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1. Introduction

L.1. Sitting by the fire called dhunt and smeared with ashes, practicing
various forms of yoga, singing mystic songs, with their matted hair and
ears split with rings, Nath Siddhas are easy to recognize. These Saivite
ascetics are also known for their pheri, a melodious recitation at night,
door-to-door, once or twice a year. Although becoming less common.
pheri songs are for awakening in a literal and figurative sense. and for
the general population, these chants bind the evil spirits and witches,
weaving a net of spells that block them from access to the households.
"Who are these yogins?’ and ‘What are their practices?’ are the questions
that have attracted not only laymen but also modern-day scholars. Often
criticized by other communities, these yogins retain nuances from

the ancient Kapalikas,” the teachings of the Sahaja Siddhas.? and the
Pasupata and other Saivite traditions.?

1.2. Considering Gorakhnath as their founding master, Nath Siddhas
have their own philosophy and the yogic methods to achieve the goal,
the siddhi, as they call it. The application of the term siddhi in the Nath
literature cannot be limited only to the attainment of supernormal po-
wers on the pathway to samadhi, but also refers to the highest state, that
of becoming Siva.’ This highest realization for the Naths is beyond the
realm of conceptualization in terms of duality and non-duality.® Sid-

' 1 am very grateful to Professors David White, Walter Slaje. and Rebecca Moore, and Ms.

Mary Hicks for valuable suggestions and corrections.

For the study on Kapalikas, see LORENZEN 1991; UpanHAYA. 1983

5 For studies on Sahaja Siddhas, see Davipsox 2002a / 2002b.

4 For discussion on Nath Literature, see Dwiveni 1966, pp. 106-113; Whrte 1996, (*Matsyen-
dra and Gorakh: The Nath Siddha Literature,” 132-141); KienunLE 1997, For the interaction
of Tantric Siddha tradition and the tradition of the Nath Yogins, see WHITE 2003 (“Chapter
6: The Consort of the Yogini: South Asian Siddha Cults and Traditions.” 160-1 87). For the
concept of the body in Tantric traditions, see Froop 2006.

Y hathdj jyotirmavo bhiitva hy antarena Sivo bhavet | ato 'vam hathavogah svatr siddhidah
siddhasevitah || Pranatosinf. p. 835 (cited in Dwivipr 1966, 138). The Patafjalian system
distinguishes between the scope of siddhis and samdadhi ( Yogasttra (YS) 3.37).

O dvaitadvaitavivarjitam padam niscalam. . . Goraksasiddhantasangraha in Kaviral 1925.
16. This text cites Avadhiitagita 1.36 in this context to confirm that the highest reality is

b
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dhis, following these yogins, is the means for knowing the true nature of
one’s own self as Siva. This specific approach allows us to confirm that
the Nath yoga is world-affirming and bodily lived. As has been menti-
oned, Nath literature weaves together various other contemporaneous
pan-Indian esoteric traditions. The objective of this essay is to identify
the unique aspects that constitute Nath yoga as a philosophical system
with 1ts own worldview and yogic method for the highest realization,
with particular attention paid to their understanding of the body and the
cosmos. In order to discover the nuances of this yoga system, the pri-
mary focus will be upon the literature ascribed to Gorakhnath. The next
objective of this essay is to examine what self-realization would mean
within the setting of Nath yoga, in light of their understanding of the
self and its interconnectedness with body and the cosmos.” These inve-
stigations facilitate an understanding of the Nath tradition, particularly
their interconnected concepts of pinda and brahmanda, the concept that
the world is the play of consciousness (cidvilasa), and the concepts of
nada and bindu in light of the practice of Kundali.® A closer examination
confirms that although Nath yogins, Kaula Tantric, and other esoteric
traditions share the same terminology, there are subtle differences in
each application of the terms. The metaphors that play a vital role in
maintaining both the esoteric and aesthetic aspects of Nath tradition and
literature build upon the practices of other traditions. By analyzing these
constituents, the yoga system of the Nath Siddhas can be clearly seen in
light of other Yoga and Tantra traditions.

1.3. Although less frequently found even in their own community, many
Nath Siddhas are householders. As committed Saivites, the narratives
found within the Nath tradition describe Goraksanatha (Gorakhnath in
the vernacular), the founding master, as a disciple of Matsyendranath.
Although 1t is difficult to confirm this relationship as historical, two
aspects are relevant: Goraksanatha chronologically follows Matsyendra,
generally considered to be the founder of the Tantric Kaula tradition,
and second, Goraksanatha reformed the left-hand oriented Kaula system

devoid of the character of duality and non-duality.

For scholarly discussion upon divinizing the body, see Weite 1996 (“Chapter 7: Corre-
sponding Hierarchies: The Substance of the Alchemical Body,” 184-217 and “Chapter &:
Homologous Structures of the Alchemical Body,” 218-262); Smrru 2006, 374-390),

 l'have adopted the Nath terminology for the serpentine power as Kundalt based on the fre-

quency of the use of the term instead of Kundalini, as found frequent in Tantric literature.
This, however, is not the case that Naths never use the term Kundalini. For example, see GS
46,51 SSS 1.6.
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anq developed the Nath System based on the shared Hatha yoga foun-
dation. The yoga of the Nith Siddhas can be synthesized, in their term
as _the yoga of the body (pinda) and the cosmos (brahmanda).” Theitj
atfirmation _Of the body as the cosmos in 1ts true form, with dormant
power sleeping in each and every individual, the awakenine of which
transforms an individual to Siva, brings this concept closerbto Tantric
Kaula phlloisophyﬁ Their alchemy of purification, consolidation, and the

various forms and popular as a way to a healthy life, is primarily found
In the literature taught by these Siddhas. Although the scope of this es-
say 18 not -to explore hatha yoga, this nonetheless deals with the ekalted
part of this practice, analyzing the connections this yogic system has
found between bodily pertection and spiritual perfection.

[.4. The yoga technique of the Naths drastically differs from that found

in Patanijali’s yoga system. Despite the seeming similarities between the
two systems, the differences are many: a six-fold yoga,' instead of the
mght_ limbs prescribed by Pataiijali; a focus on the serpentine power
considered to be abiding within the body in coiled form identified as
kundalr; and the yogic techniques of absorption that utilize sound (nada).

and various forms of breath control exercise (pranayama), the Nith

yogic practice of inborn (sahaja) samadhi differs from the Patafijalian

and various other yogic absorptions.!! The concept of the body and the
cosmos found in both traditions also differ from each other sO that

these two yoga traditions cannot be reconciled as one. Furthermore
the ‘bod-y-a'ffirming approaches of the Naths and their concept of bodil3;
purity 1n 1ts less exaggerated form maintain these distinctions. The
external practices, such as SInging ndda, sitting by the dhuni spl'itting
cars and wearing kundala (earrings), or smearing ashes, rely}upon the
core tenets of this system, the recognition of Siva as the supreme realit

that‘the.practitioner can embody through yogic practice, and the dee ei
I‘EH[IZ&II‘OH of the interconnectedness of the body and tile COSMOS 1£)he
underlying philosophy of the world that explains the role required 'of an

Y

For discussion on Pindabrahmdnda, see Dwivep 1966, 114-126
f&ﬁﬁﬂd yﬁ?ga ﬁjunfl in Nath l_iterature 1S only a small part of the wider tradition of sjx-
Ol Yoga system. Scholarly discussion on this can be found in Vasubeva 2004, 367-436:

?lR{';;B}OLD 1996, specifically 3-16 for sjx yogas i Hinduism: Srerra 2000 (“Introduction.”

10)

H Bor annlivat o
or application of sahaja-samadhi. see Amaraughasdasana, in Snastri 1918, 9.
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individual for his spiritual growth as understood by the Naths maintains
its distinctness from the Patanjalian and other yoga systems.

1.5. The literature of the Nath Siddhas ranges fyom classical Sanskrlt
texts attributed to Goraksanatha to vernacular llteratltlrc? that mcluc:les
mystical songs (Dwivept 1978). Many O.f the texts are difficult to t;]SClljlbe
to a particular author, and this anonymity has often perplexegl scholars.
To confine this study only to the philosophy and practice otNath yogmis,
this essay explores the essential writings ascnbedﬂtp Gora.kganatha,
Siddhasiddhantapaddhati (SSP),!- Gomkgczfcztc&{m ((JS),.AI?’ZCIRLISICQ}’(-)—
¢a (AY), along with some other literature ascribed to hug or to other
Nath Siddhas who have a clear connection to these texts: In order tp
establish a relationship between the Kaula and Hatha traditions, compa-
risons will be made with Tantric literature and the te*xts pf hatha yoga.
Again, in order to confine the scope of this essay, I \5:’111 discugs on!y t_he
correlation of the body and cosmos as the central point of their p'h11089~
phy, and the fundamental concepts of bindu and ndda as found 1in their
exalted philosophy and their practice.

