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THE HATHA YOGA SERIES

Yoga is central to Indian religious practice and culture. From probable ori-
gins among heterodox ascetics in the first millennium BcE it gradually became
part of almost all of India’s religious traditions. Key to yoga’s importance in
both its modern globalised manifestations and Indian religious practice are its
physical techniques. Some ascetic physical practices are as ancient as yoga itself,
while others appear to be innovations introduced at the beginning of the second
millennium ct when a corpus of works on hatha — as the method of yoga in
which physical practices predominate is known in Sanskrit — was composed.

The Hatha Yoga Project based at SOAS University of London (2015-2020,
European Research Council Grant No. 647963), sought to improve the tex-
tual foundations for the study of hatha yoga by critically editing ten of its
most important texts, both from the period of formalisation, but also from
key moments in its subsequent development up to the nineteenth century, and
to supplement textual evidence with ethnographic observation of its ascetic
practitioners in India today. This mini-series, launched within the “Collection
Indologie,” will publish some of the fruits of the project, in particular editions
and translations of Sanskrit manuals of Hatha Yoga.

The Hatha Yoga Series is not a closed collection: as well as the list of works of
which editions and translations were promised as part of the project, studies of
numerous related works were inspired or further advanced during the project’s
workshops, and some of these will also be published in the series.
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The Amaraugha

HE AMARAUGHA IS THE NAME OF A SANSKRIT YOGA TEXT that manuscript
T colophons attribute to Goraksanatha, a reputed pioneer of a type of yoga
called Hatha and one of the founders of the Natha order of ascetics. Emerging
from the interplay of Saiva and Vajrayana siddha traditions at the beginning of
the second millennium, the Amaraugha is likely the earliest surviving account of
a fourfold system of yoga that established a basic relationship between Hatha
and Rajayoga. These two distinct methods of yoga originated independently
but were combined to represent the basic dichotomy of physical and mental
praxis that became a salient feature of medieval yoga traditions and is still
something of a touchstone for many practitioners of modern yoga.

The Amaraugha contains one of the earliest definitions of Hathayoga, and
it was a substantial source text of the Hathapradipika, a mid-fifteenth century
work that established an enduring paradigm for physical yoga. Therefore, the
historical study of the Amaraugha provides the opportunity to investigate not
only the genesis of Hathayoga but also the creation of its classic archetype.

A long recension of the text was first published under the title Amaraugha-
prabodha by Kalyani Devi Mallik in 195 4. Her title derives from the colophon
of the one manuscript upon which she established her edition. Christian Bouy
(1994: 18-19) proposed that the Amaraughaprabodha predates the fifteenth
century on the basis that Svitmarima, the author of the Hathapradipika,
borrowed verses from it. This book presents newly discovered manuscript
evidence for two recensions: the longer one published by Mallik and a shorter
one preserved by two palm leaf manuscripts. The shorter recension, which
is called the Amaraugha by the manuscript colophons, has been unknown to
modern scholarship until now.

An analysis of the differences between the recensions reveals that the
Amaraugha was the original work and the one known to Svatmarama. Owing
to its rudimentary nature and the similarities of some of its content with an
eleventh-century Vajrayana work called the Amyreasiddbi, the Amaraugha is an
early work on Hatha that reveals how its physical methods were repurposed
for moving kundalini and achieving Rajayoga, which was essentially a Saiva

interpretation of meditative absorption (samdadhi).
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This book contains an introduction, annotated translations and critical
editions of the Amaraugha and Amaraughaprabodba. The introduction discusses
the provenance, authorship and relationship of the recensions. The sections on
the Amaraughd’s continuities and discontinuities with the Amytasiddbi and its
four yogas within the broader history of yoga aim to elucidate the genesis of
Hatha and Rajayoga. The remainder of the introduction contains an overview
of the manuscript evidence and the editorial policies underlying both editions.
Some subsections of the introduction summarise and bring up to date discus-
sions of the same topics published in Birch 2019, which has been cited in cases

where further details and references are relevant.

Two Recensions, Two Names

HE SIX AVAILABLE MANUSCRIPTS contain two recensions and, judging from
T the colophons of the manuscripts, each recension has its own name.” The
short recension has forty-six verses and the colophons of its two manuscripts
refer to the work as the Amaraugha. The long recension has seventy-four verses
and the colophons of its four manuscripts call it the Amaraughaprabodha.* In
accordance with the colophons, the names Amaraugha and Amaraughaprabodha
will be used throughout this book to refer to the short and long recensions,
respectively.

A sixteenth-century compendium called the Updsandsarasangraba contains
a citation which indicates that the short recension was known at that time as
the Amaraugha. The author of this compendium cited the Amaraugha by name
when quoting a passage on the ‘great piercing’ (mahbavedha). The cited passage

"I am using the word tecension’ as defined by West (1973: 16), “When the rewriting
becomes more than superficial, or when rearrangement is involved, one must speak of a new
recension of the work [...]7 The rewriting and rearrangement of the Amaraugha that resulted in
the Amaraughaprabodha are discussed in the next section.

* The edited colophon of the Amaraugha is, ‘Thus, the Amaraugha taught by Goraksa
is complete’ (ity amaraugham goraksaviracitam sampirnam), and the Amaraughaprabodba,
‘Thus, the Amaraughaprabodba taught by Goraksanitha is complete’ (Srigoraksanathaviracito
‘maraughaprabodbah sampirnah). Transcriptions of the colophons of the available manuscripts
can be found at the end of the editions of the Amaraugha and Amaraughaprabodha in this book.
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is the same as that of the short recension and does not contain a verse that was

added to this passage in the long recension.’

The meaning of the term amaraugha is multivalent. The author of the
Amaraugha (14) states that amaraugha has the name Rajayoga, which is the
highest of the four yogas taught in the text. In Amaraugha 3, Rajayoga
is defined as a meditative state free from mental activity (cittavrttirabita),
a statement that is redolent of the definition of yoga as samadhi in
Patafijalayogaiastra 1—2 (yogabh samadhib [...] yoga$ cittavrttinirodbah). The
meaning of rajayoga as both the best yoga (literally, ‘the yoga that is king [of
all yogas]’) and a non-dual meditative state was clearly expressed in another
Saiva work, called the Amanaska, that probably predates the Amaraugha by a
century or so.* Therefore, Saiva communities appear to have known the import
of Rajayoga by the time the Amaraugha was composed, and the equivalence of
amaraugha with Rajayoga is the most obvious meaning behind the name of the
text. This meaning of amaraugha was accepted by Svatmarama, who included

it in a list of synonyms of the term rdjayoga in the Hathapradipika.s

In an important passage of the Amaraugha (13-14), where the internal
processes leading up to the union of Siva and Sakti are described, the author
appears to use the term amaraugha in the sense of a divine stream of teachings,
a connotation that is similar to that of the term divyaugha (‘the divine stream’)
in earlier Kaula scriptures (Birch 2019: 970). This is related to the more
literal meaning of amaraugha as ‘a stream (ogha) of immortals (amara), which
can be understood as referring to the lineage of immortal siddhbas that began
with Matsyendraniatha and Goraksanatha, the putative pioneers of Hathayoga

and founders of the ascetic order known in more recent times as the Natha

3 For more information on the Updsandsarasarigraba, see Bouy 1994: 89—92. On the
reference to the Amaraugha in the Upasandsarasangraha, see footnote 17. On the Amaraugha-
prabodhd’s additional verse on mabavedha, see footnote 230.

4On the eleventh century date of the Amanaska and the meaning of rdjayoga, see Birch
2014: 406 n. 21.

SThe term amaraugha appears, usually in a misspelt form, in the list of synonyms of
rajayoga in witnesses of old versions of the Hathapradipika; e.g., 29899 (amarogho pi cadvaitam)
and 2241 (araughaughatvimdri ca).
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sampradaya. In fact, one of the lineages (ovalli) descending from Matsyendra-
natha was associated with his son Amaranatha, whose initiates were given
names ending in bodhi (Tantralokaviveka on 4.265ab).® In a thirteenth-century
Marathi work, the Lilacaritra,” Goraksa is said to have converted Virapaksa
from a Vajra lineage (vajraoli) to the Saiva Amara lineage (amaraoli), which
may allude to the Buddhist influence on the Hathayoga of the Amaraugha
(Mallinson 2019: 5).

Furthermore, in the context of uniting Siva and Sakti after the yogi’s moon
has melted and the body has been filled with nectar, the use of the term
amaraugha evokes the sense of ‘a stream of divine [nectar], a phenomenon of
the yogic body that is connoted in other Saiva texts by similar terms, such
as ‘the immortal’s liquor’ (amaravaruni) and ‘stream of nectar’ (amrtaugha).®
This more esoteric connotation of the term amaraugha is redolent of the nectar
of immortality (amrta) in the Amrtasiddbi, a Vajrayina work which contains
some teachings that are similar to those on Hathayoga in the Amaraugha.
In the Amytasiddhbi, nectar refers primarily to generative fluid (bindu), which
must be retained within the yogi’s head to bring about immortality. Although
tantric Saiva yogis may have been more interested in flooding the body with
nectar rather than retaining generative fluids and celibacy, the term amaraugha
would have signalled to both esoteric Buddhists and Saivas a system of yoga
that affects the flow of nectar in the body.?

6T offer my thanks to Alexis Sanderson for this reference, which is discussed in his
forthcoming work on the first @bnika of the Tantraloka.

7 There does not seem to be a consensus about the date of the Lildcaritra, but some scholars
ascribe it to the thirteenth century; e.g., 1278 CE Novetzke (2017: 107), 1286 CE Bankar
(2019: 2), etc.

8 Amaravaruni occurs in Hathapradipika 3.46 and 3.48, the latter of which defines the
term, ‘Amaravaruni is that essence which flows from the moon’ (candrat sravati yab sarah sa
syad amaravaruni). The term amrtaugha occurs in at least two Saiva works that predate the
Amaraugha, namely the Malinivijayottaratantra (3.17 and 19.43) and Amanaska (2.58). It also
occurs in the chapter on yoga of Saradatilakatantra (25.61). On the importance of this Tantra,
see Sanderson 2009: 252 and Bithnemann 20711.

9 On Hathayoga and generative fluids in the Amaraugha, see the subsection ‘From Raising
Generative Fluids to Raising Kundalini]
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It is likely that the name Amaraughaprabodba, which means ‘awakening
by means of amaraugha (i.e., Rijayoga); was created by the long recension’s
redactor, who changed the text in two places to foreground the concept of
awakening. In the first instance, the opening verse of the Amaraughaprabodha
declares that its author teaches the ‘awakening’ (prabodha) of Goraksanatha
whereas the first verse of the Amaraugha announces a teaching on the ‘nature’
(svabbava) of Goraksanitha. In the second instance, the Amaraughaprabodhba has
an additional verse (65) stating that Goraksanatha taught this awakening’ in
the Amaraughasamsiddhi, a work whose name I have not found in other primary
or secondary literature. The redactor of the Amaraughaprabodba summarised
or borrowed content from the Amaraughasamsiddhi. However, the name of
this work and the awakening of Goraksanatha are not mentioned in the
Amaraugha. Therefore, it is likely that the long recension was named the
Amaraughaprabodha by its redactor, and this name may have been inspired by

content of the Amaraughasamsiddhi.

Synopsis of Content

HE MAIN TOPIC OF BOTH RECENSIONS is a system of four yogas, namely,

Mantra, Laya, Hatha and Rajayoga. The text contains early definitions

of the four yogas, and its discussion of them is terse and instructional. In fact,

it is fair to say that its author was more intent on explaining the praxis of these

yogas and how they relate to one another rather than the underlying doctrines
and ideas.

As seen in Table 1, the structure of the Amaraugha can be succinctly
summarised as consisting of an introductory passage, discrete teachings on
each of the four yogas, and a conclusion. As I have argued elsewhere (Birch
2019: 953-958), the structure and content of the Amaraughaprabodha are
not as coherent because of the insertion of additional verses at various places.
The redactor of the Amaraughaprabodha added two verses to the introductory
section, one from the eleventh-century Amanaska and another from an un-
known work that is cited as the Srisamputa. Also, a large block of verses on

the four types of practitioner was inserted before the teachings on the four
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yogas. This block appears to be a redaction that combined material from the
eleventh-century Amytasiddbi and the fifteenth-century Sivasambita or a source
text of the latter.™

The largest additional block (verses §6—72) was affixed to the section
on Rijayoga. The content of this block is quite discursive. It begins with
a practice that aims at retaining the five elements of the body in order to
prolong life. Then follows a summary of the yoga of the Amaraughasamsiddbi,
four verses on the efficacy of yoga and the signs of success, and a passage
on liberation-in-life, which includes a verse from the Dattatreyayogaiistra, a
circa thirteenth-century Vaisnava yoga text. The efforts of the redactor of
the Amaraughaprabodba to enlarge the Amaraugha by adding material from
elsewhere, without always integrating it carefully, can be seen in several
places (Birch 2019: 954). For example, a block of verses on the four types
of practitioner in the Amaraughaprabodba (18—24) has been inserted after a
question on the four types of yoga in the Amaraugha (14). Also, the redactor of
the Amaraughaprabodha borrowed a verse from the Amyrtasiddbi and added it to
the Amaraugha’s discussion of the hathayogic practice called the great piercing
(mahavedha). However, in the Amrtasiddbi, this verse is describing the yogi’s
posture in another practice known as the great seal (mabamudra)."*

Furthermore, the relevance of some of the miscellaneous topics that were
added to the section on Rajayoga in the Amaraughaprabodha (57—72) is not
always apparent. For example, the passage on the five elements (paficabbiita)
does not seem to be connected to any of the four yogas. The contrived and com-
pilatory nature of this section is revealed by the redactor’s borrowing of a verse
from the Dattatreyayogasastra and the mention of the Amaraughasamsiddbi,

which may have contained material adapted from Buddhist works (Birch 2019:

954-957)-"*

" Some terms and compounds in the Amaraughaprabodhd’s discussion on the four practi-
tioners are unique to the Amytasiddhi and others to the Sivasambita. For references, see Birch
2019: 949, N. 4.

"ISee Birch 2019: 957 and footnote 230 below.

"For a discussion of the verse in the Amaraughaprabodha that is similar to one in the
Sekoddesa, see footnote 242.



INTRODUCTION I1
Table 1: Content of the Amaraugha and Amaraughaprabodha
Topics Amaraugha  Additional Topics Amaraugha-
prabodha
Introduction
Salutations I
Four Yogas 1—4 2—-95
Rajayoga 579 6-7,9
Amanaska verse 8
S’rz'mmpu.m verse 10
Guru 10—-12 I13—1§
Siva/Sakti 13 16
Four Yogas 14 17
Four types of practitioner 18-24
Mantrayoga 1516 25-26
Layayoga 17-18 27-28
Hathayoga
Great Seal 19—22 29—32
Great Lock 23-2§ 33-39
Great Piercing 26—-36 41
Three Seals 31—-33 42—44
Four Stages 34 45
Beginning Stage 35—36 46—47
Unified Stage 37—38 48—49
Accumulation Stage 39—40 §0—91I
Perfection Stage 41 52
Rajayoga 42-44 $3755
Miscellaneous
Five Elements 56—61
Yoga of the Amaraughasamsiddhi 6265
Efficacy of the Teachings 66—-69
Rajayoga/Liberation-in-life 70—72
Conclusion 45—46 73=74
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Authorship

MONG THE EARLIEST MODERN PUBLICATIONS that mention the Amaraugha-
A prabodha in any detail are the first volume of Madras University’s New
Catalogus Catalogorum (1949) and MalliK’s edition (1954). Both attrib-
ute the Amaraughaprabodba to Goraksanitha. Before these publications, the
Amaraughaprabodha is absent in lists of Goraksanitha’s works by modern
scholars (e.g., Briggs 1938: 251-257 and Dvivedi 1950: 98-100) and in studies
on the Naths (e.g., Dasgupta 1946: 219-294). However, it has been included
in more recent lists (e.g., Banerjea 1962.: 26-28, Gonda 1977: 222 n. 28, etc.)
and studies (e.g., Bouy 1994: 18-19, White 1996: 141, etc.).

The attribution of authorship to Goraksanatha is supported by the final
colophon of the manuscript used by Mallik that states, ‘the Amaraugha-
prabodha, which was composed by the glorious Goraksanatha, is complete’*?
In fact, all colophons of the available manuscripts of both the Amaraugha
and Amaraughaprabodha contain this scribal attribution, which was probably
inspired by the mention of Goraksanatha in two verses of the Amaraugha
(1 and 45) and three of the Amaraughaprabodha (2, 65 and 74)."* In both
recensions, these verses declare that Goraksanatha taught the four yogas.
Although such statements within the text itself may have prompted scribes
to compose colophons attributing the text’s authorship to Goraksanatha, it is
probable that the work was composed by someone within a siddba lineage who
believed that Goraksanatha was the first to teach the four yogas. Be this as
it may, the sectarian milieu in which the text was composed is undoubtedly
a Saiva siddba tradition. In addition to the mention of Goraksanitha, both
recensions contain an opening salutation to Cauranginatha and Siddhabuddha,

as well as several references to Siva, his consort and lisiga in the text itself."s

3 Mallik 1954: 55 (iti Srimadgoraksanathaviracitam amaraughaprabodbam sampirnam).

"4 The colophons of each manuscript have been transcribed in the apparatus of both editions
in this book.

'S On the hagiography, epigraphy and art depicting Cauranginatha, see Bankar 2019. On
the identity of Siddhabuddha, see footnote 141. In the Amaraugha, Siva is mentioned in verses
13, 15 (as fambbu) and 17 (as Sitam devam); his consort Siva in 13 and his liniga in 17 and 44.
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Date of Composition
Previous Attempts to Date the Text

N HIS BOOK ON THE YoGA UPANIsADS compiled from yoga texts of the Natha
lineage, Christian Bouy (1994: 19) examined Mallik’s edition of the
Amaraughaprabodha and identified twenty-two and half of its verses in the
Hathapradipika."® In spite of the fact that the Hathapradipika does not cite
the names of its sources, Bouy proposed that it is an anthology of many
earlier works on yoga, including the Amaraughaprabodha (1994: 80—-86). If
one accepts the logic behind the direction of borrowing, the Amaraugha-
prabodha was composed before the mid-fifteenth century. Bouy (1994: 19)
also noted that the Upasanasarasarigraba, which he dated from the sixteenth to
seventeenth century (1994: 91), cites the Amaraughaprabodba by name. This
provides a certain, albeit more recent, terminus ad quem."’
James Mallinson (2016) identified verses of the Amaraughaprabodba in the
eleventh-century Amrtasiddbi."® Furthermore, the Amaraughaprabodha has a

In the Amaraughaprabodha, Siva is mentioned in verses 16, 25, 27 and 64, his consort Siva in
16 and his linga in 27 and 5.

16 Mallinson (2014: 239) has estimated that the Hathapradipika borrowed twenty and
a half verses from the Amaraughaprabodha. The discrepancy occurs because Bouy includes
Amaraughaprabodba 9, which is very similar to Hathapradipika 4.14, and Amaraughaprabodha
38b—39a, which may have been heavily redacted to create Hathapradipika 3.2.5c—26a. I estimate
that there are twenty-two and a half parallel verses in the Amaraugha and Hathapradipika (see
footnote 2.2).

7 Bouy (1994: 19) does not provide a reference in the Upasandsarasargraba to its citation of
the Amaraughaprabodha. Instead, he says that the reference would be included in a forthcoming
article (Bouy 1994: 9 n. 5, 19 n. 55). However, it seems that this article was never published. I
can confirm that Amaraughaprabodha 38—41 is quoted, with attribution to the Amaraugha, in
the seventh chapter of the Upasanasarasarigraba (IFP T1095, p. 48).

"8 Six verses of the Amaraughaprabodha are similar to verses in the Amprtasiddhi. These
are Amaraughaprabodha 20, 32cd, 37ab, 37¢d, 38, 39cd, 40ab, 45, s1ab ~ Amyrtasiddhi
16.1cd-16.2ab, 11.9¢d, 11.3¢d, 14.5¢d, 14.6, 13.5¢d, 13.7¢d, 19.2, 22.2¢cd. Other sections
of the Amaraughaprabodha appear to have been inspired by the Amrtasiddbi. For example, a
passage on the four types of practitioner (Amaraughaprabodha 18—24), in particular the last
called adhimatratara, is close to Amytasiddhi 15.1, 15.3, 16.1cd-17.1, 18.1—5 and a sequence
of piercing knots (granthi) that causes various sounds to arise (Amaraughaprabodba 46—52)
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verse from the second chapter of the Amanaska (Birch 2011: §28), which
can be dated to the eleventh or early twelfth century (Birch 2014: 406 n. 21),
and another from the Dattatreyayogasastra, circa thirteenth century."® There
is also a verse cited and attributed to the Srisampura, and a short passage
attributed to the Amaraughasamsiddhi. These borrowings indicate that the
Amaraughaprabodha is a compilation that was created sometime after the
Dattatreyayogasastra. This terminus a quo is only a tentative hypothesis because
the Srisamputa and Amaraughasamsiddbi are currently unknown works.

In an earlier publication (Birch 2011: §28), these observations led me to
propose that the Amaraughaprabodha was probably composed in the fourteenth
century, because it must have appeared after the earliest Hatha and Rajayoga
texts and before the Hathapradipika. The discovery of the Amaraugha changes
the most likely date of the Amaraughaprabodbd’s composition.

The Date based on New Evidence

The Amaraugha does not contain verses from the Amanaska and Dattatreya-
yogasdstra, nor citations of the Srisamputa and Amaraughasamsiddbi. For reasons

stated below, it is improbable that the author of the Amaraugha borrowed

has some similarities to Amrtasiddhi 13.10-11, 20.123b, 20.7, 22.2¢d, 25.1¢, 31.12b. The
connection between the Amaraughaprabodba and the Sivasambita is less certain, despite the
fact that they share a similar verse (Amaraughaprabodha 3 ~ Sivasambita 5.12) and have some
identical compounds in the passage on the four types of practitioner (e.g., Amaraughaprabodha
19, 21, 22 ~ Sivasambitd 5.14, §5.21, 5.24). The Sivasambitd is a compilation, which borrowed
a large number of verses from the Amrtasiddhi (Mallinson 2016: 127-128, n. 36). The
similarities between the Amaraughaprabodba and Sivasambita are largely explained by the fact
that both borrow from the Amrtasiddbi. In the few instances where the Amaraughaprabodha
and Sivasambita have something in common that is not in the Amytasiddbi, the direction of
borrowing and the sources involved is not certain. The contradictions between the Sivasambitd’s
chapters (Birch 2018: 107 n. 13) suggest that it has been crudely cobbled together from various
sources, an unknown one of which might be responsible for Amaraughaprabodba 3 and the
similar compounds in the section on the four types of practitioner.

9 Amanaska 2.32 = Amaraughaprabodba 8. This verse fits the Amanaska’s polemic theme
of dismissing other methods of perfecting the body whereas it is somewhat out of place in the
Amaraughaprabodba, hence my assertion that the latter is the borrower. Dattatreyayogasistra
161 = Amaraughaprabodha 71. As far as I am aware, the short passage on Rajayoga in the
Dattatreyayogalastra is not a compilation.
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material directly from the Amrtasiddhi*® In my opinion, both texts likely
borrowed from an older Buddhist source, and the Amaraugha’s section on
Hathayoga, which is more rudimentary than the parallel material on yoga in
the Amytasiddhi, is probably closer to the original source. Be this as it may,
the Vajrayana origins of the Amaraugha’s Hathayoga and the period of the
Amrtasiddbi’s composition, which was prior to the second half of the eleventh

century,”" provide an approximate terminus a quo of the Amaraugha.

A firm terminus ad quem of the Amaraugha remains the fifteenth-century
Hathapradipika, as the latter contains twenty-two and a half of the former’s
verses on Hathayoga.** It is likely that Svatmarama used the Amaraugha, rather
than the Amaraughaprabodha, for the following four reasons. Firstly, not one
of the additional twenty-nine verses of the Amaraughaprabodha is in the Hatha-
pradipika. This omission is significant given that the Amaraughaprabodba’s
additional verses on Rajayoga would have been relevant to the fourth chapter
of the Hathapradipika. Secondly, at one place the order of the hemistichs in
the Amaraugha and Amaraughaprabodha diverge, and it is the Amaraughd’s
order that has been preserved in the Hathapradipika.*> Thirdly, the Hatha-
pradipikd’s description of mahavedba derives from the Amaraugha as it does not
include an additional verse on the yogi’s posture in the Amaraughaprabodba.**

Finally, as discussed in Birch 2019: 959, the readings of the shared verses

2° See the section ‘Continuities and Discontinuities with the Amrtasiddhi’

*1 On the dating of the Amyrtasiddhi, see Schaeffer (2002: 517) and Mallinson and Szénté
(2021: 3).

** Amaraugha 7, 19—21, 22, 24, 25ab, 25cd, 26, 27¢d, 28ab, 29cd-32, 33ab, 33cd,
34—42 ~ Hathapradipika 4.14, 3.9-3.11, 3.13, 3.19, 3.22ab, 3.23cd, 3.24, 3.25¢cd, 3.26ab,
3.26cd-3.30, 3.30¢f, 1.61ab, 4.69—4.77. The misalignment of many of the hemistichs in these
parallel verses is the result of peculiarities in the Kaivalyadhama’s edition of the Haghapradipika.
The order of the hemistichs of the Amaraughda’s verses align more closely to those of older
versions of the Haghapradipika, as represented by manuscripts G2§-2, 2241, 29899, etc.

*3 Amaraugha 31-32 = Amaraughaprabodha 42ab, 43ab, 42cd, 43c¢d = Hathapradipika
3.30—31. Also, Amaraugha 31-32 occur in the oldest versions of the Hathapradipika in the
same order.

4 On the significance of the additional verse on mabavedha in the Amaraughaprabodhba (37),
see footnote 230.
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in the Hathapradipika more often agree with those of the Amaraugha than
the Amaraughaprabodba.”> Although none of these reasons is conclusive by
itself, the weight of the evidence indicates that the Amaraugha, rather than
the Amaraughaprabodha, was the source for the Hathapradipika.

The terminus ad quem of the Amaraughaprabodha may be the eighteenth-
century Varahopanisat.*® It remains somewhat uncertain as to whether the
Amaraughaprabodha was a source for this Upanisad because the compilers of
the Varahopanisar did not cite their sources with attribution and both works
are compilations, which means that a third unknown source may have been
involved. The only other evidence for the Amaraughaprabodhd’s terminus ad
quem is the four palm leaf manuscripts that preserve it, not one of which is

dated nor likely older than the eighteenth century.

Region and Sectarian Afhliation

HE PROVENANCE OF THE AMARAUGHA is probably Kadri, which is located
T in Mangalore, Karnataka. The main evidence for this is the text’s
opening invocation to the wise Siddhabuddha, who was Matsyendranatha’s
disciple from Kadri according to the circa 1400 CE Telugu work called the
Navanathacaritra (Mallinson 2019: 23-24). The Amaraugha appears to have
been in circulation in South India until at least the eighteenth century, which

may be deduced from the probable age of its two available palm-leaf Grantha

5 The comparison in Birch 2019 was based on a printed edition of the Haghapradipika.
Manuscript witnesses of old versions of the Hathapradipika afhirm the common readings of the
Amaraugha and Hathapradipika that are highlighted in red font in the table of the Appendix
of Birch 2019, and they also affirm the following readings that were not highlighted: padam
prasaritam, dbrtva, gativibodbakam and °mrtyu°.

26 Amaraughaprabodha 38—41ab = Varabopanisat 5.60ocd—5.63 and Amaraughaprabodba
56—61ab ~ Varahopanisatr 5.1—5.6ab. There are also five and a half verses common to the
Amaraughaprabodba (47— §1ab, s2cd-53ab) and the Saubbagyalaksmyupanisat (2.5cd—10).
However, all of these verses and more occur in the Hathapradipika, so the Amaraughaprabodha
may not have been a source for the Saubbagyalaksmi. Bouy (1994: 85) notes that Hathapradipika
4.5—7, 4.68—77b = Saubhdagyalaksmi 2.14-16 and 2.4-10.
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manuscripts and its citation in the Upasandasarasarigraba, which was probably
composed in the sixteenth or seventeeth century in Tamil Nadu.>”

Overt references to Siva, Sambhu and Siva’s liriga reveal the Saiva orientation
of the Amaraugha.*® However, the method of Hathayoga in the Amaraugha
appears to have been adapted from an esoteric tradition of Buddhism and
repurposed for moving kundalini and attaining a Saiva form of Rajayoga.
Remnants of the distinct terminology of Vajrayana’s system of four blisses,
moments and voids remain buried as obscure terms in some of the verses on
Hathayoga in the Amaraugha (as discussed in the next subsection). If this text
was composed in Kadri at the time Buddhist communities were converting
to Saivism, it is an early record of Hatha and Rajayoga emerging from the
intersection of Saiva and Vajrayana siddba traditions that eventually produced
the strong association between this combination of yogas and some of the
siddba traditions descending from Goraksanatha. It also reveals that Saivas
jettisoned much of the Buddhist theory behind the physical praxis, which
largely remained the same (Birch 2019: 960-961). Thus, the Amaraugha
can be viewed as a blueprint, in a sense, for the doctrinal simplicity that
distinguished other early systems of Hatha and Rajayoga.

The region in which the Amaraughaprabodba was redacted is less certain as
none of its additional verses point to a location. All the available manuscripts of
the Amaraughaprabodha are in South Indian scripts. If the Amaraughaprabodha
was the source of nine similar verses in the fifth chapter of the Varahopanisat,
then it would have been known in South India in the eighteenth century
because this Upanisad was created at that time as part of the South Indian
corpus of one hundred and eight Upanisads (Bouy 1994: 106). Moreover,

the inclusion of content from the Amaraugha and Amaraughaprabodha in

*7 The Upasandasarasarigraba is a vedantic compilation on yoga (Bouy 1994: 91), which cites
several South Indian texts, like the Sivayogapmdz’pikd and the Sitasambita, and was the source of
several works in the South Indian corpus of 108 Upanisads (Bouy 1994: 89—91). A transcript
(TV. 223) of a manuscript of the Upasandsarasargraha at the Sarasvati Mahal Library, Tanjore,
begins with §ri arundcaleSvaraya namab, which suggests that the manuscript was copied in
Tiruvannamalai, Tamil Nadu.

28 For references to Siva, etc., in the Amaraugha, see the section ‘Authorship!
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the Upasandasarasarngraba and Varihopanisat, respectively, reflects the ongoing
interest in yoga among South Indian vedantic traditions from the sixteenth to
the eighteenth century (Bouy 1994, Birch 2020a).

Some additional passages of the Amaraughaprabodha contain a mixture of
Saiva and Buddhist orientated material. In fact, the redactor likely borrowed
directly from the Amrtasiddhi. Although the Amaraughaprabodha may have been
created after the fifteenth century, it remains possible that its redactor had
access to the Amrtasiddbi in the early modern period, as the latter was cited by
name in the late sixteenth-century Yogacintamani and has remained available
in Jodhpur, Nepal and South India, judging by the provenance of some of
its surviving manuscripts.*® As noted above, the redactor of the Amaraugha-
prabodha added a verse to the Amaraugha’s passage on the great piercing
(mahavedha) that is a combination of hemistichs from different chapters of
the Amrtasiddbi.>* Also, an additional passage on the sun and moon (62—64)
appears to summarise the yoga of the Amrtasiddbi using terminology that is
not in the Amaraugha. A verse (67) on the signs of visionary experience derives
from an unknown Buddhist text but may have entered the Amaraughaprabodha
via a Saiva work on the same four yogas by Goraksanatha, perhaps called the
Amaraughasamsiddbi. One of the additional verses on liberation-in-life (72)
appears to have been modelled on or borrowed from Saiva Kaula sources, as its
content is very similar to some verses in the Kaulajiiananirnaya and Kularnava-

tantra."

*9 On the available manuscripts of the Amrtasiddbi, see Mallinson and Szinté 2021: 25-3 4.

3° For a discussion of Amaraughaprabodha 37, see footnote 230.

3T The verses of the Kaulajfiananirnaya (17.36—17.38) and Kularpavatantra (9.72-9.74)
in question have been translated and discussed in Birch 2020: 227-228.
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Continuities and Discontinuities with the Amrtasiddbi

HE SYSTEM OF HATHAYOGA in the Amaraugha (19—41) is very similar to
T the yoga of the Amrtasiddhi in that both describe a physical practice of
the same three seals, namely, the great seal (mabamudra), great lock (maha-
bandha) and great piercing (mahdavedha), along with the same four stages of
yoga that overlay a sequence of blisses, sounds and void-like meditative states.
The Amrtasiddhi contains extensive, detailed passages on the theory behind the
practice, which reveal that it was composed in a Vajrayana milieu (Mallinson
and Szantd 2021: 3—4). In addition to the similarities in their content, the
Amaraughd’s close relationship with the Amyrtasiddbi is further indicated by the
two verses and four hemistichs they have in common, as well as some shared
technical terminology, such as specific compounds for different types of bliss
(ananda) and void-like meditative states ($nya).>*

Despite their similarities, there are many significant differences between
the Amaraugha’s Hathayoga and the Amrtasiddhi’s yoga. Nearly all of the
Amrtasiddbi’s esoteric and metaphysical theory is absent in the Amaraughd’s
simple formulation of Hatha. Also, the Amaraugha excludes the many super-
natural effects (siddhi) arising from the practice, and introduces metaphysics
and terminology that are unique to earlier Saiva traditions (Birch 2019:
960-963). As discussed in the next section, the Amrtasiddhi’s emphasis on
retaining generative fluids contrasts with the Amaraugha’s references to moving
kundalini and uniting Siva and Sakti at the aperture of Brahma. Moreover,
the techniques and meditative stages central to the yoga of the Amrtasiddhbi
have only a subordinate role in the Amaraugha as an optional auxiliary, called
Hatha, for attaining Rajayoga, the king of all yogas, which is essentially a Saiva
interpretation of meditative absorption (samadhi) that utilised terminology and

concepts from earlier Saiva works, such as the Amanaska.?> Unlike Hatha,

3* Amaraugha 22.cd, 25ab, 27, 28¢cd, 29ab, 34 ~ Amrtasiddhi 11.9cd, 12.15ab, 14.6, 13.5¢d,
13.7¢d, 19.2 (see footnote 18). The discrepancy between this comparison and that of Mallinson
and Szdnté (2021: 11 n. 19) is that the latter includes Amrtasiddhi 16.1c—2b and 11.3, which
are only in the Amaraughaprabodha, and omits 25ab ~ 12.1§ab.

33 On the Amaraughd’'s Rajayoga and the Amanaska, see the subsection ‘Rajayoga’
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Raijayoga was considered the goal of other yogas, and it was the only yoga that
could bestow liberation-in-life (jivanmukti).>*

If it were the case that the redactor of the Amaraugha borrowed directly
from the Amrtasiddbi, then the former’s section on Hathayoga would be a
radically truncated and modified version of the latter’s yoga. One might expect
a redactor to produce abridged passages in cases where the theory and effects
of the practice have been revised and simplified. However, it is more difhcult to
explain why the redactor of the Amaraugha might have gone to the trouble
of rewriting the Amrtasiddhi’s descriptions of the same physical practice in
such a truncated and obscure way.?5 As I have argued elsewhere (Birch 2019:
965-966), it seems likely that the Amaraugha’s descriptions of the three seals
and four stages of yoga derive from a work containing a more succinct account
than that of the Amrtasiddhi. Since the Amrtasiddhi also shows signs of being
redacted from different sources and contains two verses and four hemistichs of
the Amaraugha,*® it is likely that the Amytasiddhi’s redactor was familiar with
the source of the Amaraugha’s Hathayoga, and elaborated on it by providing
a clearer and more comprehensive explanation of the practice and esoteric

Buddhist theory.

