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Abstract

This thesis contains a critical edition, translation and study of the Amanaska, which
isa medieval Sanskrit yoga text of one hundred and ninety-eight verses in two chap-
ters (adhydya). Seventy-five manuscripts have been consulted for this edition and
thirty-two were selected for the full collation on the basis of stemmatic analysis on
asample collation of all the manuscripts. The critical apparatus contains references
to parallel verses in other works and the notes to the translation provide further in-
formation on the content, terminology and obscure passages of the text by citing
other Sanskrit works, in particular, earlier Tantras and medieval yoga texts, as well

as a Nepalese commentary on the Amanaska.

The first part of the Introduction contains a summary of the text and an exami-
nation of the colophons of all the available manuscripts in order to establish the
proper titles of the text and each of the chapters. Unlike previous editors, I have
adopted the title Amanaska because it is found in the great majority of manuscript
colophons. The title of previous printed editions, Amanaskayoga, appears to derive
from nineteenth-century manuscript catalogues. The authorship of the text has
been discussed in light of the claim made in recent Indian scholarship that it was
written by Goraksanatha, the pupil of Matysendranatha. I conclude that the au-
thor is unknown. Discrepancies between the chapters, in particular, various incon-
gruities in content and differences in the limits of dating, strongly suggest that both
chapters were originally composed as separate works. Unlike previous editions, this
one is based on the north-Indian recension. There is evidence that the north-Indian
recension has preserved a more coherent version of the first chapter. The additional
verses of the south-Indian recension have been edited and included separately in ap-

pendix A.

The first part of the Introduction also includes fourteen sections on the content of
the Amanaska. The first six of these sections are on absorption (laya), the practice of
eliminating reality levels (tattva) and Layayoga, and the following sections cover yo-
gic powers (siddhi), Sambhavi Mudra, the term amanaska and the Amanaska's known
sources for verses on the no-mind state. The final section called, 'Amanaska: the Ef-
fortless Leap to Liberation' examines the salient teachings of the Amanaska in light
of previous ascetic, yogic and tantric traditions, in an attempt to answer questions
about whom its intended audience may have been and its place within India's his-

tory of yoga. The first part of the Introduction concludes with a discussion of yoga



texts which have been either directly or indirectly influenced by the Amanaska. See-
ing that many of these texts have not been critically edited or translated, I have dis-
cussed their date of composition and their content in addition to the material that

derives from the Amanaska.

The second part of the Introduction provides essential details on the seventy-four
manuscripts consulted for this edition, brief comments on the shortcomings of the
previous printed editions and an explanation of the editing methodology. The re-

censions of the text are discussed in this section as well as my editorial policy.

The critical edition and translation of the Amanaska are presented together. Each
Sanskrit verse is followed by the translation and its critical apparatus is at the bot-
tom of the page. The endnotes to each verse are located at the end of its respective
chapter. Appendices B-E include four stemmatic diagrams along with brief descrip-
tions of each hyparchetype, a list of symbols and abbreviations and an outline of the

conventions used in the critical apparatus.
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Chapter 1

Introduction

1.1 Preliminary Remarks

The Amanaska is a dialogue between the god I§vara and the sage Vamadeva, who
asks how liberation in this life (jivanmukti) is attained. I§vara's answer is the prac-
tice of amanaska (the no-mind state), which was generally understood in medieval
yoga texts to be synonymous with Samadhi, that is to say, the state of Rajayoga. The
attainment of amanaska dissolves the mind and breath, which enables the yogin to
see the non-dual state (advaitapada) referred to as the highest reality (paratattva). The
first chapter, which was written before the seventeenth century CE and probably
after the fifteenth-century Hathapradipika, is distinguished from other yoga texts by
a gradual progression of absorption (laya) spanning twenty-four years. The second
chapter can be dated to the eleventh or early twelfth century CE and appears to be
amonyg the earliest yoga texts that teach a type of yoga called Rajayoga. The Aman-
aska (2.3-4) defines rajayoga in two ways; firstly, it is the king (rgja) of all yogas and,
secondly, it causes the yogin to attain the supreme Self who is the illustrious king

(raja).

The second chapter of the Amanaska was contemporary with the earliest known
yoga texts that taught techniques which became salient features of Hathayoga. How-
ever, the Amanaska rejected most of these techniques and espoused an effortless
way to liberation. One could call its method a 'leap-practice’, because the Aman-
askareplaced the graduated systems of yoga, usually consisting of various auxiliaries
(aiga), with one technique called Sambhavi Mudra and the practice of Samadhi
(amanaska). Indeed, the Amanaska's rejection of the auxiliaries of yoga, complex
metaphysics and philosophical systems, mantras, Brahmanical and non-
Brahmanical asceticism, the cremation-ground practices of the Kapalikas and sect-
identifying signs, distinguish it markedly from pre-tenth century CE Patafijala and
tantric yoga.



The historical significance of the Amanaska is evinced by its influence on later yoga
texts. Despite its differences from and polemical stance against Hathayoga, the prac-
tice of Sambhavi Mudra and amanaska were eventually included under the rubric
of Hathayoga. Thus, the Amanaska was one of the sources of the most influential
medieval yoga text, the Hathapradipika, and its verses can be found in other yoga
texts of the same period such as the Amaraughaprabodha, Sivayogadipika and Yoga-
taravali, and even more recent works such as Yugaladasa's Yogamargaprakasika and
Brahmananda's commentary on the Hathapradipika, the Jyotsna. The Amanaska was
directly quoted in compendiums such as the the sixteenth-century Yogacintamani
of Sivananda Sarasvati, the eighteenth-century Hathatattvakaumudi and the Goraksa-
siddhantasangraha. Its second chapter was the source of the twelfth chapter of the
Yogasdstra, a comprehensive treatise on Svetimbara Jainism, composed by the
twelfth-century Hemacandra. Its system of yoga and terminology was absorbed by
two late Yoga Upanisads, the Advayatarakopanisat and the Mandalabrahmanopanisat.
Verses of the Amanaska have also made their way into texts outside the yoga tradi-

tion such as the Gurugita and Mittu$ukla's Hamsavilasa.

The author of the Amanaska is unknown and, though the second chapter reveals its
Saiva origins, on the whole the text is free of references that might affiliate it with
a particular tantric sect. There is little evidence for identifying the yogins who have
used the text over the centuries, other than a very recent attribution to Goraksa-
natha, which appears to be based on Hazariprasad Dvivedi's flawed conjecture that
the text was written by Goraksanatha because it was cited in the Goraksasiddhanta-
sanigraha. This attribution was repeated by Yognath Swamiin his edition of the Aman-
aska and by a more recent publication of the Gorakhnath Mandir in Gorakhpur. The
existence of nearly eighty manuscripts throughout India and in the Kathmandu val-
ley of Nepal, with opening invocations to both Vaisnava and Saiva deities, and the
diversity of the yoga texts that have been influenced in some way by the Amanaska,
suggest that the Amanaska has been used by different traditions and sects over the
centuries. In modern scholarship on south-Asian religions, references to the Aman-
aska are rare, the notable exceptions being Bouy (1994), White (1996), Qvarnstrom
(2003), Vasudeva (2004), and Mallinson (2007). The lack of a critical edition, a reli-
able English translation and historical analysis of the Amanaska is largely responsible
for its general absence in modern scholarship on yoga.



1.2  Summary of the Text

The content of the first chapter of the Amanaska can be summarised as follows:

’ Verse ‘ Content

1-8 Discourse on what is not the highest knowledge.

9—13 | Discourse on the highest knowledge (param jianam).

14—15 | List of the tattvas.

16 —24 | Discourse on the practice which produces absorption (laya). This be-
gins with the practice of eliminating the five lower tattvas through con-
templation, then proceeds to eliminate the mind (i.e., the sixth tattva)
through meditation with no object of focus. The result is the no-mind
state (amanaska).

25—33 | Description of mind-free absorption (muktaceta layah).

34 —35 | Definitions of units of time.

36 —82 | Gradual progression of time, spanning twenty-four years, in absorp-

tion.

83—86 | Conclusion.

The content of the second chapter is not comprised of sequential blocks of verses
on distinct topics as seen in the first chapter, but instead weaves together various

themes throughout the text. It is summarised as follows:

Content Verse

Definitions of piirvayoga, aparayoga and rajayoga. -6

The practice of jyotirmandala and Sambhavi Mudra. 7-15

The guru. 16,19, 43 — 48

The highest reality (paratattva). 17 — 18, 111 — 112

Amanaska and absorption (laya). 20— 22,26, 41, 77, 79
— 91,105 — 108

The inadequacy of talking about self-awakening and | 23 —25,38, 40
studying texts (Sastra).
The interdependence of breath and mind, the importance | 27 -30
of the guru and amanaska, and the inadequacy of Sad-
angayoga.

The rejection of various tantric and hathayogic techniques, | 31—37, 39, 42
asceticism and sect-identifying signs.

Instructions on practice. 49 —57
Detachment (audasinya). 58,92
The state beyond sleep and waking. 59 — 63, 65, 109 — I1O0




The gaze (drsti). 64,66 — 67
Steadiness of mind. 68—76,78
The four states of mind. 93—98
The relationship between the yogin and worldly actions. | 99 —104

1.3 Historical Issues

1.3.1 The Name of the Text

The Madras University's New Catalogus Catalogorum records almost fiftty manuscripts
of this text under the entry Amanaska,' and it adds that the text is also known by
the names of Amanaskakalpa, Amanaskayoga, Amanaskavivarana, Atmabodha or Svayam-
bodha. The colophons of the manuscripts, whose sigla appear in the table below, af-
firm that there is a consensus among the majority of the north-Indian, south-Indian

and Nepalese manuscripts for the name Amanaska.”

Title North-Indian South-Indian Nepalese
Manuscripts? Manuscripts? Manuscripts?
Amanaska AB,L.]JJsHM, C,P,T,T, EEEEEENN,N,
M,P. U U, V,V,V, N,N,NgNgN,N,, N,
N, N, N, NN, N
N,N, N,,N,, V.V,
Amanaskayoga P,
Amanaskakhanda ], W,
Amanaskagurukalpakhanda | K, U,
Amanaskakalpakhanda B, B,
Adhyatmasastra P,
Adhyatmasastravicara P,
Svayambodha B.V,
Layakhanda Vs

The name Svayambodha, which is attested by B;, V, and reported in a number of manu-

!See Raghavan 1968: 316.

*Not all the available manuscripts appear in this table because some do not have

colophons and others do not indicate the name of the text in their colophons (e.g. V, §riis-

varokta[h] svayambodh[o] nama dvitiyo ‘dhyayah).

3Note that the categories of north and south-Indian and Nepalese manuscripts are based

on recension rather than the location of the libraries in which the manuscripts are currently

held. For an explanation of this, see Section 1.4.3.




script catalogues,* most likely derives from one of the names of the second chap-
ter. Thus, colophons such as: iti [...] svayambodhah sampiirnah (B, V,), and: iti [...]
svayambodhakhyo 'manaskah sampirnah (H,E,P,T,V,), which occur only at the end of
the second chapter, appear to be corruptions of the more common: iti $riamanaske

[...] svayambodho nama dvitiyo 'dhyayah (e.g., E,E,K,J,], V,V,, etc.).

The colophons of two Jodhpur manuscripts (J,],) and the printed edition (Pg, ), which
was based on them, confirm that the name Amanaskavivarana is that of the second
chapter and not of the text. Their colophons read: iti Sriamanaskakhande [...] amanaska-
vivaranam nama dvitiyo 'dhyayah. However, the editors of the Catalogue of Manuscripts
in the Maharaja Mansingh Pustak Prakash, Jodhpur (Vyasa 1986: 164) report Amanaska-
vivarana as the title, which was then reported in the New Catalogus Catalogorum.> As
a name, Amanaskavivarana does not appear in any other manuscript colophon or
manuscript catalogue consulted for this edition. Likewise, Atmabodha, which is men-
tioned by the New Catalogus Catalogorum (Raghavan 1968: 316) as another title of the
Amanaska, is supported by only one citation from a nineteenth century 'hand-list'

of a collection of manuscripts which is no longer found at the location stated in the

4The New Catalogus Catalogorum (Raghavan 1968: 316) cites manuscripts AS p. 237, RASB
V. 3979, 10 2436 and Sucipattra 44 as having the name Svayambodha. 10 2436 refers to
manuscript By, above. The collections referred to as Siicipattra, AS and RASB in the New
Catalogus Catalogorum are now in the Asiatic Society of Bengal (ASB). Therefore, it is likely
that the three catalogues of Siicipattra (see Raghavan 1968: xx), AS (Nyayabhusana 1899)
and RASB (Shastri, H.P. 1923) are describing the same manuscript, which is available in the
ASB's current collection as Svayambodha, ms. No. 3979 (Shastri, H.P. 1923: 635). Unfortu-
nately, [ have not had access to the oldest catalogue, Siicipattra (1838), in order to verify
whether Stcipattra 44 (Raghavan 1968: 316) is the same as ASB ms. No. 3979, and it is not
possible to determine whether the manuscript called Svayambodhaprakaranam (ms. No. III B
14) in AS (Nyayabhusana 1899: 237) is the same manuscriptas ASB ms. No. 3979, because the
AS catalogue gives very few details (i.e., no manuscript colophon). When I visited the Asi-
atic Society of Bengal, only ms. No. 3979 was said to be available. I was allowed to view the
manuscript but no copies were provided, so it has not been used in this edition. However, its
colophon is: iti §risivarahasye i$varavamadevasamvade i$varaproktah svayambodhakhyo ‘'manaskalh]
sampiirnah. For further examples of manuscripts of the Amanaska which have been mistak-
enly called Svayambodha in manuscript catalogues, see footnote 35.

5The New Catalogus Catalogorum (Raghavan 1968: 316) lists a number of manuscripts un-
der the name Amanaskavivarana, most of which have been consulted for this edition, and
among them only the colophons of the Jodhpur manuscripts contain Amanaskavivarana.
[ have not been able to consult manuscripts which the New Catalogus Catalogorum reports
as 'B IV 108" and 'Bik 1219', but their respective descriptive catalogues do not list these
manuscripts under the title Amanaskavivarana.
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hand-list. It is unlikely that this was ever the name of the Amanaska.”

There are two manuscripts of the Amanaska from Pune with the names Adhyatma-
Sastravicara (P,) and Adhyatmasastra (P,). The first is augmented by many additional
Sanskrit verses which have been scattered throughout the original text of the Aman-
aska, whereas the second has no additional verses, but is accompanied by a large
commentary in Marathi. Both the additional Sanskrit verses and the Marathi com-
mentary make these manuscripts unique, and their different names appear to reflect
this.

As the New Catalogus Catalogorum (Raghavan 1968: 316) notes, there are several names
ending in khanda, and as the above table demonstrates, each of these names is sup-
ported by only one or two manuscripts. However, the term khanda occurs in nearly
all colophons of the first chapter which, in the majority of cases, entitle the text
Amanaska and identify it as a section (khanda) on laya, kalpa, gurukalpa and so on.
Therefore, it is likely that the names ending in khanda emanated from scribal er-
rors. For example, amanaskakalpakhande (B, B,) and amanaskagurukalpakhande (R, U,)
appear to be corruptions of amanaske kalpakhande (B,B,B,J,],, etc.) and amanaske
gurukalpakhande (C,E,P,U,) respectively. Accounting thus for the names ending in
khanda, one may conclude that, on the whole, the manuscript evidence supports

the name Amanaska.

There are two citations from external sources which support the title Amanaska. The
Goraksasiddhantasangraha quotes two verses, one from each chapter, and attributes

both to the Amanaska.® In his Hathatattvakaumudi, Sundaradeva® quotes a verse from

8This hand-list is cited in the New Catalogus Catalogorum as A Hand-list of the Manuscripts
(under A) in the Lalchand Research Library, D.A.V. College, Lahore. Asko Parpola, the current Pro-
fessor emeritus of Indology and South Asian Studies at the University of Helsinki, has kindly
informed me (p.c. 2.3.2009) that this collection of manuscripts is no longer in Lahore, but
was moved some time ago to the V.V.R.L. in Hoshiarpur and may now be at the D.A.V. Col-
lege in Chandigarh. I have not been able to consult a catalogue of this collection to verify
whether it has a manuscript by the name of Atmabodha.

7T have not found another manuscript or reference in a Sanskrit text or manuscript cat-
alogue to a yoga text (yogasastra) called the Atmabodha, a title which is generally reserved for
the Advaitavedantin work by Sankaracarya. Two manuscripts of a text called the Atma-
bodha (attributed to Goraksanatha) at the Maharaja Mansingh Pustak Prakash in Jodhpur
(see Vyasa 1986: s.v. Atmabodha, Serial N. 1278 [old catalogue No. 1046,] Accession No. 536.)

are not exceptions to this. They are tantric works which do not contain the Amanaska.
8See the Gorkasasiddhantasarngraha, pp. 3 and 9. For more details on this text and its quo-
tation of the Amanaska, see section 1.3.7.11.
9For more details on the Hathatattvakaumudi and its quotation of the Amanaska, see sec-
tion 1.3.7.10.
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the first chapter and attributes it to the Amanaska.”® However, in the same text, he
also quotes several verses from the second chapter and attributes them to the Raja-
yoga." The number and order of the verses quoted by Sundaradeva under the name
Rajayoga correspond exactly to a block of verses quoted under the name Rajayoga in
an earlier work called the Yogacintamani, so it is fairly certain that Sundaradeva took
these verses from the Yogacintamani."> Yet, the fact that Sundaradeva cites verses
from the Amanaska's first chapter with attribution to the Amanaska, whereas the
Amanaska's first chapter is cited in the Yogacintamani with attribution to the Laya-

khanda,”® confirms that Sundaradeva knew of a text called the Amanaska.

As for the name Rdjayoga, it is possible that Sivanandasarasvati, the author of the
Yogacintamani, consulted a text called the Rajayoga, which contained over half the
verses of the Amanaska's second chapter.” Unfortunately, I am yet to find a manu-
script by this title, so I cannot confirm whether such a text ever did exist."”” However,
it is also possible that Sivananda consulted both chapters of the Amanaska but in-
vented his own names for each chapter. This is somewhat supported by the fact that
other texts in the Yogacintamani are given names which are different to those trans-
mitted by manuscripts. For example, Christian Bouy (1994: 17 n. 38) has noted that
the Vasisthasamhita is quoted as 'Vasisthayoga' and the Yogaydjiiavalkya as 'Yajniavalkya'
in the Yogacintamani."® Owing to this uncertainty over the names of the texts which
Sivananda consulted, the earliest evidence for the existence of both chapters as a

single text called the Amanaska is the Gorakasasiddhantasangraha as well as an old but

' Amanaska 1.86 is quoted with attribution to the Amanaska at Hathatattvakaumudi 19.4.

" Amanaska 2.92 is quoted with attribution to the Rajayoga at Hathatattvakaumudi s55.19.

2See section 1.3.7.6 for more details on this. In his commentary on the Hathapradipika
called the Jyotsng, Brahmananda, who is generally ascribed to the nineteenth century (see
Kaivalyadhama 2002: 4-5 and P.K. Gode 1954: 25), also quoted a verse from the Rajayoga
which corresponds to a verse in the Amanaska's second chapter (i.e., Amanaska 2.40 is quoted
with attribution to the Rajayoga at Jyotsna 1.14). Yet, as in the case of Sundaradeva, it also likely
that Brahmananda was quoting the verse from Sivananda's Yogacintamani because there are
references to the Yogacintamani in the Jyotsna (Gode 1954: 24-25).

" The title Layakhanda appears to be unique to the colophons of some Pune manuscripts
(P,P,P,P.) which clearly state that layakhanda is the title of the first chapter (e.g., P,P;, —
layakhando nama prathamo 'dhydyah), P, — layakhando nama prathamopadesah, etc.).

“For details on the Amanaska's verses quoted in the Yogacintamani, see section 1.3.7.6.

“Thave confirmed that a text called Rajayoga attributed to Agastya by its colophons (ms.

No. D4374 in the GOMLM) is not related to the Amanaska, nor is a text sometimes called the
Rajayoga attributed to Ramacandraparamahamsa (Kaivalyadhama 2005: 394-95), but more
often called the Tattvabinduyoga (ms. No. 664, 1883-84 in BORI). Kaivalyadhama's Catalogue
of Yoga Manuscripts (2005: 394-97) does provide details of other manuscripts entitled Rajayoga
which [ am yet to consult.

For more details on these citations in the Yogacintamani, see footnote 623.
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undated palm-leaf manuscript in Mysore (i.e., M,)."”

The earliest printed edition (Pg,) was published in 1886 and called the Amanaska-
khandam.”® This edition was tacitly based on manuscript J, and its title taken from
the following colophons: iti §riisvaraprokte amanaskakhande layayogaparicchedo, and: iti
Sriamanaskakhande i$varavamadevasamvade amanaskavivaranam nama dvitiyo 'dhyayah. In
1967, Yognath Swami made a critical edition with a Hindi translation and it was pub-
lished with the title Amanaska Yoga, which he did not derive from the colophons
he reports: ity amanaskakhande i$varaparvatisamvade prathamo 'dhyayah' and iti $riisvara-
vamadevasamvide amanaske yogasastre dvitiyo layah. More perplexing than this, is the
title of the first chapter of his edition: Svayambodha Amanaskayoga, which one would
suspect to have been derived from a colophon such as svayambodhakhyo 'manaskah
sampiirnah (e.g. T,). However, in light of the colophons he reports, one can only
speculate that he derived the name Svayambodha from an entry in a manuscript cata-
logue or perhaps he saw it on a manuscript cover.?® In 1980, the Gorakhnath Mandir
published this edition with a new introduction by Ramalal Srivastav under the title

Amanaska Yoga.

In 1986, a critical edition with a French translation by Tara Michaél was published
in a book called Aspects du Yoga. Michaél refers to the text as Amanaska-yoga, and it
is likely that she was following the title (and the colophon of the second chapter)
of a Pune publication of Yognath Swami's edition with a Marathi translation,* for
the colophons of the manuscripts used in Michaél's edition support amanaska (i.e.,
T, T,,) or provide no title at all (i.e., Ap, C,C,).?* In 1987, Brahmamitra Awasthi pro-

M, cannot be dated with certainty, but could be as old as the seventeenth century. For
a discussion of its date, see section 1.4.1.

8Gee section 1.4.2, for more details and further comments on this edition of the Aman-
aska.

Two variants are reported for this colophon: amanaske yogasastre for amanaskakhande and
iSvaravamadevasamvade for i$varaparvatisamvade. It is strange that he should have favoured is-
varaparvatisamvade when the beginning of chapter one of his text has vamadeva uvica with no
variants.

2°In the editorial preface to his edition, Yognath Swami (1967: 9) mentions that he saw
the following names of the Amanaska in some 'old books' (pothiyom): amanaska, amanaskayoga,
amanaska yogasastram, amanaskakhanda, sriisvaravamadevasamvada, svayambodha. Unfortunately,
he did not provide references.

*'The details of the Marathi edition, which Michaél used, are given in her book (1986: 66)
as follows: 'Edition de Poona, par le <<Cercle d'éditions critiques de littérature Siddha>>
(Siddha Sahitya Samsodhana Prakasana Mandal) sis a Poona dans le Maharashtra. Cette
édition, publiée en 1968, contient, outre une traduction en marathi, une introduction en
marathi par le Pandit Gopinath Kaviraj.' This edition appears to be a Marathi translation of

Yognath Swami's 1967 edition with a Hindi translation.
22[n the first paragraph of her introduction, Tara Michaél (1986: s51) remarks, 'C'est un
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duced a critical edition and a Hindi translation with the title Amanaska Yoga, yet the
colophons he reports refer to the text as Amanaska and Amanaskakhanda.”

There are very few references to the Amanaska in secondary literature on Yoga, most
probably because none of the above editions have been widely available. In 1950,
Hazariprasad Dvivedi (1950: 98) referred to it as Amanaska and in 1962, Akshaya
Kumar Banerjea (1962: 26) did the same. However, since Yognath Swami's edition
(1967), references in secondary literature have been to the Amanaska Yoga. Exam-
ples include, David White’s Alchemical Body (1996), Georg Feuerstein's The Shambhala
Encyclopedia of Yoga (1997) and Kaivalyadhama’s Yoga Concordance, vol. 2 (2001-8). Yog-
nath Swami's edition has made Amanaska Yoga the standard name in subsequent edi-
tions and secondary sources, but it is unlikely that he invented it, because he lists it
as one of the names he saw in 'old books'.*# Indeed, the name Amanaskayoga is found
in nineteenth-century manuscript catalogues, such as A Classified Index of the Sanskrit
Manuscripts in the Palace at Tanjore by A.C. Burnell (1880: 112). Also, in the catalogue,
Verzeichniss der Handschriften der Koniglichen Bibliothek zu Berlin, Weber (1853: 195) lists
the particulars of a manuscript called Amanaskayogavivaranam. This manuscript was
cited as Amanaskayoga by Fitzedward Hall in 1859, when he identified a borrowing
from the Amanaska in Sundaradeva's Hathasarketacandrika.s

Gajanan Shambhu Sadhale's concordance of Upanisads (1940: 15), called the
Upanisadvakyamahakosa, included a Sanskrit work called the Amanaskopanisat. One
can infer from the concordance's citations of this Upanisad that it was the Aman-
aska. Its verse numbers and readings are undoubtedly those of the north-Indian re-

cension.?® However, Gajanan Shambhu Sadhale gave no details of the manuscript

texte qui porte divers titres selon les différents manuscrits. Parfois intitulé Amanaska,
<<I'Inconcevable>>, <<le Non-mental>>, il est le plus souvent présenté comme Amanaska-
yoga [...] Un autre titre qui figure sur les manuscrits souvent accolé a celui d'’Amanaska,
est Svayambodha [..]' Her comment concerning Svayambodha must be based on Yo-
gnath Swamfi's edition or uncited manuscript catalogues, because the colophons of the

manuscripts she used for her edition do not mention it.
3 Awasthi used three manuscripts for his edition. The colophon he favoured for the first

chapter is, iti amanaske kalpakhande rajayogo nama prathamo 'dhyayah and he noted the follow-
ing variants: iti amanaskakhande ivaraparvatisamvade prathamo ‘dhydyah (Ka) and iti amanaske
yogasastre iSvaravamadevasamvade prathamo ‘dhyayah (Kha). For the second chapter, he favoured
iti $rii$varavamadevasamvade amanaske yogasastre svayambodhakhyo dvitiyo layah sampiirnah and
noted the variants: iti amanaske yogasastre svayambodhakhyo 'manaskah sampiirnah (Ga) and iti

Sriisvaravamadevasamvade amanaske yogasastre dvitiyo layah sampiirnah (Ka, Kha).
24See footnote 20.
25See Hall 1859: 200.
26For a list of the citations of the Amanaska in this concordance, see Tara Michaél 1986:

124-132.

14



he consulted, and such a title is absent in the New Catalogus Catalogorum (Raghavan
1968) nor have I found it in a manuscript catalogue, a primary or secondary source.

Therefore, the title Amanaskopanisat appears to be an anomaly.

In this thesis, I refer to the text as Amanaska because the majority of manuscript
colophons and the Goraksasiddhantasangraha's citations affirm that it was known as
the Amanaska from at least the eighteenth century onwards. The title Amanaskayoga
appears to be a more recent invention that was made popular by Yognath Swami's
edition and never used by the manuscript tradition.”” Indeed, though Amanaskayoga
could be construed as the name of a system of yoga, much like Hathayoga or Layayoga,
Iam yet to find it in a Sanskrit work with such a meaning.?®

In medieval yoga texts, the term amanaska was not used to denote a system of yoga,
but rather it meant Samadhi, the state of rajayoga.”® This is the case in the Aman-
aska, in which amanaska appears in both chapters as a compound with the meaning
of Samadhi or, more literally, 'no-mind'.3° In order to make sense of amanaska in
nearly all the verses in which it is used, one must supply the word 'state’ (i.e., the no-
mind [state]).>' This suggests that it should be read as a bahuvrihi compound rather
than a type of tatpurusa. It is clear that the author preferred amanaska to terms such
as amanaskatva or amanaskatd,*> and that he used amanaska to mean the meditative
state of Samadhi, rather than to denote the non-existence of mind or mindlessness

in the sense of carelessness.** Since amanaska does not occur in other medieval yoga

¥ The one exception to this is P, , which only has one colophon because the second chap-
ter is missing. It reads, iti Sriivaprokte kalpakhande amanaskayoge layakhando nama prathamo
'dhyayah. Here, I suspect amanaskayoga is a corruption of amanaske yogasastre, which is found
in other colophons (e.g., V,V, V. R, and nearly all of the Nepalese manuscripts).

8The occurrence of the compound amanaskayoga in Rajanaka Ratnakara's Haravijaya is
not an exception to this. See section 1.3.6.13.

»9See Hathapradipika 4.3 — 4.4 (rajayogah samadhis ca [...] amanaskam [...] turya cety ekava-
cakah). The Hathapradipika's author Svatmarama borrowed nine verses from the Amanaska,
and it is likely that he included the term amanaska among these synonyms because of his
knowledge of the second chapter of the Amanaska. In compendiums which attempted to
synthesise Patafijalayoga with Hatha and Rajayoga, rajayoga (and by inference, amanaska) be-
came synonymous with asamprajiiatasamadhi (see Birch 2011: 543).

3°Generally in the Amanaska, manas is used in the broader sense of all mental activity,
and is synonymous with citta, cetas, antahkarana and so on (for more details, see footnote
109). There are exceptions, such as verse 2.9, in which manas has the more specific technical
meaning of one of the components (along with buddhi, citta and ahankara) of antahkarana. For

more on this, see the endnotes to Amanaska 1.21 and 2.7.
3'The one exception to this is verse 2.20, in which vidya is qualified by amanaska.
32The term amanaskatva occurs only once in the text at 2.108.
3This is seen in both the first and second chapters, in verses which state that the aris-

ing of amanaska dissolves (vilaya) the mind or causes it to disappear; e.g., Amanaska 1.21c-d
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texts as frequently as in the Amanaska, it is reasonable to assume that this was why

the text was known as the Amanaska 34

1.3.2 Chapter Titles and Sections (khanda)

Just as the manuscript colophons as a whole provide an array of titles for the text,
they also provide an array of titles for both chapters. In general, it appears that the
first chapter was called Rajayoga in north-India and Layayoga in Nepal, and the sec-
ond chapter, Svayambodha in north-Indian and Svavabodha or Tattvajiiananiriipana in
Nepal. From the list below, not only is it apparent that some scribes have conflated
chapter titles with the names of sections (khanda) of larger works to which the Aman-
aska has been attributed, but also some recent manuscript catalogues have mistaken

chapter titles for the name of the text.®

Chapter Title North-Indian South-Indian Nepalese
Manuscripts Manuscripts3¢ Manuscripts

Chapter 1

rajayoga B.J.J,H.P,T,U,V.V, | C,U,

laya B, N;

(amanaske 'pi safijate cittadivilayo bhavet) and 2.30a (tasman mano nasayate 'manaskad). Amanaska
2.30a must be understood as, 'because of [the arising of] the no-mind state (i.e., Samadhi),
the mind disappears', rather than the literal sense of, 'because of the absence of mind, the

mind disappears.'
34In this statement, I am not referring to other medieval yoga texts which borrowed or

were indirectly influenced by the Amanaska (e.g., Hemacandra's Yogasastra, the Sivayogadipika,
the Yogasarasangraha, the Advayatarakopanisat, the Mandalabrahmanopanisat, etc.). For details

on these borrowings and influence, see section 1.3.7.
3For example, in the catalogue of the Bharata Itihasa Sam$odhaka Mandala in Pune

(Khare 1960: 332), manuscript P, has been catalogued under the title Svayambodha, yet
its colophons are iti §riamanaske gurukalpakhande rajayogo nama prathamo 'dhyayah and iti §ri-
iSvaravamadevasamvade $riisvaraproktah svayambodhakhyo 'manaskah sampiirpam. Also, some cat-
alogues have created an unattested hybrid name. For example, in the catalogue of the Raja-
sthan Oriental Research Institute in Jodhpur (Jinavijaya 1967: 260), manuscript J, has been
catalogued under the name Amanaskasvayambodhayoga, yet the colophons are iti Sriamanaske
kalpakhando rajayogo nama prathamo 'dhyayah and iti Sriisvaraproktah svayambodho nama dvitiyo
'dhyayah. Similar errors can be found on manuscript covers. For example, the cover of S;
has gajayogah, yet its colophon reads iti Sriamanaske gurukalpakhande gajayogo nama prathamo
dhyayah.

3Many south-Indian manuscripts omit the names of chapters. For example, B, — iti
amanaska i$varaparvatisamvade prathamo 'dhyayah, W, — iti amanaskakhande prathamo 'dhydyah.
The title Layakhanda in the first chapter colophon of P, is common to the Pune manuscripts
and not the south-Indian recension.
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layayoga B.J, E,E;E,E,N,N,N,N,,
N, N,N,;N,N,_N_,N,,
N,.R V.V,

layayogah kathana NN,

laye yogi NN,

laye yoga N

layakhanda P,P.P, P,

layabhyasa Uy

kalpakhanda J,)sJs U, U T,T,

safikalpakhanda M,

amanaskagurukalpakhanda | K,

amanaskalayakhanda U,

gurukalpakhanda E,

gajayoga St

yoga Nig

Chapter 2

svayambodha B.].JJsK.V, V,

svatmabodha M,

svavabodha E.E,N,N,N,N,, N

svatmabodhalayakandha P,

tattvajfiananiriipana N.N;N,,N.. R,

amanaskavivarana 1],

rajayogotsavakhanda P,

layabhyasa U,

layakathana Ny

layayogah kathana N,,

Asin the case of titles of the text ending in khanda, the various first chapter headings
ending in khanda most likely derive from scribal errors. It is possible to discern two
prominent formulas for the first chapter colophons in the majority of manuscripts.
The first is:

iti Sriamanaske layakhande (kalpakhande or gurukalpakhande, etc.,) rajayogo
(or layayogo, etc.,) nama prathamo 'dhyayah

And the second:

iti Sriamanaske layakhando (kalpakhando or gurukalpakhando, etc.,) rajayogo
(or layayogo, etc.,) nama prathamo 'dhydyah

In the first, the word khanda is qualifying the Amanaska, whereas in the second, it

qualifies the title of the first chapter (i.e., rdgjayoga, etc.). Against these formulas, it is
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easy to see that most of the chapter headings ending in khanda are the result of the

omission of one or two words. For example, the colophon:

iti Sriamanaske layakhando nama prathamo 'dhyayah (P,P,P,P;)

2737475

may derive from:

iti Sriamanaske layakhando <rajayogo> nama prathamo 'dhyayah’

or, iti $riamanaske layakhande <rajayogo> nama prathamo 'dhyayah3®
And the colophon (K,):
iti Sriamanaskagurukalpakhando nama prathamo 'dhyayah
may derive from:
iti $Sriamanaske gurukalpakhando <rajayogo> nama prathamo 'dhyayah, etc.

The Nepalese manuscripts are unique in calling the second chapter svavabodha and
tattvajfiananiriipana. It is likely that svavabodha emanates from the Nepalese commen-
tary, which understands svavabodha in verse 2.25 of the Amanaska to be the name of
the teaching or text.? The title tattvajiidnaniriipana appears to be an attempt to de-
scribe the chapter's contents. It may have been inspired by the last verse of chapter
two in the Amanaska, which states that knowledge of the highest reality (tattvajfiana)
manifests because of the favour of the guru. The fact that it does not occur in the
north-Indian manuscripts suggests it is a more recent (i.e., post seventeenth cen-

tury) invention.

An examination of the compounds ending in khanda reveals that layakhanda, kalpa-
khanda and gurukalpakhanda occur most frequently. However, such (khanda) head-
ings are absent from nearly all second chapter colophons and, in the case of the

Nepalese manuscripts, from both the first and second chapter colophons, as is seen

in the following table:
Chapter Title North-Indian Mss South-Indian Nepalese Mss
Mss
Chapter 1
layakhanda AMV,V,
kalpakhanda B,B.,B..J,H UV, Vg B.C,
gurukalpakhanda P T, U,V, U,

7Cf. M, P, P, T, T, U,, etc.
3Cf. BLB,J,M,P,V,V,, etc.
39For more details on this, see the endnote to Amanaska 2.25
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amanaskakhanda ], W,

amanaskalayakhanda U,

khanda as a chapter title | B,],]J;JsK,M,P,P,P. U, Uy| T}, T}, E,
omitted I Ap, CC, YN k]
Chapter 2

kalpakhanda U, U, U,

rdjayogakhanda M,

omitted NI (U, UB Up Ms | Y e

The frequent occurrence of khanda in the first chapter colophons and its absence in
those of the second suggests that each chapter had different origins, and this is con-
firmed by other textual evidence, both internal and external.#° It is surprising that
the colophons should preserve any remnant of each chapter's autonomy because
one would expect the redactor of the Amanaska to have composed new colophons. If
itis true that the redactor preserved the previous colophons of the works which be-
came the first and second chapters, the lack of uniformity between these colophons
has probably prompted subsequent scribes to make further emendations, which
has resulted in the diverse inconsistencies among today's manuscript colophons.
Of those listed above, layakhanda, kalpakhanda and gurukalpakhanda are the most plau-
sible. A kalpakhanda is listed in the New Catalogus Catalogorum as 'the name of a col-
lection of Tantra treatises'.* The gurukalpakhanda might also be a collection of texts

or possibly a reference to a section of a text called the Gurukalpatantra.*>

The absence of khanda in the colophons of the Nepalese manuscripts confirms the
likelihood that the Amanaska consisted of two chapters by the time it arrived in
Nepal (circa seventeenth century).” Presumably, shortly after its arrival, the Nep-
alese commentator or a scribe refashioned the colophons and omitted the word
khanda. However, other changes which are unique to the Nepalese manuscripts have

occurred. For example, six of the twenty-three Nepalese manuscripts consulted for

40See section 1.3.4.
#'Raghavan and Raja 1967: 233. Under this entry (kalpakhanda), the following abbreviated

catalogue references are given: Bik. 1409 (med.), Bikaner 3950, BISM. vi. 369/7, 10 6211,
Mack 55. Manuscript IO 6211 is described in the Catalogue of the Sanskrit and Prakrit Manuscripts
in the Library of the India Office (Keith and Thomas: 733-734) as a 'collection of Tantra treatises
[..].

421 think this is unlikely and I have not found a text with such a name. However, under
the entry on gurukalpatantra in the New Catalogus Catalogorum (Raja 1971: 63), it is noted that a

text called Gurukalpatantra was quoted in Sivananda's Simhasiddhantasindhu.
“For a discussion on the age of the Nepalese recension, see section 1.4.3.
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this edition attribute the Amanaska to the Kaularnavamahatantra, which may be a col-
lection of texts containing the Kularnavatantra.*+ If this is the case, it is quite plausible
that the Amanaska was included with the Kularnavatantra in such collections, because
there are many similarities in subject matter and the two texts have twenty-two
verses in common.* However, four of these six manuscripts include the Nepalese
commentary,*® and the attribution to the Kaularnavamahatantra is in the colophons
of the commentary and not those of the miila text. This as well as the fact that only a
small portion of Nepalese manuscripts have preserved this attribution suggest that
the association between the Amanaska and the Kaularnavamahatantra was either brief

or not very widespread in Nepal.#’

Just as the majority of the Nepalese manuscripts do not attribute the Amanaska to a
larger work, so is the case with the majority of manuscripts in the south-Indian re-
cension. The exception to this are three south-Indian manuscripts which omit the
first chapter and whose colophons omit the name Amanaska. Two of these (A, C,)

attribute each of their chapters to the Yogaja, a divine Agama (divyagama).*® This ap-

441t is significant that all six of these manuscripts (i.e., NyN,N,N,NN,,) cite the
Kaularnavamahatantra and not the Kularnavatantra, given the fact that manuscripts of the lat-
ter are found in abundance in the Kathmandu National Archives; e.g., a search (15.4.2011)
on the NGMCP on-line catalogue [http://134.100.72.204 /wiki/Main_Page] yielded 104
matches for the Kularnavatantra. In the entry on Kauldrnavatantra in the New Catalogus Catalogo-
rum (Raghavan and Raja 1969: s.v.), the editors state, '[This] text is different from Kularnava.'
I have not been able to consult the manuscripts listed under this entry to confirm the ed-
itor's statement, however, there is an IFP transcript (No. Tro27) of a manuscript entitled
Kaularnava, which is not the Kularnavatantra but rather a collection of texts including the
Kuldrnavatantra. This collection begins with a medieval yoga text by the name of the Si-
vayogapradipika (also known as the Sivayogadipikd), which is followed by some short texts
such as the Kaulopanisat. It ends with the largest work in the collection, the Kularnava-
tantra. Furthermore, there is one entry for a Kaularnavatantra on the NGMCP on-line cat-
alogue (http://134.100.72.204/wiki/C_30-10(1)_Kaularnavatantra) of an incomplete
manuscript (13 folios), whose opening and ending verses are not found in the Kularnava-

tantra.
“For details on these verses, see section 1.3.7.2.
46These are NgN,N,N,.  For example, N,— iti Srikaularnavamahatattve isvara-

vamadevasamvade layayogo bhasayam prathamalh]. The attribution to the Kaularnavamahatantra
is made in the commentary's first chapter colophon of all of these manuscripts. NgN,are
missing colophons of the second chapter. N, has no attribution in either of its second
chapter colophons, whereas N,, repeats the attribution to the Kaularnavamahatantra in the

commentary's second chapter colophon (but not that of the miila text).
4There are two other Nepalese manuscripts the colophons of which appear to pre-

serve the remnants of past attributions that are now too obscure to trace. These are N,
(iti Srituriyatmatattve brahmajfiane [...] amanaske yogasastre [...]) and N, (iti $rituriyatmatattvabrah-
mande i$varavamadevasamvade [...]).

“8For example, the colophons of Ap, read, iti [$r]iyogaje divyagame tarakayogo namadhyayah,
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pears to be a reference to one of the ten Sivabhedas, a relatively late Saiddhantika
scripture produced in the Tamil South (Sanderson 2007b: 239). A perusal of the
chapter colophons of the Yogajagama*® indicates that this is a text on Saiva rituals
ranging from daily purification (Saucavidhi) to the great festival of Siva (Sivotsavavidhi
or mahotsavavidhi) with no chapters on yoga. It is clear that the Amanaska has no rela-
tion with this content and so it is highly unlikely that this attribution was anything
other than an attempt to fix this rather late redaction of the Amanaska in the Saiva
corpus of Sanskrit works.>°

In conclusion, though the first chapter may have been considered to be part of a
larger work before it was united with the second, the absence of khanda in the second
chapter colophons of the north-Indian manuscripts as well as colophons of both
chapters in the Nepalese and south-Indian manuscripts suggests that there was no
need to augment the authority of the Amanaska by attributing it to a larger work,

once the two chapters were united.

1.3.3 Authorship

Only two of the seventy four manuscripts consulted for this edition cite an author's
name in the colophon. The first of these is in the final colophon of a palm-leaf
manuscript from Mysore (M, ), which is most probably the oldest manuscript con-
sulted for this edition. However, it is unfortunate that the name is obscured by a
wormhole and the most that can be salvaged from this part of the colophon is: iti
amanaskakhy|e] yogasastre Sri+-+varaviracite. Judging from the size of the worm-hole, at
least two ligatures have been lost. A tiny fragment of the first is visible, and though

it far from certain, it could be the 'gu' ligature in the Nandinagari script.” Therefore,

iti $riyogaje divyagame paramayogo namadhydyah, etc.
“9These remarks are based on IFP transcript No. T 24. Unfortunately, there is no critical
edition of the Yogajagama, so I am unable to confirm whether other manuscripts contain

chapters that are not in T 24.
5°For details on this late redaction of the Amanaska and its age relative to the north-Indian

redaction, see section 1.3.4.
STA photograph of this manuscript's final colophon has been included in the descrip-

tion of M, in section 1.4.1 of this thesis. In the appendix of A Descriptive Catalogue of the
Sanskrit Manuscripts in the Government Oriental Library, Mysore, (Basavalingayya and Srini-
vasagopalachar 1984: 159), this colophon is cited as, 'iti [...] $rimahesvaraviracite [...]' Though it
is possible that the wormhole which obscures the author's name today may not have been
there when the editors examined this manuscript sometime before 1984, the remains of the
first ligature do not, in my opinion, confirm the ma ligature in mahesvara. As in Devana-
gari, the first half of the ma and ga ligatures are identical in Nandinagari and it is a portion
of this half that is still preserved by the manuscript. However, the horizontal line which
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such names as guhesvara or guhyesvara are possible, however, as far as [ am aware, nei-
ther of these are found in medieval lineages of Siddhas and yogins such as that found
in the Hathapradipika (1.5-11).5

The colophons of a south-Indian manuscript C, ascribe the text to a Sahajananda.>
This manuscript preserves a late redaction of the Amanaska, which it divides into
three chapters; omits seventy-five verses of the Amanaska's first chapter and adds
numerous other verses throughout. Like all the south-Indian manuscripts, C, pre-
serves a hyparchetype that is later than several others preserved by north-Indian
manuscripts.’* However, the addition of numerous verses which are not found in
other south-Indian manuscripts, suggests that the redactor may have been Sahaja-
nanda, who saw himself as the author of a new text. Nonetheless, the name is of

little value in determining the author of the original work.>

In the first critical edition of the Amanaska, Yognath Swami made the claim that
Goraksanatha was the author. In fact, the title page of the 1967 edition of his book
has the heading:

Written by the Great Yogi, Goraksanatha, the Unprecedented and Hid-

would normally connect the small circle at the base of the short horizontal line (on the left)
to the longer horizontal line (on the right) is not connected to the top of the small circle (as
would be the case for the first half of the ma ligature), but almost touches the lowest point
of the small circle. It is possible that this horizontal line is the rising tip of the curved line
which would depict the vowel u appended to a ga ligature. Therefore, I wonder whether the
editors actually saw the manuscript before the wormhole appeared or whether they saw it
with the wormhole and incorrectly guessed this ligature to be ma and thereby concluded
that the name was mahesvara rather than a name such as guhesvara. Furthermore, it is un-
usual, though not impossible, that mahesvaraviracita (i.e., 'written by Siva‘) would occurin a
manuscript colophon.

52For a comparison of the lineage in the Hathapradipika with others, see White 1996: 80-
86.

3For example, the colophon of the third chapter (in spite of its designation as the "fourth"
[caturthah]) of C,is: iti sahajanandaviracitayam rajayogo nama caturtho 'dhydayah. Seeing that the
title of the text is not feminine, one must wonder why viracitayam has been written. Also, the
colophon seems mistaken in numbering this chapter as the fourth, because there are only
three colophons in the text. The first two colophons refer to the first and second chapters,
respectively. The last two colophons both entitle their chapters as 'Rajayoga’. On the whole,
this text is poorly redacted.

54The exceptions being M, M, from Mysore. For a discussion on this, see section 1.3.4 on
the structure of the text.

There is no reference in the Amanaska to the author's name. However, one wonders

whether the redactor or a scribe was inspired or misled by verse 2.19, namo 'stu gurave tub-
hyam sahajanandariipine, which in C, reads namo 'stu gurave tubhyam sahajanandamirtaye. In both
cases, the words riipin and marti indicate that sahajananda is not the name of the guru here.
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den Text of the Nath Tradition, the Amanaskayoga.>®

The justification given by Yognath Swami for Goraksanatha's authorship appears
to be based on his belief that the term amanaska has an important place in other
Sanskrit works belonging to Goraksanatha,’” and he adds that it is confirmed by
references to anusandhana and amanaska in various scholars' research (Sodh prabandh)
on the Nath tradition.’® However, the occurrences of the terms amanaska and anu-
sandhana are rare in many of the texts he attributes to Goraksanatha®® and so, his
claim that Goraksanatha wrote the Amanaska is most probably based on secondary
sources such as Hazariprasad Dvivedi's book and the prevalence of references to
Samadhi (and not amanaska and anusandhana) in the texts he cites. It is no surprise
that Yognath Swami's edition along with the attribution of authorship to Goraksa-
natha was later (i.e., 1980) published by the Gorakhnath Mandir, in Gorakhpur,
which is generally considered to be the headquarters of the Nath Sect.5°

Smahayogi  $rigoraksandtha viracita, nathasampradaya ka aprakasita apiirva  grantha:
amanaskayoga (Yognath Swami 1967 title page).

7In his editorial preface (sampadakiya), Yognath Swami (1967: 7) cites the works of
Goraksanatha in two lists: the first contains the 'renowned' (prasiddha) works, which be-
gin with the Amanaska. The second contains the 'additional' (atirikta) works. When these
two lists are combined, they closely resemble a list of Goraksanatha's works in the book
Nath Sampraddy by Hazariprasad Dvivedi, who is mentioned by Yognath Swami (1967: 8)
as a scholar on the Natha tradition. Dvivedi (1950: 98-100) presents a single list of twenty-
eight of Goraksanatha's works. Yognath Swami has cited all of them, except the follow-
ing eight: Avadhiitagit, Goraksasastra, Jfidnaprakasasataka, Jiianasataka, Jianamrtayoga, Nadijfia-
napradipika, Yogasiddhasanapaddhati and Hathayoga. Presumably, Yoganath Swami doubted
Goraksanatha's authorship of these, though they may have been included among the 'et
cetera' (i.e., ityadi) added to both of his lists. In the preface, he (1967: 8) reveals his reasons for
rejecting only three texts attributed to Goraksanatha, namely, the Avadhiitagita, Pranasanikali
and Yogataravali, the last two of which are not in Dvivedi's list.

8Yognath Swami (1967: 8) names the following scholars: G.W Briggs, Dr Mohan Simha,
Dr Pitambaradatta Badathvala, Dr Hajariprasada Dvivedi, $ti Aksaya Kumara Banarji and
Srimati Kalyani Mallik. In fact, Yoganath Swami (1967: 8) believed the Amanaska to be un-
precedented in the Natha tradition because it was the first work to explain fully and clearly

the practice of anusandhana.
9For example, the terms amanaska and anusandhana are not found in the following texts

which Yognath Swami attributes to Goraksanatha: the Amaraughasasana, the Yogabija, the
Hathayogasamhita and the Vivekamartanda. He also mentions the Yogamartanda, the Goraksa-
paddhati and the Goraksasambhita, which are usually very similar to the Vivekamartanda in most
editions and manuscripts.

6°In his preface to the Gorakhnath Mandir edition of the Amanaska, Srivastav (see the
Amanaska ed. 1980: 2) acknowledges his debt to Yognath Swami's edition. However, in at-
tributing the Amanaska to Goraksanatha, the Nath Sect may have done so on the grounds
that the Amanaska is spoken by I$vara (i.e., Siva), who, in their view, may be identified with
Goraksanatha. This is seen in the introduction to Srivastav's edition (1980: 3), which was
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Hazariprasad Dvivedi's list (1950: 98-100) may be the earliest published work to at-
tribute the Amanaska to Goraksanatha. Many of the texts on his list are included
with citations of his sources, such as Briggs, Farquhar, Aufrecht and so on. How-

ever, when citing the source of the Amanaska, he says:

One copy is in the Baroda Library and many verses are quoted in the
Goraksasiddhantasangraha.®"

Of the four manuscripts of the Amanaska currently in the Baroda Library, none of
them confirm Goraksanatha's authorship.> Also, the Goraksasiddhantasangraha
quotes two verses from the Amanaska without mentioning its authorship. As Bouy
(1994: 19-20) has observed, the Goraksasiddhantasarigraha is a late compilation and it
quotes many texts which were not written by Goraksanatha.

Ironically, in Gopinath Kaviraja's preface to Yognath Swami's 1967 edition, he says,
't is thought by some people that this text was written by Goraksanatha, but how
far this is true, one cannot say.'63 In the introduction to his critical edition, Brah-

mamitra Awasthi (1987: 18) took up this issue, stating:

The statement of Yognath Swami declaring Gorakhanath as author of

the Amanaska Yoga does not have any supporting proof.

He compares the Amanaska to the Yogabija and after pointing out the contradic-
tions between the two texts, concludes that the same person could not have written
both. The problem with such a proof is that there is no evidence to confirm that

Goraksanatha wrote the Yogabija.5+

If one accepts the view that Goraksanatha was an exponent of Hathayoga, then
Brahmamitra Awasthi's attempt to debunk Goraksanatha's authorship of the
Amanaska has merit, because the Amanaska strongly criticises yoga techniques cen-
tral to Hathayoga, such as Pranayama (2.42), Bandha, Karana (1.7, 2.31) and Vajroli

written by Mahant Avedyanath; e.g., Sivagoraksa Mahdyogi Gorakhnathji ne apane siddhamat mem
[ ]6‘Dvivedi 1950: 98 (ek prati barauda laibreri mem hai | go. si. sam. mem bahut se vacan uddhrt
haim).

52These manuscripts are B, B, B, B, .

83Yognath Swami 1967: 17 (koi logom ke mat se yah granth goraksanath ka banaya hua hai |
parantu yah kaham taka thik hai, yah nahim kaha ja sakta).

84The attribution of the Yogabija to Goraksanatha may stem back to Hazariprasad Dvivedi
(1950: 100), who includes the Yogabija among the works of Goraksanatha, citing the fact
that it is quoted in the Goraksasiddhantasarigraha (Go. Si. Sam mem aneka vacan uddhrt haim).
It appears that Brahmamitra Awasthi (1987: 18) has accepted Goraksanatha as the author
of the Yogabija, perhaps, because he says, 'Gorakhanath is considered to be the author of
many works on Hatha Yoga'. However, as far as I am aware, there is no evidence to support
Goraksanatha's authorship of the Yogabija. For a discussion on this, see Birch 2011: 534.
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Mudra (2.32). However, it is difficult to prove with textual evidence that Goraksa-
natha was an exponent of Hathayoga, which undermines such an approach to re-
futing his authorship of the Amanaska.> Nonetheless, it is certain that the Aman-
aska was not written by a proponent of Hathayoga and in light of the absence of
manuscript evidence for an author's name, the Amanaska was probably an anony-
mous work of Saiva revelation from the start. The fact that its teachings are spoken
by Siva and it is devoid of historical and geographical references, supports this con-

clusion.

1.3.4 The Integrity and Structure of the Text
1.3.4.1 Integrity

The title of Amanaska is justified by the content of both chapters, which are con-
cerned with attaining liberation while alive (jivanmukti) through the practice of the
no-mind state (i.e., amanaska). Indeed, both chapters contain similar instructions
on seated meditation, in which the gaze is held steady without using an object of
focus; similar descriptions of the yogin in absorption (laya) and an emphasis on the

5In India today, Goraksanatha is generally regarded as the founder of Hathayoga and
there is textual evidence which seems to support this. For example, the Sarnigadhara-
paddhati (4372a-b) presented two types of Hathayoga, one of which had six auxiliaries along
with Mudras and Bandhas, and was mastered by Goraksanatha (dvidha hathah syad ekas tu
goraksadisu sadhitah), and in the Hathapradipika (1.4a-b), Svatmarama confirmed that Matys-
endra, Goraksa and others knew the science of the Hathayoga (hathavidyam hi matsyendra-
goraksadya vijanate). Also, the Vivekamartanda is an early yoga text, which describes a Sad-
angayoga as well as Mudras and Bandhas, and several of its verses (i.e, 3, 200 and 201), all at
the very beginning and end of the text, state that it is the teaching of Goraksa; e.g. Vivekamar-
tanda 3 (namaskrtya gurum bhaktya gorakso jiianam uttamam | abhistam yoginam briite paramanan-
dakarakam). However, as James Mallinson (2011a: 772-73 and 2013b) has noted, many verses
on Goraksanatha's yoga in the Sarfigadharapaddhati are borrowed from the Dattatreyayoga-
$astra, which does not mention Goraksanatha but Kapila and others (Dattatreyayogasastra 29)
as the teachers of Hathayoga with Mudras. Also, Mallinson (forthcoming) has noted that
the initial and concluding verses of the Vivekamartanda may have been added at a later date,
because they are not always in manuscripts of the Vivekamartanda; e.g., they are absent in one
of the oldest available manuscripts (ms. No. 4110 in the Baroda Central Library) though the
colophon of this work still attributes it to Goraksanatha. Furthermore, by the time of the
Hathapradipika (i.e., 1450 CE), Svatmarama was attempting to integrate a number of different
yoga traditions under a lineage of Gurus which was or later became the Nathasampradaya.
The fact that Goraksanatha is also supposed to have written the Siddhasiddhantapaddhati indi-
cates that the Nath Sect had no misgivings in attributing Sanskrit texts with anti-hathayogic
sentiments (e.g., Siddhasiddhantapaddhati 6.83-6.90) to Goraksanatha. Therefore, the reason-
ing behind Brahmamitra Awasthi's refutation of Goraksanatha's authorship of the Aman-
aska is problematic from the start. I wish to thank James Mallinson for providing me with a
copy of ms. No. 4110 and an unpublished excerpt from his forthcoming book.
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necessity of seeing the highest reality (paratattva). Also, both chapters have a strong
polemic theme, which brings them together. However, the lack of a systematic pre-
sentation of these themes across the two chapters and incongruities in terminology
and style of composition are conspicuous enough to trouble a reader expecting a
cohesive work. For example, the first chapter is wholly concerned with the prac-
tice of transcending the five gross elements and mind (i.e., the six Tattvas), along
with a twenty-four year progression of remaining in absorption, yet these impor-
tant topics are not referred to at all in the second chapter. Likewise, terms such as
rajayoga, Sambhavi mudra, yoganidra and svavabodha are prominent in the second chap-
ter and absent in the first. Also, the style of composition is very different, because
the first chapter is constructed as a series of discourses, each introduced by, now I
shall speak of [...]' (i.e., athaham vacmi [...]), whereas the second chapter is more of a
rambling compilation of verses on a number of reoccurring themes which appear

without interlocutory introductions.®¢

Such inconsistencies indicate that the two chapters of the Amanaska were initially
composed as separate works by different authors and combined at some later stage.
This is supported by external evidence such as the twelfth-century Hemacandra's
extensive borrowing of verses from only the second chapter.” Likewise, in the
fifteenth-century Hathapradipika, Svatmarama borrowed verses from only the sec-
ond chapter, whereas the earliest instances of a text borrowing or quoting from the
first chapter occur at least 150-200 years later, in Sivananda's Yogacintamani and the
Goraksasiddhantasangraha, which can be dated approximately to the late sixteenth and
eighteenth centuries respectively.® Furthermore, the second chapter is clearly a
compilation of verses from earlier texts whereas my research has not found a single
verse of the first chapter in an earlier text. Finally, as discussed in a previous section
(1.3.1), it is possible that both chapters of the Amanaska were known to Sivananda as
separate texts because he cites them by different names in his Yogacintamani. Alter-
natively, even if he consulted the Amanaska in a form similar to what we see today in
the north-Indian manuscripts and merely invented different names for each chap-
ter, the fact that he decided to quote them under different names suggests that he
preferred to see them as separate works, perhaps because he knew of their separate

origins.

The likelihood that these two chapters were originally separate works raises the

question of how and when they were combined and the extent to which the redac-

%This difference in the style of composition is easily seen by comparing the summaries
of both chapters in section 1.2.

For further details on this, see section 1.3.7.1.

68For details on the dating of the Yogacintamani, see section 1.3.7.6, and on the Goraksa-
siddhantasangraha, see section 1.3.7.11.
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tor changed the original texts in order to unite them. As presented in the north-
Indian and Nepalese recensions, the first chapter could credibly stand by itself and
betrays no attempt to introduce verses that might connect it to the second chapter.
However, it is unlikely that the second chapter was ever intended as an indepen-
dent work, because it is predicated on I$vara having explained a preliminary, exter-
nal yoga (i.e., piirvayoga, bahiryoga), which is not mentioned elsewhere in the chap-
ter. It seems unlikely that this preliminary yoga was some generic yoga taught by
Sivain earlier Tantras or Puranas, because it was supposedly endowed with external
Mudras (Amanaska 2.2). Therefore, the second chapter's exposition of an advanced,
internal yoga (i.e., aparayoga, antaryoga) called Rajayoga is lacking a counterpart.®
Therefore, the obvious hypothesis is that the second chapter was extracted from a
larger work, which contained a previous section or chapter on the preliminary, ex-

ternal yoga and this larger work is now lost.

1.3.4.2 Structure

Of the seventy-four manuscripts consulted for this edition, sixty-four contain one
hundred and ninety-eight verses in two chapters. These sixty-four manuscripts
are all in Devanagari script from libraries in north-India and Nepal. The other ten
manuscripts and four of the five published editions of the Amanaska (i.e., Py, Py, Py,
P;,) contain at least two hundred and ten verses in two chapters. The additional
twelve verses occur at the beginning of chapter one in all ten of the manuscripts, five
of which are from south-India (A, C,C, T, T),) and five from north-India (B,P,U,V,
W,). These additional verses attempt to divide the work according to its chapters,
into two different yogas, named Taraka and Rajayoga. In this scheme, Taraka yoga
is said to be the preliminary, external yoga, whereas Rajayoga is the advanced, in-
ternal yoga.”® It is clear that previous editors of the Amanaska have understood this
division in the same way as Gopinath Kaviraj, who made the following remark in

the introduction to Yognath Swamf's edition:

This text is divided into two parts. In the first, there are 98 verses, and,
in them, a description of Tarakayoga is made. In the second, there

are 113 verses in which an excellent lecture on the Amanaskayoga’ is
3 yog

%0On my understanding of piirva and apara in this context, see the endnotes to verse 2.1.
7°This is stated in verses 5 and 6 of appendix A.
7'Gopinath Kaviraj's comment is based on the reading of verse 6a-b in Yognath Swami's

edition (piirvoktas tarakas tatra amanaskas tathaparah), which is different to that of this edition;
i.e., 6a-b of appendix A (piirvas tu tarakas tatra rajayogas tathaparah). Yognath Swami's reading
is the same as that of manuscript B,. However, the beginning of the second chapter clearly
indicates that rajayoga is the aparayoga and manuscripts Ap, C, C, preserve rajayogas tathaparah
in 6a-b.
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given."”?

This divergence in the manuscript tradition presents two different structures of the
text. One is the south-Indian version which, in Gopinath Kaviraj's view, attempts
to divide the text neatly according to its chapters into Taraka and Amanaska yogas,
and the other is the north-Indian version, which presents two chapters on the same
topic, namely, the practice of amanaska. When one compares these two versions,
there are a number of reasons as to why the additional verses appended to chapter
one do not succeed in creating the scheme Gopinath Kaviraj had in mind. Firstly,
there are enough inconsistencies between the additional verses and the first chap-
ter to indicate that the two are not connected. The most obvious inconsistency is
that the additional verses describe Tarakayoga whereas the first chapter does not
mention a Tarakayoga at all, and the word taraka appears in it only once in the sense
of 'that which brings about liberation' (1.4) and not as a reference to a type of yoga.
Furthermore, the additional verses describe Tarakayoga's method of practice as gaz-
ing at a light (jyotis) with the eyebrows raised,”® whereas the first chapter describes
different practices, namely that of transcending the Tattvas (1.14-16) and meditating

with the gaze fixed on no particular point (1.17).

Secondly, if one is to understand the first chapter as a discourse on Tarakayoga, as
Gopinath Kaviraj has suggested, it is difficult to see how Taraka yoga might be difter-
ent and preliminary to Rajayoga, because both chapters focus on the same states of
absorption (i.e., laya and amanaska), give almost identical instruction on the method
of practice and promise the final goal, the attainment of liberation.”* This is not
the case in a text such as the Mandalabrahmanopanisat, in which the distinctions be-
tween Taraka and Amanaska yogas are clear, because the practice of Taraka relies
upon the mind (manas) to create the focal point,”> whereas Amanaska is based on
the practice of Sambhavi Mudra and the no-mind state.”®

7>Yognath Swami 1967: 17 (yah granth do bhagom mem vibhakt hai, parvarddh evam uttararddh
| piirvaddh mem 98 Slok haim aur is mem tarakayog ka vivaran diya hua hai | uttararddh mem 113 slok
haim jis mem amanaskayog ka savises vyakhyan kiya gaya hai)

73See verse 8 of the prelude.

7#The same states of absorption occur in both chapters, i.e., laya (1.16, 1.21 onwards, 2.22)
and amanaska (1.7, 1.21, 2.20, 2.26, 2.30 etc.). The method of practice at .17-18 and 2.49-50
is almost the same. Both chapters promise jivanmukti (1.1 and 2.15), elsewhere referred to in
both chapters as moksa (1.9, .15, 1.76 and 2.28, 2.31, 2.41, etc.).

7>Mandalabrahmanopanisat 1.3 (tarakam dvividham | [...] | ubhayam api manoyuktam abhyaset
| manoyuktantaradrstis tarakaprakasaya bhavati | bhriiyugamadhyabile tejasa avirbhavah | etatpiirva-
tarakam)

7SFor example, Mandalabrahmanopanisat 1.3 (uttaram tv amanaskam | talumilordhvabhage
mahajyotir vidyate | [...] | laksye 'ntarbahydyam drstau nimesonmesavarjitayam ca iyam $ambhavi mu-
dra bhavati) and 2.2 (unmanyd amanaskam bhavati).

28



Finally, in the manuscripts and most of the printed editions (including Yognath
Swami's), three and sometimes four of the additional verses are merely duplicates of
verses found elsewhere in the Amanaska.”” Neither the content nor context of these
particular verses indicate why they should be repeated at the beginning of the first
chapter.”® Furthermore, an additional verse that is crucial for explaining the prelim-
inary yoga's twofold system of practice is obscure.”® This duplication of verses and
obscurity strongly suggest that the additional verses were carelessly redacted at the
time they were appended to the first chapter.

The disparities between these additional verses and the first chapter should prompt
an editor to ask why someone attempted to redact the text in this way. A pos-
sible answer is found at the beginning of chapter two. In the north-Indian and
Nepalese version of the text, chapter two introduces notions of a preliminary and
advanced yoga, an internal and external yoga and an internal and external Mudra,
which are not mentioned in the first chapter. In other words, the terms piirvayoga,
aparayoga, bahiryoga, antaryoga, bahirmudra, antarmudra or other antecedents to these
dichotomies do not occur in the first chapter. Therefore, when Vamadeva states
in 2.1 that he has obtained the piirvayoga and now wishes to know the aparayoga,
the reader can only guess that piirvayoga was the yoga explained in the first chap-
ter. However, when I$vara defines piirvayoga in the next verse to be an external yoga
endowed with external Mudras, the reader is left confounded because there is no

mention of any Mudra nor an external yoga in the first chapter.

77Three of the duplicate verses are from the second chapter (i.e., .14 = 2.44: 1.17a-b =
2.68a-b: r.17¢c-d = 2.68c-d: 1.18 = 2.80) and one from the first chapter (i.e. 1.7 = 1.29). The
following manuscripts and editions include all four of these duplicate verses at the begin-
ning of chapter one: B,T; U,P;,, and the following include 1.14, 1.17, 1.18: W,V, C,Pg, Pg,.
Both Ap,and C,include 1.14d, 1.17, 1.18 and Py, includes only 1.14.

78For example, verses 2.68 and 2.80 are based on ideas which are notable themes in the
second chapter, such as steadiness (sthirata) of mind (2.66-2.70 and 2.92) and detachment
(udasina - 2.36, 2.52, 2.58, 2.92). Since such themes are absent from the first chapter, it makes
no sense to repeat 2.68 and 2.80 at the beginning of chapter one.

79In Yognath Swami's edition (1.7), the verse in question is; sarvamiirtimayam riipam gunair
indriyamanadam | dvidha krtam manoyuktam tarakam sarvasarakam. The majority of the Aman-
aska's manuscripts have; sarvamirtimayam riipam gunam indriyamataram | dvidha krtam mano-
yuktam tarakam sarvatarakam. There are parallels with the following prose sections of the
Advayatarakopanisat 10 (tat tarakam dvividham, mirtitarakam amirtitarakam ceti | yat indriyantam
tat miirtimat | yat bhrilyugatitam tat amiirtimat | sarvatra antahpadarthavivecane manoyuktabhyasa isy-
ate) and the Mandalabrahmanopanisat 1.3 (tarakam dvividham | mirtitarakam amirtitarakam iti | yad
indriyantam tanmirtitarakam | yad bhrilyugatitam | tad amurtitarakam iti | ubhayam api manoyuktam
abhyaset). Nonetheless, the explanation of the two types of Taraka in the south-Indian re-
cension is obscure. In this edition, the verse has been emended to; sarvamirtimayam ripam
tatha cendriyamatrikam | dvidha krtam manoyuktam tarakam sarvatarakam || See appendix A for
the critical apparatus and translation.
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This problem with the structure of the north-Indian recension suggests that the two
chapters were combined without adequate redaction. Here one must ask whether
the south-Indian recension was created after the north-Indian, in an attempt to rec-
tify the omission of a preliminary yoga or whether the north-Indian recension fol-
lowed the south-Indian, in an attempt to rectify the incongruities between the south-
Indian's taraka-rajayoga scheme and the contents of its first chapter. In other words,
it is likely that the faults of one redaction prompted the other, and if this is so, which
came first? In the case of the north-Indian recension, it is plausible that the omission
of a preliminary yoga prompted someone at a later time to append the additional
verses to the beginning of chapter one in order to explain the mysterious piirva and
aparayoga at the beginning of chapter two. In doing so, they hoped to bind the two
chapters together. Such an attempt to impose the Taraka-Rajayoga scheme on the
text at a later time explains the incongruities between the first chapter and the ad-

ditional verses.

In the case of the south-Indian recension preceding the north-Indian, one would
have to assume that someone attempted to improve the text by deleting the Taraka-
Rajayoga scheme at the beginning of chapter one and replacing it with a new begin-
ning, that being the simple question on jivanmukti in 1.1 of this edition. Certainly, the
incongruities between the additional verses and chapter one may have prompted
such a redaction, however, there are two problems with this hypothesis. Firstly, one
must believe that the redactor of the north-Indian recension was brilliant enough
to improve the text by composing a very credible beginning to chapter one but then
neglected to change the beginning of chapter two and secondly, it does not explain
why there were such incongruities between the Taraka-Rajayoga scheme and the
first chapter in the first place. For, it seems highly unlikely that such incongruities
would be the fault of the author.

There are three south-Indian manuscripts (A, C, C,) which reveal a more radical so-
lution to the problems of imposing Taraka-Rajayoga on the text. Essentially, they
remove most of chapter one as it is seen in the north-Indian recension. To be precise,
verses 1.8 — 86 of the north-Indian recension are omitted and 1.4 — 1.7 are retained.
These manuscripts preserve another version of the south-Indian recension, which
I'shall call South-Indian 2, in contrast to South-Indian 1in manuscripts B,P, T, T,,V, U,
and W,, which was described above. By placing the additional verses in front of the
second chapter rather than the first, South-Indian 2 restores the structure of the sec-
ond chapter, and a clear division between the preliminary and advanced yogas be-

comes possible. Though this does not resolve the cruxes and obscurities in some of
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the individual verses themselves,3° it demonstrates that the additional verses should

be read with the second chapter rather than the first, and it provides a glimpse of

how the second chapter might have constituted an independent text before it was

redacted with the Amanaska's first chapter. Indeed, one can construct a template of

this independent text by removing from South-Indian 2 those verses which are also

found in the first chapter of the north-Indian recension (i.e., 1.4 — 1.7) and those

which are duplicated in chapter two (i.e., 2.44, 2.68 and 2.80). It is not possible to de-

termine how close this template may be to the original text from which the second

chapter was extracted and, unfortunately, there is no evidence to confirm whether

the text which Sivananda called the Rajayoga incorporated any of these additional

verses on Tarakayoga, because Sivananda did not quote any verses on Tarakayoga in

his Yogacintamani.  have attempted to reconstruct the text from which South-Indian 1

and 2 derive, in column one of the following table, so that the relationship between

South-Indian 1 and 2 and the north-Indian recension can be seen. For the sake of the

discussion beneath the following table, I have called this reconstruction, the Taraka-

rajayoga:

Tarakarajayoga

‘ The Creation of South-Indian 1

kailasasikharasinam sarvajfiam sarvagam Sivam |

vamadevo munisresthah pranamya pariprcchati||1||
vamadeva uvaca

devadeva mahadeva sarvanugrahakaraka |

jivanmuktipadopdyam kathayasva mama prabho ||2|
$rimahadeva uvaca

$rou vatsa mahaprajfia samsararpavatarakam |

agamyam sarvadevandm gopitam sakalagame ||3||

tad aham sampravaksyami tava samviksya vasanam |

advaitaikyaparam nistham tava bhaktim ahaitukim ||4||

asty ekas tarako yogah sarvayogottamottamah |

sa eva dvividhah proktah purvaparavibhagatah ||5]|

piirvas tu tarakas tatra rajayogas tathaparah |

prathamam tu pravaksyami piirvayogam samasatah ||6||

sarvamiirtimayam riipam tathd indriyamatrakam |

dvidha krtam manoyuktam tarakam sarvatarakam ||7]|

netre jyotisi samyojya kim cid unnamayed bhruvau |

piirvayogasya margo 'yam unmanikdrakah ksanat ||8||

esa yogo mayd proktah piirvaparavibhagatah |

sarvamangalasiddhyartham na deyo yasya kasya cit ||9|

Tarakarajayoga 1-12 are retained

Redactor inserts 1.4 of the north-

Indian recension between Tarakarajayoga 9-10

80See Appendix A for these cruxes, which are marked by an underline of the relevant

word.
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mantrayogaratah ke cit ke cid dhyanavimohitah |
hathena ke cit kliSyanti naiva jananti tarakam ||10]|
ke cid dgamajalena ke cin niggmasankulaih |

ke cit tarkena muhyanti naiva jananti tarakam ||1z||
tarako 'yam bhavambhodhau taranad gurusisyayoh |

tarakonmesayuktatvad api taraka ucyate ||12||

vamadeva uvica
bhagavan devadeve$a paramanandasundara |
tvatprasadan maya labdhah pirvayogah savistarah |
aparam kim tad akhyahi bhavatd yad udiritam ||13||

i$vara uvaca
bahirmudranvitam piirvam bahiryogam ca tanmatam |
antarmudrikhyam aparam antaryogam tad eva hi ||14||
rdjayogah sa kathitah sa eva munipungava |
rajatvat sarvayogandm rajayoga iti smrtah ||15||

{ verses 16 — 119 {§

Suddhabhyasasya Santasya sadaiva gurusevinah |
guruprasadat tatraiva tattvajianam prakasate ||120]|

Original colophon

(e.g., iti rajayogah samaptah)

Reactor inserts 1.5 and 2.44 of the north-

Indian recension between Tarakarajayoga 11-12

Redactor Inserts 1.17, 2.68, 2.80, 1.6-7 and
1.9 — 85 of the north-Indian recension here®'

athaham vacmi moksaya jfidnam ragajitam nrnam |

niskalam nihprapaficam yat param tattvam tad ucyate ||9]|

{ verses 10 — 85

brahmavisnumahesanam pralayesv api yoginah |

bhufijate paramanandam bhusundadimahatmavat ||86]|

New colophon of chapter 1 inserted here

(e.g., iti Sriamanaske layayogo nama prathamo 'dhyayah)

Tarakarajayoga 13-120 are retained

New colophon of chapter 2 inserted here

(e.g., iti $riamanaske svayambodho nama dvitiyo ‘dhyayah)

Column two of the table illustrates how the first chapter of the north-Indian re-

cension was combined with the Tarakarajayoga to create South-Indian 1. Essentially,

the redactor split the Tarakardjayoga in two and attempted to bolster the section on

Tarakayoga by adding to it verses duplicated from elsewhere in the north-Indian

recension (i.e., 1.4-7, .17, 2.44, 2.68 and 2.80). The problems created by trying to im-

pose the Tarakayoga scheme on the north-Indian recension must have prompted

the redactor of South-Indian 2 to remove most of the first chapter, except 1.5 — 1.7. In-

deed, the presence of verses 1.5 — 1.7, which have little relevance to Tarakayoga and

810f the South-Indian 1 manuscripts (i.e., B, T, U,V,W,), two (W,V,) do not reduplicate

L.17. See footnote 77.
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yet are included in the Tarakayoga sections of both south-Indian versions, further
suggests that the south-Indian recension was derived from the north-Indian.3? The
fact that South-Indian 2 contains most of the duplicate verses (i.e., 1.5-7, 2.44d, 2.68
and 2.80) confirms that it was derived from South-Indian 1. The above reasons lead to
the conclusion that the north-Indian recension preceded South-Indian 1, which pre-
ceded South-Indian 2.

If the north-Indian recension of the Amanaska was created by combining two sep-
arate texts and if it preceded the south-Indian recension, this raises the question
of when the north-Indian recension came into being. In section 1.3.1, it was noted
that the earliest evidence for the existence of the Amanaska with two chapters is the
oldest palm-leaf manuscript in Nandinagari (M,) and the attribution of verses from
both chapters of the Amanaska in the Goraksasiddhantasangraha. Seeing that it is un-
likely that M, or any other manuscript consulted for this edition predates the seven-
teenth century and seeing that the first chapter was probably composed sometime
between the late fifteenth and early sixteenth century,® the north-Indian recension

can be dated between the late fifteenth and seventeenth centuries.

It is also clear that north-Indian recension preceded the Nepalese,® and since the
north-Indian recension preserves the most credible beginning to the first chapter
and avoids the problems of the Taraka-Rajayoga scheme in the south-Indian recen-
sion, this edition has followed the structure of both chapters of the north-Indian
recension. The additional verses of the south-Indian recension have been edited
and included separately in appendix A. Though the reader may be perplexed by the
reference to piirva and aparayoga at the beginning of chapter two, the structure of the
north-Indian recension is more coherent and more faithful to the original texts than
the south-Indian. It is best appreciated as a book of two essays on the same topic by

two different authors who may have lived several centuries apart.

1.3.5 The Date of Composition

In light of the previous discussion on the integrity of the Amanaska, the assessment
of its date of composition must treat each chapter separately. However, a couple

of general remarks on dating the Amanaska can be made. Seeing that the authors of

82 An alternative hypothesis is that verses 1.5 — 1.7 were added to the south-Indian recen-
sion at some recent date as a result of contamination by north-Indian manuscripts. Yet, this
hypothesis still does not explain why these polemical verses were added to the Tarakayoga
section.

$For a discussion on the date of the first chapter, see section 1.3.5.

84For a discussion on the age of the Nepalese recension, see section 1.4.3.
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each chapter have avoided references to historical persons and events, both chapters
of the Amanaska were probably intended as timeless revelation. Therefore, owing to
the anonymity of the author and the absence of old manuscripts dated close to the
time the text was composed, I have attempted to narrow the gap between each chap-
ter's terminus a quo (i.e., time from which) and terminus ad quem (i.e., time to which) by
using parallel verses in other texts and more general assessments on developments
in the literature of medieval yoga. The reader should be aware that in the case of
both chapters the terminus ad quem is more certain than the terminus a quo, and it is
possible, though in my opinion unlikely, that these chapters are a century or two

older than my final estimates.

The terminus ad quem of the first chapter is Sivananda's Yogacintamani, which can be
dated to the early seventeenth century.® Itis clear that the direction of borrowing is
from the Amanaska to the Yogacintamani, because the latter quotes a large block of the
first chapter and attributes it to the Layakhanda, which is found in most of the north-
Indian manuscript colophons of the Amanaska's first chapter as either the title of the
chapter or the section of a larger work to which the Amanaska belongs.%¢ There is
little solid evidence for determining the terminus a quo of the Amanaska's first chap-
ter, which does not appear to have borrowed verses from elsewhere. Without such
references or any internal evidence, the only significant indication of its age is the
absence of its verses from the Hathapradipika and, as far as I am aware, from any me-
dieval yoga text written before the fifteenth century. This is circumstantial evidence
at best, but one would expect to see at least one of its verses on absorption (laya) in
the Hathapradipika, which certainly borrowed such verses from elsewhere, particu-
larly the second chapter of the Amanaska.’” Therefore, if the Amanaska's first chapter
post-dates the Hathapradipika and pre-dates Sivananda's Yogacintamani, it would have

been composed sometime between the late fifteenth and late sixteenth century.

The terminus ad quem of the Amanaska's second chapter is the Yogasdstra of the Svetam-
bara Jain scholar, Hemacandra, who can be dated with confidence to the twelfth
century.88 Though Hemacandra did not reveal the names of his sources, his role as a
compiler who integrated medieval yoga practices and terminology such as amanaska

and unmanibhava into the Jain tradition for the first time,%° suggests that the direction

8See section 1.3.7.6 for a discussion on the Yogacintamani's date of composition.

86For those manuscript colophons which contain layakhanda, see sections, 1.3.1 and 1.3.2.
For details on the verses of the Amanaska's first chapter quoted in the Yogacintamani, see sec-
tion 1.3.7.6.

8 For example, the following verses on laya in the Hathapradipika were borrowed from the
second chapter of the Amanaska: 4.31-32 = 2.21-22 and 4.61 = 2.79. The Hathapradipika also
borrowed verses on laya from elsewhere, e.g., 4.100 = Uttaragita 1.42.

88See section 1.3.7.1 for a discussion on the date of the Yogasastra.

89This statement is based upon the textual references provided by Muni Jambivijaya in
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of borrowing was from the Amanaska to the Yogasastra. However, the most com-
pelling evidence that Hemacandra was indeed the borrower is that he wrote the
Yogasastra mainly in Arya metre and a high register of Sanskrit, whereas the Aman-
aska consists mostly of verses in Anustubh metre in a low register of Sanskrit. In
other words, it is highly improbable that Hemacandra's polished verses were later
rewritten as Slokas in relatively crude Sanskrit.> One cannot dismiss the possibil-
ity that both Hemacandra and the redactor of the Amanaska borrowed their verses
from a third source which is no longer extant. However, seeing that the Yogasastra's
twelfth chapter contains so much of the content of the Amanaska's second chapter,®"
and most of the parallel verses are grouped similarly in both texts,*” it proves that

much of the Amanaska's second chapter existed before the twelfth century.

Beyond the parallel verses, there is nothing to indicate the size or structure of the
Amanaska as Hemacandra saw it. Therefore, the earliest evidence for the existence
of the second chapter as it is seen in this edition would be the oldest available manu-
script, which is probably the undated palm-leaf manuscript in Nandinagari script
from Mysore (i.e., perhaps, the seventeenth century). Also, seventy verses of the
second chapter are quoted in Sivananda's Yogacintamani under one name (i.e., the
Rajayoga), which indicates that these verses were part of the same text from at least
the sixteenth century.?> However, owing to the rambling nature of the Amanaska's
second chapter and the lack of any cohesive structure, it is possible that verses were
added to the text over the centuries. Furthermore, approximately a third of its verses
are found in various Tantras, late Upanisads and other yoga texts, some of which can
be dated to before the twelfth century. A good example is verse 2.78:94

mana eva manusyanam karanam bandhamoksayoh |

bandhaya visayasaktam muktyai nirvisayam manah ||

his edition of the Yogasastra, as well as a search of Subhacandra‘s}ﬁdnﬁmava which, as noted
by Jambuwvijaya, has many parallel verses with the Yogasastra. Olle Quarnstrom (2003: 138)
has also noted that the terms amanaska(ta), vimanaska and unmanibhdva are 'not attested in the
Svetambara Jaina tradition prior to the twelfth chapter of the Yogasastra [...]".

99There are verses of various metres in the second chapter of the Amanaska, including two
in Arya (2.109-110). So, had the Amanaska borrowed from Hemacandra, there is no apparent

reason for the rewriting of Hemacandra's verses in Anustubh.

9"See footnote 524 for details of the 23 close and 9 loose parallels. Of the fifty-five verses
in the Yogasastra's twelfth chapter, this constitutes nearly sixty percent of the chapter. For
details on the similar themes of both texts, see section 1.3.7.1. If one compares the subject
matter of the parallel verses to my summary of the Amanaska's second chapter in section 1.2,
one can see the extent to which both chapters are similar.

92For example, Yogasastra 12.2-5 ~ Amanaska 2.93-96, 12.13-14 A2 2.I1I-112, 12.20-21 & 2.55-
57,12.27-29 ~2 2.70-72,12.38-40 ~ 2.82-84, 12.47-49 =~ 2.59-61.

93For details on these verses, see footnote 614.

94A translation of this verse is found in chapter 3 of this thesis.
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The first hemistich of this verse is found in a supplementary passage to the criti-
cal edition of the Mahabharata® and the Malinivijayottaratantra (15.38a-b),°® but the
entire verse is quoted in the sixth chapter of the Maitrayaniyopanisat,®” Ramanuja's
commentary on the Bhagavadgita (Gitabhasya 6.6), the Amytabindiipanisat®® (2), two
Puranas?® and a late yoga compendium, the Upasandasarasangraha.'®® Moreover, the
Amanaska's second chapter was probably influenced by Gaudapada's Mandiikyopani-

satkarika,™”

and it shares twenty-two verses with the Kularnavatantra.'°*> Seeing that
the second chapter is largely a compilation, one would expect to be able to establish
a reasonable terminus a quo based upon the redactor's sources. However, this has
not been possible. In the case of the Kularnavatantra, the direction of borrowing is
unclear.'®® Furthermore, as the verse quoted above demonstrates, many of the bor-
rowed verses are common to a number of earlier texts, which makes it difficult to
determine with any certainty the source of such verses. Also, many of the proba-
ble sources, such as Gaudapada's Mandiikyopanisatkarika, are too early to establish a
reasonable terminus a quo. For, in contexts of yoga, some of the Amanaska's terminol-
ogy such as rajayoga and s§ambhavi mudra is conspicuously absent in Sanskrit works, in
particular Saiva Tantras, written prior to the eleventh century.’* Furthermore, the
Amanaska's criticism of techniques, such as Vajroli Mudra, Bandhas and Pranayama,
appears to foreshadow the Hatha-Rajayoga dichotomy, which begins to be seen in

other yoga texts of the thirteenth century such as the Dattatreyayogasastra. There-

9Book 13, chapter 40, verse 50, apparatus on pada d, the first line of the supplementary
passage cited there, which is the 295th such passage in the apparatus.

95The first two padas also occur in such late Tantras as the Rudrayamala (43.55a-b) and the
Matysendrasamhita (5.5a-b).

7] am referring to the sixth chapter (6.34.11) of Cowell's edition (1870), which presents the
text as it was commented on by Ramatirtha and contains a large passage on yoga in the sixth
chapter. For reasons I state in a discussion of the term amanaska (section 1.3.6.11), the above
verse is a late addition to the south-Indian Maitryupanisat which has been identified by van
Buitenen (1962: 13-24). The verse has little in common (in terms of style and terminology)
with the rest of this Upanisad. Therefore, it cannot be determined whether the redactor
of the Amanaska borrowed from the original source of this quotation, which has not been
identified, or from the south-Indian Maitryupanisat or the Maitrayaniyopanisat as presented in
Cowell's edition (referred to as the 'vulgate' by van Buitenen).

98 Also known as the Brahmabindiipanisat. See Bouy 1994: 48, for more details on this
text. This verse is also in other small Upanisads such as the Satydyaniyopanisat 1 and the
Tripuratapinyupanisat 5.3.

99The Brhannaradiyapurana (1.47.4) and the Visnumahapurana (6.7.28).

19°TFP transcript Tro95(b), p. 124b.

oIEor a discussion on this, see section 1.3.6.12.

°2Gee footnote 535.

103See section 1.3.7.2 on the reasons for this.

104See the sections on Rajayoga (1.3.6.8) and Sambhavi Mudra (1.3.6.9) for the earliest oc-
currences of these terms.
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fore, one can only tentatively propose a terminus a quo of the eleventh century for
the Amanaska's second chapter. This proposal rests mainly on the absence of some
of its terminology in text composed before this time, and the similarities it has with
works of this era, such as the Kularnavatantra, the Amaraughaprabodha and the Candra-

valokana.'°5

1.3.6 The Heritage of the Amanaska

The Saiva background of the Amanaska is indicated by the role of Siva as the ex-
pounder of its teachings as well as two specific references to Siva in the second chap-
ter of the text. The first (2.11) states that Simbhavi Mudra, which is the central tech-
nique of the Amanaska's Rajayoga, was originally taught by Siva to Uma. The second
(2.91) claims that Siva taught the natural, no-mind state (sahajamanaska) for the awak-
ening of his students. Though the influence of Saivism on the Amanaska is clearly
evident, its relation to earlier Saiva traditions is not so easy to determine, because
its redactors did not reveal their sources nor their teachers. Furthermore, it has not
been possible to identify the Amanaska as a literary work of a particular tantric cult,
because the text does not contain the mantras, pantheon, ritual system, cosmology
nor sectarian emblems that distinguish tantric traditions. Nonetheless, much of the
terminology, themes and praxis in the Amanaska can be traced back to earlier texts.
Its redactors were familiar with a variety of tantric and Advaitavedantic works, and
they refer directly to Brahmanical, Buddhist, Jain and theistic traditions such as the
Kapalikas, as well as a variety of ascetic, alchemical and yogic techniques. Therefore,
the redactors were willing to engage with the religions of their time, while remain-

ing particularly reserved about their own sectarian afhiliations.

1.3.6.1 The Practice of Absorption (laya) in the Amanaska and Medieval
Yoga Traditions

The salient theme of the Amanaska's first chapter is the practice of absorption (laya).
The word laya literally means 'dissolution' and it is sometimes used in the Amanaska
with this literal sense, in relation to the mind and breath. For example, in the first
chapter, it is said that when the no-mind state (amanaska) arises, it causes the disso-
lution (laya/vilaya) of breathing and mental activity.”® In other words, the mind and
breath disappear, perhaps, in the sense that the yogin is no longer aware of them.

The term laya can be accompanied by another noun in the locative case. When this

°5See sections 1.3.7.2, 3 and 4 respectively for details on the similarities between these

texts and the Amanaska.
196 Amanaska 1.21-22

37



occurs in the Amanaska, the locative noun is always a term that means the highest
reality, such as paratattva, which indicates that the yogin strives to dissolve his mind
and breath in the highest reality. However, in most cases, laya is unaccompanied by

a word in the locative and simply means 'the state of absorption.' For example;

[The yogin] remains lifeless like a piece of wood and [thus] is said to

be abiding in absorption.'”’

In the above verse, one can infer that laya is synonymous with the no-mind state
(amanaska) because both are described as the stone-like state of Samadhi in which
there is no movement, breathing or thinking.”® In a passage on the attainment of
absorption, the compound cittadivilaya is used to indicate that the dissolution of all
mental activity occurs in absorption.'*® Medieval yoga texts written after the time
of the Amanaska confirm that laya was commonly used as a synonym for Samadhi.

110

This is explicitly stated in the Hathapradipika"® and, in other texts, it can be inferred
by the interchangeability of these terms.™ This is not the case in the Patafijalayogasas-
tra and its commentaries, which use different terms to distinguish various types of
Samadbhi (i.e., samprajiiata and asamprajiiatasamadhi). The term laya is used in its literal
sense in Sttra 1.19, in the compound prakrtilaya, which refers to those who are dis-
solved in the material substrate."* In his Rajamartanda, the eleventh-century com-

mentator, Bhojadeva, used laya to gloss nirodha in his commentary on Siitra 1.2:'"3

The cessation of those [mental activities] is the absorption [of them]

in their own cause, [which] is called yoga."'+

Seeing that Bhojadeva would have been aware of the definition of yoga as Samadhi

in Bhasya 1.1, this is a reasonably close, though still indirect connection between laya

197 Amanaska 1.27.
198Fqr a discussion on the meaning of amanaska, see section 1.3.6.11.
°9The adi has been used in this compound to include all aspects of mind, as it might be de-

fined, for instance, in Sankhya as the antahkarana consisting of manas, aharikara and buddhi or
the tetradic model in some Saiva Tantras of citta, buddhi, aharkara and manas. For discussions
on these different divisions of antahkarana, see the endnotes to Amanaska 1.21 and 2.7.
°Hathapradipika 4.3-4 (samadhis ca [...] layas [...] amanaskam [...] cety ekavacakah).
"MFor example, in a section on Samadhi in the second chapter of the Varahopanisat, verse
75 defines Samadhi (i.e., 2.76c-d — tathatmamanasor aikyam samadhir iti kathyate) and in the

following verses, terms such as sahajavastha (2.76-77) and laya (2.80-81) are used instead.
"The context of Sitra 1.19 is asamprajfiatasamadhi according to the Bhasya's explanation

of the previous Sttra. However, laya is not being used as a synonym for Samadhi, for it
describes those who experience something similar to the liberated state because their mind
has dissolved into the material substrate. This experience lasts until their mental activity
returns (prakrtilayah [...] cetasi prakrtiline kaivalyapadam ivanubhavanti, yavan na punar avartate [...]
cittam iti). For a complete translation of this Stitra and the relevant section of the Bhasya, see

Vasudeva 2004: 173-75.
5The Patafijalayogasastra 1.2 (yogas cittavrttinirodhah)
" The Rajamdrtanda on 1.2 (tasam nirodho [...] svakarane layo yoga ity akhyayate).
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and Samadhi in the Patafijalayoga tradition. Bhojadeva's choice of words may have
been inspired by the terminology of a text such as the Amanaska, and later com-
mentators followed his gloss. For example, Vijiianabhiksu calls nirodha 'absorption'

(laya),"s and Narayanatirtha includes svakarane layah among his glosses on nirodha."

In later yoga compendiums which integrated medieval yoga traditions with Patai-
jalayoga, laya was equated with samprajfiatasamadhi (i.e., Samadhi with an object of
focus). For example, Sivananda's Yogacintamani states:

Rajayoga is, indeed, seedless Samadhi and Layayoga is Samprajiiata
[Samadhi]."”

The reason for this derives from the tetradic model of Mantra, Laya, Hatha and Raja-
yoga, which was taught in earlier yoga texts such as the Dattatreyayogasastra and Yoga-
bija. In this model, Rajayoga was considered to be the goal of the other three."™
Sivananda appears to have retained Rajayoga's paramountcy by equating it with
the highest level of Samadhi in Patafjalayoga, and Layayoga and laya with a lower
level. Furthermore, Sivainanda would have known that the term laya could govern
another word in the locative case to mean 'absorption in something', which could
be understood as Samadhi with an object or with mental support. The legacy of
this association can be seen in one of the Hathatattvakaumudi's verses in which laya

is a synonym for samprajfiatasamadhi:

Thus, in the [state of| Samadhi with an object, [the yogin] should not
enjoy its [transcendental] happiness with his mind. The yogin whose
mind is attached to enjoying [that] happiness, destroys [this state of]
absorption (laya) with his mental activity."?

The seventeenth-century Narayanatirtha also equated Layayoga with samprajfiata-
samadhi in his commentary on the Sttras of thePatafijalayogasastra, called the Yogasid-
dhantacandrika.”*° Following earlier yoga traditions, he understood Rajayoga as the
highest level of Samadhi (asamprajfiatasamadhi) and placed Layayoga beneath it.'*!
Nonetheless, in the vast majority of medieval yoga texts which acknowledge only

one type of Samadhi, the meaning of laya as Samadhi without an object of focus

"5The Yogavarttika 1.2 ([...]vrttayas tasam nirodhas tasam layakhyo [...]).

"6The Yogasiddhantacandrika 1.2 (tasam nirodha upasamo nirindhanagnivat svakarane layah).

"The Yogacintamani p. 11 (rdjayogas tu nirbijasamadhir eva, layah samprajiiatah).

8For references on this, see footnote 239.

"9Hathatattvakaumudi 51.27 (samprajfiatasamadhau tatsukham dsvadayen na dhiya | vrttya
sukhasvadaratacitto yogi layam harati).

2°The Yogasiddhantacandrika 1.41 ([...] samapattih samyagapattir layah samprajfiatalaksano yogo
bhavatity arthah [...]).

' The Yogasiddhantacandrika 1.20 (tad uktam smytau — samadhis tatra nirbijo rajayogah prakirti-

tah).
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and devoid of mental activity is clear,?

and in the Amanaska, it could only be un-
derstood as such, because no object of meditation is mentioned in the instructions

on its practice and the state is described as being without mental activity (i.e., cittadi-

laya).

1.3.6.2 Laya as an Obstacle to Meditation

When the word laya was used in relation to the mind in contexts outside of me-
dieval yoga, it could mean mental inertia, sluggishness or even sleep and loss of
consciousness.'” Thus, in some texts, laya is an obstacle to meditation or gnosis
rather than a meditative state. Examples of this can be found as far back as early
Buddhism. For example, in a discussion of the five hindrances, the Tripitaka's Kaya-
sutta includes sluggishness of mind (cetaso linatta) among the five types of the third
hindrance (i.e., sloth and torpor [thinamiddha]), which a Buddhist monk must over-
come."”* Similar examples can be found in later literature, even in texts with which
the compiler of the Amanaska was familiar such as the Maitrayaniyopanisat>> and
Gaudapada's Mandiikyopanisatkarika. In the latter's discourse (3.39) on the yoga of
'no-contact' (asparsayoga), the yogin is advised to restrain his mind when it is dis-
tracted by enjoyments and desire (kama), and also when it is serene in sleep (laya).

For, in Gaudapada's view, just as desire is unprofitable so too is sleep.?®

Similarly, laya appears to mean deep sleep in the Aparoksanubhiti (127-28), which in-
cludes it among the obstacles to attaining Samadhi in its system of vedantic Raja-
yoga. Similar instances of laya as an obstacle to yoga are also seen in late medieval
yoga texts, such as the Yuktabhavadeva (1.38-39), which lists sleep (laya),"” distraction

(viksepa), defilements (kasaya) and the enjoyment of pleasure (rasasvada) as the four

22The list of synonyms of Samadhi in the Hathapradipika, which includes laya, rajayoga, un-
mani, amanaska, advaita and niralamba, confirms that the Samadhi being described was with-

out a mental object (i.e., nirbija or asamprajiiatasamadhi).

3In addition to this, laya (along with pralaya) may also mean the dissolution of the uni-
verse in cosmological contexts (i.e., systisthitilaya) and a pause (i.e. a rest), in music. See
Biumer 1992: 385-88.

24See the Samyuttanikaya, part V (called the Mahdvaggo), in the second section, the Bhojjhari-
gasamyutta, in its Pabbatavaggo, the Kayasutta (2.1.2) (Samyutta Nikaya (1898), part 5, p. 64).

25E.g., Maitrdyaniyopanisat 6.34.7. See footnote 329.

126 Mandiikyopanisatkarika 3.42 (updyena nigrhniyad viksiptam kamabhogayoh | suprasannam laye
caiva yathd kamo layas tathd). My understanding of laya follows Sankara's, who glossed it as
susupta in his commentary, the Mandikyamiilamantrabhdsya, on this verse. Also my transla-
tion reflects his commentary on the last pada (i.e., yatha kamo 'narthahetus tatha layo 'pi).

7In his discussion on these obstacles, BhavadevamiSra defines laya as follows: 'First of
all, absorption (laya) of the mind's activities without the support of an undivided object is
sleep' (layas tavad akhandavastvanavalambena cittavrtter nidra).
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obstacles to Rajayoga. These obstacles were derived from two verses of Gauda-
pada's Mandiikyopanisatkarika (3.44-45), which Bhavadevamisra quoted without at-
tribution. The meaning of the word laya in vedantic works indicates that its usage
in the Amanaska did not derive from Advaitavedanta, in spite of the fact that the
Amanaska was influenced in other ways by such works as Gaudapada's Mandiiky-

opanisatkarika.”?®

1.3.6.3 Laya as Mental Absorption in Tantric Texts

In contrast to the above vedantic texts, laya was frequently used in various Tantras
to express 'dissolution' and, in the more specific context of yoga and contemplative
practices, to connote the disappearance of mental activity. Far from an obstacle to
meditation, the 'dissolution' of the mind was a description of the meditative process

itself, as seen for example in Bhagavatotpala's definition of meditation (dhyana):

When the mind has dissolved (lina) in the object of meditation, then

that is said to be meditation.'??

Compounds such as manolaya and cittalaya or a syntactic construction consisting
of some verbal form of \/Ii (i.e., lina, liyate, etc.) and a word for mind (i.e., manas,
citta, etc.), convey much the same meaning as 'cessation of mental activity' in the
Patafijalayogasastra's definition of yoga.° Many examples of this usage of laya and
verbal forms of /It are found in the Vijiianabhairavatantra, and the Svabodhodayamai-
jariwhich both prescribe anumber of contemplative practices that dissolve the mind
in order to bring about liberation in life."®" The Vijfianabhairavatantra teaches con-
templative techniques rather than ritual in order to realize the absolute nature of
the goddess, Para (Sanderson 1990: 76), and in its descriptions of one hundred and
twelve of these techniques, absorption of mind is explicitly mentioned in eight (i.e.,
37,56, 58, 59, 60, 71, 79, 115) and implied in many others. For example:

Having stood above a great hole such as a well, an immediate absorp-
tion of the mind clearly and completely arises for [the yogin] whose

mind is free of thoughts because of gazing [into it].”*

128This influence is discussed in section 1.3.6.12.

29The Spandapradipika on 31 (dhyeye cittam yada linam tada dhyanam udahytam). Bhagavatot-
pala can be dated after Utpaladeva's I$varapratyabhijfiakarika and before Abhinavagupta
(Sanderson 2009: 109).

O Patafijalayogasastra 1.2 (yogas cittavrttinirodhah).

B'Both these works were known to the Kashmirian exegetes and so predate the eleventh
century (on the Vijiianabhairavatantra, see Sanderson 2001: 4, 2007b: 399, and on the Sva-
bodhodayamafijari, Sanderson 2007b: 277-79).

B2Vijfignabhairavatantra 115 (kiipadike mahdgarte sthitvopari niriksandat | avikalpamateh samyak
sadyas cittalayah sphutam).
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Likewise in the Svabodhodayamafijari:

One should concentrate on the fragrances of flowers, such as jasmines.
Due to having them as its support, the mind also dissolves when they

dissolve [...] he is called 'liberated-while-living'.*3

In other cases, dissolution of the mind is the culmination of a combination of prac-
tices and attainments, as for example in the Saktavijiiana,3* in which meditation,
control of the breath, visualization and repetition of a mantra awaken the goddess
Saktiand cause her to move up through the yogin's central channel called Susumna.

According to this text, absorption of mind arises when Sakti rests in Siva.’s

In all of the above examples, the association between laya and the mind is clear
because the latter is stated explicitly. Though such expressions occur with some
frequency, it is much more common to find instances where a person 'dissolves'
into something else (usually expressed in the locative case), particularly in contexts
of ritual. This 'dissolution' implies the cessation of that person's mental activity

136

and not the dissolution of them completely (i.e., their death).*® For example, in

the Saurasamhita,”” an account of initiation (diksa) is given in which the preceptor

B3Trans. Torella 2005: 409. The Svabodhodayamafijari 43, 44d (malatyadisu gandhams ca
tathaiva paribhavayet | tadasrayavasac cittam tesu linesu liyate || [...] jivanmukto 'bhidhiyate).

134The Saktavijiiana is often ascribed to Somananda. However, this attribution appears to
be based on a colophon of only one manuscript. It is not supported by any of the verses
within the text or a known quotation or attribution from another text (p.c. Sanderson
23.4.13). The low register of Sanskrit in the Saktavijidna indicates that it is unlikely to have
been composed by the Somananda who wrote the Sivadrsti and who has been dated to 9oo-
950 CE (see Sanderson 2006b: 57). Therefore, the date of the Sdktavijﬁdna is uncertain.

135 $aktavijiina (28a-b) 'Where Sakti rests [in Siva], there the mind becomes absorbed' (yatra

visramanam Sakter manas tatra layam vrajet).
1360ne would expect to see pralaya, which is listed as a synonym for death in the Amara-

kosa (2.7.1164), instead of laya to express the death of a person. However, there are cases
in which the practice of absorption (laya) leads to death. An example can be found in a
chapter on Pa$upata yoga in the Skandapurana-Ambikakhanda (181.11). Here, the yogin ob-
tains dissolution (laya) in the twenty-six Tattvas at the end of the yogic practice of leaving
the body (utkranti): 'Having understood this threefold [practice of] leaving [the body] and
having practised it again and again, [the yogin] abandons his body as though it were an en-
emy and obtains dissolution in the twenty-six [Tattvas]' (tridhotkrantim imam jiiatva muhus
abhyasya caiva hi | svadeham ripuvat tyaktva sadvimse layam apnuyat). It should be noted that MW-
dictionary includes 'death' as a possible meaning for laya, citing the Mahabharata. However,
[ am yet to find an instance of laya in tantric and yogic texts where it means the death of a
person.

57This text is being edited by Diwakar Acharya and survives in a manuscript dated 949
CE (Sanderson 2009: 55 n. 35). On its Saiva affiliation, see Goodall 2005: 95 and Sanderson
2009: 55. [ wish to thank Diwakar Acharya for providing me with his preliminary edition
as well as his interpretation of these verses (p.c. 29.3.2012).
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becomes absorbed in Aditya and the highest reality (paratattva), which leads to the
Sadhaka's absorption:

With enjoyment and liberation in the heart and having meditated on
that [Aditya] as immortal and eternal and become absorbed in it, [the
preceptor (desika)] is absorbed into the highest reality, which is the as-
pectless state (niskale pade). When the Sadhaka has become absorbed
in it, he has qualities similar to that [Aditya].8

In fact, the notion of becoming absorbed in a reality level appears to go back to the
Saiva traditions of the Atimarga whose ontology included a hierarchy of reality lev-
els (tattva).”® In the Pasupata yoga described in the Skandapurana-Ambikakhanda,'*° a
yogin sees the subtle form of Siva after becoming absorbed (laya) in the twenty-six
Tattvas.™!

The above expressions of laya and lina can also be found in both Saiddhantika and
non-Saiddhantika Saiva traditions, and it should be noted that they are equally con-
spicuous in Vaisnava Tantras. For example, in the chapter on yoga in the Jayottara,
which was the basis of the chapter on yoga in the Jayakhyasamhita,'+* meditation on
the body of the supreme deity (vigraham devadevasya) is described as follows:

He should first practice with the gross form, then subtle, then the high-
est. In this way, the mind and object of meditation (laksya) along with
[all] delimiting factors (upadhi) dissolve.'#3

And meditation on the aspectless form of the deity is as follows:

Or, having extended the spot and sound, [the yogin] should meditate

138 Saurasamhitd 9.34¢-d — 35 (bhuktimukti hrdi krtva dhyatva tad amytam dhruvam || tasmiml line
pare tattve liyate niskale pade | linas tu sadhakas tatra tatsadrSyaguno bhavet).

390n the ontology of the Atimarga, see Sanderson 2006a: 193-94.

°This text is preserved in a manuscript dated 810 (Sanderson 2001: 6) and was proba-
bly composed no later than the end of the seventh century and no earlier than the sixth
(Sanderson 2009: 51-52).

“IThe Skandapurana-Ambikakhanda 176.41¢c-d — 42 'Through cognizing the twenty-six
[Tattvas], the perfected yogins who are freed from bondage become absorbed in them and
[then] see the subtle [form of Siva] who is in all beings and situated in their own bodies'
(sadvim$akaparijiianal layam adhaya tatra hi || sarvapranigatam siiksmam atmadehe ca samsthitam |
yam prapasyanti samsiddha yogino gatabandhanah).

“>My source here is a series of lectures given on the Jayottara by Diwakar Acharya at the
Oxford Centre for Hindu Studies, 2010. [ must also thank Diwakar for allowing me to use
his unpublished critical edition of the Jayottara's chapter on yoga (p.c. 12.4.2012). For the

date of these texts, see Sanderson 2009: 62.
“BJayottara 9.36 (sthillam piirvam samabhyasyet tatah siksmam tatah param | evam viliyate cittam

laksyam copadhibhih saha).
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on them. [When] he has naturally dissolved into them, precisely there
the supreme state [arises]."*4

1.3.6.4 The Tantric Origins of Laya as Samadhi

In light of the above examples, it is not surprising that laya and lina can be found in
descriptions of Samadhi in tantric texts. For example, in the chapter on yoga, the

Parakhyatantra states:

Samadhi, in which there is dissolution (laya) into the supreme reality

level (paratattva), is what accomplishes union.'#

In Aghorasiva's discussion of Samadhi in his Kriyakramadyotika, the yogin becomes
absorbed in a luminous Linga visualised between the eyebrows,4® and examples of
this are also seen in contexts outside of yoga, such as in an inscription which praises

a Rajaguru:

[The Guru Sadbhavasambhu] underwent harsh austerities, restrain-
ing the play of his senses, at the time of deep absorption (samadhi) dis-
solving (lina) himself and his mind into Siva full of intense bliss.’

Furthermore, of the four states of mind given in both the Jayottara and the Aman-
aska, "3 the one which correlates with Samadhi is called sulina, the 'well absorbed

mind'.

The close association between Samadhi and laya in tantric literature is an obvious
precedent for the synonymity of these two terms in medieval yoga texts such as the

Amanaska. The correspondence of the meaning of compounds such as manolaya or

"“4Jayottara 9.50 (atha va bindunadau hi prathayitva vicintayet | svayam vilino tatraiva tatraiva para-

mam padam).
“5Trans. Goodall 2004: 356. The Parakhyatantra 14.16¢c-d (paratattve layo yasmin samadhir

yogasadhakah).

146The Kriyakramadyotika, pp. 139-40: '[The yogin] should fix his mind and breath on [a lu-
minous Linga] situated in the middle of his eyebrows. Having dissolved (lina) in that [Linga]
and become [one with] it, the yogin gradually directs his mind to the void. When his mind
has disappeared, the supreme bliss of [pure] consciousness naturally shines forth. Thus,
Samadhi, which is the basis of the [supernatural] powers beginning with minimization
(anima), has been taught' (bhriimadhye samsthitam tatra manah pranam ca yojayet | tallinas tan-
mayo yogi cittam Siinyam nayec chanaih || naste citte cidanandam svayam udyotate param | samadhih
kathito hy evam animadigunalayah)

“4Trans. Sanderson 2005b: 47. Malkapuram inscription, 1261 C.E, quoted in Sanderson
2005b: 46 n.91, v 25a-b (ugram tatra tapas caran niyamayan bahyendriyakridanam sandranandamaye
samadhisamaye cittena linah Sive).