1.6. As the texts being examined 1n this study are not a}wgys systematic
and often fuse different techniques, it 1s partif:ularly dlffu.:ullt o trace a
unique model in all the writings of this tradltmn.. Synthesizing th§ lite-
rature of the Nath Siddhas and finding parallels with the afm:ementloned
literature, this essay concludes with establisfling.the centrality of sama-
rasa in their yoga techniques, with the aﬁpp_ﬂhi_catmn ?f both the kzm.dah
practice and nada for this yogic absorption. The.Nath yoga te_chmque
of samarasa, if compared with the specific terminology usefl in other
yoga texts, such as amanaska yoga,'* unmant, or manonmant, gll refer
to the state of consciousness where mental functioning is stOppc.d., wu:.h
the notions such as subject and object dissolyed. The focus on this yogic
absorption, I argue, 1s the central deviatioq from Fhe parallel yoga Eradl—
tion of Patanjali, although the absorption, identitied as asamprajidta Of
the state of no-cognition, opens the space for the argument thgt the I:.ltl—
mate experience found in both techniqajles 1s the same. The-yoglc ;.’I]ﬁ?{.’l()d
applied in the Nath tradition brings this system comparatively closer to

12 The reference for the edition of SSP used in this article 1s MarLLik 1954, For discussion on
the philosophy found in SSP. see BAnerIEA 1962, 26-32. et 10 1a

13 For the effort to identify the texts specific to Goraksanatha, see Dwivept 1966, 106-113:
Warte 1996, 131, 139-141, 4185. | B e o

14 For discussion on amanaskavoga. see Vasupeva 2004, 384, 434, 436; Wt 1996, 141, 249:
Wiite 2003, 81: Birch 2006.

T'hese two doctrines complement each other and not
interrelationship of the body and the cosmos
body that is immediately felt as

cept of yogic awakening (jagarc
one’s self-experience. Both of these conce

the Tantric philosophy, all of which are drastically different from the
Advaita of Sankara, although both

yogic doctrine of the Nath yogins confirm a sin
many forms.

2.2. Following the doctrine of cidvildasavada,
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the Tantric Kaula system. For exam

ple, the concept of ‘absorption into
oneselt” (nijavesa)

found in the Nath literature closely parallels the con-
cept of samavesa found in Tantric literature. 'S T'he mythical
in which both the Kaula Tantric tradition and

connection to Matsyendranath. also supports
traditions.

genealogy
Nath yoga system share a
a parallel reading of these

1.7. Analysis of the language used by the Nath Siddhas further confirms
the same conclusion, that these yogins are conceptually aligned with the
Saivite Tantric tradition and the Sahaja Buddhist Tantric tradition rather
than the Patafijalian yoga system. Analysis of the doctrine of the play of
consciousness (cidvildasa), the body as the cosmos (pinda-brahmanda)
and the practice of bindu and nada reveals the inner structure of Nath

literature, which in turn allows for a broader COmMparison among pan-
Indian traditions.

?

2. The World as the Play of Consciousness (cidvilasa)

2.1. Found primarily in SSP and scattered in other writings of Nith
Siddhas, two essential concepts that explain the Nath philosophy of the

body and the cosmos are:

1. cidvilasavada (the doctrine that the world is
sciousness), and

2. pindabrahmandavada (the doctrine that the body and the cosmos
are identical).!?

the play of con-

only explain the
but also confirm the very
the entire cosmos, and support the con-
in) as an experience of the expansion of

pts are quite compatible with

the non-dualism of Sankara and the
gle reality manifested in

pure consciousness is the

"> For application of nijavesa. see

5SS 5.11. Another central constituent of Tantric descrip-

tion of the awakened state, samarasyva, can be compared to the Nith understanding of

samarastkarana. See SSS 5.59.

' For a detailed discussion of pindubrahménda, see Dwivip, 1966, 114-126.
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ultimate reality. Non-dual awareness-in-itselt as the absolute truth is

¢ rea [ | | — | the first or nija (sakti) power, the power pertaining to the self, is the most
recognized 1n both Sankara’s Advaita and Tantric Advaita. The yogic

innate self-effulgent power of Brahman. This power 1s also addressed
traditions, both Patanjalian and the system of the Nath Siddhas, acknow- as mahamaya, the material cause of the world, although the concept of
ledge pure consciousness as the experience of highest yogic absorption. mahamaya differs here from the concept of mavya found in the Sankara’s
The fundamental distincgion between the Tantric and Nath yoga tradi- Advaita. At the level of contraction or when Ehe VEry Siva is strollin

tions on one hand, and Sankara’s model of Advaita is that conscious- in the form of a bound mortal jiva, this power has :
ness, according to the first set of schools, 1s vibrant, fluid, or spontane-
ous 1n the sense that it transforms into multiple forms and contracts into
its solitary form. The concept of parinama or transformation is closely
compatible with the concept that the world 1s the play of consciousness
(cidvilasa). Following Sankara’s model, the world is the false projection
(vivarta) of this highest reality, with consciousness having no modifica-
tion. According to the doctrine of cidvilasa, on the other hand, the world
1s the transformation of Brahman itself and 1s not false appearance, but
rather the play or glory of the powers within Brahman. Here, cir or con-

the form o . only the property of
will (icchamatra). Brahman, also in this Natha yoga doctrine, is of the

character of sar-cit-ananda. being-awareness-bliss, which parallels the
schema of Advaita Vedanta. The world is sometimes explained in terms

of thg qnfoldmg ot bliss (Gnanda-vilasa), since awareness and bliss are
describing the same absolute reality.

2:4. The concept of Brahman and of mava, with the atfirmation of mo-
nism, mak'es this yoga system different from the Patanjalian yoga. The
philosophical ground where the Patafijalian yoga functions is the dua-

sciousness 1s equated with Brahman. However, unlike the Brahman un-
derstood 1n Advaita Vedanta, the Brahman here is endowed with infi-
nite powers, and the cosmos is the play or expansion of its powers. The
world, according to this model, is not a projection of illusion, but rather,
the play of consciousness. Vilasa here also refers to expansion, as the
opposite term used 1s sarnkoca (retraction). According to this, there is
nothing that 1s devoid of consciousness; however, for insentient entities,
their consciousness is in its dormant form, sleeping with the possibility
of ascending to its true nature. The approach of a yogin is to strive for
recognizing this all-embracing consciousness as the foundation of the
self and the cosmos.

2.3. The rise of the world, following this doctrine, is the manifestati-
on of consciousness (cidvilasa). Consciousness is endowed with infinite
powers and these powers exist in two forms: nirutthdna or the state of
sleeping or dormant, and utthana or the state of awakening. Goraksa, in
his SSP, interprets the powers (sakti) of Brahman or Siva in five catego-
ries: personal (nija), transcendental (para), non-transcendental (apara),
subtle (siksma), and the coiled form (kundalini).'"” Among these powers.

7 SSP 1.5-7. This description comes closer to the Siddhidnta Saiva text Ratnatravapariksa
(RTP) 154-275. Some of the terms found in this description. such as saksma. para (RTP
155) are identical to Nath terminology. The Sakti of Siva found in RTP 167 can be compa-
red to the nija sakri of the Nath literature. A striking difference between these two traditions
15 the posttion of Kundalint or Kundalt, which, according to the description found in SSS
.13 is manifest last in the sequence of fivefold Saktis, whereas the RTP identifies Kundalint
with the supreme (para) aspect of Sakti. (RTP 157).

lis'tic Sankhya system, where the distinction between prakrti and purusa
wuh the world as the transformation of prakrti is taken for granted. Fol-
lewuﬂ{g Nﬁth yoga, however, although the world rises with mahamaya
functioning in this expansion, it is not dualistic, as in essence, the world

1s merely the play of awareness.

2.5. The SSP describes the rise of the second power, pard Sakti as:
tasya unmukhamdatrena para Saktir utthita | (SSP 1.6ab).
(the power [identified as] pard is arisen with only the soaring up
| of the power [identified as niyjal {tasyal).
T'his power identified as pard is described in five terms: is-ness (astitd)
of the character of not being an object of knowledge (apramevata) thé
character of being inseparable (abhinnata), the property of ﬁaviﬁé no

Tngd (anantata), and the property of being unmanifest (avyaktara) (SSP
M), |

2.6. The SSP describes the rise of the third power, apard sakti as:
lasyah spandanamadatrendapara saktir utthita | (SSP 1.6¢d).
(the power [identified as] apard 18 arisen with the mere pulsation
of that [power]).
Agaiﬁn,, this apara (sakti) is described in five terms: the property of being
manitest (sphura(t)ta), the property ot have been manifest (5;)/11.:1‘::;{(?;
the property of expansion (sphdratd), the property of have been cra:
cked (sphotatd), and the property of having been expressed (sphuri(ta)
ta) (SSP 1.10). These terms designate the states of the powers being
manifest and the accomplished state of that mantfestation. )
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3. The Body as the Cosmos

2.7. In this picture, the rise of powers in the process of the manifestation |
of the world is sequential. After the rise of the two aforementioned pO- 3.1. Following the second essential doctrine discussed in SSP, the body

wers, the fourth power identified as siksma comes into play: S %dentical with the cosmos; i.e., pinda is brahmanda. In the first level
tato “hantardhamdatrena sitksma Saktir utpannda (SSP 1.7ab). of 1nstrucFi0r1., this yoga system teaches that the body mirrors the cosmos
(the power [identified as] sitksma is arisen after that, only [with an and 4 yogin visualizes accordingly. At the most exalted level, the yogin is
instrument of] the half of aham).'® considered to have achieved supernormal powers through the realization
of this identity. This doctrine, that the body is identical with the cosmos,
s the consequence of the first, that the world is the manifestation of con-

of the property of having no parts (niramsatd), continuity (nirantaratd). sciousness. When there is no real difference between the tirst pulsating
motionlessness (niscalata), fixedness (niscavata), and of the character power and its external manifestation, there can be no difference between

devoid of mental construction (nirvikalpata) (SSP 1.11). .the‘e}.{temal body, theicosmos In a collective sense, and the body at the
individual level. The five aforementioned powers consequently manifest

themselves within the body and the cosmos, living individually as well
as at the cosmic level. The concept of the transformation of these five

powers in cosmic and bodily forms parallels the transformation of five
powers as described in the Tantras.2"