From Raising Generative Fluids to Moving Kundalini

The retaining and replenishing of generative fluid are salient themes of the
Amrtasiddhbi. In fact, a full chapter of this work is devoted to explaining the im-
portance of retaining generative fluid (bindu). When generative fluid is lost, it
is said to result in old age and death, whereas when it is retained, it leads to life,

perfection and a diamond body (7.25-26). Generative fluid is the nectar (amrta)

34 On Rajayoga and liberation-in-life, see Birch 2020: 223-228.

35 Most of the verses common to both the Amaraugha and Amytasiddhi (see footnote 32)
are on the practice of the third seal, mabavedha. In this instance, the redactor of the Amaraugha
integrated these verses with others to produce a somewhat different account of this practice.
One common hemistich on the great seal (mabamudra) concerns the name of this technique.

36 Verses 14.5—6 of the Amrtasiddhi describe the practice of earlier chapters (11-13) with
new terms and details, such as the purusamudra and the effect of making the three channels
shake (andolanam [..] trimargatah).
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of the moon denoted by the name of the text, ‘the attainment of amrta’ (amyrta-
siddhi) .37

In the Amaraugha, the role of generative fluid is related more to the notion
of flooding the body with the moon’s nectar rather than retention and celibacy.
In the introductory section (10-13), generative fluid and internal resonance are
referred to as great medicines (mabausadhi) and, under the guidance of a good
guru, the yogi might increase generative fluid by moving the moon. However,
these statements are followed by the siddhas’ teaching, called amaraugha, which
explains the process leading to the union of Siva and Siva. In this process, the

moon melts and the body is filled with nectar.

However, in the more specific context of practising Hathayoga, both
nectar (amrta) and generative fluids (bindu) are unimportant in the Amaraugha
because neither is mentioned in the section on Hatha. This omission appears
to have been deliberate because Amaraugha 4 states that there are two types
of Hathayoga. These types are distinguished by whether internal resonance
(ninada) or generative fluid (bindu) is utilised. The Amaraugha’s account of
Hatha describes only the various resonances (nada) that arise as the yogi
progresses through the stages of the practice. Furthermore, the text’s definition
of Hatha (3) specifies that it is a method of breath control and internal
resonance. Therefore, it would seem that the Amaraugha teaches the first type
of Hathayoga that is characterised by internal resonance. In contrast to this, the
type of Hathayoga described in the Vajrayana work called the Vimalaprabha is
said to achieve its aim by stopping the flow of generative fluid (bindunirodha).’®

Celibacy is mentioned once in the Amaraugha (33). The yogi is advised
to avoid fire, women and roads when beginning the practice of the three seals.
Such a prescription implies that, when the yogi has learnt the practice, celibacy
is no longer necessary. The redactor of the Amaraugha further insinuates that

the observance of celibacy is unimportant by defining vajroli in non-physical

37 The author of the Amytasiddbi refers to generative fluid as nectar (amrta) at 3.2 and 7.26,
the seventh chapter being the one on generative fluid (bindu).

38 For a discussion of the Vimalaprabba and a translation of its definition of Hathayoga, see
Birch 2011: §42-544.
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terms. In some subsequent systems of Hatha that aim at retaining generative
fluids, vajroli is a technique of drawing up sexual fluids through the urethra.?
However, according to Amaraugha 7, vajroli is accomplished when the mind is
pure (saztva) and the breath is flowing in the central channel, which are two
factors that usually underlie the attainment of samddhi. The implication of the
Amaraughd’s view is that the physical practice of drawing up generative fluids
is unnecessary because vajroli is achieved incidentally with the attainment of
Rajayoga.

The Amaraugha is not the only early Saiva text on Hatha that omits the
physical practice of vajrolimudra and other deliberate efforts to retain generative
fluids. In fact, contrary to Mallinson’s claim (2018: 183) that this mudra is
predominant among the techniques of Hathayoga from the eleventh century
onwards, only one of the early Saiva texts on Hatha and Rajayoga, namely,
the Sivasamhitd, teaches the physical practice of vajrolimudra or its variants,
sabajoli and amaroli. The practice of vajroli and celibacy are absent in the other
early Saiva works, namely, the Amaraugha, Yogabija and Yogataravali. Like the
Amaraugha, the Yogabija implies that retaining generative fluid arises after the
attainment of meditative absorption,*® and the Yogataravali does not mention
generative fluid at all. Furthermore, the physical practice of vajrolimudra is also
absent in two early Saiva yoga texts that teach some of the key methods of
Hatha. These are the Vivekamartanda and Goraksasataka.

It seems that the initial Saiva response to the Vajrayana yoga of retain-
ing generative fluids, as seen in the Amytasiddhi, was one of ambivalence.
While the authors of the Amaraugha and Yogabija might have viewed the

replenishment of generative fluids as incidental to Rajayoga, the emphasis in

39 The physical practice of vajroli is described in Dattatreyayogasastra 150~158, Sivasambita
4.78—4.103 and Hathapradipiki 3.82-3.99.

4°The sole reference to generative fluid (bindu) in the Yogabija (101) occurs after the
description of a yoga that is similar to that of the Amaraugha’s Hathayoga. In explaining various
effects it connects the retention of generative fluid to dissolution of the mind: ‘By adopting
a yogic posture and frequently [applying] this method of practice, the mind dissolves and
generative fluid does not go downwards’ (anenabbydasayogena nityam asanabandbatab | cittam
vilinatam eti bindur no yaty adbas tatha).



INTRODUCTION 23

Saiva practice shifted from raising generative fluids to moving kundalini. This
shift in emphasis starts with the Amaraugha but is much more apparent in
the Yogabija, Yogataravali and Goraksasataka, in which a model of awakening
kundalini by physical yoga practices is developed further. This model becomes
a primary feature of subsequent works on Hatha as seen, for example, in the
Hathapradipika. The third chapter of this archetypal work frames the practice

of the ten seals (mudra) wholly within the paradigm of awakening kundalini:

So, in order to awaken the goddess sleeping at the opening of the
door of Brahma, [the yogi] should with every effort carry out the

practice of the mudras.*'

The model of raising generative fluid was incorporated into some early systems
of Hatha through the practice of certain techniques, in particular the seals of
kbecari and vajroli. The Dattatreyayogaiistra teaches the physical practice of
vajroli as one of the ten seals. The first Saiva work to include the model of re-
taining generative fluids was the twelfth or thirteenth-century Vivekamartanda
(51—57), which contains a passage on khecarimudra and generative fluids. The
Vivekamartanda omits vajroli but is one of the earliest examples of a Saiva
yoga text that integrates models of moving kundalini and generative fluids.
This dual-model approach, so to speak, was then adopted by subsequent Saiva
works that taught the ten seals, such as the Sivasambita and Hathapradipika,
and became normative in Hatha texts composed after the fifteenth century.

The close relationship between the Amytasiddbi’s yoga and the Amaraughd’s
Hatha accentuates a shift from raising generative fluids to moving kundalini.
This occurred with the transition of physical yoga practices from a Buddhist
monastic milieu to Saiva communities. Ambivalence towards celibacy among
Saivas may have stemmed from earlier Kaula traditions. Although Goraksa-
natha is depicted in legends as reforming the orgasmic sexual rites of Kaula
traditions, the early permutations of these reforms appear not to have included
the physical practice of vajroli, and retaining generative fluids may have been
considered incidental, rather than a necessary means, to the attainment of Raja-
yoga.

' Hathapradipika 3.5 (tasmat sarvaprayatnena prabodbayitum iSvarim | brabmadvaramukbe

suptam mudrabbyasam samacaret).
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Forceful Vajrayana and Saiva Yogas

In the Amaraugha’s account of Hathayoga (20cd—21ab), the great seal is likened,
in effect, to a stick used to kill a snake. It strikes the coiled kundalini, and
the force of the blow straightens her. This simile reveals that Saivas under-
stood the notion of force (hatha) in Hathayoga as referring to the forceful
effect of its techniques on kundalini. This understanding probably extended
to the practice of the three seals. Their aim was essentially to force prana up
through the central channel to pierce the three knots. Similar forceful effects,
in particular on apanavayu and kundalini, can be found in other early works on
Hathayoga (Birch 2011: §44-545). Such indications of forceful effects provide
the strongest evidence for the intended meaning of hathayoga in the formative

phase of this type of yoga.

Madhavacandra, the author of the Amrtasiddbi, shows little interest in the
notion of forceful yoga. Violent metaphors, such as hitting a snake, and words
that might denote forceful actions in the practice of yoga are absent from his
writing. Had he been so inclined, he could have accentuated the force and
violence of yoga in the metaphysical narrative underlying the physical practice
because the application of the seal called the great piercing effectively kills the
gods Brahma, Visnu and Rudra, who block the central channel. However, in

Maidhavacandra’s account, these gods merely tremble and then die.**

Despite the absence of forceful yoga in the Amytasiddbi, there are clear
similarities in the notion of force in some Vajrayana and early Saiva works on
Hathayoga. Forceful action is conspicuous in a definition of hathayoga in various
Vajrayana works, perhaps the earliest being the eleventh-century Vimalaprabba,
a commentary on the Kalacakratantra. This definition essentially states that
Hathayoga forcefully (hathena) moves the breath into the central channel
(Birch 2011: §42—544). This is a precursor of the Saiva view in which the
practice of Hathayoga forcefully awakens kundalini and moves the breath

into the central channel, as seen in the Amaraugha and subsequent works on

2 Amytasiddbi 13.8—-13.10.
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Hatha.#> Other explanations of hathayoga in Vajrayana concern the sequence
of four blisses in which the usual order of the last two blisses is reversed
(Isaacson and Sferra 2014: 100—101). This notion of forceful yoga, which
is absent in the Amrtasiddhi and Amaraugha, seems not to have influenced
subsequent traditions of Hatha, perhaps because sequences of four blisses were
not appropriated by Saivas.

It is likely that the author of the Amaraugha adopted the name Hatha
because of its past association with methods of breath control that forced
prana into the central channel. The emphasis on breath control in definitions
of hathayoga in some Vajrayana works is consistent with the emphasis on
breath control in the definition of hathayoga in the Amaraugha.** The author
of the Amaraugha knew of another type of Hatha for raising generative fluid
but chose, it seems, to teach only the one based on breath control and
internal resonance.*> The violence inherent in this method is more forthrightly
implied by the revised definition of hathayoga in the Amaraughaprabodha, which
uses a term for breath control that can also mean the action of ‘breaking
(prabbafijanavidhana) .46

The belief that Hatha is mainly a system of breath control persisted after
the Hathapradipika was composed. This is particularly evident in the work of
erudite pundits who tried to integrate Hatha within yoga systems with eight

auxiliaries (astarnga). In such cases, Hatha was often equated with pranayama.*’

43 For references to Hathayoga’s forceful effect on kundalini, see Birch 2011: 544 notes
89—9go.

44 Apart from the definition of hathayoga in the Vimalaprabba (noted above), manipulating
the breath is also mentioned in definitions of hathayoga in the Gidhapada and Yogimanobara
(for references, see Mallinson 2.02.0: 181-182).

4 Amaraugha 3—4 (discussed in the previous subsection, ‘From Raising Generative Fluids
to Raising Kundalini').

46 On the Amaraughaprabodhd’s definition of Hathayoga, see footnote 207.

47 For example, Yogacintamani Ms. No. 6922, f. 61, . 3 (bathas tu pranayama eva);
Yogasiddbantacandrika 1.34 (hathayogo yogabijam pranayamab prakirttitah); Yuktabbavadeva
7.131 ([..] pranadisthirikaranopayo hathayogab); Mahakalasambita, Guhyakalikhanda 1125
([-.] hathayogah pranayamavidbis tatha); Jyotsna 1.1 ([...] pranayamo hathayoga iti), etc.
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The characterization of physical yoga as a difficult or painful practice is an
unlikely reason behind the name Hathayoga in Vajrayana and Saiva traditions
because such characterizations were generally made by opponents of physical
yoga rather than its proponents (pace Mallinson and Singleton 2017: xx).4?
Those who opposed physical methods of asceticism or Hathayoga as effective
means to liberation were inclined to advocate for gnostic or subitist methods,
which they sometimes designated ‘easy’ (sukbopaya).*® In the context of debates
on easy and difficult (kasta) methods, all graduated systems of yoga, and
sometimes any means to liberation based more on action than gnosis, are
rejected. Therefore, in such debates the meaning of kasta includes, but is not

specific to, Hathayoga and its physical techniques.5°

The Four Yogas

IF THE AMARAUGHA WAS COMPOSED in the twelfth century or before, as I have
argued, it is the earliest surviving account of the fourfold yoga of Mantra,
Laya, Hatha and Rajayoga. This system features in many subsequent yoga

texts and was eventually incorporated into three Yoga Upanisads.’* It was the

48 For relevant passages criticising physical yoga or Hathayoga in the Amanaska, Moksopaya,
Jivanmuktiviveka and other texts, see Birch 2011: §37, §47-548, §50—552. Also, for a similar
reference in the Mahakalasambita, see Mallinson and Singleton 2017: 12, 40.

49 Good examples are the authors of the Amanaska and Moksopaya (see the previous footnote
for references).

5° A good example of this occurs in the Tantrasadbhava (1.37¢-41¢), in which kastayoga
is mentioned in the plural together with mudras, mandalas, mantras, exhalation (recaka),
inhalation (piraka) and meditation (dhyana). When teaching an easy method (sukbopaya) for
quelling thought, Ksemaraja in his commentary on sitra 18 of the Pratyabhijiiabrdaya justifies
it as easy because all systems of restraining (yantranda), such as pranayama, mudra and bandba,
have been removed (pranayamamudrabandhadisamastayantranatantratrotanena sukbopayam).
The Yogabija (121), which advocates the practice of Hathayoga, appears to directly respond to
the debate over easy and difficult methods by referring to the four yogas (layadi) as casy (sabaja);
“There are various difficult methods or the easy one, such as Laya, [Mantra and Hatha]. They
are not established on the path to liberation without the central channel’ (nanavidbab kriyah
kastap sabajam va layadikam | na tu tan moksamarge syat prasiddbam pascimam vina).

5T These are the Yogatattvopanisat (19), Varahopanisat (5.10) and Yogasikhopanisat (1.129).
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basis for the interdependent relationship between Hatha and Rajayoga that was
foregrounded in the Hathapradipika. The combination of Hatha and Rajayoga
became a prominent paradigm for integrating physical techniques with medit-
ative practices that has endured into the modern era (Birch 2014: 404).

The second verse of the Amaraugha introduces the four yogas in the
sequence of Laya, Hatha, Mantra, and Rajayoga. The next verse defines them
in that order, and the author alludes to it twice with the compound layadi (1
and 14), which suggests that Layayoga is the first of the four. However, as seen
in Table 1, the overall structure of the Amaraugha presents the four yogas in the
order of Mantra, Laya, Hatha and Rajayoga. The different sequences may be a
result of the author’s efforts at redacting material from various sources because,
as discussed below, other texts mention the first three yogas in different
sequences.

At the end of the Amaraugha (45), Rajayoga is said to be the goal of the first
three yogas, and the author’s description of the final stage of Hatha’s practice
implies that Rajayoga is the result. Rajayoga as the goal of practice is true for
all works that incorporate the four yogas,’* the Hatharatnavali being the only
exception.’?> However, variations in the order of the first three yogas are seen in
other yoga texts, several of which reveal that there were different ideas behind
their sequencing,

In fourfold systems of yoga that predate the sixteenth century, Mantra,
Laya and Hatha are ordered differently in various works. Four sequences
and their corresponding texts are listed in Table 2. The first sequence of

Mantra, Laya and Hatha, which shapes the structure of the Amaraugha, also

5> A seeming exception is the fourteenth-century Sarigadbarapaddhati (4347), which
introduces these yogas in the order of Mantra, Laya, Raja and Hathayoga. However, it goes on
to teach them in the order of Mantra, Laya, Hatha and Rajayoga.

53 Srinivasa, the author of the seventeenth-century Hatharatnavali (1.8), reverses the usual
order of Hatha and Réjayoga (mantrayogo laya$ caiva rajayogas trtiyakah | hathayogas caturthah
syat praninam moksadayakab), and teaches them in that order. His work draws heavily on the
Hathapradipika, and his unusual sequencing of Raja and Hathayoga appears to be an attempt to
reconcile the fourfold system of yogas with a discourse in which Hathayoga is foregrounded.
Nonetheless, he includes verses from the Hathapradipika stating that Hatha is the means to
Rajayoga (e.g., Hatharatnavali 1.4, 1.17 = Hathapradipika 1.2, 1.67).
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Table 2: The Four Yogas

Sequence of Yogas Text

1. Mantra, Laya, Hatha, Rajayoga Amaraugha, Amaraughaprabodha,
Dattatreyayogaiistra, givayogapmdz’pikd
S’ivayoga:dmmu

2. Mantra, Hatha, Laya, Rajayoga Yogabija, Sivasamhita, Saivaratnakara

3. Laya, Hatha, Mantra, Rajayoga Amaraugha, Amaraughaprabodha

4. Laya, Mantra, Hatha, Rajayoga Vivekadarpana

appears in two other Sanskrit yoga texts, the Dattatreyayogasastra (9) and
Sivayogapradipika (1.4), as well as a Telugu yoga text called the Sivayogasaramu
(1927: 32—33), which Krishna and Kandi (2014: 180) date to the fourteenth
century’* A second sequence, Mantra, Hatha and Laya, is seen in the Yoga-
bija (104) and Sivasambita (5.12), and is mentioned in passing in Jyotirnathas
Saivaratnakara (1.39).55 A third sequence, Laya, Hatha and Mantra, is found
only in the opening verses of the Amaraugha and Amaraughaprabodha, and the
fourth sequence, Laya, Mantra and Hatha, is mentioned in an early Marathi
text called the Vivekadarpana (chapter 15). All of the above-listed works are
Saiva, the Sivayogapradipika and Saivaratnakara being Virasaiva. The exception
is the Dattatreyayogasastra, which is a Vaisnava work.

Several texts reveal the reasons behind the first two sequences in
Table 2. Both the Amaraughaprabodha (18-24) and Sivasambita (5.13—5.28)

54 The Sivayogasaramu postdates the early twelfth century because it refers to Vamadeva in
the context of Rajayoga (1927: 41—-42), which indicates that its author knew the Amanaska. On
the date of the Amanaska, see footnote 4. In fact, the author may have known the South Indian
recension of the Amanaska, because he was familiar with the tdraka and amanaska division.
The Sivayogasiramu also has similar content to the Sivayogapradipika (1.10), which divides its
Rajayoga into sankhya, taraka and amanaska.

55 T would like to thank Elaine Fisher for informing me of this reference. She believes the
Saivaratnakara may have been composed in the late thirteenth or early fourteenth century (p.c.
10.3.2019).
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contain passages that connect the four yogas to the four types of practitioner.>®
Although the Amaraugha does not mention the four types of practitioner, the
Amytasiddhi (chapters 15—18) contains the earliest account of them. In the
Amaraughaprabodba and Sivasambita, the four types of practitioner are linked
to the sequence of Mantra, Laya, Hatha and Rajayoga. This sequence is the
same as that shaping the structure of the Amaraugha. Both texts stipulate that
Mantrayoga is for the weak practitioner, Layayoga for the average, Hathayoga
for the capable and Rajayoga for the exceptional.’” This scheme is alluded
to in the Dattatreyayogasastra when its author notes that the lowest grade of
practitioner, who has little intelligence, should do Mantrayoga, which is then
designated the lowest of the yogas.’® The Sivasambita integrates a timeframe
within this fourfold scheme of yogas and practitioners. The weak practitioner
takes twelve years to succeed with Mantra, the average practitioner eight years
with Laya, the capable practitioner six years with Hatha and the exceptional
three years with Rajayoga.

The rationale behind the second sequence in Table 2 is explained in the
Yogabija (104—111). The four yogas are introduced as sequential and internal
stages of the ‘great yoga' (mabayoga).’® The sequential nature of the yogas can
be seen in Siva’s following explanation, which describes how one yoga leads to

the next:

With a ha sound, the breath goes out and with a sa sound it enters
in. This is the mantra hamsa hamsa. All beings repeat it. Because

of the guru’s teaching, the repetition is reversed in the susumna

5¢ Although Sivasambita 5.12 lists the four yogas as Mantra, Hatha, Laya, Rajayoga (the
second sequence in Table 2), the section on the four types of practitioner that follows this
(5.13—5.28) is based on the order of Mantra, Laya, Hatha, Rajayoga (the first sequence in
Table 2).

57 For further details, see the translation of Amaraughaprabodha 18-24.

58 Dattatreyayogasastra 14 (alpabuddhbir imam yogam sevate sadbakadbamah | mantrayogo hy
ayam prokto yoganam adhamas smrtab).

59 Yogabija 104; ‘Mantra, Hatha, Laya and Raja. [These] are sequentially internal stages
in yoga. This unique fourfold [system] is called the great yoga' (mantro batho layo raja yoge
ntarbbiumikab kramat | eka eva caturdhayam mahayogo ‘bhidbiyate).
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[channel]. When so "ham, so ’ham is achieved, it is called Mantra-
yoga. Because of Mantrayoga, cognition [of so ’ham] arises in the
central channel. When the inanimate [elements of the body] are
forcefully consumed, it is called Hathayoga. Because the inanim-
ate elements are consumed, the mind dissolves. When Layayoga
arises, the breath becomes still, and because of the dissolution
[of mind], happiness, the supreme state of bliss in one’s own self]
is attained. [The yogi] who has obtained the state of [powers],
beginning with minimisation, shines because of Rajayoga. Upon
the union of prana and apana, [the yogi] knows the fourfold yoga
which has been briefly explained, O goddess. Siva has said that it

is not [taught] otherwise.®®

The redactor of the Amaraugha did not indicate why the text contains two
different sequences of the four yogas. Such a discrepancy in the sequencing
suggests that the redactor drew material from different sources. Nonetheless,
the reason for the sequence Mantra, Laya, Hatha, which shapes the structure of
the work as a whole, is most probably the four types of practitioner as described
in the Amrtasiddbi, Sivasambita and Amaraughaprabodha.

The fourfold system of yoga was also incorporated into some yoga texts
and compendiums that were composed in the early modern period.®* However,
after the Hathapradipika, this system was overshadowed by the binary scheme
of Hatha and Rajayoga. The Hatha-Raja format may have been inspired by

6 Yogabija 105—111 (hakarena babir yati sakarena visen marut | hamsa bamseti mantro yam
sarve jiva japanti vai || guruvakyat susumndydam viparito bhavej japab | so "ham so "ham iti prapte
mantrayogas tadocyate || pratitir mantrayogdc ca jayate pascime pathi | hathena grasyate jadyam
hathayogah sa ucyate || jadyagrasam samadaya cittam yati vilinatam | pavanah sthairyam ayati
layayogodaye sati || layat samprapyate saukbyam svatmanandam param padam | animadipadam
prapro rajate rajayogatab || prandpanasamdayoge jiieyam yogacatustayam | samksepdr kathitam devi
nanyatha Sivabbasitam).

61 Examples include the Hatharatnavali (1.8), Yogamargaprakasika (1.11), Rajayogabbasya
(p- 8), Yogacintamani of Sivinandasarasvati (p. 10), Yogasarasangraba (p. 2), Yogataravali-
vyakhya (£. 3v), Rajayogasiddbantarabasya (p. 5), etc. Also, see footnote 51 for references in
three Yoga Upanisads.
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the Yogataravali, which was known to the author of the Hathapradipika.®* By
extending the repertoire of Hathayoga’s physical practices to include complex
asanas and therapeutic interventions known as the satkarma, the author of
the Hathapradipika established a basic paradigm for integrating physical and
meditative practices. Svatmarama emphasised that the physical methods and
meditative states were interdependent in the sense that Rajayoga could only
be achieved by Hatha and Hathayoga was fruitless without the attainment of
Rajayoga.®? Although a degree of interdependence also underlies the sequential
relationship of the four yogas in the Yogabija, it was not the organising principle
behind the four yogas of the Amaraugha, which seems to allow exceptional

practitioners to undertake Rajayoga without practising the first three yogas.

Meaning of yoga in the Context of Four Yogas

Although the Amaraugha does not contain a definition of the term yoga, the
author defined rdjayoga in a way that is redolent of the meaning of yoga as both
samadhi and union. At the beginning of the text (3), rdjayoga is defined similarly
to yoga and samadhi in the Patafijalayogaiastra®* and, towards the end of the
text (41cd—42ab), it is said to arise when the mind becomes one (ekibbiita)
with the internal resonance.®> However, seeing that Mantra, Laya and Hatha
are described as the means to attain the state of Rajayoga in Amaraugha 45, the
term yoga is better understood as ‘method’” (upaya) in the context of the four
yogas.

In light of the definitions of the first three yogas in Amaraugha 3, Layayoga
can be interpreted as the method of constant flowing thought; Hathayoga as

62 Yogataravali 2 and 4 ~ Hathapradipika 4.6 and 4.81.

3 The interdependence of Hatha and Rajayoga are implied in several verses of the
Hathapradipika, but stated explicitly in 2.76: ‘Rajayoga is not accomplished without Hatha,
nor Hatha without Rajayoga. Therefore, [the yogi] should practise both until the final stage of
completion’ (hatham vina rajayogo rajayogam vina hathab | na sidhyati tato yugmam a nispatteb
samabhyaset). This verse is also in the Sivasambita (5.222)

84 Cf. Amaraugha 3d (cittavrttirabita) and Patafijalayogasastra 1.1—2 (yogah samadbib [..]
yogas cittavrttinirodbab).

65 This interpretation relies on reading Amaraugha 41cd and 42ab together.
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the method of manipulating the breath and internal resonance, and Mantra-
yoga as the method of reciting mantras. In keeping with this interpretation,
the redactor of the Amaraughaprabodba (65) refers to these yogas as ‘methods’
(layadyupaya®).

The defining of specific yogas, such as Hatha, as methods can be seen
in the works of more scholarly compilers and commentators. For example,
Bhavadevamisra defined Hathayoga as ‘a method (upaya) for making the
breath, [mind] and so on steady with forceful intent’®® Narayanatirtha glossed
Hathayoga as ‘a method (upaya) for stabilising the mind’®” And in a slightly
different rendering of Amaraugha 45cd, the redactor of the Yogamargaprakasika
understood Hathayoga, and by implication Mantra and Laya, as a method:

Mantra, Laya, and the Hatha method (upaya) bring about
Rajayoga.®®

The most notable analysis of the meaning of yoga in the context of the four
yogas is that of the erudite scholar Sivanandasarasvati, who lived in Varanasi
in the late sixteenth or early seventeenth century. At the beginning of his
Yogacintamani, he surveys definitions of the term yoga in various Puranas
and yoga texts. After discussing the meaning of yoga as samddhi and the
twofold nature of samddhi denoted by samprajiiata and asamprajiiatasamadhbi
in Patafijalayoga, he confronts the issue of the meaning of yoga in specific
names, such as Mantrayoga. As seen in the following passage, he concludes
that Mantrayoga is so-called because it is a ‘means’ (sadhana) for accomplishing

yoga through mantras:

Formerly, the twofold nature of samddhi has been revealed in
statements of the Puranas and [yoga texts] that have been
mentioned [by me]. But surely [as stated in scripture], ‘yogis
who have seen the truth have taught that yoga is fourfold:

6 Yuktabhavadeva 7.131 (hathenagrabena pranadisthirikaranopayo hathayogah).
%7 Yogasiddbantacandrika 1.3 4 (cittasya sthityupayam hathayogam aha).
8 Yogamargaprakasika 4.1 (mantro layo hathopayo rajayogaya kalpate).
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Mantra, Laya, Rija and Hathayoga’®® Since hearing thus
about the fourfold nature of yoga and since one perceives the
fact that the word ‘yoga has many meanings because one
sees the use of the word ‘yoga in Karmayoga, Bhaktiyoga
Vairagyayoga, Sankhyayoga and the like in Gitas, such as the
Brabmagita, Visnugita, ISvaragita and Sivagita, how can one con-
clude, ‘this alone is yoga? If [such an objection is raised], it is
true because, like the use of the word ‘livelihood’ for a plough,
which is a means to a livelihood, it is reasonable to use of the word
‘yoga' for a means to [accomplishing] yoga directly or indirectly,
such as Mantrayoga. For so [it has been taught that] yoga and the
accomplishment of yoga arise simply from I§vara’s favour that has
been propitiated by mantra repetition, fire sacrifice, worship and

so on, and not otherwise.”®

Since the Amaraugha is among the earliest works to bring together Mantra,
Laya, Hatha and Rajayoga, it provides a window onto the early formation of this
tetrad of yogas. In the following subsections of this book, the salient features of
each yoga will be discussed in light of earlier traditions, as well as subsequent

accounts of the four yogas.

6 The origin of this verse is not clear. Seeing that Sivananda cited it as an authoritative
statement, it could be from the Yogarajopanisat (1ab—2cd). This remains speculative because
Sivananda did not mention the Yogardjopanisat in his work, and he often cites texts with
attribution. As discussed in footnote 52, this verse derives from the Sarngadharapaddbati
(4347), of which the Yogardjopanisat is a redaction (Birch 2014: 426 n. 37). However, it is
unlikely that Sivananda would consider the Sarigadbarapaddbati an authority on yoga and cite
from it.

7° Yogacintamani, Ms. No. 6922, f. 5v 1. 4-8 (darfitam codabrtapuranadivakyesu samadhi-
dvaividhyam pirvam eva || nanu— mantrayogo layas caiva rajayogo hathas tatha | yogas caturvidbah
prokto yogibbis tattvadar§ibhib || iti yogasya caturvidhatvairavanad brabmavispviSvarasivadigitasu
karmayogo bhaktiyogo vairagyayogab samkbyayoga ityadisu yogaSabdaprayogadarsanena ca yoga-
Sabdasyanekarthatvapratiteh, katham nirnayo yam eva yoga iti cet | satyam, jivanasidbane larigale
Jjivanaiabdaprayogavat siksat paramparaya va yogasadbanesu mantrayogadisu yogasabdaprayogo-
papattep | tatha bi mantrajapabomapijadisu samaradhiteSvaraprasadad eva yogo yogasiddbis ca
bhavati, nanyatha).
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Mantrayoga

The practice of Mantrayoga in the Amaraugha (15—16) begins with meditation
on om, which the author describes as a one-syllable mantra. The yogi then
meditates on a white deity and a mantra beginning with om in the heart and
then in a mandala. The mantra is recited one hundred thousand times and a
fire sacrifice (homa) is performed for every tenth repetition. This practice is said
to prevent the yogi from suffering a violent death and, presumably, if it were
practised for long enough, would lead to Rajayoga.”*

It is notable that the Amaraugha does not mention a mantra specific to a
particular deity or sect. This is consistent with other accounts of Mantrayoga
in subsequent texts on the four yogas.”> In fact, the use of om as a universal
mantra has antecedents in earlier traditions of Saivism, which attempted to
reduce mantric diversity by using om for everything (TAKIII 2013: 508). Also,
the practice of meditating on om has been a feature of theistic yoga traditions
as far back as the Patafijalayogasastra.’? Although the Saiva orientation of the
Amaraugba is unambiguous, the use of a universal mantra and the relative sim-
plicity of the mantric dimension of the practice anticipate the trans-sectarian
role of the four yogas in some yoga texts of the early modern period.

In the context of four yogas, the inclusion of fire sacrifice (homa) in
Mantrayoga is unusual, if not unique to the Amaraugha. Nevertheless, in early
Saiva traditions, reciting a mantra, visualising a white deity and performing

external ritual action in which life-giving substances, such as milk and butter,

7' The Sivasamhita (5.16) states that the yogi obtains success with Mantrayoga in twelve
years.

72 For example, the Dattatreyayoga$astra (12—14) mentions only that the yogi should recite
a mantra after installing the letters into his limbs (arigesu matrkanyasapurvam mantram japet
sudhib). The Yogabija (106—107) describes the practice of Mantrayoga as the recitation of so
"bam (so ’ham so "bam iti prapto mantrayogah sa ucyate). This is called the ajapa mantra in other
texts (e.g,, Vivekamartanda 29-31). The Sarngadharapaddhati (4349) defines Mantrayoga as
a practice accomplished by those skilled in repeating mantras of deities, such as Brahma,
Visnu or Siva, and mentions Vatsardja as an example of such an adept (brabmavispusivadinam
mantrajapyaviiaradaib | sadhyate mantrayogas tu vatsarajadibbir yatha).

73 For a discussion of meditation on pranava in the Patafijalayogasastra, see Maas 2009:
276-280.
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are offered into a fire, are distinctive features of rejuvenation (pusti) rites.”* If
a fire sacrifice had to be performed for every tenth repetition,”’ the practice
of Mantrayoga would be very expensive in terms of purchasing enough honey,
milk, ghee and lotuses for the ten thousand sacrifices that must accompany the
one hundred thousand recitations. The implication is that Mantrayoga requires
a substantial amount of ritual practice to bring about the declared result. It is,
perhaps, telling that the result is avoiding a violent death rather than death
altogether. This may reflect the status of Mantrayoga as the lowest of the four
yogas, which is stated or insinuated in other texts as well,”® and it implies that
the attainment of immortality was reserved for those who succeeded at Hatha

and Rajayoga.

Layayoga

The Layayoga of the Amaraugha (18—19) is a visualisation practice that appears
to have two stages. The yogi begins by visualising nectar flowing in his body
and then meditates on Siva in the form of a liziga that shines like a jewel. In yoga
texts, the term laya can literally mean ‘dissolution’ of the mind, and is often
used as a synonym for samadhi.”” Also, during the second millennium, some

commentators on the Yogasitra glossed ‘cessation” (nirodha) in sitra 1.2 (yogas

741 would like to thank Alexis Sanderson (p.c. 27.6.2020) for pointing this out to me.
The main reference he provided is Tantraloka 1.119—1.122 and relevant passages from the
Nifvasakarika (48.69—48.71b), Tantrasadbhava (f. so, 66¢ and 67r), Nisvasagubya (10.12¢—
10.13), Kubjikamata (8.44a) and Brhatkalottara (f. 72).

75 This instruction is specified by the compound dasamsam in Amaraugha 16c.

76 For references in the Sivasambita, Amaraughaprabodha and Dattatreyayogasistra, see the
section above on the Four Yogas.

