CHAPTER 9

The Yogasara Cited in Vimalabodha’s Commentary
on the Mababbarata

Christopher Minkowski

Introduction

The second oldest commentary on the Mahabharata that is known to us is the work of Vi-
malabodha, who in his introduction entitles the text Durghatarthaprakasini in one verse, and
Durbodhapadabodhini in the next.! Because Vimalabodha refers to the earlier Mahabharata
commentator, Devabodha (eleventh century), and to the author Bhoja, king of Dhar (eleventh
Century), and is in turn referred to by the Mahabharata commentator Sarvajfia Narayana (four-
teenth century), V. S. Sukthankar assigned Vimalabodha to some time in the twelfth or thir-
teenth centuries (Sukthankar 1935-36). Vimalabodha’s engagement with the Mababharata is
a departure from that of his predecessor, Devabodha, in a number of ways; some of his innova-
tions were continued in later commentaries. Just as Vimalabodha sometimes repeated glosses
and lines of interpretation from Devabodha’s commentary, ideas and even entire discussions
originally presented in Vimalabodha’s commentary are repeated by later commentators, in-
cluding Arjunamiéra (sixteenth century) and Nilakantha Caturdhara (seventeenth century).
Vimalabodha refers to a large number of sources, including verses from elsewhere in the
Mababharata, from the Vedas and Upanisads, from well-known Dharma- and Nitiéastra texts,
and from various philosophers.? Vimalabodha directly cites many other sources without at-
tributing them. Some of these passages are readily identified, while others remain unknown.
The purpose of this article is to discuss one such source that is named and directly cited, a
text Vimalabodha calls the Yogasara. Vimalabodha (henceforth Vimala) refers to the Yogasara

1 The text of these two verses is cited from two BORI manuscripts (Belvalkar 1966: cxxxix—cxl).
The colophons at the end of parvans refer to the commentary more simply as the Visamasloki or
the Visamaslokavyakhya or -tika. Research on this paper was made possible by a grant from the
Leverhulme Trust, RPG-2021-177.

2 P. K. Gode provided a list of sixty-three sources named in Vimalabodha’s commentary, working
from the manuscript BORI 84 of 1869-1870 (Gode 1935). One can see Gode’s penciled underlining
of these sources as they appear in the leaves of the manuscript itself. Some of these named sources
are repetitions, the total number of distinct sources mentioned being slightly above fifty.



220 Christopher Minkowski

in his commentary on two verses, in two parvans, CE 5.45.13 and CE 12.188.1.3 The Yogasara
known to him was a versified text: he cites one upajati verse in his discussion of 5.45.13, and
five anustubh verses, which appear to constitute a continuous sequence, in his discussion of
12.188.1.

Here I aim to identify the most likely candidates for this source. The chapter moves
through the following five sections:

1. a brief summary of the nature and format of Vimalabodha’s commentary;*

2. the text of the verses cited from the Yogasira, as reconstructed from manuscripts cur-
rently available to me;

3. adiscussion of the verses and commentaries in which these citations appear, along with
later echoings or repetitions of these passages in later commentaries;

4. asifting of the more than thirty texts known to the New Catalogus Catalogorum by the
title of Yogasdra in order to identify the most likely text, while ruling out others;

5. a discussion of why Vimala has cited these verses, and what is distinctive about them
with reference to the history of yoga.’

1. Vimalabodha’s commentary

In keeping with his practice of using scholarly resources available in his scholarly environment,
Vimala begins by acknowledging a number of genres and authorities aside from his predeces-
sor, Devabodha. Among these are lexicons, Vedic passages, and commentaries. He appears to
know other existing lore or scholarship on the Mahabharata.* While Devabodha’s commen-

3 Irefer toverses in the Mababharata using the numbering of the Critical Edition (Sukthankar 1933—
1959), for ease of location of the text in other editions. This was of course not the numbering
known to Vimalabodha. The equivalent verses in the Vulgate edition are 5.46.13 and 12.195.1
(Kifijavadekar 1929-1936). The equivalent verse in Bakre’s edition of the Udyogaparvan is also
5.46.13 (Bakre 1920).

4 This is an as yet unpublished text. Here I work from eight manuscripts from three Indian collec-
tions, as described below. As part of the Leverhulme project I am developing an initial working
edition of Vimalabodha’s commentary.

5 I have received indispensable help from Valters Negribs, from James Mallinson, who read a draft
of the paper and provided corrections and improvements, and especially from Jason Birch, who
went out of his way to provide me with access to materials and information he has developed in
his research activities. Given the quasi-scientific nature of the mahabbiita-yoga described in one
of these passages, it may perhaps be relevant to the interests of Dominik Wujastyk, to whom I
commend this essay. I offer the chapter as a tribute to my colleague’s boundless energy, buoyant
cheer, and useful productivity, whose friendship by now seems anadi, and which, I trust, will be
ananta.

6  nighantabbasyanigamaniruktani vilesatab. vaisampdyanatikadidevasvamimatani ca (1) viksya etc.
(Belvalkar 1966: cxxxix—cxl). Gode and others have noted the reference to a Vaifampayanatika. The
compound might be segmented differently, referring to Vaisampayana, i.e., the text of the Maha-
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tary mostly consists of glosses of difficult words, Vimalabodha’s commentary takes the §loka
as the unit of analysis. The working title of Vimala’s commentary, which one encounters in
the colophons to parvans, Visamasloki, reveals this orientation.” Vimalabodha covers a smaller
number of verses than Devabodha does, but they are more thoroughly discussed. In keeping
with this difference, Vimalabodha’s commentary on the Mababhdrata is the first to present the
text of an entire verse before commenting on it. The comment usually begins with asyarthab,
or more explicitly, asya Slokasyarthab. It typically ends with ity arthab. Since he sometimes
comments only on a single verse in a chapter, Vimala in places begins with an explanation
of the narrative context. The commentary usually presents an anvaya or sambandha for the
verse, glossing as it goes. Occasionally it will include grammatical analysis. Often it closes
by explaining the larger meaning of the verse — its aaya or bbava or abbipraya. In support
of both his rendering of particular words and these larger meanings, Vimala adduces verses,
epigrams, and sitras from his many sources. Vimala also refers to interpretations of particular
verses by others, not just Devabodha’s. For example, for Mahabbarata verses that also circu-
lated in Dharma and Niti texts, he may refer to the comments or renderings of nibandhakaras

and the like.

While usually respectful of Devabodha’s interpretation, and in places dependent on it,
Vimalabodha does not shrink from criticizing him in places. For example, in his comment
on CE 12.47.27, which describes a personified, idealized Vedic sacrifice (tasmai yajiiatmane
namab) he mentions Devabodha’s explanation of a compound (dasardbhabavirakytim) and then
rules it out, saying that that explanation is no good (tad asadhbu), giving a reason for saying

SO.8

2. The text of the verses cited from the Yogasdira

The text of the citations I offer here is a simplified version of a working edition currently
in preparation.’ It is based primarily on two manuscripts: BORI 84 of 1869-70 and Mysore
C2136, with supplementary readings from six other manuscripts: BORI 167 of 1887-91;
BORI 171 of 1884—87; Baroda 6579; Baroda 11288; Baroda 11677; and Baroda 11930, when

bharata itself. Either way, there appears to be at least one tikd other than Devabodha’s known to
him, and perhaps more, given the -adi-.

7 Or the colophon will say ete N-parvani visamaslokah.

8  BORI 84f. 59r. For asadbu the Mysore manuscript (£. 26v) reads asammatam — “not the consensus
view”; the Narayana transcript (p. 64), mandam — “dumb.”

