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COVER IMAGE

Siva as Mrtyufijaya, the Conquerer of Death.

Bangladesh or India (West Bengal), Pala period, 12th century. Schist; 99.1 x 47 cm.
The Metropolitan Museum of Art, New York; Gift of Florence and Herbert Irving,
in memory of Alice Boney, 1991 (1991.421).

“This is an extremely rare representation of Siva as Mrtyufijaya, the destroyer of death and disease. He is
shown deep in meditation in yogic form, as indicated by his interlocked legs and resting hands. The
Uttarakamikd, a ritual and iconographic text (dgama), dictates that he should be represented in a tranquil
state with three eyes, six arms, and matted dreadlocks (jatamukuta) adorned with the crescent moon. He
displays a rosary and a water vessel, and his two missing hands would have held his trident (trisila) and a
skull bowl (kapala), completing the ritually required iconography. A chain garland hangs below his legs (the
text speaks of a garland of skulls). He is flanked by female attendants bearing fly-whisks and the hybrid
bird-humans kinnara and kinnari, who provide music about his head. Celestial garland bearers hover above.
His throne is a lotus pedestal with a makara-finial throne back. His devotee the bull kneels at lower left; the
donor figure, at lower right.” (The Metropolitan Museum of Art, www.TheMetMuseum.org)
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EDITORIAL: Mrtyuhjaya, the Conqueror of Death, in
the year of Covid-19.

Elizabeth De Michelis and Jacqueline Hargreaves

Senior Editor and Production Editor

Dear Readers,
We are delighted to present the third volume of the Journal of Yoga Studies (JoYS).

This year’s cover image, a representation of Siva as mrtyufijaya, the conqueror of death,
seems especially apt for 2020.1 The many epidemic episodes? of SARS-CoV-2 we have
experienced, and are still witnessing worldwide, have powerfully brought to the fore
the themes of illness, death, and therapeutics. Also, the extensive and academically
significant article we are pleased to publish in this volume is concerned with a yoga text
that contains several references to Siva, even though its ideological leanings seem
ultimately to be more non-denominationally yogic than devotional (see JoYS, vol. 3: 30
and passim). Furthermore, this article has been written in the context of the AyurYog
project (ayuryog.org), a research effort that includes work on many medical and health-
related themes. Hence, the threefold relevance of our cover.

1 This form of Siva is often invoked for healing and liberation. For example, Gilles Tarabout points out while
discussing the Prasnamdarggam (sic) that: “[...] the panacea for any type of disease is the performance of the
Mrtyufijaya homam (XIII. 36-39), offerings into a ritual fire accompanied by the repetition of the
Mrtyufijaya mantra ...” (See Tarabout, G. 2012: 314-15. “Sin and Flaws in Kerala Temple Astrology.” In Sin and
Sinners. Perspectives from Asian Religions, Granoff, P. and Shinohara, K. Eds, 309-23. Leiden: Brill. Retrieved
from: https://halshs.archives-ouvertes.fr/halshs-00870206. Accessed on: December 25, 2020.)

2 That is, due to different viral mutations; for schematic representations see here, (Retrieved from: https://
nextstrain.org/ncov/global. Accessed on: December 25, 2020.)
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Being in our third year means a little stocktaking is in order, and it is also time to
announce some changes at the administrative level. To start with the latter, we are
pleased to announce that Matthew Clark will be stepping into the position of Senior
Editor and Administration Manager following Elizabeth De Michelis’ retirement from
the post at the end of this year. She will remain part of JoYS in her new role as member
of the Advisory Board, but obviously with substantially reduced responsibilities. The
next two paragraphs, on stocktaking, are hers.

It is good to see that, three years on, JoYS remains outstanding in its yoga-related
expertise: our management team, Advisory Board, and Editorial Board remain second to
none in this context and, indeed, there is no journal that can compare with JoYS from
this point of view—at least not in the languages to which the JoYS management team
have access. I am, however, aware of some limits vis-a-vis what we were hoping to
achieve to start with (see my Editorial in volume 1), especially so in relation to
publishing research authored by non-anglophone scholars and to showcasing a wide
range of methodological approaches. Regarding the latter, it would be good to receive
original submissions (including review articles) offering critical discussions of
methodological approaches in relation to yoga studies: for example, with regard to
problems of working with texts, or which translation techniques and models of
historical reconstruction may be most apt, how may material artefacts be used as
evidence, how may the interpretative grids of social sciences be best applied to yoga
studies, and so forth. Given that yoga studies is a relatively novel field in its own right, it
can certainly benefit from theoretical approaches and expertise that have been
developed for the study of other fields, but it would also gain greatly from ad hoc
discussions of how its specific research problems may be faced and resolved.

As for publishing yoga-related research authored by non-anglophone scholars, while
there is quite a lot of work being done in various parts of the world, in term of the
submissions received by JoYS, we have often been faced with problems of English
language and style. Now, JoYS upholds very high standards not only of research content
but also of overall quality of writing and, as many readers will know, having a good
command of English does not guarantee proficiency in writing academic English. Thus,
the research content of a submission may be excellent, good, or at least promising, but
the written form and style of the article may not be up to standard. Still, all the editors
have been tackling these problems to the best of their abilities including, at times,
doing a sizeable amount of work to improve the submissions—but such extra work is
not always possible or justifiable, and unfortunately because of this non-anglophone
authors may find themselves at some disadvantage. A possible solution would be for
such work to be published in their authors’ native language at first. Then the articles



that match JoYS’ standards—already improved and ‘stabilised,” as it were, by a first
round of peer reviews in their original language—could be selected for translation and
potential publication in JoYS. Personally, I would love to see more articles on the
localised adaptations of modern yoga worldwide, along the lines of the article by Philip
Deslippe, which we published in volume 1. In any case, I am very proud of the elegant
and solidly researched articles we have published so far. All of JoYS’ collaborators,
reviewers, and advisors have done a sterling job. Not only do we keep receiving
excellent feedback on the quality and presentation of JoYS’ articles and book reviews,
but I am convinced that our volumes will serve as reference material for years to come.

Turning now to a review of what has recently happened in the field of yoga studies, we
are pleased to report that academic enthusiasm for the subject has been growing
despite the current pandemic. Although two large ERC-funded projects have come to an
end—one on the history of hathayoga (the Hatha Yoga Project, ) and the
other on yoga and Ayurveda or Indian medicine (the AyurYog project, )—
the fruits of these research projects are already coming to fruition, with one publication
appearing in volume 2 of JoYS, another publication in the current volume, several
forthcoming contributions due to be published as a special issue in the next JoYS
volume, and many critical editions due to appear in 2021. Following current trends and
needs, the AyurYog project quickly adapted their final conference to a virtual format
entitled Untangling Traditions ( ). This
innovative programme included a series of interviews with team members, discussions
with key researchers in the field, and the multi-faceted reconstruction of premodern
Indian alchemy, rasasastra ( ). The Hatha
Yoga Project final contributions (apart from the publications still to come) were an

at which each team member presented their most notable research
discoveries and, last but far from least, the rich exhibition at the
London Brunei Gallery, gathering all of the project’s threads together by showcasing
artefacts, textual sources, anthropological materials, and explicative notes in ways both
artistic and informative.

Institutional support for academic research on yoga will continue in 2021. The ‘Light on
Hatha Yoga’ project, due to start in January 2021, is jointly funded by the UK Arts and
Humanities Research Council (AHRC) and the German Research Foundation (Deutsche
Forschungsgemeinschaft, DFG). The project will bring together top researchers based in
Germany, India, and the UK. The aim of this three-year project is to produce a critical
edition and English translation of the Hathapradipika, which is arguably one of the most
widely cited and influential premodern Sanskrit texts, placing a strong emphasis on the
physical aspects of yoga. Research on yoga-based interventions in medical and
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therapeutic contexts (an area not treated by JoYS) remains strong: an orientative
overview of such trends may be found here (www.nccih.nih.gov/health/yoga-what-
you-need-to-know). However, one would wish to see more interest (and investments) in
yoga-related Humanities and Social Sciences research projects, not just in English-
speaking countries, but across the globe.

While collaborative, international research projects on yoga and yoga-related topics
may be relatively few, research on these subjects by individual scholars remains
thankfully rich and productive. Some stimulating stocktaking and commenting will be
found in the four book reviews included in this volume, but other enticing titles should
also be noted, which we hope to review in future issues. A (not necessarily
comprehensive) list of titles published in 2020 may run as follows: Hindu Practice (Flood,
ed.); Peace Love Yoga: The Politics of Global Spirituality (Jain); Routledge Handbook of Yoga and
Meditation (Newcombe and O’Brien-Kop, eds); Inhaling Spirit: Harmonialism, Orientalism,
and the Western Roots of Modern Yoga (Foxen); Post-Lineage Yoga: From Guru to #Metoo
(Wildcroft), and White Utopias: The Religious Exoticism of Transformational Festivals (Lucia).

May we follow the recently established fashion of pointedly wishing everyone the best
of health for 2021 and beyond, as well as every success in all their academic endeavours.

Elizabeth De Michelis and Jacqueline Hargreaves.
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THE DHARMAPUTRIKA SAMHITA
PRELIMINARY NOTES ON AN EARLY TEXT ON YOGA

Christéle Barois

University of Vienna

Abstract

This essay aims to present the current state of research on the Dharmaputrika
Sambhita, an ancient text on yoga which describes, with an exceptional depth of
detail and a high level of bodily technicality, internal yogic practices. The study of
the Dharmaputrika Samhita was initiated as part of the ERC-funded AyurYog
project, which was led by Dagmar Wujastyk (2015-2020), whose central aim was
to examine the link between yoga and classical Indian medicine, two distinct
fields of knowledge in the Sanskrit tradition. Not only does chapter Ten (called
yogacikitsa) of the Dharmaputrika Samhita describe “therapy in the context of yoga
practice,” but it also appears to integrate within its discourse the practice’s
physical and mental effects on the body at each stage of the yoga process, thus
reflecting an empirical knowledge of physiology. This essay introduces the
dating, authorship, textual history, and reception of the text. It provides
preliminary research on parallel passages in other works, and proposes that the
Dharmaputrika Samhita is a textual testimony of ancient yoga practices referred to
as the “yoga of Hiranyagarbha.” On the basis of the critical edition, which is yet to
be published, it offers the reader an annotated and detailed summary of the
work’s content, along with various discussions of important questions raised by
broader considerations on the history of ancient yoga.

KEYWORDS
Ancient yoga, Indian classical medicine, Dharmaputrika Samhitd,

breathing practices, practice of OM.
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This essay is the first academic study of the Dharmaputrika Samhita (DhPS), which is
generally (and henceforth in this paper) referred to as the Dharmaputrika.! The
Dharmaputrika is an early work on yoga? that has been transmitted to us as part of the
“Sivadharma corpus,” a collection of eight texts preserved in several eleventh- and
twelfth-century Nepalese palm-leaf manuscripts.3 Typically the last text in this
collection,4 it comprises about 350 slokas organised into sixteen chapters. In contrast to
the teachings on yoga found in Tantric and Puranic texts, that are always positioned as a
subdivision of a larger textual ensemble, the Dharmaputrika is a closed text which does
not presuppose or claim dependence on or connexion to any wider authoritative text. It
deals exclusively with a psycho-physiological method of exiting the body through
respiratory techniques and disciplines of renouncing desires in order to achieve three
goals: supernatural powers, the ability to move from one’s own body into another, and
liberation. Internal practices are described with an exceptional depth of detail and a
high level of bodily technicality which presupposes a longstanding tradition of

experimentation and systematization.

The first part of this essay consists of preliminary notes on the authorship, dating, and
reception of the Dharmaputrika. In the second part, a detailed summary of this hitherto
unknown text is given for the first time. The structure being complex, a synoptic table
of the contents of the sixteen chapters is annexed. This presentation introduces
material that will be further elaborated in the critical edition and annotated translation
currently being prepared.s At this stage, four Nepalese manuscripts have been
consulted, as well as an apograph preserved at the Wellcome Library and the Nepalese

10n the meaning of “Dharmaputrikd,” see note 29.

2] use italics for the Sanskrit word yoga in order to clearly distinguish it from “yoga” as the term is employed and
understood nowadays.

3 These are: the Sivadharmasdstra, the Sivadharmottara, the Sivadharmasamgraha, the Umamahesvarasamvada, the
Uttarottaramahasamvada, the Sivopanisad, and the Vrsasarasamgraha.

4 A list of the Nepalese multiple-text manuscripts of the Sivadharma corpus is given in De Simini 2016a (Appendix
1). The Dharmaputrika is replaced by a text called Lalitavistara in a single, multiple-text manuscript dated from the
eleventh century (on the Lalitavistara, see De Simini and Mirnig, 2017).

5 The critical edition of the Dharmaputrika is currently being carried out in collaboration with Philipp A. Maas and
Anil Kumar Acharya (forthcoming 2022).



edition of the “Sivadharma corpus” by Yogin Naraharinatha in 1998.6 As for the
manuscripts consulted so far, the general arrangement of the Dharmaputrika into
sixteen chapters is consistent among the witnesses consulted for this article and the
textual variants are limited. The textual parallels mentioned in this introduction and
the detailed summary result from preliminary research and do not claim to be
exhaustive. They will be systematically presented in the prolegomena to the critical
edition of the text.

The Dharmaputrika is an instructional yoga manual devoid of scholasticism and
philosophical speculation. Its teachings consist of a body of interdependent and
progressive practices methodically distributed into its sixteen chapters:

Chapter One: “Section on the instrumental principles,” sadhanaprakaranam (74 slokas)
Chapter Two: “Section on postures,” asanaprakaranam (17 slokas)

Chapter Three: “Section on the succession of fixations,” dharanavamsaprakaranam
(11 slokas)

Chapter Four: “Section on the path of meditation,” dhyanamargaprakaranam (88 slokas)
Chapter Five: “Subtle obstacles,” siksmantardayah (5 slokas)

Chapter Six: “Very subtle obstacles,” mahdsiksmantarayah (28 slokas)

Chapter Seven: “Obstacles through negligence,” pramadajantarayah (8 slokas)

Chapter Eight: “Obstacles such as intuitive knowledge, etc.,” pratibhadyantarayah
(6 slokas)

Chapter Nine: “Conquest,” jayah (19 slokas)

Chapter Ten: “Medical treatment,” cikitsa (24 slokas)
Chapter Eleven: “Transient signs,” calalifigah (10 slokas)
Chapter Twelve: “Lasting signs,” dhruvalingah (4 slokas)

Chapter Thirteen: “Means of increasing,” vrddhyupayah (6 slokas)

¢ Manuscripts: MS.SL.57, Paris, Collége de France (Collection Sylvain Lévi) (circa eleventh century). National
Archives, Kathmandu, 65843, palm-leaf, NS 290 (circa 1170). University Library, Cambridge, MS Add.1645, palm-
leaf, dated 259 Nepala (1139 CE). National Archives, Kathmandu, 65922, 803 (circa 1682-83).

Apograph: Paper manuscript, apograph of a Nepalese multiple-text manuscript. The manuscript copies in the
Durbar Library of Kathmandu were made by Bauddhasevita Vajracarya in the years 1912 and 1913 (Dominik
Wujastyk, personal communication). Description of the apograph is given in Dominik Wujastyk 1985, vol. 1.
Edition: Yogin Naraharinatha (ed.). Sivadharma Pasupatinam Sivadharmamahasastram Pasupatinathadarsanam.
Kathmandu 1998 (samvat 2055).



Chapter Fourteen: “Loss,” vindsah (3 slokas)
Chapter Fifteen: “Recovery,” pratyanayanam (12 slokas)
Chapter Sixteen: “Means of success,” siddhyupayah (27 slokas)

The first four chapters are collectively referred to as yogaprakaranam, “Section on yoga.”
They successively describe eight instrumental principles (sadhanaprakaranam), the
formation of eight postures (asanaprakaranam), the succession of the twenty-eight joints
that form a vertical axis in the body and beyond (dharanavamsaprakaranam), and the
path of meditation (dhyanamargaprakaranam), that is, the internal process implemented
with a view to obtaining one of the three fruits of yoga (i.e., yogic powers, the ability to
move from one’s own body into another, and liberation). Obstacles arising from the
implementation of yoga are discussed in chapters Five to Eight. Their treatment is then
detailed in a systematic way in chapters Nine and Ten. Chapters Eleven and Twelve
respectively describe the transitional signs (calalinga) and lasting signs (dhruvalinga) of
impending success. Chapter Thirteen explains the method of intensification of the yoga
practice (vrddhyupaya). Chapters Fourteen and Fifteen respectively explain the causes of
the loss (vinasa) of the yoga completion level achieved, and the means to restore
(pratyanayana) this completion level once it has been lost. Chapter Sixteen details the
means of success (siddhyupdya), namely moral dispositions and cognitions preliminary
to the practice of yoga, and the final withdrawal process of manas alone (kevalam).

The practical and didactic nature of this exposition of yoga is evident through its formal
features and organization: the sixteen chapters correspond exactly to the sixteen
“means of accomplishment” (sadhanopdya) accounting for all the teachings (they are
enumerated at the beginning of chapter One); the chapters are long or very short
depending on the subject matter;? the first chapter consists of clear definitions
organized by subject; there is significant use of classification by numbering, etc., aiming
to improve memorization of the teachings. Methodical and relevant internal references,
indications of the order of succession of practices and their priority, as well as details on
combined practices give access to an understanding of the temporality of the practice
(simultaneous, successive, or repeated sequences) and to the difference between
prescriptions and definitions and their prioritization. These organizational markers
suggest the possibility of an in-depth understanding of the practice.

7 The longest chapter comprises 88 slokas (DhPS 4: dhyanamadrgaprakaranam), the shortest of which is only 3 slokas
(DhPS 14: vinasah). A yoga text with the same disparity between chapters in terms of length is the Amrtasiddhi. See
Mallinson and Szantd, 2019.



The Dharmaputrika does not give a general definition of yoga as in the
Patafijalayogasastra, such as: yogah samadhih (Bhdsya ad Yogasitra 1.1) or yogas
cittavrttinirodhah (Yogasitra 1.2). The first significant occurrence of the word yoga is
found in the compound yogaprakaranam, “Section on yoga,” which designates the first
four chapters of the text (sadhanaprakaranam, asanaprakaranam, dharanavamsapra-
karanam, dhyanamargaprakaranam). This suggests that the first four chapters deal
specifically with the process of yoga, while the subsequent chapters are more concerned
with complementary practices, such as remedies to the obstacles, signs of success,
annihilation and restoration, and intensification. Based on the topics addressed in these
four chapters, one understands that yoga is the result of a combination of convergent
actions preceded by preparatory practices. The definition of the fixation (dharana)
situates yoga last in the series prandyama, dharand, yojana, yoga, depending on the length
of the breath retention (see detailed summary § 1.1.4 and the related note), which
means yoga is the highest level to result from actions subjected to the increasing
duration of breath retention.

Yoga leads to supernatural powers, or the ability to move from one’s own body into
another, or liberation, all three of which involve abandoning the existing body (see
§ 4.4). The going-out from the body is explicit in the description of the “upwards
exhalation” (udrecani), a breathing exercise aimed at reaching a position beyond the
“material” body, and the description of the “ascent up to dissolution” (pralayotkranti),
corresponding to the process of dying (kala) (see detailed summary § 4.3.4 and 4.3.5).
But yoga here never strictly designates union with the divine: this is evident when the
term yoga is used to describe the transfer of the soul to another body, for example (see
§ 4.4.2). Rather, yoga has the meaning of “conjunction,” which does not preclude the
existence of the immersion of the individual soul (bindu, jiva, atman) into a supreme
principle. From a certain point of view, yoga can be seen as a “Sterbetechnik.”s

The physical and mental effects of the yoga practice are taken into account at each stage
of the yoga process, reflecting an empirical knowledge of physiology. Not only is
knowledge of the theory of classical medicine evident in the use of medical terminology
(technical names of diseases, mention of the three humours and their location in the
body, reference to a vaidyasastra, etc.) but, most importantly, several passages
demonstrate the existence of medical practices specifically adapted to yogins.® This

8 See Schreiner, 1988.

9 Chapter Ten, named “Medical treatment” (cikitsa), demonstrates knowledge of classical medicine (see detailed
summary). See also Barois (forthcoming 2021): “The Medical Practices of yogins in early Medieval India: The
testimony of the Dharmaputrika Samhita.” History of Science in South Asia,
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makes the Dharmaputrika an early testimony to the concern of the yogins with medical
knowledge and the integration of both prophylactic and therapeutic treatments during
the yoga process.

An in-depth discussion of the theological elements discernible in the purely practical
yoga teachings of the Dharmaputrika goes beyond the scope of the present article.
Nevertheless, it is possible to introduce a few preliminary notes questioning its Saiva
nature.

Throughout the text, mentions of “Siva” are rare and occur in a definite context of use:
in the subdivision dealing with the six ancillaries (sadarnga), the definition of dhyana
indicates that Siva is the one to be meditated upon (dhyeya) (chapter One, see detailed
summary § 1.1.2); in the subdivision on the “three methods of conjunction” (trividho
yogah), Sadasiva is mentioned as the first of a series emanating from the fiery power
(tejas) of Paramatman (chapter One, see detailed summary § 1.6); in chapter Four
(dhyanamargaprakaranam), the drop (bindu), defined as the individual soul (jiva, atman)
and the god (deva), is made up of five entities to be meditated on (paficadhyeya), namely
Prakrti, Purusa, Prabhu, Vidya, and Siva: in this context, Siva is the twenty-eighth tattva
(see detailed summary § 4.1, and note 111); finally, in chapter Sixteen, in the context of
an archery metaphor illustrating the ultimate internal practice, Siva is defined as the
target, also equated with the bindu (see detailed summary § 4.3.5, note 131, and chapter
Sixteen).

Mentions of specific mantras are also rare, scantily detailed, and do not explicitly show
Saiva features. First, in chapter Nine, in the context of the conquest of the very subtle
obstacle (that is, fear at the time of death), two procedures involving respectively a ten-
syllable mantra for conquering death (mrtyufijaya) and a mantra with eighty-one words
(ekasitipada) (without the term vyomavyapin being mentioned) are briefly explained (see
detailed summary § 9.2 and notes 145 and 146). Secondly, in chapter Sixteen, HAMSA as
well as an uncertain allusion to angamantras and brahmamantras occur in an obscure
verse (see detailed summary and note 165). Apart from these two allusive passages, only
the syllable OM is mentioned. To my knowledge, there is no other yoga text that
so precisely explains a technique of breath elongation (pranayama) and fixation
(dharana) simultaneously with the practice of OM. However, no identification of the
syllable OM with Siva nor any homologisation of its constituent letters is indicated, as is
generally the case in Saiva texts.10

10 As is the case, for example, in Sivadharmottara 10 (W 121r): japed dhydyec ca satatam o[m]kara[m] $ivariipinam |
vdcyavdcakabhdvena matratrayavibhagatah |.



In the Dharmaputrika, the only principles which relate specifically to Saiva theology are
a set of three tattvas (tritattva, tattvatraya), namely atmatattva, vidyatattva, and Sivatattva.
These three tattvas are briefly detailed in the context of the definition of the fifth
discipline, “perception of principles” (tattvadarsana), in chapter One (see detailed
summary § 1.3 and note 88). These appear to be a key theologem, since they are
mentioned at the beginning of the text as prerequisite knowledge.! However, the
theological implications of these archaic Saiva principles are not elaborated: the three
tattvas are never homologized with “tranches of the universe,” and no initiation, a
fortiori involving purification of the three tattvas, is mentioned.

Besides these rare Saiva elements, mentions of Brahman as conceived of in the
Upanisads are found throughout the text. The term paramatman occurs twice in the
context of the three methods of conjunction (trividho yogah) (DhPS 1.58 and 1.60, see
detailed summary § 1.6), and once in the context of the subtle obstacles, in chapter
Nine, where a definition of the supreme self (paramatman) as distinct from the empirical
self (atman) is given (see § 9.1). Liberation (moksa) is clearly described as the attainment
of the supreme Brahman (param brahma) (DhPS 4.88, see detailed summary § 4.4.3), a
mention which is found in the same context in chapter Sixteen. Further, being
constantly absorbed in Brahman (brahmapara) is prescribed in chapter Eight, dealing
with “Obstacles such as intuitive knowledge, etc.” (pratibhadyantaraya) (see detailed
summary). It therefore appears that the Dharmaputrika teaches a method for merging
the individual self with the supreme self, where the Saiva features are non-structural
and sparsely integrated into a broader conception in which the supreme is conceived as
Brahman. The single occurrence of the term istadeva, at the beginning of chapter Two,
may indicate that the choice of personal deity is left to the yogin.2 Could the
Dharmaputrika bear witness to psycho-physiological yoga techniques based on the
ancient soteriological pattern of the individual soul merging with Brahman which were,
as technical teachings, not immediately concerned with the sectarian (Saiva or
Vaisnava) orientations?

11 Dharmaputrika 1.8-9: tasmad evam viditvadau tritattvadi ca yathakramam | danasiladibhis cittam $odhayitva visesatah |
tato yogah prayoktavyas tyaktasarigena yogina | vitaragena $antena Sucind $uddhacetasa | - Goodall (2016: 93) notes that
these three tattvas may be very old and specifies that this “originally independent tattvakrama [...] appears in the
Sardhatrisatikalottara (2.6c-7b), homologized with the three principal sounds of the pranava, but it makes no
appearance in the NiSvasa-corpus until the Guhyasitra.” These three tattvas, considered as the “encompassing
tattva” in later Saiddhantika texts, “appear without a clear account of how they are conceived in a number of
early sources.” (Goodall, 2016: Tantrikabhidhanakosa vol. 3, 59, “tattvatraya.”)

12 Dharmaputrika 2.2: istadevam namaskrtyopadhydyam caiva yatnatah | asthaya prarimukho bhiitva $ucir yogi visesatah |



At the beginning and at the end of the Dharmaputrika a speaker informs us, in the first
person singular, about its origin and authorship. At the beginning, following two
introductory verses, the speaker indicates what I assume to be a mythical transmission
of the Dharmaputrika (DhPS 1.1):

Sastrasyadipranetaram sanakam munipurigavam |

namaskrtya pravaksyami samhitam dharmaputrikam |

After having paid homage to the eminent sage Sanaka, who was the first
promulgator of the doctrine, I will teach the Dharmaputrika Samhita.

This succinct opening differs from the dialogical device of the narrative framework
characteristic of Agamic and Puranic literature which systematically ascribes the texts
to a divine origin, Siva, Visnu, or Brahma. The formulation is straightforward, and the
use of the rare compound adipranetr suggests a personal language as opposed to the epic
formulaic style.

In Epic and Puranic literature, Sanaka mostly appears as the first of the four mind-born
sons of Brahma (sanakadi) without being individualized. These mind-born sons are
collectively described as yogins devoid of passion (vitaraga) and selfishness (vimatsara).3
The mention of the name “Sanaka” and the other mind-born sons of Brahma is used for
the purpose of conveying the image of the yogin par excellence. But the transmission of
a specific yoga teaching is not formally attributed to Sanaka in the early Saiva or
Vaisnava texts that I was able to consult, nor in the literature of Hathayoga. To my
knowledge, there is no other case than the Dharmaputrika where Sanaka is the “first
promulgator” of a specific yoga text.

In the concluding passage of the Dharmaputrika, the speaker speaks again in the first
person singular. He confirms the fact that Sanaka is the author of the treatise and
identifies himself as the son of Dharmasila and the compiler of the text (DhPS 16.25-26):

alokyatyantagiidhartham $astram sanakanirmitam |
vastumatram samadaya dharmasilasya sinuna |
sukhavabodha balanam granthita samhita maya |

13 These mentions are common in the Mahabhdrata and the Puranas. Vijfianabhiksu also describes the four mind-
born sons of Brahma as possessing a passionless mind in his Yogavarttika ad Patafijalayogasdstra 1.37: vitaragam yat
sanakadinam cittam [...] | (Patafijalayogadarsanam, 1971: 104). It should be noted, however, that there is an instance
where Sanaka, not included in the list of other mind-born sons but cited alone, is described as the best among
yogins (sanako yoginam varah) in Visnudharmah 38.69 (Griinendahl, 1983: 199).



niriipya datum arhanti dosan tyaktva manisinah |

The samhita easily intelligible to novices was composed by me, son of
Dharmafila, after considering the treatise composed by Sanaka, the
meaning of which is highly secret, [and] after having grasped the
substance [of it]. Having examined [this samhitd] and having freed
themselves from their faults, the wise men are worthy of passing [it]
down.

The speaker, who calls himself son of Dharmasila, specifies that the Dharmaputrika,
which he characterizes as a “collection” (samhita), is a version abridged by him for
educational purposes (the word bala, which qualifies the recipients of the abridged
version, means “young boy,” “ignorant person,” or “beginner”) of a Sastra originally
promulgated by Sanaka. This statement is congruent with the opening passage, where
the Dharmaputrika is also qualified as a $astra, which seems to denote a specific text
rather than a domain of knowledge.14 The designation as samhita at second instance
presupposes a reconfiguration of the text. It seems that the composition of the
Dharmaputrika, clearly expressed through the past participle granthita, inaugurated a
transmission for the sake of a group of novices. The intervention of the son of
Dharmafila is also evident in two prose passages which seem to belong to the original
text: one introducing the four sections of yoga (yogaprakaranam) in Dharmaputrika 1.10,
the other introducing the four kinds of obstacle at the beginning of chapter Five (see
the detailed summary and the synoptic table).

The name “Dharma$ila” is naturally intriguing. Very few men by the name of
Dharmas$ila have come down to posterity, and mythological or legendary characters by
the name of Dharmasila are rare. In the Mahabharata, dharmasila is a recurrent epithet of
Yudhisthira, just like dharmaputra, another epithet which recalls his filiation. In
Kathasaritsagara 1X.51, a secondary character named Dharmafila, son of a king of the
Vidyadharas, Alankarasila, undertakes from an early age an asceticism for Siva.
However, we can reasonably assume that in the Dharmaputrika the mention of
Dharmasila is not a mythological or legendary reference, because of the use of the first
person singular of the speaker and the absence of descriptive elements with laudatory
content.