77 The term laya clearly has this meaning in the Amanaska (2.22), a Saiva yoga text that
predates the Amaraugha by a century or so. For example, an extraordinary dissolution [of mind]
(laya) arises in which all intentional thoughts are severed and all movement has ceased. It is only
intelligible to oneself and beyond the sphere of words (ucchinnasarvasarnkalpo nibiesasesacestitab |
svavagamyo layab ko pi jayate vagagocarah). In Hathapradipika 4.3—4.4, laya is included as a
synonym for samadhi.
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cittavrttinirodhah) as laya,’® and several erudite authors of yoga compendiums
equate it with the lower level of samadhi called samprajiiata.”® In contexts
of meditation, antecedents to the concept of laya as the dissolution of mind
occur in Saiva Tantras that predate the Amaraugha.®® However, in Buddhist
and Vedantic works, it generally means mental inertia, sluggishness, sleep and
loss of consciousness, and appears in some lists of obstacles to meditation or
gnosis.®’

The Dattatreyayogasastra clearly states that Layayoga is accomplished by
the dissolution of the mind (cittalaya), and it teaches various esoteric techniques
for this purpose.®* The author attributes eighty million of these techniques
to Siva.®3 Several of those described are similar to the simple contemplative
practices of some earlier Saiva Tantras, such as the Vijiianabbairavatantra and
Svabodbodayamarijari, which teach methods for dissolving the mind (mano-

laya).®+ In terms of its simplicity, the Layayoga of the Amaraugha is consistent

78 For example, Bhojadeva’s Rajamartanda 1.2; “The cessation of those [mental activities,
that is to say,] the dissolution [of them] in their own cause is known as yoga’ (t@sam nirodho |[...]
svakdarane layo yoga ity akhyayate). Cf. Vijfianabhiksu's Patafijalabbasyavarttika 1.2 ([...] vrttayas
tasam nirodbas tasam layakbyo [..]) and Yogasiddbantacandrika 1.2 (tasam nirodha upasamo
nirindbanagnivat svakarane layab).

79 For example, Sivananda’s Yogacintamani p. 11 (layab samprajiiatab) and Narayanatirthas
Yogasiddbantacandrika 1.41 ( [...] samapattib samyagapattir layab samprajiiatalaksano yogo
bhavatity arthab [...]).

8¢ The word lina is used in Bhagavatotpala’s definition of meditation (dbyana) in Spandapra-
dipika 31. The word laya or a derivative form of the root /i occur in the context of dissolving
the mind in Vijfianabbairavatantra 37, 56, §8—60, 71, 79, 115, Svabodhodayamafijari 43,
S’dktavijﬁdna 2.8, etc.

81 Sluggishness of mind (cetaso linatta) is one of five hindrances in the Kayasutta of
the Tripitaka (Samyutta Nikaya 1898, part 5: 64). In Vedantic works, examples include
the Maitrayaniyopanisat 6.34.7 and Gaudapada’s Mandikyopanisatkarika 3.42 (and see the
commentary of Sankara on this verse, which glosses laya as susupta). Also see Aparoksanubhiti
127-128 and Yuktabbavadeva 1.38—1.39, where laya is included as an obstacle to attaining
samadhi and yoga.

82 Dattatreyayogasastra 15ab: ‘Because of the dissolution of mind brought about by esoteric
techniques, Layayoga arises’ (layayogas cittalayat sarketais tu prajayate).

8 Dattatreyayogasastra 15cd (adinathena sarketa astakotib prakirtitab).

84 The Dattatreyayogasastra’s techniques of Layayoga (21 - 26) can be summarised as



INTRODUCTION 37

with the meditative techniques of these works. However, the influence of its
Layayoga on subsequent yoga texts was negligible, perhaps because the history
of this type of yoga is characterised by the plurality of its methods, which over
the centuries came to include absorption of the mind in the internal resonance

(nada)® and systems of cakras.®®

Hathayoga

The section on Hathayoga in the Amaraugha (19—41) is three times the length
of the combined discussion of the other three yogas, and the end of its account
is dovetailed with the description of Rajayoga. Thus, the structure of the text

alone signifies that Hatha was of paramount importance to the author in attain-

meditation on the void, gazing on the tip of the nose, meditating on the back of the head,
gazing between the eyebrows, meditating on the forehead and brow, meditating on the two
big toes and lying on the ground like a corpse. Several of the Dastatreyayogasastra’s methods
of Layayoga are indeed the same or very similar to the contemplative techniques of the
Vijiianabbairavatantra. For example, lying on the ground (Dattatreyayogaistra 24c-d and
Vijianabbairavatantra 82) and fixing the gaze (drsti) on something (see Dattatreyayogasistra
22a-b, 23 and Vijfianabhairavatantra 59, 60, 76, 80, 84, 120). Also, several of the techniques in
the Vijfianabbairavatantra (50, 56, 112, 115), as well as the Svabodhodayamaiijari (36), involve
or produce cittalaya and manolaya.

85 A verse in the Yogataravali (2) states that one hundred and twenty-five thousand
concentration techniques (avadhana) of absorption have been taught by Siva and that nada-
nusandbana is the most revered of them (sada Sivoktani sapadalaksalayavadbanani lasantu loke |
nadanusandhanasamadhim ekam manyamabe manyatamam layanam). This statement is echoed
in Hathapradipika 1.45d; ‘there is no absorption like [that of] the internal resonance’ (na
nadasadrso layab). The association between laya and ndda is reiterated in many works composed
from the fifteenth century onwards. Examples include Sivasambita 5.44, Sivayogapradipika 1.6.
Hatharatnavali 1.12, Yogamdrgaprakdsika 4.20ab, Rdjayogamrta 2.5cd—2.6ab, Hathatattva-
kaumudsi 54.1, etc.

86 The fourteenth-century Sarngadharapaddhati (4350-63) may contain the earliest surviv-
ing account of a Layayoga which aims at absorption of the mind in cakras. Its short description
mentions nine cakras, and it was mastered by sages such as Krsnadvaipayana (i.e., Vyasa)
(krsnadvaipayanadyais tu sadhito layasamjiiitab | navasv eva bi cakresu layam krtva mabatmabhib).
This practice was alluded to by Sivanandasarasvati in his Yogacintamani (p.13), Also in regard
to Layayoga, the dissolution of breath and mind in the nine cakras is called Layayoga (layayoge
bi navasv eva cakresu marunmanasor layo layayoga ity ucyate).
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Figure 1: The great seal (mabamudra). Yogasopana 1905: 5 4.

ing Rajayoga. The practice of Hatha consists of performing sequentially three
physical actions generally referred to as ‘seals’ (mudrd), namely, the great seal
(mahamudra), great lock (mahabandba) and great piercing (mahbavedha). The
salient features of the first seal are the yogi’s asymmetrical seated position, in
which the spine is flexed, and the application of the throat lock (kanthabandba),
as depicted in Figure 1. The throat lock is not explained in the Amaraugha.
However, it is likely referring to what subsequent Hatha texts call Jalandhara’s
lock (jalandbarabandha), a technique of contracting the throat and placing the
chin on the chest to block the channels in the neck.?”

The practice of the first seal is followed by the second, the great lock. The
author of Amaraugha does not comment on the yogi’s posture in the great
lock, which implies that the yogi remains in the position adopted for the great
seal. This is affirmed by the more detailed passage on the great lock in the

87 For a translation of a verse in the Hathapradipika that explains jalandbarabandba and for
Brahmananda’s comments on the meaning of ‘throat lock’ (kanthabandhba), see footnote 169.
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Figure 2: The leg position of the great lock in the Dattatreyayogasistra, etc.
A detail of virasanamu, Hathayogapradipika 1903: plate 1.

Amrytasiddbi, which states explicitly that the yogi should hold the position of
the great seal when performing the great lock.*® In contrast to this, subsequent
yoga texts, such as the Dattatreyayogasastra (135) and Sivasambita (4.37-38),
prescribe a cross-legged position for the great lock, in which the heel of one
foot is pressed against the perineum while the other foot rests on the thigh of

the opposite leg, as represented in Figure 2.%

88 Amrtasiddbi 12.3, {The yogi] should inhale, perform a retention, hold the [great] seal
that alleviates fear, and [then] quickly apply the [great] lock, which has been kept secret [even]
from the gods and demons (pirakam kumbbakam krtva dbrtva mudram bhayapabam | bandbam
samyojayet k_sipram sum‘sumsugopimm).

89 Neither the Dattatreyayogasastra nor the Sivasambita state where the hands should be
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Although only the throat lock is applied in the practice of the great seal,
both the throat and root lock (milabandba) are necessary for the great lock.
This feature of the Amaraugha’s great lock is consistent with the more compre-
hensive instructions in the Amytasiddhi, which stipulates that the yogi should
engage the root lock by contracting the anus and perineum to make the apana
wind move upwards.?® This ultimately results in the union of three bodily
winds, namely, samana, apana and prana, as well as the reversal of the down-
ward flow in all channels of the body.®" The author of the Amaraugha (25)
simply says that the great lock awakens an upward flow in all channels, which
likely refers to the upward flow caused by the root lock. The Amrtasiddhi ex-
plains that this upward flow prevents the elements and essences of the body
from escaping, and likens the great lock to a dam blocking a river’s flow from a
catchment.*

Unlike the Amrtasiddbi, the Amaraugha and Amaraughaprabodha include
the instruction that the yogi should inhale through the mouth when perform-
ing the great seal and lock. The reason for the omission of such an important
detail in the Amrtasiddhi remains unknown but, given that the Amyrtasiddbi’s
account of the practice is more elaborate than the Amaraughd’s, it would appear

that inhaling through the mouth was not a feature of these seals in Vajrayana

placed. The illustration in Figure 2 actually depicts the version of virdsana illustrated in
Hathayogapradipika 1903.

9° Amrtasiddbi 12.4, [The yogi] should contract the anus along with the perineum at the
same time, make apana go upwards and unite it with samanda’ (gudam yonisamayuktam akumcya
caikakalatah | apanam iardbvagam krtva samanena ca yojayet).

9T Amytasiddbi 12.6, ‘And [the yogi] causes the [united apana and samana] wind to ascend
to prana, makes prana face downwards, and causes them to move so that an upward flow arises
because of the union of prana and apand (prane caropya vayum ca krtva pranam adbhomukbam |
vahayed irdbvagatyartham pranapanaikayogatah).

9 Amytasiddbi 12.8—10, ‘All of the channels, which invariably flow downwards, are reversed
because of this great lock. Owing to the downward flow [of the channels], the outward-flowing
elements and essences escape from the body like rivers [flowing] from their catchments. Just
as an outside dam stops the flow [of water], so this bodily [lock stops the outward flow of
elements and essences]. Yogis should always know this. (nadyab Sravanti yab sarva adhomargena
sarvadda | mabatanena bandhena viparita bbavanti tab || adbovabena tattvani Sarirad babyagami
ca | sarani prapalayante svaksetrat srotaso yatha || yatha bahyagatab setub pravabasya nirodhakab |
tatha Sariraga$ cayam jiiatavyo yogibhip sada).
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yoga. This instruction was likely original to the Amaraugha because it also
appears in the same verses on the great seal and lock in some early versions
of the Hathapradipika. Thus, the instruction is not peculiar to the transmis-
sion of the Amaraugha and its later recension.?> In more recent versions of the
Hathapradipika, including that established by Brahmananda in his Jyotsna, the
injunction to inhale through the mouth has been removed.®* Apart from the
breath retentions called §izali and sitkari, the practice of breathing in through
the mouth is rarely mentioned in medieval works on yoga, which may account
for why it was removed from the descriptions of the great seal and lock in more
recent versions of the Hathapradipika.

The Amaraugha mentions several benefits of practising the great seal and
lock that are not in the Amytasiddhi. The great seal awakens kundalini and
makes her as straight as a stick. The significance of kundalini in Saiva traditions
of Hatha has been discussed in the previous section.”> Also, the great lock is
said to produce the confluence of the three main channels (triveni) and cause
the mind to reach a place called Kedara.®® The terms triveni and kedara occur in
other Saiva works in lists of sacred place names (Birch 2019: 967). They were
probably mentioned in the Amaraugha to make the practice of the great lock
appeal to a Saiva audience. Since the author of the Amaraugha did not explain
the implications of the upward flow in the channels that is caused by this lock,
as noted above in the Amytasiddbi, Saivas may have understood the upward flow
as the movement of the mind through the central channel to Kedara, which
they probably believed to be located in the head (Birch 2019: 967 n. 57).

The practice of the second seal is followed by the third, the great piercing.
Upon completing the great lock, the yogi changes position so that the hands
and feet are placed evenly on the ground. The yogi then applies the throat lock,

93 For references in manuscripts of the Hathapradipika, see the testimonia in the critical
apparatus for Amaraugha 19 and 24.

94 For example, instead of pirayen mukbe in Amaraugha 19d, Hathapradipika manuscript
399/1895-1902 has pirayen sukbam and Jyotsna 3.10d has dbarayed drdbam. And instead of
puarayitva mukbe in Amaraugha 24a, Hathapradipika manuscript 30109 and Jyotsna 3.20a have
purayitva tato.

95 See the section, ‘From Raising Generative Fluids to Raising Kundalini!

96 Amaraugha 25.
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inhales, holds the breath, and taps on the hips. The Amaraugha’s descriptions
of the body’s position and the tapping motion are vague. The position of the
great piercing is clearly not the same as that of the great seal and lock because
the body is said to be symmetrical in so far as the hands and legs are aligned in
the same way (sama). In the Amrtasiddbi, the yogi’s posture in the great seal is

described as follows:

Remaining very steady, [the yogi] should adopt the liniga [gesture]
with the hands on the ground, then keep both feet facing down-
wards and still, like the pole star, lift up the hips and tap the
spine (mabameru) with both heels of the upright feet and the very
tip of the thunderbolt breath.%”

If the author of the Amaraugha had this particular posture in mind, then the
remark that the hands are placed the same way (sama) would allude to a liriga
gesture of some sort. This seems unlikely because in other Saiva and Vajrayana
works the hands are not positioned symmetrically in a liriga gesture.®® Indeed,
had the author of the Amaraugha known the Amytasiddhi and borrowed material
from it, it is rather difhicult to explain why the liniga gesture was omitted in the
Amaraughd’s account of the great piercing when the li7iga is a salient feature of
its Laya and Rajayoga.

Also, the Amaraugha’s author does not mention that the feet point down-
wards or that the spine taps against the heels. In the Amytasiddhbi, the fact that
both feet point downwards implies that the yogi has bent the knee of the leg
that was extended in the great lock, then joined the soles of the feet and raised
the heels while keeping the toes on the ground. With the legs in a squatting

position, as shown in Figure 3, the yogi then taps the base of the spine against

the heels.

97 Amytasiddbi 13.6-7 (karabbyam lingam aropya prebivyam dbruvasamnibbam | tatha hi

nifcalam krtva padadvayam adbhomukbam || avakrapadamilabbyam katim usthapya susthirab |
asphalayen mabamerum vayuwvajragrakotitab).

98 Various descriptions of a linigamudra occur in Saiva and Vajrayana works. They usually
involve clasping together the fingers of both hands while keeping one or both thumbs pointing
upwards. Another version has the ring and little fingers of both hands wrapped around the
thumbs. For references, see Mallinson and Szanto 2021: 131-132 n. 180.
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Figure 3: The leg position of the great piercing in the Amytasiddbi.
Utkatasana, Yogasana, f. 2.0b.

However, the Amaraugha’s description that the legs are placed the same way
(sama) is so vague that the yogi could be in a squatting position similar to that
described in the Amrrasiddbi or the yogi could be sitting with the soles of the
feet together, the perineum against the heels and the knees on the ground in a
position similar to the pose of the gracious Goraksa (bhadragoraksasana), which

is described in the jogapradipyaka (129-130) and represented in Figure 4.9

99 Jogapradipyaka 129-130, ‘Now the pose of the gracious Goraksa. [The yogi] should join
the soles of both feet and hold their nearest side on the ground. He places [himself] on the
nearest edge [of the soles] in such a way that his perineum (miila dvari) remains on them.
Pressing the legs against the ground, he should keep the hands on both legs. [The yogi] who
fixes the gaze on the trikuti should praise the gracious Goraksa’ (atha bhadragorakha asana | doii
pagathali samputa karai, kora varili bhipari dbarai | kora varili rakbe aise, tapari mila dvari tiki
baisai || goda pidi bhiva pari dasai, batha dou goda pari rakbai | disti trikuti madhya ju thanai, tako
gorakba bbadra bakbhanai). I am yet to find varili attested in any dictionary. It appears elsewhere
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Figure 4: The leg position of the great piercing in the Amaraugha.
Bhadragoraksasana, Jogapradipyaka, f. 2.4.
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The possibility that the great piercing was done in a seated (rather than squat-
ting) position in Hathayoga is supported by subsequent interpretations of this
practice in the Dartatreyayogasastra, Sivasambita and Hathapradipika, which
stipulate that the great lock and piercing are to be practised in the cross-legged
seated position that was depicted in Figure 2.7°°

Moreover, the Amaraughd’s instruction to align the hands the same way on
the ground and tap on the hips and buttocks (kati), rather than tap the heels
against the spine (mabameru) as prescribed in the Amytasiddhbi, is close to the

Hathapradipikd’s instructions on the great piercing:

With both hands even on the ground, [the yogi] should tap the

buttocks gently.""
In this case, the hands would be placed on the ground either side of the body.
This would enable the yogi to lift the hips and tap them against the ground.
One has to infer that each tapping action causes the heel to press against the
perineum, as Brahmananda explains in his commentary on this verse.’** This
is possible in both the cross-legged position of Figure 2 and the symmetrical
seated position of Figure 4.

According to the Amaraugha (27-29), when the position of the great
piercing has been assumed, the yogi should use the breath to pierce the four
seats (catuspitha) and tap the great Meru, that is the spine, with breaths that

with kora in the Jogapradipyaka (211a, 283b) and seems to mean ‘the nearest (vara) side/edge!

1°° The posture of the great lock is described thus in Hathapradipika 3.18, ‘[the yogi] should
fix the heel of the left foot on the perineum, having placed the right foot on the left thigh’
(parsnim vamasya padasya yonisthane niyojayet | vamoripari samsthapya daksinam caranam
tathd). This posture is referred to at the beginning of the description of the great piercing
in Hathapradipika 3.25a, ‘the yogi, seated in the great lock, [...]" (mahabandhasthito yogi).

1Y Hathapradipika 3.26ab (samabastayugo bhimau sphicau samtadayec chanaib).

> Iyotsna 3.27, ‘Having supported [the body] with the hands, whose palms are placed on
the ground, [the yogi] gently, [that is] softly, taps, [that is] taps together [both buttocks], which
have been raised a little from the ground along with the left foot, whose heel is placed against
the region of the perineum, [he taps ] only on the ground’ (bhiamisamlagnatalayor hastayor
avalambanena yonisthanasamlagnaparsnind vamapadena saba bbiamep kificid utthapitau Sanair
mandam santadayet samyak tadayet, bbiumav eva).
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are like thunderbolts. The four seats, which are also mentioned in passing
by the redactor of the Amytasiddbi (13.5), might have been understood by
Saivas as four places in the head or as four cakras.’®3 The image of the breath
as a thunderbolt also occurs in the Amyrtasiddhi (13.7), and references to a
double-lidded vessel (putadvaya) and the connection between the moon, sun
and fire may have derived from Vajrayana yoga’s alchemical metaphors and
metaphysics. However, these terms were probably interpreted by subsequent
Saiva traditions as referring to the three main channels of the body, namely,
ida, pingala and susumna."**

The great piercing is said to make the breath burst upwards, which is
required for the process of sequentially piercing the three knots (granthi) that
obstruct the upward flow of the breath in the central channel. A daily regimen
of practising the three seals every three hours enables the yogi to progress
through the four stages of yoga called beginning (drambha), unified (ghata),
accumulation (paricaya) and perfection (nispatti). Each stage is characterised
by the arising of a particular meditative void ($iinya), bliss (ananda) and internal
resonance (ndda), as well as some supernatural effects, such as the attainment
of a divine body and freedom from old age and death.

Much of the terminology and sequential effects of these four stages of
yoga derive from Vajrayana and are described more fully in the Amrtasiddhi. By
comparison, the Amaraugha’s account is much simpler as some of the concepts
and terms peculiar to Vajrayana, such as the four moments, are absent. By
retaining terminology and ideas that could be understood by Saivas in light of
their own tradition (Birch 2019: 968-969) and linking the attainment of the
fourth stage (i.e., nispatti) with Rajayoga, the author of the Amaraugha created
a basic template for the practice of fusing the mind with internal resonance
(nadanusandhana) that became a salient feature of subsequent traditions of
Hatha.">

193 See footnote 186 for a discussion of catuspitha.

°4 On the meaning of putadvaya in the Amaraugha, see footnote 188, and on the connection
of the moon, sun and fire, see footnote 189.

05 This is discussed in the subsection ‘The Amaraugha’s Hathayoga and Subsequent
Traditions!
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Rajayoga

Nearly all of the earliest surviving works on Rajayoga are Saiva. The one
exception is the Dattatreyayogasistra, which is a Vaisnava work on the four
yogas."®® The Amaraughd’s short explanation of Rajayoga anticipates three
salient characteristics of this type of yoga in other early Saiva works. The
first is Rajayoga’s definition as a state of meditative absorption in which the
mind is absent or unified. At the beginning of the text, the author of the
Amaraugha (2—3) describes Rajayoga as a non-dual state free of mental activity,
and similar descriptions occur in the Amanaska, Yogataravali, Sivasambita and
Hathapradipika.*®’

The second characteristic is Rajayoga’s soteriological status: the attainment
of it results in liberation from transmigration. In Amaraugha 42—43, it is
said that when Rajayoga arises, there is no bondage and the yogi becomes an
equal to god (#varasama). Equality with Siva (Sivatulyatd) is an expression of
the highest salvific attainment in dualist Saiva traditions. The author of the
Amaraugha was silent on whether the yogi is liberated-in-life (jivanmukti) or
at death (videbamukti). Such ambiguity would have enabled Saivas of various
traditions to read their own distinct beliefs on liberation into the text.’*® Be
this as it may, several of the Amaraughaprabodha’s additional verses on Rajayoga

(70-72) state explicitly that the yogi is liberated-in-life and wanders the earth

196 The earliest surviving work on Rajayoga is the second chapter of an eleventh-century
Saiva text called the Amanaska (on the date, see Birch 2014: 406 note 12). Subsequent early
Saiva works include the Yogabija, Yogataravali, Sivasambita and Hathapradipika. The exception
mentioned above is the Dattatreyayogasistra, in which Rajayoga is the goal of the first three.

1°7 Amanaska 2.32d, ‘[the state] of Rdjayoga in which one’s mind is absent’ (vigatanijamano-
rajayoga); Yogataravali 16, ‘Having removed everything beginning with the states of I and
mine, those whose minds are steady in the venerable [state of] Rijayoga are not observers
nor objects to be observed. Only pure awareness prevails' (abammamatvady apabaya sarvam
Srirajayoge sthiramanasanam | na drastrta nasti ca dr§yabbavab sa jrmbhate kevalasamvid eva);
Sivasamhita s.12¢d, ‘the fourth is Rajayoga, which is free from the state of duality (caturtho
rajayogab syat sa dvidbabbavavarjitab); Hathapradipika 4.3—4.4, Rijayoga [...] and the non-dual
[state] are synonyms’ (rajayogab [...] tathadvaitam [...] cety ekavacakah).

8 On the distinction between Dual and Non-dual conceptions of Saiva liberation, see
Sanderson 1992: 282—285.
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doing as he pleases. This is consistent with other works on Rajayoga, in which
liberation-in-life is the highest goal (Birch 2020: 221-224).

The third characteristic is Rajayoga’s transcendence of the praxis and
theory of yoga. The author of the Amaraugha (43) asserts that Rajayoga is
beyond the internal resonance (ndda), which implies that it transcends all
other techniques of Hatha. It is also said that the state of Rajayoga cannot
be described as conscious or unconscious and, when it has been accomplished,
the practice of yoga is superfluous. These ideas are particularly prominent in

the Yogataravali’s discussion of Rajayoga:

When Rajayoga is flourishing, there are no gazing points, no
binding of the mind [to one place], no [proper] time or place [for
practice], no [deliberate] stopping of the breath nor exertion of
concentration and meditation. For those established in Rajayoga,
who have a gaze free from all objects, there is no waking nor state

of deep sleep, nor life nor death. Is it not amazing? '

The Amaraugha’s final verse on Rajayoga conveys a somewhat stronger
sectarian sentiment than the earlier verses that articulate the more general char-
acteristics of Rajayoga mentioned above. Amaraugha 44 defines the lifiga and
describes the power of consciousness, gnosis and mind of one who has achieved
Rajayoga. In particular, the dissolution of the universe into the liriga seems to
lay bare the redactor’s intention to emphasise the importance of Rajayoga to
Saivas. One might further speculate that such an explicitly Saiva interpretation
of Rajayoga was intended to afirm the subordinate role of Hatha as one of three
auxiliary methods for achieving Saiva yoga. It was several centuries after the
composition of the Amaraugha, when Hatha’s association with Vajrayana was
largely forgotten, that the subordinate status of Hatha changed. As evinced by
works such as the Hathapradipika, Hatha grew to overshadow Rajayoga.

199 Yogataravali 14-15 (na drstilaksyani na cittabandho na deiakalau na ca vayurodhab |
na dharanadhyanapariframo va samedbamane sati rajayoge || asesadrSyojibitadyiimayanam ava-
sthitanam iba rajayoge | na jagaro nasti susuptibhavo na jivitam no maranam nu citram).
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The Amaraugha’s Hatha and Subsequent Traditions

VATMARAMA, THE AUTHOR OF THE HATHAPRADIPIKA, incorporated nearly all
S of the Amaraugha’s verses on Hatha.”™ He augmented the Amaraugha’s
terse descriptions of the three seals with verses from the Dattatreyayogaiastra
and Vivekamartanda.”** The influence of his other source texts changed some
facets of the practice as it was described in the Amaraugha. The most significant
change is the posture in which the great lock and piercing are performed.
Svatmarama also added a few new details, such as the injunction to practise
the great seal and lock the same number of times on the right and left sides of
the body.’"* However, he retained the asymmetrical posture of the great seal,
the dynamic tapping motion of the great piercing, and the need to practise the
three seals together. The Amaraughd’s passage on the four stages of yoga, in
which the knots are pierced and various blisses, sounds and voids arise, was
incorporated into the fourth chapter of the Hathapradipika as the practice of

nadanusandbana (fusing the mind with the internal resonance’)."*3

Through the lens of Svatmarama’s redacting, the Amaraugha’s Hathayoga
was the physical routine of the three seals combined with the meditative prac-
tice of nadanusandhana. This rudimentary system was, in a sense, the nucleus
of subsequent formulations of Hathayoga. By the time the Hathapradipika was
composed, the physical practice of Hathayoga had been expanded to include
complex dsanas, a set of six therapeutic interventions called the satkarma, eight
breath retentions known as kumbhaka, and a collection of ten seals.”™* Half of

the collection of ten seals appears to derive from the Amaraugha’s physical prac-

11 See footnote 16 for areference and discussion of the verses shared between the Amaraugha
and Hathapradipika.

T For example, the following parallels exist for the Hathapradipika’s description of maba-
mudra: Hathapradipikd 3.9-3.11, 3.13, 3.14—3.17 = Amaraugha 19—21, 22. Hathapradipika
3.14—3.17 = Vivekamartanda 60—63. Hathapradipika 3.18ab = Dattatreyayogasastra 132.cd.

"'> Haghapradipika 3.14 and 3.20.

'3 Amaraugha 34—42 = Hathapradipika 4.69—4.77.

""4The earliest record of these ten seals appears to be the Dattatreyayogasastra (30-32) and
then the Sivasambita (4.23-4.24) and Hathapradipika (3.6-3.7).
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tice because two of the additional seals (i.e., mitlabandba and jalandharabandhba)
are the locks (bandha) inherent in the Amaraugha’s three seals.

Svatmarama also enlarged the meditative side of the Hatha practice by
adding material to the Amaraughd’s account of nadanusandbana. This included
a separate sequence of more than ten resonances and methods of closing the
ears, eyes, nose and mouth with the thumbs and fingers. These concepts and
methods derive from earlier yoga traditions of Saivism.**s

The widespread acceptance of the Hathapradipika as an authority on Hatha-
yoga and the extensive citations of it in yoga compendiums ensured that much
of the practice and terminology of the Amaraugha’s Hatha continued to be used
by authors of yoga texts up until the nineteenth century.’*® After the decline
of Buddhism in India, the meaning of some technical terms of Vajrayana origin
in the Amaraugha has been interpreted by commentators in accordance with
doctrines of more recent traditions. For example, the alchemical connotations
of the terms dviputa and putadvaya have been lost and understood by comment-
ators as dvindsdaputa (‘the two nostrils’) and the channels ida and pingala.’*?
In the Yogacintamani, Sivainanda rewrote the verse on the death-like state of
kundalini, which might have been inspired by the alchemical process of killing
(marana) substances to make them inert, to say that kundalini destroys the

state of death.’*® Bhavadeva interpreted this verse in the Amaraugha to mean

"!5For a discussion of a sequential system of ten resonances in earlier Saiva traditions, see
Vasudeva 2004: 274—280. The closing of the ears, eyes, etc. are mentioned in Hathapradipika
4.68 and 4.82ab. On the early history of sapmukbimudra or sapmukbikarana, see Vasudeva
2004: 272 n. 66.

16 On the influence of the Hathapradipika after the sixteenth century, see Bouy 1994 and
Birch 2020.

17 After quoting the Hathapradipika on mabamudra, Bhavadeva glosses dviputasrita as nasa-
putadvayasrita (Yuktabbavadeva 7.187). In the Jyotsna (3.27), Brahmananda glosses putadvaya
as putayor dvayam idapingalayor yugmam.

18 Yogacintamani, p. 133; ‘Then she destroys the state of death, which is the basis
of adversity’ (tathasau maranavastbam harate vipadasrayam). A similar reading is found in
an eighteenth-century recension of the Haghapradipika with ten chapters (5.17ab) (tada sa
marandvastha harate dviputdsrita). A commentary on this text, the Yogaprakalika (5.17)
understands this as mabamudra destroying the state of death, which resides in the two nostrils
(yada kundalinibodbasamaye vayor babir nirgamanam antab praveia iti yat putadvayam tam
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that, after the practice of the great seal, kundalini resides in the two nostrils.’*
Furthermore, it is likely that Svatmarama and others understood a verse from
the Amaraugha (30ab) on the conjunction of the moon, sun and fire as referring
to the intersection of the channels called idd, pirgala and susumna, because this
meaning of moon, sun and fire can be found in early Saiva works and two yoga

texts, the Vivekamartanda and Sivasambita, which were known to him.'2°

Editorial Matters
Manuscripts

OUR MANUSCRIPTS WERE REPORTED under the entry ‘amaraughaprabodha’
F in the first volume of the New Catalogus Catalogorum of Madras Univer-
sity (1949: 254)."*" These were included among seven manuscripts reported in
the Descriptive Catalogue of Yoga Manuscripts of the Kaivalyadhama S. M. Y. M.
Samiti (200§: 22—25). One entry in this catalogue is a mistake,"** and one
reported manuscript may no longer exist.”*? Five of the manuscripts in Kaivalya-

dhama’s catalogue have been collated for this edition, and I have also obtained

asritam marandvastham barate mahamudreti bhavab).

"9 1In Yuktabbavadeva 7.187, Bhavadeva says, “When the retention of the breath is being
done thus, kundalini becomes agitated and resides in the two nostrils along with apana and
prand (evam vayudharanayam kriyamanayam vyakula bbita kundalini apanapranabbyam saha
nasaputadvayasrita bbavati).

2 In the context of nadis, references to somasiryagni occur in the Tantrasadbbava (24.141)
and Svacchandatantra (7.153-154). Also, see Vivekamartanda 20~21 and Sivasambita 2.17. In
Jyotsna 3.28, Brahmananda understands them in this way (somas ca sirya$ cagnis ca somasirya-
gnayah, somasaryagnisabdais tadadhbisthita nadya idapingalasusumna grabyas tesam sambandhab).

2! These manuscripts are Nos. 7970¢, 4339, 4340 and 2831(0).

22 This catalogue (2005: 24—25) mentions a manuscript of the Amaraughaprabodha at
the Government Oriental Manuscripts Library in Chennai with manuscript number D-4349.
However, the catalogue of Rangacarya and Bahudur (1910: 3229) for this library indicates that
D-4349 is a manuscript of the Patafijalayogasitram. Therefore, this entry in the Kaivalyadhama
catalogue appears to be a mistake.

3 This is manuscript D-4339 which is supposed to held at the Government Oriental
Manuscripts Library in Chennai. It appears to have been the manuscript used by Mallik (195 4)
and has not been available to researchers since at least 2004 (see footnote 12.8).
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a copy of a manuscript of the Amaraughaprabodba at the Venkatesvara Oriental
Institute in Tirupati, which was not reported in Kaivalyadhama’s catalogue or
the NCC."* The six available manuscripts are on palm-leaf and written in
Grantha script. None of them has a scribal date.

Two of the six manuscripts preserve the Amaraugha. Both are complete and
do not contain any indication of lacunae. These have the silga S; and S, in this

edition. Details of both are as follows:

Sy
Library: Government Oriental Manuscripts Library, Madras

Catalogue: A Triennial Catalogue of Manuscripts Collected during
the Triennium 1916—17 to 191819 for the Government
Oriental Manuscripts Library, Madras, Kuppuswami Sastri.

Madras: Government Press, 1922: 4077.
Ms. No: R2831(0) (SR14438)
Material: PalmLeaf  Script: Grantha  Folios: 4 (188v—191r)
No. of verses: 46  Condition: Complete
Opening comments: om
Final Colophon: ity amaraugha[m] goraksaviracitam sampirnam

Comments after Final Colophon: $riyogamatasiddbantanipunaya
parivradripadbarine || Srimaccharnkaracaryasvamine namab ||

harib om Sriramaya namab ||
S,

Library: Adyar Library and Research Centre

Catalogue: Descriptive Catalogue of Sanskrit Manuscripts, vol. 8
(Samkhya, Yoga, Vaisesika and Nyaya). Parameswara Aithal,

24 The details of this manuscript are: serial number 412 and stock number 179(a) in Sri
Venkatesvara University and Sastri 1956. I offer my thanks to Dr. S.V.B.K.V. Gupta for
obtaining a copy of this manuscript for me.
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in collaboration with T. H. Visvathan, and A. A. Ramanathan.
Madras: The Adyar Library and Research Centre. 1972:

12-13.
Ms. No: 70528
Material: Palm Leaf  Script: Grantha  Folios: § (1r-5v)
No. of verses: 46  Condition: Complete

Final Colophon: ity amaraugho Srigoraksaviracitam Satakam

samapyate

Comments after the Colophon: yavan naiva pravifati  ciram
marlulto madbhyamarge yavad bindur na bhavati drdbam
pranavataprabandbe | yavatr vyomnd sabajasadriam jayate
natrtatvam tavat sarvam vadati yad idam dambbamirsyapra-

lapab || barib samparnam'*s

The other four available manuscripts preserve the Amaraughaprabodba. They
have the sigla L;, L,, L; and L, in this edition. Their details are as follows:

L,

Library: Oriental Institute, the Maharaja Sayajirao University of
Baroda

Catalogue: An Alphabetical List of Manuscripts in the Oriental
Institute, Baroda, vol 1. Raghavan Nambiyar Siromani.