9 For these purposes I am regularizing variants in sandhi, both internal and external. I confine myself
to recording variants that make a difference in the meaning. I do not record eccentric variants,
wherein a single manuscript presents an obvious mistake e.g., prado for prapte.
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the passages are available in those manuscripts.!” These six manuscripts are often too faulty to
justify full collation, but they provide supporting readings that are helpful in solving cruxes.
Bakre’s edition of the Udyogaparvan includes the commentary of Vimala, among others
(Bakre 1920). Bakre used more than one manuscript and in places made editorial changes.
I have collated his readings for CE 5.45.13. Because of its close relationship to Vimala’s
commentary, I have also made use of a transcription of a manuscript of the commentary
attributed to Sarvajiia Narayana, the Bbaratarthaprakasa, which is preserved in the govern-
ment manuscripts collection in Chennai, GOML R2169.1' The commentary of Arjunamisra
on CE 5.45.13 includes a parallel to Vimala’s comment close enough to amount to a testimony,
and is referred to here when helpful.

A. Citation in the commentary on Mahabharata CE 5.45.13:'2

Iinclude a brief part of the commentary that leads into this verse. More details about Vimala’s
framing are discussed in the next section. In brief, Vimalabodha reads the verse as being about
sadyomukti, or instant liberation (and bodily death).

. vidadhatity agamad bodbavyam. krtsnaripas® casav iti somasiddbantab. uk-

14

tam’” ca yogasare:

10 My thanks to Amruta Natu and Shreenand Bapat at BORI, to the Mysore ORI, and to Vipul Patel
at the Baroda OI. Also, thanks to Vishal Sharma, Shree Nahata, Poorva Palekar, and Harshal Patel
for help in working with these institutes.

11 The history and identity of the Bbaratarthaprakasa, attributed to Sarvajfia Narayana, requires fur-
ther study. The GOML R2169, at least, presents a text that is often very close to, or identical
with, the text of Vimalabodha'’s commentary as that has been preserved in the manuscripts I have
been able to examine. In other places it is expanded or clarified, or simply reworded slightly. There
are significant lacunae in the GOML manuscript, including all of the commentary on the Udyoga-
parvan. The modern copyist lists the title of this work as Bharatatatparyasamgraba. Colophons in
descriptive catalogues sometimes call it simply the Bbaratavyakhbyana or -vyakhya. The colophon
at the end of the GOML transcript calls it simply the -fikd. The commentary on the Udyoga, only
available to me in the text that Bakre has published in his edition, does not follow the pattern of
the GOML manuscript elsewhere. One possibility is that Sarvajfia Narayana wrote an independent
commentary only on the Udyogaparvan, which he or some later author supplemented with a some-
what improved version of Vimala’s commentary on the rest of the epic. Another is that there are
two works that have been confused.

12 The passage begins in BORI 84 on f. 47v; in Mysore 2136 on f. 13r; Baroda 11288 on f. 53v; in
Baroda 11677 on f. 61v; in Baroda 11930 on f. 16r; in BORI 167 on f. 34r. in BORI 171 on f. 34v;
the Udyogaparvan is missing in Baroda 6579 and GOML R2136.

13 Bakre, BORI 167: krtsna- (BORI 171 krtsnu-); BORI 84, Mysore, Baroda 11288, Baroda 11677,
Baroda 11930: krsna-.

14  Bakre, Mysore: uktam; BORI 84: ukzas.



The Yogasira Cited in Vimalabodhas Commentary on the Mahabharata 223
kapalapadmasthitasomabimbam" acintayan tam'® janakanticauram’ |
prasyandi®® piyasalavasthi’® carma prapnoti caikadasa laksanani ||

Notes:

The passage refers in this context to the Agama and to the Somasiddhanta, which gives us
some help in placing the genre of literature in which we might find this Yogasara.

krsnaripah vs. krtsnariipah: The asau in this sentence refers to the mind, conceived to be
the moon, present in the crown of the head. Is it full (krtsna-) or dark (krspa-)? There are
readings in the manuscripts that support both possibilities. Since earlier in the commentary
the moon is said to be nourishing the tissues of the body with amrta or Soma, I suppose it
is full, and so read krtsna-. What might be in favor of it being dark is the difficult compound,
janakanticauram. Arjunamisra’s commentary, which reproduces Vimala’s with minor changes
for this passage, reads krtsna- as well.2°

dacintayan tam vs. acintayan tam: d + cint is an unusual collocation. I assume that the
meditation on the mind as moon results in the flow of Soma throughout the body. The use of
cint in the third verse cited below supports that interpretation. It might instead be, however,
that not thinking about the mind or moon is what achieves this effect.?!

janakanticauram: The thief of the love or luster of the people or of the Janaloka? It would
appear to be a descriptor of the disk of the moon. There are no useful variants. This remains
a problem in the text for now. If the moon is indeed dark (krsna), then this adjective could
describe a moon whose luster is stolen. Could we read -gauram? Perhaps -cauram is to be
understood in the sense of surpassing.

prasyandipiyasalavasthicarma: “whose skin and bones have drops of flowing ambrosia.” In
the discussion that precedes citation of this verse, Vimala refers to a nourishing flow of Soma
to the constituent elements or dhatus of the body. See more discussion of the context below.
Arjunamiéra’s version, as it appears in Bakre, reads -vasaptikarma. If vasa- is correct, but the

15  Mysore, Baroda 11288, Baroda 11930, BORI 171: -bimbam; BORI 84, Bakre, BORI 167: -visvam;
Baroda 11677: -dréyam.

16 Mysore, Baroda 11288, Baroda 11677, BORI 167: acintayan tam; (Baroda 11930 avintapan tam;
BORI 171 avintayan ram); BORI 84; Bakre: acintayan tam.

17 All manuscripts and Bakre read janakanticauram, except BORI 167: janakaticauram; BORI 171
Jjanakiticauram.

18  Bakre, Baroda 11288, Baroda 11677, Baroda 11930: prasyandi-; BORI 84, Mysore, BORI 171:
praspandi-.

19 BORI 84, Bakre, Baroda 11288, Baroda 11677, Baroda 11930: -lavdsthi-; Mysore: -lavasti-; Arju-
namisra in Bakre: -vasapti-.

20 I cite Arjunamisra’s commentary from Bakre’s edition of the Udyogaparvan.

21 My thanks to James Mallinson for this suggestion.
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following words are not, we would have -vasdsthicarma: three of the bodily tissues that receive

the flowing ambrosia.??

B. Verses from the Yogasara cited in Vimalabodha’s commentary
at Mahabbarata CE 12.188.1.5

The context will receive further discussion in the next section of this paper. Here it suffices
to say that this passage forms part of a discussion of a fourfold meditation (dhyanam caturvi-
dbam), and pertains to the first of these meditations, which is concerned with the five material
elements (or mahabhiitas).

tatra nabber adbah prehivisthanam. tad brabmagranthir® ity®> ucyate. tasmin line
manasi sarvasastrarthasamvetta kavir bhavati.

uktam ca:

ardbvadhoromamadhyastho brabmagranthir udabrtab |

sarvasdstrarthasamvettd kavir bhavati tadgata iti ||*°

tadupari jalasthanam nabbis’’ tajjanitasarojamadhye manasi line jalastambha-
disiddbir 2 bbavati. uktam ca

nabbisarabsamudbbitasitaparkajamadhbyagah® |
somalokam avapnoti stambbayec ca jalam sada ||

22 tvak or carman does appear as the first in the list of dhatus in some Ayurveda texts. See Maas 2007:
125-162, 134, and n. 19. I thank the editors for this reference.

