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CHAPTER ELEVEN

LIBERATION AND IMMORTALITY: BHUSUNDA’S YOGA
OF PRANA IN THE YOGAVASISTHA

Sthaneshwar Timalsina

CONTEXTUALIZING THE NARRATIVE OF BHUSUNDA

This essay explores the nature of Bhusunda’s liberating experience as
depicted in the Nirvana section of the text, the Yogavasistha (YV).
Bhusunda identifies himself as ‘liberated while living’ (jivanmukta).
Unlike other jivanmuktas in the narratives, such as Janaka or Suka
who eventually succumb to death, Bhusunda, the protagonist, a crow
born of a father crow and a mother goose, is immortal and thus he is
literally ‘living’ while being ‘liberated’. The course of practice that
Bhusunda adopts, the breathing exercise, is somewhat different from
those given in the rest of the narratives that highlight sudden realiza-
tion with the knowledge of the true nature of mind and a recognition
of the illusory nature of the appearance that is considered to be other
than awareness itself. As the narrative of Bhusunda challenges com-
mon assumptions with regard to the yoga introduced in the YV in
other sections, it is essential to have a close textual analysis in order to
explore the alternative approaches to yoga and the nature of siddhi
that results from this yoga practice.

Even a text by a single author presenting a single stream of argu-
ment may embody different and sometimes contradictory strands of
thought. YV is unique. We do not know the real author of the text and
the text was most likely compiled over a long span of time by different
authors. Scholars have even suggested Moksopaya as a different title
for YV in its earlier version.! This philosophical epic, filled with
graphic narratives provided to illuminate Rama, following the genre

' See Walter Slaje, Vom Moksopaya-Sastra zum Yogavasistha-Mahara '
Philologische Untersuchungen zur Entwicklung und Uberlieferungsgeschichte eines
indischen Lehrwerks mit Anspruch auf Heilsrelevanz (Vienna: Verlag der Oster-
reichischen Akademie der Wissenschaften, 1994), and Jirgen Hanneder. Studies on
the Moksopaya (Wiesbaden: Harrassowitz, 2006) for discussion.
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of a sastrakavya in classical India,* examines various idealistic posi-
tions by means of narratives that at the same time synthesize multiple
philosophical positions. Although the title identifies the text with
yoga, the yogic methods addressed here are not identical either to
Patafijalian or to Natha Yoga literature. Beneath the layers of poetry
and narratives, this text weaves idealistic thoughts from different
strands of classical Indian philosophical schools such as the Upanisadic
Advaita, Yogacara Buddhism, and Trika Saivism. Due to the over-
whelming presence of poetic tropes and enchanting narratives in the
YV that give the sense of classical kavya, and because it addresses phil-
osophical themes that present one form of Advaita thought which
may not be completely identical to that promulgated by Sarkara, the
identification of the text with yoga has occasionally been questioned.
This tendency has overshadowed an investigation of the Tantric and
hathayoga materials within the text.

The narrative of Bhusunda is one among select discourses in the
text that challenges an over-simplified understanding of YV that the
text does not fit in the category of yoga literature in the familiar appli-
cations of yoga as hathayoga or Patafjalian yoga, as this discourse
between Vasistha and Bhusunda places the yoga of breathing in the
same status as the contemplative techniques generally addressed as
jiana or jidnayoga. In the first section of the sixth book, Nirvana
Prakarana, of the lengthy text YV, chapters 14-28 are dedicated to the
discourse of Bhusunda. Chapter 13 presents itself as a preface for the
upcoming discourse by describing two types of yoga, the yoga of prana
and the yoga of self-realization (chap. 13, 7). The passage further con-
firms that although these both are yogas, the term yoga is convention-
ally (riiha) used to address the approach to prana (pranayukti)
(chap. 13, 6). This preface indicates a shifting dynamic in the upcom-
ing chapters. What makes the liberation of Bhusunda unique is his
immortality: Bhusunda tells the self-realized Vasistha that there have
been multiple Vasisthas in different eons that come to converse with
him. And the focus on prana, a theme of hathayoga, comes to the
forefront in the narrative of Bhusunda. The shifting dynamics in
which Bhusunda appears is indicated by his perfection, and the yogic
course demonstrates an alternative path to liberation while living

* For discussion, see Bruno Lo Turco, “The Metaphorical Logic of the Mokso-
paya,” in The Moksopaya, Yogavasistha, and Related Texts, ed. Jirgen Hanneder
(Aachen: Shaker, 2005}, 131-138.
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(jivanmukti). Jirgen Hanneder has identified Saiva Tantric elements
in the narrative of Bhuéunda, particularly in its earlier Moksopaya ver-
sion.? This essay proceeds taking his arguments for granted.

In general, the texts discussing liberation somehow subordinate the
body, and thus, living. What makes the case of Bhusunda different
from the other narratives of liberation is his living aspect, and through
that, the affirmation of corporeality. This also distinguishes Bhu$unda
from Vasistha, as in this narrative Bhu$unda claims to have met
Vasistha for eight times in different eons. This difference demon-
strates a contrast in the final goal of yogic practice in the lives of
Vasistha and Bhu$unda: although Vasistha is liberated, he is not living
eternally as is Bhu$unda. This shift brings to the forefront some cen-
tral constituents of hathayoga: the quest for immortality, its assurance
of immortality through the balance of prdna, its confirmation of non-
duality while embracing embodiment, and its link to Advaita and
Tantric themes while not entirely following either of these. As prana is
considered to be the link between the body and mind, as ‘life’ that
bridges the self and the corporeality, the liberation of Bhusunda war-
rants a closer look through the perspective of embodiment as well.
And for this, the connecting thread is prana. But before entering into
the philosophical issues relating to the liberation of Bhusunda, a few
metaphors found in the poetic depiction deserve a closer look, as these
metaphors buttress the argument for embodiment.