2.8. This subtle energy is interpreted in five terms like the previous forces:

2.9. The last power to manifest in this sequence is kundali. Follow-
Ing SSP, this is of the character of sensation (vedana)." This power is
also explained in five terms: completeness (piirnatd), of the character
of counter-image (pratibimbata), being endowed with excessive force
(prabalatd), of the character of rapid movement (proc-chalata), and of

the character of inwardness (pratyanmukhata). What is evident in this 3.2. These five powers each with five aspects are collectively present in

description is that Kundali is the most external among the forces, the Fhe ?ollective mass or Anda.*' This primordial cosmic being is explained
most physical, and of the property of sensation (vedana). The rise of the In five terms: the immanent-transcendent (aparampara), the supreme
Kundali, following this description, is merely the rise of the most exter- _':;j__; abode (paramapada), void (Siinya), free from defilements (niraiijana),
nal among the five forces. The yogic goal of liberation is achieved with :and _the supreme self (paramatman) (SSP 1.15). This Anda possesses in
the rise of all five powers. its first attribute (aparampara) the character of Sphurattamatra or the

property of swelling or expanding only, which, as the cosmic principle,

2.10. These powers parallel the five powers of Lord Siva as explained 1S the POWET Or potency of expansion, or the power to manifest. Further-
in Kashmiri Saivite texts: the power of awareness itself (cit), the power more, this attribute, compiled of two terms apara and para, explains the
of bliss (ananda), the power of volition (iccha), the power of knowledge ﬁﬁda as a constellation of all apara or individual bodies, while having
(jiiana), and the power of action (krivd). The rise of these powers, ac- 1ts own para or transcendent form. The second attribute. paramapada,
cording to the Trika system, is sequential, and the external expansion of cha'racter'lzes this cosmic body as the supreme abode of the yogins in
these powers leads to the manifestation of the world. whereas the rise their realized state. This state, as manifest in the individual. has the cha-
of these powers dormant in living beings leads to self-realization. The racter of conceptualization (bhavanamatra). The third attribute, siunva,
.echnical terms applied in describing these powers, the categorization of refers to the empty void as experienced in the yogic trance. Although

he powers as Pard and Apard, and the concept of the serpentine power this cosmic body is the collective being of all that is manifest, this is

dormant within the body are just a few of the features that allow this experienced by yogins as empty void. This emptiness is not to be under-
yoga system to be compared with the Tantric Kaula system. stood as non-being, but rather, this is of the character of self-existence

" For discussion on pentads, see Wit 1996, 206-2 10, Select examples from the Trika traditi-
o | . onare: Pratvabhijiiahrdava 10), 11: spandanirnava on Spandakarika 1. 20)- Mahdarthamanjarr,
'8 For discussion on the Trika Saiva understanding of I-sense (aham). see FLoop 2004, 147- verse 37 with Parimala; Uddvotq in Svacchandatantra 1.3-4

4 T a v - R = : il . : . .
154 = The general terms found to designate this collective body are: parapinda, Hiranyagarbha.
" tato vedanastla kundalinisaktir udeata  SSP 1.7¢d. and samastipinda. .
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alone (svasattamatra). The next term, niraijana, or free from defile- physical extension of the powers endowed with consciousness. The rise
ments, describes the never-bound, infinitely free nature of this cosmic of various divinities parallels the rise of the cosmos comprised of these
body. SSP explains this term as svasaksatkaramatra, or of the character vital princ‘iples.” A yogin endeavors to unite the individual properties
of being immediately experienced by the self alone, or of the mode of such as mlgd, intellect, and I-sense, with the cosmic forces emanating
the self experiencing itself (SSP 1.15). The last of the attributes of Anda In the creative process of specific principles. This process of union is
1S paramdatmd, the supreme self. These attributes explain the essential callied samarasa-karana or mingling the fluids. In yogic absorption, a
nature of Anda as sharing existence and awareness in its undefiled na- yogin experiences that the cosmic forces and the individual forces are
— | one and the same. This is the awareness of bliss in recognizing oneness

in the pulsating and manifold COSmOS.
3.3. This cosmic body is further explained in five terms: supreme bliss

(parama nanda), awakening (prabodha), the rise of awareness (ciduda- 3.5. The last in sequence of the cosmic manifestation to
va), light (prakasa), and the essence of ‘I am that’ (sohambhava) (SSP individuality is prakrti-pinda, or
1.22). The first term, supreme bliss, refers to the bliss experienced by of the individual bodies (vyasti

ar1se prior to
the mass of the procreative force. All
-pinda) evolve from this mass of the pro-

yogins while visualizing the cosmic body and is explained in terms such creattve force.”* The gendered bodies share the same properties of this
as spanda or pulsation. This bliss interpreted in terms of spanda further prakrti-pinda.

elucidates the expansion of the cosmic body in plurality as the mani- |

festation of the nature of bliss in manifoldness. This pulsating nature f 3.6. The individual body is comprised of seven categories:

of power 1s another aspect that brings this yogic system closer to the L. bhata-pinda. This body is constituted of the principles of sky, air,
l'antric doctrine. The second term, prabodha, refers to constantly awa- fire, water, and earth. The properties found in these principles cor-
kening nature of this cosmic body. This is interpreted in terms of ‘rise’ relate with the characteristics of the body.

(udaya) or ‘blossoming’ or ‘bulging’ (vikasa), and at the level of con- 2. antah-karana. The inner senses constitute another category within
traction, describes the awakened character of consciousness as the rise ';:'f'*' the body. The understanding of the ‘inner sense’ in the Nath litera-
of the I-sense. The third attribute, cidudaya, explains the rising nature of _-:':' ture 1s somewhat different from that found in Sankhya and other tra-
the cosmic force, sleeping contracted in its dormant form. This awake- ditions. Following the description found in SSP, the five constituen-
ning of awareness is explained in terms such as sadbhdava or the essence ts of the inner sense are the mind (manas), intellect (buddhi), I-sense
of being, as this cosmic presence is the immediate experience of being (@hankara), conscious organ (citta), and consciousness (caitanya).?®
hat permeates all. The term ‘light’ refers to the self-aware character of - Although the first three are commonly found in other literature and
this cosmic being which is recognized as ‘resting’ (visranti). This can be the understanding here does not differ from the Sankhya understan-
interpreted as ‘I-ness’, which is the resting of the self-aware conscious- ding, two terms, citta and caitanya need further explanation. Citta is
ness on itself.?* The last term applied to interpret this Anda, the essence explained as comprised of the properties such as disposition (mati),
of *I am that’, further explains ‘I-ness’ in its pure form that collectively endurance (dhrti), memory (smrti), abandonment (tvaga), and ac-

permeates all individual I-ness and the bodies that are the foundation
of limited I-ness. Along these lines, the rise of this cosmic I-ness is

23 Thih‘ cxtension of the cosmic body in iconic form r

L _ . ¢ cters to eight divinities: Siva, Bhairava,
due to the rise of the POWETS, Categor}zed In fwe s_ectlonsﬁ each thlI"ig Sf:?kafj;ha. Suid:_iiiva, Iﬁ‘v'::tra, Rudra, Visnu, and Brahma (SSP 1.36). This hierarchy con-
numerous characteristics. This state 1s explained 1n terms such as the tains two additional deities between Siva and Sadasiva, while the three Puranic divinities
potency of experiencing the entire world (Vt'fvﬁfufbhaLnCZ_.SﬁﬁflaFz‘h}?a)* of emergence, sustenance, and contraction are also incorporated within the system. The

worlds are experienced within these cight

aforementioned images. The worlds abiding in
these cight images are the worlds

| _ ; | pertaining to: insentient (Jada), lite force (prana), mind
3.4. In the sequence when the world arises, this SUpreéme mass (PCWU (manas), intellect (buddhi). law (dharma), aesthetic taste (rasa). and bliss (cﬂrundﬁ).
pi{l{fﬁ) unfolds in the Sequence of Sky, air, fiI'f:‘:, water, and earth, allowin g 2 fmfadbf'f:rhmagmg’? sakasad avalokanena narandriripah prakrtipindah samuipannays tac ca

pancapancatmakam sSarivam iti | (SSP 1.37). Although I have cited
MaLLIK’s edition, I prefer the version that reads tato brahmanah ...
22 prakasasvarmavisrantir ahambhavo hi kirtitah | APS 22cd. = SSP 143,

this passage following
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ceptance (svikara). Caitanva is explained in five terms as well: re-
tlection (vimarsa), self-conduct (s7lana), endurance (dhairya), me-
ditation (cintana), and dispassion (nihsprhatva).*

3. kula-paiicaka. By the constellation of five (kula-paiicaka), three
qualities such as sattva, rajas, tamas, and the living being (jiva).
and time (kala) are understood (SSP 1.49).

4. vyakti-paiicaka. The group of the self-manifest, constituted of five
characteristics, includes volition (iccha), action (kriva). limiting
factor (mava), prakrti, and speech (vak).

. T'he five instruments of direct perception, action (karma), desire
(kama), fire (agni), sun (sirya), and moon (candra) are manifest in
the process of knowing through the senses.

6. nadi-samsthana or the system of nerves. Founded upon three princi-
pal nadis, ida, pingala, and susumnd, the body consists of seventy-
two thousand nerves.

/. vayu-samsthana. Ten different life forces are distributed in different

parts of the body.