23 The relevant passage begins in BORI 84 on f. 66v; in Mysore 2136 on f. 35r.; in Narayana on p. 81;
in Baroda 6579 on f. 11v; in Baroda 11288 on f. 77r; in Baroda 11677 on f. 87; in BORI 167 on f.
50v.; in Baroda 11930 on f. 31r (the manuscript has some missing leaves, so the text begins with
sitapankajamadhyagah); Baroda 11288 has a large lacuna at the beginning.

24 BORI 84, Baroda 6579, Baroda 11677, BORI 167: brabmagranthir; Mysore: brabmagradbir:
Narayana: brhadgranthir. Other manuscripts are missing this section.

25 BORI 84 omits iti. Present in Mysore, Baroda 6579, Baroda 11677, BORI 167.

26 Mysore omits everything from uktam to end of the verse. Instead of the second line of the verse,
BORI 84 reads only sarvasastravetta kavir bbavati. Narayana, Baroda 6579, Baroda 11677, BORI
167 read the second line as constituted. See below for a parallel for ab in the Kubjikamatatantra.

27 BORI 167 omits tadupari jalasthanam nabhib. Baroda 11677 inserts in margin.

28 Mysore, Narayana, Baroda 6579, Baroda 11288, Baroda 11677, BORI 167: -stambhadi-; BORI 84:
-stambhanadi-.

29  Mysore: nabhi-; BORI 84, Baroda 6579, Baroda 11288, Baroda 11677: nabhi-; missing in Baroda
11930, Narayana. Baroda 6579, Baroda 11288, Baroda 11677, BORI 167: -sarabsam-; Narayana:
-sarassam-; Mysore, BORI 84: -sarasam-.
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tadupari brdi pranasthanam. tasmin manasi line sarvajiiatvadikam bbavati. uktam
ca

brtpadmapithamadhyastham™ cintayaii jivasamjiiakam®® |
pradipakalikakaram sarvajiiatvam prapadyate ||

tadupari bhrimadhye tejabsthanam. tatra line manasi pratibbadisiddbayo®® bha-
vanti. uktam ca.

sarvavedamayam bindum?® bbruvor madhye vyavasthitam |
yas tam vedamayam veda sa veda bbuvanatrayam ||

34

tadupari kapalantara akasasthanam.>* tatradhomukhapadmamadhye 3° mano

nivesya tribbuvanam eva vasikurute.>® uktam ca.

kapalakasamadbyastham® yad adhomukbaparikajam |
tanmadhye®® manasi prapte vasyam syad bbuvanatrayam ||

etani yogasdre39 drastavyani.

Notes:

The verses are in the anustubh meter and are better and more consistently preserved in the
manuscripts than is the verse in the Udyogaparvan.

brtpithapadma- vs. brtpadmapitha-. Three manuscripts (Baroda 6579, Baroda 11677,
BORI 167) record hrtpithapadma-. Baroda 6579 does preserve good readings and is some-

30 Baroda 6579, Baroda 11677, BORI 167: hrtpithapadma-; BORI 84, Mysore, Baroda 11288, Baroda
11930, Narayana: bripadmapitha-.

31 Mysore: -samjiiakab; BORI 84 and all other manuscripts that contain this passage: samjiiakam

32 Mysore, Baroda 6579, Baroda 11677, Baroda 11930: pratibbadisiddhayo; BORI 84, Baroda 11288:
pratibbavyadisiddbayo; Narayana: pratibbatitayo; BORI 167: sarvahb siddbayo.

33 BORI 84, Mysore: sarvavedamayam bindum; Baroda 11933: sarvavedamayam bimbam; Narayana:
sarvavedamayam vidyud; Baroda 6579, Baroda 11677, BORI 167: sarvadevaymayam visnum (Baroda
6579: visnu).

34 Baroda 6579, Baroda 11677: kapalantara akasa; Narayana: kapalantare akasa-; Mysore, Baro-
da 11288: kapalantarakasa-; BORI 84: kapalantara akasa-; Baroda 11930: kapalantarakarakasa-;
Baroda 11288: kapalakasamadhyastha-. The pattern of the preceding prose suggests strongly
kapalantare, becoming -antara and hiatus after sandhi.

35 BORI 84: tatra sukha-; all other manuscripts that contain this passage: tatradhomukba-.

36  Mysore: vasikaroti; all other manuscripts that contain this passage: vasikurute.

37 Narayana: kapaladhomukbamadhyastham; all other manuscripts that contain this passage:
kapalakasamadhyastham.

38 BORI 84, Baroda 6579, Baroda 11288, Baroda 11677, BORI 167: -madhye; Mysore, Baroda 11930,
Narayana: -madhyam.

39 BORI 84, Mysore: yogasare; Baroda 11288: yogasyare; Baroda 11677, Baroda 11930, BORI 167:
bhitayogasare; Baroda 6579: bhitayogatyader; Narayana: bbitasdre.



226 Christopher Minkowski

times independent. Nevertheless, it appears to me that logic requires the other reading, which
is supported by Mysore, BORI 84, and the Narayana manuscripts.

pratibbadisiddbayo or pratibbavyadi or other. Most of the gains or powers predicted in the
introductions to the other sections are reflected in the verses themselves. Intuitive knowledge
is not obviously connected to knowledge of the bhuvanatraya uniquely.*’ The more expected
term for the power would be pratibha, which occurs in the Yogasitra twice (3.33, 36), the
second time in connection with enhanced sensory powers. pratibbavya is not used to refer
to a yogic ability, as far as I know. We might expect pratibbadisiddhayo, not reflected in any
manuscript.

sarvavedamayam bindum vs. sarvadevamayam vispum. A number of manuscripts reflect
what seems to be a conscious change or alternative reading of the verse, in which the point
(bindu) between the eyes is replaced by Visnu. Visqu is made devamaya- rather than vedamaya-.

yogasare vs. bhitayogasare. More manuscripts preserve the attribution as bbitayogasara,
rather than yogasara. This is in keeping with the topic of Vimalabodha’s discussion, which
is a material (bbautika) form of meditation. I have been unable to find a record of any text
or section of text that is called the Bbirayogasira. More on this below, but it is worth not-
ing here that the Yogasara text cited here might be a different one than the text cited in the
Udyogaparvan.

3. The commentaries in which the verses are cited

I turn now to the immediate literary context of the verses from the Yogasara that are cited
in Vimala’s commentary. The citations form part of Vimala’s discussion of particular Maha-
bharata verses; these discussions need to be understood, at least in a synoptic way, in order to
understand Vimala’s point in citing the Yogasara when and where he does.

A. Udyogaparvan 5.45.13

Vimala cites a verse from the Yogasara in his commentary on CE 5.45.13, in which there is a
series of consumings: prana swallows apana; the moon swallows prana; the sun the moon; and
the sun is swallowed by “that higher [thing]” (tat param).*! Vimala takes the verse as describ-
ing sadyomukti or the yogic practice whereby those who are well beyond interest in worldly
things, (atinirvedavatam)* can leave the body, thereby terminating their bodily lives.*

40  Cf. Yogasutra 3.26: bbuvanajfianam sirye samyamat.

41  Vimala’s reading of the verse is: apanam girati pranab pranam girati candramab; adityo girate can-
dram siaryam girati tat param. CE 5.45.13abcd agrees except in the d pada: adityam girate parab.