Two prominent metaphors in the narrative are those of the pro-
tagonist, Bhusunda, and the Kalpa tree, his abode. Bhusunda is a crow
born of the orgy of the male crow Canda the vehicle of Alambusa, and
seven geese, the vehicle of Sarasvati. This very birth of a hybrid crow
indicates two different colors, the black crow and white geese. The dei-
ties that ride upon them match the color of their vehicles: Sarasvati is
the goddess with the white complexion and Alambusa is a ferocious
black deity. The description of the birth of Bhusunda identifies a
Tantric Kulayaga ritual, and just as Tantric literature suggests the rit-
ual union of Yoginis and Viras in the Kulayaga resulting in the birth
of a yoginibhii, our protagonist, although not explicitly claiming that
he is one, indicates his noble birth, although in the body of a crow.
Woven into the Tantric background, the metaphor of a wise bird is

' Jirgen Hanneder, “Saiva Tantric Material in the Yogavasistha,” Wiener
Zeitschrift fiir die Kunde Siidasiens und Archiv fiir indische Philosophic 42 (1998):
67-76.
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rather unusual. A crow is, in Indian culture, an inauspicious carrion-
eater, living by scavenging dead bodies. A crow is considered the mes-
senger of Yama, the Lord of death, and the widow goddess, Dhiimavatj,
worshipped for the magical ritual of killing, who has a crow as her
emblem. A crow in Indian depiction is also an Omen-creature, with
the very term $akuna, referring to omen in Sanskrit, also stands for
‘bird’.* Bhudunda, the crow of our narrative, as if liberating the clan
from their bad fame, stands for yoga, immortality, and the much-
sought liberating wisdom. This metaphor indicates that the yoga of
Bhusiinda comes from the lower strata of the society, since a crow is
considered untouchable in India. The body of Bhustnda is a meta-
phor for bodies in general. Bhu$unda nevertheless indicates that while
there may not be a reason for clinging to the body, there is equally no
point in rejecting it. The next visible metaphor in the narrative is the
Kalpadruma, the tree lasting till one kalpa. In many cataclysmic
events, Bhuéunda narrates that this tree is not even shaken. Generally
in Indian metaphor, a tree, with its deep roots of vasanas, stands for
the world, nested by birds that depict the individual selves (jivantan).
A liberated being, in our case Bhu$unda, is sitting atop this tree, wit-
nessing the events that occur in the lower spheres of the world. Core
to the argument of the metaphor is that although the body carries
impurities, it is nevertheless instrumental to liberation. Since the
experience of being liberated relies on being in the body, Bhusunda’s
being in the body provides the platform for this experience. And the
means for achieving jivanmukti is the practice of the flow of prana.
Thus the focus on prana becomes a central differentiating factor of the
specific yoga being discussed here from other contemplative tech-
niques. The metaphor of the Mount Meru parallels merudanda, the
spine and thus binds the metaphor for the world to the metaphor for
the body. This relation is vivid in one instance from the YV, “the
flames of the fire from the crater of this mountain appears as if the
jathara fire that has surged up to the head” (chap. 14.18), that reso-
nates of the yogic practice of Kundalini while describing the glow of
the mountain.

The practice of prana as found in the YV is interconnected with
Bhusunda’s immortality. Although human destiny is finite, being

* For Omen reading in [ndia, see David Gordon White, “Predicting the Future
with Dogs,” in Religions of India in Practice, ed. Donald Lopez (Princeton: Princeton
Universily Press, 1995), 288-303.
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identified as the ‘one that succumbs to death’ (martya), classical
Indian literature is filled with multiple approaches to attain immortal-
ity. Four among them pertinent to this discourse highlight the balance
of the binary opposites. The Vedic seers seek immortality through the
libation of the cooling juice of soma into the fire, Agni. The alchemists
search for this immortality through the refinement of mercury with
the application of sulfur. Tantrics find this through harmonizing the
sexual fluids. The hathayogins, the context of this paper, strive for
immortality through the balance of two channels that are equated
with the moon and the sun or fire. The narrative of Bhu$unda loosely
matches the narrative of Goraksanatha. Traditionally, Goraksa is con-
sidered as one of the founders of hathayoga, while himself being a dis-
ciple of Matsyendranatha, founder of the Tantric Kaula lineage. In the
case of Bhu$unda, he regulates the flow of prana and is thus a
hathayogin, and is born of Canda and the mother goddesses, demon-
strating his Tantric origins. Additionally, hathayoga literature and the
discourse of Bhusunda stress the practice of Kundalini and the visual-
ization of cakras. These elements also demonstrate an imprint of
Tantric philosophy.

Two YoGAS: BHUSUNDA AS VAsISTHA'S COUNTERPART

Contrary to the conventional understanding of yoga and the percep-
tion that Yogavdsistha is a manual for yogis, the overwhelming focus
of the text is neither the Patafjalian practices nor hathayoga. Never-
theless, if we follow this very text to define yoga, we do come to the
understanding that yoga explains the methods for liberation from the
world so that the practitioner can be united with the supreme reality.
If we oversimplify the approaches to this ‘union’, we can identify some
physical approaches and other contemplative and thus mental
approaches. Analyzing yoga in two different ways resonates of the
classic categorization found in the Bhagavadgita (BhG). It provides an
early account of two yogas: samkliya yoga or the yoga of self-realiza-
tion through contemplation upon the nature of the reality, and karma-
yoga or the yoga of self-realization through action. While expanding
upon the discourse of karma, BhG also presents the yoga of concen-
tration in the sixth chapter and this in particular is closer to the yoga
in the discourse of Bhusunda. In sum, the yoga of Bhusunda is the ces-
sation of the pulsation of breathing (pranaspandanirodha) that gives
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rise to the state of the dissolution of mental imprints (vasand), which
in turn leads to immersion in the state of liberation while living
(jivanmukti) (YV 6.1.13.2). The text provides the root Vywjir for the
etymology of yoga, and identifies it as a method (yukti) for liberating
from transmigration (13.3). The text, then, identifies two types of
yoga: the realization of the self and the control of breath (13.4).
Elaborating upon this, Vasistha states: “Although both types are iden-
tified with the term yoga, it has been conventional [to use] this term in
the method of prana. In the sequence of liberating from the world,
one is yoga and the other is realization. These both are considered
equal approaches that give the same result” (YV 6.1.13.6-7)".

Both the practices of the contemplation upon the self and the
breathing exercise are presented here as equal instruments for the
pacification (upasama) of mind (13.3). Unlike the two distinct yogas
discussed in BhG in which karma yoga is prescribed as being easier for
practitioners, YV holds that the ascertainment through wisdom is eas-
ier for some, while yoga, i.e., the practice of prana, is easier for others.
Just as Arjuna asks Krsna to tell him which one of the two yogas is bet-
ter (BhG, chap. 3, 1-2), Rama asks Vasistha, traditionally the author of
the text, which one of the yogas is easier (YV, VL. 13.5). Although
Vasistha indicates that his preference is the determination through
wisdom (jiidna-niscaya) (YV 6.1.13.8), telling that the yoga through
dharapa and dsana is not easy to practice (13.10), the chapter and the
entire narrative is about yoga as opposed to the ascertainment of the
reality through contemplation. Described in terms of prana and apana
(13.12), prandyama is identified as the central component of the yoga
under consideration. Placing the practice of prana at the core of the
practice also allows us to argue that the yoga of Bhusunda is not iden-
tical to Patanjalian yoga.