48The Jayottara 9.10 (manas caturvidhas caiva sa ca kartsnyena me Srnu | samslista$ ca sulinas ca
viksipto gatiragatih). For the same in the Amanaska, see 2.93.
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cittalaya with the Patafijalayogasastra's definition of yoga (i.e., yogas cittavrttinirodhah),
which was glossed as Samadhi in Bhasya 1.1, could only have strengthened the basis
for the synonymity of laya and Samadhi in later yoga traditions. Also, examples of
this usage can be found in late Tantras such as the Kularnavatantra. In the following
example, it is clear that laya must be understood as Samadhi because it is ranked

above the practice of meditation (dhyana):

A hymn is equal to ten million acts of worship; repeating a mantra is
equal to ten million hymns; meditation (dhyana) is equal to ten million
repetitions of a mantra, and absorption (laya) is equal to ten million

meditations.™#®

However, I am yet to find such examples in earlier Tantras,"° and though this us-
age of laya in the Amanaska and the Kularnavatantra may have derived from earlier
tantric works no longer extant, it appears probable that the synonymity of laya and

Samadhi was not well established until the eleventh to twelfth centuries.

1.3.6.5 Laya and the Tattvas

Another important precedent in tantric literature for the use of laya in the Amanaska
is its association with Tattvas. Just as in classical Sankhya and earlier tantric tradi-
tions, a hierarchy of Tattvas is present in the first chapter of the Amanaska. How-
ever, unlike earlier hierarchies, whose standard lists contained from twenty-five'>'
to thirty-six Tattvas in most cases,">> the Amanaska has a radically simplified list of
seven: the first five are the gross elements of the universe (earth, water, fire, wind,
and ether), the sixth is the mind and the seventh is the highest reality level which is
variously called Para, Paratattva, Brahma or Parabrahma. Such names confirm that

this hierarchy is a truncated form of a tantric system of Tattvas rather than the classi-

“9Kularnavatantra 9.36 (pijakotisamam stotram stotrakotisamo japah | japakotisamam dhyanam
dhyanakotisamo layah).

15° A possible exception is in the Urmikaularnavatantra. This is discussed in section 1.3.6.13.

S'For example, in the Sankhyakarika, twenty-five Tattvas are mentioned in karikd 3
(milaprakrtir aviktir mahadadyah prakytivikrtayah sapta | sodasakas tu vikdro na prakrtir na vikytih
purusah). The emanation of the first twenty-three Tattvas from prakrti is described in karika
22 (prakrter mahams, tato 'hankaras, tasmad ganas ca sodasakah | tasmad api sodasakat paficabhyah
pafica bhiitani). Some traditions of the Atimarga, such as the Paficarthikas, used the same
hierarchy as Sankhya's and added a level above it (i.e., Rudra). See Sanderson 2006: 193.

52The commentators of post-scriptural Saiva Siddhanta seemed to have reached a con-
sensus of thirty-six Tattvas (Goodall 1998: lii). However, as Dominic Goodall points out,
some earlier Tantras contain shorter lists (e.g., the Ni$vasa's Uttarasiitra contains eleven [1998:
liii n. 118]) and some later Tantras, longer ones (e.g., the Mrgendratantra, thirty-nine [1998:

liv]).
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cal Sankhya hierarchy which culminated in Purusa.”® As in earlier tantric systems,
the meaning of tattva is somewhat inconsistent in the Amanaska's hierarchy, because
the first six Tattvas are clearly constituents of the universe whereas Paratattva tran-

scends the universe and is better understood as a reality level."*

In both the Atimarga and Mantramarga traditions of Saivism, hierarchies of Tattvas
tended to grow over time through the process of competitive extension."> How-
ever, seeing that the Amanaska's hierarchy of Tattvas was devised several centuries
after the standard list of thirty-six Tattvas had become established in Saivism,'® it
could not have been influenced by the competitive extension which had shaped ear-
lier traditions. In tantric systems, a list of Tattvas constituted a complete ontology
which was an integral part of its ritual system (Goodall 2011: 3-4). Rather than com-
pete with previous ontological topographies of Tantra, the Amanaska seems to have
opted for a shortcut, so to speak, to gnosis of the highest reality level (paratattva) by
way of a truncated list of Tattvas. This option was possible because the context of
the Tattvas in the Amanaska is a contemplative practice rather than a ritual, and so
its hierarchy of Tattvas assumes an epistemological role which renders its ontolog-

ical status redundant.

Complex tantric rituals which enacted the cosmological emission or absorption of
Tattvas and visionary ascents up a long ladder of Tattvas were circumvented by the
practice of absorption (laya) in the Amanaska. A similar strategy was behind the
simple contemplative techniques of the Vijiianabhairavatantra which transcended the
complex ritual system, mantras and metaphysics of the Trika by simply dissolving
contracted awareness (manas, citta) to reveal the goddess Para (Sanderson 1990: 74-
75). As an effective method for attaining Samadhi, the process of deconstructing
the universe and the individual self was adopted in other tantric works written be-
fore the time of the Amanaska. One such example is the practice of concentration

(dharana) in the Netratantra:

3Generally speaking, the expression paratattva appears to be quite common in non-
Saiddhantika traditions, but not so in Saiddhantika texts, though there are exceptions.
For example, the Nisvasakarika 7.3c-d (IFP Ti27, p. 48 — tritattvam paratattvam tu tad etat
kathayasva me), the last verse (c-d) of Bhattaramakantha's commentary, the Tattvatrayanirnaya-
vivrti (paratattvaptyai racita kasmirikabhattaramakanthena), etc.

'54See Amanaska 1.8. In his Sataratnasanigraha 78, Umapatisivacarya's gloss on paratattva is
informative here: 'In the highest reality level' [means] in that which is not a Tattva [because
it is] beyond all Tattvas' (nistattve sarvatattvatite paratattve). For a discussion on this dilemma
in the meaning of tattva in tantric literature, see Goodall 1998: 1i - lii.

55See Sanderson 2006: 199-201. Also see Goodall 1998: lii-liii, for the rule of thumb that
the earlier the Tantra the shorter its hierarchy of Tattvas. He also cites some exceptions to

this rule.
56Goodall 1998: lii.
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"Tdo not exist and no other exists' ought to be meditated on [until] no
[thing] is experienced in [that void].”” The mind is dissolved into a

state of bliss and attains Samadhi.’s®

As for the mechanics of the Amanaska's contemplative practice of negating the Tat-
tvas in order to achieve the no-mind state, an almost identical practice is found in
an earlier Kaula work attributed to Matsyendra, called the Kaulajiananirnaya. The
similarities between the two are obvious when both are read together:

Kaulajfiananirmaya 14.82-84:

I shall talk about [a practice] higher than [the previous one]. Listen, O
you who are venerated by the adepts. [The yogin] should not contem-
plate water, fire, wind nor ether; not below, above [nor] in the space
between [the two]. My dear, [by doing so, the yogin] becomes [insen-
tient] like a piece of wood [or] a clod of earth, when the no-mind state
of mind arises, O beautiful one. Having made the mind a void in the
void, free of thought, he becomes one whose condition is unchang-

ing.”*
And Amanaska 1.19 — 21a-b:

Having abandoned the thought that the universe exists of the five el-
ements; that the body consists of the five elements; and that every-
thing consists of the elements, cultivate the thought, ‘[everything con-
sisting of the elements] does not exist’. The yogin, who is free from
all thoughts in regard to [everything] internal and external, should
meditate with [his] mind on nothing. [Then,] he becomes one who
is approaching the highest reality. When the highest reality has ap-

160

proached [him], the no-mind [state] is brought forth.

57My suppletion of 'the void' is based on the previous verse; i.e., 3.12d (Siinyam sarvagatam
smaret).

158The Netratantra 3.13 (naham asmi na canyo 'sti dhyeyam catra na vidyate | anandapadasamlinam
manah samarasigatam).

59The Kaulajiananirnaya: 14.82-84 (atordhvam sampravaksyami Srmu tvam viravandite | na jalam
cintayed devi na vahnivayurakasam ||82|| nadhastadirdhvamadhyam ca kasthaval lostavat priye | man-
asya unmanibhavo yada bhavati sundari || 83|| Siinye Siinyamanah kytva niscinto niscalasthitih | 84a-b
| 82a atordhvam ] NAK3-362 : atorddham ed. 83a irdhvamadhyam ] NAK3-362 : tirddhamadhyam
ed. 84a Siinye Siinyamanah | NAK3-362 : Siinyasiinyamanah ed. 84b niscalasthitih | ed : niscala-
sthitah NAK3-362.).

180 Amanaska 1.19 — 21a-b. Cf. Vijfianabhairavatantra 58: 'O great goddess, one should con-
template this universe as being a void [until] the mind has dissolved into it. Because [of
this contemplation, the mind] becomes fit for absorption in [the void]' (vi$vam etan mahadevi
Sunyabhiitam vicintayet | tatraiva ca mano linam tatas tallayabhdjanam) and 94: 'One should con-
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The above passage in the Kaulajfiananirnaya occurs in the fourteenth chapter. It be-
gins with a question by the goddess on the highest reality (paratattva), which is de-
scribed as free from mantras, Pranayama, meditation on Cakras and so on.” The
above practice is one of many techniques taught in response to this question. Like-
wise in the Amanaska, the above technique follows the statement that the highest
reality is not in the Cakras, Nadis nor vital airs (1.3) and is free of all the elements,
cognitive senses and mental states (1.10). Thus, in a sense, both methods seem to em-
ulate the goal, for the methods themselves have been stripped of the metaphysics,
mantras and meditation techniques which do not encapsulate the transcendence
of Paratattva. The Amanaska's deprecatory remarks on the doctrines, emblems and
rituals of various religions expressed at the beginning of its first chapter (1.5-6) also
pave the way for the simplicity and directness of the above method, by which the
same paranormal powers (siddhi) and personal liberation (mukti) promised by earlier
Saiva and yoga traditions are attained. Similar subitist approaches have been noted
in other yogas of Kaulism,2 and they, like the Amanaska, use this approach to tran-

scend gradualist yoga systems such as Sadangayoga.'®

1.3.6.6 Layayoga

The frequent references to absorption in the first chapter of the Amanaska appear to
have prompted some scholars to classify it as a type of Layayoga.'®* For example,
Brahmamitra Awasthi says:

The Amanaska Yoga is one very ancient branch of yoga. According to

[the teachings of] Dattatreya, it ought to be classified as Layayoga.'®

template; 'in me, there is no mental activity such as thinking.' Because of the absence of
thoughts [while contemplating thus], one becomes free from thought' (cittadyantahkytir nasti
mamantar bhavayed iti | vikalpanam abhavena vikalpair ujjhito bhavet).

'The Kaulajfiananirnaya 14.1 — 2a-b: 'The goddess said, '[What is] the highest reality
which is free from the multitude of mantras, Pranayama and meditation on Cakras, and
is an immediate cause of paranormal powers (siddhi), has no interior and [yet] is in the
body, and is the destroyer of doubt?' (devy uvdca | mantrajalavinirmuktam prandyamavivarjitam
| cakradhyanavinirmuktam sadyahsiddhikaram param ||1|| nirgarbham dehamadhye tu sam3ayocchitti-
karakam |2a-b| 2a nirgarbham ] conj. : nirgarbha NAK3-362 : nirgamam ed. 2a samsayocchitti-
karakam ] NAK3-362 : sam$ayacchittikarakam ed.).

162Gee Vasudeva 2004: xii and 444-45.

193 This is discussed further in section 1.3.6.14.

14n the eighty-six verses of the first chapter of the Amanaska, laya, lina and liyate appear a
total of sixty-two times.

15 Awasthi 1987: 3-4 (amanask yog [...] yog ki ek atyant pracin $akha hai | dattatreya ke anusar ise lay
yog ke andar vargikrt karna cahie). In support of this, he quotes the definition and other verses
on Layayoga from the Dattatreyayogasastra in a footnote (these verses are cited and discussed
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The practice of absorption (laya) as a distinct type of yoga (i.e., Layayoga) first ap-
pears in medieval yoga texts of the thirteenth century.'® In these texts, it is distin-
guished from Mantra, Hatha and Rajayoga, and their descriptions of Layayoga indi-
cate that it was so called because its practice was based on dissolving the mind (citta-
laya)."” Though Layayoga is distinguished from Rajayoga in many yoga texts,'® the
difference between the two is slight because, as meditative states of mind, the term
laya is synonymous with rdjayoga.'®® Moreover, Layayoga tended to be distinguished
by particular techniques which dissolve the mind, whereas Rajayoga was simply the
practice of Samadhi. Thus, it is not surprising that some definitions of the two are
almost the same. For example, in the Amaraughaprabodha, Layayoga is defined as the
dissolution of the uninterrupted flow (santati) of mind, whereas Rajayoga is that state

of mind without mental activity."7°

Perhaps owing to the popularity of Arthur Avalon's Serpent Power and Shyam Go-

swami's Layayoga in recent years,"”" Layayoga is now commonly thought to be the

below). Gharote M.M. (2011: xlix-li) also considers the Amanaska to be a type of Layayoga.
In fact, the subtitle of his edition of the Amanaska is, 'a treatise on Layayoga.'

1%6The Dattatreyayogasastra has been dated by James Mallinson (2011a: 771) to the thirteenth
century.

17 Dattatreyayogasastra 15a-b is one of the earliest definitions of Layayoga: 'Because of dis-
solution of the mind by means of esoteric techniques (sariketa), Layayoga arises' (layayogas
cittalayat sariketais tu prajayate). Other early definitions include Amaraughaprabodha 4a: 'The
dissolution of the uninterrupted flow of the mind is that which is defined as Layayoga' (yac
cittasantatilayah sa layah pradistah); and Yogabija 150c-d — 151: '[...] Then, O goddess, when the
union [of the individual self with the supreme self] has been accomplished, the mind dis-
solves. The breath becomes steady upon the arising of union in absorption (i.e., Layayoga).
Because of the absorption, [transcendental] happiness, the highest state, whose bliss is of
one's own self, is obtained' (tadaikye sadhite devi cittam yati vilinatam || 150c-d|| pavanah sthairyam
ayati layayogodaye sati | layat samprapyate saukhyam svatmanandam param padam ||151|| 151d svat-
manandam param | em.: svatmanandaparam ed.). The fourteenth-century Sarngadharapaddhati

(4350-63) also describes Layayoga (see footnote 178).

18For those written before the Hathapradipika, see footnote 167. Examples in later yoga
texts include the Sivasamhita 5.12; Sivayogadipika 1.4-6; Hatharatnavali 1.9-13; Rajayogamrta 2.1;
Rajayogasiddhantarahasyam 1.9, 1.40; Hathayogasamhitd 73.1.1.

1%9This is confirmed by Hathapradipika 4.3-4 (rajayogah samadhis ca [...] layas [...] cety ekava-
cakah).

70 Amaraughaprabodha 4d (yas cittavrttirahitah sa tu rajayogah). For this text's definition of

Layayoga, see footnote 167.
7'The subtitle of Avalon's book (1950) indicates that it is on Layayoga: The Serpent Power;

being the Shat-chakra-niriipana and Paduka-panchaka, two works on Laya-Yoga. Avalon (1950: 222-
3) says that Layayoga is a higher form of Hathayoga, and its special feature is that it works
with the Pithas (i.e., Cakras) in order to merge 'Shakti in Purusha when Samadhi is attained.'
Goswami's book (1999: 68-77) on Layayoga appears to be based on much of the material in
Avalon's Serpent Power, at least as far as its exposition of 'tantrika' (as opposed to 'vaidika')
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practice of raising Kundalini up through a number of Cakras. However, the his-
tory of Layayoga is characterized by the plurality of its methods. In fact, one of its
earliest expositions, in the Dattatreyayogasastra, clearly states that eighty million es-
oteric teachings (sartketa) on Layayoga were taught by Siva. The text then goes on
to describe seven techniques which do not include the raising of Kundalini nor the

piercing of Cakras."”

The only common feature among these techniques is their
simplicity, which is redolent of that of the contemplative techniques described in
the Vijfianabhairavatantra and the Svabodhodayamafijari.'”? The simplicity of the Aman-
aska's method of attaining laya appears to have prompted Brahmamitra Awasthi to
designate it as Layayoga, for its method of sitting comfortably, fixing the gaze and
eliminating the six Tattvas is only slightly more sophisticated than the methods of
Layayoga in the Dattatreyayogasastra. However, the simplicity of the Dattatreyayoga-
Sastra's Layayoga suggests that this type of yoga was for students who lacked the
requisite capabilities for the practice of Hatha and Rajayoga,”* whereas the sim-
plicity of the Amanaska's practice is an extension of the ease with which the yogin
attains his goal through the practice of absorption. In the first chapter, the effort-
less efficacy of absorption is conveyed by a series of metaphors, such as the mind

naturally dissolving in Brahma as salt dissolves in water (1.30).

The Dattatreyayogasastra's definition of Layayoga had a lasting influence on the yoga
traditions which followed it, for it was incorporated into many late medieval texts
such as the Hatharatnavali (1.10-13), the Yogatattvopanisat (1.23), the Yogakarnika (12.3-11),
the Prasnasambhita (3.16-17), the Pranatosini (part 6, p 848) and the Yogasarasangraha (p.
51). In some cases, an indirect influence can be discerned, such as in the eighteenth-

century Vedantic compendium called the Bodhasara, which says in its section on

Layayoga is concerned. His Layayoga blends together the same elements as Avalon's, such as
the auxiliaries of Patafijali's Astangayoga, a system of Cakras, bhiitasuddhi, sthila/siksmakriya
(as physical and supra-physical processes), and so on.

7>The Dattdtreyayogasastra's techniques (sariketa) of Layayoga (21 - 26) can be summarised
as 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.
73 Several of the Dattatreyayogasastra's methods of Layayoga (sariketa) are indeed the same

or very similar to the contemplative techniques of the Vijfianabhairavatantra. For example,
lying on the ground (Dattatreyayogasastra 24¢c-d and Vijiianabhairavatantra 82) and fixing the
gaze (drsti) on something (see Dattatreyayogasastra 22a-b, 23 and Vijianabhairavatantra 59, 60,
76, 80, 84, 120). Also, several of the techniques in the Vijiianabhairavatantra (50, 56, 112, 115) as

well as the Svabodhodayamaiijari (36) involve or produce cittalaya and manolaya.
74The connection between the hierarchy of the fourfold system of Mantra, Laya, Hatha

and Rajayoga, and the four types of students is expounded in the Amaraughaprabodha (17-18,
24) and Sivasambhitd (5.12-27). See Birch 2011: 545-46, for translations of these verses.
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Layayoga that Siva taught Gauri innumerable methods of absorption.'”> However,
there are other early descriptions of Layayoga which differ from the Dattatreyayoga-
$astra's, such as that in the Sdrﬁgadhampaddhati (4350-63). It may be the earliest extant
account of a Layayoga involving Cakras, but since this text is a compendium, one
can assume that its system of Layayoga was borrowed from an earlier source and so,
it would predate the fourteenth century. It is said to have been mastered by sages
such as Krsnadvaipayana (i.e., Vyasa),”® whose name appears to affiliate the prac-
tice with more orthodox sources (i.e., smrti) rather than tantric ones.”” However,
the practice of piercing Cakras with Sakti harks back to tantric texts, as seen for ex-
ample in the Saktavijiiana cited above, and the terminology and style of this section
of the Sdrﬂgadhumpaddhuti (4350-61) confirms such a source. It describes a system
of nine Cakras,”® and the practitioner gains both paranormal powers (siddhi) and
liberation (mukti) by becoming absorbed in each one. This Cakra-based system of
Layayoga is mentioned in some yoga texts written after the fifteenth century such
as the Yogacintamani.”® However, unlike the Dattatreyayogasastra's Layayoga, its influ-
ence on later yoga traditions appears to have been limited, perhaps because it was
overshadowed by the success of the Hathapradipika, whose popularity ensured that
after the fifteenth century, Layayoga would be predominantly described as the ab-
sorption of the mind in an internal resonance (nada). As Sundaradeva wrote in the

eighteenth century:

Of [all the types of] absorption, the most eminent one is Samadhi by
means of fusing [the mind] in the [internal] resonance (nada).’s°

75The Bodhasara section 12, Layayoga 2a-b (akhyatah Sambhund gauryai hy asankhyata
layakramah).

176See footnote 178 for the reference.

77The name Krsnadvaipayana occurs frequently in the Mahabharata and several Puranas
such as the Visnumahapurana (3.3.18, 21, 3.4.5, 4.20.38, 6.2.32).

78 Sargadharapaddhati 4350: "Mastered by Krsnadvaipayana and others, it was called Laya
by [such] great-souled ones who had accomplished absorption in the nine Cakras' (krsna-
dvaipayanadyais tu sadhito layasamjfiitah | navasv eva hi cakresu layam krtva mahatmabhih ).

79For example, in his Yogacintamani (p. 13), Sivananda equates Layayoga with samprajiid-
tasamadhi and he says that it is a special meditative state in which the bliss of Brahma mani-
fests for the yogin who has dissolved in the supreme self (yasyam bhavandyam paramatmani li-
nasya yogino brahmanandavirbhavo jayate, sa bhavanavisesah samprajiiatalaksanah samadhir layayoga
ity ucyate). Then, he adds, 'Also in [regard to] Layayoga, the dissolution of breath and mind
in the nine Cakras is called Layayoga' (layayoge 'pi navasv eva cakresu marunmanasor layo layayoga
ity ucyate).

180 Hathatattvakaumudi 54.1 (nadanusandhanasamadhim ekam mukhyatamam layanam). The
same sentiment is expressed in Sivayogadipikd 5.48a (= the Rajayogasiddhantarahasya ms.
10447, p. 11, L. 17): '[Fusion of the mind in the internal] resonance alone is the best of the
absorptions' (nada eva layasrestho) and the Bodhasara, section 12, Layayoga 35: 'Because it is a
cause of the [yogin's] forgetting of all [sense objects], fusing [the mind] in the [internal]
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Though the Hathapradipika teaches only Hatha and Rajayoga and does not men-

181 many verses on absorption have been integrated into its

tion Layayoga by name,
fourth chapter, including several from the second chapter of the Amanaska. The
Hathapradipika provides a clear definition of laya after acknowledging the existence

of differing views on it:

'[People] proclaim, '[This] is laya, [that] is laya,’ [but] what are the [es-
sential] characteristics of laya? Laya is the [yogin's] forgetting of sense
objects because of the absence of [all] mental traces of his former [ex-

periences]."8?

In the same chapter as the above verse, the Hathapradipika teaches absorption in the
internal resonance (i.e., nadanusandhana) in a passage of nearly forty verses (4.65 -
103), the sources of most of which are yet to be traced.' The section which has been
traced is from the Amaraughaprabodha.+ This passage is based on the four stages of
yoga, which are distinguished by the attainment of various sounds. However, the
term nadanusandhana does not appear in the Amaraughaprabodha and elsewhere in the
text (27-28), the technique of Layayoga is a visualization practice on Siva. Nonethe-
less, seeing that the Hathapradipika is largely an anthology, it is likely that its untraced
verses on nadanusandhana stem from an earlier source which may no longer be ex-
tant. Like other forms of Layayoga, nadanusandhana appears to have precedents in
Saiva Tantras, such as the practice of meditating on the eight manifestations of res-
onance (nada), noted by Somadeva Vasudeva (2004: 339-42 and 342 n. 27) in the

Malinivijayottaratantra and Dharmasiva's Paddhati quoted by Ksemaraja.

The Hathapradipika proclaimed nadanusandhana to be the best form of absorption,'®s
and the textual evidence suggests that this type of Layayoga was commonly taught
after the fifteenth century. For example, it is found in the Sivayogadipika, ¢ the Siva-

resonance is the best of all the absorptions. For, it is the supreme absorption’ (layanam api
sarvesam visvavismytihetutah | Srestham nadanusandhanam nado hi paramo layah).

®The closest the Hathapradipika comes to this is with the term layaprakara, 'methods of
absorption', in verse 4.66, in which it echoes the idea expressed in the Dattatreyayogasastra,
that Siva taught many (in this case, twelve and a half million) methods of absorption (§riadi-
nathena sapadakotilayaprakarah kathita [...]).

82The Hathapradipika 4.34 (layo laya iti prahuh kidrsam layalaksanam | apunarvasanotthanal layo
visayavismytih).

183 As far as | am aware, verses 4.65-68, 4.78-99 and 4.100-103 of the Hathapradipika are yet
to be traced.

184 Amaraughaprabodha 45 — 53 = Hathapradipika 4.69 — 77 (Mallinson 2013b: appendix).

18 Hathapradipika 1.45¢c-d 'There is no Mudra equal to Khecari, and no absorption like [that
in] the [internal] resonance' (na khecarisama mudra na nadasadrso layah).

86The Sivayogadipik 1.6: 'He alone is a Layayogin whose own mind becomes absorbed
along with the breath because of meditation by means of the mind and the [internal] reso-
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188

samhita,'s” the Yogataravali,'®® the Yogamargaprakasika,’®® the Rajayogamrta'®° and, as

previously mentioned, the Hathatattvakaumud.

Dissolution of mind (cittalaya) is the common feature of the various descriptions of
absorption, and most of the textual sources mention the innumerable techniques
of Layayoga taught by Siva. However, a typology of Layayoga does not emerge
from these sources but rather, three main descriptions of the practice. The first is
the Dattétreyayogasdstra's various esoteric methods (sariketa); the second, the Sarnga-
dharapaddhati's piercing of Cakras and the third, the Hathapradipika's fusion of the
mind with the internal resonance. The frequent occurrence of laya in the Amanaska's
first chapter, as well as the fact that it transmits Siva's teaching of a simple method
of practice, give the impression that it is, indeed, a Layayoga text. Yet, one might
also argue that these similarities are merely a reflection of the nebulous boundaries
between Laya and Rajayoga, for the author of the Amanaska's first chapter may have
used the term laya simply as a synonym for Samadhi, as was the case in the Candra-

valokana and the Hathapradipikd's fourth chapter (on Rajayoga).”"

It seems rather arbitrary to classify the Amanaska's first chapter as 'Layayoga' when
the text itself does not mention Layayoga and when its technique can be traced back

to an earlier Kaula text which did not teach Layayoga by name. Moreover, the Aman-

nance' (yasya cittam nijam dhyanan manasa maruta saha | linam bhavati nadena layayogi sa eva hi ||
1.6a dhyanan | conj. : dhydyen ed.)

187 Sivasamhiti 5.44: 'When the yogin concentrates on that sound and remains deeply im-
mersed in it, there arises success in Laya, which is dear to me' (trans. Mallinson 2007: 114)

(dhvanau tasmin mano dattva yada tisthati nirbharam | tada samjayate siddhir layasya mama vallabha)

188Yogataravali 2: 'In the world, [the methods] by which [a yogin's] attention s [fixed] on ab-
sorption are one hundred and twenty-five thousand, [all] taught by Siva. We think that the
pre-eminent Samadhi [brought about] by fusion [of the mind] in the [internal] resonance
is the most venerable of [these types of] absorption' (sadasivoktani sapadalaksalayavadhanani
vasanti loke | nadanusamdhanasamadhim ekam manyamahe manyatamam layanam). Yogataravali 2
~ Hathapradipika 4.66 (= Hatharatnavali 1.12 and Brhadyogasopana 1.51).

189Yogamargaprakasika 4.20a-b: 'There is no knowledge equal to yoga and no absorption
like [that of the internal] resonance' (ndsti yogasama vidya na nadasadyso layah)

19°Rajayogamrta 2.5¢-d — 2.6a-b: '[The yogin] should move the breath into the central chan-
nel and the unique [internal] resonance is heard. Fusion of the mind in that resonance
is taught as Layayoga' (susumnau pravised vayum nadam ekam ca Srilyate | tannade manor aikyam
layayogam iti smrtah). This definition is also found in the Rajayogasiddhantarahasya (44).

91The Candravalokana, which is discussed further in section 1.3.6.9, has at least three verses
(4, 7, 9) in which the term laya is used in the sense of absorption (in v. 7, the term is actu-
ally vilaya but this variation also occurs in Amanaska 1.21-22 and 59). It does not mention
Layayoga nor Rajayoga, and its teachings, which are spoken by Siva, include Sambhavi Mu-
dra, the central technique of Rajayoga in the Amanaska's second chapter. Thus, just as the
Amanaska's first chapter, the Candravalokana sits in the grey area between Laya and Rajayoga.
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aska's first chapter lacks the inclusive spirit of the other Layayogas with their innu-
merable techniques, for its polemical verses establish the superiority of its teachings
over other yogas, and its rejection of meditation (dhyana) on points, channels and
Cakras in the body (1.7) would exclude many of the techniques of Layayoga. Fur-
thermore, when the internal resonance (nada) arises after some time in absorption,
the yogin is advised to ignore it (1.42). The championing of its own technique above
all others is more in keeping with the spirit of Rajayoga (i.e., the king of all yogas),
and this must certainly have been one of the reasons behind the decision to com-
bine this chapter with the second, which is undoubtedly on Rajayoga.

The textual evidence indicates that Siva taught some of the earliest formulations of
Layayoga and Rajayoga and that the term laya was one of the many synonyms for
the state of Rajayoga. Yet, the main difference between the two was Rajayoga's su-

periority over the innumerable techniques of Layayoga.

1.3.6.7 Signs and Paranormal Powers in Twenty-four Years of Absorp-
tion

The last fifty-two verses of the Amanaska's first chapter describe a temporal sequence
of psychosomatic signs and paranormal powers (siddhi) brought about by absorp-
tion (laya). It begins with one moment (nimesa), concludes with twenty-four years

and consists of forty-seven intervals.'>

It is clear that the temporal sequence serves
to separate the relatively less important attainments, which occur at the beginning,
from the important ones at the end. The first half of the progression is mainly con-
cerned with mundane benefits. Some of these are metaphysical in that they involve
the subtle body (i.e., bodily winds, constituents, Kundalini and the like). Despite the
diverse nature of these events, which range from changes in breathing to awaken-
ing Kundalin, they seem to stand together, in contrast to the second half of the se-
quence, which consists of paranormal powers. Thus, the purpose of this sequence
appears to be two-fold. Firstly, it informs practitioners of the initial experiences
they may have while immersed in absorption, and thus provides them with some
idea of their progress in the practice, much like the signs (cihna) which manifest on

ayogin's body and indicate that the channels of vitality (nadi) have been purified.'?

92For details on the time units used in the sequence, see the endnotes to verse 1.35.

93For example, in Dattatreyayogasastra 67¢-d — 69a-b: "When purification of the channels
occurs, signs manifest externally on the yogin's body. I shall mention all of them; lightness
ofbody, radiance, an increase in digestive fire and then leanness of the body should certainly
arise' (yada tu nadisuddhih sydt tada cihnani bahyatah || jayante yogino dehe tani vaksyamy asesatah |
Sariralaghuta diptir jatharagnivivardhanam || krSatvam ca Sarirasya tadd jayeta niscitam). For a slightly
different list of these, see Hathapradipika 2.19-21.
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In the table below, the signs that arise from spending progressively longer periods

of time in absorption can be seen, which I have divided, somewhat arbitrarily, into

mundane and supernatural effects.

Time in Laya Mundane Supernatural
6 moments Sudden loss of body heat
Sudden fainting

I to 2 breaths
4 breaths

6 breaths (pala)

12 to 24 breaths
(2-4 palas)

48 breaths

(8 palas)

90 to 360 breaths
(5 - 1 kalas)

720 breaths
(2 kalas)
1440 breaths
(4 kalas)

% of a day

% of a day
I day

1-5 days and
nights

6-7 days and
nights

Sudden sleep (1.37)

Changes to the bodily winds
(138-39)

Strengthening of the bodily
constituents (dhatu) (1.40)
End of fatigue

Reduced respiration
Non-blinking (1.41)

Hearing internal sounds (1.42-43)
Loss of sexual desire (1.44)

Suspension of breathing (1.47)
Kundalini awakens and rises up
through Susumna (1.45-47)

Sudden trembling of the mind (1.48)

Cessation of sleep (1.49)

Seeing a fiery light like a spark (1.49)
Suppression of hunger

Minimal urine and faeces
Suppleness and lustre of body (1.50)

The light of the yogin's Self shines
forth (1.51)

The highest reality of the yogin's
Self becomes manifest (1.52)
Smelling, tasting, seeing, touching
and hearing beyond one's normal
range of sensory perception

Various types of omniscience'*

94There seem to be three kinds in this list; knowing all things that exist in the universe

by means of the great sensory experience gained in the previous five days (1.58), knowing

everything beyond analytical thinking (1.59) and knowing everything from Brahma down

and all traditional teachings (1.60).




8 days and nights Freedom from illness and cessation
of thirst and hunger

9 days and nights The verbal power to curse or favour

10 days and Second-sight'®

nights

11 days and nights Spontaneous levitation

12 days and nights Psychic travel

13 days and nights Flying

14-28 days and The 8 common yogic paranormal

nights powers™°

0 months to 22 The five elemental powers'’

years

24 years Siva's divine power (Saktitattva)

The number of mundane effects is impressive, given the fact that they are all gen-
erated by the practice of absorption. The emphasis on mundane effects may be a
reflection of the growing popularity of Hathayoga at the time the Amanaska was
composed. Several verses at the beginning of the Amanaska's first chapter denigrate
some of the techniques of Hathayoga.®® The latter part of the chapter follows this
by claiming that absorption brings many of the same rewards, such as suppleness,

lustre of the body, freedom from illness as well as cessation of thirst and hunger,

SHere, [ am using the phrase 'second sight' in the sense of seeing secret and wondrous
things which cannot normally be seen. In the New Age movement, second-sight refers to
seeing future events.

196]n the Amanaska, these are the power to be tiny (animd), immense (mahima), extremely
heavy (garima), extremely light (laghima), to reach anything in the world (prapti), to obtain
whatever is desired (prakamya), sovereignty over the world (jagadisatva) and control over the
world (vasitva). This list is the same as that given in Patafijalayogasastra 3.45, except for one
difference: the Amanaska adds garima and omits yatrakamavasayitva (i.e., the eighth power in
Patafijalayogasastra's list). Also, the Amanaska, the Patafijalayogasastra and some tantric works
differ in their explanations of these powers. For example, in Amanaska 1.72, it is the power
to obtain whatever is desired, whereas in Patafijalayogasastra 3.45, it is 'the non-hindering
of desire, [by which] one dives into the earth just as one plunges into water' (prakamyam ic-
chanabhighatah, bhiimav unmajjati nimajjati yathodake) and in Ksemaraja's Svacchandatantroddyota
(10.1073), it is 'the capacity of a single person to produce multiple bodies at will' (trans. Va-
sudeva 2011b: 285) (prakamyam ekasyaiva yugapan nandsarirakarane Saktatd). Cf. Brunner 2004:
189-90. I have used the word 'common' to describe these eight because they are frequently
referred to as animadi in Sanskrit literature.

97The elements are earth (prthivitattva, water (toyatattva), fire (tejastattva), wind (vayutattva)
and ether (vyomatattva).

198 Amanaska 13-4, 7.
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which were frequently touted as benefits of medieval Hathayoga.'”® Also, the em-
phasis placed on the suspension of breathing is similar to the importance of spon-
taneous retention (kevalakumbhaka) in Hathayoga.?°° Most of these mundane effects
are mentioned in earlier Tantras, but it seems likely that the Amanaska included so

many of them because of its rivalry with Hathayoga.

As a slight aside, it's worth noting that some of the physical effects mentioned by
the Amanaska might well have been produced by a meditative practice. Several of
them appear consistent with scientific studies on meditation which have noted hy-

pometabolic changes in meditators such as reductions in the respiratory rate,**'

apnea (breath suspension)*°

and reductions in muscle tension (perhaps, indicat-
ing suppleness [laghuta/mrdutva]?).> In fact, the above list suggests that scientific
research into whether meditation can suppress appetite or substitute as sleep for

experienced practitioners may yield some positive results.

The second purpose of the Amanaska's temporal sequence is to provide a mecha-
nism by which a composite list of various paranormal powers are presented hierar-
chically. With the exception of one or two obscure ones, all the supernatural effects
(siddhi) in the table above can be found in earlier Tantras and yoga texts.>** In most
of the medieval literature on yoga, the Siddhis tend to be attached to certain prac-
tices and are thus distributed, quite randomly at times, throughout the text. The
Amanaska's temporal sequence brings all the various Siddhis together into one sec-
tion of text, creating a giant placard, so to speak, of all the boons. Seeing that the

teachings of the Amanaska, like other yoga scriptures, were not to be handed out

990n suppleness (laghutva), see Dattatreyayogasastra 68, Hathapradipika 1.17, 2.13; Yoga-
yajiiavalkya 5.21; Hatharatnavali 3.89; Sandilyopanisat 7.4; Yogasaramafijari (quoted in the Yoga-
sarasangraha p. 27), etc. On lustre, which is expressed as snigdhata in the Amanaska, but
dipti in the Dattatreyayogasastra 68; Yogaydjfiavalkya 5.21 and Sandilyopanisat 5.4 and kanti in the
Yogasastra 5.24; Hathapradipika 2.19, 2.28; Sivasambhitd 3.29; Hatharatnavali 1.49; Gherandasambhita
1.43, etc. On freedom from illness (arogya), Hathapradipika 1.19, 2.20; Sivasamhitd 5.91; Yoga-
saramafijari (quoted in the Yogasarasangraha p. 27); Sivayogadipika 1.34; Yogacidamanyupanisat
99; Yogamargaprakasika 3.36, etc. On cessation of thirst and hunger (ksutpipasa or ksuttrsa), the
Yogabija 142; Amaraughasasana 3.1; Sivasamhita 5.60; Sandilyopanisat 3.13, etc.

2°°See Dattatreyayogasastra 73, 93; Hathapradipika 1.43, 2.73-74; Yogayajfiavalkya 6.30-31, etc.

*°TFor example, J.F. Beary and H. Benson, 1974. For the citation of over thirty scientific
studies on the lowering of the metabolic rate and respiration in meditation, see Murphy
1992: 605.

202For example, ]. Kesterson and N. F. Clinch, 1989. Also see Austin 2000: 97-98 on spon-
taneous breath suspension during meditation.

293For the citation of scientific articles on muscle tension and lactate reduction in medita-
tion, see Murphy 1992: 605.

204See the endnotes to the verses cited for references.
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willy-nilly,>*> one might infer that this placard was designed to instill confidence
in those engaged in the practice rather than advertise the practice to the public at
large. The Amanaska's temporal sequence was probably inspired by earlier tantric
traditions whose ritual and yogic practices were understood to bestow boons over
time. In fact, this mechanism appears to have been so common that Ksemaraja says,
when introducing the sixth chapter of the Svacchandatantra: 'In the next chapter, time
will be explained, and it is primarily an ancillary to Siddhi.>°® A good example
of this is found in the Picumata/Brahmayamala's description of a 'forceful practice'
(hathasadhana), in which the Sadhaka meditates on the goddess, Aghori, and repeats
the Vidya*” in a hole filled with impure substances.>°® Then, over the course of

nine days, a series of powers and boons is gained by the Sadhaka:

[When the Sadhaka] remains [in the hole] for up to one day, he is freed
from all sins. By the second day he [gains] the desired Siddhi [arising
from] the mantra. By day three, he accomplishes the rite of [magi-
cally] summoning wine. On the fourth, he is sure to see [the yogini,]
Patana, along with the Mothers. On the fifth day, in the middle of
the night, he draws near the Yaksas and Nagas, stops the oceans, and
death [no longer] exists for him. Within six days, the yogin masters
[the power] of attracting fruit and [subdues] the [yogini] Guhyaka.
When he remains [in the hole] until the seventh day, he sees the gods
in the sky and the various Siddhas. He hears divine speech. The signs
spoken of earlier are certain to arise. O goddess, he could slay fevery-
one [through] the weapon mantra taught earlier [and] with the Vidya
mantra.f Having become fearless and situated in the state of [libera-
tion from which there is] no return, the [Sadhaka] could subdue me
along with you. What [to speak of] other leaders of the spirits? On
the eighth day, the Sadhaka sees the shadow of Aghori. Thus content,
she gives [a boon, saying to the Sadhaka], 'Good, my dear! Choose
a boon: either lord of the earth, immortality, levitation, [entry into
the] netherworlds, coming and going through the sky, invisibility, the
elixir of mercury, the wish-fulfilling gem, the [magical] sword, the
[seven-league] sandals or the [occult] eye collyrium [...]' Hear what
would transpire for him on the ninth day: A loud, terrifying sound
arises in the hole, a sweet-smelling air is diffused [and] everywhere a

shower of flowers. All the gods shake with fear, their eyes quivering.

205 Amanaska 2.9, 12.

206 Syacchandoddyota 6.1 ([...] samanantarapatalena kalo nirnesyate, sa ca bahulyena siddhyarigam
[...]). I wish to thank Somadeva Vasudeva for this reference and translation.

297For details on this Mantra, see Sanderson 1988: 672.

208The Hathasadhana is the topic of the forty-eighth patala of the Picumata/Brahmayamala. 1
have described this practice in detail in Birch 2011: 539 n. 93.
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Aghorf's spirits appear in the clear of dawn by the thousands, of great
majesty and deformed visage.>*?

David White (1996: 315) has noted similar sequences in alchemical texts in which
longer durations of life and various Siddhis are gained according to the time a mer-
curial pill (gutika) is held under the tongue. In medieval yoga texts, it is not uncom-
mon for a technique to yield its benefits after a certain period of practice. A good ex-
ample of this is found in the Yogayajnavalkya for the practice of breathing in through

the tongue (known as Sitalikumbhaka in later texts):*'°

Having drawn the breath in through the tongue [whose edges are curled
up to form a tube], the man who constantly drinks [the breath this
way]| does not [suffer from] fatigue or [excessive] heat [in the body]
and all [minor] diseases are cured. Having drawn in the breath at the
junctures of the day or an hour before sunrise, he who drinks it [thus]

for three months, good lady, [gains] eloquent speech*" and within six

299Picumata/Brahmaydmala 48.14-22 and 48.25¢-d — 28a-b (dinam ekam yava tisthet sarva-
papaih pramucyate | dvibhis tu jayate tasya mantrasiddhih manepsita ||14|| madyakarsavidhanam ca
sadhayeta tybhir dinaih | pitanam matysahitam caturthe pasyate dhruvam ||15|| paficamem ardha-
ratre tu yaksa nagah tu karsate | samudra stambhaye casya mrtyus caiva nivartate ||16]| sadbhis tu
sadhayed yogi phalakarsam ca guhyakam | saptaham yava tistheta akase pasyate suran ||17|| sid-
dhani vividham caiva divyabhasam Srnoti ca | purvoktani tu cihnani jayante natra samsayah ||18||
sarvds tam ghataye devi piirvoktastraiva tu vidyayd | nirvisankamano bhiitva anivartapade sthitah ||19]|

sadhayen mam tvaya sarddham kim anyair bhiitanayakaih | astame pasyate cchayam aghoryaya tu sad-
hakah ||20c-d|| evam dadati sa tusta sadhu vatsa varam vnu | prthvisam vamaratvam ca patalottistham
eva ca ||21|| gaganagatacaritvam adreSyam rasarasayanam | cintamani tatha khadgam paduke locanafi-
janam ||22|| [..] || dine tu navame tasya yad bhave tan nibodha me ||25c-d|| uttisthati mahasabdo
gartayam caiva darunah | sugandho vayate vatah puspavrstih samantatah ||26|| kampanti devatds sarva
bhita santrastalocandh | tatah prabhatavimale aghoryaya sahasradha ||27|| dgacchanti mahabhaga
bhiitani vikrtananah||28a-b|| 48.14a tisthet | corr. : tistheta Codex. 48.14d manepsita | corr. :
manepsitam Codex. 48.16¢ 48.16¢ casya | conj. : canye Codex. 48.17d suran ] corr. : suram
Codex. 48.18a vividhafi | corr. Hatley : vividhas Codex. 48.19d anivartapade | corr. : danivartta-
pade Codex. 48.22a gaganagatacaritvam ] conj. Hatley : gaganagatacarinam Codex. 48.22d paduke
locanafijanam | conj. : padukarocarafijanam Codex. 48.26d puspavrstih | corr. : puspavrsti Codex.)
[ wish to thank Shaman Hatley for providing me with his transcription of the manuscript
and his help with the translation.

2°For example, Hathapradipika 2.57-58. It is clear that this passage in the Yogayajnavalkya
(6.40-42) is describing a Pranayama technique because chapter six is on Pranayama as in-
dicated by 6.1a-b (pranayamam athedanim pravaksyami vidhanatah). One can infer that it is a
precursor of Sitalikumbhaka because it involves breathing through the tongue and it reduces
heat in the body.

2MSeeing that this prandyama is performed using the tongue, it is not surprising that it
produces the Siddhi of speech (vaksiddhi). Also, there are earlier references to the goddess
Sarasvati dwelling in the tongue; e.g., Mahabharata 12.231.8c (jihvayam vak sarasvati).
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months of practice, he is freed from all serious diseases.*'?

Obtaining Siddhis after three, six or twelve months of practice is very common in
tantric and yogic texts. However, temporal sequences which consist of more than a
few intervals appear to be rare in medieval yoga texts and, apart from the Amanaska,
[am only aware of one other such sequence, which has been preserved in two texts,
the Sivayogadipikd (3.51 -57) and the Siddhasiddhantapaddhati (5.34-41). The former's
sequence is a slightly expanded version of the latter's. I have translated and focused
on it in this discussion because it provides a fuller account of the Siddhis that were
prevalent in post fifteenth-century yoga texts. If the Sivayogadipika is the mysterious
text called the Sivayoga quoted in Sivananda's Yogacintamani (Bouy 1994: 17 n. 38),
then the following passage's terminus ad quem would be the same as that of the Aman-
aska's first chapter.?®

Thus, by means of this Hathayoga which has eight auxiliaries, those
[students who are] life-long celibates (naisthika) obtain the Siddhis of
the [best of Sages] because of their untiring practice. Listen to [my ac-
count of] them. In the first year, [the celibate] becomes free of disease
and much loved by all people and, in the second year, he then [gains]
great eloquence and can write poetry. Then, in the third year, he is not
hurt by noxious [animals] such as snakes. In the fourth year, he is free
from [any] torment, thirst, sleep, cold and heat. In the fifth year, he has
clairaudience, the Siddhi of speech and [the power to] enter the bod-
ies of other [beings]. Within six [years,] he cannot be pierced by even
a thunderbolt, he can move extremely quickly and has clairvoyance.
In the seventh year, he can leave the earth and in the eighth [year], the
[yogic] powers [such as minimization, etc.,] arise for him. In the ninth
year, he can move in the atmosphere, travel in [all] directions and has a
body [as hard as] a diamond. In the tenth [year], he can move [as fast

as] his mind and cheerfully go wherever he wishes. In the eleventh

22Yogayajnavalkya 6.40c-d — 6.42 (rasandad vayum dkrsya yah pibet satatam narah ||40c-d||
Sramadahau na tasya sto nasyanti vyadhayas tatha | sandhyayor brahmakale va vayum dkrsya yah pi-
bet ||41|| trimasat tasya kalyani jayate vak sarasvati | sanmasabhyasayogena maharogaih pramucyate
|| 40¢ rasanad vayum | Sandilyopanisat 7.45 : rasanavayum ed. The reading rasanavayu does not
make sense. Though one would expect the feminine noun rasana, L have adopted rasanad vayu
on the understanding that rasana can be a neuter, singular noun for tongue (MW-Dictionary
s.v.) and manuscript 'na8' in Divanji's edition supports it as well as the Sandilyopanisat. One
might consider the diagnostic conjecture of jihvayd, based on 6.44 in the Yogaydjnavalkya,
because rasanad is rather suspicious. 41a na tasya sto ] conj. 7.45 : na tasyastam ed. The im-
perfect tense is highly improbable here.) Cf. Kaulajiananiraya 6.19-20, Vivekamartanda 139-
140, §dndilyopani_sat 7.45-46, Yogasarasangraha p. 66, which attributes this passage to the Sii-
tasamhitd and Kularnavatantra (though Ihave not found it in the published edition of this text).

2BSee section 1.3.7.7 for a discussion of the Sivayogadipika's date.
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year, he is omniscient and a yogin who possesses the Siddhis. In the
twelfth year, he is an equal to Siva and he himself is the creator and de-
stroyer [of the universe]. Thus, within twelve years, he easily becomes
a perfected one of steady mind because of his devotion at the feet of
the true lord of gurus. This is well attested.*™

The first point of comparison between the above sequences and that of the Aman-
aska's is their size. The Amanaska's sequence spans fifty-two verses and is the largest
single account of signs and Siddhis that I have found in any yoga text. It even ex-
ceeds those of the Patafijalayogasastra, the third chapter of which contains forty Sa-
tras (3.15-55) on the various powers (vibhiiti). Also, both passages of the Picumata/-
Brahmayamala and the Sivayogadipika manage to incorporate an impressive number
of Siddhis into a relatively small number of intervals of time.*"> Nonetheless, the Sid-
dhis mentioned in the Amanaska are not so remarkable in themselves, the possible
exception being the elemental Siddhis (discussed below). Indeed, it is the inclusion
of so many mundane benefits, the scale of the sequence's time-frame, which starts
at a mere moment and ends with twenty-four years, and the scope of the sequential
transformation ranging from changes in respiration and the awakening of Kundal-
ini to the yogin's perception of the world as a pearl in his hand, that distinguishes
the Amanaska's sequence from the others and elevates it to a more narrative account
of the yogin's transformation, rather than just a list of Siddhis within a time frame

of days and years.

The second point of comparison is the hierarchy inherent in the above temporal
sequences. In all three examples, it is clear that the sequences begin with more
mundane powers and ambitions, such as freedom from disease and sins, writing
poetry, immunity to snake bite and the like, then, they progress to more extraordi-

nary powers such as clairvoyance, flying, invisibility, omniscience and so on, and

24 Sivayogadipika 3.51 -57 (evam astarigayogena hathenanena naisthikaih | analasyakrtabhyasat sid-
dhayah $rnu tasya tah ||s1|| prathame hatarug varse sarvalokapriyo bhavet | vatsare ca dvitiye 'tha
kavitam kurute suvak | bhujagadyais tatha dustais trtiye na prabadhyate ||52|| caturthake 'natu-
||53|| sastena vajrair api naiva bhidyate tato 'tivegi ca sa diradarsanah | tyajed bhuvam saptamavatsare
'thavibhiitayas tasya bhaveyur astame ||54|| gaganacaro digvicaro navame 'bde yas tu vajrakdyah syat | sa
manovegi dasame yatreccha tatra gacchati pramanah |55|| ekadasake varse sarvajfiah siddhiman bhaved
yogi | dvadasake Sivatulyo karta harta svayam bhavati ||56|| dvadasavarsair evam sadgurunathasya pa-
dayor bhaktya | nirvighnena dhrtatma siddho bhavatiti samsiddham ||57|| 52b bhavet | conj. : bhava
ed. 53d vaksiddhih ] corr. : vaksiddhim ed. 54c tato ] diagnostic conj. [to restore the indravamsa
metre] : 'tha ed.

25Tn terms of intervals, the Picumata/Brahmayamala and the Sivayogadipika are much smaller
than the Amanaska: the Picumata/Brahmayamala has nine, the Sivayogadipik twelve and the
Amanaska forty seven.
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end with the summum bonum of their soteriologies. In the Picumata/Brahmayamala,
this is the appearance of Aghor, the Sadhaka becoming a Perfected one (siddha) and
his joining the Seven mothers as their eighth member."® The Sivayogadipika's se-
quence culminates with the yogin becoming an equal of Siva, and the Amanaska's
with the yogin enjoying the bliss of the highest reality, while surviving the dissolu-
tions (pralaya) of the universe, just as the great-souled Bhu$unda of the Moksopaya.
It is likely that the redactors of these texts had the common tantric tripartite clas-
sification of Siddhis at the back of their minds; that is, inferior (adhama), middling
(madhyama) and superior (uttama).* In the Amanaska, it seems that the mundane ef-
fects function as the inferior; the hyperattenuation of the senses (clairvoyance, etc.)
down to psychic travel and flying as the middling; and the eight yogic, five elemental
and Saktitattva Siddhis as the superior. Comparing this with an application of this
trichotomy in a tantric text such as the Siddhayogesvarimata (29.8-11) reveals a cor-
respondence with the 'superior' Siddhis such as the yogic eight (animadi) and 'mid-
dling' ones such as flying (khecaratva). However, inferior types such as subjugating
and attracting (vasyakarsana) are mostly absent, though the Amanaska's description
of vacasiddhi as effecting a favour or curse may be the exception here. The absence
of this gradation of Siddhis in the Patafijalayogasastra suggests that the hierarchy of
signs and Siddhis in the Amanaska was derived from tantric literature rather than

Patafijali's yoga.

It is likely that the five elemental Siddhis were inspired by the tantric practice of con-
centration (dharana). These Siddhis occur close to the end of the Amanaska's time
sequence and might thus be regarded as superior ones, and they also correspond to
the first five Tattvas in the Amanaska's system of seven. The tantric influence is sug-
gested by the Amanaska's description (1.77) of the earth Siddhi as making the yogin as
hard or solid as a diamond (vajra). The tantric Sadhaka could expect to receive spe-
cial powers from visualizing the elements. In an extensive passage on the 'terrestrial
concentration' (parthivi dharana) in the twelfth chapter of the Malinivijayottaratantra
(12.22-24), the yogin is instructed to visualize his own body as having the qualities
of the earth element, which in this case has the appearance of gold (hemasankasa),
four corners (turyasra) and is marked by thunderbolts (vajralafichita). By doing so for

three years, he gains an adamantine body (vajradeha). Also, in the Svacchandatantra,

215Picumata/Brahmayamala 48.28-34, 'The goddess Aghori herself appears, surrounded by
spirits of deformed visage; she speaks to the Sadhaka directly: ‘you are dear to the Mother
goddesses; you alone are the greatest of Sadhakas; oh child, oh child, great hero, Indra
among Sadhakas, of great penance, choose a boon, Rudra; you are a Siddha, without a
doubt.” He then joins the Seven Mothers as their eighth member' (trans. Shaman Hatley.
See Birch 2011: 539 n. 93).

27For examples of this tripartite classification of Siddhis in Saiva literature, see Vasudeva
2011b: 265-68.
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the solidity of earth manifests in the yogin through Dharana on the earth element:

Having meditated [on the earth element, the Sadhaka] obtains its Sid-
dhi. [Thus,] he can prevent poisonous creatures [from moving] and
he [himself] is immovable [even if pushed] by everyone; he is just as
[solid] as the earth.>'8

The significant difference between the practice of Dharana as described in the Aman-
aska and earlier tantric texts such as the Svacchandatantra is that the former dispensed
with the visualization techniques and omitted the descriptive details of the elements
such as their colour, shape, seed-syllable and so on. However, this was not the case
in other medieval yoga texts, which adopted the tantric practice of Dharana some-
times quite comprehensively as the practice of the yogic auxiliary called Dharana.
This can be seen in the twelfth to thirteenth-century Vivekamartanda, which described

Dharana on the earth element as follows:

Having become absorbed in the earth element, which is bright like
orpiment and gold,*" yellow, endowed with the syllable la, presided
over by Brahma, square [in shape] and located in the heart, [the yogin]
should hold his breath and mind in it for two hours. This Dharana on
the earth [element] makes [the yogin] constantly steady and a master

of the earth [element].?*°

Other Siddhis in the Amanaska are also inspired by earlier tantric traditions such
as the interpretation of the Siddhi of speech as the ability to effect a curse or favour
($apanugraha). This Siddhi is mentioned in earlier Saiva works, including the Picumata
/Brahmayamala, the Vijfianabhairavatantra and the Skandapurana-Ambikakhanda.**" In
contrast, the closest equivalent to this in the Patafijalayogasastra is the gnosis of the

28 Syacchandatantra 12.85 (dhyatva tatsiddhim abhyeti visasattvan nivarayet | acalyah sarvab-

hatanam yathaiva vasudha bhavet). The section on Dharana in this Tantra begins at 12.83.
> have not found the compound haritalahema elsewhere and am unsure whether it

means a specific type of gold. Usually, haritala refers to orpiment, a bright yellow mineral
(arsenic trisulphide). Whether this was ever mixed with gold to make an alloy called har-
italahema, 1 do not know. Thus, I have read the compound as a Dvandva.

220The Vivekamartanda 158 (ya prthvi haritalahemarucira pita lakdranvitd, samyukta kamaldsa-
nena hi catuskona hrdi sthayini | pranam tatra viliya pafica ghatikas cittanvitam dharayed, esa stamb-
hakari sada ksitijayam kurydad bhuvo dharana || a ya | ed., Goraksasatakay : yat GoraksaSatakay. pita
| Goraksasatakay : tattvam ed., Goraksasatakay. lakaranvita | Goraksasatakay : lakaranvitam ed.,
Goraksasatakay). This verse is quoted by Raghavabhatta in his commentary on Saradatilaka
25.21-25 and he attributes it to the Vasisthasamhita. The Vasisthasamhita (4.1-16) teaches these
five Dharanas, but the above verse is not found in the published edition.

22'Picumata/Brahmayamala 68.97: 'That [Sadhaka] becomes one who can make curses or
favours' (Sapanugrahakartasau); Vijianabhairavatantra 140c-d: '[The yogin] accomplishes ac-
tions by speech [alone] and becomes one who can effect a curse or favour' (vaca karoti karmani
$apanugrahakarakah); and Skandapurana-Ambikakhanda (the section on Pasupatayoga) 179.33a-

63



sounds of all living beings which arises from the practice of samyama (i.e., the com-
bined power of concentration, meditation and Samadhi) on the difference between
words and their objects and concepts.??> The Amanaska (1.63) also makes a rather
vague reference to the magical Siddhi of second-sight which in earlier tantric tra-
ditions was valued for finding treasure (khanyasiddhi).>>* The reference is vague be-
cause the acquisition of wealth is not explicitly stated. Instead, the Amanaska men-
tions that the yogin can see very secret (sugupta) and greatly wondrous things (maha-
citra), which suggests treasure or, at the very least, would include it. The influence of
earlier tantric traditions on the Amanaska's Siddhis is further indicated by the inclu-
sion of the Siddhi of Saktitattva (1.82), which probably derives from Saivism's on-
tology of thirty-six Tattvas (Goodall 1998: lii). This as well as the mundane effects,
the awakening of Kundalini, the elemental Siddhis and the temporal sequence itself
are absent in the long list of powers described in the third chapter of the Patafijala-

yogasastra.

The Amanaska has omitted nearly all of the Patafijali's gnostic Siddhis, which com-
prise over a quarter of the powers (vibhiiti) in that text.?>* However, there is no doubt
that the redactor of the Amanaska favoured 'yoga-orientated' Siddhis, many of which
can be found in the Patafijalayogasastra,**> while also omitting many of the worldly
Siddhis common in tantric literature such as magical swords, sandals, collyrium,
elixirs and reanimating the dead, as well as the inferior Siddhis mentioned above.22¢
Furthermore, just as all the Siddhis in the Amanaska arise from the practice of ab-
sorption, so too, in the Patafijalayogasastra, the Vibhtis arise solely from the prac-
tice of Samyama. However, differences can be discerned here as well because each

Vibhiti depends on the object towards which Samyama is directed. For example,

b: 'The [yogin gains the Siddhi of] efficacious speech which is accomplished through curses
and favours' (amogham ca vacas tasya $apanugrahakaritam).

222 Patafijalayogasastra 3.17: 'Confusion of the word, meaning and concept occurs because of
their conflation with one another. From samyama on their differences, gnosis of the sounds
of all beings [is gained]' (Sabdarthapratyayanam itaretaradhyasat sarikarah tatpravibhagasamyamat
sarvabhiitarutajfianam).

For a discussion on khanyasiddhi/khanyavada in Srikanthasambhu's Nidhipradipa, see
Vasudeva 2012: 272-75.

224 At least twelve of the thirty-five or so Vibhditis are gnosis of something. For example,
Satra 3.16: 'From samyama on the three transformations, gnosis (jfiana) of past and future
[is attained] (parinamatrayasamyamad atitandgatajfianam). Also see Sttras 3.17-19, 22, 25-29, 35
and 52. In the Amanaska, only three Siddhis concern gnosis.

225For example, cessation of thirst and hunger (Sttra 3.30), the paranormal powers of
hearing, smelling, tasting, etc. (3.36), flying (3.42), the eight yogic Siddhis (3.45), supremacy
over all beings and omniscience (3.49). The perfection of the body (kayasampat) in 3.45 might

arguably cover many of the mundane effects in the Amanaska's sequence.
226See Vasudeva 2011b: 266-68.



Samyama on the navel Cakra yields esoteric knowledge of the body's systems and
nothing else.?”” Therefore, it would be difficult to construct a temporal sequence
of Vibhitis based on the practice of Samyama, as the redactor of the Amanaska has
done with absorption, because different meditation-objects rather than incremen-

tal periods of time in Samyama produce the various Vibhdtis.

The most salient influence of the Patafijalayogasastra or some other earlier yoga tra-
dition on the Amanaska's treatment of Siddhis is the notion that the Siddhis are
a calamity (upasarga)*?® or a cause of ruin (vidhvamsakarika) for those who are in-
tent on Samadhi.”*® In fact, the Amanaska's cautionary advice against Siddhis was
somewhat more severe than that of Patafijalayogasastra 3.37, because the latter con-
cedes that Siddhis are accomplishments for the yogin whose mind has arisen from
Samadhi.”*° No such concession is made in the Amanaska and its long list of Sid-
dhis gained through absorption appears to serve simply as a register of progress
for the yogin as long as each Siddhi is abandoned in the course of practice. The
Amanaska's stance on Siddhis reflects the soteriological aim of its teachings as well
as the emphasis in its teachings on cultivating detachment (audasinya) towards the
world. Similar caveats can be found in other medieval yoga texts, in particular, the

Dattatreyayogasastra which reveals some of the concerns yogins had about the use of

Siddhis:

These [Siddhis] are obstacles to the great Siddhi (i.e., liberation). The
wise [yogin] does not delight in them. He should never reveal his own
power to anyone, except sometimes he may do so to a devotee out of
kindness. The yogin should behave among people as though dumb,
simple or deaf, in order to keep his powers hidden. If not, then there
will surely be many students [who will] undoubtedly ask the master
of yoga [to intervene] in their own affairs. [Because of this,] he will
become preoccupied with carrying out their actions and forgetful of

his own [yoga] practice.?'

227S0tra 3.29 (nabhicakre kayavyihajnanam). The bodily systems mentioned by the Patafi-
jalayogasastra in its gloss of kayavyiiha are the three imbalances (dosa; i.e., vatapittaslesman) and
seven bodily constituents (dhatu; i.e., tvaglohitamamsasndyvasthimajjasukra).

228 Patafijalayogasastra 3.37: 'The [Vibhiitis] are obstacles in Samadhi and accomplishments
in [the mind which has] arisen from [Samadhi]' (te samadhav upasarga vyutthane siddhayah).

229 Amanaska 1.75.

50 According to Patafijalayogasastra 3.37 (vyutthitacittasyotpadyamanah siddhayah)

B Dattatreyayogasdstra 101-4 = Yogatattvopanisat 1.76-78 (ete vighna mahdsiddher na ramet tesu
buddhiman | na darsayec ca kasmai cit svasamarthyam hi sarvada || kada cid darsayet pritya bhaktiyuk-
taya va punah | yatha miiko yatha miidho yatha badhira eva va || tatha varteta lokesu svasamarthyasya
guptaye | no cec chisya hi bahavo bhavanty eva na samsayah || svasvakaryesu yogindram prarthayanti na
samsayah | tatkarmakaranavyagrah svabhyase vismrto bhavet).
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The notion that the Siddhis are obstacles to the practice of yoga and, more specif-
ically, to Samadhi is also found in the Yogacintamani (p. 265) and the Hathatattva-
kaumudi (47.25). In its chapter on Samadhi, the seventeenth-century compendium
onyoga called the Yuktabhavadeva (11.72-105) quotes a long passage from the Bhagavata-
purana (11.15.1-36) which includes descriptions of various tantric and yogic Siddhis.
The speaker, Sribhagavan, concludes that these Siddhis become obstacles for one
engaged in the supreme yoga and are, indeed, a waste of time for the yogin who
is becoming absorbed in him.”* Bhavadevamisra's comment on this passage pro-
poses a theistic solution to the yogic problem of Siddhis:

'Whenever, wherever and whatever Siddhi is desired, having then and
there meditated on that [Siddhi] as the lord, who is the most eminent

Siddhi, one should meditate on oneself as being just so.'3?

As James Mallinson (2011b: 337-38) has observed, the subordination of Siddhis to
liberation was not always the case in medieval yoga texts. For example, a few texts
that teach Hathayoga were strongly influenced by Kaula Saivism, which embraced
the attainment of Siddhis (e.g., the Sivasambitd).

1.3.6.8 Rajayoga

The beginning of the Amanaska's second chapter introduces two terms which are
absent in the first: piirva- and aparayoga. In the opening verses, Vimadeva asks Siva
to teach him the aparayoga because he has learnt the piirvayoga. Siva responds by say-
ing that piirvayoga is an external yoga endowed with an external Mudra, and aparayoga
is an internal yoga endowed with an internal Mudra.”# It is then revealed that the
internal yoga is called Rajayoga and its internal Mudra is Sambhavi Mudra. The en-
tire second chapter is on Rajayoga, which is the yoga Vamadeva wanted to know.
Siva explains that Rajayoga is so called because it is the king of all yogas and be-
cause it enables the yogin to reach the illustrious king, the supreme Self.”* The first
explanation clearly asserts the superiority of Rajayoga over the external yoga and,
indeed, all other types of yoga. Thus, piirva- and aparayoga are best understood as the
preliminary and advanced yoga respectively.

The definition of Rajayoga as the 'king of all yogas' raises the question of which yo-
gas were considered subordinate to it at the time the text was composed. The north-
Indian and Nepalese manuscripts omit a description of piirvayoga and the south-

»>Yuktabhavadeva 11.102 (antardya bhavanty etd yufijato yogam uttamam | mayi sampadyamanasya
kalaksapanahetavah).

>33 Yuktabhavadeva 11.103 (yadd yada yatra yatra ya ya siddhir abhipsita bhavati, tada tada tatra tatra
tat tat siddhiviSistam i$varam vibhavya tathabhiitam evatmanam vibhavayet).

34 Amanaska 2.2.

25 Amanaska 2.3-4.
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Indian manuscripts contain an additional section in which piirvayoga is called Taraka-
yoga, yet these verses appear to be a late addition to the text, as concluded above in
section 1.3.4.2. Furthermore, the earliest reference to a Tarakayoga in another text
is that of the Sivayogadipika, which was probably not composed until after the fif-
teenth century.?3® Nonetheless, the north-Indian recension of the Amanaska pro-
vides enough internal evidence for one to infer that its author believed Rajayoga
to be superior to Mantra, Laya and Hathayoga. For, several verses of the Amanaska's
second chapter explicitly reject tantric mantras, hathayogic techniques and medita-
tion.” The last would presumably include most of the techniques of Layayoga.?
The superiority of R3jayoga over Mantra, Laya and Hathayoga is also found in other
medieval yoga texts of the thirteenth century onwards, which present Rajayoga as
the goal of the first three.® However, these texts prescribe the first three yogas to
the three lower types of student (i.e., the weak, average and capable), and Rajayoga
for the best students (i.e., more than capable),>*° whereas the Amanaska rejects the
first three altogether and claims that its Rajayoga is an independent system, supe-

rior to all yogas.

With an altogether different meaning, the term rajayoga has a reasonably long his-
tory that predates its usage in medieval yoga texts. It can be found as a technical
term in Indian astronomy (jyotisa), and as David Pingree (1981: 82) has noted, chap-

236For a discussion on the date of the Sivayogadipikd, see section 1.3.7.7.
Mantras are rejected in Amanaska 2.7, hathayogic techniques such as Asana, Pranayama,

Bandha and Mudras in Amanaska 2.31-33, 37, 39 and 42. Meditation (dhyana) is censured in
2.33, 39-40. Indeed, Sadangayoga is rejected in Amanaska 2.29.

33For the main techniques of Layayoga, see section 1.3.6.6. Amanaska 2.14 rejects the rais-
ing of Kundalini as a way of inducing the no-mind state. Those Sanketas (see footnote 172)
which involve a gazing point contravene Amanaska 2.37 (drstivisesas [...] yogino nopayoginah).
Cakras and the internal resonance (ndda) are not mentioned in the second chapter.

B9For example, Dattatreyayogasastra 159-cd — 160a-b: '[The yogin] should practise [yoga]
by means of all these [techniques of Mantra, Laya and Hathayoga] which have been taught
[in this text]. Because of them (tato), R3jayoga arises in due course of time and certainly
not otherwise (etaih sarvais tu kathitair abhyaset kalakalatah | tato bhaved rajayogo nantara bhavati
dhruvam); Amaraughaprabodha 73¢-d: 'Laya, Mantra and Hatha have been taught solely for
[the attainment] of Rajayoga' (layamantrahathah proktah rajayogaya kevalam). In the Yogabija
(143¢-d) the hierarchy of these yogas is clear; 'Mantra, Hatha and Layayoga are sequentially
the stages in Rajayoga' (mantro hatho layo rajayoge 'ntar bhiimikah kramat | 143d rajayoge 'ntar
bhiimikah kramat ] Ms. 8627 : rajayogantarbhiimikah kramat ed: rajayogas tad bhiimikah kramat
Awasthi's ed.). In a few cases, these four yogas are listed without an apparent hierarchy; e.g.,
Sarngadharapaddhati 4347 (mantrayogo layas caiva rajayogo hathas tatha | yogas caturvidhah prokto
yogibhis tattvadarsibhih).

249The types of student and the yoga each should practise is stated in Amaraughaprabodha
17-24 and Sivasambhitd 5.12-27. For a translation of the former, see Birch 2011: 546 n. 135 and
for the latter, Mallinson 2004: 107-10.



ters eight and nine of the Yavanajataka describe 'the astrological situations that lead
to the birth of kings and other leaders." Notwithstanding Pingree's (1981: 81) im-
plausibly early date of 269/270 CE, which is based on his improbable emendation
to a colophonic verse of a manuscript (Mak 2013: 11-14), the Yavanajataka was com-
posed before the early seventh century (Mak 2013: 17-18), and probably close to it
in light of its Saiva-influenced iconography of the heavenly bodies and a reference
to the Kapalikas.*#' Greater numbers of these configurations of astrological factors
leading to the birth of kings are found in other works. For example, in the eleventh
chapter of the Brhaj-jataka, which is generally ascribed to Varahamihira, who lived
in the first half of the sixth century, the thirty two kinds of rajayogas known to Ya-
vana (11.2) were reiterated and then another forty four added.*#?

Though the Amanaska's second chapter is likely to be the earliest extant yoga text to
define rajayoga, it may not be the earliest yoga text to use the term. For, Rajayoga is
found as the name of a system of yoga in the Dattatreyayogasastra and Aparoksanubhiti,
which can both be dated to before the time of the fourteenth century. The terminus a
quo of the Dattatreyayogasastra is unknown, and its terminus ad quem is the fourteenth-
century Sarigadharapaddhati.>* The Aparoksanubhiiti's terminus a quo is also unknown,
though this vedantic text is attributed to a Sankaracarya by the manuscript trans-
mission, so those who believe it is a genuine work of the great Sankaracarya would
assign it to the ninth century. Its terminus ad quem is a commentary on it, called the
Dipika which is attributed to a Vidyaranya. If this is the same Vidyaranya who wrote
the Jivanmuktiviveka, then the Aparoksanubhiiti would predate the fourteenth century.
For reasons stated elsewhere,## I believe it is unlikely that the Aparoksanubhiiti pre-
dates the twelfth century, yet its system of Rajayoga with fifteen auxiliaries (anga)
stands at a distance from the Amanaska and the Dattatreyayogasastra. Its Rajayoga
is an attempt to homologize the auxiliaries of yoga with vedantic doctrine and it
appears to have had little influence on later yoga traditions until the eighteenth-
century, south-Indian recension of the Yoga Upanisads.># Also, the Aparoksanubhti
is unique in using the term rajayoga to denote only a system of yoga without the con-
notation of Samadhi. In other medieval yoga texts, including the Amanaska, rajayoga
is both a name for a type of yoga (characterized by the practice of Samadhi) as well

as a synonym for the state of Samadhi itself.24

24ISanderson p.c. 23.4.13.

242] wish to thank Christopher Minkowski for the reference to Pingree and the Brhaj-jataka.

28 Mallinson 2011a: 771.

244Birch 2011: 540.

>4 See Bouy, 1994, pp. 112-113 for details on sections of the Aparoksanubhiiti borrowed by
several Yoga Upanisads.

246See Birch 2011: 542-43. Fora discussion on other meanings of Rajayoga in post-fifteenth
century and modern yoga texts, see Birch 2013: forthcoming.
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The second explanation of Rajayoga in the Amanaska also plays on the meaning of
king (rajan) but in a different way. The word-play is based on likening the supreme
Self (paramatman) to a king, which is a metaphor found in the Brhadaranyakopanisat:

This very Self is also the ruler of all beings, [that it is to say,] the king
(raja) of all beings.>#’

In this context, one might be tempted to understand rajayoga as 'union with the
Self, based on the meaning of yoga as 'union' in earlier Saiva Tantras such as the
Malinwvijayottaratantra.#® However, this could not have been the intended mean-
ing of rajayoga in the Amanaska because the second definition states that Rajayoga
is the means to liberation.?#® Therefore, it is more appropriate to understand yoga
as 'method' in this instance (i.e., the method for [attaining] the Self), and seeing that
the Amanaska's second chapter frequently refers to the no-mind state (i.e., amanaska)
as the means to liberation,**° the implication is that rdjayoga is synonymous with the
no-mind state. This is confirmed by another of the Amanaska's verses in which raja-
yoga undoubtedly means Samadhi:

They do not have mastery of the body without [the state of] rajayoga,

in which their minds are absent.?>

The Amanaska's definition of Rajayoga also plays on the root meaning of /r3j as 'to
shine',”>> which connects the name of this yoga to its primary aim of realizing the
'shining Self' (dipyamana atma). This description of the Self refers back to the legion
of Upanisadic metaphors of the Self as the light of lights (jyotisam jyotis),>>* the light

(bhas) of the world,** splendour (tejas) and so on.>*

Apart from rajayoga, other terms in the Amanaska which are synonyms for Samadhi

247The Brhadaranyakopanisat 2.5.15 (sa va ayam atma sarvesam bhiitanam adhipatih sarvesam
bhitanam raja).

248Vasudeva 2004: 235-46.

249Note the causative verb in Amanaska 2.4. It literally says: 'it causes the yogin to reach
(prapayet) the illustrious king, the supreme Self.'

2°For example, the Amanaska 2.28, 41, 59, 65, 78, 88 and 92.

»'The Amanaska 2.32d (naitesam dehasiddhir vigatanijamanorajayogad rte syat).

52 Dhatupatha 822: 'rdj, in [the meaning of] shining' (rgjr diptau).

253 Brhadaranyakopanisat 4.4.16. Also see 3.9.10-17 ([...] mano jyotir yo vai tam purusam vidyat
[..]); 4.3.6 (atmaivasya jyotir bhavatiti); 4.3.7 ([...] hrdy antarjyotih purusah); etc.

*54Kathopanisat 5.15 ([...] tasya bhasa sarvam idam vibhati).

255 Brhadaranyakopanisat 2.1.4 (tejasvitiva aham etam updsa iti); 2.5.1-14 ([...] tejomayo 'mytamayah
puruso 'yam [...]); Chandogyopanisat 7.11.2 (sa yas tejo brahmety upaste [...]); etc.
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include amanaska,*>® amanaskatva,>” amanaska vidya,>>® sahajamanaska,?*® unman,?6°

261 1qy0,29? and sahaja.?® As will be seen in the discussion on amanaska

unmanibhava,
(section 1.3.6.11), most of these terms are found in similar contexts in earlier Tantras,
the notable exception being rajayoga, which is also absent in the Moksopdya, which
was later revised and became the vedanticized Yogavasistha. One might expect to
see Rajayoga in the Moksopdya, because it presents a doctrine of liberation for kings
(Hanneder 2009: 65). Also, the sixteenth-century Vijiianabhiksu, in his Sankhyasara,
called the yoga of the Yogavasistha Rajayoga.?+ Furthermore, the eighteenth-
century commentator, Anandabodhendrasarasvati, referred to some of the Yoga-
vasistha's teachings on yoga as Rajayoga.2®> How prevalent this view was in the eigh-
teenth century is difficult to say, but it appears to have influenced the English mis-
sionary William Ward (1818 vol.1: 349), who wrote that Rajayoga derived from the
Yogavasistha. However, as far as [ am aware, there are no references to the Yogavasistha
teaching Rajayoga before the sixteenth century, and glosses of the term as the 'yoga

for kings' do not occur until the eighteenth century in two vedantic works, namely,

256The Amanaska 2.30, 41, 45, 77, 80, 81, 82, 83, 84, 88, 89, 90.

257The Amanaska 2.108

258The Amanaska 2.20.

259The Amanaska 2.82, 91.

260The Amanaska 2.14.

26'The Amanaska 2.79.

262The Amanaska 2.22.

263The Amanaska 2.30, 48, 73, 76, 110.

264 Sankhyasara 6.2-3: 'One who is not capable of Rajayoga, is suitable for Hathayoga. In the

[Yoga]vasistha, Vasistha was taught thus by Bhusunda. In Rajayoga, one cultivates gnosis and,
in Hathayoga, the breathing exercises and postures. [Both of] them are important. Since
they are auxiliaries, one [depends on] the other. They should [both] be practised according
to one's capacity' (asakto rajayogasya hathayogo 'dhikaravan | vasisthe hivasisthaya bhusundenaivam
iritam || jianavrtti rajayoge pranayamasane hathe | mukhye te 'iigatayanyonyam sevye Saktyanusaratah).

265In Vasisthamaharamayanatatparyaprakasa 5.92.33 and 37, the term rdjayoga occurs twice,
and in both instances it appears to refer to the practices taught in that section of the Yoga-
vasistha which are summarized as (5.92.35a-b — 36): 'The attainment of spiritual knowledge,
association with the wise, abandoning habitual tendencies (vasand) and stopping the move-
ment of the breath. According to tradition, these methods are powerful in conquering
the mind' (adhyatmavidyadhigamah sadhusanigama eva ca || vasanasamparityagah pranaspandanirod-
hanam | etds ta yuktayah pustah santi cittajaye kila). Thus, for Anandabodhendra, Rajayoga in-
cluded the practice of Pranayama as it was taught in the Yogavasistha.
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266 and Divakara's commentary on the Bodhasara.?®”

the Rajayogabhasya
The Amanaska is among the earliest yoga texts to use the term rajayoga, and it is
the earliest extant text to define it. The textual evidence confirms that rajayoga was
adopted by yoga traditions in the eleventh or twelfth century, and its meanings of
the 'best yoga' and the 'state of Samadhi', which are most common in medieval yoga

texts, are confirmed by both of its definitions in the Amanaska's second chapter.

13.6.9 Sambhavi Mudra

As mentioned above, Simbhavi Mudra was the foremost technique of the Aman-
aska's Rajayoga and was also referred to as the 'internal Mudra' (antarmudra).>%® The
technique is described in detail at the beginning of the second chapter (2.9 — 13) and
the importance of the gaze (drsti, drk) is somewhat of a reoccuring theme through-
out the chapter (2.15, 44, 50, 65-68). The practice of fixing the gaze has been noted
above as one of the simple contemplative methods of the Vijiianabhairavatantra,?*°

and there is no doubt that holding the eyes steady in some way during meditation is

266The Rajayogabhasya p. 1 (rajayogah rajfia upayukto yogas tathocyate). This text also glosses
Rajayoga as 'the king of [all] yogas' (yoganam rajeti va rajayogah). In Shastri and Rangacharya's
edition (1896), the Rajayogabhdsya is presented as a commentary on the Mandalabrahmano-
panisat, and there are many parallels between the two texts. Furthermore, some colophons
of the Rajayogabhdsya confirm that it is 'an expanded Yogasdstra' (e.g., ms. 570: 1884-87 at
BOR], folio 4r, line 10: iti SriSankardcaryaviracitam vijrmbhitayogasastrakte prathamasvasah). Also
see the preface to Shastri's edition (1896: iii) for a similar colophon. If it is a commentary
on the Mandalabrahmanopanisat, it would post-date the eighteenth century (for the date of
the Mandalabrahmanopanisat, see Bouy 1994: 44). Christian Bouy suggests that the Mandala-
brahmanopanisat may have borrowed from the Rajayogabhdasya. If it did so, then it was a case of
amore concise text borrowing from one full of the sort of prolixities which characterize an
'expanded yoga text'. It is more probable that both derive from a common source and parts

of the Mandalabrahmanopanisat may be closer to that source because of their conciseness.
27In his commentary on the Bodhasara's first verse on its section on Rajayoga (Section

14, verse 1 — bhiimikabhedam arabhya yavad granthasamapanam | agadhabodhasare 'smin rajayogo
niriipyate), Divakara says: 'Rajayoga is the yoga of kings, because rulers can accomplish it
even when [they] remain in their position (i.e., as kings). [It is] the yoga associated with
[kings] and its [main] characteristic is knowledge concerning the union of the individual
self with Brahma' ([...] rgjayogo rdjiiam nrpanam svasthane sthitvapi sadhayitum Sakyatvat tatsam-
bandhi yogo jivabrahmaikyavisayakajfianalaksano [...]). I wish to thank James Mallinson for his

comments on this passage and Jennifer Cover for this reference.
268This can be inferred from Amanaska 2.4-5, in which the internal yoga is said to have an

internal Mudra, and the internal yoga is called Rajayoga. Sambhavi Mudra is the only Mudra
taught in the Amanaska's Rajayoga. The Nepalese commentary calls the internal Mudra,

Antahkaranamudra (2.2).
269See footnote 173.
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an ancient practice. In the Bhagavadgita, there are references to meditation practices
in which the gaze is held between the two brows (5.27) and on the tip of the nose
(6.13). However, [ am yet to find instances of such practices in the Buddhist Pali
canon and the earliest Upanisads.”’° Nor do the Patafijalayogasastra and Vacaspati-
misra's Tattvavaisaradi mention fixing the gaze or gazing points for the eyes,?”* though
this is somewhat unsurprising because these texts do not provide as extensive in-

struction on practice as later medieval yoga texts.

In contrast to the paucity of references in the above literature, there is an abundance
of references to fixing the gaze in contexts of yoga and meditation in Mantramargic
Saivism. It is also possible that this practice was established in Atimargic Saivism,
for there is a description of it in the section on Pasupatayoga in the Skandapurana-
Ambikakhanda:*"?

Then, having formed the [hand gesture called] Yogahasta in which the
right [hand is placed] on the left,*”? [the yogin] should have his face
slightly tilted down while looking at the tip of his nose, without touch-
ing the teeth [of his upper jaw] with those [of the lower], and bringing
to mind Brahma [in the form of] the syllable om, the wise [yogin], who
is free from his ego, meditates [thus] after [having performed] breath

control (pranayama).>*

In the above description, fixing the eyes on some object along with the placement
of the hands, head and jaw, was considered an important detail for the posture of a
yogin in meditation. In later Tantras, these details often preceded the verses on the

seated postures, thereby indicating that the position of the hands, torso and gaze

27°In the case of the Pali canon, this result is based primarily on a search for various words
for'eyes' (i.e., cakkhu, netta, and locana). In the case of the early Upanisads, the Patafijalayogasas-
tra and commentaries, I searched broadly for drsti, nasagra/nasikagra and bhrismadhya/bhruvoh,
and aksa, caksus and netra in only selected texts.

#'Bhasya 3.1 mentions objects of concentration (dharana) such as the navel cakra, heart
lotus, a light in the head, the tip of the nose or tongue or an external object, but these are
for 'fixing the mind' and no mention is made of the eyes (nabhicakre hrdayapundarike mirdhni
jyotisi nasikagre jihvagra ity evamadisu deSesu bahye va visaye cittasya vrttimatrena bandha iti dharana)

72This quotation occurs in a section of the Skandapurana-Ambikakhanda in which the
Atimargic background is very conspicuous, though it should be noted here that the audi-
ence of this Purana was the uninitiated laity (Sanderson 2009: 52 n. 25). Therefore, it is
probable but not certain that these yogic techniques were practiced by initiates.

23] am yet to find a Mudra by the name, Yogahasta, in another text, but its description
seems to be that of the standard position for the hands in a meditative posture, as the ex-
amples below demonstrate.

274 Skandapurana-Ambikakhanda 178.7 — 8 (yogahastam tatah krtva vamasyopari daksinam | ad-
homukho bhavet kificit pasyan nasagram atmanah || asprsan dasanair dantan omkaram brahma sams-
maran | dhydyita nirmamo vidvan pranayamapurahsaram).
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was ancillary to all of the prescribed postures. A good example of this is found in
the Parakhyatantra which asserts that a pose endowed with these ancillaries makes
the practitioner fit for yoga (yogayogya) and ready to undertake the six auxiliaries of

Saiva yoga:*’>

He should adopt one of these [four poses],?”® placing his hands with
the palms arranged [facing upwards] in his own lap, expanding his
chest evenly. Slightly closing his two eyes, he should focus on the tip
of his nose. Remaining thus he is fit for yoga and he should then begin

its sequence.”””

As can be seen in the above two examples, these postural ancillaries vary from one
text to another. However, comparing them with similar passages in the Svacchanda
(4365 — 67a-b), the Jayottara (9.19 —23) and the Matangaparamesvaratantra (2.23 — 27)
reveals that instruction on the gaze, hands and teeth are common to all of them. In-
deed, in the Svacchanda and Matangaparamesvara, these postural ancillaries constitute
what they call a Karana,””® and when it is combined with a seated pose, the yogin's
posture becomes just as complicated as any seated pose described in later medieval

yoga texts. The following comparison demonstrates this:

The Matangaparamesvara:

[Having adopted either paryarika, kamala, bhadra or svastikasana], the wise
[yogin] places his hands obliquely, in the middle of the shanks, makes
[them] upward-facing and evenly balanced, and fixes the right hand
on the left, so that the right fingers are at the base of the left [hand].
The two thumbs are bent slightly and should be held together. Hav-
ing raised and broadened the chest and having made the arms loose,
the wise [yogin] should extend his back®”® and raise the region of the
shoulders. He should diligently hold the neck still, very steady and

275The six auxiliaries of Saiva yoga do not usually include dsana. See the chapter on Sadan-

gayoga in Vasudeva 2004: 368-82.
78This suppletion is based on the four postures previously described in the chapter;

padma, svastika, danda and ardhacandrasana (14.4-7).
277Trans. Goodall 2004: 351. Parakhyatantra 14.8-9 (esam ekatamam krtva hastau ca talasamsthi-

tau | svakiyankagatau kytva vitatyorasthalam samam || manak sammilya netre dve nasagram avalokayet

| sthitvaivam yogayogyah syad arabhet tatkramam tatah).
278For other references to Karanas in various Tantras, see Vasudeva 2004: 272 n. 65 and

Brunner 2000: 50-51.
*79Here, prstham akuficayet is strange because the yogin is supposed to be sitting upright

and is about to practice Pranayama (i.e., Matangaparamesvara, yogapdda 2.29 — 35a-b), so he
could not be bent forward or backwards. However, a common instruction in these sorts of
passages is for the yogin to sit straight (i.e., samakaya, rjutva, etc), so  have understood prstham
akuficayet as meaning that he should extend his back enough to straighten it. I am using the
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straight [but] not too rigid nor bent [to one side]. His head should al-
ways be upright. His gaze is towards heaven and earth, and its support
is the tip of the nose. His eyes are slightly closed and he does not touch
the teeth [of the upper jaw] with those [of the lower, nor] with the tip
of his tongue which is located on the middle of the palate. O great
sage, [this] Karana has been explained fully and at length in regard to

280

the path of yoga.
A description of lotus pose (padmasana) in the Dattatreyayogasastra:

Having carefully placed the upturned feet on the thighs and the up-
turned hands in between the thighs, [the yogin] should fix the eyes on
the tip of the nose. Having lifted the uvula with the tongue; having
fixed the chin on the chest and having drawn in the breath slowly ac-
cording to his capacity, he should fill [the region of] the stomach. Af-
ter that, he should exhale the breath slowly according to his capacity.

This is said to be Padmasana, which destroys all diseases.?!

Two of the postural ancillaries common to the above Tantras, namely the placement
of the hands and gaze, are present in the Dattatreyayogasastra's description of lotus
pose. Their instruction on the teeth has been omitted in the Dattatreyayogasastra and,
generally speaking, the teeth are not mentioned in descriptions of postures in me-
dieval yoga texts. There is possibly some indirect correspondence between raising
the chest in the Matangaparamesvara's Karana and the hathayogic lock (bandha) called
Uddiyana, though the names and descriptions of the three hathayogic Bandhas (the
other two being, milabandha and jalandharabandha) are conspicuously absent in de-

scriptions of Karana and Pranayama in the afore-mentioned Tantras. If one com-

word 'extend' in the anatomical sense, to mean that the yogin bends his spine back enough
to flatten the kyphosis in his upper spine and thereby make his back straight.

280 Matarigaparamesvara's Yogapada 2.23-27 (karana — ubhayor jarighayor madhye hastav aniya
tiryagau | krtvottanau samau vidvan vamasyopari daksinam ||23|| nyaset karam yathangulyo daksina
vamamiilatah | kificidakuficitangusthau kartavyau niyatatmanau ||24|| ura$ connamya vivitam krtva
bahii parislathau | prstham akuficayet skandhadesam unnamayet sudhih ||25|| niskampam sudrdham
rvim natistabdham na kuficitam | grivam vidharayed yatnac chirah karyam samam sadd ||26||
dyavaprthivyabhimukha dri nasagrasamasraya | kificit sammilayen netre dantair dantan na samsprset ||
27|| talumadhyagatenaiva jihvagrena mahamune | karanam yogamargoktam yathavat parivistarat ||28||
24d kartavyau niyatatmanau | emend. : kartavyo niyatatmana ed. 25a vivrtam | emend. Mallinson :
vivatam ed. 25d sudhih | corr. : suddhih ed. 25d mukha | corr. : mukho ed.).

8 Dattatreyayogasastra 35 — 38a-b (uttanau caranau ktva irusamsthau prayatnatah | irumadhye
tathottanau pani krtva tato dr$au || nasagre vinyased rajadantamilam ca jihvaya | uttabhya cibukam
vaksasy dsthapya pavanam Sanaih || yathaaktyd samakrsya piirayed udaram Sanaih | yathasaktyaiva
pascat tu recayet pavanam Sanaih || idam padmasanam proktam sarvavyadhivinasanam | ~ Hatha-
pradipika 1.45 — 47a-b: Sivasambhitd 3.102 — 105a-b: Hatharatnavali 3.36 — 38a-b: Yogacintamani
(quoted with attribution to Dattatreya) p. 159).
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pares the above two examples to the instruction on posture in the Amanaska (i.e.,
1.I7, 2.49-50), it is clear that holding the gaze steady is the common element. How-
ever, the Amanaska omits instruction on the position of the hands, teeth and tongue
and instead emphasizes that the yogin should remain still and keep the body relaxed

(Slathanga). Such instructions also have precedents in earlier tantric sources.?%?

Though the above examples do suggest a likely origin for Sambhavi Mudra, the
practice of this Mudra is different to fixing the eyes on a gazing point. In Sambhavi
Mudra, the yogin gazes steadily outwards at no particular object because he is, in

effect, looking inwards. In the words of the Amanaska (2.10):

The point of focus is internal, [yet] the gaze is outward and free from
closing and opening the eyes. Indeed, this Sambhavi Mudri is hidden
in all the Tantras.

Before the time of the Amanaska, Sambhavi Mudra was known to Abhinavagupta
and Ksemaraja by the names Bhairavamudra®® and Bhairaviyamudra.?%4 Indeed,
these Kashmirian exegetes described Bhairavamudra with the same expression (i.e.,
antarlaksyo bahirdrstih) as the above verse in the Amanaska,? and this expression is
also found in numerous, later yoga texts including the Hathapradipika, in their de-
scriptions of Sambhavi Mudra.?$® This 'objectless' gaze became known in yoga
texts as an effective way of dissolving the mind,*®” and a comment by Ksemaraja
suggests that it may have been inspired by imitating the gaze of Siva. In his Sva-

cchandoddyota, Ksemaraja explains why Svacchandabhairava is described as 'wide-

*82For examples in regard to remaining still; Tantrasadbhava 6.253b: 'He should always
meditate [sitting] very still' (sadd dhyayet suniscalah); Kaulajfiananirnaya 14.84a-b (see footnote
159), etc. In regard to remaining relaxed, Jayottara 9.20 (cf. Jayakhyasambhitd 33.19): '[The yogin]
should make the joints of his body loose, his chest broad and shoulders comfortable. Hav-
ing made his arms relaxed, he should slightly tilt the head [down]' (srastangasandhih kurvita
vistirnorah sukandharah | bahii prasithile krtva kificid akuficayec chirah)

28 Syacchandoddyota 2.116, Spandasandoha 1.11.5 and Jayaratha's commentary on Tantraloka
5.80c. Abhinavagupta refers to it as Parabhairavamudrd in Malinislokavarttika 2.77 ([...]
samanyaspandabhasamayim sthitim | parabhairavamudram tam antarlaks[ylabahirdysam). In Spanda-
sandoha 1.11.4, it is referred to as bhairavi mudra, but this is probably a corruption which fol-
lowed from $ambhavi mudra.

284Gee Ksemardja's auto-commentary on the Pratyabhijfiahrdaya, Stitra 18 and his commen-
tary on Sivastrotravali 1.19 and 7.8.

8 Tantraloka 5.78d — 80 ([...] yogi [...| antarlaksyo bahirdrstih paramam padam asnute). 1 wish
to thank Alexis Sanderson (p.c. 22.1.10) for all the above references to Bhairavamudra and
Bhairaviyamudra, some of which have been cited in Sanderson 2007b: 250 n. 119.

286References to Sambhavi Mudra in these later yoga texts are given in the apparatus to
Amanaska 2.10.

%For example, see the first verse of the Anubhavanivedanastotra quoted and translated be-
low.

75



eyed' (visalaksa) and in so doing, uses the phrase antarlaksyo bahirdrstih:

Wide-eyed means, 'his [point of] focus is inwards, his gaze outwards
and he does not open or close his eyes. It concerns the wide [eyes] of

the supreme Siva who has been described thus by our tradition.?%®

The textual evidence does not clearly indicate when this practice became known
as Sambhavi Mudra. The term is found in a short text called the Anubhavanivedana-
stotra, which would certainly predate the Amanaska if it was written by Abhinav-
agupta, as tradition has claimed.?%? However, the attribution and date of this work
are questionable. Firstly, the name Sambhavi Mudri is not found in any of Abhi-
navagupta's other works. Indeed, he refers to this Mudra as Parabhairavamudra
in his Malinislokavarttika and his student, Ksemaraja, refers to it as Bhairavamudra
and Bhairaviyamudra, as noted above. Secondly, much of the other terminology
in this Stotra is not found in the Tantraloka,**°. Furthermore, the verses describing
Sambhavi Mudra in the Anubhavanivedanastotra are found in a yoga text called the
Candravalokana, which Bouy (1994: 82) has identified as a source text for the Hatha-
pradipika.*" This means the Candravalokana predates the fifteenth century, and until
evidence of some kind is found to confirm that the Anubhavanivedanastotra was com-
posed in the eleventh century, the Candravalokana remains an equally likely source

for these verses.

The Anubhavanivedanastotra aside, the Candravalokana and the Amanaska appear to be
the earliest, extant yoga texts in which Sambhavi Mudra is taught. There are enough
similarities between the Amanaska and the Candravalokana to suggest some connec-
tion between the two. This observation is based on comparable teachings and ex-
pressions for the dissolution (lina) of the breath and mind, the attainment of a steady

mind and the highest reality (paratattva) through the practice of Sambhavi Mudra

88K semaraja's Svacchandoddyota on 2.89c (visalaksam iti antarlaksyo bahirdrstir nimeson-
mesavarjitah ity amnataparabhairavaspharavasthitam). Cited in Sanderson 2007b: 250 n. 119.
Alexis Sanderson (p.c. 22.1.10) has also informed me that Ksemaraja refers to Bhairava Mu-
dra in his comment on Aghori's 'eyes expressing wonder' (vismiteksana) in his Svacchandod-
dyota on 2.116d (eta eva bhairavamudranupravesad eva vismiteksandam).

89Sanderson 2007b: 381. The relevant verses are Anubhavanivedanastotra 1-2 (antarlaksya-
vilinacittapavano yogi yada vartate, drstya niscalataraya bahir asau pasyann apasyann api | mudreyam
khalu $ambhavi bhavati sa yusmatprasadad guro, $anyasinyavivarjitam bhavati yat tattvam padam
$ambhavam || ardhodghatitalocanah sthiramand nasagradatteksanas, candrarkav api linatam upagatau
trispandabhavantare | jyotiriipam asesabahyarahitam caikam pumamsam param, tattvam tat padam eti
vastu paramam vicyam kim atradhikam). For a translation, see the parallel verses of the Candra-
valokana in footnote 292.

29°For example, trispanda, candrarka, particularly in regard to the sun and moon 'dissolving'

into something; nasagra in regard to a yogin gazing at the tip of the nose, and so on
»'For the parallel verses on Sambhavi Mudra in these texts, see footnote 292.
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and an emphasis on the favour of the guru for success in this practice. All of these
are evident in the two verses on Sambhavi Mudra which are in both the Candrava-

lokana and the Anubhavanivedanastotra:

When the yogin's mind and breath have dissolved into his inward fo-
cus, while he is looking outwards and below and [yet] also not looking
[at anything] with a gaze in which his pupils are unmoving, [then] this,
indeed, is Sambhavi Mudra. O guru, by your favour, it is that state of
Sambhu which manifests as the [highest] reality free from what is void
and not void. [The yogin's] eyes are half open, his mind steady and his
gaze placed at the tip of the nose. Even his moon and sun have dis-
solved and his body is motionless. He goes to that supreme intensely
radiant state, the highest reality, which has the appearance of light and
is devoid of everything external. What could be spoken of here that is
greater [than this]??92

According to the one manuscript of the Candravalokana currently available to me,
there is a significant variant to the first verse quoted above; its third pada reads, 'this
indeed is Khecari Mudra' (mudreyam khalu khecari bhavati).*> Though this is likely to
be a corrupt reading based on the fact that the parallel verses in the Hathapradipika
(4.37) and the Anubhavanivedanastotra (2) read mudreyam khalu Sambhavi bhavati, it none-
theless points to the conflation of Sambhavi with Khecari Mudra which is evident
in later yoga traditions. For example, the eighteenth-century Sandilyopanisat (Bouy
1994: 45) reproduces the above verses as a description of Khecari Mudra (mudreyam
khalu khecari bhavati).?%* The close association of these two Mudras can be seen in
verse of the Hathapradipika, which accredits both with producing the bliss of absorp-

tion of mind (cittalayananda), while also pointing out their differences:

292 Candravalokana (ms. GMOLM D-4345 f. 461) 3-4 (antarlaksyavilinacittapavano yogi yada var-
tate, drstyd niscalataraya bahir adhah pasyann apasyann api | mudreyam khalu $ambhavi bhavati sa yus-
matprasadad guro, Sinyasinyavivarjitam sphurati yat tattvam padam Sambhavam ||3|| 3b apasyann api
] Hathapradipika 4.37b : na pasyet sada Codex. 3¢ Sambhavi | Hathapradipika 4.37¢ : khecari Codex.
3¢ yusmat | Anubhavanivedanastotra 1c : yukta Codex. || ardhodghatitalocanah sthiramanda nasagra-
datteksanas, candrarkav api linatam upagatau nispandariipam vapuh | jyotiriipam asesabahyarahitam
dedipyamanam param, tattvam tat padam eti vastu paramam vacyam kim atradhikam ||4|| 4d vastu
| Hathapradipika 4.41 : yas tu Codex). Candravalokana 2 = Anubhavanivedanastotra 1 ~ Hatha-
pradipika 4.37 ~ Sﬁr_tdilyopanisat 7.15 = YogaSankara (quoted with attribution in the Yogasarasan-
graha, p. 60) = Bodhasara section 12, part 5, v. 16. Candravalokana 3 ~= Anubhavanivedanastotra
2 &~ Hathapradipika 4.41 ~ Sandilyopanisat 1.7.15.

293This is also the case for one manuscript (‘'kha') reported in Vidyaratna's edition (1984:
234) of the Kularnavatantra, which has a verse parallel to one of those on Sambhavi Mudra in
the Amanaska (2.10) but reads, esa tu khecari mudra [...]. See the critical apparatus to Amanaska
2.10 for more details.

294 Sandilyopanisat 1.7.15.
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Because of $ambhavi and Khecari Mudras' different positions [of the
gaze] and places [of the meditative focus in the body],>* the bliss of
absorption of mind arises in the void [which is] the [transcendent] joy

of [pure] consciousness.?%¢

Another early reference to Sambhavi Mudra occurs in the Pardjapavidhi, a manual on
mantra-recitation which is part of a corpus of texts composed by the Oriya Paipa-
ladins sometime between the tenth and fourteenth centuries.?” This reference re-

veals that Sambhavi Mudra was practised in mantra-recitation:

Every day the Sadhaka should repeat the mantras as [many times as]
he is able, drawing upwards the descending breath, correctly practis-
ing the Sambhavi [Mudra].>o3

The likelihood that the Paippaladins were familiar with Sambhavi Mudra is further
supported by another reference to it in the Paippaladavasadisatkarmapaddhati, a tran-
scription of a palm-leaf manuscript from Orissa containing a number of texts of the
Paippaladins.®®? In this collection, a small text called the Tripurabhairavividhana con-
tains a description of a visualization practice in which the Mantrin is instructed to
visualize the goddess Tripurabhairavi as performing Sambhavi Mudra.>*® Though
no details of the Mudra are given, this could be early evidence for the name.

In conclusion, the verses on Sambhavi Mudra in the second chapter of the Aman-
aska are based on a practice known to Abhinavagupta and Ksemaraja as Bhairavamu-

dra. However, the textual evidence indicates that the name Sambhavi Mudra is not

25Brahmananda explains the difference between the position (avasthd/avasthiti) and place
(dhama/sthana) as follows: '[The term] avastha [means] position and dhaman, place. Because
of the difference of these two in the case of Sambhavi Mudra, position [is defined by] the
external gaze and, in the case of Khecari, position [is defined by] gazing at the centre of the
eyebrows. In the case of Sambhavi Mudra, the place of meditation is the heart and, in the
case of Khecari, the place is in the middle of the eyebrows [...]. The difference between Samb-
havi and Khecari Mudras is in respect to the aspect of their practice, which is the position
[of the gaze] and place [of the meditative focus], and not in respect to the aspect of their
result, which is the bliss of absorption of mind' ([...] avasthavasthitir dhamasthanam tayo[r]
bhedac chambhavyam bahirdrstyavasthitih khecaryam bhriimadhyadrstyavasthitih | Sambhavyam hy-
dayam bhavanadesah | khecaryam bhrimadhya eva desah | [...] | Sri$ambhavikhecaryor avasthadha-
mariipasadhanamse bhedah, na tu cittalayanandariipaphalamsa iti bhavah).

29Hathapradipika 4.38 ($risambhavyas ca khecarya avasthadhamabhedatah | bhavec cittalayanan-
dah $tinye citsukhariipini).

27Sanderson 2007a: 234-35.

298Trans. Sanderson 2007a: 249-50. Pardjapavidhi 29 (apanam iirdhvam akarsan Sambhavim

samyag acaran | pratyaham prajapen mantram yathasaktya prasadhakah).

299Gee Sanderson 2007a: 201-3.

3°9The Paippaladavasadisatkarmapaddhati p. 97 (kurvatim Sambhavim mudram [...] cintayet tan-
mayo mantri devim tripurabhairavim).
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likely to have arisen before the tenth century. By the twelfth century, it was a salient
feature of some Saiva yoga texts, such as the Amanaska and the Candravalokana. It
is also conspicuous in tantric sources which probably post-date the twelfth cen-
tury such as the Pargjapavidhi and Kularnavatantra (8.85), and its enduring influence
on tantric and yogic traditions is evinced by its inclusion in numerous later texts,
compendiums and commentaries,?*" including the Sandilyopanisat, which incorpo-

rated a Vaisnava version of it called Vaisnavi Mudra in its chapter on Pranayama.3°

1.3.6.10 Meditating on 'Nothing'

In both chapters of the Amanaska, the yogin is instructed to meditate on 'nothing'.
In the first chapter, this is expressed as 'he should meditate with the mind on noth-
ing' (na kificin manasa dhyayet) and in the second, 'he should not think of anything at
all' (na kim cic cintayed yogi) 33 Rather than being an injunction to meditate on the
concept of 'nothingness', both of these expressions imply that the yogin should not
think of anything in particular. In the Amanaska, the meditation technique is further
explained as allowing the mind to wander where it will until it naturally dissolves.
Therefore, one can infer, in this case, that meditating on nothing is not achieved by
wilfully stopping thoughts from arising.>°4 However, descriptions of meditation as
'not thinking' hark back to India's ancient ascetic traditions which are glimpsed in
the epic literature. For example, in a conversation between two Brahmin ascetics in
the Mahabharata, an explanation of the supreme knowledge of the eternal and un-

changing state begins with a description of an ascetic meditating:3°>

He who has become absorbed in one object (ekayana3°®), silently not
thinking of anything (kim cid acintayan), having abandoned [everything]
prior [to this] is free from any undertaking. He is a friend to all, en-
dures all, is indifferent [to all things], his senses controlled, his fear

391See the critical apparatus to Amanaska 2.9-10 for references.

392 Sandilyopanisat 1.7.14 (antarlaksyam bahir dystir nimesonmesavarjitd | esd sa vaisnavi mudrd sarva-
tantresu gopitd).

39 Amanaska 1.20a and 2.54a respectively.

304 Amanaska 2.70-73.

395Mahabharata 14.18.33¢, 34a-b ([...] vaksyami [...] $asvatasyavyayasydtha padasya jfianam ut-
tamam). The man receiving the teachings is named Kasyapa, who is described as engaged
in austerities (tapoyukta). The man giving the teaching is simply referred to as a Brahmin
who had knowledge of all religions (dharmanam agatagama). See Mahabharata 14.16.18. Their

conversation is part of a story told to Arjuna by Krsna in book 14.
306 My translation of 'one object' for ekdyana in the context of meditation is derived from

its meaning of 'one place', which is repeatedly used in a passage in the Brhadaranyakopanisat:
'Just as the ocean is one place for all the waters' (sa yathd sarvasam apam samudra ekdyanam).
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and anger have ceased, his desire slain, [this] man is free.3*7

The instruction 'na kim cid cintayet' is almost a cliche in medieval yoga texts3°8 and
it was reasonably common in the context of meditation in works that predate the
Amanaska, such as the Bhagavadgita, the Mandiikyopanisatkarika (1.24) and a host of

Saiva Tantras.3*® The Bhagavadgita's description is, perhaps, the most well-known:

Having fixed the mind on the self, [the yogin] should think of noth-
ing whatsoever. Wherever the fickle and unsteady mind moves, there,
having restrained it, he should direct it [back] to the self.>"°

The verse following the above one indicates that this technique leads to a tranquil
mind and transcendental happiness.3" In the Amanaska, the reward is even greater,

for thinking of nothing reveals the highest reality (paratattva).>'>

Johannes Bronkhorst (2000: 6-28) has noted the emphasis which early Hindu and
Jaina ascetic traditions placed on complete mental and physical immobility dur-
ing meditation with a view to destroying accumulated Karma and preventing new
Karma fromarising. He (2000: 20-21) cites a passage from the Mahabharata (12.294.13-
18) which is an excerpt from Vasistha's explanation of the practice of yoga (yogakrtya).
Vasistha describes the meditating yogin as 'motionless' (niscala) like a stone, a pillar,
a mountain, a piece of wood and a lamp in a windless place. The last two similes
are found in the Amanaska,? and this notion of complete physical and mental still-
ness, which is a salient theme in all medieval yoga traditions,?# is encapsulated by

the term amanaska (i.e., no mental activity).

397 Mahabharata 14.19.1-2 (yah sydd ekdayane linas tiisnim kim cid acintayan | piirvam piirvam par-
ityajya sa nirarambhako bhavet || sarvamitrah sarvasahah samarakto jitendriyah | vyapetabhayamanyus
ca kamahd mucyate narah).

398For example, Sdrﬁgadhampaddhati 4371; Sivasamhitd 5.210; Hathapradipika 4.50, 55 and 57;
Sivayogadipika 5.30; Yogamargaprakasika 1.14; Dhyanabindiipanisat 93, etc.

3°9For example, Malinivijayottaratantra 18.20¢-d; Sarvajfianottara 20.36¢-d; Devikalottaragama
34¢-d; Kubjikamatatantra 11.107¢-d, etc.

31°Bhagavadgita 6.25¢c-d — 26 (atmasamstham manah kytva na kim cid api cintayet || yato yato
niscarati manas caficalam asthiram | tatas tato niyamyaitad atmany eva vasam nayet).

3"Bhagavadgita 6.27: 'For, supreme [transcendental] happiness approaches that untainted
yogin whose mind is tranquil and his restiveness quelled, [because he has] attained the ab-
solute' (prasantamanasam hy enam yoginam sukham uttamam | upaiti Santarajasam brahmabhiitam
akalmasam).

32 Amanaska 1.21-24, 2.54.

38 Amanaska 1.27 (kasthavat) and 1.28, 2.76 (nirvatasthitadipavat). Also, the simile of water in
a windless place is used twice (2.77 and 90).

