (Saisave, yauvane, varddhake, and ante) of people in
the Raghu dynasty.192 Commenting on the second half of the pada (1.8), namely yogena
ante tanutyajam,1% referred to above, Mallinatha1o4 states that the word ante occurring in
the stanza refers to the time of abandoning the body (Sariratyagakale), which is a
reference to the time of death. The term yogena, occurring in the instrumental case,
points to yoga as a means, namely a meditative practice grounded on the contemplation
on the higher Self (paramatmadhyanena). Immediately after, Mallinatha quotes verbatim
from Amarasimha’s thesaurus, entitled Amarakosa or Namalinganusasana (111.3.22). The

101 This expression and topic are also discussed by Samuel (2008: 128-31).

102 The specific reference to the Raghu dynasty could be read here as an example of a paradigmatic or
universal pattern of existence and living in the world, which could be instantiated in the life of any person
(Brahmana) who follows the example of the Raghus. In this sense, as suggested by Mallinatha’s
commentary (Kale 1922: 5), a reference to the well-known four varnasramadharmas (brahmdcarin, grhasta,
vanaprastha, samnyasin/bhiksu) is implied in this context.

103 This expression and topic are also discussed by Samuel (2008: 128-131).

104 Cf, Kale (1922: 5).



Amarakosa presents five meanings for the lexeme “yoga”:105 a) sannahana, “making one’s
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self ready,” “stripe,” “tying together,” “equipment, armour”; b) updya, “means,
instrument”; ¢) dhydna, “concentration, meditation”; d) sangati, “relation, union”; and
e) yukti, “reasoning.” What seems to be implied in Kalidasa’s verse and Mallinatha’s
analysis is a reference to the practice of yoga as a means to brace oneself for the
departure from the body, namely death. Also suggested by the various meanings
attributed to the term yoga occurring in the Amarakosa, hinted at by Mallinatha, is that

yoga is thus a “method” to cope with the process of the abandonment of the body.

Although not ensuing from Patafijalayoga literature, other textual sources in the Vedas
and epics connect the practice of yoga with abandoning the body. This topic has been
referred to elsewhere as “dying as a yogic event” (White 2009: 68), in the context of
chariot warriors described in the Mahabharata. In some passages, the hero performs a
self-willed death and is referred to as a yogayukta. In this sense, the practice of yoga
leads the practitioner to abandon the body as a videhamukta at the time of death, as
other literature would term this event. Various passages from the Upanisadso¢ and the
epics indicate that the practice of yoga at the time of death will ensure definitive
liberation. For instance, in the Mahabharata (XV1.5.18-25), when Krsna decided that the
time had come to leave the body, he restrained together (sannirudh-) his senses, speech
and mind and reached mahayoga. Yet in the Mahabharata there are several cases of
individuals, such as Bhisma, Drona, Bhiirisravas and Suka, who are depicted as
yogayukta, a term that most often appears in narratives in which dying warriors prepare
themselves for the final journey to the world of the gods and enter the disk of the
sun.17 According to White (2009: 33, 60), there exist two types of beings who are

105 Cf, Kale (1922: 5): yogah sannahanopayadhyanasangatiyuktisu ity amarah. For Amarakosa, cf.
Namalinganusasanam (Sharma and Sardesai 1941: 274). See also Squarcini (2015: xlii-xliii), where the author
provides other meanings also according to Nanarthamafijari I, 264-265: yogah samnahanopaya-
dhyanasamgatiyuktisu // yogasiitre dravyalabhe viskambhadau ca bhesaje; and the Sabdaratnapradipa 1.51: yogo
jatir visesas ca samyogo yoga ity api // yogas cagamilabhah syat samadhir yoga ucyate.

106 See Gerety (2021: 225-233).

107 See White 2009: 67. The reference to the ascension to the immortal realm is a theme that permeates all
major schools of Indian thought, stretching back to the early Vedic fire sacrifice. Malamoud (2002: 14-15)
claims that in the Vedic tradition, witnessed, for example in the Satapatha Brahmana X.5, 2, 8-13 (c.8th cent.
BCE), there is the notion that each living being is connected to the sun by means of a rasmi (ray) attached to
the centre of the heart. See also, Chandogya Upanisad VI1.6.5-6 (c.7th-6th cents. BCE; Olivelle 1998: 279), and
Mundaka Upanisad 1.2.11 (3rd-1st cents. BCE; Olivelle 1998: 441). By the time of the early Upanisads, this
concept is internalized in the body of the ascetic, where the process of ascension is understood to occur
along a central channel running from the heart up through the crown of the head to the sun beyond. Along
this channel are situated various points of concentration, such as the heart. The ascetic, by drawing his



capable of piercing the orb of the sun and entering the immortal realm for good: the
parivrajaka (wandering ascetic) and the yogayukta, one who is “yoked to yoga” at the
time of death. In the Mahabhdrata, the notion of yoga is generally aligned with the PYS
understanding of yoga as samadhi, and this can also be also recognised in the practices
engaged in by the Mahabhdrata’s yogayuktas at the time of death. Sitting down, holding
together the breaths and the senses, the ascetic—and also the warrior in the case of the
Mahabharata—yokes himself to yoga, and with eyes focused on the goal (eyes turning
upwards), hitched to his prana (his subtle chariot), he ascends along the ray (rasmi) from
the central channel to pierce the sun (crown of the head) and attain brahmaloka.108