Baroda: Oriental Institute. 1942: 618.
Ms. No: 7970(c)
Material: Palm Leaf  Script: Grantha  Folios: § (24v-31r)
No. of verses: 75  Condition: Complete
Opening comments (f. 1r): Saravanabbavaya namah

Final Colophon: Srigoraksanathaviracitam amaraughaprabodhab

sampurnam

25 Cf. Hathapradipika 4.114.
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L,
Library: Adyar Library and Research Centre

Catalogue: Descriptive Catalogue of Sanskrit Manuscripts, vol. 8
(Samkhya, Yoga, Vaisesika and Nyaya). Parameswara Aithal,
in collaboration with T. H. Visvathan, and A. A. Ramanathan.
Madras: The Adyar Library and Research Centre. 1972:

12-13.
Ms. No: 75278

Material: Palm Leaf  Script: Grantha  Folios: 4 (69—76)"°
No. of verses: 7§

Condition: Complete

Final Colophon: iti srimadgoraksanathaviracitam amaraughapra-
bodhab sampurnam

L3
Library: Government Oriental Manuscripts Library, Madras

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in
the Government Oriental Manuscripts Library, Madras, vol.
9. Rangacarya, M and Bahudur, R. Madras: Government

Press. 1910: 3222.
Ms. No: 4340
Material: Palm Leaf  Script: Grantha  Folios: § (41r-45v)
No. of verses: 7§
Condition: Complete

Final Colophon: iti {rimadgoraksanathaviracitam amaraughapra-

bodhah sampirnam

126 The numbering 69—76 corresponds to a new set of numbers written on both sides of
each leaf in Arabic numerals. Some of the original folio numbers are not legible.
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L4

Library: Venkate$vara Oriental Institute, Tirupati

Catalogue: An Alphabetical Index Sanskrit, Telugu and Tamil
Manuscripts (Palm Leaf and Paper) in Sri Ventakeswara

Oriental Research Institute Library, Tirupati. Tirupati: T. T. D.
press. 1956: 15.

Ms. No: 179(a)

Material: Palm Leaf  Script: Grantha  Folios: 4 (3-10)"*7
No. of verses: 7§

Condition: Complete (but badly damaged)

Opening comments: {rimadgoraksanathaviracitah

Final Colophon: iti {rimadgoraksanathaviracitam amaraughapra-

bodhah sampirnah

Stemma

The stemma of the manuscript transmission bifurcates into the two manu-
scripts of the short recension (i.e., the Amaraugha) and the four of the long
recension (i.e., the Amaraughaprabodba), as shown in Figure 5. The manuscripts
of each group are fairly close to one another, although none can be dismissed

as an apograph of another.

Past Editions

The earliest printed edition of the Amaraughaprabodba was published in 1954
by Kalyani Devi Mallik. According to the introduction in her book (1954: 34)
the edition is based on a single manuscript, which she says has the number
D-4339 and is (from Tirupati) Madras! This number is the same as that of
a manuscript of the Amaraughaprabodha described in the Descriptive Catalogue

7 The numbering 3—10 corresponds to a new set of numbers written on both sides of each
leaf in Arabic numerals. Some of the original folio numbers are not legible.
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Amaraugha

Amaraughaprabodha

L L, Ly Ly

Figure 5: A Hypothetical Stemma of the Amaraugha and Amaraughaprabodha

of the Sanskrit Manuscripts in the Government Oriental Manuscripts Library,
Madras (Rangacarya and Bahadur 1910: 3220-3221). Unfortunately, I have
not been able to consult this manuscript, which now seems to have been lost.”>®
Therefore, Mallik’s edition has been collated in this edition. In the hypothetical
stemma in Figure 1, this edition would appear on the branch of L, L; and
L,. In the critical apparatus, it has the siglum Eq. Its bibliographic details are
as follows:

Eq

Title: Siddba-Siddhanta-Paddbati and Other Works of the Natha
Yogis

Editor: S.M.T. Kalyani Mallik [foreword by P. C. Divanj]
Publisher and Year: Poona Oriental Book House, 1954

128 When I visited the Government Oriental Manuscripts Library, Madras in 2004, I
requested manuscript D-4339 and was told that the bundle (no. 4336) to which it belonged
could not be found. I have since requested it in 2010 and 2016, but to no avail.
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Pages: 48-54
Notes: Ms. No. D-4339 (from Tirupati) Madras (1954: 34)

Opening comments (195 4: 48): Srimadgoraksanathaviracitah

amaraughaprabodhah

Final Colophon: iti Srimadgoraksanathaviracitam amaraugha-

prabodbam sampirnam

It is difhcult to say how accurately Mallik rendered manuscript D-4339.
Several of her conjectures are enclosed in round brackets and kept separate
from the main text, which gives the impression that her edition is a diplomatic
transcription of the manuscript. However, there is evidence to suggest that her
edition has tacit emendations and inaccuracies."?

A more recent printed edition of the Amaraughaprabodha, which was edited
by Bholanatha Natha and published in an appendix to his book called the
Bharater Nathamarger Dbharmiya Paricaya (197 4), was recently brought to my
attention by Lubomir Ondracka. The appendix has other yoga texts, including
the Candravalokana, Yogavisaya, Yogabija, and Amrtasiddhi. These texts can
be found together in some South Indian manuscript bundles of yoga texts,
such as the bundles numbered 4336 and 4337 at the Government Oriental
Manuscripts Library at Madras University (Rangacirya and Bahadur 1910:

3217-3219).

9 The Descriptive Catalogue of the Sanskrit Manuscripts in the Government Oriental
Manuscripts Library, Madras (Rangacirya and Bahadur 1910: 3220-3221) transcribed the
first four and last five verses of manuscript D-4339. When one compares this transcription
to Mallik’s edition, there are two instances where the catalogue has suggested a correction
in brackets, which has been adopted by Mallik (3b catalogue #rtiya(kab), Mallik trtiyakab
and 4a catalogue laya(h), Mallik layah). Therefore, one wonders how many tacit emendations
Mallik may have made. Without the manuscript at hand, it is not possible to determine
whether the catalogue’s transcription is more accurate than Mallik’s. Nonetheless, the following
discrepancies can be noted: several poor readings in the catalogue’s transcription may have been
tacitly emended by Mallik (e.g., 71¢ catalogue rdjayogam padam, Mallik rajayogapadam; 72d
catalogue klefapabo, Mallik klesapaha). Also, Mallik may have introduced the following errors:
2d catalogue prabodbab pratyayatmakab, Mallik prabodbapratyayatmakab; 4a catalogue pradisto,
Mallik pradistab; 4¢c catalogue mantrayogo, Mallik mantrayogab; 72¢ catalogue bhogaspadam,
Mallik bhogaspadam; 73c catalogue prokta, Mallik prokeah.
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Natha does not include an apparatus nor bibliographic information on the
witness(es) upon which his version of the Amaraughaprabodha was based. It is
probably a transcription for the most part of a manuscript from South India
because its readings are close to those of South Indian manuscripts used for
this edition and, in some instances, he has correctly filled lacunae in Mallik’s
edition.”?° Although this indicates that Natha used a different manuscript to
Mallik, his edition has some of the readings that are unique to her edition,
which suggests he also had access to her edition, manuscript D-4339 or a

manuscript close to D-4339."3"

Elsewhere in his book Natha (1974: 202) notes that his sources have many

errors and that he copied them without emending.'?*

This might account for
the large number of errors in his edition.’?> Also, it has several significant
lacunae.”>* There are some unique readings which could be tacit emendations

or readings of a manuscript that is currently not available.”?5 Therefore, its

3% A good example of this is seen in verse 46. In Mallik’s edition (1954: 52), the second
quarter of this verse is rendered as dnanda....nyasambbavam. Natha correctly filled the lacuna
with anandam Sanyasambhbavam.

31 For example, the following readings are only found in Natha’s and MalliK’s editons; niryate
(16), mabesvare (24), sravantam (27), cubuke (34), krtva (35), abrtya (38) and rajayogam padam
(71). The instance of cubuke is telling because Mallik supplied a correction in brackets, i.e,
cu(ci)buke. However, Natha's edition reproduces the error that was in manuscript D-4339.

13> The relevant passage is: ‘Errors are seen in many places in these manuscripts, which are
probably caused by the scribe. I am not a special scholar (pandit) on the Sanskrit language,
nor do I have knowledge of yoga, therefore there will surely be mistakes and defects in my
translations into Bengali. As far as my abilities have allowed me, I have copied in an unchanged
manner what is in the manuscripts. I hope that in the future some Bengali pandit specially
versed in Sanskrit {astras will publish a flawless translation of these manuscripts! I wish to
thank Lubomir Ondractka for pointing this passage out to me and for his translation (p.c.
9.6.2020).

133 Natha's errors include (but are not limited to); vividhyad (6), pralabhyate (7), which is
unmetrical, *yuvati® (8), rte syat (8), cokta (10), tavijfiaya (13), ca is missing in 23, limgabha
(27), asphanam (37), which is unmetrical, akaso (57), veputhas (60), °%kau Silya® (65), ami (67),
saumaraugham (69), bindub (69) and bbasikun (70).

134 The lacunae are 16b, 40b—412 and §3.

'35 Variant readings in Natha’s edition which might derive from an unknown manuscript are
nityanandalayat (6), kostim (8), susyati (14), atifiunye pi (49), dvaite (68) and jivati tatra (71).
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readings have been reported in the apparatus of the long recension under the

siglum E,."3¢

E,
Title: Bbarater Nathamarger Dharmiya Paricaya
Editor: Bholanatha Natha

Publisher and Year: Kalikata: Asim-banga yogi-sammilani, 1974
[BS caitra 1380]

Pages: 143-148
Opening comments (1974: 143): Amaraugha Prabodhah

Final Colophon: iti srimat goraksanathaviracitab amaraughapra-

bodhah sampurnah

Editorial Policies

If one includes Mallik’s and Bholanatha’s editions, there are eight available
witnesses that can be used to create critical editions of the Amaraugha and
Amaraughaprabodha. In collating the witnesses, the siglum /3 has been used to
represent the two witnesses of the Amaraugha, and 0 to represent the witnesses
of the Amaraughaprabodba."

Both recensions have been edited and translated separately in this book
so that the reader may easily see and appreciate the differences between them.
Wherever the witnesses of one recension agree on a plausible reading that is
likely authorial, it has been accepted. Implausible readings, scribal errors and
other problems in one recension have been repaired by using the other recension

and the available testimonia.

Examples of possible instances where Natha has tried unsuccessfully to patch problems with
the text are kitavannadi® (6) and labben na nrpaja (7).

136 Since the unique readings of this more recently acquired edition were not helpful
for establishing the text of the short recension, it was not included in the apparatus of the
Amaraugha.

37 In the critical edition of the Amaraugha, 6 includes MalliK’s edition and, in the critical
edition of the Amaraughaprabodba, it includes both Mallik's and Natha’s editions.
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Since the Hathapradipika contains nearly all of the Amaraughd’s verses on
Hathayoga, this text has been the most important of the testimonia. Modern
editions of the Hathapradipika present a version of the work that was established
by a relatively recent commentary called the Jyotsna, whose author revised the
text considerably. Since the Amaraugha was one of the sources of the Hatha-
pradipika, I have relied on, cited and sometimes collated as testimonia several
individual manuscripts that preserve early versions of the Hathapradipika.'s®
Other important testimonia are the Amytasiddhi and Sivasambita. Also, the
fifth chapter of the Varahopanisat was helpful for editing some of the additional
verses of the Amaraughaprabodha.

The apparatus of the edition has four layers. The first defines the sigla and
indicates which witnesses have been collated on each page. The second records
the variant readings. Each lemma in the apparatus is preceded by the number
of the verse quarter (e.g., 1a, 1b, 1¢, or 1d), and followed by a lemma sign (i.e.,
a right-sided square bracket). After the lemma sign the sigla of the witnesses
are reported and then the variants, which are separated by a colon. A bullet
(®) is placed between lemmas in the same verse quarter. This register of the
apparatus is positive at all times except when there is only one variant reading,
in which case the sigla of the witnesses that have the lemma are omitted."3?

For example:
mantrayogas | mantrayogam S,

This entry means that all the witnesses have the reading mantrayogas except
S,, which has mantrayogam.

When I have proposed a reading that is not in any of the witnesses, the
new reading is designated as a correction, emendation, conjecture or diagnostic
conjecture depending on my confidence in proposing the change. In this regard,

I have generally followed the policy of Sanderson (2009: 348-349). When a

138 For identifying the importance of these manuscripts, I am grateful to my colleagues, in

particular Mitsuyo Demoto and Nils Jacob Liersch, who are currently on the Light on Hatha
Project at SOAS University of London and Philipps-Universitit Marburg.

39 My reasons for adopting a positive apparatus are largely the same as those outlined in
Goodall 1998: cxxi.
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colleague’s conjecture has been adopted, their surname appears next to it and
their full name is given in the list of abbreviations. If the reason behind a con-
jecture is not overly apparent, it is discussed in the footnotes to the translation
of the verse. The plus sign (4) has been used to represent an illegible letter or
a letter missing because of damage to the manuscript. A curved long dash (—~)
indicates a gap or space in the text of a witness that was deliberately made by
the scribe. The third layer of the footnotes contains testimonia, that is, verses
or passages from other works that are relevant to the edited text. The final
layer has comments on the metre, scribal omissions, variations in the order of
hemistichs and other such information on the witnesses.

Folio numbers of the witnesses have not been recorded in the edition. Also,
scribal corrections and deletions have not been noted when they are unim-
portant for establishing the text. I have standardised the sandbi and inserted
avagrabas where needed. Also, systematic unconventional spellings have been
standardised (e.g., hata — hatha, tatva — tattva, vindu — bindu, mircha —
miirccha, kratva — krtva, uddhva — ardhva, etc), but spelling errors (e.g., as-
ana for dsana) have been recorded just as they are in the apparatus. The use
of anusvaras, instead of homorganic nasals, before consonants is ubiquitous
among all the manuscripts that were collated. Where homorganic nasals are
used as such in my collation, the reader can generally assume that the manu-
script had an anusvdra. In order to avoid as much as possible the problem of
variant readings appearing unnecessarily different from a lemma of standard-
ised spelling (e.g., martilingam | mirttilimge), I have reported anusvaras and
the gemination of consonants in variant readings only where it seems relevant
for establishing the text.

The annotated translation includes the verse numbers and Sanskrit words
in round brackets. English words that have been supplied to facilitate the trans-
lation or provide contextual information that is not immediately apparent have
been placed in square brackets. The footnotes contain more information on

technical terms and discussions of problems with the text.
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2] TISAAIGHAl &8 : |

Witnesses: 3 =81 S2 .0 =L1 Lo L3 Ly Ey

ra layadi® ] 0 : layati St : bhayati S, 1b kalahotsuka® ] Ly L, Ej : kalaho-
tyuka® L3 : kala adbhuta® 3 : ka+++++++ Ly  1c  kathyate nathagoraksa® | conj.
SANDERSON : kalpyate nathagoraksah S, : kathyate goraghonathah St : goraksakena
kathitah Ly L, L3 E : goraksakena kathitaly  1d °svabhavah | conj. : svabhava®
3 : prabodha® Ly L, Ly Ey : pratvobha® Lz e pratyayatmakah | Ly Ly Eg :
°pratyayatmakam 3 : °pratyayatmikah L, L3  2b mantrayogas | mantrayogam
S, e trtiyakah | B : tritiyakah Ly L3 Ly : trtiyyakah L 2¢  rijayogas
ca] 8Ly L3 Ey : rajayoga Ly (unmetr) : raja+++ Ly 2d  dvidhabhavavi-
varjitah | 8 : dvidhabhavavivarjitah L1 Ly L3 Eg @ +++++++++ Ly 32 ya$
cittasantata® | Sp L : ya$ cittam santata® Sy : yac cittasantata® Ly L4 Eg : ya$ citta-
santati® Ly e °gatih ] 5 : °layah 0 e layah pradisto ] St L3 Egy : layapratistho
S, : layah pratisto L4 : layapradisto Ly : layapradistaya L, (unmetr) 3b ya$ ca]
B Ls:yastuLy Ly Ly Eqy e °ninadakrto ] 8 : °vidhanarato 0 e hathah sah |
Ly L3 Ly Ey : hatha$ ca 8 : hathasthah L,

Incipit: cauranginathaya | emend. : coranganathaya Sy : caranginathayal; Lo, L4 Eg:

cangiranathaya Ly : ériranganathaya S,
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Witnesses: 3 =81 S . 00 =Ly Ly L3 Ly Ey

3¢ °vasagah | +$agah L 3d °rahitah sa tu rajayogah | ++++++++ Ly 4a
ausadho | 8 : osadhyo Ly L L3 Ly : ausadhyo E; e ’dhyatmaka$ | Ly L Eg :
‘dhyatmika$ L, L3 : 'dyatmana$ Sy : dhyapanas S, 4b layayogo | 8 : raja-
yogo 0 4c dvividhah ] 6 : dvividha St : dvividhah S, e prokto ] 5 : kvapi
0 4d nada® | Sy : rada® S, : vayu® Ly L, L3 Ey : va+ Ly e °binduni-
sevanat | +++++++ Ly sa  satkarmapratipatti® ] L1 L, L3 Eq4: satkarmaprati-
panna® Sy Sy : +++++patti Ly e °hetukam idam ] °hetukatadam S; e na tad ]
LyL3L4Ej:tato 3 :nataly sb bhra°] 3 Ly L3 Ey: ghra°L, Ly e °nasa-
vivare na vartmani mano ] conj. : °ndsavivare ca vartmani mano Sy : °nasavivare
ca vatrani mano S, : °nasidisu kitavann abhimano Ly : °nasadisu kitavan na hi
mano L, L3 Ly : °nasadisu kitavanna(da)bhimano E4 e lagnam ] S : magnam
Ly L, L3 Ey : mannam L4 e kathafi cid bhavet | S; Ly Ly L3 Ey : katham
bhavayet S, : +++++++ Ly  gc adhare pavano | +++++ Ly e vividhad abhyasato |
S1 L1 L3 Eg : vividhabhyasena yo Sy : vividhad abhyasato L, : vividhandabhyasato
L, e yoginam ] 6 :dehato S §d °mayat] 6 : °mayam [ e prabodha®] 3 :
prabhava® 0 e °nilayac] Eg : °nilayat Ly L, L3 L : °nilayam 3 e chrirajayogad |
Eq : érirdjayogad Sy Lo L3 Ly : rajayogad Sy (unmetr) : ++jayogad Ly

3 Metre = vasantatilaka § Metre = $ardulavikridita
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Witnesses: 3 =81 S2 .0 =L1 Ly L3 Ly Ey

6a nityam ] ++L, e mantraparo] 3 : mantrayato Ly Ly L3 Eg: ++++ Ly e labh-
eta] 3 :labhennaLiy L, L3 Ey: +++ Ly e bhavatam ] conj. GOoDALL : bhavatim
3 : nrpata Lt Ly L3 Ly : nrpatam(tih) Ey e tatha ] 6 : bhavet 5 6b na dhyay-
ato | L3 Ly Ey : pa dhyayato S, : parydyato Sy : na dhyayate L, : dhyayanti te
L1 6c hastinyas | conj. SANDERSON : hastyaévas S; : hastyascas S, : hastinyas
Ly L3 Ly Ey : hat++ Ly e turagah | S, : turaga Sy : turagah 6 e karenu® |
Sz : karenam St (unmetr) : kharic ca@ e karabhih ] conj. : kalabhah S, : kabhu-
bhah Sy : karabhah Ly L, L3 Eg : +++ Ly e $alyannada | Sy : $alyannada S, :
Salyodanam L, L3 Eg : éallyodanam Ly : +++nam L, e goprada | S, : gopradah
St : kodravait @  6d hathayoginas tu vasaga naitatprasadam vina | conj. HATLEY/
GooDALL : hathayoginas tu vasaga$ cayam prasidam vina S : hathayoginas tu vasa-
ga$ ceyam prasidam vina St : hathatah katham vada vibho sviyam prabhavam vina 0

7a citte tu sattvam | 3 : citte samatvam Ly L Ey : cittau samatvam L3 Ly 7b
apanne | apanno L1 7¢  tadamaraughavajrolis | conj. : tadamaraughavajroli St :
tadamaraudhavajroli S5, : esamarauli vajroli L3 : esamarali vajroli Ly : esamarauli va-
jrauli L4 : yesamarali vajrauli Ly : esaimaroli vajroli Eq  7d  tadasajivitasyaca] 3 :
tadd meni mameti ca Ly : tada mati mateti ca E; : mameti ca mameti ca L, : tada

meti mameti mateti ca L3 (unmerr.) : mateti mame++ Ly

7~ Hathapradipiki E1528-1 (citte samatvam dpanne vayau vrajati madhyame | tada-

maraughavajroli tadasajivite ’pi ca)

6 Metre = $ardalavikridita
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Witnesses: 3 =81 Sz .0 =L1 Lo L3 Ly Ey

8a yadi jived ausadhibhih ] Lt L, Lj Ey : dosadhibhiryyamdivoyah Sy : dosad-
hibhiryyamdivoyam S, : yadi jived ausadhi+ Ly ~ 8b samsare | +++ Ly e nir-
upadravah ] 3 : nirupadrave Ly L3 Ey : ++++ L4 : nirpadrve L1 (unmerr) 8¢
amayyartta | conj. HATLEY : amayyatta S, : amaryatto Sy : amayasta Ly L, L3 Ej ¢
++yastda Ly o jard® | cara® Ly  8d mriyante | S, Ly Lo L3 Ey : mryante
S; Ly e bhisajah ] Ly Ly L3 E4 : bhesajam /3 : bhisajam L,  9a carakanu-
caranacaturd$ | Ly Ly L3 Ey @ carakanucaranacatura Ly : cirakalacatulacaranas Sy :
cirakilacatulacarana S, 9b catuladhiyah | Ly Ly L3 Ey : cataladhiya Ly :
caranadhiyah 5 e suSrutasravanalolah ] L, Ey : samérutasravanalolah 3 : susrita-
sravanalolah Ly L3 : sudritaéra+++ Ly gc amanaskausadhivarjam | emend. :
amavaskausadhivarjam S, : ama+skausadhivarjam Sy : amanaskausadhivarjyah Ly :
amanaskausadhivajya L, Lz : ++++++++ L4 : amanaskausadhi+va+jyaE; e katham ]
++m Ly od akhilajagad aksayam ] conj. GoopaLL : akhilam jagad aksayam (3 :
akhilagadantaksayo L, L3 : akhilam jagadantaksayo Ly : akhilagandataksayo L4 :
akhilangatam tatksayo E;  10a bindunadau | Ly L3 Ly Ey : bindunado Ly :
bindunada 3 e mahausadhyau ] S; Ey : mahosadhyau Sy Ly L, L3 Ly 10c
tavad vijiaya | 8 Lo L3 : tavat vijidya Ly : tav avijidya Ly Eq e sarve ] ca sarve

Sz (unmerr:) 1od guruvarjitah | § Lo L3 Ey : gunavajjitah Ly : guru+++ Ly

9 Metre = giti
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Witnesses: 3 =81 S2 .0 =L1 Lo L3 Ly Ey

rra calayec cavrtha | 8 : calayet sampratam Ly : calayet samvrtam Ly Lz Ej :
+++++vrtam Ly o vayum ]vayuL; 11b dhosyati] emend. MALLINSON : dhusyati
L L, L3 Ly : duskrtih 3 : dhuksyati E;  11¢ athendum calayet ] S, : athendu
calayet Sy : jvalann asau calaty 0 e tasmad] corr : tasmat 3 : asmat Ly Lp Ly Ly :
asmad E;  11d vardhate | S, : vaddhate Sy : parvate Ly L, Ly : parvati Lz :
parvati E;  12a janatica tatsaram] conj. GOODALL : janati ca yat param (3 : janaty
anayoh saram ¢ 12b sadguror | satgu+ L4 e upadesatah | Sp Ly L, L3 Ey :
upade$akah Sy : +++++ Ly 12¢ kayakle$a® | B Ey : kalakle$a® Ly Ly L3 ¢ ++++
L, e °vyadhi®]°vyadhih S, 12d kutah ] Ly Ey: krtahLy L3 L, 13a
nirvate | niryate Ey o cittardje ] 8 : cittarate 0 e viSati | § : vrajati 0 e khara-
rucau ] 6 : khararuce o merudurge ] 5 : merumargam @  13b udrikte ] conj.:
udrakte L4 : durvrtte 5 : udrajiie L, L3 : dudrajfie Ly Ey o dravati | 8 : sravati
L Ly Ly Eg: +++ Ly e $asadhare | ++++ Ly o parayaty asu ] Ly L, L3 Eg :
purayitva tu 3 : ++yaty aSuLy e kayam] 3 : kaye @ 13c udyaty anandavrnde |
L, L3 Ly Eg : unnaty anandakande S5 : utp+uty anantakande Sy : udayatyananda-
vrnde Lt (unmetr) o tyajati ] jatyat L, e tava® ] $iva® S, e °mametyadi® ]
L, L3 Ly Ey : °mamevandi® Ly : °mukhetyadi® 3 o mohandhakare | ++handha-
kareL, 13d $ivasivasangamah | 3 Eg : $ivasi+samgamah L, : $ivadivasangamam

Ly Ly : Sivasivasanga+ L3 e aparvah | aparvam L

16 Metre = sragdhara
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Witnesses: 3 =81 S2 .0 =L1 Lo L3 Ly Ey

14a evamaraugho | 8 Eg : evamarogho Ly Lo L3 Ly o yam ] 3: hif  14b
°dhanakah ] 6 : °dhanakam 8 14c layadibhih ] mayadibhih E; 14d caturdho-
diryate ] emend. GoobpaLL : caturthodiryate 3 L3 : caturthodiyyate L1 Ly Ly :
caturthodiyate E; 15a atha mantrayogah | Sy : atha mantrayogah prarabhya kathy-
ate Sy : tatramantram @ e om] 3 Ly Ly :hamLy L :aha(o)mEy e ekaksaram ]
ckaksara L3 15b  sapranavadikam ] L1 L, L3 L4 : sampranavabhidham 3 :
tatsapranavadikam Ey (unmetrz) 15c sitam ] St : sitam Sy : $ivam € 15d
tatpayo | 3 : dvadase @ 16a laksakam japato] St : leksakam japato S, : ekalaksa-
japan 6 e mrtyum | mrtyur Ly 16b api darunam | 8 : atidarupam 6  16¢
dasamsa | dasangam S, e homatah ] 8 : havanam 6 e kunde] S :krvaf 16d
ksaudra® ] ksaudram Ly e °ghrtambujaih ] °krtambujaih Lt 17a atha laya-
yogah ] B : athalayah @ e kamartpe] 6 : kamaripam 5 e sitam ]/ : $ivam 6
17b lingabham | St Ly L, L3 Ey : lingabha+ L4 : lindagabham S, (unmetr) 17¢
dravantam | 3 : sravantam Eg : sravanta$ Ly L, L3 Ly : sra+nta§ Ly e camr-
tam preksya ] 3 : camrtarasam Ly L, L3 Ey : ca+++sam Ly 17d  dhyayen ]
ddhyayan Sy
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Witnesses: 3 =81 Sp .0 =L1 Ly L3 Ly Ey

18b sanmasat | sainmasat L, e siddhibhag | E4 : siddhibhak Ly Ly Lz Ly :
siddhido 8 18c valibhih palitair mukto ] 5 : valipalitanirmukto Ly L, Eq :
valipalitanirmukto L : valipalitanirmukte L3 19a atha hathayogah | 3 : atha
hathah L1 L, L3 Eg : éri atha hathah Ly 19c¢  padam prasaritam | 8 : prasari-
tam padam L, L3 L4 Ey : prasaritam pada Ly e dhrva] 8 @ krva € 19d
mukhe | mukham Ly 20a kanthe | kantham Ly e bandham ] baddham L4
20b samiropya dhirayed ] 8 : samaropya adharad L, : samiropya cadharad Ly :
samaropyadharad L3 Ly Eq (unmetr) 20c sarpo]sarvoL; 20d dandakarah |
B Ly Ey : dandakaral, Ly Ly 212 r1jvi°] S Ly Eg: rjvi® L3 : rjva® Ly : r+
Ly e °bhata]++Ly e tatha] 8 :tadaLy Lo L3 Eg: ++ Ly e Saktih ] 3 Ey:
Sakei° Ly Ly Ly Ly

19 = Hathapradipika G25-2 (padamilena vimena yonim sampidya daksinam | pa-
dam prasaritam dhrtva karabhyam purayen mukhe || dhrtva | 2241 : krtva Gz25-2.
mukhe | Ex528-1 : mukham G25-2 : drdham Jyotsna 3.10d). Cf. Amyrtasiddhi 11.3
(yonim sampidya vimena padamilena yatnatah | savyam prasaritam padam karabhyam
dharayed drdham) 20 ~ Hathapradipika G25-2 (kanthe bandha[m] samaropya
dharayed vayum ardhvatah | yatha dandahatah sarpo dandakarah prajayate)
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Witnesses: 3 =81 Sz .0 =L1 Lo L3 Ly Ey

22a mahikle$adayo dosa | St : mahaklesadayo dosah S, : maharoga mahaklesa 0
22b bhidyante ] 3 : jiryante @ 22¢ t] 3 :cali L3 L 4Ej:cil, e tenaiva]
[ Ly : tenainam Ly L3 Ly Eqy  22d vibudhottamah | hi budhottamah Ly 23a
drdha] 8 :krta 23b sidhako’yam ] :sadhakiya@ 23c¢ ca]f :’sauf
23d  jaramrtyuvinasakah ] St : mahamrtyuvina$akah S, : jaramarananasakah 6
24b  cibukam hrdaye drdham | 3 : hrdaye cibuke krte Ly L L3 Ly : hrdaye
cu(ci)buke krte Eq4  24¢ nibhrtya | emend. : nibhrtam 3 L, L3 Ly E4 : niratam
Lr 24d dkuficya] 5 : akuficen 0

21~ Hathapradipika G25-2 (rjvibhata tatha saktih kundali sahasa bhavet | tadasau
maranavastha jayate dviputasrita || rjvibhata | 2241 : r—~bhatra G2§-2 : rajvibhata
Exrg28-1. jayate ] Exg28-1 : harate G2§-2) 22~ Hathapradipika G25-2 (maha-
klesa yato dosah jiryante maranadayah | mahimudram ca tenaiva vadanti vibudho-
ttamah || °klesa yato | G25-2 : klesadayo 29899. jiryante | G25-2 : ksiyante 29899.
°mudrim ca tenaiva ] 29899 : °mudra ca tenai G25-2). Cf. Vivekamartanda 62
(ksayakusthagudavartagulmajirnajvaravyathah | tasya dosah ksayam yanti mahamu-
drim tu yo ’bhyaset) 24 ~ Hathapradipika G25-2 (purayitva mukhe vayum hr-
daye cubukam drdham | nispidya yonim akuficya mano madhye niyojayet || nispidya ]
G25-2 : nibhrtya 29899) : Hatharatnavali 2.44 (purayen mukhato viyum hrdaye
cibukam drdham | nibhrtya yonim akuficya mano madhye niyojayet) and Yuktabhava-
deva 7.191 (purayitva tato vayum cibukam drdham | nihksipya yonim akuficya mano

madhye niyojayet)
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Witnesses: 3 =81 Sz .0 =L1 Lo L3 Ly Ey

25b °gativibodhakah ] 3 : °gativiSodhanah 6 25c °sangamam ]S, Ly L3 L4 Ey:
°sangame Sy : °sangama L, e dhatte ] 3 :gatvaLy Lo L3 Ly : krtvaEy 262
°sampannd | °sampanno L3 26¢ °bandhau ] Ey : °bandho B Ly L, L3 Ly
26d nisphalau vedhavarjitau ] 6 : nisphalo vedhavarjitah 5 27a asphalayed ] 5 :
asphalanam ¢ e katyam ] 6 :yasya3 27b susthiram] 8 L3 L4 Ey : sasthiram
Ly : susvaram L, e kanthamudraya | karpamudraya S 27¢ vayanam ] 3 :
vayana 0 e arudhya | B : avrtya Ly Ly Ly : aéritya L3 : ahrtya By 27d
krtva] 0 : dhreva 8

25ab ~ Amytasiddhi 12.15ab (bandho 'yam sarvanadinam urdhvagatinirodhakah)
25 ~ Hathapradipiki 29899 (ayam tu sarvanadinim ardhvamgativibodhakah | triveni-
sangamam dhatte kedaram prapayen manah || °gativibodhakah ] 29899 : °gamana-
bodhakah G2§-2) 26 = Hathapradipika G25-2 (rupalavanyasampanna yatha stri
purusam vina | mahamudramahabandhau nisphalau vedhavarjitau || °bandhau] emend.:
°bandho G25-2). Cf. Amrtasiddbi 13.3 (gunartpavati nari nisphala purusam vina |
mahamudramahabandhau vina vedhena nisphalau) 27 ~ Amrtasiddhi 14.6 (punar
asphalanam katyah sthiram purusamudraya || vayanam gatim avrtya krtva parakakum-
bhakau) : Upasandsarasangraba (with attribution to the Amaraugha) p. 48 (punar
asphalayed atya susthiram karnamudraya | vayunam gatim avrtya dhrtva parakakum-
bhakau) and Varabopanisat 6ocd-61ab (punar asphalayed adya susthiram kanthamu-
draya | vayanam gatim avrtya dhrtva parakakumbhakau). Cf. Hathapradipika 3.25
(mahabandhasthito yogi krtva purakam ekadhih | vayanam gatim avrtya nibhrtam
kanthamudraya)
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Witnesses: 3 =81 Sp .0 =L; Ly L3 Ly Eg

282 bhimau] [ :bhatvaf 28b tathi]tadiL; 28c vedhayet]6 : vedhaka®
[ e kramayogena | S; L1 Ly Ej : $ramayogena Sy : kramayegena L3 Ly 29a
mahimerum ] mahamera E;  29b  vayuvajra® | emend. : vayuvajre S,, : vayuvajiie
St : vayuvajra® € e °prakotibhih ] 5 : °gnikotibhih @  29c¢ samakramya ] 6 :
samakrsya 5 29d vayuh | E4:vayu S Ly L, Ly L3 30a °sambandham ]
L, L3 L4 Ey : °sambandhaj Sy : °sambandhat S, : °sambandha Ly  30b janiyad ]
daniryyad Ly e vai]caS, 3od mrtyubhayam | mrtyubhayah L;