3"4The term niscala occurs five times in the Amanaska (1.28, 29, 2.50 and twice in 2.97). This
term or one with the same meaning is present in almost every medieval yoga text listed in
my bibliography.
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The expressions, na kim cic cintayet and amanaska, appear to be rather unsophisticated
ways of saying the 'cessation of the activities of mind' as it was expressed in Patafi-
jalayogasastra 1.2 (yogas cittavrttinirodhah). This stone-like Samadhi is the central theme
of the Amanaska and the term amanaska is a succinct expression for it. Indeed, it is
one of a number of such terms found in earlier tantric literature, which include vi-

manaskata,?'> unmanastva3'® and unmanibhava37

1.3.6.11  On the Term amanaska

In examining the origins of the term amanaska, it should become apparent that the
simple ascetic ideal of 'thinking of nothing' was expressed in the Amanaska in tantric
terminology. Indeed, the occurrence of the term amanaska in the Upanisads and
Gaudapada's Mandiikyopanisatkarika convey meanings other than Samadhi. How-
ever, in Mantramargic Saivism, its usage was well established in contexts of yoga

and meditation.

References to yoga and meditation are relatively scarce in the ten major Upanisads,
given the size of this corpus. One well-known exception is the Kathopanisat (6.11),
which is often cited in secondary literature for its definition of yoga. This Upanisad
also uses the term amanaska, in conjunction with samanaska, in its famous metaphor
of the Self (atman) as the owner of the chariot, the faculty of discernment (buddhi) as
the charioteer and the senses as the horses. The charioteer is described as follows:

[That charioteer] who has not discerned [the supreme Brahma], who
is mindless (amanaska) [of it] and constantly impure, he does not ob-
tain that [supreme] state and goes [on living in] the cycle of life and
death (samsara). However, the one who has discerned [the supreme
Brahma], who is mindful (samanaska) [of it] and constantly pure, goes
to the [supreme] state from which he is not born again [into the cycle

of life and death] 38

In the above passage, the term amanaska is a negative attribute of the unsuccessful

charioteer. Sankara glosses it as 'one whose mind has not been reined in,?"® which

35 Moksopaya 4.15.23.

38]ayottara 9.45¢-d, Svacchandatantra 4.239¢-d, 7.328¢-d.

37 Sarvajfianottara 29.40; Kaulajfiananirmaya 14.83c-d, Jayaratha's commentary on the
Tantraloka 17.87d, etc.

318K athopanisat 3.7-8 (yas tv avijfianavan bhavaty amanaskah sadasucih | na sa tat padam apnoti
samsaram cadhigacchati || yas tu vijfianavan bhavati samanaskah sada sucih | sa tu tat padam apnoti
yasmad bhilyo na jayate)

198ankara's Kathopanisadbhdsya 1.3.7 (amanasko 'pragrhitamanaskah sa [...]). Cf Ranga-
ramanuja's Kathopanisadbhdsya 1.3.7-8 (amanaskah — anigrhitamanah).
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seems to play further on the image of a charioteer who has not properly grasped
the horses' reins. The connotations of samanaska and amanaska as good and bad at-
tributes in the Kathopanisat became the very opposite in the Amanaska (2.26) which
advises one to avoid the yoga which is mental (samanaska) and resort to that which

is without mind (nirmanaska).

My search for the term amanaska in the ten major Upanisads has revealed only the
above reference in the Kathopanisat. Also, amanaska is absent in the Mahabharata's
passages on yoga as well as the Patafijalayogasastra, which indicates that its usage
in contexts of yoga probably occurred at a later time. Nonetheless, the absence of
amanaska in the major Upanisads is somewhat surprising because even the earliest
of these texts teach that the absolute nature of Brahma was beyond the mind. For

example, in the Brhadaranyakopanisat:

Gargi said, 'Yajiavalkya, that which is above the sky, below the earth,
between the two and called 'past, present and future', is stitched and
cross-stitched in what?'

Yajiiavalkya said, 'Gargi, the Brahmins call that very [thing] the im-
perishable one. [It is] not coarse, not particulated, not short, not long,
bloodless, unlubricated, shadowless, undarkened, windless, spaceless,
unattached, tasteless, scentless, invisible, inaudible, speechless, mind-

less (amanas) [...]' 32°

In the same vein, the terms amanas, amanaska and amanastva were used in the
advaitavedantic work, the Upadesasahasri,>*' to describe Brahma as having no mind.
In fact, the Upadesasahasri (13.12) indicates that it is following the Upanisads here be-
cause it quotes a verse from the Mundakopanisat,>** at the beginning of a passage on

Brahma and the mind:

320Brhadaranyikopanisat 3.8.6 (sa hovaca — yad ardhvam ydjfiavalkya divo yad avak prthivya yad
antara dyavaprthivi ime yad bhiitam ca bhavac ca bhavisyac cety dcaksate kasmims tad otam ca pro-
tam ceti) and 3.8.8 (sa hovdca — etad vai tad aksaram gargi brahmana abhivadanty asthiilam anany
ahrasvam adirgham alohitam asneham acchdyam atamo 'vayv anakdsam asargam arasam agandham
acaksuskam asrotram avag amano [...]). The limited capacity of the senses and mind (manas) to
comprehend the absolute nature of Brahma is clearly stated in the first section (khanda) of
the Kenopanisat (1.3): 'There the eye does not reach, nor speech, nor mind. We do not know
nor see how one would teach this' (na tatra caksur gacchati na vag gacchati no manah | na vidmo
navijanimo yathaitad anusisyat).

32'For amanas, see UpadeSasahasti 3.4a, 13.12¢, 13.13¢. For amanaska, 13.15a, 14.38a and c. For
amanastva, 13.15¢. In all these instances, 'Brahma without mind' is being referred to.

322The verse quoted is Mundakopanisat 2.1.2-3: 'For, the [cosmic] man (purusa) is divine,
formless, outside and inside [of everything], unborn, breathless, mindless (amanas), radi-
ant and higher than the highest imperishable one' (divyo hy amiirtah purusah sa bahyabhyantaro
hy ajah | aprano hy amanah $ubhro hy aksarat paratah parah).
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In [the Mundakopanisat of] the Atharvaveda, there is the statement, '[1,
Brahma, am] breathless, mindless, radiant [...]' In the Kathopanisat, it
is said that I do not have sound, [touch, form, taste, taste or smell].
Since I am always breathless, mindless and unchanging, then [am not
the distracted [mind] and I am not Samadhi. Both distraction and
Samadhi are [characteristics] of the changing mind. Therefore, how
can I, who am mindless (amanaska) and pure, have [either of these]

two? 33

It is significant that the above passage clearly distinguishes Samadhi from Brahma
on the grounds that the latter is beyond the mind (amanaska). Such statements as
well as the absence of references to Samadhi in the ten major Upanisads suggest

that the association of amanaska with Samadhi did not originate in Vedanta.?*+

One might cite the Maitrayaniyopanisat as the earliest Upanisad in which amanaska
occurs in the context of yoga. However, the passage which mentions the no-mind
state (amanaska) is not compatible with the earliest layers of this text. Therefore,
it is likely that this passage was a late addition to the text. Van Buitenen (1962: 13)
has called the version of the Maitrayaniyopanisat, which was the basis of Ramatirtha's
commentary, the vulgate of this Upanisad.?*> As van Buitenen (1962: 13-24) argues,
this Maitrayaniyopanisat is a compilation of an earlier Upanisad of the same name
with a later south-Indian text known by the names, Maitreya, Maitreyi or Maitry-
upanisat (designated 'SM' by van Buitenen). The reference to the no-mind state oc-
curs in a block of eleven verses quoted in the sixth chapter of the Maitrayaniyopanisat
(6.34.1-11), which corresponds to the fourth chapter of SM (4.3).32¢ The metre, style
and terminology of this block of verses do not concur with the passages which van

Buitenen has identified as the earliest recension of the Maitrayaniyopanisat.

Van Buitenen (1962: 73-87) further argues that the SM itself went through several

333 UpadeSasahasri 13.12¢-d — 15a-b (aprano hy amanah Subhra iti catharvane vacah || $abdadinam
abhavas ca $riiyate mama kathake | aprano hy amand yasmad avikari sada hy aham || viksepo ndsti
tasman me na samadhis tato mama | viksepo va samadhir va manasah syad vikarinah || amanaskasya

Suddhasya katham tat syad dvayam mama |).
324 An electronic search of the major Upanisads (excluding the Maitrayaniyopanisat whose

chapter on yoga is later - see below) support Michael Comans' assertion (1993: 22) that
the term samadhi is absent in them. He goes on to demonstrate that related terms such as
samahita and samadhana ('collectedness of mind') do not mean Samadhi as it is understood
in Patafijalayoga.

3»5This vulgate version, which I follow van Buitenen in calling the Maitrayaniyopanisat, was
published in the nineteenth century by Edward Cowell. My citations of the Maitrayaniy-

opanisat are from Cowell's edition.
326This reference in the SM is based on the reconstruction of this text in van Buitenen's

work (1962: 73-87).
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stages of redaction in which various quoted sections were added, and it seems clear
that the quoted section containing the reference to the no-mind state was a late ad-
dition to it.3*” A parallel to the verse on the no-mind state in the Maitrayaniyopanisat
and the SM is found in the Sarvajiianottara, which is a Saiddhantika text known to
the tenth-century Kashmirian exegetes and preserved by a ninth-century Nepalese
manuscript.3?® This indicates that the redactors of the SM could have appropriated
this verse from a tantric source. In the Maitrayaniyopanisat and the SM, the verse in
question reads as follows:

Having made the mind free from inertia and distraction, it [becomes]
very still. When it goes to the state of no mind, then that is the supreme

state.3??
And in the Sarvajfianottara:

Having thrown off attachment to sense objects, one should [thus] elim-
inate one's mental activity. When one goes to the state of no mind,
then that is the supreme bliss.?3°

In comparing the two, the first hemistich of the Sarvajiianottara's verse is more con-
gruous with the second, because the phrase, manovrttim vivarjayet (i.e., 'he should free
[himself] of mental activity'), justifies the statement on the no-mind state (unmani-
bhava) which follows it. Both the Maitrayaniyopanisat and the SM indicate that this

verse is quoted from another text.® The parallel with the Sarvajfianottara and the

327Qut of three stages in the formation of SM, van Buitenen (1962: 105) marks verses 6.34.6-
11 in the second stage. I agree with this because the quoted section containing the reference
to the no-mind state does not accord with what precedes it. The preceding section of SM
(4.2) ends with a verse that somewhat affirms the role of the mind in attaining the self (tapasa
prapyate sattvam sattvat samprapyate manah | manasa prapyate hy atma hy atmapattya nivartate). This
hardly seems an adequate lead in to 4.3 which describes among other things how one holds
the mind in the heart until it dissolves (tavad eva niroddhavyam hrdi yavat ksayam gatam), as well
as the attainment of the no-mind state in order to accomplish the 'highest state' (see 6.34.7
below). In the Maitrayaniyopanisat, this quoted section is no better placed, being preceded by
meditation on the meaning of the Gayatri mantra (6.34) and followed by salutations (namas)
to fire, wind, sun, etc (6.35).

328Sanderson 2001, 3-5 1. 1.

329 Maitrayaniyopanisat 6.34.7 (layavikseparahitam manah krtva suniscalam | yada yaty amani-
bhavam tada tat paramam padam).

3° Sarvajianottara 29.40 (nirasya visaydsangam manovyttim vivarjayet | yada yaty unmanibhavam
tadd tat paramam sukham). This reading is supported by the oldest witness, which is a palm-
leaf manuscript from the National Archives, Kathmandu (NGMPP A 43/12). I wish to thank
Dominic Goodall for providing me with his working edition of the Sarvajfianottara, which

includes the readings of this manuscript.
3'In Maitrayaniyopanisat 6.34.7, the relevant block of verses begins with the introductory
remark: 'On this [subject], these verses [already] exist' (atraite §lokd bhavanti).
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agamic style and metre indicate that the SM's source was probably a tantric rather
than vedantic text. Whether the redactors of the Amanaska consulted either the SM,
the Maitrayaniyopanisat or the original source of these verses remains unknown. All
that can be said is that they knew at least two verses of the quoted passage, one of
which was incorporated into the Amanaska * and the other which may have been

the source of a striking simile in the Amanaska.?®

In contrast to the rareness of the term amanaska in the early Upanisads and Advaita-
vedanta, it can be found in a variety of contexts in both the Saiddhantika and non-
Saiddhantika corpuses of Saivism. Indeed, the textual evidence yields various ref-
erences to amanaska in Saiva traditions which predate the Amanaska. This evidence
provide us with the historical contexts in which the term was used, but no geneal-
ogy of its meaning and usage. Whether qualifying a god, goddess, yogin or state of
meditation in texts which date anywhere from the seventh to twelfth centuries, the
meaning of amanaska, as the absence of mental activity or a state beyond the mind,

is consistent throughout the Saiva corpus.

My research has not identified a particular Saiva tradition or text as the source for the
Amanaska's verses on the no-mind state. Nor has it been possible to identify a Saiva
tradition that so favoured the use of the term amanaska that it was the likely source
of inspiration for the Amanaska's redactors. Nonetheless, the absence of amanaska in
some earlier Saiva traditions does somewhat narrow the scope of possible sources.
It is absent in several pre-tantric Saiva works such as the Pasupatasitra and the ear-
liest layers of the Nisvasatattvasamhita.*+ In fact, it is also absent in Kaundinya's
Paficarthabhasya and the chapters on Paupatayoga in the Skandapurana-Ambikakhanda,
which suggests that the term did not enter the Mantramarga via the Atimarga.*s
However, this is far from conclusive because these sources probably preserve only

asmall portion of the Atimarga's yoga systems.¢ Moreover, its absence in the texts

332 Maitrayaniyopanisat 6.34.11 ~ Amanaska 2.78.

33 Compare Amanaska 2.69c¢ (i.e., '[...] the mind is gradually extinguished like a flame with-
out fuel [...]") with Maitrayaniyopanisat 6.34.1: 'Just as a fire without fuel is extinguished at its
source, so the mind is extinguished at its source because of the cessation of its activity' (yatha
nirindhano vahnih svayondv upasamyate | tatha vrttiksaydc cittam svayonav upasamyate ).

334Here, I am referring to the Milasiitra, the Uttarasiitra and the Nayasiitra. See Goodall and
[saacson 2007: 4-6 and Goodall: forthcoming 15-16.

335For an explanation of Saivism's Mantramarga and Atimarga, see Sanderson 1988: 664.

36The absence of amanaska here may in part be explained by the general paucity of refer-
ences to Samadhi in these sources. Samadhi is mentioned once in the Nisvasamukha (4.62)
in the context of yoga ([...] samadhau samsthitasyasya), and Kaundinya's Paficarthabhdsya 1.1.43
(iha tu samadhilaksane yoge samniyama iti), but these references hardly confirm that Samadhi
was central to their practice of yoga, as we see for example in Patafijalayoga. Also, in the
chapters on PaSupatayoga in the Skandapurana-Ambikakhanda, Samadhi is not mentioned,
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of the Mantrapitha, most of the foundational texts of the Trika®*” and the ency-
clopaedic Jayadrathayamala33® indicate that the use of amanaska was not ubiquitous
among the traditions of the Mantramarga. The earliest textual evidence for it ap-
pears to be the Vidyapitha text, the Picumata/Brahmayamala, and Saiddhantika texts
such as the Kirana and Sarvajiianottara, as well as the late Nisvasakarika.®*® It also oc-

curs in Kaula literature, including the Kubjikamata and the Urmikaularnavatantra.

Written sometime between the sixth and eighth centuries (Hatley 2007: 211-28), the
Picumata/Brahmaydmala would be among the earliest Saiva works in which the term
amanaska was used. It provides a good starting point for a discussion on the usage
of amanaska in the Mantramarga because the term is found in two contexts which
are broadly representative. The first of these is the aspectless Siva which is beyond

the mind:

[Siva], the agent of grace for all, has the form of the supreme eftul-
gence, and is pervasive, with form unmanifest, beyond mind (amanaska),

and great.3+°

Such descriptions of Siva's aspectless (niskala) state occur in both Saiddhantika and
non-Saiddhantika traditions, for despite their differing dualistic and non-dualistic
doctrines,**' the aspectless Siva is transcendent in both, residing at the top of their
various lists of Tattvas. Therefore, in a Saiddhantika scripture called the Kiranatantra,
a description of Siva similar to the one above is found,3** after which the term sa-

manaska is used to qualify the world perceivable by the mind and amanaska, to qualify

though the term samadhana is sometimes used (e.g., 177.11, 179.13, etc.), but this could just
mean 'focusing the mind' in meditation. I wish to thank Peter Bisschop for the reference
in the Nisvasamukha as well as his comment that the passage on Samadhi in Kaundinya's
Paficarthabhasya is obscure and may be referring to the Dhatupatha's definition (4.68) of \/yuj

(yuja samadhau) (p.c. 25.5.2012).
3 The exception being the Tantrasadbhava. See below for details.
338This statement is based on the results of an electronic search of the Jayadrathayamala

kindly provided to me by Olga Serbaeva (p.c. 29.3.2012). It revealed the use of terms such
as unmand (e.g., Satka 3, chapter 17, verse 242, pada ¢ — unmanakhya tatha diksa) and unmanaska

(e.g., 4.10.13¢-d — unmanaskam dhumayati yatra sa Saktir ivari), but not amanaska.
390n the date of the Kirana and Sarvajfianottara, see Sanderson 2001 2-4 n.1. On the

Nisvasakarika, see Goodall forthcoming: 15-16. My qualification of the Nisvasakarika as 'late’

is meant in relation to the earlier books of the Nisvasatattvasamhita. See footnote 334.
*°Trans. Hatley 2007: 310. Picumata/Brahmayamala 1.25¢c-d — 1.26a-b (tasyaparajyotiriipam

sarvanugrahakdrakah || vyapi hy avyaktariipi ca amanasko mahatmanah).
3410n dualism and non-dualism in Saiddhantika and Non-Saiddhantika traditions, see

Sanderson 1992: 282-91.

342This is stated most succinctly at the end of the eighth chapter of the Kiranatantra; e.g.,
8.140: 'Then, there is the aspectless, attributeless and pure reality of Siva. [He is] situated
beyond the senses, is pure, [all]-pervasive and has the characteristics of the void' (tatas tan
niskalam tattvam nirgunam nirmalam Sivam | atindriyam sthitam Suddham vyapakam Sinyalaksanam).
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Siva who is beyond mind. The existence of something beyond the mind raises the
question of how it can be known, particularly in the case of a guru whose gnosis of

Siva is crucial for the soteriological rituals he must perform:

Garuda said: 'Experience is a thought on an object of thought and
is [thus] mental. Therefore, what is mental (samanaska) can be un-
derstood and what is beyond mind (amanaska) and formless [cannot].
[So], how can a guru, having not known [Siva's] highest reality [which
is beyond mind and formless] give initiation? For an object can be

known entirely, [but] he cannot be known in every respect.' 343

The answer to the question is that Siva can be known through the power of gnosis
(ifianasakti), which may emanate from the guru, scripture or one's own insight.344
Following the above example, the dichotomy of Siva as mental (samanaska) and trans-
mental (unmana) was expressed as such in another pre-tenth century Saiddhantika

text, the Devyamata:34°

[Sivaas] the receptacle of divisions (kald) is mental (samanaska) whereas
the supreme Sivais beyond mind (unmana). The mental [aspect] is that
which has mind alone, into which Siva is fused and from which he
does not ascend. That which has no mind and from which the mind
does not return, is known as the no-mind [aspect of] the omniscient

and all-pervasive Siva.346

Siva's 'transmental' nature is further reflected in his retinue of powers (Sakti) which
usually number nine*#” and include Manonmani, also named Unmani, who in the

Parakhyatantra is credited with leading bound souls to the no-mind state:

That power which leads the bound soul to the reality-level that is be-
yond the mind (amanaska) and devoid of support is taught to be the

3 Kiranatantra 9.7-8 (garuda uvaca | anubhavo vikalparthe vikalpo manasah sa ca | samanaskam ato
jiieyam amanaskam artipakam || ajiiatva desikas tattvam katham diksam karoty asau | jfieyah sarvat-
manaivarthah sa jiieyo naiva sarvathd).

344Kiranatantra 9.12 and 14a-b: 'Just as a tree is discerned through seeing [it] because it has
a form [and the senses] such as taste and so on are not perceived [when the tree is seen],
so the lord through the power of knowledge... The void can be known in this way through
the guru, scripture or oneself' (pratyaksena yatha vrkso ripamatrad vigrhyate | rasadayo grhita no
tatheso jiianasaktitah || [...] || Sinyam evamvidham jfieyam gurutah Sastratah svatah).

345Sanderson 2001, 3 0. I.

346The Devyamata f. 30r2—3 (From the Paramatattvavicarapatala, vv. 57-60b [A3or2])

(samanaskah kaladhara unmanas tu parah Sivah | mano va vidyate yasya yasmin samniyate Sivah || a
samanaskah | conj. Sanderson: samanskaka Codex. kaladhara | corr. : kaladharah Codex. b parah
] corr. Sanderson: para Codex. || irdhva na gacchate yasmat samanaskah sa ucyate | mano na vidyate
yasya yasman nivartate manah || sa eva unmano jfieyah sarvajiiah sarvagah Sivah). I wish to thank
Alexis Sanderson for this reference and his transcription of these verses.

39 Goodall 2004: 184 n. 157.
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power (Sakti) Manonmani that belongs to the god Manonmana. That
which suddenly brings souls in this world to a state of mindlessness
(unmanavastha) is taught in this [Tantra] to be [the power] Unmani,

who is in the control of [a Rudra called] Unmana 348

As is the case for the Amanaska and other medieval yoga texts, the above passage
equates a Rudra called Unmana with qualities of Samadhi such as amanaska and nira-
lamba. These terms as well as the names of the goddesses, Manonmani and Unmani,
became synonyms for Samadhi in later medieval yoga traditions as stated explicitly

in the Hathapradipika (4.3-4).

Manonmani occurs frequently in both Saiddhantika and Non-Saiddhantika tradi-
tions,**? and as Shaman Hatley (2007: 367 n. 182) has observed, her name was not
only that of a specific Sakti but also an epithet for the supreme Sakti. Therefore,
one might have expected amanaska to have been used frequently as a similar epi-
thet, however, my research to date has revealed only two such instances which are
in the Tantrasadbhava.35° Indeed, it appears that amanaska was used most frequently
in Tantras to describe the aspectless Siva and the void (Sinya) and only rarely as a
descriptive term for the goddess. Apart from the above citations, this is also by
the Kubjikamatatantra, whose redactors were aware of the Tantrasadbhava,*>' yet the
three occurrences of amanaska in the Kubjikamatatantra do not qualify the goddess
but rather the void (i.e., riipatita, vyorman).35* In contrast to this, manonmani is found
in this text as an epithet for Sakti.3

348Trans. Goodall 2004: 184-85. Parakhyatantra 2. 60-61 (amanaskam niralambam tattvam
nayati ya pasum | manonmanasya devasya sokta Saktir manonmani || akasmad unmandvastham ya
karoti nynam iha | sa casminn unmani prokta unmanasya vasanuga).

349 Also, she is found in the Atimarga as one of the eight Vidyas. See Sanderson 2006a:
174.

35°Tantrasadbhava 1.110¢-d (yatra sa kundali Saktir amanaska manonmani || ¢ Saktir | corr. Sander-
son : Sakti Codex) and 1.443c-d (tatra lind tu sa Saktir amanaska manonman).

3'On the passages of the Tantrasadbhava borrowed by the Kubjikamatatantra, see Sanderson
2002: 6 and n. 28.

352 Kubjikamatatantra 19.890ft (iicus tv evam punar bhadre ripatitasya nirnayam | Srmusva sarva-
bhavena avajfiarahitd sati || amanaskam mano'titam bhavabhavavivarjitam | [...] | atindriyam anab-
hasam parakasam tu tad viduh) and 25.85 c-d ([$aktih...] ksayam gatd pare vyomni amanaske nira-
maye). The third occurrence of amanaska in the Kubjikamata (25.130) is somewhat obscure
but pertains to the drum (damaru) which is one of the accoutrements carried by the Sad-
haka: 'For one who has remembered [the sound of] the Damaru [drum] in the no-mind
[state], which is free of ills, Kundalini, in the form of Maya, remains situated in the navel'
(damarukam smytam tena amanaske niramaye | nabhistha yasya tistheta mayaripa tu kundali). The
last two of these references are found in the Tantrasadbhava (i.e., Kubjikamatatantra 25.85 and
25.130 = Tantrasadbhava 15.57 and 15.103).

353For example, the cliche, 'the foremost, transmental Sakti' ($aktir ddya manonmani) occurs
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The second broader context in which amanaska occurs, is meditation (dhyana) and

Samadhi. The Picumata/Brahmayamala also contains an example of this:

Therefore, [the yogin] should perform meditation on the region in
his heart, the navel, {[...]1 [and] Bindu, [then] withdraw his mind into
Sakti.3* In that way, an absorption® [arises] in that no-mind, aspect-
less and highest*° state. He meditates in [that no-mind] state until im-
partiality [arises] in regard to the object of meditation.>” O goddess,
when his [higher] faculty of discernment has become impartial to all
the Tattvas, it is here called Samadhi, distinguished by absorption in
those [Tattvas].358

The above reference to an absorption (laya) in a no-mind state is a clear precedent to
the use of these terms in the Amanaska, though the Picumata's expression of amanaske
pade became simply amanaske in later yoga traditions. Furthermore, the description
of the no-mind state as aspectless (niskala) is common in the Amanaska.?®® These
similarities do not confirm a direct link between the two texts, but they do point to
similar modes of expression in the context of Samadhi that are not seen in earlier
yoga traditions such as Patafijalayoga. Also, the above references to 'impartiality’
(samatva) and an 'impartial higher mind' (sama buddhi) bear some semblance to the

Amanaska's description of the yogin who becomes impartial to all things (sarvasama)

at Kubjikamatatantra 5.89b, 25.89d and 25.165d. At 17.78a-b, manonmani appears to be an epi-
thet: 'The goddess is aspectless, aspected, has an adamantine body and is beyond the mind
(niskala sakala devi vajradeha manonmani).

354Shaman Hatley has proposed that in this verse Bindu and Sakti are points of meditation
in the subtle body. Cf. Picumata/Brahmayamala 100.23 (hrtkanthatalubindau ca nadasaktitadan-
tage | sthane dadanti tadbhogan vyaptisiddhisamanvitan). I wish to thank Shaman Hatley for this
reference. Unfortunately, raktam tu pavake remains obscure, and in light of 100.23, Shaman

has observed that one would expect to see kantha and talu here instead (p.c. 19.6.12).
355] have assumed that layordhve is a result of double sandhi (i.e., layah irdhve — laya tirdhve

— layordhve).

3560n iirdhve pade, ¢f. Ramakantha's commentary on the Kiranatantra 1.1 ([...] harati band-
hanani pumbhyah pumso 'py tirdhvam padam [...]).

357The manuscript reading of laksagocare (i.e., 'in regard to the sphere of [all] differentiated
things') seems inappropriate here because the Sadhaka is already in a state of no-mind ab-
sorption and so, one might assume, already impartial to perceptible objects. Péter Szantd
has proposed laksyagocare because the Sadhaka's meditation involves the focal points (laksya)
of the heart, naval, Bindu and Sakti.

38 Picumata/Brahmayamala 72.97 — 99 (tasmin taddhrdidese tu nabhau fraktam tu pavaket | dhya-
nam bindau prakurvita Saktau cetonivartanam ||97|| amanaske tathasmin tu layordhve niskale pade |
dhyaye bhavagatam yavat samatvam laksyagocare ||98|| sama buddhir yada devi sarvatattvesu samsthita
| tanmayatvavisista tu sa samadhir ihocyate ||99|| 97¢ bindau ] corr. : bindo Codex. 98¢ bhavagatam |
diagnostic conj. Shaman Hatley : bhavaratam Codex. Péter Szanté has also suggested 'navaratam

which is plausible. 98d lakgya ] conj. Péter Szanté : laksa Codex).
3% Amanaska 2.41, 77 and 91.
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when in the no-mind state (1.23-24).

Though the above references to impartiality in the Picumata/Brahmayamala are con-
fined to the context of meditation-objects and the reality levels (tattva) of Mantra-
margic Saivism, the cultivation of detachment is a salient theme surrounding these
void-like meditative states. In the above passage, the no-mind state gives rise to
impartiality, but elsewhere the no-mind state was the culmination of detachment,
for the process of attaining the no-mind state might begin with the renunciation
of the external world and then the internal world even to the point of ceasing to
breath and think. Having attained complete stillness, the yogin becomes, in a sense,
the 'voidness' of the aspectless reality (niskalatattva) as much as is humanly possible.
This renunciation extends so far as to include the renunciation of all yoga practices,
deities and any method, because they are differentiated and therefore extraneous to
the no-mind state. This is a principal theme in the Amanaska and a precedent for it

is seen in the following passage from the Sarvajiianottara:

Having abandoned those feelings connected with his region, caste, his
caste-class and religious disciplines, the wise should meditate on his
own [inner] state. Abandoning all such feelings as 'this is [my] mantra',
'this is [my] deity’, 'this is [my] meditation' [or] 'this is [my] auster-
ity', he should meditate on his own [inner] state. Having established
his state in that which is free of all states, he makes his state support-
less. Having made the mind no-mind (amanaska), he thinks of nothing
whatsoever. He should meditate on the self [as] neither conceivable
nor inconceivable and [as] both. He knows the self to be free from all
partialities. Having made the mind supportless, he constantly medi-
tates on the inconceivable. Know that the ultimate, incomparable bliss
is thatbliss, free of thought, inconceivable, transcending anything that
might prove or exemplify [its existence], which he experiences when
his self has transcended [all] the Tattvas and has become devoid of [all]
aspects.3%°

The integration of instruction on how to achieve the no-mind state with the void-

360 Sarvajiianottara 20.34—39: (desajatisusambandhan varnasramasamanvitan | bhavan etan pari-
tyajya svam bhavam bhavayed budhah || mantro 'yam devata hy esd idam dhyanam ayam tapah | sarva-
bhavan parityajya atmabhavam tu bhavayet || abhave bhavam asritya bhavam kuryan nirasrayam |
amanaskam manah krtva na kificid api cintayet || naiva cintyam na cacintyam acintyam cintyam eva ca
| paksapatavinirmuktam atmanam paryupdsayet || acintyam cintayen nityam krtva cittam nirasrayam |
nistattve niskalibhiite vindaty atmani yat sukham || nirvikalpam acintyam ca hetudystantavarjitam | tat
sukham paramam jfieyam atyantikam anaupamam). The editing and numbering of these verses
is from Dominic Goodall's latest edition of the Sarvajfianottara which is a work in progress.
[ wish to thank him for providing me with a copy of this unpublished work. I also wish to
thank Alexis Sanderson for his help with the translation.
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ness of the aspectless reality distinguishes the above passage as a clear precedent
to the Amanaska. The simplistic and somewhat negative character of teachings on
no-mind Samadhi appear to be inspired by their goal, the void. As is very much
the case in the Amanaska, their negative rhetoric is compensated by their promise of

Siddhis, and this is also seen in Saiva Tantras such as the Nisvasakarika:

The goddess asked:
What is [the benefit] of this yoga of detachment (vairagya); is Siddhi
[obtained by it] or not? I desire to know this, O Lord, please tell [me].

The Lord said:

O goddess, listen to the supreme secret [teaching] and its unsurpassed
Siddhi. It has no form, no colour and no meditation. It is both with
and without aspects. It lacks anything through which it can be acted
upon and it has no location. [This] great no-mind yoga is not a divi-

sion of [mantra] recitation, is free from form and colour [but] gives all
Siddhis.>*

Contemplative practices on a series of voids which aimed at realizing Siva's void-like
nature were taught in various Saiva Tantras,3®? and as Somadeva Vasudeva has ob-
served, these practices were developed in various contexts, from the contemplation
of the six or sometimes eight goals (laksya) to mantric enunciation (mantroccara) and
Khecari Mudra. Though the details and contexts of these contemplative practices
may vary greatly, merging the mind in the void is either explicitly stated or implied
in all of them 3%

Unlike the early Upanisads and advaitavedantic works, in which the practice of

38UNigvasakarika 32.149c-d — 152 (T 17A, p. 250) (devy uvdca — asya vairagyayogasya kim
bhavet siddhir va na va ||149|| etad icchami vijiatum bhagavan vaktum arhasi | i$varah — $rnu devi
param guhyam tasya siddhim anaupamam ||150|| na riipam na ca varnam ca na ca tasyaiva bha-
vana | sakalam niskalam caiva karanddharavarjitam ||151|| na coccaravibhaktis ca varnariipavivarji-
tah | amanaskamahayogah sarvasiddhipraddayakah ||152|| 149b siddhir ] corr. : siddhi Codex. 152¢
amanaskamahdyogah | conj. Sanderson : amanasthamahdyogam Codex. The term amanastha is

odd Sanskrit and I am yet to find it attested in a reliable source.)
362For a discussion of these contemplative practices, see Vasudeva 2004: 263-71. He points

out that the Svacchandatantra describes a series of seven voids, the sixth of which is the
'transmental void' (unmandasinya) which must be rejected in order to reach the supreme void
(parasiinya) (2004: 269-70).

3630f the passages cited by Somadeva Vasudeva, two verses in particular demonstrate this
point: Svayambhuvasiitrasangraha 20.43, 'The wise [yogin], who contemplates Siva’s Void-
nature, his mind merged into emptiness, is freed from all contact and reaches emancipa-
tion' (trans. Vasudeva 2004: 262) and Diksottara 2.19c-d — 20a '[The yogin,] fully merging
his mind into the void, located in the void, identified with the void, attains final liberation'
(trans. Vasudeva 2004: 268).
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Samadhi s largely absent, Saivism was able to overlay much of the standard rhetoric
of Niskalasiva and the void onto the state of Samadhi. This is particularly evident
in the Amanaska which either referred to or qualified Samadhi with the following
terms, which are all negative; it is the no-mind state (amanaska);3%4 has no impu-

rity (amala/ nirmala);3% no aspects (niskala);3°¢ no form (anakara);3% no division (avi-

cchinna);3%® no manifoldness (nisprapafica);3%° no change (nirvikara);3’° no stain (ni-
rafijana);>”" no movement (acala);>”* and it is imperishable (nirapaya);>” inexpressible
(avacya);¥”* not corporeal (dehatita)*”> and devoid of the five elements, the cognitive
senses (buddhindriya), mental states (bhava),”’® all imaginings (sarvasarikalpana), exis-
tence and non-existence, cessation and arising (vinasotpatti),?’” all activity (nihsesa-
Sesacestita),”’8 all limitations (sarvopadhi), all desire (sarvakama),7 sleep and waking

and life and death.38°

The fact that the above niskala terminology is found in the Amanaska indicates that
descriptions of Siva and the void-like meditative states in Mantramargic Saivism,
were the basis of the descriptions of Samadhi and the highest reality (paratattva) in
the Amanaska.3®" The redactors of the Amanaska embraced the conflation of Samadhi
and the aspectless form of Siva which is evident in the tantric passages translated
above. Their treatise on yoga was consistent with the Patafijalayogasastra's defini-
tion of yoga (cittavrttinirodha), yet it described Samadhi in terms different to those

34 Amanaska 1.7, 21, 2.30, 41, etc.

365 Amanaska 2.41, 110.

366 Amanaska 2.41, 9I.

367 Amanaska 1.13.

398 Amanaska 1.13.

399 Amanaska 2.91.

370 Amanaska 2.41.

37' Amanaska 2.20.

372 Amanaska 1.13.

373 Amanaska 2.20.

374 Amanaska 2.91, 108.

375 Amanaska 2.108.

376 Amanaska 1.10.

377 Amanaska 1.12.

378 Amanaska 2.22.

379 Amanaska 1.13.

380 Amanaska 2.62

331 The synonymity of tattva (i.e., paratattva) with Rajayoga and Samadhi is common in me-
dieval yoga texts and stated explicitly in the Hathapradipika (4.3-4). However, there are excep-
tions in the Amanaska, in cases where amanaska is said to reveal paratattva. For example, in
the Amanaska 2.77d: '[...] when the no-mind state arises, that pure reality, whose essence is
innate, certainly arises' (tattvam tat sahajasvabhavam amalam jate 'manaske dhruvam). Here, one
might understand the distinction between amanaska and paratattva to be that of the means
and goal, but in other verses of the Amanaska, both words are used interchangeably.
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of Patafijalayoga. The influence of this 'niskala’ type of terminology on later yoga
traditions can be seen in the list of synonyms for Samadhi in the Hathapradipika
(4.3-4) which includes Siinyasunya, niralamba, nirafijana, tattva, manonmani, unmani and

amanaska.

The general absence of the term amanaska in contexts of yoga in the tantric Pafica-
ratra, Buddhism, Jainism?®? and Patafijalayoga suggest that it was Saivism's influ-
ence that led to the use of the term in medieval yoga traditions which rose to promi-
nence after the twelfth century. My research has revealed only one notable excep-
tion, which occurs in a Buddhist explanatory Tantra of the Cakrasamvara cycle called
the Samvarodayatantra. Its thirty-third chapter has a long passage on no-mind medi-

tation:

Having established his state in that which is free of [all] states and hav-
ing [thus] made his state supportless and the mind no-mind (aman-
aska), [the yogin] should not think of anything at all [...]. He should
contemplate that his mind has the same flavour [as everything else]
and is the same in appearance as the sky. Free from meditation and
concentration and beyond [both] yoga and reasoning3® he leads peo-
ple to absorptionin 'suchness', when the mind becomes steady in aware-
ness. Its form is like the sky, the dwelling place of the ether and like a
pure crystal and gem, [it is] without beginning or end, unelaborated,
beyond the senses, unchanging, without appearance, completely void,
free of ills, the light of the world, the destruction of the bonds of exis-
tence, inexpressible by words and even beyond the sphere of the mind
[...]3%4

382In his discussion on the term amanaska in Hemacandra's Yogasastra, Olle Qvarnstrom
(2003: 138) observes that terms like amanaska(ta), vimanaska and unmanibhava are not at-
tested in the Svetambara Jaina tradition prior to the twelfth century. He does point out
that amanaska appears in the Tattvarthasitra (I.2), but with the meaning of 'an irrational be-
ing not yet having acquired a mind." As far as [ am aware, these terms do not appear in
Subhacandra's Jiandarnava, which contains chapters on yoga that influenced Hemacandra's
Yogasastra.

3%31n yogatarkavivarjita, the term tarka probably refers to the auxiliary of Saivism's Sadan-
gayoga, in which case it is the insight that enables the meditator to understand the limited-
ness of the level he has achieved, so that he may raise his awareness to the next level, thus
ascending to the highest. It is that which enables the meditator to discriminate between
what is to be rejected (heyam) and accepted (upadeyam) (p.c. Sanderson 23.4.13).

384Samvarodaya 33.4, 5c-d — oc (abhavam bhavam asritya bhavam krtva nirasrayam | amanaskam
manah krtva na kim cid api cintayed ||4|| bhavayet samarasam cittam vyomakarasamam tathd ||5c-
d|| dhyanadharanavinirmukto yogatarkavivarjitah | citte cetasi sthiribhiite jagat tathatdmayam nayet
[|16]| kham iva vyomasamsthanam Suddhasphatikamanir yatha | andadinidhanam riipam nisprapai-
cam nirindriyam ||7|| nirvikaram nirabhasam sarvasiinyam niramayam | jagatpradipam bhavaband-
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The above passage has some similarities and textual parallels with the twentieth
chapter of the Sarvajianottara.3% This chapter of the Samvarodaya integrates the neg-
ative terminology of the void and the no-mind with the Buddhist doctrine that all
constituents (dharma) are without an essential nature (nihsvabhava), the realization of
which results in wisdom (prajfia).38 The tantric terminology and expressions of the
above passage may have appealed to medieval Buddhists because of descriptions
of void-like contemplations and no-mind meditative states in early Buddhism. For
example, in the Visuddhimagga, Buddhaghosa's teaching on the abode of nothing-
ness (akificafifidyatana), also known as the seventh Jhana in the Abhidhamma 3% in-
structs a monk who has attained the previous abode to meditate on 'it is not' (natthi)
and 'the void' (sufifiata), until the abode of nothingness arises in a void, isolated and
non-existent state 388 Also, in Mahayana Buddhist traditions, terms such as acittata
(absence of thought) and amanasikara (non-attention) appear in discussions of doc-

trine and meditative states.?® However, these terms do not appear to refer to the

hanasanam giram avacyam ||8|| manaso 'pi agocaram [...] | 6a -vinirmukto ] A : -vinirmuktam ed.
6b -vivarjitah ] A : -vivarjitam ed. 6d tathatamayam ] C, D, E, 1, L, P : tathatanayam ed. These
letters are those used by Shinichi Tsuda to represent the manuscripts he used. Manuscript
A appears to be the oldest dated witness.).

351n the quoted passage, Samvarodaya 33.4 = Sarvajianottara 20.36. Elsewhere in this chap-
ter of the Samvarodaya, Samvarodaya 33.10c-d and 12a = Sarvajiianottara 20.37a-b and 38a.

386 Samvarodaya 33.15-16.

387The first book of the Abhidhammapitaka, the Dhammasarigani, refers to this abode as the

third of the four formless Jhanas (cattari ariipajjhanani), which occur after the first four Jha-
nas. See Rhys Davids 2003: 71-74 (paragraphs 265-67). I wish to thank Sarah Shaw for this
reference.

#8Buddhaghosa's Visuddhimagga 10.3 (p. 333): 'How [is the abode of nothingness
achieved]? Paying no attention to the consciousness [of the previous abode], he directs
his mind again and again to 'it is not, it is not' or 'the void, the void' or 'the [state] iso-
lated [from sensuous desires], the [state] isolated' [...]. By his doing so, he fixes his mind
on the abode of nothingness in the void, isolated and non-existent state of the resulting
consciousness, [which] was developed [by the Jhanas and which] pervades his space as
the [previous] abode of infinite consciousness [did,] when developed consciousness oc-
curred in [that] space' ([...] katham? tam vififlanam amanasikaritvd, natthi nathi ti va sufifiam
sufifian ti va vivittam vivittan ti va punappunam avajjitabbam [...] tassevam karato akase phute ma-
haggatavififiane vififianaficayatanam viya tasseva dkasam pharitva pavattassa mahaggatavififianassa
sufifiavivittanatthibhave akificafifidyatanacittam appeti | natthi nathi ti | Burmese Ed. : natthi nathi
ti PTS ed.). The Buddha was taught this void-like meditation by one of his early teachers,
Alaro Kalama, but he rejected it as a means to liberation from suffering (duhkha). See the
Majjhimanikaya, Sutta 26, the Ariyapariyesanasutta, PTS 1162 ff. I wish to thank Sarah Shaw for
these references.

3891n the Buddhist Prajiiaparamita literature, acittatd occurs with some frequency. For ex-
ample, in the Astasahasrikaprajfidparamita (p. 3), it is among the first topics of conversation
between Subhditi and Sariputra, the former of whom remarks that it is unchanging (avikara)
and not conceptual (avikalpa). Their conversation here does not explicitly touch upon the
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Amanaska's stone-like state of Samadhi. Rather than the ascetic's transcendence of
the world by ceasing to act, breathe and think, Buddhist's sought to acquire wisdom
(prajiia). Also, Buddhism's emphasis on finely nuanced stages of meditative states

distinguishes their discourse and practice of meditation from that of the Amanaska.

1.3.6.12 The Amanaska's Known Sources of the No-mind State

Of the Amanaska's one hundred and ninety eight verses, more than a third refer to
the no-mind state. Of these verses, I have managed to trace only one to a source

which can be dated to a time before the Amanaska. The verse is 2.79:

manodrSyam idam sarvam yat kim cit sacaracaram |

manaso hy unmanibhave 'dvaitabhavam pracaksate ||

Close parallels to this verse occur in both the Visnudharma (96.26) and Gaudapada's
Mandikyopanisatkarika (3.31). It is not possible to conclude definitively which text was
the source for the Amanaska. In the case of the Mandiikyopanisatkarika, it is likely that
the Amanaska's redactors were influenced by some of Gaudapada's expressions, but
they did not adopt his conception of the no-mind state nor his means for achieving
it. In the Visnudharma, the context of the above verse suggests that underlying it was
the ascetic ideal of cessation of mental activity which is evident in the Amanaska.
However, the systems of yoga described in this and the following chapters of the

Visnudharma have little in common with the Amanaska.

The context of the above verse in chapter ninety six of the Visnudharma indicates that
it originated there rather than in Gaudapada's work. Reinhold Griinendahl (1983:
71ff. 1989: 49ff) has noted that the Visnudharma is a compilation and has identified
some of its layers, the earliest of which may go back to the time of the Mahabharata.

However, the only concrete evidence for dating the later layers are two Nepalese

practice of meditation or yoga, but a colleague of mine, Greg Seton, has pointed out to me
that this does occur in commentarial works on this chapter, such as Ratnakarasanti's expla-
nation of the four stages of yoga (yogabhiimi) in his Prajfidparamitopadesa, in which the fourth
stage is described as acittatd, amanasikara, and niralambana (p.c. 3.6.2012). Nonetheless, these
terms are absent in the Amanaska, which indicates that its redactors were not influenced by
these developments in Buddhism. In fact, as far as [ am aware, acittatd and amanasikara do
not occur in medieval yoga texts. The term acittata does occur in the Moksopdya (5.93.22¢-
d — 23a-b = Yogavasistha 5.92.26), where it appears to mean no-mind Samadhi: 'Because
of abandoning habitual impulses, the mind goes to the state of no mental activity. [This
also happens] because of stopping the movement of the breath. Do whichever you prefer'
(vasanasamparityagac cittam gacchaty acittatam ||22¢-d|| pranaspandanirodhdc ca yathecchasi tatha
kuru ||23a-b|| 22¢ -tydagac | Yogavasistha: -tyagas Codex. 23a -nirodhac ] Yogavasistha : -nirodhas
Codex.).
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manuscripts which were completed in the eleventh century. On the basis of these
manuscripts alone, chapter ninety six of the Visnudharma must predate the Aman-
aska. Griinendahl (1989: 37, 178) also notes that a large portion of chapter ninety six
(including the above verse) has been quoted with attribution to the Visnudharma in
the introduction of the Svetdsvataropanisadbhasya, which has been ascribed to Sankara
by tradition. However, the authorship of this commentary has been disputed,?*°
and the published version undoubtedly postdates the twelfth century because it
quotes two verses of the Vasisthasamhita with attribution.?*" Nonetheless, one can-
not rule out that the Visnudharma's ninety-sixth chapter might derive from an earlier

text that was known to Gaudapada.

Chapter ninety-six of the Visnudharma is a dialogue between Satanika and Saunaka,

which begins with the question:

O Brahmin, you mentioned that this Brahma is eternal and from it
this whole world [consisting of] moving and unmoving [things] arose
[...]. Therefore, how could the [ever-changing] world arise from the
eternal and omnipresent [Brahma], which is free from transformation

and even devoid of quality (guna)?3*

This above question establishes the context for the passage in which the parallel
verse of Amanaska 2.79 occurs. Saunaka's answer to the question begins with the
assertion that Brahma is the efficient cause (nimittakarana) of the universe, and that
the relation between the individual soul (jiva) and Brahma is one of difference and
no difference (bhedabheda). Then, he introduces duality and non-duality as forms of
Brahma.3%3 Duality is defined as simply mental activity, and non-duality arises from
the supreme truth.3*4 From this, it follows that non-duality is cognised through the

cessation of mind:

39°See Hacker 1995: 30, 50-51, and for other references on this, see Mayeda 1992: pp. 9-10,
n. 26 and 30.

39'The Svetdsvataropanisadbhdsya p. 29 (tathd ca vasisthe yogasastre prasnapiirvakam darsitam).
The verses quoted are Vasisthasamhita 5.2-3.

392Visnudharma 96.1and 4 (akhyatam bhavata brahmann etad brahma sanatanam | yasmad utpady-
ate krtsnam jagad etac cardcaram || [...] || sanatanat sarvagatat parinamavivarjitat | katham samjayate
krtsnam tasmad apagundd api).

93Visnudharma 96.19: 'Non-duality is the supreme truth and duality is said to be differ-
ent from it. Both are forms of Brahma according to the distinction between dual and non-
dual' (advaitam paramartho hi dvaitam tadbheda ucyate | ubhayam brahmano riipam dvaitadvaitavib-

hedatah).
394Visnudharma 96.24¢-d (manovrttimayam dvaitam advaitam paramarthatah). Cf. Mandi-

kyopanisatkarika 1.17¢-d (mayamatram idam dvaitam advaitam paramarthatah). In Griinendahl's
edition of the Visnudharma, 96.24a-b reads; ya$ ca dvaite prapaficah syan nivartyobhayacetasah,
which seems to be a corruption, possibly an old one because this hemistich is omitted from
the quotation of this passage in the Svetsvataropanisadbhasya. However, a parallel verse in the
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Since [duality is based on mental activity and non-duality on the ul-
timate truth], the activities of mind, which are caused by meritorious
and unmeritorious actions, should be stopped. Because of their cessa-
tion, duality does not arise. This duality, which consists of whatever is
moving and unmoving, is an object of mind. When the mind has be-

come without thoughts,>*> then one obtains the absence of duallity.396

The disparity between the duality of the changing world and the non-duality of the
eternal Brahma is the central theme of the above passage in the Visnudharma. It is
evident in both the initial question and the verse which was borrowed by the Aman-
aska. The fact that the initial question and parallel verse use the same compound (i.e.,
caracara) to describe the mundane world, appears to further indicate that the paral-
lel verse was composed specifically in reply to that question. There is no doubt that
this chapter of the Visnudharma is teaching the attainment of non-duality through
the practice of yoga,3”” in spite of the absence of instruction on how to practice.?3

Terms such as nirodha and manovrtti suggest that the no-mind state being described

Visnusahasranamastotrabhasya cited by Bouy (2000: 330) reads: 'Whatever duality of the elab-
orated world [is perceived], that should be annulled by means of the mind' (yad yad dvaitam
prapaficasya tan nivartyam hi cetasa). This reading of the verse yields a meaning closer to the
parallel in the Mandiikyopanisatkarika; i.e., 1.17a-b (prapafico yadi vidyeta nivarteta na samsayah).

395The compound amatibhave is very strange and not attested elsewhere. One might con-
sider conjecturing amanibhave on the basis of the parallel verse in Gaudapada's Mandi-
kyopanisatkarika (3.31) and the quotation of this verse in Svetasvataropanisadbhdasya (p. 11).

398Visnudharma 96.25 - 26 (manaso vrttayas tasmad dharmadharmanimittajah | nirodhavyds tan-
nirodhad dvaitam naivopapadyate ||25|| manodrSyam idam dvaitam yat kim cit sacaracaram | manaso
hy amatibhave dvaitabhavam tadapnuyat ||26|| 26d dvaitabhavam | conj. : dvaitabhavat ed. Also,
the conjecture 'dvaitabhavam is plausible and supported by the quotation of this verse in the
Svetasvataropanisadbhasya (p. 11). However, I have retained dvaitabhava because, according to
Griinendahl's negative apparatus, the oldest Nepalese manuscripts support the reading a-
bhava [1983: 126]).

397Visnudharma 96.28c-d — 29a-b: 'When the [mind] has ceased because of the power of
yoga, cognition of Brahma arises [for the yogin]. The supreme Brahma should be cognized
by the mind of a yogin, O king' (nirodhe yogasamarthyad brahmagrahy eva jayate | grahyam ca
paramam brahma yogicittasya parthiva).

398 Chapters 98-100 of the Visnudharma are also on yoga, and they appear to be relevant
to chapter 96 because they are a continuation of the conversation between Satanika and
Saunaka. These chapters blend tantric notions of yoga with other yoga traditions such as
Patafijalayoga (100.2-12) and that of Hiranyagarbha (98.6ff). For example, in chapter ninety-
nine, Saunaka teaches two types of yoga, para and apara. The latter is a visualization practice
on Visnu whose appearance and accoutrements are described. In chapter one hundred, an
Astangayoga is taught and the definitions of its auxiliaries follow those of Pataiijalayoga to
a reasonable degree (e.g., the standard ten yama/niyama are listed (100.2-3), dsana is steady
(acala) and pleasant (sukhaddyin) among other things (100.5), dharana is holding the mind on
one object (100.9) and the definition of Samadhi, though somewhat contradictory and pos-
sibly corrupt, uses the same terminology (i.e., artha, svariipa, bhati, etc.) as Patafijali's defi-

97



here is the same as the Amanaska's ascetic ideal of Samadhi, albeit in the words of

Patafijalayogasastra 1.2.

Gaudapada refers to the no-mind state twice (amanibhava, amanasta) in the third book
(prakarana) of his Mandikyopanisatkarika. Though the date of this work has been sub-
ject to much speculation, it would clearly predate the Amanaska on the grounds that
Gaudapada is generally ascribed by tradition to be Sankara's guru's guru (parama-
guru),3*° and Sankara quotes the Mandikyopanisatkrika without attribution in his
commentary on the Brahmasiitras.*°° Owing to common verses between the Mandii-
kyopanisatkarika and several Buddhist writers, most notably Bhaviveka,*'
Gaudapada is generally assigned to the sixth century.#®> Also, various scholars

nition. Compare Visnudharma 100.11 (arthamatram ca yad grahye cittam ddaya parthiva | arthas-
variipavad bhati samadhih so 'bhidhiyate) with Patafijalayogasastra 3.3 (tad evarthamatranirbhasam
svartipasinyam iva samadhih).

399For example, Madhavavidyaranya's Sarikaradigvijaya 5.97: 'I [Sankara] desire to know
the basis of Brahman from the great sage Gaudapada, [who was] the student of the son
of Vyasa [Sukacarya]. Because of my devotion to [this] one aim, I have found you [my
guru, Govinda,] who is full of all good qualities, who has obtained the supreme truth
and whose greatness extends [throughout the land]' (tam akhilagunapiirnam vydsaputrasya
Sisyad adhigataparamartham gaudapadan maharseh | adhijigamisur esa brahmasamstham aham tvam
prasrmaramahimanam prapam ekantabhaktyd). Also, Sankara is said to salute Gaudapada as
his paramaguru at the end of his commentary on the Mandiikyopanisatkarika and in the
Upadesasahasii 2.18.2 (Potter 1981: 103).

49°See [sayeva 1995: 13. Mandiikyopanisatkarika 1.16 and 3.15 are quoted without attribution
in Brahmasiitrabhdsya 2.1.9 and 1.4.14 respectively. These quotations are not indubitable proof
that the Mandiikyopanisatkarika predates Sankara, because a third source may have been in-
volved.

40'This Buddhist author has the names Bhavya, Bhaviveka and Bhavaviveka depending on
whether the source is Tibetan or Chinese. Also, the name varies in manuscript colophons.

Watanabe (1998: 143-44) settles on Bhaviveka after considering the evidence.
492Christian Lindtner (1985: 275-79) has identified a parallel verse between the Mandi-

kyopanisatkarika and Bhaviveka's Madhyamakahydayakarika (i.e., 4.24 = 5.6 respectively) as well
as similar terminology (e.g., ajatisamata) but the direction of borrowing is not certain and a
third source is possible here. See also Qvarnstrom (1989: 66-67 n. 27-30; 89-90 1. 93-100)
for loose parallels between these two texts, especially Mandiikyopanisatkarika 3.5 ~ Madhya-
makahydayakarika 8.13. As Richard King (1995: 39-40) notes, seeing that much of Bhaviveka's
Madhyamakahrdayakarika is a doxography and its eighth chapter is based on Vedanta (i.e.,
vedantatattvaviniscaya), it seems more likely that the direction of borrowing is from the Mandii-
kyopanisatkarika to the Madhyamakahrdayakarika, at least in the case of the former's third chap-
ter, which contains the parallels with the latter's eighth chapter. The parallel verses between
the Amanaska and the Mandiikyopanisatkarika also concern the latter's third chapter, so this
provides some grounds for an early date of those verses, although one cannot rule out a
third source in this case as well. On the sixth-century dating of Bhaviveka, see Kajiyama
1068-69: 199.
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have noted that the Mandiikyopanisatkarika is not a straightforward piece of exege-
sis on Vedanta but a work which responded to Mahayana Buddhist arguments that
were prominent at the time and, in the process, integrated some Buddhist terminol-
ogy.*** The pertinent question to ask here is whether Gaudapada understood the
no-mind state as the state of Samadhi defined in yoga texts such as the Amanaska

(i.e., the cessation of mental activity) or as something else.

It is in Gaudapada's explanation of a yoga of 'no contact' (asparsayoga) that he refers
to the no-mind state. His explanation begins with the assertion that the dream and
waking states are the same because the mind actively reflects duality in both.+%4
Having thus connected the existence of duality to mental activity, Gaudapada is able
to assert that duality ends when the mind is not active; that is to say, when the mind
is 'no-mind":

All this duality which is [comprising of] whatever is moving and mo-
tionless is [just] a visible object of the mind. For when [the state of] no-
mind of mind [arises], duality is not perceived. [Why is this?] When
the mind does not conceptualize because [one has] realized the truth
of the self, then, it goes to the state of no mind. Therefore, in the ab-
sence of perceivable objects, there is no perception [of duality].+°5

The above passage clearly attributes the cause of the no-mind state to gnosis of the
true self, and this is indicated by the preceding verses of the third book, which ex-
pound the nature of the self. This is the most obvious difference between Gaudapada
and the Amanaska, for the latter attributes the cause of the no-mind state to medi-
tative absorption induced by a combination of yogic methods such as Sambhavi
Mudra. However, Gaudapada's use of yogic terminology in this passage somewhat
obscures any distinction between the practice of gnosis and yoga. He describes the
gnostic mind as thought-free (nirvikalpa) and as Samadhi, in his discussion following
the above verses. He essentially equates the no-mind state of gnosis with Samadhi
by identifying both as Brahma without attributes.*°® He then defines Samadhi as

493See Bhattacharya 1989, King 1995, Comans 2000.

404 Mandiikyopanisatkarika 3.29: 'Just as in the case of dreaming, the mind, which is a reflec-
tion of duality, is active because of May3, so the waking mind, which is [also] a reflection
of duality, is active because of Maya.' (yatha svapne dvayabhasam spandate mayaya manah | tatha
jagrad dvayabhasam spandate mayaya manah). This seems to be an elaboration of 1.17¢-d, 'This
[world of] duality is simply Maya and non-duality [arises] from the ultimate truth' (maya-
matram idam dvaitam advaitam paramarthatah).

405 Mandiikyopanisatkarika 3.31-32 (manodrSyam idam dvaitam yat kim cit sacaracaram | manaso hy
amanibhave dvaitam naivopalabhyate || atmasatyanubodhena na sankalpayate yada | amanastam tada
yati grahyabhave tadagraham).

406 Mandikyopanisatkarika 3.35¢c-d — 36: 'That very [mind, free of thought and restrained,]
is fearless Brahma, [which is] the light of gnosis [pervading] everywhere. [It is] unborn,
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follows:

Devoid of all expression and having transcended all thought, Samadhi
is very peaceful, its light perpetually [illuminates],**” [and it is] im-
movable and fearless.+®

Gaudapada's only other explicit statement on the no-mind state is that a mind free
of thoughtisrestrained and intelligent (dhimat), and it is not the same as deep sleep.**?
Compared to the Amanaska, Gaudapada describes the no-mind state in much more
positive terms. In other words, the terminology of the void and aspectless Siva are
absent. He also distances himself from yogins by stating that the yoga of no-contact
is difhicult for yogins to perceive because they fear the non-duality of Brahma and
prefer the effort involved in restraining the mind. This appears to be an attempt to
elevate his vedantic yoga above Patafjjalayoga, which was based on a dualist ontol-
ogy. The redactors of the Amanaska would have agreed with Gaudapada on this,
though their inclusion of a verse which criticizes vedantins who talk about the no-
mind state without actually experiencing it as, one must presume, yogins conceived

it (2.24), was probably intended for Gaudapada.

That Gaudapada understood the no-mind state as being different from the stone-
like Samadhi of yogic traditions does not diminish the likelihood that his Mandiikyo-
panisatkarikd was a source text of the Amanaska. In fact, apart from the above parallel
verse, the connection between these two works is further suggested by their similar
play on sleeping and waking states with a view to revealing a reality beyond both.
In Gaudapada's first book, he largely expatiates upon the Mandiikyopanisat's theme
of equating the three syllables of om with the three states of waking, dreaming and
deep sleep, and the sound beyond the syllables, with the fourth state known as Tu-
rya or Turiya.*'® However, in the other three books, he tends to equate waking with
dreaming, in rhetorical flourishes that aim at proving the illusory nature of a per-
ceived world whether dreamt or experienced while awake. For example, after posit-

ing that creatures which are seen in sleep and waking do not exist separately from

devoid of sleep and dreaming, unnamed, formless, manifested [all] at once and omniscient.
[This statement] is not figurative in any way.' (tad eva nirbhayam brahma jiianalokam samantatah
|| ajam anidram asvapnam anamakam arfipakam | sakydvibhatam sarvajfiam nopacarah katham cana).

471 have followed Sankara's gloss of sakrjjyotis as sadaiva jyotis.

408 \andiikyopanisatkarika 3.37 (sarvabhilapavigatah sarvacintasamutthitah | suprasantah sakrj-
jyotih samadhir acalo 'bhayah).

409 Mandiikyopanisatkarika 3.34: 'The mode of [this no-mind] mind which is restrained, free
of thought and intelligent should be known. The other [mode of mind] in deep sleep is not
the same as that." (nigrhitasya manaso nirvikalpasya dhimatah | pracarah sa tu vijfieyah susupte 'nyo
na tatsamah).

41°See Mandiikyopanisat 8-12 and Mandiikyopanisatkarika 1.10-16. The terms turya and turiya
do not occur in the Mandiikyopanisat, but are used by Gaudapada.
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the mind of the perceiver, Gaudapada concludes:

For, both [the world of a dream and the world of one who is awake]
are mutual objects. And [so] one asks, 'Which one exists?' Both are

void of proof*"" and are cognized only by the thought of them.*

The Amanaska contains five verses which appropriate vedanta's rhetoric on wakeful-
ness and sleep.#® However, rather than following the Mandiikyopanisat's four states
of consciousness or Gaudapada's phenomenology, the Amanaska simply assumes
sleep and waking to be 'unreal' because they are experienced by ordinary people.
The yogin in the no-mind state does not sleep because sleep ceases in the advanced
stages of Samadhi#'# and he does not wake because he remains motionless without
breathing or thinking.#'> Furthermore, the mind is active in both sleep and waking;
in sleep only part of the mind is void and in waking the mind grasps at sense ob-
jects.#'® By equating the no-mind state with the highest reality (paratattva), which
is free from the duality of existence and non-existence, life and death and waking
and sleep,*” the Amanaska emulates vedanta's otherworldliness while grounding

the same metaphors in the meditative states attained through yoga.

The variations in terminology and the disparate flow in subject matter suggest that
the Amanaska's second chapter was a compilation, and it is somewhat disappoint-
ing that this cannot be confirmed by identifying more of its verses on the no-mind
state in earlier sources. However, the above discussion reveals that the redactors of
the Amanaska borrowed very little from the Visnudharma and the Mandikyopanisat-
karika. One might have expected them to redact several other verses from these
works, such as 96.25 of the Visnudharma translated above. However, it is also possi-
ble that Amanaska 2.79 was borrowed from another source which is no longer extant.
Nonetheless, it is clear that the redactors of the Amanaska wished to conceal their
sources because they do not quote anything with attribution. They were attempt-
ing to reinterpret yoga praxis,*8 without appearing to borrow from traditions such
as Vedanta or Patanjalayoga, the doctrines and techniques of which they explicitly
rejected.

4] am not sure of the meaning of laksand here and have followed Sankara's gloss ([...]
laksana pramanam pramanasinyam [...]).

“2Mandikyopanigatkarika 4.67 (ubhe hy anyonyadrsye te kim tad astiti cocyate | laksanasinyam
ubhayam tanmatenaiva grhyate).

413 Amanaska 2.59-63.

414 Amanaska 1.49.

45For example, Amanaska 2.21-22, etc.

416 Amanaska 2.61

47 Amanaska 2.62.

48Gee section 1.3.7.2.
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1.3.6.13 Amanaskayoga: A Type of Yoga?

Of the tantric and advaitavedantic sources discussed up to this point, the former
have provided the only examples in which the term amanaska appears in the context
of meditation. Nonetheless, in these example, it has been used as an adjective and
not as a synonym for Samadbhi, as is the case in the Amanaska. One might wonder
whether the Nisvasakarika was referring above to a profound, no-mind meditative
state (amanaskamahdyoga). Unfortunately, the context does not provide enough de-
tails to confirm whether the intended meaning of this compound was the dormant
state of ascetic meditation in which the yogin does not breathe or think. Similar

ambiguity arises in the Urmikaularnava:

Both Rudra and Rudra's Sakti go to absorption in amanaska. Thus, this
Kaula [knowledge] has not been taught in the innumerable Brahman-

ical and Saiva scriptures.*'

In the above verse, the use of amanaska in conjunction with laya suggests that it could
mean 'in the no-mind [state].' If it did mean Samadhi here, this instance would pre-
date the Amanaska, for the Urmikaularnava was known to Abhinavagupta.*** How-
ever, the context is not of a meditating yogin, but the absorption (laya) of Siva and
Sakti. So, it remains unclear whether such a passage inspired the use of amanaska in

the sense of Samadhi in later yoga texts.

A similar usage of amanaska is also found in the Daksinamirtistotrabhavarthavarttika,
otherwise known as the Manasollasa and attributed to a Sure$varacarya. If this were
the celebrated student of Sarikara's who wrote commentaries on his Brhadaranya-
kopanisadbhasya and Taittiriyopanisadbhasya, then the Manasollasa would certainly pre-
date the Amanaska. However, this has been rightly disputed,**' and it is clear that the
author of the Manasolldsa was influenced by tantric Saivism because there are four
references to the thirty-six Tattvas of the Mantramarga.*** Three of these references

occur in the ninth chapter which defines the auxiliaries of an Astangayoga. In my

49 Urmikaularnava 3.72 (rudras ca rudrasaktis ca amanaske layam gatau | tat kaulikam idam prok-
tam na $astragamakotibhih || 72b amanaske | conj. : amanasthe Codex. This conjecture is sup-
ported by the quotation of the first hemistich of this verse by Jayaratha in his commentary

to Tantraloka 3.67, which has been favoured for the reasons given in footnote 361).
420Gee Sanderson 2001: 4 n.I and 2005a: 123-24 n. III.
42TFor a discussion on this and citations of the relevant secondary sources, see Potter 1981:

550-51. Also, Potter (1981: 317) casts doubt over Sankara's authorship of the Daksinamiirti-
stotra. If Sankara was not the author of this Stotra, then the traditional attribution of the
Manasollasa's authorship to one of his students is much less convincing.

422Manasolldsa 9.2, 4, 45 and 10.10. The author makes it clear that Saivism has thirty-six
Tattvas as opposed to other systems (2.41 — 43a-b): 'Those who know the scriptures of
Sankhya know twenty-four Tattvas. Those versed in the Puranas teach thirty Tattvas [which
are] Mahat, Kala, Pradhana, Maya, Vidya and Pirusa along with the [twenty-four of Sarikhyal.
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opinion, the definitions of the auxiliaries are derived from a type of Hathayoga that
postdates the twelfth century, for the author of the Manasollasa mentions hathayo-
gic postures such Maytira, Kiirma and Pascimatanasana, the last of which is yet to
be found in a yoga text written before the fifteenth century.*>® These Asanas are
found in yoga texts which post-date the twelfth-century, and the name of the last
one in particular, Pascimatanasana (i.e., 'the posture in which there is a stretch of
the back [part of the body]'), suggests that they were not seated poses for medita-
tion.#>4 Also, the Manasollasa tacitly incorporates three hathayogic Mudras into its
yoga practice,**> and its list of thirty Yamas and Niyamas, which is found word for
word in the Hatharatnavali,#*® is strongly suggestive of later medieval yoga texts that
tended to list more than the standard ten of Patafjalayoga.**” The tantric influence

Experts on the Saivagamas speak of thirty-six, [the six additional ones being,] Bindu, Nada,
Sakti, Siva, Santa and finally Atita' (caturvimsatitattvani sankhyasastravido viduh | mahan kalah pra-
dhanam ca mayavidye ca piirusah || iti pauranikah prahus trim$attattvani taih saha | bindunadau $ak-
tiSivau Santatitau tatah param || satrimsattattvam ity uktam Saivagamavisaradaih).

4BManasollasa 9.24¢c-d — 26. The earliest sources for PaScimatanasana of which [ am aware
are Sivasambhitd 3.109 and Hathapradipika 1.30-31.

+4In medieval yoga texts, Maytira, Kirma and Pa$cimatanasana are non-seated poses.
However, as James Mallinson (2014: 226-27 ) has observed, the notable exception is the
Matysendrasamhita (3.5, 11-12) which describes Maytira and Karma as seated poses. However,
Pascimatanasana is absent in this text.

425Manasollasa 9.32: 'The contraction [and drawing up] of the downward moving breath
and the stopping [and drawing down] the upward moving breath and the placement of
the tongue above the uvula is the practice of yoga' (akuficanam apanasya pranasya ca nirod-
hanam | lambikopari jihvayah sthapanam yogasadhanam). These instructions correspond to

Milabandha, Jalandharabandha and Khecari Mudra.
426Manasollasa 9.21 — 24¢-d = Hatharatnavali 3.2-4. The direction of borrowing may be

from the former to the latter, as the author of the Hatharatnavali, Srinivasayogi, borrowed
extensively from earlier texts such as the Hathapradipikd. For more details on this and the

date of the Hatharatnavali, see footnote 654.
427Manasollasa 9.21 — 24a-b. It lists thirty Yamas and Niyamas. The Vaikhanasasmarta-

siitra (8.4), whose date has been estimated between the fourth and eighth centuries (Co-
las 2003: 236), is the earliest source (as far as I know) for a list of twenty Yamas and
Niyamas. These were prescribed to a sage at the forest dwelling (vanasrama) stage of
life (vanasrami munih snanasaucasvadhyayatapodanejyopavasopasthanigrahavratamaundniti niyaman
daSaitan satyanySamsyarjavaksamadamapritiprasadamardavahimsamadhuryaniti yaman dasamims ca
samacarati). However, in my mind, this casts some doubt on the date of the Vaikhanasasmarta-
siitra or, at least, its passage on the Yamas and Niyamas, because lists of more than Patafi-
jali's ten Yamas and Niyamas tend to arise in expositions of Astangayoga written from the
tenth century onwards. Examples of tantric works include the Saradatilaka (25.7-9) and the
Ahirbudhnyasamhitd (31.18 — 30a-b). For evidence that the latter post-dates Ksemaraja, see
Sanderson 200r1: 36 n. 47. Examples from those medieval yoga texts which include more
than ten Yamas and Niyamas are the Vasisthasamhita (1.35, 38, 53), the Yogaydjfiavalkya (1.51,
2.1-2), the Sivayogadipika (2.9-10), the Hatharatnavali (3.3-4), etc.
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is further indicated by the reference to meditation on the unsupported (niralamba)
Sadaséiva#*® and the definition of meditation as the visualization of Brahma, Visnu
or Siva.#*® Therefore, the ninth chapter of the Manasolldsa probably post-dates the
second chapter of the Amanaska, and unless the ninth chapter was added to the ear-
lier chapters at a later time, then the Sure$vara of the Manasollasa probably lived at

least several centuries after Sankara.

In the Manasollasa's ninth chapter, two types of yoga are contrasted with one an-
other. The firstis mental worship (samanaskam upasana) and the second is an Astanga-
yoga which takes the yogin to the state of no-mind (amanaska).*° After an explana-
tion of Astangayoga, Samadhi is defined as follows:

The inactivity of the mind through [the practice of] meditation s called
Samadhi. Samadhi without mind (amanaska) is free from all thought.*"
When the mind goes to the state of stillness, the breath becomes still.
By means of stillness of the mind, [the yogin] should practise [this]
yoga, [which is endowed] with meditation.#*

In the above passages, amanaska is used as a synonym for Samadhi and also to qual-
ify Samadhi. The possibility that the author was either directly or indirectly influ-
enced by the Amanaska is suggested by the statement that the no-mind state makes
the breath still, for this is a salient theme of the Amanaska. Another possibility is
that the passage was written several centuries after the Amanaska, when the term

amanaska was more widely established as a synonym for Samadhi.

+8Manasollasa 9.27a-b: 'Meditation is [performed] by means of the unsupported state. The
unsupported is Sadasiva' (niralambataya dhyanam niralambah sadasivah). One might also note
the use of recaka, piiraka and kumbhaka in the Manasollasa (9.27) as further evidence of ei-
ther a tantric or medieval yoga source for these verses. Though the origin of these terms
is tantric (and not the Patafijalayogaastra and chapters on yoga in the Mahabharata), they
are found in Sankara's commentary on the Bhagavadgita (4.29), and recaka and piiraka in his
Patafijalayogasiitrabhasyavivarana (pp. 227-228). Therefore, these terms would have also been
known in Advaitavedanta after the time of Sankara. I wish to thank Kengo Harimoto for
the last two references.

429 Manasollasa 9.29¢-d.

$°Manasolldsa 9.20 (samanaskam idam yogi sevamana updsanam | astangayogayuktah sann
amanaskam sa gacchati).

4] have understood tu in Manasolldsa 9.30c¢ as simply a verse filler, because in verse 9.20
(see footnote 430) Astangayoga is said to take the yogin to the no-mind state. Thus, there is
no contrast between 9.30a-b and 9.30c-d, and this appears to be an instance where buddhi

and manas are simply synonyms.
$2Manasollasa 9.30-31 (dhyanad aspandanam buddheh samadhir abhidhiyate | amanaskasamadhis

tu sarvacintavivarjitah ||30|| citte niscalatam yate prano bhavati nicalah | cittasya niscalatvaya yogam
sadhyanam abhyaset ||31|| 30d vivarjitah ] em. : vivarjitam ed.).
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The compound amanaskayoga is found in Rajanaka Ratnakara's Haravijaya. This poet,
who lived in Kashmir in the first half of the ninth century,*? wrote a hymn (stotra) to
Siva which is the sixth chapter (sarga) of the Haravijaya. The hymn praises Siva in the
terms of every soteriological system known to the poet, so it is possible that he saw
the term amanaska in one of the Saiddhantika sources quoted above.## Seeing that
the Saiddhantika sources use amanaska in its most basic sense of 'without mind' and
not as a synonym for Samadhi (as seen above in the Urmikaularnava), it is likely that
Ratnakara's intended meaning of amanaskayoga was 'union without mind'.#*> The

context of the compound within the verse itself supports this meaning:

Those [yogins,] whose intense ascetic observance [is performed] for
the attainment of union without mind, obtain according to tradition
the spotless state which gives an unwavering existence in the Self. [The
fact that yogins obtain this spotless state,] O Siva, is none other than

[the expression of your] favour.#3

Ratnakara was not referring to a type of yoga called Amanaskayoga but to the med-
itative state of 'union' that was obtained by a period of intense ascetic observance.
The syntax of the compound is similarly understood by the commentator, Rajanaka
Alaka,®” but unfortunately he sheds little light on this verse and merely resorts to

Patafijalayoga to explain amanaskayoga as asamprajiiatasamadhi.$8 This is unhelpful

#3For a discussion on Ratnakara's date, see Sanderson 2001: 6 n.1

#40n the Saiva sources known to Ratnakara, see Sanderson 2007b: 425.

45 Alexis Sanderson (2007b: 426) has pointed out that the goddess Kali/Kalasankarsani
of the Kalikula is absent in Ratnakara's hymns and so this author was probably unaware
of the Kalikula and its Krama refinement. Thus, it is unlikely he would have known the
Urmikaularnavatantra which is a Tantra of the Kalikula (Sanderson 2007b: 306).

“%Haravijaya 6.43 (amanaskayogagatisamsitavratair yad avapyate kila nirafijanam padam | nir-
upaplavam ca dadhad atmani sthitim bhava nantariyakam anugrahasya tat).

#7The colophons of the commentary state that R3janaka Alaka is the son of Rajanaka
Jayanaka. There is a Rajanaka Jayanaka who wrote a Kavya called the Prthvirgjavijaya, pos-
sibly composed in the late twelfth century when King Prthviraja reigned, for Jayanaka may
have been one of his court poets (Lienhard 1984: 219). However, as Alexis Sanderson has
suggested to me, it is doubtful whether the name Rajanaka Jayanaka is rare enough to make
it the basis for dating Rajanaka Alaka to the twelfth century. Furthermore, he suspects that
the errors and lack of erudition in Rajanaka Alaka's commentary indicate that its date of
composition was considerably later than the twelfth century, when standards of learning
in Kashmir had declined further than what they had by that time. Also, he believes that the
style of the commentary which is a visamapadoddyotaka (i.e., a non-systematic Kavya com-
mentary) is more typical of late Kashmirian works (verbal communication, 201r).

#8This part of the commentary says, '[This] state (dasd) of yoga is without discursive
cognition (asamprajfiata), that is, without the activity of the mind whose nature is discur-
sive thought. [That is to say, it is] without mind' (amanaska vikalpatmakamanovyapararahita
asamprajfiatariipd yogadasaiva). Alaka has understood yogagatiin Ratnakara's verse as 'the state
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because there is no indication in Ratnakara's verse that he was referring to Pataii-

jalayoga.

Of the texts mentioned in this section, the Urmikaularnava and Haravijaya predate the
Amanaska. Of these two, only the Haravijaya uses the term amanaska in the sense of
a meditative state of 'union' for people who, in this case, were practising an auster-
ity. While the Haravijaya provides further evidence for an understanding of no-mind
meditation among Saiva traditions that predate the Amanaska, the fact that the latter
does not contain the compound amanaskayoga and calls its yoga Rajayoga, which is
a name not attested in early Saivism, indicates that the link between the Haravijaya

and the Amanaska is tenuous.

1.3.6.14 Amanaska, the Effortless Leap to Liberation

At the heart of the Amanaska's teaching is the basic notion of Samadhi as it was ex-
pressed in Patafijalayogasastra 1.2. In addition to this, the Amanaska's teachings are
also consistent with Patafijalayogasastra 1.12 (abhyasavairagyabhyam tannirodhah), be-
cause the cessation of mental activity is accomplished through practice (abhyasa)
and detachment (audasinya). After the twelfth century, the importance of practice is
a salient feature of yoga texts. In fact, generally speaking, their emphasis on prac-
tice is largely the result of minimizing the philosophical and ritualistic elements
seen in earlier treatises on yoga. Hence, even though the Amanaska was consistent
with Satras 1.2 and 1.12, the rest of the Patafijalayogasastra's first chapter was largely
ignored. In the two hundred verses of the Amanaska, the word abhyasa occurs eigh-
teen times, and compounds such as 'constant practice' (sadabhyasa) and 'devoted to
practice' (abhyasarata) are repeated several times. The yogin who does not practise
has little chance of success. This was explicitly stated in the Dattatreyayogasastra, a
text roughly contemporary with the Amanaska's second chapter:

Without practice, [the yogin] becomes worldly. Therefore, having re-
membered the teachings of his guru, he should practise [yoga] day
and night. Thus, [only] through the constant practice of yoga, does
the [second] stage [of yoga called] Ghata arise. Without the practice
of yoga, [it is all] in vain. [Yoga] is not perfected through social gath-
erings. Therefore, [the yogin] should practise only yoga with every
effort.#?

of yoga' (yogadasa). However, if the ascetic observance is being performed in order to attain
yoga, gati is better understood as a dative (gataye), 'for the attainment of' (Alexis Sanderson,
verbal communication, 2011).

49 Dattatreyayogasastra 105 — 107a-b (abhydsena vihinas tu tato laukikatam viajet | avismrtya guror
vakyam abhyaset tad aharnisam || evam bhaved ghatavastha satatabhyasayogatah | anabhyasena yo-
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Unlike Patafijalayoga and Hathayoga, which both prescribed comprehensive sys-
tems of practice, the Amanaska championed the importance of practice while refut-
ing the need for a comprehensive system. One can infer that the Amanaska rejected
the first seven auxiliaries of Astangayoga and all the techniques of Hathayoga, be-
cause the behavioral guidelines (yama/ niyama) are ignored, except for certain prac-
tices of asceticism (tapas) which are condemned (2.32); the various Asanas are said to
be useless for yogins (2.37); the pranayamas are deemed difficult, painful and a cause
of diseases (2.31, 42); meditation and other such practices, which would presum-
ably include the auxiliaries of concentration (dharand) and withdrawal of the senses
(pratyahara), merely confound people (2.33, 39), and elsewhere meditation is said to
be an 'error of mind' (1.7). Therefore, the Amanaska was a practical text written for

yogins, but without an elaborate system of yoga practice.

The practice of the Amanaska is so straightforward that it is explained in just two
verses (2.49-50). These can be paraphrased as: 'Sit comfortably, keep the gaze and
the body still and don't think of anything.! When compared to the simplicity of
the Amanaska, the practices of both Patafjjala and Hathayoga appear overly com-
plex and difficult. From this perspective, the Amanaska's practice can be seen as a
'leap-practice’ of the 'do-it-yourself kind, to borrow two of Karl Potter's expressions
(1963: 236-55). It is a do-it-yourself system because the yogin is required to practise.
In other words, the teachings of the Amanaska do not attempt to circumvent the
need for practice, and the yogin is ultimately required to remain uninterruptedly
in the no-mind state for twenty-four years (1.82ff). Yet, it is also a leap-practice be-
cause elaborate, gradualist systems and complicated techniques are leapt over, so
to speak, as the yogin avoids having to progress through a system of yogic auxil-
iaries,*4° as well as the training required to build capacities for techniques, such as

advanced Pranayamas, Bandhas and Mudras, which would otherwise be inaccessi-

ble.

The ease of the Amanaska's leap-practice is inherent in its simplicity, which is re-
flected by the descriptions of the state of amanaska as natural (sahaja)*#' and blissful
(ananda).##* The first implies that it is accessible to all those who know the teachings
and have the guru's favour. Indeed, if the yogin has the guru's favour (guruprasada),
success is assured.*# The second eliminates the need for discipline and resolve,
because the bliss of the no-mind state naturally makes the yogin devoted to prac-

tice (2.100). Thus, the Amanaska ofters a practice which leaps over other systems of

gasya vitha gosthya na sidhyati || tasmat sarvaprayatnena yogam eva samabhyaset).
440 Amanaska 2.53.
441 Amanaska 1.61, 2.30, 41, 42, 48, 73, 76, 77, 82, 91 and 109.
442 Amanaska 1.54, 85, 86, 2.20, 21, 33, 52, 53, 96, 97, 98, 100 and 110.
48 Amanaska 2.29, 42, 45-46, 112.
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yoga, by avoiding their complexities, challenges and requisite of discipline, while

also promising the same Siddhis and liberation in this very life.

Furthermore, the Amanaska also leapt over the complexities of philosophy (1.5-6,
2.33, 38, 40), metaphysics (1.3, 7), mantras (1.7) and sectarian affiliation (2.34-36).
There is no explicit rejection of the Vedas, the caste-system or Brahmanical ritual,
though it is said that the Vedas will not lead to the attainment of the highest reality
(1.5). Therefore, like earlier traditions of Saivism, a Brahmin could presumably have
practised the Amanaska's Rajayoga and observed his Brahmanical duties so long as
the latter did not conflict with his practice of yoga. Indeed, the Amanaska unequivo-
cally condemns those who abandon their vedic rites in vain (2.103), and it proclaims
the folly of those who adopt a non-vedic religion (pasanda) (1.6, 2.35, 103). Yet, it is
clear that the Rajayogin would have held no belief in the salvific power of vedic rites,
and ultimately he abandons rites (karma) (1.100) in the sense that he himself is aban-
doned by them (1.104) because he has no desire for their potential rewards (2.105).
On this basis, one can also infer that the ritual system of Saivism was superfluous
for the Rajayogin, and the Amanaska is silent on matters of initiation (diksa), prelim-
inary observances for mantras (vidyavrata), daily rites (nityakarma) and the like. On
the whole, one may conclude that the Rajayogin was probably indifterent to vedic

and tantric ritual.

Though the Amanaska contains some archaic features such as descriptions of a stone-
like Samadhi and the rather austere practice of detachment (audasinya), it would be a
mistake to think that the Amanaska was written for the 'bed-of-nails' ascetic or even
those yogins who performed asceticism (tapas) as it was defined by the Pataijalayo-
gasastra. 44+ Sitting for long periods of time and silence may be implicit in the practice
of Samadhi, however, it is clear that the Amanaska's practice is free from pain (klesa),
suffering (duhkha) and difficulty (duskara/durjaya) because these are the very reasons
for its rejection of Pranayama (2.42). There is no explicit mention in the Amanaska of

two practices which were central to Tapas, namely, fasting and semen-retention.*+

444In Patafjalayoga, Tapas is part of kriyayoga (2.1) and the Niyamas of Astangayoga (2.32).
In Patafijalayogasastra 2.32, Tapas is defined as enduring extremes (dvandvasahana), such as
hunger and thirst, cold and heat, standing and sitting, bodily silence and verbal silence. It
also includes periods of ascetic observances (vrata) such as krcchra, candrayana and santapana,
which are various methods of fasting (cf. Vaikhanasmartasitra 8.1, which offers a more exten-
sive list). The one qualification of Tapas in Patafijalayogasastra 2.32 which might distinguish it
from other traditions of asceticism is that only Tapas which does not obstruct one's stability
of mind (cittaprasadana) should be practised (tac [i.e., Tapas] ca cittaprasadanam abadhamanam
anendsevyam iti manyate). Elsewhere in the Patafijalayogasastra (1.34), the compound cittaprasa-

dana is glossed as manasah sthitim. Hence, my translation, 'stability of mind'".
445Fasting is frequently mentioned in definitions of Tapas. For references in literature out-
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Rather, the latter is, in effect, censured by the Amanaska's rejection (2.32) of Vajroli
Mudra as a method for perfecting the body (dehasiddhi). Nakedness is also censured
(1.6, 2.34) as well as the mysterious practice of expectorating saliva (2.32), which
could be an extreme form of fasting, though there is no evidence for such a prac-

tice in medieval India, as far as [ am aware.

The Amanaska's dislike of asceticism was not the case for classical yoga traditions,
such as the Patafijalayogasastra, which integrated Tapas into Kriyayoga (2.1) and the
Niyamas of its Astangayoga (2.32). Also, Patafijali included it among methods for
attaining Siddhis (4.1). The notion that Tapas can assist in the soteriological aims of

yoga is explained in the Bhasya:

Yoga is not perfected by one who does not practise Tapas. Impurity,
which is of various kinds because of beginningless Karma, affliction
(klesa) and habitual tendencies (vasand)*4® and because of which the
network of sense objects stands opposed [to yoga],*# is not weak-
ened+48 without Tapas. Thus, the mention of Tapas [in the root text].44°

In contrast to Patafijalayoga, the mention of Tapas is relatively rare in medieval yoga
texts which date between the twelfth and sixteenth centuries.#*® One might expect
otherwise because during these centuries Hathayoga became particularly promi-
nent, and central to its practice were various types of breath retentions (kumbhaka)
and physically demanding Mudras, which appear to have been only hinted at in

early tantric traditions.#' Nonetheless, neither Pranayama nor Mudras are ever re-

side of yoga, see Kaelber 1989: 35, 53, 57-58, etc. For Pataiijalayoga, see footnote 444. In later
medieval yoga traditions, a definition of Tapas is found in the Vasisthasamhita (1.54), a yoga
text either contemporaneous with or a century or two later than the Amanaska's second
chapter. It stated that fasting is the best Tapas: '[Yogins] say that purification of the body
by the prescribed path of [fasting] such as krcchra, candrayana and so on, is the best of [all]
austerities' (vidhinoktena margena kycchracandrayanadina | Sarirasodhanam prahus tapasam tapa ut-
tamam). Tapas is also defined as krcchra, candrayana and so on, in Sivananda's Yogacintamani
(p- 17). The importance of semen-retention in Indian asceticism is generally accepted (see
Alter 1992: 129-135 and 1997, and Mallinson forthcoming).

445My translation of this follows Vijfianabhiksu's commentary on Bhasya 2.1 (anadikarma-
klesavasanaya hetuna citra nanavidha [...]).

47Cf. Vijiianabhiksu 2.1: '[Impurity] is opposed to yoga because the network of sense
objects is manifested [by it]' ([...] pratyupasthapitavisayajalataya yogavirodhini [...]).

+48Here, 1 also follow Vijfianabhiksu's comment on Bhasya 2.1 (na sambhedam tanutam dpady-
ata ity arthah).

+49The Bhdsya 2.1 (natapasvino yogah sidhyati | anadikarmaklesavasandcitra pratyupasthitavisaya-
jala casuddhir nantarena tapah sambhedam apadyata iti tapasa upadanam).

#°After the sixteenth century, yoga texts tended to integrate Patafijalayoga with
Hathayoga. Consequently, verses on the Yamas and Niyamas reappear in such texts as the
Yogacintamani (p. 6, etc), Yuktabhavadeva (5.7-8), Hatharatnavali (3.4), etc.

#'Mallinson forthcoming.
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ferred to as Tapas in Hathayoga texts, but rather as auxiliaries (afiga) of yoga, and the
practitioners of Hatha texts are referred to as yogins and not 'tapasvins'.*? In fact,
the word Tapas and the Patafijalayogasastra's Niyamas, of which Tapas is a part, are
conspicuously absent from the early corpus of Hathayoga,*? including the Amyta-
siddhi, the Amaraughaprabodha, the Candravalokana, the Goraksasataka,** the Khecarividya,
the Vivekamartanda, the Sivasamhita,*> the Yogabija and the Hathapradipika.4s® The

42The exceptions here are the Vasisthasamhita and the Yogayajiiavalkya which, as I shall dis-
cuss, incorporate Tapas. In the Patafijalayogasastra, Pranayama is considered an auxiliary and
Tapas is mentioned separately. In earlier Dharma$astras, Pranayama is referred to as Tapas
(for citations, see Kaelber 1989: 58-59), and the Patafijalayogasastra (2.52) quotes an earlier
source: 'There is no higher Tapas than Pranayama [...]' (tapo na param pranayamat [...]). [ am
yet to find a similar statement in an early Hathayoga text.

43For details of this corpus, see Mallinson 2011a: 771 and Birch 2011: 528-29.
44This is not the Goraksasataka which is almost the same as the Vivekamartanda, but an

earlier yoga text. See Mallinson 2011: 257-72.

45In this regard, there is a contradiction in the Sivasamhita. In the third chapter, a list of
twenty Niyamas is given, which include Tapas. However, at 5.7, Niyama is listed among
the obstacles to yoga. This appears to one of several inconsistencies between the the first
four and the fifth chapter of the Sivasamhitd. Other inconsistencies include different lists of
obstacles in the third and fifth chapters, and the fifth chapter teaches a tetrad of yogas (i.e.,
Mantra, Laya, Hatha and Rajayoga) which is not mentioned as such in the earlier chapters.
Such inconsistencies suggest that the fifth chapter was derived from a different source to

the first four chapters.
+Most of the printed editions of the Hathapradipika include two verses on the Yamas

and Niyamas (e.g., Hathapradipikd,q1.17-18). However, these verses are absent in nearly all
manuscripts reported in Kaivalyadhama’s edition (see the critical apparatus [p. 9 n. 29]).
Out of the eleven manuscripts reported, the one exception is 'ka'. The editors rightly omit
these verses, unlike the four printed editions included in their apparatus as 'ya’, 'ra’, 'la', and
'va'. Elsewhere, Niyama is mentioned in passing in the Hathapradipika, but only in a nega-
tive sense. For example, it is stated that the dietary restrictions (niyama) given in the sec-
ond chapter need not be maintained when the practice of yoga becomes steady (2.14c-d),
and the yogin who practises Vajroli Mudra gains the Siddhis without the Niyamas (3.82).
The second example suggests that Vajroli Mudra was not considered to be a technique of
Tapas even though it was practised to achieve the ascetic ideal of semen-retention. In a
verse on Siddhasana, Niyama is used in a simile (i.e., 'just as non-violence is the best among
the Niyamas'), but this could be referring to a general belief in India at that time and does
not constitute a teaching on the Niyamas in the Hathapradipika. And there is one impor-
tant instance of the word niyama in a verse on the obstacles to Hathayoga (1.15). However,
there is some ambiguity here, for the manuscripts read either niyamagraha or niyamagraha,
the first of which means that adhering to the Niyamas is an obstacle to Hathayoga, and the
second means the opposite. However, the majority of manuscripts support the reading
niyamagraha, whereas Brahmananda's commentary, the parallel verse in the Hatharatnavali
(1.77) and several manuscripts of the Hathapradipika ('ka', 'kha', 'ga’ and 'tha') support niyam-
agraha. Brahmananda may have adopted niyamagraha owing to the absence of teachings on
Yama and Niyama in the Hathapradipika. However, Balakrsna's commentary called the Yo-
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three main exceptions are the Dattatreyayogasastra, the Vasisthasamhitd and the Yogayajna-
valkya which teach an Astangayoga beginning with Yamas and Niyamas, though the
Dattatreyayogasastra also teaches a form of Hathayoga without Yamas and Niyamas
and at no time does it mention the word Tapas. Moreover, none of the above texts
teach extreme forms of Tapas, such as holding the arms above the head or standing
on one foot for prolonged periods, sitting in the middle of five fires, lying on a bed of
thorns, inhaling smoke, looking at the sun and so on.*” Of the more moderate and
common forms of Tapas, namely fasting, celibacy and silence, celibacy is perhaps
the only one of these followed in Hathayoga.#8 Fasting was prohibited because of

the practice of Viparitakarani;** silence (mauna) is not mentioned; there are caveats

gaprakasika, which is based on a later ten-chapter recension of the Hathapradipikd, opted for
niyamagraha (1.48), and glossed it as: '[It means] the non-adherence to the Niyamas which
will be taught [later in this text]' (vaksyamananiyamaparipalanah). This is consistent with the
fact that the extended version of the Hathapradipika, which was probably compiled in the
late seventeenth or early eighteenth century (earliest manuscript is dated VS 1765 = 1708
CE), contains teachings on the Yamas and Niyamas, which are commonly included in yoga
texts of that time (see footnote 450). The ambiguity over niyamagraha/niyamagraha in the
manuscript transmission of the Hathapradipika probably derives from these later yoga tradi-
tions which had adopted the Yamas and Niyamas, perhaps, as a result of the growing influ-
ence of Patafijalayoga after the sixteenth century.

#7For references to some of these extreme forms in the Puranas, see Birch 2011: 529 n.
29. They are also listed in Vaikhanasasmartasiitra 8.1. I wish to thank James Mallinson for
this reference. Also see Clark 2006: 36-37 n. 44. It is quite likely that extreme Tapas was
also excluded from Pataiijalayoga on the grounds that it could adversely affect the yogin's

stability of mind (cittaprasadana) (see footnote 444).
#8For example, Dattatreyayogasastra 70c-d: '[..] Sex with women should be abandoned'

(tyajyam strisamgamanam eva ca) and 86a-b. Similar injunctions are found in Amaraugha-
prabodha 44c-d, givasamhitd and Hathapradipika 1.61. The restraint (yama) of brahmacarya is
taught in Vasisthasamhita 1.43-44 and Yogayajfiavalkya 1.50. There is, however, some ambiguity
on the celibacy of yogins who practised Vajroli Mudra. In the Amanaska (2.32), the technique
is described as drawing up semen that has fallen into a woman's vagina. Passages on Vajroli
Mudra in the early Hatha texts are somewhat obscure. For example, the Dattatreyayogasastra
(154-54) mentions a woman devoted to the practice of yoga (yogabhydsarata) in its description
of Vajroli Mudra but her role is unclear. The section on Vajroli Mudra in Kaivalyadhama's
critical edition of the Hathapradipika(3.83-89) is corrupt. Neither the text nor the transla-
tion can be trusted. For example, in 3.83d, the reading must be ndri ca vaSavartini instead of
nadi ca vasavartini, as demanded by the statement in the following verse; i.e., 3.84¢c-d (puruso
'py athava nari vajrolisiddhim apnuyat). Also, another verse on mixing semen with menstrual
blood (rajas), which is supported by five manuscripts ['ka', 'kha', 'ga’, 'tha’ and 'pha'] and
Brahmananda's commentary, has been placed in a footnote (p. 110 n. 165). Nonetheless, the
Hathapradipika and the Sivasamhitd (4.78-94) appear to support the Amanaska's description of
Vajroli Mudra.

49See Dattatreyayogasastra 146-47: 'The action called Viparita [by which the body is inverted]
destroys all diseases. For one who frequently practises it, their digestive fire increases. [That
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against harming oneself**° and numerous references to overcoming affliction and

disease. 4!

The absence of Tapas in the early Hathayoga corpus suggest that the authors of
these texts were somewhat indifferent to it, except as noted above in matters where
the practice of Tapas was incompatible with that of Hathayoga. Their indifference
points to the possibility that some Hathayogins practised both yoga and Tapas, as
James Mallinson (2012: 778-80) has suggested, 6 or it may indicate that the purifica-
tory techniques of Hathayoga supplanted the need for Tapas, which was sanctioned
by the Patafijalayogasastra (2.1) on the grounds that it removes impurities.*®> The Ra-
jayoga of the Amanaska supplanted Tapas by claiming that Samadhi was essential for
the perfection of body (dehasiddhi) sought by ascetics, Dhatuvadins and Hathayogins
(2.32). Though the Amanaska does not mention purification of the various impuri-
ties caused by Karma, affliction (klesa) and habitual tendencies (vasana), the no-mind
state is repeatedly said to be pure (amala/nirmala),*%4 and when it arises, the aspected

world becomes the pure, aspectless state of the highest reality.#%> The Amanaska's

person] should certainly procure plenty of food, O Sankrti, [because] if little food [is eaten],
the digestive fire burns up [the body].' (karanam viparitakhyam sarvavyadhivinasanam | nityam
abhyasayuktasya jatharagnir vivardhate || aharo bahulas tasya sampadyah sankrte dhruvam | alpaharo
yadi bhaved agnir daham karoti vai). Also see Hathapradipika 3.79 and Sivasamhita 3.36 and 5.7,
the latter advising against fasting, periods of ascetic observance (vrata) and silence (mauna).
Sivasambhitd 5.8 specifically refers to krcchra and candrayana as obstacles (vighna) to liberation.

469For references on performing Hathayoga techniques carefully ($anaih), see Birch 531-
32, n. 37-39, 41. Also, the compound yathasakti is used in contexts where the yogin should
practise a technique according to his capacity (e.g., Dattatreyayogasastra 37a, 37¢, 61a, 62¢c and
134a; Vivekamartanda 96¢, Sivasamhitd 3.24d, 25d, 1044, 104c, etc.).

461In the Hathapradipika (1.61), a general statement advises the yogin to avoid methods
which cause affliction to the body, such as an early morning bath, fasting, and so on
(varjayet ... pratahsnanopavdsadikdayaklesavidhim). In Brahmananda's gloss on this verse in
his Jyotsna (1.61), he cites the practices of 'many salutations to the sun' and 'lifting heavy
weights' as further examples of afflicting the body (kayakleSavidhim kayaklesakaram vidhim
prohibition also occurs in later Hatha texts (e.g, Gherandasamhita 5.31, Hathatattvakaumudi
4.31,and Yogatattvopanisat 1.48). A list of the diseases overcome by the practice of Asanas has
been garnered from primary sources by M. L. Gharote (2006: l-lix). References to the cur-
ing of illness (vyadhi, roga, ruja, dosa, etc.) through Hathayoga are too numerous to list here.
I shall mention only those in the Hathapradipikd, many of whose verses are drawn from ear-
lier texts: 1.17, 29, 31, 46, 47, 54, 64, 2.16, 20, 25, 30, 32, 35, 37, 50, 52, 53, 58, 78, 3.38-40, 49-50,
74, 115, 4.27, 71, 75. These do not include all the verses which mention the curing of specific
illnesses.

4628ee Mallinson 2012: 778-80.

463See footnote 449.

454 Amanaska 2.41, 65, 90, T10.

465 Amanaska 2.77.
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refutation of asceticism is ultimately the same as its two-fold refutation of other
religions and types of yoga; either they do not lead to liberation,*5® or they are su-
perfluous because the no-mind state achieves everything that they claim to achieve,

and more.

The Amanaska's rejection of Pranayama is the basis for its rejection of Sadangayoga
(2.29), and it should be noted that all the various tantric and hathayogic formula-
tions of Sadarngayoga known to us include Pranayama.*®” Apart from the pain and
difficulty caused by its practice, the Amanaska's chief objection to Pranayama is its
failure to stop the breath as quickly and effectively as the no-mind state (2.29). From
a Hathayogin's point of view, this criticism must have been close to an insult, be-
cause Hathayoga is largely founded on the premise that mental activity is stopped
by controlling the breath, and this justifies the emphasis it places on techniques
which restrain the breath such as Pranayama, Mudra, Bandha and in some cases,

Dharana.+%8

However, the Amanaska's critique of Pranayama is not only directed at Hathayoga,
but more generally at all those systems of yoga in earlier traditions which predicated
Pranayama as a cause of Samadhi. For example, in the Buddhist Pali canon, there

is an account of the Buddha attempting to meditate while holding his breath.4

466For example, Amanaska 1.6, 2.31

+7For a survey of Sadarigayoga, see Vasudeva 2004: 367-82.

468The connection between mind and breath is stated in nearly all the early Hatha texts.
For example, Vivekamartanda 94a-b and 9s5: 'So long as the breath is held in the body, then
the mind is supportless [in meditation ...]. So long as the breath is in the body, the soul
is not released [from it]. The [breath's] departure is death. Therefore, one should restrain
the breath [in the body]' (yavad baddho marud dehe tavac cittam nirasrayam |94a-b| [...] | yavad
vayuh sthito dehe tavaj jivo na mucyate | maranam tasya nigkrantis tato vayum nirodhayet ||95|| 94b
nirasrayam ] Baroda ms. : niramayam ed.); Amytasiddhi 8.17: 'One should know that the mind
is always mounted on the breath in the body. Where the breath dwells, there the mind cer-
tainly dwells' (pranaridham sada cittam vijaniyat kalevare | yatra dee vased vayus tatra cittam vased
dhruvam); Candravalokana 7a-b: 'So long as the breath is alive and the mind not dead, then
how can there be gnosis, O goddess, when the mind is alive?' (jfidgnam kuto manasi jivati devi
tavat, prano 'pi jivati mano mriyate na yavat); Yogabija 80: 'The mind cannot be subdued by con-
templations of various sorts. Therefore, the breath alone is the means to the conquest of it.
There is no other way' (nanavidhair vicarais tu na sadhyam jayate manah | tasmdt tasya jayopayah
prana eva hi nanyatha); Hathapradipika 2.2a-b (See footnote 591); Hathapradipika 4.52c-d: 'Be-
cause of the practice, the breath is digested and the mind dissolves there' (abhydsaj jiryate vayur
manas tatraiva liyate). Somadeva Vasudeva (2004: 384 n. 26) cites and translates various Saiva
Tantras on the connection between mind and breath. These would predate the above yoga
texts.

469The Mahasaccakasutta of the Majjhima Nikayal, Book 9, PTS, pp. 242-246; cited and trans-
lated in Bronkhorst 2000: 4-26 and Mallinson 2007: 17-18.

113



Though the results are adverse and he abandons the practice, the account suggests
that such techniques existed at an early time in India's history. In the Mahabharata,
there are several explanations of yoga involving both Pranayama and meditation
(dhyana).#° In one instance, Vasistha teaches that meditation is of two kinds; Prana-
yama and one-pointedness of mind. Though it is unusual to see Pranayama referred
to as a type of meditation, it does suggest the practice of manipulating the breath to

achieve a meditative state.4”*

Inlater texts, nearly all systems of Sadanga and Astangayoga combine the practice of
Pranayama and Samadhi. In these graduated systems, one can assume that one aux-
iliary contributes, either directly or indirectly, towards the attainment of the others,

as Bhojadeva has stated in his commentary on Satra 2.29:

In this system, some [of the auxiliaries] such as concentration directly
assist Samadhi; some [others] such as Yamas and the like, assist Sam-
adhi [indirectly] by destroying hindrances#”* such as violence to living
beings [which is] contrary [to the aim of Samadhi]. Among these, pos-
ture and the like help the higher [auxiliaries]. For example, when pos-
ture is mastered, steadiness [of the body is achieved] for Pranayama.+”
Thus, it also applies to the higher [auxiliaries].+

Also, the Patafijalayogasastra states that stability of mind is gained by the deliberate
exhalation and retention of the breath,+> and that Pranayama leads to concentra-

tion (dharana).#’® One can infer that Pranayama prepares a yogin for Dharana in

47°See Bronkhorst 2000: 24, for examples other than the one given below.

4'The Mahabharata 12.294.7¢-d and 8a-b: 'Men who know the Vedas say that the medi-
tation [mentioned earlier] is also of two kinds: [The first is] one pointedness of mind and
[the second,] Pranayama’ (tac capi dvividham dhyanam ahur vedavido janah | ekagrata ca manasah
prandyamas tathaiva ca).

472Cf. Bhojadeva's Rajamartanda on Sttra 2.33 ([...] vitarka yogaparipanthinah [...]).

473Cf. Patafijalayogasastra 2.49 (tasmin sati Svasaprasvasayor gativicchedah pranayamah).

44Bhojadeva's Rajamartanda on Sttra 2.29 (iha kani cit samadheh saksad upakarakani yatha
dharanadini kani cit pratipaksabhiitahimsadivitarkonmillanadvarena samadhim upakurvanti yatha
yamdadayah | tatrdsanddinam uttarottaram upakdrakatvam | tadyatha saty dsanajaye prandyamas-
thairyam | evam uttaratrapi yojyam). This passage is cited in Vasudeva 2004: 367 n. 1, which
provides more information and further references on the technical meaning of a yogic aux-
iliary (ariga).

45The Patafijalayogasastra 1.34: 'Or [stability of mind (cittaprasidana) is attained] through
exhalation and retention of the breath' (pracchardanavidharanabhyam va pranasya). The Bhasya
comments: 'Exhalation is the emission of the abdominal breath through the nostrils with
particular care, and retention is stopping the breath (pranayama). Through both [of these],
one should accomplish stability of mind" (kausthyasya vayor nasikaputabhyam prayatnavisesad
vamanam pracchardanam, vidharanam prandyamah, tabhyam va manasah sthitim sampadayet).

478 Patafijalayogasastra 2.53: '[Because of the practice of Pranayama,] there is fitness of the
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those tantric and hathayogic formulations of Sadangayoga which include Dharana,
because the practice of Dharana in these traditions usually involves breath reten-
tion.#”7 Moreover, throughout its history, Hathayoga was commonly prescribed
for the attainment of Rajayoga, which indicates that Pranayama was practised for
the attainment of Samadhi, because Pranayama is one of Hathayoga's main auxil-
iaries and its other auxiliaries such as Mudra and Dharana require the retention of
the breath.+78

In the above cases, stopping the breath is the cause of Samadhi. In both chapters of

the Amanaska, this causal relationship is reversed:

Chapter1 —

When dissolution of thinking, [ego and the higher faculty of discern-

ment] has arisen, the breath dissolves.+?
Chapter 2 —

Asaresult of [attaining] the no-mind [state], the mind disappears and,

mind for concentration [on the various objects listed in the Bhasya 3.1]" (dharanasu ca yogyata
manasah).

47Somadeva Vasudeva (2004: 410) has observed; '[...] after discussing the control of the
vital energy the Malinivijayottaratantra proceeds with the four fixations (dharana). These fol-
low quite naturally after Prainayama since they require the retention of the breath in various
locations.' The same is also true in Hathayoga. For an example, see the verse on Dharana in
the Vivekamartanda, which is translated in footnote 220. See also Dattatreyayogasastra 117-21.

+8For examples in the Dattatreyayogasastra and the Amaraughaprabodha, see footnote 239;
Sivasambhitd 5.222 (= Hathapradipika 2.76; = Hathatattvakaumudi ss5.1; ~ Hatharatnavali 1.19):
'Without Hatha, there is no Rajayoga, and without Rajayoga, there is no Hatha. Therefore,
the [yogin] should practise both until the [stage called] Nispatti [is attained]' (hatham vina
rajayogo rajayogam vind hathah | na sidhyati tato yugmam a nispatteh samabhyaset). The Viveka-
martanda (7) contains a Sadangayoga which includes both Pranayama and Samadhi. The
original Goraksasataka (63c-d, 64c-d — 65) teaches the attainment of Samadhi through the
practice of retention (kumbhaka): "Now I shall teach the best way to Samadhi [...]. Correctly
assuming a posture in exactly the same way as was taught earlier, [the yogin] should stimu-
late Sarasvati and control his breath. On the first day he should perform the four kumbhakas
[..]." (trans. Mallinson 2012: 270 — athedanim pravaksyami samadhikramam uttamam | [...] |
piirvoktena kramenaiva samyag asanam asthitah || calanam ca sarasvatyah krtva pranan nirodhayet |
prathame divase karyam kumbhakandm catustayam). Many such examples can be found in the
Hathapradipika. The first verse is enough to demonstrate the point here: 'Salutations to Siva
by whom the knowledge of Hathayoga was taught, [which] shines forth as a ladder for one
desirous to ascend to the sublime Rajayoga' (Sriddinathaya namo 'stu tasmai yenopadistd hatha-
yogavidya | vibhrajate pronnatardjayogam arodhum icchor adhirohiniva).