42 Most manuscripts (BORI 84, Bakre, Baroda 11288, 11677, 11930) read anirvedavatam, while three
others (Mysore, BORI 167, BORI 171 (most likely) read anirvedatam. I use Arjunamisra’s reading,
as cited in Bakre’s ed.: atinirvedavatam. 1 suspect that the -ti- was omitted in a parent to the
surviving manuscripts of Vimala. It might be possible to make sense of anirvedavatam, as referring
to people who are still full of interest in life but who want an immediate release from it, but it
seems unlikely in the context.

43 sampraty atinirvedavatam sadyovimuktim icchatam dhyanopayab kathyate.
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Vimalabodha provides glosses of the terms in the verse that explain this practice, in which,
first, the vayu or wind present in the apana (this wind being the bhitatman or individualized
soul), is moved to the place of the prana by means of utkrantiyoga.** The prana, here called the
Jjivatman, consumes the entity of vayu/apana/bbitatman, which is to say, it brings it under
its sway.* The prana, in turn, is brought to the domain of the inner self (antaratman), the
inner self being the same thing as the mind, for which the moon is a synonym.# The domain
of the inner self/mind/moon is the top of the head. Located there it fills the body’s tissues
with ambrosia, thereby nourishing them.*’” This idea of filling the tissues with amrta can be
supported from the Agama, Vimala says. Then he invokes the Somasiddhanta to say that the
mind/moon is full.® To demonstrate that last point, Vimala brings in the verse from the
Yogasara, as cited above, which refers to the bimba or disk of the moon.

Continuing with this sequence, then, Vimala explains that, using the utkrantiyoga, the
mind / moon is brought out of the head via the brabmarandbra to the realm of the sun,
which is to say, the buddbi. The buddbi/sun then “consumes” the mind/moon, and becomes
all-illuminating.”’ The higher self (paramatman) then consumes the sun/buddhi. Thereupon

follows liberation, which is characterized by the removal of the accumulation of all the at-
tributes of the individual, such as the buddhbi.”®

B. Santiparvan, Mahabharata 12.188.1

The five verses that Vimala cites from the Yogasdra in the Santiparvan all occur in the discus-
sion of CE 12.188.1. This adhyaya (12.188), called the Dhyanayogavidhi in some colophons,
comes early in the Moksadharmaparvan and speaks of a fourfold meditation (caturvidham

44 apanamadhyasthitam vayum bbiatatmasamjiiitam uktrantiyogena pranasthanam upagatam.

45 sa jivatma pranasamjiiakab girvati gilati vaSikarotity arthab.

46  pranam antaratmavisayam dgatam. antardtma manas candra iti parydyub.

47  tasya visayo mirdba. tatrastha evasav amytena debadbatin parayan pustim vidadbati.

48  Or dark, if krspa- is the reading,

49 tam evambbitam candram ddityo girati grasati. utkrantidhyanayogena tam brabmarandbrenaditya-
visayam nitam tadadityo grasati. adityo buddbir ucyate visayaprakasaripatvat. tam candram asau
grasati. tatas ca visvaprakaso jayate. The manuscripts are more or less evenly split between tam
candram asau grasati and tam candramasam grasati. The sense is not crucially changed by this
difference.

50  tatpirvoddistab paramatma siryam girati. tato buddhyadisakalagunasamdobanivrttilaksano moksa iti
bhavah. A significant number of the manuscripts read -samdeba- rather than -samdoba-, but while
samdebanivrtti makes sense in other contexts, given the rest of the compound, it seems more likely
that here we have an aggregate or collection -samdoba-. It might be noted here that Vimalabodha
does not give any explanation of the eleven laksanas mentioned in the Yogasara’s verse. A set of
eleven laksanas is relatively rare in this context, I am informed, which will require further historical
elucidation.
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dbyanam).>! Vimalabodha explains the four types of meditation as being related to the ma-
terial elements (bbautika), the sense of ‘I’ (@hamkarika), the intellect (bauddha), and the Self
(adhyatmika).>® He begins with the material form of dhyana, describing it as a dissolving of the
mind into the five elements.”® At this point, Vimala’s discussion of the five steps of material
meditation starts, beginning tatra nabher adho prthivisthanam.>* The verses of the Yogasara
are here cited in relation to the bhautika form of meditation.

After Vimala’s explanation of this series of five practices, the material stage is complete,
and the meditation proceeds to the one related to the sense of ‘I’ (ahamkarika), one in which
aspirants imagine themselves to be Vasudeva or another deity.>> Vimala cites two sources to
support the principle involved, Bhagavadgita 17.3 and Narasimbapurana 62.17.%

This is followed by the meditation related to the intellect (bauddha), which, in the termi-
nology of the Samkhya, Vimala explains, is a particular evolute of the prakrti, the mabat in the
form of the inner organ (antabkarana). The buddhi is at the same time a content of cognition,
the knowledge of non-difference between prakrti and purusa.’” The seed syllable (mantrabi-
jam) that forms the content of meditation is in essence an evolute of the abamkara that has,
in turn, developed from this buddhi.*® In keeping with this conceptualization, Vimala cites a
verse about Visnu the Lord as inner self, upon whom one should meditate.?

Upon completing this level of practice, for the fourth (adhyatmika) and last meditation,
the meditator is to put his mind, freed from content, into the ksetrajiia self.®* To exemplify this
freedom from the content of awareness, Vimala cites a verse from the Amrtabindu Upanisad.®*
Vimala closes his comment on 12.188.1 by saying that all of this has already been said here and

51  hanta vaksyami te partha dbyanayogam caturvidbam; yam jiidtva Sasvatim siddbim gacchanti para-
marsayab. The verse that Vimala has in front of him reads the same as its counterpart in CE 1.188.1.

52 tac caturvidham catubprakaram. bbautikam dhamkarikam bauddbam adbyatmikam ca.

53 tatra bhautikam prihivyadisu paficasu manaso layab.

54  See passage cited in section 2 of this paper.

55 evam bbiatabbimim jitva abamkare mano niyojayet. abamkaras$ ca bhavitavasudevadidevatabhimanab.

56  yo yacchraddbah sa eva sah (BG 17.3); dbyeyah sada savitrmandalamadhyavarti etc. (NtP 62.17).
These are both, broadly speaking, Vaisnava sources.

57  evam abamkarabbimim jitva buddbau mano nivesayet. sa ca prakrtipurusayor abbedajiianam. ma-
badakhbyantabkaranarapaprakrtiparinamaviesab.

58  yato hamkdaraparinamatma mantrabijam iti yava.

59 yat sarvavarnasrayabijam ekam sa caiva vispub prabbur antardtmad. jvalasabasrarcisam aprameyam
dbyatva naro mucyati janmabandhat. Some manuscripts read yab for yat. This verse remains uniden-
tified. It is explicitly Vaisnava.

60  buddbibbimim api jitva ksetrajiiatmani nirvisayam mano niveSayet. Some manuscripts read nirvisaye.

61  mana eva manusyanam karanam bandhamoksayob. The manuscripts have various versions of the
second line of this verse, (e.g., Narayana: bandbaya visayasamgam mukter nirvisayam manah). All
of the versions vary from the received Amrtabindu Upanisad; nevertheless, all maintain a contrast
between an attachment to percipient content, which leads to bondage, and a removal of content,
which leads to liberation.
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there by the sage (muni), by which he probably means Vyasa; Vimala is simply condensing it
into one place for the sake of easy understanding.®?