THE PRACTICE OF PRANA

The term prana, central to the discourse of Bhusunda, appears in its
early use to describe embodied and lived breath that gives rise to the

* prakdrau dvdv api proktau yogasabdena yady api |
tathapi ridhim dydtal prapayukiav asau bhysai || 6 ||
eko yogas tathd jndanam samsarottaranakrame |
samayv updyan dvav eva proktav ekaphalapradau || 7 ||
(YV 6.1.13.6-7).
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air.® Recognition of prana as means to self-realization becomes mean-
ingful only when we take the term prana to describe the supreme real-
ity.” This prana sustains life and is found within the body and thus the
term prana relates to both phenomenal and absolute reality.* Early
preceptors have apparently noticed this complementary nature of
prana in both maintaining the body and entering into the inner
aspects of mind. Prandydma as one of the six limbs of yoga is found in
the Maitrayaniya Upanisad (V1. 18), the text generally dated as 2nd C.
sce.” Likewise, in Patafjali’s Yogasiitra, prandydma is one of the eight
limbs (YS 2.29). Patanjali identifies four different types of pranayama
(YS 50-51). Defined as the suspension of breath, prandyama in the
Pataijalian depiction varies depending upon the breath controlled
after inhaling, after exhaling, and the third one, a sudden suspense of
breathing. The first one is identified as the inner suspension (abhydan-
tara), the second as external (bahya) and the third one as the stilled
mode (stambha vrtti) (YS 2.50). The fourth prandydma is when both

the spheres identified in earlier practice are transcended. Vijna-

nabhiksu identifies this fourth one as ‘isolated retention’ (kevala

kumbhaka).® Although Goraksanatha also identifies four types of
prandydama, he does not focus on four types of breath control, but
rather identifies four different flows (aydama) of the breath: exhaling,

® pranad vayur ajayata | Rgveda 10.90.13.

7 For the application of prapa in the sense of the Brahman, see the Bhasya of
Sankara on ata eva pranah _ Brahinastitra 1.1.23.

% For discussion on the textual history of the application of prapa, its variants,
and the practice of prandydma, See Pandurang Vaman Kane, Dharmasastra ka
itihds, trans. into Hindi by Arjun Caube Kashyap (Lucknow: Utter Pradesh Hindi
Samsthan, 1973), chapter 32. Besides the Dharmasastra literature pointed out by
Kane, the practice of breath control (prandyama) is also addressed in the Maha-
bharata (Mahabharata 3.3.14; 12.294.7-8; Bhagvadgita 4.29). One remarkable epi-
sode from Mahdbhdrata that relates to the narrative of Bhusunda is when Drona
determines to die, he becomes yoked with yoga (yogayukta) (For discussion, see John
Brockington, “Yoga in the Mahabharata,” in Yoga: The Indian Tradition, ed. lan
Whicher and David Carpenter (New York: Routledge, 2003), 19.

* For six limbs of yoga, see Giinter Gronbold, The Yoga of Six Limbs: An Intro-
duction io the History of Sadangayoga, trans. by Robert L. Hutwohl (New Mexico:
Spirit of the Sun Publications, 1996), and Francesco Sferra, The Sadangayoga by Anu-
pamaraksita: With Ravisrijndana’s Gunpabharaninamasadangayogatippani (Rome:
Istituto Italiano Per L’Africa e L'Oriente, 1999). For references on six limbs of yoga,
see Somadeva Vasudeva, The Yoga of the Malinivijayottaratantra (Pondicherry:
Institut Francais de Pondichéry, 2004), 129. Notes on Adhikara 17.

" Yogavarttika of Vijnanabhiksu 2.51. See T. §. Rukmani, Yogavarttika of
Vijnanabhiksu (Vol. 2), Sadhanapada (Delhi: Munshiram Manoharlal Publishers,
1981), 229,
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inhaling, holding the breath, and the constellation of different flows
(sanghatakarana)."!

Since the yoga of Bhu$unda is the regulation of the flow of prana,
we can identify it with hathayoga."* Hathayoga texts elaborate upon
prandydama, identifying it as the means to liberation.” This elevation
of pranayama from the subordinate limb in Patafjali’s system to the
direct means to liberation, as found in hathayoga texts, is congruent
with Bhusunda’s practice. The etymology of hatha, as provided by
Goraksanatha is that “the syllable ‘ha’ refers to the sun and the syllable
‘tha’ to the moon. It is called hathayoga due to the union of the sun
and the moon.”* Another definition of hatha is that the letter ‘ha’
describes the solar channel ida and ‘tha’, the lunar channel pingala,
hathayoga thus describes the union of these two channels."” Consistent
with the practice of Bhusunda and the hathayoga literature is the
identification of yoga with the practice of pranayama.

The contemplation upon breathing and regulation of breath is
addressed in YV as the ‘cogitation of the breath’ (pranacinta). From
the verbal root Veifi, with a general application of the term for
‘thoughts’, cinta often denotes mental agitation or anxiety. In order to
regulate the mind and control anxious thoughts, YV gives two differ-
ent possibilities with an application of cinta. Contemplation upon the
self (atma-cinta) reverses the regular course of mental agitation
(chap. 24.2, 4, 8). The second approach, prana-cinta or the contem-
plation of the life force, specifically describes the yoga course of
Bhusunda (chap. 24, 9-10).'¢

Clearly, this yoga ties self-realization with bodily sensation.
Bhusunda’s course of practice is related to the body, and he maintains
his long life through the same yoga that grants him liberation. In

' Siddhasiddhantapaddhatig 35.

"> For the history of __Stﬂwrﬂ%r see Hajari Prasad Dwivedi, Natha Sampraddya
(Ilahabad: Lokabharati Publishers, 1966), 137-165.

" For instance:

padmdsane sthito yogi nadidvarena piritam |

marutam dharayed yas tu sa mukto ndtra samsayah || Hathayogapradipika 1.51.

padmasane sthito yogi pranapanavidhanatal |

pirayet sa vikuktah syat satyam satyam vadamy aham || Sivasamhitd 3.110.

prapdyime mahan dharmo yogino moksadayakah | Vivekamartanda 114

" Siddhasiddhantapaddhati 1.69.
° Hathayogapradipika 3.15.

¥ Mrgendratantra (Yogapatala 7 ab) and Svayambhuvasitrasanigraha (20.32)
describe reflexive thought with the term cinta. For discussion on yogic cintd, see
Vasudeva The Yoga of the Malinivijayottaratantra, 428-429.
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Bhusunda’s perception, the body, comprised of nine gates, has as its
companion the puryastakas, the five tanmatras as relatives, and is
dwelling in the house of the ego-sense (chap. 24.15). The metaphors
used in the text present the body as a house. Following Bhu$unda’s
description, an individual’s two ears represent two rooms on the
upper floor, two eyes are compared with two windows, and the hair
on the head as the thatch that covers the roof. The mouth in this meta-
phor is the main entrance to the house, two hands are identical to
Bhu$unda’s two wings, and the upper and lower teeth are the garlands
decorating the gateway. The sense-organs are compared to the porters
at the gate that convey the message inside, as these give the self the
awareness of smell, touch, sight, etc. The blood, fat, and flesh form the
plaster of the abode, the veins and arteries metaphorically represent
the strings to bind the wood in the house, and the big bones are like
the posts that support the structure. The three nerves, ida, pingala,
and susummnad, are at the center and in two sides of this body compared
to a house (chap. 24.16-20). The breath in the two channels of 7da and
pinigala spread throughout the body, being divided into a thousand
threads through small fabrics comparable to the fibers of the stalks of
lotus plants (chap. 24.37). The constant gaze upon these two channels
is what Bhusunda credits for liberation, freeing him from all ties
(chap. 25.38). Explicit in this metaphor of the body as the house is the
awareness of ‘abiding in the house’, and this appears to be the response
to the concept that one cannot achieve liberation while a grhastha or
‘one abiding in the house’ without renouncing the world.