14 This makes the Dharmaputrika a yogasastra. Whether $astra refers in this case to a text or a domain of knowledge
remains an open question. The denomination of $dstra also applies to the Sivadharmasastra and the Visnudharmah
(see Griinendahl, 1983: 66).



In the course of preliminary research, my attention was drawn to a “historical”
character named Dharmasila appearing several times in lists of foreign physicians in
the Tibetan tradition.1s A certain Darma$ila desighated as a doctor and translator from
Nepal (bal po) is mentioned in a passage devoted to “The Royal Dynastic Period” in the
Bshad mdzod yid bzhin nor bu, a Tibetan compendium of knowledge by Don dam smra ba’i
seng ge (late fifteenth century):

“[...] During the reign of Khri sde gtsug rtan 2ag-tsom, the two
(physicians), the Nepalese physician Darmasila and the Greek physician
Rtsanpa the ho-shang, translated many medical treatises.”16

Based on the Old Tibetan Annals, king Khri lde srong btsan Mes ag tshoms (704-circa
754) would have reigned from the year 712.17

As pointed out by Frances Garrett (2007), the Tibetan physician Brang ti (fourteenth
century) also mentions a list of nine foreign physicians who came to Tibet, but during
the reign of the king Khri srong lde btsan (r. 756-97). Among the names included in this
list is a certain “Dha la shi la,” sometimes understood as “Danasila,” physician and
translator from Nepal. In the Zur mkhar blo gros rgyal po (16th c.), which contains the
same list, the name is spelled slightly differently, as “Dharma shi la.” A list of names and
regions identical to that of Brang ti is also found in Jaya Pandita’s seventeenth-century
Thob yig.18

This information is of interest insofar as the Dharmaputrika was transmitted to us via a
Nepalese manuscript tradition, contains technical terms which indicate a familiarity
with Buddhism (see below), and its yoga teachings attest to a strong knowledge of
classical medicine. If the hypothesis of a transmission of the Dharmaputrika by the son of
a certain Dharmasila who would have travelled to Tibet in the middle of the eighth

15 My sincere thanks to Alexander Schiller, who guided me in Tibetan sources and verified the original text of the
Bshad mdzod yid bzhin nor bu from the Delhi edition of 1969, and to Michael Torsten Wieser-Much, who brought the
article by Christopher I. Beckwith (1979) to my attention.

16 The Bshad mdzod yid bzhin nor bu is not translated. I quote here the translation of this passage by Christopher 1.
Beckwith (1979: 311, note 38).

17 Dotson, 2009: 143.

18 This information is based on Garrett, 2007: 369-71 and note 5. On Blo gros rgyal po explaining that it was during
the time of king Khri lde srong btsan (r.756-97) that “nine doctors arrived from India, Kashmir, China, Tazig,
Drugu, Dolpo, and Nepal,” see Garrett (2007: 374-77). On the difficult question of this list of foreign physicians in
Tibet, see Dan Martin (2011: 133-135 and Appendix E). See also Dan Martin (2017), who gives information on the
textual sources of this list, adding an old source: “An old medical history by a Zhijé school follower named
Nyedowa, dating to somewhere around 1300.” Retrieved from: . Accessed
on: December 12, 2019.
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century were to be confirmed, this would constitute valuable information on the early
history of the transmission of the Dharmaputrika and the formation of the Sivadharma
corpus. However, in the current state of research, there is no fact to formally identify
the compiler or author of the Dharmaputrika as being the son of a translator of medical
texts in the reign of king Khri lde gtsug btsan Mes ag tshoms (712-circa 754) or king
Khri srong Ide btsan (756-97).

19

Little is known about the dating and socio-religious milieu from which the texts
pertaining to the Sivadharma corpus originate. Sanderson (2012) considers it to be an
early body of Saiva literature meant for the laity, in contrast to initiatory Saivism.2o
Discussions are currently in progress regarding the individual dating of the texts and
the period of time over which the entire corpus developed. So far, the studies have
focused on the first two texts, the Sivadharmasastra and Sivadharmottara, which are
considered to be the earliest texts of the corpus.

The terminus ante quem for both the Sivadharmasastra and the Sivadharmottara is the
eighth century, a date established by Goodall (2011) on the basis of a paleographic
evaluation of a fragmentary manuscript.2! Regarding the Sivadharmasastra, Hazra (1985)
had proposed dating it between 200 and 500 CE;?2 we now know that this text cannot be
earlier than the fourth century based on iconographic arguments;2s Bisschop (2018)
recently proposed an ante quem date of 630 CE, on the basis of a quotation in the
Karandavyiihasiitra.* Regarding the Sivadharmottara, Hazra had estimated a date of
composition between 700 and 800 CE;?> however, Goodall has suggested that the
Sivadharmottara might be situated at least a century earlier.26 To briefly summarise, the

19 In the present article, quotations from the Sivadharmasastra and Sivadharmottara are based on the apograph of
the Wellcome Library.

20 Sanderson, 2012. (Handout 5, 22 February: 10-14.)
21 Goodall, 2011: 232, note 33.
22 Hazra, 1985: 296.

23 See Sanderson, 2012 (Handout 5, 22 February: 12, note 19). Sanderson summarises the arguments on the
terminus a quo of the Sivadharmasdstra based on the fact that the cult and image of Vinayaka (mentioned in the
Sivadharmasastra) are only attested from the fourth century CE. These arguments were developed by Térzsok
(2004: 19) and taken up by Bisschop (2010: 244).

24 Bisschop, 2018: 14-15.
25 Hazra, 1983: 206.

26 Goodall, 2011: 232, note 33.



date of composition of the Sivadharmottara cannot be much later than that of
Sivadharmasastra, and the two texts were probably composed over a fairly short period,
around the beginning of the seventh century.

So far, there is a consensus among scholars on the formation of the corpus, which would
be the result of a somehow linear production, from the two supposedly older texts, the
Sivadharmasastra and the Sivadharmottara, whose popularity would have instigated the
writing of the others.?” This view logically led to considering the Dharmaputrika, the last
text of the corpus, as a “late Saiva yoga text.”28 The problem is that all texts pertaining
to the Sivadharma corpus certainly meet this linear conception of the formation of the
corpus, except the Dharmaputrika, which cannot be read as being elaborated from them.
Therefore, the name “Dharmaputrika” can refer neither to the Sivadharmasastra nor the
Sivadharmottara as its source of derivation.?? Indeed, the differences between the
Dharmaputrika and these two texts are formally and substantively numerous. Here are
some significant examples:

Both the Sivadharmasastra and the Sivadharmottara are in the form of a dialogue between
sages, which itself relates to an original dialogue between Siva and Parvati. This is the
typical scheme of Puranic and Agamic literature, the dialogical form legitimizing and
elucidating the parampara. In contrast, the Dharmaputrika is not in the form of a
dialogue but, as aforementioned, is simply introduced by a “human” author who assigns
the original diffusion of the text to Sanaka.

27 “The Sivadharmasastra and the Sivadharmottara enjoyed great popularity in Nepal, where they kindled the
growth of a whole collection of analogous Saiva works, probably on account of the success enjoyed by Saivism
from the seventh century onward in this region. These works are transmitted together in a large number of
multiple-text manuscripts, among which are some very early and well preserved specimens. This circumstance
has induced scholars to speak of a ‘Sivadharma corpus’ [...]” (De Simini, 2016b: 63).

28 See Kafle, 2015: 271. The New Catalogus Catalogorum (NCC) vol. IX (1977) also argued in favour of a late date:
“Dharmaputrika - On yoga in 16 chs. of philosophical and tantric nature; prob. composed in 1069 A.D. in the reign
of Sarikara Deva. Nepal L. p. 92. pref. p. xIviii. Rep. Hpr.1895-1900, p. 6.” It is the date of the copy of the manuscript
(as for the Sanskrit text of the colophon which quotes Sarikaradeva, see Petech, 1984: 46).

29 The title “Dharmaputrikd” does not betray any Saiva affiliation, in contrast to the titles of the other texts in the
Sivadharma corpus. For now, there is no satisfactory explanation for “dharmaputrikd,” which is the title attributed
to this text so far. It echoes dharmaputra, “son of Dharma,” the name by which king Yudhisthira is designated in
the Mahabharata, the Visnudharmah, etc. But there is no reference to Yudhisthira in the text. Rather, I think we
should consider “dharmaputrika samhita” to be the complete title. Most probably it could refer to the author of the
text, presenting himself as “the son of Dharmasila,” meaning “the samhita derived from, that is, composed by, the
son of Dharma[$ila].” In this case, dharmaputrika would be an adjective whose suffix -ika denotes belonging or
derivation, without the expected initial vrddhi (-pautra / -pautrika). If we accept this hypothesis, “dharmaputrika

samhita” would remarkably point to the human origin of the text.



Another difference is that the Sivadharmasastra and the Sivadharmottara teach a
Sivadharma in line with the social Brahmanical organization into four classes. In these
texts, varna is used to designate the four classes.3® In contrast, the Dharmaputrika
mentions neither the brahmanas nor the ksatriyas or the vaisyas, and only once the
$udras (DhPS 16.12), and the term varna is never used to mean “class.” Furthermore, the
teachings of the Dharmaputrika are opened to a wide range of people, including women
and foreigners (mleccha), and accessible to all castes and stages of life. This is explicitly
stated in chapter Sixteen (see detailed summary).

The most striking distinctive feature of the Dharmaputrika is that no external worship of
any Brahmanical deity is mentioned, and, in particular, no mention of a cult of the
Linga, while, as regards the Sivadharmasastra and Sivadharmottara, “the main pillar of
this worldly religion is the worship of Siva in his aniconic representation of the
Linga.”31 There is also no hint of any devotional expression towards Siva or any other
deity, or even to a master. In particular, the absence of a five- or six-syllable mantra
(paficaksara or sadaksara) should be noted. In fact, no sectarian emphasis can really be
argued, which seems to indicate an absence of socio-religious tensions, in contrast to
the Sivadharmasastra and the Sivadharmottara, which are replete with the name of Siva
used as an iconic vehicle for spreading the Saiva religion. Singularly, and to say it
another way, the Saiva components in the Dharmaputrika do not play any functional role
in the accomplishment of yoga.

The fact that the Dharmaputrika is invariably the last text of the Sivadharma corpus and
is replaced in one multiple-text manuscript dated from the eleventh century with the
Lalitavistara raises the question of whether it belongs to the “Sivadharma corpus”
proper. Rather, it seems that we are at the limit here of the heuristic value of the idea of
a “Sivadharma corpus,” since two parallels make it possible to connect the
Dharmaputrika with the Sivadharmottara and suggest with reasonable certainty that the
Dharmaputrika predates the Sivadharmottara and most probably the Sivadharmasastra.

In the “Section on instrumental principles” (sadhanaprakarana) of the Dharmaputrika, in
the subdivision dedicated to the six ancillaries (sadanga), dhyana is defined as follows

3 See for example Sivadharmasastra 11.1-2 (W 52r): nandike$vara uvdca | sarvesam eva varnanam
$ivagramanisevi[nlam | $ivadharmah $ivenokto dharmakamarthamuktaye | brahmanah ksatriyo vaisyah stri Sidro va
grhasrami [Levi ms (33v) = §ivasrami] | vanaprastho grhastho va ya[$] canyo va grhasrami |.

31 De Simini, 2016b: 50.



(DhPS 1.17-18):

ko dhyeyah kas tv asau dhyata kim dhyanam kim prayojanam |
catvdry etani yo vetti sa yogi yogya ucyate |

dhyeyah $ivo dhyatr mano dhyanam ekagracittata |
duhkhahanir gunai$varyam svatantryam ca prayojanam |

What is the object of meditation? Who is the meditator? What is
meditation? What is the purpose? Whoever knows these four [things] is
called a yogin qualified for yoga. The object of meditation is Siva; the
meditator is manas; meditation is the fact that the mind is [focused] on a
single [object]; the purpose is the cessation of suffering, the mastery of
qualities, and freedom.

These four components are also found in the Sivadharmottara 10, a chapter dedicated to
yoga. Sivadharmottara 10 (W 119r - 119v)32 reads:

dhyata dhyanam tatha dhyeyam yac ca dhyanaprayojanam |
etac catustayam jiiatva yogam yuiijita yogavit |
jfianavairagyasampannah $raddadhanah ksamanvitah |
$ivabhaktah sadotsahi dhyatettham purusah smrtah |

dhyai cintayam smrto dhatuh Sivacinta muhur muhuh |
jfianena parisuddhena jiianam dhyanam atah param |
sakalah sa tu tattvajiiah sarvajfiah sarvadah prabhuh |
nanarapavikalpena dhyeyah siddhyartham isvarah |
vimuktipratyayah pirvam aisvaryam canimadikam |

ity etad dvividham jfieyam sivadhyanaprayojanam |

The meditator, meditation, the object of meditation, and the purpose of
meditation: having learnt these four [principles], the knower of yoga
should practice yoga. A devotee of Siva, ever persistent, endowed with
knowledge and detachment, fervent and submissive: such a man (purusa)
is termed meditator. The verbal root dhyai- refers to thought. The
constant thought of Siva [produces] knowledge, with perfectly pure

32 These verses of the Sivadharmottara were borrowed by the author of the Vayaviyasamhita and tailored to its
teachings (see VaSa 2.29.164cd-169ab). Dated from the eleventh century at the latest, the Vayaviyasamhitd, which
has been transmitted as a samhita of the Sivapurana, is the oldest and most systematic textual testimony of the
reception of the Sivadharmasastra and Sivadharmottara in South India. In particular, its chapter Twenty-nine on
yoga borrows many verses from chapter Ten of the Sivadharmottara. On the relationship of the Vayaviyasamhita
with the Sivadharmasastra and Sivadharmottara, see Barois (PhD Thesis, 2012, vol. 1: 139-40).



knowledge then meditation [is produced]. To ensure success, the object
to be meditated upon is I$vara through different mental conceptions:
having parts, knowing reality, omniscient, all-bestowing, and powerful.
First, experience of liberation, [second] sovereignty [which consists of]
atomicity, etc., these should be known as the twofold purpose of the
meditation on Siva.

The Dharmaputrika explains dhyana by brief but clear definitions of its four components,
dhyatr, dhyana, dhyeya, and prayojana, in the first subdivision of the first chapter,
dedicated to the six ancillaries (sadanga) (see detailed summary § 1.1.2). This
explanation of dhyana takes place after the explanation of withdrawal (pratydhara) and
before that of breath elongation (prandyama). In the Sivadharmottara, these same four
components, dhyatr, dhyana, dhyeya, and prayojana, are defined in a more expanded way,
centred on injunctions relating to devotion to Siva and elements of Saiva theology.
Unlike the Dharmaputrika, the definitions of these four components are not included in
a systematic teaching. Rather, they show a Saiva phraseology characteristic of the
Sivadharmottara (but also the Sivadharmasastra and the other texts of the corpus). In the
Sivadharmottara, the meditator is the devotee of Siva (sivabhakta). In the Dharmaputrika,
the meditator (dhyadtr) is manas, which corresponds perfectly to its function throughout
the yoga process expounded in the text. The conciseness of the definitions as well as the
mention of manas as meditator are distinctive features indicative of the practicalities of
teaching. This would argue in favour of the earliest attestation of these four
components in the Dharmaputrika. However, a similar definition of dhyana as divided
into components formed from the verbal root dhyai certainly was a widespread model
at an early date, as different formulations on the same pattern are also found in the
Visnudharmah, the Sarvajiianottaratantra (Yogapada), and the Lingapurana.33

33 Visnudharmah 100.62ab: dhyeyam brahma puman dhyata updayo dhyanasamjiitah | (Griinendahl 1989, Part 3: 140);
Lingapurana 1.28.5-6: pure Sete puram deham tasmat purusa ucyate | yajyam yajfiena yajate yajamanas tu sa smrtah |
dhyeyo mahesvaro dhyanam cintanam nirvrtih phalam | pradhanapurusesanam yathatathyam prapadyate | (Shastri 1980:
28). Sarvajiianottaratantra (Yogapada): yo dhyata yac ca taddhyanam tad vai dhyanaprayojanam | sarvany etani yo vetti sa
yogam yoktum arhati | atma dhyata mano dhyanam dhyeyah sitksmo mahesvarah | yat[param] paramaisvaryam etad
dhyanaprayojanam | (Vaidyanathan 1993, Part II: 3-4). The definition of the Sarvajfianottaratantra (Yogapdda) seems
closer to that of the Dharmaputrika than to that of the Sivadharmottara; however, the passage appears corrupt (for
the first hemistich, Vasudeva [2004: 431, note 177] proposes the following conjecture, based on the commentary
of Aghorasiva: yo dhyata yac ca taddhyanam taddhyeyam ca prayojanam |). Rather unusually the Sivadharmottara,
which is not an erudite text, defines meditation as follows: dhyai cintayam smrto dhatuh, dhyai cintayam being the
traditional gloss of the root dhyai in the Dhatupatha. The Sivadharmottara felt the need to add “dhatu.” Perhaps it
borrowed this part of the definition from Kaundinya ad Pasupatasiitra 5.24: dhyai cintayam | dhyanam cintanam ity
arthah | uktam hi | dhyai cintalaksanam dhyanam brahma caumkaralaksanam | dhiyate liyate vapi tasmad dhyanam iti



While it is also worth considering that the Sivadharmottara’s quadripartite definition
was borrowed from the Dharmaputrika on the basis of another significant parallel with
the Dharmaputrika (see below), a third independent source cannot be excluded.

Verse 1.37cd-38ab of the Dharmaputrika gives a list of six disciplines (satsadhana):

utsaho niscayo dhairyam santosas tattvadarsanam |

kratiinam copasamharah satsadhanam iti smrtam |

Perseverance, resolution, constancy, satisfaction, perception of
principles, and cessation of sacrificial rites, these are the six disciplines.

A variant of this verse is also found in Sivadharmottara 10 (W 122r):

utsahan niscayad dhairyat santosat tattvadarsanat |

muner janapadatyagad sadbhir yogah prasiddhyati |

Yoga is accomplished by means of [these] six: through perseverance,
resolution, constancy, satisfaction, perception of principles, and
abandonment of inhabited places by the sage.

While in the Dharmaputrika the list of the six disciplines (DhPS 1.37cd-38ab) is followed
by the precise explanation of each discipline separately (see detailed summary § 1.3)
and the topic itself is announced as one of the eight subdivisions at the beginning of
chapter One, the parallel verse in the Sivadharmottara lacks any contextual link. The
rewriting of the second hemistiche is probable, replacing satsaidhanam with sadbhir
yogah, as the six disciplines are absent from the Sivadharmottara, and replacing kratiinam
copasamhdrah with janapadatyagad, the “abandonment of inhabited places” referring
here to the practice of perambulation, while in the Dharmaputrika kratinam
copasamhdrah means ceasing to perform the Vedic rites (see the detailed summary,
§1.3).34

Given the lack of context of the above parallel passages in the Sivadharmottara, I suggest
that the Dharmaputrika is the source, implying its terminus ad quem is the seventh

smrtam | muhtirtardham muhirtam va prandyamantare ‘pi va | dhyeyam cintayamanas tu papam ksapayate narah | ita
ityajfi@yam niyoge ca | omkara eva dhyeyo nanya ity arthah | aha omkaro dhyeyah | (Shastri, 1940: 125). More probably
this type of definition was simply scholarly knowledge popularized and adapted according to context.

34 On this parallel, see also below “Reception of the Dharmaputrika teaching in the Hathayoga tradition,” p. 32.



century, which is the estimated date of composition of the Sivadharmottara. Since the
Sivadharmasastra was supposedly composed shortly before the Sivadharmottara, it is very
likely that the Dharmaputrika precedes both the Sivadharmasastra and the Sivadharm-
ottara. This would make the Dharmaputrika the earliest surviving practical manual on

yoga.

A two-stage elaboration of the Dharmaputrika, as suggested by the introductory and
concluding verses of the text, namely, an original treatise ($astra) disseminated by
Sanaka, then a collection (samhita) composed by the son of Dharmaf$ila, suggests the
writing down of a teaching that had presumably been transmitted orally, the content of
which is certainly old.

In the current state of research, it is not possible to know whether the Sivadharmottara
borrows directly from the samhita as it has been transmitted to us by the Nepalese
manuscript tradition, or from an oral teaching of the yoga techniques as expounded in
the Dharmaputrika. Given the decontextualized nature of the parallels and, more
generally, the low level of specialization of the yoga practices described in the
Sivadharmottara, it is in any case evident that the author(s) of the Sivadharmasastra and
the Sivadharmottara were not engaged in the practice of yoga as expounded in the
Dharmaputrika. In the Sivadharmasastra, as in the Sivadharmottara, $ivayogins hold a
central position, as mentioned by De Simini: “[...] the best human recipients are those
who are identified with Siva and whose cult is thus equivalent to his own, that is the
Saiva yogins ($ivayogin); this is noted several times in the Sivadharmasastra and becomes
a central issue in the Sivadharmottara.”’s This is precisely the point: the specific use of
the term $ivayogin aims to convey an identification with Siva.36 The discourse on yoga in
the Sivadharmasastra and the Sivadharmottara is situated vis-a-vis yogic practices from an
external perspective, essentially concerned with including yogins in the framework of
Saiva theology. In contrast, the Dharmaputrikd, a practical manual of yoga, never
mentions Sivayogins, but only yogins. The comparison between the Dharmaputrika and
the other texts of the Sivadharma corpus, in particular the Sivadharmasastra and the
Sivadharmottara, emphasises the discrepancy between, on the one hand, practical
teachings and, on the other, an all-inclusive (but not universal) sectarian discourse
correlated to kingship, using yoga practices as an instrument for Saiva propaganda.
Within a broader scope, it seems that in place of ancient yoga techniques that were
difficult to implement and constraining, early sectarian movements proposed a more
direct and easy method of yoga to achieve liberation through Siva or Visnu. This turn is

35 De Simini, 2016b: 59.

36 The term $ivayogin also occurs in the Skandapurana, in the context of the pasupatayoga exposition.



closely linked to the cult of images, which was Linga worship in the case of the
Sivadharmasastra and Sivadharmottara.’”

The textual parallels identified at this first stage of study and indicated in footnotes in
the detailed summary (below) are from texts all of which predate the seventh century:
the Mundaka Upanisad, the Bhagavadgita, and probably the Maitrayaniya Upanisad, as well
as two early Puranas, that is, the Vayupurana and the Markandeyapurana. In addition to
these, sections on yoga in the Mahabhdrata (in particular the Moksadharmaparvan), the
Nisvasatattvasamhita (in particular the Uttarasitra and the Nayasitra), and the
Skandapurana (in particular chapters One hundred and eighty-one and One hundred and
eighty-two) present some shared terminology or commonalities relating to the yoga
process, but with different wording and without ever presenting a level of technicality
and consistency similar to the Dharmaputrika. The precise relationships of these texts
with the Dharmaputrika are difficult to disentangle, because the parallels do not exceed
one or two verses and the texts concerned have multiple layers and intertextual links
that have yet to be studied. For example, the parallel verses identified in chapter Ten of
the Dharmaputrika (see detailed summary, note 150) belong to a longer passage parallel
to the Vayupurana, the Markandeyapurana, and Sivadharmottara 10;3 the Maitrdyaniya
Upanisad borrows from the Mundaka Upanisad, both texts containing an archery
metaphor which is used in the Dharmaputrika as a didactic tool to illustrate practice (see
detail summary § 4.3.5, note 131);3 furthermore, there might be indirect intertextual
links between the Maitrayaniya Upanisad and the Nisvasatattvasamhita, Nayastitra, since

37 See, for example, chapter Ninety-nine of the Visnudharmah, which distinguishes between two kinds of yoga:
“The para form is directed towards the highest brahman, named Visnu. Due to the subtleness of brahman and to
the fickleness of the mind, brahman can only be grasped after constant efforts through many existences. The
enormous difficulties of this form of yoga can be avoided by choosing the apara form, which is directed towards a
visual image of Visnu” (Griinendahl, 1989: 24-5).

38 These three passages demonstrate a close relationship between yoga and medicine at an early date.

39 Another significant example is that Maitrayaniya Upanisad 6.18 borrows from Mundaka Upanisad 3.3. Mundaka
Upanisad 3.3: yada pasyah pasyate rukmavarnam kartaram isam purusam brahmayonim | tada vidvan punyapape vidhitya
nirafijanah paramam samyam upaiti | 3 |

Maitrayaniya Upanisad 6.18: tatha tatprayogakalpah - pranayamah pratyaharo dhyanam dharana tarkah samadhih
sadanga ity ucyate yogah | anena yada pasyan pasyati rukmavarnam kartaram téam purusam brahmayonim tada vidvan
punyapape vihdya pare’vyaye sarvam ekikaroti |, “The technique is the six-membered yoga, viz. breath control,
withdrawal of the senses, concentration, retention, consideration, complete fastening. When, seeing through
yoga one sees the golden-colored doer, the sovereign purusa who springs from Brahman, then, being enlightened,
relinquishing good and evil acts, one unifies everything in the supreme and imperishable” (text and translation
by van Buitenen, 1962: 111-12 and 142).



the four metaphors that open chapter One of the Nayasiitra share some similarities with
metaphors in the Maitrayaniya Upanisad.4°

On first examination, it seems unlikely that the Vayupurana and the Markandeyapurana
are direct sources from which the Dharmaputrika would have drawn. Rather, these close
parallels may attest to the existence of a diffused practice of yoga as a shared knowledge
on soteriological bodily techniques around the fifth-sixth centuries.

Among the textual divisions of the Nisvasatattvasamhita, the Uttarasiitra (seventh
century) and the Nayasiitra (seventh century) deal in part with yoga. A preliminary
observation shows some similarities between the yoga expounded in these texts and the
Dharmaputrika. As in the Nisvasatattvasamhita, Uttarasitra 5.37, the Dharmaputrika
mentions only two channels (susumna and ida), and there is no mention of a central
channel.#1 As is the case in the Nisvasastattvasamhita, there is no occurrence of the term
dvadasanta in the Dharmaputrika.42 Furthermore, the NiSvasatattvasamhitd, Nayastitra
4.128-129 mentions the names of three subsidiary bodily winds, naga, dhanafjaya, and
kiirma, in a passage on the breaths which seems to relate to the same context of practice
as in the Dharmaputrika, the passage mentioning the five subsidiary bodily winds in
action during the process of dying (see detailed summary, § 4.3.5). These similarities
with the Nisvasatattvasamhita pertain exclusively to yoga techniques (in particular, the
conquest of the bodily winds), and not to specific Saiva categories. Based on the
publication of the Ni$vasatattvasamhitd, the “earliest surviving Saiva tantra,” the idea
has been proposed that the standardization of technical terminology, such as the three
phases of pranayama, recaka, piraka, and kumbhaka (absent from the Patafijalayogasastra),
should be credited to the early Tantric texts.s3 Rather, technical terms like recaka,
puraka, etc. relating to physiological functions may connote a specialized language
issuing from ascetic or medical circles. The language of classical medicine is based on
such a terminology derived from action verbs designating bodily actions or processes

1 As example, Nisvasatattvasamhita, Nayasiitra 1.9 (ayaspindo yatha dhmataschidyamanastu khandasah | na ca
chinattyasau vahnis tadvajjivo na cchidyate |) is close to Maitrayaniya Upanisad 3.3 (atha yathagninayahpindo
vabhibhitah kartrbhir hanyamano nanatvam upaity evam vava khalv asau bhitatmantah purusenabhibhito gunair
hanyamano nanatvam upaiti |), where the parallel use of the rare compound ayahpinda is to be noted. In the
Nayasttra the compared is jiva, in the Maitrayaniya Upanisad the compared is bhitatman. This would mark indirect
textual links only, since Maitrayaniya Upanisad 3.3 is a late passage introduced by the mention: athanyatrdapy uktam |

4 In the Nisvasatattvasamhita, Uttarasitra 5.37, the mention of susumna and ida is in the context of the
homologisation of breathing movements with planetary movements. See Goodall, 2015: 33-34 and 397.

12 See Goodall, 2015: 34.

4 According to Goodall (2015: 490), the Nisvasatattvasamhitd, Nayasitra 4.111 would be among the earliest
attestations of recaka, ptiraka, and kumbhaka used to describe the pranayama.



(for example recana), while Tantric texts, characterized by their invention of
hierarchical ontologies, are not particularly acquainted with this lexical field. If we
compare the technical (non-theistic) yoga elements of the Dharmaputrika with the
expositions on yoga transmitted by the Tantric tradition, Saiva in particular, it should be
noted that the latter show a remarkable lack of interest in the knowledge and
techniques of the body, from either a functional, therapeutic, or prophylactic point of
view. It is as if the Tantric textual traditions had retained only the basic structure of a
yoga practice, leaving aside knowledge on the internal process not immediately serving
their purpose, which would also explain the unsatisfactory and fragmented nature of
Tantric yoga in general.

The Skandapurana also contains chapters expounding an ancient Saivayoga called
pasupatayoga (chapters One hundred and seventy-four to One hundred and eighty-two,
not critically edited to date), which would be worth examining in comparison with the
teachings of the Dharmaputrika. In these chapters, which nevertheless seem to consist of
composite material, Brahman is mentioned several times, the role of manas is
prominent, as well as the practice of OM. In particular, chapter One hundred and
eighty-one describes an ascent which involves the five subsidiary bodily winds (each
cited by name), and may constitute an ancient testimony of a technique similar to that
described in the Dharmaputrika under the name “ascent up to dissolution” (pralayot-
kranti) (see detailed summary, § 4.3.5).

The teachings on yoga in Maitrdyaniya Upanisad 6.18-31 notably echo those of the
Dharmaputrika. Besides particular shared features such as the archery metaphor
(Maitrayaniya Upanisad 6.24) or the mention of a “fourth” ultimate place or channel
(Maitrayaniya Upanisad 6.19), the general definition of yoga in the Maitrayaniya Upanisad
agrees very closely with the yoga practice described in the Dharmaputrika: the exclusive
use of OM in the course of practice, the combined functioning of the bodily winds and
manas, the withdrawal of the senses, which is its ultimate phase.4 This section of the
Maitrdyaniya Upanisad also specifies the ancillaries of a sadangayoga (Maitrayaniya
Upanisad 6.18) which correspond, in a different order, to those of the Dharmaputrika as
well as the technical name susumna (Maitrayaniya Upanisad 6.21). As stated by van
Buitenen (1962: 13), the sixth and seventh prapathaka of the Maitrdyaniya Upanisad
“appear to be full of inconsistencies and desultory portions, which have been described

44 Maitrayaniya Upanisad 6.25:
evam pranam athomkaram yasmat sarvam anekadha |
yunakti yufijate vapi tasmad yoga iti smrtah |
ekatvam pranamanasor indriyandm tathaiva ca |

sarvabhavaparityago yoga ity abhidhiyate |



as appendices, accretions, and, in part at least, interpolations.” Although it has not yet
been definitely proven, it is not unlikely that the Dharmaputrika, or a teaching
representative of its yoga, is a source of the sixth prapathaka of the Maitrayaniya
Upanisad.