Part 4. Identification of the Yogasara

In identifying the Yogasara from which these verses are cited, we must first acknowledge
that there may be two texts: a Yogasara linked to the Somasiddhanta and Saiva contexts, on
the one hand, from which the commentary on CE 5.45.13 cites, and a Yogasira linked to
Vaisnava contexts on the other, from which the commentary on CE 12.288.1 cites. Many of
the manuscripts of Vimala that I had available refer to a Bbitayogasara in the ascriptions of
the latter. There is no work of that title mentioned in the NCC, Aufrecht’s original CC, or the
Kaivalyadhama catalog (SMYM), either as an independent title, a portion of another work,
or even as a source referred to in other texts.%

There is no such problem with texts called simply the Yogasira. The NCC has pages of
references to manuscripts that carry this title. Many of these titles can be ruled out at the
outset, as they are works that use the term Yoga in a medical sense or an astronomical or
astrological sense.®* Within the category of yoga understood as a practice that brings about
powers or a higher transformation of the person or both, there are some that can be ruled
out as well. There are, for example, works on yoga by Jaina authors, especially Hemacan-
dra, the influential twelfth-century polymath, whose form of yoga hews closely to the Jain
soteriological line, and does not go in for yogic nexus points within the body, much less visu-
alizations of Visnu.®> There are also works that are simply too late to be considered as a source
for Vimalabodha, most prominently the Yogasarasamgraba of Vijiidnabhiksu, an author of the
sixteenth century.®® Indeed most of the Yogasaras that have an attributed author and that

62 sarvam etat tatra tatra muninaivoktam. sukbagrabandrtham tu samksipya asmabbir iboktam ity ava-
dbatavyam ity arthab.

63 Bhitajaya is a result of a meditational practice, however. See below, part 5. The discussion of bbau-
tika meditation might be the reason the copyists attribute these verses to a work of that title.

64  For a variety of medical works with this title, by various authors, see NCC (Raghavan et al. 1968—
2015, vol. 22: 126a), as well as Yogasarabandha and Yogasarasamjiia (Raghavan et al. 1968-2015, vol.
22:128a) and a Yogasarasamgraha by various authors (Raghavan et al. 1968-2015, vol. 22: 129a).
For Yogasara texts about the jyotisas’ yoga, most notably the Yogasarabbavya of Bhaskaricarya and
the Yogasarasamgraha, see Raghavan et al. 1968-2015, vol. 22: 129a.

65 Hemacandra’s work, usually called the YogaSastra, has been published several times, with commen-
taries. See Raghavan et al. 1968-2015, vol. 22 :126b-127. This text does make some mention of
points of focus for the prana, e.g,, 5.14. (My thanks to James Mallinson for this reference.) See
also the Yogasaraprabbyta of Amitagati Acirya (Raghavan et al. 1968-2015, vol. 22: 128a), and the
Yogasara of Yogendradevamuni described in the Jodhpur RORI Catalogue as no. 817 (Jinavijaya
1963: 95£). This last is, in any case, not in Sanskrit and so cannot be our source.

66  Jha1933. There is also a Yogasdra of an Appayya Diksita of the nineteenth century, which presents
a form of Vedantic philosophy called anubbavadvaita (Raghavan et al. 1968-2015, vol. 22: 126a).



230 Christopher Minkowski

the NCC classifies either as yoga or tantra come from a period too late to be viable as an in-
fluence on Vimalabodha. For example, there is the Yogasara of Gangananda, described in the
Asiatic Society catalog as manuscript no. 6621 (Sastri 1939: 737f). Haraprasad Shastri there
remarks that the “work seeks to explain the main principles of Yoga by way of bringing out
the significance of the different expressions used in” a verse of the author’s own creation in
Mandakrinta meter. That is to say, it provides an ingenious multivalent commentary on a
single verse composed by the author so as to elicit all the teachings of yoga. This can hardly
be Vimala’s source.

As for the remaining possible candidates mentioned in the NCC, we may work through
them in order of increasing likelihood. Some of these are ruled out entirely, based on a search
of the text, when it has been available. Others are unlikely given their length, or the sort
of discussion they engage in. Finally, there are some that remain candidates, manuscripts of
which are yet to be consulted.

A. Texts that are ruled out

1. The Yogasarasamgraha

This is a different work than Vijiianabhiksu’s work, though it carries the same title. A
manuscript of it is described in the GOML Descriptive Catalogue as no. 4373.%7 It begins,
pranamami ganesanam pranatdartiprabbafijanam, etc. It has fourteen chapters, on topics such
as patafijalayoga, layayoga, rijayoga, and hathayoga, as well as the kundalini and the pranas.
An electronic file was made by the Muktabodha organization, based on a transcript on file at
the IFP Pondicherry (IFP T 0859), that transcript being copied from a complete manuscript
at the GOML.%® The text frequently cites a text called the Yogasaramarijari, as well as
the Sitasambita (mid-twelfth century) and the Yogayajiiavalkya (thirteenth—fourteenth
century).®’ The manuscript as transcribed does not include any of Vimalabodha’s cited verses.
Citation of the Yogaydjfiavalkya should make the work too late for Vimalabodha to have
known it.

2. The Yogasarasamuccaya

This work has an alternative title, the Akuldgamatantra. A manuscript of this text is described
in the India Office catalogue as manuscrits no. 2565 and 2566.”° It begins adau yas tu tvaya

67 Rangacarya 1910: 3257-32759. Also see Adyar VIIL 98 and 99. There are probably a half dozen
other manuscripts of this text, (Raghavan ez al. 1968-2015, vol. 22: 128a).

68 The text represented in the Pondicherry copy is probably not based on GOML 4373, given the
differences between them.

69  Birch has assigned this text to the eighteenth century (Birch 2020: 464, n. 43).

70 IO 1894: 876-879. RASB 6113; Hpr IL1 is apparently a different manuscript than the previous
one; Mysore ND XVIL ii 50487; BORI Descriptive Catalogue XV1ii.1; and two other manuscripts.
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natha munisiddbair anekadha.”" Tt consists of ten chapters or patalas, and is a dialogue
between Siva and Parvati. The Muktabodha organization has made a transcription of a
NGMPP manuscript (no. 1-9 Reel No. B 115/6), which contains the first nine chapters.
The verses cited by Vimalabodha do not occur in these nine chapters.”

3. The Yogasira

This work takes the form of a dialogue between Parvati and Parameévara. A manuscript of
this text is described in the GOML Descriptive Catalogue IX as 4372. Jason Birch and Gupta
Viévaniatha have produced a transcription of GOML 4372, which they kindly shared with me.
Their transcription includes their notes about the text’s relationship to other, mostly later
Yoga texts. According to their analysis the work shares parallels with the Hathapradipika, but is
exclusively a Rajayoga text. It consists of only sixty-six verses. It begins: katham muktipradam
deva katham jiianapradayakam. It contains none of the verses of the Yogasdra that Vimala cites.

B. Texts that are unlikely

1. The Yogasara of HariSarkara, son of Laksmanajyotirvid

A manuscript of this text is described in the RASB catalog as no. 6599.” The author describes
himself in an internal colophon as Harisankara, son of Laksmanajyotirvid. It begins: vande
tam paramatmanam saccidanandam avyayam. The extant manuscript has only three leaves
and covers the first chapter, on the importance of the guru, and the next chapter, which
begins with a description of the kumbhaka form of prandyama. It is difficult to say more,
but it seems unlikely to be Vimala’s source given the individual authorship and its initial focus.