In the narrative of Bhuéunda, the cakras inside the body articulate
the flow of prana throughout the body and this prana governs all
bodily functions. According to this description, there are three sets of
two cakras, meeting each other by facing up and down, endowed with
soft lotus-petals (chap. 24.22). These petals, becoming saturated with
the inflowing air, bloom with the movement of the breath. As the air
moves in these cakras, its flow becomes stronger and affects the differ-
ent cakras in multiple ways as it streams throughout the body. This
very air abiding in the heart is called prana, apana, samana, and so on,
identifying their distinct functions. As the lunar radiance pervades the
body, all the forces of prana spread up and down in the threefold
instrument of the heart (chap. 24.26). The forces of prana perform the
following actions: they go, and they retrieve, they carry away and they
stroll, they rise up and fall (chap. 24.27). The very breath that moves
the eyelids is called prana for this specific function. Another aspect of
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the power of prana assumes the form of touch, another flows ﬁrno:mr
the nose thereby activating the sense of smell, some digest food, and
others utter mﬁmmnr. Just as an m:mrﬁmq moves an instrument, so also
does the breath move the body (chap. 24.30). The two breaths flowing
up and down are identified as the carrier of the great machine
(mahdayantravaha) that is the body, describing these two channels as
the sun/fire and the moon (chap. 24.33). Bhusunda states that his days
pass in the same way as does a person in deep sleep, since his breaths
are equal in waking or deep sleep (chap. 24.36).

It is prana that keeps the body alive. Found in two different forms
as prana and apana, the life-force constantly flows inside the body
and is therefore identified as the power of pulsation (chap. 25.3-4).
While the term prandyama is often used to describe the process of the
regulation of this flow, the text also uses the term in its literal mean-
ing, just to describe the natural flow of prana (chap. 25.5). The exhal-
ing of prana outside from the heart is called recaka, the meeting of
breaths twelve inches outside the nostrils is called piiraka. When
apana enters body without any effort, this touch of filling is also called
piraka (chap. 25.7-8). When apana subsides into prana and for as
long as it does not rise again in the heart, this state is called kumbhaka
(chap. 25.9). Thus, recaka is located in the seat of the rise of apana,
below the position of twelve inches outside the nostrils, and outside
(chap. 25.10).

It has been repeatedly iterated that the yoga of Bhusunda is the
yoga of the flow of prana. In this sense, yoga is union, its meaning
derived from the root Vyuj, that yokes prana and apana. Bhusunda
gives a lengthy description of pranpdydma, the course of inhaling,
exhaling, and holding the U%&:ﬁ

[1] Those with an established mind consider that to be recaka, wherein
the pranas of those who have ended their effort automatically orient
towards outside [the body, streaming] from the cave of the heart lotus.
[2] When the limbs are touched by the down[wards-facing] pranas
[having initiated] the sequence [of the movement of breath] outside
[the body] to the distance of twelve inches, is called paraka. (3] The
effortless filling, the touch [of pranas] that enters from o.:m,.am [the
body] to the apana, is also called piraka."” [4] Wherein, after the end

" The commentary identifies the flow of prana from heart up to the palate, the
half of the exhalation as internal recaka and the remaining half, initiating from the
palate to the extent of the external end of twelve inches as the external pliraka. See
Tatparyaprakasa (TPP) on YV 6.1.25.6-7.
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of apana, as long as the prana does not arise in the heart, that is expe-
rienced by the yogins as the state of kumbhaka [...] [5] Wise people
realize that [this is] the kumbhaka of the apana breath, where [the
breath] is located outside [the body] to a distance of twelve inches in
front of the nose, similar to the exalted pot [made] from [its material
cause,] the soil. [6a] The people who know yoga realize that as the
initial external pitraka, wherein the air facing outwards flows no further
than the front of the nose. [6b] The people with settled mind consider
that as the second external piraka, in which the air flows the full dis-
tance of twelve inches, having exited from the front of the nose. [7]
For the period after the prana has dissolved outside and as long as
apana has not arisen, this completely balanced state is recognized as
the external kumbhaka. [8] One should realize that as the external
recaka, wherein [there is] an internalization [or facing towards the
pulsation of pranal|" without the rise of apana. [This, if] being con-
templated upon, bestows liberation. [6c] Having emerged [outside] at
the end of twelve inches, [that which gains] strength [at the tip of the
nose], is known as the other external piraka of the apana breath
(chap. 25.6-19)."

" TPP interprets antarmukhatva as: tatha ca praspandaparvaksane yad antar-
mukhatvam praspandonmukhatvam tam ity arthah | TPPon YV 6.1.25.17.

¥ bahyonmukhatvam prapanam yad hydambujakotarat |

svarasendstayatnanam tam dhira recakam viduli || 6 ||

dvadasangulaparyantam bahyam akramatam adhah |

pranandam angasamsparse yah sa piraka ucyate || 7 ||

bahyat parapataty antar apdne yatnavarjital |

yo ‘yam praparanah sparso vidus tam api pirakam || 8 ||

apane 'stangate prano yavan nabhyudito hydi |

tavat sa kumbhakdvastha yogibhir yanubhayate || 9 ||

recakab kumbhakas caiva piirakas ca tridha sthitah |

apanasyodayasthane dvadasantad adho bahili || 10 ||

svabhavah sarvakalasthih samyag yatnavivarjitah |

ye proktal spharamatibhis tan chrnpu tvam mahamate || 11 ||

dvadasangulaparyantad bahyad abhyuditah prabho |

yo vatas tasya tatraiva svabhavar pirakadayah || 12 ||

mrdantarasthdn nispannaghatfavad ya sthitir bahil |

dvadasangulaparyante nasagrasamasammukhe || 13 ||

vyomni nityam apanasya tam viduh kumbhakam budhah

bahyonmukhasya vayor ya nasikagravadhir gatil || 14 ||

tam bahyapirakan tv adyam vidur yogavido jandh |

nasagrad api nirgatya dvadasantavadhir gatili || 15 ||

ya vayos tam vidur dhira apanam bahyapirakam |

bahir astangate prane yavan napana udgatal || 16 ||

tavat parpain samdvastham bahistham kumbhakam viduh |

yat tad antarmukhatvain syad apanasyodayant vina || 17 ||

tam bahyarecakam vidydac cintyamanam vimuktidam |

dvadasantad yad utthaya ripapiva

apanasya bahistham tam aparam pirakam vidub |
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Bhusunda, as we can see, is meticulous about detailing the variants of
breathing. The reduction of different aspects of prana to eight reso-
nates of Patanjali’s eightfold yoga. And, in the paradigm of Bhusunda,
pranayama alone does complete all other aspects of yoga. This detail
also suggests that both the realization of the regular flow of prana as
well as the intentional control of breath is incorporated within the
divisions of prandyama. Fixing the mind upon the regular flow of
breath is used as a technique to move the mind from its attention to
the body’s regular flow towards outside objects. The application of
‘seeing’ (drsti) in the narrative of Bhusunda appears to refer to this

specific gaze upon the regular flow of breath (chap. 25.27; 26.2, 8).