A coherent practical text such as the Dharmaputrika, which testifies to the antiquity of
respiratory techniques, is likely to open new perspectives with regard to the early
history of yoga. The most recent discussions on the date of the Maitrayaniya Upanisad
consider that the late passages are of Tantric origin. This was asserted by Somadeva
Vasudeva (2004) and restated by James Mallinson (2014).45 But it is not patently
apparent that the sixth prapathaka of the Maitrayaniya Upanisad is a Tantric text. Even if
sadangayoga is mentioned at an early date almost exclusively in Tantric texts, I would be
cautious about systematically linking it to Tantric contexts, and thereby concluding
that the mention of a sadangayoga in the Maitrayaniya Upanisad proves its debt to
Tantricism. Indeed, the Dharmaputrika does not characterize its yoga as a sadangayoga:
rather, the six ancillaries are simply and solely presented as the first of the eight groups
of instrumental principles described in chapter One (an important detail concerning
their function during the yogic process is also given in chapter Thirteen). Similarly, the
Vivarana ad Patafijalayogasastra 2.29 relativises the classification into eight or six
ancillaries (on the links between the Dharmaputrika and the Patafijalayogasastravivarana,
see below p. 27). In contrast, the Sivadharmasastra explicitly mentions a “sadarigayoga”
and the Nayastitra is “aware of an existing sadarngayoga,”4” both mentions referring to a
yoga system external to the main subject and the purposive discourse of these texts. So,
rather than attributing the source of the sadarigayoga directly to the Tantric tradition, I
would rather suggest that it was the Tantric tradition that systematized the mention of
sadangayoga as a typology of yoga.

“Since the yogin fastens the prana and OM and all in many different ways, therefore this technique is
called ‘Fastening.” The union of prana, manas and senses, and the relinquishment of all objects is called
yoga.” (Sanskrit text and translation: van Buitenen, 1962: 113 and 144).

I propose this provisional translation of Maitrayaniya Upanisad 6.25:
“Since [manas] joins with prana and OM in this way, or even [the senses] join with the diversity of the
phenomenal world, it is called ‘conjunction.” The union of manas and prana, as well as the renouncing of
all objects of the senses, this is called ‘conjunction.”

45 Vasudeva (2004: 376, note 18): “The Maitrayaniyopanisad is often referred to as the most ancient witness to the
existence of Sadarigayoga. There is however no compelling reason to believe that this section of the text predates
either the Jayakhyasamhita or the earliest Saiva sources consulted.” Mallinson considers Maitrayaniya Upanisad
6.18-31 “to be late ‘Tantric’ additions” (see Mallinson, 2014: 170).

46 De Simini, 2016b: 51.

47 Goodall, 2015: 74.



In the Mahabharata, besides some parallels of minor importance, some teachings in the
Moksadharmaparvan seem close to those expounded in the Dharmaputrika, but without
strict textual parallels. It is as if the teachings described in the Dharmaputrika were a
later systematic formulation of yoga practices disseminated orally in various circles and
present in a diffuse way in the Mahabhdrata. Similarities may also be found in other
sections of the Mahabharata in the context of the narrative of the death of the yogin,
which would pave the way to evaluating the presence of technical teachings of yoga in
narratives.*

The important issue of the influence of Buddhism goes far beyond the scope of this
essay. The point should, however, be made that there is no strictly Buddhist
philosophical or theological elaboration in the Dharmaputrika, but only the presence of a
limited Buddhist terminology adapted to the yoga context, the most significant example
being the use of “resolution” (cittotpada) (see detailed summary 1.3), suggesting a
proximity to the Mahayana Buddhism milieu. Also notable is the absence of social
criteria for access to the yoga practice and its results (see chapter Sixteen).5* Pending
further research, it should also be considered that chapter Four, dhyanamarga-
prakaranam, shows similarities in terms of practice with the teachings of the
Guhyasamdjottaratantra 143-154, as well as with the commentaries to these verses in the
Kalacakra tradition.5!

48 For example, Dharmaputrika 5.3cd: rsayah pitaro deva muhyante 'tra sukhepsavah | =~ Mahabharata 14.36.32cd: rsayo
munayo deva muhyanty atra sukhepsavah |.

4 This seminal question was raised by Peter Schreiner (1988: 14-15): “Entscheidend fiir die Beurteilung der
episodischen Ausgestaltungen des Motivs vom ‘Tod des Yogin’ ist, ob die Verbindung von Yoga und Tod nur als
erzdhlerisches Klischee einzustufen ist, oder ob ein systematischer, theoretischer Zusammenhang belegt werden
kann und ob die religionsgeschichtliche Einordnung plausibel gemacht werden kann. Mit anderen Worten: LiRt
sich das Motiv auch in anderen, z.B. lehrhaften Kontexten nachweisen und 148t es sich in Beziehung setzen zu
einer denkbaren Abfolge von Vorstellungen und Lehren, die man aus anderen Texten und Perioden kennt? Auf
zwei Aspekte wire demnach zu achten, auf die ausdriickliche Erwihnung des Todes des Yogin, und auf
terminologische Zusammenhinge mit Beschreibungen eines als Yoga bezeichneten oder zu Yoga fiihrenden
Weges.”

50 The class criterion was absent in certain branches of the pre-Sankarian Vedanta, as shown in the section on the
Vedanta in the Madhyamakahrdaya of Bhavya (6th c.) and his autocommentary, Tarkajvala. This was pointed out by
Hajime Nakamura (1983: 214-15): “[...] on the question of practice, the Vedanta school which Bhavya reports had
endeavoured to destroy the concept of class distinctions firmly maintained by the orthodox Brahmins. It was held
that if one were to know the atman, no matter who he might be, he could obtain the state of liberation.”

51 See Sferra, 2000: 130-36.



The Patafijalayogasastravivarana is a commentary of primary importance for the
interpretation of the Patafijalayogasastra.>? It is therefore an important discovery that
verses of the Dharmaputrika are cited in the Patafijalayogasastravivarana. In the detailed
summary (below), I indicate two significant parallels:

Firstly, the three methods of yoga (trividho yogah) discussed in the Dharmaputrika are also
mentioned in the Vivarana ad Patafijalayogasastra 1.40 (see detailed summary, § 1.6 and
note 98). This is all the more remarkable since, to my knowledge, such a description of
this procedure is not found in any other yoga text.

Secondly, a quotation in the Vivarana ad Patafijalayogasastra 2.29, which has not so far
been identified, can undoubtedly be attributed to the Dharmaputrika (DhPS 16.2-3, see
detailed summary, chapter Sixteen, note 161).

An exhaustive presentation of the links between the Dharmaputrika and the Vivarana
largely exceeds the scope of this essay.53 As a very first step, the preliminary elements
presented here demonstrate that the author of the Vivarana knew a yoga system similar
to that expounded in the Dharmaputrika.

How is the Dharmaputrika referred to in the Patafjalayogasastravivarana? The name
“Dharmaputrika” is not mentioned, and the quotation in the Vivarana ad
Patafijalayogasastra 2.29 is introduced by the general phrase: “Therefore it is said
elsewhere” (yad anyatrocyate). However, a passage in the Vivarana ad Patafijalayoga-
Sastra 3.39 is very close to Dharmaputrika 4.36-37 and could possibly give an indication
as to how the yoga system of the Dharmaputrika was referred to. Patafijalayogasastra 3.39
explains the physiological functions of the five breaths and defines prana as the main
breath (esam pradhanah pranah). In its gloss, the Vivarana ad Patafijalayogasastra 3.39
(Sastri and Sastri, 1952: 294) reads:

52 As noted by Philipp A. Maas (2013: 75): “[...] the Vivarana is an important source of knowledge for Yoga
philosophy. [...] It explains difficult passages of the PYS on which Vacaspati’s Tattvavaisaradi remains silent and
reflects important philosophical debates between Sankhya-Yoga on the one hand, and Buddhist and orthodox
Hindu schools of thought on the other. The role of the Vivarana for the interpretation of the PYS may be
compared to that of the Yuktidipika (Wezler - Motegi 1998) for understanding the philosophy of the Sankhya
Karikas.”

53 A study would not consist solely in identifying parallels, but also in examining the structure of the practical
teachings of the Dharmaputrika as compared to the textual organization of this commentary to the
Patafijalayogasastra.



etesam pradhanah pranah | tajjaydc ca sarvesam apanadinam tu jayo bhavati |
tesam tu jayopdyo vistarena hairanyagarbhe vyakhyatah | iha tu
manojayanujitatvat tesam jayopdyo na prthag abhihitah |

Prana is the principal of these [bodily winds]. From the conquest of
[prana] follows the conquest of all the other [winds] beginning with
apana. The means of conquering these [bodily winds] was explained in
detail in [the treatise] of Hiranyagarbha. But here, since [prana] is
conquered as a result of conquering the mind, the means of conquering
[each bodily wind] separately is not mentioned.

Here, the author of the Vivarana clarifies that prana is the principal bodily wind, and
that victory over that wind induces victory over all the other winds, apana, etc., which
is exactly consistent with Dharmaputrika 4.36-37. In the concluding verses of the
passage on the conquest of the five bodily winds (paficajaya) (see detailed summary,
§ 4.2), Dharmaputrika 4.36-37 reads:

tesam madhye pradhanasya nirdosasya visesatah |
pranasyaiva jayabhyasam prasamsanti manisinah |
yada tu pranam evaikam yogi samyag vijesyati |
tada sarve jita eva bhavanty ete 'pi vayavah |

The sages praise the practice of the conquest of the mere prana, the
principal and particularly defectless amongst these [bodily winds]. When
the yogin has conquered even only prana thoroughly, all the bodily winds
are conquered.

Further, the Vivarana ad Patafijalayogasastra 3.39 indicates that the means of conquering
(jayopaya) the bodily winds were explained in detail in a supposed treatise coming from
Hiranyagarbha. This raises the question of whether this designation refers to the
teachings of the Dharmaputrika, as there is no other surviving yoga text expounding
such an elaborate description of the conquest of the five bodily winds.54 The indication
in the Vivarana that the means of conquering each bodily wind separately is not
mentioned, since prana is conquered as a result of conquering the mind, coincides
intimately with the concluding verse on the five conquests in the Dharmaputrika, which
states that the method of separately conquering the bodily winds applies in the context

54 The Nayasiitra contains a few verses that deal with the conquest of the bodily winds in the exclusive context of
exiting from the body (Nisvasatattvasamhita, Nayasutra 4.131-136), which are far from reaching the level of detail
given in the Dharmaputrika.



of the five actions (paficakarman) (see detailed summary, § 4.2), in contrast to the
conjunction related solely to mind described in chapter Sixteen, which corresponds to
what is called “manojaya” in the Vivarana. The fact that the original diffusion of the
Dharmaputrika is assigned to Sanaka is also in favour of this hypothesis, as
Hiranyagarbha is another name for Brahma, and Sanaka is one of his mind-born sons.55

Another important point arising from the fact that the Dharmaputrika is cited by the
Vivarana is that it is likely to contribute to the discussion on the authorship of the
Patafijalayogasastravivarana. The latter is attributed to Sarkara, but there are still
ongoing debates to determine whether he is the celebrated eighth-century philosopher,
author of the Brahmastitrabhdsya, or a later author. An article in preparation explores
the thesis that Sankara, the author of the Vivarana, is the same as the one who
composed the Brahmasutrabhasya and the commentary on the Bhagavadgita, based on
the textual parallels with the Dharmaputrika in all three of these commentaries.56

Finally, the very presence of teachings of the Dharmaputrika in the Patafijalayogasastra-
vivarana, while still to be fully evaluated, also raises the question of the nature of the
link between the Dharmaputrika and the Patafijalayogasastra itself. While the
Dharmaputrika teaches how to practice, and its economy is typical of a practical manual,
the Patafijalayogasastra is considered to be “the foundational work of Yoga philosophy.”s7
However, both are organic texts presenting a comprehensive yoga system and are in
agreement as regards the structural aspects of the practice, such as the repetition of the
syllable OM or the dissociation between repeated practice (abhydsa) and detachment
(vairagya), which correspond to two phases of the yoga method in the Dharmaputrika.ss

An important contribution of the Dharmaputrika to the knowledge of ancient yoga
practice is the insight it provides into the temporal phases and places of internal
processes in the body, formulated in a more obscure and laconic way in other texts, and
in particular the detailed explanation of a system of respiratory practices for
soteriological purposes, of which we have otherwise only incomplete accounts. If links
between the practical teachings of the Dharmaputrika and the philosophical Yoga

55 In this hypothesis, hairanyagarbha should be interpreted as “son of Hiranyagarbha” and would refer directly to
Sanaka. An article in progress explores this hypothesis. It re-examines the references, in different sources, to
hiranyagarbha and hairanyagarbha in relation to a particular yoga school, as compared to the yoga of the
Dharmaputrika Samhitda. Some of these sources are mentioned by Kane (1930-72, vol. 2: 1390-91).

56 See Barois (forthcoming): “Saikara the Yogin and the Dharmaputrika Samhita.”
57 Maas, 2013: 57.

58 Maas (2014: 69, note 13): “Laut Patafijala-Yogasastra 1.12,2 sind die beiden Mittel zum Erreichen des Heilsziels des
Yoga die Begierdelosigkeit (vairdgya) und Ubung (abhydsa).”



according to Patafijali were to be confirmed, this would make the teachings of the
Dharmaputrika a fulcrum for the understanding of the philosophical exposition of the
Patafijalayogasastra. So far, relevant publications dealing with the reconstruction of the
yoga practice according to the Patafijalasastra (that is, examination of the
Patarijalayogasastra in terms of temporality, order, and hierarchy of practice, by relying
on internal references, that goes beyond the textual organization into four books), are
very few; of these Strukturen yogischer Meditation by Oberhammer (1977) and Der Yogi und
sein Heilsweg im Yoga des Patanjali by Maas (2014) are well worth consulting.

To summarize, the Dharmaputrika is a practical yoga teaching addressed to yogins in a
language that is clear, concise, and concrete. It has a different purpose than the other
texts of the Sivadharma corpus, which are oriented towards the wide dissemination of
the “religion of Siva” in line with the social conceptions of Brahmanism. My hypothesis
is that the Dharmaputrikd bears the testimony of an ancient yoga as a psycho-
physiological method freed from doctrinal backgrounds, whether Saiva or Vaisnava.
Combining breathing techniques and disciplines of renouncing desires within a
Samkhya metaphysical framework as can be found in the Mahabharata, this method of
great difficulty is necessarily the result of practices perfected by generations of yogins
over a long period of time. This teaching would have been systematised and then
transmitted by “the son of Dharmasila,” probably to a community of yogins close to the
Saiva milieu which produced the Sivadharmasastra and Sivadharmottara. 1t is not unlikely
that the Sivayogins held in so high esteem in these two texts were precisely practising
yoga as taught in the Dharmaputrika. This yoga teaching was also known to the author of
the Patarijalayogasastravivarana. It may be particularly fruitful to further investigate the
possibility that this yoga is a testimony of the so-called Hairanyagarbhayoga.

The Dharmaputrika precedes by some time the flourishing of Hathayoga literature, and a
reuse of its teachings in the numerous Hathayoga texts which are characterized by
intense intertextuality might have been expected. But this is not the case. Just as the
Dharmaputrika does not seem to have been taken into account or even known as a text
by later Saiva schools, the Hathayoga literature of the first part of the second
millennium seems unaware of its existence.

According to the current state of knowledge, the Dharmaputrika was not mentioned by
name before the beginning of the sixteenth century. The earliest citation occurs in a
text named the Yogacintamani, which was composed by a certain Godavaramisra, royal



preceptor (rdjaguru) to Prataparudradeva (1497-1539).5 In his Yogacintamani,
Godavaramisra quotes verses from chapter Three of the Dharmaputrika, which is
devoted to postures, and he clearly attributes these verses to the Dharmaputrika. He
cites the description of the postures named mrgasvastika,s® ardhacandra, afijalika, danda,
and pitha. These same verses, in the same order, are also quoted in the Yogacintamani of
Sivanandasarasvati, a text that can be dated between the early sixteenth century to
early seventeenth century and is modelled on the work of Godavaramisra.
Sivanandasarasvati also attributes this passage to the Dharmaputrika (visesalaksanam tu
dharmaputrikaydm).s! In the Yogacintamani of Sivanandasarasvati, verses quoted from the
Dharmaputrika are grouped together, which is not the case in the Yogacintamani of
Godavaramisra. Neither Godavarami$ra nor Sivanandasarasvati quote the verses
according to the order given in chapter Three of the Dharmaputrika. They both chose
specific postures (viSesa), omitting the padma, sthala, and sarvatobhadra postures. Finally,
this same list of postures is also cited in another text dated to the seventeenth century,
the Yogasiddhantacandrika of Narayanatirtha.s2 Again, the verses cited do not follow the
order given in chapter Three of the Dharmaputrika. Narayanatirtha cites the postures
danda, mrgasvastika, ardhacandra, afijalika, and pitha. In the Yogasiddhantacandrika, the
presentation of the postures borrowed from the Dharmaputrika seems less systematic
than in the Yogacintamani of Sivanandasarasvati. The descriptions of the postures are
not grouped, as the posture called danda is separated from the others, and
Narayanatirtha does not mention the source of these postures, which seems to argue in
favour of a borrowing by the Yogasiddhantacandrika from one of the two existing
Yogacintamani, rather than directly from the Dharmaputrika.

59 It is thanks to Jason Birch (personal communication) that I became aware of the mention of the Dharmaputrika
in the Yogacintamani of Godavarami$va and of the close links of this text with the Yogacintamani of
Sivanandasarasvati. For more information on the textual history and the dating of these two texts, see Birch and
Singleton: The Wish-Fulfilling Gem of Yoga. The Asana of the Yogacintamani. (Forthcoming 2021). The date of
Prataparudradeva is according to Gode (1953: 475).

6 This posture is simply called svastika in the Dharmaputrikd. In the Yogacintamani of Godavaramisra, the
Yogacintamani of Sivanandasarasvati (1927: 153), and the Yogasiddhantacandrika of Narayanatirtha (2000: 111), this
posture is called mrgasvastika, the hands being in the mrgasirsa position, to differentiate it from the posture simply
named svastika described in other texts. This differentiation does not exist in the Dharmaputrika.

61 See Yogacintamani (1927: 153). According to the Descriptive Catalogue of Sanskrta and Prakrta Manuscripts in the
Library of the Bombay Branch of the Royal Asiatic Society (1928: 1081-83), Sivanandasarasvati is a pupil of Ramacandra
Sadanandasarasvatl who lived in the early seventeenth century. For a presentation of the Yogacintamani and its
author, see Birch, 2013: 403 and 421, note 7, as well as Birch, 2018: 110 ff.

62 See Yogasiddhantacandrika (2000: 109-11). I warmly thank Jason Birch for pointing out to me this list of postures
in the Yogasiddhantacandrika. On these two texts, the Yogacintamani and the Yogasiddhantacandrikd, and on the
proliferation of dsanas in the second part of the second millennium, see Birch, 2018. On the author of the
Yogasiddhantacandrika in particular, see Ko Endo, 1993.



The most striking encounter of the Dharmaputrika with the history of the Hathayoga
literature is that its chapter Ten, “Medical treatment” (cikitsa), was added to the four
regular lessons (upadesa) of the Hathapradipika in some late manuscripts of this text.
This fifth chapter named ausadhakathanam or ausadhaprayogah according to the
colophons was adopted in the edition of Swami Digambaraji and Raghunathashastri
Kokaje (1970, 1998) on the basis of two manuscripts, one of which is dated 1706.63 It
appears that the adjunction of a fifth lesson to the Hathayogapradipika coincides with a
resurgence of manuscripts of the Dharmaputrika alone, independent of the Sivadharma
corpus.6 Among these manuscripts, those whose date is given (after the Nepalese
German Manuscript Cataloging Project) postdate the estimated date of the
Yogacintamani by Godavaramisra. Pending further research, it may be assumed that the
rediscovery of the Dharmaputrika by Godavaramisra in the early sixteenth century and
the late addition to the Hathapradipika of an entire chapter of the Dharmaputrika are
closely linked to this resurgence of manuscripts. This false and late attribution to the
Hathapradipika, probably a direct consequence of the rediscovery of the Dharmaputrika
in the sixteenth century, will need to be further examined in the framework of the
critical edition of the Hathapradipika and the history of its reception.

Another fact that may contribute to the history of Hathapradipika is the presence of a
verse parallel to the Dharmaputrika and the Sivadharmottara in the first lesson of the
Hathapradipika. Hathapradipika 1.16 reads:

utsahat sahasad dhairyat tattvajiiandc ca niscayat |
janasangaparityagat sadbhir yogah prasidhyati |

As mentioned above, Dharmaputrika 1.37cd-38ab gives a list of six disciplines (utsaho
niscayo dhairyam santosas tattvadarsanam | kratinam copasamharah satsadhanam iti
smrtam |), which are then defined one by one, that is to say, this verse is contextualized,
which is not the case for the parallel verse of Sivadharmottara 10 (W 122r) (utsahan

63 Hathapradipikd, Digambaraji and Kokaje edition (1998: xxiv). The two manuscripts in question are: No. 2402 of
the Pune University Library (undated) and a manuscript preserved in the Sarvajanik Vacanalaya, Nasik (dated
Saka 1628).

64 Manuscripts of the Dharmaputrika dated from the seventeenth and eighteenth centuries: Kathmandu, National
Archives, MS 65922 (NAK access number 9/537; NGMPP C107/7) dated to NS 803 (circa 1683 CE); Kathmandu,
National Archives, MS 19068 (NGMPP E622/3) dated to NS 807 (circa 1687 CE); Kathmandu, National Archives, MS
19069 (NGMPP E723/17) dated to NS 815 (circa 1695 CE); Kathmandu, National Archives, MS 19074 (NAK access
number 5/5364; NGMPP A299/9) dated to NS 845 (circa 1725 CE); Kathmandu, National Archives, MS 93317
(NGMPP E2069/2) dated to NS 863 (circa 1743 CE). These are the manuscripts dated after the Nepalese German
Manuscript Cataloguing Project, but several other manuscripts of the Kathmandu, National Archives, undated so
far, were probably also copied in about the same period.
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niscayad dhairyat santosat tattvadarsanat | muner janapadatyagad sadbhir yogah
prasiddhyati |). Hathapradipika 1.16 being very similar to Sivadharmottara 10 (W 122r), it is
almost certain that it borrows directly or indirectly from the Sivadharmottara, widely
disseminated in South India, rather than from the Dharmaputrika, these elements
standing as hypotheses given that the history of the diffusion of the Sivadharmottara in
South India is complicated. Hathapradipika 1.16 appears to be more contextualized, as it
follows on from a list of six negative behaviours (atyaharah praydsas ca prajalpo
niyamagrahah | janasangas ca laulyam ca sadbhir yogo vinasyati |). In the absence of a
critical edition, it is difficult to say more about this particular verse, except that it
opens the way to further research on the links between the Hathapradipika and the
Sivadharma corpus.

2. Detailed Summary of the Dharmaputrika

The detailed summary presented here is the result of research preliminary to the
ongoing critical edition, and the textual parallels indicated do not claim to be
exhaustive.

Chapter One: “Section on the instrumental principles,” sadhanaprakaranam
(74 slokas)

Following two propitiatory stanzas,®> chapter One introduces the Dharmaputrika by
stating that the success (siddhi) of the conjunction (yoga) depends on the understanding
of sixteen means of accomplishment (sadhanopdya),6 which are then enumerated

65 vande devam puranam Sivam amaragurum bhutalasthena mirdhna nityam Santam sustiksmam tribhuvananamitam
sarvasattvaikanatham | nihsafigam nirvikdram prajananamaranaklesadosair vimuktam yogabhyasaikavedyam
trigunavirahitam naprasajyasvarapam | nirvydpdaram susiksmam ksitijaladahanakasavatair vimuktam
pratyaksadipramanaih krtibhir aviditam hetudrstantasinyam | rigpadinam abhavad avayavavikalad indriyair aprameyam
pratyatmajfianagamyam patubhir api gird nisprapaficasvabhavam | The metre is sragdhard. This long Sanskrit syllabic
metre was in use from the fourth century CE and was a particular favourite metre of Buddhists (Mitra 1989: 217
and 231). The only Saiva label would be the word $iva, which can, however, merely be an adjective qualifying deva.
It is thus doubtful that these two propitiatory stanzas were dedicated to Siva. The OM NAMAH SIVAYA that
precedes these stanzas in all manuscripts was probably added at the time of the formation of the Nepalese corpus.
The phraseology and terms such as pratyatmajfiana and nisprapaficasvabhdava point to early Mahayana Buddhism.
This description could equally apply to the neutral Brahman.

66 The Dharmaputrikd has three different acceptations of sadhana: 1) sadhanopaya, “means of accomplishment”
refers to all the sixteen means leading to the accomplishment of yoga, as is clearly stated at the beginning: “Now,
we will explain the specific denomination and the definition of the sixteen means of accomplishment” (atha
sadhanopayanam sodasanam namanirdesalaksanam vyakhyasyamah | DhPS 1.10ab), as well as at the end of the text:
“Thus have been taught the sixteen means which lead to the accomplishment of the conjunction” (ity ete sodasa
proktd upaya yogasadhandh | DhPS 16.24ab). 2) The second acceptation of sidhana serves to specifically name the
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(1.4-10). As aforementioned, these sixteen means of accomplishment correspond
exactly to the sixteen chapters of the Dharmaputrika, serving thus as a table of contents.

Then, the “Section on instrumental principles” (sadhanaprakaranam) proper begins, by
listing the eight instrumental principles: 1) six ancillaries (sadanga); 2) six means
(sadupaya); 3) six disciplines (satsadhana); 4) four rules (caturyama); 5) two kinds of
conjunction (dviridpo yogah); 6) three methods of conjunction (trividho yogah); 7) ten
impediments (dasopasarga); 8) eight qualities related to lordship (astaisvaryaguna).s”
These eight instrumental principles are then described in detail.

1.1. The six ancillaries (sadaniga) (1.13-29ab). These are: withdrawal (pratyahdra),
meditation (dhyana), breath elongation (prandyama), fixation (dharana), discrimination
(tarka), and samadhi.ss

1.1.1. Withdrawal (pratyahara) is the retraction of the sense organs/faculties (indriya)
from their objects by means of the mind (citta). The sense organs/faculties—the ears
(karna), tongue (jihva), skin (tvagindriya), nose (ghrana), mind (manas), and eyes
(nayana)—respectively withdraw from the sound (sabda), taste (rasa), the tangible
(sprastavya), smell (gandha), ideation (dharma),®® and the visible (drastavya). The yogin
must then “form a ball” and join this “ball” to the place (vastu) to be meditated on.70

first chapter, sadhanaprakaranam, “Section on the instrumental principles,” which has eight subdivisions.
According to Dharmaputrika 2.1, these eight sadhanas aim at purifying the mind and the body before practising
conjunction (astabhih sadhanair ebhis cittam kdyam ca yatnatah | sodhayitva tato yogi yogabhydsam samdcaret |). 3) In
this first section, named sadhanaprakaranam, a third differentiated acceptation of saidhana occurs as a subdivision
named satsadhana (DhPS 1.37cd-46ab, see below), rendered here as the “six disciplines.”

67 The translation of astaisvaryaguna as the “eight qualities related to lordship” is based on indications found in
the Mahabharata, the Sivadharmottara, and early Puranic literature, that the eight yogic powers were conceived as
qualities achieved by reaching eight levels governed by eight lords (i$vara). In other places, the text has also
gunaisvarya, used in the singular, simply rendered as “mastery of qualities.” See Barois (forthcoming), “On a list of
sixty-four gunas in Puranic literature.”

68 These six ancillaries are in the same order as in many Saivasiddhanta texts and the Buddhist Guhyasamgjatantra,
though the latter has anusmrti in place of tarka (see Vasudeva, 2004: 378-79).

60 This is a Buddhist conception of manas as being encompassed in citta and having dharma (in the singular),
“mental conception, idea,” as its object.

70 To form a ball (vartulikr-) means to aggregate internal bodily elements. The same image is also described in the
context of the “operative channel” (karyanadi) (see below § 4.3.2), where it is clearly about gathering all the bodily
winds into the heart. This image—“to form a ball’—is also found with a different wording in the
Guhyasamdjottara 147 (pindaripa) and 154 (pindayoga) (see Sferra, 2000).



1.1.2. Meditation (dhyana) is briefly defined as having four components:7! 1) Siva is the
one to be meditated upon (dheya); 2) the mind (manas) is the meditator (dhyatr);
3) meditation (dhydna) is the thought focused on a single object (ekagracittata); 4) the
purpose (prayojana) is cessation of suffering (duhkhahani), mastery of the qualities
(gunaisvarya), and freedom (svatantrya).”?

1.1.3. Breath elongation (pranayama) has four phases: inhalation (piraka), retention
(kumbhaka), exhalation (recaka), and a “quiescent” breath (prasanta). Definitions of the
first three phases correspond to what is commonly found in yoga texts, with the
additional indication that inhalation is carried out down to the base of the big toe. The
phase named prasanta is defined as the moment when the body is empty of breath.”

1.1.4. Fixation (dharana) is defined as the penultimate phase of a series of temporal units
of breath described as follows: a choti corresponds to the time needed to circle the knee
(with the hand) three times; twelve chotis make a matra; a breath (prana)7+ lasting twelve
matras is called a breath elongation (pranayama); twelve breath elongations make a
fixation (dharand); twelve fixations make a mental concentration (yojana);”s twelve
mental concentrations allow the conjunction (yoga) to be effected forthwith.’e The text
concludes: these are the temporal measures of fixation (dharanavelaparimana).