N

3.7. This physiology demonstrates distinct thinking within the Nath li-
terature where, although some parallels can be drawn from the Sankhya
and Tantric literature, it nonetheless is unique and complete in its own.
Yogic realization, following this system, is through the reflection upon
the body (pinda-vicara). In the process of this reflection, a distinct eso-
teric physiology is explained, according to which the body is comprised
of nine cakras, sixteen bases (dadhdra). three centers of fixation (laksa),
and five voids.”’

3.8. This depiction of the body poses another challenge: on one hand.
this yoga endorses ‘body’ at the center of the yogic practice, while on the
other hand, the body, as visualized or examined in this system, does not
exactly correspond to the actual physical body. Without the knowledge
of the “yogic body’, progress is not possible. However, the knowledge
of the body, when received by the practitioner, is also a projection of the
cosmos, a layer on top of the corporeal body. Recognition of the body
In this system is therefore not the recognition of the corporeal body but
rather the realization of the bodily interface. a layer that overarches the

26 SSP 1.43-48.

> navacakram kaladhdaram trilaksam vvomapaicakam samyag etan na jandti sa voel
namadharakah | SSP 2.31. Instead of nine cakras, the common cakra system found in Tan-
tric and Nath literature is that of six cakras. The commonly found esoteric physiology of six
cakras in GS 13 parallels Netratantra 7.1-2.
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corporeal body and merges both the subjective and objective aspects of
the body. The knowledge of this yogic body, according to the Nith yoga

allows‘ a yogin to have knowledge of all sentient and Insentient entities 2
A yogin with the knewledge of this body, as explained in the Nith liter‘a—
ture, possesses infinite powers and can assume many forms,>

3.9. This view of the body as the miniature form of the cosmos is yet
aqother aspect that begs for a comparative outlook. The connection of

self.identified as visva, taijasa, prajna, the concept of Lord Krsna as a
yogin and.his projection of the visvaripa (cosmic form), and the Tan-
iric visualization of the cosmos within the body in the process of ritual
installation (nyasa). What changes from one tradition to another is the
way thF‘T macrocosm 1s visualized within the body and the experience
of omnipresence that is reinforced through the yogic practice. Acain
when comparing the Nith literature and Patafijalian yoga, the conce;t 01;

the body as the miniature cosmos is more closely aligned to the Tantric
literature.

stgrs., and the movement of g particular star, while specitic visualization
wn:him the corporeal centers grants different perfections.3! The different
medl'tative toct of being attentive to al] objects and being one pointed are
conmdereq to be opposite properties of mind (cirra) (YS 3.11). On these
grounds, it can be argued that Patafijalian yoga does not focus on the

cosmic v1s'10n.} neither does it consider cosmic vision to be characteristic
of absorption (samadhi).

i, (g ) ; 5 1
= pundamadhye caracarau vo Jjandti sa Yogi pindasamvittir e ST,
" . = - L] > - }I{/ iy '1‘ 1'1 :
5% YOSt pthdasamyvitttr bhavari | SSP 3.1

— — e — ¥

acintvasaktiman vogr nanarupani dhdaravet - samhare
.-: Yogubija 55. in G{_Jft!kk}‘{t‘)‘e"{'/{,’ﬂh’jf!f{M{H'ILg’!H;IH p+. 67
' For discussion, see WiiTe 1996, 15-47.
31 he only .indi{:ntiun that the sun, moon. and polar star discussed in YS can refer to corporeal
centers is V?féiﬁa’s usage of the term sarvadvara (the gate of the sun) in his commcntfx* :n
SYEE 3.26. This, however, cannot conclusively indicate the original intent of the ElUIhOI'LO?thE
(LY.

¢ cd punas tani svecchava vijitendriyah

L ]
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3.11. On the contrary, both Tantric philosophy and ritual reinforce the
concept that the body is the miniature cosmos. The Trika Saiva concept
of pitrnahanta (complete I-awareness), and the concept of visvamavatda
(awareness of the totality as the self) specifically promoted by Abhi-
navagupta and Ksemaraja, have bearing upon the subsequent Tantric
development that sees the body as the cosmos in its microcosmic form.
Virupaksapancasika (VP) is one of the subsequent texts closely aligned
with the concept of pindabrahmanda discussed above. In it. the body is
identified as pinda (VP 1.2; 2.15). The entire world from void to earth is
the body of the conscious self; just as the body is an object of perception,
so 18 the world (VP 1.2). The constellations of worlds are located within
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4. The Yoga of ‘Sound’ and '‘Drop’

4.1. Tihe yoga of the Naths is the awakening to the eXpandec
wherelr_i the body of the yogin permeates the cosmos and the
the yogin identifies with the highest reality known as Siva Thr
practice of sumarasa (in which the yogin’s individuality
merges with the highest reality), the yogin is the COSMOS
form. Qne of the constituents that distinguish this yogic realization from
othe{‘s s their description of this yoga as amanaska (that which is devoid
f:}fmmd'), T'his is not simply ‘no-mind’: something is actively present and
1S revealed when there is no mentyl activity. The suffix -ka used after the

reality,
being of
ough the
sequentially
In corporeal

the body and appear as if outside due to illusion (VP 4.1). The concept term amanas refers to the reality that is endowed with ‘mindlessness’
ot visvadeha (the cosmos as the body), found in VP 1.4, reinforces the This rejection of the mind functions as a rejection of language. And fhé
same concept. langugge describing the body of the yogin as the cosmos becorr;es mere-

ly &} figurative expression in order to suggest the yogic experience. for
3.12. The Trika philosophical concept of immanence (visvamayata) par- which common language falls short. |
allels early Tantric ritual visualizations and purification rituals that de-
scribe the identity of the body and the cosmos. The ritual purification
of bhuvanas prescribed in chapter five of the Malinivijayottaratantra
(MVT), and the ritual installation within the body found in chapter 6
exemplify such ritual that paved the path to the cosmic vision of the
yogins.”* The subsequent development that most Tantric texts recorded
rituals and visualizations confirms this idea. Examples can be given from
Bhairavayamala, in which the body is comprised of nine vyihas,? and
from Kularnavatantra, which describes the ritual installation (nyasa) of

various worlds within the body.*

4.2.. How do Nath yogins solve the paradox that without language, te-
achl{lg reality is not possible. as it requires the active presence of m’ind
al:1d In Irang?.lage the heightened reality cannot be expressed? Their yoj
g1c ,rea11;at10n 1S not merely an intellectual achievement, it is finding
one’s act.we presence in the cosmic state. The language used as a too]
to bot.h direct the progress for this awakening and to describe the yogic
cxperience, therefore, cannot have g3 single application: that which leads

3.13. Although this discussion shows the similarities between the Nith
and the Tantric concepts of the identity of the body with the cosmos. it is
not appropriate to declare these concepts as identical. Significant diffe-
rences constitute the Nath yogic vision of prakrtipinda and vyvastipinda
and the sevenfold analysis of the individual body. Again, what this com-
parison confirms is that the Nath yoga system is comparatively closer
to the Tantric tradition; however. it has its own unique categories that
warrant its distinct position in the history of Indian thought.

35 T .
VI'%W T/dﬂti_lt [CXIS can bf:. cited to show the practice of hamsa. The most common one
R L idna :Jhcfue:n-w (see, for instance, verses 24-27 67, 68, 154-156) iy historically one of the
Wesyupg RIS R _ ‘ o ] o carly Tantric texts to endorse this practice. For the practice of hamsa in the Nath literatur
> This 1s found in citation in the Laksmidhara’s commentary on Saundarvalahart 34. It 1s also see GS 22,42, 43, and 47. The Cakra system ty var l o ¢ Ivath fiterature,
'L o ’ 1 ‘ TR SR a6 - dARNL A SYSICIM 18 yctanotner cateoeor to relate Nii h , -
discussed in Kaviras 1972, 43-45. he Tanfris vanes ik g g g e OLY Lo retate Nath yoga with
e - | the Tantric yoga system and distinguish it from Patanjallian yoga tradition. G$ 27 explains
o Kularnavatantra, Chapter 4. ~ SHE - MO L2 CXplalns

32 This can be found also in Svacchandatantra with difterent number of bhuvanas (Svacchan-

the rise of prana in the svadhisthana cakra in the navel.
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who 1s able to discriminate between what is real and what is not and not
be stained while living in a world tainted by limitation, is not a term to
reter to any of these: this is simply a breathing exercise. What happens
to the meaning revealed by language? The terminal meaning describes
the yogic attributes, the yogin is recognized in his society as Hamsa or
Paramahamsa; however, this ‘hamsa’, for the yogin, is his practice of
breathing.

4.4. This hamsa is considered to be the Gayatrki mantra.’® Now, the
natural breathing that sustains life turns into mystical chanting, a yo-
gic practice. What is natural is brought into intentional practice. Just
as a ‘layered’ body subordinates the corporeal body, the layered bre-
athing with imposed meaning as the mantra of Kundalint subordinates
the natural breathing. On one hand, breathing in itself is not yoga, on the
other hand, yoga is breathing. The value imposed upon breathing, with
numbered repetitions layered with visualization of various cakras, is
what constitutes this as a yoga. The two sounds found in the word hamsa
correspond to the two binary aspects of male and female, or solar and
lunar, further demonstrating the primacy of superimposed meaning that
allows identification of this word with a yogic practice. What is signifi-
cant is the corporeality of the term: understanding its terminal meaning
1s not the point of this yogic practice. Language becomes a physical
function, and what is suggested and the act of suggesting become one.
When the yogin actually becomes Hamsa, a yogic state referring to a
realized yogin, he experiences amanaska or that which is beyond mind.
T'he yogic experience is found in the mindless state when there is no
breathing. The mantra or the language ceases in front of the reality, gi-
ving up its essence to the subject who finds his identity with the referent
of the word. Ironically, in order to become a Hamsa, he has to be able
to stop the process of regular breathing to free himself from the regular

course of hamsa.