2. The Yogasira

Another Yogasara is described in the Adyar Descriptive Catalogue VIII as no. 97.74 Adyar’s
manuscript is incomplete, but reaches the end of the third adhyaya within five leaves.
It appears to have only five chapters, and by its own description is very brief. It begins:
athedanim yogadbarmo’ tisamasaripena kathyate. Its organization appears to be into five types
of yoga: mantra, sparsa, bbava, abhava, and mahayoga.” It is, furthermore, a work in prose. It

71  The various Descriptive Catalogues read this opening line variously.

72 There is a chance that they occur in the last chapter, of course.

73  Shastri 1940.

74 Aithal 1976.

75 niruddbavrttyantare sya cittasya parameSvare nifcald ya tu vrttib sa yoga ity ucyate. yogah punah
paiicadhd bhinnab: mantrayoga-sparsayoga-bhavayoga-abbavayoga-mahayogabbedena. The fivefold di-
vision of yogas is taught in the Vayaviyasambita of the Sivapurana (2.29.5-13) and the Linigapurana
(2.55.7-28). My thanks to James Mallinson for these references.
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thus seems unlikely to have a versified discussion substantial enough to include the passages
that Vimalabodha cites in his commentary.

3. The Yogarahasya

Another text has a variable title, listed in the NCC primarily as the Yogarabasya, though the
text in one place refers to itselfas a, or the, Yogasara. Its colophon identifies it as the eighteenth
and final chapter within a larger work called the Hastigirimabatmya, which in turn is said to
form part of the Brabmapurana.”® The text is instantiated in a manuscript described in the
GOML Descriptive Catalogue IX as 4366, where it consists of nine leaves;’” thus it is not a
long text. Indices of the published Brabmapurana make no mention of this Hastigirimahatmya,
which is not found in Stietencron ez al’s Epic and Puranic Bibliography or Rocher’s Puranas.
The text, or rather, this chapter of the text, begins kathito vistarenaiva bayamedbas tvaya vidhe;
avirbhavas tatha visnor hastiSailasya mirdhani. This text was edited recently by G. R. Srinivasan,
who attributes it to the Brabmandapurana.’® It forms part of a Vaisnava-leaning text that has
the city of Kaficipura (Hastigiri) as its focus. The manuscript and edition both feature Tamil
annotations. It thus appears unlikely to be a source for Vimalabodha, who does not appear to
have been a Tamil Vaisnava.

C. Texts that remain possible candidates to be Vimalabodha’s source

1. The Yogasara

One text called the Yogasara is described in the GOML Triennial Catalogue of 1916-17 to
1918-19 as R2831r.”® It comprises nine leaves and consists of a dialogue between Devi and
Isvara. It begins milamantrasya mahbatmyam Srotum icchami $arikara. It has four chapters
or patalas, with the following titles: Mulamantramabatmyam, Nadabindusvarapavarnanam,
Nadisthanapithacakranirnayab, and Yogasadbakakramavarnanam. The third chapter seems
especially likely to be a possible source for Vimala’s comments on CE 12.188.1.

2. The Yogasira

Finally, there is a Yogasara text described in three catalogs from Calcutta, all produced by
Haraprasad Shastri.®” The text takes the form of a conversation between Mahadeva and Par-

76 iti brabmapurane bbrgundaradasamvade Sribastigivimabatmye astangayogo nama astadaso ’dhydyab.
This is a different text from the Hastigirimahatmya of Vedantadesika. Its closing section includes
this line: iti samyak samakbyato yogasaro mayadbund.

77 Rangacharya 1910: 3257f.

78  Srinivasan 2006. To date I have been unable to examine the publication.

79  Sastri, S. K. et al. 1922: 4079f.

80 HprI. 301; HprI1.173; and RASB VIII A 6115. Most of the chapter colophons begin: iti Srimadyo-

gasaramahdagranthe sarvagamottame §riparvati<Siva>samvade Satasabasryam sambitayam. ..
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vati. It begins: matar me devadevesi yogeSi pranavallabhe. It has at least twelve chapters, some
of the manuscripts described ending slightly earlier.3! This text appears to have more parts
not included in these manuscripts (-mabdagranthe fatasabasryam sambitayam), presents itself
as the best of all Agamas (sarvagamottame), and emphasizes lore about the cakras or centers
in the body, as well as a variety of preliminary yogic practices. The Tosini compendia of Ra-
matosana Bhattacarya, published in the nineteenth century, refer to this Yogasara regularly.®?
I hope that one of the specialist researchers in Yoga will have had access to a manuscript of
this text and be able to confirm or disconfirm it as the source for Vimala’s comments.

To conclude this section, then, at this point we have not yet identified the definitive source
for Vimalabodha, but there is a leading candidate, perusal of which might provide the answer
to this question. There are, of course, other possibilities: for example, that the text does not
survive in full, or survives under another title. The Yogasarasamgraba mentioned above as no.
1, for example, regularly refers to a Yogasaramarfijari, but this text survives under that name
only in a single manuscript (IM 491). Both of these texts, in turn, by their title suggest the
existence of some earlier, more capacious work, of the sort partially preserved in RASB VIII
A 6115.

5. The significance of Vimala’s citations of the Yogasara

The purpose of this section is to provide some context, not just of the verses from the Yo-
gasara that Vimala has cited, but also of Vimala’s use of them; that is, what his use shows
us about his work as a commentator on the Mababbarata by comparison with the work of
other Mahabbarata commentators. The questions I wish to ask are, therefore: why has Vimal-
abodha introduced these Yogasara verses where he has? Is there anything distinctive about
the background of the Mahabharata verses where he cites them? Is there anything distinctive

81 The contents of these chapters appear to be consistent between the manuscripts Haraprasad Shastri
describes, though Hpr I is more detailed for the beginning and less detailed for the later parts:
mantrapuraicaranavidhi; yoga(or -i-ymabatmya; satcakradariana; miladbarasthadevatadikathanam;
banalingopakbyana; manipirakadbisthanacakradivarnanam; bripadmasya dhyandrcanadivarnanam;
sodasadalasya varnanam; satcakradicakre dvidaladivarnanam; Srigurob parambrabmastotrakavacam;
gurusabasranamadib; vasikaranoddipane ratrivyatyayakarmadiniripanam.

82  These works have been published as the Prapatosini (Bhatta & Visvasa 1859). This includes an
Arthatosini and a Bbaktitosini. The contents of particular parichedas that the Tosini texts men-
tion as belonging to the Yogasara correspond to the contents of chapters described by Haraprasad
Shastri in his Notices and Descriptive Catalogue. For example, Ramatosana cites almost all of the
Banalingastotra and ends it with the chapter colophon found in Haraprasad’s descriptions: iti §riyo-
gasdre sarvagamottame parvatiSivasamvade vanalingastotram samaptam (Bbaktitosini, lines 2554f).
At line 2448 he attributes this stotra to the fifth paricheda of the Yogasara, which is in conformity
with Haraprasad’s description. It appears, from comparing the citations from the Yogasira that
Sundaradeva makes in the Hathatattvakaumudi (eighteenth century), that these are drawn from
this same Yogasdra. On Sundaradeva, see Birch 2018: 58f.
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in Vimala’s way of interpreting those verses? What, finally, is significant about the Yogasara
verses themselves?®®

As to the first question, in general we might say that Vimala shows himself here, as in
places elsewhere, to be turning to sources of information about the practice of yoga that are
not available from his usual Brahminical, i.e., Vedic, $astric, and Puranic sources. Vimala was
working in a context in which even a mainstream Brahminical commentator on a smarta
text was aware of the growth in prominence of new sorts of Yoga texts, which had increasing
authority for those wishing to understand the practice of yoga. Implied in Vimala’s use of these
verses is, in turn, a re-reading of older passages in mainstream literature, what might have
been called anachronism in a previous generation of modern historicist scholarship. Given
what other commentators do with these Mahabharata verses, as we shall see, Vimalabodha’s
context appears not to have been the same as that of other commentators on the epic.