710n a textual parallel in the Sivadharmottara, see Introduction, p. 17 ff.

72 Nowhere in the Dharmaputrika is the notion of svatantrya explained or even mentioned again. I suggest there is a
correspondence of this triple goal with the three fruits (phalatraya) described at the end of the Section on the
path of meditation, dhyanamargaprakaranam (see § 4.4).

73 On suprasanta/prasanta in early Saiva and Buddhist Tantric works, see the overview by Goodall (2015: 491-493).
A fourth phase is also mentioned in the Patafijalayogasastra 2.51 without it being given a technical name. In the
Dharmaputrika, the short definition of the fourth phase as located in an “empty body” (DhPS 1.22: tucchadehe
ksanam sthanam prasantah so ’bhidhiyate |) and the occurrence of tucchadeha and prasanta in the context of the
conquest of vydna (DhPS 4.33: tucchadehe prasantena ruddhva vayor gatagatim | na piirayen na recayed evam vyano
vijiyate |) suggest that prasinta refers to a time when there is no breathing. If this interpretation is correct, it
would echo the Patafijalayogasastra 2.51, where the fourth is defined as the absence of movement (gatyabhava) of
the two bodily winds prana and apana, which the Vivarana ad Patafijalayogasastra 2.51 confirms.

74 Presumably, a breath cycle comprises all four phases as defined above § 1.1.3.

75 yojana/yojand is a doublet of yoga, meaning “conjunction” as well as “mental concentration.” In the
Dharmaputrikd, the neuter form yojana is also found in the compound dharanavamsayojana, the “joining of the
succession of the fixation points,” which is the third action (karman) expounded in chapter Four (see below
§ 4.3.3). A close acceptation of yojana is found in Svetdsvatara Upanisad 1.10: ksaram pradhanam amrtaksaram harah
ksaratmanav isate deva ekah | tasyabhidhyanad yojandt tattvabhavad bhiiya$ cante visvamayanivrttih |. See also the use
of dharandyojana in the late Amrtandda Upanisad (also named Amrtabindu Upanisad), verse 23: talamatra-
viniskampo dharandyojanam tatha | dvadasamatro yogas tu kalato niyamah smrtah |.

76 Dharmaputrikd 1.24-25:

matradvadasabhih pranah pranayama iti smrtah |



1.1.5. Discrimination (tarka) is defined as “reflection upon the investigation of the
meaning established by the canonical treatises in various ways, upon the mutual
disagreement amongst traditional teachings, and the question as to what is admissible
or inadmissible, this reflection being effectuated by means of one’s own thought
conforming to logical argument (nyayayukti), in order to decide: ‘this must be
considered, this must not.””’77

1.1.6. Samadhi is defined as a state of equal consideration (tulyatva) for allies, neutrals,
and enemies (mitrodasinasatru),’s and for wood, clay, or gold, as well as fondness (sneha)
for all beings.”

1.2. The six means (sadupdya) (1.29cd-37ab). These are: knowledge (jfiana), silence
(mauna), chastity (brahmacarya),® being badly clad (durvasa), restraint of the sense
organs (indriyanigraha), and seclusion (apradurbhavana). 1) By way of definition of
knowledge, the text states that the Veda, secondary [vedic] knowledge (upaveda), and
ancillary [Vedic] disciplines (vedarnga) are worldly (laukika) knowledge, while the
method based on the established doctrine of the principles (tattvasiddhantayoga) is
supramundane knowledge (lokottara);s! 2) silence is explained by the fact that speaking
implies saying false (mithya) as well as slanderous, pointless, and crude words
(pisunasambhinna-parusyavacana); 3) chastity is explained by the fact that sexual

prandyamair dvadasabhir dharaneti prakirtita |

dharanabhir dvadasabhir yojana samudirita |

yojanabhir dvadasabhir yogasamjia krta pura |
Rather than a definition of dharana, this is a conception of dharana in terms of duration, in continuity with that of
prandyama, “breath elongation.” The Sivadharmottara 10.152 (W 124r, 1. 2-3) has a similar temporal definition of
dharana (dharana dvadasayama dhyanam dvadasadhdranam | dhyanam dvadasakam ydvan samadhir abhidhiyate |) as
does the Vayupurana 11.21cd-22ab (tatha dvadasamdtras tu prandyamo vidhiyate | dhdarana dvadasiayamo yogo vai
dharanadvayam |) and the Markandeyapurdna 39.35cd-36ab (pranayama dasa dvau ca dhdrand sabhidhiyate | dve
dhdrane smrte yoge yogibhis tattvadrstibhih |).

77 Dharmaputrikd 1.26cd-28ab: nandprakarasiddhantanispanndrthaniripane | dgamanyonyavisliste heyopddeyasamsaye |
ithayitva svacittena nyayayuktyanusarina | idam grahyam idam neti chettum tarko vidhiyate |

78 mitroddsinasatru is a formulaic expression (see for example Mahabharata 2.5.14*0063_01 or Manavadharmasastra
7.177 and 7.180).

79 This definition of samadhi finds echoes in Bhagavadgita 6.8-9, 12.18, 14.24-25, and Nisvasatattvasamhita, Nayasitra
4.56-57b (see Goodall, 2015: 477). In chapter Sixteen of the Dharmaputrikd, samadhi is one of the four means of
success (siddhyupdya) alongside renunciation of desires (sargatyaga), steadiness of mind (manahsthairya), and
determination of the real (tattvanirnaya).

80 In the Dharmaputrika, brahmacarya refers strictly to abstinence from sexual activity. In Patafijalayogasastra 2.30,
brahmacarya is one of the five rules (yama).

81 On Vedic knowledge considered as an inferior knowledge, see Mundaka Upanisad 1.2 and 1.4. On the tattvas, see
§ 1.3 below.



relations with prohibited women (agamyanari) and adultery obstruct the success of yoga
or annihilate the level of success already attained; 4) being badly clad (durvasa) is
explained by the fact that beautiful clothes lead to desire (rdga), therefore an ochre
(kasaya) or despicable (kutsita) garment should be preferred;s2 5) by way of definition of
the restraint of the sense organs, it is stated that the sense organs located in the body
are perpetually oppressive enemies (Satru), which is why they should be defeated before
performing the conjunction (yoga); 6) seclusion (apradurbhavana) is the fact that the
implementation of the conjunction (yogakriya) must not be effectuated in public.s3

1.3. The six disciplines (satsidhana) (1.37cd-46ab). These are perseverance (utsaha),
resolution (niscaya), constancy (dhairya), satisfaction (samtosa), perception of principles
(tattvadarsana), and cessation (upasamhara) of sacrificial rites (kratu), described as
follows:s4 1) perseverance is faith in the repeated practice of conjunction (yogabhyasa);
2) resolution consists in producing the thought (cittotpada): “I will practise without
fail;”s5s 3) constancy is an even mental disposition (manovrttitulyata) with respect to
success or failure;6 4) satisfaction is gladness (priti) whatever food and clothing is
received;s” then, 5) perception of principlesss gives rise to a detailed description which
mentions a group of three principles, atmatattva, vidyatattva, and sivatattva, presented as

82 A similar use of durvasa/durvasas is found in Mahabharata 12.292.8: ekavasas ca durvasah sayi nityam adhas tathd |
mandiikasdyi ca tathd virasanagatas tathd |. Kasaya commonly designates the yellow or ochre colour of the monastic
robes of the Buddhists (see Wijayaratna 1990: 32 ff.). Natyasastra 21.132ab describes the garment of the wandering
ascetics, sages, and Buddhists as being ochre (kasdya) (parivianmunisakyanam vasah kdsayam isyate [). In
Kaundinya’s Bhasya ad Pasupatasitra 1.6, a brown-red garment is a distinctive mark of the religious mendicant
(tatha bhiksos tridandamundakamandalukdsayavasojalapavitrasthalapavitradi lingam |).

83 | suggest that the term yogakriya refers specifically to the actions (karman) to be implemented for the final
phase of yoga, which involves death.

8 On a textual parallel to this list in the Sivadharmottara and the Hathapradipikd, see Introduction, pp. 20 and 32.

85 cittotpdda is a common technical Buddhist term meaning “production of intention, resolution.” On the use of
cittotpada in early Mahayana Buddhism, see Sparham, 1987 and 1992.

86 Compare Dharmaputrikd 1.39cd:

siddhyasiddhyor manovrttitulyatd dhairyam ucyate |
with Bhagavadgita 2.48:

yogasthah kuru karmani sangam tyaktva dhanamjaya |

siddhyasiddhyoh samo bhiitva samatvam yoga ucyate |
87 In Pdtafijalayogasdstra 2.32, samtosa is one of the five observances (niyama).

88 On the discussion about the mention of tattvadarsana in the Vivarana with regard to the question of the
authorship of Saikara, see Leggett (1992: 25) and Harimoto (2014: 234).



three aspects of knowledge,® then a list of twenty-five principles (tattva): the five
elements (bhita), the principle of individuation (ahamkdara), the subtle [principle]
(sitksma), the Atman, the great [principle] (mahan), the group of eleven sense organs
(indriya), and the five subtle elements (tanmatra);® 6) cessation of sacrificial rites is
explained by the fact that the rites (dharma) performed by Vedic sacrificers (yajfiika)
bring pleasure (bhoga), power (aisvarya), and wealth (dhana), and that they do not
liberate from the cycle of rebirths since they are devoted solely to paradise (svarga).o!

1.4. The four rules (caturyama) (1.46cd-53). Four rules for the daily routine are then
mentioned:?? 1) the rule related to time (vela): the only reasons for interrupting the
practice of yoga are excretion of urine and feces (mutravisthasamutsarga) and intake of
food (bhojana);®3 2) the rule related to sleep (nidra): a yogin sleeps during the two median

89 The importance of these three principles as prerequisite knowledge is emphasized at the beginning of the text
(DhPS 1.8). One might speculate that, since the Dharmaputrika refers to a system with twenty-eight tattvas (see
below § 4.1), the three tattvas could refer to those located beyond purusa, and therefore correspond to the last
three entities among the five that constitute the bindu, namely Prabhu (which would be synonymous here with
Atman), Vidya, and Siva. This usage of prabhu meaning atman occurs in Bhagavadgita 5.14: na kartrtvam na karmani
lokasya srjati prabhuh | na karmaphalasamyogam svabhavas tu pravartate |, commented upon by Sarkara as follows: na

% This list of twenty-five principles presents some variations compared to that of classical Samkhya
(Samkhyakarika). It is close to certain Samkhya configurations found in the Moksadharmaparvan. A very similar list
is also found in the Skandapurana 181.1.

91 Compare Dharmaputrika 1.44cd-46ab:

yajfiikair vihita dharma bhogai$varyadhanavahah |

svargamatrapard dharma na tu samsaramocakah |

bhogaisvaryaprasaktanam yogasiddhir na jayate |

tada hi tasmad yajianam upasamhara isyate |
with Bhagavadgita 2.43-44 (= MBh 6.24.43-44):

kamatmanah svargapard janmakarmaphalapradam |

kriyavisesabahulam bhogai$varyagatim prati |

bhogaisvaryaprasaktanam taydpahrtacetasam |

vyavasdyatmika buddhih samadhau na vidhiyate |
The first chapter of the Sivadharmasastra opens with a critique of the efficacy of the Vedic sacrifices, but with a
view to propagating the “Sivadharma”™: agnistomadayo yajfia bahuvittakryanvitah | ndtyanta phalabhityistha
vahvayasasamanvitah | na sakyante yatah kartum alpavitair dvijatibhih | sukhopayam atno brihi sarvakamarthasadhakam
| hitaya sarvasatvanam $ivadharmam sanatanam | (Sivadharmasastra 1 [W 1v]).

92 Both the terms yama and niyama are used in this passage. These rules show a concern for the body and its
natural needs. In this, they differ from the ethical rules (yama) and observances (niyama) in the Patafijalayoga-
$astra 2.30 and 2.32.

93 Similar prescriptions are found in the Mahabharata, Moksadharmaparvan 294.9: mittrotsarge purise ca bhojane ca
narddhipa | trikalam nabhiyufijita $esam yuiijita tatparah |.



periods (yama), but not during the first and the fourth periods;® 3) the rule for food
(ahara): one must half fill his stomach (udara) with food, a quarter with water, the last
quarter remaining empty;% 4) the rule for places (sthana): this passage mentions the
places that should be avoided: a pond, a tree dried by fire, an ant-hill, and a place
infested with insects; and those appropriate for the conjunction: a lonely, calm place, at
the foot of a tree, a place dedicated to gods, on the bank of a river, or in a house.

1.5. Two kinds of conjunction (dviriipo yogah) (1.54-56ab). This two-verse passage
mentions two kinds (dviripa) of conjunction: one related only to mind (manasa), that is,
without breath restraint (pranasamrodha), consisting in meditating upon a supreme
subtle (principle) (paramam siiksmam); the other being a “simultaneous” (yaugapadya)
conjunction, which results from simultaneously restraining the bodily winds with
manas, and manas with breath elongations (pranayama), while continuing to meditate on
a supreme subtle principle.%

1.6. Three methods of conjunction (trividho yogah) (1.56cd-63ab).” Continuing this long
“Section on the instrumental principles” (sadhanaprakaranam), and corresponding to
the sixth topic, the conjunction is defined as being triple: contracted (samksipta),
expanded (visala), and both contracted and expanded (dvikarani).%8 Contraction consists
in meditating upon the entire universe and imagining all its components as being
condensed in the supreme Atman (paramatman), so that the world becomes empty and

94 The night being generally divided into four periods of three hours, this would mean that the yogin’s sleep lasts
six hours. Similar prescriptions are also found in the Mahabhdrata, Moksadharmaparvan 232.23, 180.28, 232.13,
294.13, and 313.44-45.

9 On a textual parallel with Sarkara ad Bhagavadgitd 6.16, see Barois (forthcoming): “Sarikara the Yogin and the
Dharmaputrika Samhitd.” These food recommendations are also found in classical medicine: Astangahrdayasamhita,
Satrasthdna 8.46cd-47ab.

% See Dharmaputrika 16.16-23, which describe the detailed procedure for the conjunction related solely to mind.

97 1 use the term “method” because yogavidhi qualifies the contracted (samksipta) procedure (DhPS 1.60ab) and
yogasya vidhir, the dvikarani procedure (DhPS 1.63ab). It should be noted that the compound yogavidhi occurs in
Katha Upanisad 6.18.

9 Compare Dharmaputrika 1.56cd-57ab:
samksiptd prathamd jfieya visala samanantaram |
tato dvikarani ceti trividho yoga ucyate |
with the Vivarana ad Patafijalayogasdstra 1.40 (Sastri and Sastri 1952: 97):
tatra samksipta visala vikarani ceti trayi dharand | tatrobhayakotisparsini vikarani | paramamahatvantasprg visala |
paramanvantasprk samksipta | sa ca trayy apiha siitropatta ||40||
The Vivarana has vikarani, while the Dharmaputrika has dvikarani. Furthermore, in the Vivarana the feminine is
explained by the fact that it is a question of three dharands. Nothing seems to imply this in the text of the
Dharmaputrika and I have provisionally assumed that it is a question of three aspects (karani). On this issue, see
Barois (forthcoming): “Sarikara the Yogin and the Dharmaputrika Samhita.”



only the supreme imperishable (paramaksara) remains. Expansion is the reverse process:
from the fiery power (tejas) of Paramatman, an energy ($akti) emanates, followed by the
series beginning with Sadasiva, etc.”® The third method consists in meditating upon
both resorption and emission (samhdrasarga) of the universe by degrees.

1.7. Ten impediments (1.63cd-64ab). Ten impediments (upasarga) are then enumerated:
hunger (ksudh), sleepiness (nidra), idleness (alasya), power (aisvarya), pleasure (bhoga),
fondness (sneha), wealth (dhana), fame (yasas), rites (dharma), and knowledge (vidya).100

1.8. Eight qualities related to lordship (1.64cd-74ab). In the last subdivision of the
“Section on the instrumental principles,” eight supernatural powers, named
aisvaryaguna, “qualities related to lordship,” are characterized. These are: minuteness
(animan), defined as the power of being imperceptible to the eye; lightness (laghiman),
the ability to move through the sky; acquisition (prapti), the ability to obtain any
desired material object, as from the wish-fulfilling jewel (cintamani); irresistible will
(prakamya), the ability to assume numerous ugly or charming bodies; majesty
(mahiman), the power through which the yogin is honoured everywhere by gods,
demons, and men; supremacy (isitva), the power to command over all; subjugation
(vasitva), through which the yogin is served by all creatures, these being infatuated by
his beauty; the power to convert [something into its opposite] at will
(yatrakamavasayita), which consists in the ability to go where pleasure (priti) is with the
swiftness of thought and to cease it.101

The second subdivision of the yogaprakaranam provides us with one of the earliest
systematic detailed descriptions of eight postures: the lotus posture (padmdsana),
svastika posture (svastikasana), throne posture (pithasana), mound posture (sthalasana),

9 This is the only mention of Sadas$iva in the Dharmaputrika (DhPS 1.61):
tasya tejasi nirjatam saktim yogad vicintayet |
sadasivadin tan sarvan paripatya carasthitan |
It should be noted that Sadasiva is here conceived as being contained in the Paramatman.
100 [n Patafijalayogasastra 3.36-37, upasarga designates the six obstacles to samdadhi which are also perfections with

regard to the rising up (vyutthana). In the Dharmaputrika, these latter are named antaraya and described in chapter
Eight: “Obstacles such as intuitive knowledge, etc.,” pratibhadyantarayah.

101 On the difficulty of interpretation of yatrakamavasayitd, see Brunner (1977: 508, note 14) and Vacaspati Mi$ra ad
Patafijalayogasastra 3.45.



joined-hands posture (afijalikasana), half-moon posture (ardhacandrasana), staff posture
(dandasana), and the all-auspicious posture (sarvatobhadrasana).102

The third subdivision of the yogaprakaranam is termed dharanavamsa, vamsa expressing
the metaphor of the body as a bamboo cane. This chapter enumerates a succession of
twenty-eight joints (parvan) from the big toe to the world of Brahma: 1) big toe
(angustha); 2) foot (pada); 3) heel (parsni); 4) ankle (gulpha); 5) shank (jangha); 6) knee
(janu); 7) thigh (dru); 8) anus (payu); 9) generative organ (upastha); 10) navel (nabhi);
11) heart (manas); 12) chest (uras); 13) throat (kantha); 14) tongue (jihva); 15) nostril
(nasika); 16) eye (caksus); 17) forehead (lalata); 18) skull (mirdhan); 19) top [of the head]
(uparistat); 20) flame (arci); 21) beyond the body (paradeha);103 22) interior of the island
(dvipantara);104 23) lower region (patala); 24) heaven on Earth (bhisvarga); 25) heaven
(svarga); 26) world of the Sun (stryaloka); 27) world of the Moon (somaloka); 28) world of
Brahma (brahmaloka).105

This chapter concludes that one must meditate upon/visualise the Atman, also named
the individual soul (jiva) and the drop (bindu), on each of these twenty-eight joints, one
by one, once the bodily winds (prana) have been suppressed.106

102 A first translation of this chapter has been published online:

(accessed on: December 12, 2020). Although lists of eight postures are common in Saiva literature,
there is no exact correspondence to the eight postures of the Dharmaputrika in other texts. The closest list is the
one given by Kaundinya ad Pasupatasitra 1.16: tasmad upasprsya padmakasvastikopastharijalikardhacandrapithaka-
dandayatasarvatobhadradinam |. The Sarvajfianottaratantra, Yogapada, has also a very similar list of seven postures:
padmakam svastikam vapi upasthatyarjalim tatha | pithardham ardhacandram va sarvatobhadram eva va | (see Kafle,
2015: 270). The descriptions of the svastika, ardhacandra, afijalika, danda, and pitha postures are quoted in the late
Hathayoga tradition: the Yogacintamani of Godavaramisra, the Yogacintamani of Sivanandasarasvati (1927: 153), and
the Yogasiddhantacandrika of Narayanatirtha (2000: 109-111) (see above, “Reception of the Dharmaputrika teaching
in the Hathayoga tradition,” p. 30 ff.).

103 paradeha could possibly be rendered as “another person’s body,” with reference to the level, on the vertical
axis, corresponding to the entry into someone else’s body (a corpse) (see below § 4.4.2, parapuramjaya).

104 dvipantara, “interior of the island,” probably corresponds to what is named lokantara, “other world, distant
world,” in the context of the “ascent up to dissolution” (pralayotkranti) (see § 4.3.5).

105 The names of the regions beyond the body (paradeha, dvipantara, patala, bhiisvarga, svarga, siryaloka, somaloka,
and brahmaloka) are already found in older texts, the Mahabhdrata and some Upanisads, and none of these names
is specific to Saivism.

106 These two conclusive verses (DhPS 3.10-11: astavimsati parvani samyag jiiatva vicaksanah | tesu parvasu sarvesu
ekaikasmin kramena tu | tatra sthitam jivabhiitam atmanam bindusamjfiitam | pranan yasmin nirudhyeta tatra bindum


http://ayuryog.org/blog/eight-yoga-postures-dharmaputrik%C4%81
http://ayuryog.org/blog/eight-yoga-postures-dharmaputrik%C4%81

The fourth and last section on yoga (yogaprakaranam) consists of a long chapter devoted
to the “path of meditation” with eighteen subdivisions: five objects of meditation
(paficadhyeya), five conquests (paficajaya),'” five actions (paficakarman), and three fruits
(phalatraya) of yoga.

4.1. The five objects of meditation (paficadhyeya) (4.2-15). First, it is indicated that a
lotus is to be meditated upon (= visualised), at the beginning of the process of the
conjunction (yogakrama) as well as at the time of the practice of the conquest
(jayabhyasa).108 This lotus in the heart (hrtpadma) is then described, each of its parts
being homologized with a virtuous disposition: its pericarp (karnika) corresponds to
resolution (dhrti); its stalk (nala) corresponds to non-violence (ahimsd); its filaments
(kesara) correspond to dharma; its eight petals (patra) correspond to eight good kinds of
conduct ($ila), i.e., not stealing, etc. (asteyadi, the detailed list is not mentioned).109

In the centre of this lotus is the supreme god (paramo devah) named bindu, also known as
jiva,110 which comprises the five objects of meditation: Prakrti, Purusa, Prabhu, Vidy3,
and Siva, placed inside one another in concentric circles.111 Each of these aspects is

vicintayet |) are key to the understanding of the yogic process.
107 Some manuscripts examined have paficajapa, which is undoubtedly wrong.

108 Inn the context of the meditation on a lotus in the heart, again the correctness of jayabhyasa is not in doubt
(rather than japabhydsa): this refers to the meditation on a lotus mentioned in the context of the conquest of the
very subtle obstacle (mahasiksmantaraya), that is, imminence of death made evident through its portents.

109 The concept of the heart lotus dates from the oldest Upanisads. In the Dharmaputrika, the parts of the lotus are
not homologized with dharma, jiana, vairagya, and aisvarya, as in the Sivadharmottara. In terms of structure, the
heart lotus in the Dharmaputrika seems closer to that described in the Nigvdsakarika (see Goodall, 2011: 233-38 and
240-42).

110 In the context of the description of the antaratman, a similar metaphor of a drop (bindu) on a heart-lotus is
found in the Mahabharata, Santiparvan 180.23: atmanam tam vijanihi sarvalokahitatmakam | tasmin yah samsrito dehe hy
abbindur iva puskare |. In the context of the description of the elementary soul, bhiitatman, a similar metaphor is
found in Maitrayaniya Upanisad 3.2: athdsti tasyatma bindur iva puskara iti (van Buitenen, 1962: 102). In this passage
of the Upanisad, it is specified that the bindu is subdivided into five tanmatra and/or gross elements (bhiita).

111 In the Saiva Nisvdsakarikd, the lotus in the heart is also surmounted by five concentric discs, but homologized
with other entities, namely: Sun, Moon, Fire, Sadasiva, and Siva (see Goodall, 2011: 240-42). In the Dharmaputrikd,
Sadasiva is included in the bindu, that is to say, in the individuated form of Brahman that resides in the body.
These five objects of meditation and the way they are arranged in concentric circles might be an archaic version
of the system consisting of five kalds in the developed Saivasiddhanta. The configuration of the bindu in the
Dharmaputrika could explain why there are only four kalas in the Nisvasatattvasamhita, Nayasttra 3.72 ff., namely
the four kalds plus Siva, a structure which was then normalized with five kalds forming the bindu in the classical
Saivasiddhanta.



assigned a particular radiance and a rank in the series of tattvas: Prakrti, the twenty-
fourth principle, has the radiance of the sun (siirya) and is placed above the pericarp;
Purusa, the twenty-fifth principle, has the radiance of the moon (candra) and is placed
in the middle of the orb of the sun; Prabhu, the twenty-sixth principle, has the radiance
of the flame of the fire (hutasarci, vahnijvala) and is placed in the middle of the orb of the
moon; Vidya, the twenty-seventh principle, has the radiance of crystal (sphatika) and is
placed in the middle of the orb of the fire; Siva, the twenty-eighth principle, has the
radiance of ether (ambara) and is placed in the middle of the orb of Vidya.12 This
passage concludes with two important details that clarify the link between the bindu
and the breath: bindu must be meditated upon at the precise place where the breath
(nisvasa) is held; the jiva (= bindu) goes to the place that is filled with the bodily winds
(prana).113

4.2, The five conquests (paficajaya) (4.16-38). The five conquests refer to the conquest of
the five bodily winds. They are named—prana, apana, samana, udana, and vyana—114 then
the method to overcome them one by one is explained.

The conquest of prana involves the entire body on its vertical axis. It consists in
accomplishing all four phases of pranayama (see § 1.1.3.), followed by the fixations
performed one after another along the succession of the twenty-eight joints from the
big toe (see chapter Three). Unlike the conquest of prana, the conquest of the other
bodily winds is accomplished through partial breathing practices that involve
particular parts of the body: the conquest of apdna consists of an inhalation (piirana),
then a fixation followed by the setting in motion of the wind apana, which is situated in

112 The number of twenty-eight tattvas also corresponds to the number of the joints from the big toe to the world
of Brahma detailed in chapter Three (dharanavamsaprakaranam), but the correspondence is not explicitly
formulated.

113 This statement is consistent with Dharmaputrika 3.10-11.
The Buddhist Amrtasiddhi (eleventh century) appears to have a close conception of bindu as connected with
breath. Compare Dharmaputrikd 4.15:
dharyate yatra nisvdsas tatra bindum vicintayet |
yo desah piiryate pranair jivas tam yati nanyathd |
with Amrtasiddhi 7.6:
vayund sadhyate bindur na canyad bindusadhanam |

yam avastham vrajed vayur bindus tam eva gacchati |

114 They are listed without any explanation, even etymological, of their bodily functions, contrary to what is
commonly found: the Nisvasatattvasamhitd, Nayasitra 4.122-125 describes in detail the physiological function of
the five winds, as does the Mrgendragama, Vidyapada 22-27, which describes the functions of the five winds on the
basis of etymological definitions; the Vivarana ad Patafijalayogasastra 3.93 also describes the functions of the five
winds on the basis of etymological definitions; the Vayaviyasamhita 2.29.36-41ab describes the physiological
function of the ten winds.



the lower part of the body, with manas; the conquest of samana is to stop outward and
downward breathing (gatagati, in lieu of prana and apana) with a retention (kumbhaka),
followed with a fixation in the heart; the conquest of udana consists in holding the wind
as before,115 then moving the wind upwards with manas; the conquest of vyana requires
the stopping of outward and downward breathing with a quiescent breath (prasanta) in
an empty body (tucchadeha) in such a way that there is no inhalation or exhalation.

Two distinct categories of signs (laksana) that attest to the conquest of each bodily wind
are indicated. These correspond to two distinct levels of the practice of the conjunction,
namely moderate practice (abhyasa) and intense practice (atyabhydsa), each level having
a distinct effect on the body: moderate practice improves health, intense practice
causes diseases. For example, the first signs of the conquest of apana is that no more
humoral alteration (dosa) is produced: the yogin does not suffer pain due to the restraint
of flatus, urine, and excrement, and he even becomes capable of having control over his
excretions. Then, once diseases such as fistula (bhagamdara), etc., are produced by
intense practice (atyabhyasa), this is the sign of victory over apana. The description of
the conquest of each of the other bodily winds follows the same pattern specifying the
beneficial effects of moderate practice and the morbid effects of intense practice.116

The concluding passage on the conquest of the bodily winds teaches that the most
important is the repeated exercise of the conquest of prana, because all bodily winds are
conquered by the mere conquest of prana.117 It is also specified that the five conquests
have been expounded in order to differentiate between actions (karmavibhagartham), a
reference to the five actions (paficakarman, see below § 4.3), the implementation of
which requires knowledge of the partial breathing practices in particular bodily parts.

4.3. The five actions (paficakarman) (4.39-80). The technical term paricakarman relates to
specific breathing practices carried out after the bodily winds have been conquered. 1t
is clearly specified that an action performed with an unconquered wind gives rise to
diseases (dosa). The five actions are: 1) the purification of the channels (nadisodhana);

115 That is, as for the conquest of apana.

116 It seems that the moderate level of practice indicates which bodily wind is conquered according to positive
symptoms of health improvement, and that the manifestation of diseases is the conquest itself. This apparently
paradoxical description is explained by a two-step conception of the process of conjunction, the second step
being an intensification of the practice at the signs of imminent success (this is described in chapter Thirteen,
vrddhyupayah, “Means of increasing”) which implies abandonment of the body, without it being explicitly
formulated.

117 The primacy of prana over the other bodily winds is also taught in Ni§vasatattvasamhita, Nayasatra 4.130: “It is
prana that he should conquer first; once prana is conquered, the mind is conquered; once the mind is conquered
the soul is calmed [...], [and] ultimate reality shines [before it]” (Goodall, 2015: 497-98).