Within the Mahabharata, the Bhagavad Gita (c. 2nd cent. BCE-2nd cent. CE) offers a
narrative of the hero’s dying as yogic event. Through yogic dying the hero can
transcend his death. In this regard, Gerety (2021: 233) quotes Malinar: “Dying is not
regarded as the end, but as a ‘threshold’ which brings about another state of being.”
Death is thus a transition that must be carefully prepared for by a specific training in
meditation. The Gita (VII1.10-13)1% also has relevant verses that concern the practice of
yoga at the time of death:

prayanakale manasdcalena
bhaktya yukto yogabalena caiva /
bhruvor madhye pranam avesya samyak
sa tam param purusam upaiti divyam // VIIL.10 //
yad aksaram vedavido vadanti
visanti yad yatayo vitaragah /
yad icchanto brahmacaryam caranti
tat te padam samgrahena pravaksye // VIIL.11 //
sarvadvarani samyamya
mano hrdi nirudhya ca /
murdhny adhayatmanah pranam
asthito yogadharanam // ViiL.12 //
om ity ekaksaram brahma
vydharan mam anusmaran /

senses inwards and focusing his breath on this central channel, is equipped to ascend to the sun and enter
the immortal realm. Over the next millennium, this ascension-body model is progressively developed into a
number of systematised, internal, yogic maps of the body.

108 This belief can be traced back to Katha Upanisad V1.10-11 (Olivelle 1998: 401).

109 As translated in McLaughlin (2021: 10). For the Sanskrit text, see GRETIL edition, accessed:


http://gretil.sub.uni-goettingen.de/gretil/1_sanskr/2_epic/mbh/ext/bhgce__u.htm
http://gretil.sub.uni-goettingen.de/gretil/1_sanskr/2_epic/mbh/ext/bhgce__u.htm

yah prayati tyajan deham
sa yati paramam gatim // VII1.13 //

At the time of death, with unmoving mind, and yoked with devotion by
the power of yoga, having caused the prana, the vital breath, to enter the
middle of the eyebrows, he, fully absorbed, goes up to the divine Supreme
Being (VIIL.10).

That which the knowers of the Vedas call the imperishable, which the
ascetics, free from passion, enter, desiring which they undertake the
celibate life, that step I will explain to you briefly (VIIL.11).

Having closed all the gates to the body, and restrained the mind in the heart,
having placed one’s vital breath in the head, established in the concentration
of yoga (VIIL12).

Uttering “Orn,” the single-syllable that is Brahman and remembering me,
he, who dies abandoning the body [in this way], goes to the supreme
(VIIL13).

Concerning the topic of “dying as a yogic event,” it is interesting to note how in current
Hindi parlance the term samadhi is used to refer to a burial site. In South Asia, since the
time of the older Upanisads (McLaughlin, 2021: 9-13), it is common practice that when
death comes to exemplary yoga practitioners or sages, their perfected body is generally
buried rather than cremated, and the burial site indicated by a special marker.110 Such a
burial site is called a samadhi. In its functional aspect, the samadhi shrine has resonances
with Buddhist and Jaina stiipas and Sufi dargahs (tomb/shrine). Jiane$var’s samadhi
shrine is believed to date from the late 13th century, after which time many of the
datable Hindu samadhi sites were established.

In conclusion, this study has aimed to provide evidence for the occurrence, use and
meaning of the death simile mrtavat/mrtakavat, when connected with the cessative
practice of nirodha. The similative expression mrtavat/mrtakavat simply describes not
only how the yoga practitioner outwardly appears like a cadaver, but it also conveys the

110 See Bithnemann (2007); Bakker (2007). In some ascetic traditions, the deceased body of the guru is
immersed in water, a practice known as jalasamadhi (water burial). See Kane (1974: 938-42); Pandey (1969:
256-57).