49 Amanaska 1.22a-b.
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because of the disappearance of the [mind], the tormenting breath dis-
appears.45°

This contention is not unique to the Amanaska, for other medieval yoga traditions
indicate that the breath could be dissolved by the mind, as is clearly stated, for ex-
ample, in the Hathapradipika:

Where the mind dissolves, there the breath dissolves. Where the breath
dissolves, there the mind dissolves.*®

However, the Amanaska appears to be unique among yoga texts for claiming, as ex-
plicitly asit does, that Pranayama is an effect and not a cause of Samadhi. In fact, ref-
erences to Samadhi as the cause of Pranayama seem to be rare in yoga traditions in
comparison to the numerous references to Pranayama as the cause of Samadhi. Yet,
there is an early precedent to the reversal of this causal relationship, in a canonical
work of Svetambara Jainism, the Uttarajjhayana, which describes a technique called
'pure meditation' (sukkajjhana):

He first stops the activity of his mind, then of his speech and body,
then he puts a stop to breathing out and breathing in.#%

By emphasizing Samadhi as the cause of the breath's cessation, the Amanaska ren-
dered the techniques of Hathayoga superfluous. The text says, in essence; 'why
practise Pranayama, if one can achieve Samadhi (and thereby stop the breath) by
an easier method?' In fact, not only does the Amanaska assert that Samadhi stops
the breath, but also that it stops the breath for much longer than one might achieve
by deliberately holding it:

The breath, which cannot be held [for long however] effortfully it is
being restrained, instantly remains [held] because of the arising of the

natural [no-mind] state.*%3

The fact that the no-mind state can be transmitted by the guru (2.45) means that the

guru's favour is a far more potent way of stopping the breath than Sadangayoga:

Therefore [since the breath depends on the mind], the disappearance
of the breath cannot be mastered by the practice of Sadangayoga, [nor
Astangayoga] and the like. However, the complete disappearance of
the mind can be easily mastered in merely an instant as a result of the

guru's favour.+34

480 Amanaska 2.30a-b.

1 Hathapradipika 4.23 (mano yatra viliyeta pavanas tatra liyate | pavano liyate yatra manas tatra
viliyate )

“82Trans. Bronkhorst 2000: 12. The Uttarajjhayana 29.72[1172 ([...] manajogam nirumbhai,
vaijogam nirumbhai, kayajogam nirumbhai, andpanuniroham karei [...]).

483 Amanaska 1.73.

484 Amanaska 1.29.
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The Amanaska's emphasis on mastering the breath easily and instantly is consistent
with its broader theme that yoga should be effortless, which is also at the heart of its
critique of asceticism and other systems of yoga. This theme is encapsulated by one
verse that urges the yogin to abandon a method requiring effort and resort to one
that is effortless (2.26). According to the Amanaska, this involves sitting in an easy
posture (sukhasana) with the limbs placed comfortably, keeping the body and gaze
still (2.49-50). The yogin does not deliberately think of anything (2.54) and he re-
frains from suppressing discursive thoughts by allowing the mind to wander wher-
ever it will until it dissolves (2.71). The Amanaska states that if there is even a mini-

mum of effort, absorption of the mind will not occur (2.57).

The Amanaska's conception of an easy method of yoga appears to have been adapted
from earlier non-dual Saiva traditions, which elevated easy contemplative methods
for attaining spontaneous gnosis above ritual and gradualist systems of meditation
such as Astangayoga.*3 In Ksemaraja's explanation of a number of easy methods
(sukhopaya), beginning with the dissolving of thought (vikalpaksayadi), he provides an
example of how such methods could be promoted at the expense of more difficult
hathayogic techniques:

However, another means is also taught. Because of the removal of all
systems of discipline such as Pranayama, Mudras and Bandhas, [this]
is an easy method. One whose mind is fixed on the heart by the pre-
scribed method quells thought, which is an obstruction to [cognizing]
one's [true] condition. By apprehending the absence of thought be-
cause there is no thinking at all, one becomes full of the perception of
a knowing subject's own consciousness devoid of defects such as the
body and so on, and one soon obtains immersion in the fourth [state]
and that beyond the fourth [state], [an immersion] whose expansive-
ness is [always] opening out.+%

Though the above passage is couched in the terminology of the Pratyabhijiia philos-
ophy, there is still the appeal of a simple method (i.e., fixing the mind on the heart)
over more complex ones such as Pranayama, as well as the promise of results which
are not unlike those of any yoga system, such as the quelling of thought and the at-
tainment of absorption. The superiority of an easy method (sukhopaya) over ascetic

observance is seen in a passage in Abhinavagupta's Tantraloka in which he compares

485Sanderson 2005a: 103-4.
486The Pratyabhijfiahrdaya, the commentary on Siitra 18 (updyantaram api tu ucyate,

prandyamamudrabandhadisamastayantranatantratrotanena sukhopayam eva hrdaye nihitacittah
uktayuktya  svasthitipratibandhakam vikalpam akificiccintakatvena  prasamayan  avikalpapara-
marsena dehadyakalusasvacitpramatytanibhalanapravanah acirad eva unmisadvikasam turyaturyati-
tasamavesadasam dasadayati).
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the lower and higher teachings of Saivism. Here, the easy method of Kaulism pro-
ceeds from this tradition's dislike of ascetic observance:

[The lower Tantras prescribe the wearing of] matted locks, [ashes],
and the like, so that by constantly adhering to these rules one may re-
alize one's identity [with Siva]. [But] the Kaula system forbids these
[practices]; for it teaches a method that abjures all austerities.*®”

In commenting upon the above verse, Jayaratha expatiates on the rules (niyama) for
wearing sectarian signs and in so doing mentions the wearing of matted locks, ashes
(bhasman), having a shaved head (mundin), a topknot (Sikhin), carrying a staft (dandin)
and many others. Such sectarian signs are also rejected by the Amanaska as being of
no use to the yogin in any respect (2.34-36). Jayaratha says:

For in this [system] is taught a method of realizing one's identity with
Siva easily, without effort, even while one is immersed in [the enjoy-
ment of] the objects of the senses, as taught in [Svabodhodayamafijari v.
12]: 'The ancients taught cessation by means of the repeated practice
of detachment. But I teach now that this cessation may come about

effortlessly.' 488

Jayaratha's quotation of the Svabodhodayamafijari in the context of sukhopaya is signif-
icant here, because there are similarities between the teachings of that text and the
Amanaska's. The Svabodhodayamafijari teaches absorption (laya) of mind by means of
a number of contemplative techniques whose simplicity has been likened to those
of the Vijfianabhairavatantra.*° In the verse quoted above, the terminology of vaira-
gya, abhyasa and nirodha is an obvious reference to Patafjalayoga, which is portrayed
as 'hard work' compared to the effortless methods of the Svabodhodayamafijari. In-
deed, in the Svabodhodayamafijari, the yogin can fix his attention on the scent of jas-
mine flowers (43) and the bliss of sex (38), whereas Patafijalayoga advises the yogin
to concentrate on rather more mundane things such as his navel, heart and tip of the
nose and it espouses rules of conduct (yama) which include celibacy (brahmacarya).

Though jasmine flowers and the bliss of sex are absent in the Amanaska, it contains

48 Trans. Sanderson 2005a: 108. Tantraloka 4.257¢-d — 258a-b (niyamanupravesena tadatmya-
pratipattaye | jatadi kaule tyago 'sya sukhopayopadesatah). The translation of sukhopaya here is in
keeping with Jayaratha's commentary, part of which is quoted below, but also see Sanderson
2005a: 108 n. 74.

488 Trans. Sanderson 2005a: 108 n. 74. Tantralokaviveka 4.257 ([...] yato 'tra [...] visayasarige 'pi
paramesvarasvariipapatteh, sukhendyatnenopayasyopadesah, yad uktam 'piirvair nirodhah kathito vaira-
gyabhyasayogatah | asmabhis tu nirodho ‘yam ayatnenopadisyate').

489The similarity of the Svabodhodayamafijari's contemplative methods to those of the Vi-
jfianabhairavatantra has been noted by both Torella 2000: 388 and Sanderson 2007: 279. For
the similarities between the Vijfianabhairavatantra methods and the Amanaska, see section

1.3.6.4.
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over a dozen references to the bliss of absorption and, as noted above, the effort-

lessness of its methods is a salient theme.

Furthermore, both the Svabodhodayamafijari and the Amanaska emphasize the efh-
caciousness of their methods. In explaining twenty-two techniques, the Svabodho-
dayamafijari reiterates five times that liberation or the dissolution of mind occurs in-
stantly,*° and the Amanaska does so nine times.**' Moreover, the Amanaska's asser-
tion of its superiority over Sadangayoga is based on the immediacy of the results
of its own techniques, and this harks back to a strategy seen in both Saivism and
Tibetan Buddhism. For, as Alexis Sanderson (2007: 290-91) has observed, both the
Krama and rDzogs chen elevate their teachings above those of gradualist systems
because they alone lead to sudden enlightenment. Similarly, Somadeva Vasudeva
(2004: 444) has noted how Abhinavagupta integrated radical, subitist Kaula teach-
ings into his exegesis on the Malinivijayottaratantra which resulted in the devaluation
of the gradualist systems of Sadangayoga and Tattvajaya. The interesting point to be
made about the Amanaska is that while it too promotes itself as effortlessly bestow-
ing instant results, it also strongly emphasizes the role of practice and detachment

and, in so doing, aligns itself with the yoga traditions of its time.

Though the easy and effortless path of the Amanaska is at variance with asceticism,
it is also evident that its teachings were not intended for the householder. This can
be inferred from its emphasis on the practice of detachment (audasinya)***> and the
no-mind state, which required isolation (1.17, 2.49) and complete physical and men-
tal inactivity for prolonged periods of time. Such a practice seems impracticable for
one engaged in household duties or living in an urban environment. The text does
not mention whether a lay or monastic community supported the Rajayogin dur-
ing his time in supposedly uninterrupted Samadhi.#* One can only surmise that
the importance of the guru's favour may have extended beyond the transmission of
the teachings to also providing or arranging for the practical needs of the Rajayogin,
though these needs are ignored by the text, which gives the impression that the yo-
gin in Samadhi is beyond hunger, thirst, heat and cold and unaffected by the world.

The exclusion of the householder and the ascetic from the practice, as well as the
absence in the text of any sectarian signs, mantras and deities, makes it difficult to

answer the question of the Amanaska's intended audience. The other relevant ev-

499 Syabodhodayamafijari 29, 34, 38 39 and 41. This is also discussed in Torella 2000: 392

9 Amanaska 1.48, 2.29, 30, 42, 46, 52, 55, 76, 81.

492 Amanaska 2.36, 52, 54, 58.

493 That the yogin's practice is constant and uninterrupted is conveyed by compounds

such as sadabhyasa (1.18, 25, 2.36, 48, 53, 68, 75, 100, 105), as well as references to contin-
ual absorption in the first chapter's twenty-four-year span of practice (1.80-82).
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idence yields no clear answer. For instance, there is a strong influence of earlier
Kaula traditions of yoga, such as the Amanaska's predilection for subitist teachings,
its dislike of Tapas and, as noted above, its terminology of the no-mind state is found
in earlier Kaula works. The Amanaska has twenty-two verses in common with the
Kularpavatantra,**+ and in addition to this, one might look at the Amanaska's associ-
ation with the yoga texts supposedly written by Siddhas such as Matsyendra and
Goraksa. The former was 'venerated as the revealer of Kaulism in the current Kali
Ageinallits systems' (Sanderson 2005a: 117 . 93), and both are included in lineages
of gurus who composed works such as the Hathapradipika, which incorporated some
of the Amanaska's verses.*>> Furthermore, the Amanaska is quoted with attribution
in the Nath sect's late doctrinal work, called the Goraksasiddhantapaddhati.>¢

Though the influence of Kaulism is evident, the Amanaska does not identify itself
as a Kaula work. In fact, it deprecates Kaula gurus as being ten a penny, and ad-
vises the yogin to seek out a guru who has left behind Kaula practices (2.16). The
absence of Kaula ritual, goddess worship and transgressive practices suggests that
if the Amanaska had been influenced by Kaulism it was only in a limited way. As to
whether the Amanaska was affiliated with the traditions of Matsyendra and Goraksa,
it is difficult to reconcile such claims with the Amanaska's strident criticism of the
yoga techniques which are taught in the texts attributed to these gurus. The ap-
propriation of the Amanaska's verses by such yoga texts is unreliable evidence for
proving sectarian affiliation, because often the Amanaska's verses were taken out of
context and, in the case of the Hathapradipika, they were used to justify Pranayama,

which is the very opposite of their function in the Amanaska.

In light of the Amanaska's opposition to earlier tantric and yogic traditions, as well
as the absence of any ethnographical evidence on the Rajayogins of the twelfth to
fifteenth centuries, the only certain answer to the question of the Amanaska's in-
tended audience is its universalist approach to liberation, in the sense that sectarian
affiliation and signs are of no importance to this aim (1.6, 2.34-35). Therefore, one
can infer that the text was intended for whoever was willing to practise the no-mind
state under a qualified guru, so long as they were also willing to put aside belief in
the salvific power of Brahmanical rites, and give up any sectarian affiliation, philo-
sophical preferences and metaphysical views. As noted by James Mallinson, such
universalism was not uncommon among the yoga texts of the Amanaska's era, and

it was indicated more explicitly in the Dattatreyayogasastra:

494See sections 1.3.6.5 and 13 for similar practices and terminology in the Kaulajfiananirmaya
and the Urmikauldrnava, and section 1.3.7.2 for a discussion on the Amanaska's affinities with

the Kularnavatantra.
495For more details on this, see section 1.3.7.5.
496See footnote 8 for further details.
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Whether a Brahmin, an ascetic, a Buddhist, a Jain, a Skull-Bearer or
a materialist, the wise man who is endowed with faith and constantly

devoted to the practice of [hatha] yoga will attain complete success.*”

One must wonder whether such universalism annulled concerns over the caste and
gender of those willing to practise yoga. In the Amanaska, there are two references to
caste. However, neither provides a definitive answer on the limits of inclusion. The
first occurs in a compound which is corrupt in nearly all the manuscripts. How-
ever, the reading of the oldest manuscript (M,) can be understood as; '[some] are
self-satisfied with pride, being caste-stupid' (jatijadabhimanamudita).#°® The broader
context makes it clear that only deluded people are stupidly proud of their caste,
and so the implication is that caste is of no importance to the attainment of the
no-mind state. The second reference somewhat pokes fun at the orthodox view of
the very lowest castes, for the yogin is advised to avoid the so-called learned Brah-
min who says, 'l know Brahma' just as the Brahmin would avoid an untouchable
(2.102). However, this statement is intended to humble a learned Brahmin and does
not confirm that untouchables were permitted to practise Rajayoga. On the whole,
the majority of yoga texts of the Amanaska's era were silent on the issue of caste
(jati/varna). One notable exception is the Yogayajiiavalkya,#° which clearly indicates
that yoga was practised by all four castes and women:>°°

In [the practice of | Pranayama, a learned Brahmin should repeat thrice
the Gayatrl mantra with [an equal number of] oms and the [names
of the first three of the seven] worlds (i.e., bhiir, bhuvar and svar). He
should do thus again thrice at the three junctures [of the day]. Other-
wise, the wise Brahmin can always practise with a vedic or non-vedic

mantra, and he should repeat it forty times in Pranayama. [If] a Brah-

497Trans. James Mallinson 2013b. Dattatreyayogasastra 41 - 42 (brahmanah Sramano vapi baud-
dho vapy arhato 'thava | kapaliko va carvakah Sraddhaya sahitah sudhih || yogabhyasarato nityam sar-
vasiddhim avapnuyat | kriyayuktasya siddhih syad akriyasya katham bhavet).

498See the endnote to Amanaska 2.33b for more details on this compound. The majority of
manuscripts do support jatijada.

499The terminus a quo of the Yogayajiiavalkya is the Vasisthasambhita, which does not contain
verses on caste, and the Yogayajfiavalkya's terminus ad quem would be the Sarvadar$anasanigraha
(Bouy 1994: 84), unless their common verse was derived from a third source, in which case
its terminus ad quem would be the Hathapradipika. This means that it probably postdates the
Amanaska's second chapter by several centuries.

500 Another exception, though much less important in this regard, is one verse in the Siva-
samhitd (2.54): 'If the yoga practitioner desires to cross over the ocean of cyclical existence,
then having performed [the duties of] his caste and stage of life, he should do action with-
out [desiring] the reward.' (samsarasagaram tarttum yadicched yogasadhakah | krtva varnasramam
karma phalavarjam tadacaret). This implies that the Yogin should outwardly follow Brahman-
ical norms, but without any regard for the merit of doing so, as in many Saiva works.
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min is learned in the Vedas and always devoted to his religious du-
ties, he should repeat a vedic mantra and never a non-vedic one. Some
[Brahmins] wish to repeat a non-vedic mantra for the wellbeing of [all]
people. As [in the case of] a Brahmin, mantra repetition is prescribed
for a Ksatriya in Pranayama. For [all those] Vai§yas, women, Stidras
and ascetics who perform their religious duties, a mantra without om
[is prescribed] in Pranayama, O Gargi. [For in their case,] the wise
recommend either a Saiva or Vaisnava mantra ending in namah. Oth-
erwise, a Stidra as well as a woman should practise with a non-vedic
[mantra] prescribed earlier, and they should repeat [it] forty times in
Pranayama. Siidras should not repeat a vedic mantra and women

should never [do s0].5**

Also, the Yogayajfivalkya prescribes the study of the Upanisads for Brahmins and Ksa-
triyas, and the Puranas for Vaisyas, Stidras and women.5°? Though it has a vedic
and Vaisnava orientation that is absent in the Amanaska and though the Amanaska
has not one reference to a female yoga practitioner,> it is certainly possible that
the Amanaska permitted all four castes and women to practise yoga as in the Yoga-
yajiivalkya, for the former has a stronger universalist flavour than the latter. Other
medieval yoga texts indicate that there were female yoga practitioners, such as the
Dattatreyayogasastra, which contains a reference to a woman devoted to the practice
of yoga in its instruction on Vajroli Mudra.>4 In the Hathapradipika (3.95-98) there

is more extensive instruction for women on Vajroli Mudra, but none of these ref-

59'The Yogaydjivalkya 6.12, 16 — 6.19a-b (pranavena susamyuktam vyahrtibhis ca samyutam | gay-
atrim ca japed viprah pranasamyamane triSah || punas caivam tribhih kurydt punas caiva trisandhisu |
yadva samabhyasen nityam vaidikam laukikam tuva || pranasamyamane vidvan japet tad vim$atidvayam
| brahmanah Srutasampannah svadharmaniratah sada | sa vaidikam japen mantram laukikam na kada-
cana | ke cid bhitahitarthaya japam icchanti laukikam || dvijavat ksatriyasyoktah pranasamyamane
japah | vaiSyanam dharmayuktanam strisidrandm tapasvinam || pranasamyamane gargi mantram
pranavavarjitam | namontam Sivamantram va vaisnavam vesyate budhaih | yad va samabhyasec chii-
dro laukikam vidhipiirvakam || pranasamyamane stri ca japet tad vim$atidvayam | na vaidikam japec
chiidrah striya$ ca na kaddcana).

592Yogayajfiavalkya 2.8 — 10a-b: '[In the case of Brahmins,] the wise say that the study of
philosophy, [which is the sixth Niyama in this yoga system,] is the study of the Upanisads.
Like Brahmins, they prescribe the study of [the same] philosophy for Ksatriyas. And 1...T for
good Vaisyas, possessed of virtuous conduct, as well as [those] Stidras, women and ascetics
who maintain their religious duties, the wise say that the study of philosophy is the study of
the Puranas' (siddhantasravanam proktam vedantasravanam budhaih | dvijavat ksatriyasyoktam sid-
dhantasravanam budhaih || visam ca tke cid icchantit §ilavrttavatam satam | Sidranam ca striyanam
ca svadharmasthatapasvinam || siddhantasravanam proktam puranasravanam budhaih || striyanam ca
] conj. Goodall : striyas caiva Ed.).

59%3Hence my use of masculine pronouns (he, him, his) in regard to the yogin.

594Dattatreyayogasastra 1.55a (yogabhydsaratam strim ca).
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erences indicate the extent to which women were included in the broader practice
of Hathayoga. Two later commentators, namely the early sixteenth-century Goda-
varamiéra and the seventeenth-century Sivanandasarasvati,*>> quote the following

verse, which includes women among those who can benefit from yoga:*°®

For the purification®®” of Brahmins, Ksatriyas, VaiSyas, women and
Stdras; for the cessation of actions and for liberation, there is noth-

ing better than yoga.>*

Though Godavaramisra and Sivananda quote the above verse without attribution, it
probably originates from the Visnudharma (98.16), because there it occurs in a chap-
ter on yoga in a context for which it seems to have been written. For the verse is part
of Kapila's response to a request by the Gods, sages and kings, who want confirma-
tion that there is no higher good than yoga for all beings, including all the castes,
women and even worms and insects.>®® In this context, the mention of women is
merely consistent with the claim that yoga benefits all living creatures and it falls
somewhat short of saying that women should practise yoga. Brahmananda, who
quotes the above verse twice, once with attribution to the Yogacintamani and then to
the sage Matanga,*'* knew its original context in the Visnudharma, because his refu-
tation of it is based on his disdain for the Puranas' conferment of permission for all

living beings to practise yoga:

Even though in statements of the Puranas such as: '[For the purifica-

tion of] Brahmins [and so on...]', qualification for [the practice] of yoga

5950n the date of these two commentators, see section 1.3.7.6.

596 According to Gode (1954: 9), this verse is quoted without attribution in Goda-
varamis$ra's Yogacintamani , which was a source for Sivanandasarasvati's Yogacintamani. I am
yet to consult a manuscript of Godavaramisra's work to confirm this, but the verse in ques-
tion is certainly in Sivananda's Yogacintamani, and Gode (1954: 19-21) provides convincing
evidence that Sivananda based his Yogacintdmani on Godavaramisra's.

57One would expect pavanam to be dative here and this is how I have read it, because its
relationship to the main clause appears to be the same as Santaye and vimuktaye. The nomi-
native of pavana may have been used for metrical reasons. I wish to thank Péter Szant6 for
this suggestion (p.c. 15.5.2010).

s98Sivananda's Yogacintamani p. 57 (brahmanaksatriyavisam strisidranam ca pavanam | $antaye
karmanam anyad yogan nasti vimuktaye).

599Visnudharma 98.11-12: 'O lord, tell us about that excellent [refuge (Sarana) called yogal]
which is the best and [most] beneficial [practice] for all castes and even women, and which
is not surpassed by anything else. Speak to us about that excellent and supreme [refuge]
which is beneficial for people and even worms and insects at the beginning, middle and end
[of their lives]' (yac chreyah sarvavarnanam strinam apy upakarakam | yasmat parataram nanyac Sreyas
tad brithi nah prabho || adav ante ca madhye ca nfnam yad upakarakam | api kitapatamganam tan nah
Sreyah param vada).

51°See Jyotsnd 1.11 (atra yogacintamanikarah) and 4.15 (maharsimatangah).
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is obtained for the whole [gamut] of living beings [including worms
and insects], nonetheless it is one who is detached who possesses the
qualification in regard to yoga that has the reward of liberation. And
in the Vayusamhita [it is said:] 'When the vedic teachings have been
learnt, the mind is detached from sense objects. The qualification for

anyone in this yoga is nothing else whatsoever.' >"

Seeing that women were largely excluded from the study of the Vedas in medieval
India,>™ it is unlikely that Brahmananda believed they were qualified for yoga. [ am
not aware of any eighteenth or nineteenth-century yoga text which reproduced the
universalism evinced in medieval yoga texts such as the Amanaska, the Dattatreya-

yogasastra and both Yogacintamanis of Godavaramisra and Sivananda.

From the above discussion, it is clear that the Amanaska was a unique blend of el-
ements from earlier yogic and tantric traditions. Its strong emphasis on Samadhi,
practice and detachment, places it among the medieval yoga traditions such as Pa-
tafijalayoga. However, the influence of earlier tantric traditions is predominant in
its terminology, the subitist aspect of its practice and its dislike of Tapas, which pro-
ceeded from its easy and effortless approach to liberation. The fact that it rejected
the standard gradualist yoga techniques, as well as tantric sectarian affiliation, meta-
physicsand ritual, suggests it was conceived in opposition to these earlier traditions,

possibly as a reformation of sorts. Its universalism also suggests this.

1.3.7 The Influence of the Amanaska

In this section, I shall attempt to determine the Amanaska's influence on other texts
which were contemporary with it or later. In most cases, this concerns the influence
of its teachings on other yoga texts, and only in a few instances can this influence be
proven to have directly emanated from the Amanaska. Such proof usually consists of

a quotation attributed to the Amanaska. These attributions are rare compared to the

S"Brahmananda's Jyotsha 1.11 (yadapi 'brahmana [...]' ityadi puranavakyesu pranimatrasya
yoge 'dhikara upalabhyate, tathapi moksarfipaphalavati yoge viraktasyaiva adhikara ucitah | tatha ca
vayusamhitayam - dyste tathanusravike viraktam visaye manah | yasya tasyadhikaro 'smin yoge nanyasya
kasyacit).

2One may cite the example in the Yogaydjfiavalkya translated above (see footnote 502), in
which women were prescribed the study of the Puranas instead of the Vedas. More gener-
ally, P. V. Kane (1946: 687) comments, 'Although in vedic times women composed hymns
and although Harita and Yama stated that women had the upanayana performed on them
and could study the Veda, in later times it was held that women could not study the Veda,
could not repeat vedic mantras and therefore could not perform any homa (including datta-
homa).'
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number of instances in which the Amanaska's verses are found without attribution.
Seeing that most of the yoga texts written after the twelfth century can be shown
to have tacitly borrowed verses from earlier texts and that the Amanaska's second
chapter is itself a compilation, it is usually not possible to determine the source of
borrowing in such cases, and one must bear in mind the possibility of a third source
which may no longer be extant. The main exception here is Hemacandra's Yoga-
Sastra, which I have argued was directly influenced by the Amanaska on the basis of
the scale of the borrowing involved, and the fact that Hemacandra, a compiler of Jain
treatises, certainly was the borrower. Even if a third source predating Hemacandra
is found in the future, I suspect that its section on the no-mind state will be very

similar to the Amanaska's second chapter.

In cases where the Amanaska has had an indirect influence on another text, a more
complex relationship between the sources can sometimes be discerned. For exam-
ple, the most salient teachings of the Amanaska's second chapter are found in the
Mandalabrahmanopanisat, which was probably composed in south-India in the eigh-
teenth century. It is likely that this Upanisad borrowed from a third source which
combined the Amanaska's Rajayoga with a Tarakayoga. This unknown text influ-
enced not only the Mandalabrahmanopanisat, but it may also be the source of the
verses on Tarakayoga which were added to the Amanaska's south-Indian recension.

In my discussion of each of the following texts, I have devoted some space to deter-
mining a terminus a quo and terminus ad quem of each one, so that its temporal rela-
tionship to the Amanaska is apparent. I have also summarised the contents of those

texts which have not been widely published or discussed in secondary literature.

1.3.7.1 The YogaSastra

The Yogasastra of the Svetambara Jain scholar, Hemacandra, can be dated accurately
to the twelfth century because of his prominence in the Jain tradition and his close
association with King Kumarapala of Gujarat.>”® In the final verse, Hemacandra ex-
plains that he wrote the Yogasastra, which he calls an 'Upanisad of Yoga', at the re-
quest of King Kumarapala:

[This] Upanisad of Yoga, which is a cause of wonder in the mind of
the assembly of the wise, was known from scripture, from the mouth

of a good guru and a little from experience in various places. Because

5BPaul Dundas (2002: 133-134), who reports Hemacandra's date as 1089-1172 CE, states;
'[...] Hemacandra is the most tangible of all the exalters of the doctrine. His fame is firmly
rooted in a specific historical role with which all Gujarati Jains are familiar and which was in
part responsible for establishing Svetambara Jainism as a resilient and self-confident pres-
ence in western India.'
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of the profuse requesting of the Caulukya king, Kumarapala, it was
placed in the realm of words by his teacher,”# the honourable Hemacan-

dra.>®

Therefore, the Yogasastra can be dated more accurately to King Kumarapala's reign
which began in 1141 CE, when his predecessor Jayasimha Siddharaja died, and con-
tinued until 1173 CE.>"®

As the above verse demonstrates, Hemacandra does not attempt to hide the fact
that much of the Yogasastra is based on his knowledge of other scriptures (Sastra).
However, at the beginning of the twelfth chapter, he makes the following statement:

That [knowledge] which was obtained from a multitude of traditional
teachings from the guru's mouth, has been completely presented in
[the first part of] this treatise.’”” Now, [in the latter part,] this pure
reality (tattva) which is attained by [direct] experience is revealed.s™

Much of the Yogasastra's twelfth chapter is based on the Amanaska's second chap-
ter, so it appears that Hemacandra was willing to rely on the direct experience of
others, as it were, in order to write about the highest reality (tattva). Muni Jambavi-
jaya has identified the parallel verses between the Amanaska and the Yogasastra, as
well as Hemacandra's other sources. Jambivijaya's excellent critical edition indi-
cates that Hemacandra quoted verses from a wide variety of literature in his com-
mentary on the Yogasastra, called the Svopajfiavrtti, including Jain canonical texts,>

Prakrit texts,>*° his own works,>*' the Patafijalayoga tradition’>* and miscellaneous

4]t seems that the expression 'placed in the realm of words' means 'it was redacted.'
wish to thank Dominic Goodall for pointing this out to me.

5Yogasastra 12.55 (ya Sdstrat suguror mukhad anubhavdc cajiidyi kificit kvacid, yogasyopanisad
vivekiparisaccetascamatkarini | Sricaulukyakumarapalanypater atyartham abhyarthanad, acaryena
nivesita pathi giram Srihemacandrena sa).

516For a list of references on the reign of King Kumarapala, see Qvarnstrom 2002: 3 1. 3.

S7My suppletions of 'first part of this treatise' for atra and 'the latter part of this treatise'
in the second hemistich, derive from Hemacandra's commentary on this verse: atra piirvard-
hena vyttakirtanam, uttarardhena tu vartisyamanatattvaprakasanam.

58 Yogasastra 12.1 (Srutasindhor gurumukhato yad adhigatam tad iha darsitam samyak | anubhavasid-
dham idanim prakasyate tattvam idam amalam). Also, Yogasastra 12.55 (translated above) indic-
tates this.

S9For example, Umasvati's Tattvarthasitra is quoted in the Svopajfiavrtti on Yogasastra 1.106
and the PraSamaratiprakarana, on Yogasastra 1.77, etc.

520For example, Bhadrabahu's Avasyakaniryukti is quoted in the Svopajiavrtti on Yogasastra
5.1 and Jinabhadra's Dhyanasataka, on Yogasdstra 11.1, etc.

52'For example, the Abhidhanacintamani is quoted in the Svopajiavrtti on Yogasastra 6.6.

5>>For example, the Patafijalayogasastra is quoted in the Svopajiiavrtti on Yogasdstra 5.1 and
VacaspatimiSra's Tattvavai$aradi, on Yogasastra 4.128, 130, 131, etc.
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Sanskrit works such as the Mahabharata.>?

Of the fifty-five verses in the twelfth chapter of the Yogasastra, twenty three of these
are close parallels to verses in the Amanaska and nine are more remotely related.>*#
The Yogasastra contains the most important teachings of the Amanaska, namely, the
state of amanaska (12.38-40), the highest reality (12.26), importance of the Guru (12.14-
17), detachment (12.19, 21), instructions on practice (12.22-25), the four states of mind
(12.2-6), steadiness of mind (12.27-30), the gaze (12.31-32) and metaphors on sleeping
and waking (12.47-49). These borrowings are extensive enough to have captured the

Amanaska's unique blend of yoga and most of its terminology.

The influence of the Yogasastra on Jain traditions appears to have been confined
mainly to its first four chapters, which cover doctrinal matters such as the proper
conduct of monks and lay people.>*> Indeed, the number of its available manu-
scripts almost rivals those of the Patafijalayogasastra and the Hathapradipika.>*¢ Apart
from Hemacandra's own commentary on the Yogasastra, catalogue descriptions of
its available manuscripts reveal two other commentaries, namely, the Avaciiri by
Amaraprabhasiiri®”” and the Balavabodha by Somasundarasiiri,5?® which is further
confirmation of interest in the Yogasastra by later Jains. However, I am yet to find a
quotation with attribution or even a tacit borrowing from the Yogasastra in any yoga
text and, more importantly, in a compendium on yoga. This suggests that the Yo-

gasastra's influence on medieval yoga was not significant.

1.3.7.2 The Kularnavatantra

A Kularnavatantra of some kind must have existed before the time of the Amanaska,
because a text of that name is quoted by Ksemaraja in his Netroddyota (18.118), but the
verses he quotes there are not found in the published edition (1984) of the Kularnava-

58For example, the Mahabharata is quoted in the Svopajiiavrtti on Yogasastra 1.81.
524The close parallels are: Yogasastra 5.2-3 &~ Amanaska 2.27-28, 6.2-3 ~ 2.31,12.2 & 2.93, 12.3-

522 2.95-90, 12.12 &2 2.47, 12.13-14 =2 2.111-112, 12.18 x2 2.56, 12.19-21 = 2.54, 2.57, 2.55, 12.27-29
RS 2.70-72, 12.31 &2 2.66, 12.32 = 2.64, 12.38-40 ~ 2.82-84, 12.45 & 2.73, 12.47-49 ~ 2.50-0I.
The remote parallels are: Yogasastra 12.17a-b & Amanaska 2.31a, 12.17¢-d ~ 2.48, 12.22a-b =~
2.49-50, 12.22¢-d = 2.51a-b, 12.23-24 ~ 2.69a-c, 12.25a-b ~ 2.51¢c-d, 12.36b ~ 2.77¢, 12.36¢-d =
2.76a, 12.37 & 2.80, 12.46a & 2.53C, 12.46b &2 2.41¢, 12.46d ~ 2.76¢ and 12.41 was obviously
inspired by 2.85-89.

5 Qvarnstrom 2002: 5-6.

526Kaivalyadhama's Descriptive Catalogue 2005: 272 - 318. Cf. Kaivalyadhama's Descrip-

tive Catalogue 2005: 334 - 380 (mss. of the Patafijalayogasastra and commentaries) and 496 -

544 (mss of the Hathapradipika).
527Kaivalyadhama's Descriptive Catalogue 2005: 302.
528K aivalyadhama's Descriptive Catalogue 2005: 306 - 10.
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tantra. The Kularnavatantra's ninth chapter is on yoga and my research on that chapter
alone has revealed that it has verses which can be traced back to sources that predate
the Amanaska, such as the Sivadharmottara, the Tvaritamiilasiitra,’3° the Moksopaya,>3!
as well as an unknown text quoted by Jayaratha.>** Furthermore, as Gunnar Carl-
stedt has noted,’** most of the Kularnavatantra's first chapter is parallel to the forty-
ninth chapter of the Garudapurana's Uttarakhanda and, in the Kularnavatantra's ninth
chapter, parallel verses with other Puranas can also be found.>** None of these par-
allels provide enough evidence to date the Kularnavatantra, but they do prove that it
is a compilation. In their discussion of the Kularnavatantra, Gourdriaan and Gupta
(1981: 93-94) appear to have agreed with Gunnar Carlstedt's estimate that this Tantra
was written sometime between 1000-1400 CE. The Amanaska and the Kularnavatantra
have twenty-two verses in common, which are spread fairly evenly across six chap-
ters of the latter.55 These verses concern Sambhavi Mudra, 3¢ the guru,¥” the high-

est reality (paratattva),’3® Karma®? and the no-mind state.>#°

The relation between the Amanaska and Kularnavatantra is such that it is not possible
to determine whether there was direct or indirect influence between the two. There
are two main reasons for this; firstly, it is not known whether the Kularnavatantra was
composed before or after the Amanaska's second chapter and, secondly, the direc-
tion of borrowing cannot be established on the internal evidence of these texts. Fur-
thermore, since both texts are compilations, it is possible that they borrowed from

a third source(s) unknown to me. As long as an earlier source(s) remains undiscov-

529For example, Kularnavatantra 9.8a-b =~ Sivadharmottara 10.68c-d.

53°For example, Kularnavatantra 9.15a-b = the Tvaritamilasiitra f. 161. The terminus ad quem of
the latter is the 12th century. This is based on the date of manuscript NGMPP C 6/7 discussed
by Michael Slouber (2013: forthcoming).

53'For example, Kularnavatantra 9.24 =~ Moksopdya 3.7.10.

532Jayaratha himself does not predate the Amanaska (for his date of the thirteenth cen-
tury, see Sanderson 2007: 419), but many of his sources would. In his commentary on
the Tantraloka (4.24, 4.250), he quotes without attribution, antah kaulo bahih Saivo lokdcare tu
vaidikah | saram adaya tistheta narikelaphalam yatha || ~ the Kularnavatantra 11.83. This verse is
cited and translated by Sanderson 198s: 205, 216 n. 130.

533See Goudriaan and Gupta 1981: 94.

34For example, Kularmavatantra 9.13-14 ~ Agnipurana 375.3-4 and Kularnavatantra 9.66 ~
Visnumahapurana 3.15.24.

535 Amanaska 2.9 =~ Kularnavatantra 11.85, 2.10 & 8.85, 2.12-13 & 9.97, 2.16 & 13.109, 2.18 ~
1.96, 2.24 R 1.93, 2.25 R 2.20, 2.44 = 13.70, 2.45 = 13.97, 2.46 X~ 13.96, 2.54-55 = 9.10, 2.57 =
L.I14, 2.59 & 9.11, 2.99 & 9.128, 2.100 & 9.129, 2.101 & 1.94, 2.102 & .78, 2.103 & 9.130, 2.1I1 &
2.27,2.112 & 2.33.

536 Amanaska 2.9 - 13 and Kuldrnavatantra 11.85, 8.85, and 9.97.

537 Amanaska 2.16, 44-46 and Kularnavatantra 13.70, 96-97, 109.

538 Amanaska 2.18, 54, 57, 111-112 and Kuldrnavatantra 1.96, 114, 2.27, 33 9.10.

539 Amanaska 2.99-100 and Kularnavatantra 9.128-129.

549 Amanaska 2.24 and Kularnavatantra 1.93.
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ered, it is more prudent to suspend judgement on the direction of borrowing here.
Nonetheless, it can be said that the Kularnavatantra contains only one verse on the
no-mind state (1.93) and the term amanaska is absent in it. Therefore, the consider-
able influence the Kularnavatantra has had in more recent centuries, as evinced by the
number of its available manuscripts®#' and quotations in later commentaries,*** did
not spread the central teachings of the Amanaska, with the exception of Sambhavi
Mudra.

1.3.7.3 The Amaraughaprabodha

The Amaraughaprabodha is a short treatise on yoga attributed to Goraksanatha.># It
teaches the fourfold system of yoga (Mantra, Laya, Hatha and Raja) which emerges
in yoga texts written after the thirteenth century. The Amaraughaprabodha's terminus
a quo is either the second chapter of the Amanaska or, as James Mallinson has noted,
the Amrtasiddhi>#* The Amaraughaprabodha's terminus ad quem is the Hathapradipika,
because the latter contains verses of the former which have not been traced to any
other source.>* The term amaraugha is a synonym for Rajayoga,*#° and this appears

to be unique to the Amaraughaprabodha.># In language redolent of Patafijalayogasastra

>4'The entry for the Kularnavatantra in the Madras University's New Catalogus Catalogorum
(Raghavan and Raja 1968: 244-46) lists over one hundred manuscripts. Also, there are
approximately one hundred manuscripts by the name of Kularnavatantra in the Nepalese-
German Manuscript Cataloguing Project, though the opening and closing verses recorded
for some of these manuscripts in this catalogue are not always the same as those of the pub-
lished edition.

54The entry on Kularnavatantra in the New Catalogus Catalogorum (Raghavan and Raja 1968:
245-46) contains a list of seventeen works which cite this Tantra. In addition to these,
kularnave appears in the following: Sivénandécérya's Kulapradipa 1.0ff, 2.117-118, 3.3, 3.51f,
etc.; Bhaskararaya's commentary (the Saubhdgyabhaskara) on Lalitdsahasranamastotra 88, 129
and 232; Maharajadhirajasripratapasimhasaha's Purascaryarnava 1.287, 1.393, 3.499, etc.; Ji-
vanatha$arma's Diksaprakasa pp. 54-55; the Yogasarasarigraha p.66, etc.

>#The attribution in the colophon (iti Srimadgoraksanathaviracitam amaraughaprabodham
sampiirpam) may derive from two verses in the text itself (2, 73) which indicate that the sub-
ject matter has been taught by Goraksa. Indeed, verse 73 says, 'Goraksa, who abides con-
stantly in the state of Samadhi (amaraugha), taught Mantra, Laya and Hathayoga for the sole
purpose of attaining Rajayoga' (Sfimadgoraksanathena sadamaraughavarting | layamantrahathah
proktah rdjayogaya kevalam).

544 Amaraughaprabodha 8 = Amanaska 2.32. For the parallels between the Amaraughaprabodha

and the Amrtasiddhi, see Mallinson 2013a.

54 See Bouy 1994: 18-19 and Mallinson 2014: 239-44.

546 Amaraughaprabodha 17a-b: 'For only the unique [state] of amaraugha has the name Raja-
yoga' (eka evamaraugho hi rajayogabhidhanakah).

5%0ne would expect to find a similar statement to Amaraughaprabodha 17a-b in the
Amaraughasasana, but the term amaraugha is absent in the latter. Also, amaraugha is not listed
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1.2, R3jayoga s defined as a state without mental activity>+® and this state is free from
duality.54° Some yoga texts mention that Siddhis can be achieved through herbs,5°
but the Amaraughaprabodha is the only yoga text, as far as [ am aware, to state that
Rajayoga can be both herbal and spiritual.>>" Its Rajayoga is taught to the fourth
type of student, who is the most capable (adhimatratara) of all the types.>>

The verse common to the Amaraughaprabodha and the Amanaska is polemical be-
cause it refutes the notion that perfection of the body (dehasiddhi) can be achieved
by ascetics, Hathayogins and Dhatuvadins without Rajayoga. Unlike the Amanaska,
this is followed in the Amaraughaprabodha by an untraced verse which attempts to
redefine Amaroli, Vajroli and Sahajoli Mudras. Both verses should be read together:

Some drink urine, their own impurity. Some eat their saliva as food.
Some draw up [their] semen that falls from a woman’s vagina after
having penetrated [her]. And some who are skilled in circulating the
breath through the channels of the entire body, consume dhatus.>>3
They do not have mastery of the body without [the state of] Rajayoga,
in which their minds are absent. When the mind has attained equa-
nimity and the breath moves into the central channel, [then] these
Amaroli, Vajroli and Sahajoli [Mudras] arise.>*

The combination of the above two verses in the Amaraughaprabodha implies that the
three Mudras which are mentioned in the second verse are, in fact, being described

in the Hathapradipika's list of synonyms for Samadhi (4.3-4), which one would expect if Svat-
marama had have been familiar with the Amaraughaprabodha. I am yet to find amaraugha in
another yoga text.

548 Amaraughaprabodha 4d (yas cittavrttirahitah sa tu rajayogah).

549 Amaraughaprabodha 3c-d (caturtho rajayogas ca dvidhabhavavivarjitah).

55°For example, Patafijalayogasastra 4.1, Khecarividya 4.1 and Yogabija 174.

55! Amaraughaprabodha 5a-b: 'Rajayoga is sometimes [said] to be of two kinds, herbal and
spiritual' (osadhyo 'dhyatmakas ceti rajayogo dvidha kva cit).

552 Amaraughaprabodha 23: "He, the most capable [student], also has an excellent body.
[These most capable students] cross the ocean of existence and they also lead others across
[that ocean]' (adhimatrataras so 'pi mahakayah pravartate | taranti ca bhavambhadhim tarayanti paran
api).

530n the ambiguity of the meaning of the term dhatu, see the relevant endnote to verse
2.32.

554 Amaraughaprabodha 8-9 (ke cin mitram pibanti svamalam asanatah ke cid asnanti lalam, ke
cit kostham pravista yuvatibhagapatadbindum trdhvam nayanti | ke cit khadanti dhatiin nikhila-
tanusiravayusaficaradaksah, naitesam dehasiddhir vigatanijamanorajayogad rte 'smat ||8|| citte sama-
tvam apanne vayau vrajati madhyame | esamaroli vajroli sahajoli prajayate ||9|| 8a svamalam | Aman-
aska 2.32: pramalam ed. 8b kostham pravista Amanaska 2.32 : kasthim pravisto ed. 9a citte | Hatha-
pradipika 4.14 : citto ed. 9c is a ma-vipula. od sahajoli prajayate | Hathapradipika 4.14 : tadamati
mateti ca ed.).
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in the first. Certainly, drinking urine equates with the description of Amaroli Mu-
dra in the Hathapradipika,’>> and it is clear that Vajroli Mudra is described in the
first verse. However, the problem with this interpretation is that eating saliva is
unconnected to Amaroli Mudra, and eating metals or bodily constituents (dhatu)
does not resemble the Sahajoli Mudra which is described in the Hathapradipika as
smearing the body with ashes after sex, nor that described in the Sivasamhita as pre-

venting ejaculation through contracting the perineum (yonimudra).>*® Unless the

555 Hathapradipiki,.3.96-98 (the Kaivalyadhama edition is untrustworthy here, because
3.96 has been relegated to the footnotes, without an explanation, despite the fact that most
of the available manuscripts have it): 'Having discarded the first flow of water because of its
excessive heat (pitta) and the last flow because it is worthless, [the yogin] should use the mid-
dle flow [which is] cool. In the Khandakapalika sect, this is [called] Amaroli. If he regularly
drinks the [middle flow called] Amari; snorts [it] everyday and correctly practices Vajroli
Mudra [in order to draw it up his urethra], it is called Amaroli. He should mix the lunar
fluid which is emitted because of [this] practice, with ashes and [then,] put it on the upper
body (i.e., the head, eyes, shoulders, throat, chest, arms and so on). [As a result], divine
sight arises. (pittolbanatvat prathamambudharam vihdaya nihsaratayantyadharam | nisevyate Sitala-
madhyadhara kapalike khandamate 'maroli ||96|| amarim yah piben nityam nasyam kuryad dine dine |
vajrolim abhyaset samyak samaroliti kathyate ||97|| abhyasan nihsrtam candrim vibhiitya saha misrayet
| dharayed uttamangesu divyadrstih prajayate ||98|| 97¢ kuryad conj. : kurvan ed.). It is likely that
Amariis a name for the middle flow; cf. Yogamargaprakasika 147 (svamiitrotsargasamaye mukhyam
dharam parityajet | balad akarsayen madhyam dharam amytariipinim || 147a svamiitrotsargasamaye |
conj. : svamitrotsa ed.). As for candri (‘the lunar fluid') which is to be mixed with ashes, it is
likely that this is the urine released after the middle flow has been sucked up the urethra
using Vajroli Mudra. In the Yogamargaprakasika 148a-b, the urine that has been drawn up the
urethra is to be released little by little according to the guru's instructions (stokam stokam tya-
jet pascad upadistagurusiksaya). Thus, the Hathapradipika appears to be pointing to three ways
of ingesting urine; through the mouth, nose and urethra. I wish to thank James Mallinson

for drawing my attention to the passage on Amaroli in the Yogamargaprakasika.
556 Hathapradipika 3.90: 'Pure ashes, which were produced by burning cow-dung, [should

first be] placed in water. After having sex in which Vajroli Mudra [was performed], the
woman and man, who are sitting comfortably and have finished love making, [should]
immediately smear their own bodies [with the ashes mixed with water]' (jale subhasma
niksipya dagdhagomayasambhavam | vajrolimaithunad tirdhvam stripumsoh svangalepanam | asinayoh
sukhenaiva muktavyaparayoh ksanat). A version which does not involve ashes is taught in Siva-
samhitd 4.97: 'When his semen moves, the yogi should restrain it with Yonimudra. This is
called Sahajoli and is kept secret in all the Tantras' (tr. James Mallinson 2007: 99) (gatam
bindum svakam yogi bandhayed yonimudraya | sahajolir iyam prokta sarvatantresu gopita) and Yoga-
margaprakasika 145 — 146a-b: 'If [the yogin's] semen accidentally moves [from his body] and
has fallen into [a woman's] vagina, the sucking up of both [semen and vaginal fluid] by the
yogin, [results in] him becoming a receptacle of [all] the Siddhis. This Mudra, [called] Saha-
joli, should always be known by yogins' (daivdc calati ced viryam sampraptam yonimandale | ub-
hayoh Sosanam yena sa yogi siddhibhajanam ||145|| sahajoliti mudreyam jfiatavya yogibhih sada | 145¢
Sosanam ] corr. : Sosana ed.).
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redactors of the Amaraughaprabodha had in mind another version of Sahajoli Mu-
dra which has not been preserved in a yoga text,’>” the incongruities between the
above two verses indicate that they were not composed to fit together, and so the
first was probably borrowed from elsewhere. According to our current evidence, its
most likely source is the Amanaska. One might be surprised that the Amaraughapra-
bodha, which teaches Hathayoga, should borrow a verse that was critical of Amaroli
and Vajroli Mudras, but there is no contradiction in this because the Amaraughapra-
bodha's system of Hathayoga does not include these Mudras. Nonetheless, like many
other Hatha texts, the Amaraughaprabodha emphasizes that all other yoga techniques
are pointless without Rajayoga and, indeed, it claims that mantras, meditation and

Pranayama are futile without Rajayoga.>>®

1.3.7.4 The Candravalokana

This text is a short dialogue between Siva and Matsyendranatha. It begins with
verses on Sambhavi Mudra and absorption (laya); contains an untraced verse on the

no-mind state (unmanatva)>>® and comprises of teachings on mind, breath (prana),

57 Though yoga texts contain different teachings on Sahajoli Mudra (see footnote 556),
all versions of this Mudra appear to be connected to Vajroli Mudra in some way. Indeed,
in most cases, Sahajoli and Amaroli are said to be variations of Vajroli Mudra: e.g., Hatha-
pradipika 3.90a-b (sahajolis camarolir vajrolyd bheda ekatah), Sivasambhitd 4.95a-b (sahajoly amaroli
ca vajrolyd bhedato bhavet), Yogamargaprakasika 144a-b (sahajoly amaroli ca vajrolibhedato bhavet),
etc. In the Hathapradipika, Vajroli Mudra is part of the practice of both Sahajoli and Amarol,
and in the Sivasamhita, the three Mudras are very similar. Therefore, seeing that 'eating
dhatus' (khadanti dhatiin) does not even remotely resemble either Vajroli or Sahajoli Mudr3,
it is highly unlikely that both Amanaska 2.32c and Amaraughaprabodha 8c are describing an

unknown version of Sahajoli.
558 Amaraughaprabodha 6 (this verse in Mallik's edition is corrupt and I present only a provi-

sional translation here. However, it should be clear that it supports my point above): 'That
which causes the gains of the six acts [of magic] does not manifest through Mantra; the
mind does not become immersed in the [space between] the eyebrows, [the tip of] the nose
and so on, by some method f[like an insect]{; and the yogins' breath does not go into the
base [of the spine] because of various practices, without the respected Rajayoga, which is
an abode of splendour full of eternal bliss' (satkarmapratipattihetukam idam mantrena na drsyate
bhriinasadisu kitavan na hi mano magnam katham cid bhavet | adhare pavano na yativividhad abhyasato

yoginam nityanandamayat prabhavanilayac chrirajayogad rte).

559 Candravalokana 14: 'So long as the moving breath does not enter the central channel;
so long as one's semen, which is connected to the breath, is not stable, and so long as
the no-mind state which corresponds to one's natural [state] does not arise in meditation,
then if one talks of gnosis, it is deceitful and false prattling' (yavan naiva pravisati caran maruto
madhyamarge yavan bindur na bhavati drdhah pranavataprabandhah | yavad dhyane sahajasadysam
jayate nonmanatvam tavat jfianam yadi ca vadate dambhamithydpralapah || 14¢ yavad dhyane saha-
jasadrsam | Hathapradipika 4.114¢ : yava ++ sadrSasarasam Codex. 14d jfianam | Hathapradipika
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semen (bindu), six Cakras and Samadhi. The obvious affinities between the Candra-
valokana and the Amanaska are that they both contain the same verse on Sambhavi
Mudra;>%° both mention the no-mind state, absorption (laya) and the importance
of the guru; the teachings of both are spoken by Siva and both teach the attainment
of the highest reality through Samadhi. In relation to the last point, it might also be
added that neither text teaches a system of yoga with auxiliaries. Instead, they rely

on contemplative methods and Sambhavi Mudri to induce absorption.

There are also some striking differences between the Candravalokana and the Aman-
aska, some of which are irreconcilable. For example, the Candravalokana teaches the
piercing of six Cakras, moving the breath into the central channel and the preserva-
tion of semen (bindu). The Amanaska dismisses Cakras, Susumna and the manipula-

tion of the breath,>*" and does not mention semen.

The terminus a quo of the Candravalokana remains unknown, because the direction of
borrowing between it, the Amanaska and the Anubhavanivedanastotra is yet to be de-
termined.>6? This is partially due to the uncertainty surrounding the date of the
Anubhavanivedanastotra, the attribution of which to Abhinavagupta may be spuri-
ous.’3 The Candravalokana's terminus ad quem is the Hathapradipika, because four of
its verses appear in the latter's fourth chapter.5%+

The verse shared by the Amanaska and the Candravalokana is the most commonly
found verse on Sambhavi Mudri in yoga texts.5% It has already been noted that the
first hemistich of this verse was known to Ksemaraja and its first pada was incorpo-
rated by Abhinavagupta into his Tantraloka,’%¢ and its second hemistich is little more
than a cliche. Therefore, it is unlikely that either the Amanaska or the Candravalokana
was the source of this verse, and despite the other similarities in their teachings and
this common verse, I believe there is insufficient evidence to conclude that one had a
direct influence on the other. It is more likely that the influence was indirect, though

the earlier textual sources are unknown to me, apart from those mentioned above.

4.114d : vighnam Codex.).

560 Candravalokana 1 = Amanaska 2.10.

59" Amanaska 1.3, 2.32, 42, etc.

562 Candravalokana 2-3 ~ Anubhavanivedanastotra 1-2 ~ Hathapradipika 4.37, 41.

563This is discussed in section 1.3.6.9.

564Two verses have been identified by Bouy (1994: 14) and another two by Mallinson (2014:
244-45). Bouy (1994: 41) also notes that the Candravalokana shares a number of verses with
the Yogakundalyupanisat which postdates the Hathapradipika.

565See the critical apparatus of verse 2.10 of the Amanaska for citations of this verse in other
texts.

566See section 1.3.6.9 for citations.

133



1.3.7.5 The Hathapradipika

The influence of the Hathapradipika is attested by the extensive citations of it in later
works. In fact, I am not aware of a yoga compendium written after the sixteenth
century which does not quote it at length. From yoga compendiums composed
in a high register of Sanskrit by erudite Brahmins’”” to vernacular yoga texts by
renunciant orders,**® the influence of the Hathapradipika is apparent in them all.
There were attempts to expand it into versions with six or ten chapters®®® and to
use it as the basis of a more detailed account of Hathayoga. A good example of the
latter is the seventeenth-century Hatharatnavali, which borrowed one hundred and
thirty-seven verses from the Hathapradipika.”° Manuscripts of the Hathapradipika are
found in most regions of India and, according to Kaivalyadhama's manuscript cat-
alogue, the number of the Hathapradipika's available manuscripts is comparable to
those of the Yogasiitra and its commentaries.>”" The influence of the Hathapradipika
continued in the twentieth century. Most Indian publications on yoga mention
or cite the Hathapradipika. Those gurus who transmitted yoga to the West, such as
Krsnamacarya,’”> Swami Kuvalayananda,’”? Shri Yogendra,># B.K.S. Iyengar®”® and

so on, have mentioned it to their students and in their publications.

5 Examples include Sivananda's Yogacintamani, which quotes the Hathapradipika twenty-
seven times (Gode 1954: 22), BhavadevamiSra's Yuktabhavadeva and Sundaradeva's
Hathatattvakaumudi. Other compilations by unknown authors include the Yogasarasargraha,
which quotes the Hathapradipika as the Hathayoga, though one quotation of this text cor-
responds to the Sivayogadipika and not the Hathapradipika. See pp. 10, 27, 42, etc.) and the
Upasandsarasanigraha (e.g., with attribution; pp. 37, 38, etc.; without attribution pp. 40, 1I. 5-6
= Hathapradipika 3.129, p. 41, 1l. 10-13 = 4.48-49, etc.). For the influence of the Hathapradipika
on the Yoga Upanisads and other yoga texts, see Bouy 1994: 10, 16-17, 35-36, 85ff.

568For example, the Brajbhasa Jogapradipyaka (953) cites the Hathapradipika as one of its
sources.

569For example, the Hathapradipika with 1o chapters (Gharote 2006) and the Siddhantamuk-
tavali, ms. No. 6756, Rajasthan Oriental Research Institute, Jodhpur.

57°This figure is found in the introduction of M.L. Gharote's edition of the Hatharatnavali
(2002: xx).

S7'For the Hathapradipika , see Kaivalyadhama 2005: 496-544, and for Patafijalayoga, see
Kaivalyadhama 2005: 334-382.

572The Hathapradipika is included in the list of yoga texts given at the beginning of

Krsnamacarya's Yogamakaranda. See Singleton 2010: 222 1. 7.

573The extent of Swami Kuvalayananda's study of the Yoga texts is best illustrated by his
critical edition of the Goraksasataka first published in 1958. It contains numerous references
to the Hathapradipika (e.g., in the 2006 edition: p. 18, 48-50, 52, 66, 75-76, etc.). In 1970,
Kaivalyadhama produced a critical edition of the Hathapradipika.

574For example, in Shri Yogendra's Asanas Simplified, first published in 1928, there are nu-
merous references to the Hathapradipika and, in fact, the invocation of this book is verse 3.78

of the Hathapradipika. See Yogendra 2006: 46, 52, 57, 84, 99, etc.
575For example, Iyengar 1976: 22-23, 28, 30, 43, etc.
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Both Bouy (1994: 82ff) and Mallinson (2012: 772-3 and 2014: 239-44) have convinc-
ingly shown that much of the Hathapradipika is a compilation of at least a dozen ear-
lier yoga texts. The second chapter of the Amanaska was one of these source texts,
providing the fourth chapter of the Hathapradipika with nine verses.”’® Two other
verses are parallel to two of the additional verses of the Amanaska's south-Indian re-
cension.””” However, seeing that the south-Indian recension of the Amanaska is un-
likely to predate the Hathapradipika,”’® it is likely that Svatmarama borrowed these
verses from another source, which was probably the same text that influenced the

Amanaska's south-Indian recension.

It is no surprise that all of those verses of the Amanaska which Svatmarama bor-
rowed, were incorporated into the Hathapradipika's fourth chapter, for that chapter
is on Samadhi, as indicated by its second verse:

Now I shall talk about the best method of Samadhi, which prevents
death; is an easy means [to success] and is the chief cause of the bliss

of Brahma.>”®

The above verse points to a tension within the Hathapradipikawhich emanates from

its integration of opposing views from earlier yoga traditions. On the one hand, its

576 Amanaska 2.5 ~ Hathapradipika 4.8, 2.9 = 4.35, 2.10 & 4.36, 2.21 &~ 231, 2.22 = 432,
2.27-28 & 4.24-25, 2.59 &~ 4.112 and 2.79 &~ 4.61. Any variation between these parallel
verses has been noted with the 'approximate' sign, even if the variation is slight. The rel-
evant verses of the Hathapradipika have been quoted in the critical apparatus of this edi-
tion. However, the Hathapradipika in its current form is not a reliable witness for editing
another text. The editors of Kaivalyadhama's critical edition reportedly consulted a large
number of manuscripts, yet they have not had the benefit of consulting the oldest available
manuscripts in the catalogue (e.g., Calcutta Asiatic Society of Bengal, ms. No. III-G-25, VS
1689, Jodhpur Oriental Research Institute, ms. No. 2230, VS 1683, Varanasi Sampurnananda
University Library, ms. No. 30109, Saka (?) 1553, etc.) and the majority of manuscripts
which they have consulted and used for the edition are from one region, Maharastra. Their
critical apparatus appears to contain only a selection of variant readings from the witnesses.
Also, variant readings from parallel verses in other yoga texts have not been included. In-
deed, there is no evidence to suggest that the editors consulted earlier texts such as the
Amanaska for their edition. The flaws in Kaivalyadhama's critical edition have made it an
unreliable witness for this edition, and it remains difficult to assess the extent to which the

manuscript evidence of the Hathapradipika supports the variant readings in the above verses.

577See appendix A for the additional verses of the Amanaska's south-Indian recension.
Verse 8 = Hathapradipika 4.39 and 9 = 4.40. Also, 12a-b ~ 1.14a-b, though this is a very loose
parallel.

5780n the date of the south-Indian recension, see section 1.3.4.2.

579Hathapradipika 4.2 (athedanim pravaksyami samddhikramam uttamam | mytyughnam ca

sukhopayam brahmanandakaram param).
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first three chapters contain extensive instruction on Hathayoga techniques which,
according to the end of the second chapter, are taught for the attainment of Samadhi:

Samadhi is not accomplished without Hathayoga and Hathayoga is
not accomplished without Samadhi. Therefore, [the yogin] should
practise both until the [final stage of yoga called] Nispatti [is attained].
After stopping the breath by means of [one of] the retentions [taught
earlier], the yogin should make the mind unsupported [by sense ob-
jects]. Thus, by means of practice, he goes to the state of Samadhi.>®°

On the other hand, the fourth chapter claims to teach the 'best method' of Samadhi,
which comprises Sambhavi, Khecariand SanmukhiMudras, the last of which is part
of along passage on the fusion of the mind with an internal resonance (nadanusand-
hana). Indeed, it is clear that the fourth chapter is much more than an explanation of
the Samadhi achieved by Hathayoga techniques. In actual fact, it is a comprehensive
amalgam of earlier traditions of Laya and Rajayoga, which had their own methods
for achieving Samadhi and were not reliant on Hathayoga techniques in any way.
The inclusion of the Amanaska's verses on Sambhavi Mudra in the Hathapradipika's

fourth chapter is an example of this.

If one compares the fourth chapter of the Hathapradipika with the Amanaska, it can
be seen that both teach a method of Samadhi which is not only sufhcient for stop-
ping the breath and attaining liberation in life, but is also an easy method to practise.
Indeed, a verse in the Hathapradipika's fourth chapter explicitly states this in regard
to meditation on the middle of the eyebrows, which is described as an easy means
(sukhopaya) for the quick attainment of the no-mind state. It also implies that this
technique is so simple and accessible that even an unintelligent person can succeed
at it.5% Though the Amanaska did not teach meditation on the middle of the eye-
brows, it is clear that Svatmarama has borrowed a verse in which a simple medita-

580 Hathapradipika 2.76-77 (hatham vina rajayogo rajayogam vina hathah | na sidhyati tato yugmam
a nispatteh samabhyaset || kumbhakapranarodhante kurydc cittam nirdsrayam | evam abhydsayogena
rajayogapadam vrajet). This claim is also stated at the end of the fourth chapter (see below).

For parallels to Hathapradipika 2.76, see footnote 478.
581 Hathapradipika 4.80: 'For the rapid attainment of the no-mind state, I reccommend med-

itation on [the middle of] the eyebrows. It is an easy method for attaining Samadhi [even]
for the unintelligent' (unmanyavaptaye Sighram bhriidhyanam mama sammatam | rajayogapadam
praptum sukhopayo 'Ipacetasam). This verse appears to derive from an earlier Layayoga tradi-
tion as suggested by the statement which follows it: 'Absorption (laya) born of the internal
resonance (nada) is instantly followed by proof [of its effectiveness]' (Hathapradipika 4.80e-f
— sadyahpratyayasandhayi jayate nadajo layah || 8oe sadyahpratyaya- | Jyotsna 4.80: sadya ananda-
ed. Brahmananda glosses pratyayasandhayi with pratitikarah. It appears that the meaning of
sadyahpratyayasandhdyin is similar to sadyahpratyayakaraka. On the latter, see the relevant end-
note on Amanaska 2.25).
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tion technique was promoted in the same way as the Amanaska promoted its Raja-
yoga. The simplicity and effectiveness of such yoga techniques implicitly under-
mines the need for the complicated practices of Hathayoga, in much the same way
as gnosis undermined the need for complex and expensive rituals in other Indian

religions.

The independence of Raja from Hathayoga is apparent, though largely unstated,
throughout most of the Hathapradipika's fourth chapter, in which Hathayoga tech-
niques are not mentioned in the practice of Sambhavi, Khecari and Sanmukhi Mu-
dras nor in the extensive section on Nadanusandhana and the four stages of yoga.
In an effort to bring Hatha and Rajayoga together, Svatmarama mentions both in
the seventy-ninth verse, reminding the reader that those who would practise Hatha
without Rajayoga fail to attain the benefits of their practice.”®* Also, towards the
end of the chapter, he reiterates that all Hatha techniques are for the attainment of
Samadhi.5® Yet, for anyone who has read the Amanaska, these verses do not address
the obvious question of the need for Hathayoga if Rajayoga is attained simply by
Sambhavi Mudra. For fear of alienating a particular tradition, it is likely that Svat-
marama deliberately evaded this question and chose to focus mainly on the goal
common to these earlier traditions, which was Samadhi. Thus, in the second chap-
ter, one reads that there is no Samadhi without Hathayoga, yet such a statement is
conspicuously absent from the fourth chapter, which represents earlier Rajayoga

traditions more faithfully than one might expect in a treatise on Hathayoga.

Since the Hathapradipika's fourth chapter is not confined to definitions and descrip-
tions of Samadhi, it is clear that Svatmarama was attempting to represent the salient
teachings of earlier traditions of Laya and Rajayoga. The challenge he faced was to
avoid the antagonism which some of these traditions had towards Hathayoga and
the contradictions between their methods. In fact, had the Amanaska been more tol-
erant of Hathayoga and meditation, it is quite likely that Svatmarama would have
incorporated more of its verses, because the Hathapradipika's fourth chapter con-
tains many teachings central to the Amanaska. However, his selection was confined
to those verses of the Amanaska which are free of hostility to other traditions. For
example, Svatmarama included the following verse in the Hathapradipika's fourth

chapter:

Giving up sense objects is difficult to achieve; seeing the highest re-

582Hathapradipika 4.79: 'l think those who only perform Hathayoga without knowing Ra-
jayoga are deprived of the fruits of their exertion' (rgjayogam ajanantah kevalam hathakarminah
| etan abhydsino manye prayasaphalavarjitan).

58 Hathapradipika 4.103a-b: 'All methods of Hatha and Layayoga are for the attainment of
Rajayoga' (sarve hathalayopaya rdajayogasya siddhaye). This notion is common in earlier yoga
texts. For citations, see footnote 239.
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ality is [also] difficult, and [so too] is attaining the natural state [of

Samadhi], without the compassion of a true guru.53+

The same sentiment is in the Amanaska, but it is expressed in terms which are anti-

thetical to Svatmarama's aim:

For, [that desired state of Samadhi] cannot be realized by the procla-
mations of the philosophical arguments of the Upanisads, [nor] the
tantric scriptures, a multitude of texts of various sorts, excellent Mu-
drasand [practices] such as meditation, without the one and only guru

who is the wish-fulfilling jewel.5%

Svatmarama claimed that he wrote the Hathapradipika for those ignorant of Rajayoga
because they were confused by the many conflicting opinions on it.¥¢ His answer to
the confusion was to present a sort of smorgdsbord, as it were, of verses on Samadhi
and the various methods of achieving it. He relied primarily on the context to bind
together the variety of metaphysics and different descriptions within these verses.
This has left us with a record of the rationales and techniques used by earlier tradi-
tions to attain Samadhi, including the raising of Kundalini; moving the breath into
the central channel; stopping the mind to stop the breath; destroying habitual ten-
dencies (vasana) and so on, by means of the various Mudras and Nadanusandhana
mentioned above. However, it is only by examining the available source-texts of
the Hathapradipika that one can appreciate fully the divergences which were current
in Svatmarama's time. For example, his universalist approach is seen in his integra-
tion of the Amanaska's verses on absorption (laya) with those of raising Kundalini,
which was rejected as a means to the no-mind state in the Amanaska. Hence, in the

Hathapradipika:

For the yogin whose awakening of Kundalini has occurred and whose
actions have been completely renounced, the natural [state of Samadhi]

arises spontaneously.’”
Yet, in the Amanaska:

There is no transition>®® to the no-mind state because of upward and

downward piercing with Kundalini. Simply by [constant] concentra-

584 Hathapradipika 4.9 (durlabho visayatyago durlabham tattvadarSanam | durlabha sahajavastha
sadguroh karundm vind).

585 Amanaska 2.40.

586 Hathapradipika 1.3: 'The compassionate Svatmarama presents the Hathapradipika for
those ignorant of Rajayoga because of their confusion in the darkness of many [conflicting]
opinions' (bhrantya bahumatadhvante rajayogam ajanatam | hathapradipikam dhatte svatmaramah
krpakarah).

587Hathapradipika 4.11 (utpannaSaktibodhasya tyaktanihsesakarmanah | yoginah sahajavastha
svayam eva prajayate).

588This is based on a conjecture. See the critical apparatus to 2.14 for more information.

138



tion, this yoga [which is based on the practice of Sambhavi Mudra]
bestows the supernatural abilities.>®°

Svatmarama's desire to find the common ground between these traditions explains
his incorporation of so many verses on the interdependence of mind and breath,>°
which is the common foundation, so to speak, for all the medieval systems of Laya,
Hatha and Rajayoga. This theory was widely accepted because it justified not only
Hathayoga's control of the breath with a view to controlling the mind, but also Raja-
yoga's control of the mind with a view to controlling the breath. Both applications
of this theory are seen in the Hathapradipika. For example, at the beginning of its
second chapter on Pranayama:

When the breath is moving, the mind is moving. When [the breath]
is still, [the mind] is still and the yogin attains motionlessness. There-
fore, he should stop the breath.>"

And in the fourth chapter on Samadhi, the Amanaska's verses on this subject are
combined with similar verses from other earlier traditions, such as:

There are two causes of mental activity; habitual tendencies (vasana)
and the breath. When one of [these] two [causes] disappears, [then]
both [the other cause and mental activity] also disappear.>*

The above verse appears to have been adapted from the Moksopaya/Yogavasistha, which
did not teach Hathayoga,’** but did recommend gentler methods for conquering
the mind, including a mild form of Pranayama.’** However, the Amanaska reveals
to us that the notion of the breath's dependence on the mind enabled Rajayoga tra-

ditions to compete with Hathayoga, for it made their meditative practices as potent

589 Amanaska 2.14.

59°] am referring here to a block of verses beginning with Hathapradipika 4.8 (= Amanaska
2.5) and ending with 4.35 (= Amanaska 2.9) which follows several definitions of Samadhi and
precedes the verses on Sambhavi Mudra.

9'Hathapradipika 2.2 (cale vate calam cittam niscale niscalam bhavet | yogi sthanutvam dpnoti tato
vayum nirodhayet).

592Hathapradipika 4.22 (hetudvayam tu cittasya vasana ca samiranah | tayor vinasta ekasmin tau
dvav api vinasyatah) ~ Moksopdya 5.92.48 = Yogavasistha 5.91.48 (dve bije rama cittasya prana-
spandanavdsane | ekasmims ca tayoh ksine ksipram dve api nasyatah). 1 wish to thank Jiirgen
Hanneder for this reference to the Moksopaya.

593For the Moksopaya/Yogavasistha's view on Hathayoga, see Birch 2011: 541-42 n. 107.

94Moksopaya 5.93.32¢-d — 34a-b: 'Acquiring spiritual knowledge, associating with the
wise, abandoning habitual tendencies and stopping the movement of the breath; according
to tradition, [all] these methods are effective in conquering the mind. The [mind] is quickly
overcome by these [methods of restraint] like the dust of the earth by streams [of water]'
(adhyatmavidyadhigamah sadhusanigama eva ca ||35|| vasandasamparityagah pranaspandanirodhanam
| etas ta yuktayah pustah santi cittajaye kila ||36|| yabhis taj jiyate ksipram dharabhir iva bhiirajah).
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for quelling the breath as Hathayoga's Pranayama. A practitioner of Rajayoga would
have understood the inclusion of verses on the interdependence of mind and breath
in the Hathapradipika's fourth chapter on Samadhi. However, the ever-diplomatic
Svatmarama omitted verses on Rajayoga's capacity to supplant Pranayama, because
it would have alienated the Hathayogins. Thus, the Hathapradipika is a treatise that
would have been acceptable to the majority of both Hatha and Rajayogins, and even
the more extreme Rajayogins, such as those of the Amanaska, would have accepted

much of its fourth chapter.

It is also notable that the Hathapradipika's fourth chapter afhrms that Rajayoga tradi-
tions extended the causal relationship of mind and breath to the retention of semen
(bindu):

When there is steadiness of the mind, the breath is steady. Because of
this, semen becomes stable. Because of the stability of semen, there is

always strength [and so,] stability of the body arises.>®

If one acknowledges that Samadhi leads to the retention of semen (bindudharana),
then the obvious implication is that hathayogic techniques such as Vajroli Mudra
are superfluous. This must have been the rationale behind Amanaska 2.32, which
asserts that Vajroli Mudra does not achieve perfection of the body without Rajayoga.
Seeing that Svatmarama dedicated many verses of the Hathapradipika's third chapter
to Vajroli and its varieties, it is surprising that he included the above verse, but this
again illustrates his willingness to incorporate Rajayoga teachings even when they
contradict Hathayoga. Thus, the irony in Svatmarama's work is that all the faultlines
of previous yoga traditions are apparent, yet the juxtaposing of their verses within
the context of Samadhi created the illusion of uniformity, while also affirming the

different views of various yoga traditions.

1.3.7.6  The Yogacintamani

Sivananda's Yogacintamani is a large compilation which has been estimated to have
3423 verses,”®® comprising of extensive quotations from approximately ninety
sources, including the Patafijalayogasastra and its commentaries, early Hathayoga texts
such as the Amytasiddhi, Dattatreyayogasastra,’®” and Yogabija, later Hatha texts such
as the Hathapradipika and Sivayogadipika and, as the author indicates, a selection of

595 Hathapradipika 4.28 (manahsthairye sthiro vayus tato binduh sthiro bhavet | bindusthairyat sada
sattvam pindasthairyam prajayate ||28|| 28a manahsthairye ] Jyotsnd : manahsthairyam ed.).
596Yogacintamani ms. 978s, p. 257, 1. 14 (Slokasarikhya 3423). This is a scribal comment made

after the final colophon.
597In the Yogacintamani, there are numerous references to Dattatreya. Some of these point

to verses from the Dattatreyayogasastra (e.g., dattatreyah in Yogacintamani, p. 139 = Dattatreya-
yogasastra 138, p. 143 = 149 — 151a-b and 147¢-d — 148, p. 147 = 132¢-d, p. 159 = 35 — 38 and
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Sruti, Smrti, Itihasa and Puranas, including various Upanisads, the Mahdbharata, the
Yajiiavalkyasmyti and so on.5% Indeed, at the beginning of the work, Sivananda indi-
cates the compilatory nature of his work as well as the source of his Advaitavedantin

views:

Having bowed to the venerable Vyasa; the ascetic, Sankara, [who is]
the guru of the world; [his own] guru, the venerable Ramacandra,>°
whose lotus feet are intense bliss, and all the lords of yoga, the as-
cetic Sivananda has written clearly the Yogacintamani [which] is derived
froman ocean of various scriptures and is capable of [conveying] their
entire meaning.®°°

The chapter-colophons of the Yogacintamani do not indicate the subject-matter of
each chapter, and its lengthy quotations from such a wide variety of texts make the
work rather discursive. Nonetheless, it can be noted that the first chapter begins
with a long discussion on definitions and types of yoga (pp. 1-38), followed by a
general discussion on various methods of yoga (yogopaya) and then, at the begin-
ning of the second chapter, what the yogin should and should not do (krtyakrtya)
(pp- 86-100), the metaphysical body (pp. 100-129) and the Satkarmas and hatha-
yogic Mudras (pp. 129-148). The remainder of the work is a long exposition on
Astangayoga. The end of chapter two contains Yama, Niyama and Asana (pp. 148-
160), chapter three is mainly on Pranayama (pp. 161-220) and has a short section on
Pratyahara (pp. 221-26), and the last chapter is on Dharana (227-33), Dhyana (234-
41) and Samadhi (241f). At the end of the text, Sivananda reiterates the sources of
his knowledge and delineates the scope of his work, including what he has omitted
from his account of yoga:

77a,p. 168 = 58c-d — 69a-b, p. 225 =94 — 95, p. 231 =112 — 123a-b, p. 239 = 123¢-d — 125a-b,
p. 244 = 125¢-d — 120a-b and 51 — 53.). All the the Yogacintamani's citations of a text called
the Yogatattvaprakasa correspond to verses in the Dattatreyayogasdstra, so it is possible that the
latter was known as the Yogatattvaprakasa in the seventeenth century (e.g., Yogatattvaprakasa
in the Yogacintamani, p. 59 = 41 — 42a-b, p. 89 = 43¢-d — 50, p. 272 = 101¢-d — 105 + laukike
ca samasakto bhaved bhrasto na Samsayah, p. 98 = 54c-d — 56).

98For a complete list of the texts quoted in the Yogacintamani, see Gode 1954: 22-23. On
two occasions, Sivananda introduces quotations from a variety of works with srutismtiti-
hasapuranadi (pp. 56. 73). In most cases, he refers to the name of the text or the sage (i.e.,
Yajfiavalkya, Dattatreya, etc.) he is quoting.

599 According to the final colophon of the Yogacintamani, Sivananda was the pupil of
Ramacandrasadanandasarasvati (iti Sriparamahamsaparivrajakacaryasriramacandrasadananda-
sarasvatisisyasrimacchivanandasarasvativiracitayogacintamanau caturthaparicchedah samaptah).

6°°The Yogacintamani p. 2 (Srivyasam yatisarikaram bhavagurum Sriramacandram gurum, san-
dranandapadambujam ca nikhilan natva hi yogisvaran | nanagranthapayodhimadhyapatitam $riyoga-
cintamanim, nihSesarthasamarthakam yatisivanandah karoti sphutam || b nikhilan ] Yogacintamani, :
sakalan ed.).
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The [subject of] meditation along with the practices [ancillary to it]
have been expounded briefly by me according to scripture and [my]
understanding. Vedic study and contemplation which is taught only
in the Upanisads has not been spoken of in detail [nor] at length for
fear of prolixity. I have revealed here all that which is secret in Raja
and Hathayoga, for the delight of yogins. However, that Hathayoga
which was practised by Uddalaka, Bhusunda and others has not been
expounded by me, because it should not be practised by those lesser
[than them]. Duties, [rituals, yogic practices] and so on performed by
the Kapalikas have not been expounded by me [because] they contra-
vene the Vedas, DharmasSastras and Puranas. He who has propitiated
Siva, [his wife] Gauri, Hari, Brahma, Ganesa or the Sun-god, obtains

success through yoga.6°!

It is certain that the Yogacintamani was written sometime after the Hathapradipika,
which Bouy (1994: 82-84) assigns to the fifteenth CE. P.K. Gode (1954: 19-20) has
provided compelling evidence that Sivananda's Yogacintamani was based on an ear-
lier work of the same name, written by Godavaramisra, who was the Rajaguru of the
Gajapati monarch until 1510 CE.®°? This establishes the terminus a quo of Sivananda's
Yogacintamani at the early sixteenth century.

A less certain terminus a quo is the Yogabhaskara which has been quoted with attribu-
tion six times in Sivananda's Yogacintamani.®®> This work has been attributed to the

91 The Yogacintamani pp. 281-82 (nididhyasanam etat tu maya sadhanasamyutam | yathasastram
yathabodham sanksepena niriipitam || Sravanam mananam caiva saviSesam savistaram | vedantesv eva
dragtavyam notkam vistarabhititah || b saviSesam savistaram | Yogacintamanipy,, ed. : savistara-
visesakam Yogacintamaniy | rahasyam rajayogasya hathayogasya yat sthitam | prakasitam maya sarvam
pritaye yoginam iha || arvacinair asadhyatvat likhito na maya hi sah | uddalakabhusundadyair hatha-
yogas tu yah krtah || a arvacinair ] Yogacintamaniy, Yogacintamanipy, : sadhricinair ed. b asadhyatvat
] Yogacintamaniy, ed. : asadhyatvanta Yogacintamanipy,;. b likhito | Yogacintamanipy,, ed. : likhitvo
Yogacintamaniy, | kapalikapranitas tu itikartavyatadayah | likhita na maya te tu Srutismytivirodhinah ||
d virodhinah | Yogacintamaniy,Yogacintamanipy, : virodhanah ed. | yenaradhi mahadevo gauri brah-
mathava harih| lambodaro ravir vapi sa yogat siddhim apnuyat || d sa yogat siddhim apnuyat ] Yoga-
cintamaniy, ed. : tasya yogah prasiddhyati Yogacintamanipy, )

692Gode quotes several of the last verses from Sivananda's Yogacintamani and the corre-
sponding section of prose from Godavaramisra's Yogacintamani. The similarities in termi-
nology and meaning are close enough to prove that one was based on the other. How-
ever, | have not been able to consult a manuscript of Godavaramisra's Yogacintamani and the
manuscript which Gode used was incomplete, so the extent to which Sivananda based his
work on Godavarami$ra's remains uncertain. Gode dates Godavarami$ra from 1497-1539
CE (1953: 475; 1954: 19-20). This roughly corresponds with the information under the entry,
'Godavara Misra', in Pingree 1970: 129.

893 Yogacintamani pp. 111, 167, 169, 208, 248 and 250.
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famous sannyasin of Varanasi, Kavindracaryasarasvati, who convinced the Mughal
emperor, Shah Jahan, to abandon the pilgrim tax and, as a result, was celebrated in
various works of praise collected in the Kavindracandrodaya.®®4 Thus, Kavindracarya
can be accurately dated to the reign of Shah Jahan (1628-58 CE).°°> However, the at-
tribution of the Yogabhaskara to Kavindracarya appears uncertain because it is based
solely on a description of a manuscript reported in the 1887 catalogue of Sanskrit
manuscripts in Oudh Province. Also, the Yogabhaskara is recorded in the hand-list of
manuscripts that were once held in Kavindracaryasarasvati's own library, but this
is circumstantial evidence at best, because his library contained many works which
he did not author.®°¢ Unfortunately, the attribution of this work to Kavindracarya-
sarasvati may always remain uncertain because, as far as [ am aware, a manuscript
of the Yogabhaskara has not been recorded in a catalogue written in the past eighty
years, nor has a twentieth-century scholar had access to a manuscript of it. There-

fore, the Yogabhaskara may no longer be extant.

In the same article, P.K. Gode establishes the Yogacintamani's terminus ad quem at 1869
CE, based on two quotations with attribution in Brahmananda's Jyotsna.*”” How-
ever, there are two dated manuscripts of Sivananda's Yogacintamani which both pro-

vide a much earlier terminus ad quem of 1630 CE.®°® Therefore, as Bouy (1994: 76-77)

604Gode 1954: 370-71.

So5sKavindracarya has been dated by Gode (1954: 326, 364-79 ) to 1600-70 CE based on
his identification of Kavindracarya as 'the pandit' mentioned in Frangois Bernier's book
and letters. In fact, Bernier and Kavindracarya appear to have had the same patron, Dan-
ishmand Khan, for several years after Dara Shikoh was executed in 1659 CE, and details of
philosophical discussions between Bernier and Kavindracarya were recorded in a letter of
the former dated to 1667 CE (1954: 374). Thus, Gode's estimate of 1600-70 CE assumes that
Kavindracarya was reasonably mature by the time Shah Jahan was in power (1628-58 CE)
and that he was still alive in 1667 CE.

606The Kavindracaryasiicipatram, ms. 351 (Sastry 1921: 7).

607See Gode 1954: 24-25. The quotations (i.e., as denoted by yogacintamanau) are both in
Brahmananda's commentary on Hathapradipiki 2.12. There is also another reference to a
Yogacintamani in Brahmananda's commentary on 1.11. However, according to Gode (1954:
10, 25), this verse is also found in Godavaramisra's Yogacintamani and is, therefore, unhelpful
for dating Sivananda's Yogacintamani.

898For the first, see Yogacintamani in Kaivalyadhama 2005: 226-227, which gives the de-
tails of a manuscript, whose author is Sivanandasarasvati, held at the Asiatic Society in
Mumbai, (Ms No. 1083), dated VS 1687 (i.e., 1630 CE). The second is mentioned by Bouy
(1994: 77 n. 333) and has been catalogued by the Woolner Project (Ms. no. 6922). After this
manuscript's final colophon, a scribal comment indicates that it was copied by Rama on
the 13th of the month, Karttika, in Saka 1552 (i.e., Sunday, 17.11.1630 CE): dvibanasaracandrais
ca (1552) yukte Sakenduvdasare | abde 'py iirjatrayodasyam yukte munyastarajabhih || paravejapure ramye
vidvanmandalamandite | pustakam vyalikhad ramah Sivam natva sastinakam || ¢ ramah | corr. :
ramo 6922 || visvam visveSabhaktiprakatitasuyasahpiirnacandramsujalair vyaptam yenahirajaprabala-
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correctly estimated, the Yogacintamani's date of composition can be fixed between
the early sixteenth to early seventeenth century. However, these limits could be
narrowed much further should it ever be proved that Kavindracaryasarasvati wrote
the Yogabhaskara. If P. K. Gode correctly estimated Kavindra's date of birth at 1600
CE,%°9 then the earliest terminus ad quo for Sivananda's Yogacintamani would be 1620
CE on the presumption that Kavindracarya composed the Yogabhaskara sometime
after the age of twenty. This would fix the Yogacintamani's date to 1620-30 CE. If this
is true, then Kavindracarya and Sivananda were probably contemporaries living in
Varanasi in the first half of the seventeenth century, for Sivananda must have had
access to the Yogabhaskara shortly after Kavindracarya wrote it. The possibility that
Sivananda was a resident of Varanasi is supported by his reference to his devotion

to Viéveévara, a standard claim of Saivas who resided there.t™®

The fourth chapter of the Yogacintamani quotes sixty-nine of the eighty-six verses of
the Amanaska's first chapter as one passage,® with attribution to the Layakhanda,

which is either the title of the chapter or the name of a larger work from which

viSalasatkantham iSam purarim | yena dhvastasvadharmaprabhavajanamalam dhyayata Saivamantrair
dhvastam so 'yam susaivo jagati vitanute Sam Sivanandayogi || The compound $akenduvasare is not
entirely clear. It appears that induvasare (i.e., 'on Monday') may have been intended, but one
would expect $aka to be in the locative (i.e., Saka induvasare) because it is qualified by yukte. I
am yet to find a reference to a place called paravejapura in another Sanskrit work. Accord-
ing to Google's satellite map, there is a small village called Parvezpur on the banks of the
Yamuna river, near Allahabad in Uttar Pradesh. In the last verse, the compound dhvasta-
svadharmaprabhavajanamalam is obscure and, possibly, corrupt. This scribal comment is also
found in Yogacintamaniy, with the following differences; a visvesabhaktih — visvesabhakti b visala
— viSala ¢ dhvastah — dhvasta d Sam §ivanandayogi — Sivanandayogi (unmetrical). Venkata
Reddy (1982: 10) mentions that a manuscript of the Yogacintamani at the Osmania Univer-
sity Library (ms. no. 1 pd/B.32/4) has the same date, and his quotation (1982: 13) of the
beginning of the comment (i.e., 'dvibanasaracandraisca (1552) yukte sake [...]") is the same as that
of the above. The last verse of the scribal comment appears to have been written by Siva-
nanda himself (i.e., so 'yam [...] srisivanandayogi) and may have been copied by the scribe from
another of Sivananda's works which is no longer extant.

699See footnote 605 for more details on Kavindracarya's date of birth.

61°The reference to Vi§ve$vara occurs in one of the verses quoted in footnote 608. I wish

to thank Alexis Sanderson for pointing this out to me, and he also noted that similar refer-
ences to Viéveévara in works of Saivas who resided in Varanasi can be found in Jfianasiva’s
Jiianaratnavali and Visvanatha’s Siddhantasekhara, which are both Saiddhantika Paddhatis (p.c.
24.4.13).

81See Yogacintamani pp. 254-60. This quotation begins with Amanaska 1.17 and ends with
1.86. Two hemistichs have been omitted (Amanaska 1.22a-b and 46¢-d) and one is different
(see the critical apparatus to Amanaska 1.70a-b). In two places, the verse order is different,
though the Yogacintamani's sequence of verses is clearly wrong because it disorders the time
sequence of absorption (laya).
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the chapter was extracted, in many of the north-Indian chapter colophons.® This
quotation occurs in the fourth chapter's section on Samadhi and it follows a long
passage on signs (cihna) and Siddhis quoted from the ninth and tenth chapters of
Sure$varacarya's Manasollasa. The Amanaska's sequence of Siddhis adds very little in
terms of describing them, yet unlike the Manasollasa and most other yoga texts, the
Amanaska clearly connects the attainment of each Siddhi to the practice of Samadhi,

and this was why Sivananada quoted it:

Also in the Layakhanda, a sequence of Siddhis is taught following an
explanation of the practice of Samadhi. [This sequence of Siddhis is
taught] according to progress in the practice of [Samadhi].6"

The Yogacintamani quotes over half of the verses in the Amanaska's second chap-
ter.® These verses are attributed to the Rajayoga, which is cited ten times across the
first three chapters of the Yogacintamani. Sivananda quoted verses from the Aman-
aska in the following contexts: the defining of Rajayoga (pp. 9-10); the cessation of
actions in Samadhi (p. 22); the interdependence of mind and breath (pp. 33-34);
Sambhavi Mudra as a meditation technique which yields stability of mind (citta-

616

prasada);%’s seedless Samadhi,*® the reward of practice done in a previous life (p.

77); the importance of the guru's favour (pp. 86-87); the importance of one's own

2For more details on the chapter colophons, see sections 1.3.1and 1.3.2, and in particular
footnote 13.

3The Yogacintamani p. 154 (layakhande 'pi samadhyabhyasaniriipanapiirvakam tadabhyasa-
kramenaiva siddhikramas coktah || coktah ] Yogacintamaniy, : coktah ed.).

64The total number of quoted verses is sixty six and a half, which is 60% of the one hun-
dred and twelve verses in the Amanaska's second chapter. When quoting these verses, Siva-
nanda has not preserved the verse order in the Amanaska. Instead, he has quoted the verses
in ten blocks and compiled each according to the topic of the section in which it is placed.
The Yogacintamani p. 9 = Amanaska 2.1-4, p. 22 = 2.104-105, 2.100, 2.102; Pp. 33-34 = 2.27-
29, 2.68, 2.30; PP 43-44 = 2.15, 2.64, 2.66-67, 2.9-10; pp. 48-51 = 2.92, 2.52-55a-b, 2.79-81a-b,
2.83¢-d, 2.86-90, 2.21-22, 2.34, 2.36-37, 2.59, 2.65, 2.63, 2.58, 2.70-75, 2.774, 2.77d, 2.41, 2.93-96,
2.98,2.97, 2.99; pp- 67-68 = 2.5a-b, 2.12¢-d, 2.13, 2.6; p. 77 = 2.11, 2.11L; p. 87 = 2.40, 2.44, 2.43,
2.46-47; p. 88 = 2.48, 2.55-56; p.160 = 2.49, 2.50a-b.

5This section of the Yogacintamani contains two separate quotations of the Rajayoga (pp.
43-44, 48-51). It begins with Sivananda's comments on Patafijali's Sttras 1.33 and 1.39 (p. 40),
and then proceeds to introduce verses on Nadanusandhana in the Hathapradipika with the
comment: 'Because fusion of the mind (anusandhana) is easily accessible, [that] method of
yoga is explained here' (p. 41 — atha sugamanad anusandhanad yogopayah niréipyate | sugamandad ]
Yogacintamaniy, : sugamandm ed.). The Amanaska's verses on Sambhavi Mudra follow those of
the Hathapradipika, and the quotation attributes a verse from the Hathapradipika (4.33) to the
Rajayoga which is not found in the Amanaska. This is probably a mistake in the transmission
of the Yogacintamani, rather than proof of an additional verse in the Amanaska.

619This quotation of the Rajayoga is in the latter half of a large section of quotations of over
twenty texts (pp. 56-69). Sivananda introduces this section with comments on seedless
Samadhi: 'Only this yoga called seedless Samadhi is a means to the goal of the supreme
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practice in spite of the guru's favour (pp. 87-88)%7 and purification of the channels
of the body (p. 160). Only in the last of these quotations is the context contrary
to that in the Amanaska, for Sivananda has extracted the Amanaska's instructions on
the place in which yoga should be practised and how the yogin should sit, for his

discussion on Pranayama.

The Yogacintamani is an important document for scholarship on the history of yoga
because it is one of the earliest compendiums to integrate, on a grand scale, Patafi-
jalayoga with other yoga traditions such as Hatha and Rajayoga. Its intended audi-
ence would have been the more educated Brahmin who was familiar with the more
scholarly commentaries of the Patafijalayogasastra as well as the Epics, Dharmasas-
tras and Puranas quoted in this compendium. The Yogacintamani is also an impor-
tant source for dating yoga texts, and it contains quotations from some yoga texts

which are no longer extant, such as the Yogabhaskara.

However, it is difficult to say how influential this text was among yogins in India,
for commentarial remarks, like those of Sivananda's, might only be quoted in later
commentaries, few of which have been properly edited and published. Of those
I know, the Yogacintamani has been quoted in a commentary on the Goraksasataka
(alias Vivekamartanda) called the Yogatarargini,®® and as Gode (1954: 24-25) noted, it
was quoted by Brahmananda in his commentary on the Hathapradipika called the
Jyotsna.®™ Apart from this textual evidence, I only know of the testimony of an itin-
erant yogin in Pune who told me that the Yogacintamani has been as influential on
Maharastrian yogins as the Hathapradipika, but I am yet to find other evidence to
support this.

self and without this [Samadhi], there is not even the possibility of liberation. In regard
to this, [the following] statements of the Vedas, Dharmasastras, Epics, Puranas and so on
are the authority' (p. 56 — ayam eva nirbijasamadhyakhyo yogah paramapurusarthahetuh, naitad
vyatirekena sa moksasambhavanapy asti | atra ca Srutismytitihasapuranadivakyam pramanam). The
verses quoted from the Amanaska here are in praise of Rajayoga.

67$ivananda (p. 87) introduces this section of quotations with the comment: 'Not simply
by the teachings of the guru is success [attained, but also] by their own effort, indeed, do
all [yogins] obtain everything' (na kevalam guriipadesamatrad eva siddhih svasyaiva parisramad eva

sarvah sarvam apnoti).
8For example, Yogatarangini 41 (Ms. 22595. f. 1ir. 1. 1), 54 (f. 12v. . 4) and 57 (f. 141. 1. 10).

This manuscript is dated VS 1949 (1892 CE). There is also an NAK ms. (B 39/21) of this text,
dated to Saka 1724 (1802 CE) (http://catalogue.ngmcp.uni-hamburg.de/wiki/B_39-21_(o1)_Goraksaataka).
Thus, the Yogatarangini was probably composed in the eighteenth century, and certainly no

earlier than the seventeenth.
019For references on the date of Brahmananda, see footnote 12.



13.7.7 The Sivayogadipika

This yoga text consists of two hundred and eighty-nine verses in five chapters, and
is attributed to a Sadasivayogisvara in the colophons of the one available printed
edition, and to a Sadasivayoginatha in the colophons of a transcribed manuscript
(IFP T.1027). The Sivayogadipika's terminus a quo is unknown, though it may not pre-
date the fifteenth-century Hathapradipika, because there are no significant parallels
between these two texts. Seeing that both works were affiliated with Saivism and
teach Hathayoga, one might expect the anthological Hathapradipika to have bor-
rowed from the Sivayogadipika, had the latter been the earlier text. Furthermore, the
Sivayogadipika contains verses on Tarakayoga, which is a type of yoga distinguished
by teachings on the three gazing points (laksya) and by its classification as either an
auxiliary or type of Rajayoga. As farasIam aware, Tarakayoga is not found ina yoga
text prior to the sixteenth century, which somewhat suggests that the Sivayogadipika

620

is unlikely to predate the Hathapradipika.

The terminus ad quem of the Sivayogadipika is Sivananda's Yogacintamani . As Chris-
tian Bouy (1994: 17 n. 38) has noted, the Yogacintamani cites the §ivayoga twice®?? and
both of these passages are found in the Sivayogadipika. Bouy also notes that the titles
of some of the texts quoted in the Yogacintamani are different to those transmitted
by manuscripts. For example, the Vasisthasamhita is quoted as 'Vasisthayoga',®* and
both chapters of the Amanaska are quoted by titles which are not found among the
manuscripts.®*+ Thus, it is possible that Sivananda was quoting the Sivayogadipikd as
the Sivayoga, which means that the Sivayogadipikd was written sometime before the

620 Apart from the Sivayogadipika, the earliest extant source of Tarakayoga may be the
south-Indian recension of the Amanaska. Since it is clear that the redactors of the Sivayoga-
dipika were integrating earlier yoga traditions (i.e., Mantra, Laya, Hatha, etc.), it is likely that
an earlier source on Tarakayoga existed before the Sivayogadipika and, as I argue below, this
source is probably no longer extant. Other yoga texts which mention Tarakayoga are the
Mandalabrahmanopanisat, the Advayatarakopanisat, the Rajayogabhdsya and the Nandikesvaratara-
vali (based on a quotation of this text in the Yogasarasarigraha p. 60). These texts may all derive
from south-India.

62The terminus ad quem of the Sivayogadipika may, in fact, be Godavaramisra's Yogacintamani
of the early sixteenth century if the Sivayoga quoted there is the same as that quoted by Siva-
nanda. I have not had access to a manuscript of Godavaramisra's Yogacintamani to confirm
this, but P. K. Gode (1953: 472-73) cites the Sivayoga as one of the texts which Godavaramisra
quoted. He does not indicate whether the quotation is the same as that in Sivananda's Yoga-
cintamani or whether it corresponds to verses in the Sivayogadipika.

622p_ K. Gode (1954: 23) has noted only one of these citations.

623See the Yogacintamani pp. 161-2, 178, the Vasisthayoga = Vasisthasamhita 2.56-69, 3.22 re-
spectively. Also, Sivananda quotes the Yogayajfiavalkya as 'Yajiiavalkya' (e.g., Yogacintamani p.
5, Yajiiavalkya = Yogayajfiavalkya 1.4 4).

024See section 1.3.7.6.
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early seventeenth century. This terminus ad quem is also suggested by the citations
of the Sivayogadipika in the Updsandasarasarigraha,%?5 which is a compendium on yoga
that Christian Bouy (1994:91) has dated to the sixteenth and seventeenth centuries.

There is a connection between the Sivayogadipiki and the Siddhasiddhantapaddhati on
the basis of parallel passages on nine Cakras, sixteen focal points (adhara), three
gazing points (laksya) and five voids (vyoman).®2® These parallels are quite loose be-
cause the Sivayogadipikd is in verse whereas the corresponding sections of the Siddha-
siddhantapaddhati are in prose. The direction of borrowing is not clear on the basis of
internal evidence. This group of four metaphysical teachings can be found in earlier
tantric traditions, so there is the very real possibility that both texts borrowed from
a third source.®”” As noted in section 1.3.6.7, there is a further parallel passage on a
temporal sequence of Siddhis.®*® However, what is more intriguing than these par-

allels is that the Sivayogadipika appears to describe itself as a siddhasiddhantapaddhati:

Since its meaning is secret in the yoga scriptures, [this] guide®® to
the doctrines of the Siddhas (siddhasiddhantapaddhati) has been written
concisely, and it should be known as the Sivayogadipika.®>°

In light of the parallel verses between the Sivayogadipikd and the Siddhasiddhanta-
paddhati, the above verse might be seen as confirmation of direct borrowing between
the two. However, this presupposes that the Siddhasiddhantapaddhati was composed
before the Sivayogadipikd, and that the latter is, indeed, a practical guide to or, at
the very least, consistent with the former. As far as [ am aware, there is no manu-
script evidence or citation in another text to prove that the Siddhasiddhantapaddhati
was written before the Sivayogadipikd's terminus ad quem of the early seventeenth cen-

631

tury. In fact, the text has been dated to as late as the eighteenth century.®" Fur-

thermore, though these two texts share some similar metaphysical teachings, the

825For the parallels, see Bouy 1994: 90 n. 374.

626The nine Cakras, Sivayogadipika 3.7-16 ~ Siddhasiddhantapaddhati 2.1-10; the sixteen ad-
haras, Sivayogadipika 3.17-32 and Siddhasiddhantapaddhati 2.11-25; the three laksyas and five vy-
omans, $ivayogadipikd 4.36-50 == Siddhasiddhantapaddhati 2.26-31.

827For example, Netratantra 7.1 (atah param pravaksyami dhyanam siksmam anuttamam | rtu-
cakram svaradharam trilaksyam vyomapaficakam). [ wish to thank James Mallinson for this ref-
erence.

628$ivayogadipikd 3.51 -57 2 Siddhasiddhantapaddhati 5.34-41. See section 1.3.6.7 and footnote
214 for a translation of the Sivayogadipikd's passage on Siddhis.

6290n the meaning of paddhati, see Sanderson 2004: 356-57 n. 19, wherein he quotes the
Sardhatrisatikalottaravrtti, which indicates that a Paddhati is a text that presents the scattered
instructions of a body of texts in an order that facilitates their practical application.

630 Sivayogadipikd 5.58: (yogasastrarahasydrthdt siddhasiddhantapaddhatih | sanksepena krta bodhya
Sivayogapradipika ||58|| 58a yogasastrarahasyarthat | conj. : yogasastrarahasyarthan T1027, yogasastre
rahasyani ed. ).

631See Mallinson 2011¢: 421 and forthcoming
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Siddhasiddhantapaddhati teaches the ideal of the Avadhatayogin who transcends all
practices, including yoga.®3> This central teaching of the Naths is absent in the Siva-
yogadipika, which posits the practice of Saiva worship (arcd) and yoga as the chief
means to liberation. Therefore, it is more likely that their parallel passages stem
from a third source and that the description of both texts as a siddhasiddhantapaddhati

was fortuitous.

The Sivayogadipika teaches the common medieval system of four yogas (i.e., Mantra,
Laya, Hatha and Rajayoga) and blends it with a Saiva yoga which has a strong cur-
rent of devotion (bhakti) and worship (piija). On top of the fourfold system, the Siva-
yogadipika attaches an unusual tripartite system of Rajayoga consisting of Sankhya,

Taraka and Amanaska, and it defines these as follows:%33

Knowledge of the twenty-five Tattvas is that [Rajayoga] which is called
Sankhya. The [Raja]yoga called Taraka is [so called] because [it con-
sists in] knowledge of external Mudra, and Amanaska is [so called]
because [it consists in] knowledge of internal Mudra. Taraka is more
laudable than Sankhya and Amanaska is more laudable than Taraka.
Because it is the king of all yogas, it is called Rajayoga.534

The Taraka and Amanaska divisions of the above tripartite system are seen in the
south-Indian recension of the Amanaska, as well as the terms bahirmudra and antar-
mudra and the definition of Rajayoga as the king of all yogas. Also, both define the
name, Taraka, similarly.3 However, these similarities are overshadowed by three

632The teachings on the avadhiita are in the fifth and sixth chapters of the Siddhasiddhanta-
paddhati.

633 As far as I am aware, this threefold division of Rajayoga is not found in another me-
dieval yoga text, butit is mentioned by Bhaskararaya in his commentary on the Lalitasahasra-
namastotra 180 (sa ca mantro layo hatho rajeti caturvidhah | rajayogo 'pi sankhyatarakamanaskabhedat
trividhah). Seeing that Bhaskararaya lived in the eighteenth century and is said to have trav-
eled to south-India (see the introduction by Batukanatha Sastri Khiste in Sathe 1982: 6), it is
possible that he was familiar with the Sivayogadipikd. I wish to thank Alexis Sanderson for
the reference in Sathe 1982.

534The Sivayogadipika 1.10c-d — 12 (paficavimsatitattvanam jiianam yat sanikhyam ucyate || bahir-
mudraparijiiandd yogas taraka ucyate | antarmudraparijfianad amanaska itiritah || Slaghyah sankhyat
tarako 'yam amanasko 'pi tarakdt | rajatvat sarvayoganam rajayoga iti smytah). Sivayogadipika 1.1
is quoted in the Yogasarasanigraha (p. 60) with attribution to the Nandikesvarataravali, so
there may be a connection between these two texts. For more information on the Nandi-

ke$varataravali, see section 1.3.7.8.
83Compare the Amanaska's south-Indian recension, verse 11 (tarako 'yam bhavambhodhau

taranad gurusisyayoh | tarakonmesayuktatvad api taraka ucyate) with Sivayogadipika 4.51 (tarandc ca
gurusisyayor dvayos tarako iyam iti yogasamjfiikah | tarakam bhavamahabdhitarakam tattvam eva pari-
Silanam kuru). The second definition of Tarakayoga in the Amanaska's south-Indian recension
is not in the Sivayogadipika.
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obvious differences in their explanations of the practice of Tarakayoga.®

Firstly,
the Sivayogadipikd includes substantial passages on the three focal points (laksya) and
five voids (vyoman) in its Tarakayoga which are absent in the Amanaska's south-Indian
recension. Secondly, the twofold division in Tarakayoga in the Amanaska's south-
Indian recension, which is also seen in the Mandalabrahmanopanisat and the Advaya-
tarakopanisat, is absent in the Sivayogadipika. And finally, both provide different in-
struction on the eyes and the object of visualization, though these elements of the
practice are somewhat related.®” Such incongruities suggest that both borrowed
from a third source on Tarakayoga and, in so doing, redacted the material in differ-

ent ways.

For the most part, the Sivayogadipika's section on Tarakayoga resembles those of the
Advayatarakopanisat and the Mandalabrahmanopanisat in that they all incorporate the

same three focal points and five spaces.53®

Thus, if a third source on Tarakayoga was
involved, the Sivayogadipika and these two Yoga Upanisads appear to have preserved
more of its content than the Amanaska's south-Indian recension. It should also be
noted that this third source on Tarakayoga may have originated in south-India, be-
cause all these texts appear to derive from there.®® The available manuscripts of the
Sivayogadipika are held by libraries in Chennai (Kaivalyadhama 2000: 432) and, in the
introduction of the Anandasrama's edition, the editors mention that they obtained

the text in Pudukota, which is probably modern day Pudukkottai in Tamil Nadu.64°

The Sivayogadipika contains more than the standard tetrad of yogas. Its contents can

be summarized briefly as follows:

636The Sivayogadipikd's section on Tarakayoga is at 4.32-52.

837 Compare the Amanaska's south-Indian recension, verse 8 (netre jyotisi samyojya kificid un-
namayed bhruvau | piirvayogasya margo 'yam unmanikdrakah ksandt) with Sivayogadipika 4.34-35 (ne-
tre nimilite nityam kificid unmilite tatha | yo manascaksusa brahma payatiti sa yogirat || Sasibhaskarayor
madhye tarayoh sthiratejasah | bindudvayam ca samyojya brahmatarakam abhyaset || 34b tatha ] em. :
tada ed.).

838See sections 1.3.7.9 and 10 for more details on the content of these Yoga Upanisads, their

date of composition and parallel passages with the Sivayogadipika.

639 Christain Bouy (1994: 44) concludes that the Mandalabrahmanopanisat and the Advaya-
tarakopanisat were redacted in South India, and the south-Indian recension of the Amanaska
is largely preserved by south-Indian manuscripts, though in this case, the manuscript evi-
dence is inconclusive because this recension is also preserved by north-Indian manuscripts.

64°See the introduction of the Anandasrama's edition of the Sivayogadipika p.1 (san 1884
mitasamvatsarambhe Sivayogadipikakhyo granthah pudukotasamsthane praptah). It also points out
that the text is found in many places in south-India, such as Chennai. Unfortunately, the
editors give no details of the manuscript(s) they used. The Anandasrama's edition appears
to be a diplomatic edition because no variant readings are noted and the Sanskrit text has
errors.
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Verse Content

LI — 12 Introduction and the standard tetrad of yogas

.13 —2.8 | Sivayoga, including two types of gnosis of Siva (i.e., aspected and as-
pectless), worship of the guru, two types of worship of Siva (i.e., in-
ternal and external yoga) and the method of worshipping Siva (Siva-
pujavidhi) by means of yoga

2.9 —3.50 | An explanation of each auxiliary of Astangayoga including
Hathayoga techniques

3.5 — 57 Twelve year sequence of Siddhis

3.58 — 64 | Astangayoga as an auxiliary of worshipping Siva ($ivapiijariga)

41— 12 Eight auxiliaries of Hathayoga

4.13 —18 | The majesty of Rajayoga

4.19 —31 | Sankhya-Rajayoga

432 — 52 | Taraka-Rajayoga

5.1 — 25 Rajayoga, including some verses on the no-mind state

5.26 — 57 | Methods of worshipping Siva as consciousness (i.e., Rajayoga includ-

ing some verses on the no-mind state)

5.58 — 60 | The conclusion

Following Tarakayoga, the Sivayogadipik's exposition of Rajayoga begins. It is some-
what similar to the Hathapradipika's fourth chapter, inasmuch as it appears to be
a compilation of various earlier Rajayoga traditions. Verses on an internal gazing
point (antarlaksya) are juxtaposed with verses on Khecari and Sambhavi Mudras,
meditating on a light (jyotis), Siva's Linga and so on. The no-mind state is referred to
by a number of terms; unmani, unmanyanta, unmanyatd and manonmani,5+' and at least
one verse may have been inspired by the Amanaska's rhetoric:

O guru, when will we reach that which is called Siva's no-mind [state,]

beyond sleep and waking and free from death and life? 42

Though Rajayoga is said to be the best of the four yogas,®# it is distinguished from

641$ivayogadipikd 5.15, 20, 45 and 48 respectively.

642 Sivayogadipikd 5.44 (svapnajagarandtitam mytajivanavarjitam | svamifi Sivimanaskakhyam
gamisyamah kada vayam). Cf. Amanaska 2.62. Also, Sivayogadipika 5.45 ~ Amanaska 2.79, both
of which derive from Gaudapada's Mandiikyopanisatkarika 3.31 (cited and translated in section
1.3.6.12). This verse is found in many texts, so it is uncertain whether the Sivayogadipika bor-
rowed it from the Amanaska (see the testimonia in the critical apparatus of 2.9 for citations
of this verse in other texts).