2) the operative channel (karyanadi); 3) the joining of the succession of fixations
(dharanavamsayojana); 4) the upwards exhalation (udrecani); 5) the ascent up to
dissolution (pralayotkranti).118

4.3.1. The purification of the channels (nadisodhana).l1® Three different methods are
described: 1) the use of the bodily wind prana only; 2) the use of different bodily winds,
depending on the part of the body concerned: samana for the middle part of the body,
apana for the lower part (from the big toe upwards), and udana for the upper part;
3) repeated practice of alternate breathing: blocking of the right nostril, inhalation
through the left nostril, holding of the breath, and then exhalation through the right
nostril (with the metaphor of breath movements as bellows).120

4.3.2. The second action, named “operative channel” (karyanadi), appears to consist in a
preparatory recognition or an initial implementation of the channel to serve for the
effectuation of the next three actions (karman).121 With an utterance of the syllable OM,
it consists in forcibly (hathad)?2 dragging upwards the bodily winds (prana) located in
the lower parts of the body, gathering them in the heart, and then holding them here in
the form of a ball.123 Then, with another utterance of OM, it consists in raising the
bodily winds up to the skull (kapalanta), holding them here for a while, drawing them

118 These actions are to be understood as five stages of the ascent of the soul up to the going-out of the body and
beyond, the key locations in the body being provided by the list of the successive fixations (dharanavamsa) given
in chapter Three.

119 The purification of the channels is succinctly explained in Nisvasatattvasamhita, Nayasiitra 4.110: avasavyena
piireta savyenaiva tu recayet | nadisamsodhanam hy etan moksamargapathasya tu |. According to the Dharmaputrika, the
purification of the channels is a practice that is not strictly equated to the pranayama itself. Rather, it is a specific
combination of breathing practices using the fourfold pranayama as a structural basis.

120 A metaphor of the blacksmith’s bellows is found as early as in the Majjhima Nikdya, Mahdsaccaka Sutta, of the
Pali Buddhist canon: “Just as when an extremely strong noise comes about when the bellows of a smith are blown,
just so indeed, Aggivessana, there came about the extremely strong noise of winds which went out through the
ears, when my breathing out and breathing in had been stopped both through the mouth and through the
nose” (transl. Bronkhorst, 1993: 7). In a similar context as in the Dharmaputrika, the metaphor of breath
movements as bellows (drvivat) is also found in the Sivadharmottara to explain pitraka (SDhUt 10 [W 122r]: bahyena
vayund dehan drtivat pirayet bhrsam | tathapiirnah santistheta piranat pira[nalkah smrtah |). This verse of the
Sivadharmottara was borrowed by the Vayaviyasamhita (Vasa 2.29.24: bahyena maruta deham drtivat paripiirayet |
ndsdputendparena piirandt pitrakam matam |).

121 karyanadi is a hapax legomenon that probably refers to technical knowledge.

122 I the context of the paficakarman, the term hatha occurs twice, in close connection with the dragging upwards
winds “forcibly”: first in the context of karyanadi: hathad akarsayet pranan adhobhdage vyavasthitan | DhPS 4.47cd;
second in the context of udrecant, where it is explained that the yogin must not forcibly perform this technique, so
as to avoid causing pain or affliction (kheda): bahuvaram na kurvita kramayogena bhedayet | hathasadhyam na
kartavyam akhedenaiva sadhayet | DhPS 4.61.

123 See above, note 70.



downwards by the same path, and placing them again in the heart. Then the yogin must
exhale gently through both nostrils.

4.3.3. The “joining of the succession of fixations” (dharanavamsayojana) is an action
using the entire vertical axis of the twenty-eight joints of the body detailed in chapter
Three (dharanavamsaprakaranam). It consists in drawing upwards gradually, with the
syllable OM, the bodily winds situated at each joint, beginning with the big toe, on the
flow path of the channels (nadisamcaramarga). After meditating upon each joint
respectively and holding (presumably) the bodily winds in each joint successively, one
must constrict all (winds) that are situated in the limbs ($akha) and place them in the
heart. In a second step and in the same manner, the yogin must draw upwards and then
hold the bodily winds in the chest, the throat, the tongue, the nostrils, the eyes, the
forehead, and the skull successively, and then move them downwards again. Once the
bodily winds are established in the heart, the yogin must exhale gently. By the daily
practice of these exercises, the channel becomes fit for action (karyaksama).

4.3.4. The fourth action, “upwards exhalation” (udrecani), is said to be secret. Channels
that have not been mentioned before are named for the first time: ida, which is linked
to the left nostril, susumna,124 presumedly linked to the right nostril, and a channel or
place simply called “the fourth,” turya, at the centre of the eyebrows.1?5 It is stated that
the breath that has gone out of the two channels (ida and susumna) is called the “bond
to life” (bhavabandhana), and that the going-out through the “fourth” brings about the
fruits of yoga. Then the practice is described: the upwards exhalation consists in closing
the nine bodily apertures with manas and entering into the “fourth” by uttering a long
sound (OM). The yogin must practise two or three times a day, until he has established
the path of yoga in his head (svamastaka). He must not practise many times nor forcibly
(hathat) pierce, but rather follow the progressive way, so that no pain will occur. Once
the yogin has reached the “fourth,” he again draws the breath downwards and holds it
in the heart. Then, issuing out by the same path, he must reach little by little the top of
the head (uparistat) and the tip of smoke rising from the flame (arcidhimasikha).126

124 This schema differs from the basic model of susumna as the central channel, with ida on the left side and pingala
on the right side. In the same way as the Dharmaputrika, the Ni§vasatattvasamhita, Uttarasiitra 5.37 mentions only
these two channels, susumna and idd (see Goodall, 2015: 33 and 397).

125 See Maitrayaniya 6.19: ... turyakhye dhdrayet pranam ity |, “[...] he must maintain his prana in that which is called
turyd” (see van Buitenen, 1962: 142).

126 The flame (arci), a location beyond the body on the axis of the dharanavamsa, seems to correspond, in terms of
practice, to the fire of conjunction (yogagni) which appears at the time of the increasing of the practice in chapter
Thirteen.



4.3.5. The fifth and last action, named “ascent up to dissolution” (pralayotkranti), is the
stage which corresponds to the abandonment of the body.127 After constant repetition
of the fourth action (udrecani) and given that death is expected, the examination of the
foreshadowings of death (arista) in one’s own body is carried out.1?s When a
foreshadowing of death is perceived, the abandonment of one’s body is undertaken.
First, the five bodily winds called naga, krkara, kiirma, devadatta, and dhanarijaya are
altered:129 a strong breath in is the sign of the alteration, or more particularly
degradation, of naga; following the piercing of the vital points (marman), the leaving of
the bodily winds (prana) from all joints one by one indicates the alteration of krkara;
once all the bodily winds in the limbs are gathered in the heart, their progression
upwards is the sign of the alteration of kiirma; a rale in the throat while the body is
immobile indicates the alteration of devadatta; finally, when dhanafijaya is altered, the
individual soul (jiva) attains the other world (lokdantara) after it has abandoned the body.

From there, the individual soul yoked to its virtuous and non-virtuous fruits reaches the
eight joints from paradeha to brahmaloka.130 An archery metaphor is then used to
illustrate the method:131 the yogin must be determined to join the target that shines in
the middle. In the same way as a bowman aims at the target with his sight (drsti), the
yogin trains to meditate upon paradeha, etc. with his mind (citta, manas). Then he does
the same while uttering a long sound followed by uninterrupted resonance (= OM).
Once he has reached the target with only one utterance, he simultaneously sets in
motion the (vital) breaths. In the same way that a bowman who has mastered the target
(jitalaksya) kills with only one arrow, he who has mastered yoga (jitayoga) must exert

127 The translation of utkranti as “yogic suicide” should be reconsidered, since the term “suicide” means exactly
the opposite of what is at stake in ancient yoga: it is not a matter of killing oneself (suicide, from the Latin sui “of
oneself,” formed after homicide), on the contrary, it is about preserving one's own self, which is the individual
proper. The ascent (utkranti) that allows for the leaving of one’s own body is a technical method of control over
one’s own life that has a positive connotation.

128 This is an implicit reference to chapter Six (see below).

129 To my knowledge, this is one of the earliest references to the role of the five winds in the biological process of
death. For this passage, I propose vikurvate to have a passive sense, and consider that it is the bodily winds that
are altered. Goodall (2015: 497), quoting these verses of the Dharmaputrika (DhPS 4.68-73) in his commentary ad
Nayasiitra 4.129, understands them differently, namely that the winds alter the body, on the basis of the variant
vikarakah in the Nepalese edition (1998).

130 That is to say, the eight located beyond the flame (arci) and named in ascending order: paradeha, dvipantara,
patala, bhiisvarga, svarga, siryaloka, somaloka, brahmaloka. See chapter Three (dharanavamsaprakaranam).

131 This metaphor is further elaborated in chapter Sixteen of the Dharmaputrika (see below), in a context that also
corresponds to a level beyond the body, specifically related to liberation (moksa). A similar archery metaphor is
also found in the Mundaka Upanisad 2.2.3-6, and more importantly in the Maitrdayaniya Upanisad 6.24, whose
formulation is closer to that of the Dharmaputrika. I recently presented this material at the conference “Paths to



himself with only one sound. Having thus abandoned his body, he obtains the fruit of
yoga.

4.4. The three fruits of the conjunction (yogaphalatraya) are then described (4.81-88):
1) mastery of qualities (gunaisvarya); 2) conquest of another body (parapuramjaya);
3) liberation (moksa).132

4.4.1. The eight qualities related to lordship (astaisvaryaguna) have already been
characterized (see § 1.8). This passage is intended as an explanation of the method for
mastering qualities (gunaisvarya): after the yogin has meditated with manas on the
quality that he desires among the eight (i.e., animan, etc.), he must abandon his body in
order to unite with this quality, and then be reborn, it being understood that he now
possesses the chosen quality.133

4.4.2. Parapuramjaya is the “conquest of another citadel,” that is, of another body. A
yogin afflicted with old age who wishes to abandon his body must search for a corpse
provided with all its limbs, born in a good lineage, and handsome; he must meditate
upon this corpse with manas and proceed with the aforementioned conjunction (yoga).
It is pointed out that this fruit makes it possible to avoid childhood and the suffering
due to the stay in the womb.134

4.4.3. Liberation (moksa) is called the spotless fruit (nairafijanam phalam) and described
as the attainment of the supreme Brahman, qualified as imperishable (avyaya) and the
end of all suffering (sarvaduhkhanta). It occurs when the yogin abandons his body while
the mind has no support (nirdsraya), and relies solely on knowledge (jfianamatrava-
lambin).135

Liberation in the Hindu and Sikh Traditions,” organized by C. Pecchia, M. Rastelli, and V. Eltschinger, at the
Institute for the Cultural and Intellectual History of Asia, Austrian Academy of Sciences (November 28-29, 2019),
under the title: “Marga in the Dharmaputrika Samhita: From the Path of the Bodily Winds to the Archery
Metaphor.”

132 They are ranked from one to three, which seems to correlate with successive levels in the series of fixations
(dharanavamsa, see chapter Three).

133 To my knowledge, there is no other text that explains this method of acquiring yogic powers. The statement
deham parityajet probably means that the yogin dies.

134 On the suffering condition of the foetus in the Hindu tradition, see Barois (2021).

135 On the method of attaining liberation, see chapter Sixteen.



At first, the four kinds of obstacles (antaraya, vighna) arising while the yogin is
performing the conjunction are mentioned by name: subtle obstacles (saksmantaraya),
very subtle obstacles (mahasiksmantardaya), obstacles through negligence (pramada-
jantardya), obstacles such as intuitive knowledge, etc. (pratibhadyantaraya), with the
important specification that there are two ways to treat them: conquest (over the
bodily winds) (jaya) and medical treatment (cikitsd). Then, the subtle obstacles are
listed: friendship (mitra), wealth (laksmi), property (dhana), women (kanta), and teacher-
disciple relationships (Sisyopadhydyabandhava). They are defined as fetters due to
emotional attachment (snehapasa), enjoyment of worldly objects (visayasvada), and the
desire to be happy (sukhepsu). Also named as subtle feelings (siksmabhava), they cause
distraction (vyaksepakaraka) of the mind and become obstacles to success (siddhi).13¢

This chapter introduces the very subtle obstacles, that is, the bodily and mental
phenomena heralding imminent death. At first, it is indicated that one should not be
afraid or abandon practice at the approach of death, but rather undertake quickly that
which has to be done (a reference to the five actions described above, see § 4.3).137 Then,
two kinds of foreshadowing of death (arista) are described: 1) external (bahya): the time
left to live is inferred from visual hallucination, dreams, or symptoms of bodily
disintegration (teeth falling out, black tongue);138 2) internal (adhyatmika): the time
remaining to live is inferred from the number of days during which a slowness/
weakness (mandya) takes place in one channel (susumna or ida).13® This chapter
concludes that the yogin undertakes the remedy (pratikara) for the foreshadowings of
death he has perceived.

136 The question of the distractions (vyaksepa) of mind is also addressed in chapter Sixteen of the Dharmaputrika.
The Sivadharmottara 10 (W 124r) conveys a laconic Saiva version of the same idea: evam dhyanasamayuktah
svadeham yah parityajet | kulasvajanamitrani samuddhrtya sivo bhavet |.

137 Fear of death is one of the five afflictions (klesa) in Patafijalayogasastra 2.3.

138 Numerous parallels to these verses on the aristas are found in the Vayupurana 19, the Markandeyapurana 43 and
the Lingapurana 1.91.

139 T know of only one parallel passage to these adhyatmika foreshadowings of death in the Yogasastra of
Hemacandra (twelfth century). Its chapter Five is essentially devoted to various processes of divination, including
a category of foreshadowings of death also called adhyatmaka, “internal”, ascertained according to “the
movement of the breath in the arteries” (see Qvarnstrém, 2012: 184-197).
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Chapter Seven: “Obstacles through negligence,” pramadajantarayah (8 slokas)

Obstacles through negligence are defined as obstacles that arise in the course of the
conquest of the five bodily winds, when they are drawn upwards following the
succession of fixations (dhdrand), in order to spring out of the upper orifice. At the time
of the yoga process, relying on an unconquered place in the body through carelessness
causes diseases. The names of the diseases thus produced are given: abdominal swelling
(vatagulma), retention of feces (udavarta), shortness of breath (irdhvasvasa), vomiting
(chardi), diarrhoea (atisdra), confusion (moha), exhaustion (klama), fainting (marcha),
dizziness (bhrama), violent headache (sirahsila), heart palpitations (hrllasa), hiccups
(hikkika), yawning (jrmbhikd), piercing pain in the heart, the side, and the back
(hrtparsvaprsthasila), wind blood disease, generally rendered as gout or rheumatism
(vatarakta), eye disease (timira), swelling ($vayathu), skin disease (kustha), and fever
(jvara).

Chapter Eight: “Obstacles such as intuitive knowledge, etc.,”
pratibhadyantarayah (6 slokas)

The term pratibhadi refers to a list of six obstacles (antaraya) that affect the yogin who
has accomplished conjunction (praptayoga). The first three obstacles are: intuitive
knowledge (pratibha), supernatural hearing (sravana), and supernatural visual
perception (adarsa). The other three are supernatural touch, smell, and taste
(sparsagandharasa) relating to earth (parthiva), intermediate space (antariksaga), and
heaven (divya).1% He who abandons the power (sakti) which proceeds from these
obstacles and, being absorbed in Brahman (brahmapara), is yoked, he is released from
them,141

Chapter Nine: “Conquest,” jayah (19 slokas)

The chapter named jaya explains how to overcome the subtle and very subtle obstacles
which have been detailed in chapter Five and Six, respectively.

140 This tripartition goes back to early Vedic texts (see Rgveda 6.22.8, 7.104.2, and 10.53.5).

141 The category of obstacles named pratibhadi concerns a level beyond the body at the time of the fifth and last
action, “ascent up to dissolution” (pralayotkranti). The last verse of chapter Ten prescribes an intensification of the
practice when these obstacles appear (see below). That is to say that, at this very advanced stage of the yoga
process, no specific remedy for this category of obstacles is indicated, rather an intensification of the practice,
which is explained further in chapter Thirteen.

CHRISTELE BAROIS | The Dharmaputrika Samhita: Preliminary Notes on an Early Text on Yoga. 50



The first verse states that an ignorant person (ajfianin) practicing conjunction sees sins
or diseases (dosa) developing, therefore it is only after having devoted oneself to
knowledge (jfianapara) that one proceeds to the conjunction.

9.1. Conquest of the subtle obstacles (9.2-11) entails the abandonment of worldy
attachment (d@sakti). It proceeds from an inquiry into the origin and nature of the body,
conceived as an aggregate (pinda) produced from desire (samkalpa) due to the
maturation of the previous acts (pirvakarmavipaka). The body is called an aggregate of
six sheaths (satkausikam pindam),142 namely marrow, bones, nerves, flesh (or muscle),
and blood, enclosed in skin, and described as filled with saliva, mucus, brain, feces,
urine, full of ill-smelling worms, identical with ordures in burial places, etc.143 It is
impure, transient, affected by birth, death, old age, and various diseases (roga). It is
afflicted by cold and heat (sitosna), hunger and thirst (ksutpipdsa), etc. That which is
external to this aggregate of six sheaths is called atman. The passage concludes that
whoever conceives of the body in this way conquers the subtle obstacles, and that the
one who is free from worldly attachment (nihsarnga), deprived of sins or diseases (dosa),
and exempt from the manifold mental conceptions (vikalpa) is called paramatman.

9.2. Then, the remedial procedure (pratikara) to the very subtle obstacle (9.12-19),
namely great fear (mahabhaya) due to the imminence of death, is explained: the yogin
meditates upon god, that is, the bindu (bindudeva) located in the middle of the lotus of
the heart, and then visualizes above an uninterrupted flow of nectar (sudhadhara)
moving down into the region of the uvula (ghantika). Through this juice of nectar
(amrtarasa), contentment of the self (atmatrpti) is produced.14¢ Two different procedures
involving the use of mantras are then described: 1) The recitation of the ten-syllable
mantra that conquers death (mrtyufijaya) accompanied with the three-syllable mantra
that has NETRA as the seed-syllable (netrabija);45 2) the combination (samputa) of

142 The conception of the body as an aggregate of six sheaths is common, as noted by Meulenbeld (1999-2002, vol.
IIB: 45, note 335): “P.V. Sharma [...] points to the term satkosa as being of Buddhist origin (74; garbhavakranti 10:
some consider the body to be satkosa); this term is, however, also current in, for example, Samkhya philosophical
(see E. Frauwallner, 1953: 364) and Tantric works (see D. Heiligers-Seelen, 1994: 66).”

143 This description aiming at producing disgust for the body recalls the Buddhist meditation on the impure
(asubhabhavana) and the meditation on the body (kayagata sati). Kritzer (2014) discusses this in the context of the
Garbhavakrantisiitra, then in an article devoted to meditation on the impure: “Asubhabhdavana in Vibhasa and
Sravakabhiimi” (2017).

144 [t seems that trpti is conceived as the opposite of fear.

145 Pending further research, it should be noted that in the Netratantra, OM JUM SAH is the mantra NETRA, also
called mrtyufijaya, “dont les trois syllabes sont souvent (mais pas ici) mises en correspondance avec les trois yeux
que le Mantra totalise” (Brunner, 1974: 132). In the Dharmaputrikd, no specific Saiva feature appears.



eighty-one words (ekasitipada) with nine tattvas (navatattva), which are not specified.146
Then, the intake of an elixir (rasdyanopayoga), the gift (dana) of one’s own possessions,
and the performance of one hundred thousand oblations (laksahoma) with tender leaves
of the mango tree and durva grass, etc. (amrapallavadiirvadi)147 are prescribed. By means
of this procedure, the yogin is no longer prey to fear or joy (priti) and intensifies his
practice of the conjunction (yogabhydsa).148

149

In response to chapter Seven on obstacles through negligence (pramadajantarayah),
chapter Ten explains how to overcome the humoral alteration (dosa) induced when the
wind is sent on the wrong path and a knot (granthi) occurs. At first, the respective
locations of the three humours in the body are indicated as follows: wind (vata)
occupies the region from the sole of the foot up to the navel, bile (pitta) occupies the
region from the navel up to the heart, phlegm (slesman) occupies the upper part of the
body, a distribution consistent with classical medicine (Carakasamhita 1.20.8;
Susrutasamhita 1.21.6). Then diseases that are produced when the wind is blocked in the
receptacle of bile (pittakostha = from the navel to the heart region) are named, and the
treatment indicated: rubbing with oil (tailabhyanga), bathing with hot water, and eating
food prepared with milk (payasa) and accompanied by clarified butter. The text specifies
that the conjunction (yoga) should be undertaken at the end of digestion. The part of
the treatment specifically dedicated to yogic practices is then described. In each place
of the body where an illness causes suffering, a meditation with the mind (manas) upon
the wind situated at the place of suffering is prescribed, followed by repetitive
inhalations (ptraka) and exhalations (recaka).’s® A procedure that follows the same

146 The mantra in eighty-one words (ekdsitipada) is called vyomavydpin in the Saiva tradition, but this term does not
occur in the Dharmaputrikd. Goodall & Isaacson (2016: 6, note 15) indicate that “the earliest known Saiva
malamantra is the vyomavyapimantra.” With regard to the navatattvas, a few details are provided in the
Tantrikabhidhanakosa (2013: vol. 3, 52), with reference to the Nisvasatatttvasamhita, Uttarasiitra 1.4-14 (see Goodall
2015: 339-441), but in the Dharmaputrika, there is no mention of navatman as in the Uttarasiitra. See also
Nisvasatattvasamhitd, Nayasiitra 1.15-28 (Goodall, 2015: 405-6).

147 This is the only mention of ritual practices in the Dharmaputrika.
148 On the intensification, see chapter Thirteen named “Means of increasing” (vrddhyupayah).

149 This chapter on medical treatment was borrowed in its entirety from the Dharmaputrikd and attributed to the
Hathapradipika in some late manuscripts of this text. See Introduction, p. 32.

150 Compare Dharmaputrika 10.9:
yasmin yasmin samuddese ruja badha pravartate |
tasmin dese sthitam vayum manasa paricintayet |
with Vayupurana 11.46cd-47ab (Caturvedi & Simha, 1995):



general pattern but differs in detail (i.e., different breathing practices involving
kumbhaka or a complete pranayama) is prescribed for cases where the wind is blocked in
the region of phlegm (kaphakostha) as well as for other diseases (not related to a
humoral region in an obvious way). A large number of the diseases treated in this
chapter correspond to those mentioned in the list given in chapter Seven.!5t This
chapter also refers to authoritative medical knowledge (vaidyasastra). It concludes that
the yogin must intensify his yoga practice (yogabhyasa) when the obstacles named
pratibhadi appear.

This chapter marks a new explanatory step for the practice of the conjunction, after the
four kinds of obstacle have been overcome by both methods of conquest (jaya) and/or
medical treatment (cikitsa) (these topics are addressed in chapters Five to Ten).

At this level, an activity (pravrtti) indicating the advent of success (siddhi) occurs in the
body. The yogin feels a spontaneous and unprecedented sensation (sparsa), such as a
crawling sensation (pipilikagati, literally “ants walking”),12 the tongue salivating and
other sensations similar to those caused by poison, fire, or thorns (visagnikantaka). He
must acknowledge this activity as being the fire of conjunction (yogagni), which causes
the destruction of his sins (papa) and thus heralds the success of conjunction. Transient
signs (calalinga) of success consisting in the extrasensory (amanusa) perception of
sounds, tastes, senses of touch, forms, and smells are then detailed.

yasmin yasmin rajo dese tasmin yukto vinirdiset |

yogotpannasya vighnasya idam kuryac cikitsitam |
and Markandeyapurana 39.57cd-58ab (Banerjea, 1862):

yasmin yasmin ruja dehe tasmims tadupakarinim |

dharayed dharanam usne sitam site ca dahinim |
These verses are issued from two parallel passages on medical treatment (cikitsd) in the context of yoga in the
Vayupurana and Markandeyapurana, these passages being in both texts difficult to grasp. To these must be added a
parallel in the Sivadharmottara 10 (W 122v):

yasmin yasmin bhaved dese yoginam vyadhisambhavah |

tattadarigam dhiya vyapya dharayet tatra dharanam |

151 These diseases also correspond in part to those mentioned in the case of intense practice, that is, the critical
moment from life to death, within the context of the conquest of the five bodily winds (paficajaya) (see § 4.2).

152 Mention of a crawling sensation is also found in a yoga context in the Markandeyapurana 42.6 and the
Nisvasatattvasamhita, Nayasttra 4.19.
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Chapter Twelve: “Lasting signs,” dhruvalingah (4 slokas)

In pursuance of the foregoing, this short chapter names the lasting signs (dhruvalinga)
of success: freedom from disease (arogya), bodily agility (Iaghudehatva), smoothness of
skin (tvaksnigdha), shiny complexion (Subhavarnata), charming speech (manojfiabhdsita),
wisdom (prajfia), etc.153

Chapter Thirteen: “Means of increasing,” vrddhyupayah (6 slokas)

This chapter describes briefly how the yogin who has perceived only a little of the fire of
conjunction (yogagni) must then intensify this fire of conjunction through constant
repeated practice (abhyasa). This intensification is illustrated by an extended metaphor
in four verses: 1) just as smoke attests to the production of fire by friction, a sensation
(sparsa) testifies to the production of the fire of conjunction (this topic being covered in
chapter Eleven); 2) in the same way as a flickering fire is produced by friction, the fire of
conjunction is fanned through exertion (yatna); 3) just as a flaming fire is intensified by
the combustibles (indhana) that are grass and wood, the fire of conjunction is intensified
by the combustibles that are the six ancillaries, etc.;15¢ 4) a flaming fire destroys the
combustibles gradually in the same way as the fire of conjunction, blazing up, burns
former sins (papa). The chapter concludes that obtaining the fruit of conjunction stems
from the destruction of sins in this way.

153 These phenomena occurring when conjunction is imminent echo the description in the Svetasvatara
Upanisad 2.11-13:

niharadhiimarkanalanilanam khadyotavidyutsphatikasasinam |

prthvyaptejo’nilakhe samutthite paficatmake yogagune pravrtte |

na tasya rogo najard na mrtyuh praptasya yogagnimayam sariram |

laghutvam drogyam alolupatvam varnaprasadah svarasausthavam ca |

gandhah subho miitrapurisam alpam yogapravrttim prathamam vadanti |

154 This passage documents the yogic practice with regard to the role of the six ancillaries, etc. (sadargadi), which
are characterized in chapter One. The Dharmaputrika clearly distinguishes a level of repetitive practice (abhyasa)
which involves both the breath and manas, and a level which only involves manas (on this level without support,
nirdsraya, see § 4.4.3 and chapter Sixteen) and is the ultimate level leading to liberation. This distinction between
two levels of practice is summarized in the definition of the two kinds of conjunction (DhPS 1.54-56ab, see § 1.5).
It appears that the six ancillaries are practices related to the first level of practice (involving both the breath and
manas). These details, accessible thanks to the precise descriptions and internal coherence of the Dharmaputrika,
give access to new elements of understanding. For example, in light of the Dharmaputrikd, it seems to me that it
would now be possible to understand Nisvasatattvasamhitd, Nayasatra 4.24: sadangadhydnavarjitam to mean
“without [the level of] meditation based on the six ancillaries,” rather than “which is beyond six-limbed yoga,” to
qualify a visualization practice called niralamba (see Goodall, 2015: 471).
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Three behaviours that cause the loss of this level are indicated: the prattling with
others (due to extreme joy), the abandonment of yogic practice (due to the fact that the
yogin thinks he has obtained success), and the slandering of the master (guru).

Chapter Fifteen describes three means (upaya) to restore an activity (pravrtti)1>s which
had appeared or even increased, and which have been destroyed, presumably because
of one of the three behaviours described in the preceding chapter. The issue is to
recover the level previously attained and to complete the process of conjunction in its
terminal stage. The appropriate places to operate this restoration are mentioned (the
bank of a river, a forest, a secret place, an empty house, and a silent, solitary, peaceful
place). Then the three means are described:

1) After devoting himself to the means of success (siddhyupdya),16 the yogin must focus
his mind (manas) on the big toe and then slowly restrain the bodily winds (prana) until
the sensation (sparsa) (which indicates activity) disappears. This involves impelling this
sensation upwards while uttering the sound (= OM). 2) Or, the tip of the tongue being
placed on the two rows of teeth, the yogin must do a breath elongation (prandyama)
until the sensation (sparsa) (which indicates activity) disappears. Since the feeling of
the fire of conjunction (yogagni) always occurs through the tip of the tongue, this
involves rapidly impelling this sensation upwards, as before. 3) Or, the yogin must focus
his mind at the centre of his palate (talu), and restrain the breath. Once the activity
(pravrtti) is produced, he must draw this sensation upwards again, as before.

The chapter concludes with a few verses that summarize the process: The yogin must
focus his mind (manas) anywhere in the body where activities were previously produced
and then restrain the bodily winds (prana). There is no purification of the sins
(papasodhana) equivalent to the breath elongation, which is why the knower of the
conjunction performs the conjunction (yufijita yogavit) after he has engaged in breath
elongation. The yogin whose self is purified through breath elongation (pranayama-
visuddhatman) is freed from all sins. He sees in the (individual) self (dtman) the
immaculate light of the (supreme) self (atmajyotis). Or, after he has drawn upward

155 The activity (pravrtti) indicating the advent of success and the sensation (sparsa) which attests to it are detailed
in chapter Eleven.

156 On the means of success (siddhyupdya), see chapter Sixteen.



(manas) alone (kevalam) to the level of the skull as a result of conjunction (yoga), he sees
the (individual) self fastened to the (supreme) self as a pearl threaded on a string.157

The last chapter of the Dharmaputrika deals with different topics successively. At the
beginning, it is stated that one can proceed to actions (karman, see § 4.3.) only when one
knows the means of success (siddhyupdya).158 Then the rules concerning the seated and
standing postures!s® as well as bodily arrangements and upper-body posturesté are
defined as causes of distraction (vyaksepajanaka), the sole cause of success (siddhihetu)
being: renunciation of desire (sangatyaga), steadiness of mind (manahsthairya), samadhi,
and the determination of the real (tattvanirnaya).16! This topic is elaborated on in a few
verses.