4.5. This internalization of language, the corporeality of signs, and the
actual yogic awakening as the abandonment of language or the incine-
ration of the suggestibility of language is what distinctively identifies
Nath yoga. Application of terms as both literal and suggestive, and their
reference to external objects as well as inner physical phenomena can be
further demonstrated in the use of nada and bindu, terms found in both
Nath and Tantric literature and absent in the Patafijalian system.

0 GS 44-46; Vivekamartanda 47-50; Goraksavacanasangraha 48-51 in BANERIEA 1962, 336.
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9. Bindu and Nada

?. L. The importance of bindu and nada 3 ip the Nath yoga system, brines
1t §loser to Tantric tradition. However, bindu and ndada, at both tjhe COZ—
mic and epistemic levels, differ in a subtle sense from the way these
lerms have been applied in the Tantras, particularly the Kaula Tantra
systf?m. Before entering into differences between the Nath and Tantric
appllcation of these terms, they need to be analyzed in their etymolo-
gical sense. The term bindu can be derived from two different verbal
roots: bind, which means ‘to split’, and bidi which means ‘to know’ .78
long with the suffix and according to the first verbal root. the term re-
fers to the separate drop; following the second root, 1t identifies an au-
tonomous entity in knowing: something that is conscious. The second
term, ndda, 1s derived from the verbal root {’I(de, which means ‘to make
an unmanifest sound’. Nada, along these lines, refers to the sound that 1S
not heard. In the Tantric and Nith literature, both of these terms bindu
and ndada, have various meanings, referring to its external or pl;ysical
aspect, and the inner modes. In the external sense, bindu, or drop, 1s
both the offering to the deities in the mandala as well as the semi}lal
drop that gives rise to the body. As a body comes into being through the
seminal bindu, so is the body of the mandala, the cosmic body, vivified

with the offering made in the mandala. Nada, on the other hand. refers

in. 1ts ex‘temal aspect to the horn generally carried by Nath yogins, tied
with their sacred thread.

J.2. The corporeal aspect of the drop is explained in the Nath literature
along the lines that the drop (bindu) that causes the body has two aspects
thﬁ: u{hite drop symbolizing semen and the red drop, blood. These [W(;
principles are considered as the aspects of Siva and Sakti. The red drop
also symbolizes the sun while the white drop symbolizes the moon.? In

the esoteric body, the two aspects further represent the two channels of

lda and pingala. At the physical level, yogins endeavor to capture the

serr:unal drop within the body through the practice of various pranic ex-
ercises. The practice of bindu. in this sense, 1s the practice of holding the

§eminal drop within.the body. The physical presence of the drop (bindu)
In the body is described as having the form of a ball located below the

37 B . |
For discussion on bindu, see WHITE 2003, 241-247: SILBURN 1988, 29-33: VaTsyayvana 1992

1-24,

S NS o i . .
Yaska derives this from the verbal root bhid, which means ‘to spht’,
7 GVS 36-39 in Baneriea 1962335,
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svadhisthana cakra. This bindu 1s also considered to be the center upon

. | | | L of the drop varies accordino iffere " -
which a yogic adept focuses in order to enter into the body of the disci- P ording to different levels of spiritual awakening.

Following ST, Sadasiva is considered to be below the veil of the drop

ple he is initiating into this yoga. The physical drop becomes a means
of yogic entry to another realm. Although this identification of bindu
with sukra (GS 76) 1s not unique to Nath literature and is also found in
Tantric texts, the esoteric discussion of three bindus and particularly the
discussion of visarga which often accompanies the discussion of bindu
found in Trika literature and in the writings of Abhinavagupta, is absent
from Nath writings.*

J.3. The Abhinavaguptian concept of bindu is not simply corporeal, but
also epistemic and cosmic. For him, bindu is the light (prakasa) devoid
of distinction.” Tantras conceive of bindu in three categories, and this
concept is also found in the chronologically later Upanisadic literature.*
T'here are three bindus, the drop of fire, sun, and moon found in the base.
heart, and eyebrow. Visualization of the bindu incorporates the meditati-
on of aspects of fire, sun, and moon within the body. Tantras describing
the process of bindu and nada do not always follow the same sequence in
explaining their precedence. According to Svacchandatantra (ST), bin-
du manifests of the nada.* The drop is the manifestation of the power of
action (kriyasakti) endowed with cit, consciousness. The manifestation
of bindu 1n the form of the objective world is therefore the manifestation
of consciousness. The subtle visualization of bindu is atop the power of

volition (iccha-sakti).**

5.4. The ST describes this drop as having ten different forms where
each of three aspects of fire, sun, and moon interpenetrate and form nine
drops visualized in white, red, yellow, black, green, reddish-brown, blue,
multi-colored, crystal color, and clear with distinct color (ST 12.154).
T'he collective bindu is considered as the tenth, which is compared with
the light of the moon, or a flash of lightning (ST 12.155-156). This spe-
citic visualization of bindu occurs in the Sadasiva stage. Visualization

"' For example, the awakening through the rise of bindu in Abhinavaguptian literature is iden-
tthed as an ‘entry into the cave’ (guhvaravesa), where bindu finds its true identity as the
commingled body of light (prakasa) and reflection (vimarsa). Abhinavagupta follows the
text Gahvara8astra when describing binduvedha. See TA 29.244-45,

Havibhdgah prakaso vah sa binduh paramo hi nah | TA 3.111cd.

2 For threefold bindu. see TA 3.112134 and the Viveka commentary of Jayaratha thereon.

Similar discussion is found in Dhyvanabindapanisad 26-27.
Y onadad binduh samutpannah siirvakotisamaprabhah, ST 11.9ab.
* See Uddvota commentary on ST 1 1.9-10.

whllef_he drop visualized at the T§vara leve] is comprised of four distinct
kalas.™

J.3. Following Abhinavagupta and Jayaratha, bindu is spontaneous in the
act of knowing.* This autonomy is inherent even when the true nature of
the living being (jiva) as Siva is not recognized. When awareness in the
highe;t torm of bindu arises, the cosmic body that the yogin realizes is
cxperienced as the commingled form of Siva and Sakti (TA 3.111). As
there‘ar.e different subjective stages corresponding to the bodies of the
cosmic tmages, bindu, or the consolidated form of knowing, is found in

v;.y*gpusgrades as well. Along these lines, bindu is the contracted state
of Siva.

5.6. Abhinavaguptian analysis identifies the drop (hindu), and emission
(vimrga) as the contracting and expanding modes of awareness, or the
essential nature of the self. The play (vilasa) of cit underlies these two
aspects. It is explicit that this connection of bindu and visarga has a
Kagh? implication, where bindu or semen is necessarily linked with its
CmISsion (visarga). However, the role of visarga 1s explicitly reversed
in the Hatha yoga practice described in Nath literature. Tantras explain
bindu and visarga as two phonemic states, in which the bindu that evol-
ves through nada which is considered to be the lower bindu, is said to
Cause the rise of the letters. The bindu that is above the causation of nada
1S addressed as mahabindu, and the bindy that gives rise to all the letters
1S -considered to be the lower bindu.*® As all mantras are essentially com-
prised of the letters, so are the letters of the bindu, and the recognition
of thi_s ?ina’u 1S also the recognition of the source of all mantras. The
cosmic image that is endowed with procreative force and 1s instrumental
In the rise of the world below maya 1s considered to be comprised of
bindu. Along these lines. not only the pinda in its limited form but also

45 ST 12157 . ?
ST 12.157: 1110-11. and the Uddyota commentary thereon. See also ST 101214 and the
Uddvota commentary thereon.

46 TA and hi boysries 1 A

" TA 3111 and binduh vedayita parah prakasah. . . Viveka. TA 3. 1 213,

For the Siddhanta Saiva theology with ample reference to bindu and nddua, see
Astaprakarana.

]
—-——
~.]

4N i P 5 = WS r - <
RTP 22, and the commentary ot AghorasSiva thereon.
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dissolves into that [sound|. The practitioner of silence (muni) should
fix his mind on the sound that he hears when both ears are have been
covered with both hands unti] he reaches the fixed state. In the f1rst
practice, a loud sound is heard in various forms; when the practi-
CC grows, a subtler and subtler [sound]| is heard. In the beginning

the cosmic image (sakara pinda) that causes the pinda, possess the body
- - ~ 49
which 1s the constellation of the bindu.

5.7. As has been discussed, the bindu has different functions, s?mﬁj a;
he cosmic level, others 1n the individual body, z:m'd also the‘proa,es‘s 0 fite: ot Flos i (] of th | oud. ketile.d bherDd). and
the Tis - (matrka). Considering these various funct1ogsj bindu . d; wi Hhe occan, tlop » Xettie-drum ( E.”.)a all
:he. rise of letters  principle (sabdatattva). Significantly. this drop that emerging from a water-fall. in the middle [sounds] arising of
is invoked as the wordiprm?gpj_ s i binﬁry oppgsite af ssiind (nada). drum, conch shell, bell, and a large drum (kahala), and at the end,
(bindu), thh,is o IC;T“{,IG tiuck sound’ (anahata). which connect the sounds of a tinkling ornament (kinkint), flute, lute, and bumble-
8 AcdTeRsest WILh _tez:ms_ 1 fe UHSAS this drop is esgemiglly a means to bee: in this way various types of sounds moving inside the body are
both terms a 'thelr }nqerd Drma of obiects. it is also addressed as void heard. Even when the loud sound such as that of cloud or of kettle-
reveal _S?{?lethmg th:i.t © h@?; b i f;_mction at the external level. drum (bherr) is heard, [the yogin] should contemplate upon the subt-
("Sff’mw).'h Lhis exp.ldms it Tli: wq:;ras refer to the experience which ler-than-subtle sound. The sound that is found of the unstruck word
and their inner reality 1s On.,ef | ese ience of nothingness or void. (Sabda), the object of knowledge is inside [that] sound and mind is
s expressed in other words as the experie inside the object of knowledge. The mind gets dissolved there. That
1s the supreme abode of Sambhu. Whatever is heard in the form of
the sound (nada), that is Sakti T'hat which is formless at the end of
all the principles (tattvanta) is the supreme Lord.>?