643$ivayogadipika 1.9: 'Because of their ever increasing pre-eminence, [these] yogas [of
Mantra, Laya, Hatha and Raja] are the only four [needed]. Among them, this unique [Raja-
yoga], which is the best of the best Rajayogas, is the foremost' (uttarottaravaisistyad yogas
catvdra eva hi | tesv eka eva mukhyo 'sau rajayogottamottamah).
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Saiva yoga, the difference being that Saiva yoga is practised by a worshipper of Siva:

Truly, Siva's yoga is not identical to Rajayoga. [This] is so said by wor-
shippers of Siva [and] it is apparent to the [higher faculty of] discern-
ment. The difference between the two is taught to those devoted to
Siva. Therefore, the yoga of Siva is understood only by [those] wise
men. Devotion is gnosis full of Siva, and Saiva gnosis is Siva's nature.
Since Saiva observance is worship of Siva, Siva's yoga is fivefold.54+ He
who is without the practice [of worshipping] Siva is certainly a bound
soul, and he goes round and round forever in this cycle of birth and
death.54

The Sivayogadipika has preserved some unique teachings on yoga, and it is a good
example of how medieval yoga traditions could be appropriated, blended and rein-
terpreted to fit the needs of a theistic tradition. The emphasis on yoga and the uni-
versalism of the early Hatha texts gives way to gnosis of Siva and the exclusivism
of devotion to him. Indeed, in the Sivayogadipika, Astangayoga is merely an auxil-
646

iary of the worship of Siva (Sivapitjanga),®+ and a long description of Astangayoga is

introduced with the statement:

One who would always worship the eternal Siva in one's own self with
the eight auxiliaries of yoga, is indeed a Saiva. He is a wise man and the
best of the knowers of yoga.®+

The relationship between Hatha and Rajayoga is not unlike previous medieval yoga
traditions in which Hathayoga assumes the role of a method of practice leading to
the state of Rajayoga (i.e., Samadhi). Though Rajayoga may be the goal of Hathayoga,
the Sivayogadipika is ultimately concerned with gnosis of Siva, as the above passages

demonstrate.

644The five-fold division is referring to Mantra, Laya, Hatha, Raja and Siva's yoga which is
worship of Siva (§ivarca). Like the Siddhasiddhantapaddhati, the Sivayogadipika is partial to five-
fold divisions. It has five chapters and describes five Saktis, five Dharanas in one of which a
five-faced Siva is visualized, five voids and so on. Fivefold divisions are even more common
in the Siddhasiddhantapaddhati.

645 Sivayogadipika 1.13-16 (nabhedah $ivayogasya rajayogasya tattvatah | $ivarcinam tathapy evam
ukto buddheh pravartate || pratipadyas tayor bhedas tatha Sivaratatmanam | tasman manisibhir grahyah
Sivayogas tu kevalah || jianam Sivamayam bhaktih Saivam jfianam Sivatmakam | Saivam vratam Sivarceti
Sivayogo hi paficadha || Sivacaravihino yah pasur eva na sam3ayah | sa tu samsaracakre 'sminn ajasram
parivartate).

648 Sivayogadipika 3.58: 'Therefore, reverentially practise this auxiliary of worshipping Siva
which is the wondrous yoga with eight auxiliaries' (ata eva mahascaryam yogam astangam adarat
| Sivapiijangam etad dhi tvam evabhyasanam kuru).

647 Sivayogadipika 2.8 (svatmany eva sadastangaih pisjayec chivam avyayam | Saivah sa eva vidvams sa
ca yogavidam varah).
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In addition to defining types of yoga, the Sivayogadipika also defines the correspond-
ing types of yogins. For example, the Hathayogin is said to be one who controls
his breath by means of Astangayoga, the Mudras, Karanas, Bandhas and Kevala-
kumbhaka, whereas the knower of Rajayoga is one who is free from mental activ-
ity by means of gnosis, and attains realization of Brahma through the three gazing
points (laksya).®+® Another unusual feature of the text is that its long description of
Astangayoga, which incorporates many Hathayoga techniques such as the Bandhas
and Mudras, subsumes the four yogas within its practice of Pranayama:

Mantrayoga is natural [Pranayama], Layayoga is modified [Pranayamal],
Hathayoga is called Kevalakumbhaka (i.e., beyond natural and modi-
fied Pranayama) and Rajayoga is the no-mind [state]. The first is the
yoga of the so 'ham mantra, and [the second] is the absorption of the
breath in the [internal] resonance. After that, [Hathayoga] is steadi-
ness of the mind and breath, and the fourth [Rajayoga] is the absence
of mental activity. The fourth is obtained through the cessation of the
breath. Therefore, you should become an adept of [this] practice and

one devoted to Pranayama.54?

Though the Sivayogadipika has incorporated verses on the no-mind state, its Rajayoga
is ultimately a method of worshipping Siva as consciousness.®® Therefore, while
the influence of the Amanaska is clearly apparent, the salient teachings of the Aman-
aska are only marginally represented.

1.3.7.8 The Yogataravali

This short yoga text of twenty-nine verses is distinguished by a higher register of
Sanskrit than that of most medieval yoga texts. Also, its verses are composed in ei-
ther Indravajra, Upendravajra or Upajati metres, rather than the standard Anustubh.
All of its available manuscripts, except two, are in south-Indian libraries, and some
manuscript catalogues report that the text has also been called the Nandikesvaratara-
vali and the Rajayogataravali, and it has been attributed to a number of different au-

648 Sivayogadipika 1.7-8 (bhaved astarigamargena mudrakaranabandhanaih | tatha kevalakumbhena
hathayogi vasanilah || trisu laksyesu yo brahmasaksatkaram gamisyati | jianopayamanovrttirahito rdja-
yogavit).

649 Sivayogadipika 2.25-27 (prakrto mantrayogah syad vaikrto laya eva hi | hathah kevalakumbhakhyo
rajayogo 'mandh smytah ||25|| prathamas tv ajapayogo nade vayor layas tatha | manonilasthiram pascad
vrttisiinyam caturthakam ||26|| pranavayunirodhena labhate ca catustayam | tasmad abhyasasiras tvam
prandyamaparo bhava ||27|| 26b nade vayor | conj. : nado vayor ed. : nadaivayo T1027.).

650 Sivayogadipiki 5.26a-b: 'Listen, I will discuss the method of worshipping Siva as con-
sciousness' (§rnu cicchivapiijayah prakaram kathayamy aham). Verses on Rajayoga follow this.
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thors, including a Sankaracarya, Nandi$vara and Govindabhagavatpjyapada.'

The Yogataravali's terminus a quo is the second chapter of the Amanaska, on the basis
of one parallel verse and the more general influence of the Amanaska's Rajayoga.®s
Its terminus ad quem is most probably the Hathapradipika with which it shares one
verse,%53 and if not the Hathapradipika, then either the seventeenth-century Hatha-

ratndvali®* or Sivananda's Yogacintamani. In the last of these, some uncertainty sur-

851See Kaivalyadhama 2005: 232-39. Most of the published editions appear to accept the

attribution to Sankaracarya. For example, the colophon of the Yogataravali in Sri Vani Vi-
las Press edition of the Works of Sri Sankaracharya, vol 16, p. 124 (based on ms. Pm.286 at
the Adyar library [Kaivalyadhama 2002: 237]); iti Srimatparamahamsaparivrajakdcaryasya $ri-
govindabhagavatpiijyapadasisyasya Srimacchankarabhagavatah krt[ir] yogataravali sampiirna. This
is also the case for the Varanaseya Sanskrit Sansthan edition (1982), edited by Swamisri-
dayananda$astri. Bhattacharya's edition (1987) does not report manuscript colophons and,
in the preface (1987: 3), he argues against the attribution of the text to Adi$anikaracarya.
The attribution to Govinda is found in the colophon of MGOML ms. 4357: iti Srimat-
paramahamsaparivrajakdcaryasatdarsanisthapanacaryagovindabhagavat[piijyapadalviracita yogatara-
valis sampiirnd. The word in square brackets has been inserted by the editors of the catalogue
(Rangacarya and Bahadur 1910: 3239). The confusion over Sankara and Govinda probably
derives from scribal errors in the transmission of the text, whereby a compound has been
omitted or added to the colophon, as in the case of manuscripts of the Amanaska consulted
for this edition (see section 1.3.1). The attribution of authorship to a Nandi$vara is reported in
Kaivalyadhama's catalogue (2002: 234-35) for MGOML ms. R-4403 but [ am unable to find
this manuscript in a catalogue of that library. Nonetheless, the attribution to Nandike$vara
probably derives from the other name of this text, the Nandikesvarataravali (i.e., Nandikes-
vara's Taravali), which is found in the colophon of a manuscript at Thanjavur's Sarasvati
Mahal Library (see footnote 656).

852 Amanaska 2.67 ~ Yogataravali 20. For my arguments on why this text would not predate
the Amanaska, see Birch 2011: 528 n. 19.

653 Hathapradipika 4.66 ~ Yogataravali 2.

854 Hatharatnavali 1.12, 14-15 ~ Yogataravali 2, 14, 15¢-d/16a-b. Srinivasabhatta's Hatharatna-
vali's terminus a quo is the Hathapradipika, which is mentioned by name in the Hatharatna-
vali at 1.12, 27-28, 50, 2.87, 141 and 3.23. The Hatharatnavali's terminus ad quem is the Hatha-
tattvakaumudi of the eighteenth-century Sundaradeva who quoted the Hatharatnavali with
attribution at 8.3 and 13. The Hatharatnavali adds to many of the practices described in the
Hathapradipika. For example, the Satkarmas in the Hathapradipika become the Astakarmas
in the Hatharatnavali and the fifteen or so Asanas of the former become thirty six in the lat-
ter, which also lists the names of eight-four Asanas. This gives the impression that a pe-
riod of time had passed between the composition of these two texts, during which these
practices had burgeoned. However, this may not be the case because the sources of the
Hathapradipika's Satkarmas and some of its Asanas (e.g., Matsyendrasana, Dhanurasana, etc)
have not been identified, so it is difficult to know how extensive these practices were before
the fifteenth century. Furthermore, Srinivasa is at times critical of the Hathapradipika, and
his more elaborate descriptions of the auxiliaries of Hathayoga may have been the result
of a deliberate ploy of one-upmanship rather than the result of the evolution of these prac-
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rounds the name of the text, because Sivananda quotes a verse which is almost
identical to Yogataravali 6, but he attributes it to the Nandikesvarataravali.5> Though a
manuscript catalogue indicates that the Yogataravali has been called the Nandikesvara-
taravali,%5® there is other evidence to suggest that these may have been two differ-
ent texts. The Yogasarasangraha quotes the Nandikesvarataravali twice with attribution,
and neither of the quoted verses are found in the Yogataravali. In fact, the first is from
the Amanaska,®” and the second is the verse in the Sivayogadipika which outlines the
division of Taraka and Amanaska that is also seen in the Amanaska's south-Indian

658 Thus, it appears that the Nandikesvarataravali may have been a com-

recension.
pilation of other yoga texts. It is also possible that there were two versions of the
Nandikesvarataravali, one of which was the Yogataravali,% and the other, a compila-
tion. If this is true, it remains to be determined which of these was consulted by

Sivananda.

In an earlier article, I noted that the Yogataravali's seamless combination of Hatha

and Rajayoga is not unlike that of the Hathapradipika's, in the sense that neither con-

tices. What is more telling in relation to the Hatharatnavali's terminus a quo is its absence in
Sivananda's Yogacintamani which was a voluminous, seventeenth-century compilation (see
section 1.3.7.6). Sivananda and Srinivasa might have been contemporaries who lived in dif-
ferent parts of India without knowing each other. Venkata Reddy (1982: 14-15) surmised that
Stinivasa lived in Andhra Pradesh based on details of his life given after the final colophon
of a Tanjore manuscript (B6393/b/D6714) of the Hatharatnavali. Sivananda probably resided
in Varanasi (see section 1.3.7.6). However, it is difficult to believe that the Hatharatnavali
was written in the sixteenth century, if Sivananda was unaware of it. Also, the Hatharat-
navali is absent in the Yogasarasangraha and three chapters of the Upasanasarasangraha (i.e., the
susumnd-, jivaparamatmasvariipopasand- and abhydsayogaprakarana) which are both compendi-
ums on yoga that may have been written before the eighteenth century. Therefore, the
Hatharatnavali was most probably written in the mid or late seventeenth century. See section
1.3.7.10 for the terminus a quo of the Hathatattvakaumudi.

855Yogacintamani p.15 (Nandikesvarataravali) ~ Yogataravali 6.

856In the manuscript catalogue of Thanjavur's Sarasvati Mahal Library, Sastri (1931: 4941)
reports the colophon of ms. No. 6723 as: iti nandikesvarataravalis samaptd, and the colophon
of ms. No. 6724 (1931: 4942) as: iti nandiyogataravalih sampiirn[a].

557 The Yogasarasarigraha, p. 60 (Nandikesvarataravali) ~ Amanaska 2.10.

63The Yogasarasanigraha, p. 60 (Nandikesvarataravali) ~ Sivayogadipika r.11. On Taraka and
Amanaska in the Sivayogadipikd and south-Indian recension of the Amanaska, see section
1.3.7.7.

859Tn the manuscript catalogue of Thanjavur's Sarasvati Mahal Library, Sastri (1931: 4941-
42) states that ms. Nos. 6723 and 6724, the colophons of which have the names, Nandikes-
varataravali and Nandiyogataravali respectively, are the same as the Yogataravali in ms. No. 6722.
According to the initial and final verses of ms. 6722 quoted in the catalogue (Sastri 1931:
4240-41) , this work is the same as the published version of the Yogataravali. The descrip-
tions of the number of folios and lines per page of mss. 6723 and 6724 suggest that they are
probably the size of the published Yogataravali.
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tain the rivalry nor hierarchical relationship between Hatha and Rajayoga seen in
earlier yoga texts.56° The Yogataravali and Hathapradipika simply present Hathayoga
as the means to Rajayoga (i.e., Samadhi). Furthermore, the Hathayoga of both texts
consists of a similar combination of practices including Pranayama with the three
locks (bandha), Kevalakumbhaka, Kundalini awakening and fusion of the mind in
an internal resonance (nadanusandhana).®®" In the earlier article, I believed that the
Hathapradipika was probably the source of this influence, on the basis of there being
no evidence, manuscript or otherwise, that the Yogataravali had been written before
the fifteenth century.®®> However, I have since found one of the Yogataravali's verses
in the Hathapradipika 5 and seeing that the latter is undoubtedly a compilation, it
was most likely the borrower. One cannot rule out the possibility of a third source
for that verse, however, the similarities in their systems of Hathayoga suggest that

these two texts are connected in some way.

The first half of the Yogataravali is on Hathayoga and the second on Rajayoga, and

the following two verses connect these yogas:

For great adepts [of yoga], an extraordinary absorption of the breath
arises, [which is] free from the activity of all the senses. [It is brought
about] by the cessation of the [normally] unrestrained process of br-
eathing. [Such cessations] are called Kevalakumbhaka. There are no
gazing points, no fixing of the mind [on a meditation-object], no time
or place, no [deliberate] stopping of the breath, nor the effort of con-

centration and meditation when Rajayoga is flourishing.®6+

A central theme of the Amanaska is that Rajayoga does not require gazing points,
Pranayama, concentration nor meditation and, because of this, Hathayoga is deemed
superfluous. Yet, in the above verses, as well as in the Hathapradipika, the practice
of Hathayoga and the transcendence of Rajayoga are fused together. Other simi-

larities between the Yogataravali's and the Amanaska's Rajayoga include descriptions

6%Birch 2011: 529 n. 19. For details on the relationship between Hatha and Rajayoga in

early Hatha texts, see Birch 2011: 545-46.

89'Both texts mention that Nadanusandhana leads to the absorption of mind in the state
of Visnu. Compare Yogataravali 4 with Hathapradipika 4.100.

892 The absence of a pre-fifteenth century terminus ad quem of the Yogataravali has also been
noted by Ram Bhattacharya (1987: 3), who remarked in his edition of the Yogataravali that
this text had not been mentioned by any of Sankara's commentators nor any teacher of a
'minor yoga school' who lived before the fifteenth century.

6%3The parallel verse is cited in footnote 653.

864Yogataravali 13-14 (nirankusanam $vasanodgamanam nirodhanaih kevalakumbhakakhyaih | udeti
sarvendriyavyttisinyo marullayah ko 'pi mahamatinam || na drstilaksyani na cittabandho na desakalau
na ca vayurodhah | na dharanadhyanaparisramo va samedhamane sati rajayoge).
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of Samadhi as devoid of waking, sleep, life and death;®% the mention of the eyes
becoming still, the breath stopping and the mind being free from both intentional

666

(sankalpa) and discursive (vikalpa) thought in the no-mind state;°°® the use of the sim-

ile of a 'lamp in a windless place' in regard to the yogin in the no mind state;®? the
reference to detachment (uddsinata);%®® a description of an Amanaska Mudra which
is the same as Sambhavi mudra®® and the use of the compounds sahajamanaska
and yoganidrd as synonyms for Samadhi.”° The renaming of Sambhavi Mudra as
Amanaska Mudra must surely have emanated from the association of this Mudra

with the Amanaska.

Though the second chapter of the Amanaska appears to have been a source for the
Yogataravali's Rajayoga, it is clear that it was not the only one, for the Yogataravali in-
cludes terminology such as turiyatattva and nirvikalpasamadhi as well as various other

metaphors and images which are not found in the Amanaska.5” Thus, like the Hatha-

895 Yogataravali 15: 'For those [yogins] situated in [the state of] Rajayoga whose gaze is free
from all sense objects, here there is no waking, no state of sleep, no life, no death and no
mind' (aSesadrsyojjhitadrimayanam avasthitanam iha rajayoge | na jagaro napi susuptibhavo na jivi-
tam no maranam na cittam || na cittam | Hatharatnavali 1.15b (this is a variant reading in Bhat-
tacharya's edition (1987: 17) but the source is undisclosed) : vicitram Bhattacharya's ed.). Cf.
Amanaska 1.27 and 2.62.

666 Yogataravali 17: 'Instil [that] no-mind state in me, because of which the eyes become free
of opening and closing; the breath, devoid of exhalation and inhalation and the mind, free
of intentional and discursive thought." (netre yayonmesanimesasiinye vayur yaya varjitarecapiirah |
manas ca satikalpavikalpasiinyam manonmani sa mayi samnidhattam). Quoted with attribution to

Dattatreya in the Yogasarasangraha, p 6o. Cf. Amanaska 2.21-22.

667Yogataravali 18: 'When the movement of the breath is quashed through the prolonged
restraint of the mind and senses, the bodies of the best yogins become still like a lamp in
a windless place and their minds are immersed in the no-mind [state]' (cittendriyanam cira-
nigrahena $vasapracare Samite yamindrah | nivatadipa iva niscalangah manonmanimagnadhiyo bha-
vanti). Cf. 1.28, 2.76-77, 90.

88 Yogataravali 19: 'O wise one, for the sake of accomplishing the no-mind state, we teach
you this special method; with your mind focused and looking on the [world of] multiplicity
with a detached gaze, root out intentional thought' (unmanyavasthadhigamaya vidvann upayam
ekam tava nirdisamah. pasyann udasinadr$a prapaficam sankalpam unmilaya savadhanah). Quoted
with attribution to Dattatreya in the Yogasarasangraha p. 60. Cf. Amanaska 2.58.

69Yogataravali 21: 'We see the Amanaska Mudra manifesting in [those] most eminent
sages because [their] breathing has disappeared, [their] bodies are firm and [their] lotus-
eyes are half closed' (ni$vasalopair nibhytaih Sarirair netrambujair ardhanimilitais ca | avirbhavantim
amanaskamudram alokayamo munipumgavanam). Cf. Amanaska 2.10, etc.

670Yogataravali 22, 23 and 25 (see the endnote on Amanaska 2.64 for a translation of these
verses). Cf. Amanaska 2.64, 91.

7'The last five verses of the Yogataravali, except 25, appear to have little in common with
the Amanaska by way of terminology and imagery. For example, in verse 24, Samadhi
is termed ajadyanidra; i.e., 'a sleep without inertia'. Cf. Mandalabrahmanopanisat 2.5.2 ([...]
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pradipika, the Yogataravali not only combined Hatha and Rajayoga traditions, but also
various traditions of these types of yogas.

1.3.7.9 The Advayatarakopanisat and the Mandalabrahmanopanisat

These two Yoga Upanisads preserve the most extensive teachings available on a sys-
tem of yoga consisting of Taraka and Amanaska. The eighteenth-century south-
Indian commentator, Upanisadbrahmayogin,®”> who wrote commentaries on both
these Upanisads, understood their system of yoga to be Rajayoga.®’3 However, the
term rajayoga is absent in both Upanisads, and it is quite possible that Upanisad-
brahmayogin was aware of the classification of Taraka and Amanaska as two types
of Rajayoga in earlier texts such as the Amanaska's south-Indian recension and the
Sivayogadipika. Furthermore, the practice of the no-mind state (amanaska) in both
Upanisads involves Sambhavi Mudra, and this Mudra's association with Rajayoga
was prevalent in Indian yoga traditions from the time of the Amanaska's second
chapter.

Both these Upanisads appear to be relatively recent works; the Mandalabrahmano-
panisat has been dated by Christain Bouy (1994: 44) to the first half of the eigh-

Suddhadvaitajadyasahajamanaskayoganidra [...]). Other good examples of imagery not found in
the Amanaska include Yogataravali 28: '[Practising] in caves on the peak of $ri Saila [moun-
tain], when will I succeed in dissolving my mind as prescribed [earlier and attain suc-
cess] in Samadhi? When vines cover my body and when birds build nests in my ear'
(siddhim tathavidhamanovilayam samadhau $risailasyngakuharesu kadopalapsye | gatram yada mama
latah parivestayanti karne yada viracayanti khagas ca nidan) and 29: 'Let this mind wander into
thoughtless Samadhi or into a pair of voluptuous breasts of [women] whose eyes are [as
alluring as those of] the spotted black deer. Let it roam among the thoughts of idiots or
the thoughts of the wise. The merits and faults produced by thought do not touch me, the
king [of Rajayoga]' (vicaratu matir esd nirvikalpe samadhau kucakalasayuge va krsnasareksananam |
caratu jadamate va sajjanandam mate va matikrtagunadosa mam vibhum na sprsanti). The technique
of allowing the mind to wander wherever it will in meditation is taught in Amanaska 2.71-74.

72Bouy 1994: 29, 5I.
673In his commentary on Advayatarakopanisat 1, Upanisadbrahmayogin states: 'Here

is presented the Advayatirakopanisat [which is] part of the white Yajurveda. It
brings to light the whole of Rajayoga and was completed solely for [the attain-
ment of] Brahma' (ha khalu Suklayajurvedapravibhakteyam advayatarakopanisat rajayoga-
sarvasvam prakatayanti brahmamatraparyavasannd drsyate).  Also, at the beginning of his
commentary on the Mandalabrahmanopanisat, he states: 'Here then is this Mandala-
brahmanopanisat, which is part of the white Yajurveda. It reveals the whole of the
illustrious Rajayoga [consisting of] the three gazing points, five voids, two Tarakas and
so on, after elucidating the yoga with eight subtle auxiliaries' (atha khalu Suklayajurveda-
pravibhakteyam mandalabrahmanopanisat siksmastangayogaprakatanapirvakam laksyatrayavyoma-
paficakatarakadvayadiprakasakarajayogasarvasvam prakasayanti vijrmbhate).
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teenth century when the corpus of one hundred and eight Upanisads was redacted
in South India. Jeffrey Ruff (2002: 120 n. 24) has noted that the Advayatarakopanisat
does not appear in the normative lists of northern recensions of Upanisads and is
first attested in the more recent southern Telugu tradition (1883). It is clear that
both works are compilations, for they incorporate passages on the three gazing
points (laksya) and five voids which are also taught in the Sivayogadipika and Siddha-
siddhantapaddhati as noted in section 1.3.7.7. Also, the Advayatarakopanisat quotes one
verse from an unknown source,”* and contains several verses which can be traced
to earlier Tantras.””> The Mandalabrahmanopanisat contains a verse which is in the
Siddhasiddhantapaddhati and the Yogaciidamanyupanisat, the first hemistich of which

676

can be traced back to the Netratantra.””® Moreover, both these texts contain parallels

with the south-Indian recension of the Amanaska.®””

The most obvious difference between the Mandalabrahmanopanisat and the Advaya-
tarakopanisat is that the former is at least three times the size of the latter. As can be
seen in the following table, the Mandalabrahmanopanisat incorporates much of the
Advayatarakopanisat's content in its first chapter (brahmana):

’ Section ‘ Mandalabrahmanopanisat Section‘ Advayatarakopanisat

ri1-11 | Stuksmastangayoga I Introduction

1.2.1-2 | 5 faults of the body & 5 remedies | 2 General practice of Tarakayoga

1.2.3-5 | Tarakayoga 3 Definition of Tarakayoga

1.2.6-7 | Antarlaksya 4 Laksyatrayanusandhana®®

1.2.8-10 | Bahirlaksya 5 Antarlaksya

1.2.11-14 | Madhyalaksya 6 Bahirlaksya

1.3.1 Taraka and Amanaska 7 Madhyalaksya and the 5 voids
Taraka is Marti and Amarti 8 Taraka and Amanaska

1.3.2 Taraka depends on the mind 9 The orbs of the Sun and Moon

6741t is clear that Advayatarakopanisat 8 is a quotation because it is introduced with, tad esa

Sloko bhavati, and is followed by iti.

675 Advayatarakopanisat 14 and 17 occur in Sundarabhatta's commentary on verse 15 of the
Mantrarahasyasodasi. It is clear that Advayatarakopanisat 14 is redacted from a Vaisnava text, for
it contains the compound visnubhakta. Advayatarakopanisat 16 is the well-known nirvacana of
guru as the 'dispeller of darkness' (gusabdas tv andhakarah [...]), which is found in late Tantras
such as the Kularnavatantra (17.7).

676 Mandalabrahmanopanisat 4.1.5 ~ Siddhasiddhantapaddhati 2.31 and Yogaciidamanyupanisat
3a-b — 4a-b, and the first hemistich of this verse is parallel to Netratantra 7.1c-d.

770f the additional verses in the Amanaska's south-Indian recension, 5¢-d, 6a-b and 7 are
parallel with sections of the Advayatarakopanisat and Mandalabrahmanopanisat. See the critical

apparatus of these verses in appendix A for more details.
678This is the 'fusion of the mind with the three gazing points'.

159



1.3.3 Martitaraka (with mind) 10 Taraka is Marti and Amurti

1.3.4 Amdrtitaraka (amanaska) 11 Martitaraka (with mind)
Amiirtitaraka (amanaska)

1.3.5 Sambhavi Mudra 12 Sambhavi Mudra

1.3.6 Antarlaksya 13 Antarlaksya

1.4.1-3 | Antarlaksya (various viewpoints) | 14-18 Qualities of the teacher (acarya)

2.1.1-4 | Antalaksya cont'd 19 Fruit of studying this Upanisad

2.5 Sambhavi visualization (the end)

2.1.6-7 | 3 moons as gazing points

2.1.8 Sambhavi as the dissolution of mind (also called Khecari)

2.1.9-10 | Signs (cihnani) of success

2.2.1 The nature of Om

2.2.2 Retaining the breath, meditating on Om, gazing on the nose and San-

mukhi Mudra

2.2.3 Absence of all action when the mind is dissolved

2.2.4 Amanaska

2.2.5 The reinterpretation of worship as the practice of the no-mind state

23.1 The light of liberation

2.3.2 State between waking and sleeping

23.3-4 | Difference between sleep and Samadhi

2.3.5 Knower of Brahma

2.3.6 Meditation on the supreme self

2.3.7 The Jivanmukta is one who has abandoned all mental states, meditation,

gazing points etc

2.4.1 The 5 states (waking, dream, sleep, Turiya and beyond Turlya.)

2.4.2 The waking state

2.4.3 Detachment

2.4.4 The path of crossing Samsara

2.4.5-6 | Mind as cause of bondage and liberation

2.5.1-4 | Yoganidra

3.1.1-2 Sambhavi Mudra and amanaska

3.1.3 The attainment of amanaska

3.1.4 Dissolution of the mind in the supreme self

3.1.5-6 | Amanaska and liberation through Tarakayoga

3.2.1-2 Liberation by means of amanaska, renunciation of the senses, etc.

4.1.1-4 | The Five voids

4.15 9 Cakras, 6 supports, 3 focal points (laksya) and 5 voids

5.1 Mind as the cause of liberation and bondage

5..2-3 | Absorption of mind (manolaya)

5..4-5 | Absorption of the mind in the unstruck sound and internal light
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5.1.6-8
5.1.9

The benefits of laya and amanaska
Praise of the Avadhtita who practices Samadhi

Though the Mandalabrahmanopanisat covers nearly all of the Advayatarakopanisat's con-
tent and though there are many loose parallels between two,%? itis unlikely that one
of these texts directly borrowed from the other. The only close parallel between the
two is the verse on the division of yoga into Taraka and Amanaska.®®® However,
this verse derives from a third source because it is a quotation in both Upanisads
which are written almost entirely in prose. Most of the passages which are loose
parallels occur in the second and third sections (khanda) of the Mandalabrahmano-
panigat's first Brahmana. It is ironic that the more extensive Mandalabrahmanopanisat
contains a condensed version of the parallel passages in the Advayatarakopanisat.®®!
If the Mandalabrahmanopanisat was the borrower, one must wonder why its redac-
tor omitted so much of the Advayatarakopanisat's content. Indeed, it seems more
likely that both texts borrowed from the same source and omitted different sec-
tions. This source was, perhaps, the unknown text on Taraka/Amanaska which
influenced the south-Indian recension of the Amanaska and the Sivayogadipika. The
Taraka/Amanaska tradition can be seen in all of these texts, but none of them con-
tain close enough parallels to confirm direct borrowing between them, nor is the
content of one of them comprehensive enough to be the source of the others. Until
an earlier source of this material comes to light, there remains a gaping hole in the
history of the Taraka/Amanaska tradition.

The repetitive and rambling nature of the Mandalabrahmanopanisat's content sug-
gests that it was drawing on different sources for its material on the no-mind state
and Sambhavi Mudra. Its definition of Sambhavi Mudra is very similar to the Aman-
aska's. However, this definition was so common by the eighteenth century that it
could have come from a number of earlier texts.®®? Indeed, it is unclear whether
the Mandalabrahmanopanisat and the Advayatarakopanisat borrowed directly from the
Amanaska or from a third source which had been influenced by the Amanaska. Most
of the parallel passages between these Upanisads and the Amanaska contain slight
yet significant differences. For example, in the Amanaska, the orb of light which

679 Advayatarakopanisat 2 [from saccidananda- to bhavati] ~ Mandalabrahmanopanisat 1.2.4; 5-
7 & 1.2.6-13 [the latter is condensed and excludes the Advayatarakopanisat's passage on the 5
voids]; 8 & 1.3.1; last line of 10 & second sentence of 1.3.2; 11 ~ 1.3.3 and the last two sentences
of 1.3.4; first sentence of 12 ~ 1.3.5; 13 ~ 1.3.6 and the first two sentences of 1.4.1.

680 A dvayatarakopanisat 8 ~ Mandalabrahmanopanisat 1.3.1 (tadyogam ca dvidhaviddhi piirvottara-
vidhanatah | piirvam tu tarakam vidyad amanaskam taduttaram). In both Upanisads, this verse is
followed by iti.

681Sections 1, 3-4, 9, 14-19 of the Advayatarakopanisat have been omitted from the Mandala-
brahmanopanisat. Also, many sentences in the parallel sections have been omitted as well.
6828ee the testimonia on Amanaska 2.10 for examples of such texts.
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the yogin visualizes is referred to as jyotirmandala, whereas in these Upanisads it is a
'great light' (mahajjyotis).*® Nonetheless, both the Advayatarakopanisat and Mandala-
brahmanopanisat contain the most salient teachings of the Amanaska and can be con-

sidered to be a relatively recent transmission of the Amanaska's tradition of Rajayoga.

1.3.7.10 The Hathatattvakaumudi

The Hathatattvakaumudi is a large compendium on yoga of approximately two thou-
sand and forty-eight verses, the majority of which are written in a higher register
of Sanskrit than most yoga texts. The final colophon reveals that the author was
a Brahmin by the name of Sundaradeva, the son of a Govindadeva and grandson
of a Visvanathadeva, and that they belonged to the Kasyapa Gotra and resided in
Varanasi, though they were originally from the Deccan.®®* Like Sivananda's Yoga-
cintamani, the Hathatattvakaumudi appears to have been written for the more learned
Brahmin, and it quotes from a similar range of sources, namely a variety of yoga
texts, Upanisads, Epics, Puranas, Dharmasastras and so on. Sundaradeva knew the
work of Sivananda and Kavindracarya.%5 However, the main difference between
his compendium and Sivananda's Yogacintdmani is that it does not incorporate
Patafijalayoga to the extent Sivananda did, nor did Sundaradeva confine himself to

commentarial remarks, for he appears to have composed most of the verses himself.

The terminus a quo of Sundaradeva's Hathatattvakaumudi is Srinivasabhatta's Hatha-
ratnavali. The Hatharatnavali does not provide a definite limit for dating the Hatha-
tattvakaumudi, because its terminus ad quem is the Hathatattvakaumudi. However, for
reasons I have stated in section 1.3.7.8, the Hatharatnavali was most likely composed

in the mid to late seventeenth century.®3¢

The terminus ad quem of the Hathatattvakaumudi relies upon the available manuscripts,
for I am not aware of a citation of it in another work. Three manuscripts of the
Hathatattvakaumudi are recorded in Kaivalyadhama's catalogue of yoga manuscripts
(2002: 494-95), two of which are dated to VS 1846 (i.e., 1789 CE). Both of these manu-
scripts are said to be in the collection of the Sanskrit College in Varanasi, which is
now called the Samptirnanand Sanskrit University Manuscript Library. However, |

have not been able to verify this information with the most recent catalogue of Sam-

883 Compare Amanaska 2.8 with Advayatarakopanisat 11 (talumiilordhvabhage mahan jyotir-
mayiikho vartate | tat yogibhir dhyeyam | tasmat animdadisiddhir bhavati) and Mandalabrahmano-
panisat 1.3.4 (talumilordhvabhdge mahajjyotir vidyate | taddarsanad animadisiddhih).

884See the final colophons of the Hathatattvakaumudi and the Hathasariketacandrika in foot-
note 690.

68This is assuming that Kavindracarya wrote the Yogabhaskara (see section 1.3.7.6). The
Yogabhaskara is quoted with attribution twice in the Hathatattvakaumudi (36.68-69 and 45.45).

%860n the date of the Hatharatnavali, see footnote 654.
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parnanand's library, so it may derive from an old catalogue which is no longer an
accurate report of this library's collection.’®” In the most recent catalogue for this
library, only one manuscript (no. 298s3) of the Hathatattvakaumudi is listed and it is
undated.5® M. L. Gharote (2007 i) reports that he used a transcript of a manuscript
(no. 93896) from this library for his critical edition of the Hathatattvakaumudi , and
its date is recorded as VS 1934 (i.e., 1887 CE).%%° The discrepancies in the catalogue
numbers of all of these manuscripts casts a shadow of doubt over the earliest date

of VS 1846, reported in Kaivalyadhama's catalogue.

It is possible to find broader, yet more certain limits to Sundaradeva's period of lit-
erary activity by looking at another work ascribed to him called the Hathasariketa-
candrika. There is little doubt that the author of this work is the same Sundaradeva
who wrote the Hathatattvakaumudi, because the colophons of both works mention
the names of his father and grandfather.®° Also, both works are written in the

same style of Sanskrit and contain many of the same verses.5"

The terminus a quo
of the Hathasariketacandrikd is Sivananda's Yogacintamani, which is quoted with attri-
bution,®9? and its terminus ad quem is its earliest dated manuscript which, according
to manuscript catalogues, is held at the Cambridge University Library.®% I have

verified the date of this manuscript at VS 1888 (i.e., 1832 CE).®%4 On the basis of this

687In Kaivalyadhama's Descriptive Catalogue (2002: 494), these two manuscripts (VSC
3801 and VSC 1391) are reported to be in the catalogue of the 'Sanskrit College, Varanasi,'
but no further bibliographic details of this catalogue are given. These manuscript numbers
are absent in the Samptirnanand Sanskrit University Library's most recent catalogue of its
yoga manuscripts (vol. 7, 1961).

688 Hathatattvakaumudi, s.v. in Sampirnanand Sanskrit University Library catalogue (1961:
294-95).

%89For the date of ms. 'b', see Gharote 2007: 722 n1. 4.

69°For example, compare the final colophon of the Hathatattvakaumudi (iti $rikasyapagotra-
pavitradevavam$avatamsakdasisthadvijavaravisvanathadevatmajagovindadevasutasundaradevaviracitay-
am hathatattvakaumudyam kalvaficanodyotah) with that of the Hathasarketacandrika (ms. No.
2244) (iti  $rikasyapagotrapavitradaksinatyadvijalalamakasisthavisvanathadevapautragovindadeva-
sutasundaradevavaidyaviracitdyam hathasanketacandrikayam amanaskatvavivecanam namopadesah
samaptah | svastharistam paricchedas trayodasah sampiirneyam hathavidhicandrika || samaptah | corr.
: rchasamaptah Codex. svastharistam corr. : svastharistam Codex.

89'For example, Hathasariketacandrika 1.5 = Hathatattvakaumudi 1.6; 1.6 = 2.2; 1.8 = 2.3; 1.9
= 2.4; 1.I0 = 2.5; I.II = 2.6; etc.

892 Hathasariketacandrika (ms. R3239) folios 16, 18 and 180 (tatha coktam yogacintamanau).
Albrecht Weber (1853: 196 ms. no. 648) has noted that Sundaradeva quoted from the
Yogacintamani. The Hathasanketacandrika also quotes with attribution the Hatharatnavali (ms.
R3239, folios 46 and 47), which is probably more recent than the Yogacintamani. However,
until narrower limits for the Hatharatnavali's date are determined, the Yogacintamani provides
a more certain terminus a quo for the Hathasarketacandrika.

693Kaivalyadhama 2002: 546-49.

694Ms. Add 2145 is incomplete (folios 1-5). However, there is the following comment

163



evidence, it is likely that Sundaradeva wrote the Hathasanketacandrika sometime be-
tween the mid-seventeenth to early nineteenth century. If the Hatharatnavali was
composed after Sivananda's Yogacintamani and if the date of VS 1846 is the correct
terminus ad quem of the Hathatattvakaumudi, then Sundaradeva's period of literary ac-
tivity can be narrowed down to sometime between the mid seventeenth to the mid
eighteenth century.

Sundaradeva quotes the Amanaska twice. A verse from the Amanaska's first chapter
is attributed to the Amanaska and a verse from its second, to the Rajayoga. He uses
the last verse of the first chapter to exemplify that yogins enjoy an eternal bliss that
is beyond the transcience of religious merit, as is stated in the verse preceding the

quotation:

All religions have as their principal [practice] the Yamas and Niyamas
and even though [such religions] destroy sin, they do not reveal the
truth of the self by themselves. They give the theavenlyf state as long
as there is merit according to one's share [of it]. There is no imperish-
able happiness without yoga. And so, it is said in the Amanaska: 'Even
in the dissolutions of Visnu and Siva, yogins enjoy supreme bliss, like

the great-souled Bhusunda and others.' 95

In the fifty-fifth chapter of the Hathatattvakaumudi, eight and a half verses have been
quoted from the second chapter of the Amanaska and attributed to the Rajayoga.®?°
According to Sundaradeva's introductory statement as well as the colophon, this
chapter is an explanation of Rajayoga, and so it is not surprising that he has quoted

an assortment of verses from the Amanaska here.®”” The verses he has selected con-

on the front cover: prarambhahathasanketacandrikakau || samvat 1888 mavvasudhi 3 kahah ||
ramaya namah || likh[i]tasankarapataka || $rivama || gauriSanikarabhyam namah || If one conjec-
tures maghasudi for mavvasudhi, this yields the date of 2.4.1832 CE.

%95Hathatattvakaumudi  19.3-4 (yamaniyamamukhah samastadharma  duritahara api nat-
matattvadah svam | suravidhipadadd yathamsapunyavadhi nirapayi sukham ving na yogat ||3||
tatha coktam amanaske || mahavisnurmahe$anah pralayesv api yoginah | bhufijate paramanandam
bhusundadimahatmavat ||4|| 3d nirapayi ] conj. Dezso: niraydyi ed.). The metre of 19.3 is
Puspitagra.

%9 Hathatattvakaumudi 55.19 = Amanaska 2.92; 55.20 — 22 = 2.52 — 55a-b; 55.23 = 2.79; 55.24
=2.59; 55.25 = 2.65; and 55.26 = 2.63.

%97Hathatattvakaumudi 55, introductory statement; 'Now Rajayoga is explained as far as
the [fourth stage called] Nispatti in Hathayoga, for the delight of yogins who have natu-
rally ascended to yoga through the [stage] of Nispatti in [Hatha]yoga. [It is for those yo-
gins] whose breath, internal fire, body and mind has been mastered and whose unequivo-
cal realization [of the highest reality] has occurred' (atha vai hathayoganispattyantam yoganis-
pattya yogariidhasya svayam jitapranagnidehamanaso jatadrdhabodhasya yoginah pramodaya rajayogo
niriipyate). The colophon of this chapter is: iti sundaradevaviracitayam hathatattvakaumudyam
rajayoganiriipanodyotah |

164



vey teachings on detachment (audasinya), constant practice (sadabhyasa), the no-mind
state (unmanibhava) and yogic sleep (yoganidra) as the state beyond sleep and waking.

The fact that Sundaradeva referred to the Amanaska's first chapter as the Amanaska
and the second as the Rajayoga might tempt one to speculate that these were the
original names of the two separate works which were combined to form the two
chapters of the Amanaska. This is partially confirmed by Sivananda who referred

to the second chapter as the Rajayoga in his Yogacintamani.®*®

However, seeing that
Sundaradeva quoted the Yogacintamani in his Hathasanketacandrika, it is possible that
he was quoting the Rajayoga from the Yogacintamani, and this appears to have been

the case, as the following table demonstrates:

Hathatattvakaumudi (ch. 55) | Yogacintamani (pp. 48-51)
Quotation of the Rajayoga Quotation of the Rajayoga
2.92 (of the Amanaska) 2.92 (of the Amanaska)
2.52 2.52

2.53 2.53

2.54 2.54

2.55a-b 2.55a-b

279 2.79

- 2.80-90, 21-22, 34-37
2.59 2.59

2.65 2.65

2.63 2.63

Seeing that the sequence of verses in the above quotations is almost the same, it
is proof enough that Sundaradeva was quoting from the Yogacintamani and not the
Amanaska. However, the same cannot be said for Sundaradeva's quotation of the
Amanaska's first chapter, because he quoted it with attribution to the Amanaska,
whereas Sivananda referred to that chapter as the Layakhanda. This proves that Sun-
daradeva knew a text called the Amanaska, though it is uncertain whether the manu-

script he consulted had two chapters.

1.3.7.11  The Goraksasiddhantasangraha

This compendium contains quotations from approximately seventy-two sources
along with large sections of exegesis in prose. In addition to works which are as-
sociated with Goraksanatha, such as the Goraksopanisat, Goraksakavaca and so on,

98Eor citations, see section 1.3.7.6.



it quotes from Sruti and Smrti as well as a number of medieval yoga texts. The
Goraksasiddhantasangraha's terminus a quo is the Siddhasiddhantapaddhati, which could
be as recent as the eighteenth century (Mallinson 2011c: 421). Its terminus ad quem ap-
pears to be its earliest edition which was published in 1925.%%° T am yet to find any
catalogue information on the available manuscripts of the Goraksasiddhantasangraha,
nor have I had access to the earliest edition, and so cannot say whether it provides
details on the manuscripts upon which it was based. The 1973 edition edited by
Janardana Sastri Pandeya does not have a final colophon; appears to be incomplete
and does not give details of the manuscripts it used.”°° Without any information
on its manuscripts, I can only tentatively conclude that the Goraksasiddhantasangraha
was probably composed in the late eighteenth or nineteenth century.

The Goraksasiddhantasangraha is the only text which quotes verses from both chap-
ters of the Amanaska with attribution to it. In a discussion on the ideal guru at the
beginning of the Goraksasiddhantasangraha, the second hemistich of a verse from the
Amanaska's second chapter is quoted to support the contention that the true guru is
beyond caste and religious disciplines:

Therefore, since [the attributes of a guru] are beyond [mundane] at-
tributes, only one who is beyond religious observance has the qualities
of a guru [who] bestows liberation, and no other [person] whatsoever
[can have them)]. [This] is frequently explained in scripture [...]. In the
Amanaska, [it is said]: 'Indeed, the guru who has transcended Kaula
practices is unique and rare." Thus, caste and religious observances
which are taught, do not exist. The [guru is one who] abandons all
obligations in the practice of caste and religious observances. More-
over, the Avadhiita alone is [one who] acts according to his view of the

true path. He alone is the guru [who] ought to be adopted by those de-

699] have not had access to this edition of the Goraksasiddhantasarigraha which is in the col-
lection of Bayerische StaatsBibliothek (OCLC number = 645725255). Its bibliographic de-
tails are: Goraksasiddhantasamgrahah, the Princess of Wales Sarasvati Bhavana, no. 18, ed.
with Introduction by Gopi Nath Kaviraj. Varanasi: Benares Government Sanskrit Library,
1925. Karl Potter's online edition of the Bibliography of the Encyclopedia of Indian Philoso-
phies (http://faculty.washington.edu/kpotter/xhome.htm) mentions an earlier edition of the Goraksa-
siddhantasanigraha, edited by Dharmaghosa Suri, Bhavnagar 1911-1912, but I have found no
library record of this, nor has Karl Potter been able to confirm this reference which may be

based on a copy of an edition which he saw in India forty years ago (p.c. 13.8.12).
790 At the end of this edition (1973: 68 n. 1), there is a footnote which says: 'Even though

so many more additional pages than [those of] the previously published edition were ob-
tained, this text [still] appears to be incomplete' (parvamudritat samskaranad etavanti patrany
adhikany upalabhyapi grantho 'yam apiirna eva pratibhati). No details of the earlier edition are
given elsewhere by Pandeya.
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sirous of liberation.”®!

A few pages on and the discussion turns to liberation. The state of emancipation is
said to arise through the essence of Siva, and one verse from the first chapter of the
Amanaska has been quoted along with several other texts on the absolute nature of

Siva:

't is said, 'the goal of the supreme spirit is liberation'. And it is the
state [achieved through] the essence of Siva. His essence [is described]
in the Goraksopanisat, 'the deity of constant bliss is above the non-dual
state.' [...] In the Amanaska, [it is said]: 'That is declared as the high-
est Brahma which is free from existence and non-existence, without

cessation and arising and beyond all imaginings [of the mind].7%*

Seeing that the Goraksasiddhantasangraha is unlikely to be older than some of the
manuscripts consulted for this edition, it does not provide an earlier date for the
redaction of an Amanaska with two chapters. Also, the context in which the Aman-
aska has been quoted in the Goraksasiddhantasanigraha does not confirm that its author
was Goraksanatha as Dvivedi (1950: 98) has claimed, or that it was a yoga text of the
Nath sect, for the Goraksasiddhantasarigraha quotes from a variety of sources includ-

ing several Yoga Upanisads, the Bhagavadgita, Puranas and so on.

1.3.7.12  Final Remarks on the Influence of the Amanaska

Both Hatha and Rajayoga rose to prominence from the twelfth century onwards,”3
and have endured until today as terms which generally distinguish postural practice
from meditation techniques. Their relationship has developed from one of rivalry
to dependence and finally, interdependence. The Amanaska's second chapter pre-
serves the teachings of an early tradition of Rajayoga which was fundamentally op-
posed to Hathayoga. Since Svatmarama's Hathapradipika, which irrevocably fused
together Hatha, Laya and Rajayoga traditions, there has been little interest in the

Amanaska's critical stance against other forms of yoga and so, its disputatious verses

7'"The Goraksasiddhantasangraha p. 3 (ato gunatitatvendtyasramina eva muktipradagurutvam
nanyasya kasyapiti bahudha sastre niriipitam | [...] | amanaske — kulacaravihinas tu gurur eko hi durlab-
hah | itivarnasramitvam uktam nasti | varnasramacare sarvarambhaparityaga iti | punar evam cavadhiita
eva sanmargadarsanasilo bhavati | sa eva gurur mumuksubhih kartavyah). T have altered the edition's

punctuation from 'uktam | nasti'
792The Goraksasiddhantasarigraha p. 8 (paramapurusdrthas tu muktir ity uktam | sa ca natha-

svariipenavasthanam | tatsvariipam [go]raksopanisadi - 'advaitopari sadanandadevata' | [...] | amanaske

— bhavabhavavinirmuktam nasotpattivivarjitam | sarvasankalpanatitam param brahma tad ucyate).
793This is discussed in Birch 2011: 542.



have not been redacted into other texts. Nonetheless, many of its teachings, partic-
ularly those on Sambhavi Mudra and Samadhi, have survived owing to the contin-
uing importance of Samadhi in late medieval yoga traditions. Though the Hatha-
pradipika rendered much of the Amanaska's content redundant, it contributed signif-
icantly to the preservation of the Amanaska's teachings on Samadhi. The Amanaska
was prominent enough in the sixteenth and seventeenth centuries to be quoted ex-
tensively in Sivananda's Yogacintamani, and the existence of numerous paper manu-
scripts throughout India's subcontinent today, indicates that the Amanaska's impor-
tance has endured since then. Scattered verses of the Amanaska can be found in San-
skrit texts which have not been discussed above. One will find references to these

in the testimonia of the critical apparatus.

One might ask whether the Amanaska has influenced modern yoga at all. As far
as I am aware, there are no significant references to the Amanaska in nineteenth
and early twentieth century books on yoga which might indicate a direct influ-
ence. The Amanaska is conspicuously absent in the publications of those gurus who
have revived yoga in India during that time, namely, Swami Vivekananda and the
Theosophists,’* Swami Kuvalayananda,”® Sriyogendra, Krsnamacarya and
Swami Sivananda who have all written books on Hatha and/or Rajayoga. However,
this is not to say that the central teachings of the Amanaska have not survived into
the twentieth century. The most notable example is Sambhavi Mudra, which is still
associated with Rajayoga, most probably because of the popularity of the Hatha-
pradipikd among recent proponents of yoga.

794A synopsis of a Telugu poem called the Seetharamanjaneyam was published in the
Theosophist (Olcott 1891:673) and, judging from the article, it appears that this poem con-
tained the three-fold Rajayoga of Sankhya, Taraka and Amanaska, which is in the Siva-
yogadipika. There is no mention of the Amanaska but this poem, which has been published
under the name, Srisitaramafijaneyasamvada by Lingamdrti Gurumdirti (Barnett 1931: 249),
may be a further south-Indian source on this type of Rajayoga.

795The Amanaska was included in the second volume of Kaivalyadhama's Yoga Concordance
which was published in 2002. I do not know whether Swami Kuvalayananda, who died
several decades before this publication, was aware of the text.
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1.4 Editing Issues

I.4.1 Manuscripts

The following manuscripts have been consulted for this edition:7°¢

North-Indian Recension

A

1

Catalogue: This manuscript is not reported in a printed catalogue. It is held in the
collection of the Anandashram Sanstha, 22 Budhwar Peth, Pune.

Details: (title) Amanaska; ms. No. S18-4-34. Paper; devanagari; complete. Undated.
Scribal Comments: $rigurudevatarpanam astu ||

Comments: On the front cover of A,, the title iti amanaska uttarayogah is written in
red ink. This manuscript has numerous marginal comments which consist
mainly of numbers (most frequently 1, 2, or 3, but other numbers are also
used) written above various ligatures, as well as abbreviations such as 'kri.'
and 'a.". The marginal comments are not written by the same hand as the
text, and the few glosses do not shed much light on the text. A, preserves the
6 hyparchetype, like many of the other Pune manuscripts. However, A, ap-
pears to have been somewhat influenced by the south-Indian recension and
has many variants in common with the Mysore manuscript, M,. It has not

been reported in full.

B

I

Catalogue: An Alphabetical List of Manuscripts in the Oriental Institute, Baroda, vol. 1, ed.
Nambiyar, Raghavan. Baroda: Oriental Institute, 1942.

Details: Amanaska; accession No. 5226; serial No. 3. Paper; devandgari; incomplete

(ch. 2 missing). Undated.

Scribal Comments: om tat sat, dattayogakriya ||

7°6For the opening salutations (e.g., $riganesaya namah) and the colophons of the follow-
ing manuscripts, see the critical apparatus at the beginning and end of each chapter. The
scribal comments given in the following manuscript descriptions are found after the final
colophon unless otherwise stated. Comments on the hyparchetypes (i.e., o, §, etc.) should
be read in conjunction with appendix B.



Comments: B, is closest to hyparchetype /3, but also has variants in common with
manuscript B, (w)and U, V, («). B, contains nearly all the important variants
of two other Baroda manuscripts B, B, , but with fewer scribal errors. B, has

3P4

been reported in full.

B,B,

Catalogue: An Alphabetical List of Manuscripts in the Oriental Institute, Baroda, vol. 1, ed.
Nambiyar, Raghavan. Baroda: Oriental Institute, 1942.

Details: Amanaska; accession No. 5225; Serial No. 2. Paper; devanagari; incomplete
(see comments). Undated.

Scribal Comments: B, — §ritaramacandrarpanam astu | rama agni+inyotriidam pustakam

likhitam ||

Comments: Manuscript 5225 is in fact an amalgam of two manuscripts, which I
have denoted as B, and B,. Both are incomplete and by different scribes. They
have been bundled together because B, contains the first half of chapter one
(i.e., .1—44 and 1.49—55) and B,, the second half (i.e., 1.37—86). B, has no
colophons and both B, and B, are missing chapter 2. The important variants

of B,B, are found in B,. B, and B, have not been collated in full.

BL1

Catalogue: Catalogue of the Sanskrit Manuscripts in the Library of the India Office, part IV,
ed. Windisch, Earnst and Eggeling, Julius. London: Printed by order of the

Secretary of State for India in council, 1894.

Details: Svayambodha; ms. No. 1725d: Catalogue No. 2436. Paper; devanagari; com-
plete. Undated, but estimated at 1750 CE by H.T. Colebrooke (Windisch and
Eggeling 1894: 786).

Scribal Comments: likhitamvisvanathena svayambodhasya pustakam | Sriramapritaye iirje

ramo raksatu mam sada ||

Comments: The title is confirmed by the second chapter's colophon. However, the
first chapter's colophon calls the text, the Amanaska, so there is some discrep-
ancy as to the title which [ have discussed in section 1.3.1. B, is an important
witness for hyparchetype w, though it also has a significant number of vari-

ants in common with Baroda manuscript B, (5). By, is relatively free from
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scribal errors and has been reported in full.

BLz

Catalogue: Catalogue of the Sanskrit Manuscripts in the Library of the India Office, part IV,
ed. Windisch, Earnst and Eggeling, Julius. London: Printed by order of the

Secretary of State for India in council, 1894.

Details: Amanaskakalpakhanda/Saivasiddhanta; ms. No. 777a; catalogue No. 1839.
Paper; devanagari; Complete. Undated, but estimated at the 18th century by
H.T. Colebrooke (Windisch and Eggeling 1894: 601).

Comments: By, is part of a collection of texts all scribed by the same hand. This
collection includes some small works, which may be fragments, on subjects
such as tantric mantras (e.g., atikriramahakayakalpantadahanopamabhairavaya
namah), methods of worshipping the junctures (sandhya), etc. It also contains
the complete text of Goraksanatha's Siddhasiddhantapaddhati. The bundle has
been bound like a book and is well preserved. Judging by the colophons, the
two chapters of B, appear to have been considered separate texts. The first is
called Amanaskakalpakanda and the second, Saivasiddhanta. Nonetheless, both
probably derive from a single manuscript of the Amanaska, because the vari-
ants of both are characteristic of the same hyparchetype (¢), which indicates
that their exemplar was either a Nepalese or north-Indian manuscript de-
rived from hyparchetype o and the Nepalese recension. The salient feature
of By, is the omission of all verses which are not in the anustubh metre. There-
fore, B,, resembles an abridged version of the Amanaska in 163 verses, though
many of the omissions are infelicitous because they have not been devised

on the basis of subject matter. B, has not been reported in full.

H

1

Catalogue: Descriptive Catalogue of Sanskrit Manuscripts in Ganganatha Jha Kendriya San-
skrit Vidyapeetha, Allahabad, vol. 2. part 2. Allahabad: Ganganatha Jha Re-
search Institute, 1973.

Details: Amanaska; serial No. 7844; accession No. 4726/11. Paper; devanagari; com-
plete. Date VS 1858 (1801 CE).

Comments: H, is close to hyparchetype «. Nearly all of its variants are found in T,

and P,. Interestingly, H, has picked up two verses (i.e., 10 and 11 of appendix
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A) from the south-Indian recension, albeit with some strange corruptions
(e.g., tagko cam for tarako 'yam and tarako kosayuktvad for tarakonmesayuktvad in
verse 11, appendix A). It is the only manuscript to have correct readings for
all the relative pronouns in the verses on Siddhis in chapter one (e.g., yaya in
1.67d, 68d, 69d, 70d, 74d, etc.). It has not been reported in full.

J.

Catalogue: A Catalogue of Manuscripts in Maharaja Mansingh Pustak Prakash, Jodhpur:
Part 2. Sanskrit and Prakrit Manuscripts, ed. Vyas, Kaluram and Kshirsagar, D.B.
Jodhpur: Maharaja Manasimha Pustaka Prakasa, 1986.

Details: Amanaskakhanda; ms. No. 1236. Paper; devanagari; complete. Undated.

Comments: The catalogue refers to this manuscript as the Amanaskavivarana, but
thisis the title of the second chapter in the final colophon. In both colophons,
the text is called the Amanaskakhanda (i.e., 'the section on the no-mind state')
which implies it is part of a larger work. J, is close to hyparchetype . It has
variants in common with the south-Indian manuscripts U,V, and W,. The
page numbers of this manuscript are often omitted and sometimes the verses
are incorrectly coupled. ], contains nearly all the important variants of ], and

has fewer scribal errors. It has been reported in full.

J.

Catalogue: A Catalogue of Manuscripts in Maharaja Mansingh Pustak Prakash, Jodhpur:
Part 2. Sanskrit and Prakrit Manuscripts, ed. Vyas, Kaluram and Kshirsagar, D.B.
Jodhpur: Maharaja Manasimha Pustaka Prakasa, 1986.

Details: Amanaska; ms. No. 1935. Paper; devanagari; complete. Dated VS 1876 (1819
CE).

Scribal Comments: Onthe front cover — iti svayambodhasamaptah || The final colophon
(scribal comment?) — iti i$varaproktayogasastra[m] likh[i]tam brahmanapandyasi-

natha, sam[v]ata 1876 ra varse mahavada 10 candravasare || Subham bhavatu ||

Comments: The catalogue refers to this manuscript as the Svayambodha, and this is
derived from the comment on the manuscript's front cover. The colophon
of the first chapter calls the text, the Amanaska. The final colophon appears
to be more of a scribal comment and it omits the name of the text. Thus, the

colophon of the first chapter is probably the most reliable indicator of the
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text's title. ], is close to hyparchetype w and shares some important variants
with By,. Its scribe may have had a sense of humour because in most cases,
moksa has been written as moha (e.g., 1.76d, 2.31d, 2.41b, 2.88d). ], stands apart
from the other Jodhpur manuscripts, which tend to be closer to 4. It has been
reported in full.

J.

Catalogue: A Catalogue of Sanskrit and Prakrit Manuscripts in the Rajasthan Oriental Re-
search Institute (Jodhpur Collection), part 111, ed. Jinavijaya, Padmashri Muni. Jodh-
pur: Rajasthan Oriental Research Institute, 1967.

Details: Amanaska; accession No. 16772; serial No. 2279. Paper; devandgari; com-
plete. Undated, but estimated to be a twentieth-century manuscript by the
editors of the catalogue.

Scribal Comments: §rir astu ma[n]galam astu $riguruve namah $ribrahmane namah om

Srirudraya namah om ramaya namah |

Comments: The catalogue reports the title of this manuscript as the Amanaska-
svayambodhayoga, but the colophon of the first chapter has the title, the Aman-
aska, and the colophon of the second chapter omits the text's title, but calls
the chapter, the Svayambodha. Thus, Amanaskasvayambodhayoga appears to be
an invention of the catalogue's editors. ], is somewhere between two hy-
parchetypes: 6 and a. Nearly all of its variants are the same as those in the
Pune and Varanasi manuscripts which preserve these hyparchetypes. It has
not been reported in full.

J.

Catalogue: A Catalogue of Manuscripts in Maharaja Mansingh Pustak Prakash, Jodhpur:
Part 2. Sanskrit and Prakrit Manuscripts, ed. Vyas, Kaluram and Kshirsagar, D.B.
Jodhpur: Maharaja Manasimha Pustaka Prakasa, 1986.

Details: Amanaska; ms. No. 1237. Paper; devandgari; complete. Undated.

Comments: The catalogue refers to the title of this manuscript as the Amanaska-
vivarana, but this is the title of the second chapter, according to the final
colophon. However, the manuscript's two colophons disclose different ti-
tles. The first chapter's colophon entitles the text, the Amanaskakhanda, and
the second chapter's colophon, the Amanaska. The first chapter's colophon
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was probably taken from J,. In fact, on the whole, J, is largely the same as J,
with some additional scribal errors. It has not been reported in full.

J,

Catalogue: A Catalogue of Manuscripts in Maharaja Mansingh Pustak Prakash, Jodhpur,
part 1, ed. Vyas, Kaluram and Kshirsagar, D.B. Jodhpur: Maharaja Mansingh
Pustak Prakash, 1981.

Details: Amanaska; ms. No. 2210. Paper; devanagari; complete. Undated.

Scribal Comments: On the front cover — svayambodhaprarambhah | After the final

colophon — sarikhya 250 | hasta aksaravisvanathabhatta josipapathanakara’®’ |

Comments: The catalogue reports the title of this manuscript as the Svayambodha
and this has been taken from the manuscript's front cover. The first chapter's
colophon calls the text, the Amanaska, and the second chapter's colophon
omits the name of the text, and calls the chapter Svayambodha. J; is midway
between hyparchetypes § and w. J; and J, most probably derive from the
same manuscript. J;has been reported in full.

J.

Catalogue: A Catalogue of Sanskrit and Prakrit Manuscripts in the Rajasthan Oriental Re-
search Institute (Jodhpur Collection), part 111, ed. Jinavijaya, Padmashri Muni. Jodh-
pur: Rajasthan Oriental Research Institute, 1967.

Details: Amanaska: ms. No. 6783. Paper; devandgari; complete. Undated, but esti-

mated to the nineteenth century by the editor of the catalogue.

Comments: The catalogue reports the title of this manuscript as the Svayambodha,
but this is the title of the second chapter in the final colophon. The first chap-
ter's colophon calls the text, the Amanaska, and the second chapter's colophon
omits the text's title. The important variants of J, are in J,. It has not been
reported in full.

797T am unable to decipher the words at the end of this comment (i.e., josipapathanakara).
The fourth ligature is unclear and could be either a pa, ya, or ca. The jo si pa and the tha na ka
ra are clear.
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JP

Catalogue: Catalogue of Manuscripts in the Maharaja of Jaipur Museum, ed. Bahura,
Gopal Narayan. Jaipur: The Museum, 1971.

Details: Amanaska: ms. No. 5900. Paper; devanagari; incomplete (ch. 2 missing).
Undated.

Comments: The catalogue has reported the title of ], as Amanaska which is derived
from this manuscript's only colophon: iti Sri$varaproktam amanaskasamaptam.
This colophon is clearly corrupt and, following -proktam and samaptam,
it should be emended to: iti Srisvaraproktam amanaskam samaptam. If the title
were amanaskd, the colophon would have to read: iti Sri$varaprokta amanaska
samaptd. J, has some unique readings which are sometimes refreshingly new
but implausible (e.g., gharmasiti in 1.37a and vadarasya vrksavat in 1.74d). How-
ever, on the whole, its variants are found in the other Jodhpur and Varanasi
manuscripts. J, has not been reported in full.

K

T

Catalogue: Uncatalogued and deposited in the private collection of Kaivalyadhama
Yoga Institute, Swami Kuvalyanandji Marg, Lonavala 410403, Dist. Pune, Ma-
harashtra, India. Originally acquired from a library at Talegaon (in Maha-

rashtra) which no longer exists.

Details: Amanaska (?); ms. No. R635; serial No. 408; accession No. 10118. Paper;

devanagari; complete. Undated.

Scribal Comments: On the front cover — svayambodha adhye 2 || amanaskagurukalpa-

prarame || After the final colophon: atmartham parartham va |

Comments: The title of this manuscriptis reported as the Amanaskagurukalpa in the
library's hand-list. In the first chapter's colophon, Amanaskagurukalpakhanda
(i-e., 'the section on the Amanaskagurukalpa') is the name of the chapter, and
the name of the text is absent. The second chapter's colophon also omits the
title of the text, and calls the chapter Svayambodha. Thus, the manuscript's title
is unknown, though I strongly suspect the first chapter's colophon is a cor-
ruption of; iti Sriamanaske gurukalpakhando nama prathamo 'dhyayah. K, is close
to hyparchetypes o and 6 and also has some variants in common with B, (53).

K, is relatively free from errors and has been reported in full.
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M

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Government Oriental

I

Library, Mysore, vol. 10, ed. Basavalingayya, M.S. and Srinivasagopalachar, T.T.
Mysore: The Asst. Supdt., Govt. Branch Press, 1984.

Details: Amanaska; serial No. E 34967; ms No. P 5682/2. Palm-leaf; folios 46-52;
nandindagari; complete (some wormhole damage). Undated.

Scribal Comments: amanaskasya yogo 'yam lalitanandayogina likhito hy amanaskatva-
praptaye jiianacaksusam | vasudevarpanam astu ||

Comments: M, has variants in common with hyparchetypes 6 and a. Yet, it has
a relatively high number of unique readings (e.g., cetoyamas in 1.7¢, sarvapaya-
1.13¢, layatam in 1.32b, siryakotir in 1.51c, na hitasyabhiid dhantum in 1.64c-d,
ittham in 1.71a, siddhitva ca in 1.83d, ca mahanandam in 1.85¢/86¢, etc.) which
indicate the influence of a hyparchetype (depicted as ¢ in figure B.1) not re-
vealed by the other manuscripts. There are instances of disordered padas (e.g.,
23c¢ [in M, ] = 23b [in this edition], 23d = 23¢, 23€e = 23d, 4a-f = 3¢-d and 4, etc.).
It has been reported in full.

Figure 1.1: A detail of the last folio of M,. On the third line can be seen the first half of the

final colophon, in which the name of the author is obscured by a wormhole. This is

discussed in footnote 51.

M

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Government Oriental

2

Library, Mysore, vol. 10, ed. Basavalingayya, M.S. and Srinivasagopalachar, T.T.
Mysore: The Asst. Supdt., Govt. Branch Press, 1984.
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Details: Amanaska; Serial No. E 34970; ms. No. C 2562/2. Paper; devandgari; com-
plete. Undated.

Scribal Comments: $risivarpanam | pramadisamvatsaramargasuklacaturdasyam narayana-
tatakasthara || subrahmanyena likhitam || balarinivasisrisankarabrahmananda-

swaminam idam pustakam || Srigururajarpanam ||

Comments: M, appears to be a fairly new manuscript. On the basis of the scribal
comment, which indicates that it was written in the Jovian year pramadi, one
might tentatively guess at either VS 1850 or 1910. The scribal comment also
appears to point to a location, Narayana's pool (perhaps, sthara is wrong for
sthena or sthalyam). M, is somewhere between /5 and w, and has many vari-
ants in common with U,, which is also from the state of Karnataka, and with
many of the Jodhpur manuscripts (i.e., J,J.J;). It has more unique readings
than most manuscripts (e.g., kamandaludhrtih in 1.6a, gaditam in 1.6d, sanmukhib-
hiitein 21a, etc.). However, most of these unique readings appear to be patches
to corruptions in the text and may be someone's past attempt at emenda-
tion rather than the influence of an unknown hyparchetype. M, has been

reported in full.

P

1

Catalogue: Bharata-itihasa-samsodhaka-mandalastha-hastalikhitagranthanukramanika,
ed. Khare, Gane$a Hari. Pune: Bharat Itihas Sam$odhak Mandal, 1960.

Details: Amanaska; catalogue No. 22-397. Paper; devandgari; complete. Date Saka
1766 (1844 CE).

Scribal Comments: On the front cover (written in a different hand) — svayambodhah
amanaskayogah parakah | After the final colophon — $ake 1766 vaisakhavadya-

saptamisamaptam || idam likhitam kesavabhattenkumbharemahulakara ||

Comments: The catalogue reports the name of this manuscript as the Svayambodha.
Both colophons call the text the Amanaska, though the final colophon adds
that it is known as the Svayambodha (svayambodhakhyo 'manaska). This appears
to have resulted from confusion over the title of the text and that of the sec-
ond chapter which is called the Svayambodha in other manuscripts (see section
1.3.1for further details). Despite this confusion, the colophons of P, do affirm
the title, Amanaska. P, is close to «, but also has variants peculiar to 6. It con-

tains most of the variants of Vy and H,, and has been reported in full.
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P

2

Catalogue: A description of this manuscript is in the card-catalogue, under the
name Amanaska, at the Deccan College Postgraduate and Research Institute,
Pune.

Details: Adhyatmasastravicara; accession No. 6012. Paper; devandgari; complete. Un-

dated.

Comments: According to the final colophon of P,, the name of this text is the
Adhyatmasastravicara. The colophon of the first chapter does not mention the
name of the text (only the chapter), but before the first chapter, there is the
comment: athamanaskaprarambhah. The content of this text has many pecu-
liarities and differs significantly from all other manuscripts of the Amanaska.
It has a unique beginning; ten additional verses are inserted at the beginning
of the first chapter (these are reported in the critical apparatus). These ad-
ditional verses are followed by 1.3-9 of the Amanaska (with verse 5 repeated).
After 1.9, three additional verses are inserted, and 1.10-20 of the Amanaska are
omitted. Also, P, omits numerous other hemistichs and padas of the Aman-
aska throughout its text (e.g., 1.1a-b, 1.22a-b, 1.38¢-d, 1.39a-b, 1.80d, etc.) and
inserts other verses randomly. Generally speaking, the additional verses are
crudely composed and the manuscript contains numerous errors. Nonethe-
less, it has been reported in full because of its peculiarities.

P

3

Catalogue: A description of this manuscript is in the card-catalogue, under the

name Rajayogotsava, at the Bhandarkar Oriental Research Institute, Pune.

Details: Adhyatmasastra; catalogue No. 426 (1879-80). Paper; devanagari; complete.
Undated.

Scribal Comments: granthasankhya 1383 || Sloka 200 || granthalikhitam asvivadipaficami

|| samvat 174 || $ivaya namah

Comments: The date of this text remains uncertain, because one digit has been
omitted from the year in the scribal comment. If one of the last two digits was
omitted (i.e., 174* or 17*4), then the manuscript would have been completed
sometime in the mid to late seventeenth or early eighteenth-century. The fi-
nal colophon of P, gives the title of the second chapter as the Rajayogotsava,
and the title of the work as the Adhyatmasastra, which is somewhat similar to

the title of P,. Though P, does not contain any of the additional verses or
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omissions of P,, it is clear that both descend from the same hyparchetype
(0). P, is distinguished by a large commentary in Marathi. The above scribal
comment estimates the length of the commentary at 1383 verses. Those of its
verses which I have read with a native speaker of Marathi were only remotely
connected to the content of the Amanaska. The first and last folios have an

ornamental circular diagram in the centre of the folios.

P

4

Catalogue: Bharata-itihasa-samsodhaka-mandalastha-hastalikhitagranthanukramanika,
ed. Khare, Gane$a Hari. Pune: Bharat Itihas Sam$odhak Mandal, 1960.

Details: Amanaskayoga: Catalogue No. 7-369. Paper; devanagari; incomplete (ch. 2
missing). Undated.

Comments: This is the only manuscript whose colophon entitles the work as the
Amanaskayoga. The manuscript is undated but it appears to be new and was
probably completed in the twentieth century. P, omits verses 1.1-13 of the
Amanaska and begins at 1.14. Its variants reveal some similarities with other
Pune manuscripts (e.g., P,P,), and several unique readings. It has not been
reported in full.

S,

Catalogue: Uncatalogued and held by the Bodleian Library, which acquired it as
part of the Stolper collection.

Details: Amanaska; catalogue No. 7-369. Paper; devanagari; incomplete (ch. 2 miss-
ing). Undated.

Scribal Comments: yad aksarapadabhrastam matrahinam cayad bhavet | tat sarvam ksamy-

atam devi kasya vai niscalam manah || iti likhitam idam kapileSarmana ||

Comments: The only colophon of S; entitles the text as the Amanaska and the first
chapter as the Gajayoga ('yoga for elephants'?). The latter is most probably
a corruption of rajayoga. Nonetheless, someone took a liking to Gajayoga and
has written it in roman and devanagari on both the front and back of the manu-
script cover. Nearly all of its variants derive from «, and it has not been re-
ported in full.7°8

7085 has not been incorporated into the stemmatic diagrams in appendix B, because I
acquired a copy of it after I had finished a sample collation. It belongs in figure B.1, and
would be placed on the lower left-hand side.
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T

I

Catalogue: Alphabetical Index of the Sanskrit manuscripts in the University Manuscripts
library, Trivandrum, vol. I (A to Na), ed. Pillai, Suranad Kunjan. Trivandrum:

Alliance printing works, 1957.

Details: Amanaska, ms. No. 7653; Serial No. 8or. Paper; devandgari; complete. Un-

dated.

Scribal Comments: Subham astu || siddhir astu || hara Sambho mahadeva visvesamaval-

labha || $iva Sarikara sarvatma nilakantha namo stute ||

Comments: In the above catalogue, this manuscript is entitled Amanaskayoga, but
the title in both colophons is the Amanaska. The assistant librarian at the Ori-
ental Research Institute and Manuscripts Library of the University of Kerala,
Mr Shaji, believes that T, was part of a collection of manuscripts acquired by
the library from Nagpur in the mid-twentieth century, but this could not be
verified by library records. However, T, is close to hyparchetype a which is
preserved mainly by manuscripts from Varanasi, Allahabad as well as Pune
and Ujjain. In addition to this, the script of T, is devanagari, so it is likely that it
originated from somewhere in north-India. T, contains most of the variants

in V, and H, and has been reported in full.

U

I

Catalogue: A Descriptive Catalogue of Manuscripts in the Scindia Oriental Institute,”°
Vikram University, ed. Purohit, Ramesh Chandra and Venkatachalam, V. Uj-
jain: Scindia Oriental Institute, 1983-1985.

Details: Amanaska; catalogue No. 296. Paper; devanagari; complete. Undated.
Scribal Comments: On the front cover: amanaskaprarambha ||

Comments: The catalogue reports the title as the Amanaskakalpakhanda and the li-
brary's manuscript card has Amanaskalayakhanda. However, both colophons
of the text affirm the title, the Amanaska, and this is written on the manuscript's
front cover. U, is midway between ( and ¢, and also has variants in common
with P,P, (0) and ], (9). It is the only complete manuscript from Ujjain and

has been reported in full to reflect the few distinct readings from that region.

799The Sanskrit name for this library is the Sindhiya Pracyavidya Sodha Pratisthana.
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U

2

Catalogue: This manuscript has recently been acquired by the Scindia Oriental In-
stitute at the Vikram University, from the Maharashtra Samaja Kriyakarma
Sthala at the Sriram Mandir in Ujjain. It is not reported in the printed cata-

logue of the Scindia Oriental Institute.

Details: Amanaska; ms. No. 19556. Paper; devanagari; incomplete (1.44-64 missing).
Undated.

Scribal Comments: kanakangadakeyiirakamaniyabhujanvita || bahuprabalalatikapra-
balangulibhasvara || ratnagraiveyacintaka || notpadyate vina jfianam vicarenanya-
sadhanaih | yatha padarthabhanam hi prakasena vina kvacit || $riraghunatharpanam

astu ||

Comments: U, preserves the a hyparchetype. Its variants are standard for «, and
it has not been reported in full.

U

3

Catalogue: This manuscript is held at the Vrajamohan Bidala Sodh Kendra in Uj-
jain. As far as [ am aware, it has not been reported in a published catalogue.

Details: Amanaskagurukalpakhanda; ms. No. 786. Paper; devanagari; incomplete (1.19
— 58a-b, 2.8¢-d to the end of ch.2 missing). Undated.

Comments: The library's hand-list reports the title of this manuscript as the
Amanaskagurukalakhandaprayoga, and this title has been written by a different
hand in the top margin of the front side (recto) of the manuscript's first folio.
The manuscript's only colophon calls the text, the Amanaskagurukalpakhanda,
though this colophon is probably a corruption of; iti §riamanaske gurukalpa-
khande rajayogah samaptah. U, preserves the south-Indian recension and has
many variants in common with W,. It has been influenced greatly by north-
Indian manuscripts as evinced by its opening verse (i.e., namaskrtva mahesa-
nam vamadevah krtanjali[h] | jivanmuktapradopayam kathay[a]sveti pracchati). Cf.
appendix A, verses 1-2. Also, it has a number of common variants with north-
Indian manuscripts such as P, U, U, V,V,. The last two indicate a regional in-

fluence. U, has not been reported in full.
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U

4

Catalogue: A Descriptive Catalogue of Manuscripts in the Scindia Oriental Institute, Vikram
University, ed. Purohit, Ramesh Chandra, and Venkatachalam, V. Ujjain:
Scindia Oriental Institute, 1983-1985.

Details: Amanaskalayakhanda; catalogue No. 28. Paper; devandgari; incomplete
(1.77—83a-b, ch. 2 missing). Undated.

Scribal Comments: iti Sriyogabhyasagranthasamapta || kalyanam astu |

Comments: The catalogue reports the title of U, as Amanaskalayakhanda, but ac-
cording to the only colophon, this is the name of the chapter. The colophonis
probably a corruption of: iti Sriadesvaraprokte 'manaske layakhando nama prathamo
'dhyayah, in which the name of the text is the Amanaska. The above scribal
comments are written after the first chapter's colophon, which suggests that
U, may have had only one chapter when it was copied. U, has variants com-
mon to hyparchetypes, « and 6. It has a high degree of scribal errors and its
important variants are found in other manuscripts which are closer to o and
6. It has not been reported in full.

U,

Catalogue: A Descriptive Catalogue of the Samskrta and Prakrta Manuscripts (Bhagvats-
inghji collection & H. M. Bhadkamkar collection) in the Library of the University of
Bombay, vol. 2, ed. Devasthali, G.V. Bombay: University of Bombay, 1944.

Details: Amanaska; ms. No. 883; catalogue No. 2127. Paper; devanagari; complete.
Undated.

Scribal Comments: idam pustakam pathakopanamakamahadevabhattena likhitam ||

Comments: Uj isarecent manuscript (probably 20th century) which is reasonably
close to the 5 hyparchetype, and has some variants peculiar to 6. In particu-
lar, there appears to be a connection between Uy and the Pune manuscripts,
P, P, (the so-called Adhyatmasastras). Uy has not been reported in full.

U,

Catalogue: A Census of Indic manuscripts in the United States and Canada, ed. Poleman,

H.I. American Oriental Studies No 12. New Haven Connecticut: American
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Oriental Society, 1938. This manuscript is in the collection of the University
of Pennsylvania Library (and museum), Philadelphia.”*®

Details: Amanaska; ms. No. (Poleman) 3603; (Uni. Penn.) 1928. Paper; devanagari;
complete. Undated (see comments below).

Scribal Comments: On the front cover — Sriamanaskarajayogam idam || Sesadrina likhy-
ate || After the final colophon — $risubhanunamabde madhavatra 7 tau caitramdsi
asite pakse manusankhydkatithau bhaumavasare | $ritungabhadratatakanivasing
Sesadrisastrina Srikarasahasrabuddhibhir bhiisitaramabhattakhyavipascitah pustakam
idam amanaskayogavivaranam likhitam abhiit | Sriyavaham | Sriyavaham | satyam idam

| satyam idam ||

Comments: The catalogue reports the title of this manuscript as the Amanaska-
kalpakhanda, but both colophons of the text affirm the title, the Amanaska.
A scribal comment provides details on the time of writing, but not the year.
These details include the name of the Jovian year, Subhanu, in the dark half
(asitapaksa) of the month, Caitra, on the 14th Tithi, which was a Tuesday
(bhaumavasara). This information as well as the fact that the scribe lived near
the Tungabadhra reservoir which is in the state of Karnataka, narrows the
possible dates to either VS 1881 (using the amanta system of naming the
month) or 1761 (using the piirnimanta system) (i.e., 1824 or 1705 CE), accord-
ing to the south-Indian calendar. U, preserves hyparchetype 3, and it ap-
pears to have been influenced by the south-Indian recension. The origin of
this manuscript appears to explain why most of its variants are found in M,
which is also from Mysore. U, has a crude decorative drawing on its front

cover. It has not been reported in full.

\%

1

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the Years 1791-
1950, vol. 7 (Purvottara-mimamsa and Sankhya-yoga Mss.), ed. Staff of the
Manuscripts section of the Sanskrit University Library: Varanasi: Sanskrit

University Library, 1961.

Details: Amanaska, catalogue No. 29802. Paper; devanagari; complete (folios 4, 5

and 6r suffer significant damage from torn edges). Undated.

71°T wish to thank David Nelson, the South Asian Studies Librarian in 2009 at the Van Pelt
Library, Philadelphia, for scanning this manuscript and sending it to me free of charge.
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Comments: The catalogue reports the title of this manuscript as the Amanaska-
yogasastram, but the colophons confirm Amanaska (i.e., iti Sriamanaske yogasastre
[...]). V. is close to a. V, and V appear to descend from a common manu-
script, but V, has far fewer scribal errors than V. It has been reported in full.

v

2

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the Years 1791-
1950, vol. 7 (Parvottara-mimamsa and Sankhya-yoga Mss.), ed. Staff of the
Manuscripts section of the Sanskrit University Library: Varanasi: Sanskrit
University Library, 1961.

Details: Amanaska, catalogue No. 29902. Paper; devanagari. incomplete (ch. 1 miss-
ing): Date: VS 1769 (21.4.1712 CE).

Scribal Comments: samvat 1769 varse caitrasukla’"" 15 candre dine || Subham bhavatu sar-
vam jagatar || $ih || sri || éih |

Comments: The catalogue reports the title of this manuscript as the Amanaska-
yogasastram, but its one colophon does not mention the name of the text.
However, this colophon is followed by the comment, written in the same
hand, amanaskadhyayah (i.e., 'a chapter of the Amanaska'), which confirms the
name, Amanaska. V, is midway between hyparchetypes 6 and w and contains

enough unique variants that it has been reported in full.

\%

3

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the Years 1791-
1950, vol. 7 (Parvottara-mimamsa and Sankhya-yoga Mss.), ed. Staff of the
Manuscripts section of the Sanskrit University Library: Varanasi: Sanskrit

University Library, 1961.
Details: Amanaska; catalogue No. 30068. Paper; devanagari; complete. Undated.

Comments: The catalogue reports the title of this manuscript as the Amanaska-

yogasastram, but the colophons confirm Amanaska (i.e., iti Sriamanaske yogasastre

Codex: caitrasruya.



[...]). V, isbased on the Nepalese recension, but has been influenced by north-
Indian hyparchetypes. Therefore, V, is similar to the manuscripts which pre-
serve €, though it has been influenced by ¢ rather than 3. It has not been re-
ported in full.

\Z

Catalogue: A Descriptive Catalogue of the Sanskrit manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the Years 1791-
1950, vol. 7 (Parvottara-mimamsa and Sankhya-yoga Mss.), ed. Staff of the
Manuscripts section of the Sanskrit University Library: Varanasi: Sanskrit

University Library, 1961.
Details: Amanaska: catalogue No. 29897. Paper; devanagari; complete: Undated.
Scribal Comments: Subham astu || 11 Sivaya namah ||

Comments: The catalogue reports the title of this manuscript as the Amanaska-
yogasastram, but the colophons confirm Amanaska. V, appears to have been
written by more than one hand. The important variants of V, are found in
V.. However, V, has more scribal errors and omissions (e.g., 1.9, 1.24, 1.31b-c,

1.32a-b, etc.) than V,. It has not been reported in full.

v

7

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the Years 1791-
1950, vol. 7 (Parvottara-mimamsa and Sankhya-yoga Mss.), ed. Staff of the
Manuscripts section of the Sanskrit University Library: Varanasi: Sanskrit
University Library, 1961.

Details: Amanaska; catalogue No. 3o111. Paper; devanagari; complete. Date VS 1778
(18.4.1721 CE).

Scribal Comments: Subham astu || samvat 1778 sare 'smin vaisakhamase krsnapakse sap-

tamyam bhrguvare 'manaskam sampirnam || Subham astu || Slokasarnkhyd 226 ||

Comments: The catalogue reports the title of this manuscript as the Amanaska-
yogasastram, but the colophons confirm Amanaska. The important variants
of V, are found in T, and P,. It has not been reported in full.



V,

Catalogue: Descriptive Catalogue of Samskrit Manuscripts in Gaekwada Library, Bharat Kala
Bhavana Library, and Samskrit Mahavidyalaya Library, Banaras Hindu University, ed.
Rama Sankar Tripathi. [Varanasi] : Banaras Hindu University, 1971.

Details: Layakhanda (Prathama Prabodha); ms. No. B-1028. Paper; devanagari; incom-
plete (ch. 2 missing). Undated.

Comments: V; is somewhere between o and 6. A small number of its variants are
common to the south-Indian recension (e.g., gunair in 1.5¢, toyasamam in 1.31b,
manasam in 1.48d, etc.) and not to 6, which suggests the possibility of direct
influence from the south-Indian recension. However, all its significant vari-

ants occur in other manuscripts. V has not be reported in full.

South-Indian Recension

A,

Catalogue: Descriptive Catalogue of Sanskrit Manuscripts in the Adyar Library, vol 8
(Sankhya, Yoga, VaiSesika and Nyaya), ed. Aithal, Parameswara, Visva-
nathan, T.H., and Ramanathan, A.A. Pune: The Adyar Library Research Cen-

tre, 1972.7"

Details: Amanaska; accession No. 75278; serial No. 42. Palm-leaf (folios 83-97);
grantha; complete. Undated.

Comments: A, appears to be a relatively new palm-leaf manuscript with only
minor damage from wormholes. The title of the text in the catalogue,
Amanaska(yoga), appears to have been influenced by Yognath Swami's printed
edition, the particulars of which are cited in the additional information. The
terms amanaska and amanaskayoga do not appear in the first three colophons
of Ap,, but rather yojaje divyagame and the title for each chapter, of which there
are three: tarakayoga, paramayoga and rajayoga. The last colophon simply reads;
iti amanaskam sampuirpam. Ap, preserves a short version of the south-Indian
recension which I have called South-Indian 2 in section 1.3.4. In this version,

verses 1.8 — 86 of this edition have been omitted. Though it suffers from

7Manuscript 70290 (44E) in this catalogue (1972: 12-13, 293) bears the title Amanaska-
rdjayoga, yet it is a different text to the Amanaska and has only fifteen verses. There is one
parallel between this text and the south-Indian recension of the Amanaska; i.e., 1e-f (devadeva
mahdadeva bhaktanugrahakaraka) ~ verse 2a-b in appendix A, but otherwise the content is un-
related.
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many scribal errors, Ap, contains some valuable readings and has been re-
ported in full.

ADz

Catalogue: Descriptive Catalogue of Sanskrit Manuscripts in the Adyar Library, vol 8
(Samkhya, Yoga, VaiSesika and Nyaya), ed. Aithal, Parameswara, Visva-
nathan, T.H., and Ramanathan, A.A. Pune: The Adyar Library Research Cen-

tre, 1972.

Details: Amanaska; accession No. 6868r; serial No. 43. Palm-leaf; telugu; complete.
Undated.

Comments: A, is listed in the catalogue. However, it has not been consulted for
this edition because it could not be found in the Adyar Library's stack.

B

2

Catalogue: An Alphabetical List of Manuscripts in the Oriental Institute, Baroda, vol. 1, ed.
Nambiyar, Raghavan. Baroda: Oriental Institute, 1942.

Details: Amanaska; accession No. 9340; serial No. 2. Paper; devanagari; incomplete
(1.7ob—8ob, ch. 2 missing). Undated.

Scribal Comments: sampiirnam astu || Srigurudevatarpanam astu || $risiiryao || karve ity

upanamakajanardanatmajadinakarabhattasyedam pustakam ||

Comments: B, has preserved the long version of the south-Indian recension which
[ have called South-Indian 1 in section 1.3.4. It is remotely connected to hyp-
archetypes ¢ and w as evinced by some similarities with manuscripts J, and
J;- Its few unique readings (e.g., vividha in 8a, ksiram in 32a, ghatikaikalayenapi
susumna yanti vayavah | susumnavadanam bhitya Sucivad yanti vayavah for 45, etc.)
suggest an influence from an unknown hyparchetype (depicted as ¢ in figure

B.4), but on the whole, this is a minor influence. B, has been reported in full.

C

I

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Government Oriental
Manuscripts Library, Madras, vol. 9 (Systems of Indian Philosophy: Vaisesika,
Yoga Mimamsa and Vedanta-Advaita Philosophy), ed. Rangacarya, M., and
Bahadur, Rao. Madras: the Superintendent, Govt. Press, 1910.
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Details: Amanaska; catalogue No. 4337; serial No. 983. Palm-leaf (folios 49-59);
grantha; complete. Undated.

Comments: C, is a very brittle palm-leaf manuscript in poor condition. It pre-
serves the same version of the south-Indian recension as A, and most of
their variants are the same. It has not been reported in full, except for the
verses on Tarakayoga in appendix A.

C

2

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Government Oriental
Manuscripts Library, Madras, vol. 9 (Systems of Indian Philosophy: VaiSesika,
Yoga Mimamsa and Vedanta-Advaita Philosophy), ed. Rangacarya, M., and
Bahadur, Rao. Madras: the Superintendent, Govt. Press, 1910.

Details: Amanaska; catalogue No. 4336; serial No. 982. Palm-leaf: grantha. Un-
dated.

Comments: It seems that C, no longer exists. The staft at Madras University's
library have informed me that bundle 537, to which manuscript 4336 belongs,
is missing. Tara Michaél's edition (1986: 65) remarks that this manuscript was
eaten by worms and illegible, so it may have been discarded. However, the
descriptive catalogue has transcribed verses 1.1-14, 2.5, 2.17, 2.111-112 and the
final colophon (ity amanaskam sampiirnam). This transcription in the catalogue
has been used as a witness for the verses on Tarakayoga in appendix A, and
from this collation, it is apparent that the variants of C, are nearly always the
sameas Ap, C, or C,. Soitis likely that the available south-Indian manuscripts
have provided most of the readings which were lost with C,.

C

3

Catalogue: A Triennial Catalogue of Manuscripts collected for the Government Oriental
Manuscripts Library, Madras, vol 2, part 1, Sanskrit C. Madras: Government of
Madras, 1913-16.78

Details: Amanaska; catalogue No. MT. 1777(b); serial No. 980. Palm-leaf; grantha;
complete. Undated.

75In this catalogue, there are two other manuscripts entitled Layakhanda and Amanaska-
yogah with catalogue numbers MT 4067(a) and MT 4067 (b) respectively, which are both part
of bundle 8830. The staff at the Madras University's Government Oriental Manuscripts Li-
brary informed me that bundle 8830 is missing.
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Comments: C, is an old palm-leaf manuscript in poor condition. It preserves the
same version of the south-Indian recension as Ay, yet contains many addi-

tional verses and unique variants. It has been reported in full.

C

4

Catalogue: An Alphabetical Index of Sanskrit Manuscripts in the Govt Oriental Manuscripts
Library, Madras, ed. Sastri, S.K., and Sastri, P.P.S. Madras: the Superintendent,
Govt. Press, 1938.

Details: Amanaska; catalogue No. 4338; serial No. 979. Palm-leaf; telugu; incom-
plete (r.1 — 36a-b and ch. 2 missing). Undated.

Comments: The catalogue entitles this manuscript, the Amanaskagurukalpa, how-
ever, the manuscript's single colophon confirms the title, the Amanaska. C,
is a palm-leaf manuscript in poor condition. In particular, every folio has a
fractured upper edge which impinges on the text. It preserves the last forty-
eight verses of the first chapter, and though the first thirty-six verses are miss-
ing, it is clear that this is a remnant of the long version of the south-Indian

recension (i.e, South-Indian 1). C, has not been reported in full.

T

J

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Tanjore Maharaja
Serfoji's Sarasvati Mahal library, Tanjore - VaiSesika, Nyaya, Sarikhya and Yoga, vol 11,
ed. Sastri, P.P.S. Srirangam: Sri Vani Vilas Press, 1931.

Details: Amanaska; ms. No. 6734 (Burnell's catalogue No. 6412). Paper; devanagari;
incomplete (2.106a to the end of ch. 2 missing). Undated.

Scribal Comments: On the front cover — $rigurunath[e]neti || grantha 234 ||

Comments: This manuscript is referred to as the Amanaskayogah in the catalogue,
but in the text's single colophon, it is called the Amanaska. Seeing that T}, is
written in devanagari script; held in a south-Indian library and preserves the
south-Indian recension, it may be an old transcript of one of the Amanaska's
palm-leafs manuscripts in telugu or grantha at the same library (e.g., ms. Nos.
6730 and 6733). Unfortunately, this could not be verified because these palm-
leaf manuscripts could not be viewed after the librarian deemed them to be
too fragile. T), has been valuable in establishing the long version of the south-

Indian recension, and it shares some variant readings with manuscripts from
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the § hyparchetype. It has been reported in full.

T

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Tanjore Maharaja

J2

Serfoji's Sarasvati Mahal library, Tanjore - Vaisesika, Nyaya, Sarnikhya and Yoga, vol 11,
ed. Sastri, P.P.S. Srirangam: Sri Vani Vilas Press, 1931.

Details: Amanaska; ms. No. 6731 (Burnell's catalogue No. 6384). Paper; devanagari;
incomplete (1.1-27, 1.100 to the end of ch. 1, 2.32¢-d to the end of ch.2, missing).
Undated.

Comments: This manuscript is referred to as the Amanaskayogah in the catalogue,
but in the text's single colophon, it is called the Amanaska. For the same rea-
sons stated in the comments on T;, above, this manuscript may be a devanagari
transcript of a south-Indian manuscript. The important variants of T;, are
contained in T), and it is clear that both these manuscripts have descended
from the same source. T, has more scribal errors than T,, but Tj, has not

been reported in full because T), is considerably more complete.

T

)]

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Tanjore Maharaja
Serfoji's Sarasvati Mahal library, Tanjore - VaiSesika, Nydya, Sanikhya and Yoga, vol 11,
ed. Sastri, P.P.S. Srirangam: Sri Vani Vilas Press, 1931.

Details: Amanaska (?); ms. No. 6730 (Burnell's Catalogue No. 9966). Palm-leaf;
telugu.

Comments: This manuscript is held at the library but not made available to re-
searchers because it is in a crumbling condition. The colophons reported in
the catalogue are: iti yogaje divyagame prathamo 'dhyayah and iti yogaje divyagame
dvitiyo 'dhyayah. These do not support the name, Amanaskayogah, which is re-
ported in the catalogue as the name of this text.

T

J4

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Tanjore Maharaja
Serfoji's Sarasvati Mahal library, Tanjore - Vaisesika, Nyaya, Sanikhya and Yoga, vol.
11, ed. Palamadai Pichumani Subrahmanya Sastri. Srirangam: Sri Vani Vilas
Press, 1931.
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Details: Amanaskayoga: Catalogue's Manuscript No. 6732 (Burnell's Catalogue No.
6388a): Paper; devanagari.

Comments: Judging from the colophonreported in the catalogue, this textis called
the Amanaskayoga. It is held at the library but not made available to researchers
because it is in a crumbling condition. Thus, [ have not been able to verify the

colophon.

T

Js

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Tanjore Maharaja
Serfoji's Sarasvati Mahal library, Tanjore - VaiSesika, Nyaya, Sankhya and Yoga, vol
11, ed. Palamadai Pichumani Subrahmanya Sastri. Srirangam: Sri Vani Vilas

Press, 1931.
Details: Amanaska; ms. No. 6733. Palm-leaf; telugu.

Comments: This manuscript is referred to as the Amanaskardjayogah in the cata-
logue, but there appears to be no basis for this name. The colophon reported
in the catalogue is: iti SriiSvaravamadevasamvade i$varaprokte svayambodhakhye
amanaske parardhah samaptah. The final verse transcribed in the catalogue is
not in any of the manuscripts consulted for this edition. Unfortunately, T,
is held at the library but not made available to researchers because it is in a

crumbling condition.

v

4

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the years 1791-
1950, vol. 7 (Parvottara-mimamsa and Sankhya-yoga Mss.), ed. Staff of the
Manuscripts section of the Sanskrit University Library: Varanasi: Sanskrit

University Library, 1961.

Details: Svayambodha: Catalogue No. 30105. Paper; devanagari; complete: Date: VS
1906 (16.11.1849 CE).

Scribal Comments: samvat 1906 margasirsasukladvitiyayam bhrgudine varanasyam

svartham dev[a]nandasarmana likhitam

Comments: There is a slight discrepancy with the date. The scribe reports that
he finished the manuscript on a Friday (bhrgudina), yet the year VS 1906, in
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the bright half of the month, Margasirsa, on the second Tithi is Saturday,
the 17.11.1849. The first Tithi yields Friday, the 16.11.1849. This is one of the
few manuscripts whose final colophon entitles the text the Svayambodha. The
name Amanaskayogasastra in the catalogue is an invention of the editors. V,
preserves the long version of the south-Indian recension and has a noticeable
number of variants in common with manuscripts A,P,P,P, Vy, all of which
are associated with 6. V, is also the only complete north-Indian manuscript
of the south-Indian recension, thus making it a valuable witness for the sec-
ond chapter. It has been reported in full.

A\

I

Catalogue: Descriptive Catalogue of Sanskrit Manuscripts at the Prajfia Pathasala Mandala
Collection (Wai), part 2, ed. Joshi, Laman Shastri. 1970.

Details: Amanaskakhanda; serial No. 6195. Paper; devanagari; incomplete (ch. 2

missing). Date: Saka 1785 (4.11.1863 CE).

Scribal Comments: On the front cover — atha amanaskaprarambhah || After the final
colophon — Srisitaramacandrarpanam astu || Sake 1785 rudhirodgari nama samvat-
sare || asvine mase krsnapakse astamyam budhavasare || laleisupanamakamahadevena

likhitam || kandasyedam pustakam || $ri krsna ||

Comments: W, has preserved the south-Indian recension and has been influenced
by the hyparchetype w. Itis most closely related T;, and J,, and may have been
a source for U,. W, has been reported in full.
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Nepalese Recension

N

1

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).”*4

Details: Amanaska; reel No. A 884-6. Paper; devanagari; complete. Date VS 1918
(1861 CE).

Scribal Comments: Commentary's salutations — Sriganesaya namah || om namo bhaga-
vate vasudevaya || Commentary's first chapter colophon — iti Sriamanaske bhasayam
prathamo 'dhyayah || Commentary's final colophon and comments — iti riamanaske
bhasayam dvitiyo ‘dhyayo || iti samvat 1918 sala miti dsvina badi roja samapta

Subhla]m |

Comments: N, is among the oldest dated Nepalese manuscripts. It contains nu-
merous corrections, unusual readings and scribal errors. It includes the

Nepali commentary and has been reported in full.

N

2

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. A 1093-04. Paper; devanagari; complete. Date VS 1923
(1866 CE).

Scribal Comments: Commentary's salutations — $riganesaya namah || om namo bhaga-
vate vasudevaya || Commentary's first chapter colophon — iti Siamanaske amara-
bhaka laya prathamo ‘dhyayo || Commentary's final colophon and comments — om
tat sat || iti Srii§varavamadevasamvade amanaske svavabodho nama tika bhasayam dvi-
tiye prakaranam sampiirnam samaptam Subham || yadrstam pustakam likhitam || yadi
Suddhomasuddho va mama dvasa nadiyete || Subham || iti samvat 1923 sala miti jesta
badi || roja 6 ma bhadagau nikate han[u]manghat grame yo pustaka bhirkot magyam

basya balamana thapale lekhitam subham || rama rama rama || |

Comments: N, is among the oldest dated Nepalese manuscripts and the scribal
comment reveals that it was written by one Balaman Thapa, who originally
resided in Bhirkot Magyam, but then resided near the village, Hanuman Ghat
in Bhaktapur. It has some unique readings and many scribal errors. It in-
cludes the Nepali commentary and has been reported in full.

74On the 16.01.12, this catalogue was accessed at http:/[134.100.72.204/wiki/Main_Page.
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N

3

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska: Reel No. A 1384-07. Paper; devanagari; complete: Undated.

Scribal Comments: Commentary's first chapter colophon — iti Sriamanaske amarabhaka

laye prathamo 'dhyayah |

Comments: The first and last folios of N, have been damaged by water and general
wear and tear, as a result of which the scribal comments at the beginning and
end are not legible, though all the Sanskrit verses of the Amanaska are intact.
N, belongs to the Nepalese recension. It includes the Nepali commentary

and has not been reported in full.

N,

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 0148-51. Paper; devanagari; incomplete (ch. rand 2.1-

56 missing). Undated.

Scribal Comments: Commentary's final colophon — iti Sriamanaske svavabodho bhas-
ayam dvitiyaprakaranam Subham ||

Comments: N, has the Nepali commentary. It has not been reported in full.

N,

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 0398-07. Paper; devandgari; incomplete (1.1-3 missing).
Undated.

Scribal Comments: Commentary's first chapter colophon — iti Sriamanaske bhasayam
prathamo 'dhydyah || Commentary's final colophon — iti Sriamanaske bhasayam
dvitiyo 'dhyayah ||

Comments: N, has the Nepali commentary. It has not been reported in full.

N,

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
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Details: Amanaska; reel No. E 1224-07. Paper; devandgari; incomplete (2.111d on-
wards missing). Undated.

Scribal Comments: Commentary's opening salutations — om namo bhagavate vasu-
devaya || $ri gurubhyo namah || Commentary's first chapter colophon — amanaske
bhasayam prathamalh] ||

Comments: Only the colophon of the first chapter of N is available and it con-
firms the text's title as the Amanaska. N, has the Nepali commentary. It has

not been reported in full.

N

7

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska; reel No. E 1442-08 (E 1422-8(2) in the catalogue).

Comments: N, is a microfilm copy of N,.

N,
Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 1530-22 (E 1530-22(1) in the catalogue). Paper; deva-
nagari; complete. Date VS 1970 (11.7.1913 CE).

Scribal Comments: Commentary's first chapter colophon — iti §rikaularnavamahatattve
i$varavamadevasamvade laya nama yogo bhasa mulasahitah prathamo 'dhyaya[h] ||
Commentary's final colophon — iti §rikaularnavamahatattve isvaravamadevasamvade
amanaske yogasastre dvitiyo 'dhyayah Subh[a]m || samvat 1970 sala miti asadha Sudi 8

roja 6 asa gate ka dina idam pustakam likhitam Subh[a]m ||

Comments: N belongs to the Nepalese recension. It lacks the usual format of sep-
arating the commentary from the Sanskrit verses by writing it at the top and

bottom of each page. It has not been reported in full.

N

9

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 1791-01. Paper; devanagari; incomplete (2.70 onwards

missing). Undated.
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Scribal Comments: On the cover — Sriganesaya namah || Sribhavanisankarabhyam
namah || Commentary's opening salutations — om namo bhagavate vasudevaya
namah || $1i gurubhyo namah || Commentary's first chapter colophon — iti §rikauld

rmavamahatantre iSvaravamadevarsisamvade layayogo bhasayam prathamah ||

Comments: N, has the Nepali commentary. It has not been reported in full.

N

10

Catalogue: The Nepalese-German Manuscript Cataloguing Project NGMCP).

Details: Amanaska; reel No. E 2355-10. Paper; devanagari; incomplete (1.35-41 miss-
ing). Undated.

Scribal Comments: Commentary's opening salutation — Srigurujivate vasudeviya ||
Commentary's first chapter colophon — iti Sriarnava amanaske bhasayam pratham{[o]
'dhyayah || Commentary's final colophon — iti amanaske bhasayam dvitiyo ‘dhyayah

Comments: N,, has the Nepali commentary. It has not been reported in full.

N

11

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska; reel No. E 2737-33. Paper; devanagari; complete. Undated.

Scribal Comments: Commentary's opening salutation — namo bhagavate vasudevaya ||
Commentary's first chapter colophon — iti §rikaularnavamahatantre i$varavama-
devasamvade layayogo nama bhasayam prathamah || Commentary's final colophon

— iti bhasayam dvitiyah ||

Comments: N, was obtained from the private collection of the Nepali historian,
S.C. Regmi. It is in very good condition and easy to read. It belongs to the
Nepalese recension with the Nepali commentary and has not been reported
in full.

N

12

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
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Details: Amanaska; reel No. E 2738-42. Paper; devanagari; complete: Undated.

Scribal Comments: Commentary's opening salutation — Srigurubhyo namah || After the
final colophon — acyutanandena kificittattvajiianah cintitah ||

Comments: There is a blank folio in the middle of this manuscript with the word
amanaskd written on it (¢f. comments on N,). N,, was obtained from the pri-
vate collection of the Nepali historian, S.C. Regmi. It has the Nepalese re-
cension and includes only the first eight verses of the Nepali commentary.
It appears to be written by the same scribe throughout and, for no apparent
reason, the commentary is discontinued after 1.8. N,, has not been reported
in full.

N

3
Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 2938-17. Paper; devanagari; complete. Date VS 1908
(25.12.1851 CE).

Scribal Comments: Commentary's opening salutations — namo bhagavate vasudevaya |
puranapurusottamdya hamah || Commentary's first chapter colophon — iti $rikaula-
rmavamahatantreisvaravamadevarsisa[mvade la]yayogo bhasayam prathamam || Com-
mentary's final colophon — iti Srikaularnavamahatantre i$varavamadevarsisamvade
amanaskayogaastrabhasdaya[m] dviti[yah] || svasti Srisamvat 1908 sala miti pausa sudi

2 roja saheb sin[gh]le lekhyako || subha ||

Comments: N, is the oldest dated Nepalese manuscript. In the scribal comment, it
is possible that lekhyako is an unconventional form of the causative (lekhayeko),”*>
which would mean that Saheb Singh commissioned this work. Otherwise,
Saheb Singh would be the scribe. It is clearly written and has been corrected
at some time. N, belongs to the Nepalese recension, includes the Nepali
commentary and has been reported in full. It has also been used to estab-
lish a copy-text of the Nepali commentary.

N

14
Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. F 15-7. Paper; devandgari; complete. Undated.

751 wish to thank Kasinath Tamot for pointing this out to me.
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Scribal Comments: Commentary's opening salutation — $riganesaya namah || Commen-
tary's first chapter colophon — iti §riamanaske bhasayam prathamo 'dhyayah || Com-
mentary's final colophon — iti Sriamanaske bhasayam dvitiyo 'dhyayah samaptam ||
Subham ||

Comments: N,, has been damaged by water, with the result that some folios are
very difhicult to read. It belongs to the Nepalese recension with the Nepali

commentary and has not been reported in full.

N

15

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska: Reel No. H 153-2.

Comments: N, is a microfilm copy of N;.

NIG
Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska: Reel No. A 891-5. Paper; devanagari; complete: Undated.

Scribal Comments: On the manuscript cover (in a different hand and pen) — amanaska-

yogasastram ||

Comments: Though the manuscript cover has amanaskayogasastra, both colophons
of the text confirm the name, Amanaska. N, belongs to the Nepalese recen-

sion and has not been reported in full.

N

17

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska; reel No. A 1093-o1. Paper; devanagari; complete. Undated.

Scribal Comments: idam pustakam $risrisribhartrharisahadevasya premat premataram ||

$rir astu || Sivam castu ||

Comments: N, is written in small writing on large sheets of paper. It has some
marginal insertions and good readings. It does not include the Nepali com-

mentary and has been reported in full.
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N,

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska; reel No. A 1310-2. Paper; devanagari; complete. Undated.
Scribal Comments: $ubham om nilasivaya namah ||

Comments: N, appears to have been copied by two scribes with different hands:
folios 1-5, 61, 71 by the first scribe and the rest by the second. N3 belongs to
the Nepalese recension without the commentary and has not been reported
in full.

N

19

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska; reel No. E 211-29. Paper; devanagari; complete. Undated.

Scribal Comments: On the manuscript cover — amanaskd ||7*¢ After the final colophon

— Subham ||

Comments: N,, is distinguished by a number of rough sketches of cows, elephants
and people on its front and back covers and last folio. Around half a dozen
folios are illegible because the microfilmed pages are out of focus. In most
cases (except 2.7-11d and 2.101d-104) the illegible pages have been properly
copied in N,,, which is a microfilm copy of N,,. N,, belongs to the Nepalese
recension with a relatively low number of scribal errors. It does not include

the Nepali commentary and has been reported in full.

N

20

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 257-29.

719There are seven lines of faint handwriting on the front cover of this manuscript, in two
different hands. Unfortunately, this writing is so faint that it is not legible. The writing by
the first hand continues onto the back cover.
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Comments: N,, is a microfilm copy of N,,.

N

21

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 2071-9 (E 2071-9(11) in the catalogue). Paper; deva-

nagari; incomplete (1.50-79 missing). Undated.