Then a metaphor explaining practice is explained: the target is Siva, the bow is the
body, the string is the sound (nada = OM), the arrow is the mind, and the yogin must
define what must be pierced/penetrated by means of the intellect (buddhi).162 It is only

157 This ancient metaphor (Jaiminiya Upanisad Brahmana 1.18.8; Sankhayanaranyaka 11.8.2 and 12.7.3) is also found
in Mahabhdrata 12.199 in a similar context:

yada te paficabhih pafica vimuktd manasa saha |

atha tad draksyase brahma manau siitram ivarpitam |

158 The metaphor for the imminence of success (DhPS 16.1): hastatale siddhir vartate, “success stands on his palms,”
is also found in Vinasikhatantra 333 (Goudriaan, 1985: 83).

159 sthanasana has several occurrences in the Manavadharmasastra. Olivelle notes ad Manavadharmasastra 6.22:
“spend the day standing and the night seated: surprisingly, no commentator or translator has understood the correct
meaning of the technical expression sthanasanabhyam viharet. It refers to a religious observance during which the
person has to remain standing during the day (without sitting down) and seated during the night (without lying
down).” This technical term is also used in the context of the definition of tapas in the Bhasya ad Yogasiitra 2.32.

160 sgmsthana occurs with the meaning of bodily arrangement in the Tattvavaisaradi ad Yogasiutra 2.46. karana carries
the meaning of “upper-body posture,” as Kafle (2015: 270 and note 766) specifies.

161 Compare Dharmaputrika 16.2-3:
sthandsanavidhandni samsthanakarandni ca |
vyaksepajanakah sarve na hy ete siddhihetavah |
sangatydgo manahsthairyam samadhis tattvanirnayah |
siddhihetur bhavanty ete sesa vyaksepakarakah |
with the Vivarana ad Patafijalayogasdstra 2.29 (Sastri and Sastri, 1952: 212):
yad anyatrocyate — sthandsanavidhanani yogasya vidhayo'pi va | vydksepajanakah sarve na te yogasya hetavah |
sarvadosaparitydgah samadhis ceti taddvayam | nirnayalydt] yogahetuh syad bhavati vanyan na va [bhavatv anyan
na va bhavet] |

Thus, this quotation in the Vivarana, hitherto unidentified, is from the Dharmaputrika.

162 This archery metaphor as a device for teaching how to perform the ascent beyond the body has already been
mentioned at the end of the explanation on the five actions (paficakarman) (see above § 4.3.5, and note 131).



with a mind (citta = manas, compared to an arrow) that has given up desire that the
yogin obtains the fruit of conjunction. The metaphor continues by being integrated into
a detailed explanation of the practice: the yogin performs an inhalation (paraka = the
hand) in order to fill his body (deha = the bow), then he scrutinizes the bindu (= the
target) by means of the sight of the intellect (buddhidrsti), he raises upwards the bindu
that stands in the body (deha = the bow) filled with sound (ndda = the string), and he
shoots the mind (manas = the arrow) supported by breath (prana) into the middle of the
target.

The recipients of the teaching of the Dharmaputrika are then named, attesting that the
technique for the conjunction expounded here is accessible to all castes and stages of
life: “Whether he is a householder, a brahmacarin, a hermit, or an ascetic, the one who
has renounced all desires obtains liberation, even if he is engaged in his own activities
(svakarman). [Liberation] is obtained by [those] who know the conjunction through
actions (karmayogajfia), [whether they are] women, sidras, householders, foreigners, low
castes: in this case, birth is not a criterion.”63 Then, in continuity with the above-
mentioned, it is stated that the conjunction can be conducted while continuing one’s
own activities: whether he stands, walks, sleeps, or eats or is even engaged in activity,
the karmayogin does not miss the target with his mind (citta) only.1¢4 He must maintain

163 Dharmaputrikd 16.11-12:

grhastho brahmacari va vanaprastho "thava yatih |

sangatydgi labhen moksam svakarmanirato ’pi san |

stribhih Sidrair grhasthair va mlecchair varnadhamair api |

labhya[n]te karmayogajfiair na jatis tatra karanam |
The interpretation of this passage requires further research. As labhyante has no obvious subject here, I suggest
reading labhyate, referring to moksa in the previous verse, pending the consultation of other manuscripts. It
should also be noted that the list grhastha brahmacarin, vanaprastha, and yati corresponds to that of the
Baudhayanagrhyaparibhdasasitra. On this list, Lubin (2016: 600) comments: “The inclusion of brahmacarya suggests
familiarity with Manu’s system, and the fact that the fourth is called the yati probably means that this passage is
no later than Manu; later Dharmasastras introduce the term samnyasin.”

164 Compare Dharmaputrika 16.13:

tisthan gacchan svapan bhufijan karmand vyaprto ‘pi san |

cittenaikena yo laksyam karmayogi na muficati |
with Sivadharmottara 10 (W 120r) (= Vayaviyasamhita 2.13.24):

gacchan tisthan svapan [m]agrann unmisan nimisann api |

Sucir vapy asucir vapi sivam sarvatra cintayet |
and with Visnudharmah 2.74 (Griinendahl Pt. 1, 1983: 89):

gacchan tisthan svapan bhufijams tam evagre ca prsthatah |

upary adhas tatha pdrsve cintayantas tathatmanah |
The term karmayogin does not appear in the Sivadharmottara and the Visnudharmah.
Could we possibly find a distant echo here of the Mahdsatipatthana-Sutta DN 22.4 on the four postures (walking,
standing, sitting, and lying down)?



his breaths with manas, as well as manas with breath elongations (pranayama), then he
must meditate on the supreme Brahman.

Then an obscure and corrupted verse seems to relate to meditation on the supreme
Brahman, and to refer to the placing or arrangement (vinydsa) of the angamantras, and
brahmamantras, and to the mantra HAMSA 165

Following this, it is stated that when the yogin is exhausted due to the practice of
pranayama, he must undertake the conjunction related solely to mind (kevalam manasam
yogam).166 He must do this with a mantra-repetition (japa) or a story (katha)1¢” related to
it, so that the mind is not empty (siinya). This passage describes in detail, without it
being explicitly formulated, the method which leads to liberation (moksa).168 Essentially
it consists of withdrawing oneself from perception by purifying (visudh-) the mind
(citta), the key issue being to remove the cause (hetu) responsible for the cognitions
related to pleasure and pain, etc. (sukhaduhkhadibuddhi), so that there is no more mental
representation for the isolated mind.169

In the concluding verses, it is recalled that this text was composed by Sanaka, with the
supplementary information that it was written down by the son of Dharmasila.170

165 Dharmaputrika 16.15: dirghany argani vinyasam hrasvam vaktram tathaiva ca | hamsa hamseti yo varnam varjayet [sic]
paramam padam | This interpretation is deduced from the fact that the bijaksaras of the arigamantras are always
long, whereas the bijas of the brahmamantras are always short (see Brunner, 1963: xxxiv). However, this question
requires further research, possibly with reference to close passages in Nisvasasamhita, Uttarasitra 3.23, and
Sarvajiianottara 2 (see Goodall, 2015: 371).

166 See the definition of the two kinds of conjunction (dvirdpo yogah) in chapter One (§ 1.5).

167 As for the mention of kathd as an alternative to japa, Padoux (1987: 119) notices that the Moksadharmaparvan
(MBh 12.189-193) “définit le japa comme la récitation d'un texte védique utile (japet vai samhitam hitam) - sans
d’ailleurs préciser quel texte - et le pose par rapport au Samkhya et au Yoga.” Bithnemann (1988) devotes a few
pages to katha in the context of the vratas, where it is a question of listening and not of enunciating: “After the
performance of the pija part of a vrata often a story connected with this vrata is read aloud. These stories narrate
the revelation of the vrata by a seer or a deity, its first performance, results, and procedure. By listening to them
the devotee takes part in the events of bygone times and induces the power which effected beneficial results
formerly to do the same for him now.” (Bilhnemann, 1988: 196). See also Sivasiitra 3.27: katha japah, an
essentialised version of what may have been a real alternative formerly.

168 See the definition of liberation (moksa) at the end of chapter Four (§ 4.4.3).
169 Dharmaputrikd 16:22cd: nirasrayasya cittasya vikalpo naiva vidyate |.

170 See Introduction, p. 12.
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Synoptic Table of the Structure of the Dharmaputrika Samhita

The names of the sixteen “means of accomplishment” (sadhanopaya) are given in the
second column. The first column indicates the structural groupings of chapters
specified in the text. In the third column, some significant thematic sub-subdivisions of
these chapters are mentioned.

Sixteen chapters corresponding to sixteen “means of accomplishment” (sadhanopaya)

Chapter One: “Section on the 1. Six ancillaries (sadarga)
instrumental principles,” - withdrawal (pratyahdra)
sadhanaprakaranam - meditation (dhyana)

- breath elongation (prandyama)
- fixation (dharana)
- discrimination (tarka)

samadhi

2. Six means (sadupaya)
- knowledge (jfidna)
- silence (mauna)

chastity (brahmacarya)

being badly clad (durvasas)

restraint of the sense organs (indriyanigraha)

seclusion (apradurbhava)
3. Six disciplines (satsadhana)

- perseverance (utsaha)

resolution (niscaya)

constancy (dhairya)

satisfaction (samtosa)

perception of principles (tattvadarsana)

- cessation (upasamhara) of sacrificial rites
(kratu)

4, Four rules (caturyama)

rule related to time (veld)

rule related to sleep (nidra)
rule for food (ahara)

- rule for places (sthana)
5. Two kinds of conjunction (dviriipo yogah)
- conjunction related only to mind (manasa)

- simultaneous (yaugapadya) conjunction
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Sixteen chapters corresponding to sixteen “means of accomplishment” (sadhanopaya)

6. Three methods of conjunction (trividho
yogah)

- contracted (samksipta)

- expanded (visala)

- both contracted and expanded (dvikarani)
7. Ten impediments (dasopasarga)

- hunger (ksudh)

- sleepiness (nidra)

- idleness (alasya)

- power (aisvarya)

- pleasure (bhoga)

- fondness (sneha)

- wealth (dhana)

- fame (yasas)

- rites (dharma)

- knowledge (vidya)

8. Eight qualities related to lordship
(astaisvaryaguna)

minuteness (animan)

lightness (laghiman)

- acquisition (prapti)

- irresistible will (prakamya)
- majesty (mahiman)

- supremacy (isitva)

- subjugation (vasitva)

- power to convert [a bad thing into its

Chapter One to chapter Four corresponding to four “Sections on yoga” (yogaprakaranam)

opposite] at will (yatrakamavasayita)

Chapter Two: “Section on postures,” Lotus-posture (padmasana)

asanaprakaranam Svastika-posture (svastikasana)

Throne-posture (pithasana)

- Mound-posture (sthaldasana)

- Joined-hands-posture (afijalikasana)

- Half-moon-posture (ardhacandrasana)

- Staff-posture (dandasana)

- All-auspicious-posture (sarvatobhadrasana)
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Sixteen chapters corresponding to sixteen “means of accomplishment” (sadhanopaya)

Chapter Three: “Section on the
succession of fixations,”

dharanavamsaprakaranam

Chapter Four: “Section on the path
of meditation,”

dhyanamargaprakaranam

CHRISTELE BAROIS | The Dharmaputrika Samhita:

Twenty-eight joints (parvan):

1- big toe (arngustha)

2- foot (pada)

3- heel (parsni)

4- ankle (gulpha)

5- shank (jarigha)

6- knee (janu)

7- thigh (dru)

8- anus (payu)

9- generative organ (upastha)

10- navel (nabhi)

11- heart (manas)

12- chest (uras)

13- throat (kantha)

14- tongue (jihva)

15- nostril (nasika)

16- eye (caksus)

17- forehead (lalata)

18- skull (mirdhan)

19- top [of the head] (uparistat)
20- flame (arci)

21- beyond the body (paradeha)
22- interior of the island (dvipantara)
23- lower region (patala)

24- heaven on Earth (bhiisvarga)
25- heaven (svarga)

26- world of the Sun (siiryaloka)
27- world of the Moon (somaloka)
28- world of Brahma (brahmaloka)

Five objects of meditation (paficadhyeya)
- Prakrti

- Purusa

- Prabhu

- Vidya

- Siva

Five conquests (paficajaya)

- conquest of prana (pranajaya)

- conquest of apana (apanajaya)
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Sixteen chapters corresponding to sixteen “means of accomplishment” (sadhanopaya)

Chapter Five to chapter Eight expounding four kinds of obstacles

Chapter Five: “Subtle obstacles,”

suksmantarayah

Chapter Six: “Very subtle obstacles,”

mahdsiksmantarayah

Chapter Seven: “Obstacles through

negligence,” pramadajantarayah

- conquest of samana (samanajaya)

- conquest of udana (udanajaya)

- conquest of vyana (vyanajaya)

Five actions (paficakarma)

- purification of channels (nadisodhana)

- operative channel (karyanadi)

- joining of the succession of fixations
(dharanavamsayojana)

- upwards exhalation (udrecanti)

- ascent up to the dissolution (pralayotkranti)

Three fruits of the conjunction

(yogaphalatraya)

- eight qualities related to lordship
(gunaisvarya)

- conquest of another body parapuramjaya)

- liberation (moksa)

friendship (mitra)
wealth (laksmi)
- property (dhana)

- women (kanta)
- teacher-disciple relationships

(Sisyopadhyayabandhu)

- external foreshadowing of death
(bahyarista)

internal foreshadowing of death
(adhyatmikarista)

- abdominal swelling (vatagulma)
- retention of feces (udavarta)
shortness of breath (ardhvasvasa)

vomiting (chardi)

- diarrhoea (atisara)

confusion (moha)

exhaustion (klama)
- fainting (mircha)

- dizziness (bhrama)
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Sixteen chapters corresponding to sixteen “means of accomplishment” (sadhanopaya)

Chapter Eight: “Obstacles such as
intuitive knowledge, etc.,”

pratibhadyantarayah

Chapter Nine: “Conquest,” jayah

Chapter Ten: “Medical treatment,”
cikitsa
Chapter Eleven: “Transient signs,”

calalingah

Chapter Twelve: “Lasting signs,”
dhruvalingah

Chapter Thirteen: “Means of
increasing,” vrddhyupayah
Chapter Fourteen: “Loss,” vinasah

Chapter Fifteen: “Recovery,”

pratyanayanam

Chapter Sixteen: “Means of success,”

siddhyupayah

violent headache (Sirahsila)

heart palpitations (hrllasa)

hiccups (hikkika)

yawning (jrmbhika)

piercing pain in the heart, the side, and the
back (hrtparsvaprsthasila)

gout, rheumatism (vatarakta)

eye disease (timira)

swelling ($vayathu)

skin disease (kustha)

fever (jvara)

intuitive knowledge (pratibha)
supernatural hearing (Sravana)
supernatural visual perception (adarsa)
supernatural touch, smell, and taste

(sparsagandharasa)

conquest of the subtle obstacles
(saksmantarayajaya)
conquest of the very subtle obstacles

(mahasiiksmantarayajaya)

CHRISTELE BAROIS | The Dharmaputrika Samhita: Preliminary Notes on an Early Text on Yoga. 63



This article was made possible through funding from the European Union’s Horizon
2020 research and innovation programme under grant agreement No 639363. I address
my heartfelt thanks for their comments and suggestions to Jason Birch, Matthew Clark,
Philipp A. Maas, James Mallinson, Nina Mirnig, Marion Rastelli, Alexander Schiller, and
Dagmar Wujastyk, as well as to the anonymous reviewers. [ would also like to thank Anil
Kumar Acharya and Nirajan Kafle for sharing with me an initial draft of a critical
edition of the Dharmaputrika, as well as Suzanne Newcombe, who kindly provided me
with the apograph of the Sivadharma corpus.

Amrtanada Upanisad
Sastri, A. M. (ed.). 1920. The Yoga Upanishads with the commentary of Sri Upanishad-
Brahma-Yogin. Madras: Adyar Library.

Amrtasiddhi
Mallinson, J. and Szantd, P. D. Amrtasiddhi. Draft edition/work in progress: May 9,
2019.

Astangahrdayasambhita
Srikantha Murthy, K. R. (text and transl.). 1991-95. Vagbhata’s Astariga Hrdayam (Text,

English Translation, Notes, Appendix, and Indices). 3 vols. Varanasi: Krishnadas
Academy.

Harisastri, P. V. (ed.). 1939. The Astangahridaya, A Compendium of the Ayurvedic System
composed by Vagbhata, with the commentaries Sarvangasundara of Arunadatta, and
Ayurvedarasayana of Hemadri. Collated by ... Anna More$war Kunte ... and Krisna
Ramchandra Sastri Navre. 6th ed. Bombay: Nirnaya Sagar Press.

Rgveda

Aufrecht, T. (ed.). 1877. Die Hymnen des Rigveda. Bonn: Adolph Marcus.
Katha Upanisad

Renou, L. (ed., transl.). 1943. Katha Upanishad. Paris : Adrien-Maisonneuve.

Radhakrishnan, S. (ed., intro., transl., and notes), 1992 (1953). “Katha Upanisad.” In
The Principal Upanisads. 5th print. Delhi, Bombay, Calcutta: Oxford University Press.



Carakasamhita

Trikamji Acarya, J. (ed.). 1941. The Charakasambhita by Agnivesa, Revised by Charaka and
Dridhabala, With the Ayurveda-Dipika Commentary of Chakrapanidatta (caraka,
Sricakrapanidattaviracitaya ayurvedadipikavyakhyaya samvalita). Edited by Vaidya
Jadavaji Trikamji Acharya. 3rd ed. Bombay: Nirnaya Sagar Press.

Sharma, P. V. (text and transl.). 1981-94. Caraka-Samhita: Agnivesa's treatise refined and
annotated by Caraka and redacted by Drdhabala (text with English translation). 4 vols.
Varanasi: Chaukhambha Orientalia.

Sharma, R. K. & Dash Vaidya B. (text and transl.). 1976-2002. Agnivesa's Caraka
Sambhita (Text with English Translation and Critical Exposition Based on Cakrapani Datta’s
Ayurveda Dipika). 7 vols. Varanasi: Chowkhamba Sanskrit Series Office.

Jaiminiya Upanisad Brahmana
Oertel, H. 1896. The Jaiminiya or Talavakara Upanisad Brahmana. Journal of the
American Oriental Society, 16, 79-260. DOI:

Dharmaputrika
(See references to manuscripts in footnote 6.)

Apograph of the Sivadharma corpus from the Wellcome Library. Copied in 1912 or
19137 Paper, 409 folios. Contents (with the correction of some wrong folios and the
order of two texts wrongly inverted in the references as given by De Simini 2016a:
276): Sivadharmasastra (serial no. 634), fols. 1v-63r; Sivadharmottara (serial no. 635),
fols. 64r-143v; Sivadharmasamgraha (serial no. 633), fols. 144r-217v; Umamahesvara-
samvada (serial no. 652), fols. 218v-263v; Uttarottaramahasamvada (serial no. 654) fols.
264r-297v; Sivopanisad (serial no. 636), fols. 298r-325v; Vrsasarasamgraha (serial no.
657), fols. 326r-392v; Dharmaputrika (serial no. 608), fols. 393r-409r,

Yogin Naraharinatha (ed.). 1998 (samvat 2055). Sivadharma Pasupatinam
Sivadharmamahasastram Pasupatinathadaréanam. Kathmandu.

Ni$vasatattvasamhita
Goodall, D. (ed., transl.). 2015. The Nisvasatattvasamhitd.: The Earliest Surviving Saiva
Tantra. Volume 1. A Critical Edition & Annotated Translation of the Mulastitra, Uttarasitra &
Nayasitra. Pondicherry: Institut francais de Pondichéry, Ecole frangaise d’Extréme-
Orient, Asien-Africa-Institut Universitdt Hamburg.

Ni$vasamukha
Kafle, N. 2015. Doctorate thesis. The Nisvasamukha, the introductory book of the

Nisvasatattvasamhita: critical edition, with an introduction and annotated translation
appended by Sivadharmasangraha 5-9. Leiden University.


https://doi.org/10.2307/592488

Natyasastra
Shastri, M. 1981. Natyashastra of Bharatmuni. Part Third. Abhinavbharati of Acharya

Abhinav Gupta. Edited with an Original Profound Introduction Commentaries by Acharya
Shri Madhusudan Shastri. Varanasi: Banaras Hindu University.
Patafijalayogasastra (PYS)
Agase, K. S. (ed.). 1904. Vacaspatimisraviracitatikasamvalita-Vyasabhdsyasametani
Patanjalayogasutrani, tathd Bhojadevaviracita-Rajamartandabhidhavrttisametani
Patanjalayogasttrani <Sutrapathasitravarnanukramastcibhyam ca sanathikrtani,> ... tac
ca H. N. Apate ity anena ... prakasitam. Punyakhyapattana [= Pune] 1904
(Anandasramasamskrtagranthavalih 47).

Maas, P. A. 2006. Samadhipada. Das erste Kapitel des Patanjalayogasastra zum ersten Mal
kritisch ediert / The First Chapter of the Patafijalayogasastra for the First Time Critically
Edited. Aachen: Shaker (Studia Indologica Universitatis Halensis) (Geisteskultur
Indiens. Texte und Studien 9).

Woods, J. H. (transl.). 1914. The Yoga-System of Patafijali: or the Ancient Hindu Doctrine of
Concentration of Mind, Embracing the Mnemonic Rules, Called Yoga-Siitras, of Patarijali and
the Comment, Called Yoga-Bhashya, Attributed to Veda-Vyasa, and the Explanation, Called
Tattva-Vaicaradi, of Vachaspati-Migra. Translated from the original Sanskrit by James
Haughton Woods. Cambridge: Harvard University Press (Harvard Oriental Series

17). Reprint, Delhi: Motilal Banarsidass 1998.

Patafijalayogasiitrabhasyavivarana
Harimoto, K. 2014. God, Reason, and Yoga: A Critical Edition and Translation of the

Commentary Ascribed to Sankara on Patafijalayogasastra 1.23-28. Hamburg: Department
of Indian and Tibetan Studies, Universitit Hamburg.

Rukmani, T. S. 2001. Yogasiitrabhdsyavivarana of Sarikara. Vivarana text with English
translation and critical notes along with text and English translation of Patafijali’s
Yogastitras and Vyasabhdsya. Volume 1, Samadhipadah and Sadhanapadah, Volume 2,
Vibhitipadah and Kaivalyapadah. Munshiram Manoharlal, New Delhi.

Leggett, T. 1992 (1990). The complete commentary by Sarikara on the Yoga Siitra-s: a full
translation of the newly discovered text. Delhi: Motilal Banarsidass

Sastri, P. S. R. and Sastri, S. R. K. (ed.). 1952. Patafijala-yogasiitra-bhdsya-vivaranam of
Sankara-bhagavatpada. Madras Government Oriental Series 94. Government Oriental
Manuscripts Library, Madras.



Pasupatasiitrabhasya
Shastri, R. A. (ed.). 1940. Pasupatastitras, with Kaundinya’s Pancarthabhasya.

Trivandrum: The Oriental Manuscripts Library of the University of Travancore
(Trivandrum Sanskrit Series, 143).

Brahmasiitra
Sastri, N. S. A. and Panéikar, V. L. S. (eds.). 1917. Brahmasiitrasankarabhdsyam, Srimad-
Appayyadiksita-viracita-Parimalopabrmhita-Srimad-Amalanandasarasvati-pranita-
Kalpataruvyakhyayuta-Srimad-Vacaspatimisrakrta-Bhamativilasitam. Nirnaya Sagar
Press, Bombay.

Bshad mdzod yid bzhin nor bu (of Don dam smra ba’i sen ge)
Chandra, L. (ed.). 1969. A 15th Century Tibetan Compendium of Knowledge. The Bsad

mdzod yid-bzhin nor bu by Don-dam-smra-ba’i-senge. With an introduction by E.

Gene Smith. New Delhi: International Academy of Indian Culture.
Bhagavadgitabhasya (of Sarikara)

Agase, K. (ed.). 1897. Srimadbhagavadgita

Anandagiriviracitatikasamvalitasarnkarabhdsyasametd [....

Anandasramasamskrtagranthavalih 34, Poona: Anandasrama Press.

Matangaparames$varatantra

Bhatt, N. R. (ed.). 1977. Matangaparamesvaragama (Vidyapada) : avec le commentaire

de Bhatta Ramakantha. Edition critique par N. R. Bhatt. Pondichéry : Institut

francais d’indologie (PIFI : collection Indologie, 56).

— 1982. Matangapdramesvaragama (Kriyapada, Yogapada et Caryapada) : avec le

commentaire de Bhatta Ramakantha. Edition critique par N. R. Bhatt.

Pondichéry : Institut francais d’indologie (PIFI : collection Indologie, 65).
Mahabharata

Sukthankar, V. S., Belvalkar, S. K., and Vaidya, P. L. (eds.). 1933-66. The Mahabhdrata

for the first time critically edited. 19 vol. Ed. by Vishnu S. Sukthankar, S. K. Belvalkar,

and P. L. Vaidya. Poona: Bhandarkar Oriental Research Institute.
Mahasatipatthana-Sutta

Rhys Davids, T. W. (transl.). 1910. “Mahdsatipatthana Suttanta: Setting-up of

Mindfulness.” In Dialogues of the Buddha. Vol. 2. Translated from the Pali of the Digha

Nikaya, edited by T. W. Rhys Davids. London: Henry Frowde, Oxford University Press,

327-346.

Rhys Davids, T. W. and Carpenter, J. E. (eds.). 1890-1911. The Digha Nikdya. 3 vols.

London: Pali Text Society.



Manavadharmasastra
Olivelle, P. (ed., transl., with Suman Olivelle). 2006. Manu’s Code of Law: A critical
edition and translation of the Manava-dharmasastra. New Delhi: Oxford University
Press.

Malinivijayottaratantra
Vasudeva, S. (ed., transl., and notes). 2004. The Yoga of the Malinivijayottaratantra:
chapters 1-4, 7, 11-17. Pondichéry: Institut francais de Pondichéry; EFEO (PIFI:
collection Indologie, 97).

Markandeyapurana
Banerjea, K. M. (ed.). 1862. The Marcandeya Purana in the Original Sanskrit. Calcutta:
Bishop’s College Press.

Mundaka Upanisad
Maury, J. (ed., transl.). 1943. Mundaka Upanisad. Paris: Adrien-Maisonneuve.
Radhakrishnan, S. (intro., ed., transl., and notes). 1992 (1953). “Mundaka Upanisad.”
In The Principal Upanisads. 5th print. Delhi, Bombay, Calcutta: Oxford University
Press.

Maitrayaniya Upanisad
van Buitenen, J. A. B. 1962. The Maitrayaniya Upanisad. A Critical Essay, with Text,
Translation and Commentary. The Hague: Mouton & Co.

Mrgendragama
Srimrgendram Kamikopagamam (vidyapada and yogapada; ed. with the vrtti of
Nardyanakantha and the dipika of Aghorasivacarya). Sivagama (siddhantaparipalana)
sangha 12. Dévakottai, 1928.
Sastri, M. K. (ed., preface, and intro.). 1930. Mrgendra Tantram, Vidyapada and
Yogapada: with commentary of Bhatta Narayanakantha. Srinagar: Research dep.;
Bombay: Nirnaya Sagar Press (Kashmir series of texts and studies, 50).
Hulin, M. (transl., intro. and notes). 1980. Mrgendragama: section de la doctrine et du
yoga: avec la vrtti de Bhattanarayanakantha et la dipika d’Aghorasivacarya. Pondichéry:
Institut francais d’indologie (PIFI, collection Indologie, 63).

Yuktidipika
Wezler, A. and Shujun, M. (eds.). 1998. Yuktidipika: the most significant commentary on
the Samkhyakarika. Vol. 1. (Alt und Neu-Indische Studien, 44.). Stuttgart: Franz
Steiner Verlag.



Yogacintamani (of Sivanandasarasvati)

Sarma, H. (ed.). 1927. Yogacintamanih [of Sivanandasarasvati]. Calcutta: Oriental
Press.

Yogavartika (of Vijfianabhiksu)
Patafijalayogadarsanam, vacaspatimisraviracita-tattvavaisaradi-vijianabhiksukrta-
yogavartika-vibhusita-vydsabhdsyasametam. 1971. Varanasi: Bharatiya Vidya
Prakasana.

Yogas$astra (of Hemacandra)
Qvarnstrém, 0. 2012. A Handbook on the Three Jewels of Jainism : The Yogasastra of

Hemacandra. Pandit Nathuram Premi Research Series, Volume 29. Mumbai: Hindi
Granth Karyalay.

Yogasiddhantacandrika, Narayanatirtha
Bhatta, P. R. G. (ed.). 1910. Yogadarcanam with a Commentary Called the
Yogasiddhantacandrika of Narayanatirtha. Varanasi: Vidya Vilasa Press.
Vayaviyasamhita
Barois, C. 2012. Doctoral thesis. Volume I: présentation de la Vayaviyasamhita
(manuscripts, histoire textuelle, structure, sources). Volume II: traduction annotée
du Purvabhaga (30 chapitres) et résumés détaillés de 1'Uttarabhaga (30 chapitres
également). Volume III: texte révisé de la Vayaviyasamhita, établi a partir des
éditions de Calcutta (1890) et de Bénares (1963, 1998), représentatives de deux
recensions du Sivapurana. Paris: Ecole pratique des hautes études.

Vayupurana
Caturvedi, V. and Simha, N. (eds.). 1995 (1983). The Vayumahapuranam: with preface,

verse-index and textual corrections. 2nd ed. Delhi: Nag Publishers [Reprint of the
Bombay edition: Srivenkatesvara-Stim Mudranayantralaya, 1933 or 1934].

Visnudharmah
Griinendahl, R. (ed.). 1983, 1984, and 1989. Visnudharmah. Precepts for the Worship of
Visnu. Part 1: Adhyayas 1-43 (1983); Part 2: Adhyayas 44-81 (1984); Part 3: Adhyayas
82-105 (1989)(with a Pada-index of Adhyayas 1-105). Wiesbaden: Harrassowitz.

Vinasikhatantra
Goudriaan, T. (ed., intro., and transl.). 1985. Vinasikhatantra: A Saiva Tantra of the Left
Current. Delhi: Motilal Banarsidass.

Lingapurana
Shastri, J. L. (ed.). 1980. Linga Purdna = Lingapuranam: with the Sanskrit commentary
Sivatosini of Ganesa Natu. Delhi: Motilal Banarsidass.