28ab Cf. Hathapradipika 3.2.6ab (samahastayugo bhimau sphicau sanadayec chanaih)
28 ~ Upasandsarasangraha p. 48 (saha hastayugau bhumau samam padayugas tatha |
vedhakakramayogena catuhpitham tu vayuna) and Vardhopanisat 61cd-62ab (sama-
hastayugam bhimau samam padayugam tatha | vedhakakramayogena catuspitham
tu vayuna)  28cd ~ Amrtasiddhi 13.5cd (vedhayet kramayogena catuhpitham ca
vayund) 29ab ~ Amrtasiddhi 13.7¢d (asphalayen mahamerum vayuvajragrakotibhih)
29 ~ Upasanasarasangraha p. 48 (asphalayen mahamekam vayuvajre prakotibhih |
putadvayam samakrsya vayuh spurati satvaram) and Varahopanisar 62cd-63ab (aspha-
layen mahamerum vayuvaktre prakotibhih | putadvayam samakrsya vayuh sphurati
satvaram)  29cd ~ Hathapradipika 2241 (putadvayam samakrsya vayuh sphurati
madhyagah) and Yogatattvopanisat 116cd (putadvayam samakramya vayuh sphurati
satvaram) 30ab = Varahopanisat 63cd 30 ~ Hathapradipika 2241 (somasuryag-
nisambandho jayate camrtaya vai | mrtavastha samutpanna tato mrtyubhayam kutah ||
°sambandho | emend. : sambandhij 2241 : °sambandha 29899. vai | 29899 : te
2241) and Updsanasarasargraba p. 48 (suryagnisomasambandha janiyad amrtaya vai |

mrtavastha samutpanna tato mrtyubhayam kutah)
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Tqed HeR el SR |

[ NI N Y

ARgrehiEd AUTATIISEH 1132 I

@ fEFad =9 I I e )
UOEEIERTIE rEREY JeT 3R |
GHEIRIETEAHE el THarH |
BT SIS iA=L 1122 |

RIS LT TREIITE: |

Witnesses: (3 =81 S . 00 =Ly Ly L3 Ly Ey

31a °guhyam | B L3 : °gunyam Ly Ly Ly Ey  31c °karafi | °karac L, 32a
caiva | B : caitad L, L3 Ly Ey : caivd Ly 32¢ punya® ] 3 Ly Ly : punyam
Ly L3 Eq e °saficaya® ] 6 : °saficara® 3 e °sambhavi | Sy : °sambhavi S,
°samhari §  32d  papaughabhiduram ] papaubhaduram Ly (unmetr) e sada ]
tathaS, 33a °Siksavatam | °$iksavatain S, e eva]f :evam 6 33b °sidhane ]
°sadhakah S; 33c °patha®]°pathi®S; 34a arambha$]S, L, L3 Ly Ey: aram-
bham Sy : abhaka§ Ly  34b paricayas trtiyakah | emend. : paricaryah prakirtitah
Sy : tatha paricaya smrtah S, : pracayas ca tritiyakah L, L3 : pracaya$ ca trtiryakah
Ly : pracayam ca tritiyakam L4 : pratyaya$ ca trtiyakah E4

31 = Hathapradipika 2241 32 ~ Hathapradipika 2241 (astadha kriyate caiva yame
yame dine dine | punyasambharasambhavi papaughabhiduram sada) 33 ~ Hathapra-
dipika G25-2 (samyaksiksavatam eva svalpam prathamasadhane | vahnistripathaseva-

nim idau varjanam acaret Il °sevﬁnﬁm] 2241 : °sevanam Gz;—z)

31cd Ly Ly Lj insert 31cd after 32ab
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fersaf: e Y S TEwe ST L |
TR WG 3G AT |
f=TERUTRI GeSHRd: Y&d S: |34 |
[eeg 2] doTed! feeqvT=l TTE. |
HqUTEEd [ AR JETET=Tad | 36 I

gl Tgdighcd agHatd TET: |

Witnesses: 3 =81 Sp .0 =L1 Ly L3 Ly Ey

34c nispattih | nispannah S; e sarvayogesu ] 0 : sarvayoganam Sy : cety avasatha
ca Sy (unmetr) 34d yogavastha caturvidha | 6 : cetasas tasya bhumikah 3 35a
°granthes tatha | Sy : °granthes tato S, : °granther bhaved Ly L3 Ly : °granthir
bhaved L, : °granthe bhaved E; e bhedad | Sy : bhedat S, : vedhad Ly L3 LyEq4:
vedhal, 3sb anandah $unyasambhavah] 3 L, L3 L4 : anandah $unyasambhavah
Lt : ananda+nyasambhavam E;  35c¢ °kvanako] 6 : °kvaniko # 35d ’nihatah ]
L1 L, L3 Ly : nahatah Ej : 'nahate S, : nahate S; o dhvanih | dhvanim L, 362
divyadeha$ ca | 3 E4 : divyadehasya Ly L, : divyadeha+ L3 : divyadehas s+ Lo
36b °gandhohy] 3 :°gandhastvf 36c °hrdaye$unye tv] 3 : °hrdayah $ara 0
36d yogavin | S, :yogivan St : yogino )  37a dvitiyesan® | 5 : dvitiyayam 6

34 ~ Amrtasiddbi 19.2 (arambha$ ca ghata$ caiva paricayas trtiyakah | nispattih sarva-
Sesesu yogavasthah prakirtitah) : Hathapradipika G25-2 (arambha$ ca ghata$ caiva
tatha paricayo ’pi ca | nispattih sarvayogesu yogavastha prakirtita) : Upasandsarasan-
graba (T1o9§ p. 50) (arambha$ ca ghata$ caiva tatha paricayas tatha | nispatti$ ceti
kathitah cetasas tasya bhamikah) and Varahopanisat 5.71cd-72ab (arambhas ca ghata$
caiva punah paricayas tatha | nispatti$ ceti kathita$ catasras tasya bhamikah) 35 ~
Hathapradipika G25-2 (brahmagranthir bhaved bhinna anandah $anyasambhavah |
vicitrakvanako dehe 'nahatah $riyate dhvanih || vicitrakvanako ] 29899 : vicitras tat-
ksanad Gz5-2. 'nihatah | 29899 : sarvatah G25-2) 36 ~ Hathapradipika 2241
(divyadehas$ ca tejasvi divyagandhas tv arogavan | sampurnahrdaye $inye arambhe
yogavan bhavet || °hrdaye G25-2 : hrdaya 2241)  37a-¢ ~ Amytasiddhi 20.1ab
(dvitiyayam avasthayayam yogi drdhasano bhavet)
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TS IR S GaETEgT 1 29 |l
TSI SRl W TG |
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Witnesses: 3 =81 Sz .0 =L1 Ly L3 Ly Ey

37d jfiani devasamas tada ] 0 : jianad eva samaprabhah 6  38a tato] 8 : tatha
0 e bhedat] 3 :vedhatLz Ly Ly Ey: ~ Ly 38c atiSunye ]| L, L3 Ly Eg:
atistinyo 3 Ly 38d bherisabdas | bherinadas S, e tato] 3 : tatha Lt Ej : tada
L, L3 Ly 39a trtiyayam | trtiyayaim Ly 39b  bhittva ninado | Sy : bhitva-
dinadau S : bhittva vipako L1 L, L3 Ly : bhittva vipako(vihayo) E; e mardala® |
S1 Eq : maddala® S, Ly Ly Ly L3 39c tato | 3 : tadi @  39d sarva-
siddhi®] B : sarvasandhi® L1 L, L3 Ly : sarvasandhi(siddhi) E; e °samasrayam |
°samasrayah Ly  40a paraminandarocitvit ] 5 : cittdnandam tato jitvda 4oc

dosaduhkha®] 8 : dosamrtyu® 6 e °mrtyu®] 3 : °duhkha®

37 ~ Hathapradipika G2 5-2 (dvitiydyam ghatikrtya vayur bhavati madhyagah | drdha-
sano bhaved yogi jfiani devasamas tatha) 38 ~ Haghapradipika G25-2 (visnugranthir
yada bhinnah paramianandasticakah | atiStnyavibheda$ ca bheriSabdas tatha bhavet)
39 ~ Hathapradipika G25-2 (trtiydyam tato bhittva vihayo mardaladhvanih | maha-
$anyam tatha yati sarvasiddhisamasrayam || trtiydyam | 29899 : karnikam tu G25-2.
vihayo ] E1528-1 : vihaya G25-2) 40ab ~ Amrtasiddhi 22.2cd (kalanandam tada
jitva sahajanandasambhavah) 40 ~ Hathapradipika G2.5-2 (cittanandam tato jitva
sahajanandasambhavah | dosaduhkhaksudhanidrajaramrtyuvivarjitah || jitva ] 29899 :
bhittva G25-2)
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Witnesses: 3 =81 Sp .0 =L1 Ly L3 Ly Ey

41a bhittva | S; Ly Ly Ly Ey : bhittva Ly @ jitva Sy 41b sarva® ] S, : sarvam
St :sattva® f e °pithagato ‘nilah ] 6 : °pitham gato 'nilah S, : °pithagatanilah Sy
41c nispattau | Ly L3 Ly Ej @ nispanno Sy : nispanna S : ++ttau Ly e vainavah |
Ly Ly Eg:venavah Ly L3 e $abdah ]Sy Ey: $abdo Sy : $abda Ly Lo Ly Ly
41d  kvanadvinakvano | comj. : kvanafi cailakvano St : kvanafi caiva kvano Sy :
kvanadvitakvano L3 : kvananvitakvano L, : kvananvitakva+ L4 : kvanatbhakvano
L; : kvananvita(nniva)kvano Ey e bhavet | ++ Ly  42a atha rajayogah | 3 :
om.f) e tada]tathaS, 42b rajayogabhidhanakam ] Sy Ly Ly Lj Ej : rajayogo
’bhidhiyate Sy : ++yoga hi dhanakam Ly 42¢ srsti® ] 8 L3 Ly Eg ¢ sasti® Ly -
srstih Ly e kartasau | kartarau L 42d  yogisvara® | yogesvara® S, 43a
bandha$ | 3 : bindu$ & 43b cittam] 3 : ceto e napy]narpyL, e aceta-
nam ] 3 : acetanah Ly Ly L3 Ey : ace++h Ly 43¢ nabhyasam uttaram | conj.
GoODALL : nabhyasam antaram 3 : nabhyasadustaram 6

41ab ~ Amytasiddhi 30.1ab (rudragranthim tada bhittva pavanah sarvapithagah) 41
~ Hathapradipika 2241 (rudragranthim tato bhittva sarvapithagato ’'nilah | nispattau
vainavah $abdah kvanadvinakvano bhavet || nispattau ] 29899 : nispatto 2241. °vina-
kvano ] emend. : °vinakvano E1528-1 : °vinotvano 2241). Cf. Amrtasiddhi 31.2 (nis-
panno 'yam yada yogi brahmadvarena nihsrtah | tada vinadhvanis tatra vayuh $abdayate
kalam) 42 ~ Haghapradipika G25-2 (ekibhatam tada cittam rajayogabhidhanakam |
srstisamharakartasau yogisvarasamo bhavet || °bhidhanakam ] 29899 : °bhidhayanam
G25-2. kartasau ] 29899 : kartasau G25-2)
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Witnesses: 3 =81 S2 .0 =L Ly L3 Ly Ey

44a sukhavasit] 0 : layavasat @  44b s cicchaktir ] 8 : sa Saktiryad 0 e ac-
intya® | acin+ Ly e °gahana | °gahanal E; e °bhasini | bhasini L1  44c taj jiia-
nam ] 3 : taddhyanam Ly L3 L4 Ey : tadhyanam L, e yadasesa®] S Ly L4 Eg :
yadi $esa® L, Lz e °vyaparavaripaham | conj. : °vyaparavaravaham S : °vyapara-
paham St (unmetr) : °vyaparahinan manas @ 44d tac cittam ] 8 : tat ksatram
L, L3 Ly : taksatram Ly : tat ksatra E; e yad asimakala® ] 0 : yad asitikala® 3
o °patala® | °patalam S, (unmetr) o °pradhvamsanam ]| 8 : °dhyanasanam 0
4s5b °vartina | Sy Ly Ly L4 Ey : °vartinah L3 : vartrina S, 45c¢  °hathah ]
S, L3 Ly Ey : °hatha Sy Ly L, e prokea | proktah S, Ly 46a parikseta |
pariksetda S, 46b vakpatuh ] conj. GooDALL/VASUDEVA : vakpathuh E : vabodaih
Sy : vasadaih S, : vakpathah Ly L, Ly : vakpathah L3 e karisyati ] Ly L, Ly :
prayojanam 3 : kari++ Ly 46d yoginah ] yoginam S,

44 Metre = $ardilavikridita 46cd om. 6 Colophon: ity amaraugha goraksavira-
citam sampurnam Sy : ity amaraugho $rigoraksaviracitam $atakam samapyate S, :

$rigoraksanathaviracitam amaraughaprabodhah sampirnam L L, Lz Ey
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TIETRUT R T STeaaTeqh: 1R |
ST 84T A= aH: |

gt TeEeTe fganTataarea: 1
qaaaided: § 39: Jiesl

Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—55,
74=75ab)

ra om namo stvadinathaya ] L, L3 L4 Eq E, : namo’stu adinathaya.y  1b vai]
te Ly  1c cauranginiathaya | E, : caranginathaya L, L3 L4 Ej : cangiranathaya
Ly : coranganathdya St : ériranganathayaS, 2a layadi®] 6 : layati Sy : bhayati S,
2b  kalahotsuka® ] L1 L, E4 Ep, : kalahotyuka® L3 : kala adbhuta® (G F——
Ly  2c goraksakena kathitah | Ly L, L3 Eg E, : goraksakena kathita Ly :
kathyate goraghonathah Sy : kalpyate nathagoraksah S, 2d  prabodhah ]| E,
prabodha® 0 : svabhava® 3 e °pratyayatmakah | L1 Ly Eg E, : °pratyayatmakam
3 : °pratyayatmikah L, L3  3b mantrayogas | mantrayogam S, e trtiyakah ]
[ : tritiyakah L, L3 Ly : trtiyyakah L1 3¢ rajayogas ca ] Ly L3y Eq Eq 3
rajayoga Ly (unmetr) : raja+++ Ly 3d  dvidhabhavavivarjitah | 3 : dvidhabhava-
vivarjitah Ly L, L3 EqEp: +++++++++ Ly 42 ya$ cittasantati® ] L1 : ya$ cittam
santata® St : yac cittasantata® L3 Ly E : ya$ cittasantata® Sp Ly E, e layah ] 6 :
°gatih 3 e layah pradisto | St L3 Ey Ej : layah pratisto L4 : layapradisto Ly :
layapratistho Sy : layapradistaya L, (unmetr)



84 THE AMARAUGHAPRABODHA OF (GORAKSANATHA
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Witnesses: ) =Ly L3 Ly Ly Eq En. 8 =81 Sp (1ed-7, 9ab, 11-17, 25-36, 38—55,
74-75ab)

4b yasca] L3 E, B :yastuLy Ly Ly Ey o °vidhana®] 6 : °ninada® 3 e °rato]
0 : °krto 3 e hathah sah | L1 L3 Ly Ey E; : hathasthah L, : hathas ca 8 4¢
°vasagah | +éagah L3 4d rahitah sa tu rajayogah | +++++++++ Ly  sa ausadho ]
3 : osadhyo L1 Ly L3 Ly : ausadhyo Ej : osadhya E;, e ‘dhyatmaka$ | Ly Ly E :
‘dhyatmikas$ L, Lz Ep : ‘dyatmana$ Sy : dhyapana$ S, sb  rajayogo | € : layayogo
B sc dvividhah ] 0 : dvividha St : dvividhah S, e kvapi] 6 : prokto 8 5d
vayu® | Ly Ly L3 Eg Ep : nada® Sy : rada® Sy - va+ Ly ° °bindunisevanit |
++++++ Ly 62 satkarmapratipatti® | Ly Ly L3 Eg Ej @ satkarmapratipanna®
Sz Sy : +++++pattilLy e °hetukam idam ] °hetukatadam Sy e natad] L, L3 Ly
EqEq:tato 3 :nataly 6b bhra°] Ly Ly EgEy B : ghra° Ly Ly e °nasa-
disu kitavan na hi mano | L, L3 L4 : °nasadisu kitavann abhimano Ly : °nasadisu
kitavanna(da)bhimano E : °nasadisu kitavan nabhimano E; (unmetr.) : °nasavivare
ca vartmani mano Sy : °ndsdvivare ca vatrani mano S, e lagnam ] b o magnam
L; L, L3 Eg Ep : mannam L4 e kathafi cid bhavet | Ly L, Sy L Ey Ej ¢
katham bhavayet Sy : ++++++ Ly

4 Metre = vasantatilaka
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Witnesses: 6 =Ly L3 Ly Ly Eq En. 8 =81 Sp (1ed—7, 9ab, 11-17, 25-36, 38—55,
74-75ab)

6c adhare pavano | +++++ Ly e vividhad abhyasato | Ly L3 Ey Sy : vividhad
abhyasato L, : vividhandabhyasato L4 : vividhabhyasena yo S, vividhyad abhyasato
En (unmetr) o yoginim ] 6 : dehato S 6d °maya® | conj. SANDERSON : °mayat
0 :°mayam 3 : layait E, e prabhava®] 6 : prabodha® 3 e ‘nilayic | E4 : °nilayat
Ly Ly L3 LyEy: °nilayam 3 e chrirdjayogad | Eg : érirajayogad Lo L3 L4 En Sy ¢
rijayogad Sy (unmetr) : ++jayogad Ly  7a nityam | ++ Ly e mantrayato |
L; Ly L3 Eq Eq ¢ ++++ Ly : mantraparo § e labhenna ] Ly L, L3 Eq E, -
+++ Ly : labheta 3 o nrpatam ] conj. : nrpatam(tih) Ey : nrpata Ly L, L3 Ly :
nrpaja En (unmetr) : bhavatim S e tatha ] 6 : bhavet 5 7b na dhyayato ]
L3 Ly Eq Eq : na dhyayate L, : dhyayanti te Ly : pa dhyayato S, : paryayato
S1 e labhyate ] °palabhyate E, (unmerr:) 7c¢ hastinyas turagah | Ly L3 Ly EgEy
ha+++turagah Ly : hastyaévas turaga Sy : hastyaécas turagah S, e kharan na |
conj. : kharac ca Ly L3 Ly Eg Ep ¢ kharaba Ly : karenu S, : karenam Sy (unmetr.)
e karabhah | Ly L, L3 Ey Ej : kalabhah S, : kabhubhah Sy : +++ Ly e salyo-
danam | L, L3 Ey E, : $alvyodanam Ly : $alyannada Sy : $alyannada S, : +++nam
L4 e kodravat] @ : gopradah Sy : goprada S, 7d  hathatah katham vada vibho
sviyam prabhavam vina ] 6 : hathayoginas tu vasaga$ ceyam prasidam vina St : hatha-

yoginas tu vasaga$ cayam prasadam vina S,

6 Metre = $ardalavikridita 7 Metre = $ardalavikridita



86 THE AMARAUGHAPRABODHA OF (GFORAKSANATHA

% = e EHoHEFd: % M ST
% Fachevae gafrrTalergsA Aol |

% Egd TS a=E NG El
qaui SEfaREf TSN TR ST < |
e TS ST Setid 7o |

Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—,
74-752b)

8a svamalam | conj. : pramalam Li L3 Ly E4 E, : prabalam L, e lalam | ++
Ly 8b kecit]++tLy e kasthapravista | conj. GOODALL : kastam pravisto L, :
kahstham pravisto L3 : kast+pravisto L4 : kam+m pravisto Ly : kasthim pravisto
Eq : kostim pravisto E;, e bhagapatad® | Ly L, L3 : bhagavatad Ej : bhaga++L, :
bhagapatan E,  8c khadanti dhatan ] L, L3 E4 Ej @ khadanti dhatran Ly : kha-
dantiyatran L4 e °sira®]°sira®L, 8d dehasiddhir | Ly L3 Ey E; : dehisiddhir
Ly : ++++r Ly e vigatanija® | Ly L3 Ly Eg Ep : vigatannija® L, g9a  citte
samatvam | L1 L, Eq : citte tu sattvam [ : cittau samatvam L3L4E, o ;ipanne]
apanno Ly

8 ~ Amanaska 2.32 (ke cin mutram pibanti svamalam atha tanoh ke cid ujjhanti
lalam, ke cit kostham pravista yuvatibhagapatadbindum ardhvam nayanti | ke cit kha-
danti dhatan akhilatanusiravayusamcaradaksah, naitesam dehasiddhir vigatanijamano-

rajayogad rte syat)

8 Metre = sragdhara
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Witnesses: ¢ = L1 L3 Ly Ly E{Ep. 8 =S1 Sy (1cd-7, 9ab, 11-17, 25-36, 38-55,
74-752b)

9c  esamarolivajroli | conj. : esamaraulivajroli L3 : esamarauli vajrauli Ly E,
esamaralivajroli L1 : yesamarali vajrauli L, : esamaroli vajroli | E4 : taddmaraugha-
vajroli St : tadimaraudhavajroli S, 9d tada cabhimateti ca ]| diagnostic conj. :
tada menimameti ca Ly : tadd matimateti ca Ej : tada metimateti ca E, : tada meti
mameti mateti ca L3 (unmetr:) : mameti ca mameti ca L, : mateti mame++ Ly :
tadasajivitasya ca /  1oa pavanam | pavana L3  10a niyamitam grasto | conj.
GOODALL : niyamitam graso L, L4 E4 Ey : niyamitam graso L3 : niyamitam agraso
Ly (unmetr) 10b kaivartam | conj. MALLINSON : kaivalyo L, L3 Ly Eq E, -
kaivalye L.y e yavan ] yavan L.y e cetaty asau | ++++ Ly  10c coktva | cokva
Ly e param]parah Ly 1od saha]sahasi Ly (unmetr) e jivati] conj. : jimahi
L1 Ly L3 EgEy : jimahi Ly

9 ~ Hathapradipika 30069 (citte samatvam apanne vayau vrajati madhyame | esa-
maraughavajroli sada cabhimateti ca || esimaraugha® ] 29899 : esa nauliti 30069).

Cf. Testimonia for Amaraugha 7

10 Metre = $ardalavikridita
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eSS S9N fevga: |

AT ST o Prest: wem 2
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Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sp (1ed-7, 9ab, 11-17, 25-36, 38—55,
74-75ab)

r1a yadijived ausadhibhih | L1 L, Lz Ey E; : yadi jived ausadhi+ L4 : dosadhi-
bhiryyamdivoyah St : dosadhibhiyyamdivoyam S, 11b samsare | +++ L4 e nir-

upadravah | 3 : nirupadrave L, L3 Eg Ep ¢ +++++ L4 : nirpadrve L1 (unmetr) 11c
amayartta | conj. HATLEY : amayasta Ly L, L3 Ey E, : amayyatta S, : amaryatto
Sy : ++yasta Ly e jard® | cara® Ly rrd mriyante | Ly Ly Ly Eg Ey Sy

mryante Ly S; e bhisajah ] L1 L, L3 Eg Ep : bhisajam L4 : bhesajam 8 122
carakanucaranacatura$ | Ly L, L3 E4 Ep, : carakanucaranacatura L : cirakalacatula-
caram$ Sy : cirakalacaralacarana S;  12b catuladhiyah | Ly L, L3 Ey E, : catala-
dhiya L4 : caranadhiyah 5 e susrutaéravanalolah | L, Ey Ey : suéritaéravanalolah
Li L3 : suérita$ra++++ L4 : samérta$ravanalolah /3 12c amanaskausadhi® |
L1 Ly L3 E4 Ep : amavaskausadhi® S, : ama+skausadhi® Sy : ++++++ Ly o °var-
jam ] B : °varjyah Ly : °vajya Lp L3 : °vajya Ep : °va+jya Eg : ++ T e katham |
++m Ly 12d akhilajagad aksayam | conj. GoopALL : akhilam jagad aksayam
3 : akhilagadantaksayo L, Ljz : akhilam jagadantaksayo Ly : akhilagadam tam
ksayo Ej, : akhilagandataksayo L4 : akhilangatam tatksayo E4y  13a bindunadau ]
Ly L3 Ly E4 Ej : bindunado Ly : bindunada B 13b mahausadhyau ] E4 S5 :
mahosadhyau Ly L, L3 Ly Sy : mahausadhau E,  13c tav avijiidya | Ly Eg :
tavad vijfiaya L, L3 3 : tavat vijidya Ly : tavijidya E, (unmetr) o sarve ] casarve

Sz (unmerr:) 13d  guruvarjitah | Ly L3 Eg En 3 @ gunavajjitah Ly : guru+++ Ly

12 Metre = giti
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feratd Fos st e TeHnt aew=Te
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Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—55,
74=752b)

14a calayet samvrtam | Ly L3 Ey Ej @ calayet sampratam Ly : calayec ca vrtha
B : ++++vrtam Ly o vayum | vayu L1 14b  dhosyati | emend. MALLINSON :
dhusyati Ly Ly L3 Ly : duskrtih 8 : dhuksyati Eg : susyati E;  14c  jvalann
asau calaty ] 6 : athendu calayet Sy : athendum calayet S, e asmad ] Ej : asmat
LI Ly L3 L, :tasmat 3 14d bindus ] jiva$ E, e parvate | Ly Ly Ly : parvati
: parvati Ey : parvati E, : vardhate S, : vaddhate Sy 1ga janaty anayoh
saram ] € : janati ca yat param 3 15b sadguror | satgu+ L4 e upadesatah ]
L1 Ly L3 EqEn Sy : upade$akah Sy : ++++ Ly 15¢ kayaklesa® | Ey 3 : kalaklesa®
Ly Ly L3 Eq @ ++++ Ly e °vyadhi® ] °vyadhih S 15d kutah | L, EqEq 3 -
krtahLy L3y Ly 16a nirvate]: niryite Eg Ey o cittardje ] 8 : cittarite 0 o vra-
jati] @ :viéati S e khararucau] € : khararuce 5 e merumirgam]6 : merudurge
B 16b udrikte | conj. : udrakte L4 : udrajiie L1 Ly L3 : dudrajfie E4 : durvrtte
[ e sravati ] Ly Ly L3 Ey : dravati 3 : +++ Ly e $aSadhare ] ++++ L4 e pura-
yaty asu | Ly L L3 Ey : purayitva tu 3 : ++yaty a$u L, e kayam | 3 : kaye

16 Metre = sragdhara 16b om. E,
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SUATGgrs, ST TTHHATIGHIZTIRR
TiFee SR STt RIaRiasa: FISg: 1 26 |

NN o haN o

T A & TTanTRTee®: |
SANERY: ARG FEH 29 |
TEHATHTEE] ST |

gl AT FAEaTTE A | 2¢ ||
T IcHTE] HegR Tl il I%IE;GE: I
TR Eea sl TEaTdl 9g: Td: 112R |

Witnesses: # =Ly L3 Ly Ly Eq En. 8 =81 Sp (1ed—7, 9ab, 11-17, 25-36, 38—55,
74=75ab)

16c udyaty | L, Ly Ly Eg Ey - udayaty Ly (unmetr) : utp+uty Sy : unnaty
S, e ananda®] @S, : ananta® Sy e °vrnde | 6 : °kande B o tyajati | jatyat
L, e tava® ] $iva® S, e °mametyadi® | L, L3 Ly Eq Ep @ °mamevandi® Ly :
°mukhetyadi® 3 e °mohandhakare | ++handhakare Ly  16d °Sivasangamah ]
Eq En (3 : °$i+samgamah L : °$ivasangamam Ly L4 : °$ivasanga+ L3 e apurvah |
aparvam Ly 172 evamaraugho hi | Ej E; : evamarogho hi Ly L, L3 Ly
evimaraugho yam 3 17b  ridjayogabhi® ] rajayogo 'bhi® E, e °dhanakah ] 6 :
°dhanakam 8  17¢ layadibhih | mayadibhih E; 17d caturdhodiryate ] emend.
GoopALL : caturthodiryate L3 Ey 3 : caturthodiyyate Ly L, Ly : caturthodiyate
Ey 18a °adhimatra$ | °adhamatras E;  19d grhavasi | E; : grahavasi L, Ly :
grahavasi Lt L3 : gra(gnhavasiEq e mrduh | Ey: mrdu Ly Ly Ly Ep : mr+ Ly

18 Cf. Amrtasiddhi 15.1 (sattvas caturvidha jieya mrdumadhyadhimatrakah || adhi-
matratarah $restha bhavabdhilanghane ksamah) and Sivasambita 5.13 (caturdha sadh-
ako jiieyo mrdumadhyadhimatrakah | adhimatratamah $restho bhavabdhilanghana-
ksamah) 19 Cf Amytasiddhi 15.3 (vyadhita durbala vrddha nihsattva grhavasinah |
mandotsaha mandavirya jfidtavya mrdavo narah) and Sivasambita 5.14 (mandotsahi

susammiudho vyadhistho gurudasakah | lobhi papamati$ caiva bahvasi vanitasrayah)
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ferite: Gadgel fFAHER JaT2[@: 13RI

A FIsT 7eERr: Jadd |

Witnesses: ) =Ly L3 Ly Ly Eq En. 8 =81 Sy (1ed—7, 9ab, 11-17, 25-36, 38—55,
—75ab)

20a samibhyasi | samabhyasi Ly 2oc  madhyasthah | madhyastha Ly Ey
21a  °viryanayair | °yaiyyavayair Lp 21b  vayahsthah | emend. : vayasthah
Ly Ly Ly EqEp : va++ L3 o sattvavan | +tvavan Ly 21d ’dhimatro ] Ly Ey :

dhamatro L, L3 : dhimatra Ly : 'dhimatra E,  22b manojfio | manojfia® E,

20 Cf Amytasiddhi 16.1¢d-16.2 (samabuddhisamabhyasah samakayah samagamah |
madhyastha yogamargesu tatha madhyavayogatih || madhyotsaha madhyaraga jia-
tavya madhyavikramah) and Sivasambita 5.18 (samabuddhih samabhyasah samakaya$
ca samayah | madhyastho yogamargesu yatha madhyavayogatah). 21 Cf. Amrta-
siddhbi 17.1-17.2ab (viryavantah ksamavanto dayavanto mahasayah | svasthanasukhitah
svastha vayahsthah sthirabuddhayah || saksarah sampadih $arah sabhyasas ca dama-
nvitah) and Sivasambita 5.21-5.22 (sthirabuddhir laye yuktah svadhino viryavan api |
mahasayo dayayuktah ksamavan sattvavan api || $uro vayahsthah $raddhavan guru-
padabjapujakah | yogabhyasarata$ caiva jfiatavya$ cadhimatrakah) 22 Cf Amrta-
siddbi 18.2-18.3 (sarva$astrakrtabhyasah sarvalaksanabhusitah | sarvajfiasadréakarah
sarvavyadhivivarjitah | navayauvanasampanna nirvikara narottamah || nirmohas ca nira-
tanka nirvighnas tu nirakulah) and Sivasambita §.24 (mahaviryanvitotsahi manojiah

$auryavan api | $astrajfio ‘bhyasasilas ca nirmohas ca nirakulah)
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e = AR TR 9O N3
Yad 19d A=l T & 39 |

TS &6 STCHUET HET 11R% |

GER: =t

AHTHIER, 7S dd: TIUETCH |

R 21 e AT {5153l MeHTEs 14
ThGETTIIRI ], ARG IGEUTH |

SRITRT B Fcal ENEETEIATRS: 115 I

Witnesses: ¢/ = Ly L3 Lo Ly EgEpn. 8 =S1 Sy (1cd-7, 9ab, 11-17, 25-36, 38-55,
74-75ab)

23¢ ca ]| om. Ey (unmetr) o bhavambhodhim | Ly L3 Ey : bhavambhadhim
L, Ly : bhavambudhim E,  24a mrdave | mrduve Ly 24b  madhyaya ]
madhyami Ly  24d amaraugho mahattare | L4 : amaraughe mahattare Ly : ama-
raugho maha—~re L, : amaraugho mahesvare Ej Ej, : amaraugho maha+re Ly 25a
tatra mantram | Ly Ly L3 L4 E4 :atra mantram E; : atha mantrayogah Sy : atha
mantrayogah prarabhya kathyate S, o om ] L, Ly 3 : ham Ly L3 E, : aha(o)m
Ey e ckaksaram | ekaksara L3 E;,  25b tatah sapranavadikam | Ly L, L3 Ly :
tatah sampranavabhidham /3 : tatsapranavadikam Ey (unmetr) 25c $ivam ] 0 :
sitam Syt : sitam S, 25d dvadase ] L1 L, L3 L4 E4 : dvadaso Ej, : tatpayo
B 26a ekalaksajapan ] 0 : laksakam japato St : leksakam japato S, e mrtyum ]
mrtyur L3 26b  atidarunam | 6 : api darunam 3 26¢ da$améam | dasangam
S, e havanam]6 : homatah 5 e krtva]# : kunde S 26d ksaudra®]ksaudram
L; e °ghrtambujaih ] °krtambujaih Ly

23 Cf. Amyrtasiddbi 18.1ab (mahabala mahakaya mahavirya gunanvitah) and 18.4cd

(tarayanti sarvasattvams taranti svayam eva ca)
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FEY f1d o fosgnd AftrEfen )|
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Y &S

qreHs T TTfel Trfies ey |
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JT TULSTE: TUI SUSTRR: ST 11 3o |l

Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed—7, 9ab, 11-17, 25-36, 38—55,
74-752b)

27a atha layah ] 0 : atha layayogah 5 e kamartpe $ivam | 6 : kamarGpam $itam
[ 27b lingabham ] Sy L1 L, L3 Ey : lingabha E, : lingabha+ L4 : lindagabham
Sy (unmetr:) 27c sravantam | Eq Ep : sravanta$ Ly Ly L : sra+nta$§ L4 : dravantam
[ e camrtarasam ] Ly Ly L3 Ey Ey : camrtam preksya 3 : ca+++sam Ly 27d
dhyayen | dhyayanS; 28b sanmasat ] sanmasaL; e siddhibhag] 6 : siddhido 3
28c¢ valipalitanirmukto | L1 L, E4 Ej, : valipalitanirmukto L4 : valipalitanirmukte
L3 : valibhih palitair mukto £ 29a athahathah]L; L, L 3 Eq Ep : $riatha hathah
L4 : atha hathayogah 8 29c prasaritam padam | L, L3 Ly Ey E;, : prasaritam
pada Ly : padam prasaritam 3 e dhrova] 8 @ kreva @ 29d  mukhe ] mukham
Lr 3o0a kanthe | kantham Ly e bandham | baddham L,  30b samaropya
dharayed ] 8 : samaropya krdharad L, : samaropya cadhirad Ly : samaropyadharad
L3 Ly Eq Eq (unmetr) 30c sarpo]sarvoLp 3od dandakarah | Ly EgE, 3 :
dandakara L, L3 Ly

29—-30 Cf. Testimonia for Amaraugha 19—20
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TS T FA(h: FUSH! TEHT Hald
Tt ARUTE ST gt zs
TR HETRN Siked ALUTES: |
TETHETH deiel aafed e 13 1
HEHE] Fdl I AaRIST TRl |
FEASE TETaT SEURIS: 133 1
R {91 &5d g Fdl|

o )

Id AR 7 FEeEd I 3% |
C. A =

99 G4 )
PIRUTEEH U Ha™ T9E9=H=: 134

Witnesses: ) = Ly L3 Ly Ly Eq En. 8 =81 Sp (1ed-7, 9ab, 11-17, 25-36, 38—55,
74-75ab)

31a rjvibhuta | Lo Ey 8 : rjvibhata L3 : rjvabhutaly Eq : r+++ Ly e tatha] 3 :
tada Ly Ly L3 Eg : ++ Ly e $akiih | Eq B : $akti° Ly Ly Ly Ly Ey 32a
maharogd mahiklesa | 6 : mahaklesadayo dosa St : mahaklesadayo dosah S, 32b
jiryante ] @ : bhidyante 8 32¢ ca] Ly L3 L4 EjEqp:cily:tu/3 e tenainam |
L, L3 Ly Eg Ep ¢ tenaiva Ly f 32d  vibudhottamah | hi budhottamah L