image of the extraordinary psycho-physical immobility or stillness of
asamprajfiatasamadhi, which is a condition that is necessary to attain the purpose of
Patafijalayoga, namely, the state of kaivalya. Moreover, remaining in a quasi-death-like
state is proof of the orthopraxis of yoga. It signifies the mastery of the yoga praxis of
cessation (nirodha), achieved mainly through breath control and seated meditation
posture (dsana) practice (PYS 11.46-47). This mastery leads to the full attainment of
asamprajiiatasamadhi, which conquers death and the five afflictions (klesa), including the
will to live (abhinivesa, cf. PYS 11.9). Having attained contentless samadhi, two paths are
viable: to return to the world as a jivanmukta, in the case where the practitioner still has
seeds of karma to burn; or to abandon the body at the time of death as a videhamukta. In
the former case, this state is apparently connected to the condition of death,
temporarily entailing the cessation of any sort of psycho-physical stimuli. Although the
yoga practitioner has voluntarily ceased his psycho-physical functions, he is
nonetheless able to return to his body and the ordinary functions of the mind. In the
latter case, by inducing one’s own death, yoga can also be a method to abandon the
body at the time of death.

As discussed above, the term nirodha describes the fundamental cessative attitude and
all-encompassing practice that applies to all of the psycho-physical stages of
Patafijalayoga, which the practitioner has to observe. This reading and comprehensive
definition of yoga as nirodha (cf. YS 1.2: yoga$ cittavrttinirodhah) is also suggested by
Vacaspatimisra.ll! It is only through the steady and persistent performance of nirodha
that the practitioner fades into the dead-like state depicted as mrtavat or mrtakavat.
What follows is a hypothetical reconstruction of the process of nirodha, as described in
the yogasastra of Patafijali. The texts present a precise technique of meditative
absorption, in which the mind is progressively emptied of its content. This psycho-
physical vacuum is realized through a process, sketched below, of the inhibition of the
mind’s states and functions, following four different registers of nirodha:112

1 cf, TV/PYS 1.1 (TV 1919: 2, 23-24): pravrttinimittam tu yogasabdasya cittavrttinirodha eveti paramarthah. In
his previous statement, Vacaspati stated that the use of the term yoga is to be derived from the verbal root
yuj- in the sense of samddhi, namely absorption, and not in the sense of (ordinary) conjunction (yuja
samadhau ity asmad vyutpannah samadhyartho na tu yujir yoge ity asmdt samyogartha ity arthah). In this reading
of yoga, samadhi results exclusively from yogic practices (vyutpattinimittamatrabhidhdanam ca etad yogah
samadhir iti).

1z This reconstruction is hypothetical and elaborated for heuristic reasons, as the PYS does not provide
specific details of the dynamics of nirodha. However, scattered in the PYS a distinction can be discerned
between different levels or aspects of nirodha. Among these, two generic forms can be detected, which, in
turn, can be further analysed into four sub-forms. The two main typologies of nirodha can be here labelled
as generic forms, namely samprajfiagtasamadhi and asamprajfiatasamadhi. These two concern the distinct



1. Cittavrttinirodha: the first negation is achieved by accomplishing cessation (nirodha) of
any sort of cittavrttis, that is to the five-fold classification of mental occurrences (cf. YS
1.6: pramanaviparyayavikalpanidrasmrtayah). This level can be characterized as full
awareness of vivekakhyati.

2. Pratyayanirodha: the second negation comprises a further application of nirodha to any
stimulus that stimulates cittavrttis. This practice, known as viramapratyaya, eradicates
any concept (pratyaya) in the mind. In this state, the mind’s content is marked only by
the subliminal impressions that are left over (samskarasesa) from the practice of
viramapratyaya. This form of practice is described in YS 1.18, IIL.9. Once this threshold is
surpassed, the door to dharmameghasamadhi, rtambharaprajfia,’’3 nirbijasamadhi,14 and
asamprajiiatasamadhi is opened.115

3. Samskaranirodha: this practice leads to the cessation of samskaras and their relative
deposits (asaya, cf. YS 1.24; 11.12), whose function consists, through the vasanas (cf. YS/
YBh 1V.8), in giving shape to individual psycho-physicalstimuli (pratyayas) and mental

application of nirodha to citta in its emergent state (vyutthana) and the different levels of samdpatti up to
asmitd, and to citta in its niruddha state.

113 The expression rtambhara occurs in YS 1.48 and YBh/YS IIL.51, but it does not receive a specific
rtambhareti samjiia bhavati. anvartha ca sa satyam eva bibharti na tatra viparyagandho ’py astiti. Rtambhara,
according to YBh/YS I11.51 (YBh 1919: 169, 3), is a peculiar state taking place in those yoga practitioners of
the madhubhtimika class: rtambharaprajfio dvitiyah. The complete taxonomy of the types of yoga practitioners
also includes prathamakalpika, prajiigjyotis and atikrantabhavaniya, cf. YBh/YS 111.51 (YBh 1919: 169, 1-2):
catvarah khalv ami yoginah prathamakalpiko madhubhamikah prajfajyotir atikrantabhavaniyas ceti.