Sankhayanaranyaka
Dev, B. (ed.). 1980. Sankhdyanaranyaka. (Vishveshvaranand Indological Series, 70),
Hoshiarpur: Vishveshvaranand Vedic Research Institute.
Sivadharmasastra
— See Dharmaputrika.
Sivadharmottara
— See Dharmaputrika.
Sivasitra
Singh, J. (transl., intro., and notes). 1979. Siva Siitras: the yoga of supreme identity; text
of the Stitras and the commentary Vimarsini of Ksemaraja. Delhi: Motilal Banarsidass.
Svetasvatara Upanisad
Mahadeva Sastri, A. (ed.). 1988 (1925). Svetasvatara Upanisad. In The Saiva Upanisad-s,

with the commentary of Sri Upanisad-Brahma-Yogi. Madras: The Adyar Library and
Research Centre (Adyar Library series; 9). Reprint, 1988.

Silburn, A. (ed., transl.). 1948. Svetasvatara Upanisad. Paris: Adrien-Maisonneuve (Les
Upanishad: texte et traduction sous la direction de Louis Renou, 7).

Radhakrishnan, S. (ed., intro., transl. and notes), 1992 (1953). Svetdsvatara Upanisad.
In The Principal Upanisads. 5th print. Delhi, Bombay, Calcutta: Oxford University
Press.

Sarvajnanottaratantra

Vaidyanathan, U. 1993. Sarvajfidnottara: A Critical Edition and Study. A thesis submitted
to the Pondicherry University for the Degree of Doctor of Philosophy. Department
of Sanskrit, Pondicherry University, April 1993.

Samkhyakarika and commentaries
Sarma, V. P. (ed.). 1970. Samkhya-karika of $rimad I$varakrsna: with the Matharavrtti of
Matharacarya and the Jayamangald of $ri Sarikara. Varanasi: The Chowkhamba Sanskrit
Series Office (Chowkhamba Sanskrit Series, 296 [Work n° 56]).

Su$rutasamhita
Trikamji Acarya, J. (ed.). 1931. The Sushritdsamhita of Sushruta, with the
Nibandhsangraha Commentary of Shree Dalhandcharya
(vaidyavarasridalhandacaryaviracitaya nibandhasamgrahakhyavyakhyaya samullasita
maharsinda susrutena viracita susrutasamhita, siitra-nidana-sarira-cikitsa-
kalpasthanottaratantratmakah). Edited by Vaidya Jadavaji Trikamji Acharya. Revised
2nd ed. Bombay: Nirnaya Sagar Press.



—1939. Susrutasamhitdayah sttrasthanam. sricakrapanidattaviracitaya
bhanumativyakhyaya sametam = Suruta-sarnhita (Sttrasthana): with Bhanumati
commentary by Cakrapanidatta, with introd. by Kaviraj Gananatha Sen Saraswati.
Ed. by Vaidya Yadavaji Trikamji and Nandakishor Sharma Bhishagacharya. Agra:
Syamasundara Sarman.

Sharma, P. V. (text and transl.). 1999-2001. Susruta-Sambhitd, with English translation of
text and Dalhana’s commentary along with critical notes, 3 vols. Haridas Ayurveda Series
9, Varanasi: Chaukhambha Visvabharat.

Somasambhupaddhati

Brunner-Lachaux, H. (ed., transl., and notes). 1963. Somasambhupaddhati. Premiére
partie, le rituel quotidien dans la tradition Sivaite de I'Inde du Sud selon Somasambhu.

Pondichéry: Institut francais d’indologie (PIFI, collection Indologie, 25.1).

Brunner-Lachaux, H. (ed., transl. and notes). 1977. Somasambhupaddhati. Troisiéme
partie, rituels occasionels dans la tradition Sivaite de I'Inde du Sud selon Somasambhu, 11 :
diksa, abhiseka, vratoddhara, antyesti, Sraddha. Pondichéry: Institut francais
d’indologie (PIFI, collection Indologie, 25.3).

Skandapurana

Bhattarai, K. 1988. Skandapuranasya Ambikakhandah. Kathmandu:
Mahendrasamskrtavi$vavidyalaya.

Hathapradipika
Swami Digambaraji and Raghunathashastri K. (eds.). 1998. Hathapradipika of
Svatmarama. 2nd ed. Lonavla: Swami Digambaraji for the Kaivalyadhama, S. M. Y. M.
Samiti. URL: . Accessed on: January 3, 2018.

Barois, C. 2019. “Le maitre dans la tradition $ivaite de I'Inde du Sud. Lecture de la
Vayaviyasamhitd 11 13.” In L'Image du maitre spirituel, Ed. Frangois Raviez, 59-81. Arras:
Artois Presses Université.

—2021 (forthcoming). “Cette 4me tombée dans un corps étranger.” Notes introductives
au Bhagavatapurana 111 31.” In Embryon, personne et parenté, Eds. Enric Porqueres I
Gené et Séverine Mathieu. Paris: Maison des Sciences de 'Homme.

Beckwith, C. 1. 1979. “The Introduction of Greek Medicine into Tibet in the Seventh and
Eight Centuries.” Journal of the American Oriental Society, 99 (2): 297-313.

Birch, J. 2013. “Rajayoga: The Reincarnations of the King of all Yogas.” International
Journal of Hindu Studies, 17(3): 401-44.


https://goo.gl/Tgzr1o

—2018 (2013). “The Proliferation of Asana-s in Late Mediaeval Yoga Texts.” In Yoga in
Transformation: Historical and Contemporary Perspectives, Eds. Karl Baier, Philipp A.
Maas, and Karin Preisendanz, 101-79. Gottingen: V&R Unipress (Vienna University
Press).

Birch, J. and Singleton, M. 2021 (forthcoming). The Wish-Fulfilling Gem of Yoga. The Asana
of the Yogacintamani.

Bisschop, P. C. 2010. “Once Again on the Identity of Cande$vara in Early Saivism: A Rare
Candesvara in the British Museum?” Indo-Iranian Journal, 53: 233-49.

—2014. “Invoking the Powers that Be: The Sivadharma’s Mahasanti Mantra.” South Asian
Studies, 30 (2): 133-41.

—2018. Universal Saivism. The Appeasement of All Gods and Powers in the Santyadhyaya of
the Sivadharmasastra. Boston, USA: Brill. DOI:

Bronkhorst, J. 1993. The Two Traditions of Meditation in Ancient India. Delhi: Motilal
Banarsidass, 1993 (Reprint: 2000). [1st ed.: Stuttgart: Franz Steiner Verlag Wiesbaden
GmbH, 1986].

Brunner, H. 1974. “Un tantra du Nord : le Netratantra.” Bulletin de I'Ecole francaise
d'Extréme-Orient, tome LXI, 1974: 125-97.

De Simini, F. 2016a.“Sivadharma Manuscripts from Nepal and the Making of a Saiva
Corpus.” In One Volume-Libraries: Composite and Multiple-text Manuscripts, Eds. Michael
Friedrich and Cosima Schwarke, 233-86. Berlin, Boston: De Gruyter.

—2016b. Of Gods and Books. Ritual and Knowledge Transmission in the Manuscript Cultures of
Premodern India. Berlin, Boston: De Gruyter.

—2017. “When Lachmann’s Method Meets the Dharma of Siva. Common Errors, Scribal
Interventions, and the Transmission of the Sivadharma Corpus.” In Indic Manuscript
Cultures through the Ages, Ed. by Daniele Cuneo, Camillo Alessio Formigatti, and
Vincenzo Vergiani, 505-48. Berlin, Boston: De Gruyter.

De Simini, F. and Mirnig, N. 2017. “Uma and Siva’s Playful Talks in Detail (Lalitavistara):
On the Production of Saiva Works and their Manuscripts in Medieval Nepal. Studies
on the Sivadharma and the Mahabharata 1.” In Indic Manuscript Cultures through the
Ages, Ed. by Daniele Cuneo, Camillo Alessio Formigatti, and Vincenzo Vergiani, 587-
654. Berlin, Boston: De Gruyter.

Dotson, B. 2009. The Old Tibetan Annals. An Annotated Translation of Tibet’s First History.
With an Annotated Cartographical Documentation by Guntram Hazod. Wien:
Osterreichische Akademie der Wissenschaften.

Einoo, S. 2005. “The Formation of Hindu Ritual.” In From Material to Deity: Indian Rituals of
Consecration, Eds. Shingo Einoo and Jun Takashima, 7-49. Delhi: Manohar.


https://doi.org/10.1163/9789004384361

Endo, K. 1993. “The Works and Flourishing Period of Narayana Tirtha, the Author of the
Yogasiddhantacandrika.” Nagoya Studies in Indian Culture and Buddhism, 14: 41-60.

Frauwallner, E. 1953. Geschichte der indischen philosophie, I. Band: Die Philosophie des Veda
und des Epos; Der Buddha und der Jina; Das Samkhya und das klassische Yoga-System.
Salzburg: Otto Miiller Verlag.

Garrett, F. 2007. “Critical Methods in Tibetan Medical Histories.” Journal of Asian Studies,
66(2): 363-87.

Gode, P. K. 1953. Studies in Indian Literary History. Vol. 1. Bombay: Singhi Jain Sastra
Sikshapith Bharatiya Vidya Bhavan.

Goodall, D. 2011. “The Throne of Worship: An ‘Archeological Tell” of religious rivalries.”
Studies in History, 27(2): 221-50.

—2016. “How the Tattvas of Tantric Saivism Came to Be 36: The Evidence of the
Nisvasatattvasamhita.” In Tantric Studies. Fruits of a Franco-German Collaboration on Early
Tantra, Eds. Dominic Goodall and Harunaga Isaacson, 131.4, 77-111. Institut francais

de Pondichéry, Ecole francaise d’Extréme-Orient.

Goodall, D. and Harunaga 1. 2016. “On the Shared ‘Ritual Syntax’ of the Early Tantric
Traditions.” In Tantric Studies. Fruits of a Franco-German Collaboration on Early Tantra,
Eds. Dominic Goodall and Harunaga Isaacson, 131.4: 1-76. Institut frangais de
Pondichéry/Ecole francaise d’Extréme-Orient.

Hazra, R. C. 1983. “The Siva-dharmottara,” Purana 27.1, 181-210 (reprint of “The
Sivadharmottara,” Journal of the Ganganatha Jha Research Institute, vol. 13, 1955-56: 19—
50).

—1985. “The Sivadharma,” Purana 27.1, 282-99 (reprint of “The Sivadharma,” Journal of the
Ganganatha Jha Research Institute, 10 (1952-53): 1-20).

Heiligers-Seelen, D. 1994. The System of Five Cakras in Kubjikamatatantra 14-16. Groningen
Oriental Studies 9. Groningen: Egbert Forsten.

Hellwig, 0. 2010-19. DCS - Digital Corpus of Sanskrit. URL:

Kane, P. V. 1930-72. History of Dharmasastra, 5 vols. Poona: Bhandarkar Oriental Research
Institute.

Kritzer, R. 2014. Garbhavakrantisitra: The Sttra on Entry into the Womb, Studia Philologica
Buddhica Monograph Series 31. Tokyo: International Institute for Buddhist Studies.

—2017. “Asubhabhavand in Vibhasa and Sravakabhiimi.” In Sravakabhiimi and Buddhist
Manuscripts, Eds. Seongcheol and Jundo Nagashima, 27-60. Tokyo: Nombre.


http://www.sanskrit-linguistics.org/dcs/index.php
http://www.sanskrit-linguistics.org/dcs/index.php

Kunjunni Raja, K. (ed.). 1977. New Catalogus Catalogorum. An alphabetical register of Sanskrit
and allied works and authors. Da-Na, Vol. 9. Madras: University of Madras, Sanskrit
Department.

Lubin, T. 2016. “Baudhayaniya Contributions to Smarta Hinduism.” In Vedic Sakhds: Past,
Present, Future. Proceedings of the Fifth International Vedic Workshop, Bucharest 2011, Eds.
Jan E.M. Houben, Julieta Rotaru, and Michael Witzel, 591-606. Harvard Oriental
Studies, Opera Minora 9. Cambridge, Mass.: Harvard University.

Maas, P. A. 2013. “A Concise Historiography of Classical Yoga Philosophy.” In
Periodization and Historiography of Indian Philosophy, Ed. Eli Franco, 53-90. Publications
of the De Nobili Research Library, 37. Vienna: Sammlung De Nobili.

—2014. “Der Yogi und sein Heilsweg im Yoga des Patanjali.” In Wege zum Heil(igen):
Sakralitdt und Sakralisierung in hinduistischen Traditionen? Ed. Karin Steiner, 65-90.
Wiesbaden: Harrassowitz.

Malinar, A. 2007. The Bhagavadgita: Doctrines and Contexts. Cambridge: Cambridge
University Press.

—2012. “Yoga Practices in the Bhagavadgita.” In Yoga in Practice, Ed. David. G. White, 58—
72. Princeton: Princeton University Press.

—2014. “Following one’s Desire (kdmacdra): On a Characterisation of Freedom in Vedic
Literature and the Mahabharata.” Asiatische Studien/Etudes Asiatiques, 68 (4): 757-82.

Mallinson, J. 2014. “The Yogis’ Latest Trick.” Journal of the Royal Asiatic Society 24(1): 165-
80.

Mallinson, J. and Singleton, M. 2017. Roots of Yoga. Translated and Edited with an
Introduction. London: Penguin Classics.

Martin, D. 2007. “An Early Tibetan History of Indian Medicine.” In Soundings in Tibetan
Medicine: Anthropological and Historical Perspectives, Ed. Mona Schremp, 307-25. Leiden:
Brill.

—2011. “Greek and Islamic Medicines’ Historical Contact with Tibet: A Reassessment in
View of Recently Available but Relatively Early Sources on Tibetan Medical
Eclecticism.” In Islam and Tibet: Interactions along the Musk Routes, Eds. Anna Akasoy,
Charles Burnett, and Ronit Yoeli-Tlali, 117-43. Farnham: Ashgate.

Meulenbeld, G. J. 1999-2002. A History of Indian Medical Literature, Groningen Oriental
Studies 15, 5 vols. Groningen: Egbert Forsten.

Mitra, A. 1989. Origin and Development Of Sanskrit Metrics. Calcutta: The Asiatic Society.
Nakamura, H. 1983. A History of Early Vedanta Philosophy. Delhi: Motilal Banarsidass.



Padoux, A. 1987. “Contributions a 'étude du Mantrasastra: 111. Le Japa.” Bulletin de I'Ecole
frangaise d'Extréme-Orient, tome 76, 1987: 117-64. DOL:

Petech, L. 1984. Mediaeval History of Nepal (c. 750-1482). Serie Orientale Roma LIV. Roma:
Istituto Italiano per il Medio ed Estremo Oriente (Is.Me.0), first edition: 1958.

Rastelli, M. and Goodall, D. (eds.). 2013. Tantrikabhidhanakosa I1I, T-Ph: Dictionnaire des
termes techniques de la littérature hindoue tantrique. A Dictionary of Technical Terms from
Hindu Tantric Literature. Wérterbuch zur Terminologie hinduistischer Tantren. (Beitrdge
zur Kultur- und Geistesgeschichte Asiens 76.) Wien: Verlag der Osterreichischen
Akademie der Wissenschaften.

Salomon, R. 1981. “A Linguistic Analysis of the Mundaka Upanisad.” Wiener Zeitschrift fiir
die Kunde Siidasiens, 25: 91-105.

Sanderson, A. 2012. Saivism and Brahmanism. Handout 5, 22 February. Handouts for
lectures, February to March 2012 (All Souls College, Oxford). URL:
. Accessed on: December 13, 2020.

Schreiner, P. 1988. “Yoga - Lebenshilfe oder Sterbetechnik?” Umwelt & Gesundheit,
Heft 3/4, Koln, 12-18.

Sferra, F. (ed. and transl.). 2000. The Sadarigayoga by Anupamaraksita: with Ravisrijfiana's
Gunabharaninamasadangayogatippani. Text and annotated translation. Roma: Istituto
Italiano per I’Africa e I'Oriente.

—2006. The Sekoddesatika by Naropa: (Paramarthasamgraha). Critical edition of the Sanskrit
text by Francesco Sferra; critical edition of the Tibetan translation by Stefania
Merzagora. Roma: Istituto Italiano per I'Africa e 'Oriente.

Sparham, G. 1987. “Background Material for the First of the Seventy Topics in
Maitreyanatha’s Abhisamayalamkara.” The Journal of the International Association of
Buddhist Studies, 10.2: 139-58.

—1992. “Indian Altruism: A Study of the Terms bodhicitta and bodhicittotpdda,” The
Journal of the International Association of Buddhist Studies 15(2): 224-42.

Torzsok, J. 2004. “Three Chapters of Saiva Material Added to the Earliest Known
Recension of the Skandapurdna.” In Origin and Growth of the Puranic Text Corpus With
Special Reference to the Skandapurana, Papers of the 12th World Sanskrit Conference,
vol. 3.2. Ed. Hans T. Bakker, 17-39. Delhi: Motilal Banarsidass.

Velankar, H. D. 1928. A Descriptive Catalogue of Sanskrta and Prakrta Manuscripts in the
Library of the Bombay Branch of the Royal Asiatic Society, vol. 2: Hindu Literature.
Bombay: BBRA 1928.


https://doi.org/10.3406/befeo.1987.1719
https://doi.org/10.3406/befeo.1987.1719
https://oxford.academia.edu/AlexisSanderson
https://oxford.academia.edu/AlexisSanderson

JOURNAL OF
YOGA STUDIES

2020 ¢ Volume 3

Wijayaratna, M. 1990. Buddhist Monastic Life According to the Texts of the Theravada
Tradition. Cambridge: Cambridge University Press.

Wujastyk, D. 1985. A Handlist of the Sanskrit and Prakrit Manuscripts in the Library of the
Wellcome Institute for the History of Medicine, vol. 1. London: The Wellcome Institute for
the History of Medicine.

—2012. “The path to Liberation through Yogic Mindfulness in Early Ayurveda.” In Yoga
in Practice, Ed. David G. White, 31-42. Princeton: Princeton University Press.

CITATION
Barois, Christele. 2020. “The Dharmaputrika Samhita: Preliminary

Notes on an Early Text on Yoga.” Journal of Yoga Studies (2020),
Vol. 3: 5-76. DOL: https://doi.org/10.34000/J0YS.2020.V3.002




Journal of Yoga Studies
2020 e Volume 3 |77 - 85
Published: 31st December 2020

DOI: https://doi.org/10.34000/J0YS.2020.V3.003
ISSN: 2664-1739

BOOK REVIEW

Selling Yoga: From Counterculture to Pop Culture. Andrea R. Jain. Oxford: Oxford
University Press, 2014. 240 pages.

Selling Yoga, Andrea Jain’s influential monograph, is not a recent publication in the field
of yoga studies. Having first been published six years ago, it has already been received
by the academic community. Nonetheless, it still deserves thorough discussion,
especially in light of expanding academic research on yoga.

Andrea Jain is an American scholar of religion and an Associate Professor of Religious
Studies at the Indiana University School of Liberal Arts. Among her research interest

” o«

she lists “religion under neoliberal capitalism,” “the intersections of gender, sexuality,
and religion,” as well as “theories of religion” (andreajain.com). It is the first of these
broad themes that determines her scope of research on modern yoga. Her study offers a
particular hermeneutics of modern yoga, interpreting it in terms of free market

economy.

Unlike some of the most influential yoga researchers, Jain is not an avid yoga
practitioner, having attended all but one semester-long postural yoga class as a
university student (ix). This positioning has a dual implication: on the one hand, it
allows for an external, seemingly unbiased perspective on yoga and for interpreting it
in etic terms. On the other hand, however, it renders the experience of being a part of a
modern yoga milieu inaccessible—a fact that bears on the author’s construal of the
studied phenomenon. As I will argue later, Jain’s yoga is somewhat reified—described in
terms of a malleable object transformed by external influences, such as consumer
culture, rather than a social phenomenon whose changing qualities emerge from the
experiences and interactions of people—instructors and practitioners.

Selling Yoga is a thorough study, foregrounding the author’s main argument against a
comprehensive review of academic knowledge of yoga available at the time of the
book’s composition. It is also polemical in character, with the author arguing for her

DO
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case strongly and debating with other authors. This makes for gripping, intellectually
engaging material that keeps the reader alert at all times, but also invites further
polemic, thus perpetuating healthy academic debate.

The work is divided into six chapters. Chapter One (Premodern Yoga Systems) is a
summary of the academic knowledge on yoga in its ancient and medieval forms. It
offers a comprehensive, up-to-date view on yoga, underscoring its heterogeneity and
trans-sectarian character. Chapter Two (From Counterculture to Counterculture) is a
retelling of the history of modern yoga, interpreting it in relation to its countercultural
character. Jain makes a distinction between “modern yoga from the neck up’—the
transnational assimilation of what was seen as morally superior, ascetic, and
meditational rajayoga—and “modern yoga from the neck down”—the adaptations of
hathayoga focused on body practices and postulating a re-sacralisation of the body.
lustrating her argument with summary biographies of Americans Ida Craddock and
Pierre Bernard, the author shows how the latter forms of yoga, impossible to reconcile
with Protestant morality, were condemned and pushed to the fringe of modern

American society.

In Chapter Three (Continuity with Consumer Culture) the book’s main argument
begins. The author claims that in late modernity yoga entered mainstream culture on
mainstream culture’s terms—by aligning itself with consumer norms and expectations.
It is the ability of late modern gurus to adapt to the rules of the free market that made
the popularisation of yoga possible. Chapter Four (Branding Yoga) attempts to reinforce
this argument by interpreting the activities of prominent modern yoga instructors
(from Swami Muktananda to B.K.S. Iyengar and John Friend) in marketing terms, such
as branding or packaging.

The next two chapters serve to nuance the claims of the previous two. By interpreting
modern yoga as a “body of religious practice” (Chapter Six), the author argues against
simplistic interpretations of its commodification—mainly those of Jeremy Carrette and
Richard King.! This section of the book is also the first where the author takes into
consideration the actual experience of a yoga practitioner, breaking with the reifying
narrative of the previous chapters. In Chapter Seven (Yogaphobia and Hindu Origins),
Jain deconstructs two stances that justify criticism towards the popularisation of
modern yoga: the Christian objection to the involvement in practices of non-Christian
origin (“Christian yogaphobia”) and the Hindu objection to what is seen as global
appropriation of a Hindu tradition.

1 Carrette, J., and King, R. 2005. Selling Spirituality: The Silent Takeover of Religion. New York: Routledge.



Selling Yoga is an excellently written book by a knowledgeable and critical author.
However, I feel that its main argument needs closer consideration and a re-evaluation,
especially in light of the newer research on modern yoga.

Perhaps the most central realisation about Jain’s narrative is that the author does not in
fact argue that modern yoga functions according to the mechanisms of consumer
culture. Instead, she applies the metaphor of consumer culture to describe modern
yoga. She uses a whole collection of terms borrowed from the marketing lingo, such as
“entrepreneurial godmen” for influential spiritual gurus and “spiritual wares” for the
soteriological proposals of those gurus; “yoga entrepreneurs” for professional yoga
instructors; “yoga brands” for yoga schools, traditions, and lineages; “packaging” for
legitimising these lineages and their practices by creating particular mythologies;
“products” for the kinds of yoga they teach.

For the majority of yoga practitioners, the most familiar metaphor used to construe
yoga is that of education—it is common to speak of yoga teachers and students, yoga
classes, yoga manuals—and yoga is seen as knowledge that is being transmitted from
one individual to another. Jain shifts the metaphorical domain from education to
market: yoga is construed in terms of a product that is branded and packaged by
entrepreneurs in order to be sold effectively to picky clients. Such a stance does have its
merits: it challenges the predominant education metaphor, problematises it, and shows
that it is not the only way to construe yoga. Thinking of yoga in terms of education has
its fallacies. In the prototypical case (i.e., school education), teachers are adults invested
with much authority and power. Students, on the other hand, are minors dependent on
teachers as their temporary guardians. Given the current crisis in modern yoga milieus,
caused by the recurring exposure of sexual and other abuses among yoga instructors,
the ability to deconstruct this metaphor and reassess the actual power and authority of
yoga instructors is very valuable. But simply shifting the metaphorical domain from
education to the market is not a solution.

This is not to say that Jain’s thesis is not at all valid. The most exhaustive expression of
this thesis is that “[p]ostural yoga is a transnational product of yoga’s encounter with
global processes, particularly the rise and dominance of market capitalism,
industrialization, globalization, and the consequent diffusion of consumer culture” (xv).
This is a strong claim, with the noun “product” suggesting that market capitalism,
industrialization, globalization, and consumer culture made postural yoga. And such
construal is a gross simplification. That capitalism and consumer culture have
influenced the transformations of postural yoga or that they were one of the factors
effecting these transformations is undeniable. But by no means did they produce it.



Perhaps the most important characteristic of modern postural yoga—one that has been
mostly taken for granted—is its professionalisation. For the founding fathers of the
movement—T. Krishnamacharya or Bhishnu Ghosh—yoga was a profession, and so it is
for contemporary yoga instructors. And as working individuals, these instructors are
dependent on the economy model predominant in a given time and place. Suzanne
Newcombe’s recent work shows, for instance, that in post-war Britain postural yoga
operated largely within a socialist context.2 In 1960s England, yoga classes became a
part of public evening adult education, offered by Local Education Authorities. These
classes—organised and offered on a low-cost basis—operated effectively until the
neoliberal reforms of Margaret Thatcher put an end to the funding. In the United
States, the recent move of New York yoga instructors to unionise shows the necessity to
protect the labour rights of these instructors against the consequences of economic
liberalism. This, together with Jain’s observations, suggests that yoga—just like any
domain of professional activity—is responsive to local economic trends. Some
instructors operating in liberal economies—such as the hot yoga tycoon Bikram
Choudhury—might well deserve the name “yoga entrepreneur.” However, applying this
moniker to any professional yoga instructor who developed an organisational structure
to support the transmission of their system of practice a misuse of the term.

One of the “entrepreneurs” discussed by Jain is B.K.S. Iyengar. Describing his activity in
the global yoga milieu as “branding” might seem self-explanatory, especially since the
very name lIyengar Yoga has been trademarked for the sake of protecting standards
across the globe. However, Newcombe has shown that the very process that Jain
describes in marketing terms may be interpreted very differently. Newcombe explains
Iyengar’s rise to prominence in the UK, the standardisation of his yoga practice, and the
creating of a network of instructors as routinisation and institutionalisation of
charisma. By providing a bureaucratic structure supporting the training and
certification process, lyengar turned his way of teaching yoga—a product of his
personal charisma and experience—into a reproducible standard. Currently the global
Iyengar Yoga organisation functions as a network of NGOs supported by member fees.
After Iyengar’s death, new standards have been negotiated between the representatives
of the Ramamani Iyengar Memorial Yoga Institute in Pune and the local organisations.
The international Iyengar Yoga organisation is a government-like structure rather than
a business enterprise, and Iyengar Yoga itself is a standard rather than a brand. Or at
least they may be interpreted along these lines in a construal very different from that
offered in Selling Yoga.

2 Newcombe, S. 2019. Yoga in Britain: Stretching Spirituality and Educating Yogis. Sheffield, Bristol: Equinox.



Another point is that the marketing mechanisms that Jain associates with
contemporary yoga milieus were already present in America in the early twentieth
century. Philip Deslippe’s recent study3? has shown that the earliest yoga “gurus” in
America—mostly itinerant Indians unable to leave the United States due to immigration
policy—were quite competitive marketers. They advertised intensively, exploiting the
stereotype of the Hindu possessed of mystical and magical powers, and using the
medium of photography to uphold that stereotype. Sometimes they hid their true
identities and professions, realising that “branding” themselves as yoga teachers would
secure better income. They used the mystique of occult knowledge in order to lure
customers into costly private classes. They fought competition, sometimes resorting to
stealing intellectual property. At the same time, due to both competition and the
peripatetic lifestyle of the gurus, student-customers would shift allegiances often,
changing between one swami and another. Although the scale of the phenomenon
might have been significantly smaller than now, yoga was already becoming part of
something that would become consumer culture a few decades later.

Not only does the relationship between yoga professionals and yoga practitioners
depend on local economies, it is also dependent on the degree of these practitioners’
involvement. One of the characteristics of consumer culture that Jain identifies in
modern postural yoga is the heretical imperativei—the necessity to make continuous
choices on a highly heterogenous market. The multiplicity of competing “yoga brands”
on the “yoga market” forces practitioners to choose a preferred brand. While this might
be the case for casual practitioners or for beginners, who visit different yoga centres
depending on their current interests or needs, more experienced practitioners tend to
show allegiance to a particular lineage or system of practice in ways that go beyond
being faithful to a brand. The cumulative efficacy of a coherent system of practice
engaged in over time results in strong habits around which the practitioners’ life is
organised. The complex in-group social ties and the power dynamics between “yoga
teachers” and their “students” lead to strong emotional involvement. These factors
make shifting from one yoga method to another (or indeed foregoing any particular
“method” altogether) very difficult. The recent media coverage of sexual and other
abuses in modern postural yoga milieus shows how challenging it is for practitioners to
part ways with their instructors, despite having experienced prolonged violence on

3 Deslippe, P. 2018. “The Swami Circuit: Mapping the Terrain of Early American Yoga.” Journal of Yoga Studies
1:5-44.

4 See Berger, P. 1979. The Heretical Imperative: Contemporary Possibilities of Religious Affirmation. New York:
Doubleday.



their part. Contrary to Jain’s suggestion,> changing a yoga system or lineage in not like
changing a car or personal computer brand—a fact that cannot be appreciated unless
the psychosocial aspects of modern yoga are factored in.