33a krta] 0 :drdha 8 33b sidhako’yam] 3 :siadhakiyaf 33c¢ ’sau]6 :ca
B 33d jaramarananasakah ] 6 : jaramrtyuvinasakah Sy : mahamrtyuvinasakah S,
34b hrdaye cibuke krte] Ly Ly L3 Ly : hrdaye cu(ci)buke krte Ej : hrdaye cubuke
krte Ey : cibukam hrdaye drdham 3 34c nibhrtam | niritam L1 34d  akuficen |
0 : akuficya S, : akuficye St 35a °gativiSodhanah ] 6 : °gativibodhakah 5 3¢
°sangamam | S, Ly L3 Ly E4 Ep : °sangame Sy : °sangama L, e dhatte | 3 :
gatva Ly Ly L3 Ly : kreva Eg Ep

31—-32 Cf. Testimonia for Amaraugha 21-22 34-36 Cf. Testimonia for Amaraugha
24-26
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EISTAUIERTAT AT &t Jost {1 |
HETETHETE PIShol Seaital |l 36 |
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B ad: FATSBUCH FART: 1139
JNERIGAche GReR HUSHEAT |
AT TG Fedl THFRTH N 3¢ |l
mm?ﬁ@ TG AT |
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Wwamaﬁ%% |
Jegd GHE aTg: Thd STl go |

Witnesses: ) = Ly L3 Ly Ly Eg Eq. 8 =81 S (1cd=7, 9ab, 11-17, 25-36, 38-55,
74-75ab)

36a °sampanna ] °sampanno L3 36¢ °bandhau] E: °bandhoL; L, L3 L4 Ey 8

36d nisphalau vedhavarjitau ] 6 : nisphalo vedhavarjitah 3 372 padam ] padam
En 37c¢ kuryic charirasya | Ly Eg : kuryat $arirasya L Ey, : karyac charirasya L :
karyat $arirasya Ly~ 38a asphalayed ] 3 : asphalanam 6 e katyam ] 0 : yasya 3

38b susthiram ] L3 Ly EqE, 3 : sasthiram Ly : susvaram L, e kanthamudraya |
karnamudraya Sy 38c vayanam | 3 : vayana 6 e avrtya | Ly Ly Ly : aéritya
Lj : ahrtya Ey : ahatyaE, : arudhya 8 38d krtva] 0 : dhrtva 8 39a bhamau |
B :bhatvaf 39b tathi]tadily 39c vedhayet kramayogena] L1 Ly Eq Ep :
vedhayet kramayegena L3 L4 : vedhakakramayogena S, : vedhakasramayogena Sy

4ob  vayuvajragrakotibhih | emend. : vayuvajragnikotibhih Ly L, L3 L4 Ej : vayu-
vajre prakotibhih 3 : om. E,  4oc samakramya | L1 Ly L3 Ey : samakrsya 3 :
om. En  4od vayuh | Eq:vayuLy Ly L3 Ly B : om. Eq

37ab = Amrtasiddbi 11.3cd (savyam prasaritam padam karabhyam dharayed drdham)
37¢d =Amytasiddbi 14.5cd (andolanam tatah kuryac charirasya trimargatah) 38-43

Cf. Testimonia for Amaraugha 2732

40b—41a om. Ej
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C =

feTSTi: W‘EWWII‘&RII

Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—55,
74-752b)

41a °sambandham | L, L3 L4 Ej : °sambandha Ly : °sambandhaj Sy : °samban-
dhat S, : om. E;  41b janiyad | daniryyad Ly  41d mrtyubhayam ] mrtyu-
bhayah Ly  42a °gunyam | Ly L, Ly Ej : °guhyam L3 E; 8 42¢  caitad |
L, L3 Ly EgEq:caivd Ly : caiva B 43a °karafi | °karac L, 43¢ punya® ]
L, Ly B : punyam Ly L3 Eq E, e °saficayasamhari | Ey Ep, : °saficayasamhari
Ly L, L3 L4 : °saficarasambhavi Sy : °saficarasambhavi S, 43d  papaugha-
bhiduram ] papaughaduram Ly (unmetr) e sada]tathiS, 44a °Siksavatim ]
°$iksavatin S, e evam ] :evaS 44b °sidhane]°sadhakah Sy 44c °patha’]
°pathi®S;  45a arambha | L, L3 Ly Ey S, : arambham Sy : abhaka§ Ly 45b
pracayas ca trtiyakah | L, L3 Ep : pracaya$ ca trtiyakam L4 : pracaya$ ca treiryakah

: pratyayas$ ca trtiyakah E : parlcaryah prakirtitah St : tatha paricaya smrtah Sy
45c nispattih | L Ly L3 Ly Eg Sy : nispatti Ej @ nispannah S; e sarvayogesu |
0 : sarvayoganam St : cety avasathd ca Sy, (unmetr) 45d yogavastha caturvidha ]

0 : cetasas tasya bhumikah

44—49 Cf. Testimonia for Amaraugha 33-38

42—43 [3 inserts 43ab after 42ab



CriticaL EpiTioN 97

S e

TRITSIEY A F[IHRT: |
fAf=TERUTRI G SHRd: Y&d Sfe: |1 95 |
feeE e aotel AN P TET |

NN
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Witnesses: ¢/ = Ly L3 Lo Ly EgEn. 8 =S1 Sy (1cd-7, 9ab, 11-17, 25-36, 38-55,
74-75ab)

46a °granther bhaved | Ly L3 Ly E; : °granthir bhaved L, : °granthe bhaved
Eq4 : °granthes tatha Sy : °granthes tato S, e vedha | emend. : vedha L, , vedhad
Li L3 Ly Eq Ep ¢ bhedad Sy : bhedat S, 46b anandah $unyasambhavah ]
L, L3 Ly 3 : anandah $anyasambhavah Ly : 4nanda+ nyasambhavam Eg : anan-
dam $unyasambhavam E,  46c °kvanako | # : °kvaniko 5 46d ’nahatal ]
L1 Ly L3 Ly E; @ nahatah Ey : nahate Sy : nahate S; o dhvanih | dhvanim L4
47a divyadeha$ ca ] Eg E, (3 : divyadehasya Ly Ly : divyadeha+ L : divyadehas
s+ Ly  47b °gandhas v ] 6 : °gandho hy 8 47¢ °hrdayah $aratarambhe ]
conj. : °hrdayah $tra arambhe 6 : °hrdaye $unye tv arambhe 3 47d  yogino ]
0 : yogivan St : yogavin S, 48a dvitiyayam ] 0 : dvitiye sam® J  48d jfiani
devasamas tada ] /3 : jfidnad eva samaprabhah § 492 tathd] 0 : tato 5 e vedhit ]
L3 Ly Ly EgEy: —~Ly:bhedat 8 49c ati$unyevi®] L, L3 Ly Eg : ati$anyo vi°
Ly 3 : atisunye pi En  49d bheriéabdas | bherinadas S, e tada] L, L3 L Eq:
tatha Ly Ey : tato 5 §oa trtiydyam ] trtiydyam Ly sob  bhittva vipako ]
L1 L, L3 Ly E, : bhittva vipako(vihayo) E4 : bhittva ninado Sy : bhitvadinadau
S, e mardala® ] Eq Sy : maddala® Ly L, Ly Ly Eq S, soc tada] 6 : tato
B sod sarvasiddhi® ] Eq 3 : sarvasandhi® Ly Ly Lz Ly : sarvasandhi(siddhi)

Eq e °samasrayam ] °samasrayah L
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T ddi Nl TasiHedRid: |
&I e aaata: 1142 I
BET qdl Pl GaUISITalSTeis: |
oSt AUTE: 21eq: FUTEUTHRUT T 4R ||
TV gl (I TR TR |
GioaERRdEl T TEECEHl W Il 4z I

A AG A 9 feeg e | Al A= |
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Witnesses: =L L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—55,
74=752b)

s1a cittanandam | 0 : paramdnanda® 8 e tatojitva] 6 : °rocitvait f g1c dosa-
mrtyu® ] 6 : dosaduhkha® 3 e °duhkha®]0 : °mrtyu® 3 s2a bhittva] Ly Ly Ly
E4En Sz : bhittvaLir ¢ jitva St g2b sarva®] S, : sarvam St : sattva® 6 e °pitha-
gato 'nilah ] 6 : °pitham gato 'nilah S, : °pithagatanilah Sy s2C nispattau |
L, L3 L4 EqEq: ++ttauly : nispanno Sy : nispanna §, e vainavah | Ly L4 Eq B
venavah Ly L3 E;, e $abdah | Ey Sy : $éabda Ly L, L3 Ly Ej : $abdo S, 52d
kvanadvinakvano | conj. : kvanadvitakvano L3 : kvananvitakvano L, : kvananvi-
takva+ L4 : kvanatbhakvano Ly : kvananvita(nniva) kvano E : kvananvitakvano E, :
kvanaficailakvano Sy : kvanafi caiva kvano S, e bhavet]++ L4 §3a ekibhatam ]
0 : atharijayogah | ekibhatam] 3 e tadi]tathaS, §3b rdjayogabhidhanakam ]
S1 L1 Ly L3 Ej : rajayogo bhidhiyate S, : ++yoga hi dhanakam L, §3c srsti® ]
L3 Ly Eq 3 :sasti® Ly : srstih Ly o kartasau | kartarau Ly §3d  yogisvara® |
yogesvara® Sy 54a bindu$ | 0 : bandha$ 5 §4b ceto] Ly L, L3 Ey : cittam
B e napy]|narpy Ly e acetanam | 3 : acetanah L1 L, L3 Eq Eq @ acet++h Ly

54c nabhyasadustaram ] 6 : nabhyasam antaram /3

s50—53 Cf. Testimonia for Amaraugha 39—42

53 om. Eq
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Witnesses: ) = L L3 Ly Ly Eg Eq. 8 =81 S (1cd=7, 9ab, 11-17, 25-36, 38-55,
74-752b)

55a layavasat] 0 : sukhavasact 8 §5b sdcicchaktir] 3 : sasaktiryad 6 e acintya® ]
acin+ Ly e °gahana | °gahanal E; e °bhasini | bhasini Ly  §5c tad dhyanam ]
L; L3 Ly EgEp : tadhyanam Ly : taj jidnam 3 e yadasesa®] Ly L4 E4E, S
yadi $esa® L, L3 e °vyaparahinam manas | € : °vyaparavaravaham S, : °vyapara-
paham Sy (unmetr) §sd tat ksatram | L, L3 L4 Ej : taksatram Ly : tat ksatra
E4 : tac cittam 8 e yad asimakala® ] 0 : yad asitikala® 5 e ©°patala® ] °patalam
Sy (unmetr) o °pradhvamsanam ] 3 : °dhyanasanam 6  §6b °piritah | °piridah
L, s6d taddravakrti] conj. : yad dravakrtih Ly Ej : yadravakrtih Ly Ly Ly : yad
druvakriihEy  §7a tejah | EqEp : tejally Ly L3 Ly 57b spar$o ] Ly : sparée
Lo L3 Ly EqE, e tatha]tadily g7c akasam | Ly : akase Lo Ly Ly Ey -
akaso En  §7d icchata ] Ly Ly Ej : icchataim Ly Ly

56 ~ Varahopanisat 5.1 (paficabhutatmako dehah paficamandalapiritah | kathinyam
prthivim ekam paniyam tad dravakrti) §7 ~ Varabopanisat 5.2 (dipanam ca bhavet

tejah pracaro vayulaksanam | akasah sattvatah sarvam jiidtavyam yogam icchata)

55 Metre = $ardalavikridita
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Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—,
74=75ab)

58a SatSatany ] satcchatany E; e adhikany | adhikauny Ly  §8c vahec chvasa ]
vahevaso L, §9c  toye ksine | toyaksine L1 e trpaniva ] trnanica Ly  s9d
cikurah | cikurih L, 60a tejahksine | Lo Ly Eg Ej : tejaksine Ly Ly 60b
Slathe ] L3 Ly Ey Ep @ $yathe Ly L, 60od nabhase | conj. : sahase §  61a
°ksayan | °ksayan L1 e mrtyur | mrtyu Eg

58 ~ Varahopanisat 5.3 (sat$atany adhikany atra sahasrany ekavimsatih | ahoratra-
vahaih $vasair vayumandalaghatakah) 59 ~ Varabopanisat 5.3 (tatprthvimandale
ksine valir ayati dehinam | tadvad apoganapaye kesah syuh pandurah kramat) and
Yogasarasangraha, p. 34 (citing the Yogasaramafijari) (tatprthvimandale ksine palitam
yati dehinam | toye ksine trnaniva cikurah pandarah kramat) 6o ~ Varahopanisat 5.5
(tejahksaye ksudha kantir nasyate marutaksaye | vepathuh sambhaven nityam nabhase
naiva jivati) and Yogasarasangraba, p. 34 (citing the Yogasaramarfijari) (tejahksaye
ksudha kantir nasyato marutas tatha | vayuksaye bhaven nityam akase naiva jivati)

61ab ~ Varahopanisat 5.6ab (itthambhataksayan nityam jivitam bhatadharanam)
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Witnesses: ) =Ly L3 Ly Ly Eq En. 3 =81 Sy (1ed—7, 9ab, 11-17, 25-36, 38—55,
74=75ab)

61c paficavarsasate laksye | conj. GOODALL : paficed varsasate laksye L4 : pascat
++sate lakse Ly : —~dvarsasate lakseja L : pa—ficedvarsasate lakset L3 : pa+ficed-
varsasate laksye Ej : pat+ficedvarsasate laksyet E,  62b grahaty | grasaty Ey  62c¢
sa sodasakalopetah | Ly L3 Eg Ej, @ sa sodasakalopetoh Ly : $vasodasakalopetah Ly
62d puarakat conj. : purakin Ly L, L3 Ly E, : purakan(t) E;  63a  sthire | sthires
L1 63c bindur ayati | conj. HATLEY : bindunayati L, Ly L3 E4 Ep : bindu+yati
L,  64c tadaiévaryagunah ] conj HATLEY/VASUDEVA : tade$varagunih 6  65a
°samsiddhau ] °samsiddho L1 E;,  65¢ °kausalya® | °ko $ilpa® E, e °prabodhah ]
conj. GOODALL : °prabodha® @ 66a parityaktva | L1 Ly Ly : parityajya Eyq Ej, ¢
parity+ L3 66b ekam] Ly Ly EjE,: eka®Ly : ++ L3 e pariksatam | Ly Ly Ey:
pariksata L, : pariksyatam L3 E, 66d tu]tam L

61 ~ Yogasarasangraha, p. 34 (citing the Yogasaramarfijari) (ittham tattatksaye mrt-

yur jivanam bhatadharanam | paficavarsasate lakse nanyatha maranam bhavet)
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Witnesses: 6 =Ly L3 Ly Ly EqEn. 8 =81 Sy (1ed-7, 9ab, 11-17, 25-36, 38—55,
74=752b)

67a dhumo] L, :rumoLy L, L3 EqE, 67¢ tamah]conj :amily Lo Ly L3 Ey:
ami E,  68c samibhave | L, L3 Eq E, : samubhave Ly Ly 69a ahammamety |
ahamamety Ly e api tyaktva | apity ukeva Ey 69c  cittam | citta Ly e ahur ]
ahar E,  69d viduh ] vinduh E,  7o0c yatra] tatralL, e sva®]saE, 7oe
tatah | tatraE,  7of marisyati | ++++ L3 71a rajayogapadam | rajayogam padam

Eq4En 71c sarvam ]sarvaly e karyanna]om. L

67 ~ Sekoddesa 26 (dhimamaricikhadyotadipajvalendubhaskaraih | tamah kala maha-
bindur vi$vabimbam prabhasvaram) 71 ~ Dattatreyayogasastra 161 (rajayogavaram

prapya sarvasattvavasamkaram | sarvam kuryan na va kuryad yatharuci vicestitam)
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72a °vasih]°vasiLi3 En  72b ’pi]om. Ly (unmetr) 72¢ kvacid]kacdE, 72d
pratibaddha® | L, L3 Ey : pratibandha® Ly Ly : paribaddha® E,  73b  °vartina |
L1 Ly Ly EgEy : °vartinah L3 : °vartinah Sy : °vartrinaS,  73¢ layamantra®] 6 :
layamantre St : layamantri®S, 74a parikseta ] parikseta S, : parikset Eq (unmerr)
74b vakpatuh | conj. GoopALL/VASUDEVA : vikpathah Ly L, L3 Ly E; : vabodaih
Sy : vasadaih S, : vakpathuh E; e Kkarisyati | Ly Ly L3 Ey E; : prayojanam /3 :
kari++ Ly 74c cikitsi | Eq E, : cikitya Ly Ly Ly : ++a Ly

75¢d om. B Colophon: érigoraksanithaviracito ‘'maraughaprabodhah sampirnah ]
emend. : $rigoraksanathaviracitam amaraughaprabodhah samptrnam Ly L, L3 Ej ¢
iti $rimat goraksanathaviracitah amaraughaprabodhah sampurnah Ej, : ity amaraugha-
goraksaviracitam sampurnam Sy : ity amaraugho $rigoraksaviracitam $atakam sam-

apyate Sy,

72 Metre = $ardulavikridita
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Annotated Translation of the Amaraugha
Homage to Cauranginatha’#® and the wise Siddhabuddha.™*'
[Introduction]

(1) The nature of Goraksanitha, which is cognition,"#* is taught to those who
have undertaken Laya, [Mantra and Hatha] and whose minds are keen on

disputation."#?

140 In other Sanskrit texts the name of this siddba is spelt caurarnginatha (e.g., Hathapradipika
1.5, Hatharatnavali 3.20, Hathayogamafijari 1.9 and Gorakba Bani 1946: 204). The author of
the Amaraugha spelt the name caurangi® for metrical reasons. I have also adopted the standard
spelling of caur® instead of car® and cor® in the manuscripts.

4" The Amaraughaprabodha has a hemistich (ie., om namo 5tv adinathaya minanathaya
vai namah) preceding the salutations to Cauranginatha and Siddhabuddha. Whether this
hemistich was added by the redactor of the Amaraughaprabodhba or lost in the transmission of
the Amaraugha is difficult to say. One would expect a lineage of Saiva siddhas to start with Siva
and to include Matsyendranatha. The inclusion of Siddhabuddha in the invocation suggests
that it was composed by someone who was familiar with the Natha lineage of the Konkan
and, in particular, the monastery at Kadri in Mangalore (Mallinson 2019: 6 n. 36, 23-24).
Siddhabuddha is one of the disciples of Matsyendranatha, mentioned in the Navanathacaritra
(White 1996: 93; Jones 2018: 200) and the Hathapradipika (1.6), although in the former the
name is recorded as buddhbasiddha and, in many manuscripts of the latter, as fuddhabuddba or
Suddbabuddhi.

142 T have accepted the reading nathagoraksa® (attested in S, ) for metrical reasons, and under-
stood it as a compound with inverted word order, which is unexpected but not grammatically
problematic as a karmadharaya. However, this compound could mean ‘the nature of Siva and
Goraksa when read with °vabbava. The reading of St and Sy (%wvabbava®) is the basis of the
conjecture °vabbavah, which is the only plausible subject of the main verb in this recension.
The compound pratyayatmaka (‘whose nature is cognition’) likely refers to cognition of the
non-dual state of Rajayoga, otherwise known as amaraugha in this text, which is the goal
of Goraksaniatha’s yoga as stated in Amaraugha 45cd and alluded to in 2cd, 3d and 14ab.
Furthermore, Goraksanatha is said to dwell constantly in amaraugha (Amaraugha 45ab).

43 The compound kalahotsuka (‘keen on disputation’) also occurs in a verse of the Yajiia-
valkyopanisat (11), in which it is one of several adjectives describing sannydasins who are careless,
extroverted, backbiting, quarrelsome (kalahotsuka) and corrupt repositories of vedic knowledge
(pramadino babiscittap pisunab kalabotsukab | samnyasino pi dr§yante vedasamdisitasayab). In the
opening verse of the Amaraugha, I presume this compound refers to practitioners (i.e., those
who have undertaken the three preliminary yogas) who are inclined to argue with the teacher
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(2) [The first of the four yogas is] Laya, [the second] Hatha, the third Mantra,
and the fourth Rajayoga, which is free from the state of duality.

(3) Layayoga is taught as the [method] of constant flowing thought."#* Hatha-
yoga is accomplished by the breath and internal resonance. Mantrayoga is
dependent on mantra deities,’#S and Rajayoga is that [meditative state] free

of mental activity.'+¢

(4) Insome instances Layayoga is twofold, herbal and mental. Also, Hathayoga
is taught as twofold because its practice [may depend on] either resonance

or generative fluid.’+

and, perhaps, among themselves. Cognition of the nature of Goraksanatha, which is likely a
veiled reference to Rajayoga and amaraugha, is supposed to quell their disputatious minds.

44 Both manuscripts of the Amaraugha point to the reading cittasantatagati, as opposed
to cittasantatilaya (‘dissolution of the flow of mental activity’) in the Amaraughaprabodba (cf.
Dattatreyayogasastra 15), and the majority of manuscripts of both recensions have cittasantata®
(ie., S2LaL3Ly). The word santata is attested as an alternative spelling of satata and, in
this case, %antata® is required for the metre. The reading of the Amaraugha seems more
plausible given that the section on Layayoga (17-18) is a visualisation which would require
constant flowing thought on Siva whereas the Amaraughaprabodha’s definition is almost
indistinguishable from that of Rajayoga.

145 The Amaraugha’s definition of Mantrayoga (mantramiirtivaaga) is rather unusual. The
above translation reflects the usual meaning of vasaga in Sanskrit, which is also consistent with
its meaning in Amaraugha 6d. The compound mantramiirti occurs in earlier Saiva Tantras in
the sense of a deity whose form is the mantra, as mentioned for example in Sarvajianottara
18.4ab (mantramurtib Sivasyaiva yatha riapam prakirtitam). However, the intended meaning of
Amaraughd’s definition might have been that Mantrayoga brings under control mantra deities.
Cf. Vivekadarpana 15.1: “The embodied God is brought under control by various mantras that
is mantrayoga' (mantra mantratavam mirta devo vaisya [vasa] karije to mantrayaugub).

146 Cf. Patafijalayogasastra 1.1—2 (yogab samadhib [...] yoga$ cittavrttinirodbah). The com-
pound cittavrttinirodha was used in other works on Hatha or Rajayoga to refer to yoga or
a meditative state of absorption (e.g., Amanaska 1.3 and Hatharatnavali 1.7). However,
generally speaking, the term nirodha is more frequently used in these texts in contexts of
stopping the breath (e.g., Amytasiddbi 12.12, Goraksasataka 62, Yogataravali 13, etc.).

47 Cf. Amaraughaprabodba 3d. The Amaraughd’s reading in 3d is probably original because
resonance and generative fluid may distinguish systems of Hathayoga whereas manipulation of
the breath features in all premodern textual accounts of Hatha. For further discussion of this
verse, see the subsection From Raising Generative Fluids to Raising Kundalini.
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(5) Without the glorious Rajayoga, which is an abode of awakening and full of
eternal bliss,”#* ta mantra cannotf cause the attainment of the six magical

acts;'*® in no way whatsoever does the mind become fastened to the tube

150

in the cavity of the brow and nose;"’° and the various practices of yogis™*

152

do not make the breath go into the base [cakra].

148 Both manuscripts of the Amaraugha have nityanandamayam prabodbanilayam for verse

sd. Apart from the oddness of nilaya as a neuter noun, there is no negative particle that
might render a plausible reading, such as, ‘without the venerable Rajayoga, there is no abode
of awakening full of constant bliss. Therefore, I have reverted to the syntax of the reading
preserved by the Amaraughaprabodha and understood nityanandamayat and prabodhanilayat as
qualifying Srirajayogat.

49 In both the Amaraugha and Amaraughaprabodhba, it seems impossible to make sense of
idam mantram in this verse. Even if one accepts that the author intended the word mantra as
a neuter subject, the previous verses do not have a plausible referent which would justify the
expression ‘this mantra Furthermore, one would expect that the repetition of a mantra brings
about the six magical acts of creating enmity (dvesa), killing adversaries (marana) and so on.
However, the compound ending in hetuka is stating the opposite (i.e., the mantra is ‘caused by
the attainment of the six magical acts’). Although the negative is needed for the overall sense of
the verse, it is also difficult to understand why zad or tatab occur in some witnesses. Therefore,
I have cruxed idam mantram na tad dryate, assuming that the original reading of this pada
has been lost in the transmission of both recensions.

5°T am doubtful of the reading vartmani and do not know a ‘tube’ in the cavity of the
brow and nose to which it might refer. The author appears to be alluding to a meditative
practice of fixing the mind on something in the brow and nose. Alexis Sanderson has suggested
that the intended meditation object may be the central channel or pathway (vartman) in this
instance. If this is the case, one could emend bbrinasavivare to bhrindsadigate (‘situated in the
brow, nose, etc.). The reading of the manuscripts of the Amaraugha (i.c., ca vartmani) has been
emended to provide a negative particle, which the context demands and the manuscripts of the
Amaraughaprabodba support.

'5* Both manuscripts of the Amaraugha have debatab instead of the accepted reading
yoginam. It is possible to read debatab as a genitive that qualifies adhare (‘into the base of the
body’) but, apart from debatah being redundant here, the presence of an unwanted relative
pronoun in the reading of S,, (i.c., bhyasena yo debatah) suggests that yoginam may have been
corrupted and lost in the transmission of the Amaraugha.

5> The word ddbara has been understood here as the miladharacakra. This meaning of
ddhara is seen in other yoga texts (e.g., Candravalokana 34-35, Sivasambita 2.2 1-22, Amanaska
1.3, etc.).
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(6) One devoted to [reciting] mantras would never obtain $ivahood and sover-
eignty; one meditating every day does not obtain even the first union with
divine women, and a hathayogi cannot control cow elephants, horses, bull
elephants, camels, givers of gruel and givers of cows without the serenity

of [Rajayoga].">?

(7) When the mind has become pure and the breath is moving in the central
channel, then [the seal called] vajroli of the siddha lineage (amaraugha)

arises for the person whose hope is for that.”*

(8) Ifone can live free from affliction in transmigration by [supposedly] taking

herbs, why do doctors die, afflicted by disease and consumed by old age?

'53 Each recension has significantly different readings for the second half of this verse, and
each reading has problems. In the Amaraugha, the list of animals and people who might be
controlled by a hathayogi is not clear. In fact, the manuscript readings mention horses (asva,
turaga) twice, as well as elephants (bastin, karenu), and it is rather odd that the author includes
‘givers of gruel’ (Salyannada) and ‘givers of cows’ (goprada) in a list with animals. Also, the
readings of the final pada in Sy (cayam prasadam vina) and S,, (cayam prasadam vina) lack
proper syntax and a negative particle, which the context seems to require. Therefore, the
conjecture hastinyas has been proposed to avoid the repetition, and the diagnostic conjecture
naitatprasadam vind has been adopted to restore a plausible meaning to the verse. The pronoun
etat refers back to Rajayoga, which has a similar emphasis in the previous verse.

54 Although the second hemistich of this verse is different in both recensions, both
versions concern vajrolimudra, a bodily seal (mudra) of Hathayoga that has the aim of drawing
generative fluids up through the urethra. By stating that this practice is achieved when the
mind becomes pure and the breath enters the central channel, the author seems to imply
that vajroli can be accomplished without the need of doing the physical practice, such as
inserting a tube into the urethra, which is taught in texts on Hathayoga. In the Amaraugha
the compound amaraughavajroli can be understood generally as, ‘the vajroli of the lineage
(ogha) of immortals (amara). Alternatively, if amaraugha is understood as Rajayoga, then
amaraughavajroli would mean, ‘the vajroli for [attaining] Rajayoga’ The reading of the fourth
verse quarter, tadasajivitasya ca (for the person whose hope is for that), is rather odd.
However, a similar reading is found in some manuscripts that preserve an old version of the
Hathapradipika (e.g,, sce Ms. No. E1528-1 in the testimonia). For a discussion of the broader
implications of the meaning of this verse, see the subsection on ‘From Raising Generative Fluids
to Raising Kundalini!
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(9) Those who are clever in following the [teachings of | Caraka and are desirous
of hearing the Susrutasambita have minds that are unstable. How can any

person be indestructible without the medicine of the no-mind state? '5°

(10) Generative fluids and the internal resonance, the great medicines, exist in

156

all beings. Even having known this much,"® all those without a guru die.

(11) In vain, one can move the breath and it will fan the sun and fire. Then
one might move the moon and, because of that, generative fluid moves and

increases.">7

(12) [However,] for one who has understood the essence of this from the teach-
ings of a true guru, how can there be fear of bodily affliction, old age,

disease, sin and death? '5%

155 The conjecture akhbilajagad, which has been translated as ‘any person, is an attempt to
restore the metre of the Amaraughd’s transmitted reading (akhilam jagad). The conjecture
assumes that the syllable ksa of the word aksayam is scanned separately as the 6th foot. In
other words, the ksa is pronounced lightly and does not make the previous syllable heavy.

156 Both manuscripts of the Amaraugha and three manuscripts of the Amaraughaprabodha
have the reading tavad vijiaya (‘having known this muchy). The alternative reading tav avijiiaya
in one manuscript of the Amaraughaprabodha and the edition is also plausible (‘having not
known generative fluids and the internal resonance, all those without a guru di¢’). The
Amaraughd’s reading has been retained because it appears more consistent with the theme of
the next two verses in this recension. Also, tavad vijiidya is easier to construe with the word
api, which follows it.

157 The occurrence of two finite verbs at the end of the fourth pada is possible but very odd.
One has to supply the particle ca to make sense of them (i.e., bindu moves and increases’). Be
this as it may, one can assume that the movement of generative fluid is upwards in accordance
with the pervasive idea in yoga texts, such as the Amrtasiddhi (chapters 3 and 7) and later works
of Hathayoga, that the aim of this practice is to replenish the reservoir of generative fluid in the
head. With this in mind, it is worth considering a conjecture proposed by Somadeva Vasudeva of
bindus calati ardbvatah, which yields precisely this meaning. The unconventional sandhi might
explain why this reading was emended to bindus calati vardhate at some point in the text’s
transmission. The reading of the Amaraughaprabodhba (i.c., calati parvate) is also unsatisfactory
(see footnote 218).

158 One could adopt the reading of Amaraughaprabodha 15a, anayob saram (‘the essence
of both) to avoid the need to conjecture tatsaram (based on yat param) in Amaraugha 12a.
However, sa and pa can look similar in handwritten Grantha script and the cruder syntax of



I12 THE AMARAUGHA OF (GORAKSANATHA

(13) When the lord of thoughts is still,’s* and the sun'®® enters completely into

162

the citadel that is Meru;'®* when its fiery state has increased,"®* the moon

melts and the body is quickly made full [of nectar]; when an abundance of

tatsaram suggests it may have been authorial.

159 The compound cittaraja (‘lord of thoughts’) has been understood as the mind. It might be
a Buddhist expression. For example, Larikavatarasitra 10.16 (mayopamam samadhim ca dasa-
bhumivinirgatam | pasyatha cittarajanam samjiiavijianavarjitam) and Samputodbhava 6.3.26
(acaryas cittardajas tu mandaladhyaksaripatab | sarvam atraiva gantavyam evamadi yathoditam).

16° The compound khararuci (‘one whose rays are harsh’) has been understood as the sun.
Cf. Vidyakara's Subbasitaratnakosa 21.1 3¢ (idanim arkas tvam kbararucisamutsaritarasab).

161 Both manuscripts of the Amaraugha have the reading merudurge whereas the Amaraugha-
prabodha has merumargam. Generally, meru refers to a mountain in the Himalayas of great
religious significance. In yoga texts, the term meru, and in particular merudanda, usually refers
to the spine. E.g., Hatharatnavali 4.38ab, ‘Meru is made [like] the neck of a lute. [Its] bones
are a mountain range (vinadandamayo merur asthini kulaparvatah) and Hathayogasambita p.
18, [...] making the spine (merudanda) straight, the posture which remains comfortable is
called Siddhasana, the best [pose] for bringing about success in yoga' (merudandam rjiakurvann
asyate yat sukbasanam | siddbasanam iti proktam yogasiddhikaram param). The central channel
is located in it. For example, Amrtasiddbi 2.1, Activity surrounds Meru and arises on all sides.
Having pierced Meru, the incomparable path is in the middle’ (merum samvestya sarvatra
vyavabarab pravartate | madhye tv anupamo margo merum samvedhya tisthati || madhye tv
anu® ] C : madhyety anu® Ed.); Sivasambita 5.134ab, ‘Susumna goes through Meru to the
aperture of Brahma (susumna meruna yata brabmarandbram |...]); Yogatarargini 1.2.9, ‘it means
that [...] dwelling in merudanda, Susumna is located between [ida and pingala] ([...] susumna
tayor madhye merudandam asritya sthitety arthab). The notion that the sun is situated at the
base of the central channel is also mentioned in Amrtasiddhi 4.1ab, ‘The orb of the sun is
located at the base of the central channel (madbhyamamiilasamsthane tisthati suryamandalab)
and Sivasambita 2.10ab, ‘Situated at the base of Meru, the sun has twelve digits’ (merumiile
sthitah siryab kaladvadaiasamyutab). The reading of the Amaraughaprabodha (i.e., merumarga)
appears to be a subsequent attempt to elucidate the meaning of merudurga.

162 The conjecture udrikte (increased’), which is close to the reading of Ly, is consistent
with the general notion that the practice of yoga increases the bodily fire (for references, see
Birch 2018a: 18). However, this particular verse may be playing on the poetic idea that when
the sun sets, it gives its burning power to fire, which can dispel darkness. See, for example,
Kalidasa’s Raghuvamsa 4.1. Also, the movement of the sun into Mount Meru, which is usually
the spine in yogic physiology (see footnote 161), appears to play on the more general idea of the
sun setting behind the western mountain Asta (astacala, sv. Monier-Williams 1899). I would
like to thank Nirajan Kafle for pointing out these parallels and providing the reference in the
Raghuvamia.
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bliss rises up,'® and the darkness of delusion, such as [thoughts of ] ‘yours’
and ‘mine, departs, and when the aperture of the skull bursts open, the

extraordinary and unprecedented union of Siva and Sakti prevails.

(14) Only this unique divine stream [of teachings] (amaraugha) has the name
Rajayoga. How is it conjoined with Laya and [other yogas] and taught as a
fourfold [system]?'64

Now, Mantrayoga

(15-16) Having meditated on om, the mantra with one syllable, then a white Siva
(§ambbu) with [a mantra] beginning with om in the heart, {[and then] in a
separate mandala of [the element] water,1'® and by repeating the mantra

a hundred thousand times with a sacrifice of honey, milk, ghee and lotuses

163 Both manuscripts of the Amaraugha have anandakande (‘when the bulb of bliss...) instead
of anandavrnde (‘When an abundance of bliss...). The compound dnandakanda can refer to ‘an
eight-petalled lotus, situated just below the andhbata in the region of the heart’ (TAK I: 195).
More generally in yogic physiology, the kanda refers to a cakra or adhara situated between
the penis (janma) or anus (miila) and the navel (nabhi). See, for example, Sivopadhyiyas
commentary on Vijfianabbairavatantra 30 and 33. Also, in the Jayadrathayamala (4.27) and
Cificinimatasarasamuccaya (4.31-56), the kanda is situated between the janma and kundalini. 1
wish to thank Somadeva Vasudeva for these references (p.c. 1.6.2019). In the Vivekamartanda
(16), the kanda is the bulb from which the nadis emanate and is located between the penis and
navel. However, in the context of Amaraugha 13, it would be strange for the kanda, as either a
cakra or bulb, to move or rise upwards (udeti). Therefore, the reading of the Amaraughaprabodha
(anandavrnda) seems more plausible and has been adopted.