The discourse between Bhusunda and Vasistha demonstrates that
the exegesis on §ydna here is closer to hatha and Tantric depictions,
where the bipolarity of prana and apana parallel the two opposites
described in terms of the sun and moon that nevertheless complement
each other:

O Brahman! The rise of prana is from the petal of the lotus located at
the heart. This prana dissolves at the end of the twelve inches outside
[of the nostrils]. O great sage! The rise of apana is from where the
twelve inches end (dvadasanta) outside. The setting [of this breath] is
at the center of the lotus located in the heart. [The same foundation|
where prana reaches to the [distance of] twelve inches in the sky, apana
rises from the same void immediately after [this sequence]. The prana
that is facing [upwards] towards the external sky flows, as if the flames
of fire [and] the apdana facing towards the void into the heart, flows
downwards as if water. Apdna is the moon that nourishes the body
from outside; prana is the sun or the fire that cooks inside. This is the
body. Prana, the supreme sun, having heated the void in the heart every
moment, heats up the sky in the front [part] of the mouth afterwards.
Apdna, the moon, having scaked the front of the mouth, afterwards
soaks the sky in the heart in a blink of an eyelid. One does not grieve
again, having attained the seat [outside in the dvadasanta) where the
inner digit of the moon [identical to] apana is swallowed by the sun,
[identical to] prana. A man does not get a birth again having attained
the seat where the digits inside the sun, [identical to] prana are swal-
lowed by the moon {lit. cooling rays}, [identical to] apdna. The very
prana transforms into the sun in the void outside and inside, and
attains the nature of the soaking moon afterward. The very prana, hav-

The numbering follows verse 20 that identifies only eight variants. The commentary
thereon suggests that although there are ten variants of prana discussed in this
sequence, since there is the primacy of kumbhaka, these variants are not separately
counted. TPP on YV 6.1.25.20.
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ing abandoned the nature of the moon that soaks the body, obtains the
nature of the sun, the drying state, in a moment. As long as the prana
has not attained the nature of the moon, having abandoned the nature
of the sun, [the attributes of the self such as being devoid of the body
and mind, being devoid of actions] are contemplated upon, [and hav-
ing abided in this self nature that is] devoid of space and time, [a yogin]
does not grieve.® Having realized the constant dissolution and the rise
of the moon and sun in the heart, [which is] the foundation of the
mind (atman) itself, [and] the mind [therefore] does not rise again.*
One who sees the sun in the heart as having the nature of the rise and
setting, endowed with the moon, endowed with rays, endowed with
[the processes of] going out and coming in, one realizes [the truth].2
(Yogavasistha 6. 1. 25.29¢-43b)

* This translation relies on the exposition given in Tatparyaprakasa (TPP): “tatra
bahirdvadasangulaparyante prasrtah prano yavad arkatam auspyam parityajya can-
dratam saityam na gatah sa pranapanayoh sandhyavastha | tasyam dehad vahih
pranalayad atmano nirdehatvaniskriyatva-nirmanastvadayo vastavasvabhavah sam-
bhavayituin $akyatvad vicaryante | tatra bahyakumbhake dehadi-desaparicchedabha-
vac candrasirydatmakapranapanakriyaprayuktayuhkalaparic-chedabhavac cadesakale
svatmani pratisthitena yogind na Socyata ity arthah.” TPP on YV 6 1.25.40.

* This, according to TPP, indicates inner kumbhaka, where the flow of prana and
apina are held within. TPP on YV, 6.1.25.41-42.

The TPP understands the term atman as manas. TPP gives another interpretation
of the confusing clause, atmano nijam adharam as: “athava hydayasthah svitmaiva
prana-sitryah sa evapandtmakacandrataya udayasta-mayatadrasmibhiatavyanadivrt
tibhedady atmana vivartate na tadvyatiriktan kascid astity upasanam svatmadarsane
hetur ity aha |” TPP on 6.1.25, 42.

2 prapasyabhyudayo brahman padmapatrad hrdi sthitat || 29 ||

dvadasangulaparyante prano ‘stap yaty ayam bahil |

apanasyodayo bahyad dvadasantan mahamune || 30 ||

astangatir athambhojamadhye hrdayasamsthite |

prano yatra samdyati dvadasante nabhah-pade || 31 ||

padat tasmad apano ‘yam khad eti samanantaram |

bahyakasénmukhah prano bahaty agnisikha yatha || 32 ||

hrdakasonmukho 'pane nimne vahati varivat |

apanas candrama deham apyayayati bahyatal || 33 ||

pranah siaryo ‘gnir athava pacaty antar idam vapuh |

prano hi hrdayakasam tapayitva pratiksanam || 34 ||

mukhdgragaganam pascal tapayaty uttamo ravil |

apanendur mukhagram tu plavayitva hrdambaram || 35 ||

pascad apyayayaty esa nimesasamanantaram |

apanasasino ‘ntastha kala pranavivasvata || 36 ||

yatra grasta tad asadya padam bhityo na Socyate |

prandrkasya tathantastha yatrapanasitamsuna || 37 ||

grasta tatpadam dsadya na bhityo janmabhan naral |

prana evarkatdam yati sabahydabhyantare ‘mbare || 38 ||

dpyayanakarim pascac chasitam adhitisthati |

prana evendutam tyaktva sarirapydyakarinim || 39 ||

ksanad ayati suryatvam samsosanakaram __.:15: _
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The yoga of Bhu$unda is entirely based on the recognition and regula-
tion of prana and apana. In a regular flow of breath, when the pranpaq
rests, apana rises and when apana rests, prana rises. Filling the breath
and practicing kumbhaka depends upon knowing this natural flow,
Bhusunda further elaborates upon his method of practice:

Having long followed the external kumbhaka [at the moment] when
prana has ceased and apdana has turned towards its rise, one does not
grieve again. Having long followed the internal kwmbhaka [at the
moment] when apdana has been ceased and prana [has] oriented
towards the rise to a certain degree, one does not grieve again. Having
practiced the empty {svaccha: lit. clear} kumbhaka, having followed the
exhalation of prapa that is—at its furthest distance from apana, one
does not grieve again. Having practiced {drstva: lit. seen} the paraka
residing within the body [in the course of] apana, where the prana is
filled and what is the foundation of recaka, one does not suffer again.
Having followed the peaceful state where both pranra and apana are
dissolved, the self does not suffer again. Having contemplated upon
space and time, whether inside or outside, devoid of [its] aspects in
[the course of] apana that is devouring prana, one does not suffer
again. Having observed space and time, whether inside or outside, in
the prana that is devouring apdna, the mind does not rise again.
Observe those twa, space and time, whether outside or inside, where
prana is devoured by apdna and apana is devoured by prana. [Yogins]
realize that state as the external kumbhaka that has been established
without any effort, when prana is dissolved for a moment and apana
has not arisen. The inner kumbhaka that has been established effort-
lessly is the supreme state. (YV, 6.1.25.50c-59d)

Essentially, Bhusunda’s approach to prana is to find its regular
rhythm, to have every breath completely harmonized, and to have the
mind merged into the flow of breath. The final step in this practice is
to control the breath without any effort (ayatnasiddha) (chap. 25.59).
The emphasis on retaining the breath and the specific mention of
effortless breathing distinguishes it from the general hathayoga course
of practicing pranaydma. .

arkatan samparityajva na yavac candratdmp gatah || 40|
pranas idvad vicaryente 'desakale na socyate |

hrdi candrarkayor jitatva nityam astamayodayam || 41 I
atmane nijam dddran: na bhiyo jayate manal |
sodayastamayam sendu sarasmim sagamagaman || 42 ||
hydaye bhaskarant devam val pasyati sa pasyati |
(Yogavasistha 6. 1. 25.29¢-43b)
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Since life is viewed as the continuation of prana, it is reasonable to
infer that long life is linked to its regulation and mastery over it. The
crucial problem that arises with the yoga of Bhusunda is how the tran-
scendental self and corporeality are interlinked, as it is otherwise dif-
ficult to relate the physical practice of pranaydama with self-realization.
The text addresses this problem. The self of the nature of awareness, as
Bhusunda identifies, is situated within prana as fragrance resides
within the flower, and this self is neither prana nor apana. As taste is
situated within water, so is the self of the nature of awareness located
within apana and it is neither prana nor apana. The self is at the cul-
mination of, and in the middle of, prana and apana (YV, 6.1.25.61-63).
The self, in this depiction, is thus not transcendental to the body, but
rather its living essence. The intermediate state between prana and
apana, in this depiction, is where the self is revealed and the self is
realized through abiding in this state. Retention of breath focused
within the heart is identified as the kumbhaka of prana and the one
performed outside is the retention of apdana and with the practice of
holding the breath, one resides next to consciousness itself (chap.
25.69-72).

Bhusunda’s description of pranayama strikingly parallels the detail
found in Malinivijayottara 17.2-10ab. According to this text, there are
six variants of inhalation, having three variants based on the locus of
nose, mouth, and upper palate to two different forms of inhalation,
identified as neutral and the one performed after expulsion (virecya).”
The text also categorizes retention with five variants: following inhala-
tion, following exhalation, two variants during the intermediate point,
and the neutral one.** Along the same lines, there are six variants of
exhalation that follows the same sequence as inhalation. Other termi-
nology such as dvadasanta is commonplace to both Bhusunda’s dis-
course and Tantric literature.

THE PERFECTIONS OF BHUSUNDA

The impression Bhu$unda gives in the narrative is that his jivanmukti
is somehow embedded with his immortality: being in the body allows
him to experience the glory of his self-realization. This places siddhi in

* Vasudeva, The Yoga of the Malintvijayottaratantra, 391.

“ Vasudeva, The Yoga of the Malinivijayottaratantra, 393.
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a positive light. Unlike Pataijali who considers siddhi as an obstacle
for samadhi (Yogasiitra 3.37), Bhusunda’s transcendence to time both
mentally and corporeally does not pose any challenge. His siddhis,
both the ‘living’ aspect and the ‘liberation’ aspect, are intertwined and
are the direct consequence of the practice of prana. Both prina and
jivanmukti place Bhusunda ‘in between’: prana is in between the body
and the self and bridges both, jivanmukii is in between corporeality
and liberation that grants both. Bhusunda relates that he has neither
the desire to live, nor to die and abandon the karmic body (20.21). His
condition of being alive is just the way things are, and he is not inclined
to change the way things are. The highest siddhi of Bhusunda is his
self-realization that is described in both terms: one, he is abiding in
the essential non-dual consciousness only, and next, he is free from
emotions, the fetters of bondage. These two aspects of self-realization
are highlighted throughout the entire narrative. Bhusunda knows and
speaks about the unmanifest, and he is free from the thoughts of me
and mine (chap. 15.33).

Crucial to Bhuéunda’s perfection is his awareness of time. Having
aligned time with the flow of prana, this awareness does not measure
time in isolated moments, but in the form of uninterrupted kalpa (YV
20.24). He nevertheless knows with his intellect the sequence of space
and time, although not tied to the awareness of day and night (YV
20.8, 25). Here, Bhuéunda is making an effort to distinguish his time-
perception from the usual perception of time: ordinarily, time is cog-
nized in the form of day and night, and the time-awareness such as
that of kalpa is given to us only intellectually and not directly.
Bhu$unda’s perception of time is quite the opposite.

Bhusunda describes his techniques to sustain himself while the
chain of dissolution of the fundamental elements begins at the end of
each eon. When the dissolution of the world begins, he floats in the
sky without any motion, abandoning his longtime abode, the Kalpa
tree (21.15-16). When in the process of cataclysmic events, Bhusunda
describes going through a series of dharanas:

When the suns heat up, turning the mountains to rocks, I abide with
an undisturbed mind, having focused my concentration upon water
(varuni dharand). When the wind of dissolution start blowing the kings
of mountains turning them into rocks, T abide in the sky motionlessly,
having fixed [my] concentration on the earth {lit. parvati: mountain}.
When the earth including the mountains are dissolved into water, in
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this huge surge of water T remain with a fixed mind, having concen-
trated upon air (vayavi dharana). Having reached to the end of the
cosmos, I abide in the deep sleep state [and stay in] the pure abode at
the end of all the principles. When the Lotus-born again observes the

act of creation, I enter the cosmos and sta i
ct of ; y there in the abode of th
bird.® (YV 6.1.21.17-21) ’

Bhusunda is cryptic about his practice, although he briefly mentions
the specific meditations that he performs to retain his body during
cataclysmic events. These dharands, however, are commonplace in
Tantric literature. A comprehensive description of these and addi-
tional dharanas can be found in Malinivijayottara.”s