5.8. The stimulation or movement in this bindu gives rise Fo the woﬁrld,
and when the bindu 1s motionless, the world contracts. ThlS' unlei}l_lgﬂ
enfolding nature of bindu 1s commonly found_m both TaI}trlc and Nat
literature. Due to the generative nature of bindu gnd ;'mda,, 'these ail'e
identified with Siva and Sakti.’! The presence of_ this primo_rdlal couple
is found in the world through the presence of bindu am;l nada, and the
realization of Brahma, or the Siva principle as the essﬂenﬂal nature of the
self, also occurs through the medium of bindui and nada.

J.10. These verses demonstrate the Nith understanding of nada as a me-
ans of yogic practice, with various forms of sound being heard during the
course of practice which culminates with the dissolution of the mind in
the dissolution of sound. The parallels drawn from musical instruments
and natural sounds such as that of the ocean or a cloud provide guidance
to the sounds that change from loud to subtle along the path to the inner,

| oether with bindu, nada warrants . _ Wl el \
5.9. Although frequently addressed together unstruck sound (andhata). This cquation of nada with Sakti agrees with

separate analysis, as these two terms often refer to two*distir.lct processes
at the cosmic (anda) and individual (pinda) levels. Like bindu, nada 1S
recognized in various forms, particularly 1n the process of the yogic

32 muktasane sthito vogt mudram sandhava sambhavim | Srnuvad daksine karne ndadam

practice and in the culmination of yogic absorption. Befoﬁre‘add_rf?ssm%
the philosophical understanding of nada am_j comparing 1t in di i?nh
Tantric texts, it 1s contextual to show how nada 1s prfic:tlced in the 'at
tradition. A brief description of nada practice found in GVS follows:

Settled in a relaxed position and one-pom.ted.,_a yogin should‘lh
sten to the sound situated inside [his body] in his right ear, r}jakmg
(sandhdavya) the gesture [called| Sambhavi. In whatev‘t.:r locatlo.n the
mind first becomes engaged in sound, [it] becomes fixed there and

¥ RTP 57-59, and the commentary of Aghorasiva thereon.
IRTP 70, 71.

. ¥ 8 P TID .
YU AghoraSiva. vrtti in Tatrvaprakasa 27.

antanstham ekadhih || vatra Kutrapi va nade lagati prathamam manah | tatraiva susthirtbhitva
tena sardham vilivate || karnau pidhaya hastabhyam vam srnoti dhvanim munih | tatra ci ttam
Sthirikurvar vavat sthirapadam vrajet |, srilvate prathamabhvase nado nandavidho mahan |
tato "bhyase vardhamane sritvate siksmasitksmakam | adau Jaladhi-jimiita-bheri-jharihara-
sambhavah | madhye mardalasarnkhotthe ghantakahalajas tatha || ante tu ki Kini-vamsa-vindg-
b/zrmmzra—m’{uvan{?{? it nanavidha nada Sritvante dehamadhyagah | mahati Sritvamane 'pi
meghabhervadike dhvanau | tatra suksmar sii

Ksmataram nddam eva paramiset | andhatasva
sabdasya dhvanir va upalabhyate | dhy |

aner antargatam jnevam jiievasvéanta reatam manah |
manas tatra lavam vati tac chambhoh paramam padam ' vatkificin nddariipena Sritvate saktir
eva sa | vas tattvanto nirakdrah sa eva paramesvarah || GVS 141-149. It needs to be kept in
mind that GVS is a relatively later text and not necessarily written by the first Goraksanatha.
This description can be found in Hathayogapradipika 4.85-86. which scholars believe to be
an earlier text than GVS. Except for reading texts generally attributed to Goraksanatha, |
have not strictly followed the historical order and I do not want to enter into the murky land
of dating Goraksanitha or determining some texts as authentic and others not. In the ab-
sence of any concrete evidence. the speculation found in scholars’ texts. including Dwivip
1966, is fimsy:



158 | Sthaneshwar Timalsina

the detail where nada and bindu are compared with Sakti and Siva.

5.11. On the basis of yogic awakening, this sound 1s analyzed 1n four
stages: the stage of the beginning (arambha), ot holding inside (ghata), of
specific selection (paricaya), and the stage of accomplishment (nispatii).
These states of yogic awakening are affiliated with four physical cen-
ters considered to be opened by distinct sounds.> The yogic awakening
described in these states 1s compared either with sounds coming from
different musical instruments or is described in terms of experiencing

the supreme void (nfzahcls’:ﬁrz}-*cz).s"‘

5.12. Entering into the inner sound is often taught along with the practice
of articulation of Om. More important than counting a specific number
of repetitions or reflecting upon its meaning, Om 1s articulated 1n order
to hear the rise of nada and experience 1its transformation in various
forms and its culmination in the inner sound. Hearing the sound ot Om
or listening to the natural sound of regular respiration 1s supposed to
connect the articulated sound with the inner sound that can be heard with
concentration. In this description, dhvani and nada often reter to both
the external and inner sounds. The inner sound transcends all categories,
dissolving the mind, lifting the awareness of the yogin to the state of

Siva (Nadakarika 1).

5.13. Nada is described as the sound that reveals the meaning. In this
sense, ndda 1s interchangeable with the Word Principle (Sabda Brahma).
The recognition of meaning does not occur at the same moment as the
articulation of the word, which vanishes after it 1s spoken. What then
gives rise to the meaning is the nada — the exalted form of the sound
heard audibly, transformed into the specific form of the inner sound,
oiving rise to specific awareness (Yogapradipika 11). This inner sound
therefore bridges the sounds heard outside and the inner sound which 1s
awareness itself. What is explicit is the penetrating nature of this sound
that is articulated audibly and through inner senses, reaches the aware-
ness of the listener. The articulation of words or expression of language
1s categorized as occurring in the process of reflection (vimarsa), awa-
reness (bindu), sound (ndada), expression (sphota), and word (sabda).””

33 The Brahma-granthi, Visnu-granthi, Rudra-granthi. or the "knots’ 1dentified with various
deities who have the distinct roles of creation, sustenance, dissolution, play the same role:
identifying the corporeal body with the cosmic body.

> Yogapradipikda 4.70-76.

55 Sripadukodava. cited in MM, p. 86.
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Although these terms are sometimes used alternatively, here they ex-
pPress a sequence where inner awareness manifests in the form of sound
giving rise to the external body of awareness in the form of language.

5.14. Ndda is divided into two: the higher nada that gives rise of the
lgwer nada, and the lower ndda that abides in each individual, giving
rise to consciousness. The higher sound that collectively emboﬁdies aﬁ
the lower sounds found in different individuals i addressed with multi-
ple terms that designate distinct roles this ndd plays revealing various

functions and attributes.>® This nada is also the ground where mantras
evolve (MM 24).

5.15. When bindu and nada are interpreted with this depth of meanine
which incorporates the aspects of both cause and effect, the world iz
merely an expression of bindu and nada. As the two primordial princip-
les that give rise to the world, Siva and Sakti, bindu embodies the cosmic
body and as hamsa, or two sounds corresponding to bindu and nada, the-

se two refer Fo the individual body (pinda).”’ In the form of articulated
sound, nada is categorized into ten forms. >

5:1_6. T'his elaborate practice of nada typically demonstrates two tenden-
cies: .extemal instrumental sound that is practiced with the use of a mu-
sical instrument, or is heard, such as the sound of the waves in the ocean
or the clouds, and the inner sound that is heard in different centers of
the body during the meditation, the sound that is commonly heard when

36§ Cose cribi '

10me f}f th#e .tem“m used describing the attributes are: sumangald, mdlinl, mahamava.
~ samand, anahatabindu, aghosa, vik, brahma kundalint, and vidva, MM 16, 17 |
>0 Goraksasamhita 16.220-224.