A. 5.45.13 apanam girati pranab etc.

This verse appears in a chapter of the Sanatsujatiya in which each verse has the refrain yoginas
tam prapasyanti bbagavantam sandtanam. The chapter is not primarily a discourse on yoga,
and instead instantiates the eternal Lord in a variety of cosmological and natural phenomena,
having thereby an Upanisadic drift.

The set of four — apana, prana, moon, and sun — as a sequence is not unknown to other
early literature. While Devabodha and other early commentators understand this set of four
to form a sequence within the microcosm of the individual, and connect it with a meditation
practice, Vimalabodha takes that further in interpreting this verse to relate to instant libera-
tion and leaving the body (sadyomukti and utkrantiyoga). Devabodha makes the identifications
that then appear in Vimala: the moon means the manas, and the sun means the buddhi.3* The
sense that consuming means dissolving is also there.®> But Devabodha makes no mention of
sadyomukti or of amyta flowing from the top of the head. Sankara, or, really, *Sankara, author
of the Bhasya commentary on the Sanatsujatiya, follows a similar line to Devabodha’s in inter-
preting this verse.3¢ He uses the action of contracting or withdrawing rather than dissolving

83 T hesitate to venture into the subject of the history of Yoga, in which there is currently such a
dynamic and erudite cadre of specialist researchers active, who are unlocking the history of this
movement in unprecedented ways, especially in its earlier periods. In writing this article I have
benefitted from recent publications produced by this cadre, and conversations with several of them.
I defer to their collective and individual expertise; what follows is offered in the hope that it might
be of some use to them in establishing dating, and that they will be able to identify the likely
channel of influence.

84  candrama manah. adityo buddhip sattvadbikyat prabhasvaratvic ca.

85  girati grasate. apanab (Ed. apanam) prane liyate ity arthab. Citations are from De 1944.

86 Scholars of Advaita and of Sankara have written very little about this commentary since K. T.
Telang discussed it in the introduction to his translation of the Sanatsujatiya (Telang 1882: 135—
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to explain the verbs of consuming in the original verse.8” He does not mention sadyomukti or
the other related ideas.

Sarvajfia Narayana, or the author of the Bbaratarthaprakasa on the Udyogaparvan, follows
his own line, identifying prana and apana with the paraka and recaka forms of pranayama,
the moon with @kdsa, and the sun with nothing other than itself.*® Arjunamisra incorporates
both Devabodha and Vimalabodha in his commentary, repeating the one and then the other.
His reuse of Vimalabodha is nearly verbatim and includes the sadyomukti theory, citing the
Yogasara verse and giving Vimala’s sadyomukti theory in full.

Nilakantha does not pick up any of Vimala’s unique ideas. He follows the earlier identi-
fications of moon with mind and sun with buddhi, which Vimala also accepts.¥ He appears
to know the *Sankara commentary, as he glosses girati with upasambarati.’® Nilakantha cites

two verses about yoga that summarize a similar practice.91

Thus Vimalabodha innovates with his reading of this verse as recommending a technique
for bringing about departure from the body at will. He is evidently drawing from outside the
usual Brahminical stream of commentary on yoga passages in the Mababbarata, and is aware
that he is doing so, for he supports his idea with mention of the Agama, the Somasiddhanta,
and then with the direct citation of the Yogasira. The particular purpose of the citation, again,
is to show that the moon which is present in the crown of the head, in the lotus located there,
and dispenses ambrosia to the tissues of the body, thereby keeping it healthy, is full.

A related idea is found in a source for the earliest Hathayoga texts, the Amyrtasiddbi, in
which the moon is located at the top of the head, the sun at the bottom of the spine, and
the bindu, or semen, normally flows downward from the one to the other (Mallinson 2015).

148). It is not in the list of works attributed to Sankara by Anandagiri, so far as I can see. As Telang
points out, it does receive mention in the S'aﬂkamdigvijaya in the list of Saikara’s compositions and
was thus reckoned a work by Madhavacarya in the Vijayanagara period (Telang 1882; 135). But it
might have reached this status after Vimalabodha’s time.

87  etad uktam bbavati — samadhiveldyam apanam prane upasambrtya pranam manasi manas ca bud-
dbau buddbim paramatmany upasambrtya svabbavikacitsadanandadvitiyabrabmarmanaivavatisthata
ity arthab. Cited from Bakre’s edition of the Udyogaparvan.

88  girati atmany antarbhdvayati piirakena pranena misrikrtasyapanasya recakdvasthayam pranena saba
nirgamat. pranam nibsytam akdaSaripena candrama girvati. akaSamiirtir bi candrab .. tam candram
adityo girati darfasamaye prapte. Cited from Bakre’s edition of the Udyogaparvan. See earlier notes
about the relation of the author of the Bbaratarthaprakasa on the Udyogaparvan with the evidence
of the manuscript of Sarvajiia’s commentary on the rest of the Mababbarata.

89  candrama atra manab; adityo buddhbib, parab paramatma. Cited from Bakre’s edition of the Udyo-
gaparvan.

90  apanam iti. girati upasambarati svatmani yogasdstroktarityd.

91  parsnina gudam apidya dantair dantan asamsprsan. drdbasano’ panavayum unnayec ca Sanaib Sanaib.
tam pranenaikatam nitva sthiram krtva brdambare. cetomatrena tistheta tac ca buddbau vilapayet.
I have not found the source of these verses. Cf. Bbagavatapurana 2.2.19cd-20ab. The metrical
unit, dantair dantan asamsprian, appears in Yajiiavalkyasmrti 3.199b; Visnusmyti 97.1; and Vagis-
varakirti's Mrtyuvaficanopadeia 4.47b. It also appears in the Mygendratantra’s Yogapada, vs. 19. My
thanks to James Mallinson and Jason Birch for these references.
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The idea of a natural nourishing of the tissues is present in the Amrzasiddhbi, but the principle
of the yogic practice of leaving the body at will is not.”? Some ideas of the former sort are
present in the yoga text, the Vasisthasamhita (ca. twelfth century), where there are forms of
meditation recommended that contemplate the heart lotus and the crown lotus streaming
amrta throughout the body.”® Such ideas are present in the Saiva forebears of these Yoga texts.
For example, the seventh chapter of the Netratantra contrasts the bindu-retention practices
underlying the Amytasiddbi with a different, Sakta type of meditative practice that results in
the crown of the head diffusing amyta throughout the body.”* Vimalabodha signals that he
is drawing on Saiva forms of these traditions by the mention of the Somasiddhanta.” As
for sadyomukti, some versions of this practice have crept into the Puranic literature from the
Agamic well before Vimala’s day.”®

B. 12.188.1 hanta vaksyami te partha dhyanayogam caturvidbam etc.

This verse opens an adhyaya of the Moksadharmaparvan, for which Johannes Bronkhorst has
identified the probable Buddhist background, given the regular discussion in early Buddhist
texts of a fourfold meditation and the similarities of the techniques discussed.”” Vimalabodha
introduces the verse in order to discuss it in a way that differs from the only other independent
commentator on the Moksadharma to whom I had access: Nilakantha Caturdhara. In his
Bharatabhavadipa on this chapter, Nilakantha interprets the fourfold meditation strictly in
terms of Patafijalayoga.”® He refers to four satras (1.34, a part of 1.35, 1.38, and 1.39), and
differentiates the four forms of meditation by their basis or focus (alambana), offering the

four possibilities as a gloss of these siitras.”