Bhusunda credits his contemplation upon prana and apana for his
long life free from disease (chap. 26.11). When he describes these two
flowing up and down his body, he declares that he maintains his indif-
ference to heat and cold by gazing upon the breath (chap. 24.32).
Bhusunda further claims that he does not have the anxiety of acquisi-
tiveness, where “I have obtained this today” and “I will have to obtain
it tomorrow.” Since his mind has relinquished all movement and is
devoid of grief and emotion, he lives free from disease. Bhusunda
claims that he does not fear old age or death, nor does he get excited
by the possibility of obtaining a kingship. There is no self or other in
relations, and due to this equanimity, he lives a long life free from dis-

# pratapanti yadadityah Sakaltkytabhadharah |

varunim dharanam baddhva tada tisthami dhiradhih || 17 ||

yada sakalitadrindra vanti pralayavayavah | .

parvatim dharanam baddhva khe tisthamy acalam tada || 18 ||

Jagadgalitamervadi yaty ekarnavatam yada | .

vayavim dharanam baddva samplave ‘caladhfs tada || 19 |

brahmandaparam asadya tattvante vimale pade |

susuptavasthaya tavat tisthamy acalarapaya || 20 ||

yavat punah kamalajah srstikarmani tisthati |

tatra pravisya brahmandam tisthami vihagalaye || 21 ||

YV6.1.21.17-21

) B For the concentration upon earth element, see Malinivijayottara 12.22-25. For

varuni concentration, see Malinivijayottara 13.2-4, For concentration upon fire ele-
ment, see ?E_‘::.Su@oﬁzg 13.21-24. For the concentration upon vayu, s
Malinivijayottara 13.34c-35d. e
Twm.a the dharands on the elements with an application of the seed syllables, see
Kalajfiana 35-45; Dominic Goodall, “A first edition of the Kalajiidna, the mrozm.mﬂ of
the non-eclectic recensions of the Kilottara,” in Dominic Goodall and André
Padoux, Tantric Studies in Memory of Héléne Brunner (Pondichery: Institut Francais
de Pondichéry, 2007), 134-35. ;
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ease. In his state of non-dual seeing, a pot is an awareness, a cloth is an
awareness, the sky is an awareness, the forest is an awareness, a cart is
an awareness, all is awareness [only] (chap. 26.38). What is meant is
that, instead of objects arising in mind as external, they arise in the
form of awareness itself.

The self-realization of Bhu$unda places his subjective awareness in
the witnessing consciousness (saksin). The depiction of Bhusunda in
this narrative shows the nature of the individual self when it with-
draws from the outside world and resides in consciousness itself that
is all-witnessing. The metaphors found in the text further describe
him as the witness of the world phenomena. Bhusunda is wise, due to
his long life wherein he has witnessed the conditions of the rise and
fall of ages (yuga) (chap. 15.30). He has been counting the cycle of
eons (kalpa) and the repeated birth of the protective gods (lokapalas)
(chap. 15.31).

In Chapter 22, the everlasting crow claims to have witnessed the
world as topsy-turvy and not in any fixed order. He claims to have
witnessed the world turned into dust, and the earth before the appear-
ance of sun and moon. The cyclical nature of time is confirmed with
the crow claiming that he remembers infinite numbers of Manus, one
in every eon. But Bhusunda also claims to be the witness to different
world orders. Sometimes he witnesses polyandry; he also remembers
human progeny spreading without copulation; he sometimes wit-
nesses creation occurring in a void, without earth or any foundation.
Bhusunda also witnesses creation emanating from the sky and at other
times from water or air or earth. He has also witnessed Visnu emerg-
ing as Visnu and Visnu transforming into Rudra. Bhusunda claims
that he has witnessed eight births of Vasistha; he has seen the earth
sinking five times; he has witnessed the churning of the ocean twelve
times, the subduing of Hiranyaksa three times, the birth of Para§urama
six times, one hundred repetitions the age of Kali, and one hundred
rebirths of Lord Visnu in the form of the Buddha. Valmiki composed
his Ramayana twelve times over and Vyasa composed the Maha-
bharata seven times, Nrsimha killed Hiranyakasipu three times, and
Krsna was born sixteen times. The lengthy articulation of Bhusunda’s
recollection of previous creations gives a different picture of time: it is
not linear, as there is a repetition of events; neither is it circular, as
creation does not repeat in exactly the same order. Explicitly, there is
no killing of Hiranyiksa or Hiranyakasipu in every eon. Vyasa does
not appear in every eon to compose Mahabharata and neither does
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Valmiki for composing Ramdyana. Neither can time be conceived of
as spiral, because there is no explicit progress from one point to the
other, as shown with gods such as Brahma and Visnu appearing to be
coming back, yet assuming the task of another god.

In this chaotic progression, randomness appears to be the only law.
And in the eyes of Bhusunda, time does not make much sense, since
he claims that eons pass for him in the same way as do days and nights.
Compared to the gaze of timelessness, all that is confined within time
is similar. The following reference explicitly describes the absurdity of
sequence:

I remember the three worlds having an identical assemblage sequence
and many [others] having different [ones] or half identical [assem-
blage] in the same way. (YV, 6.1.22.35)"

Brahman! In every manvantara, when the sequence of the world is
reversed and the structure is altered and the wise people have passed
away, I have different friends, different relatives, different and new
servants, and different habitations. {YV, 6.1.22.37-38)%

Bhusunda’s continuity in the same body during different kalpas paral-
lels the manifestation of the same Kalpa tree in every eon. Nevertheless,
the location in which this tree grows keeps changing, as in different
kalpas, it shifts from Mount Meru to other mountains such as
Vindhya, Kaccha, Sahya, Dardura, Hima, or Malayacala. The concept
of karma and rebirth, in this paradigm, is not restricted only to
humans. The Kalpa tree is reborn in every eon in the same fashion,
due to the karma of its previous life. Even after abandoning its body
at the end of one manvantara, the tree retains its life with its new
birth.