% TA 597 deals nada by the synonymy term rava. quoting Brahmavamala Tantra. Ja-
yaratha quotes some stanzas in the commentary of TA S:-I'{')O (possiibly from the ‘ver
fBra!zma}-ﬁnmZcz) which also deals it as ra@va. The description found in GVS and that foun(}i/
in the Brahmavamala Tantra agree in categorizing ndda in various forms. Accordine to
;’%‘mhﬁm_w‘fﬁm/a description, rava is tenfold, addressed in terms of cinf, c.;',;wfr.rf cf}m;’kf
La'cu-'zk!u;:r sabda, the sound of rantri (tantri-ghosa), the sound of the ﬂuie‘ (1-{:;?-1.5*'..:;131::1-1:)I the
metallic sound of brass or copper (kamsya-riva), the sound of a cloud (tlw'ndercll*i } the
soﬁund of‘a raging fire (davanirghosa) and the sound of dundubhi. As the cateworiz;go}l or
rzadu_vancs In different texts, one commonly found categorization is of nine ;;r?da.a' where
the eight sounds are addressed as ghosa, rava, svana, sabda. sphota, dhvani j/?cmkc?ﬂm and
.:'H-nmi/q"m ::'md the ninth is the all-penetrating sound with no distinct name. Foir LIiHCLH\;iE;I’IL on
categorization on ndda in the classical texts, see Nadakdarika by Bhatta Ramakantha :\»;fith the
commentary of Aghorasivacarya: ST 11.5-9 with the Uddvota com.r-nent;;try by. kscmai'i'u'
Sjuri!k{fftf;}ucz’cﬁtufi, cited on the Dipika commentary on Yfiw."nﬂ’w*dm-‘{f 2.63. For \‘;L;*t;()ﬂdlill'q
literature on nada, see Papoux 1990). 96-105, 214-215, 276:277.‘ | * | y
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ears are closed. In both these external and 1inner modes of sgundj there
1s a tendency of going towards what 1s subtle. When a pam(':ular l§v-el
1s reached, however, both modes are dropped. The approach is explicit:
to enter into the nner and 1narticulate sound by means of tl}e exterm}l
sound, and finally to allow the mind do dissolve into emptiness. This
approach 1s addressed as amanaska voga.

5.17. Although the description varies as to which specific sound is the
highest, a method for listening to the inner sound as a means of absorp-
tion 1s common to all the practices. Different terms used to express the
sound, such as dhavan: (MVT 12.12) or sabda (ST 11.6,7), refer to the
same inner sound. The articulation of the first sound in the process of
the unfolding of the cosmogony 1s Subsequem‘ to the toua?h (sparsa) of
Siva and Sakti. This sparsa also expresses the inner experience of.tou_ch
a yogin feels where mind 1s absorbed and the soumzl dissolved. This dis-
solution of sound 1s measured in extremely subtle Increments, the most
subtle stage being unmana, the state that tral}scends mmd.'Smcchcmda
Tantra explains the higher stages of the practice of‘sound Vvilth the terms
vvapini, samana, and unmand, where the \:f01d that 1S exp_erlerjce.zd_and 1S
the stage of volition governed by volition itself 1s samanda, vyapint as the
state where transcendent void 1s experienced and the aspect of know-
ledge 1s governed by will, and sakti as the state where action s gover_ne;l
by will. This sakti 1s the power that gives awareness of meaning and it is
where the first nada evolves (Uddyota, ST 11.5).

5.18. A common categorization of sound found in Tantric literature is
fourfold: struck (hata), unstruck (andahaia), both struck and uns_truck
(anahata-hata), and beyond struck and unstruck (anéhgra—hamfrm_m).
The first level of the sound is the physical, articulated in the throat or
palate, comparable to the vaikhari level of speech. The se',condﬁ :_:1{:@%
dingly, 1s compared with madhyama level of speech and 18 cons1dex;ed
as the origin of the articulated sound. As this 1s not the Soqn'd coming
through physical limbs, this 1s addressed as anahata. The third one 1S
identified as the sound that is heard when the eardrums are closed. Thls
1s the unstruck sound, as there is not an external physical instrumer?tal'lty
other than the inner flow of the life-force (prdana) in the channﬁrls 11’151d§
the body. Uttirna 1s the sound that resides in the supreme void dnd S
heard when mental conception ceases. Due to its nature of not being
grasped by the mind, it 1s also addressed as asparsa (untouched).
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J.19. What is noteworthy in this discussion s that the application of
ndada in Hatha yoga texts is explicit: they identify the nadq practice of
listening to the inner corporeal sound; Nath yogins are often fo
one or the other musical

und using
Instrument, including a trumpet, explicitly con-
necting the cosmic understanding of nada with its physical application in
the course of yogic practice. The Tantric description of nada. although
parallel in many respects, is not identical in its application. Singing
songs in different ragas, for example, is not an integral part of Tantric
nada practice, as is the case with Nith yogins. Often found practice of
dhin, melodious sound, among the Nath yogins, is essential to sing the
vernacular songs, dohds. which keeps this esoteric system alive among
the non-elites. The physical articulation of sound 1n this yogic tradition

tlluminates the hierarchy of hata or ‘struck’, and anahata, the ‘sound
occurring without effort’.

6. The Language of the Siddhas

6.1. Two aspects of the Nath yoga literature, their cosmogony and meta-
physics, and their yoga of the recognition of the self in its cosmic form,
utilize an abundance of metaphors. Borrowing directly from the earlier
Siddha tradition and Tantric literature, Nath writings are rich in the use
of suggested meaning (dhvani). Because yogIc or esoteric experience
often defies language, the application of metaphors and indirect expres-
ston in order to describe yogic awakening can be a tool to understand the
deep structure of the cognitive processes discussed in Nath literature.
T'he fundamental aspects, the awakening of Kundali, the recognition of
the body as identical to the cosmos, and the realization of the world as
the play of consciousness are all cxpressed through select metaphors.
Some typical examples are:

L T'he play of consciousness (cidvilase ). The term ‘play’, whether

interpreted as a sport or acting’, derives from common-sense
experience to describe the cosmic process.

2. pinda and anda: The terms ‘mass’ and ‘egg’ here refer to the
body and the cosmos. The term pinda does not literally mean
‘the body’, nor does ‘€gg’ mean the cosmos.

3. sankoca and vikasa: The manifestation of the world and its re-

traction to the original nature of pure consciousness is explained
here in terms of the blooming and folding of lotus. Some Tan-
tras compare this with the process of contracting and unfolding
process of the female genitalia. The application of these terms
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in order to describe the cosmic process depends upon metapho-
ric understanding.

4. vedha: Piercing, 1s used 1n this description to describe subtle
yogic awareness when certain centers within the body are
addressed as pierced. In the case of piercing the Nath yogin’s
ears for wearing a set of big earrings, this term is literal. Howe-
ver, there 18 no actual piercing inside the body that gives rise to
the notion of cosmic awareness. The sensation a yogin feels in
certain pranic functioning 1s described as ‘piercing’, comparing
the experience of being pierced by a needle.””

. prabodha: *Awakening’ describes yogic experience and com-
pares with the waking state of consciousness.
0. tamarasa: *Mingling the fluid™ describes the yogic experience

when two cosmic forces are experienced as mingled together.
The experience of the highest reality in some ‘fluid™ nature 1is
metaphoric.

7 The terms such as nispatti tor attainment of the yogic aware-
ness, literally applied to describe an extraction of juice from the
soma plant or removing husk from the grains of rice, or uttirna
for describing the level of nada that is outside ordinary expe-
rience and transcendent to instrumental sound, literally ‘floa-
ted” above 1n water, are further examples of metaphoric expres-
sion for the yogic experience.

8. Terms such as hamsa, literally ‘goose’, applied either to descri-
be a yogic process of breathing, or to identify the yogin prac-
ticing the specific course of yoga, are further separated from
their literal application.

0.2. Unique to the Nath tradition is the practice of Hatha yoga and al-
chemy as tools for actualizing the body as the microcosm that reflects
the entire cosmos. This belief 1s deeply rooted in their expression of the
rise of Kundali, breathing exercises, and the dissolution of mind. The
language used 1n the alchemical process of purifying mercury or the
ransmutation of base metals into gold parallels that utilized for the pro-
cess of yogic awakening. Noteworthy terms include vedha (penetration),
here referring to transmutation of base metals into gold, and the initia-
tion called vedha-diksa for the practice of Kundali. The svedana (swea-
ting) of mercury parallels the sudden rise of Kundalt with the resulting

@ For the Vedhamayt initiation and the concept of vedha in Indian alchemy, see Wiire 1996,

312-322.
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heat and sweat in the body of practitioner. The bodhana (awakeninﬁ)
of mercury parallels the yogic awakening through the rise of KundaE"
Terms SULl’l s mircchana or marana, used in the alchemical proce's's of-’
the purification of mercury, parallel those that describe the Hatha yogic
approach to clontro'. mind. The term bindu has a wider yogic im.plicatibon
in the Nath literature and refers to both mercury and thg seminal dr
in the body.” As the available texts on [ndian alchemy predate those EE
Hathayoga, it can be argued that the yogic tradition has utilized the a]-
chemical language, with the literal being alchemical discussion and the
metaphorical found in yogic application. However, on the contrary, all
these terms, such as svedanag (Sweating), miircchana (fainting or S\«\;OO—
ning), H;ICEFCE{’MI! (killing), and bodhana (awakening) are possible only b
4 conscious being, in this case the body, mind, and Kundalf of the yob-f
gin. Even the term bindu that refers to the drop of mer(':litry appears to
be metaphoric, as the first application to seminal drop is closer to its
verbal root v bid = to know. Piercing cakras with the rise of KundalT is

more literally related to the term vedha than is the purification process
of mercury.

6.3. Néth literature possesses many descriptions of yogic practice with
the rise of the serpentine power dormant within the body addressed as
Kgndali. T'he select constituents of the Nith yoga system discussed in
this paper, the concept of the identity of pinda and brahmanda. and the
concept of the yoga of bindu and nada, both are linked to .the’practice
of Kundali. Techniques such as amanaska, hatha, samarasa and so on
all describe Kundali yoga. Different metaphofs discussed in this pape;
serve as markers to the gradual or sudden awakening of Kundali, with
some terms referring to the process and the others, to its result.®! |

6.4.1 With this exploration into a few specific terms that describe the
yogic process and the highest state, it is quite clear that the metaphors
applied in the Nath yoga literature relate to bodily emotions and their
transformation in the yogic process. physically-felt heat, and sound as

mstruments tor the physical transformation that corresponds with the
esoteric experience.