164 For a discussion of the emendation caturdhodiryate, see Birch 2019: 954—955. The
following alternative interpretation of verse 14 has been proposed by Dominic Goodall: ‘There
is one flood of nectar only, and when it is connected with Layayoga and the other [two yogas],
it is called Rajayoga. How would this fourfold [yoga] be taught?’

165 The syntax of Amaraugha 15 is somewhat unusual. It seems that the term tatah was
used here to indicate a sequence where the yogi first meditates on the one-syllabled om, and
then meditates on a white Siva and a mantra beginning with om in the heart. However, I
do not understand the reading ratpayobbinnamandale in both manuscripts of Amaraugha. The
compound bhinnamandale seems to connote a separate mandala, in which case the intended
meaning may have been that the final part of the meditative practice was to visualise the mantra
(i.e., tat) in a separate mandala that was somehow configured to represent the element of water

(payas).
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in a fire pit for [every] tenth repetition, [the yogi] can even avoid a violent
death.'6¢

Now, Layayoga

(17) Having observed the nectar trickling in his own body, [the yogi] should
meditate on the white god, appearing as a linga and shining like a jewel, at

Kamartpa.'?

(18) From having done the practice continually for over six months, he enjoys su-
pernatural powers and lives [an extra] three hundred years without wrinkles

and grey hair."¢®

166 Tt is possible that the author was simply describing death as horrific (daruna), rather than
referring to a specific type of death. However, I have translated it as the latter because it seems
that the benefit of Mantrayoga, which is the lowest of the four yogas, should be commensurable
with those of the higher yogas. Therefore, removing the possibility of a violent death, rather
than death altogether, seems a lesser achievement than that of Layayoga, which extends one’s
life by three hundred years. The higher achievements of overcoming death and making the
yogi an equal to Siva are reserved for Hatha and Rajayoga respectively. For a discussion of the
peculiarities of this Mantrayoga, see the subsection ‘Mantrayoga’

167 The Amaraughd’s reading of kamariipam (‘[the god] whose form manifests at will') seems
inappropriate here because the yogi is supposed to visualize this god in the form of a linga.
It is likely that the Amaraughaprabodhda’s reading (kamariipe) was the original reading of the
Amaraugha, and the corruption came about when the esoteric meaning of Kamaripa was
misunderstood at some point. Kamarapa in this context is a location in the body rather than
the famous pilgrimage site in Assam. Various locations, ranging from the brabmarandbra and
middle of the brow to the genitals, are found in Tantric works, including the Amytasiddhbi. For
references, see Mallinson and Szant6 2021: 119 n. 144.

168 Both manuscripts of the Amaraugha have siddhidab (‘bestows supernatural powers))
whereas those of the Amaraughaprabodha have siddbibbak (‘enjoys supernatural powers).
Although it is not inconceivable that an accomplished yogi might pass on siddbis to someone
else, it is usually yoga techniques (rather than yogis) that are described as giving siddbis.
Therefore, the reading of the Amaraughaprabodhba is more plausible and has been adopted.
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Now, Hathayoga
[The Great Seal]

(19) [The yogi] should press the perineum with the heel of the left foot, hold
[the foot of]] the extended right leg with both hands, and then breathe in
though the mouth.

(20—21) Having applied a lock to the throat,’® [the yogi] should hold the breath

in the upper [part of the torso]."7° Just as a snake hit with a stick becomes

169 The phrase kanthe bandbam samarapya is describing what is commonly called jalandbara-
bandha in yoga texts. Cf. Hathapradipika (3.70), ‘Having contracted the throat, [the yogi]
should firmly fix the chin on the chest. This lock called Jalandhara prevents old age and death’
(kantham akuficya bydaye sthapayec cibukam drdbam | bandho jalandbarakbhyo yam jaramytyu-
vinasakah). Brahmananda’s comment on kanthe bandbam samaropya in Hathapradipika 3.11
identifies it as jalandbharabandha, ‘In the throat [means] in the region of the throat; lock [means]
locking and having completely fixed [means] having performed it. The meaning is, ‘having
performed jalandbarabandba® (kanthe kanthadese bandbam bandbanam samyag aropya krtva |
Jjalandharabandham krtvety arthab).

7° The meaning of Amaraugha 20b, dbarayed vayum irdbvatap (literally, ‘one should hold
the breath above’), is somewhat obscure because it does not state the location where the breath
is held in the body. This ambiguity appears to have produced a number of implausible readings
in the Amaraughaprabodha. The reading of the Amaraugha is supported by early manuscripts
of the Hathapradipika, as well as the Jyotsna. The Amytasiddbi’s description of mabamudra does
not contain a parallel instruction. In Brahmananda’s commentary (Jyotsna 3.10), he adds that
the breath is held in the upper part of the central channel, which points to the effect of the root
lock (i.e., milabandha). According to tradition, he says, this aim is accomplished by pressing the
perineum and locking the tongue (vayum pavanam irdbvata upari susumnayam dbarayet | anena
mitlabandhab sicitah | sa tu yonisampidanena jibvabandbanena ca caritartha iti sampradayikab).
Although Brahmananda’s understanding of ardhvatab as the upper part of the central channel is
plausible, his reference to the tongue lock (jibvabandha) appears to hark back to his comments
on Hathapradipika 1.45—46, a description of padmdasana in which the tongue is lifted and fixed
at the base of the two front teeth (rgjadanta).



116 THE AMARAUGHA OF (GORAKSANATHA

[straight] like a stick,’”* so the goddess kundalini suddenly becomes
straight.””* Then she has a death-like state and resides in the vessel with
two lids.’73

7' The simile of beating a snake with a stick is also used in the Goraksalataka (56)
and Hathapradipika (3.10, 3.67), as well as compendiums on yoga composed after the
Hathapradipika (e.g., Hathatattvakaumudi 15.5) to describe the effect of locks (bandba) on
kundalini. On the significance of this metaphor, see the subsection ‘Forceful Vajrayana and
Saiva Yogas’

72T have translated the word sabasa as an adverb (‘suddenly’). Alternatively, one could
understand it as an adjective, in which case it would mean that ‘%undalini becomes powerful
(sahasa). However, it is difficult to reconcile this interpretation with the statement that follows
(i.e., ‘kundalini attains a death-like state’).

173 There are at least two plausible ways of understanding Amaraugha 2 1cd. One can assume
that the referent of asau is kundalini and then read marandvastha as a babuvribi. This literally
means, ‘kundalini has the state of death’ or, in other words, she dies. However, in this case, it
is unlikely that the author was referring to the literal death of kundalini because Amaraugha
13-14 mentions the union of Siva and Sakti at the aperture of the skull in the context of
Rajayoga, which is the culmination of the practice. Therefore, it is likely that the author used
the compound maranavastha to convey a comparative sense (i.e., ‘kundalini has a state like
deatly’). This would imply that the practice of mabamudra straightens and paralyses kundalini
so that she can be moved into the central channel (cf. Hathapradipika 3.67—68). The notion of
paralysing kundalini may have been inspired by the alchemical process of ‘killing’ (marana) a
substance to make it inert (see Mallinson and Szant6 2021: 22.). However, Amaraugha 13-14
indicate that kundalini was likely considered to go up the central channel. In keeping with
the alchemical metaphor, dviputa would refer to an alchemical vessel with two lids (puta),
otherwise referred to as a sampuga. To have any plausible meaning here, one would have to
interpret dviputa as a bodily vessel created by applying the root lock below and the chin lock
above, thus invoking the image of an alchemical vessel with two lids. The resulting import of
this interpretation is that kundalini is transformed forever from her sleeping, coiled state to a
paralysed, straightened one. However, it is also possible (as later commentators state explicitly)
that dviputa means the two nostrils (dvinasaputa) or, in the esoteric yogic body, the channels
called ida and pingala. In this instance, asau maranavasthd would mean the well-known death
of prana or, in other words, the absence of breath in the nostrils that arises in spontaneous
breath retentions (kevalakumbhbaka) and Rajayoga. According to Brahmananda in Jyotsna 3.12,
‘the state of death arises, whose abode is the two channels ida and pingala, when kundalini has
awoken and prana has entered susumna because of the absence of prana in the two channels’
(dve pute idapingale asrayo yasyah sa maranavastha jayate | kundalibodhe sati susumnayam praviste
prane dvayob putayob pranaviyogat).
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(22) Problems, such as the great afflictions, [and] death and so forth are des-
troyed.”7# It is for this reason that the most wise call it the ‘great seal

(mabamudra).*’>
(23) That practitioner who [practises] a firm great seal succeeds.

[The Great Lock]

176

And [now] the great lock, the destroyer of old age and death, is taught.

(24) [The yogi] should breathe in the air through the mouth, then place the

chin firmly on the chest,'?” contract the perineum, and fix the mind on the

middle [channel].?73

"74The reading of Hathapradipika Ms. No. G25-2 mabaklesa yato dosah (‘Since great
afflictions and problems’) is more elegant than mahakleiadayo dosah of the Amaraughd’s
B manuscripts. However, the insertion of yatah may have been an ingenious attempt to
improve an awkward reading that also occurs in many manuscripts of the Haghapradipika. The
Amaraughaprabodhd’s reading (maharoga mabaklesa) appears to be another effort at improving
mahaklesadayo dosah.

175 The Amaraugha’s final verse on mabamudra, which was borrowed by Svatmarama (Hatha-
pradipika 3.13), contains an explanation of the name mabamudra that is easier to understand
than the rather obscure statement in Amrtasiddhi 11.11ab, ‘the name of [mabamudra) is cel-
ebrated by the first syllables of its words’ (asyas ca prathitam nama padanam prathamaksaraib).
The Amaraughd’s explanation is similar to the Vivekamartanda's (63ab), which is another early
source on mahamudra. The author of the Vivekamartanda states that mabamudra is so-called
because it causes great supernatural effects in people (kathiteyam mabamudra mabasiddbikari
n_rndm).

176 For a discussion of the posture of the great lock, see footnote 88.

"77The emendation of nispidya in Amaraugha 24c is supported by early manuscripts of
the Hathapradipika (G25-2, 2241, 30109). Given the syntax of Amaraugha 24b, a gerund is
required in 24c. Alternatively, one could read nibbrtya in the sense of ‘having placed’ Although
nibbrtya is closer to the transmitted word and attested by manuscripts of the Hagharatnavali
(see testimonia), it does not occur elsewhere in Sanskrit works, as far as I am aware.

178 When commenting on this verse in the Hathapradipika, Brahmananda (Jyotsna 3.20),
Balakrsna (Yogaprakasika 5.24), and Bhavadevamiéra (Yuktabbavadeva 7.196) agree in inter-
preting madhya as susumnd, which I have translated here as ‘the middle channel’ This seems
the most plausible interpretation.
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(25) And this [lock] initiates an upward flow in all the channels.’”® Tt produces
a confluence at the three main channels,*®° [and] causes the mind to reach
Kedara.'®

[The Great Piercing]

(26) Like a beautiful and graceful woman without a man, the great seal and lock

are barren without the great piercing.

(27) Then,"* [the yogi] should tap on the hips,'®3 after very firmly blocking the
flow of the bodily winds with the throat seal and performing inhalation and

retention. 4

179 The Amaraughd’s reading, irdhvamgativibodhakab (‘awakens an upward flow), is some-
what odd (as one might expect gatinirodhakah instead) but this reading also found in
early versions of the Hathapradipika (see testimonia). See the section on ‘Hathayoga for an
explanation of the upward flow caused by the great lock.

8 The term triveni is used in the Sivasambita (5.169-172) to refer to the confluence
of the Ganga, Yamuna and Sarasvati rivers, which are equated with idg, pingald and the
central channel, respectively. In the Yogaprakasika (5.27), Balakrsna gives the same information
(idaditritayaripini ya triveni gangayamundsarasvatiriipa taya pranavayob sambandbam [...]). The
Gherandasambita (5.88) locates it in the nostrils. For references in other Saiva works, see Birch
2019: 967.

"1 When commenting on this verse in the Jyotsna (3.24), Brahmananda locates kedara
between the eyebrows as Siva’s abode (kedaram bbruvor madhye Sivasthanam kedarasabdavacyam
tam manab svantam prapayet). However, different locations can be found in other texts. For
example, in the jabaladarSanopanisat (48), kedara is located in the forehead (lalataka). In the
Khecarividya, it is located at the cilitala, which is at the back of the head and above the nape
of the neck (Mallinson 2007: 214 n. 285). In the Yogaprakasika (5.27), Balakrsna equates it
with the brahmarandbra. The same location is found in the Gorakha Bani (1946: 256, section
19). For further information on ¢riveni and keddra in earlier Saiva texts, see Birch 2019: 967.

82 Here the word punar (‘ther() indicates that the practice of mahavedha follows directly
after mababandba. In other words, the three mudras are meant to be practised consecutively in
the same sequence as they appear in the text.

83 The Amaraughaprabodhd’s reading of katyam has been adopted here. The more detailed
description of this practice in the Amytasiddhi indicates that the hips tap against the heels
(see footnote 97). However, in the Hathapradipika (3.26), the tapping motion is described as
striking the buttocks on the ground (see footnote 1o1).

"84The compound susthiram in 27b has been read with the gerund @rudhya in 27¢ because
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(28) With his hands and legs [placed] evenly on the ground,"®s he should pierce

gradually the four seats with the breath.’3¢

(29) [The yogi] should tap the great Meru with the very tips of his thunderbolt

breaths."” Having entered the two-lidded vessel, the breath quickly bursts
188

[upwards].

it appears to refer to the application of the throat lock rather than to the tapping of the hips.
This meaning is more clearly expressed in the parallel version of the Hathapradipika (3.25),
‘having firmly blocked the flow of the bodily winds with the throat seal’ (vayinam gatim avrtya
nibbrtam kanthamudraya).

185 The description of yogi’s posture for the practice of mahavedha is somewhat vague in the
Amaraugha. For a discussion of this, see the section called ‘Hathayoga!

186 There are no other references to the four seats (catuspitha) in the Amaraugha. Further-
more, there is no allusion elsewhere in the text to a system of four knots, cakras or adharas that
may be relevant here. This hemistich is similar to one in the Amrtasiddbi (13.5cd). However,
like the Amaraugha, there is no further mention of a set of four seats in the Amrtasiddbi. There
is early evidence for a four cakra system in Saivism (see Malinivijayottaratantra chapters 19 and
20), so it is not impossible that Saivas understood the reference to catuspitha in the Amaraugha
as four cakras, particularly in light of the fact that a cakra may have a deity placed in it. I wish
to thank Somadeva Vasudeva and Shaman Hatley for their comments on the term catuspitha
and Somadeva Vasudeva for the reference in the Malinivijayottaratantra.

87 On the meaning of Meru, see footnote 161. The compound vayuvajraprakotibbib (‘very
tips of thunderbolt breaths’) is an emendation based on the Amaraugha’s reading of °prakoti®,
a rare word that can be understood to mean ‘the very tips! It may have given rise to the
clearer reading vayuvajragrakotibbib in Amrtasiddbi 13.7d, which was misunderstood in the
transmission of the Amaraughaprabodba (vayuvajragnikotibhip). I have retained *prakoti® because
its meaning is plausible and it appears in the same verse in both the Upasanasarasangraba and
Varahopanisat (see the apparatus of the edition for references). I am yet to find another instance
where the breath is likened to a thunderbolt.

88 The compound putadvaya seems to be equivalent to the term dviputa in Amaraugha 21.
If an alchemical metaphor was intended here, then putadvaya would refer to the double-lidded
vessel created by the simultaneous application of the root and chin locks (see footnote 173).
Their application, along with the tapping motion, forces the breath upwards, piercing the
knots. The compound putadvayam does not occur in the Amrtasiddbi but, in other works, it
refers to the two nostrils (e.g., Mrtyuvaiicanopadesa 2.2.0, Vimalaprabha 2.47, Hathayogasambita
p. 62, Yuktabbavadeva 7.187, Sivasvarodaya 151, Hathatattvakaumudi 36.44—45, etc.). In
this case, the verse appears to stating that the breath passes over the nostrils (putadvayam
samakramya) and bursts upward through the central channel.
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(30) [The yogi] should know the connection between moon, sun and fire for
[gaining] immortality."® The state of one who has died has arisen, so how
can there be fear of death?

[The Practice of the Three Seals]

(31) A great secret, this triad destroys old age and death, increases the [body’s]

fire and bestows powers, such as minimisation.

(32) And [when] itis practised eight times, every three hours, every day, it always

brings about a store of merit and destroys an ocean of demerit."?°

(33) Alittle [should be done] at the beginning of the practice by only those who
have received correct instruction.”" In the beginning, [the yogi] should

avoid frequenting fire, women and roads.
[The Four Stages of Yoga]

(34) The four stages of yoga in all yogas are ‘beginning’ (arambha), ‘unified’
hata), ‘accumulation” (paricaya) is the third, and ‘perfection’ (nispatti).’o*
paricay p P

189 The terms soma (moon), sirya (sun) and agni (fire) are prominent in the metaphysics of
the Amrtasiddhbi, in which the internal and external conjunctions (sambandha) of the sun and
moon are discussed, along with the firé’s relationship with the sun (see Amrtasiddbi 4.8-12,
5.2). This could be the intended meaning of Amaraugha 30ab. However, the Amaraugha does
not elaborate on the locations and functions of the sun and moon and so, from a more general
Saiva point of view, the conjunction of the moon, sun and fire would have been understood
as the point at which the three main channels (i, ida, pingala and susumna) conjoin. For
references to these channels as sun, moon and fire in earlier Saiva texts, see footnote 120.

19°Cf. Amytasiddhi 14.7, For the sake of increasing all enjoyments, the yogi should
undertake the practice day and night, uninterrupted, every three hours’ (abbyasam arabbed
yogi sarvopabbogavrddhaye | divaratram avichinnam yame yame tatha tatha).

91 Cf. Amytasiddbi 19.10, It is traditionally thought that the practice [should be done] eight
times, night and day, by one who has had correct training. But one who is practising for the
first time should do it very gradually’ (aboratre stadbabbyasab samyakSiksavatah smytab | yab
punah prathamabhyasi tena karyah kramat kramat).

92 The Amaraughaprabodba’s reading (yogavastha caturvidha) has been adopted because
it is close to the parallel verses in the Amytasiddbhi and Hathapradipika (see the testimonia
for details). The redundant pronoun in the Amaraughd’s reading (cetasas tasya bbiumikah)



ANNOTATED TRANSLATION 121

(35)

(36)

(37)

(38)

(39)

(40)

[The Beginning Stage]

Because of piercing Brahma’s knot in that manner, bliss arises in the void,
[and] the unstruck resonance, which has various [musical] sounds, is heard

in the body.

In the beginning [stage], which is [the first phase of meditative] voidness
and in which the heart is full [of bliss], one becomes a yogi with a divine

body, splendour, a divine smell and freedom from disease.
[The Unified Stage]

In the second [stage], the breath is unified and goes into the middle channel.
The yogi’s posture becomes firm. He then becomes a gnostic [and] equal to

a god.

Then, because of piercing Visnu’s knot, there arises a pounding [sound] that
points to supreme bliss in the [state] beyond the void. Then the sound of a

kettledrum occurs."93
[The Accumulation Stage]

Having pierced [Visnu's knot] in the third [stage], a sound whose reson-
ance is like a bass drum arises. Then, the great void, which supports all

supernatural powers, manifests.

From [the yogi’s] pleasure in supreme bliss,9* there arises innate bliss. He

becomes free of disease, suffering, old age, death, hunger and sleep.

and the other faults in the first hemistich suggest that this verse was rewritten, somewhat

unsuccessfully, at a later time.

an

193 The occurrence of the word vimarda (‘pounding) is somewhat odd here, but it is likely
original reading as it is supported by all the witnesses. Furthermore, vimarda likely derives

from the original Buddhist source in which it would have denoted one of the four moments

integral to Vajrayana (Isaacson and Sferra 2014: 106-108). However, it appears that a general

sense of vimarda was intended in the Amaraugha as the four moments (ksana) were written out

of the text. For further discussion, see Birch 2019: 968—969.

94 The Amaraughd’s reading paramanandarocitvat is somewhat strange as one would expect

°rucitvar rather than °rocitvat. However, the latter has been accepted under the assumption that
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[The Perfection Stage]

(41) Then, having pierced Rudra’s knot, the breath goes to all the seats.”’ In [the
stage of | perfection,'9¢

lute.®97

a flute-like sound becomes the sound of a resonating

Now, Rajayoga

(42) Then, the mind having become one [with the sound] is called Rajayoga.™?®

That yogi becomes a creator and destroyer, an equal to god.”??

(43) There is no resonance, no bondage, no consciousness nor even unconscious-

200

ness, [and] no subsequent practice whatsoever.

[This] is called Rajayoga.

the spelling °oci® was adopted for metrical reasons. In spite of its strangeness, the Amaraugha’s
reading is preferable to the Amaraughaprabodha’s because the yogi is supposed to progress at
this point from the supreme bliss (paramananda) that arose in the second stage (Amaraugha
38) rather than from bliss of the mind (cittananda).

195 This could be referring to the four seats mentioned earlier (see footnote 186). However,
it is not uncommon in manuscripts of Saiva Tantras for both sarva and $arva to refer to Siva, so
the compound sarvapitha® could be understood as Siva’s throne (p.c. Dominic Goodall, January
2018). It is also worth noting that the oldest dated manuscript of the Hathapradipika (Ms. No.
30109) has the reading farvapitha® and so does the fyotsna (4.76).

196The Amaraughaprabodhd’s reading of nispattau is more likely the original as the other
stages are denoted in the locative case in earlier verses of this passage.

197 The conjectured reading kvanadvinakvano (‘the sound of a resonating lute’) is based more
on manuscripts L3 and L of the Amaraughaprabodba. Also, Amytasiddhi 31.2 mentions that
the sound of a lute (vina) arises in the perfected stage, and manuscripts of an old version of the
Hathapradipika have readings close to kvanadvinakvano (see the testimonia).

198 This definition of Rajayoga as a particular state of mind is consistent with the definition
at Amaraugha 3d. One might infer that the minds of those yogis who achieve Rajayoga by
means of Mantra and Laya would unite with the objects of their meditations, namely, a white
Siva.

199Within a Saiva milieu, the term #varasama (‘an equal to god’) implies that the yogi is
liberated. On the significance of &varasamata, ifvarasamana, Sivatulya, etc., in early Saiva views
of liberation, see Sanderson 1992: 284 n. 15 and Watson, Goodall and Sarma 2013: 18, 40,
49-50, 63-65.

*°° The readings of each recension diverge significantly in 43cd. The Amaraugha’s reading
(nabbyasam antaram kifi cit rajayogo nigadyate) appears to be corrupt because the word
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(44) The universe is dissolved at the [yogi’s] pleasure into what is called the

linga;*°" the power of consciousness, which is difficult to grasp because
of its unfathomable form, lights up the three worlds; gnosis removes all
obstacles of wealth, sense objects and worldly interaction;*** [and] the mind

playfully destroys the veil [covering] unlimited time.>®3

antaram does not make good sense here. Also, it seems that abbydsa was intended as a neuter
nominative noun, which is rare but not impossible in this register of Sanskrit. The reading
of the Amaraughaprabodbha (nabbyasadustaram kifi cit rajayogo nigadyate) is somewhat more
intelligible, but appears to be an attempt to rewrite the second hemistich because its meaning
(i.e., ‘nothing whatsoever cannot be conquered by this practice [...]') is not so easy to construe
with the previous hemistich. For these reasons, I have adopted the conjecture uzzaram, which
makes good sense and is reasonably close to the readings of both recensions.

201 This definition of the liniga is similar to others in earlier Saiva works, in particular
Malinivijayottaratantra 18.3ab: ‘One should worship the liriga of the self in which the universe
is dissolved’ (yajed adhyatmikam linigam yatra linam caricaram). Similar notions of the
linga can be found in Nifvasaguhya 1.100 (katham liyej jagat sarvam livge caiva caracaramy),
Paiicarthabbasya 1.6.7 (liyanal linganac ca linigam), Maliniflokavarttika 2.6 1 (etad avyaktalingam
tan narasaktiSivatmakam | yatra visvam idam linam yad antabstham ca gamyate), Kaulajiiana-
nirnaya 3.10cd (tena lingam tu vikbyatam yatra linam caracaram) and Sivuyogapmdipikd 3.61ab
(caracaralayasthanam lingam akasasamjiiikam).

22 The reading, aSesavastuvisayavyaparavarapaba (‘all obstacles of wealth, sense objects and
worldly interaction), is a conjecture based on S,,, which is the only witness of the Amaraugha
to have a metrical reading for this verse quarter. The other manuscript S; points to a more
positive definition of gnosis with the word avabam. To make sense of this and restore the
metre, one could conjecture, ‘that is gnosis which brings knowledge of all things, subjects
and worldly interaction (taj jianam yad afesavastuvisayavyaparavarttavabam). I wish to thank
Somadeva Vasudeva for this conjecture.

%3 The Sanskrit compound asimakala®, which I have translated as ‘unlimited time; literally
means ‘time without boundaries! It appears to be referring to time without the distinct
boundaries of past, present and future, in which case this verse is stating in a poetic way that
the mind of the yogi in Rijayoga knows past, present and future.
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[Conclusion]

(45) The glorious Goraksanatha, who always dwells in Rajayoga, has taught
Laya, Mantra and Hatha solely for [accomplishing] Rajayoga.***

(46) [The teacher] should examine [a student’s capability] according to their
body.**s What will [a student] who is brilliant in [only] speech achieve?2°¢
Do some yogis really become [yogis] simply by discussing it?

Thus, the Amaraugha taught by Goraksa is complete.

>°4T have translated sadamaraughavartina as ‘one who always dwells in Rajayoga’ on the basis
of Amaraugha 14 and because this meaning seems to fit the context of the verse. However, one
could alternatively translate it as ‘one who always exists in the lineage of the siddbas. It seems
plausible that the author intended to denote both meanings here.

95 The verb parikseta seems to be have been used here in its more technical sense, which
refers to a teacher examining a student. For an example of this usage in an early Saiva text,
see the Nifvasatattvasambita's Milasitra 8.7ab (supariksya ca datavyam na ca nastikanindake)
and Uttarasitra 5.46¢cd (supariksya pradatavyam abdatrayanivasine). I wish to thank Dominic
Goodall for this observation.

296 The transmission of the Amaraugha has not preserved a plausible reading for 46b. The
Amaraughaprabodba transmits vakpathab kim karisyati, which could be rendered as, ‘what will
reading words accomplish? However, in light of the next hemistich, which asks rhetorically
whether some people could really become yogis simply by conversing with others, it seems more
likely that the subject of the verb karisyati was a person, in this case, one skilled in speech (i.c.,
vakpatuh), as suggested by MalliK’s edition (1954: 77).
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Annotated Translation of the Amaraughaprabodba

(1) Om. Homage to Siva and Minanatha. Homage to Cauranginatha and the
wise Siddhabuddha.

[Introduction]

(2) Goraksanatha has taught the awakening, which is cognition, for those who
have undertaken Laya, [Mantra and Hatha] and whose minds are keen on

disputation.

(3) [The first of the four yogas is] Laya, [the second] Hatha, the third Mantra,
and the fourth Rajayoga, which is free from the state of duality.

(4) Layayoga is taught as the [method] of dissolving the constant flow of men-
tal activity. Hathayoga is intent on the regulation of breathing.**” Mantra-
yoga is dependent on mantra deities, and Rajayoga is that [meditative state]

free of mental activity.

(5) Sometimes Rajayoga is twofold, herbal and mental. Also, Hathayoga is
sometimes twofold because its practice [may depend on] either the breath

or generative fluid.

(6) Without the glorious Rajayoga, which is an abode of power that is eternal
bliss,**® ta mantra cannot} cause the attainment of the six magical acts; in

no way whatsoever does the mind attach [itself], like a fly, to [focal points],

*°7Tt is worth noting that the compound prabbafijanavidbanaratah also implies that Hatha-
yoga depends on the action of ‘breaking (prabbafijana), which reflects the basic meaning of
hatha as ‘violence’ In the context of the Hathayoga taught in the text, this might refer to the
violence inflicted on kundalini by the practice of the great seal or the destruction of the knots
in the central channel by the great piercing.

208 My understanding of Amaraughaprabodha 6cd is based on a conjecture. The manuscripts,
as well as the edition, have nityanandamayat prabbavanilayat (‘{Rajayoga] which is full of eternal
bliss and an abode of power’). The problem with this reading is that prabbava (‘power’) does
not relate to anything. Therefore, the conjecture nityanandamayaprabbavanilayat (‘an abode of
power that is eternal bliss’) has been adopted as a solution.
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such as the brow and nose;*? and the various practices of yogis do not make
the breath go into the base [cakra].

(7) One reciting mantras would never obtain kinghood in the manner of a
king;*'® one meditating every day does not obtain even the first union with
divine women; a horse would not arise from an elephant, a camel from
a donkey and boiled rice from gruel; tell [us], O lord, how could these
[things] be forced to happen without your power?***

(8) Some drink urine and faeces, their own waste; some eat saliva for food;
some, having made use of wooden probes,*** draw up their semen as it falls
into a woman’s vagina, [and] some who are skilled in moving the air through

the tubes of their entire body consume their bodily constituents. They do

2°9 The comparison of an insect (kiza) with the mind seems plausible in this context. In
fact, the simile of the fly is used elsewhere to refer to something constantly on the move; e.g.,
Naradaparivrajakopanisat 4.16 (gramante nirjane dese niyatatmaniketanah | paryatet kitavad
bhitmau varsasv ekatra samvaset). The idea is that, without Rajayoga, the mind remains like a
fly and never settles on the object of meditation.

*1° The manuscripts of the Amaraughaprabodha have mantrayata instead of the Amaraugha’s
mantrapara. I am yet to find the term mantrayata attested in another text as referring to a
practitioner of mantra repetition. Although the participle yata usually means restrained, it is
possible that it might have been used in mantrayata to refer to one guided or supported by
mantras, that is to say, one reciting mantras.

*1* The Amaraughaprabodha reading for the second half of this verse is significantly different
from the Amaraughd’s. This suggests that the redactor of the Amaraughaprabodha rewrote the
hemistich. The intended meaning is not clear and it is difficult to construe the second half of
the verse with the first, owing to the imperative verb (i.e., vada) in the last quarter. Also, I have
had to conjecture a negative particle in the third quarter (i.e., kharicca to kbaranna) as this
statement must be construed with the final phrase ‘without your power’ (sviyam prabbavam
vind). Furthermore, it is difficult to understand hathatab in this context. Even though it can
mean a forcible action that transgresses the normal order (see Birch 2011: §46 n. 100), it
seems rather odd that one might want to create a horse from an elephant and so forth.

*2 The compound kasthapravista (‘one who has made use of wooden probes’) has been
conjectured on the assumption that it is referring to an ancillary practice for vajrolimudra,
in which stalks of distinct vine plants (e.g,, amrtalata) are inserted into the urethra as deep as
ten finger-breadths for up to three hours, in order to prevent the loss of semen. The practice
is explained in detail in the Hathabbyasapaddbati (Birch and Singleton 2019: 28—-31).
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not gain perfection of the body without this Rajayoga, in which one’s mind

is absent.

(9) When the mind has attained union and the breath is moving in the central

channel,**? fthen this is thought to bet amaroli and vajroli.***
(ro) And thus in the Srisampura:**s

Holding his restrained breath forcefully, [the fisherman Min-

216] was swallowed into the fish’s belly. Having suddenly

anatha
freed the fisherman before he was conscious, Siva taught him
and then said that from now on there would be no death. The
Lord frequently taught Minanatha along with Parvati. [There-

after, the fisherman] lived a long time.*"”

13 On the meaning of samatva as ‘union, cf. Vivekamartanda 164 (yat samatvam dvayor atra
jivatmaparamatmanoh | samastanastasamkalpab samadbip so bbidbiyate) and Saradatilakatantra
25.27 (samatvabbavana nityam jivatmaparamatmanob | samadbim abur munayab proktam
astangalaksanam). A slightly different interpretation, perhaps more in keeping with Patafijala-
yoga, is found in Brahmananda’s commentary on the parallel verse in the Jyotsna (4.14), in
which he glosses samatva as the ‘the state resembling the flow of thought in the form of the
object of meditation’ (samatvam dhyeyakaravrttipravabavattvam).

*14 The second half of verse 9 has been lost in the available transmission of the Amaraugha-
prabodba. It appears that the Amaraughd’s reading of tadamaraughavajrolis may have become
esamarolivajroli in the Amaraughaprabodba, perhaps, owing to contamination from manuscripts
of the Hathapradipika (cf. 30069 esi nauliti vajroli and 30051 tadamarolivajrolis). Confusion
over the words amaraugha and amaroli is easily explained by the fact that the latter is the name
of a variation of vajroli in some yoga texts, such as the Dartatreyayogasastra (31), Sivasambita
(4.95) and Hathapradipika (3.90). The manuscripts of the Amaraughaprabodba have different
readings for the fourth verse quarter and none of them make sense to me, so I have made
a conjecture based on a similar reading in manuscript 30069 of the Hathapradipika (see
testimonia). Since the conjectured reading is unsatisfactory in light of the manuscript evidence,
I have placed crux marks either side of it.

*15 T am yet to find this verse in another work, and have not identified the text cited here
as the Srisamputa. Apparently, this verse is not in the Vajrayina work called the Samputa or
Samputodbhava (p.c. Péter-Daniel Szint6 27.4.2017).

216 Minanatha is one of the names of Matsyendranatha (Sanderson 2007: 264 n. 94).

17 The syntax of this verse is very awkward. The subject of the verb avadat (‘he taught) in
the fourth verse quarter seems to be bhagavan (‘lord’), which is in the second quarter. At the
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(11)

(12)

(13)

(14)

(15)

(16)

If one can live free from affliction in transmigration by [supposedly] taking

herbs, why do doctors die, afflicted by disease and consumed by old age?

Those who are clever in following the [teachings of ] Caraka and are desirous
of hearing the Susrutasambita have minds that are unstable. How can any

person be indestructible without the medicine of the no-mind state?

Generative fluids and the internal resonance, the great medicines, exist in

all beings. Having not known them, all those without a guru die.

One should move [internally] the restrained breath and fan the sun and
fire. Flaming, it moves from there and the generative fluid moves into the

218

mountain.

For one who knows the essence of both [generative fluids and resonance]
from the teachings of a true guru, how can there be fear of bodily afHliction,

old age, disease, sin and death?