In this narrative, Bhusunda’s awareness of time parallels his con-
sciousness of the external world. Just as Bhusunda perceives time not
in the form of isolated minutes but in the form of kalpa, he also claims
that he is situated in consciousness itself that is not fragmented into
concepts or divided in the form of subject and object. Bhusunda’s

Y samaikasannivesani bahiini visamani
samani ca |

tathardhasamarapani trajaganti smaramy aham || 35 ||
(YV, 6.1.22.35)

* pratimanvantaram brahman viparyaste jagatkrame |
sannivese ‘nyathdjdte prayate samsrute jane || 37 ||
mamdmnydany eva mitrani anya eva ca bandhavah |
anya eva nava bhrtyd anya eva samdasrayah || 38 ||

YV, 61.22.37-38
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transcendence to time grants him the ‘seeing’ that is free from distinc-
tions. Bhuéunda states that he has sequentially attained the stillness of
his mind (cittavisranti) resulting in placing his awareness directed
towards the stainless self (chap. 26.1). This equanimity of mind, free
from emotion and the flow of thoughts, is identified as ‘seeing’ (drsti).
'This singular drsti is free from errors and is imperishable (chap. 24.1),
and Bhuéunda claims to be established in this drsti (chap. 26.2). This
‘seeing’ of Bhusunda is not disturbed even when his seat, Mount Meru
moves. This gaze or awareness of Bhusunda is identified as complete
absorption (susamadhi) that is not interrupted even when he is walk-
ing or sitting, or is awale or in deep sleep (chap. 26.3). There is no past
or future but only the present in this ‘seeing’ (chap. 26.8). The state
of mind that is free from mental constructions including time-aware-
ness is compared to susupti, as it does not grasp any external object
(chap. 26.9).

YV addresses jivanmukti, liberation while living. As Slaje points
out, “the Moksopdya belongs to the oldest texts that know of the con-
cept of, and at the same time make deliberate use of, the technical
term, jivanmukti” * As the narrative of Bhuéunda begins with a chap-
ter giving a preface that uses the term ‘fivanmukta’, it becomes con-
textual to address this concept in light of the highest perfection of
Bhusunda. Although yogic practice in general is not the central theme
of YV, the narrative in this context is about yoga, the yoga of the prana
and apana. This particular yoga is neither contemplation upon the
empty nature of the objective world, nor is it about “gaining insight
‘to the absolute non-existence (atyantabhiva) of the world by ‘reflec-
tion’ (vicara) only,” but simply the ‘rise of the dissolution of mental
imprints’ (vasanavilayodaya) through the practice of prana.”! The
state of jivanmukti, in light of this narrative, arises due to the dissolu-
tion of vasana that results through the instrumentality of the ‘cessa-
tion of the pulsation of prana’ Q_‘\Eﬂa%a:ma38&:& (YV 6.1:132).
Although the general course of contemplation as taught in YV is
through questions such as “Who am [2” and “Whose is transmigra-
tion?” and although Vasistha acknowledges that yoga is hard to prac-

» Walter Slaje, “Liberation from Intentionality and Involvement: On the Con-
cept of Jivanmukti According to the Yogavisistha,” Journal of Indian Philosophy 28
(2000): 172.

¥ Ibid., 173.

3 The mind free from agitation is described in this text with the term of upasama
YV aT2036
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tice m.mbnm it is accomplished through the perfection of contemplation
position, and so on (YV 6.1.13.10), Bhu$unda does attain the state ow
jivanmulketi, with his practice of the cessation of the flow of breath
Therefore, it is difficult to reductively conclude that YV in mmbma&
teaches liberation only through the practice of jiana and not through
the practice of yoga. Actually the text is explicit that “for some, yoga is
hard to accomplish, and for others, the determination [is] mrnoc h
jaana” (YV, chap. 13, 8). ©

Two modalities of liberation found in this discourse make us con-
template upon samadhi, a term used in different contexts. Patafijali
describes in his Yogasditra various types of samdadhi with a specific dis-
tinction between samprajiiata and asamprajiiata. The samadhis
attained through different methods, the hatha means through which a
yogin attains the mindless state and thus recognizes the way things
are, and the samadhi attained through full awakening through &m-
criminating knowledge following the path of jfigna, may not be the
same experience. Buddhist literature demonstrates a similar contrast
between two nirodha and dsamjiii samdpattis® In the case of
Bhusunda, as in other hatha depictions, there is a yogic integration
(sarmadhi) that describes “a reversal of the flow of EBMU immortality
and transcendence over the entire created universe.”*

Near the end of the discourse between the two sages, Bhusunda
mmnwz.mm. that he has obtained a completely serene mind n:.omm.r
absorption in prana (pranasamadhi) (chap. 26.1). He further describes
that his well-focused absorption (susamadhi) into the self is not dis-
turbed while walking or sitting, even while awake, dreaming, or in
deep sleep (chap. 26.3). Even when the air stops moving or Smmmam no
longer flow, Bhusunda declares that he does not remember anything
contrary to his absolute absorption (susamadhana) (chap. 26 mvo
dﬂwﬁmmonm. before reaching to the conclusion that YV does not @.mm..
scribe any physical practice of yoga or that it does not favor yogic

32: A H : 3
. r_.rm text identifies Em yoga of Bhusunda as jiidnayoga: Bhu$unda obtained that

whic needs to be obtained with jiana yoga (chap.28.3). The knowledge that
w_#,_,m:_.‘_au vmm is that of the flow of prana and apana. 7
; hu.\ .wow.wwm.n:wmwo: on two samdpattis, see Dan Lusthaus. Buddhist Phenomenology:
A Philosophical Investigation of Yogacara Buddhism and the Ch’ i-shih lun
(New York: Routledge. 2002), 123-153. o anl the Clreng Web-shib fun

Fl e S e e ;

. UE...E Ooao.z White, The Alchemical Body: Siddha Traditions in Medieval
India (Chicago: University of Chicago Press, 1996), 45.
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contemplation,® it becomes necessary to give a closer look to the nar-
rative of Bhu$unda.

In conclusion, the narrative of Bhu$unda presents a form of hatha-
yoga known to the author of YV, and this exposition varies from the
general tendency of the text to highlight the illusory nature of the
world. The immortality of Bhu$unda merges with his liberating wis-
dom, linking somatic experience to mental conditioning. E.&ozmr
corporeality is subordinated by the depiction of an immortal crow’s
lineage in a despised species, the approach of Bhu$unda is world-
affirming and the self-realization that results from the practice of
prana is not subordinate to jiana, as Vasistha, the proponent of this
method and also the main voice throughout the text, comes to learn
from Bhusunda. The combination of Advaita and Tantric elements
found in the subsequent hathayoga literature is consistent in the dis-
course of Bhusunda and the quest for jivanmukti in the literal sense of
combining the both permanent life and full awakening resonates of
the integration of alchemy by the hathayoga masters. Liberation, in
this depiction, is not an isolation of consciousness from afflictions but
rather a perfect union of two opposites, depicted in the bipolar terms
of the sun and moon. This narrative is an exemplary dialogue where
two enlightened participants, while maintaining their positions, are
willing to learn from and appreciate each other. The dialogue of
Bhusunda and Vasistha also challenges the over-simplified compari-
son of the state of liberation to a form of solipsism. This is not a dia-
logue imagined by someone under illusion, as both characters in the
narrative are enlightened. The narrative of Bhusunda, therefore, is one
illustration that serves multiple purposes within the wider textual
context, and while challenging some assumptions, Bhusunda’s dis-
course brings siddhis to the forefront and makes them complemen-
tary to self-realization.
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