60’ i e b seedebmecs o il
ll—'hlh-lhhji!t, Is addressed in detail in Wrire 1996 ("Chapter 9: The Dynamics of Transforma-
tion in Stddha Alchemy™ 263-30)2). |

°! For discussion, sec SiLBURN 1988,
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6.5. Now the question is, what is the significance of the appliwcatiron of
language in this description? The drop or bindu is actually reterrﬁmg o
the light (prakasa) that is identical with reflection (m;m-m)g Wthh,. In
cssence, 1s awareness itself. The ndda or sound is referring to something
soundless. Both are collectively identifying a yogic state beyond mind
(amanaska). It 1s as if the categorization of drop and sound, at their. 1n-
ner and external levels, offer their essence in the process of revealing,
In actually granting experience in the flash of which a yogin recognizes
the meaning.

6.6. What is significant in the application of both drop (bindu) anq sound
(ndda) as two instruments of yogic absorption is their corporeality. .IH_
stead of intellectual realization, this is something physically felt. Th.e
seminal drop is physically felt in its emission. A yogin, b}f holding it
within the body and not allowing emission, can feel its active presence
In the body. The yogic meditation to hold semen within the body makes
the yogin conscious of its actual presence. The sound, along the same
lines, 1s felt within the body before it can no longer be heard. The ap-
plication of language, in this yogic process, be.,comes a means where
language drops its external meaning, stops referring external objects and
returns back to its inner meaning, along with its ‘felt” and ‘corporeal’
reality, before being consumed in the void of mindlessness.

6.7. This corporeality of language in the inner yogic meaning trar_lsforms
the yogic recognition of limited bodily awareness to the cosmic awa-
reness. In other words, it is the language that allows the yogin to not
only express but also experience his cosmic presence, hi_s totality, or
his expansion. As the absence of sound is identified as a different level
of sound, or as the drop is interpreted in both its cosmic and corporeal
forms, so does language express the reality present, in an actual absence
of language. When the language and that which is being expressed be-
come one, that One reveals itself, becomes its own language and expe-
rience.

6.8. The general categorization and esoteric meaning are both deriv@ f1-
guratively, and the primary meaning of words refers to external objects.
Both fall short in the case of all the terms analyzed in this context: the
yogic meaning that refers to breathing practice is not the 'et}{fmological
meaning of the term hamsa. The real meaning merely mimics regular
breathing. When this practice unites the practitioner with the breath. he
achieves the identity of Hamsa, now in a figurative sense. The next set of
two terms, bindu and nada, poses a different situation. The primary me-
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aning derived from the verbal root is lost in common use when the
term bindu refers to a drop and nada to commonly heard sound. The
subjective experience and the unmanifest sound are not figuratively
found: the esoteric becomes the primary meaning and experience,
somehow lost and regained through this practice. What is metapho-
ric is the external world, the objective or phenomenal reality. What
s real is not metaphoric, and the essential experience encapsulated
In these terms distilled through yogic practice is not derjved through
secondary meaning. The term amanaska, or the state beyond mind.,
1s recognized and conceptualized by the mind. As mind gazes at its
end, so does language, speaking that which cannot be spoken.

7. Conclusion

/7.1. The first conclusion to draw from the above description of Nith
yoga 1s 1ts intimate relationship with Tantric tradition, although mul-
tiple Tantric systems coexist, even within the Saiva Tantras. The
Saiva and Bhairava Agamas focus their teachings differently, and
indeed, each and every Agama demonstrates a different practice.
L'his variety complicates the task of comparing Tantric and Nath
yogas. Nonetheless, it may not be an overstatement to say that Nath
yoga stands as a unique Tantric system. The overlap found in the
Nath and Tantric systems can be compared to the distinctions found
among various Agamas, or at least the Saiva and Bhairava Agamas.
The comparison of select terms common to Kaula Tantric and Nath
traditions, nevertheless, suffices to distinguish between these tra-
ditions. These parallels and differences support the practice of di-

stinguishing between other Indian traditions where the conceptual
differences are subtle.

/.2. The central theological components, the world as the play of

consciousness, the focus on the visualization of the body as the cos-
mos, and the focus on the yoga of nada and bindu are a few constitu-
ents that make this yoga system distinctly different from Patanjalian
yoga. The positive attitude towards Siddhis or supernormal ‘perfec-
tions’ is yet another differentiating element.

/.3. The practice of Kundalt and the cakras makes this yoga distinct
from the Patafijalian System and allows comparison with Tantric
yoga. T'he concept of the body as the seminal form of the cosmos




166 | Sthaneshwar Timaisina

with all cosmic forces dormant within the body relates to the concept
of Kundali, the cosmic force found within the body of each and every

"1

individual.

7.4. There are nevertheless multiple shared factors visible within the
yogic traditions of India: they all instruct that specific mental training
and visualization, chanting, or other physical practices culminate in an
esoteric experience which is identified as a higher realization. In light
of this awakening to the higher reality, the ordinary experience of the
commonsense world becomes subordinate. Therefore, the approach here
1s not to claim that there is no interconnectedness among the broader
yogic systems, but only to compare some tenets that relate the specific
yoga system of the Nath yogins to Tantric yoga.

7.5. A brief investigation into the language of the Nath Siddhas reveals
the deep relationship of this tradition to the Tantric Saivite and Sahaja
Stddha traditions. If vernacular Nath literature is explored through this
lens, the plethora of metaphors for expressing cosmic union, recognition
of the inborn nature of divinity and of the body as the cosmos, and spi-
ritual awakening parallels those found in the songs of the Sahaja Siddha
tradition. The language of Nath literature also manifests the phenome-
non in which different traditions in medieval India merge rather freely.
The establishment and fluidity of sects and cults render them more vi-
brant than previously conceived.

Abbreviations

APS Ajadapramatrsiddhi

AY Amanaskayoga

GS GoraksaSataka

GSS  Goraksasiddhantasangraha
GVS Goraksavacanasangraha
MM  Maharthamanjari

MV'T Malinivijayottaratantra
RIP Ratnatrayapariksa

SSP Siddhasiddhantapaddhati
5SS  Siddhasiddhantasangraha
ST Svacchandatantra

TA lantraloka

VP Virtupaksapancasika
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ANZEIGEN

BEATE SCHMERMBECK
Persische zarathustrische monagat: Edition, Uber.s*ez‘-"zmg Lraditi-
on und Analyse (Gottinger Orientforschungen, Iranica, Neue Folee
; &

3). Wiesbaden: Harrassowitz Verlao 2008. 350 S.. 68.00
, 2008. ., 06,00 EUR, ISS
0340-6334, ISBN 978~3—447—05780?6. Y

Dieses Buch ist eine Abhandlung iiber die auf Persisch vertassten za-
rathustrischen Gebetslieder, in denen dje individuelle Kontaktaufnah-
me des Betenden mit Gott und der Ausdruck seiner personlichen Ge-
fiihle gegeniiber Gott akzentuiert werden. Da sie nicht dem klassischen
Schri'_?'tkorpus dieser Religion angehoren, wurden sie bis heute in der
Forsmupg vernachlassigt. Erstmalig wird eine Sammlung von 23 dieser
Gebete im letzten Kapitel (V) dieser Arbeit textkritisch ediert und ins
Deutsche iibersetzt (S. 166-343). Ausschlaggebend fiir die Auswahl der
Gelbete durch die Autorin war das emische Verstiandnis der Zarathu-
strier von einem Text — d. h. die Bezeichnung als mondagat ,,Gebet* (S.
15'5). Die Gebete sind nach ihrer sprachlichen und dichterischen Form
—1n Versform, masnawr (M. 1-15), gazal (M. 16-18), get‘e (M. 19) und
rgb(z“i‘(M. 20), oder in rhythmischer Reimprosa (M. 2.1—23) — chronolo-
gisch zusammengestellt. Das ilteste in dieser Arbeit vorgestellte Stiick
g;ht aut Dastiur Zarto§t Bahram Pa¥di (13. Jh.) zuriick, der als erster
d1e.s<:: I'radition in den zarathustrischen Kontext riickte (S. 36). Das der
Edition zugrunde liegende Material besteht vornehmlich aus Gebets-
stﬂc}(en verschiedener Ausgaben des Xorde Avesta sowie aus miindlich
tradierten Liedern (M. 135, 21, 22), die die Verfasserin bej zwel Feld-
forschquen im Iran aufgenommen hat. Die persischen Originaltexte
werden in persisch-arabischer Schrift auf einer Seite abgedruckt. Die
deutsche Ubersetzung befindet sich jeweils daneben.

Die Edition der monagar-Texte ist von emner ausfiihrlichen historischen
(Kapitel II), stilistischen und semantischen (Kapitel III) Analyse dieses Ge-
b;*tsgenres begleitet. Die vorangestellte Einleitung (S. 17-24) bietet zugleich
einen kurzen Abriss iiber die Forschungsgeschichte auf diesem Gebiet (S.
2Q—23). Bei der Darstellung der historischen Entwicklung wird zunichst auf
dlt‘:: Pemsch—islamischen Urspriinge dieser Literaturgattung verwiesen, hier-
bei in erster Linie auf ‘Abdollih Ansart, der als der bedeutendste Vertreter
des Genres gilt, des Weiteren auf Sa‘dr, ‘Attar und Nezami (8. 20-30). Im An-
SL::hI.USS fziaran wird die geschichtliche Entwicklung der H-zmécigm-Traditionen
bis in die Moderne in den beiden Hauptkulturriumen des Zarathustrismus,
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