114 Nirbija is mentioned in YBh/YS 1.2 (atas tasyam viraktam cittam tam api khyatim nirunaddhi. tadavastham
samskaropagam bhavati. sa nirbijah samadhih); as already seen, in YBh/YS 118 (esa nirbijah samadhir
asamprajfiatah); in YS 1.51 (tasyapi nirodhe sarvanirodhan nirbijah samadhih) and in YS 1118 (tad api bahirangam
nirbijasya) where it is stated that the three antarargas, namely dharana/dhyana/samadhi, are regarded as
“outer members,” that is aids (here bahirangas, in the sense of auxiliary or secondary means), to attain
contentless absorption.

115 AsamprajAata, as well its opposite, is an interesting expression which has often puzzled translators such
as Jha (1907) who renders it as “unconscious,” or Dvivedi’s (1943) “Ultra-cognitive.” However, considering
that the form a/samprajfiata is a past passive participle, and as such is rendered as “distinguished,
discerned, accurately known.” If this term is not properly contextualized, it may lead one to ignore the
function and role of the object of concentration/absorption, which amounts to what is known or not-
known in samddhi. Cf. YBh/YS 1.1, where asamprajfiata is related to nirbijasamadhi: sa nirbijah samadhih / na
tatra kimcit samprajfidyata ity asamprajfiatah; in YBh/YS 1.2: sarvavrttinirodhe tv asamprajfiatah samadhih; YBh/
YSI1.18.



events (cittavrttis).116 The cessation of samskaras can also be described as sarvanirodha,
mentioned in YS .51, which is also characterised as nirbijasamadhi.!1” This represents
the final application of nirodha to the samskaras, whose annihilation leads to kaivalya,
the ultimate goal of yoga.

4. Nirodhasamadhi: this state is one in which there is the complete cessation of any
mental stimulus. It is equivalent to nirbijasamadhi, and corresponds to kaivalya (drseh
kaivalyam).118

It is in reference to this last form of nirodha that the various similes of death become
fully pertinent. Chronologically, these kinds of metaphors are evident in the
Hathapradipika of Svatmarama (who uses the terms kdsthavat and mrtavat), the YV of
Vijfidnabhiksu (who refers to mrtakavat), and the PYV of Nage$a Bhatta (who also uses
the term mrtavat). As analysed above, the seemingly dead-like state attained by the yoga
practitioner during asamprajfiatasamadhi is the final goal of Patafijalayoga. It is not an
actual death, rather its opposite, which is the condition of being fully alive in the realm
of purusa, even though psycho-physical bodily functions are put to rest. To realise the
purusa and let it fully shine, effort and world-renouncing practices are therefore
imperative.l1® In this sense, by inhibiting and renouncing social bonds, and finding
stillness of mind and body, the yoga practitioner seems as if dead.

16 1t is interesting to note that the PYS talks of two varieties of samskdras, as stated in YS IIL9: a)
vyutthanasamskara, namely the subliminal-activators of the emergent-state of consciousness; and b)
nirodhasamskara, the subliminal-activators of the restricted-state of consciousness. In YS 1.50 another
samskara is mentioned. This samskara is born from insight (prajfia) and obstructs the other samskaras. That
the samskaras are related to past activities can be read in YS 111.18, where is told that they are the causes, in
the form of subliminal traces (vasana), of memory and afflictions, and also the causes of fruition (vipaka) of
right or bad actions (dvaye khalv ami samskarah smrtiklesahetavo vasanaripd vipakahetavo
dharmadharmarapah).

17 Cf. YS L.51: tasydpi nirodhe sarvanirodhan nirbijah samadhih: “Since everything has ceased when even
[prajfiasamskara] has ceased, seedless samadhi arises.

118 Cf. YS 11.25 (YS 1919: 96, 5-6): tadabhavat samyogabhdvo hanam taddrseh kaivalyam: “By means of the
annihilation of this [avidya, cf. YS 11.24: asya hetur avidya], the correlation disappears. This is cessation, the
contentlessness of that seeing.” Also cf. YBh/YS 1125 (YBh 1919: 96, 8-9): taddrseh kaivalyam
purusasyamisribhavah punar asamyogo gunair ity arthah: “This is the cessation, the contentlessness of that
seeing, the unmixed state of the Self; in other words, the state in which [the purusa] is not again correlated
with world-constituents (guna).”

119 In the commentarial literature, there are nevertheless critics of Patafijalayoga. Abhinavagupta’s first
dhnika of Tantraloka (see Torella 2019) lists the uselessness of yogangas (yoganganupayogitva); and in the
ninth chapter of the Hamsavildsa of Hamsamittthu, a saiva Gujarati author born in 1738 CE (see Vasudeva
2011), there are similar objections. An anonymous opponent’s opinion is reported by the naiyayika
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