Another of Jain’s arguments concerns the adaptability of “yoga products” and “yoga
services” to the ever-changing consumer needs. Once again, this observation is true in
some cases. Trends in yoga apparel and accessories change relatively fast (though the
infamous “Iyengar shorts” might be an exemption from the rule), and in some centres
ephemeral varieties of yoga classes might come and go. But some of the most
prominent systems of modern postural yoga seem very resistant to change. Iyengar
Yoga or the Ashtanga Yoga of K. Pattabhi Jois, for example, are known for rigorously
protecting their respective methods of practice against unauthorised change, and
authorised change is introduced only very reluctantly. The concepts of tradition or
lineage resound strongly in these milieus and they are more relevant than adapting to
the expectations of prospective practitioners. It is in fact the practitioner who has to
adapt in numerous ways in order to fit in a given milieu and into a specific system of
practice. Certain superficial concessions may be made—a class might be called “Yoga
Ignite” instead of “Iyengar Yoga Introductory Course” to make it more catchy. The
“Iyengar shorts” might be sewn from higher quality, more colourful materials. But the
kinds of bodily and social practices that catchy names and floral prints embellish are
quite impervious to change—a fact that can remain obscure unless these bodily and
social practices are looked at carefully.

Not factoring in the psychosocial context is, 1 believe, the weak point of Jain’s
argument, and it is, once again, the outcome of a specific metaphorical construal.
Concepts such as yoga, market, or consumer culture are not only reified in Jain’s
argument—they are in fact treated as autonomous agents. There are certain
interactions between consumer culture and yoga that make the latter subject to the
former; there are certain influences of the market, but how they work and why they are
effective remains obscure. It is not that Jain disregards the human factor entirely—in
defending modern postural yoga as a body of religious practice, she asserts the
practitioners’ spiritual engagement with this practice. This consideration, however, is
divorced from the rest of the argument. The said spiritual involvement, the presence
and engagement of actual people, is not acknowledged as a factor shaping,
transforming, or “producing” modern postural yoga.

5 “Twould suggest, however, that surrender to a guru and his or her spiritual wares is not necessarily
quantitatively or qualitatively different than surrender to a brand” (Jain, 2014: 93).



The blindness to the intricacies of the social relations within modern yoga milieus is
illustrated strikingly by the author’s statement that yoga is advertised as a means to
better sex (110). To prove her point, Jain quotes Bikram Choudhury, who was recorded
saying that a particular asana is “good for sex. Cootchi, cootchi. You can make love for
hours and have seven orgasms when you are 90” (ibidem). Any insight into the well
documented behaviour of Choudhury (who has been accused of sexual abuse—including
rape—by his students), as well as into the dynamics of guru-disciple relationships,®
shows that commodifying and selling sexual prowess is not quite the issue in this case.
By talking provocatively about sex, Choudhury does a few things. He transcends social
norms and common expectations as to how a spiritual teacher should act—a behaviour
quite standard even among premodern gurus, especially of tantric provenience. By
alluding to a sphere of life that many practitioners might be ambivalent about he
perplexes them, thus making them more susceptible to his influence. He also asserts his
position as the dominant male in the group—the one who not only possesses
unparalleled sexual capabilities but can also talk about them openly while walking
among hundreds of students dressed in nothing but swimming shorts. Choudhury’s talk
of “cootchie cootchie” is not, or at least not primarily, about advertising yoga for better
sex. It is about enacting his own authority over the group—the kind of authority that
made it very difficult for his students to swap his “brand” of yoga for a different one
despite his blatant, hurtful, and in fact criminal misconduct.

Jain’s obliviousness to the foregoing issue might be explained by the fact that when
Selling Yoga was being written, such abuses were not being discussed extensively.
Although accusations against various yoga gurus—including Choudhury—had already
been expressed, an open academic assessment of these kind of problems had not yet
begun. However, now that this Pandora’s box has been opened and new research is
being produced, such misconstrual should be noted.

Finally, Jain’s view on late modern yoga is incomplete, because she did not yet have
access to relevant knowledge of its premodern varieties. According to Jain, “postural
yoga is in part a product of consumer culture, hence the absence of anything that looks
like it in the history of yoga prior to the twentieth century” (155). However, recent work
by Jason Birch and Mark Singleton has revealed that late-eighteenth- and nineteenth-

6 For an up-to-date discussion of the guru-disciple relationship as it pertains to the issue of sexual abuse in
guru movements, see Lucia, A. 2018. “Guru Sex: Charisma, Proxemic Desire, and the Haptic Logics of the
Guru-Disciple Relationship.” Journal of the American Academy of Religion 86(4): 953-88.



century hathayoga had certain things in common with modern postural yoga.” One of
these was the body enhancing character of yogic practices. The practices of a late
eighteenth-century manuscript known as the Hathabhyasapaddhati were aimed at
increasing practitioners’ agility and strength. These practices were in all probability
known to the twentieth-century teacher Tirumalai Krishnamacharya and they most
likely influenced his system of yoga practice. According to Jain, however, the notion of
body enhancement through fitness regimes is an element of consumer culture and it is
through consumer culture that it became a part of yoga practice. Recent research
indicates that it was a part of the construal of yoga at a much earlier stage.

Some of the points I made above hopefully show that today, six years after Selling Yoga
was published, the arguments of the book should be reconsidered. Jain’s theses are by
no means wrong—there are simply too limited and too general. When Jain’s book was
being written, the amount of research done on modern yoga was fairly small and it was
difficult to avoid generalisations. In 2020, there is much more contextualised, nuanced
research in the field that has exposed the shortcomings of Jain’s conclusions. Just by
looking beyond the US the claim of the relation between yoga and consumer culture is
weakened. Deeper research into the history of pre-modern yoga shows that modern
postural yoga is more grounded in it than previously believed.

But the need to update our knowledge in relation to Selling Yoga is one matter. Another
matter is the explanatory potential of the book. As I suggested before, describing yoga
in marketing terms may make it easier to disarm the education metaphor that has been
in use for centuries and that has been facilitating abuse. Other than that, however, does
associating modern postural yoga with consumer culture explain anything? Does it
truly account for its appeal and popularity? Is it in any way essential to its definition?
Does the fact that in some parts of the world yoga is marketed just like yoghurt, laser
printers, or kitchen sinks tell us more about yoga, or more about marketing strategies?

It is not “branding” or “packaging” that keeps practitioners invested in particular styles
of postural yoga practice. There are intricate social relations involved, both between co-
practitioners and between practitioners and instructors. And, most of all, there is the
practice itself, offering rich experience—kinaesthetic, intellectual, and emotional. By
means of long-lasting yoga practice people transform themselves—physically, socially,
and mentally. If we remain blind to this experience and to these transformations, if we
only see practitioners as simply being moved about by the pervasive forces of the

7 See Birch, J. and Singleton, M. 2019. “The Yoga of the Hathabhyasapaddhati: Hathayoga on the Cusp of
Modernity.” Journal of Yoga Studies 2: 3-70.
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mighty market, we will not find out much about the significance of yoga in the
contemporary world. Because yoga is not a product—it is a protean, multifaceted social
phenomenon. And it should be studied as such.

Matylda Ciotkosz

Jagiellonian University, Krakéw
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BOOK REVIEW

Yoga in Transformation: Historical and Contemporary Perspectives. Edited by Karl Baier,
Philipp A. Maas, and Karin Preisendanz. Vienna: Vienna University Press, 2018.
630 pages; 55 figures.

The Yoga in Transformation volume pulls together extended research papers from an
eponymous conference held at the University of Vienna in 2013. Featuring sixteen peer-
reviewed chapters from world-leading scholars, the volume is a valuable resource for
academic yoga studies—probably more at graduate than undergraduate level, given its
original research content. The collection is divided into two sections. The first, titled
“Yoga in South Asia and Tibet,” features mostly studies on texts, while the second, titled
“Globalised Yoga,” focuses on developments in the twentieth century and is more
interdisciplinary, including textual research, anthropology, sociology, affect theory, and
art history.

The collection opens with two highly topical studies on the Patafijalayogasastra by
Wujastyk and Maas, respectively examining the Buddhist context of specific sutras in
the text and the role of asana in Patafjala yoga. Both of these chapters are excellent, but
beyond these more familiar “classical” contexts, the section moves on to research areas
that are less known in yoga studies. For example, Maas and Verdon investigate the Kitab
Patangal, a work by Perso-Muslim polymath Al-Biriini. This eleventh-century Arabic
text is a “free and creative” (329) translation or a “simplifed revision” (301) of the
Patafijalayogsastra, rendered during the Golden Age of the Islamic world (289). It is
characterised by formal innovations, including a dialogic frame between “Patangal” and
“the ascetic who roamed in the deserts and jungles” (287)—the latter a familiar figure in
medieval Islamic religious literature. The work also reflects selective omission of
certain passages and definitions (including definitions of yoga itself), and so the Kitab
Patangal represents Patafjali’s work for Muslim audiences who were not “acquainted
with the Brahmanical culture of the time” (321). Maas and Verdon’s chapter offers a
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robust refutation of Pines and Gelbum’s theory that Al-Biriini based his rendering on an
unknown commentary (rather than on the commentarial part of the Patafjalayogasastra
itself). It is also refreshing in considering Patafijali’s work first and foremost as a $astra
(treatise) and situating it in the specific yet understudied context of early Muslim
cultural reception. The chapter also includes a detailed discussion of the cosmography
of the Patarijalayogasastra and a sharp theoretical analysis of the translational strategies
used by Al-Birtni in order to “bridge cultural gaps” (325).

Rastelli’s chapter provides a fascinating account of the yoga practices in the Paficaratra
communities dedicated to ritual worship of Visnu. Within a daily, fivefold ritual
sequence, yoga occupies the fifth stage as a purificatory practice assigned to the last
part of the day. Yoga begins at bedtime with theistic reflection as one falls asleep, and it
is conducted in earnest by waking up in the middle of the night as part of a segmented
sleep pattern (227-30). Midnight yogic practices include purification rites and
meditation practices such as visualizing God, dissolution and recreation of the
elementary constituents (tattvas), and mentally installing mantras in one’s body. Sleep
itself can be a yogic technique, and its effects are prolonged by rising around three
hours before sunrise, at the time designated as the brahma muhirta (233-35). Addressing
a later Vaisnava setting, Kiehnle’s chapter, “The Transformation of Yoga in Medieval
Maharashtra,” surveys the themes of yoga in Jfiandev’s Jiianesvari, a thirteenth-to-
fourteenth-century Marathi commentary on the Bhagavadgita presented as a collection
of devotional songs. Kiehnle’s study is an important reminder of the shifting contexts of
key technical terms such as the Samkhya dualist concept of kaivalya (isolation), which
Jiandev adjusts to the advaita (non-dual, or non-diverse) meanings of Nath practice and
philosophy (264). Another chapter of note is Baker’s richly illustrated account of the
development of Hathayoga-related yoga and somatic practices in Tibetan Buddhism,
focused in particular on little-known applications within Dzogchen.

The collection also contains two major outputs, by Birch and Mallinson, of the Hatha
Yoga Project funded by the European Research Council, which ran from 2015-2020 at
SOAS and has contributed a great deal to redefining the current landscape of academic
yoga studies. Birch’s chapter, “The Proliferation of Asana-s in Late-Medieval Yoga Texts”
describes the extensive lists of dsanas that appear in hathayoga texts after the sixteenth
century, concentrating on three hitherto unexamined manuscripts that contain
numbers of postures exceeding the traditional figure of eighty-four. Together, these
three manuscripts “corroborate the chronological increase in the number of asana-s
seen in published texts” (109) in the seventeenth and eighteenth centuries. The Ujjain



manuscript of the Yogacintdmani, by the $aiva advaitavedantin Sivanandasarasvati,
“demonstrates the willingness of yogis to combine yoga techniques from Saiva and
Vaisnava traditions” (121). It also shares close parallels with the illustrated Persian
manuscript the Bahr al-Hayat, which was a support for Birch in interpreting obscure
descriptions of asana in the Yogacintamani. The Hathapradipika-Siddhantamuktavali is an
extended version of the Hathapradipika, which increases the standard count of fifteen
asanas to some ninety-five. The Hathabhyasapaddhati is the first known text to describe
repetitive sequences of postures, numbering one hundred and twelve, and may have
formed the basis for some of the dynamic practices in the modern Krishnamacharya
lineage. The chapter also contains many useful charts as well as three appendices: a
diplomatic transcription of the dsana section in the Yogacintamani, a translation and
transcription of the Hathabyasapaddhati, and a chart that compares medieval and

modern dsanas.

Mallinson’s chapter (“Yoga and Sex: What is the Purpose of Vajrolimudra?”) is not for the
squeamish, describing the hathayoga technique of drawing liquids up into the urethra
through an inserted pipe. The chapter includes not only textual and ethnographic data
but also experiential insights and anatomical information (185). Vajrolimudra is first
described in the circa twelfth-century Amanaska, and then named explicitly and further
elaborated in the circa thirteenth-century Dattatreyayogasastra (187). These early
accounts equate the vajroli technique with rajayoga as a way to control semen (to stop it
from “falling”) and thereby to retain ascetic celibacy. Vajrolimudra has been a pivot in
academic histories of yoga, since the term also appeared in tantric texts, thereby
leading some scholars to assert that hathayoga emerged from the sexual rites of tantra.
However, Mallinson argues that despite the “shared terminology” (197) between
hathayoga and tantra “[w]ords such as mudra, vedha, bindu and dsana have meanings in
the Hatha corpus quite different to those which they have in earlier tantric
works” (197). Rather, he argues, vajroli is a much older ascetic practice that was adopted
by hathayoga authors from the eleventh century onwards for new householder
audiences (196), and at different times the technique was also appropriated and
refashioned by tantric traditions (198; 205). Appendix 2 contains editions and
translations of two circa eighteenth-century sources discussing vajrolimudra: the
Brhatkhecariprakdsa and the Vajroliyoga.

The “Globalised Yoga” section of the book contains a range of varied contributions,
which, if read together, build up a socially textured and theory-informed picture of
twentieth-century developments. Not all contemporary cultural facets of “yoga in

transformation” are covered here; however, the overall limitations in scope were



shaped by the structure of the 2013 conference rather than by some of the more recent
theoretical advances in yoga studies. Thus, critical issues such as gender, race, and
abuse are not addressed. Still, the topics in this section are wide-ranging, from late
nineteenth-century Viennese Occultism (Baier), through epistemic conditions that
structure a problematic concept of “global yoga” (Hauser), to Christian responses to
yoga in the late twentieth century (Amaldass). To alight on a few other chapters in
detail: Newcombe’s study examines the public spaces of yoga (551) that throw up
contested meanings and reflect wider discussions on religion, secularity, and post-
secularity, and cultural appropriation. Public yoga spaces can include not only schools
and studios but also stages that host yoga demonstrations and competitions. Drawing
on the theories of Lefebvre and Knott, Newcombe identifies how different public
locations for yoga reflect “cultural positions” informed by “ideological positions”
(560-63) used to determine the “authenticity” of the practice. However, attempts to
essentialise a “true” yoga are resisted by interrogating the specific and complex
meanings operating in any one particular space. Ideologies of health are the focus of
Alter’s “Yoga, Nature Cure and ‘Perfect’ Health,” which charts the incorporation of
European techniques of Nature Cure into systems of yoga by figures such as Sivananda,
Gandhi, Kuvalayananda and Yogendra. Alter shows how German Naturopath Kuhne’s
theory on disease and his dietary and hydrotherapeutic techniques were brought into
conversation with Indian metaphysics and medicine. It is this conversation that
contributed to the institutionalization of naturopathy in Indian healthcare, as
evidenced by the coupling of yoga and naturopathy as a joint category in the current
Indian Ministry of Ayurveda, Yoga & Naturopathy, Unani, Siddha, and Homeopathy
(AYUSH).

The volume ends as it starts, with Patafijala yoga. Bithnemann’s “Naga, Siddha and Sage:
Visions of Patafjali as an Authority on Yoga” traces the development of Patafijali’s
iconography from the c.12th-century sculptures at the Nataraja Temple at Cidambaram
in Tamil Nadu to installed figures in contemporary global yoga studios in the
Krsnamacarya lineage. The chapter disentangles the knots (and confusions) in the
mythic construction of Patafijali as an author on yoga, grammar, and Ayurveda. It also
deconstructs the legend of Patafjali as a divine serpent (ndga) (581-82) and analyses his
depictions as a two-armed and a four-armed figure. An unexpected and delightful
feature of this chapter is its gallery of thirty-two colour images.

The editors of this volume and Vienna University Press are to be commended for
making this an open-access publication at a time when high prices keep research books
out of reach of individuals and a preserve of institutional libraries. The volume contains
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a wealth of primary sources - not only translations and editions packed into essays,
footnotes, and appendices but also colour images. What would have enhanced the
utility of the book even further is a list of illustrations and an index for the printed
hardback edition. Overall, the volume stands as a key companion to teaching and
learning in the fast-changing and growing field of yoga studies.

Karen O’Brien-Kop
University of Roehampton
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BOOK REVIEW

Biography of a Yogi: Paramahansa Yogananda and the Origins of Modern Yoga. Anya P.
Foxen. New York: Oxford University Press, 2017. 238 pages.

First published in 1946, Autobiography of a Yogi by Paramahansa Yogananda has to date
sold over four million copies. It is by far Yogananda’s most popular book and has been
translated into thirty-three languages. Aside from South Asian religio-philosophical
texts, Autobiography of a Yogi is perhaps the most widely read publication on the life of a
yogi of all time.

Yogananda (Mukunda Lal Ghosh, 1893-1952) was born in Gorakhpur, in the state of
Uttar Pradesh. He was initiated into Kriya Yoga in 1907 in Calcutta, together with his
best friend Manomohan Mazumdar (later known as Swami Satyananda). The two men
were initiated by Swami Kebalananda, a disciple of Swami Lahiri Mahasaya of Banaras
(who was also the guru of Yogananda’s parents). In 1915 Yogananda received an
initiation as a samnyasi by Sri Yukteswar Giri, thus becoming Yogananda Giri.
Yuktesvar’s guru was Lahiri Mahasaya, whose guru was the semi-mythical Babaji; this
was the lineage of teachers that transmitted Kriya Yoga.

Yogananda sailed from Calcutta to Boston in 1920 to attend as an Indian delegate the
International Congress of Religious Liberals that was convening in Boston; there he
delivered a lecture on “The Science of Religion.” Yogananda taught his version of Kriya
Yoga philosophy and practices in the USA from 1920 until his demise in 1952. He made a
return trip, via several countries, to India (1935-1936), where he received a hero’s
welcome, in similar circumstances to those of Vivekananda, another Calcuttan who had
returned triumphantly from the USA in 1897, a generation previously.

In 1920, shortly after arriving in the USA, Yogananda founded the Self Realization
Fellowship (SRF), which established its administrative headquarters in the Los Angeles
area in 1925. Since then, around 500 of the organization’s centres have been established
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worldwide. The Indian wing of the organization is known as the Yogoda Satsanga
Society, a name also used for some of its operations in the USA. It was first established
near Calcutta, then at Ranchi, in the state of Bihar, by Yogananda and his younger
brother Bishnu Charan Ghosh. Bishnu later became the asana teacher of Bikram
Choudhuri, the founder of Bikram Yoga.

Yogananda taught Kriya Yoga as a four-stage sequence (134-5), which he referred to as
a “science.” It was primarily based on meditation but also incorporated modified
Tantric hathayoga techniques, including the concept that there are six energetic centres
(cakras) arranged along the spine in the body, which have astrological correspondences.
To his advanced disciples he taught pranayama and a limited number of basic dsanas
(but not padmdsana); he also taught mantra recitation (particularly hamsa and om),
visualizations, khecari mudra (which he taught to just a few people), and several modern
stretching exercises that employ the systematic tension and release of various muscles.
Yogananda referred to this package of practices as “Yogoda.”

Anya Foxen is an Assistant Professor of Religious Studies and Women’s and Gender
Studies at California Polytechnic State University, San Luis Obispo. Besides articles and
book chapters on yoga-related topics and Biography of a Yogi, she has also recently
published Inhaling Spirit: Harmonialism, Orientalism, and the Western Roots of Modern Yoga
(New York: Oxford University Press, 2020).

Several other biographies of Yogananda have been published in the last few decades,
notably by Sananda Lal Ghosh (1980), Brenda Lewis Rosser (1991), Lola Williamson,
(2010), and Philip Goldberg (2018). Yogananda’s life was also discussed within a series of
biographies on Kriya Yoga gurus by both Swami Satyeswarananda Giri (1983; 1984; 1985;
1991; 1994) and Swami Satyananda (2004). However, Foxen’s work is most welcome, as it
examines Yonananda’s life and works critically and in a broader historical and
sociological context, making his legacy more readily discernable.

For an enthusiast for the “mystery and wonder” of India, Autobiography of a Yogi does
not disappoint. As told in the Autobiography, Yogananda’s life was a parade of
miraculous events and reality-bending yogis, many of whom could perform
superhuman feats, such as magically appearing and disappearing or producing objects
out of thin air. The Autobiography also presents aspects of science and interpretations of
religious experience that were courant at the time, which are blended into the divine
metaphysics of Kriya Yoga. From his childhood onwards, Yogananda had a fascination
with hypnotism and occult powers (96-8). For sceptics, of course, even just one miracle



opens the door to as many miracles as one could wish for. Foxen remarks (xii) that when
she first read Autobiography of a Yogi she didn’t finish it, as it seemed “kind of nutty.”

Fortunately for us, Foxen not only returned to the Autobiography but also
comprehensively plumbed its creation and the “real” life of its author, Yogananda.
Foxen’s Biography comprises an introduction, five chapters, and an epilogue. The first
two chapters focus on the people and ideas that shaped the avant-garde understanding
of yoga and religious experience in the late nineteenth and early twentieth centuries.
Chapter 1 focuses on other influential yogis of the time, while Chapter 2 assesses the
influence of the metaphysical ideas in Mesmerism, New Thought, Theosophy, and other
popular theories. Chapter 3 examines the life of Yogananda from numerous sources,
including the autobiography, alternative biographies, popular media, and community
records. Chapter 4 analyses the teachings of Yogananda in the USA, observing how his
teaching of “traditional” hathayoga was significantly adapted and “universalized” to suit
a western audience. In Chapter 5, the writing of the Autobiography is unpacked. The
book, which has undergone numerous and sometimes substantial revisions and
additions during the course of its many published editions, was in fact written in
collaboration with perhaps four editors. In the epilogue, the extraordinary life of
Bikram Choudhury is related, including accounts of the allegations of abuse and the sex
scandals that surround him to this day.

As is commonplace in the world of celebrity of whatever stripe, the life of Yogananda,
when examined under a critical, “non-hagiographical” eye, has several minor scandals,
though perhaps not as many as the Autobiography has miracles. Foxen details
Yogananda’s legal cases concerning his business arrangements, a few alleged sexual
innuendos, and the significant furore that erupted (106-12) after a series of lectures he
gave in Miami in February 1928. He was banned from speaking there again after 200
irate husbands petitioned the authorities, concerned that their wives had been
negatively influenced by his teachings. Yogananda was accused of proposing that their
wives pay $35 to attend private audiences with him to learn the secrets of his “mystic
cult.” Although material is provided on a few controversies surrounding Yogananda, it
is proportionally a small part of the content of the study.

Biography of a Yogi is well written; it is engaging, carefully organized, and extensively
researched. Overall, the book provides a balanced and interesting account of one of the
world’s most famous gurus, whose autobiography and transmission of Kriya Yoga to the
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USA and elsewhere significantly shaped the understanding and practice of yoga in the
twentieth century.

Matthew Clark
Research Associate, SOAS University of London
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BOOK REVIEW

Roots of Yoga. Translated and edited with an introduction by James Mallinson and
Mark Singleton. London: Penguin Books, 2017. Paperback. xl + 540 pages.

With Roots of Yoga, James Mallinson and Mark Singleton have made a monumental
contribution to the historical study of yoga in South Asia. This rich sourcebook makes
available to the English reader a selection of hundreds of key passages (some translated
for the first time), culled from more than one hundred premodern works composed in
Sanskrit and a dozen other languages. As leading scholars of yoga studies at SOAS and
researchers in the Hatha Yoga Project,! Mallinson and Singleton are well positioned to
undertake this ambitious survey of yoga’s history in texts. The book is concerned
primarily with the practical (as opposed to the doctrinal and philosophical) dimensions
of premodern yoga, a focus that meshes with the translators” expertise in postural
forms of hathayoga and their modern reception. Mallinson and Singleton’s respective
specializations in philology and cultural history complement one another, producing a
holistic engagement with the texts not as isolated documents but as windows onto past
worlds of practice and identity. Roots of Yoga is a valuable reference work for research
and teaching, as many scholar-teachers (myself included) have discovered since its
publication in 2017. Yet reading this dense book cover-to-cover brings its own rewards,
revealing important arguments about yoga’s diversity of practices and practitioners,
ideological and religious malleability, and overall fluidity as a cultural form. Roots of Yoga
is an indispensable resource for historians of South Asian religions, Indologists, and
scholars of yoga studies; moreover, given its accessible style and publication by a trade
publisher, the work should attract the interest of modern yoga practitioners and an
educated general public.

In the introduction, Mallinson and Singleton lay out the rationale and aims of the work
and give a historical overview of the major texts and religious movements involved.
Noting yoga’s growing popularity but criticizing its reduction to a narrow group of

1 The Hatha Yoga Project, ERC research grant agreement number 616393. Retrieved from: hyp.soas.ac.uk.
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canonical texts (e.g., the Upanisads, Bhagavad Gita, and Patafjalayogasastra) and
transregional postural systems, they view their work as addressing a lack of awareness
about yoga’s varied historical contexts in South Asia. By bringing lesser-known works
(often produced by obscure groups detailing esoteric practices) into engagement with
more celebrated texts, the translators aim to provide access to a wider range of textual
material and thus present the history of yoga with more breadth and nuance. Having
already collaborated with curators and art historians to produce a volume on yoga’s
visual history,2 Mallinson and Singleton know well that texts do not tell the whole story.
Yet they ardently defend their chosen materials and methods: “[T]exts remain a unique
and dependable source of knowledge about yoga in particular moments in history...” (x)
Absent from this introduction, however, is any substantive reflection on power and
patronage in the production of such textual discourses, on the translators’ own
standpoint as Western scholars in relation to South Asian texts, and on their roles as
public intellectuals in constructing yoga for a new generation of scholars and
practitioners. Addressing these issues up front would have placed Roots of Yoga on
firmer critical ground. The rest of the introduction highlights key features of the book’s
contents, including an overview of the vital yoga scholarship that underlies the book,
the importance of recent advances in tantric studies for understanding yoga, and the
significance of working in languages beyond Sanskrit (including Persian, Tibetan, and
Arabic, as well as vernacular Indian languages like Tamil and Old Marathi).

The book is thematically arranged in eleven chapters, with each one treating a major
aspect of yoga’s multifarious history, from breath-control to posture to special powers.
Each begins with an essay summarizing the theme at hand, an overview of the chapter
contents (which seems redundant given that the same information is available in the
translations), and the translated passages themselves, which are organised
diachronically. This organization allows the reader to compare and contrast a given
theme across texts from different regions and time periods, while at the same time
making it possible to trace the genealogies of certain practices and worldviews. Thus,
for instance, “Mantra” (Chapter Seven) reveals the breadth and diversity of chanting in
yoga traditions while at the same time making plain the central importance of the Vedas
in establishing the ideology of Indian sacred sound. “Yoga” (Chapter One), which
provides definitions of the term yoga, interpretations of the concept from various
perspectives (Brahmanical, Buddhist, tantric, hathayogic), and typologies of yoga
systems (based on the “limbs,” angas, they share), is especially pivotal to the book’s
argumentation. Under the heading of “yoga as practice, yoga as goal,” this chapter

2 Diamond, D. et al. 2013. Yoga: The Art of Transformation. Washington, D.C.: Arthur M. Sackler Gallery,

Smithsonian Institution.



shows that the construction of yoga has often entailed two divergent emphases: on
practical methods and on soteriological outcomes. The chapter also previews an
argument made throughout the work, namely, that practices associated with yoga are
to a large extent portable—that is, separable from doctrine, sect, and ideology. Systems
that differ in theological terms, for example, broadly agree in prescribing breath-
control, posture, mantra, meditation, and allied practices. Such insights illuminate the
final chapter of the work (“Liberation”), where Mallinson and Singleton rebut the
syncretistic presentation of yoga as “many paths, one goal,” pointing out that the
differing conceptions of liberation (nirvana, moksa, jivanmukti, and so on), when
combined with the emerging uniformity and hegemony of postural yoga in the early
modern period, suggest a counter-narrative “in which one path leads to many
goals” (396).

The structure of the chapters is a boon to researchers. To understand competing
systemizations of the subtle energy centers (cakras, in “The Yogic Body,” Chapter Five),
for instance, or to get a handle on the heterogeneous concept of yogic seals (mudras,
Chapter Six), one has only to turn to the relevant pages to find a summary of the topic,
elegant translations of key passages, and copious annotations. (In terms of supporting
documentation, Roots of Yoga includes a timeline of important texts, a pronunciation
guide, endnotes, bibliographies of primary and secondary literature, a glossary, and a
useful index.) The book’s structure is similarly appealing for the classroom: Mallinson
and Singleton’s presentation of passages is invaluable for undergraduate courses,
provided that the instructor can give supplementary guidance. I have learned this from
experience: students in my history of yoga course at Brown University benefited from
reading individual chapters from one week to the next, but sometimes despaired of
being able to retain so many names, titles, and terms without additional context. A
teaching guide to accompany Roots of Yoga would be a welcome ancillary publication.

While Roots of Yoga represents the hard work and perseverance of two highly
accomplished scholars and translators, it also stands as a testament to yoga scholarship
as a collaborative enterprise. The book had its genesis on social media, with the initial
research crowd-funded with $50,000 of seed money.3 More importantly, the book is the
flowering of intellectual collaboration, as the frequent and generous acknowledgements
of previous scholarship—ancient and modern, Indian and Western—make clear. In this
respect, Roots of Yoga is a summation of many overlapping strands in humanity’s long
journey to understand itself and the cosmos through yoga. In the opening of her

3 Kickstarter for ‘The Roots of Yoga, A Sourcebook from the Indian Traditions.’ Retrieved from:
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seminal 2004 book on modern yoga, Elizabeth De Michelis asks: “What is this yoga?"4
More than a decade on, Roots of Yoga offers up an extensive array of materials for
exploring the historical dimensions of this question.

Finnian M. M. Gerety

Contemplative Studies and Center for Contemporary South Asia, Brown University.

4De Michelis, E. 2004. A History of Modern Yoga: Patafijali and Western Esotericism. London: Continuum.
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