Scribal Comments: $ubham bhiiyat”'” subham ||

Comments: There appears to be some confusion over N,, (E 2071-9) on the cata-

N

22

logue card attached to the manuscript, which gives the title as the Balatripura-
sundaripaddhati; the subject as Tantrikakarmakanda; the scribe as Ekabhadra
Sarman and the date VS 1912. The title is based on the colophon reported
on the catalogue card. However, the colophons of N,, confirm that it is the
Amanaska, and there is no scribal comment (thus, no date or name of the
scribe). The first two folios (numbered 62-3) are of another text. The Aman-
aska begins on folio 64, but the folio-numbering stops here, and the next fo-
lio is number 1 onwards. All these folios are written by the same hand. N,, is
an old paper manuscript that has badly torn corners, resulting in the loss of
ligatures and sometimes words on nearly every page. Otherwise, it is clearly
written and belongs to the Nepalese recension with few scribal errors. It does

not include the Nepali commentary and has been reported in full.

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E 2097-1. Paper; devanagari; incomplete (1.1 — 7a-b miss-

ing): Date VS 1931 (1874 CE).

Scribal Comments: sam 1931 Subh[a]m ||

Comments: N,, belongs to the Nepalese recension without the Nepali commen-

N

23

tary and has not been reported in full.

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

77Codex: bhiiyadah.
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Details: Amanaska; reel No. E 3431-14. Paper; devandgari; complete. Date NS 1007

(5.19.1887 CE).

Scribal Comments: naipalikabde 1007 vai§akhamase krsnapakse dvadasyam tithau revati

rsye pritipara dyusman y[o]ge guruvasare, taddine likhitam viprasriuttamarajopa-
dhyalyalSarmana || parabrahmarpanam astu || Subham || yad ksarapadabhrastam
matrahinam ca yad bhavet || tat sarvam ksamyatam rudra kasya vai niscalam manah
|| tailad raksej jalad raksed raksec chithilabandhanat™® | miirkhahast[e] na datavyam
evam vadati pustakam || mangalam lekhakanam ca pathakanam ca mangalam || man-
galam sarvalokanam bhiimau nypatimangalam || yadrsi pustakam drsta tadysi likhi-
tam maya || Suddham vapi asuddham va lekhako nasti dosajit || bhagnaprsthakati-
grivah stabdhadrstir’™® adhomukhah | kastena likhit[am] grantham putravat pari-
palayet || Subham bhiyat || Subham ||

Comments: N, is the only Nepalese manuscript (among those consulted for this

N

24

edition) whose script has some stylistic features of a Nepalese script. The lig-
atures are devandgari, however, diphthongs are indicated by a wavy Satra and
some of the conjunct consonants are close to those of the Prachalit Nepal
script. Also, this is the only Nepalese manuscript to provide extensive de-
tails on the date of writing (i.e., the month, tithi, Nakshatra, yoga, day, etc.)
and a year in Nepalasamvat. It is clearly written and relatively free of scribal

errors. It does not include the Nepali commentary and has been reported in
full.

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. A 83-7.

Comments: N,, is a microfilm copy of N,,.

N

25

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

78tailad raksej jalad raksed raksec chithilabandhanat | conj. : tailadhyaksajaladhyaksa dhyaksa ad-

dadhavabhvava Codex. This hemistich is clearly corrupt, though the ligatures in bold ap-

pear to confirm that it is parallel to a verse sometimes included in scribal comments:

tailadhyaksajaladhyaksa dhyaksa [...]. The last compound is the exception.
79_orivah stabdhadystir | conj. : -griva tabdhadrstir Codex.
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Details: Amanaska; reel No. E 1777-1.

Comments: N, is a microfilm copy of N,..

N26
Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Svavabodha: Reel No. A 1093-2 (2)

Comments: N, is a microfilm copy of E,.

Nepalese-North-Indian Recension

E

I

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E1964-19. Paper; devanagari; complete. Date VS 1868
(1811 CE).

Scribal Comments: samvat 1868 sala miti margasirsa[mase] badi 5 roja 5 Subham ||

Comments: Though a Nepalese manuscript, E, has many north-Indian readings,
mainly those of hyparchetype, a. It has very few of the distinctive readings
of the Nepalese recension and none of its additional verses. It does not have

a commentary, and has been reported in full.

E

2

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. H335-04. Paper; devanagari; incomplete (final colophon
missing). Undated.

Comments: E, has many of the salient readings of the Nepalese recension but has
been significantly influenced by two north-Indian hyparchetypes (« and ).

It does not have the Nepali commentary and has been reported in full.
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E

3

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).
Details: Amanaska; reel No. E1466-25. Paper; devanagari; complete; Undated.

Comments: E, isalarge manuscript of 87 folios, consisting of eighteen texts includ-
ing yoga texts such as the Goraksasataka; various Gitas such as the Avadhiita-
gita, the Gitasara (from the Mahabharata), the Garbhagita, the Ramagita (from
the Adhyatmaramayana) and an abridged version of the Gurugita (attributed
to the Skandapurana); works on prognostication (e.g., the siiksmasvarodaya, the
chayapurusalaksana, etc); Stotras (e.g., the Daksinamirtyastaka, Cidanandastaka,
etc.), and short vedantic works (e.g., the Siddhantabinduvivarana, the Tattva-
bodhaprakarana by Vasudevendra, etc.). The Amanaska's non-dual descriptions
of the no-mind state and its verses on yoga techniques such as Sambhavi Mu-
dra may be the reasons for its inclusion in this bundle of texts. E, isa Nepalese
manuscript that is close to the north-Indian hyparchetype, . It has some
Nepalese readings and additional verses (e.g., 2.18) and is without the Nepali

commentary. It has not been reported in full.

E

4

Catalogue: The Nepalese-German Manuscript Cataloguing Project NGMCP).

Details: Amanaska; reel No. Aggr-or. Paper; devandgari; incomplete (.1-7, 2.10 —
33a-b, 2.85-113 missing, and 2.61-84 is illegible). Undated.

Comments: E, has many of the salient readings, omissions and additional verses of
the Nepalese recension but has readings of the north-Indian hyparchetype,
. It does not have a commentary and has not been reported in full.

E

5

Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. E2758-23 (which is identical to E3202-16). Paper; deva-
nagari; incomplete (1.1-3a, 1.6d-16, 1.21c-d — 64 missing. Other folios are sig-

nificantly damaged: 5v, 8r torn, 23r, 39, 40, 41 water-damaged). Undated.

Comments: The variants of E, are almost identical to those of E,. It does not have

a commentary and has not been reported in full.
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E,
Catalogue: The Nepalese-German Manuscript Cataloguing Project (NGMCP).

Details: Amanaska; reel No. H310-9. Paper; devanagari; incomplete (2.112d onwards
missing). Undated.

Comments: The important variants of E, are found in E,. It does not have a com-
mentary and has not been reported in full.

R

1

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts in the Government Collec-
tion under the care of the Asiatic Society of Bengal, vol. 8, ed. Hara Prasad Shastri.
Calcutta: Asiatic Society of Bengal. 1917.

Details: Amanaska; ms. No. 9966; catalogue No. 6124. Paper; devanagari; complete.
Date (the era is not stated but we can assume it is VS) 1918 (1861 CE).

Scribal Comments: Commentary's salutation — $riganesaya namah || Commentary's
first chapter colophon — iti Sriamanaske bhasayam prathamo 'dhyayo || Commen-
tary's final colophon and comments — iti §riamanaske bhasayam dvitiyo ‘dhyaya ||
Subh[a]m || §r7 || 1918 sala miti kartika[mase] badi 1+ roja + li[khitam] || Subh[a]m ||

Comments: The title of this work is reported in the catalogue as the Amanaska-
yogasastram, yet the colophons confirm the name, Amanaska. R, is a Nepalese
manuscript with the Nepali commentary. It may have been taken from Nepal
to Calcutta in the early 1900’s by Hara Prasad Shastri, who worked in Nepal
for several years, and is believed to have taken a large collection of Nepalese
manuscripts with him to Calcutta.”*° It preserves the standard Nepalese re-
cension but suffers from many scribal errors. R, was used to establish a copy-

text of the Nepali commentary, but its Sanskrit verses have not been reported
in full.

v

5

Catalogue: A Descriptive Catalogue of the Sanskrit Manuscripts, acquired for and deposited
in the Sanskrit University Library (Sarasvati Bhavana), Varanasi, during the years 1791-
1950, vol. 7 (Purvottara-mimamsa and Sankhya-yoga), ed. Staff of the Manu-
scripts section of the Sanskrit University Library: Varanasi: Sanskrit Univer-

sity Library, 1961.

72°] wish to thank KaSinath Tamot at the Nepal-German Manuscript Cataloguing Project
for informing me of this.
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Details: Amanaska; catalogue No. 29951. Paper; devanagari; complete. Undated.

Scribal Comments: Commentary's salutation — om svasti Sriganesaya namah || Com-
mentary's first chapter colophon — iti §rikaularnavamahatantre i$varavamadeva-
samvade layayogabhasayam prathamah || Commentary's final colophon — ++++

+++varavamadevasamvade amanaske yogasastre bhasayam dvi+++-+++samaptam |

Comments: The title of this work is reported in the catalogue as the Amanaska-
yogasastram (satika), yet the colophons confirm the name, Amanaska. V, pre-
serves the Nepalese recension and has not been influenced by a north-Indian
hyparchetype. Its commentary is undoubtedly based on the Nepali one. How-
ever, the commentary has been expanded in some places. The last page has
been damaged by water and most of the final colophon of the commentary
has been lost. V; has been reported in full.

Manuscript Sources of the Yogacintamani

One hundred and forty verses of the Amanaska have been quoted in the Yogacinta-
mani”*" Indeed, the Yogacintamani is the most frequently cited reference in the testi-
monia of the critical apparatus, and has been a valuable witness for reconstructing
some verses. Owing to the flaws in the printed edition of the Yogacintamani which

have outlined below, I have relied on the following manuscripts.

Yogacintamani,

Catalogue: A Descriptive Catalogue of Manuscripts in the Scindia Oriental Institute, Vikram
University, ed. Ramesh Chandra Purohit and V. Venkatachalam. Ujjain:
Scindia Oriental Institute, 1983-1985.

Details: Yogacintamani (of Sivanandasarasvati); catalogue No. 3537. Paper; deva-

nagari; complete. Date, probably VS (see below) 1717 (1660 CE).

Final Colophon: iti $rimatparamahamsaparivrajakacaryasriramacandrasadanandasaras-
vatiSisyasivanandasarasvativiracitayogacintamanau caturthah paricchedah samaptas
cayam grantho 'pi

Scribal Comments: rudrasiino ++ agasti no garbho 1 namayam granthas tenaiva likhitah

|| 1717 jyesthe Su 15 brhaspatyam’>* piirnah

7'Verses 1.17-86 are found in the fourth chapter of the Yogacintamani. For details on quo-

tations of the Amanaska's second chapter, see footnote 614.
722Codex: brhaspatyam

205



Comments: This manuscript is old and often difhcult to read. The scribal com-
ment does not specify whether the year is in the era, Saka or VS. Unfortu-
nately, neither of these eras appear to yield the correct day (i.e., Thursday) for
the fifteenth Tithi in the light half of the month, Jyaistha. For example, cal-
culating the date according to Saka, yields a Tuesday and, according to VS,
a Wednesday.”>* Judging by the condition of the manuscript, I suspect its
age is seventeenth century [i.e., VS 1717 = 1660 CE]). The section on Asana
appears to have been extended beyond the thirty-three Asanas taught in the
other manuscripts and printed edition of the Yogacintamani. There are two
lists of Asanas: the first contains the names and descriptions of 54 Asanas.
After the thirty-third Asana in this list, there is a colophon (i.e., iti yogacinta-
manav asanasanigrahah) which indicates that the collection of Asanas in the
Yogacintamani stops here. The second list contains the names of at least 100
Asanas’** without descriptions. The folio numbers appear to confirm that
these additional Asanas were included at the time the manuscript was writ-
ten, which means that these lists may be the largest, reported collection of
Asanas to be dated before the eighteenth century. Following this manu-
script's final colophon, a poor attempt at a table of contents has been added,
followed by seven folios of other short texts, including the sayings of Goraksa-
natha (iti goraksasiddhavakyam sampiirnam) and a Vanaspatitantra in five chapters.

Yogacintamani,,

Catalogue: Uncatalogued and deposited in the private collection of Kaivalyadhama
Yoga Institute, Swami Kuvalyanandji Marg, Lonavala 410403, Dist. Pune,
Maharashtra, India.

Details: Yogacintamani (of Sivanandasarasvati); ms. No. 978s. Paper; devanagari;
complete. Date 1867 (the era is not given).

Final Colophon: iti $rimatparamahamsaparivrajakacaryasriramacandrasadanandasaras-

vatisisyasivanandasarasvativiracitayogacintamanau caturthah paricchedah 4 samaptam

Comments: This bound book is a handwritten copy of a manuscript. The binding
and handwriting of ms. 9785 appear to be the same as ms. 9784, though both
are copies of two different manuscripts of the Yogacintamani. Hence, 9785 has

different variants to 9784.

73 This holds true for both the amanta and piirnimanta systems of naming the month. These
calculations are based on the local time in Ujjain.
7>4The actual number is 110, however, there is some repetition within this list.
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Yogacintamani,,

Catalogue: Uncatalogued and deposited in the private collection of Kaivalyadhama
Yoga Institute, Swami Kuvalyanandji Marg, Lonavala 410403, Dist. Pune,
Maharashtra, India.

Details: Yogacintamani (of Sivanandasarasvati); ms. No. 9784. Paper; devanagari;
complete. Undated.

Final Colophon: iti Srimatparamahamsaparivrajakacaryasriramacandrasadanandasaras-

vatisisyasivanandasarasvativiracitayogacintamanau caturthah paricchedah 4 samaptam

Comments: This bound book is a handwritten copy of a manuscript. Unfortu-
nately, ms. 9784 omits the quotation of the verses from the Amanaska's first
chapter. Nonetheless, it was used as a witness for the quotations of verses
from the Amanaska's second chapter. Following the final colophon, ms. 9784
has the same scribal comment found at the end of the Punjab University Li-
brary's manuscript of the Yogacintamani (ms. No. 6922), which was com-
pleted in 1630 CE.*> A small sample collation of the first two folios of ms.
6922 revealed several distinct variants in common with ms. 9784. This sam-
ple and the identical scribal comment confirm that mss. 9784 and 6922 are
related in some way. It appears that ms. 9784 may be a copy of a manuscript
descended from ms. 6922, though further collating is needed to prove this.”2

In general, ms. 9784 suffers from numerous scribal errors and lacunae.

Yogacintamani,,

Details: Yogacintamani, Ed. Haridas Sarman. Calcutta: Calcutta Oriental Press, (the

year of publication is not given).

Final Colophon: iti $rimatparamahamsaparivrajakacaryasriramacandrasadanandasaras-
vatisisyasrimaccivanandasarasvativiracitayogacintamanau  caturthah  paricchedah

samaptas cayam granthah

Comments: This edition contains a one-page introduction and the Sanskrit text.
There is no information on the manuscript(s) consulted nor is there a criti-
cal apparatus. There are some footnotes with references to other yoga texts
(principally, the Yogasiitra) and some very few emendations have been sug-

gested. There are many mistakes and printing aberrations in the Sanskrit

725For further details on this comment and the manuscript, see footnote 608.
72T have not been able to collate more of ms. 6922 because I have only had access to its

first two folios.
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text. Furthermore, the manuscripts I have consulted offer better readings.
Thus, on the whole, this edition is unreliable.

1.4.2 Printed Editions

P, — Amanaskakhandam, ed. Sriyuktanarayanacandrasarmakaviratna. Calcutta:
Jianaratna Press, 1886.7%7

This is the earliest printed edition of the Amanaska.”?® The name of the text, Aman-
askakhandam, has been taken from the colophons, and so too, has the name of its
chapters (i.e., Layayogaparicchedah and Amanaskavivaranam).”*® It is a small book, con-
taining no preface, introduction, notes nor critical apparatus to the Sanskrit text.
Also, there is no information on the manuscript(s) used to establish the text, though
it appears to be based on a manuscript in the Man Singh Pustak Prakash library
(J,),73° and it has been tacitly emended by the editor, most probably with the help of

other manuscripts.

P:, — Amanaska Yoga, ed. Yognath Swami. Pune: Siddh Sahitya Sam$odhan Prakasan
Mandal, 1967.

This edition contains an editorial preface (sampadakiya), a Hindi translation and an
incomplete critical edition by Yognath Swami, as well as an introduction (prastavana)
by Gopinath Kavirajand an essay on thelife, practice and doctrines of Goraksanatha
by Nagendranath Upadhyay. Yognath Swami's editorial preface reveals that he and
Gopinath Kavir3j initially had some difhiculty in finding manuscripts of the Aman-
aska. In fact, after six years of searching, they had procured only one incomplete
manuscript from Mysore. It contained 98 verses in Kannada script and provided

very little information on the topic of amanaska (1967: 8). They eventually procured

727Very few copies of this text exist today and I was unable to locate it in India. I wish to
thank Raymond Lum at the Harvard Widener library who promptly sent me scans of this
book at no charge.

78There is another early edition reported in the Bhandarkar Oriental Research Insti-
tute's Descriptive Catalogue (Katre 1949-55: 84) by the same name Amanaskakhanda, pub-
lished by Pandita Jyestarama Sarma Gurjara Press in Bombay in 1901. I have not been able
to locate a copy of this edition, though I suspect it is a reprint of the 1886 edition of the
Amanaskakhandam.

729 Chapter titles are on p. 1 and 9 of this edition. Both colophons of this edition have been
quoted in section 1.3.1.

73°This edition and J, share the same unique readings (e.g. mayapasadi at 2d, tatprayogaratah
at 4a, vita instead of vrata at 6b, avagrahyam at 13b, etc.), colophons and additional verses.
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two other manuscripts, but unfortunately their details are not given in this edition.
The first manuscript, which is represented as ka in their apparatus, consists of only
the first chapter and was probably obtained from the Oriental Institute library in
Baroda.”?' It appears that ka is remarkably similar to a Baroda manuscript used in
this edition (B,), but they are not identical>* The second manuscript 'kha' is com-
plete and from Nepal.”>* Therefore, only one manuscript has been used to establish
this edition's second chapter, and only the first chapter can be said to be critical.
However, the first chapter's critical apparatus is incomplete; corrections, emenda-
tions and, [ suspect, the less important variant readings have not been reported.
The second chapter has no apparatus and appears to be based solely on kha. The
primary shortcomings of this edition are that manuscripts ka and kha are from the
Amanaska's two later recensions (i.e., the south-Indian and Nepalese) and only one
of these manuscripts was complete. The Sanskrit text has many errors and improb-
able readings, yet it is better than what one would expect, given the limitations of
its manuscripts. Also, Yognath Swami's Hindi translation is more accurate than
Awasthi's (1987). This edition has become the standard one in India and was pub-
lished in 1980 by the Gorakhnath Mandir with a preface by Ramlal Srivastav and an
introduction by Mahant Avedyanath. It was also published with a Marathi transla-
tion by the Siddhayoga Prakasan in Pune, in 1998.

P, — Amanaska Yoga, ed. Brahmamitra Awasthi. Delhi: Svami Kesavanand Yog

Samsthan Praka$an, 198;.

This edition contains a preface, introduction, critical edition and Hindi translation.
The introduction and Hindi translation have been translated into English by Ba-
jrang Singh. No information has been provided on the sources used for this edi-
tion. However, the variants of manuscript ka are identical to the readings of Yo-
gnath Swami's edition, and ka has been used as the sole source for the south-Indian
verses on Tarakayoga. Also, the readings of ka have been most frequently favoured

by Awasthi. Three other manuscripts are reported in the apparatus: kha is Nepalese

7'A note on the back cover of Yognath Swami's edition states that it is based on a
manuscript from the University library in Baroda (vah keval hastalekh ke riip mem barauda vis-
vavidyalay ke pustakalay mem suraksit hai).

732] can only speculate that ka and B, were derived from a common manuscript, and that
Baroda's Oriental Institute library no longer has ka in its collection. Both these manuscripts
contain only the first chapter along with the south-Indian verses on Tarakayoga, and they
share some unique readings; e.g., 1.4¢ (advaitam paramam capi); 1.6¢ (amanaskas); 1.7b (in-
driyamanadamy); 1.45b-c (susumnam yanti vayavah, susumnavadanam bhitya), etc. The apparatus
also reports readings of ka which are not found in B, ; e.g., 1.7b (ptirnabhyasa and ajfianabodhih
param); 1.54b (layad anandamirchitah), etc.

733Manuscript kha has all the standard readings of the Nepalese recension; e.g., 1.1b (krtafi-
jalir umapatim); 1.1c (pradopayam), etc., and it lacks the south-Indian verses on Tarakayoga.
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and gha appears to be the variant readings reported in Yognath Swami's edition.
The few improvements which Awasthi has made on Yognath Swami's edition de-
rive from the readings of ga, which is very similar to a Varanasi manuscript (V,) con-
sulted for this edition.”?* V, preserves both chapters of the a hyparchetype of the
north-Indian recension. Yet, Awasthi's edition suffers the same deficiencies as Yo-
gnath Swamf's: insufficient manuscript evidence and an incomplete apparatus. Un-
like Yognath Swami's Hindi translation, Awasthi's is mainly a loose paraphrase and
sometimes more of a commentary. This has made Bajrang Singh's English transla-

tion (of the Hindi) rather remote from the Sanskrit.

Pz, — Aspects Du Yoga [La Voie Vers L'Inconcevable ou Yoga Non Mental], ed. Tara
Michaél. Monaco: Editions du Rocher, 1986.

This edition contains a brief introduction, a summary of the Amanaska's contents,
a critical edition and a French translation. Of all the previous editions of the Aman-
aska, this is the most reliable and scholarly work. The edition is based on Yognath
Swami's and five south-Indian manuscripts,”?> which preserve the south-Indian re-
cension of the Amanaska.”3® Therefore, apart from the indirect influence of one
Nepalese manuscript in Yognath Swamf's edition, Tara Michaél's edition is based
wholly on the south-Indian recension. This has resulted in a number of problems:
firstly, three of the manuscripts (i.e., A, M1 and M2) are lacking seventy-five verses
of the first chapter (i.e., 1.22-75). For these verses, which constitute over a third of
the text, the manuscript evidence is limited to Tt and T2, which are largely iden-
tical. Secondly, manuscripts A, M1 and M2 suffer from a high degree of corrupt
readings. And finally, owing to the lack of north-Indian and Nepalese manuscript
evidence, the editor has not seen the problems of dividing the text into Taraka and

734 Almost all the variant readings and omissions of ga are the same as V,. Of particu-
lar note are 1.7a (prapafico hatah); 1.16a (mayakhyatam); 1.32a (ksiram); 1.42a-b (paladvayakrtenapi
hrnnadoccalanam), etc. However, there are some discrepancies; e.g., 1.8d ga (na ucyate) and V,
(tad ucyate); 1.24¢ ga (sambandho) and V, (sambandhi); 1.34a ga (patalaih — unmetrical) and V,
(palair); 1.41b ga (svasanastho navidyate) and V, (casanastho na khidyate), etc. Also, there is a simi-
lar, but not identical, disarray of padas at 1.39-41in ga and V,. This can be seen by comparing
their sequence of verses to this edition; e.g., 1.39b (in this edition) = 1.40b (in ga and V,);
1.39¢-d = 1.40¢-d (ga and V,); 1.40a = 1.40a (ga) = 1.41a (V,); 1.40b = 1.41b (ga) = 1.39b (V,);
1.40¢-d = 1.41¢-d (ga) = 1.39¢-d (V,); 1.41a = 1.41a (ga) = 1.40a (V,); 1.41b-d = 1.39b-d (ga) =
1.41b-d (V,). Some of the differences between ga and V, may be the result of inconsistent
reporting in Awasthi's apparatus.

7These are denoted as A, M1, M2, Ti, T2 in the apparatus and correspond to
Ap,C,C,T), Ty, in this edition.

738Both versions of the south-Indian recension are preserved by these manuscripts: South-
Indian 1by T1 and T2, and South-Indian 2 by A, M1 and M2. See section 1.3.4 for my discussion
on South Indian 1 and 2.
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Amanaskayoga, and has uncritically accepted Gopinath Kaviraj and Yognath Swami's
understanding of its structure. In spite of these problems, the critical apparatus pro-
vides a detailed account of the south-Indian recension, and the French translation

and notes are reasonably helpful.

Pi, — Amanaskayogah, a Treatise on Layayoga, ed. M.M. Gharote, V. Jha, P. Devnath.

Lonavla: The Lonavla Yoga Institute, 2011.

This edition contains an extensive introduction, critical edition, transliteration, En-
glish translation, notes, two appendices, a word index, an index of half-verses and
bibliography. It is certainly the most ambitious of the Amanaska's previous editions.
Fourteen manuscripts have been consulted: six preserve the Nepalese recension,
five, the north-Indian’?” and three, the south-Indian.”?® In contrast to earlier edi-
tions, the Nepalese and north-Indian recensions have been more fully represented.
However, the north-Indian recension has only, in fact, been partially represented
because manuscripts H,J,J,], P, are not related to hyparchetypes 5 and w which are
preserved by other north-Indian manuscripts. Furthermore, H,J,J,J,P, constitute,
in effect, only four witnesses because ], is derived from J,, which the editors have
not noted. Though the editors (2011: xxxii) have divided the manuscripts into two
groups (i.e., those with verses on Tarakayoga and those without), they have not ex-
amined the differences between the recensions, and have uncritically incorporated
the verses on Tarakayoga on the grounds that Tarakayoga has been included in the
previously published editions. In the editors' attempt to date the Amanaska, they
suggest it was written in the gth century CE because, as Awasthi noted, the com-
pound amanaskayoga is found in a verse of Rajanaka Ratnakara's Haravijaya. The
problem with their analysis (2011: xxxvii) is that they in no way prove a connec-
tion between the Haravijaya and the Amanaska.”?® Corrections and emendations are
not noted in their critical apparatus, and non-Sanskritists should be warned that

the English translation is a paraphrase at best and often inaccurate.

737N1, N3-7 of the Lonavla edition correspond respectively to N, N, N,, N, N, E, of this edi-
tion. The editors do not seem to have realized that N1 (N,4in this edition) is a microfilm copy
of manuscript N7 (E,). Therefore, they have used six Nepalese witnesses and not seven. N2
(ms. NAK A 62-34) was consulted but not included in this edition because, judging from its
first ten verses, ms. A 62-34 is a standard rendition of the Nepalese recension and is missing
over 60 verses of the second chapter. Furthermore, at least three of its microfilmed pages
are too faint to be read properly. Among the north-Indian manuscripts, A of the Lonavla

edition corresponds to H, in this edition, J1-3 to ], ],], respectively, and P2 to P,.
738T1-2 of the Lonavla edition corresponds to T;,Tj, in this edition and Tr-2 in Tara

Michaél's. P1, which I have not consulted, appears to preserve the south-Indian recension.

The Lonavla edition has also incorporated Michaél's edition into its apparatus.
739For my discussion of the term amanaskayoga in the Haravijaya, see section 1.3.6.
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1.4.3 Methodology

A total of seventy-four manuscripts and five printed editions were consulted for
this edition. Of these, only one manuscript (i.e. M,) may date back to the sev-
enteenth, which means that there is a gap of five centuries or more between the
composition of the text's second chapter and the age of nearly all the manuscript
evidence at hand.”*° A comparison of each manuscript’s variant readings, scribal
blunders, omissions, additional verses and errant coupling of hemistichs has re-
vealed eight hyparchetypes of the text and a great deal of contamination between
the manuscripts. The large number of manuscripts with unique, plausible variants
and the contamination between the manuscripts have made it impossible to estab-
lish an archetype of all the witnesses through stemmatic reconstruction. However,
stemmatic reconstruction has been of great value in identifying those manuscripts
which preserve each hyparchetype most comprehensively. This has made it possi-
ble to simplify the critical apparatus by reporting only these manuscripts in full.7#!
Indeed, had I reported every detail of all the manuscripts available to me, the critical
apparatus would have grown to consume most of the space on each page, and its
voluminous gibberish would have concealed the plausible variants, thus rendering
it of little use to the reader.

The numerous cruxes, omissions and implausible variants in all the hyparchetypes
suggest that no hyparchetype is particularly close to the original text, and this has
made it impossible to favour consistently one particular hyparchetype or exclude
completely those manuscripts which have not been reported in full,/#* because they
sometimes provide valuable readings. Therefore, though stemmatic analysis has
served to simplify the apparatus, it has not been the basis upon which implausible
readings have been eliminated. Indeed, each textual corruption has been judged on
a case-by-case basis, primarily according to context, grammar, syntax, metre, tes-
timonia, the author's style and the like, and in cases where two or more variants
remain equally plausible, then I have favoured the one belonging to an older recen-
sion of the text.

Among the hyparchetypes, three recensions of the text are discernible which
roughly correspond to the following regions: north-India, south-India and Nepal.

A comparison of the structural differences and variant readings of each recension

749The terminus ad quem of the Amanaska's second chapter is the mid-twelfth century. In
the case of the first chapter, the gap is probably two to three centuries because its terminus
ad quem is the early seventeenth-century Yogacintamani. These limits are discussed in section
1.3.5.

74'These manuscripts are denoted by 'Y in the apparatus.

e, AB,B,CEEEEH],],JsJpBL N, N, N,NgN, NgNyN,, N, N, N, Ny N ¢ NN, N,
P,P,R,T,, U, U, Us U, V,V,V, V.
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reveals that the north-Indian is most likely to be the oldest.”# It is preserved by the
largest number of available manuscripts, including the oldest palm-leaf manuscript
from Mysore (M,). Unfortunately, there are no geographical references in the text
that indicate that it was written in north-India and my designation of this recension
as ‘north-Indian’ is based solely on the two facts that all its manuscripts are writ-
ten in the Devanagari script and the majority of its manuscripts are now located in
Jodhpur, Jaipur, Vadodara, Ujjain, Pune, Mumbai and Varanasi. This critical edition
most closely resembles the hyparchetypes of the north-Indian recension and it in-
cludes the additional verses of the south-Indian recension in appendix A. However,
in cases where the south-Indian and Nepalese recensions offer better readings for

verses in the north-Indian recension, the better readings have been adopted.

The Nepalese recension is more accurately called a 'pseudo-recension’ because,
apart from a number of distinct variant readings and additional verses, it is too sim-
ilar to the north-Indian hyparchetypes to be called a recension in its own right. Fur-
thermore, it is not based on an old Newar transmission of the text, but was prob-
ably preserved by the Gurkha groups who settled in Kathmandu in the late eigh-
teenth century. This is suggested by the existence of a commentary in the Nepali
language and the fact that all the available manuscripts of the Amanaska in Nepal
are in the Devanagari script and on paper, rather than in a Newar script and on old
palm-leaf. Moreover, all the available manuscripts conform to the hyparchetype
preserved by the commentary, which has been judged to be no older than 200-300
years by an expert in the language.”** Six of the thirty Nepalese manuscripts have
been separated into their own group (i.e., the E group),”# because they are Nepalese
manuscripts which have been influenced by hyparchetypes of the north-Indian re-
cension (as shown in figure B.3 in appendix B). Two manuscripts from Varanasi (i.e.
V,V,) are closer to the Nepalese recension than the Indian, and a manuscript (R,) at

the Royal Asiatic Society of Bengal in Calcutta is undoubtedly Nepalese.”¢

The south-Indian recension is characterized by an additional number of verses on
Tarakayoga placed at the beginning of the text. It is preserved by two Telugu, three
Grantha, two Devanagari manuscripts in libraries in Chennai and Thanjavur, and
five north Indian manuscripts from Wai, Varodara, Ujjain, Pune and Varanasi. Two
versions of the south-Indian recension are apparent. The first omits verses 1.8 — 1.86
of the north-Indian recension (as seen in this edition) and the second includes them.

Stemmatic analysis confirms that both versions of the south-Indian recension have

73For a discussion on the reasons behind this statement, please see section 1.3.4.
744] wish to thank the Nepali scholar, Ka$inath Tamot, at the Nepal Research Centre, for

his assessment of the commentary.
"ie. EE,EE,EE(
746See the comments on R, in section 1.1.4.
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been influenced by some of the north-Indian hyparchetypes, in most cases, 6, 6 and
w (as shown in figures B.1 and B.2 in appendix B). Moreover, both versions of the
south-Indian recension have poorly redacted verses of the north-Indian recension
in their section on Tarakayoga, which suggests that the direction of borrowing was
from the north to the south-Indian recension (see section 1.3.4.2). Three of the five
printed editions are based on the south-Indian recension (i.e., P, P, P;,) and in the

other two (i.e., P, Py,), the north-Indian recension is only partially represented.

Owing to the large quantity of evidence provided by so many manuscripts, the in-
formation reported in this edition has been selected according to the following cri-
teria in order to keep the apparatus clear and concise. The manuscripts have been
divided into two groups. The first consists of those which derive from other avail-
able manuscripts or their examplars, and the second, those which preserve a sig-
nificant portion of a hyparchetype. The first group has not been reported in the
apparatus except in cases where a unique and valuable variant is found. The second
group has been reported in full”#” except for unconventional orthography,”® folio
numbers and sides, verse numbers and scribal errors which have not been helpful
in establishing the text. Scribal errors include hypometrical omission, haplogra-
phy and eyeskip, hypermetrical dittography, the omission of a visarga or anusvara,
irregular vowel-length and incorrect sandhi. Also, unhelpful marginal comments
and ante and post corrections have been omitted. The exception to the above crite-
ria are cruxes in the text (indicated by underlining), for which I have reported the
variants of all the available manuscripts and excluded no detail such as corrections,
marginal insertions, etc. This has been done in recognition that all such evidence,
no matter how obscure or seemingly implausible, may be of potential value to the
reader when there is a crux in the text. However, when the text is reasonably sound,
[ have understood the role of the editor as one of creating a clear and concise appa-

ratus by presenting only that information which is of use to the reader.

747 These are the thirty-two manuscripts coloured purple in figures B.1-4 in Appendix B.
748The Sanskrit has been standardised as follows: hata — hatha, tatva — tattva, vetrtva —

vettrtva, vichidyate — vicchidyate, vindu — bindu, antastha — antahstha and, in the Nepalese
manuscripts only, asi — a$a and musa — mukha. Anusvaras at the end of even padas have
been consonantized, and homorganic nasals written in full.
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Chapter 2

Critical Edition and Annotated
Translation of the Amanaska
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2.1 Rajayoga: Chapter One of the Amanaska

vamadeva uvaca

pranamya Sirasa devam vamadevah krtanjalih |
jvanmuktipadopayam kathayasveti prcchati || 1||

With palms held together,’ Vamadeva® bowed his head to the god? and asked, 'tell [us] the
means to the state of liberation while living?"*

Y=Y+ S+ Sne; Sar=BBLJ L KMM,P,P,P,T,U,U,V,; £5=Ap,B,C,T;,V,W,; Sne=N,N,N,;N,, N, N,,
N,, V,EE,. The first chapter is incomplete in the following mss of 3: B, missing 70b-8ob; U, missing 45a-64d;
P, missing 1a-b, 2, 10-20; Ap, C, missing 8a-86d; N,, missing 50b-79d (and various ligatures on each page owing
to torn corners). Only valuable and unique variants are reported for the following mss of the north-Indian
recension: A,B;B,B;,H,],],JJpP, U, Uy UpV,V, Vy; south-Indian: C,C,P;Tj,U,; and Nepalese: N;N;NgN, Ng
N, N, N, N,,N,, N, N,(NgN, N,, R, V,E, E,E E;. For the completeness of these mss, see section 1.4.1. C,N,V,
are omitted because they are missing chapter one. There are a dozen or more additional verses at the beginning
of chapter one in X5, C,C,C,P, T), U, which also omit verses 1.1-3 of this edition. These additional verses are
in appendix A.

ra pranamyasirasadevam | B, J,J,K,M,M,V.P,U, %y, [E]: Pranamya paramanandam B, P, T,U, V,E,: namas-
krtva mahe$anam U;: pranama §irasa devah J, 1b vamadevah krtafjalih ] Yy, p,) : vamadeva krtai-
jalih P,E,: mahadevam krtafijalih J,: krtafijalir umapatim Yy, s, : krtafijalir abhasata B, 1c jivanmukti-
padopayam | X, m,p, - jivanmuktapadopayam U, : jivanmuktipradopayam B, K, P, Ee g, n; N, ngs nay - jiVA-
muktipradopayam N,N,N;,N,,: jivanmuktikaropayam M, 1d kathayasveti | 3y;u,; Zne: kathasveti U,
1d prechati | ypu,) Ene: prechasi U,

Opening salutations:  sriganesaya namahB,J,J,K,P,P,P; T, T;,U,V,V,V, W, X [,y n,, 1 STIQUIubhyo namah M, T,
T, W, A, U;: §rivasudevaya namah M,N,;N,,: Srigurave namah P;N,,: $ambhavaya namah V,E;: Srivedavyasaya na-
mah B,: $riramaya namah By,: $rinathdya namah J,: $risankaranandagurubhyo namah K, : $risamvande namah U, $ri-
daksinamiirtaye namah C, : bhagavate vasudevaya namah V., : $rigurunilakangaya P, : $riparvatiparamesvarabhyam namah
Up: Srigurucaranakamalebhyo namah V: Srisarasvatyai namah $riguru anandamirtaye namah P;: sambdya namah Eg
vamadeva | Ynip,m,p,vi] Ssifapgone: Sita P, omitted by J,M,V,Ap, 1a-b omitted by P,
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1Svara uvaca

param jianam aham vacmi yena tattvam prakasate |

I$vara replied: ' shall speak of the highest knowledge by which the highest reality becomes
manifest and, as a result of which, all bondage beginning with the snare of hope is cut away.’

adharadisu cakresu susumnadisu nadisu |
pranddisu samiresu param tattvam na tisthati || 3 ||

In the Cakras, such as Maladhara,® in the pathways [of vitality], such as Susumna, and in
the vital airs, such as Prana, the highest reality is not located.”

_____

__________

_____

Y= ZNI + ZSI + ZNe; ZNI = B1 BLJJst Kn Ml Mz P1 Pz P3 Tl U1 Uz v1 ) ZSI = AD1 Bz C; TJ1V4W1 ) ZNe = NnNz Nu N17 ng N21
N,,V.EE,

2a param | Yy, X :idam K, 2a aham | EyYnep i maN,;  2a vacmi | Xyp,) e [Valksye
P, 2b prakasate | Xyip,) Xne: prakasyate P, 2c yenavicchidyate | 3nip,m,u,u,) Sne: yena safichidyate
J:U,: yena samsthiyate M, : yenedam vidyate U, 2c sarvam ] Xy, Zne: sarvaj,:sarvem), 2d asa |
B, J.J;KiM,P,U,V, . 3. : malaM, P, T,U,V,,.: male P,: mohaB,: mayaJ,: metuH, 2d pasadi ¥y Xy, :
padiN,, 2d bandhanam ] Xy X\, : bandhanatN,, 3a cakresu Xy Sy, : cakrasuN, 3b susumn-
adisu nadisu | Yni,) ey susumnadyah sunadikah K,: susumnadisu N, 3¢ samiresu | Eypm Ni:
§ariresu Y.y, J;M,: samastesu J, 3d param tattvam | Xy X NN Ny ] - paratattvam N, NN, 3d na
tisthati ] Xy, Ene: ca tisthati U,

1d —2a P, inserts nine verses: devadeva paranandaparamatmafi jagadguroh | jivanmuktapadopayam kathayasva ma-
hesvara || 2 || 2b paramatmari jagadguro 1 conj.: paramatmajagadguroh P, || nanasastramatadhvantair buddhir bhramyati
ceSvara | rsinam bahudha gitam vedanam bahudhd matam || 3 || 3b buddhir | corr. : buddhi P, || siddhanam ca matam
svamin devandm ca tathaiva ca | nanagamamatam deva tvayapi kathitam purd || 4 || 4a siddhanam 1 corr. : siddhana
P,; 4b tathaiva ] corr. : tethaiva P,; 4d kathitam ] em.: kathi P, || manobuddhisthire deva katham bhavata tad vada
| gurur matapitatvam hi jananam muktidayakah || 5 || 5a manobuddhi 1 corr. : manabuddhi P, || janmamytyupadam
tyaktva kaivalyam labhyate katham | manasa caficalenaiva vayor iva suduskaram || 6 || mana eva manusyanam karanam
bandhamoksayoh | tatropayam hara brithi yena muktipadam labhet || 7 || mano matangahasti ca durnivaram nirankusam |
brahmanandapadam prapya nirvaritam katham bhavet || 8 || 8a matangahasti | corr. : matangahasti P, ; 8b durnivaram
] corr. : dunivaram P,; 8d nirvaritam | conj. : nirmatvam P, || kathayasva mahdadeva Sisyo 'ham tava $anikare | mama
samsayam cittasya chettd nanyo 'sti kas cana || 9 || 9a mahadeva | corr. : mahadeva P,; od chetta | conj. : chata P, ||
tvam hi lokaguruh saksi sarvalokapitamahah | jfianadatd jagatkartd visvaripi mahesvarah || 10 || Wvara 1 Zipmees
P18, 1) O $risvarah M, : §rimahadeva B, Ty,: §iva P,: omitted by J,
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mantrayogaratah ke cit ke cid dhyanavimohitah |
hathena ke cit kliSyanti naiva jananti tarakam || 4 ||

Some are devoted to Mantra Yoga,® some are confused by meditation and some tormented
by forceful [practices].® They do not know what causes one to cross over [to liberation].?

na mimamsatarkagrahaganitasiddhantapathanair

na vedair vedantaih smytibhir abhidhanair api na ca |
na capi cchandovyakaranakavitalankrtimayair

munes tattvavaptir nijagurumukhad eva vihita || 5 ||

Not by studying the doctrines of scriptural exegesis, logic, planets and mathematics, nor
by the Vedas, Upanisads, Dharmasastras [and the like];" not even by lexicons nor metre,
grammar, poetry nor rhetoric; the sage's attainment of the highest reality is gained only
from the oral teachings of his own guru.

4a-d =~ Rajayogamrta 3.10 (mantrayogaratah ke cid dhyanayogavimohitah | hathena ke cin nadyanti naiva
janati tarakam) sa-d ~ Rajayogamyta 3.14b-15a (...na vedair vedantasmrtibhir siddhantavacanaih || na capi
cchandovyakaranakavitalankrtagunaih mune tattvavap[t]ir nijagurumukhad eva hi vina)

Y= ZNI + 2:SI + ENS; ENI = BIBLIJIJZJS KI MIMz PI Pz P; TI UI UZVI ) 2:SI = ADI Bz C; T]I V4WI ) ZNe = NINz N13 NI7 ng NZI
N, V,EE,.

4a mantra | X : tattvaB,J,U,V,P,: tatra M, B K, T,U,V,P, Xy, : yatra P,: §astra A,: tatpra], 4a ratah |
2Nt B, pr] 251N Nos VS, ratd Yne vy vy v - Tatam B, [, P, 4b ke cid dhyanavimohitah | Xy, | X w, ) 2
ke cid dhyanavimocitah U,: dhyanayogavimohitah W,  4c hathena | g, w,;: japena Sy p, py) B, Ene:
jape ca P,P,: omitted W, 4d kliSyanti | ¥, tusyante C; 52 namimamsa | Zniu,; Dsi Ene vy vy -
mimamsair va U,: na mimamsa N,.N,N,; 5a ganita | Xp,): garitaN, s5a siddhanta | ¥;,: siddha
naJ, s5a pathanair | Yyk) Ss2n: pathanam K;: patenair J,: patalair Vs 5sb  navedair | Xyp,p,p,
Y5 Xt tapobhir P,P;: karna ], sb  smrtibhir abhidhanair | Yy k,m,p, 0,1 Zsi(cs] 2ne N, Ny Ny ] © STULEDDIE
abhidhanair M,: $rutismrtir abhidhanair J,: $rutismrtividhanair K,: smrtibhidhanaiva P,: smrtibhir adha-
nair U,: smrtibhir abhidhyanair N, : smrtibhir abhidhanair N,,: mrtir apibhidhanair N,,: smrtibhir api danair
C, sb naca ]| Xyp, Xsicy) Sne: tatah C: caPy 5¢ nacapi | Xyp,p, YsXne: tathapi]: piP; s
vyakarana | Xy Xg 1 Ny Ny VS E E, : vyakaranam T),N,: vyakarna N,N;N,,: vyakana N,,,. 5c¢ alankrti-
1pe B2 Apy:
alankrtigunair W, V, P, : alankrtigunaih C,: alankrtagunair P, : alankrtagunai T, : alankrtimavair B,: alankrtib-

mayair | J,J;K,M,P,T,V, Xy ny, )0 alankrtamayair By, J,U,N;: sukrtimayair U,: alankrtiganair M

hayairN,; 5d munes | B;,B,],P,: mune Xy, p,) Ssi(p, ;) Zne (e, : Munai E,: muni G, 5d - tattvavaptir
I XNigsu Bsife v, EdVs: tattvaptir B, : tattvavyaptir U, : tad vyaptir C,: tattvavaptim V,: tattvam tv asin V,:
tattvapraptir E,: tattvapraptir J,Jp Xxege,v,)  5d  nijagurumukhad | Yyp,e,) Es Ene: nijagurudevena J,
nijagurudeve ], ,.: nigurumukhad P, : nijagunamukhad Vg 5d  vihita | 3y, kM0, p5 011 Bs T Eve gy oy )2 Vi
hitah K, N,,: vihitam V,: vihita N;: hi vina M, C,: vihina J,: nihita J,: hita tat U,: hi tat W,: niyata V: labhate
P,: bhavati Ap,

sa-d Metre: Sikharini
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kasayagrahanam kapaladharanam kesavaliluficanam
pasandavratabhasmacivarajatadharitvam unmattata |
nagnatvam nigamagamadi kavitagosthi sabhabhyantare
sarvam codarapiirandya ghatanam na Sreyasah karanam || 6 ||

Putting on ochre garments, carrying a skull, plucking out clumps of hair, maintaining non-
vedic religious observances," ashes, ascetic clothing™ and matted locks, behaving as if mad,
[the ascetic practice of| nakedness, [studying] the Vedas, Tantras and so on®” and the meet-
ing [of learned people] for [reciting] poetry in the assembly: All [this] is exertion for the
sake of filling one's stomach™ and is not the cause of the highest good.

6a-d =~ Rajayogamyta 3.21 (...pasandavratabhasmanajinajatadharitvam anye rata | nagnatvam ni[gama]di ka-
vyaracanagosth[i] sabhabhyantaram sarvam sodaraptirnaya [+]tanam na Sreyasa karanam)

Z = ENI + ZSI + 2Ne; 2NI = B[ BLI][JZJS Kl M] Mz PI Pz P3 Tl Ul Uz VI ) ZSI = AD[ B2 C; TJ] V4 WI ) ZNe = N[ N2 N[; N17 N[g N21
N, V.EE,.

6a kasaya | ¥, :kamayaU, 6a kapaladharanam ] Xxip,;Zsis,) Zne: kupaladharanam B, : kamandalu-
dhrtih M, 6a kesavali | Yy g Xnen, Ny - keSavali N,NyN,, - keSavalim V,  6a luficanam | Xy p,
Y1101 Zxe Nig N v 1 - Muficatam T, : muficanam VN, : kuficanam P,: nuficanamN,,  6b pasanda | Yy,
YgYnen, ¢ pasanda U;: panda N,  6b  vrata | Yy, S Xnepn,) @ Vita ], prata N,;,  6b  civara ]
DINIPs Py] 2381 2Ne [Na Nig ] - dharana P,: vivara P,: civara N,N, 6b jatd ] Xy X (1] Yne: jaya Ty;: japa Vi
6b dharitvam | Yyiu,; X Xne [ : dharitve T;,: dharatvam dharilam U, 6b unmattata | Xy;p,j,) Xe X
unmanaya J,: nanatvam J, 6c¢ nagnatvam | Xy (P31 251 [T):] YiNe[N; Ny ] - NAgatvam Ty;: na jfiatvam P;: na
grahatvam N,: nignatvam N,,  6c nigamagamadi kavitagosth | Yyir,) Zsifc,v,] ey, 5 : Nigamadisu
krtagosti T,: nigamagamadi kavitavartta V,: nigamagamadisu krtagosthi E,: nigamagamadi kavyaracana C;:
nigamagamadi kagatagosti N,  6c sabhabhyantare | Yy Xg Xy, ny,) : Samabhyantare B : sabhasyantare
J,: mabhyantare N, : sabhabhentare N,;, 6d sarvam ]| Y:sarve]s 6d codara | Yyp, ) Xs2ne: svo-
dara M,: codare J; 6d piranaya | B,K,J,J;M,M,U,B,T,V,: paranartha B;,P,P,T, U, ,c VW, c Xne s -
paranartham W, ,.: paranarthe N, : posanarthaP,: posanaya Uy: puranar++J,,. 6d ghatanam ] B, M,P,:
pathanamK, B, J,J; Tj, Xne 1 : natanam Ap, B, C,P,T,U, U, W, V. E,: kathanam V,: vahanamJ,: gaditam M, 6d
na Sreyasah | Yxipp,u,1 BstXne N ki E ¢ Nah Sreyasah ULE,: na Sreyase P,: granthesa sah E,: asreyasah J;:
SreyasahN,,,. 6d karanam ] X,;:karane N,

6a-d Metre: sardalavikridita
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dvesoccatanamaranddikuhakair mantraih prapaficodgamah
sarvabhyasavicitrabandhakaranair ajianayogah param |

dhyanam dehapadesu nadisu sadadharesu cetobhramas
tasmat tat sakalam manoviracitam tyaktvamanaskam bhaja || 7 ||

By astonishing, [magical] feats™ such as [creating] enmity [among friends], driving off and
killing [adversaries] and by [tantric] mantras [of all kinds], [deluded] multiplicity multi-
plies. By all [yogic] practices, the various Bandhas and Mudras,”® nothing but union with
ignorance [is achieved].” Meditation on points in the body, the channels [of vitality] and
the six Cakras is an error of mind. Therefore, having abandoned all that, [because it has

Y= ENI + 23SI + ENS; ENI = BIBLIJIJZJS KI MIMz PI Pz P3 TI UI UZVI ) 2]SI = ADI Bz C3 T]I V4WI ) ZNe = NINz NI; NI7 ng NZI
N, V.EE,.

7a dvesoccatanamaranadi | Yniru,; Ysis,v,) : dosopathaccatanamaranadi N,,.: dosoccatanamaranadi
T,: doSoccatanamaranadi V,: deSoccatanamaranadi V, : deoccatanakaranadi B, : dvesoccaranamaranadi U, :
vasyoccatanamaranadiV, E, E, : raksoccatanamaranadi Y. x, n, ny; Nos B 1 - TaksyoccatanamaranadiN,, : caksy-
occatanamaranadi N,: raksoccatanamarana N,, 7a kuhakair | ¥p,: kutukair B, 7a mantraih ]
J:M, P, U, Ygc,): mantra BBy, L[, KM, PP, T, U, V, G Xne v Ny £y mantrah E, N, : mantram N,,: mantrasya
Jo 7a prapaficodgamah | ByJ,J.P.V, X w,1, ¢ prapaficodgamah M, U,: prapaficodgamaih B,K,J;M,P,
P, YiNe (£ B Ny Ny 8o | ¢ Prapaficodgatah T,: prapaficagamaih N,,: prapaficadgamaih N, : parodvejakaih W, : pa-
ram codgamah Tj,: paficodgamaih P,: prapaficopamaih A,: prapaficodbhramah U, : prapaiico hatah E,: vi-
prodgamaih J, 7b sarvabhyasa | Yy, Xy (BT, V4] 2Ne? SaTVasam B, : sarvesam V,: sarvatma J,: sarvam
T, 7b vicitra | Yyy,) s, v,) Sne: savicitra ], : suvicitra V, : savicintaB, 7b bandha | Xy, Ssipw, -
bhogaK, ¥y, : bandhanaW, 7b karanairajiianayogah ] diagnosticconj. SANDERSON : karanair ajfianayogo]J;:
karanair na jianabodhah M, : karanair na jiidaya yogo K, : karanany ajfianabhogah B, : karanany ajianabhogo
B, M,: karanany ajfianabhoge Tj,: karanany ajfianabhago Ap, C;: karanady ajfianabhogah Yixe n;n, Ny NorEiE2 )
: karanady ajiianabhogo B, U, N;,: karanady ajfianabhogo N, : karanady ajfianabhago P,V,: karanady ajfiana-
bhoga N,,N,,: karanady ajfiena bhogah E,: karanad ajiianabhogah V,: karanad ajianabhaga V,,.: karanad
ajiianabhasaih V, ,.: karanat samjfianabhogo T,: karanat samjfianabhogo E, : karanan na jiianabodhah J, U, :
karanan na jiianabhagah P,: karanan na dhyanayogo P, : karanan na jianabodhah J,: karair na jianabodhah
W, : karanaprajiianabhoga R, : missingN,, 7b param ] U,V,: 'paramP,: 'parah B,B,,J.K,P,T,V,Ap,N,N,E,:
parah],J,M,P,B, T, W,N,,N,,N,, V.E,: 'parah M,: paraN,;: hatah C; 7c¢ dhyanam ] X:dhyanad A, 7c
dehapadesu | Xy XgXne,n, ¢ dehaparesu N,N,  7¢ nadisu ] Iy g (B2 Ty ] Ne' nadisicaB,: ca T, 7c
sadadharesu | Xy, :jadadharesuT), 7c cetobhramas | Xxip,5mmypyu,us] sifry] Sne NNy B, ] ¢ CEttObhra-
mas N,,: cetoyamas M,: cetobhramat T}, E,: cetobhraman P,: cetabhramah U,: cittabhramah U,: cittabhra-
mas J,M,: cetobhtimah J,: cetonamas J;: cetodgamah N, 7d tatsakalam ] Xy p,] Zsifs,] Zne: Sakalam
B B,:sarvakalaP, 7d viracitam ] Xy p,; XN, N, N, EE,: vicaritam Yy, x,n, Ny Ny EE, | - Viracitas P, : vi-
raficittdN, 7d tyaktva | Syips) sy, Ene g navs - tyakta] sV, N, Vi taktvaN,, 7d bhaja | Xyip,5m,p,0, )
Ysiic,] Zne: bhajet ], P, C;: bhaje ], M, U, : bhajah U,N,,

7a-d Metre: §ardalavikridita

7d-8a Ay, inserts the verse: yah pirv[alparayogajiiah sah piirvaparavarjitah | piirvaparavihino yah sa piirvaparavan
bhavet; and the colophon: iti Sriyogaje divyagame tarakayogo namadhyayah om: C, inserts a colophon: iti sahajananda-
viracitayam tarakayogo nama prathamo 'dhyayah
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been] constructed by the mind,™ resort to the no-mind [state].

aneke jagato bhava ye ca tisthanty anekadha |
tesam tu laksanendpi param tattvam na giyate || 8 ||

However, the highest reality is not declared [to be known],” even by defining those many
things of the world,*® which exist in various ways.

athaham vacmi moksaya jiianam ragajitam nrnam |
niskalam nihprapaficam yat param tattvam tad ucyate || 9 ||

Now, I will teach knowledge for the liberation of those people who have conquered their
passion.”’ The highest reality is defined as that which is aspectless and undifferentiated.

Y= 2N1+ 2SI+ 2Ne; ZNI= BIBLIJIJZJS K1 M1 Mz P1 Pz P3 Tn Ux UZVI; 2SI= BzT)1V4W1; ZNe = N1 Nz Nl; N17N19 N21 sz V;
EE,

8a ancke | By,:aneka],: anye ca Xnipy,j,p,vi] st Sne (] - anye tu Vi anyo ca P,: anne ca N,,: anyam ca Ng
8a jagato | i, m,r,urve) Ssifsy] Dne N, | jagatam M, U, : jagata V,: jato P,: vividha B, : hastagata ], ,.: hagata
Jac: vahanoN, 8a bhava | Xy v,| Xnen, Ny, : PhavaN,: bhavye V,:bhavo U;N,, 8b yeca | i,
Ysiv,) Ene s | ¢ Vicestam Vi yacanyo P,: yena Vi yakaN, 8c tulaksanena | Yk 1) Ssipv,) Snee,) : te
laksanena V,: talaksanena N,,: laksanenaK, : tatksanena T,: tulyaksane E,: laksagunena];, 8d api ] Xy,
YaXne,) - idam V,: vapiE, 8d param tattvam | Xnipm,) s, Sne[) - Paratattvam M,B,E,  8d na
giyate | Xnip,pymus] st Sne [Na Ny Ey] - DA gIyate Ni; 00 na giyate N, : tad ucyate T, E,: na ucyate H,: na tisthati
U,: nadrdyate P,: sidhyatiP, 9a athaham ] Xy p,| XaXne: tathaham M, : athavaB;, 9a vacmi | X,
:karma-K, 9b jfianam ] Xy (BLiJiKi Ui Py ] st B, ] Na N, V2 jfiana- By, ], K, U, P, B, N, N; N,y N, N, E, : jflanam
V,:ajflanam]J, 9b ragajitamnrnam | Xy, V, En.: ragadivarjitam K, : ragacidatmani B, : ragajitatmanam
T, W,: ragajayenrnam A, oc nihprapaficamyat | Xy Xg 5,1 Xne (N, Nor 1 Dilprapafico yet N, : nihprapaii-
cayat N,: nihprapaficam ca B,: nihprapaficam E,: nihprapaficiya U,U, od param tattvam Sy, Ssis, ]
Yneln, - paratattvam B, M, : peratattvam N, od ucyate Xy X Xne nyn, 1 - tcyete N, N,

8a-d omittedby T),. 8d —oa J,inserts a verse: antasceto bahiscaksur adha[h] sthapya sukhasanam | samatvam
ca $arirasya dhyanamudreti kathyate | = Goraksasatakay 164 9a-d omitted by B,P,P, T, U,E, H,B,V,V, 9b The
spelling of nynam has not been standardized to nfnam because nynam is common in agamic Sanskrit and is used
by all manuscripts (i.e., X).
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vyomadibhiitanirmuktam buddhindriyavivarjitam |
tyaktacintadibhavam yat param tattvam tad ucyate || 10 ||

The highest reality is defined as that which is free from the elements such as ether; beyond
the organs of perception and free of [mental] states such as worry.*?

yasmad utpadyate sarvam yasmin sarvam pratisthitam |
yasmin viliyate sarvam param tattvam tad ucyate || 11 ||

The highest reality is defined as that from which all arises, on which all is dependent and
into which all dissolves.”

bhavabhavavinirmuktam vinasotpattivarjitam |
sarvasankalpanatitam param tattvam tad ucyate || 12 ||

The highest reality is defined as that which is free from existence and non-existence, with-
out cessation and arising and beyond all imaginings [of the mind].

12a-d =~ Goraksasiddhantasangraha p. 9 (Quoted with attribution) (amanaske — bhavabhavavinirmuktam
nasotpattivivarjitam | sarvasankalpanatitam param brahma tad ucyate)

Z = Z:NI + ESI + ENQ; ENI = BI BLIJIJZJS Kl MI Mz PI Pz P; TI UI Uz VI ) ESI = Bz T}l V4 WI ) ZNe = NI Nz NI} N17 N19 N21 Nz; Vs
EE,

1oc tyaktacintadibhavam yat | conj. : tyaktacittadibhavam yat M, P,: tyaktacittadibhavam yat V,: tyakta-
cintadibhavair yat By,: tyaktacintadibhir bhavaih B,: tyaktam cittadibhir bhavaih E,: tyaktam cintadibhir
bhavaih P,: tyaktam cintadibhavair ya J,: tyaktam cittadibhir bhavair T,: tyaktacittadibhavair yat J,: tyakta-
cittadibhir bhavaih V,: tyaktacittadibhir bhavena P;: nasti cittadibhir bhavair U,: yuktam cintadibhir bhavair
jatVg 1ra sarvam | Xy p,) s X sarva P, b sarvam | Xy UsP3Us ] 21 2ne [E, 1 Sarva ;P U, : sarve E,
b pratisthitam | ¥, ,: pratisthatiM, 11c yasmin | ¥ :yasminU, 11c viliyate | ¥, : viliyate
P, 1rd param tattvam | Xnijowm,u,) Ssip,| Sne: paratattvam J;M,U,B, 12a  bhavabhavavinirmuktam
] X, omitted K, 12b  vinasotpattivarjitam | Yyip,u, Yimy) Xne: nasotpattivivarjitam U, T, 12¢
sarvasankalpanatitam | Yp,;: sarvasankalpanavittam P, 12d param tattvam | Xxip, ) Zsis,] Sne (N E -
paratattvam M, B, N E,

10a-d omitted by K,J;J;M, U, Xg v, XneBi.JsJpP,UsR,V;  10-20 omitted by P, which substitutes the fol-
lowing three verses: tathaham te pravaksyami Srpusvavahito mune | yogayukto visuddhatma amanaskam prajayate ||17||
17atathaham | em.: yathaha P,. amanaske yada prapte mano nirdhiitakalmasam | vichinnasarvasanikalpo nirmalo niscalo
bhavet ||18|] 18a amanaske | em.: amaske P,. 18b nirdhiita | corr. : nidhiita P,. 18c sanikalpo ] corr. : sarikalpa P,.
nirvikdrataya nityam svasvariipena tisthati | sadanandah sadasantas tattvajiianamayo bhavet ||19]| 11a-d omitted by
W,
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anakaram avicchinnam agrahyam acalam dhruvam |
sarvopadhivinirmuktam sarvakamavivarjitam || 13 ||

[The highest reality] is formless, undivided, ungraspable, unmoving, unchangeable, free
from all limiting adjuncts [such as time, place and so on] and devoid of any [object of] de-
sire.

prathamam prthivitattvam jalatattvam dvitiyakam |
tejastattvam trtiyam syad vayutattvam caturthakam || 14 ||

akasam paficamam tattvam manah sastham udiritam |
saptamam paramam tattvam yo janati sa moksabhak || 15 ||

The element earth is first, water second, fire third, air fourth, ether fifth and mind is said
to be the sixth.>* The seventh is the highest reality: he who knows it, is liberated.

param tattvam samakhyatam janmabandhavinasanam |
tasyabhyasam pravaksyami yena safijayate layah || 16 ||

[[have] explained the highest reality which destroys the bonds of birth.”> [Now], I'will teach
the practice of that, which produces absorption.

Z = ZNI + 2SI + ZNc; ENI = BI BL[J[JZJS K[ M] Mz PI Pz P; T[ U! Uz v] ) 2SI = BZT}[V4W1 ) ENc = NI Nz N13 N17 N19 NZ] N23 Vs
EE,

132 avicchinnam | Xy ivacchinnam P, 13b  agrahyam acalam | Yy, 5 kM1 Zsifr ) Zne: agrahyam
amalam J,K,: avagrahyam calam J,: agrahya sa calam T),: agraham acalamM, 13b sarvopadhivinirmuktam
1 Eimivy Zsi Xne: sarvapayavinirmuktam M,: sarvavyadhivinirmuktam B,: sarvopadhivivarjitam ],  13¢
sarvakamavivarjitam | Xy p,u,) Zs Zne: param tattvam tad ucyate U, : omitted), 14cC tejastattvam | Xy, UsKi]
Sim Sneng ¢ tejotattvam K, tejah tattvam J;: tejatattvam T), N, 14d  syad | Y, Sap, 1) Snet ca
B, Tj,: syaJ; 14d  vayutattvam | Xy (BiBLyJ2 PiT; Us] 08I [B,Wi] SiNe[VsE o] - Vayus tattvam By, U,B, W, V(E,:
vayos tattvam B, P, T, E,: viyutattvam ], 15a paficamam | Yyip,| Zsi(s,] 2ne[r - Paficama B, E,: paramam
B, 15b udiritam | i pmvi) SsiOne v £, - Udahrtam B,P, T,V,N,N,EE, 15c saptamam ] Xj,;:
hamasamam Jope 15C paramam ] X, :caparam M, 16a param tattvam ] DN My Py Ty ] 2281 2Ne [Ny3 ]

: paratattvam J,M, P, T,,.N,,: paramatattvam T 16a samakhyatam ] Xy p,1,) ZsiZne : maya khyatam

1pc
P.T, 16b janmabandhavinasanam | Yy ku,) Zsi (B2 Ty ] SNe [Es] * janmabandhavinasakam B, E,: janma-
bandhananasanam J,K,: janmabandhavimocanam M, : janmabandhavina§anam T;, 16d sarijayate layah ]

YN8 py) Dt (8, 1y, 2ne: Sampadyate layah M, : safijfidyate param B, T, P;: safijayate jayah B,
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viviktadese sukhasannivistah samasane kificid upetya pascat |
bahupramanam sthiradrk slathangas cintavihino 'bhyasanam kurusva || 17 ||

Seated comfortably in a solitary place on an even seat, having been supported a little from
behind,?® the gaze [held] steady at an arm’s length,? the limbs relaxed and free from worry,

do the practice.?®

sukhdasane samasinas tattvabhyasam samacaret |
sadabhyasena tat kiiryat paratattvaprakasanam || 18 ||

Sitting evenly on a comfortable seat, one should accomplish the practice of [eliminating]
the [lower] Tattvas. Through constant practice, [the yogin]| should make manifest the high-
est reality.”

r7a-d = Yogacintamani, p. 254-55: ~ Rajayogamyta 3.18 (...bahupramanam sthiradrstiim] labdhva..) 18a-d =
Yogacintamani, p. 255

2 = ENI + ESI + ENQ; ENI = BI BLIJIJZJS Kl MI Mz PI Pz P; TI UI Uz VI ) ESI = Bz T]l V4 WI ) ZNe = NI Nz NI; N17 N19 N21 N23 Vs
EE,

17a desesukhasannivistah | g s, Xne v, N Ny 1 [de]Se sukhatrivistah Ny, : deSesu ca sannivistah Xy, , v,
0 N2 N, E: deSesu va sannivistam M, : deSesu va sannivistah T,: deSesu ca stistah P,: dee Sucisannivistah
B,: deSe Sucisannivista M,U, 17b samasane | Xy DKM, Uy ] st 2one: samasanam K, M, U,: samasano J,
17b upetya | ] Enp, Xa (i wi] Sk, ] - Upeta T;, W,: upeta E,: upeti], 17¢ bahupramanam | Xy pg vy
Y Xne: bahupramana M, .: bahupramana M, ,.: bahupramanam V,: bahusamanam U, 17¢  sthiradrk ]
DIREE sthiradrsti Tj,: sthiradhrk C;: sthitidrk A,: samadrk J,: sthirah drk Vs 17¢  $lathanga$ | Xy, 0,y
N,E,: $lathangam U, W, V, V. E,: sthiranga$ ], V, Ap, B, : lab[dh]va Tj,: sthitanga$ N,N,,N,,: sthitangam N,,N,,:
sthitanga N,;: §irongam C,: drdhangas A,,.  18a sukhasane | Yy Xgw,v,| Ene: sukhasine W,V,  18a
samasinas | XX s,1,) Sne: Samavistas B,: samasinams T, 18b tattvabhyasam ] X,;: sattvabhyasam
J. 18b samacaret ] ¥:samacaranP, 18c sadabhyasena | X, ,:sadabhyasetM, 18d paratattvapra-
kasanam ] B,M,T,V,: param tattvam prakasanam J,U,V,N,N,, N,,E,: param tattvam prakasate B;,K,J; V;:
paratattvam prakasate B, : paratattvam prakaSanam M, N, P,: param tattvaprakasanam P, T,N,N,,E : param

tattvam prakasato J,

17a-d Metre: upajati metre: 17ab = upendravajra and 17cd = indravajra

17a-d  This verse appears twice in the first chapter (16 and 29) of the south-Indian recension. In B,, two read-
ings of this verse occur: viviktadese Sucisannivistah (1.16a) and viviktadese Sukhasannivistah (1.20a). 18c-d omitted
by W,
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brahmandam paficabhiitastham paficabhiitamayi tanuh|
sarvam bhiitamayam ceti tyaktva nastiti bhavayet || 19 ||

Having abandoned the thought that the universe exists of five elements; that the body con-
sists of five elements; and that everything consists of the elements, cultivate the thought,
'[everything consisting of the elements] does not exist."”°

na kificin manasa dhyayet sarvacintavivarjitah |
sabahyabhyantare yogi jayate tattvasammukhah || 20 ||

The yogin, who is free from all thoughts in regard to [everything] internal and external,
should meditate with [his] mind on nothing. [Then,] he becomes one who faces the high-

est reality.

19a-d = Yogacintamani, p. 255 20a-d = Yogacintamani, p. 255

Z = ENI + z:SI + ENe; ENI = BI BLIJIJZJS KI MI Mz PI Pz P3 TI UI Uz VI ) z:SI = Bz T]I V4WI ) ZJl\le = NI Nz NI} NI7 N19 NzI Nz; Vs
EE,

19a brahmandam | Xyp,p,) Es Xneny,) : brahmanda PN,,: brahma ), 19a paficabhiitastham | Yy,
Y1 (s, w;] 2ne: paficabhiitesu ], : paficabhiitottham W, : paficabhiitasthimB, 19b mayitanuh | Xy, pip,uq)
D81 [B, Wy ] 2Ne[E, ] Mayim tanum M, : mayi tanu K, E, : mayi tani U,: mayi tanuh B,P,:itanuP, 19c sarvam
| Enipugskiva by uivi] Vi Sne s, ¢ sarva By M, P UV, T, W,: pafica J;K,B,  19c bhiitamayam | Eyij ey
Y Xnebhiitamayi M;: bhatamayim J;: bhiitamaye P,  19¢c  ceti | Xy, m,pipy1ivi) Zsiowi) NoNpy: cedam
B,P, T,V,EE,: cetas P;: cetam E, .: Vetti Ynen, Ny Nar BBy ¢ VYELH N2 cetat M, 19d tyaktva | Ypw,;:
satyam W, 19d bhavayet | Yy, X Xnen,;) : bhavayat J;N,,  20c sabahyabhyantare | Yy;p,) Xsipw,
Yxe: sabahyabhyantaroW,: sabahyabhyantaraP, 20d tattvasammukhah ] Xy, [Py] 251 [Ty:] 2ne [y ] tattvasat-
sukhah T,: tattvasammukha P, : tattvasammukhi N,

225



tattve tu sammukhe jate hy amanaskam prajayate |
amanaske 'pi safijate cittadivilayo bhavet || 21 ||

When the highest reality has approached [him], the no-mind [state] is brought forth. When
the no-mind [state] has arisen, dissolution of thinking, [ego, etc.] occurs.”

cittadivilaye jate pavanasya layo bhavet |
manahpavanayor nasad indriyarthan vimuficati || 22 ||

When dissolution of thinking, [ego, etc.] has arisen, the breath dissolves. Owing to the
disappearance of the breath and mind, [the yogin] relinquishes sense objects.

indriyarthair yada mukto bahyajfianam na jayate |
bahyajfiane vinaste ca tatah sarvasamo bhavet || 23 ||
When [the yogin] is freed from sense objects, knowledge of an external [world] does not

exist. And when knowledge of an external [world] has disappeared, then [the yogin] be-
comes impartial to all things.>*

21a-d = Yogacintamani, p. 255 (tattvasya sammukhe jate tv... | amanaske tu safijate pavanasya layo bhavet)
22¢-d = Yogacintamani, p. 255 (...indriyarthan...) 23a-d = Yogacintamani,; p. 255

Y= ENI + ESI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P; TI UI UZVI; ESI = BzTJIV4W1 ) ZNe = NINz NI; N17N19 Nzl N23 Vs
EE,

21a tattve tu sammukhe jate | By,J,: tattvasya sammukhe jate Sy (s, ), koM, pyvi ] st [T W1] SNe [N,y © tattvasya
sammukhe yate N,;: tattvam tu sammukhe jate W : tattve svasammukhe jate K, P, V,: tattve 'sya sammukhe
jate Vi: tattve 'nyasammukhe jate Tj,: tadasya sammukhe tattvam Uy : tattvasyasammukhibhite M, : tat pasya
sammukhe jate B, 21b hy | T, V,: tv 3q W, Exepny, ) : sVaN,,: omitted B,  21b  amanaskam | X -
amanastvamB;, 21b prajayate | Xysm,u,) 2s Zne: prapadyate B, : prakasate U,: prabhasateM, 21c 'pi ]
i P Up ] Ds1 2net ca U PrtuM,  21d cittadivilayo | Xy Xg Xne,vsr, ¢ cintadivilayo VL E, : cintadivilayam
N, 22a cittadivilayejate | Xy, p,) Ssi Ene g, ¢ cintadivilaye jate ], E, : cittadivilayo jate J, P,: cittadivilayam
yateV, 22c¢ manah ] ¥:cinta], 22d indriyarthan ] J,P,U,W,: indriyartham Xy e, u,) Ssipws] Sne
22d vimuficati | Xyip,) Esi Enen,,): VimucyatiP;N,, 23a indriyarthairyada mukto | B,B.,J,J,M,V,N,E,:
indriyarther yada mukto U, : indriyarthe yada mukto J, K, T, B, W, P, E, : indriyarthe yada mukte P, : indriyarthe
vinirmukte Xxe v, g, £, : indriyartho yada mukto P, T;, V, : indriyartha yada mukto M, 23b najayate | Xp,,
:yadobhavet P, 23c vinasteca | Xy XgXne v, Ny, ¢ Viniste caN,,: vinacestaN,; 23d tatah | Y :tada
B, 23d sarvasamo ]| Yy;,e B Zxe N - sarvah samo B, N,;: sarve samo P,: sarvasamo Tj,: sarvasamam
V,: sarvamayo W,

21c-d omitted by ], 22a-b omitted by P,YXx.n,; 23a-d  M,inserts the following Pada between 23a and
23b: brahmajfianam ca jayate
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yada sarvasamo jato bhaved vyaparavarjitah |
parabrahmani sambaddho yogi praptalayas tada || 24 ||

When he has become impartial to all things and free from activity, then the yogin, who
is fixed in the highest Brahma, has arrived at absorption.

sadabhyasaratanam ca yah paro jayate layah |
tasyaham kathayisyami laksanam muktacetasah || 25 ||

[ shall define the nature of that highest, mind-free absorption which arises for those de-
voted to constant practice.

sukham duhkham na janati $itosnam ca na vindati |
vicaram cendriyarthandm na vetti hi layam gatah || 26 ||

[The yogin] who has gone to absorption does not know pleasure and pain, and he does
not meet with hot or cold.* He gives no thought to sense objects.

24a-d = Yogacintamani, p. 255 25a-d = Yogacintamani, p. 255 26a-d = Yogacintamani, p. 255 (...§itosne
naca...)

Y= ENI + ZSI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P; TI UI UZVI; ZSI = BzTJIV4W1 ) ZNe = NIN2 NI; N17N19 Nzl N23 Vs
E.E,

24a yada | Y:yatha A, 24a sarvasamojato | Xnigkrr,]B. Zne: sarvasamejate B, T, W, V,: sarvasamo
jate K,: sarve same jato P,: sarvaSamo jate P,: sarvamaye jate A, 24b vyaparavarjitah | Xyp. k)Xo Sne:
samsaravarjitah J,K, 24c parabrahmani | Xy g,u,v,) Ssipw, ) parebrahmani], U, V, W, X, n,,) 24C sam-
baddho | B.,M,V,N,EE,: sambandho],],J;M,P,U,T;,W,: sambuddho P, X, x, n,, £, £, : SambandhiK, T, V,:
sambandhad P;: sambodho Uy: sampanno B,: saficime B, 24d praptalayastada | Xy, u,) Zsi Zne: prap-
talayas tatha A,: praptalayo bhavet P,: praptanalastada U, 25a ratanam ]| Xy p,; s X vrttanamJ, 25a
ca ] X:tuA, 25b paro | Enp,v,u SsiXne: pare Py para Vi puro U,  25¢  kathayisyami | e,
Yg X : kathaisyami P, P,: sampravaksyamiB;, 25d muktacetasah | X,k p 1001 St 1] 2Ne muktac-
etasam J, K, P, P, T,: muktacetasah T,: mukticetasah U,: yuktacetasam B, 26a sukham duhkham | Xy 4,p,
Y E,: sukhaduhkham B,: sukhaduhkhe M, Xy, 5,1 : sukhaduhkhaP,N, 26b Sitosnam | Zxip e, 1,0, Ssi:
sitosne P, T, U, Xne v, v, 5, STtOSDIP, 26b cana | B,J,M,M,P,U,V,B,T;,V,N,:nacaBy],J,K,P,P;T,W EE,:
naiva Yxep,pr,;  26b  vindati | Yy, manyate W, 26¢  vicaram | Yip,u,) Zsimv,) Sneqn, ) Vicaras
T),: vikaram V,: vicaram§ P, : vicaryam U, : vidhvaram N, 26¢ cendriyarthanamna ] X,,;: cendriyanam
canaU, 26d vettihilayam | Xy wm,ee,7,v,) 0 Vetti calayam B,M, P, T, V,: vetti sa layam W, : vetti vilayam
B,: vettiha layam P, T}, V,: cestavilayam Yyepp,p,; 26d  gatah | ¥, : gatah N,
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na ca jivan mrto vapi na pasyati na milati |
nirjivah kasthavat tisthel layasthas cabhidhiyate || 27 ||

And [that yogin] is neither alive nor dead,** does not see nor close his eyes. He remains
lifeless like a piece of wood* and [thus] is said to be abiding in absorption.?®

nirvatasthapito dipo bhasate niscalo yatha |
jagadvyaparanirmuktas tatha yogi layam gatah || 28 ||

Just as [the flame of] a lamp which has been put in a windless [place]*” shines without mov-
ing, so the yogin who has gone into absorption is free from the activities of the world.

yatha vatair vinirmuktam niscalam nirmalam sarah |
Sabdadivisayais tyakto layastho drsyate tatha || 29 ||

Just as a lake?® [which is] free from wind [appears] still and pure, so [the yogin] in absorp-
tion is seen to be free from the objects of the senses, beginning with sound.

27a-d = Yogacintamani, p. 255 28a-d = Yogacintamani, pp. 255-56 29a-d = Yogacintamanis, p. 256

Z = ENI + z:SI + z:Ne ) ENI = Br BL[JJzJ; KI MI Mz PI P2 P3 TI UI Uz VI ) z:SI = Bz TJI V4 WI ) Z]Ne = NI Nz NI; N17 NIQ Nzl N23 V;
EE,

27a nacajivan mrto vapi | B, ], J,J; K. M\M, U, X (v,] 2Ne[E ] - D@ jivan na mrto vapi B,P,P,P, T, V,E : na ca
jivanmrtevapiV, 27c¢ nirjivah | Enigxe,pyuvi) Ssi (B2 Ty ] Ne [Ny N Ny ) - TTJIVA K, Py VB, Ty N, N, N, 0 nijivah
JsU.:najivahP, 27c kasthavat | Yy u,) ZsiZnen,) : Kasthavah U,: kalavat B,: kavat N, 27d layastha$
cabhidhiyate | Xxismypop,psmivi) Ssiiwi] 2ne NN EE, ) - layasthah sabhidhiyate M, : layasthah so 'bhidhiyate
P, T,V,E,: layastha[h] yo 'bhidhiyate E,: krayasthah so 'bhidhiyate P, : layastham so 'bhidhiyate N;: layas tasyo
'bhidhiyate B,: layastham $rabhidhiyate N,,: layasyas capi dhiyate W, : layasthasyabhidhiyate P, 28a nirvata
1 BLJMM,P,U U, %y, | Xnefryr, | Eape: nirvate B,J,J;K, P, T,V,V,EE, . nirvatai P, 28c jagadvyapara |
YNt BLs | Ssi (B, | 2ne : jagrdvyapara By, : sajagatpara],B, 28d nirmuktas | Yy Xy ] SNe [Ea ] nirmukto T}, E,
28d layamgatah | Xy, wp1,) St Sne 5, - layasthitah ML E, : laye sthitah B,P, T, 29a yatha | Xy, m,ei1vy)
YgXne: yada BM,P,T,V, 20a vatair | ¥y V,Ey: vataB, T, W, 29a vinirmuktam ] J,: vinirmukto
¥ 29b niScalam ] J;: niScalo¥ 29b nirmalam sarah ] J;: nirmalah parah Yy, p,) Wi Ene vy vs ks -
nirmalo 'rnavah P, ¥ w,;: nirmalo parah N, V;E,: nirmalam barah P, 29c¢ $abdadi | X, v Zsi Ene:
$abdadyair M, U,  29d  visayais | X, pyu,) 251 2ne: Visayams M, P, P : visayam U,: visayas U,  29d
tyakto | Xyipskmp, ps) Dsi One: mukto JJK M, : tyaktvaP,P,  29d tatha | J,K,M, 3 E,: tada Xy p,1, kv, p,
YNe N, N B ] - yada Bz sada P,N,;: tara N,

28d ] repeats 29b at28d 29a omitted by,
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praksiptam lavanam toye kramad yadvad viliyate |
mano 'py abhyasayogena tadvad brahmani liyate || 30 ||

As salt put into water dissolves gradually, so the mind as well dissolves [thus] in Brahma
by means of the practice [of absorption].

lavanam toyasamparkad yatha toyamayam bhavet |
mano 'pi brahmasamsparsat tatha brahmamayam bhavet || 31 ||

As salt by contact with water becomes water, so the mind by contact with Brahma beocmes
Brahma.*

30a-d = Yogacintamaniyp. 256 31a-d = Yogacintamani, p. 256

Z = ENI + z)SI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P3 TI UI UZVI ) z)SI = BzT]IV4WI ) z]Ne = NI Nz NI} NI7 NIQ NzI N23 Vs
EE,

30a toye | Xnipry) DsiEne N, NNy ] | tOya JiN,: toyam P;: tvaya N,: tvaye N,,,c  30b  kramad | Ep,:
karmad P, 30b yadvad ]| X, ,: bandhamJ;: sarvam]; 30c 'pyabhyasayogena ] DINTIRDINTRRPI VS
ni§vasayogenaJ;: abhyasayogenaT), 30d tadvad | ¥,:tatta[d]]; 30d brahmaniliyate | ¥,): brahma
viliyate U, 31a lavanam ] E[TJI]:lavaneTJ, 31a samparkad | i, e, e, py1ivi) Dsipv, ] Sne: Samsparsad
B.M,P,P,P,T, V,V, 31b yatha ] ¥y,,: ivaM, 31b toyamayam ] Xypm,; B.Znem,,) ¢ toyasamam
T, W,V,: brahmamayo M, N,,: jalamayam Uy ~ 31c samspar$at | Sxip,j,m,u;] Sst Sine [N N; Nig Nag Vs | © SAM-
sparkat J,J,M, U,N,N,N;N,; V. 31d brahmamayam bhavet | Xy k) Xs ] 2Ne brahmamayo bhavet
T),: brahmani liyate J, K,

30a-d hasbeen corrupted in the Nepalese recension, which repeats 22a-b either after 30a-b (N, N,,N,,N,, V),
thus making 30c-d into 30e-f, or after 30c¢-d (N, N, ), producing an additional verse of 22a-b and 30c-d. In the
latter case, 30c-d is thus repeated. In another instance, 30a-b is replaced by 22a-b (N,,). 30a-b omitted by
N, 3oc omitted by V,and replaced by layena sahito yogi 30c-d omitted by J,V,. 31c-d omitted by
V,N,,. V,substitutes: layena ca tatha yogi brahmatvam upatisthate
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yatha ksarad ayatnena prapyate lavanam svakam |
brahmajfianam ayatnena nirvanam manasas tatha || 32 ||

Just as the salty taste intrinsically inherent [in salt,] is effortlessly obtained from a salty sub-
stance, so gnosis of Brahma [in the form of] cessation [which is intrinsically inherent in the
mind] is effortlessly [obtained] from the mind.*°

ghrtat prthaktvarahitam ghyte linam ghrtam yatha |
tattve linas tatha yogi prthagbhavam na vindati || 33 ||

Just as ghee which has dissolved into [another batch of] ghee, is not separate [in any way]
from [that] ghee, so the yogin, who has dissolved into the highest reality, is not aware of
separateness.*'

nimesasvasapalakair nadibhih praharair dinaih |
masaih samvatsaraih kalair layastho 'tha param vrajet || 34 ||

Remaining in absorption for the [following] times; moments, breaths, Palas,** Nadis,* Pra-
haras,** days, months and years, [the yogin] then goes to the highest reality.

32a-d  ~ Yogacintamani, p. 256 (..Javanam dhruvam...) : Yogacintamaniy, (yatha ksar[a]d ay[atnena] prapyate
lavanam dhruvam | brahmanandam...) 33a-d = Yogacintamani, p. 256 (ghrtat prthakvirahitam..) 34a-d =~
Yogacintamani, p. 256 (...layastho yat param...)

32a ksaradayatnena | conj. SLAJE: ksaram ayatnena Xy Ysi s, w, | Lne v, ] : KSTram ayatnaptena B, : ksarapray-
atnena W,: ksaramaye yatne N, 32b prapyate | Xy K] 2si N, N Ey 0 prapnoti Yine v, ny, £ 8,10 Prapte tu
K,: prate T,: pra+te E, 32b lavanam svakam 3y, s Ene: lavanena ca M, : layatam svakam M, 32c
nirvanam | Xy, k.1 S 2ne: Nirvana J, K, 32d manasas | Xy [MZUI]ESI[TJI]ENS[NBEI]:manasés T),E,: man-
asams U,: manaso M,: mayasas N,; 33a ghrtat | Yy, | ZgXnen, Ny, - ghrtam M, : ghrtan N, : ghrtas N,
33a prthaktvarahitam ] B,P,P,P, T, V,N,E,: prthakt[a]rahitam U,: prthagvirahitam J,K,M,N,,: prthakvi-
rahitam By, J; U, Xxe vy x5, ¢ prthagvinihitam Xy, : prthak vigrahitum V,: prthvagnirahitam M,: patho
virahitam J,  33b  ghrte linam ] 3y, x,) Zu [T1] 2Ne[Naz Vs ] * ghrto linam K,: payohinam J,,,: ghrte ni-
tam N,,: ghrte nilam T),;: ghrtam linam V,  33b ghrtam | 3y Xg ;5,1 Eneny, : ghrte B,N,;  33b  yatha
] p,p: tatha P, 33c  tattve linas | Enipw, 0, S [T V] 2Ne [Na Nog ] - brahmanisthas M, U,: tattvalinas V,:
tattvalinam N,: tattvalinams N,,: tattvanilam T, 34a nimesa$vasapalakair | J, Tj Xxen,,g, 1 nNimesaih
$vasapalakair B, J,J;K,B, V,E,: nimesaih $vasaih palakair W,: nimesena $vasapalair M, P, T,: nimesena $vas-
apalam P,: nimesena $vasapalakair B, P,: nimes[e]na §vasayatnair V,: nimesaih $vasa$vasakair U,: nimesaih
$vasanalakair M, : yesa$vasapalakairN,, 34b nadibhih ] X ,: ghatikaih B, 34d 'tha ] Zy.:yat Xy,
ttat Xyypwy yah Wiyl VvV, 34d param | Xp,,;: padam M,

32b V,substitutes: toye layati nisprabham  32a-d P, substitutes: yathd vasau ksaramayo layapraptya ca Sankaram
| brahmajfianamayachinne nirvana[m)] manasas tatha ||
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Svasocchvasatmakah pranah sadbhih pranaih palam smytam |
palaih sastibhir eva syat ghatika kalasammita || 35 ||

A breath consists of an inspiration and expiration.” A Pala is regarded as six breaths. A

Ghatika corresponds in time to sixty Palas.*

yogi nimesamatrena layena labhate dhruvam |
sparsanam paratattvasya vyutthanam ca punah punah || 36 ||

Through an absorption for a mere moment, the yogin definitely makes contact with the
highest reality, and the active state [of mind arises] again and again.¥

gharmasantih prajayeta muhur nidra ca miirchana |
nimesasatkamatrena layanisthasya yoginah || 37 ||

For a yogin who is in an absorption for a period of six moments,*® loss of body heat,** sleep
and fainting may occur repeatedly.®

35a-d  ~ Yogacintdmani, p. 256 (§vasocchvasatmakaih...) 36a-d ~ Yogacintamani,p. 256 (... paratattvasyapy
utthanam ca punah punah) 37a-d = Yogacintamani, p. 256 (...layenantasthah yoginah)

Y= ENI + z:SI + ENe ) ENI = BI BLIJIJZJS KI MI Mz PI P2 P3 TI UI Uz VI ) z:SI = B2 TJIV4 WI ) ZNe = NI Nz NI; N17 ng NZI N23 V;
E.E,

35a  $vasocchvasa | Xk uip,py) Ssi (BaTji] 2Ne' §vasa$vasa B,: §vasah évasa T),: §vaso $vasa J;K,U,: §va-
sotévasaP,P, 35a pranah ] DK pranah T, 3s5b sadbhih ] X, :satriN, 3s5b palam | i,
Vg Yk layam B,M,  35¢ palaih | 3y ,) Zsip, 1) e palam T),: sastaih M, : pannais B, 35d  sastibhir ]
YN, py] Dsi (] 2ne: tu sasthibhir ], : tu pyadbhir B, : sasthiP, 35d evasyat | Xyipp,) Esijv, ) Ene v NaEs | - €kA
syat V,: eka syad E,: evam syat N, N,,: sankhyakai[h] sadbhi[h] P, 35d ghatika kalasammita ] Xy;p,e,;
YaXnep,; : ghatika layasammitam M, : ghatilayam iritam P,: ghatika kalasambhita N, 36b nimesa ]
i Xsi B, wy] Sne: Nimisa B, W, 36b layena | Yyip,p,1 Xsis,) Ene: layanam P, B, : layasthoP, 36b dhru-
vam | Yy Ssip,) Sne: dhrtam B, : erased T, 36¢  sparSanam | Yy, 1,1 Ysi Lne: sthapanam P;: erased T,
36d paratattvasya | E,: paratattvasya 3y, [p;Uy] s 2one: paratattvam syat U;: paramam tattvam P, Vg 36d
vyutthanamca ] conj. SANDERSON : -py utthanam ca Xy, 5k, , p,) 21 E E. : -nusthanam ca Xy g, g, - -py upa-
sthanam ], J;K, ,.: -py upastham na J: apy usthanam Es: samsthanam ca P, : svasthanam ca P,: -Su dhyanam
caU,: -thusyanam ca B,: susthaneca Vs 37a gharmasantih B,K,M;M, T, V,V, Yy n, nis Ny, 1 - dharmasantih
B,Bi, J.J.)sKimgP, P, T, U,N,N,;: gharmah $ranti E,: gharmasrantih P,W,: gharmasiti J,: varmasantih N,,:
karmasantih V,  37a  prajayeta | Ynipp,) Xsi2nen, Ny ¢ PTajayete J;: prajayate ta P;: prajayana N,: pra-
jvayataN,, 37b mirchana | Yy, Xy (B2 Ty ] 2Ne [N | - mardhita B,: marchata T;,N,,: murdhani P, 37c
nimesa | Xy r,] Lsi[s,] ne: Nimisa B,: nimisam K;: nimise P, 37d layanisthasya ] E,: laye nisthasya
N, ,: laye nisthasya N, : laye nistha ca Yxe x,n, s Ny B B, - 1ayanistha ca N, Ny, : laye nitasya By, ], : laye natasya
B,: layenantastha J,M,P,P, T, V, X E,: layenantasthasya J;: layenantara M, : layasthasyapi K, : layenamstastha
U,: layanam labhate P,: layenaitasya A,
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Svasamatralayenapi tena pranadivayavah |
Svasapravahasambandhat svasvasthane vahanti te || 38 ||

By means of an absorption for one breath, the [principal five] bodily winds beginning with
Prana,” flow to their own places® because of the complete restraint of the flow of the breath.>

Svasadvayalayenapi kirmanagadivayavah |
nivartante ca dhatiinam bandham kurvanti dhatugah || 39 ||

By means of an absorption for two breaths, the [secondary five] bodily winds, such as Kiirma
and Naga,* stop functioning and they, being situated in the bodily constituents, arrest [the
transformation of these] constituents.*

38a-d = Yogacintamani, p. 256 ($vasatrayalayenapi..) 39a-d ~ Yogacintamani, p. 256 (.karmavatadi-
vayavah | ... dhatugam)

Z = 2NI + 2SI + ZNc; ENI = BI BL[J[JZJS K[ M] Mz PI Pz P; T[ U! Uz V] ) 2SI = BZT}[V4W1 ) ENc = NI Nz N13 N17 N19 NZ] N23 Vs
EE,

38b tena | Xyikp,) Ssi (v, Sne v, Nate K yena V,: naiva P,: teSaN, 38c $vasapravaha | Yyv,) Xsis,)
Yne: $vasapra$vasa V,: §vasapranavaha B, 38d sambandhat | Xy St 1] ZNeNoEa ] ¢ sambaddhalh] E,:
sampannalh] T): sambandhva N, 38d svasvasthane | Xy, k0,1 Zsi Enen, ) Svasthanesu JiK,: sve sve
sthane B,: $vasasthane U,: svasvasthasoN, 38d te ] X, : omitted B, 39b karmanagadiB,K,P,T,V,E,:
kiirmavatadi X s, ), k, p,1,v,] S 1, v, ) e £, - Nagakiirmadi V, : karmavatadi],: kirtavatadiT,, 39c nivartante
ca | B.JiJsP.U, Ximy,) Xne ey £, - D@ vartante ca Xy s, 5,0, T E B 39€ dhatinam | Xais,j5kMa e st (v, ]
Ynem, 5 - dhavanti B, J,M,E,: sadhtinam P,: sadhuna[m] J: gatis tesam V,: dhunam K,: dhyatunam N,
39d bandhamkurvanti | Xy, v Zsipv, ) Sne s k) - Paddham kurvanti V, : na vikurvanti By, J, M, E, : vasva
kurvantiN,; 39d dhatugah | P,T,: dhatuga B,P,V,: dhatavah Xy, p,p,1,v,) 2si Ene: dhatuge J;: dhatuya
U,: vayavah By,

38c-d omittedby P, 39a-b omitted by P,
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catuhsvasalayenapi saptadhatugata rasah |
samam pustim prakurvanti dhatiinam samavayatah || 40 ||

By means of an absorption for four breaths, the nutrient fluids which have gone into the
seven bodily constituents’® produce a balanced strengthening of [these] constituents,” be-
cause of their conjunction.’®

layena palamatrena asanastho na khidyate |
svalpasvaso bhaved yogi svalponmesayutas tatha || 41|

By means of an absorption for the length of a Pala (i.e., six breaths), [the yogin] who is seated
in his [yogic] posture, does not tire. Then, the yogin breathes very little and blinks very
little.

40a-d =~ Yogacintamani,, p. 256-57 (...samyak pustim... samavayavah) q1a-d =~ Yogacintamani, p. 257
(...casanastho...)

2 = ENI + ESI + ENQ; ENI = BI BLIJIJZJS Kl MI Mz PI Pz P; T! U! Uz VI ) ESI = Bz T]l V4 WI ) ZNe = NI Nz NI; N17 N19 N21 N23 Vs
EE,

40a catuh$vasa | Sy p1vi) DsiSne sk, ¢ Svasatraya B,P,V,EE,: §vasadvaya T, 4o0b sapta ] Xp,;:
samaM, 4ob dhatugatarasah | Xy k) Xsi Ene oy £, - dhatugata rasa B,E,: dhatugata sa rasa K, : dha-
tugadhdrasaN,, 4oc samam pustim | Xy, [NiNaiNas B ] V40 Samapustim By, J, M, PP, T, U, N, N,, N, E, : same
pustim J; T}, : samapusti P,: same pusti J,K,B,: samyak pustim V,: samyak W,: rasapustim B,: premapustim
M, 4oc prakurvanti | X, : pradamvrttiK, 40d dhatanam | Yy k,py) Zsife,) e, - dhatunam
J;K.B,E,: sudhana P; 40d samavayatah | B,];samavayavah Yy ,)) Ysipv,) Ene: dasavayavah V,  41a
layena palamatrena | Sni, e, mvi] Zsi [Tj1] 2Ne ie,1: layena phalamatrenaJ, T),: catuh$vasalayenapiB, P, T, V,E,
41b  asanastho | B,J,J,K,M,U, X w,; Zne: svasanastho B,M,P;: casanastho P,V,W,: vasanastho P,: na
casana T, 41b nakhidyate ] B,B,J,P,P,T,U,V,V,W,E,: na vidyate ], K, M;M, P, ¥x. s, : na bhidyate A,:
vivardhate B, T, 4Ic svalpasvaso | Xnir,) Xsi Znefr, : SValpasvase E,: svatmasvasat P,: palabhyasau K,
41d svalponmesayutas | nipuu,) 251N, N, E E,: svalponmesalayas Yixe v, n, 5, 1 © SValponmesakrta[s] M, :
svalponmesaratas Vy: svalponmesas tathaM, 41d tatha ] 3y, | SaXne: tada B,: punah M,
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paladvayalayenapi hrnnadoccalanam bhavet |
anahatah sa vijfieyo na tatraiva nyasen manah || 42 ||

By means of an absorption for two Palas (i.e., twelve breaths), a sound in the heart rises
up.”® [The yogin] should recognize it to be the unstruck sound (anahata) and should not fix
his mind on it. ®°

catuhpalapramanena layenanubhavo bhavet |
akasman nipataty eva Sabdah karne Subhasubhah || 43 ||

By means of an absorption for a period of four Palas, [this following] experience may occur:
suddenly, an agreeable or disagreeable sound enters the ear.”"

42a-d =~ Yogacintamati, p. 257 (..hrnnadyas calanam bhavet...) 43a-d = Yogacintamani, p. 257

Y= ENI + ZSI + ENe ; ZNI = B1 BLIJJzJ; KI MI Mz P1 Pz P; TI UI Uz V1 ) ESI = Bz T)I V4W1 ) 2:Ne = N1 Nz Nl; N17 NIQ N21 Nz; Vs
EE,

42a paladvayalayenapi | Yk, pps1,uivi) Dsife] 2nen ] - Paladvaye layenapi K, U, B, : paladvayakrtenapi
P,T,V,: paladvaye krtenapi B,P,E,: paladvayena yenapi N, 42b hrnnadoccalanam ] em. SANDERSON:
hrnnadoccalanam M, P, T,E,: hrnnadyoccalanam V,: hrnnado$ calanam B,: nadoccararato P,: hrnnadyas
calanam | By, K, JJ, Xsi5,17,) Zne o Nag B, ) - NTNNAYaA calanam Ty, hrnnadyas calanam N, E,: hrnnadinam
layo J,: hrnnadayas canam B, : trnadyas calanam U, : hrnnabhya$ calanam Uy: hrnnabhicalanam B,,: hrnado
jvalanam P;: hrnnadyas calayo M, : hrnmadyas calam N,  42b bhavet | 3, tathaB, 42¢ ] Xy,
Y X andhatasya B,: avahrtah ], 42d vijfieyo | Zni,v,; X vijileyasB,V, Xy, 42d na tatraiva nyasen
manah ] B,JL.J,P, T, T, N, N,,E,: na tatraivam nyasen manah K, P,: na tatra vinyasen manah M, U, W, tatr-
aiva vinyasen manah P,: tatraiva vinyasan manah V,: tatraivam vinyasen manah B,: manas tatraiva vinyaset
B, : tatraivam abhyasen manah Yye n,n, N, £, : DA tatraiva abhasen manah N;: yogi niScalatam vrajet V,: tatr-
aivammano dhametM, 43a catuhpalapramanena | X,;: catuhpalah pramanena], 43b layenanubhavo
bhavet | Xyip,) Esiv,) Lne: layenanubhavanti ye V,: yena na bhavo bhavet P, 43¢ akasman nipataty eva
] Xn P3Vi] 2SIV, ] 2Ne [Nas ] akasman nipatanty eva V,: akasman vipatante va N,,: akasmat apataty eva P;:
a kasman nipataty eva V, 43d $abdah karne | Xyipu,p,) Xai OAAE $abdah karna M,: sabdakarne J, Tj,:
$abdakarne E,: Sabdah karnaih E,: §abdah karne V,: karne $abdah P,: $abdasyantam Xy, g, ¢, : Sabdam syat
tam R,: $abdam syattacB;, 43d $ubhasubhah | Xyip¢,) Ssipv, | Xne vy vas v - Subhasubham K N, N,V
Subhasubhe J,: Subhah subhah V,: chubhasubham B,

42¢-d omittedbyE, 43a-b omitted by E,
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palastakalayenapi kamas tasya nivartate |
kadapi naiva jayeta kaminyalingitasya ca || 44 ||

By means of an absorption of eight Palas, the [yogin's] sexual desire ceases and it will never
arise [again, even] when he is embraced by an amorous woman.®

kalapadalayenapi susumnamargavahini |
kayapascimamargena tasya bhagena gacchati || 45 ||

By means of an absorption for a fourth of a Kala (i.e., ninety breaths),”® [Kundalini] who
flows along the path [called] Susumna, goes partially® through [this] path [which is] at the
back® of the [yogin's] body.%

ghatikardhalayenapi Saktih kundalini para |
manovatanirodhena jagarty adharasamsthita || 46 ||

By means of an absorption for half a Ghatika (i.e., one hundred and eighty breaths), the
highest power [called] Kundalini is awake at the base [of the spine] as a result of stopping
the mind and breath.”

44a-d =~ Yogacintamani, p. 257 (...tathapi naiva..) 4sa-d = Yogacintamani, p. 257 (...kalapa$cimamargena
tasya bhavena gacchati) 46a-b = Yogacintamani, p. 257 (...8aktih saficalati dhruvam)

Z = ZNI + 2SI + ZNe; ENI = BI BLIJIJZJS K[ MI Mz PI Pz P; T! U! Uz VI ) 2SI = BZT}[V4W1 ) ZNe = NI Nz N13 NI7 Nig NZI N23 Vs
EE,

44b tasya | Ty (BLiJ2JsK ] 251 2ne - tasman By, K, ], : tasyan J, 44b nivartate | My Ui Ma ] 2381 Tyt ] Yine: Navartate
JiTj: najayateM, 44c kadapi | Yne,nyrr, - kadacin W : tathapi Xy X w,) 44¢ jayeta | Snis,jsx,p,py)
g Xne: jayante B,J;K,P,: jayete P, 44d kaminyalingitasyaca | X,;: kaminilingitasyaK, 4sa kalapa-
dalayenapi | Ynipp,r,; LsiXne: kalapadadvayenapi P,: kalapadilayenapi P,  45b susumnamargavahini |
ENipy] i, ] Sne [Ny - Susumnargavahini P;: susumna yanti vayavah B,: sukhumagamargavahini N,,  45¢
kayapascimamargena ] T,V,E,: kaye paScimamargena V,: kayah paScimamargena P,: kala pascimamargena
B,B..J,M,M,P,P,U, T;N, E,: kalpah pascimamargena J;: kalpa pascimamargena J,: tada pascimamargena
K, Yne vy Ny Er E 1 ¢ dAtd padcimamargena N, : nadipaécimabhagena W,: susumnavadanam bhitya B, : spar$ava-
tanirodhena V,: pada pascimamargena R,  45d tasya bhagena gacchati | Yy, p,1,v,) Zsipp,w,) : tasyai
bhagena gacchati J,: tasya bhogena gacchati P, T,V, ¥y ,,r ¢ tasya bhagena prcchati N,;: tasya bhagyena
gacchati A,: tasya bhavena gacchati J,: tasya margena gacchati J,: tasya margopagacchati W,: Sucivad yanti
vayavah B, 46a ghatikardhalayenapi ] M,P,P,P, T, Xy, 5,y 46d adharasamsthita ] M,P,P,P, T, X,
adharasamsthitah E,: adharasamsthitih V,: atmarahasthita v,

44c-d 'V, substitutes: kandarpa iva riipadyo yogi bhavati niscitam  45d omitted by Na  45a-d  omitted by
B[ BL] KI][JZJ}]S Mz U[ ESI [V4 ]BLz B3 B4 P; UB UP TJZ
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kalamatralayenapi Saktih saficalati dhruvam |
irdhvam pascimamargena vatarodhena gacchati || 47 ||

By means of an absorption for the period of a Kala (i.e., three hundred and sixty breaths),
the power, [Kundalini,] certainly moves about. With the stopping of the breath, it goes up-
wards through the back channel [called Susumna.®?]

kaladvayalayenapi Sakteh saficalanena ca |
ksanad utpadyate tasya manasah kampanam sakrt || 48 ||

By means of an absorption for two Kalas, with the moving about of Kundalini, there arises
in a flash a single trembling of [the yogin's] mind.

catuhkalalayenapi nidrabhavo nivartate |
hrdi sphulinigavad yogi tejobindum prapasyati || 49 ||

By means of an absorption of four Kalas, his sleep ceases. In his heart, the yogin observes a
point of fiery light like a spark.®

47a-d = Yogacintamani, p. 257 (...ardhvapa$cimamargena vatarodhena jagrati) 48a-d = Yogacintamani,
p. 257 49a-d = Yogacintdmanis, p. 257 (...yogi tejobimbam...)

Z = ZNI + ESI + ZNC; ENI = BI BLIJIJZJS K[ M] Mz P] Pz P; T[ U[ Uz vl ) ESI = BZT}[V4W1 ) ZNE = N[ Nz N13 N17 N[g NZ] N23 Vs
EE,

47a kalamatralayenapi | M,M,P,P,P,T,V, V, X\.: ghatikardhalayenapi B,B.].J,J,K,U, g v,; 47b S$aktih
1 Snip ) Esipwy ) Dne: Saktah M, : sSabdah W, 47b saficalatiB, T, V, Xg v, w, |, : saficalate],],];M,M, P, P,U, W,
Yels : saficalane By,: saficarate P,: saficayanam V, 47c drdhvam ] Xy, JuKi P2 Py Uy ] 231 29Ne [Ny Ny Ny Noy | -
ardhva B, J,K,P,P,UN,N, N;N,, 47d pascimamargena | X,;: paScimamatrena], 47d vatarodhena
] Znim BsiZneqs : jatarodhena T,E,: vatayogena J,  47d  gacchati ] J,V,: jayate M,P,P,P,T,V,E,: ja-
grati B,B,,J,J;K,;M, U, B, X, : jagrtih X p,v,; 48a kaladvayalayenapi | Xyu,) Zsi Enen, 1 kaladvaye
layenapi U N,E, 48b S§akteh saficalanena B,,],J; T,U,N,,N,,: Sakte saficalanena J,V,N,N,N,,: Saktisafi-
calanena K,P,P,V, T},E,N, N,;: Saktih saficalanena B,M, P, ¥ AR Saktah saficalanena M, : $aktisaficaya-
nenaV, 48c utpadyate | ¥y, : vipadyate U, 48d manasah kampanam | Xyipgp,p,) B, Xne: man-
ahsankalpanam ¥g 3, v, : manasam kampanam P, V,: manasam kampanah M, : manasakampanamP, 48d
sakrt | Ynip,kp,) St one v - Sukrt ], krtamP,N;: sadaK, 49a catuhkalalayenapi | ¥, : catuhkalalayenapi
J;  49c sphulingavad | X, sphulingdyaN,; 49d tejobindum | i, 10, vi] Sstiwyv, | e (Vs EiEs |
: tejobindtn B, T, V, V,E,: tejobinduh ], W, VE,: tejobindu J, P;: tejovidyud U, 49d prapasyati | Snipw, v,
1w, 2ne: prapadyate M, : prabhasyati W,: da bhasyati U,
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dinapadalayenapi svalpaharo bhaven narah |
svalpamiitrapurisatvam laghuta snigdhata tanoh || 50 ||

By means of an absorption for a quarter of a day, a man would take little food, [his] urine

and excrement is little and there is a suppleness and lustre to [his] body.

vasarardhalayendpi svatmajyotih prakasate |
stiryo gobhir ivoddipto yogi visvam prakasate || 51 ||

By means of an absorption for half a day, the light of his own self shines. Just like the
sun shines forth with its [own] rays of light,”® the yogin shines forth [and illuminates] the

world.”!

dinamatralayenapi svatmatattvam prakasate |
indriyajfianavistaro brahmande 'py asya vartate || 52 ||

By means of an absorption for just the day,* the highest reality of [the yogin’s] own self
becomes manifest. An expansion of his sensory knowledge arises for him, even to [the lim-

its of| the universe.”

soa-d = Yogacintamani, p. 257 sta-d =~ Yogacintamani,, p. 257 (...iva dipto yogi vi§ve prakasate) s2a-d ~
Yogacintamani, p. 257 (dinamatram layenapi svadhyatattvam... | ..brahmande 'tha pravartate) : ~ Yogacintamani,

(..brahmande 'tha pravartate)

E = ENI + ESI + ENe; ENI = BI BLIJIJZJS K[ MI Mz PI Pz P; T! U! Uz VI ) ESI = BZT)[V4W1 ) ZNe = NI Nz N13 NI7 Nig NZI N23 Vs
EE,

soa dinapadalayenapi | X,;: dinapadalayer napi], s50b svalpaharo ] Xy p,u,) XsXne: svapaharo P,:
alpaharoU, sob bhavennarah | Yy, 35N, E E,: bhavet tatah Yy v, n,, £, - Dhavet atah P, : bhaven nera
N, s5oc purisatvam ]| Xnipse, Vi Zne N - purisatva P: purisatve N,;: purisam ca B, B, : purisas ca X p, v ol
s5od snigdhata | X, snighnata B, s5od tanoh | Xy, y,5,m,psvi) Zsipv,) E:Ny: tano J,P;V,E,: tane J,:
tanau V,: tatha M, Xne v, Ny 55 ¢ tattva N,z nane By, 51b  svatmajyotih | s, e, j, M1 St Xne: sValpajy-
otih B,By,J,: atmajyotih M, s1b prakasate ] X,;: prakasyate P, s1c stryo gobhir ] P,P,U,N,N,N,,:
stiryagobhir Xy, p, py Uy st Zne [Ny N Nig Nag Vs ] - S Sugobhir VN, : stiryakotir M;: §ringavogir ], s51d  ivod-
dipto 1 Xni[syj, ke prTy] Sisi[wr] Sne i Eo] - ivoddiptim W, : ivadipto M, : ivoddito E,: ivadiptam B,J, T,E,: ivad-
dipto K,: ivadityam P, s1d  vi§vam | Yxi,p)0, My st [Miwi] 2nen, ) ¢ Visve B, M,: visva B,J,J, P, T, N,
visvak W, 51d prakasate | Xnp,p,) Lsijw,) Znefvs - prakasyate P, V;: prakasayat P;: prapasyati W,  s52a
dinamatralayenapi | X, dinatrayelayenapiB, s52b prakaSate | Syipge,) XsiOne: prakasayet M, : pradipy-
ate P, 52c ndriyajiianavistaro | Xy [By My Ma | 2051 [T Y\.: indriyagramavistaro M, M, : indriyajfianavijiiana
B,: indriyah sanavistaro T, 52d brahmande ] Xy, v, Zsipwy] Zne: brahmando P,U, W, 52d 'py asya
vartate | Xyip,p, k1 Dsijw,): 'PY asya jayate Yyen,, | pasya jayate N,,: tasya vartate K, : yasya vartate ], W,: 'tha

nivartate J,
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ahoratralayendpi yogi ca svasane sthitah |
cittavrttinirodhena gandham janati dratah || 53 ||

By means of an absorption for a day and night,” the yogin who is steady in his seated pos-
ture knows smells from afar,” because of the cessation of the activity of his mind.”®

ahoratradvayenapi layanandasumiirchitah |
dirad api rasam vetti yogi sarikalpavarjitah || 54 ||

In two days and nights, the yogin who is completely immersed in the bliss of absorption

and free of volition, experiences taste even from afar.””