92 Mallinson 2020: 412.

93 Vasisthasambita (Maheshananda et al. 2005) 4.42—46: sodalacchandasamyuktam Sirabpadmad adbo-
mukbat; nirgatamrtadbarabbib sabasrabbib samantatab (4.43) plavitam purusam drsta cintayitva
samahitah; tenamytena sampirnab sangoparngakalevaram (44) abam eva param brabma paramat-
maham avyayah. Note the use of cintaya- as a verb in this practice. Thanks to Jason Birch, I have a
transcription of this text made by James Mallinson, Jason Birch, and Mark Singleton for the SOAS
Hatha Yoga project.

94 See Flood, Wernicke-Olesen & Khatiwoda forthcoming. See also the Buddhist Mrtyuvaii-
canopadesa 4.43—45, which presents a similar form of meditation and with similar results: mirdbni
candramaso bimbat ksaratpiyisasikaran; bladayatah samastangam romakipaib samantatab | sad
masan bbavayed yogi sarvasangavivarjitab; sarvarogan vinirjitya mrtyum jayati mrtyuvat | Sirasy ad-
homukbam $uklam sabasradalaparikajam; dhyatva candrakraman mrtyum kalpadims ca vinasayet |.

95 Here I must leave it to the specialists to make a clearer determination of the nature of the influences.

96  See Bhagavatapurana 2.2.15-21; 11.15.24.

97  Bronkhorst 1986: 43—46. I thank Valters Negribs for this reference.

98 Nilakantha on 12.195.1 in the Vulgate text (Chitrashala edition).

99  Note that in his discussion of the fourth of these siitras, 1.39: yathabbimatadbyanad va, Nilakantha
allows for a meditation on an embodied deity such as Siva, or on the deities of the six cakras: yathi-
bhimatam nilagrivapitambaradivigrabam satcakradevatadikam va alambya cittam sthirikuryar. This
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Vimalabodha, as we have seen, understands the caturvidham dbyanam to refer to four med-
itations that are related to the elements, the sense-of-T’, the intellect, and the spirit. Sarvajiia
Narayana, in this case serving as a near contemporary expander of Vimala’s commentary, ad-
duces a verse here, not found in Vimala, which summarizes these four forms of what he calls
jiianayoga.'®

As for the significance of Vimala’s citation of the verses from the Yogasara, he uses them as
his way of expounding the first, or material (bbautika) level of meditation, in which the mind
is absorbed into the five elements, from the most concrete to the most subtle, whereby the
yogin achieves various powers and knowledges. The five elements are spread along the body’s
vertical axis, with the place of the earth element, the lowest, being in the brabmagranthi, below
the navel. Thus this practice imagines five locations of meditation, which are associated with
the five elements, the others being the navel, the heart, between the brows, and the top of the
head.

In the tantric traditions, there were systems of spiritual nodes in numbers other than
the later established satcakra system, which was articulated initially in the (eleventh century)
Kubjikamatatantra.®* But I have not been able to locate a system of five centers matched up
to the five elements in the way that we find in the Yogasara citations.!*

The mention of the brabmagranthi in one of the cited Yogasara verses is revealing of its
background. In Yoga texts that are influenced by the Amrrasiddhi, this granthi is conceptu-
alized with two others, the Visnu and Rudra granthis, as blockage points along the vertical
axis of the person.!%® Mallinson refers to earlier schemes of more granthis in tantric predeces-
sor texts: the Kubjikamatatantra’s seventeenth chapter and the Netratantra’s seventh.'™ Tt is
worth noting that the first line of the first verse that Vimala cites from the Yogasara, the one
that mentions the brabmagranthi, is very similar to a line from Kubjikamatatantra 17.1%

There are systems of yogic practice described in early Yoga texts that distribute the five
elements through the body, and recommend yogic practices in relation to them, as for ex-
ample in the Vasisthasambita, mentioned above. This text, however, distributes the elements

is not obviously drawing directly from Vimalabodha, who does not present the six-cakra system in
any case. Nor does Vimala mention deities presiding over the five locations he lists, except in the
case of a probably later variant to the passage about the centre between the eyebrows.

100 GOML R 2169 transcription, p. 81. uktam ca: mahabbitajayab pirvam abamkaratmakas tatab;
buddhbir adbhyatmikas ceti jfianayogas caturvidhah. Again, this part of Sarvajiia’s commentary, unlike
that on the Udyogaparvan, largely follows Vimalabodha’s.

101 Flood 2006: 157-162.

102 It is probably worth noting that the five places are described eclectically, the first is a granthi, the
next two and the topmost are lotuses; while the one between the eyes is a point. The downward
facing lotus in the crown of the head is probably usefully determinative of a source.

103 Mallinson 2020: 414.

104 Mallinson 2020: 415-416, n. 22.

105 Kubjikamatatantra 17.73ab: adbordbvaromamadhye tu brabmagranthir udabrta. Compare the Yo-
gasara verse cited above: irdbvadhoromamadhyastho brabmagranthir udabrrab.
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differently than the way the Yogasara known to Vimala does. In the Vasisthasambita (4.6-8)
the place of earth is from the knees to the feet; of water from the anus to the knees; of fire
from the heart to the anus; of air from the brows to the heart; with ethereal space in the top
part of the head.

The emphasis on the conquest of the elements as an early form of yogic practice is better
known. Yogasiitra 3.44 prescribes the conquest of the bbitas on many levels and in many
modes as a result of a complex form of practice of samyama.!’® The tantric texts speak of a
purification of the elements (bhitasuddhi) in the body as part of spiritual practice, but the
purpose and technique of both of these appears different to what we see in the Yogasara.'"

Vimalabodha mentions a dissolving of the mind, while the Yogasara verses do not, using
instead verbs of motion, thinking, or positioning (gam, cint, vyava + stha, pra + ap). Here
Vimalabodha appears to be supplying a notion from the realm of yogic meditative practice,
which can be called layayoga.'®® Versions of this practice become widespread in Brahminical
appropriations of yogic meditation.

To conclude, then, one can see traces of the forerunners of Vimalabodha’s source in Saiva
Tantric yoga, where practices of flooding the body with amyrta are described. Practices de-
scribed in such texts as the Malinivijayottaratantra were popularized in yoga texts such as the
Vasisthasambita, which had emerged into public accessibility not long before Vimala wrote
his commentary.!'” Vimala’s use of the Yogasira can best be understood in relation to this
history, which had begun about a century before he was active. Study of the relevant texts of
this period should further clarify the networks of circulation of ideas and practice in which
Vimala’s commentary participated.

Abbreviations

BG Bhagavadgita

CE Critical Edition

NGMPP  Nepal-German Manuscript Preservation Project
NrP Nrsimbapurana

Others are listed below under their respective catalogues.

106 sthilasvaripasiksmanvayarthavattvasamyamad bbitajayab.

107 Flood 2006: 108-113.

108 The practice has earlier, Tantric predecessors. Mallinson 2015: 119.

109 Mallinson 2015: 109-10. My thanks to Jason Birch for useful suggestions for this conclusion.
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