When the lord of thoughts is still and the sun goes completely to the path
of Meru;**® when its fiery state has increased, the moon melts and the
body is quickly made full [of nectar]; when an abundance of bliss rises
up, and the darkness of delusion, such as [thoughts of] ‘yours’ and ‘mine,
departs, and when the aperture of the skull bursts open, the extraordinary

and unprecedented union of Siva and Sakti prevails.

end of the fourth quarter, the reader must infer that the subject changes back to the fisherman

Matsyendra, seeing that this is the only way to make sense of the final statement ciram jivati

(‘h

e lives a long time’), the verb being a conjecture.
218 The term parvate (‘into the mountain’) is a likely attempt, probably by the redactor of

the Amaraughaprabodha, to improve an infelicitous expression at the end of this verse in the

Amaraugha (see footnote 157). One can guess that parvata was intended here to refer to Mount

Meru, in other words the spine (see footnote 161), which is mentioned later by name in both

the Amaraugha (13 and 29) and Amaraughaprabodha (16 and 40). However, generally speaking,
generative fluids are supposed to move through the central channel.

*190n the meaning of Meru, see footnote 161.
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(17) For only the unique divine stream [of teachings] (amaraugha) has the name
Rajayoga. How is it conjoined with Laya and [other yogas] and taught as a
fourfold [system]?

220

[The Four Types of Practitioner]

(18) The four types of practitioner are known as weak, average, capable and

exceptional. In this system, the four are said to [form] a hierarchy.

(19) One who is inactive, half-hearted, dependent on others, foolish, affected by
illness, lacking bravery and a householder is traditionally considered a weak

[practitioner].

(20) One whose intellect, practice and body are ordinary, who has an unremark-
able guru,**" who is mediocre in all activities and of unexceptional courage

222

is called [an average practitioner].

(21) One who has patience, strength and prudence, who is youthful, courageous,

self-sufficient, resilient and valiant is called a capable practitioner.

*2° This passage on the four types of practitioner is not in the Amaraugha. It appears to be a
redaction of chapters 15-18 of the Amytasiddhi and §.13-24 of the Sivasambita. For a discussion
on this passage in the context of how the Amaraughaprabodha was redacted, see Birch 2019:
954-

*»! The meaning of samasraya (translated as ‘unremarkable gurw) is not entirely clear
to me. It does not have an equivalent in the Amytasiddbi or Sivasambitd, and seems to be
contrasted with mabasraya in Amaraughaprabodba 22, which is one of the qualities of the
exceptional practitioner. One wonders whether the intended compounds were samasaya (‘of
average disposition’) and mahasaya (‘magnanimous’). Secing that all of the witnesses have
both samasraya and mabasraya, 1 have accepted them. Literally meaning ‘one who has an
average/great support, I have understood them as most probably referring to the student’s
guru or patron. I wish to thank Nirajan Kafle for this suggestion.

**2In the context of four types of practitioners, madhyasattva could simply be a synonym
for the average practitioner (madhyasidbaka), rather than ‘a person of unexceptional courage’
However, secing that the weak practitioner is described as having insufficient courage (hina-
sattva) and the capable practitioner as ‘courageous’ (sattvavan), it seems that madbyasattvah was
intended to refer to the degree of courage of the average practitioner.
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(22-23)

(24)

(25—26)

(27)

One whose practice is done according to all scripture, who is beautiful,
strong, heroic, undeluded, endowed with all [good qualities], steady, has
a great guru and a special body is a truly exceptional practitioner. [The
exceptional] cross over the ocean of worldly existence and also lead others

aCross.

Mantrayoga is given to the weak and Layayoga is said to be for the average.
[The guru] should give Hathayoga to the capable, and amaraugha (i.e.,

Rajayoga) is for the exceptional.**?
Among those, Mantrayoga [is as follows]:

Having meditated on om, the mantra with one syllable, then a blissful Siva
and [a mantra] beginning with o in the heart, {[and then] in a mandala
divided twelve times,}*** and from repeating the mantra one hundred thou-
sand times and having performed a sacrifice of honey, milk, ghee and lotuses

for [every] tenth repetition, [the yogi] can avoid the most violent death.
Now, Laya

Having observed the nectar flowing in his own body, [the yogi] who should
meditate on the god Siva, appearing as a liziga and shining like a jewel, at

Kamaripa.

23 The verb dadyat in Amaraughaprabodha 24 suggests that someone, most probably the

guru, allocated one of the four yogas to a student. Within the broader context of this verse,

such a decision was obviously based on the guru’s assessment of the student’s capabilities.

24 The meaning of the phrase dvadase bbinnamandale, which is in all manuscripts of the

Amaraughaprabodba, eludes me. I have translated it as though the redactor intended dvddasa-

bhinnamandale but was forced to write dvadase for metrical reasons. A mandala divided twelve

times may have been required for a mantra with twelve syllables so that each syllable could

be
be

an

located within a separate division, perhaps represented as petals. Alternatively, it might
possible that dvadase is a truncated form of the word dvadaiante, which usually refers to
important point in the yogic body that is twelve finger-breadths above the brabmarandbra

(TAK IIT 2013: 210-212). In this case, the yogi would meditate on Siva and the mantra in

the dvadasanta, which is visualised as a separate mandala.
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(28) From having done the practice continually for over six months, he enjoys su-
pernatural powers and lives [an extra] three hundred years without wrinkles

and grey hair.
Now, Hatha

[The Great Seal]

(29) [The yogi] should press the perineum with the heel of the left foot, hold
[the foot of]] the extended right leg with both hands, and then breathe in
through the mouth.**

(30-31) Having applied a lock to the throat, [the yogi] should hold the breath in
the upper [part of the torso].**® Just as a snake hit with a stick becomes
[straight] like a stick, so the goddess kundalini suddenly becomes straight.
Then that death-like state [of the breath] arises in the two nostrils.**”

(32) Greatdiseases and great afflictions, such as death, perish. Itis for this reason

that the most wise call it the ‘great seal’ (mabamudra).

(33) That practitioner who has performed the great seal succeeds.

225 The gerund in Amaraughaprabodha 29c¢ (.., krtva) is somewhat difficult to construe as
it means that the yogi is extending the right leg with the hands. In the same verse of the
Amaraugha (19), the gerund dhrtva makes it clear that the extended leg is being held by both
hands before the inhalation takes place. This meaning is affirmed by Amytasiddbi 11.3.

226 The readings of the witnesses of the Amaraughaprabodba, perhaps best represented by
Ly (kanthe bandham samaropya cadharad vayum irdhvatah) are implausible because they lack a
main verb. It appears that samaropya dbarayet was corrupted or emended to samaropya cadbarat
or, possibly, samaropya adharat (‘having raised the breath up from the base [of the body]’). If
this reading was an emendation by the redactor of the Amaraughaprabodba, it was probably
done to make better sense of dharayed vayum wurdhvatab (Amaraugha 20b), the meaning of
which is somewhat obscure here (see footnote 170).

27 On the meaning of asau marandvastha as ‘that death-like state [of breath]; see footnote
173. I have opted here for the meaning of dviputa as the two nostrils because the equivalent term
putadvaya refers to the two nostrils in yoga texts composed after the Hathapradipika, which
is the likely time of the Amaraughaprabodha’s composition. For references on the meaning of
putadvaya, see footnote 188.
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[The Great Lock]
[Now] that great lock, the destroyer of old age and death, is taught.

(34) [The yogi] should breathe in the air through the mouth and, when the chin
is put on the chest, firmly contract the perineum.**® He should fix the mind
on the middle [channel].

(35) This [lock] cleanses the upward flow of all the channels. It produces the
confluence of the three [main] channels [and] causes the mind to reach

Kedara.>*®
[The Great Piercing]

(36) Like abeautiful and graceful woman without a man, the great seal and lock

are barren without the great piercing.

(37) [The yogi] should firmly hold the foot of the extended left leg with both
hands, and then shake the three channels of the body.*>°

(38) Then, he should tap on the hips, after very firmly obstructing the flow of the

bodily winds with the throat lock and performing inhalation and retention.

228 Seeing that the previous hemistich (i.e., 34ab) has the reading hrdaye cibuke krte, it seems
probable that nibbrtam (‘secret, firm), ‘still, ‘silent’) was understood by the redactor of the
Amaraughaprabodha as an adverb qualifying the main verb akuicet. Alternatively, one could
emend to nibbrtab (i.e., nibbrto yonim), in which case it would indicate that the yogi remains
still and silent during this practice.

>290n the meaning of ¢riveni and kedara, see footnotes 180 and 181 respectively.

*3° Amaraughaprabodha 37 is not in the Amaraugha. It has been created by combining two
verse halves from different chapters of the Amrtasiddbi (11.3¢d and 14.5cd). The first half
describes the position of the yogi’s body in mabdmudra and the second, a swinging or shaking
motion of three channels in the body (most probably, ida, pingala and susumna) resulting from
the practice of mabamudra. In the Amaraughaprabodha, the first hemistich (37¢d) suggests
that the yogi changes his posture for mahavedha by extending and holding the left leg instead
of the right. The redactor of the Amaraughaprabodha may have added the second hemistich
(37¢d), thinking that the shaking of the three channels is somehow related to the tapping of
the hips in mabavedba. However, in the Amrtasiddbi (14.5), it is clear that the shaking of the
three channels is supposed to occur in mabamudra.
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(39)

(40)

(41)

(42)

(43)

(44)

(45)

With his hands and legs [placed] evenly on the ground, he should pierce

231

gradually the four seats with the breath.

[The yogi] should tap the great Meru with the pointed tips of his thun-
derbolt breaths. Having passed over the two nostrils,** the breath quickly

bursts [upwards].

[The yogi] should know the connection between moon, sun and fire for
[gaining] immortality. The state of one who has died has arisen, so how
can there be fear of death?

[The Practice of the Three Seals]

This triad [of seals] has excellent qualities [and] it destroys old age and
death. It is practised eight times, every three hours, every day.

And it increases the [body’s] fire, bestows powers, such as minimisation,

removes one’s store of merit and always destroys an ocean of demerit.

A little [should be done] at the beginning of the practice by those who have
been correctly instructed thus. In the beginning, [the yogi] should avoid

frequenting fire, women and roads.
[The Four Stages of Yoga]

The four stages of yoga in all yogas are ‘beginning’ (drambba), ‘unified’
(ghata), ‘accumulation’ (pracaya) is the third,>3 and ‘perfection’ (nispatti).

31 On the four seats (catuspitha), see footnote 186.
32 On the meaning of putadvaya as ‘the two nostrils, see footnote 188.

*33 The reading of pracayaé ca in Amaraughaprabodha 45b is a likely mistake for the

Amaraughd’s paricaya. However, since both terms have the same meaning and the name of

this stage is not mentioned elsewhere in the text, it is possible that the redactor of the

Amaraughaprabodha accepted it.
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(46)

(47)

(48)

(49)

(50)

[The Beginning Stage]

[When] the piercing of Brahma’s knot occurs, bliss arises in the void, [and]

the unstruck resonance, which has various [musical] sounds, is heard in the

body.

In the beginning [stage], the yogi has a divine body, splendour, a divine

smell, freedom from disease, a heart is full [of bliss] and bravery.*3+
[The Unified Stage]

In the second [stage], the breath is unified and goes into the middle channel.
The yogi’s posture becomes firm. He then becomes a gnostic [and] equal to

a god.

Then, because of piercing Visnu's knot, there arises a pounding [sound] that
points to supreme bliss in the [state] beyond the void. Then the sound of a

kettledrum occurs.
[The Accumulation Stage]

Having pierced [Visnu's knot] in the third [stage], the result (vipaka) is
the resonance of a bass drum.**> Then, the great void, which supports all

supernatural powers, manifests.

*34The conjecture Siiratarambbe is an attempt to make sense of the Amaraughaprabodha’s

reading, $iira arambhe, which cannot be construed with the genitive singular of yogin. The

Amaraughd’s reading of §ianye tv arambhe is closer to the parallel verse in the Hathapradipika
and is likely the original reading, but it could be that the redactor of the Amaraughaprabodha

changed $Sinye tv into a positive attribute, such as Sirata (‘bravery’), of the yogi who has

accomplished this stage.

235 The term vipaka is the name of one of the four moments (ksana) in Vajrayana. Here,

it can only be understood in its more general sense of Tesult’ as references to the moments

and occurrences of the term ksana have been removed. It appears that vipaka had already been
written out of the Amaraugha and Hathapradipika. So, its inclusion in the Amaraughaprabodha
seems to affirm that its redactor had one eye on the Amyrtasiddbi as he modified and augmented

the Amaraugha.
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(51) Then, after [supreme] bliss of the mind has been mastered, there arises

innate bliss. [The yogi] becomes free of disease, death, old age, suffering,
hunger and sleep.

[The Perfection Stage]

(52) Then, having pierced Rudra’s knot, the breath goes to all the seats. In [the

stage of ] perfection, a flute-like sound becomes the sound of a resonating
lute.

[Rajayoga]

(53) Then, the mind having become one [with the sound] is called Rajayoga.

(54)

(55)

(s6)

(57)

That yogi becomes a creator and destroyer, an equal to god.

There is no resonance, no generative fluid, no consciousness nor even un-
consciousness. There is nothing that cannot be conquered by this prac-
tice.® [This] is called Rajayoga.

The universe is dissolved into what is called the /iriga because of the power
of [meditative] dissolution; the power of consciousness, which is difficult
to grasp because of its unfathomable form, lights up the three worlds;
meditation is that mind devoid of all things, sense objects and worldly
activity; [and] regal power is what playfully destroys the veil of unlimited

time.
[The Five Elements]

The body consists of five elements and is filled by [their] five regions. Earth

is known [as such] because of its hardness and water has a fluid form.

Fire is luminous, wind has [the sense of ] touch and ether is consciousness.

All [five] should be known by one who desires yoga.

236 Amaraughaprabodha 5 4cd is likely a patch by the redactor to the problem seen in the

same verse of the Amaraugha (see footnote 200).
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(58) In this system, the breath should flow twenty-one thousand six hundred

times, day and night, because of its emission from the region of wind [in

the body].>3”

(59) When the region of the earth declines, wrinkles form on people. When

water declines, hairs become gradually white and like straws.

(60) When fire diminishes, hunger arises and beauty disappears. When the wind

is weak, one is always shaky and, when ether [declines], one cannot live.

(61) In this way, death arises from the decline of the elements, and life [is
extended] by retaining the elements. With five hundred years as the goal,

death does not otherwise arise.
[The Yoga of the Amaraughasamsiddhi]

(62) After having accomplished the practice eight times every three hours,?®

*37The idea that there are twenty-one thousand six hundred breaths in twenty-four
hours (i, one breath every four seconds) is well attested in earlier Tantras and yoga
texts. Examples in early Saiva works include Svacchandatantra 7.54-55 (pranasankhya punas
tesu kathayamy adbund tava | sar Satani vararobe sabasranyekavimiatib || aboratrena babyena
adbyatmam tu suradhipe | pranasankbya samakhyata jiiatavya sadbakena tu) and Vijfiana-
bhairavatantra 156 (satSatani diva ratrau sabasrany ekavimiatib | japo devyah samuddistah sulabbo
durlabho jadaib). Buddhist works include Samvarodayatantra .37 (adhikani Sataib sadbbib
sahasrany ekavimiatih | ahoratrena sattvanam Svasasamkbyanayakramab) and Vagiévarakirti’s
Mrtyuvaiicanopadesa 4.5 1 (adhikani Sataib sadbhib sabasrany ekavimiatib | aboratrena sattvanam
pranasamkhya prakirtitd). Jain works on yoga include Subhacandra’s Jiianarnava 26.129
(satsatabbyadbikany ahub sabasranyekavimsatib | aboratre nari svasthe pranavayor gamagamab)
and Hemacandra’s YogaSastra (satfatabbyadbikany abub sabasrany ekavimSatim | aboratre nari
svasthe pramavayor gamagamam). It also occurs in more recent yoga texts, such as the
six-chapter Vivekamartanda 6.3 4cd-3sab (satiatany apy aboratram sabasrany ekavimsatib || etat
sankbyanvitam mantram jivo japati sarvada). I wish to thank Alexis Sanderson for the reference
in the Svacchandatantra.

238

Cf. Amaraugha 32 and Amaraughaprabodba 42.
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that [yogi] arrests all of his breaths.*?® His moon remains endowed with

sixteen digits because it has been filled [by the practice].

(63) When the mind is motionless and steady, the breath goes into the central

channel. The sun reaches its zenith and generative fluid becomes controlled.

(64) The yogi is filled with bliss and becomes like a Siva. Then, all the sovereign

powers are seen [in him] after ten months.>+°

(65) Thus, in the Amaraughasamsiddhi, Goraksanitha has revealed awakening
by means of adeptness in the methods of Laya and [the other yogas]. [This
awakening] has the nature of cognition.**'

[The Efficacy of this Teaching]

(66) If there are no results from [this teaching] for those who examine it for
[just] one day, even if they have left behind all worry, then my teaching is

in vain.

(67) Smoke, a mirage, firefly, lamp, flame, the moon, sun, darkness, a digit, the

242

great orb and universal orb manifest [as the signs of success].

239 An unconventional form of the verb grab (i.e., grabati) has been used in Amaraugha-
prabodha 62b. The most likely explanation for this is that the conventional form (i.e., grhnati)
would be unmetrical in the same position. The practice (abhydsa) mentioned in 62a is not
clearly indicated. However, the reference to the sun, moon and generative fluid (bindu) in verse
63 suggests that it is summarising the yoga of the three mudras (i.e., mabamudra, mababandhba
and mabavedha). The source text for these verses appears to be named in verse 65a as the
Amaraughasamsiddbi, which was revealed by Goraksanatha, and teaches Laya and the other
yogas. These details indicate that the source is a Saiva work which, as far as I am aware, has
not been mentioned in another primary or any secondary text.

*4° The mention of ten months may be a reference to the standard gestation period in
premodern Indian thinking (e.g., Carakasambita, Sarirasthana 4.3-26). The idea seems to be
that one is reborn as a god after ten months.

>4 On the meaning of the compound pratyayatmaka (‘whose nature is cognitior’), see
footnote 142.

24> Cf. Naropa’s Sekoddefa (26) (dbimamaricikhadyotadipajvalendubbaskaraib | tamab kala

mahabindur visvabimbam prabbasvaram) and Anupamaraksita’s Sadarigayoga (see Sferra 2000:
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(68-69) One who does not know [this text called] the Prabodha does not obtain
amaraugha (i.e., Rajayoga). When the state of sameness has arisen and the
mind is free from duality, [the yogi] should contemplate amaraugha, having
abandoned [notions of ] T and ‘mine**3 [Adepts] say, ‘the mind is [worldly]
life, and they know no-mind as the death [of it].

[Rajayoga and Liberation-in-Life]

(70) Mind and no-mind becoming identical is called here liberation-in-life, in
which [state] the truth of one’s own nature cannot be communicated. Then,

no one at all lives and no one will die.

(71) Having obtained the state of Rajayoga, which subjugates all beings, [the
yogi] can do anything or nothing, behaving as he pleases.

(72) The king of yogis may be someone [living] naked in caves, wearing divine

clothes or sometimes [just] a loin cloth. In some cases he may even have sex

103, 1. 12-13). The syntax of the verse in the Amaraughaprabodba is different to that in the
Buddhist sources. The first word dhima® has been separated from the compound, perhaps
because dhiamamarici® is not metrically conventional (both the second and third syllables are
light). The compound ending in “bhdskara has been changed to the nominative plural, whereas
the Buddhist sources have the instrumental plural, which is in keeping with the syntax of the
previous verses in the Sekoddesa. Also, the redactor changed the final word, which is an adjective
in the Buddhist sources, to the verb prakasate, which is intransitive (i.e., ‘shines forth’) and
agrees in number with the nouns in the second hemistich. In the Amaraughaprabodba, these
signs are mentioned in the context of the efficacy of the teaching (66) and the importance of
knowing the text (68). However, in the Sekoddesa, each sign appears as a visionary experience
in meditation on the path to attaining the fire of knowledge (jfidndgni). Some of these
signs can also be found in passages of the so-called Yoga Upanisads that were redacted
in south India in the eighteenth century. Examples include Mandalabrabmanopanisat 2.1
(pranavasvaripapratyakprakasanubbavab taccibnani ca tada pascimabbimukbaprakasab sphatika-
dbamrabindunadakalanaksatrakbadyotadipanetrasuvarnanavaratnadiprabba drsyante | tad eva
pranavariipam) and YogaSikhopanisat 2.18cd-19 (tadabbivyaktacibnani siddbidvarani me Srnu ||
dipajvalendukbadyotavidyunnaksatrabbasvarap | drSyante saksmaripena sada yuktasya yoginab).

*43 The injunction to contemplate amaraugha is rather odd when the previous verse states
that the mind is free of duality and the state of sameness or unification (samibhava) has been
accomplished. This incongruity suggests that Amaraughaprabodbha 68cd and 69ab were not
written together originally.
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(73)

(74)

with celestial women and in other cases he may be a celibate. Sometimes he
is intent on eating alms and at other times he lives the life of luxury. His

behaviour is always free and he allays all suffering.
[Conclusion]

The glorious Goraksanatha, who always dwells in Rajayoga, has taught
Laya, Mantra and Hatha solely for [accomplishing] Rajayoga.

[The teacher] should examine [a student’s capability] according to their
body. What will [a student] who is brilliant in [only] speech achieve? By

merely reading about therapy, what will it do for one who is sick?

Thus, the Amaraughaprabodha taught by Goraksanatha is complete.
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magical acts, 109, 127
mahbabandba, 19, 38-41, 39, 42,
117—-18, 134
mahamudra, 19, 24, 38, 38,
115—17, 1270, 133
mahdasraya, 131n
mahausadhi, 2.1
mabavedha, 6, 10, 15, 18, 19, 38,
41—46, 43, 118—20, 1271,
134-35
mahayoga, 2.9
Maitrayaniyopanisat, 36n
Malinivijayottaratantra, 8n, 119n
Mallik, Kalyani Devi, g, 12, 13,
55759
Mallinson, James, 13
mandalas, 34, 36n, 113, 132
Mandikyopanisatkarika
(Gaudapada), 36n
Mangalore, Karnataka, 16
mantramirti, 108n
mantrayata, 12.8n
Mantrayoga, 26—30, 32—35, 60,
107,108, 11314, 127
deities, 34, 108, 127
fire sacrifice, 3435, 113-14
four yogas and, 9, 26, 108
mandala, 34, 113, 132
om, 34, 113
practitioners and, 29, 132

prevention of violent death,

34, 35, 114, 132
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Rajayoga and, 31, 32, 109
Siva, meditation on, 35, 37n,
108n, 132
white deity, visualisation of,
34, 113
marana
killing adversaries, Togn
killing substances, 5o, 116n
Marathi, 2.8
Matsyendranatha, 7, 8, 16, 107n,
12.9n
meditation, 7, 19, 27, 31, 46,
121
cittavrttirahita, 7, 31n
dhyana, 36n
fourfold system and, 46
generative fluid and, 22
Hathapradipika on, 31, 49, 50
Layayoga and, 35-37
Mantrayoga and, 34, 108
nadanusandhana, 49, 50
Rajayoga and, 7, 27, 31,
47—48, 108, 127
samadbi, 5, 7, 19, 22, 31, 32,
35,36
siunya, 19, 46
Mery, 45, 112, 119, 130, 13§
Minanatha, 129, 129
moon, §, 18, 21, §I, 120
mrtavastha, 120n
Mrtyuvaiicanopadesa

(Vagiévarakirti), 119n, 138n
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mudras, 23, 36n, 38, 49—50,
115-20, 133-35
jalandbarabandha, 38, 50
kbecarimudra, 23
lingamudra, 42
mahabandba, 19, 38—41,

39,42, 11718, 134
mahamudra, 19, 24, 38, 38,
115—17, 1270, 133
mahavedhba, 6, 10, 15, 18, 19,
38, 4146, 43, 118—20,
1270, 134-35
miilabandha, 40, 50
purusamudrd, 20n
vajrolimudra, 22, 23, 110

miilabandha, 40, 50

mitladharacakra, to9n

ndda, 21, 32, 37, 46, 48, 108,
I1I, 121,122,123, 130,136

nadanusandhana, 371, 49, 50

nadis, 38, 40, 41, 46
idad, 46, 51, 116n
mahabandha and, 41
pingald, 46, 51, 116n
susumnd, See Susumnda
triveni, 41, 118, 120N, 134

Narayanatirtha, 32, 36n

Naropa, 139n

Natha sampradaya, s, 7-8, 12,
107n

Natha, Bholanitha, §7-59

Navanathacaritra, 16, 107n
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nectar, 8, 20—21, 35, 130, 132

Nepal, 18

New Catalogus Catalogorum, §1

nirodha, 35, 108n

nispatti, 46, 12.0

Nisvasagubya, 35n

Nisvasakarika, 35n

non-dual states, 7, 47, 107n, 108

nostrils, jo—51, 1160, 118n,
119n, 133

Novetzke, Christian, 8n

old age, freedom from, 46, 110,
114, 120, 122, 130, I33

om, 34, 113, 127, 132

Ondracka, Lubomir, §7

orgasmic rites, 23

ovalli, 8

padmdsana, 1151

paficabbiita, 10

paramananda, 122

paricaya, 46, 120, 121, 13§,
136-37

Parvati, 129

Patafijalabbasyavarttika
(Vijfianabhiksu), 36n

Patanjalayogasastra, 7, 31, 32—33,
34, 108n, 129n

perfection stage, 46, 120, 13§,
137

pingala, 46, 50, 51, 1161

pitha, 1191

prabbaiijanavidhana, 25, 127n
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prabodha, 9
practitioners of yoga, 29-31,
I131-32, 141
prana, 2.4, 2.5, 40, 116N
pranayama, 25-2.6
Pratyabbijiiabrdaya, 26n
Purinas, 32
purusamudra, 2on
pusti, 35
putadvaya, 46, 50, 116n, 119n
Raghuvamsa (Kalidasa), 112n
Rajamartanda (Bhojadeva), 36
Rajayoga, 5, 6, 7, 9, 17, 19—20,
27, 47—48, 108, 110, 113,
122-24, 12731
Amaraughasamsiddhi on, 140
animals, control of, 110
breath retention and, 2.2, 48,
116n
generative fluids and, 22, 23,
I10, 130
as goal, 19—20, 27, 31, 32, 46,
109, 124, 141
Hathayoga and, 5, 27, 30-31
Hathapradipika on, 15, 27,
30—31, 47, 48, 110N
linga and, 48, 123, 137
Mantrayoga and, 34
meditative state, 7, 27, 31,
47—48, 108, 127
practitioners and, 29, 134,

141
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Siva, equality with, 114n,
12223, 137
Siva and Sakti, union of, 7, 8,
19,113, 116N, 130
soteriological status, 47
Rajayogamrta, 37n
recensions, 6, §§
roads, avoidance of, 21, 120, 13§
Rudra, 24, 122, 137
Sadargayoga
(Anupamaraksita), 139n
Saivism, 5,7,8,17,18, 19,23,
2.8
Buddhist converts, 17, 23
cakras and, 119n
celibacy and, 8, 22, 23
channels and, 46
forceful action and, 24—2.6
fourfold system and, 46
generative fluids and, 22, 23
Kedara and, 41
kundalini and, 23, 24, 41
laya and, 36
lingamudra and, 42
mahabandha and, 41
mabavedha and, 42.
mantras and, 34, 108n
moon, sun and fire, 51, 120n
orgasmic rites, 23
Rajayoga and, 47
farva and, 122n

Sivatulyatd, 47
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triveni and, 41
Saivaratnakara (Jyotirnitha), 2.8
Saktavijiiana, 36n
Sakti, 7, 8, 19, 113, 130
saliva, consumption of, 128
sama

mahavedha and, 42
samadbi, 5, 7, 19, 22, 31, 32, 39,

36
samana, 40
samatva, 12.9n
Sambhu, 120, 17, 113
samprajiiata, 32, 36
samputa, 116n, 12.9n
Samputodbbava, 12.9n
Samvarodayatantra, 138n
Samyutta Nikaya, 36n
Sanderson, Alexis, 8n, 35n,

109n, 138n
sandhi, 61
Sankara, 36n
Sankhyayoga, 33
Saradatilakatantra, 8n
Sarasvati Mahal Library, Tanjore,

I7n
Sarasvati river, 118n
Sarirasthana

Carakasambita, 139n
Sarngadharapaddhati, 27, 34n,

37n
Sarvajiianottara, 108n

satkarma
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Hathayoga and, 31, 49
seals, see mudrds
seats, four, 45—46, 119n
Sekoddesa (Naropa), 139n
Siddhabuddha, 12, 16, 107, 127
siddhbas, §, 7, 12, 21
siddbhdsana, 112n
Siva, 12, 17, 1071, 110, I13,
127, 129
dissolution and, 36, 123
equality with, 47, 114n,
122-23, 136,137, 139
linga, 12, 17, 35, 123
mantras, 34n, 113
meditation on, 35, 37n, 108n,
132
Sakti, union with, 7, 8, 19,
113, 116N, 130
throne of, 122n
Sivagitd, 33
Sivﬁnandasarasvati, 32, 37N, §O
Sivasambitd, 10, 14n, 34, 60
on amaroli, 129n
on fourfold system, 28, 29, 30
on Mantrayoga, 34n
on Meru, 112n
on moon, sun and fire, §1
on ndda, 37n
on nadis, 51n
on Rajayoga, 31, 47
on seals, 23, 39, 45
triveni, 118n
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on vajrolimudra, 22
Sivasvarodaya, 119n
Sivatulyata, 47
Sivayogapradipika, 170, 2.8, 37n
Sivayogasdmmu, 2.8
Sivopadhyaya, 113n
six magical acts, 109, 127
sleep, freedom from, 122, 147
sluggishness of mind

laya, 36
Somadeva Vasudeva, 111n
Spandapradipika, 36n
Srinivasa, 27
Srisampupa, 9, 14,129
stemma, §5-56
Subhacandra, 138n
Subbasitaratnakosa

(Vidyakara), r12n
subitism, 2.6
suffering, freedom from, 122,

149, 141
sukbopaya, 2.6
sun, 51, 120, 130
sinya, 19, 46
supernatural effects, 46, 114,

I17n, 12122, 136—37

animals, control of, 110

disease, freedom from, 110,

121, 122, 130, 133, 136,
137
divine body, 46, 121, 136

divine smell, 121, 136
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hunger, freedom from, 122,
147

immortality, 8, 46, 111, 114n,
117, 120, 122, 129, 130,
133, 137

old age, freedom from, 46, 110,
I14, 120, 122, 132, 133,

137

six magical acts, 109, 127
sleep, freedom from, 122, 147

suffering, freedom from, 122,

147, 141

Susrutasambita, 111, 130

susumna

Hathayoga and, 25, 139

jalandbarabandha and, 51,
risn

knots, 24, 46

kundalini and, 116n

mahabandha and, 41, 117n,
134

Mantrayoga and, 30

Meru and, 112n

Raijayoga and, rogn, 129

vajroli and, 22, 110, 129

Siitasambita, 17n

svabbava, 9
Svabodhodayamarijari, 36
Svacchandatantra, 51n, 138n

Svatmarama, s, 7, I5, 31, 49, 5O,

§I,117

Tamil Nadu, 27
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Tanjore, Tamil Nadu, 17n
Tantraloka, 350
Tantralokaviveka, 8
Tantrasadbhava, 26n, 351, §1n
Telugu, 16, 2.8
throat lock, 38, 40, 115, 133,
134
thunderbolt breaths, 46, 119,
135
Tirupati, Andhra Pradesh, 52,
5,57
Tiruvannamalai, Tamil Nadu, 17n
tongue lock, 119n
Tripitaka, 36n
triveni, 41, 118, 120N, 134
Upanisads, 13, 16, 17, 26
Upasandsarasangraba, 6, 17, 18,
119n
urethra
vajroli and, 22, 110n, 128n
urine, consumption of, 128
utkatasana, 43
unified stage, 46, 120, 121,
135, 136
Vagiévarakirti, 138n
Vairagyayoga, 33
Vaisnava, 10, 2.8
vajraoli, 8
Vajrayana, s, 8, 15, 17, 19, 42,
46, 48, 50
alchemy and, 46

forceful action and, 24—2.6
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four blisses and, 17
four stages, 46
generative fluid and, 21, 22
seals and, 40, 42
vimarda, 121n
vipaka, 136
vajrolimudra (also vajroli), 22, 23,
110, 1280, 129
Varahopanisat, 16, 18, 26n, 60,
119n
Vasudeva, Somadeva, 119n
Vatsaraja, 34n
Venkatesvara Oriental Institute,
Tirupati, 52, 5§
videhamukti, 47
Vidyakara, 112n
Vijiianabhairavatantra, 36, 36n,
37n, 1130, 138n
Vijiianabhiksu, 36n
Vimalaprabba, 21, 24, 119n
vimarda, 121n
vine plants, 138n
vipaka, 136
Virasaiva, 2.8
Virtapaksa, 8
Visnu, 24, 34n, 121, 136
Visnugita 33
visualisation
of Siva, 35, 370, 108n, 113,
132
of white deity, 34, 113

see also Layayoga
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Vivekadarpana, 2.8, 108n
Vivekamartanda, 22, 34n, 51,
1170, 1291, 138n
Vyasa, 37n
water element, 137-138
wind element, 137-138
winds, bodily, 40, 118 134
women
avoidance of, 21, 120, 13§
divine, 110, 130, 140—41
wooden probes
vajroli and, 128
Yajriavalkyopanisat, 107n
Yamuna river, 118n
yoga, definition of, 31-33
Yogabija, 22, 23, 261, 28, 29, 31,
341, 57
Yogacintamani (Sivananda), 18,
32, 36n, 371, 50
Yogamargaprakasika, 32, 37n
Yogaprakasika (Balakrsna), 1170,
118n
Yogasana, 43
Yogasastra (Hemacandra), 138n
Yogasiddhantacandrika
(Narayanatirtha), 36n
Yogasikhopanisat, 2.6n
Yogasiitra, 35
Yogatdrdvali, 22,23, 31, 371, 47,
48, 108n
Yogatattvopanisat, 2.6n
Yogavisaya, 57
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yogi

avoiding a violent death, 34,
114, 132

avoiding fire, women and
roads, 21, 120, 13§

as creator and destroyer, 122,
137

becoming equal to Siva, 139

bestowing powers, 114n

bliss, 122, 138, 139,

bravery, 136

celibacy and, 21

divine body, 121, 136

divine smell, 121, 136

equal to god, 46, 114n, 122,
137

fourfold yoga and, 30, 32—33

freedom from disease 121,
136, 137

generative fluid, 8, 21, 22n

holding the breath, 115, 133

king of, 140

knowledge of moon, sun and
fire, 120, 135

liberation and, 47—48, 122n

mantra recitation, 34,
I13-114

meditation, 34, 35, 113, 114,
132

moon and, 8

mouth breathing, 40, 115,
117,133, 134
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nectar and, 8

practice of mudras, 23, 38—46,
1200

posture, 10, 15, 38, 11§, 121,
133, 1340, 136

Raijayoga and, 30, 109, 1221,
123n, 127-28

stages of practice and, 21, 31n,
46, 136n

splendour 121, 136

Yuktabbavadeva (Bhavadeva), 51,

II7n, 119N