53a-d  ~ Yogacintamani, p. 258 (...yogi svadhvani samsthitah...) s54c-d = Yogacintamani, p. 258

Y= 2NI + ZSI + 2Ne ; ENI = BI BLIJIJZJS KI MI Mz PI Pz P; TI UI Uz VI ) ZSI = Bz T)IV4 WI ) 2:Ne = NI Nz NI; N17 NIQ Nzl Nz; Vs
E.E,

53a ahoratralayenapi | Xy, Zsi ] 2N ahoratrilayenapiK, T, 53b yogica svasane sthitah ] Xy,
Y1 (v,] Ene N2 No3 By ] - YOZT ca svasano sthitah N, : yogi ca samaye sthitah K, P,: yogindrah svatmani sthitah V:
yogl ca svatmane sthitah N,;: yogitvam samaye sthitah E, 53¢ cittavrttinirodhena | Xy;: cittavrttivirod-
hena], s54a ahoratradvayenapi | ik, u,p .1 B2V, Enen, vy ahoratralayo napi P, : ahoratridvayenapi P,
ahoratralayenapi B, K, M, : ahoratratrayenapiN,V, 54b layanandasumirchitah ] K,M,T,U,: layanandasa-
marchitah ¥y n, 5 ¢ layanande sumdrchitah By, V,: layanande samirchitah P,E, : layanande tu marchitah
P,: layanandah samarchitah J;: layanandesu marchitah B,J,: layanandesu marchitam E,: layenapi sumar-
chitah M, : layanandeti marchitah N,: layanadasamuchitam B,: svabhavenaiva vartate V,: layad anandasu-
mirchitah ], 54c apirasamvetti | Xy [B:M,] 2ne: api ca sa vetti B,: api ca samvetti M, : api ca Srnvanti B,
54d yogi | Xyim,e, B, Xne: yogat B, : yogi P,

54a-d omitted by T, W, 54c-d V,substitutes: diirad eva bhavet tasya rasajiianam akhanditam
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ahoratratrayendapi layenantahsthayoginah |
diiradarsanavijianam svabhavenaiva vartate || 55 ||

In three days and nights, the yogin who is introverted through absorption’® spontaneously
has the faculty of seeing from afar.”

ahoratracatugkena layabhavaprabhavatah |
sparsam jandti yogindro diirad api na samsayah || 56 ||

In four days and nights, there is no doubt that the best of yogins knows [the feeling of] touch
even from afar, by virtue of the state of absorption.

paficaratralayenapi tasyapy utpadyate dhruvam |
dirasravanavijfianam mahadascaryakarakam || 57 ||

By means of an absorption for five [days and] nights, the faculty of hearing from afar,3°
which causes great wonder,® certainly arises for the [yogin].

ssa-d = Yogacintamanis, p. 258 (...layanandah samutthitah...) s6a-d = Yogacintamani, p. 258 s57a-d =
Yogacintamaniy, p. 258 (...dairad aScaryakarakam)

5sa ahoratratrayenapi | Yy Xg (] SNe [Ny ] - ahoratrilayenapi N, : ahoh ratradvayenapi T, 55b layenan-
tahsthayoginah | X sy,),5x,p.p,1 2siE E,: layenantas ca B,By,J,J;K,N,: layenantes ca yoginah N,,: layanan-
dasya yoginah Yixe (x, ny, no;EEo | - YOganandasya yoginah N,;: yo layo 'nantayoginah P, : layanatasyayoginah P,
55¢ daradar$anavijiianam ] B,M,U,V,B,V,: dasadar$anavijianam T),: darad dar$anavijianam By, ]J,J,J; K,
M, P, W, Exe (vo N Ny i | - dTiradar$anavijianam PP, TN, N,,EE, 55d svabhavenaiva ] X, : svabhag-
enaiva ], 55d vartate | My, XsiXnen) ¢ jayate M,: varjite N,;  56a  ahoratracatuskena | Yy,
Y5 Xye: ahoratricatuskena K,P,  56b layabhavaprabhavatah | Yy, k,p,) V, Ene s, : layabhavasamanvi-
tah J,: laye bhavaprabhavatah K,P,B,E,: layabhavam prabhavatah T),: svayabhavaprabhavatah W,  s56c
sparSam | X,;: sparSe V, 56d janati | ¥, :janapiN, 56d darad api | Snprvi ZeEnen) -
daradevaP,V,E,N;: diiraveva T, 57a paficaratralayenapi | Y5, Ssiv,) Lne: paficaratrilayenapi K, V,:
paficaratratrayenapi], s7b tasyapy ] Xy KiJaJsPa] 1n Wi2ine: manasy K, J,: tasmad J,: tasmady P,: tasya
B,V, s57b utpadyate | ¥, : cotpadyate V, s57c daraSravana | Xipju,) Ssipw, Sne: dirac chravana
M, W,: diirah $ravana B,: harasravana], s57c¢ vijianam | Sk e, Sy Sne: vijidna K, P, Ty,: vijiiana
J; 57d mahadascaryakarakam | diagnostic conj. SZANTO : manasa$caryakaranam By, J,J,JsM, B, Xxe v 5
: manasascarye karanam N,,: manasa$caryakarakam T),: manasyascaryakaranam B,M,P,P, T,V,W,E,: man-
asyascaryakarakam P,: mana$ casyorthakaranam K, : manaso$caryakaranam U,: manasa tad vijanate P, V,

ssc-d  V,substitutes: riipajiiagnam bhavet tasya manasascaryakarakam
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etat paficendriyajfianam mahat svanubhavatmakam |
janaty anena yogindrah sakalam visvavartanam || 58 ||

This supernormal knowledge [derived] from the five senses consists of his personal experi-
ence [as opposed to theoretical knowledge]. By it, the best of yogins knows of everything
that is going on in the universe.

sadratravilayenapi mahabuddhih prarohati |
yayd tarkamatatitam visvajiianam pravartate || 59 ||

By means of an absorption of six nights, great intelligence arises,* as a result of which, [the
yogin acquires] knowledge of everything that is beyond analytical thought.®

58a-d = Yogacintamani, p. 258 (...yanty anena yogendrah...) : & Yogacintamaniy, (..jananty anena yogendrah...)
59a-d = Yogacintamani, p. 258 (yayatarkyam atitas ca...) : &~ Yogacintamaniy (yayatarkyam atitam ca...) : ~
Yogacintamaniy, (yayatarkyam ajatam ca...)

Y= zNI + zSI + zNe; ZNI = BIBLIJIJZJS K1 M1 Mz P1 Pz Pz Tn Ux UZVI; zSI = BzT)1V4W1 ) ZNe = N1 Nz N]; N17N19 N21 Nz; Vs
EI EZ

58a etat | Xy, s vl N s evam Yy g,p : praptam V,: pratat], 58a jfianam I Xnipy) Zsi Ene N3]
: jiana P,N,,  58b mahat svanubhavatmakam ] Xy;x, ¢, Ssipw,) B¢ mahasvanubhavatmakam M, P,:
mahatmabhavatmakam K, : saha svanubhavatmakam W, : mahat canubhavatmakam N, : mahattattvabhavat-
makam Yy, vog ) : Mahatattvasya karanam V;: mahanta tv abhavatmakam N, s8¢ janaty anena |
DINTIER Py ] DINDIR [N2Nis Ny Nog] & jlldnany anena B,: jfidanatmanena J,: janaty eva na P;: jananty enena N, N, :
janatry anena N,;: jananto ena N,,  58c yogindrah | Xyip,p,1 Xsipw,] Xne: yogindra P,: yogindrah B,:
yogindro J,W, 58d vi§vavartanam | Xy 0sMa Py py] Vi Wi ket viSvavartinam Up: viSvavartanam P;: viSva
vartate B, T, : vi§vavartiniM, : viSvamevacaP, : vi§vavarjanam], 59a sadratravilayenapi | Yy,p,) X [Tj Wi ]
Yine N,y v5 - Sadratrivilayenapi N, V;: satratrapralayenapi W, : satratrena layenapi P, T),: sastharatrilayenapi J;
59b prarohati | Yy, X5 N,EE,: prarohitah Y. n, g5, : pravartateK, 59c yayatarkamatatitam ] conj.
SANDERSON: yavat tarkamatir atitam ca W, : yavat tarkamatitam syad V. E,: yavat tarkyatitam na syad M, U, :
yada tarkyamatitam syad P,: yavat tarkamatitasyad N,N,N,,N,,: yavat tarkamatitah syad N,,: yavat tarka-
matitasya N, : yavat tarkyam manas tasya V,: yac ca tarka pratitam ca J,: yavat tarkamatir na syad B;,J, M, E,:
yavat tarkyamatir tam syad B, : yavat tarkyamatir tam ca B, : yavat tarkyamatih tasyad J,: yavat tarkyamatis ta-
syad P,: yavat tarkamatis tasya P,: yavat tarkyamatis tasya P,: yavat tarkamati tasya V, : yavat tarkamati tasya
K,: yavat tarkamayi tasya J,: ya vitarkamati tasya T,: yavat karmam atitam syad V,: yavat akarmatitam syad
R,: yavat tarkyam asilasya U, 59d vi§vajiianam | 3y Xg v, N, N, N,,E E,: bimbajfianam e v, ny Nos Er s |
: vijlanatvam V,: vijianam ca A, 59d pravartate | Xy, p v, 2 2ne: prakasate K, P, T, V,
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saptaratralayendpi pare linasya yoginah |
abrahmavisvavettrtvam Srutijiianam ca vartate || 60 ||

By means of an absorption of seven nights, [while] absorbed in the highest reality, the yogin
knows everything from Brahma [down] and [all] traditional teachings.®

astaratralayenapi bhaved yogi niramayah |
ksutpipasadibhavais ca sahajastho na pidyate || 61 ||

By means of absorption for eight nights, the yogin would be free from illness and, [while]
abiding in the natural state [of absorption], he is not afflicted by conditions such as hunger
and thirst.

navaratralayenapi nirbhedasvatmavartinah |
vacasiddhir bhavet tasya Sapanugrahakarini || 62 ||

By means of an absorption for nine nights, [the yogin] who abides in his own undivided
self*s has the Siddhi of speech,®® which can effect a favour or curse. ¥

6oa-d = Yogacintamani, p. 258 61a-d = Yogacintamani, p. 258 62a-d = Yogacintamani, p. 258 (...nir-
bhedah... vacam siddhir...)

Z = ZNI + ESI + ZNe; ENI = BI BLIJIJZJS K[ M] Mz P] Pz P; T[ U[ Uz VI ) ESI = BzT}[V4W1 ) ZNE = N[ Nz N]; N17 N[g NZ] N23 Vs
EE,

60b pare linasya | Zy 2] Va Wi XNe paralinasya B, T),: param linasya P,N, 6o0c viSvavettrtvam |
B, Js ke P2 ] 1TV, viSve$varatvam Y. v, : ViSvaviSvatvam V;: viSvanetratvam K, : viSvanetrtvam P, : vi$-
vatejastvam B, : vi§vajetrtvam T),: visvavatvrtyam J;  6od S$rutijiianam | Xnipp,j, v Ssi [Tje] 2Ne Srutibha-
vam T),: §rutam jfianam B, J, M, Srutibhanam P; 6od cavartate | 3y (8.7, u;] 25t N, E B, : pravartate B, P,
ya vartate U,: cajayate Ye N, g, 012 astaratralayenapi | Xy Uski] e Wi 2ine: astaratrilayenapi J,K,B,V,
61c ksutpipasadibhavai$ ca | Xk, v, p, py1 Ssi(s, ] Zne v ny; ] - KSUtpipasadibhavas caK, B, Ny, : ksutpipasadib-
havena M,: +++++bhavena P,: krtyapasadibhavai$ ca P,: ksutpipasanubhavai§ caN, 61d sahajastho na
| niteibugassraps) Vst sahajasthair na Yye, vy 55, - Sahajasthe na N, : sahajasthau na N, : sahajair sthair na
R,: sahastho na ca By,: rajastho 'pi na ¥g v, w,) : rajvastho 'pi na B,: sahaso na ca J,,.: sahasyo na ca J,,:
samhata$ canaP,: sajalasthona),: dehastho'pina W,: sahajastho'pinaP, 61d pidyate | ¥y XgN,N,EE,:
badhyate Yxe n, Ny £, Dadhata Ny, 62a  navaratralayenapi | i) Ty W, Ene g, ) : navaratrilayenapi
J;K;B,V,E, 62b nirbheda | Xyip,y,55mp.p5) WiN; N EE, : nirbhedah By, J,J,Js M, X i Ny npy i £, £ Dib-
hedam P,: nirveda B, V,N;: nirvedah T},: sabhavet P, 62b svatmavartinah ] B;,M,T,P, P,P,V,%.: svat-
mavartinam J; U, X, : svatmavartina M, : svatmavartanah J; B, : svatmani sthitah B, : svatmavrttinaK, 62c
vacasiddhi | i, pv,) ZsiNiN, Ny 2 vacam siddhir M, PV, e v n, vy, 62 bhavet tasya | YW, V, Ene:
bhavaty evaB,T;, 62d $apanugrahakarini | 3yig,p,] Zs 1] 2Ne' $apanugrahakarinah B, P, T),

6oc-d V, substitutes: abrahmasthambhaparyantam vijfianatvam pravartate
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dasaratralayendpi yogindrah svatmani sthitah |
yani kani suguptani mahdcitrani pasyati || 63 ||

By means of an absorption for ten nights, the best of yogins who is established in himself

sees any number of very secret and greatly strange things.®®

tatas caikadasahena layasthasya javodayat |
manasasahitasydpi gantum icchati vigrahah || 64 ||

And then, within a period of eleven days, the body of [the yogin] who is abiding in absorp-
tion and devoid of mind,® desires to move because [it] rises up swiftly.°

63a-d =~ Yogacintamani, p. 258 (...svatmadhisthitah..) 64a-d =~ Yogacintamani, p. 258 (...sahitasyapi...)

Y= zNI + zSI+ zNe; ZNI= BIBLIJIJZJS K1 M1 Mz P1 Pz P; Tn Ux UZVI; zSI= BzT)1V4W1 ) ZNe = N1 Nz Nl; N17N19 N21 Nz; V;
E.E,

63a daSaratralayenapi | Xy, ),k py) T Wi Ene £, ) - dadaratrilayenapi], J,K, P, B, V,: dadaratre layenapiE, 63b
yogindrah svatmani sthitah ] J,J;K.M, T;, W, Xy v, 5, ¢ yogindrasvatmani sthitah B,: yogindrah svatmavat
sthitah B,: yogindrah svatmadhisthitah M, U,: yogindrah svatmadar$inah P,: yogindrah svatmadrstitah P,:
yogindrah svatmadhivrtah N,: yogindrasyaiva vartate V,: yoginah svatmadhisthitah By, : yoginah svatmav-
isthitahJ, 63c yanikanisuguptani | Y, sk, p, ey, Zsi5, 1) 2ne ;] ¢ Yani kani saguptani N,;: yani kanica
guptani B,J,K,P,P,: yani kani ca papani B, : yani kani supapani Tj,: sthane kani suguptani U, 63d mahac-
itrani 1 i, Csis, wy) Tne: Mahaccitrani B,B,W, 64a tata§ | Xy, : tatraB, 64a caikada$ahena ]
Yip, ) caikadasad eva By, : caikadasahinaJ, 64b layasthasya | 3y X v, Xnevny  : layasthena V, layasthas
caN,N,, 64b javodayat | Xnip,m,r, v, Ty 2ne: jayodayat M,P,V, X W] - tavodayat M, : javodayot W, :
mano yada P, 64c manasasahitasyapi | B, J,P,T,U,V,Xy.,; : manasa saha tasyapi P,E,: manasa sa-
hatayapi V;: manasasahitas capi B,J;K,M, X s, v,: manasasahitas vapi B,: manasa so hitasyapi J,: manasa
saha tasya V,: manasa na hitasyabhiid M,: manasa samjiiitasyapi P,: manatsvasahitasyapi B, : manasa bhavi-
tasyd A, 64d gantum ] X;;:dhantumM, 64d vigrahah | Yy u e, S (] 2ne: vigraham J; M, Tj,:
vigraha P,: daratah Uy

63a-d T,V,E, substitute dasaratralayenapi siddho yogisvaras tatah | suguptani ca karyani sa vicitrani pasyati || P, substit-
utes: dasaratralayenapi siddho yogisvaras tatah | suguptani ca karydni vicitrani ca pasyati ||
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dvadasahalayenapi bhiicaratvam hi sidhyati |
nimisardhapramanena paryataty eva bhiitalam || 65 ||

By means of an absorption for a period of twelve days, the state of moving across the earth
is achieved.® Within half the time [it takes to] blink an eyelid, [the yogin can] travel [any-
where] around the world.?

tatas trayodasahena layenapi mahadbhutam |
yogindrah khecarisiddhim labhate cintanad api || 66 ||

Then, by means of an absorption for a period of thirteen days, the best of yogins attains
most wonderously® the Siddhi of moving in the ether®* at will.

65a-d = Yogacintamani, p. 259 66a-d = Yogacintamani, p. 259

Y= ENI + ESI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P; TI UI UZVI; ZSI = BzTJIV4W1 ) ZNe = NIN2 NI; N17N19 NZI N23 Vs
E.E,

65a dvadasahalayenapi | Xp,,: dvada$ahantalayena P,  65b bhacaratvam | Snip,p,eimu,vi] Ssi 1]
YiNe [N, Ny ;| - Dhicaritvam Ny, : bhiicaram ca Tj,: khecaratvam B, ], : bhititattvam P, T, V, E,: bhittatattvam U, :
mahabhucaratvam N, 65b hisidhyati | Xy, p,p,1 B, Tj Ene: casidhyati],M,P,W,V,: sagacchatiP, 65¢
nimisardhapramanena | Yy, 1,v,) Wi Ene v, £ : nimesardhapramanena J, T, V, V,E,: nimisardhalayenapi B, :
nimesardhalayenapi T),: nimisardhapramaneti N, 65d paryataty eva | Xy p,v,) SsiXne: paryatasava V,:
vicatyevaP, 65d bhatalam ] J,J,K,M,U,U,V,W, X.: bhatale B,B;,J,M,P,P,P, T, Xgw,, 66a tatas ]
Yp, : tasyaP, 66a trayodasahena | ¥,;: trayodasenahe Ty, 66b mahadbhutam | Xy, v pps1ivi
T) Xne v, i, - Mahadbhutam By,: mahadbhiatam P,: mahadbhatam W, E,: mahadbhatam V,: maham bha-
tam N,: mahaddrutam B,M,: mahahatam P,: [layena] mahadadbhutam T,E,: mahadadbhutam V,  66c
khecarisiddhim | Y, p,p, vi) Sstiwy) Zne i B2 1 - Khecarisiddhih P, P, : khecarisiddham W, : khecarim sid-
dhim M,N,N,,E,E,: khecarim siddhih V,  66d labhate | ¥, : labhyateP; 66d cintanadapi | Xyp,p,
Vst Xne Ny N Ny 1 - Cetanad api N, N0 catanad api N, : cintanair api P, : natra samsayah P,

66c-d V,substitutes: yogindrah khecar[iJm prapya khe gacchati nirasrayah |
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caturdasadinantam ca layastho yadi tisthati |
animakhyasya siddhih syad anutvam prapyate yaya || 67 ||

If [the yogin] who abides in absorption remains [in it] up to the end of fourteen days, he
[gains] the Siddhi called Anima,” by which the state of being extremely small is obtained.?®

atmany evatmand lino yogi sodasavasaran |
labhate mahimasiddhim sumahariipadhrg yaya || 68 ||

The yogin who is absorbed in only self by the self for sixteen days, obtains the Siddhi of
Mahima, by which he possesses an extremely large size.

67a-d = Yogacintamaniy, p. 259 68a-d = Yogacintamani, p. 259 (atmanaivatmana... sa maharapadhrg
yatha)

Y= ENI + ESI + ENe ; ENI = BI BLIJIJZJS KI MI Mz PI Pz P; TI UI Uz VI ) ESI = Bz TJIV4 WI ) 2]Ne = NI Nz NI; N17 NIg Nzl N23 Vs
E.E,

67a caturdasadinantam | Y, psuvi) i Ene s g Na v 1 - Caturdasadinante P, P, U, g Sk caturda$adin-
anam V,N;N,,N,, V: caturdasadinantvam B, 67b yadi tisthati | Xy, Xy, | Ene: yatra tisthati ], : bhuvi
mandale V, 67c animakhyasyasiddhih syad | P,T,V,: animakhyasya siddhim syad E,: animakhya ca sid-
dhih syad J;B,: animadyastasiddhih syad J,M,P,V, Yy (s, : animadyastasiddhis cad T),: animadyasya sid-
dhih syad B;, U, W, E,: animadyasya siddhim syad P,: animadini siddhih syad B,: anima caiva siddhih syad
J.M,: animadi$ ca siddhih syad B,,: animasiddhim apnoti hy K,  67d anutvam prapyate | Xy g 1]
YiNe NN, Ny 1 - anUtvam anutva Ty, : dandatvam prapyate N, N,,: dandutvam prapyateN, 67d yaya | K,:yatha
DN SV PINTRR DI tatha M, T):sadaV, 68a atmanyevatmana | Xnip,r,7,] st [T)1Va ] 2Ne [Ny Nis Er Bz ] ©
atmany evatmano V,: atmanaivatmana P,P, T, E, E,: atmane catmane T),: atmane vatmana N,: atmann eva-
tmanaN, 68b linoyogi | XniXsiw,| Zne ) Yogilino W, : nilayogiN, 68b sodasavasaran ] J,J,K,B,N;:
sodasavasaratB,,J,P,M,N,; N, N, V;: sodasavasaram B,M,P,P, T, U, V, 33, mEE N, sodasavasarah Tj,: so-
dasavasaram N,  68c labhate | X, : labhyate P,  68d mahimasiddhim | Yy,j,5mu, B Wi Sk
mahimam siddhim U,: mahimasiddhih B, T}, V, : mahimasiddhi],J;: sumahasiddhimM, 68d sumaharipa-
dhrg em. : sumaharapadhrk P,: sumahadrapadhrg M,: sa maharapadhrg B, J,U,V, ¥xe N, ¢ S@ mahan
ripadhrk W,: sa mahartpadrg J;M, T, N,: sa mahanrpadhrk B,: sa mahartipada N,: sumahartpadhrk P,:
sumahadriapadhrg M,: mahartpasya dhrg B,: yatha bhabharadhrg K,: sumahan dr$yate P, T,V,E,: maham
ripadhrvam P,: sa mahartipam prthag], 68d yaya ] H,:yatha X ,: bhavetK,
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astadasadinantam ca layastho yadi tisthati |

garimakhyam labhet siddhim yaya bhiibharadhrg bhavet || 69 ||

If [the yogin] who abides in absorption remains [in it] up to the end of eighteen days, he
obtains the Siddhi called Garima, by which he possesses the weight of the earth.

abhinnatmalayenapi tasya vimsativasaran |
laghimakhya bhavet siddhir yayanutvasya bharadhrk || 70 ||

By means of an absorption in the undivided self for twenty days,” the [yogin] obtains the
Siddhi called Laghima by which he possesses the weight of an atom.

69a-d = Yogacintamani, p. 259 70a-d = Yogacintamani, p. 259 (yasya vim$advasaranto layas tisthati nis-
calah | laghimakhya...)

Y= ENI + ESI"' ENe; ENI: BIBLIJIJZJS KI MI Mz PI Pz P; TI UI UZVI; ESI: BzTJIV4W1 ) ZNe = NIN2 NI; N17N19 Nzl N23 Vs
E.E,

69a astadasadinantamca | i, pu,) TN, N, E E,: astadasadinante ca P, U, ¥ (BT astada$adinanam ca
YiNe N2 Ny Nos Er B2 1 - aStadasadinanams caN,;: astadasadinante tu B, : astadasadinatasthoP, 69c garimakhyam
labhet siddhim ] B,B,,J,M,P,U,U, 3 (1] 2Ne [N2 Nig Nag V3 Er | - garimakhyam labhet siddhim J, T;,N,N,, V. : gari-
makhya bhavet siddhir J,K,M,P,T,V,E,: garimakhya bhavet siddhim N,,;: samakhyatim labhet siddhim P,
69d yaya bhiibharadhrg ] T,E,: yatha bhabharadhrg B, P,P,P, U, U,V,Xg YN, (5, : yatha bhabharabhag
M,: yatha bhabharadrg B,J, M, : yatha bhataprthag J,: ye ya bhaibharadhrg E,: mahadadbhitadrg K,J;  69d
bhavet | Yy, Ysi Ene: yayaK,: yatha]; 7o0a abhinnatmalayenapi | diagnostic conj. SANDERSON: abhinn-
arthalayenapi P, T,V, X 3,1 : abhinnarddhalayenapi B,: abhinnartho layenapi B, K, J,JsM, U, Xy v, : abhinn-
atho layenapi Uy U, : abhinno 'rtho layenapi P, : abhinnarthe layenapi M, : abhinnarthe laye vapi B,: abhinny-
arthalayenapi N, : abhitartho layenapiJ,: abhimanalayenapi P, 7ob tasya | conj. DEzsO: yasya M,P,P,T,:
yas ca X kv pip, i) it yeca s yekaE, : tathaK,: pafica Yy p,; 70b vim$ativasaran | J,J,J,K, U, T;;N,N,,:
vims$ativasarat B,B;,M, P, Xg [T 15Ne [Ny Nig | vim§ativasaram M, V, : vim$ativasaram T, : vimS$ativasarah P, 7oc
laghimakhya bhavet siddhir | Yy, Xsi(v,) Zne vy 1 - laghimakhyam labhet siddhim V, : laghimakhyam bha-
vet siddhim N,,: animam calaye siddhimP, 7od yayanutvasyabharadhrk ] H,: yathanutvasya bharadhrk
B,JsM,M,P,U,U, W, Xy, : yathanutvasya riipadhrk V, : yathanutvasya bhag bhavet P, T, E,: yathanutvasya
bha bhavet K, : yathanutvasya bharatah T),: yathanutvasya bharata P, : yathanutvasya namadhrk P, : yathanu-
tvam sa bharadhrk B, J,: yathanutvam abharadhrk J,: yatha laghavabhag bhavet V,

70a-b  P,substitutes yo vimsatidina[m] yog[i] layastho yadi tisthati 70b-d omittedby B, 7oa-d omitted by
E,
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dvavimsatidinani syat tv alaksye yo layam gatah |
praptisiddhir bhavet tasya prapayed ya jagatsthitam || 71 ||

[The yogin] who has become absorbed in [that which has] no characteristics (i.e., the ab-
solute) for twenty-two days,*® has the Siddhi [called] Prapti, which enables him to reach
[whatever] is in the world.?

pare layam gato yogi caturvimsativasaran |
tasya prakamyasiddhih syad ipsitam labhate yaya || 72 ||

The yogin who has become absorbed in the highest reality for twenty-four days, has the
Siddhi [called] Prakamya, by which he obtains what he desires."*°

71a-d = Yogacintamani, p. 259 (..svalaksye... yo jagatsthitam) : ~ Yogacintamaniy, (...svalaksye..) 72a-d =~
Yogacintamani, p. 259 (...taya prakamya-...)

Z = ENI + ESI + 2:Ne; ENI = BIBLIJIJZJS K[ M] Mz PI Pz P3 T[ U[ UZVI ) ESI = BZT}[V4W1 ) ZNe = N[ Nz N]; N17 N[g NZ] N23 Vs
EE,

71a  dvavimsatidinani | Y, mr, v Ssipv, | 2ne: dvavimsatidinante B,P,V,: dvavimsatidinanam V,: dva-
vim$atidinad M, : dvavim$atidinany ], 71a-b syat tvalakyse yo layam gatah ] diagnostic conj. SANDERSON:
syat svalaksye yo layam gatah M, W, : syat svalaksye yo layam gatah U,: syat salaksye yo layam gatah N E,:
syat svalakse yo layam gatah B,,J; T),: syat salaksi yo layam gatah B,,: syat svalakse vilayam gatah P;: syat
svalahe yo layam gatah J,: syat svayam laksyo layam gatah K, : syal layakse yo layam gatah V,N,,: syal laye
ksye yo layam gatah N;: syal layaksye yo layam gatah N,,N,,: syatmatakse yo layam gata N,: svatmalaksye
yo layam gatah T,: svatmalaksyo yo layam gatah H,: ca svalakse vilayam gatah V,V,: ca svatmalakse layam
gatah P,E,: ca sa tu khe vilayam gatah P,: yah svalaksye layam agatah V,: yasya svalaksye layam gatah P,:
syat svalpo yo nilayam gatah B,: asyan svalaksye yo layam gatah J,: syat svalaksaye layam gatah U,: ittham
svalaksyo yo layam gatah M,  71c  praptisiddhir | Yy, k) Vi Exen, ) @ praptim siddhir N,,: praptasid-
dhir B, K, T),: prapya siddhir W, 71d prapayed ya jagatsthitam ] conj. MALLINSON/DEZsO: prapayad ya
jagatsthitim W, : prapayed yo jagatsthitim T,E,: prapayed va jagatsthitim Xy, k, p,p, 7,u,v,] : Prapayed va jagat-
sthitam K, U,: prapyate va jagatsthitim J,: prapayad vaj jagatsthitim T),: prapayed dhi jagatsthitim Xy x,n, )
: prapayed dhi jagat tisthati N,: prapayed yogajam sthitim P,: prapayad yogajam sthitim V,: prapayad va-
gasamsthitam P,: prapayej jagatah svayam V,  72a pare layam gato yogi | Xy (s, s M, pipa] Vi 2Ne [Nis Nas
: paralayam gato yogi N,,: pare layam gate yogi M, M,: pare layagato yogi P,N,;: pare gatam layo yogi W,:
param layam gato yogi ], P,: yatha layam gato yogi B, : pare mattam ksayam gato yogi T, 72b caturvimsa-
tivasaran | B,J,J,K,P,U,V,W, X, [N/ N> Nas Ex ] © caturvims$ativasarat B;,J,P,V,N,N, N, E, : caturvims$ativasaram
M,M,: caturvims$ativasare P,: caturvimsativasarah T;, 72c tasya ] Sy, 151 Zsipry ] NiN, N E E, : Tpsitam
labhate J;: vasitvam labhate Xe n,n, N3 EiE, 1 ¢ tasya B, Ty, 72d  ipsitam labhate | Yy, p,) X5 E,E,: Tpsitam
labhate J;: vasitvam labhate Y. x,n, Ny, 55,1 ¢ @psitvam labhate N, : vamitvam labhate Ny, : vayitvam prapyate
N,:ipsitalayete P, 72d yaya | K:yatha Xy s, Zsipv, ) Zne inigNas vs 1 - tatha M, Ny N, N, V. : dhruvam B, :
jagatV,
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yasyaivastam gatam cittam sadvimsatidinani vai |
labhate jagadisatvam yena visvagurur bhavet || 73 ||

[The yogin] whose mind has disappeared for twenty-six days obtains sovereignty over the

I01

world,”" by which he becomes the master of all.”*

astavimsatyahar yasya layas tisthet sthiratmani |
vasitvasiddhipraptih syad yaya vai vasyakyj jagat || 74 ||

[The yogin] whose absorption in the steady self remains for twenty-eight days, obtains the
Siddhi of control, by which he subjugates the world."*4

gantum icchanti ye ke cit parabrahmapade layam |
bhavanti siddhayah sarvas tesam vidhvamsakarakah || 75 ||

Those exceptional persons who desire to become absorbed in the state of the supreme

73a-d = Yogacintamani,; p. 259 74a-d =~ Yogacintamanis, p. 259 (...sthirasane...) 75a-d =~ Yogacintamani,
p. 259 (...karikah)

Y= ENI + ESI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P; TI UI UZVI; ESI = BzTJIV4W1 ) 2]Ne = NIN2 NI; N17N19 Nzl N23 Vs
E.E,

73a yasyaivastam gatam cittam | M,P, T,V,N,N,E,: yasyevastagatam cittam By, ],: yasyevastam gatam cit-
tam N,,: yasyaivastagatam cittam P, U, W,N, V: tasyaivastagatam cittam ], T),: yasyaivastam gata$ cittam E,:
yasyaivaste gata$ cittam N, : yasyaivastam gate citte P,: yasya castam gatam cittam V,N,,: yasya vasam gatam
cittam M, : tasya vastugatam cittam B, : laye castam gate cittam K, : laye casya gatacittamJ, 73b sadvimsatid-
inani vai | Xnipv e,y Ssipm Snep ¢ sadvimsatidinan vai T;,N,: sadvim$atidinavadhi P, P,: sadvims$atidinan
atha M, 73c jagadiSatvam | Xy, Zs2ne: jagadiSitvam T,: jagadam $itvam B,  73d  visvagurur ]
YNipp, U] Vi 2ne: ViSvam gurur U, : visnur gurur P, : sarvaguror B, W,: sarvagurum T, 74a astavim$atya-
har ] LK, V, ¥\, ¢ astavim$atyaham B,J,J;P,P,P,T,U,V, T, W, E,: astavimsatyaho M,: astavim$addinam
M,: vim§atyahar B;, 74a yasya ] Xyip,p,) Ssi2ne: Yas tu M,: capi P,  74b layas tisthet ] Sy, m,)
g E,: layam tisthet K, : laye tisthet M, : layasthasya Xy n,g, ¢ laye sthasya N, 74b  sthiratmani ] B,W,:
sthirdsane Xy, Xgw,) Xne  74C  vasitvasiddhipraptih | X5, koM, pipavi] Zist5ne v, N & VaSitvasiddhih
praptih J,P,N,,: vasitvasiddheh praptih M, : vasitvam siddhipraptih K,: vasatvam siddhipraptih N,: $iveSit-
vasiddhih prapti],: vayakhya siddhipraptih V,: sa citva siddhipraptasya P, 74d yaya vai vaSyakrj jagat ]
M, T,: yaya vasyam bhave jagat J;: yatha vai vasyakrj jagat By, P, U, U, i 1y, Xine (N, Njg Nog E B, 1 - Yatha vai vadakrj
jagat K, : yatha vai vaSyakam jagat J,: yatha vaSyakrtam jagat M, : yatha vai visvavaSyakrt P, V,E E,: yatha vai
va$yaktam jagat P,: yatha devavasam jagat T),: yatha vai vadyataj javat N,,: va§yam vrvair jagad bhavet B,:
ena vasya bhavej jagat ],  75a  gantum ] Xyip,v,) Ss e : yatum P, V,: yantum E, 753 ye kecit ]
i py] st Xne v, ngg ] - YA kecit N,N;: ye kascit P, 75b  parabrahmapade Yy g, 5y, 7,55v,1 Ssijv, ) Niy Noy VS Ep:

pare brahmapade B,B,,],J, V,: param brahmapade V,N,E,: parabrahmapare N,N,,N,,; parabrahmapara N,,

19 N
75b layam | Yyijx,) XsZnen, ) : laye Ny svayam K, 75¢  sarvas | Yiry, : sarvasu Ty, 75d  tesam vid-
hvamsakarakah | Eipg,evi) Vi Ene, s tesam vidhvamsakarikah P, V., E,: svavidhvamsakarakah Tj,: tesam

vidhvamsakaranah N, : tesam vi$vasakarakah M, : yah kascit sukhakarakah W,

247



Brahma, for them all the Siddhis become the cause of their ruin.’*s

masam ekam layo yasya lagnas tisthed akhanditah |
na jagarti sa yogindro yavan moksam sa gacchati || 76 ||

The best of yogins whose absorption is adhered to continuously for one month, does not
wake until he arrives at liberation.

navamasalayenapi prthvitattvam ca sidhyati |
prthvitattve tu samsiddhe yogindro vajrasamnibhah || 77 ||

By means of an absorption for nine months, the earth-element is perfected. When the earth-
element has been completely perfected, the best of yogins becomes [hard] like diamond.™®

76a-d = Yogacintamani, p. 259 77a-d = Yogacintamani, p. 259-60 (...ca gacchati...)

Z = ENI + z)SI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P3 TI UI UZVI ) z)SI = BzT]IV4WI ) ZNe = NI Nz NI} NI7 N19 NzI N23 Vs
EE,

76a ekam layo yasya | Xipsm e Vi Ene v NigNas vs) © €kam layam yasya M, : ekam laye yasya N;;N,,N,, V;:
ekalayo yasyaJ, P,: ekam layatho 'pi W,: ekamlaya$§ casca T, 76b lagnas | iy, v, Zsipw,;: yasca W,: layas
V. e, - layam N, : lanas], 76b tisthed akhanditah ] Xy, p,; Zsine: tisthed akhanditam P, : tisthaty
akhanditah B, 76¢c sayogindro | Eniprp,u,] Lsi Zne: Suyogindro M,: samyogindro U,: tu yogendro P,
76d yavan moksam | Yy, )ik, vy Ssi Xne: yavan moham J, P, V,: ya cen moksam J;K, 76d sa gacchati
] Eniemy ] Zsi Zne: sa vindati B, : ca vindati M, : na gacchatiP, 77a navamasalayenapi | Enipwg Wi Zne e,
: navanasalayenapi T),: masadvayalayenapi M, : trimasasya layenapi V,: traye masalayenapi E, 77b prthvi-
tattvam | Xp,): prthvitattve P,  77b  casidhyati | Xyp,,m,u, V,Ei: sa gacchati B,J,M, U, Xy, | S s, |
77¢  prthvitattve tu samsiddhe | P, T,U,V, ¥ v, | Xnepn,;vs) ¢ prehvitattvam tu samsiddhe B,: prthvitattve
tu samsiddhi J,: prthvitattve ti samsiddhe N,, V;: prthvitattve susamsiddhe B;, M, : prthvitattvam susambad-
dham V,: prthvitattve 'pi samsiddhe M,: prthvitattve ca samsiddhe P,: prthvitattvam ca samsiddhe J,J,K;:
prthvitattve sa siddhe P,  77d yogindro | X,;: yogindror Nq: jayate V,  77d vajrasamnibhah ]
YNt ima Un) Vi Sne g, 1 Yogasamnibhah B, J;M, Ty, N,,: gandhasamnibhah U, W,

76a-b By, substitutes: masam ekam tu yo tisthet layasthas ca nirantaram | 76a-d  omitted by P,
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sardhasamvatsarenapi layasthasyapi yoginah |
toyatattvasya siddhih syat toyatattvamayo bhavet || 78 ||

The yogin who remains in absorption for a year and a half, [gains] the Siddhi of the water-
element. He becomes absorbed in the water-element.’®”

samvatsaratrayenapi layasthasyapi yoginah |
tejastattvasya siddhih syat tejastattvamayo bhavet || 79 ||

The yogin who remains in absorption for three years, [gains] the Siddhi of the fire-element.
He becomes absorbed in the fire-element.”®

sadbhih samvatsarair bhiitair akhandalayasamsthitah |

vayutattvasya siddhih syad vayutattvamayo bhavet || 8o ||

[The yogin] who has remained in absorption continuously™® for the past six years, [gains]
the Siddhi of the wind-element. He becomes absorbed in the wind-element."

78a-d = Yogacintamani, p. 260 (... vayutattvamayo bhavet) : ~ Yogacintamaniy, (... layasthasyapi yogina...)
79a-d = Yogacintamani, p. 260 8oa-d = Yogacintamanis, p. 260 (...yogi tv akhandalayasamsthitah...)

Z = ZNI + ESI + ZNC; ENI = BI BLIJIJZJS K[ M] Mz P] Pz P; T[ U[ Uz vl ) ESI = BZT}[V4W1 ) ZNE = N[ Nz N13 N17 N[g NZ] N23 Vs
EE,

78a sardhasamvatsarenapi | Yip,r,) Ssipv,] 2ne: ardhasamvatsarenapiV, : sardhasamvatsarenaiva P, : sard-
hasamvatsaro napi B, 78b layasthasyapi yoginah ] B,B.J,J,J,K.M, W, X5, : layasthasyaiva yoginah
P.P,P;M, T,V,V,E,: layasthasya viyoginah U,: layasthasya yoginah T;, =~ 78c siddhih ] X,;: siddhim P,
78d toyatattvamayo | X, ): toyastattvamayoU, 78d bhavet | Yy p 1 v, XsN,,E,: hisah P, T, V, Xe v £, |
79b layasthasyapi | Xy p,1,) Ssi e ry) < layasthasyaivaP, T,E, 79d bhavet | Eyip,7,v,) X5 Enevsr,: hisah
P, T,V.V.E, 8o0a samvatsarair bhatair ] Ypp,: samvatsarai$ caiva P,: samvatsarai$ capi P,: samvatsarair
bhiaram Uy 8ob akhanda | Xype,) s Xne: akhandam M, P,: mekhanda U, 8ob laya ] 3;,:layam],
8ob samsthitah | Yy, XgE E,: samsthitaih Xy, g5, ¢ asthitah ], 8oc vayutattvasya | Znip,1 Zsipwi
Ye: vayustattvasya ], W, 8oc siddhih ] ¥, : samsiddhih N,, 8od vayutattva | Xyp,; Xsiw,) et
vayustattva ], W, 8od bhavet | yippruv,) SsiN,: hisah P, T, U, V, Exe v, |

78c-d N, repeats 79c-d at 78¢c-d.  79a-b P, V,substitute tribhil samvatsarair bhiitair akhandalayasamsthitah |
P, substitutes: paficasamvatsarair bhiimi akhandalayasamsthitah | 79a-d  omittedby M, 8od omitted by P,
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tatha dvadasabhir varsair layasthasya nirantaram |
vyomatattvasya siddhih syad vyomatattvamayo bhavet || 81 ||

Thus, [the yogin] who has remained in absorption continually for twelve years, [gains] the
Siddhi of the ether-element. Indeed, he becomes absorbed in the ether-element.™

caturvimsatibhir varsair layasthasya nirantaram |
Saktitattvasya siddhih syac chaktitattvamayo bhavet || 82 ||

[The yogin] who has remained in absorption continually for twenty-four years, [gains] the
Siddhi of the Sakti element. Indeed, he becomes absorbed in the Sakti element.'™?

8ra-d = Yogacintamani, p. 260 82a-d = Yogacintamani, p. 260 (...-mayo hi sah)

Y= 2NI + 2SI + 2Ne ) ENI = B1 BLJJst K1 M1 Mz P1 Pz P3 Tn Ux Uz V1 ) 2SI = Bz le V4W1 ) ZNe = N1 Nz Nl; N17 ng N21 sz V;
E.E,

81a tatha ] Xy, TV, XN yathaB,B,W, 81a dvadasabhirvarsair | X, ,: dvada$avarsaistuM, 81b
layasthasya | X,,;: layastha§caN,, 81d vyomatattvamayo | Ynipu,) siw,] Lne vy, yathd vyomamayo
J,: vyomastattvamayo U,: vyomatattvalayo W,: vyomatattvamayi N,, 81d bhavet ] B,J,J,K,M,P, sty :
hisah X1 s, 55k MM by Zve: 'Pisah M, 82b  layasthasya nirantaram | Yy g, Xs Xne ny, : layasthah satatam
bhuvi B, : layastha$ ca nirantaram N,;  82¢ chaktitattvamayo ] Xj,,: yatha Saktimayo], 82d bhavet ]
B.J,J,K.M,M,P,U, SN, : hisah B,,J,P.P, T,V, Sxe s

81c-d N, substitutes: the following hypermetrical line: akasatattva[m] prapnoti akasatattvamayo bhavet
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brahmandam sakalam pasyet panistham iva mauktikam |
atmakayasvariipam ca vijanita yathasthitam || 83 ||

[The yogin] will see the entire universe like a pearl held in [his] hand and truly understand
its essential nature [to be] in his own body.”

kayastho drsyate loke tattvacaryam samdcaran |
tattvacaryam karoty eva Saktitattvalayaya ca || 84 ||

Performing the practice of the elements, [the yogin continues to be] seen in the world occu-
pying a body,"* and he maintains the practice of the elements in order to [remain] absorbed
in the Sakti element."s

83a-d ~ Yogacintamati, p. 260 (...pranistham iva... nidhayatha yathasthitam) : Yogacintamaniy (...nidhayatha
yathasthitam) 84a-d =~ Yogacintamani, p. 260 (...samacaret... $aktitattvaksamaya ca) : ~ Yogacintamani,
(..samacaret... Saktitattvaksayaya ca) : ~ Yogacintamaniy, (...samacaret... §aktitattvaksayo bhavet)

Y= ZNI + 2SI + ZNe; ZNI = BlBLJJst Kn M1 Mz P1 Pz Pg Tn Ux Uzvl; 2SI = BZT)1V4W1 ) ZNe = N1N2 le N17N19 Nu N23 V5
EE,

83b brahmandam sakalam | Xyp,,p,p, ZsiE;: brahmandan sakalan Yy, e, : brahmandam sakalas
N,: brahmandam sakalan E,: brahmatmyam sakalam P,: brahmanda[m] akhilam P,: brahmandasakalam J,:
brahmandam paramam], 83b pasyet | i, j5,p, uivi) Dsiiwi] Sne vina Nar g 1 PASYat B, J, NN, N, : pasyot
J.: pasye P,U, W : paSyan V,: nyasyaN,, 83b panistham ] Xy, [P5] 281 [By ] 2Ne' karastham B, : panitvam P,
83a-b pasyet panistham iva mauktikam ] ¥y, ;: padyaty dtmastham api maurttikam T, 83c atmakayas-
vartipam ca | i py) Ssi[v,] 2ne Ny - tmakaryasvariipam ca M, : atmakaryasya réipam ca P,: atmakamam
svartipam ca V,: atmakayasvaripamcaN,, 83c ca | Xp,;: hiP, 83d vijiianita yathasthitam ] diagnostic
yathasthitam M, : sidhyaty eva yathasthitam V,: nidhayaya yathasthitam Tj,: nirdharyatha yathasthitam M, :
vidhayaya yathasthitah K, : nidhayatha yatha tatham By, : nidhayatha yathepsitam B,: nidhayithi yathasthitam
J:: nidhayaste yatha tathaJ, ,.: nidhayatha yatha tathaJ, . : sadhitam ca yathasthitah P, : vidhite ca layasthitah
P;: nidhayatha sthitam N,, 84a kayastho dr$yate loke | Xy, x,m,p,p3u,1 Zsipw,) - Kayastho dryate lokas
M, W, : kayastho drsyate lokah J,: kayastho dr$yate loko P, Xxe n, ny &£, : Kayastho 'pi dréyate loke K, : layas-
the dr$yate loke P,: kaye sve dréyate lokah A, : kamastho dr$yate loke U, 84b caryam ] Sy, ),k mrp,ur)
Xa (T Yine NNy vs - caryam [ K, M N, N,,: carya Ty, U, V;: caryair B, varsaih P,: varjam ], 84b samacaran ]
B, J,P,V,: samacaret Xy, ), p, 1) Zsi(v,] 2ne[N, | Samacaren T,: samacarais N, 84c tattva | ¥y, : tattvas
P3
P,: varjam J, 84c karoty eva | Xy, Yo XNy, karoti evam J,Uy: karo 'vaN,  84d layaya | conj.

84c caryam | Znipk,mpo vl 2si ] e : caryam M,: carye J;K;: carya T;N,: cayam U,: varsaih

SANDERSON: jayaya P, V,: ksayaya Y pp, v, Lsiv,) Xne: vihaya V,

83c-d J, substitutes: atmakayasvarah siddhih syat [t]attve ca yathasthitam ||
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ittham kramavivrddhena layabhyasena yoginah |
bhufijate paramanandam bhusundadimahatmavat || 8s ||

Thus, by practising absorption which increases by degrees, the yogins enjoy supreme bliss,

like the great-souled Bhu$unda and others.”

brahmavisnumahesanam pralayesv api yoginah |
bhufijate paramanandam bhusundadimahatmavat || 86 ||

Even in the dissolutions of Brahma, Visnu and Siva," the yogins enjoy supreme bliss, like

118

the great-souled Bhusunda™ and others.™

8sa-d = Yogacintamani, p. 260 (..bhastndadi-...) : = Yogacintamani, 86a-d = Yogacintamani, p. 260 :
~ Hathatattvakaumudi 19.4 (quoted with attribution to the Amanaska) (tatha coktam amanaske — mahavisnu-
mahesanah... mahatmavad || iti) : &~ Goraksasiddhantasargraha p. 26 (quoted with attribution to the Yogabija)
(mahavisnumahesanam pralayesv api yoginam | nasti pato layasthanam mahatattve vivartinam)

Z = ENI + z)SI + ENe; ENI = BIBLIJIJZJS KI MI Mz PI Pz P3 TI UI UZVI ) z)SI = BzT]IV4WI ) ZNe = NI Nz NI} NI7 N19 NzI N23 Vs
EE,

85a kramavivrddhena | Xy, kM, p, vi] Ssi 1] 2Ne NarEa ] * karmavivrddhena N,, E, : krame vivrddhena K;:
kramad vivrddhena B, V, Tj,: kramad vivarteta M, : kramadivrddhena],: kramena vrddena P,: ma vivrddhena
V, 8sb layabhyasena | Xy, Xsipv,) Znepn, ) : layas tasyaiva V,: layabhyana P, : layabhyasya na N, : yo-
gabhyasena U, 8sb yoginah | Xyip,)p,p,) XsXne: yogibhih J;: yogina J,P;: yoginah P,  8s5c¢ bhuii-
jate | Ynip,p,) YsiXne: bhiifijate P;: bhityate P, 85¢  paramanandam ]| Xip) Zsim) Sneany ¢ €@
mahanandam M,: paramanande N,N,,: paratmamanam Tj,,.: paramatmanam Ty,  85d bhuSundadi ]
N,N,N, N, N, N,,: bhisandadi M, P,: bhaisundvadiE, : bhrsandvadi B;, M, N, E,: bhrusandadiK,J;: bhrsundv-
adi T,N,,: bhrsundadi V;: bhrsandadi B, Tj,: bhréandayadi B,: bhrsudayadi P,: bhrsudyadi J,: bhrsandvadi
J,: bhrsandavadi U,: bhaisamjyadi W,: bhrsudadi V,: bharityadi P,: mukundadi vV, 85d mahatmavat ]
SN [B Py Ur ] 581 {T) V] SNe [Ny ] - mahatmavan B, Tj,: mahatmavam N,,: mahatmavit P,U,V, 86b brahmavisnu
| B.P,V,Egv,w,) Xne: brahmavisnu W,: mahavisnur By, J,K;M,P, T,: mahavisnu J,M,P; U,: mahavisnum
V,: mahavisnor ], 86b mahe$anam | Xy, v 1) Dsi Xne: Mahesanah M, T,: mahesanam By,J;  86b
pralayesvapi | i, p,) Ysifp, v,] Zneqvs) - pralayesv eva V;: pralayas vapi B, : prakriyesv api V, : prayalai$ capi
P,: pralayam svapi P,: pralaye napi P, 86b yoginah | Xyj,p,p,) Xsi Xne: yogibhih J;: yoginam P, : yogine
P, 86c paramanandam ]| Xypy Zs (1] 2Ne 1), ] : €4 mahanandam M, : paramanande N,,: paramatmanam
T, 86d bhuSundadi ] N,N,;N,N,,N,,, bhiisandadi M,: bhasundadi P,: bhasundvadi E,: bhusundadi V,:
bhrsandvadi B, ],K,N,E,: bhrsandadi P,: bhrsundadi T,N,, V;: bhrsandadi T),: bhréandayadi B, : bhrsudayadi
P,: bhrusandadi B,J; 86d mahatmavat | Xyp,p,; Xsir,) Sneqy,) : mahatmavan Ty,: mahatmavit P, P;:
mahatmavam N,

86a-d ], U,substitute: mahavisnumahesanam pralayesv api yogindm | nasti pato layasthanam mahdatattve vivartinam || :
W, — brahmavisnumahes$anam pralayesv api yoginam | ndsti pato layasthanam mahatattvavivartinam || : M, — mahavisnu-
mahesanam pralayesv apiyoginam | nasti pato layasthanam mahatattvetiyoginam || : V, — mahavisnumahesanam pralayesv
api yoginah | akhandalayam anandam ajfiakalo na jayate || : Vs — brahmavisnumahesanam pralayesv api yoginah | bhufijate
ca para[m] Saktim tattvamoksalayo bhavet | After 86d V, inserts: nirgune nirmale laksye nirvikare nirafijane | prapya
yogi padam svasya na sa bhiiyo 'pi jayate || P, inserts: sadhayet sarvakalyanam saktam atmeti sevanam ||
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iti Sriamanaske kalpakhande rajayogo nama prathamo 'dhyayah *

'iti $riamanaske layakhande prathamo bodhah — M,

iti layakhande prathamaprabodhah — V,

ity amanaske layakhande prathamaprabodhah samaptah — A,

iti Sriamanaske kalpakhande rajayogo nama prathamo 'dhyayah — By, ].]J,

iti $riamanaske kalpakhande laya nama prathamo 'dhyayah — B,

iti Sriamanaske kalpakhando nama prathamo 'dhyayah — J,];Js U, Up V, T), T),

iti Sriamanaske kalpakhando rajayogo nama prathamo ‘dhyayah — H, V,

iti Sriamanaske kalpakhando layakhando nama prathamo 'dhyayah — P,

iti Sriamanaske kalpakhande layabhyaso nama prathamo 'dhyayah — Uy

iti $riamanaske kalpakhande laya nama khando nama prathamo ‘dhyayah — B,

iti amanaskakalpakhande i$varaparvatisamvade prathamo 'dhyayah — B,

iti $Sriamanaskakalpakhande i$varavamadevasamvade layayogo nama prathamo 'dhyayah — By,

iti Sriamanaske kalpakhande i$varavamadevasamvade layayogo prathamah — V,

iti $riamanaskagurukalpakhando nama prathamo 'dhyayah — X,

iti Sriamanaskagurukalpakhande rajayogalh] samaptah — U,

iti $riamanaske gurukalpakhando nama prathamo 'dhyayah — E,

iti Sriamanaske gurukalpakhando rajayogo nama prathamo 'dhydyah — P, T,

iti Sriamanaske gurukalpakhande rajayogo nama prathamo ‘dhyayah — C, U,

iti §rii$varaprokte amanaskakhande layayogaparicchedo nama prathamo ‘dhydyah — J,

iti §risvaraproktam amanaska samaptam — Jp

iti $riivaprokte kalpakhande amanaskayoge layakhando nama prathamo 'dhyayah — P,

iti ade$varaproktam amanaskalayakhando nama prathamo 'dhyayah — U,

iti Sriamanaske Sivaprokte safikalpakhando nama prathamo 'dhydyah — M,

iti amanaskakhande prathamo 'dhyayah — W,

iti $riamanaske yogasastre ivaravamadevasamvide gurukalpakhande rajayogo nama prathamo 'dhyayah — V,
iti Sriamanaske yogasastre iSvaravamadevasamvade layayogah prathamah — N,N,, N, N, N, N N,, V. E, E,
iti $riamanaske yogasastre isvaravamadevasamvdade layayogah prathamah 'dhyayah — E,

iti Sriamanaske yogasastre isvaravamadevasamvade layayogo nama prathamah — E;N,,

iti Sriamanaske yogasastre isvaravamadevasamvade laye yogah prathamo 'dhyayah — N

iti Sriamanaske yogasastre isvaravamadevasamvade yogah prathamo ‘dhydyah — N,

iti Sriamanaske yogasastre layayogo nama prathamo 'dhyayah — N,N,N, N, N,, R,

iti Sriamanaske yogasastre isvaravamadevasamvade layayogah prathamam prakarana — N,,

iti Sriamanaske yogasastre — E,

iti Srituriyatmatattvabrahmande i$varavamadevasamvade laye yogi nama prathamo 'dhyayah — N, N,

iti $rikaularnavamahatattve amanaske yogasastre isvaravamadevasamvade layayogah kathanam nama prathamah - N,
iti Srikaularnave mahatamrte amanaske yogasastre isvaravamadevasamvade layayogah kathanam prathamapatalah- N,
iti riadinathoktam layakhanda nama prathamo 'dhyayah — P,

iti $riadinathokta layakhando nama prathamopadesasamapta[h] — P,

iti Srimadadinathavamadevasamvade layakhande prathamaprabodhah — Vg
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Endnotes to the Amanaska's First Chapter

"An Afijali (1.1b) is defined in Bharatamuni's Natyasastra (9.128-29) as follows: 'An Afijali is considered [to
be formed] from joining the two hands [which are held in] the Pataka [gesture. It is used] in the respectful
salutation of Gods, Gurus and friends. It has three positions: the chest, the mouth and head. For Gods, it is
situated on the head, for Gurus, [near] the mouth and for friends, [in front of] the chest. For women, it's [posi-
tion] should be unrestricted' (patakabhyam tu hastabhyam samslesad afijalih smrtah | devatanam gurinam ca mitranam
cabhivadane || sthanany asya punas trini vakso vaktram Siras tatha | devatanam Sirahsthas tu gurinam asyasamsthitah |
vaksasthas caiva mitrandam strinam tv aniyato bhavet). In NatyaSastra 9.18: 'The Pataka [hand gesture] is considered
to have all the fingers extended and straight, and the thumb bent' (prasaritah samah sarva yasyangulyo bhavanti hi |
kuficitas ca tathanigusthah sa pataka iti smytah). Seeing that Vamadeva is respectfully addressing I$vara, one would
expect him to be holding the Afijali above his bowed head.

2As the name of a sage, Vamadeva can be found in vedic, epic, ayurvedic and puranic literature in a va-
riety of contexts. However, his name is not frequently found in passages on yoga, and my research has not
revealed a Saiva source other than the Amanaska in which Siva teaches Vamadeva yoga. Vamadeva's role in the
Sivamahdpurana is not an exception to this. In the Kaildsasamhita (12.1) of the Sivamahapurana, Karttikeya recog-
nizes Vamadeva's extreme devotion to Siva and goes on to teach him the rite of Yogapatta (vogapattavidhi),
which is an initiation ceremony that bestows the qualities of a guru (gurutva) and liberation (18.11 - 19.57).
Though Vamadeva is referred to as a yogin in this chapter (18.2), he is not taught yoga by Karttikeya in any
chapter of the Kailasasamhita. Also, it is worth noting that in this Samhita (11.11-14), Vamadeva is described as
an ascetic: "..[He is] the knower of the true meaning (arthatattva) of all scriptures such as the Vedas, Agamas,
Puranas and so on, and a knower of the former actions of the souls of gods, demons, men and so on. His whole
body had been cleansed with ashes and he was adorned with knots of matted hair. He was beyond the religious
disciplines, desireless, beyond opposites [such as heat and cold, etc.], without ego, naked, a great gnostic and
like another Siva. He was surrounded by those who had become his students and by [other] such prominent
sages. Wandering around this earth and purifying it with the merit [generated by] the touch of his own feet
[on the ground], his heart was always immersed in the supreme state' (...veddgamapuranadisarvasastrarthatattvavit
| devasuramanusyadijivanam janmakarmavit || bhasmavadatasarvango jatamandalamanditah | nirasramo nihsprhas ca nir-
dvandvo nirahankrtih || digambaro mahajfiani mahesvara ivaparah | Sisyabhiitair munindrais ca tadysaih parivaritah || pary-
atan prthivim etam svapadasparsapunyatah | pavitrayan pare dhamni nimagnahrdayo 'nvaham). There are also references
to Vamadeva as a great yogin in other Puranas (e.g., Kiirmapurana 2.11.130, etc.). In the Bhiksukopanisat, which is
included among the 'Samnyasa Upanisads', Vamadeva is one of eight Paramahamsas who eat eight mouthfuls
of food a day and seek liberation by a yogic path (atha paramahamsa nama samvartakarunisvetaketujadabharata-
dattatreyasukavamadevaharitakaprabhrtayo 'stau grasamsvaranto yogamdrge moksam eva prarthayante).

In medieval yoga texts, Vamadeva is absent in lineages of Siddhas who taught Hatha and Rajayoga (e.g.,
Hathapradipika 1.5-9). Brahmananda, in his commentary, the Jyotsna, on Hathapradipika 4.15, includes Vamadeva
among various sages who, according to the Puranas, were perfected at birth (tatropadesam antarenaivatmasaksat-
karavanto babhiivuh | tatha hi | hiranyagarbhavasisthanaradasanatkumaravamadevasukadayo janmasiddha ity eva purana-
disu Sriiyante). A late reference to Vamadeva in the context of yoga occurs in the Varahopanisat (4.34-44), a post-
seventeenth CE, Vaisnava Yoga Upanisad (Ruff 2002: 173), which describes Suka's and Vamadeva's paths to
liberation. Unlike the yoga taught in the Amanaska, Vamadeva's path in the Varahopanisat (4.34-41) involves the
practice of Hathayoga and requires many life-times to attain liberation. AsfarasIam aware, the Varghopanisat is
the only reference which associates Vamadeva with Hathayoga. Therefore, in light of the earlier Puranas men-
tioned above, it seems that Vamadeva's appearance in the Amanaska may have served to connect its teachings
with these Smrti traditions, rather than the tantric traditions implicit in the lineages of Siddhas in later Saiva
works on Hatha and Rajayoga. Vaimadeva's prominence in Puranas such as the Sivamahapurana is probably the
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reason behind the speculation in some manuscript catalogues that the Amanaska is a fragment of some Purana
(e.g., Windisch and Eggeling 1894: 601, etc.).

3The phrase pranamya Sirasa devam (1.1a) is a common cliché in agamic Sanskrit literature. For example,
Bhagavadgita 11.14c; Mahabhdrata 5.129.13, the apparatus on Pada f, the fifth line of the supplementary pas-
sage cited there, which is the eighth such passage in the apparatus; Ramdyana 7.10.15¢; Brahmapurana 176.28a;
Nisvasamukha (of the Nisvasatattvasamhita) 1.24¢; Kriyakalagunottara 1.1a; SudarSanasahasranamastotra 1a, in the sup-
plementary section (pariSista) of the Ahirbudhnyasamhita, Prasnasambhita 28.18c¢, etc.

4It is also possible that the original reading of Amanaska 1.1c was jivanmuktipradopayam (i.e., 'the method
that yields liberation while living'). This reading is supported by most of the south-Indian (see appendix A)
and Nepalese manuscripts. However, I have favoured jivanmuktipadopayam, because most of the north-Indian
manuscripts (i.e., the oldest recension) have it (X5, k, u,r,7), and elsewhere in the Amanaska the word pada is
adjoined to synonyms for the liberated state: e.g., brahmapada (1.75), muktipada (2.13) and moksapada (2.28). Thus,
it may have been a stylistic feature of the author. [am yet to find either jivanmuktipadopaya or jivanmuktipradopaya
elsewhere in Sanskrit literature. However, both jivanmuktipada and jivanmuktiprada occur with some frequency.
In the case of jivanmuktipada, it is worth noting that it occurs several times in the Moksopaya (e.g., 3.9.16, 4.16.5,
6.45.21, etc.), a text with which the author of the Amanaska's first chapter was probably familiar because of the
reference to the crow, Bhu$unda, at the end of this chapter (see the relevant endnote on verse 1.85).

_____

_____

Firstly, the majority of north-Indian manuscripts have it; secondly, the compound can be found in yogic and
tantric literature (as noted in the testimonia for this verse) and, finally, the other instance of the term bandhana
in Amanaska 2.81 cites kama (desire) and krodha (anger) as examples of it, and both of these are closer to asa
inasmuch as they are mental states, rather than the more metaphysical terms, mala and maya.

51t appears that adharadisu (1.3a) has been used for miladharadisu, perhaps for metrical reasons. This is rare
but it does occur in other texts. For example, Naradiyapurana 1.85.50a (adharadisu cakresu) and the Paippalada-
vasadisatkarmapaddhati p. 178 (susumnasthitadharadisa[t]cakram nirbh[i]dya).

7In adharadisu, susumnadisu and pranadisu (1.3), the adi simply indicates the prominent member of each group
being referred to in each case, and the intended meaning is that the highest reality is not located in any Cakra,
pathway of vitality or vital air. The implication of this is that the subtle body is superfluous to any endeavour
to see the highest reality and therefore, so too are the yoga systems and techniques which are based on the
subtle body.

8The majority of the north-Indian and Nepalese manuscripts support tatra yogaratah ke cit in 1.4a. However,
tatra is inappropriate here because the subject matter of this verse does not follow from the idea expressed in
the previous verse, that the highest reality is not located in Cakras, Nadis, etc. If tatra were the original reading
as the majority of manuscripts suggest, it would indicate that the redactor of the Amanaska had appropriated
this verse from another text and carelessly inserted it without consideration for the incongruity of tatra in the
new sequence of verses. However, since [am yet to find verse 1.4 in an earlier work and since the first chapter of
the Amanaska is probably not a compilation (see section 1.3.4), it is more likely that tatra is a corruption which
must have occurred early in the text's transmission. That the tradition ignored tatra is demonstrated by the
Nepalese commentary which interpreted tatra yogaratah ke cit as 'some who follow that knowledge' (tehi jfianaka
pachilagyaka kohi ta). The commentator's reading of yogaratah as though it were jfianaratah is not supported by
the root text nor any of the north-Indian, Nepalese and south-Indian manuscripts. However, the commenta-
tor was obviously unwilling to read yogaratah as broadly referring to all yogins. Two other plausible, alternative
readings for tatra, namely, tattva and mantra, which are reasonably well attested, provide a meaning more spe-
cific than yogaratah. The problem with tattvayogaratah is the apparent contradiction between its meaning (i.e.,
those who are intent on uniting with the highest reality or all reality levels) and the central teaching of the
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Amanaska, which instructs the yogin to become immersed (laya) in the highest reality (paratattva) and engage
in the practice of eliminating reality levels (i.e., tattvabhyasa) until the highest reality (paratattva) appears (1.14-
1.20). The reading of mantrayogaratah yields a better meaning because verse 1.7 asserts that one should abandon
the practice of Mantras in favour of Samadhi. However, mantrayogaratah is difficult to accept if one accepts the
reading of nearly all the north-Indian and Nepalese manuscripts in 1.4¢, because japena ke cit klisyanti renders
mantrayogaratah redundant. This raises the question of whether japena ke cit kliSyanti should be accepted. It is
rather strange to see the verb /klis used with japa because this verb often implies physical pain or affliction.
Although one cannot altogether rule out the possibility that the author was referring to people who afflicted
themselves by repeating Mantras, several south-Indian manuscripts (i.e., T, Ap, C, C,) offer the more appealing
reading of hathena ke cit kliSyanti. In this context, hathena can be understood as hathayogena which is a reasonably
common truncation of the compound within texts which teach Hathayoga. For example, in his commentary
called the Vimalaprabha, the eleventh-century Pundarika understood hathena in Kalacakratantra 4.119¢-d to be
hathayogena (see Birch 2011: 535). In yoga texts, examples include Dattatreyayogasastra 27a-b (kapiladyas tu Sisyas
ca hatham kuryus tato yatha) and Hathapradipika 2.76a-b (hatham vina rajayogo rajayogam vina hathah). Also, the title
of the latter is a good example (for a discussion on this title, see Kaivalyadhama's edition of the Hathapradipika,
1998: xix). However, it is also possible that hathena could refer to any forceful action, as in the Moksopaya in
which the term hathayoga appears to have this more general meaning (see Birch 2011: 541-42). Nonetheless,
the reading of hathena with kli§yanti is consistent with the Amanaska's criticisms of Hathayogic practices such
as Pranayama and Mudra as causing pain (e.g., 2.318). The fact that the Amanaska was used by Hathayoga
practitioners (as evinced by the incorporation of several of its verses into texts such as the Hathapradipika, etc.)
provides a plausible reason for the altering of hathena to japena in the north-Indian and Nepalese transmissions
of the text.

9Cf. Hathapradipika 4.40: 'Some are deluded by the labyrinth of Tantras, some by the perplexities of vedic
scripture and some by reasoning. They do not know what causes one to cross over [to liberation]' (ke cid agama-
jalena ke cin nigamasankulaih | ke cit tarkena muhyanti naiva jananti tarakam).

The word taraka, in Amanaska 1.4d, is prominent in yogic literature as far back as Yogasiitra 3.54, in which it
qualifies knowledge that arises from discernment (tarakam ... ceti vivekajam jnanam). The Yogabhdsya 's commen-
tary on this siitra glosses taraka as: 'That which arises from one's own intelligence and not from instruction
(tarakam iti svapratibhottham anaupadeSikam ity arthah). However, Vacaspatimisra's gloss (3.33) on taraka defines
it as it is commonly understood in agamic literature: 'That which causes one to cross over worldly existence'
(...samsarat tarayatiti tarakam). This interpretation derives from the root meaning of tf as 'crossing over' which is
stated in Dhatupatha 1.1124 (tf plavanataranayoh). Therefore, taraka often qualifies something which causes liber-
ation, such as a god; e.g., Kulapradipa 1.3a-b (natha natha mahadeva samsararnavataraka), the guru; e.g., Kularnava-
tantra 13.99¢-d (durlabham tam vijaniyad gurum samsaratarakam) or even Pranayama; e.g., Yogaydjfiavalkya 6.81c-d
(samsararnavamagnanam tarakah pranasamyamah). In light of these examples, it is not surprising that tarakayoga
became the name of a type of yoga in the Mandalabrahmanopanisat, the Advayatarakopanisat, the Sivayogadipika
and the Rajayogabhasya. In these texts, Tarakayoga is preliminary to the practice of amanaska, and this is the
main topic of the additional verses of the Amanaska's south-Indian recension. One of these additional verses
defines taraka as follows: 'This [yoga is called] Taraka because it causes the guru and student to cross over the
ocean of existence' (see appendix A, verse 11).

° Amanaska 1.5 is mainly concerned with refuting the authority of Brahmanical scripture and learning. In
this context, the term smyti is probably referring primarily to the law codes (dharmasastra) such as the Manusmyti,
the authority of which even the most orthodox Brahmin would accept. However, [ have interpolated 'and
the like' to include scriptures which were commonly considered to be Smrti such as the Puranas and Epic
literature.

"The meaning of the term pasanda (often spelt as pakhanda in the manuscripts) is made clear by commen-
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taries on prominent Dharmasastras. For example, at the end of the first chapter of the Manusmyti (1.118), Manu
says that in his treatise he has spoken about the eternal religious duties of different regions, castes, families
and a number of non-vedic religions (deSadharmari jatidharman kuladharmams ca $asvatan | pasandaganadharmams
ca $astre 'sminn uktavan manuh). In glossing this verse, Medhatithi says: '[The term] pasanda [means] the practice
of prohibited observances, the religious duties found in the scriptures which are outside [the Veda]' (pasandin)
are those engaged in [these] prohibited rites' (pasandam pratisiddhavratacarya bahyasmrtisamasrayas tatra ye dhar-
mah — pasandino vikarmasthan iti). The phrase pasandino vikarmasthan is taken from Manusmrti (4.30) itself: 'One
should not honour even with a mere word the Pasandins who are engaged in prohibited rites, those who
behave [as hypocritically] as a cat, deceivers, nihilists nor those who act [as cruelly and deceitfully] as the
heron' (pasandino vikarmasthan baidalavratikasi Sathan | haitukan bakavittims ca vanmatrendpi narcayet). This verse
appears in different forms in later texts; e.g., Kirmapurana 2.16.15; 'One should not honour even with a mere
word the Pasandins who are engaged in prohibited rites, those whose disciplines are from the left [current
of Saivism,] the Paficaratrikas nor the Pasupatas' (pasandino vikarmasthan vamdcarams tathaiva ca | paficaratrin
pasupatan varnmatrenapi narcayet). In his Agamapramanya (p. 26), Yamunacaryasvamin summarized the view of
Smrti on Pasanda religions as being Saiva, Pasupata, Buddhist, Jain, Kapalika and Paficaratrika (Saivam pasu-
patafi caiva bauddham apy drhatam tatha | kapalam paficardtrafi cety evam pasandata smrteh || cety ] corr. : cetty Ed.).
And in a late polemical work called 'Crushing the Kaula Elephant' (kaulagajamardana) a long passage is devoted
to Pasandins: I$vara said, 'Listen, O Parvati, I shall give a critique of the Pasandas. Knowing this, a wise man
is not defeated by them. Those devoted to fake observances; those who rebuke the religion of the Vedas;
those who have fallen from caste and religious duties; those who have erred and think themselves learned,
they are [all] called Pasandas [because] they act contrary to [true] religion. They fall into a terrifying hell un-
til the end of the world. He who wears ash from the cremation ground and delights in wine and flesh; he
who performs such [rites] as bathing and the junctures for [mere] worldly rewards; and he who is the vilest
[of them all,] having become a hater of Visnu, destroys everything; [all of them] are called Pasandas. [Now,]
my dear, hear about the Kapalika. He eats from a skull bowl and is addicted to wine and flesh; he neglects
the disciplines of purification and he is adorned with a bald head and Malas; he eats from the fires of the
cremation ground; he alone is a Kapalika, he never does [the proper] repetition of Mantras, nor ascetic prac-
tices nor [follows] the rules of personal restraint. He is without such [rituals] as bathing and ceremonies for
donation. [Thus,] he is proclaimed a Pasanda. O great Goddess, hear about the Jain. He always carries a
pitcher. He is simply a soul and never an enjoyer, doer and destroyer. He is called a Jain, and Buddhists and
[the like] are considered [to be similar]. Some pluck out their hair and dress in white, my dear, and [some]
wear red garments and [others wear] indigo and so on. Some are called, 'great guru', and others pursue non-
violence. These are the different varieties in brief; they are [all] called Pasandas [because] they have been ex-
cluded from the vedic path' (isvara uvaca | Srnu devi pravaksyami pakhandanam ca nirpayam | yaj jiiatva manujo dhiman
pakhandair nabhibhiiyate || kalpitacaranirata vedadharmabhinindakah | varnasramaparibhrasta bhrantah panditamaninah
|| pakhandds te samakhyata dharmavyatyayakarinah | patanti narake ghore yavadabhiitasamplavam || Smasanabhasmadhari
ca madyamamsaratas ca yah | snanasandhyadim devi laukikartham ca ya$ caret || visnudvesaparo bhiitva sarvam prakurute
‘dhamah | sa pakhanditi vikhyatas $rou kapalikam priye || kapalapatrabhoji ca madyamamsesu tatparah | Saucacarabahirb-
hiito mundamalavibhiisanah || $masanagniprabhoji ca sa vai kapalikas smrtah | na japo na tapas caiva na tasya niyamah
kvacit || snanadanadirahitah pakhanditi prakirtitah | jainam Srmu mahe$ani kamandaludharas sada || kamandalu ] corr.
: kamandala Ed. || jiva eva param bhokta karta harta na kas cana | harta | corr. : harna Ed. || sa jainah kathito devi
evam bauddhadayo matah || keSasamluficakah kecit tatha Svetapatah priye | tatha raktambaradharas tatha nilambaradayah
|| brhadgurur iti khyatas tathanye paramesvari | ahimsakds tathanye ca bhedas sariksepatas tv ime || pakhandas te samakhyata
vedamargabahiskrtah | iti). Citing an article by Chakravarti (Cat. RASB, p. xxxiv), Gourdiaan and Gupta (1981
171) attribute the Kaulagajamardana to the seventeenth or eighteenth-century Kasinatha Bhatta 'Bhada’ (also
known as Sivanandanatha). However, the colophon of the edition cited above says the author is Krsnananda-
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cala, the principal student of Kailasacalayati (iti Srimatparamahamsaparivrajakacaryasrimatkailasacalayativaryasisya-
$rikrsnanandacalanimitam kaulagajamardanam saméaptam). I wish to thank Sricidghanananda Puri for allowing me
access to his edition of the Kaulagajamardana at http:|/eng.lalitaalaalitah.com/. It is based on a single manu-
script obtained from a monastery. I also wish to thank Alexis Sanderson for providing me with the references
in Medhatithi's Bhasya, Yamunacaryasvamin's Agamapramanya and the Kaulagajamardana.

2Qne can infer from the context that kasaya (1.6a) is referring specifically to the ochre robes worn by Bud-
dhist monks whereas civara (1.6b) appears to have the more general meaning of ascetic clothing. In other
contexts, both kasaya and civara may refer to Buddhist robes (Ayyar 1987: 30, 85). However, in Amanaska 1.6b,
civara has been compounded with ashes (bhasman) and matted hair (jatd), which suggests that Brahmin, Saiva
or Vaisnava ascetics, and not Buddhists, are being described. This fits the overall structure of the verse in
which the second compound (kapaladharana) refers to Kapalikas and the third (keSavaliluficana) to Jains. Thus,
the first compound (kasayagrahana) appears to allude to Buddhists and the fourth compound to ascetics more
generally. Indeed, the fourth compound also contains a reference to ascetics outside the Brahmanical fold; i.e.,
pasandavrata... (see endnote 11). The term unmattata refers to the Kapalika observance (vrata) of acting as if mad
(unmatta), which is described in the Pasupatasiitra (see Sanderson 2006a: 209). Nakedness (nagnatva) probably
refers to Jain ascetics.

BThe majority of manuscripts have nigamagamadikavitagosthi in 1.6¢, yet such a compound does not make
good sense (i.e., 'a gathering [of learned people] for poetry such as the Vedas, Tantras and so on'). It is better to
understand kavitagosthi with sabhabhyantare, for this describes the celebrated event of learned people gathering
in an assembly (sabha) for the purpose of reciting poetry. If kavitagosthi is separated from nigamagamadi, the
latter can only be read as a compound in the neuter, singular case, and I have understood it as niggmagamadi-
pathanam or nigamagamadivicaranam (i.e., the study or contemplation of the Vedas, Tantras and so on). The adi
would extend this list to all other religious works such as the Puranas, philosophical works (Sastra) as well as
epic literature (itihdsa) and the like.

“4Cf. Dattatreyayogaastra 47: ' According to tradition, [mere] robe-wearers who do not perform religious du-
ties deceive people by speaking of yoga for the sake of [satisfying their] genitals and stomach' (Sisnodarartham
yogasya kathaya vesadharinah | anusthanavihings tu vaficayanti janan kila). Also, Brahmananda's Jyotsna 1.11 (Sisn-
odararatdyaiva na deyam vesadharine) and the epilogue (anukramana) of the Yogatarangini (khalaya bhaktisunyaya Sisn-
odaraparaya ca | idam rahasyam paramam na datavyam iti dhruvam).

5One might initially read dvesoccatanamaranadikuhakaih in 1.7a as a Bahuvrihi compound which qualifies
mantraih, to mean; 'by those mantras whose trickery includes [creating] enmity, driving off [an adversary]
and killing'. However, the word kuhaka has a more specific meaning than 'trickery' in the general sense, be-
cause its context is magic. The terms dvesa, uccatana and marana are clear references to three of the six magical
rites in Tantra, called the satkarma (Goudriaan 1978: 251-252). In his commentary to the Svacchandatantra (11.197),
Ksemaraja provides the following definition: 'Kuhaka is that which causes astonishment and convinces those
of limited understanding. It is chiefly magic' ( kuhakam vismapakam mitahydayapratyayakari indrajalaprayam). In
his commentary on the Netratantra (18.89), Ksemaraja glosses kuhakani as: 'Deceitful (things) such as amulets
of control, witches, etc.' (yantrakrtyddini ... ripavah). These glosses affirm that kuhaka can be understood more
specifically to mean an astonishing, magical feat rather than its general sense of something that causes aston-
ishment, the latter definition being that of Dhatupdtha 10.443 (kuha vismapane). Therefore, kuhakaih should be
read separately from mantraih which is probably referring to tantric Mantras in general. I wish to thank Alexis
Sanderson for providing me with the above references in Ksemaraja's work.

®The compound sarvabhyasa within the larger compound sarvabhyasavicitrabandhakarana (1.7b) is strange be-
cause 'all practice(s)' is a rather vague addition to the specific techniques of Bandhas and Karanas. One might
be tempted to conjecture abhyasta for abhyasa, but the metre precludes the usual collocations of sadabhyasta
or cirabhyasta. The juxtaposition of the terms bandha and karana indicates that Hathayoga is being referred to
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here, for the combination of internal locks (bandha), seals (mudra) and actions (karana) such as Viparitakarani
(i.e., the action of inverting the body) distinguish the practice of Hathayoga from all other yogas (for further
discussion on this, see Birch 2011: 547).

In Amanaska 1.7b, karanair ajfianayogah param is a difficult crux, and it is clear that the tradition has struggled
to understand this Pada because nearly all of the manuscripts render it differently. The Nepalese manuscripts
and commentary reveal that the meaning of this verse had been lost by the time the Amanaska reached Nepal,
because the words bandha and karana are absent in both. The Nepalese manuscripts tend to render this Pada
along the lines of sarvabhyasavicitrabhogakaranadyajfianabhogo 'parah, and the commentator understands it as:
"Practising all these things (i.e., creating enmity, driving off, killing, etc.) in order to engage in various enjoy-
ments is ignorance' (sampurnapadarthako abhydasalegari vicitra bhogama sammukha hunii ta ajfianai ho). However,
the structure of this verse points to the intended meaning of the second Pada. Each of the first three Padas
is refuting a particular type of yoga: the first, Mantrayoga, the second, Hathayoga and the third, Layayoga.
The end of each Pada expresses the refutation, as is seen at the end of 1.7a (i.e., prapaficodgamah) and 1.7¢ (i.e.,
cetobhramas). At the end of 1.7b, the majority of manuscripts have ajfianabhogah and the use of the negative
particle 'a' (rather than 'na’) seems more in keeping with 1.7a and 1.7c. However, gjfianabhoga yields the rather
strange meaning of 'enjoyment of ignorance', whereas gjfianayoga could simply mean 'a method of ignorance'
or in the context of Hathayoga, 'union with ignorance'. Another reading, 'the awakening of ignorance' (ajfian-
abodha) also seems plausible, and I have favoured gjfidnayoga simply because the context here is clearly yoga
and the notion of union was central to Hathayoga (see Birch 2011: 533 n. 46). Another point of divergence
among the manuscripts is the case ending of -karana. Owing to instrumental constructions in the first Pada, it
seems likely that the author would have continued with the instrumental (-karanaih) in the second Pada rather
than the nominative plural (-karanani). Also, according to the manuscripts, there are a number of possibilities
for the final word of the second Pada, the most plausible of which are param, 'parah or parah. The adverbial
meaning of param has been favoured because the alternatives (i.e., supreme union or further union) seem less
appealing.

18 Apart from qualifying tat sakalam in 1.7d, the compound manoviracitam is also expressing the reason for
abandoning the afore-mentioned practices. That is to say, it answers the question, why are those practices
abandoned? Because they are constructed by the mind. This paves the way for the injunction, 'resort to the
no-mind state."

“In the context of the highest reality, na giyate is somewhat unsatisfactory in 1.8d because its literal meaning
(i.e., to call or declare) does not make good sense with the instrumental laksanena (i.e., by the characteristics).
The intended meaning of the verse is that highest reality is beyond all characteristics. The emendation na miy-
ate, in the sense, 'it is not known' was initially proposed by Alexis Sanderson. This provides a better meaning
in this context (i.e., 'the highest reality is not known even by the characteristics of those many things..." ).
However, he later advised against it on the grounds that na miyate is very rare in agamic texts and does not fit
the register of Sanskrit in the Amanaska. Since na giyate is so strongly attested by all recensions, it has been
accepted and interpreted as 'is not declared [to be attainable or known].'

*°Nearly all the manuscripts have anye ca or something similar in 1.8a. However, I have rejected this reading
for the following two reasons. Firstly, the syntax does not justify the repetition of ca in the first hemistich of
this verse (i.e., anye ca jagato bhava ye ca tisthanty anekadha). And secondly, anye ca jagato bhava does not make good
sense in this verse (i.e., 'the highest reality is not declared [to be known] even by defining those other things
of the world which exist in various ways'). This implies that the highest reality is a state or thing of the world,
which contradicts the highest reality's ontological status as transcending all other Tattvas. Hence, the reading
of By, (aneke) makes much better sense here.

1Tt is worth noting that in 1.9b the genitive ragajitam nynam could qualify jianam to mean: 'Twill teach the
knowledge of those people who have conquered passion for the sake of liberation." However, it seems more
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likely that the knowledge being taught is for the liberation of those people who have already had some success
in conquering their passions, perhaps, through some such method as the preliminary yoga (piirvayoga) men-
tioned at the beginning of the second chapter (2.3). Furthermore, Siva is revealing this knowledge to Vamadeva
who is seeking liberation in this life (jivanmukti) and, as an accomplished sage (muni), certainly fits the descrip-
tion of one who has conquered his passion (see endnote 2 for more details on him).

22[n 1.10¢, the manuscripts are divided between cintadibhava and cittadibhava. If one understands bhava in its
broadest sense of 'a thing', one might force cittddibhava to mean 'a thing such as the mind', but this meaning
is rather peculiar in relation to the rest of the verse. The structure of the verse indicates that the highest re-
ality is being qualified by the three compounds in the first three Padas (i.e., it is free from the elements and
separate from the organs of perception). In light of the other two compounds, the author probably intended
the more specific meaning of bhava as a state of mind or disposition. Therefore, cintg, in the sense of worry or
anxiety, is more appropriate in this context than citta. The reading of tyaktacintadibhava is further supported
by compounds found elsewhere in the Amanaska's first chapter such as cintavihina (1.17) and sarvacintavivarjita
(1.20).

BCf. Sivasvarodaya (also known as the Pavanavijaya and Pavanavijayasvarodaya) 13-4: '[The Goddess asked:] O
Lord, how did the universe arise, how does it continue and dissolve? Give [me] an explanation of the universe.
The Lord said: From the [highest] reality, the universe arises; by way of the [highest] reality it continues and
into the [highest] reality it dissolves, O Goddess. Because of the [highest] reality, there is an explanation of
the universe' (katham brahmandam utpannam katham va parivartate || katham viliyate deva vada brahmandanirnayam ||
iSvara uvdca || tattvad brahmandam utpannam tattvena parivartate | tattve viliyate devi tattvad brahmandanirnayah).

24The gross elements of earth, water, fire, air and ether are the lowest group of Tattvas in the standard
though not as the sixth Tattva, but as the twenty-first in Sankhya's hierarchy. The discrepancy occurs be-
cause the Amanaska omits the five subtle elements (i.e., sound, touch, form, taste and smell), the five faculties
of sense (buddhindriya; i.e., the ears, skin, eyes, tongue, nose) and the five faculties of action (karmendriya; i.e.,
the mouth, hands, anus, reproductive organs and feet). Above manas, the Amanaska omits intellect (buddhi) and
€go (ahanikara) and replaces Sankhya's highest Tattva (i.e., purusa) with paratattva.

5In 1.16b, janmabandhavinasaka (i.e., 'the destroyer of the bonds of birth') is the more correct reading here
from a grammatical point of view. However, in medieval yoga texts whose register of Sanskrit is similar to that
of the Amanaska's, it is not uncommon to see vind$ana as an agent-noun; e.g., Dattatreyayogasastra 38a-b = Hatha-
pradipika 1.47a-b (idam padmasanam proktam sarvavydadhivinasanam); original Goraksasataka 38c-d — 39a-b = Hatha-
pradipika 2.53 = Hatharatnavali 2.15 (nadijalodaradhatugatadosavind$anam | gacchata tisthata karyam wjjayyakhyam hi
kumbhakam), etc. Seeing that nearly all the manuscripts from all three recensions have janmabandhavinasanam,
[ have adopted this reading.

26The meaning of kificid upetya pascat (1.17b) is unclear, and upetya is a crux for which the manuscripts offer no
plausible alternatives. There appears to be some correspondence between Amanaska 1.17 and 2.49, inasmuch
asboth verses are describing a similar practice and in r.17b and 2.49d the word pascat is used. However, there is
no equivalent for upetya in 2.49d, which reads pascat kificit samasritah. T have understood this as: '[The yogin] is
supported a little from behind.' The idea, perhaps, is that the yogin should use a cushion or something of the
like to make his sitting posture as comfortable as possible. This text does, after all, espouse the yoga of ease,
asis evident in 1.1y because of compounds such as sukhasannivista, Slatharnga and cintavihina. On the basis of this,
[ have marked upetya as a crux, and assumed that its meaning is; "having been supported a little from behind'
(based on 2.49d). One should also consider the variant reading of samasanam (K, M, U, ) instead of samasane,
in which case samdsanam kim cid upetya pascat might be understood as; 'after having obtained (i.e., reached)
some balanced yogic posture.' This is somewhat supported by the Nepalese commentary which reads: '[The
yogin] does a posture (dsana) that is evenly balanced (barobara) [and] sits comfortably...' (...barobara bhayako
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asana gari sukhaile basera...). However, there are problems with such a reading of 1.17b. Firstly, in light of 2.49d,
it is doubtful that pascat has a temporal sense in 1.17b, and if it did, it would be redundant because of the use
of the gerund (i.e., upetya). Secondly, seeing that both samasane and sukhasannivistah are in the same Pada (i.e.,
L.17a), it is more appealing to construe these two compounds together, and finally, as far as [ am aware, the
expression dsanam upeti or some other such combination of these terms, is not attested elsewhere in the sense
of 'to adopt a yogic posture.'

*7Citing a Sulbasiitra as the source, the MW-dictionary defines a bahu (1.17¢) as twelve Angulas, which cor-
responds to the length of the forearm (i.e., wrist to elbow), seeing that an angula is generally understood to
be a finger-breadth. Furthermore, this dictionary states; '[bahu is] the arm, especially the fore-arm." This is
supported by Ksemaraja's gloss of bahumatrapramana as hastamatra; 'merely [the length of a] cubit (i.e., eigh-
teen inches),' in his commentary on Svacchandatantra 2.11a. However, Ksemaraja's gloss on bahupramana in his
commentary on the Netratantra confirms that it can be the length of the whole arm. Netratantra 3.57¢c-d states
that the length of a sacrificial ladle (sruk) is either thirty-six Angulas or a bahupramana (sagtrimsangulamanena
srug va bahupramanatah). Ksemaraja's comment on this says: 'An anigula is [the length of] eight barley-corns. A
bahupramana is [the length] from the armpit (bahumiila) to the end of the forearm, according to the rule taught
in the Mayasangraha; 'the upper arm and lower arm are in proportionate relationship [to each other] of 8 to
9 [respectively], and the elbow is a half, proportionately. Likewise, the hand and the forearm are [propor-
tionately]..." (astayavam angulam | bahupramanata iti | 'bahiipabahii vasvarikakalau samdhih kaladalam | tadvat panyu-
pabahvos ca...' || iti mayoktanitya bahumiilat prakosthantamanena). Ksemaraja appears to cite an unknown treatise
to establish the length of the constituent parts of the arm, before then defining bahupramana as the whole arm.
Without an early commentary on the Amanaska, it is difficult to know the meaning of bahupramana because
both measurements (i.e., an arm's or forearm's length) are possible. The Nepalese commentator believed it
to be a forearm; 'keeping the gaze [fixed] at the length of one cubit' (hata pramana disti rakhi). I wish to thank
Christopher Minkowski for his assistance with the technical vocabulary on measurement in Ksemaraja's last
comment.

8Cf. Amanaska 2.49-50. Also, see the endnotes to 2.50 for similar descriptions in other texts on where the
yogin should practice yoga.

»In 1.18¢, tat appears to be redundant (perhaps, included for the metre), rather than a conjunctive particle,
for the second hemistich is not a statement which follows from the first, but merely another injunction. [ have
understood it as a pronoun in apposition with prakasanam.

3°For a description of a similar practice in the Kaulajfiananirnaya, see section 1.3.6.5. Also, ¢f. Sivasamhita
2.57¢-d (abhave sarvatattvanam svayam tattvam prakasate).

31t is possible that cittadi in 1.21d refers to the tetradic model of antahkarana (i.e., citta, buddhi, aharnkara and
manas) which is mentioned in the second chapter of the Amanaska at 2.7 and earlier Saiva Tantras (for examples,
see the relevant endnote to 2.7). However, seeing that the redactor of the Amanaska's first chapter may not have
been aware of the Amanaska's second chapter, it is also possible that the standard triadic model of antahkarana
was intended here, in which case citta and manas must be understood as synonyms. This model of antahkarana
is defined in Sankhya as buddhi, aharikara and manas; e.g., Vacaspatimisra's Tattvakaumudi 33 (antahkaranam iti |
antahkaranam tridvidham buddhir ahankaro mana iti). However, it is defined elsewhere with citta; e.g., Sadyojyotis's
Tattvasangraha 8c-d (antahkaranam trividham cittahankarabuddhinirvacyam); and is evident in Moksopaya 6.237.27 (ye
gunakrtayah kalas cittahankarabuddhayah | pranavasya ca ye varna ye ca vedas tathd trayah). The synonymity of citta and
manas is common in Saiva tantras (Vasudeva 2004: 425) and yoga texts, though there are exceptions as seen
in the tetradic model above. It is worth bearing in mind that the Patafijalayogasastra did not adopt Sankhya's
tripartite antahkarana (for references on this, see Maas 2008: 149), and in some instances it is clear that manas
and citta are used as synonyms in the Pataiijalayoga tradition. For example, Patafijalayogasistra 1.35 uses the
word citta in its gloss of manasah sthitinibandhani in Sttra 1.35. This compelled Vijiidnabhiksu to state in his

261



commentary (i.e., the Yogavarttika) on 1.35; 'because the word manasah [is used] in this [Stitra] [and cittam in the
Bhagya), the synonymity of manas and citta is to be understood' (atra ca manasa iti vacanad manascittayor ekateti
bodhyam). Earlier in his commentary, Vijiianabhiksu makes it clear that citta can have the broad meaning
of antahkarana; i.e., Yogavarttika 1.2 (cittam antahkaranasamanyam). This interpretation is also seen in Bhavade-
vamisra's comment on Patafijali's Stitra 1.2 in his digest of yoga texts, the Yuktabhavadeva (1.8) (avidyakrtaghata-
divisayakarakaritantahkaranavyttih cittavyttir...). Though in medieval yoga texts manas and citta are generally syn-
onymous, they are sometimes distinguished from buddhi, the higher faculty of discernment; e.g., Yogabija 50a-
b: 'The senses, manas, buddhi, and desire, anger and [all such harmful emotions] are conquered..." (indriyani
mano buddhih kamakrodhadikam jitam || a buddhih RORI ms. 16329 : buddhi ed.); in a verse of the Yogavasistha
quoted in the Jivanmuktiviveka (2.6.5): 'Having internally abandoned that [habitual tendency] along with manas
and buddhi..." (tam apy antah parityajya manobuddhisamanvitam); Hathatattvakaumudi 53.28b: '[Kundalini] moves
along with buddhi and manas' (yantim buddhimanoyutam); Yogatarangini 1.24: '...and individual consciousness can
be distinguished from manas and buddhi...' (...manobuddhibhyam copalaksito jivah...); etc. This is also the case in
Saivism (see Vasudeva 2004: 425-26).

32The description of munis, yogins, mantrins, etc., as sarvasama is attested in earlier literature; e.g., Maha-
bharata 12.61.8d — 9a (munir danto jitendriyah || nirasih syat sarvasamo); Vaikhanasagrhyasitra 2.7 (sentence 6) (sarva-
samah sarvatmanah samalostakaficanah sarvavarnesu bhaiksacaranam kurvanti); Jiianarnava 23.3sb (mantii sarvasamo
yada); Rudrayamalottaratantra 28.60c (yas ca yogi sarvasamah), etc. The Kaulopanisat (p. 55) states that when the
Kaula becomes impartial to all things (sarvasama), he is liberated (sarvasamo bhavet | sa mukto bhavati). In his
commentary on this Upanisad called the Kaulopanisadbhdsya (p. 55), Bhaskararaya states: 'Having extracted the
[proper] observances from these [Kaula] scriptures, he performs [them and] becomes the same in regard to
all types of living beings or everything inanimate' (etacchastresv evacaran niskrsya vidhatte pranimatre sthavaramatre
va samo bhavet).

33Cf. Kularnavatantra 9.12d-13: 'He is said to have been liberated while alive. He does not hear, smell, feel nor
see. He does not know pleasure or pain and his mind does not think' (jivanmuktah sa ucyate | na Srnotina caghratina
sprati na pasyati | na janati sukham duhkham na sankalpayate manah) and Hathapradipika 4.111 ~ Nadabindiipanisat 53a-
b — 54c-d: 'The yogin immersed in Samadhi does not know hot or cold nor suftering nor pleasure nor honour
nor disgrace' (na vijanati Sitosnam na duhkham na sukham tatha | na manam nopamanam ca yogi yuktah samadhina).

34In 1.27a, na jivan na mrto vapi is possible but na ca jivan myto vapi has been favoured because this verse clearly
follows from the previous one (hence, the ca) and the majority of manuscripts from all three recensions sup-
port it. The north-Indian recension is somewhat inconclusive here, but its most important witness (i.e., M,)
favours the lemma.

35The simile kasthavat (1.27¢) compares the meditating yogin to a piece of wood in order to convey the still-
ness, silence and lifelessness (i.e., no breathing, reactions, etc.) of the yogin in Samadhi. This simile is well
attested in earlier literature; e.g., Mahabharata 12.188.5d (asinah kasthavan munih) and 12.294.17a (na ca budhyati
kasthavat); Kaulajfiananirnaya 14.83 (cited and translated in section 1.3.6.5); Moksopaya 6.155.5 — 6a-b: 'Because
[the yogin] has no habitual tendencies and because of his distaste [for worldly things], he does nothing at all.
And because he remains so, he is simply a non-agent there, like a piece of wood. Endowed with the correct
view [of things,] he has gone to the state of one who is liberated while alive' (avasanatvad vairasyan na kifi cana
karoty asau | karoty evam sthitim yac ca tatrakartaiva kasthavat ||5|| samyagdarSanasampanno jivanmuktapadam gatah ||
sc sthitim ] em. : sthitir Codex.), etc. Also, ¢f. Kularpavatantra 9.14: 'And the one [liberated while alive] cognizes
nothing and he is not awakened [but remains] like a piece of wood. His self thus dissolved in Siva, he is said
here to be situated in Samadhi' (na capi kifi cij janati na ca budhyati kasthavat | evam Sive vilinatma samadhistha ihocy-
ate) and Hathapradipika 4.106 = Nadabindiipanisat s2c-d — 53a-b: '[The yogin] never hears the sound of [even] a
conch or the Dundubhi drum. His body certainly remains like a piece of wood because of the no-mind state'
(Sankhadundubhinadam ca na Srnoti kaddcana | kasthavaj jayate deha unmanyavasthaya dhruvam). The last example
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from the Hathapradipika and Nadabindiipanisat is particularly worthy of note because it too connects this simile
with the practice of the no-mind state.

36 Amanaska 1.26-27 are very loosely parallel with Nadabindiipanisat 52-53 (=~ Hathapradipika 4.106c-d, 107¢c-d
and 111) and may derive from a common source.

37In 1.28a, both nirvatasthapitah and nirvatasthapite are possible. The north-Indian recension supports both,
but I have favoured nirvatasthapitah because the oldest north-Indian witness (M,) has it and both the south-
Indian and Nepalese recensions clearly support it.

38The transmission of 1.29a-b is corrupt in all three recensions. Nearly all the north-Indian and Nepalese
manuscripts have parah in 1.29b. This corruption can be explained by the fact that niscala and nirmala are com-
monly used to qualify the highest reality (paratattva) which is sometimes abbreviated as para (e.g., 160, 72, etc.).
However, it is unlikely that the intended meaning of the verse was; 'just as the highest reality [which is] free
from wind, [appears] still and pure, so the yogin who is situated in Samadhi is free of sense objects.' The state-
ment that the highest reality is free from wind is bizarre, to say the least, but such a comparison is unlikely
to have been the author's intention because the highest reality is not a visible phenomenon which illustrates
the qualities of stillness and purity in a simile. The Yogacintamani preserves sarah (i.e, a lake) which I have taken
as the correct reading because it creates a comparison that clearly illustrates the point being made in the sec-
ond hemistich. It is easy to see how sarah might have become parah by a scribal error, and when the latter was
adopted, the gender of its corresponding adjectives must have been changed at some later time. Thus, I have
followed the reading of the Yogacintdmani and one north-Indian manuscript (J;) which I have reported in the
apparatus. The south-Indian recension preserves a reading of a similar meaning (i.e., arnavah instead of sarah).
The south-Indian reading is certainly plausible, but fails to explain why the majority of manuscripts (including
the earliest witness M;) have parah. In fact, arnavah may have been a later conjecture by someone who saw the
need for the metaphor of a sea or lake, but was compelled to chose a masculine word because of the adjectives
qualifying parah.

39In Amanaska 1.31, there is some confusion among the manuscripts over toyasamparkat and brahmasamsparsat,
with attempts being made to render the verse with either toyasamparkat and brahmasamparkat or toyasamsparsat
and brahmasamsparsat. It is possible that the original reading had only samparka or samsparsa, but if so, one must
ask why the other term was introduced at some later time. Furthermore, the majority of manuscripts (includ-
ing M,) of all three recensions support samparka in 1.31a and samsparsa in 1.31¢, and the conflicting attempts to
make these compounds uniform by using only one term for touch/contact does somewhat confirm that the
author probably used both terms.

4°It is clear that all three recensions have lost the meaning of the metaphor in 1.32a-b. The Nepalese recen-
sion preserves an active verb (i.e., prapnoti) with ksaram and lavanam, which yields no reasonable meaning (i.e.,
just as one effortlessly obtains an alkali [and] salt'). Thus, it is no surprise that the Nepalese commentator
misunderstood the simile: "Just as salt, [which] cannot be seen after mixing it in water, is called water, [so]
also the mind itself becomes extinguished because of its connection to Brahma' (jastai nuna pani bhaya pachi
nuna dekhidaina pani kahaucha mana pani brahmaka sambandhalegari aphai nirvana hoijamcha). The north and south-
Indian recensions preserve the passive verb but also ksdram and lavanam, so there is no sense of what is ob-
tained from what. The quotation of this verse in the Yogacintamani points to a solution with the reading ksarat,
in which case lavana is obtained from ksara. All recensions as well as the Yogacintamani's quotation support
the yathd/tatha construction and the adverb ayatnena, the latter typifying the salient theme of the Amanaska's
effortless yoga. The key to understanding this simile is the relationship between ksara and lavana. Although in
ayurvedic and alchemical texts ksara usually refers to specific alkaline substances such as natron (svarjiksara) or
borax (tankaksara), in the context of this verse, it probably has the more general meaning of a salty substance,
as seen in compounds such as ksarapayas or ksarasamudra (i.e., 'the salt ocean'), because it refers to the substrate
from which some property manifests. The term lavana is most often used to mean salt, but as indicated by the
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term svakam in 1.32b, the meaning of some property inherent in salt is intended here. Thus, lavana is likely to
mean 'salty taste' and this meaning is attested in lists of the different tastes (rasa) in various ayurvedic and yoga
texts; e.g., Carakasamhitd 1.26.8 (sapta rasa iti nimirvaidehah madhuramlalavanakatutiktakasayaksarah); Amaraugha-
$asana 19 (katukatiktakasayamlamadhuralavanas ceti sat asvadah); see also Hathapradipika 1.59, Sivasambhitd 3.35, etc.
Now that the simile has been reconstructed, its parallel structure to the main clause is apparent; the salty
substance (ksara) corresponds to the mind. Thus, manasah is to be understood as an ablative. The salty taste
(Iavana) which is inherent in the salty substance corresponds to gnosis of Brahma which manifests effortlessly
as cessation because it is inherent in the mind. [ wish to thank Walter Slaje (p.c. 31.8.12), who has written
several articles on water and salt, for explaining to me this parallel structure of the drstanta and darstantika, and
his help with the translation.

4ICf. Nisvasakarikd, Jianakanda 12.162-63 (T17A, p. 35): 'When a Brahmin, Ksatriya, Vai$ya or Stdra is a
knower of the highest reality, [then] no distinction exists [between them], just as no division exists [between]
fire placed in fire, milk in milk [or] water poured into water. [This] truth has been spoken by Siva' (brahmanah
ksatriyo vaiSyah $iidrova tattvavid yada | vibhaktim naiva vidyeta yathagnav agnir eva hi ||162|| ksire ksiram yatha nyasto toye
toyam ivarpitam | vibhago naiva vidyeta tattvam isvarabhdsitam ||163|| 162a vaisyah ] corr. : veSyah Codex.); Kularnava-
tantra 9.15, 17: 'Just as water poured into water, milk into milk and ghee into ghee, so there is no distinction
between the individual self and the supreme self' (yatha jale jalam ksiptam ksire ksiram ghyte ghrtam | aviseso bhavet
tadvaj jivatmaparamatmanoh) and Vivekamartanda 197-98: 'Just as [when] ghee has been poured into ghee, there
is just ghee and [when] milk [has been poured] into milk [there is just milk], [so when] the yogin [is absorbed
in the highest reality,] there is just the highest reality. Like milk in milk, ghee in ghee and fire in fire, the yogin
who has dissolved into the highest state goes to absorption in it' (yatha ghrte ghrtam ksiptam ghrtam eva hi jayate |
ksire ksiram tathd yogi tattvam eva hi jayate ||197|| dugdhe ksiram ghrte sarpir agnau vahnir ivarpitah | tanmayatvam vrajet
nityam yogi linah pare pade ||198|| a-b sarpir agnau | Goraksaatakay, : sarpisgnau Ed.).

42For the definition of a pala, see Amanaska 1.35. It is equivalent to 24 seconds (i.e., 6 Pranas X 4 seconds).
On the length of a Prana, see endnote 46.

#In1.34,anddiappears to be a synonym for ghatika (i.e., twenty-four minutes - see endnote 46) which fits be-
tween a pala (i.e., twenty-four seconds) and a prahara (i.e., three hours). A ghatika is defined in Amanaska 1.35. As
aunit of time, the term nadi is not found elsewhere in the Amanaska, and in the following verses ghatika is used
instead. The use of nadi and ghatika as synonyms is attested elsewhere; e.g., Bhaskara's Siddhantasiromani, verse
17a-b in the Kalamanadhydya of the Madhyamadhikara (trimsat kalarksi ghatika ksanah syan nadidvayam taih khagunair
dinam ca). The fact that the sequence of time in the Amanaska follows Bhaskara's (see endnote 46) further con-
firms that these two terms are synonyms in the Amanaska. Moreover, in other time sequences, a nadika is the
same length as a ghatika; e.g., in Kautilya's Arthasastra 2.20.38, two nadikas equals a muhiirta (dvinadika muhiirtah).
For a textual source on the length of a muhiirta (i.e., 48 minutes), see the passage of the Svacchandatantra quoted
in endnote 63. It is also worth noting that nadi occurs in other medieval yoga texts as a unit of time; e.g.,
Vivekamartanda 185 (dharana paficanadibhih dhyanam ca sastinadibhih | dinadvadasakenaiva samadhih pranasamyamat),
but it is rare.

+4Seeing that the term prahara in 1.34b does not occur again in this text, one must resort to external evi-
dence to deduce its meaning. In Svacchandatantra 7.28c-d — 7.29a-b, its meaning corresponds to three hours:
'O Goddess, by four Praharas, there is a day, by four the night and therefore, by eight the day and night' (tair
eva praharair devi caturbhis tu dinam bhavet | ratris caturbhir vijfieya ahoratras tv ato ‘stabhih). This is supported by
Brahmananda's commentary on Hathapradipika 3.112, which glosses prahara as a watch (yama).

4 A similar definition of a prana to that in Amanaska 1.35a is found in the Vasanabhasya (also known as the
Mitaksara), which is the auto-commentary that the twelfth-century Bhaskara wrote on his Siddhantasiromani.
In the commentary on verses 16-18 of the Kalamanadhyaya in the Madhyamadhikara of the Siddhantasiromani, a
prana is; 'the time within [which] an inhalation and exhalation of a healthy man is performed' (...asuh pranah |
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praastendriyapurusasya $vasocchvamantarvarti kala ity arthah).

46The sequence of time in the Amanaska is consistent with a sequence in Bhaskara's Siddantasiromani (17c-d
— 18a-b of the Kalamanadhyaya in the Madhyamadhikara): 'A breath is ten long syllables, a Pala is six breaths,
sixty Palas is one Ghatika, sixty Ghatikas is a day, thirty days is a month and twelve months is a year' (gur-
vaksaraih khendumitair asus taih | sadbhih palam tair ghatika khasadbhih || syad va ghatisastir ahah kharamair maso dinais
tair dvikubhis ca varsam). According to this, a ghatika is twenty-four minutes (1440 <+ 60). This corresponds to
definitions of a ghatika in Tantras such as Nisvasakarika 17.95¢c-d (ghatikas tu tatha sasti ahoratram pracaksate) and
Svacchandatantra 7.53a-b (ghatikah sastis tv ahoratre bahye tu pravahanti vai). Since a ghatika is twenty-four minutes,
then a pala is twenty-four seconds and a prana (i.e., an inhalation and exhalation) is four seconds according
to the above sequence. The four-second natural breath is standard in medieval yoga texts. For example, the
often quoted statement that there are 21,600 breaths in a day is based on a four second breath (see Hemacan-
dra's Yogasastra 5.232; Amaraughaprabodha 58; Vivekamartanda 46; Sivayogadipika 2.30a-b; Dhyanabindiipanisat 62a-
b — 63ab; Gherandasamhita 5.87; Yugaladasa's Yogamargaprakasika 1.36, etc.). This is derived from earlier tantric
traditions; e.g., Svacchandatantra 7.54-55 (pranasankhya punas tesu kathayamy adhund tava | sat Satani vararohe sahas-
ranyekavimsatih || ahoratrena bahyena adhyatmam tu suradhipe | pranasankhya samakhyata jiiatavya sadhakena tu), etc. [
wish to thank Alexis Sanderson for the last reference to the Svacchandatantra.

4The most common reading among the north-Indian manuscripts (i.e., sparSanam paratattvasydapy utthanam
ca) does not make good sense in 1.36d. The term utthanam is found in yoga texts, but in its literal sense of 'ris-
ing up'. For example, in Yogaydjfiavalkya 6.25¢c-d — 6.26ab, it means levitation (prasvedajanako yas tu pranayamesu
so 'dhamah | kampako madhyamah prokta utthanas cottamo bhavet). Also, see the Lingapurana (1.8.48), quoted in
Brahmananda's Jyotsna 2.12 (mukhyas tu yas triruddhatah sattrim$anmatra ucyate | prasvedakampanotthanajanakas ca
yathakramam). It is used elsewhere to mean 'arising'; e.g. Hathapradipika 4.3 4c-d (apunarvasanotthanal layo visayav-
ismrtih). Seeing that the meaning of levitation or rising up is inappropriate here, the reading ...paratattvasya
vyutthanam ca has been conjectured. In Yogasitra 3.9, vyutthana is used to qualify impressions (samskdra) which
generate mental activity as opposed to impressions which lead to cessation (vyutthananirodhasamskarayor abhib-
havapradurbhavau nirodhaksanacittanvayo nirodhaparinamah). In Satra 3.37, vyutthana is used by itself to mean the
active state of mind as opposed to the state of Samadhi: 'In Samadhi, these [supernatural effects] are obstacles;
in the active state, they are Siddhis' (te samadhav upasarga vyutthane siddhayah). This technical sense of vyutthana
is found in later works; e.g., Moksopaya 3.1.34a (vyutthane hi samadhinam) and Ksemaraja's commentary on Ne-
tratantra 8.19 (...avyutthanam samadhanam). Amanaska 1.36 is describing the yogin's initial stage in the practice
of spending progressively longer periods of time in absorption. Though the yogin makes contact with the
highest reality (param tattvam), his absorption lasts only a moment, because the active mind (vyutthana) arises
again and again (punah punah).

#8The most common reading for 1.37d in the north and south-Indian manuscripts (i.e., layenantasthayoginah)
has been rejected on the grounds that the same compound is found at 1.55b, without much variation in the
manuscripts and the great diversity of readings for 1.37d suggests that layenantasthayoginah has been repeated
in order to patch the text. Moreover, this compound is used to good effect in 1.55b, because it plays on the con-
trast of the yogin being introverted in absorption while being able to see external things from afar. However,
there is no such reason for its use in 1.37d. Also, I have rejected the most common reading in the Nepalese
manuscripts (i.e., laye nistha ca) because it does not fit the syntax of the sentence. That is to say, the genitive
yoginah must qualify the nouns in the first hemistich (i.e., gharma, etc.) rather than laye nistha. However, three
Nepalese manuscripts have nisthasya, and one of these manuscripts (i.e., E,) provides the satisfactory reading
of layanisthasya, which in this context should be understood as 'situated in absorption' rather than 'devoted to
absorption'. The north-Indian manuscripts also offer laye nitasya yoginah which might be construed as 'the yo-
gin who has entered absorption', but this would be a rather unusual way to express such a notion in Sanskrit.
Nonetheless, these readings seem to point to a distinct expression which is probably closer to the original text
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than layenantasthayoginah.

49The compound gharmasanti in 1.37a is supported by the majority of manuscripts, and the variant dharma-
$anti is most probably a scribal error in which the gha ligature has been mistaken for dha. Moreover, the mean-
ing of dharmasanti (i.e., the cessation of religious duties) is inappropriate in this list of phenomena including
sleep and fainting which the yogin might experience in the initial moments of absorption (laya). Nonetheless,
gharmasanti is an unusual expression which I have not found elsewhere. If one is entitled to go beyond its literal
meaning (i.e., the 'quelling or ceasing of heat') to understand it as the 'loss of body heat', then such a mean-
ing might well be appropriate in the context of meditation because some studies have reported reductions in
the core body temperature of experienced meditators (e.g., Heller, Elsner and Rao 1987 and Young and Taylor
1998). One might also consider the option of emending gharmasantih to gharmah Santih. The term gharma, in the
sense of 'body heat', occurs in some medieval yoga texts as a favourable effect of the mildest type of Pranayama
(e.g, Vivekamartanda 109 and Gherandasamhitd 5.56). A late commentary on the Goraksasataka called the Yoga-
tarangini glosses pracuro gharmah as prasvedo (i.e., excessive sweating). Sweat (sveda, prasveda, etc.) is frequently
mentioned as a consequence of Pranayama (e.g., Dattatreyayogasistra 148, Hathapradipika 2.12, Sivasamhita 3.46,
Saradatilaka 25.21, Rudrayamalottaratantra 17.140, Matsyendrasamhitd 4.19, etc.), and there are instances of sweat
arising from piercing a Cakra (Rudrayamalottaratantra 21.16) and as a sign (cihna) of being possessed by a spirit
(bhiitavesa) (Kubjikamatatantra 10.84). However, [ have not yet found a reference to sweat arising from the at-
tainment of Samadhi, and seeing that the opposite (i.e., loss of body heat) seems more likely, I have accepted
gharmasanti.

59There is some ambiguity as to whether the effects mentioned in 1.37a-b should be understood as the ini-
tial signs (cihna) of attaining absorption or as obstacles (vighna, pratyiiha, etc.) to the yogin who endeavours
to remain in absorption for prolonged periods of time. In considering this, it is best to examine the last two
(i.e., nidra and mirchana) because, as far as I am aware, references to gharmasanti are absent in other yoga texts.
In yoga texts which post-date the tenth CE, sleep is most commonly mentioned as something to be over-
come. For example, the original Goraksasataka (71), which later became the first chapter of the Yogakundaliny-
upanisat, includes sleep as one of the ten obstacles (vighna) to yoga. Certain yoga practices are said to overcome
sleep, such as the breath retention (kumbhaka) called Sitkari (Hathapradipika 2.55) and the Mudra called Khe-
cari (e.g., Khecarividyd 2.107 and Hathapradipika 3.39). The Mandalabrahmanopanisat (5.8) states that the practice of
amanaska brings about the absence of dullness and sleep among other things (evam amanaskabhyasenaiva nitya-
trptir alpamitrapurisamitabhojanadrdhangajadyanidradigvayucalanabhavabrahmadarSanajfiatasukhasvariipasiddhir bha-
vati) and the Amanaska (1.49) confirms that sleep ceases when an absorption of four Kalas is achieved. Though
sleep may often be an obstacle to yoga, there are instances of it being regarded as a sign (cihna) in other con-
texts. For example, it is one of five signs (i.e., dnanda, udbhava, kampa, nidra and ghiirni) of Sakti entering the
body during an initiation ritual (diksa) which is described in the Malinivijayottaratantra (11.35). Also, there is a
similar description in Abhinavagupta's Tantraloka 29.208. Fainting (miirchana) has positive and negative con-
notations in medieval yoga texts. On the one hand, Khecarl Mudra is said to prevent fainting (e.g., Viveka-
martanda 70 and Sivasamhitd 3.93) and, according to the Mandalabrahmanopanisat (1.3.4), the absence of fainting,
sleep, disease and so on is a requisite for the mind's becoming absorbed in the supreme self (tatah Suskavrksavan
miircchanidramayanisvasochvasabhavan nastadvandvah sadacaficalagatrah paramasantim svikrtya manah pracarasinyam
paramdtmani [inam bhavati). On the other hand, one of the eight Kumbhakas is called Marcha, probably be-
cause it causes manomiirchd; i.e., 'fainting of the mind' (see Hathapradipika 2.69), and the ascent of Kundalini
may cause fainting; e.g., Amaraughasasana 9.2a-b (devi madhyapathodita prakurute kampam tato mirchanam). In the
Amanaska (1.54b), the term miirchita is used to describe a yogin who has become completely immersed in the
bliss of absorption (layanandasumiirchitah). However, on the balance of the above evidence, I am inclined to
believe that gharmasanti, nidra and miirchand are intended as obstacles which the yogin must overcome in order
to remain in absorption for longer periods of time. I wish to thank Alexis Sanderson for the references to sleep
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in the Malinivijayottaratantra and the Tantraloka.

5'Seeing that 1.38b has pranadivayavah and 1.39b has kirmanagadivayavah, it is clear that pranadi must be refer-
ring only to the five principal vital airs (i.e., prana, apana, udana, samana and vyana) and kiirmanagadi to the five
secondary vital airs (i.e., kiirma, naga, krkara, devadatta and dhanafijaya).

52The locations of the vital airs are given in Patafijalayogasastra 3.39: 'Prana flows through the mouth and
nostrils and its activity is [from there] to the heart. Samana [is so-called] because it leads [the bodily fluids
(rasa)] evenly [through the channels of the body (nadi) and] its activity is [from the heart] to the navel. Apana [is
so-called] because it takes [things] out [of the body and] its activity is [from the navel] to the soles of the feet.
Udana [is so-called] because it takes [bodily fluids] upwards [and] its activity is [from the face, mouth and nos-
trils] up to the [crown of] the head. Vyana pervades [the body]. Of these, Prana is the most important' (prano
mukhandsikagatir ahydayavrttih | samam nayanat samana$ canabhivrttih | apanayanad apana dpadatalavrttih | unnayanad
udana asirovrttih | vyapivyana iti | esam pradhanam pranah). My suppletions in the translation of Samana and Udana
are based on Vijfianabhiksu's commentary on this passage of the Yogabhasya (samam anuriipam nadisu rasanam
nayandat samanah | ...rasadyiirdhvanayanac codanah | asya ca mukhandsikadika arambhya brahmarandhraparyantam vrttih).
The locations (sthana) of the vital airs are found in earlier ayurvedic works such as the Carakasambhita (6.28.5-10).
There are similarities and differences to the Patafijalayogasastra. For example, cf. Carakasamhitd 6.28.6a-b: 'The
location of Prana is the head, chest, throat, tongue, mouth and nostrils' (sthanam pranasya mirdhorahkantha-
jihvasyanasikah), and 6.28.7a-b: 'The location of Udana is the navel, chest and throat' (udanasya punah sthanam
nabhyurah kantha eva ca).

53] have understood sambandha (1.38¢) as completely (samyak) binding or restraining (bandha). Cf. Brahma-
nanda's Jyotsna 2.45 (badhnati pranavayum iti bandhah) and 2.18 (...badhniyat kumbhayet). This cessation of the
breath is not deliberate but naturally occurs in absorption (laya) (see Amanaska 1.22, 45, 47, 2.21, 27-30, etc.).

54For the five secondary bodily winds, see endnote 51.

5The transmission of 1.39¢-d is clearly corrupt and I do not know the intended meaning here nor have I
found a parallel to this verse in another text. Nonetheless, the meaning of 1.39b-c (i.e., the secondary vital
airs stop functioning) is clear and supported by nearly all of the manuscripts. Following this, the majority
of manuscripts preserve either dhatiinam bandham kurvanti dhatuvah or dhatinam bandham kurvanti dhatugah. 1
have rejected the first reading because its meaning (i.e., the bodily constituents arrest the bodily constituents)
seems absurd and the syntax unwieldy. The second is more plausible because the five secondary vital airs
mentioned in 1.39b become the subject and so, it is these which arrest the bodily constituents. Furthermore,
the compound dhatugah indicates that the secondary vital airs are situated in the bodily constituents, and
this is confirmed by Matsyendrasambhita 4.67 c-d (= Padmasamhitd 2.32a-b = Vasisthasamhita 2.50, etc.): 'The five
[secondary] bodily winds are situated in the skin, bones, etc.' (ndgadivayavah pafica tvagasthyadisu samsthitah).
Cf. Upanisadbrahmayogin's commentary on Sandilyopanisat 1.4.12 (nagadivayavah pafica tvagasthyadisambhavah).
Skin and bone appear in lists of the seven bodily constituents (dhatu) in ayurvedic works such as the Susruta-
samhitd (e.g., Nidanasthana 5.3, Sarirasthana 6.10 and Cikitsasthana 15.15) as well as the Mahabharata and various
Puranas (for detailed references, see Maas 2008: 137-38). The main sticking point with this reading remains
dhatiinam bandham, for its meaning is obscure (a 'binding', 'stopping' or 'connecting' the bodily constituents?)
and I have not been able to find such an expression in another source. There is a variant reading dhavanti na
vikurvanti in By, J, M, E, which yields nivartante ca dhavanti na vikurvanti dhatugah. 1 have rejected this reading be-
cause of the apparent contradiction between nivartante and dhavanti. The latter can be used to describe the
movement of vital air; e.g, Susrutasamhita 4.31.52a-b (uro vidahate vayuh kosthad upari dhavati), but why and to
where would these vital airs flow after they have stopped? The final statement 'they do not change' (na vi-
kurvanti) seems to add little to nivartante. Furthermore, it is rare to see three main verbs in one hemistich of a
$loka and the position of ca is rather infelicitous here (though, perhaps, it might be understand as 'moreover').
Therefore, seeing that no manuscript offers a satisfactory reading for 1.30¢-d and no conjecture comes to mind,
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[ have retained the reading in the majority of manuscripts of all three recensions, and I have marked dhatinam
bandham as a crux.

56 Seven bodily constituents (dhatu) are listed in Patafijalayogasastra 3.29. Having taken the numerous variant
readings into account, Philipp Maas (2008: 132) settles on the following reading; dhatavah sapta rasalohitamamsa-
snayvasthimajjasukrani (i.e., food essence, blood, flesh, sinew, bone, marrow and semen). For other lists, see
Maas 2008: 136-46. As the list of Dhatus in the Patafijalayogasdstra confirms, food essence (rasa) is sometimes
considered to be a Dhatu, though in other lists it is replaced by skin (tvac). Seeing that Amanaska 1.40b refers to
anumber of Rasas (i.e., rasah) which are said to be located in the seven bodily constituents, it appears that these
Rasas are distinct from the Rasa which is a Dhatu. Generally, when rasa is used in the plural, it refers to the
various tastes of which there may be six or more (see endnote 40). [ am yet to find a reference in another work
to a number of Rasas being situated in the Dhatus, in spite of the fact that many diverse things can be situated
in the latter. For example, fever (Rasaratnasamuccaya 5.62: dhatugatam jvaram), faults (Astangahrdaya 17.29: dhatuga
...dosah and Hathapradipika 2.53a-b: nadijalodaradhatugatadosavinasanam), impurities (Carakasamhitd 6.3.276: sapta-
dhatugata malah), diseases (Yogabija 105¢-d: Sirojalodaradhatugatarogavinasanam), the goddess (Jfianarnava 14.103a:
sarvadhatugatam devim), poison (Ni$vasakarika, Tty A, 8.80c-d: yatha visam mahdaghoram saptadhatugatam haret) and
Yoginis (Matsyendrasamhita 8.78a-b: tasya dhatugata devi yoginyo bhaksayanti tam). Though I cannot explain why
rasa is in the plural, [ have understood it according to the common medieval Indian notion of digestion that
nutrient fluid (rasa nourishes the bodily constituents.

57 It is clear that 1.40c¢-d is referring to the nourishment (pusti) of the bodily constituents (dhatu) and one
would be tempted to understand this verse as describing a process of digestion if only one essence (rasa) were
being referred to here. For example, the notion that food essence (rasa) nourishes the bodily constituents can
be found in other late medieval works on yoga such as the Varahopanisat (5.48): 'Through the digestion of food,
an increase in food essence (rasa) is generated. When the food essence has been increased, the bodily con-
stituents constantly increase' (annasya paripakena rasavyddhih prajayate | rase vrddhim gate nityam vardhante dhatavas
tathd). However, in Amanaska 1.40, more than one rasa is said to bring about the nourishment of the bodily
constituents. I am aware of only one parallel for this which occurs in the Kasyapasamhita (Khilasthana 9.43 —
45a-b) in a chapter on abdominal swelling caused by vitiation of the blood (raktagulma). This condition occurs
only in women and appears to be a form of pseudocyesis because it causes many of the signs and symptoms
of pregnancy: 'Listen to the cause of that which produces the cravings [of a seemingly pregnant woman with
raktagulma]. Generally, there is desire for those tastes (rasa) which cause an increase of the bodily constituents
because of the true similarity of their origin. [When] the vitiated blood has a Vata or Pitta [imbalance] and is
accumulating, it fuels desire for tastes such as [those which are] acrid, sour, salty and so on' (dohadam yat karotiti
Srnu tatrapi karanam | ya eva hi rasah prayo dhatinam vrddhihetavah || tesam evabhilasah syad yonisadharmyatattvatah |
vatapittanvitam raktam ciyamanam vikaravat || katvamlalavanadinam rasanam grddhim avahet). In this passage, rasah
clearly refers to the tastes, so T have translated it as such in Amanaska 1.40, though without a clear parallel to the
tastes being situated in the seven bodily constituents (saptadhatugata), this interpretation remains provisional.
[ wish to thank Peter Das for the reference in the Kasyapasamhita (p.c. 14.9.12) which is cited in his book (2003:
147 N. 482).

8The reading samavayavah in 1.40d, which is supported by nearly all manuscripts of all three recensions,
must be taken in apposition to rasdh, thus yielding an unsatisfactory meaning. The alternative reading sama-
vayatah is rarely found in medieval yoga texts, and this may explain the corruption. Nonetheless, its meaning,
which is rendered by MW-dictionary (s.v. samavaya) as; 'in consequence of constant and intimate connection
or relation,' fits the context of 1.40 well.

91n the majority of manuscripts, the transmission of 1.42b is corrupt, and all three recensions preserve
the bizarre reading of hrnnadyas calanam (i.e., 'the shaking of the channel in the heart'). Yet, all manuscripts
agree on andhatah sa vijiieyo in 1.42¢, so the context of this verse is the arising of the unstruck sound, Anahata.

268



Therefore, the variant hrnnada (i.e., the 'sound in the heart') in several north-Indian manuscripts including M,,
makes better sense than hynnadi. Furthermore, in the same manuscripts, hynnada is compounded with uccalana,
which has been corrected to uccalana, and this conveys the arising of the sound. This correction is supported
in effect by the majority of manuscripts which have calana.

%°In most medieval yoga texts, the unstruck sound, Anahata, is mentioned as a focal point of meditation;
e.g., Hathapradipika 4.100 (= Uttaragita 41c-d — 42 =~ Mandalabrahmanopanisat 2.5.4-5 ~ Gherandasambhitd 5.82 —
83a-b): 'The mind becomes absorbed in the resonance of the unstruck sound which is perceived [first], [then]
the light in the resonance and [then] the mind in the light. It is the supreme state of Visnu' (anahatasya Sabdasya
dhvanir ya upalabhyate | dhvaner antargatam jyotir jyotirantargatam manah | manas tatra layam yati tad visnoh paramam
padam); Amaraughaprabodha 46; Hatharatnavali 4.18, etc. However, the majority of the north-Indian and several
Nepalese manuscripts preserve the negative particle na in 1.42d, which forms the clear injunction that the
yogin should not fix his mind on the unstruck sound. Although this contradicts other systems of yoga which
used this sound to draw the mind inwards, the Amanaska's injunction is in keeping with its denunciations
of meditation techniques in general (i.e., 1.4, 7, 2.33, 40). Furthermore, at this stage in the time sequence of
absorption, the unstruck sound may be merely a sign (cihna) of progress or even a distraction or obstacle
(upasarga) rather than an aid. In light of the role of Anahata in other yoga traditions, it is no surprise that
the transmission of this verse has been altered in some manuscripts to say the very opposite. For example,
the majority of Nepalese manuscripts read tatraivam abhyasen manah (i.e., the yogin 'should practice thus with
the mind on it') and the Nepalese commentary affirms: 'One should concentrate on that [sound]' (tesaima cita
launa).

8'The arising of various sounds in absorption is well attested in other medieval yoga texts. For example,
there is a long passage in the Hathapradipika (4.83-87) which reports over a dozen different sounds, some loud
(mahat) and some very subtle (siiksmasitksmaka). These include the sound of the ocean (jaladhi), thunder (jimiita),
various drums (bheri, jharjhara, etc.), a conch (Sarikha), bells (ghanta) and other instruments (e.g., vamsa, vind, etc.).
These sounds occur in three stages (adi, madhya and anta). See Vasudeva 2004: 273-80 for a discussion of this
in earlier Tantras as well as his translation of passages similar to Hathapradipika 4.83-8;.

82Cf. Vivekamartanda 69 — 70a-b: 'Because the [nasopharyngeal] cavity above the uvula has been sealed by
Khecari Mudra, the [yogin's] semen is not emitted [even when he] has been embraced by a beautiful woman.
So long as his semen remains in his body, then why [would there be] fear of death?' (khecarya mudritam yena
vivaram lambikordhvatah | na tasya ksarate binduh kaminyalingitasya ca || yavad binduh sthito dehe tavan mrtyubhayam
kutah).

83The term kala in 1.45a was not among the earlier definitions of time units in Amanaska 1.34-35. The posi-
tion of verses in which kala appears, stipulates that it must fit the following time sequence:

.44 — 8 Palas (i.e., 48 breaths or 3.2 minutes)
145 — 1 ofaKala
1.46 — % of a Ghatika (i.e., 180 breaths or 12 minutes [see endnote 46])

.47 — 1Kala
1.48 — 2 Kalas
.49 — 4 Kalas.

150 — 1 of aday (i.e., three hours).

The Nepalese commentary to verse 1.46 states that one Kala is two Ghatikas (dui ghariko yeka kala kahaucha).
However, this could not be correct, because it results in the same time for verses 1.45 and 1.46 (i.e., half a
Ghatika). In fact, judging from the progression itself, it seems more likely that a Kala is being used as a syn-
onym for a Ghatika. However, this contradicts sequences of time in other texts which tend to distinguish
between a Kala and a Ghatika, as is succinctly demonstrated by a list of units of time in Anandakanda 1.2.167¢-
d (kalah kasthas ca ghatika muhiirtah prahara dinam). This is consistent with a more detailed sequence of time
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in Bhaskara's Siddantasiromani which is also consistent with that of Amanaska 1.35 (see endnote 46). The rele-
vant verses of the Siddantasiromani (16 — 17a-b of the Kalamanadhyaya in the Madhyamadhikara) are as follows:
'That which is one-thirtieth of a wink of the eyes is a Tatpara; one-hundredth of a Tatpara is a Truti; eigh-
teen (dhrti) Nimesas is a Kastha and thirty Kasthas is a Kala. A Ghatika is thirty Kalas, a Ksana is 2 Ghatikas
and a day is 30 [Ksanas]' (yo 'ksnor nimesasya kharamabhagah, sa tatparas tacchatabhaga ukta | trutir nimesair dhrtibhis
ca kastha, tattrim$ata sadganakaih kalokta || trimsatkalarksi ghatika ksanah syan nadidvayam taih khagunair dinam ca).
Working backwards, this yields 1 Ksana = 48 minutes, 1 Ghatika = 24 minutes, 1 Kala = 48 seconds, 1 Kastha
= 1.6 seconds, 1 Nimesa = 0.0888889 seconds, 1 Tatpara = 0.002963 seconds and 1 Truti = 0.00002963 sec-
onds. However, this calculation of a Kala does not fit the context of Amanaska 1.45 because it is not between
3.2 and 12 minutes. Indeed, one must wonder how consistent the meaning of Kala is as a unit of time, be-
cause in Svacchandatantra 11.203, another sequence of time is given in which a Kala is calculated differently.
This reads: 'Thirty Kasthas is one Kala, thirty Kalas is one Muhiirta and thirty Muhdrtas is a human day and
night' (trim$atkasthah kala jfieya muhiirtas trimsad eva tah | muhiirtas tu punas trim$ad ahoratras tu manusah). Working
backwards again, this yields 1 Muhiirta = 48 minutes and 1 Kala = 1 minute 36 seconds. This too does not fit
the context of Amanaska 1.45. Also, in Kautilya's Arthasastra 2.20.34, forty Kalas is one Nadika (catvarimsatkala
nadika), i.e., 1 Kala = 36 seconds. These discrepancies in the length of a Kala are confirmed by MW-dictionary
(s.v. kala) which defines it as either /900 of a day (i.e., 1 minute 36 seconds) or 1/1800 of a day (i.e., 48 seconds),
as well as 2 minutes 26.269 seconds, 1 minute 35.68 seconds or 8 seconds. In order to maintain the integrity of
the Amanaska's sequence of time in 1.44-50, I have assumed that kald is a synonym for a Ghatika, though this is
not supported by any external evidence known to me. Both Yoganath Swami (1967: 15-16) and Awasthi (1987:
41-43) have done the same in their Hindi translations of these verses. I wish to thank Alexis Sanderson for the
reference in the Svacchandatantra and his calculations of the time sequence there.

%4The meaning of bhagena (1.45d) is obscure here. Whether it is to be understood that Kundalini goes part of
the way up the channel called Susumna or that she enters it only partially, is uncertain, and I have not found
a parallel to Kundalini or vitality (prana) going partially (bhagena) into this channel, in another Tantra or yoga
text. Usually, bhagena means 'with a part' of something, but that is not possible here. The Nepalese recension
has preserved bhogena which may derive from some earlier attempt to make sense of bhiagena by changingittoa
word used to describe snakes (i.e., 'with her coil'), but the Nepalese commentary understands it as enjoyment:
'[The yogin] does not desire the enjoyments that could be found in [Kundalini's] downward course' (udhoka
batalegari painya bhogama tasko icchd jadaina).

85The term pascimamarga (1.45c, 47¢) appears in several early Hathayoga texts, including Dattatreyayogasastra
140¢, Yogabija 135b, and Sivasamhita 3.11oc. Yet, it is not entirely clear whether pascimamarga is another term for
Susumna Nadi or whether it is another channel running along the back of the body. Underlying this ambigu-
ity is the paucity of references to a pascimamarga, pascimanadi or pascimapatha in yoga texts and earlier Tantras.
In fact, as far as I am aware, the earliest references to any of these terms in the context of the subtle body, is
the eleventh-century Pundarika's Vimalaprabha (p. 107) in which pascimanadi is included as one of eight names
of channels in the heart Cakra (evam hrdayacakre 'stanadinam samjfia rohini parnagirih piirvanadi pingald jalandharam
daksinanadi jayauddiyanam pascimanadidabudam uttaranaditi). Nonetheless, this commentary and the early Hatha
texts do not specify the location of pascimamarga and it is not included in a list of synonyms for Susumna in
Hathapradipika 3.4. In AmaraughaSasana 6.1, pascimamarga appears to refer to a channel(s) at the back of the nose,
possibly the nostrils (nasapascimamargavahapavanat ...). The reference to pascimamarga in Amanaska 1.45 appears
to be the clearest indication that pascimamarga was, indeed, Susumna because this verse describes Kundal-
ini as the one who flows in Susumna (1.45b) and then states that she enters the pascimamarga. Furthermore,
pascimamarga is mentioned in 1.47¢, at which point it is clear that Kundalini is making her ascent up through
Susumna. One should also note that this is consistent with recent commentaries on Hatha texts. For example,
in Yogatarangini 19, pascimabhimukham (i.e., 'facing west') is glossed as susumnavadanabhimukham (i.e., facing the
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mouth of Susumna), and in Jyotsna 1.29, Brahmananda glosses pascimamargena as susumnamargena and, in 3.74,
pascime pathi as susumnamarge.

6¢The majority of manuscripts have something other than kayapascimamargena in 1.45¢c. Many north-Indian
manuscripts preserve kald pascimamadrgena but this is incomprehensible to me (i.e., 'Kala goes through the
back channel' ?). The Nepalese reading of tada pascimamargena is also inappropriate because the time at which
Kundalini moves is specified at the beginning of the verse. Instead, I have favoured the somewhat weak read-
ing kayapascimamargena, which is not so convincing and might well be a patch to an old problem. Indeed, it is
worth noting that the two cruxes in 1.45¢-d and the infelicitous position of verse 1.46 (see endnote 67) have
prompted someone to rewrite 1.45 in B, as kalapadalayenapi susumna[m] yanti vayavah | susumnavadanam bhitya
Sucivad yanti vayavah. A similar reading appears in Yognath Swami's edition (1.57): 'By means of an absorption
for a fourth of a kala, the vital airs go into Susumna. By going into the mouth of Susumna, [these] vital airs
are quickly purified' (kalapadalayenapi susumndm yanti vayavah | susumnavadanam gatya asu Suddhyantivayavah). This
avoids the problems of 1.45-46 but its absence from all other manuscripts suggests that it is a heavy-handed
attempt to repair the text. Also, the notion that the vital airs are themselves purified by going into Susumna
seems peculiar.

67Verse 1.46 has been omitted from the majority of north and south-Indian manuscripts, and is mainly rep-
resented by the Nepalese manuscripts. It is clear that this verse is out of place in this sequence of absorption,
because it mentions the awakening of Kundaliniafter the previous verse has already described Kundalini mov-
ing into Susumna. Since the order of the verses in this sequence is fixed according to the time the yogin is in
absorption, this verse cannot simply be swapped with the previous one without rewriting the first hemistichs
of both verses. Instead of emending the text, one might omit verse 1.46 on the grounds that it is absent in
so many manuscripts; its infelicitous position and the repetition of vatanirodha in 1.46¢ and 1.47d, which all
strongly suggest that this verse was added to the text at a later time. The reason for its addition may well have
been to affirm that the compound susumnamargavahini in the previous verse is, indeed, Kundalini. Since this
verse is in the oldest witness (M, ) and its meaning is clear and unlikely to cause much confusion to the reader,
[ have retained it.

58For an explanation of this suppletion, see endnote 65.

89Cf. Tejobindiipanisat 1a-b: 'Omis the fiery light (tejobindu), the highest meditation and the soul of the universe
situated in the heart' (aiim tejobinduh param dhyanam visvatma hydisamsthitam).

7°In 1.51¢, the variant reading siiryagobhir ivoddiptah (i.e., '[the yogin] is illuminated as though with the rays
of sun') is possible and supported by the majority of manuscripts. However, the simile of the yogin being like
the sun shining forth with its own rays of light (siiryo gobhir ivoddiptah) better illustrates the statement in 1.51b
that the light of the yogin's own self shines forth. Thus, the yogin is the source of his own light just as the sun
is.

7'The majority of manuscripts have visvam in 1.51d which creates a grammatically incorrect sentence with
the intransitive verb. If the intended meaning was that the yogin illuminates the whole world, one would
expect a causative verb (i.e., prakasayate). Alternatively, one might expect an adverb such as visvesu or vi$vatra, in
the sense that the yogin shines everywhere. The latter meaning is found in one manuscript (W, ), which reads
visvak (i.e., in all directions), but this could be a correction, for vigvak is very rare in medieval yoga texts and
does not fit the register of Sanskrit here. I suspect past traditions have understood prakasate as a causative verb,
and this is confirmed by the Nepalese commentary which also seems to have read uddiptam in 1.51¢ (though
this reading is not found in the root text of any Nepalese manuscript): Just as the world is illuminated by a
sunbeam, so also those yogins, who think the world of life and death is poison, remain illuminating [it]' (jastai
$risiiryeka kiranalegari samsarakana prakasa gardacha, tastai yogiharu pani visasamsara yastai rahecha bhani prakasamana
bhai rahamchan). In light of the compound svatmajyotis in 1.51b, the simile is primarily based on the yogin's and
the sun's self-luminosity, and yet it is also obvious that the yogin and the sun illuminate the world with their
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own light. This double meaning (Slesa) has prompted me to retain vi$vam and posit a causative meaning for
prakasate.

72The compound dinamatra in 1.52a is only the length of the daytime in a day (i.e., twelve hours). In the next
verse, the length of a full day (i.e., a day and night) is mentioned.

73 Amanaska 1.52 could be considered incorrectly placed within the time sequence of absorption because
the verses which follow it (i.e., 1.53-57) describe the supernatural effects associated with each of the senses as
longer periods in absorption transpire. Yet, these seem redundant in light of 1.52¢-d which is saying, in effect,
that the yogin can see, touch, smell, hear and taste anything in the universe, because there is an expansion of
his sensory knowledge. One would expect this Siddhi to arise after those attached to each of the senses.

74 According to the progression in this part of the time sequence (i.e., 1.53-56), the supernatural sensory
powers are given in the order of supernatural smell, taste, sight, touch and hearing. This is the same or-
der of the subtle elements (tanmatra) in Patafijalayoga and various Tantras. For example, in Patafijalayogasastra
1.45, the order of Tanmatras with their corresponding gross elements (mahabhiita) is smell/earth, taste/water,
form/fire, touch/wind and sound|/air. Also, in Patafijalayogasastra 1.35, the supernatural powers which result
from concentrating (dharayat) on various parts of the body that are connected to the subtle elements, is pre-
sented in the same order; smell/nose, taste/tip of the tongue, sight/palate, touch/middle of the tongue and
sound|root of the tongue. The same order is followed in the fourteenth chapter of the Malinivijayottaratantra
(14.1ff) which describes the practice of concentration (dharana) on the subtle elements (see Vasudeva 2004: 331-
42). Elsewhere, this order is confirmed by commentaries such as Abhinavagupta's Paratrimsikavivarana, p. 223
(gandhadisabdantam tanmatrapaficakam) and compounds such as gandhaditanmatra (e.g., Bhoja's Rajamartandavrtti
3.44) or gandhadipaficatanmatra (e.g., ISanasivagurudevapaddhati, Mantrapada, 33.9¢). In Sankhya, the Tanmatras
appear in a different order which begins with sound; e.g., Vacaspatimisra's Tattvakaumudi 38 (Sabdaditanmatrani
siiksmani). Thus, the compound $abdasparsariiparasagandha is well attested in Sanskrit literature, including Yoga-
bhagsya 2.19. Other compounds such as Sabdasparsarasariipagandha also occur.

75Cf. Patafijalayogasastra 1.35: 'By concentrating on the tip of the nose, the [yogin's] function of smell, which
is an awareness of divine smells, [is attained]' (nasikagre dharayato asya ya divyagandhasamvit sa gandhapravrttih.)
The power to smell divine smells is also mentioned in Patafijalayogasastra 3.36 (...vartato divyagandhavijnanam.
Both these sections of the Patafijalayogasdstra also mention divine taste, form, touch and sound. However, in
the Amanaska, the Siddhi of smell is not concerned with smelling divine smells, and is more similar to that
described in Malinivijayottaratantra 15.21a-b: 'After six months [of concentration (dharana) on the nose], [the
yogin] smells the smell of an object even from afar' (sanmasad gandham aghrati diirasthasydpi vastunah).

76The compound cittavrttinirodhah in 1.53¢ is derived from Patafijalayogasastra 1.2. It is worth noting that it oc-
curs in the description of a common Siddhi, and such terminology is absent in earlier verses which describe
absorption (laya) and later verses on Rajayoga. This suggests that cittavrttinirodha is merely being used as a syn-
onym for Samadhi in 1.53¢. The absence of other terminology of Patafjalayoga (e.g., samprajfiata, purusa/prakrti,
vibhiiti, kaivalya etc.) indicates that the Patafijalayogasastra was not in the foreground of the minds of those who
redacted the Amanaska.

77 Cf. Malinivijayottaratantra 15.17ab: 'After six months [of practising concentration on the tongue, The yogin, ]
whose mind is united, tastes [flavours] from afar' (asvadayati dirastham sanmasad ekamanasah).

78The compound antasthayoginah in 1.55b is unusual and literally means, 'the yogin who is located within".
[ have understood it as referring to the state of introversion caused by absorption. This compound is also
discussed in endnote 48.

79Both diirad darsanavijiianam and diradarSanavijfianam are possible for 1.55¢, and the majority of manuscripts
support the former, though the north-Indian recension is divided on this. I have favoured diradarsanavijiia-
nam because it is more consistent with the reading dirasravanavijfidgnam in 1.57¢ which is supported by nearly
all the manuscripts. When one considers that these two Siddhis often go together in other sources (see be-
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low for references), it seems probable that the author would have written these two compounds in the same
way. The supernatural capacity of seeing and hearing beyond the normal range of sensory perception can be
found in Pasupatasiitra 21: 'The faculties of seeing, hearing and knowing from afar arise for [the perfected one]'
(diradarsanasravanamananavijiianani casya pravartante). These Siddhis are well attested in Mantramargic Saivism
which probably inherited them from the Pasupata tradition. Seeing and hearing from afar are also well attested
in medieval yoga traditions, including early Hatha texts such as Dattatreyayogasastra 98c-d (dirasrutir diradrstih
ksanad diiragamas tathd) and Sivasambhita 3.86¢ (dirasrutir diiradrstis), as well as Tantras like Matsyendrasambhitd 4.21a-
b (sastham ca dirasravanam saptamam daradarsanam) and Khecarividya 172a-b (sa diradarsanas caiva diirasravana eva ca)
which were in between the earlier tantric and later yoga traditions. I wish to thank Alexis Sanderson for the
reference in the Pasupatasitra.

80For references on diirasravana, see endnote 79.

8The majority of manuscripts preserve manasascaryakaranam (i.e., 'that which is a cause of wonder in the
mind') in 1.57d. The term manas is redundant in this compound because where else would wonder occur?
Since none of the manuscripts provide a satisfactory reading, mahadascaryakarakam has been conjectured on
the basis that it restores sense to the verse, and is attested in Kaulajfiananirnaya 14.2¢-d (Srnu tvam adbhutam devi
mahadascaryakarakam). Also, cf. Kaulajfiananirnaya 14.59.

8The term mahabuddhi occurs frequently in epic and puranic literature as an epithet for a sage or wise
person; e.g., Mahabharata 5.154.6b (mahabuddhir yudhisthirah). However, the context in Amanaska 1.59 suggests
that mahabuddhi is an extraordinary form of intelligence or wisdom attained through absorption. In the late
Rudrayamalottaratantra (6.20a), mahabuddhi can be bestowed by the goddess (mahabuddhipradam devim...).

8The form of 1.59¢ has been lost in the transmission of the text and most of the manuscripts have different
readings. The north and south-Indian recensions agree on the reading visvajfidna in 1.59d, and the Nepalese
reading of bimbajfiana, which the commentator understands as 'knowledge of shadows' (pratibimbajiiana), is
inappropriate enough to dismiss. The majority of manuscripts preserve the words tarkam, tarkyam or tarka-
mati and atitam, and it seems likely that these words are qualifying vi$vajfidna in some way. The majority of
manuscripts also preserve yavat. It is difficult to see how the two halves of this verse could have a temporal
relationship (i.e., as long as, until, before, etc.) and it is unlikely that yavat could be a conjunction of manner
(i.e., as far as, etc). The intended meaning appears to be a causal relationship. In other words, great intelli-
gence arises which causes one to obtain knowledge of everything. Such a reading (i.e., yaya) is provided by
the quotation of this verse in the Yogacintamani. The context indicates that visvajfiana must be an extraordinary
kind of knowledge, and so it seems reasonable that the term atita is qualifying it as something beyond a more
conventional type of knowledge. The term tarka is generally understood as reasoning, and tarkamata has been
conjectured to create a metrically correct reading which reflects the m-a-t ligatures preserved in the major-
ity of the manuscripts. The compound tarkamata is found in Bhaskarakantha's commentary (the Bhaskari) on
Abhinavagupta's [svarapratyabhijfiavimarsini (pp. 32, line 11 of the commentary and p. 33, line 1 of the commen-
tary) and compounds such as Suskatarkamata ('dry, analytical view') occur in Moksopdya 4.32.35. If tarkamatatitam
was the original reading, many of the corrupt readings in the manuscripts can be explained by haplography.

84Cf. Malinivijayottaratantra 2.16¢c-d (= Tantraloka 4.45c-d): 'Suddenly, the [yogin] has knowledge of the mean-
ing of all scriptures (sarvasdstrarthavettrtvam akasmac casya jayate) and Nisvasatattvasamhita's Nayasiitra 4.20 c-d: 'He
knows whatever he thinks about, even [in the realm of] unknown scriptures' (trans. Dominic Goodall 2012:
374) (apiirvasastram yat kafi cic cintitam tu vijanate). Apart from the obvious fact that Srutijfidna would enable the
yogin to know even those scriptures which he had not read, another less obvious implication is that the yogin
would know even lost vedic scripture and branches of the Veda located in different parts the country. Lost
and scattered Sruti were two explanations used by various commentators to explain teachings in Smrti which
could not be found in Sruti (see Kane 1946: 829-30).

81n 1.62b, nirbheda has to be understood as abheda (i.e., undivided).
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81n 1.62c, vacam siddhih is possible. However, I have favoured the compound vacasiddhi because the majority
of north and south-Indian manuscripts have it and it is well attested in various earlier Tantras; e.g., Tantrasadb-
hava 2.146d (vacasiddhikarah priye ; Kubjikamatatantra 11.97d (vacasiddhih pravartate); Saurasamhita 11.121d (vacasiddhis
tu sarvatah).

8 The Siddhi of speech (either vacasiddhi or vaksiddhi) is explained variously in earlier tantric traditions, but
the theme underlying most explanations is that whatever is said, happens. For example, in the Saurasambhita
(rr.121¢-d — 122a-b): 'Then, O Skanda, he gains the Siddhi of speech in all respects. He quickly accomplishes
all he desires by speaking [it]' (tatas tasya bhavet skanda vacasiddhis tu sarvatah | asesam kurute ksipram vacaya man-
asepsitam). In the Saradatilaka (16.16c-d), the Mantrin who attains the Siddhi of speech becomes like another
god of speech (vaksiddhim labhate mantri vacaspatir ivaparah). A rather detailed description of this Siddhi is given
in the Buddhist Yogini Tantra, the Laghusamvara (14.24b-d — 27): 'The Sadhaka [who has] the Siddhi of speech
can certainly attract a king or queen by [merely] thinking [it]. He quickly controls gods, demons and men.
When angry, he can kill with his speech and drive away his adversary. The practitioner can thus effect a curse
(nigraha) with his speech. And he can stop a river, a cart, a machine [like a water-wheel,] the ocean, elephants
and horses, clouds, a man or bird merely by means of his speech. He achieves everything which he desires by
his speech’ (...vacasiddhis tu sadhakah | rajanam rajapatnim va manasakarsayed dhruvam || 24|| vasam ca kurute ksipram sa
devasuramanusan | vacayd marayet kruddho asyoccatanam eva ca ||25|| nigraham kurute vaca evam eveti sadhakah | stamb-
hayen nadim Sakatam yantram vacamatrena sagaram ||26|| gajavaji tatha meghan purusam vatha paksinam | vacaya kurute
sarvam manasd yan manepsitam ||27|| 27¢ sarvam ] em. : sarva ed. For the meaning of nigraha as a curse in the con-
text of Siddhis, see Vasudeva 2011b: 268 n. 20). As noted in section 1.3.6.7, the Siddhi of effecting a favour or
curse ($apanugraha) is mentioned in earlier Saiva works such as the Brahmayamala, the Vijfianabhairavatantra and
the Skandapurana-Ambikakhanda.

88The terms suguptani and mahacitrani in 1.63c-d are vague and [ am yet to find a parallel for them in a de-
scription of a Siddhi. As mentioned in section 1.3.6.7, these terms may allude to the treasure which was sought
through the magical art of khanyavada (see Vasudeva 2011b: 272-75).

891 have read asahitasya in 1.64c.

9°The meaning of 1.64 is obscure and I have not found a parallel for it in another text. The compound javo-
daya is a strange expression which I have understood to mean levitation, though it is not one of the terms
commonly used to express this, such as utthana (see endnote 47). Nearly all the manuscripts agree on the
subject and main verb in 1.64d; gantum icchati vigrahah (i.e., the body desires to move). The reading manasa sahi-
tasydpi (1.64¢), which is supported by the majority of manuscripts, appears to be describing the yogin whose
body it is. This expression seems to imply mind travel, such as manojavitva which can be traced back to Pasu-
patasiitra 23 and Patafijalayogasastra 3.48. Kaundinya explains it as: 'It is said that whatever speed there is of the
mind, such speed there is in the agency of the perfected one' (ucyate yadrn manaso javitvam asukaritvam idrsam asya
siddhasya kartrtve Sighratvam) and the Patafijalayogasastra as: 'Speed of mind is the body's supreme attainment of
motion' (kayasyanuttamo gatilabho manojavitvam). Thus, the Patafijalayogasdstra emphasizes the speed at which
the yogin can move, whereas Kaundinya implies that the yogin can accomplish actions quickly. Owing to the
coincidence of java and manas in 1.64, it seems possible that the original meaning of this verse was the Siddhi
of manojavitva, yet the manuscript evidence shows no indication of how such a meaning might once have been
conveyed. The terms javodaya, icchati (surely, one would expect Saknoti?) and saha/sahita do not seem to fit such
acontext. Furthermore, if the intended meaning of 1.64 was manojavitva as the Patafijalayogasastra described it,
there is little to distinguish it from the next verse on Bhacara Siddhi which mentions the great speed at which
the yogin might travel across the earth. Therefore, the evidence ultimately weighs against the notion of mano-
javitva and so, L have understood this verse to be describing another sign of progress in absorption whereby the
body suddenly rises up of its own accord. Such a sign was mentioned by Hemacandra in his Yogasastra (12.42):
'At the time of the arising of the no-mind state, the yogin experiences the body, which is as though it does
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not exist (asatkalpa), as though [it were] separated, burned, flying up (uddina) and dissolved' (vislistam iva plustam
ivoddinam iva pralinam iva kdyam | amanaskodayasamaye yogi janaty asatkalpam). References to levitation are reason-
ably common in yoga texts of the Amanaska's era, particularly as a result of Pranayama (e.g., Dattatreyayogasastra
77-78, Vivekamartanda (Baroda ms. f.3v 1.11) 87; Sivasambhitd 3.47-48, etc.). The idea that the body could become
so light that it lifts off the ground underlies descriptions of flying in the Patafijalayogasastra. Sutra 3.42 states
that the yogin can move in the ether (akasa) because of Samyama (i.e., the combined power of concentration,
meditation and Samadhi) on the connection between the body and space, and because of the union of the
mind (samapatti) with a light ball of cotton (kayakasayoh sambandhasamyamal laghutiilasamapattes cakasagamanam).
The Bhagsya adds: ... [The yogin] who has mastered the connection [between body and space] becomes light.
Because he is light, he can walk on water. Then, having walked on merely a spider's thread, he walks on a ray
of light. Then, he moves in the ether as he wishes' (... jitasambandho laghur bhavati | laghutvac ca jale padabhyam
viharati | tatah sirnanabhitantumatre vihrtya rasmisu viharati | tato yathestam akasagatir asya bhavatiti).

9The Siddhi of moving around the world (bhiicaratvam) is rarely mentioned in yoga texts compared to its
counterpart, which is the Siddhi of moving in the ether (khecarisiddhi), perhaps, because there is no particular
Mudra associated with it. Also, one might surmise that the power of flight renders Bhiicara Siddhi largely
redundant, unless the latter is mentioned as a subordinate attainment as is implied by the position of these
Siddhis in the Amanaska's sequence of absorption. Seeing that Khecari Siddhi was mentioned in nearly all
yoga texts written after the twelfth century, Bhacara Siddhi was certainly overshadowed by Khecari Siddhi.
Also, there is not a standard definition of Bhiicara Siddhi among these textual sources. For example, Bhiicara
Siddhi is mentioned in two yoga texts which were probably composed several centuries before the Aman-
aska's first chapter, namely, the Dattatreyayogasastra (81a-b — 82¢-d) and the Sivasambhita (3.52). The first defines
it as follows: 'Then, from [even] more practice, abundant strength arises [in the yogin], because of which [he
gains] the Siddhi of moving across the earth, and he is able to conquer those who inhabit the earth' (tato ‘dhika-
tarabhyasad balam utpadyate bhySam || yena bhiicarasiddhih syad bhiicarandm jaye ksamah). And the second: 'Through
the power of practice, the yogin obtains Bhiicari Siddhi, whereby he can move like the animals which are hard
to catch when hands are clapped' (trans. James Mallinson 2007: 52) ( abhyasavasad yogi bhiicarisiddhim apnuyat |
yena durdharsajantiinam gatih syat panitadanat). The Sivasamhita's definition is closer to the Amanaska's inasmuch
as both emphasize the yogin's ability to move quickly.

92The north-Indian manuscripts are split between bhiitale and bhiitalam in 1.65d. Both are plausible. I have
favoured the latter because the prefix pari in paryatati implies that the yogin wanders all around the world
and not just on the earth. The Nepalese commentary confirms this; '[The yogin] obtains the power of going
around (phiri aundko) the whole earth in the time of a moment' (eka nimesako kalama samptirna prthvi phiri aunako
sarma humcha).

9There are alternative readings for mahadbhutam in 1.66b such as mahadbhutam and mahaddrutam. The ma-
jority of north-Indian and Nepalese manuscripts support mahadbhutam, which I have understood as an adverb
qualifying the yogin's attainment of Khecari Siddhi through absorption. The oldest witness (M,) has mahad-
drutam (i.e., very swiftly) which could be understood as an adverb qualifying the yogin's movement in the
ether, but this is somewhat redundant because the tremendous speed at which the yogin can move is implied
by cintanad api.

94In the Amanaska, one should understand khecarisiddhi as it is generally understood in Hathayoga traditions
(i.e., moving in the ether) and not as it was in earlier tantric traditions (i.e, Khecari's Mudra), for the Yoginis
are not mentioned at all in the Amanaska. For more information on Khecarl Mudra in tantric and Hathayoga
traditions, see Mallinson 2007: 24-33, 192 n. 192.

9t is not surprising that the compound animady- has crept into the transmission of 1.67¢, because this
compound is commonly used in Sanskrit literature as shorthand for the eight Siddhis which are described in
Amanaska1.67-74. However, itis clear that each of these verses describes one Siddhi at a time (i.e., Anima in 1.67,

275



Mahima in 1.68, Garima in 1.69 and so on). Therefore, readings such as animadyastasiddhih are inappropriate in
1.67¢ because the following verses go on to announce the consecutive attainment of the other seven Siddhis.
For this reason, I have adopted the reading animakhydasya siddhih which is consistent with garimakhyam ... siddhim
in 1.69c and laghimakhya ... siddhih in 1.70c.

9Nearly all the manuscripts have yathd in 1.67d, as well as in the following verses which describe the other
seven Siddhis with similar syntax (i.e., 1.68d, 69d, 70d, 72d, and 74d). In order to make sense of yathd, one
must understand the fourth Pada to be the result of the third. In other words, the yogin attains the Siddhi
of Anima, so that minuteness is obtained. However, it is more likely that the author intended to say that the
Siddhiitself (rather than its attainment) is the cause of minuteness, which meaning is given by yaya (K, ) instead
of yatha. That the author intended a relative clause in this verse and the following, is confirmed by 1.73d (vena
visvagurur bhavet) in which the masculine pronoun occurs without variation among the manuscripts. Thus, I
have adopted yaya for 1.67d, 68d, 69d, 70d, 72d and 74d, and have assumed yatha to be the result of a scribal
error which must have occurred early in the transmission of the text. In addition to 1.73d, yaya is supported by
the quotation of these verses in the Yogacintamani and one or two of the north-Indian manuscripts cited in the
critical apparatus.

9”The majority of manuscripts preserve a-bhi-nna-rth- as the first ligatures of 1.704a, in either a single com-
pound abhinnarthalayenapi or two compounds (e.g., abhinnarthe layenapi, etc.). In abhinnarthalayenapi, it is clear
that abhinnartha is to be understood in relation to absorption (laya), and though the non-dual state of ab-
sorption might certainly be described as 'undivided' (abhinna), it is difficult to see how one might construe
abhinnartha (i.e., 'whose object/purpose is undivided/unchanging) in relation to absorption. This may have
prompted the reading abhinnartho ... yasya/yas ca in an attempt to construe abhinnartha with the yogin (i.e.,
'he whose object or purpose is undivided'). However, a relative pronoun in the first hemistich of this verse
would require a pronoun in the second, and it seems that one would have to assume an unstated tasya in 170c.
The difficulties of understanding abhinnartha in this way led to a rather peculiar translation in the Nepalese
commentary: 'The yogin who remains always without motive (prayojana) [which is] a cause (arthako) of being
separated from absorption...' (layadekhin vyatirikta arthako prayojana nabhai sadd rahanya yogi jo cha...). It is more
plausible that abhinna would have described the state of absorption, so abhinnatmalayenapi has been conjec-
tured on the grounds that a similar compound (i.e., nirbhedasvatmavartinah) occurs in 1.62b. Such a compound
eliminates the need for a relative pronoun, so yasya has been emended to tasya in 1.70b, yielding similar syntax
to the two verses which follow this (i.e., 1.71c and 1.72¢). The quotation of this verse in the Yogacintamani (see
the testimonia) appears to have been rewritten to remove the problem of abhinnartha.

98There is very little consensus among the manuscript readings for 1.71b, though most readings are a vari-
ation of syat svala-kse/-ksye yo layam gatah. The relative pronoun is acceptable because of tasya in 1.71c. Also, the
occurrence of the locative case ending (i.e., 'e') can be explained by layam gatah in the sense; 'gone to absorption
in something' (cf. 1.72a, 1.75a-b). The transmission of this verse has failed to preserve the word for the thing in
which the yogin is absorbed. The readings svalakse and svalaksye seem implausible because the yogin's absorp-
tion is not supposed to have a target (laksa) or a focal point (laksya). One might try to understand svalaksye as
svatmalaksye in the sense of 'in the focal point which is his own self', but I am yet to find a parallel for such an
ellipsis. Indeed, one manuscript (T,) has the reading svatmalaksye yo layam gatah which appears to support such
an interpretation, but this was probably an attempt to rewrite the verse to make sense of syat svalaksye. Based
on the use of layam gatah elsewhere in the Amanaska's first chapter, one would expect the word in the locative
case to be an expression for the self or the highest reality, as in 1.72a (pare layam gato yogi) or 1.75a-b (gantum ...
parabrahmapade layam). This has prompted the conjecture tv alaksye; tv is an attempt to explain the presence of sv
and merely acts as a verse filler to avoid Sandhi, and the alakgye is a common description of the void-like nature
of the absolute. For example, Hathapradipika 4.33d: 'Both [Sakti and Avidya] go to absorption in the absolute'
(dve alaksye layam gate), and note Brahmananda's gloss (...ime dve alaksye brahmani layam gate yoginam iti Sesah);
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Sdrﬁgadhampaddhati 4305b (alaksyah paramesvarah); Svacchandatantra 4:277: '[The yogin] should always meditate
on the supreme and subtle void by means of the no-mind [state]. The void is said to be beyond all the senses
and mind, and is without a focal point' (unmanya tu param siksmam abhavam bhavayet sada | sarvendriyamanotitas
tv alaksyo ‘bhava ucyate); etc. This is a diagnostic conjecture, for the reading could also be tv alakse (‘that without
characteristics').

99The Siddhi of Prapti is usually described as the ability to reach anything or any place. For example, Yoga-
bhasya 3.45: '[The yogin who has] Prapti [Siddhi] can touch even the moon with the tip of his finger' (praptir
angulyagrendpi sprsati candramasam) and Ksemaraja's commentary on Svacchandatantra 10.1073: 'Prapti is reach-
ing some place through merely willing it' (praptih sankalpamatrat tattaddesavaptih). Amanaska 1.71d appears to
be saying the same, though the most common reading jagatsthitim (i.e., the 'duration or state of the world' or
a 'position or abode in the world') does not provide a good meaning in this context, and the Nepalese com-
mentary has tried to make sense of it by likening it to Visnu's power of preserving the world: 'By obtaining
[this] Siddhi, [the yogin] can preserve the duration of the world' (jauna siddhi paunalegari jagatko sthiti palana
garna sakadacha). Other definitions of Prapti Siddhi can be found; e.g., Sure$varacarya's Manasollasa 10.13: 'A
man who dwells in the subterranean realms can see [up to] the world of Brahma. [This] power called Prapti
is very difhicult to attain for those who are not yogins' (patalavasinah pumso brahmalokavalokanam | praptir nama
mahai$varyam sudusprapam ayoginam). However, [ am yet to find one that equates it with the power to preserve
the world. Nonetheless, the relative pronoun ya with the causative verb prapayet indicates that this Siddhi en-
ables the yogin to reach somewhere. Therefore, the emendation of jagatsthitam has been proposed in the sense
of that which is situated in the world. In other words, whatever is in the world, this Siddhi enables the yogin
to reach it.

°°The Patafijalayogasastra and earlier Tantras define Prakamya Siddhi differently to the Amanaska. See section
1.3.6.7, footnote 205.

°ICf. Patafijalayogasdstra 3.45: 'Sovereignty is to be master of the origin, disappearance and formation of
those [elements and their compounds (bhiitabhautika)]' (iSitrtvam tesam prabhavapyayavyihanam iste), and Sures-
varacarya's Manasollasa 10.16: 'By merely his own will, [the yogin] is the agent of creation, preservation and
destruction of worlds and the master of the sun and so on. This is called [the Siddhi of] sovereignty.' (svec-
chamatrena lokanam srstisthityantakartytd | siryadinam niyoktrtvam isitvam abhidhiyate).

°2The term guru in 1.73d is to be understood as master and not teacher. It is more the venerable senior who
is in command. Thus, the king may be referred to as the varmasramaguru and one's parents as gurujana.

193Cf. Patafijalayogasastra 3.45: '[The Siddhi of] VaSitva is control of the elements and their compounds and
freedom from [the control] of others' (vasitvam bhiitabhautikesu vasi bhavaty avasya$ canyesam); Ksemaraja's com-
mentary on Svacchandatantra 10.1073; '[The Siddhi of] Vasitva is control of the elements' (vasitvam bhiitavasikarah)
and Sure$varacarya's Manasolldsa 10.17: 'All the worlds along with even their kings are under the [yogin's]
own control. This power is called Vasitva [which] is easily obtained by Saiva yogins' (salokapaldh sarve 'pi lokih
svavasavartinah | tad aisvaryam vasitvakhyam sulabham Sivayoginam).

4] have assumed a tacit tasya in 1.74d. The literal meaning of this Pada is; 'by which [Siddhi] the world is
subjugated [by him]."

5The more correct grammatical reading for 1.75d is vidhvamsakarikah. However, vidhvamsakarakah has been
favoured because the majority of manuscripts have it and similar compounds ending in karaka are not uncom-
mon in medieval yoga texts; e.g., Dattdtreyayogasastra 138d (amrtdvyayakarakah); Sivasamhita 1.15d (ete lokavyamoha-
karakah); Hathapradipika 2.55b (srstisamharakarakah), etc. For a discussion and references in other yoga texts to
Siddhis as an obstacle to practice, see section 1.3.6.7.

106'Like a diamond' (vajrasamnibha) is mentioned in regard to the earth element (prthvitattva) because one of
the principle qualities (guna) of the earth element is hardness; e.g., Nisvasatattvasamhitd, Nayasitra 3.1c (prthvi
kathinariipena); Ksemaraja's commentary on Svacchandatantra 12.83 (... yd prthvi... tam susthirakathinapitavarna-
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bham... dhyatva ...); Vijfianabhiksu's commentary on Patafijali's Sttra 3.44 (akaradaya$ ca dharmah prthivyadinam
kramena $astre paripathitah | yatha - akaro gauravam ... kathinyam ...). As noted in section 1.3.6.7, the Malinivijayot-
taratantra (12.22-24) states that the yogin gains an adamantine body (vajradeha) through concentration (dharana)
on the earth element. The practice of Dharana on the elements is reasonably common in yoga texts; e.g.,
Vasisthasamhita 4.1-16; Vivekamartanda 154-60; Dattatreyayogasastra 112-121, etc. However, in these examples, an
adamantine body is not included among the results of Dharana. Indeed, the terms vajradeha and vajrakdya are
relatively rare in these texts, the exception being Khecarividyd 1.71, 2.25 and 2.116 in which it results from drink-
ing nectar (amyta) and Sivayogadipika 3.55b (= Siddhasiddhantapaddhati 5.40) in which it is one of the Siddhis re-
sulting from the practice of Hathayoga with eight auxiliaries (astaniga). In contrast to this, these terms are more
frequent in earlier Tantras (e.g., Svacchandatantra 10.37a, Ni$vasatattvasamhitd, Guhyasiitra 14.36d, etc.), Puranas
(e.g., Brahmandamahapurana 3.35.4b) and alchemical texts (e.g, Anandakanda 1.6.68, 1.15.101, etc., Rasarnava 12.274,
311, 313, etc.). An equivalent to the tantric practice of concentration (dharana) on the elements and the elemental
Siddhis described in Amanaska 1.77 - 811s 'conquest of the elements' (bhiitajaya) in Patafijalayogasastra 3.44, which
arises from Samyama on various aspects of the five elements. The result, bhiitajaya, means that the elements
and their origin (prakrti) conform to the yogin's will just as cows follow their calves (tajjayad vatsanusarinya iva
gavo 'sya sanikalpanuvidhayinyo bhiitaprakrtayo bhavanti).

°7The compound tattvamaya (‘absorbed in a Tattva') in 1.78d has been understood similarly to tanmaya (‘ab-
sorbed in that') because the context of this verse is the practice of absorption (laya) in which the yogin becomes
one with the element so that he can assimilate its properties. After indicating that the earth Siddhi bestows an
adamantine body, the author appears to have assumed that his audience would know the Siddhis associated
with the water, fire, wind and ether elements. Such details can be found in other Saiva texts. For example, in
the Malinivijayottaratantra (13.7c-d — 8), concentration (dharana) on the water element leads to the state of ab-
sorption in it (tanmayatam) and the following Siddhis: 'If one attains identification (tanmayatam) [with the water
element, then], within six months steadiness is achieved. Within three years one attains gnostic vision of the
water-realm. In the motionless division [of the Sakala contemplation] also, one is conjoined to the reality level
of water [and becomes] in all respects similar to water (trans. Vasudeva 2004: 316) (sanmdsdj jayate sthairyam
yadi tanmayatam gatah || jalavaranavijfianam abdair asya tribhir bhavet | nirvyaparaprabhede 'pi sarvatra varunopamah).
For similar details on the fire, wind and ether Siddhis, see the thirteenth chapter of the Malinivijayottaratantra
and Vasudeva 2004: 319-29 for translations of the relevant passages. In three yoga texts written relatively close
to the time of the Amanaska's first chapter, Dharana on the water element is said to achieve the following; in
Dattatreyayogasastra 115b, it removes the yogin's fear of death by water (jalamytyuh na yoginah); in Vasisthasambhita
4.11d, it frees the yogin from all diseases (sarvarogaih pramucyate); and in Vivekamartanda 156d, it consumes lethal
poisons (esa duhsahakalakiitajarana syad varuni dharana).

198Cf. Dattatreyayogasastra 116b: '[Owing to Dharana on the fire element], the yogin does not die by fire' (na
mytyus tasya vahnind); Vasisthasamhita 4.12b: 'The [yogin] is not be burnt by fire' (vahnindsau na dahyate) and
Vivekamartanda 156d: 'This igneous [Dharana] results in mastery of the fire element' (esa vahnijayam sada vi-
dadhate vaisvanari). Mastery of the fire element is defined as 'freedom from heat generated by fire and so on'

1°9The use of bhiitair in 1.80a is somewhat strange and its meaning largely redundant here. Efforts have been
made to avoid it, including caiva (P,), capi (P,) and most notably the reading of the quotation of this verse in
the Yogacintamani; yogi tv. Though one might argue that caiva and capi could be mere verse fillers here, there is
no syntactical need for them. Furthermore, it is difficult to see how caiva, capi or yogi tv may have given rise to
the reading bhiitair through some scribal error. In the absence of any plausible conjecture, I have marked it as
a Crux.

O Cf. DattatreyayogaSdstra 118a-b: '[Owing to Dharana on the wind element,] the yogin has no fear of the wind'
(... na tuvayos tu yogino hi bhaved bhayam); Vasisthasamhitd 4.13d: '[The yogin] can move in the air like the wind'
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(vayuvad vyomago bhavet); and Vivekamartanda 156d: 'This pneumatic Dharana produces the ability for yogins to
move in the ether' (esd khe gamanam karoti yaminam syad vayavi dharana).

" Cf. Dattatreyayogasistra 119a-b: '[Owing to Dharana on the ether element,] the yogin truly conquers death'
(akasadharanam kurvan mytyum jayati tattvatah); Vasisthasamhitd 4.14d — 15: '[The yogin] will be liberated while
alive and pass minimal urine and faeces after a year. This fifth Dharana is said to destroy all suffering’ (jivan-
mukto bhavisyati | alpamitrapurisah syad arvag eva ca vatsarat || paficami dharaneyam syat sarvaduhkhavinasini); and
Vivekamartanda 150d: 'This Dharana on the ether is proclaimed to break through the door of liberation' (esa
moksakapatapatanapatuh prokta nabhodharana).

"2The reference to Sakti Tattva is surprising in 1.82¢ because it is not among the seven Tattvas which were
listed earlier in the Amanaska's first chapter (1.14-15). Of these seven, the first six (i.e., the five gross elements and
the mind) are fairly universal in systems of Tattvas, yet Sakti Tattva clearly derives from earlier Saiva traditions
and was one of the standard set of thirty-six Tattvas (Goodall 1998: li). It is also surprising that Siva Tattva is
not mentioned after this verse, for one would expect that absorption in Siva Tattva would follow Sakti Tattva
in a text such as the Amanaska, because its teachings are not primarily $akta. Indeed, the Amanaska is taught by
Siva and not the Goddess, and elsewhere the highest reality is expressed as Brahma. However, Amanaska 1.84
appears to suggest that the yogin is to remain absorbed in Sakti Tattva (see endnote 115), rather than transcend
it. Thus, there is some ambiguity over Sakti Tattva's place in the system of Tattvas in this chapter.

"]t is unfortunate that verse 1.83, which describes the final attainment in this sequence of Siddhis, is marred
by a very difficult crux. The majority of manuscripts agree on the reading of its first hemistich, and the mean-
ing of this reading is clear. However, the verb of the second hemistich has been lost, probably early on in the
transmission of the text. The majority of manuscripts point to a gerund of some sort; the Nepalese and some
of the north-Indian manuscripts have nidhaya (‘having fixed'), but other manuscripts read nirdharya (having
determined'), vidhaya (‘'having formed/produced/done’) and vijidya (having known'). Apart from vijfidya, it is
difficult to construe the meaning of these verbs with atmakayasvariipam and furthermore, one would expect a
main verb rather than a gerund in the last Pada of this verse, because all the manuscripts agree on ca in the
third Pada and, in almost all cases, the gerund is followed by atha which is also odd. Moreover, variants such as
nidhayatha, vijiidyatha and so on suggest the corruption of a third person, singular, optative verb in the middle
voice. A finite verb, sidhyati, is supported by the oldest manuscript (M,), yet again it is difficult to construe
its meaning with atmakayasvariipam (i.e., 'and the essence of his own body is accomplished'). One must also
consider the meaning of yathasthitam ('situated just so' or 'standing properly’) which seems here to have the
adverbial sense of 'truly’ or 'certainly'. Thus, the conjecture vijanita has been made based largely on vijiayatha
(W,); it is a diagnostic conjecture designed to restore the meaning of the verse by a process of eliminating the
implausible variants. In the absence of parallels in another text, it remains provisional. The Nepalese com-
mentary indicates that the meaning of this verse eluded that tradition: '[The yogin] sees all the universe in
his body, and he is also able to see the universe like a pearl kept in his palm' (aphna sarirama brahmanda sabai
dekhadacha, brahandalai hatkelama moti rakhi herya jahi garna pani sakadacha). The optative verbs pasyet and vijanita
have been understood as equivalent to the future tense (i.e., having spent twenty-four years in absorption and
having gained all the other Siddhis, the yogin would see... and know...") rather than as injunctions.

"4The Nepalese manuscripts have the following for 1.84a: 'The world is seen situated in his body" (kayastho
dréyate loko). Yet, this is just a repetition of the main point in the previous verse. Instead, I have accepted
the reading of the the north and south-Indian manuscripts which state that the yogin is seen in his body in
the world. This statement appears to relate to the original question on liberation in this life (jivanmukti). In
other words, having transcended the Tattvas, the yogin does not leave his body to be liberated, but remains in
the world performing the practice of the Tattvas for the reason given in 1.84¢-d (see endnote 115). The term
tattvacaryd seems to refer back to the practice of absorption in the elements which was described in 1.77-83 and,
perhaps, also to the practice of the Tattvas described in 1.16-24.
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15 Nearly all the manuscripts preserve saktitattvaksaydya (i.e., 'for the destruction of Sakti Tattva') in 1.84d, but
it is difficult to make sense of this reading in the current context. For, this compound conveys the reason for
the yogin's continued practice of the elements (tattvacaryd), and it seems rather absurd that he would continue
his practice in order to destroy Sakti Tattva. In a previous verse (1.82), the yogin becomes absorbed in Sakti
Tattva, yet Saktitattvamayaya could not work by itself. One might be tempted to extract the meaning of 'residing'
or 'dwelling' from ksaya in this case. However, as the MW-dictionary indicates, this sense of ksaya is seen in
vedic literature and, as far as [ am aware, is unattested in a medieval yoga text. It is more likely that ksaya is
a corruption of either jaya (supported by P, V,) or laya. The compound Saktitattvajaydya means that the yogin
continues his practice in order to master and transcend Sakti Tattva. This makes good sense in itself and the
compound tattvajaya is common in tantric literature. However, it does not accord with the verses following
1.84, which do not reveal a Tattva or state beyond Sakti Tattva. Instead, the next verses states that the yogin
enjoys supreme bliss by practising absorption in the Tattvas. Therefore, it is more likely that Saktitattvalayaya
was intended in 1.84d, and tattvalaya is attested in earlier tantric literature (e.g., Ni$vasakarika, Diksottara, T17A
(p. 927) 8.43¢; Tantraloka 6.175a, etc) and its meaning affirms the central theme of this chapter.

16The example of Bhusunda in 1.85-86 is undoubtedly a reference to the story of Bhusunda, the crow, in
chapters fourteen to twenty-seven of the sixth Prakarana (i.e., the Nirvanaprakarana) of the Moksopaya (alias Yoga-
vasistha. In this section, Vasistha describes Bhusunda as a Mahatman (6.15.34a), and then later (6.17.5a-b) as a
peaceful bird who is reeling with supreme bliss ([...bhusundo 'sau...] Santah paramanandaghiirnitah). Also, Vasistha
exhorts Rama (6.28.2a-b — 3¢) to be one who has crossed over the great ocean of existence like Bhusunda, and
he explains that Bhu$unda obtained this goal through gnosis, yoga and many lifetimes of constant practice
(bhusundavan mahabaho bhava tirnabhavarnavah | yatha jfianena yogena santatabhydsajanmand | bhusundah praptavan
prapyam...). The particular relevance of Bhu$unda to the Amanaska is that he survived the conflagration at the
end of the world by the practice of concentration (dharana) on the gross elements (see endnote 118).

"The majority of north-Indian manuscripts including the oldest (M,) have mahavisnumahesanam in 1.86a.
This reading is also supported by the quotation of 1.86 in the Hathatattvakaumudi (19.4) and in the Goraksa-
siddhantasangraha (p. 26). However, half of the south-Indian and all the Nepalese manuscripts support brahma-
visnumahe$anam and this reading is found in the Yogacintamani's quotation of the verse, in both the printed
edition (p. 260) and its manuscripts from Ujjain (f. 97v, l. 10) and Kaivalyadhama (No. 9785, p. 237). In
general, the north-Indian recension preserves better readings than the Nepalese. However, in this instance, it
appears that the north-Indian recension has been corrupted, for one would expect a general reference to the
dissolutions (pralaya) of the universe to include all three gods, namely, Brahma, Visnu and Siva. The compound
brahmavisnumahesa is a cliché in Saiva Tantras and it is common for each god to have their own Pralaya which
occurs at different times. For example, in the Svacchandatantra (11.264-66), Brahma's dissolution occurs at the
end of a great cycle of time (mahakalpa), which is only one day in the life of Visnu. However, Visnu's life of
one hundred years in relation to Brahma's, is only one day in the life of Siva (mahakalpasya paryante brahma
yati pare layam | visnos ca taddinam proktam ratrir vai tatsama bhavet ||264|| anena parimanena tasyabdam tu vidhiyate |
varsanam ca Sate piirne so 'pi yati pare layam ||265|| visnor ayur yad evoktam rudrasyaitad dinam bhavet | dine dine srjaty
anyau brahmavignii prajapati). Such a timescale reflects the hierarchy among these three gods in the Svacchanda-
tantra's Saiva model, but the hierarchy differs according to the theistic model. In short, I have favoured the
south-Indian and Nepalese reading of brahmavisnumahesanam over that of the north-Indian manuscripts for
three reasons. Firstly, the reference to the dissolutions of the universe is very general. Secondly, the compound
brahmavisnumahesa is prevalent in earlier Saiva Tantras and, finally, the Yogacintmani provides a testimony of
this reading which is earlier than that of the Hathatattvakaumudi and the Goraksasiddhantasangraha.

18 In 1.86, BhuSunda is mentioned in the context of the dissolutions (pralaya) of the universe, because a pas-
sage in the twenty-first chapter of the Moksopdya describes how he survived the conflagration at the end of
the duration of the world (kalpa) through the practice of concentration (dharana) on the gross elements. This
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episode begins with Vasistha's question (6.21.14): 'O wise one, how do you remain free from affliction at the
end of [the world's] duration, when the winds of calamity are carrying [everything] away and the suns are
falling [from the sky] along with the moon?' Bhu$unda replied: "When mundane activity in the usual state
of the world has fallen [into disarray] at the end of [the world's] duration, then I leave my nest like an un-
grateful person [leaves] a good friend. I remain in the ether, all my conceptual thinking has disappeared, and
my constitution and body are immobilized so that my mind is without habitual tendencies. When the suns
blaze and the mountains have become rubble, then, having performed concentration on the water element, I
remain with my mind steady. When the lords of the mountains have been pulverized and the winds of the dis-
solution blow, then, having performed concentration on the earth element, I remain unmoving in the ether.
When [mount] Meru and the rest have dissolved into the world and become one ocean, then, having per-
formed concentration on the wind element, I remain with my mind steady. Having attained the further shore
of the universe in a pure state at the end of the elements, I remain because of the immovable state of my deep
[meditative] sleep, until Brahma is again intent upon the act of creation. Then, having entered the universe,
[ remain in the sky' ($rivasisthah | kalpantesu mahabuddhe vahatsiitpatavayusu | prapatatsv indunarkesu katham tisthasi
vijvarah ||14|| 14¢ indundrkesu | conj. : indubharkesu Ed. || Sribhusundah || yada papata kalpante vyavaharo jagatsthitau |
krtaghna iva sanmitram tada nidam tyajamy aham ||15|| akasa eva tisthami vigatakhilakalpanah | stabdhaprakrtisarvango
mano nirvasanam yatha ||16|| pratapanti yadaditya Sakalikrtabhiidharah | varunim dharanam baddhva tada tisthami dhira-
dhih ||17|| yada Sakalitadrindra vanti pralayavayavah | parvatim dharanam baddhva khe tisthamy acalas tada ||18| jagad-
galitamervadi yaty ekarnavatam yada | vayavim dharandam baddhva samplave ‘caladhis tada ||19|| brahmandapdram dsddya
tattvante vimale pade | susuptavasthaya tavat tisthamy acalariipaya ||20|| yavat punah kamalajah systikarmani tisthati |
tatah pravisya brahmandam tisthami vihagalaye). Since BhuSunda survives the dissolutions of the universe, he is
frequently described as 'long-lived' (cirajivita) in the Moksopaya (e.g., 6.14.9, 11; 6.16.17b, 18d; 6.21.26a; 6.24.10b;
etc.), and as one who has seen the coming and going of many Kalpas: '[He is] known as Bhu$unda [because]
his long life is known throughout the world. He is strong-minded because he has seen the coming and going
of the Ages [of the world] (yuga), and he is exhausted counting the successions of cycles in each cosmic pe-
riod (pratikalpa)' (jagadviditadirghayuh bhusunda iti visrutah || yugagamapayadasadarsanapraudhamanasah | pratikalpam
ca ganayan khinnas$ cakraparamparam). Thus, apart from stating that yogins attain supreme bliss through the suc-
cessful practice of absorption and the elemental Siddhis, the final two verses of the Amanaska's first chapter
imply that such yogins also enjoy an extraordinarily long life.

" An alternative reading to 1.86¢-d (i.e., ndsti pato layasthanam mahatattve vivartinam) is found in three north-
Indian (J,M, U,) and one south-Indian manuscript (W,). When read with 1.86a-b, the meaning of this is: "Those
yogins who are in absorption and [as a consequence] are dwelling in the great reality level (mahatattva) do
not fall even in the dissolutions of Brahma, Visnu and Siva.' Apart from the fact that the great majority of
manuscripts support the reading adopted for this edition as do the quotations of this verse in the Yogacintamani
and Hathatattvakaumudi, the term mahatattva is not used elsewhere in the Amanaska's first chapter. Thus, it is
unlikely that this reading was original to the Amanaska, and the quotation of this verse with the alternative
reading in the Goraksasiddhantasanigraha (p. 26) is attributed to the Yogabija. This is somewhat supported by
the inclusion of this verse in Ramlal Srivastav's edition (1982) of the Yogabija (65) along with Amanaska 2.40
which immediately follows it. A critical edition of the Yogabija is needed to determine when these verses were
added to the transmission of the text, because they are absent in eight manuscripts of the Yogabija which I have
consulted: Ms. 7851 [Accession No. 4732-17] at the Ganganath Jha Kendriya Sanskrit Vidyapeeth, Allahabad:
Mss. 1854 and 1857 at the Man Singh Pustak Prakash, Jodhpur: Mss. 2287 [Library Acc: 16329] and 2288
[Library Acc: 16927] at the RORI, Jodhpur: Ms. 8627 [called the Yogabijaprakaranam] at Deccan College Library,
Pune: Mss. A0939-19 and Aoo61-12 at the NGMPP, Kathmandu National Archives.
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2.2 Svayambodha: Chapter Two of the Amanaska

vamadeva uvaca

bhagavan devadeve$a paramanandasundara |
tvatprasadan maya labdhah piirvayogah savistarah |
aparam kim tad akhyahi bhavatd yad udiritam || 1||

Vamadeva said, 'O Lord, chief god of gods,’ [you] who are beautiful because of [your]
supreme bliss,” I have obtained the extensive preliminary yoga® by your favour. Tell [me]
about that other [yoga]® which was mentioned by your lordship.'

ra-d = Yogacintamanis; p. 10 1e-f = Yogacintamanis, p. 10 (aparah kas tam akhyahi bhavata ya udiritah)

5 = Yt Sne+ Bois S = Bu LK MM, P,P,P,T,U,V,V,; B = Ap, G TV, Swe = NN, NN, N, N, N,
V,EE,. The second chapter is incomplete in the following mss of X: T), missing 106b-112 and N,, missing 7-11d.
Every folio of N,, and the last six folios of V, have missing ligatures owing to torn corners and 101d-104
of N,, is illegible owing to water damage. Only valuable and unique variants are reported for the follow-
ing mss of the north-Indian recension: A,B;,H,],],JsU, Uz UpV, VsV, ; south-Indian: C,C,T},; and Nepalese:
N, N, N, Ng N, Ng Ny N, N, N, N,, N, N,¢ NN, N,, R, E, E, E, E¢. For the completeness of these mss, see section
1.4.1. B,B,B,B, C,JpP,P, U, V, V, W, are omitted because they are missing chapter two.

1a bhagavan | X, :bhagavanK, 1a devadevesa | Xy, : devadevesaraN, 1b sundara | Yy, ppun
Y51 Ee [Ngy Nig Nay Na v 1+ Sundaram JoP,P,U,N,N,,N,,N,; V,: karakaM, 1c labdhah | Eyp,p,) X i1 NGB
labdham P,P, T): labdhvaE, 1d piirvayogah | ¥,;: ptrvamyogahV, 1d savistarah | Xyipxp,p0,v,)
YN, EE,: savistaram J;K,P,P,U,: samasatah V, 1e kimtad | Yyipu,v,: kim cid M, V, Eg v, Enepy, ) - hi
tadV,:kimdaraN, 1f yad | ¥y, ;:madT, of udiritam | Sy, )00, Ssim Sne vy - udiritam J; P, Ty, :
udiritam J,: udaritam U,: Gri++++ N,

1a vamadeva | Sy, p, Zs One: mahdadevaP,: vamadevayanamah],: omittedby], 1c-d  omitted by Sne ny ke,
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iSvara uvaca

bahirmudranvitam piirvam bahiryogam ca tan matam |
antarmudradhyam aparam antaryogam tad eva hi || 2 ||

I$vara replied: 'The preliminary [yoga] is furnished with external Mudras and [thus,] it is
regarded as an external yoga. [Whereas] the other [yoga] is richly endowed with an internal
Mudra* [and] for that reason, it alone is the internal yoga.’

rajayogah sa kathitah sa eva munipungava |
rajatvat sarvayoganam rajayoga iti smrtah || 3 ||

The [internal yoga] is called Rajayoga. O chief of sages, it alone is known as Rajayoga be-
cause it is the king of all yogas.*

2a-d = Yogacintamanis, p. 10 (bahirmudranvitah ptrvo bahiryoga$ ca tanmayah | antarmudranvitas tv anyo
hy antayogah sa eva hi) : &~ Yogasarasangraha p. 60 (bahirmudrankitam ptrvam bahiryogam ca tan matam |
antarmukhakhyam aparam antaryogah saevahi) 3a-d = Yogacintamanis, p. 10 (r3jayogas ca kathitah sa eva
munipungavaih | rajate sarvayogesu rajayoga iti smrtah) 3c-d = Sivayogadipika r.12¢c-d.

Z = Z’NI+ 2SI"' ZNe; ZNI: BLIJIJZJS K[M] Mz P] Pz PzT[ U[VIV2; ZNe: NIN2N13N17N19N21 N23V§E[ Ez; ZSI: ADI C3
TJIV4

2a bahir | ¥, :brahiB;, 2b bahiryogamcatanmatam | Xy p,p,p,) Xsi (ADI Ty 1 bahiryogam ca tanmatam
T}, E,: bahiryogena tanmayam Y., i, r,1 : bahiryoge catanmaye N, : bahiryogam ca tanmayam P, P, E, : bahir-
yogam ca tanmanah J,: bahiryoga$ ca tanmatam Ap, 2c antarmudradhyam aparam ] conj. SANDERSON :
antarmudrakhyam aparam Xy p,p, v, st (1] SNe [Ny Na |- antarmudrakhyan aparam N, : antarmudrakhyaparam
N,: antarmudrakhyaparam P,P,V,: bahirmudrakhyam aparam T;, 2d antaryogam ] Xy Zgap,) Ny :
tayor yogam Ap, Xnev;n,,] : antayor yoga Vi 2d  tad eva | Xyippy k) Ssi Xne vy, ¢ tadaiva By K, : antayeva
N,, 3a rajayogah sa kathitah | X, p,py) Zsijapics] 2ne: rajayogas tu kathitah M, : rajayogas ca kathi-
tah C,: rajayogasya kathitah P,: rajayogam sa kathitam P,: rajayogah sa ucyate A,, 3b munipungava ]
B, J;M,P,V, % N Nig © munipungavaih M, P,P, T, V, T, E,N,N,,: munipungavah,J;K, U, V;N,N,,N,,: muni-
pungavauE, 3c rajatvat | X, e 1 v Ssiic] Sne s TAjatvat], T,: rajatatvat V,: rajatvatat E,: rajate P, : rajasi
C, 3d itismrtah | X,;:itiritah V,

2a i$vara | Xipy,,p.pyv,) Sst Sne - mahddevaBy,J,P,V,: omitted by P, 2b-c  V,inserts two additional Padas:
bahirmudrakhyayogam ca vamadeva Srusva tat - 3-4 P, U, V,V; insert two additional Padas: tasmat tam abhyased
yogi svatmatattvavibuddhaye || vibuddhaye | P,U,V,: visuddhaye V
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rajanam dipyamanam tam paramatmanam avyayam |
dehinam prapayed yas tu rajayogah sa ucyate || 4 ||

However, [the internal yoga] is [properly] called Rajayoga, because it enables a person to
reach the illustrious king who is the imperishable, supreme self.”

rdjayogasya mahatmyam ko va janati tattvatah |
jiianat siddhir muktir iti guror jiianam ca labhyate || 5 ||

Who, indeed, truly knows the majesty of Rajayoga? Since [both] power and liberation arise
from knowledge,® knowledge [should be] obtained from the guru.

4a-d = Yogacintamanis, p. 10 (...parabrahmanam avyayam...) : ~ Yogasarasarigraha p. 60 (quoted with attribu-
tion to the Yogasankara) (...parabrahmanam avyayam...) s5a-b = Yogacintamani, p. 67 (.kohi..) sa-d =
Hathapradipika 4.8 (..jianam muktih sthitih siddhir guruvakyena labhyate): ~ Yogamargaprakasika 4.11 (rajayo-
gasya mahatmyam ko va $aknoti varnitum | yogasyasya ca kartaro vijiieyas te mahe$varah)

Z = Z’NI+ 2SI"' ZNe; ZNI: BLIJIJzJ; K[M] Mz P] Pz PzT[ U[VIV2; ZNe: NIN2N13N17N19N21 N23V§E[ Ez; ZSI: ADI C3
TJIV4

4a rajanam | M,P, V.,V ¥q v, ZXne vy Nos £, 1 - Tjantam By ) J, M, PV, V, EE, : r3janam N, N,;: rajatam J; U,
rajamtad K, T,: r3janaP; 4a dipyamanamtam | Yy, Ssijc,v,) 2ne: divyamanandam C;: dasyamanam tat
K,: dipyamanadam V, 4b paramatmanam | Xypp,r,V,E,: parabrahmanam M, P, Xg ap, v, 1ENe (£N2 Moo |
: param brahmanam Ap,N,N,,: parabrahmanyam P,  4c dehinam prapayed yas tu | XM m,p, P30,
dehinam prapayed yas tu M, U, V,, X (n; Ny N B B, 1 - dehinam prapyayed yas tu Ty, : dehinam prapyayed vastu P, :
prapayed dehinam yas tu],: dehinah prapayed yas tu P, Ap,: dehiprapnotiyenasau M, : rajatvat sarvayoganam
N, 4d rajayogahsa | X, : rajayogaity N, 4d ucyate | Xgyp, kv, Zsipv,) 2ne: Kathyate J,K,V,V,:
kirtitah J, sb vajanati | Yyp,) Ysipv,) Xne: vijanati V,: vaijanati P, sc  janat siddhir muktir iti ]
B.J.K.M,V,: jiianat siddhimuktir iti P,P, T, U, E,: jianasiddhir muktir iti V,V,: jianan mukteh siddhir iti J,:
jfianat sidhyati muktir hi ¥ye n,ny, vog, 1 jiianat sidhyate muktir hi V;: jianat sidhyanti muktim hi N;: jiianat
sidhyati muktim hi N,;: nanasiddhir muktir iti T),: jianasiddhir bhavaty eva M, : jiianasiddhimuktisiddhi P, :
jianat siddhimuktoriti]; s5d gurorjfianam calabhyate | Xy, 1,1 Esi Xne nys nay v : gUrojfianam ca labhyate
J,T,N,, V,: gurujfianam ca labhyate N,

sa-d omitted by C,
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antaryogam bahiryogam yo janati visesatah |
maya tvayapy asau vandyah Sesair vandyas tu kim punah || 6 ||
That [yogin] who knows the internal yoga and external yoga in their particulars is worthy

of praise by me and also by you; but how much more is he worthy of praise by everyone
else?

cittam buddhir ahanikara rtvijah somapam manah |
indriyani dasa pranaf juhoti jyotimandale || 7 ||

Thought, intellect and ego are the ofhiciants (rtvik); mind® is the Soma-drinking sacrificer,”
and it sacrifices the senses and ten vital breaths into the orb of light."

6a-d = Yogacintamani, p. 67 (...tvaya mayapy asau vandyal...)

Z = ZNI"' ESI+ ZNC; ENI: BLIJ[JZJS K[M] Mz PIPZ P3T1 U!V[VZ; z:Nc: NIN2N13N17N19N21 N23V5 Ez Ez’ ZSI: ADI C;
TJIV4

6a bahiryogam | X, : omittedP, 6b janati | Sy SsSnen,: janatiM,N, 6c¢ tvayapy asau vandyah
1 30N 1KMo Ma P U 31Ty V4] SNe [NoNa Nig N ] & EVAYAPY aso vandyah M@ tvayapy aso vandeh Ni;: tvayapy asa
manyam N;: tvayatha so vandyah T,: tvaya hy asau vandyah V, : tayasau vandyas ca P, : tvayapy asau vedyah
K,: tvayapy asau vandhah U,M,E,: tvayapy asau vandye N, : tvayapy asau vandya N,, 6d Sesair | Xp:
sarvaM, 6d vandyastu ] Znik wm,p,| Sist Sne [Ny E E, | - Vedyas tu K, : vandhas tu M, E, : vandes tu E,: vandy-
atiN,;: vandyaScaP, 6d kimpunah | Xy, : kimcanaP, 7a cittam | Xy, X5 Ene vy na v ¢ Citta
K.N;N,, V, 7a buddhir ] Zypv,1Za2ne: buddhim P,V, 7a-b ahankarartvijah ] B, J,M, X 1] 2Ne:
ahankaro rtvijah M,J,: ahankarah rtvijam T),: ahankara rtvijam V,: ahankaram bijam K,P,V,: ahankaram
rutvijam U,: ahankarabijam T,: ahankara$ cagnih P, : ahankarasatvija P,: ahankararjatvamjam], 7b soma-
pam | By J,JsM,P,T,V,T;,V,3y.: somayam J,K,U,N,NE,: somapa M, Ap,C;: te param M,: somamayam
P,V,: somo bhayam P, 7b manah | Xy, XsEne v Narnas vs1 ¢ €amah NoN,, N, Vi cama Ny, punah
P, 7c indriyani | ¥y, : indriyddiM, 7c dasa | ¥, :yada B, yc pranai | Xnip,viv,) Ssije)
YNe [Ny - Pranaj V,: pranafij V,: prana P,: pranin C,: prana N,,: gunam 7d juhoti ] E[Tm: juhomi Tj, 7d
jyotimandale | Yy, v,v,1 Zsifc;v,] 2ne: jyotirmandale V,V, V,: jyotimandalim C,: mahamandale K,
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a milad bilaparyantam vibhati jyotimandalam |
yogibhih satatam dhyeyam animadyastasiddhidam || 8 ||

[This] orb of light shines from the root [of the palate] to the aperture [at the top of the
head].” It is to be meditated on constantly by yogins [because] it bestows the eight super-
natural powers such as minimisation (anima).

vedasastrapuranani samanyaganika iva |
ekaiva Sambhavi mudra gupta kulavadhiir iva || 9 ||

The Vedas, [all religious, philosophical, legal, etc.] treatises and the Puranas® are like com-
mon whores. Only Sambhavi Mudra is kept private like the wife of a good family.™

9a-d =~ Kularnavatantra 11.85, Tro27, p. 216 (veda$astrapuranani spasta veSyangana iva | iyam tu $ambhavi
vidya... ) : ~ Sivanandacarya's Kulapradipa 7-160 (veda$astrapuranani sprsta vesyangana iva | iyam tu §am-
bhavividya...) : = Hathapradipika 4.35 : = Hatharatnavali 4.27 : = Yogacintamani, p. 44 : ~ Gherandasamhita 3.65 (...
iyam tu $ambhavi...) : &~ Hathayogasamhita p. 47, v. 98 (... iyam tu $ambhavi...) : = Hathatattvakaumudi 49.26 (...
mudra sarvatantresu gopita) : &~ Goraksasiddhantasangraha p. 11 (quoted with attribution to the Hathapradipika)
(sa $ankari stiyate hathapradipikayam — veda... | [s]a punah $§ankari mudra prapta...) : ~ Saubhdgyabhaskara 88
(quoted with attribution to the Kularnavatantra) (taduktam kularnave — anyas tu sakala vidyah prakata manika
iva | iyam tu $ambhavi...) : & Rudrayamala chapter 13, T73, p. 16 (quoted with attribution to the Skandapurana)
(skande — vedaSastrapuranadyah asta veSyangana iva | ya punah $ankari vidya...) : &~ Maharaja Pratapa's Puras-
caryarnavah vol. 3, p. 859, v. 9.1330 (quoted with attribution to the Kularnavatantra) (... spasta veSyangana iva
| iyam tu $ambhavi vidya...) : ~ Narasimha's Tarabhaktisudharnava p. 117 (... spasta veSyangana iva | iyam ca
$ambhavi vidya...) : ~ Ramatosana's Pranatosini part 6, p. 873 (... ya punah $ambhavi vidya..) 9cd =
Raghavabhatta commentary on Saradatilaka 12.2 (taduktam — esa sa §ambhavi vidya...)

Z = ENI"' ESI"' 2]Ne; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 N23VSEI Ez; ZSI: ADI Cg
TJ1V4

8a amdulad bilaparyantam | diagnostic conj. SANDERSON : tanmulad induparyantam B, J,J,M,M, T,U,P, P,
Ysi(ap; ;1 Ei: tanmiladinduparyantam V,: maladimd[r]dhniparyantam J;K, V, : tanmiilannadiparyantam Yy,
Nis E | tah miilannadaparyantam N,;: tanmiilantadiparyantamE, : tanmalantadiparyantamE, : tanmandala-
diparyantam P,: tanmalad bindur va yantam J,: tanmulad binduparyantam Ap, : tanmalabinduparyantam C,
8b vibhati | X, : omitted P, 8b jyotimandalam | Xy, p,v,) Api Xneqn, )t jyotimandale J, Xgijap, ;) Ni:
jyotimandalim C,: jyotirmandalam V,: jyotisamatimandalam P,  8c yogibhih | ¥y,,: yogobhih V, 8¢
dhyeyam | Yy, v, u;) St Zne Ny - dhydye K0 dheyam U, N,,: dhyeddha M, : dhyayet P,: dhyayen N,,
8d animady | ¥, : manimady N,, 8d astasiddhidam | Yy,p,p,) Xs2ne: prasiddhidam K;: asta-
siddhayah P,: astakasiddhidam P, 9a vedasastrapuranani Xy, y, m,1 Zsi Zne v, vy ¢ Vedadastrapuranadyah
M,: vedasastrani sarvani J,: vedasastrapuranadi N,N,,  ob samanya ]| Yy ,j a1, Xne: samanyam K;:
masanya T, ob ganika | X, :ganikaK, ob iva | YyXgXne(n,r: havahE:$vaN,, oc ekaiva ]
SNI D K My Py ] 2SI [T} V] 2Ne [J2 Na Ny ] © LyAIT) hiM,: ekaivam K, : esa hi Tj,: eka ca V,: yekai ca P,: ekai N, N,,: omitted
J;  9c sambhavimudra | Xypk,) XN, N, EE,: $ambhavi vidya Y. x, ny, 5, : $201kari mudra K, : mudra
J; od guptd | ¥y, :gopyaV, od kulavadhiir | ¥, kilavadhdr T),
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antar laksyam bahir drstir nimesonmesavarjita |
esa hi Sambhavi mudra sarvatantresu gopita || 1o ||

The point of focus is internal, [yet] the gaze is outward and free from closing and open-
ing the eyes. Indeed, this is Sambhavi Mudra, which is hidden in all the Tantras.’

10a = Abhinavagupta's Tantraloka 5.80c ([yogi...] antarlaksyo bahirdrstih) : ~ Kularnavatantra 13.41a ([guruh...]
antarlaksyo bahirdrstih) 10a-b = Ksemaraja's auto-commentary on Sutra 18 of the Pratyabhijfidhydaya and
his Svacchandoddyota on 2.89¢ (quoted without attribution) (antarlaksyo ... varjitah) 10a-d = Kularnavatantra
8.85 (antarlaksyo ... varjitah | esa tu $ambhavi mudra...), and note variants 'kha' (...esa tu khecari mudra Sivasya
samavayini), 'gha’ (..mudra $ivasya samabodhini) and 'na’ (..mudra Sivasya kamadayini) in Vidyaratna's edi-
tion (1984: 234) : & Candravalokana 1 (...lyam sa $ambhavi...) : = Hathapradipika 4.36 (...mudra vedasastresu go-
pita) : & Yogacintamani, p.44 (...esa tu $ambhavi mudra sarvasastresu...) : &= Gherandasambhita 3.53 and Hathayoga-
samhitd p. 47, verse 97 (netrantaram samalokya catmaramam niriksayet | sa bhavec chambhavi mudra sarva-
tantresu gopita) : ~ Advayatarakopanisat 12 (antarbahyalaksye drstau nimesonmesavarjitayam satyam $am-
bhavi mudra bhavati) : &~ Mandalabrahmanopanisat 1.3.5 (laksye 'ntarbahyayam drstau nimesonmesavarjitayam
ca iyam $ambhavi mudra bhavati | sarvatantresu gopyamahavidya bhavati) : ~ Sandilyopanisat 7.14 (...esa sa
vaisnavimudra...) : & Goraksasiddhantasangraha p. 33 (quoted with attribution to the ten-chapter Hathapradipika)
(...varjitah | esa sa $ambhavi...) : & Yogasarigraha p. 60 (quoted with attribution to the Nandikesvarataravali) (...var-
jitah | esa sa $ambhavi...) : ~ Sivopadhyaya's commentary on Vijiianabhairava 26 (antarlaksyo ... varjita | esa
vai bhairavi mudra sadyas tatpadadayini) : ~ Bhaskari 5.11 (quoted without attribution) (antarlaksyo ... varjitah
| esa vai...) : =~ Rajanaka Laksmirama's Vivarana, ff. 138-39 (antarlaksyo... esa sa..) : ~ Ramatosana's Prana-
tosini part 6, p. 1059 (quoted with attribution to the Kularnavatantra) (antarlaksyo... varjitah | esaca..) : =
Upanisadbrahmayogin's commentary on Mandalabrahmanopanisat 1.3.5 (quoted with attribution to 'Sruti') and
on Advayatarakopanisat 12 (quoted without attribution) (...esa sa $ambhavi...); and his commentary on Nada-
bindopanisat 31 (quoted without attribution) (...esa sa vaisnavi...)

Z = 2NI"’ ESI+ ZNe; ENI: BLIJJzJ; KIMI Mz P1 Pz PgTI UIVIVZ; ZNe: N1N2N13N17N19N21 NzgstI Ez; ZSI: AD1 C;
TJ‘V4

1oa antarlaksyam | Sy, ke, 1,0,v,) Ty V,: antarlaksya Ap, C,K,: antarlaksam T,N,, V;: antarlaksa J, U, E,E,:
antarlaksoN;N,; N,,: antarlaksyo N, N,;: antaryogam V, : antarlinoP, 10a bahirdrstir | i, v,) Xsi Znivs)
: bahirdrsti K, V,V,E, 10b nimesonmesa ]| Yy, e, Lo Xne: nNimisonmesa J,P;: nimesosa], 10b  var-
jita | ENipugg.) Ssi 1 E2¢ varjitam By, J,: varjitah J, Tj, Xy NaNEcE,] - Varjita N, Ny varjitam E; - 10c esa
hi ] Snip,v,) Zsi Znen, : yesa hiN, : ekaiva P,omitted V, 10d sarvatantresu | Xy T, V,V,E,: sarvadastresu
Ap,C N v, 10d gopitd | Xk, v,) Ssi Xne: pUjita K, : omitted V,

1od P, substitutes: sarvasiddhir na samsayah

287



adisaktir uma caisa matto labdhavati pura |
adhuna janmasamskarat tvam eko labdhavan asi || 11 ||

And Uma, the primal power, was the one who formerly received this [Mudra] from me.
Now, you alone have received it because of the [accumulated] impressions [of meritorious

actions] done in [your former] births.

guhyad guhyatara vidya na deyd yasya kasya cit |
etajjiiani vased yatra sa deSah punyabhajanam || 12 ||

[This] knowledge [which is] more secret than a secret, ought not to be given to just any-
one. The place in which the knower of this dwells is a storehouse of merit.

ma-d = Yogacintamani, p. 77 (..adhuna janmasamskaram..) 12c-d = Kularpavatantra 9.97a-b (kulajiiani
vased yatra sa de$ah punyabhak tatah) : ~ Yogacintamani,; p. 67 (tajjfiani vasate yatra...)

Z = ZNI+ ESI"’ ZNe; ENI: BLJJ:J; K1M1 Mz P1 Pz Png U1V1Vz; ZNe: N1N2N13N17N19N21 Nzgst; Ez; ZSI: AD1 Cz
TJ'V4

ra  adiSaktir uma | Yypp,) YsiEne ) : adiSaktim imam P,: adisaktir umas N,,: adidam$a uma J; 11a
caisad | Lipokp,va) Ssipv,) ne: caiva ;K V,: deviV,: cavaP, mb matto | Eyikr,) SsiXnennong ]
yato K,: kama P,: matta N,: makto N,: matroN,, 11b labdhavati | Xyppy1,) V, Xne: labdhavara M, Ty, :
janmavati Yz, v,): labdhvavati T,: laparaP;, 1b purd | Yy p,) ¥gXne,, )¢ viti Py purah N, 1id  eko
] ¥k, :ekaK, 11d labdhavanasi | Xyp,j,) Xsi2nen, ) : labdhavan iti J;: labdhyavan asi J;: lacacavan asi
N, 12a guhyad guhyatard | 3y x,v,1 2o 5N v Na k| - guhya guhyapara K, : guhya guhyatara N, : gupta
guptatara J;V,: guhyad guhyataram E,: guhyad guhyataram N,, 12b vidya ] ¥y,;: vidyan U, 12c
P,: etat jfiata V,: esa jiiani M,: etat karyam K,: etatkarta V,: eta[d]dhari P,: yatad gani N,: eva tad jfiana
N, 12c vased | Ynip,p,e,) LsiXnen, - bhavet P,: vidyate P,: vaded E,: varapad N, 12d sa desah ]
2Nt ve] Sst Zne v Nas Ny | - Sa deSa VNN, samde$a N,;  12d  bhajanam | Xy, k) Zsi (711 2Ne [Ny Niy Nt Nag Vs | -
bhajanah K,M,N,N,,N,,N,, V.: bhavanah T),: bhanah J,

12b-12c  Tj,inserts two additional Padas: sadbhakta bhavika[h] santas tasya deyam idam mune

288



darsanad arcanat tasya trisaptakulasamyutah |
jand muktipadam yanti kim punas tatparayanah || 13 ||

From seeing and venerating that [person who knows this Mudra], people along with twenty-
one generations [of their families]," proceed to the state of liberation. How much more will
those who are devoted to that [Mudra]?

3a-b ~ Kularnavatantra 9.97¢c-d (...trisaptakulam uddharet) 13a-d = Yogacintamani, p. 68 (dar§anad sparSa-
nat asya trisaptakulasamyutah | ajiamuktipadam yanti kim...) : ~ Rdjayogamrta 4.1 (darSanadar$anan tasya
trisaptakulasamyutam | jivanmuktipadam yanti...)

2 = ZJNI"' ESI+ ENe; ENI: BLIJIJZJS KIMI Mz PIPz P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 N23V5 EIEZ; ZSI: ADI C;
TJIV4

13a arcanat | Xy, Ssipv,) Ei: sparsanat M, P, V,N,N,,N,,N,,: par§anat N;N,, V.E,: parSanam N, : dars-
anatBy,: arSanatUy 13b tasya | Yic,1: yasya G 3b trisapta | Xy 01 Va] 281 2NN, Nig | - trida$a V,: trihsapta
Ji: trisada N, : visaptaN,; 13b kulasamyutah | By, J,P,T,U,V, Ap, V, Xxe v, N, Narnas vs | - Kulasamyuta N, Vi
kulasamyutah J,J; K, MM, V,N,N,,: kulasamyutam P, C, T;,: kulakam taret P,: kulakam yukta N,: kusayuta
N,
yanti kim punas tatparayanah P, U, Xg sp, 1,1 N, N,, : jano muktipadam yati kim punas tatparayanah J;M,M, V.,

13c-d  jana muktipadam yanti kim punas tatparayanah ] : B,J,J,P, T, V, Ap, Xne v, vy jana muktipadam

jana muktipadam yati kim punas tatparayanah T),: jiani muktipadam yanti kim punas tatparayanah K, : ajfia-
muktipadam yati kim punas tatparayana P,

13b-13¢ P, inserts an additional verse: adhare dhvanivarjamatram uditam nabhigatas tvam para, pasyanti hrdayavadhi
dhvanim api tvam nabhiguptam ca tam | buddhisthaksaralaksanat hrdayatah tvam madhyamatrastami, sthanair drstataya
vibhati vadane tvam astaka vaikhari || a adhare | conj. SANDERSON : adhara Codex. a uditam ] corr. : uditam Codex.
a nabhigatas conj. SANDERSON : nabhigata Codex. (metre = §ardalavikridita: the fourteenth syllable of the first
Pada is short (bhi), whereas it should be long according to the metre. Though the intended meaning of this
verse is reasonably clear, there are other problems with it, and I have not located it elsewhere.)
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urdhvadhahkundalibhedad unmanyam naiva sankramah |

anusandhanamatrena yogo 'vam siddhidayakah || 14 ||

There is no transition to the no-mind state” because of piercing [Cakras, knots, etc.] with
lower and upper Kundalini.® Simply by [constant] immersion [of the mind in the internal
gaze of Sambhavi Mudra], this yoga bestows the supernatural powers."

14a-d = Rajayogamyta 4.2 (irdhvadhahkundalibheda unmani caiva ca kramal | ... dayakam)

Z = Z’NI+ ESI+ ZNE; ENI: BLIJIJZJS K[M] Mz P] Pz PgT[ U[V1v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
TJIV4

14a ardhvadhahkundalibhedad ] B, M,;M,P,T,V,: trdhvadhahkundalibheda J,T),: tirdhvadhahkundali-
bheda],: tirdhvadhahkundalibhede U, V,: trdhvadhakundalibhedad V, E,: nordhvadhahkundalibheda Xy,
N5 - nordhvadhahkundalibheda P;: nordhvah kundalinibhedana Ap,: nordhvo 'dhah kundalibhedo C;:
nodhardhvahkundalibheda N, : nordhvardhakundalibheda N, : irdhvakundalinibhedatJ,: Grdhvadhahkund-
alipoda Tj,: irdhvadhahkundalibhedad K, : nadyo 'dhahkundalibhedah P,: udram kundalinibhedad J; 14b
unmanyam naiva sankramah ] diagnostic conj. : unmanyam caiva sankramah J,: unmanya caiva sankramah
J,: unmanyas caiva sankramah By, : unmanyas caiva na kramah Yy g, n,,n,,) : Unmanyas caiva na krayah N, :
unmanyas caiva tatkramah M, T, T}, V,E,: unmannya naiva ca kramah N,,: unmanya caiva tatkramah J;: un-
manya caiva tatkramat K, : unmani caiva tatkramah P, : unmanyas$ caiva tanmayah By, J,M, V, : unmanya caiva
tanmaya P,: unmanyas caiva tanmanah V,: unmanya$ cetanakramah U, U: unmanyas cetanam kramah U, :
na hatho naiva ca kramah A,: nonmanas$ caiva ca kramah C,: unmini naiva ca kramah Ap, : unmanyas caiva
kramah P; 14c anusandhana | Xy p,p,) XsiXne s, : sakrtasandhana P,: svatmasandhana P;: ayam san-
dhanak,,: anasandhanaE,,. 14d yogo 'yam siddhidayakah ] Xxip,p,v,) V, Ene: yogasamsiddhidayakah
M,: yogasamsiddhidayakamT),: yogah samsiddhidayakah V,: yogo 'yam muktidayakah Ap, C,: yogo 'yam
siddhidayakah P,
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tirdhvamugtir adhodrstir irdhvavedhas tv adhahsirah |
radhayantravidhanena jivanmukto bhavisyati || 15 ||

[Justas Arjuna's] fist [aimed his bow] upwards [at the Yantra], [yet] his gaze was [on Radha's
reflection in a bowl of oil] below; his piercing [of the target] was above, [yet] his head was
[tilted] down, [just so the yogin practises Sambhavi Mudra.] He will become liberated while
alive by [this] method of [gazing down at] Radha and [aiming upwards at the] Yantra.>®

kulacararatah santi guravo bahavo mune |
kulacaravihinas tu gurur eko hi durlabhah || 16 ||

O sage, there are many gurus who are devoted to the practices [prescribed] by the Kula tra-
dition.”" Indeed, the guru who has transcended these practices is unique and hard to find.*>

15a-d = Yogacintamani, p. 43 (Grdhvadrstir adhovedha tirdhvavedyas tv adhomukhah | adhayatravidhanena
...) : & Yogacintamaniy f. 18r I. 2 (Grdhvam drster adho vedha tirdhvam vedhas tv adho mukhah | adhomatra-
vidhanena...) : = Rajayogamrta 4.4c-d — 4.5a-b (ardhvadrstir adhomusti[r] Grdhvavedyam adhahsirah | radha-
yantravidhanena...) : &~ Brahmananda's Jyotsna on Hathapradipika 4.37 (quoted without attribution) (ardhva-
drstir adhodrstir irdhvavedho hy adhahsirah | radhayantravidhanena jivanmukto bhavet ksitau) 16a-d =
Kularnavatantra 13.109 (varna$ramakulacaranirata bahavo bhuvi | sarvasankalpahino yah sa gurur devi dur-
labhah) : & Rajayogamrta sc-d — 6a-b (..gurave ko hi durlabhah) 16c-d = Goraksasiddhantasangraha p. 3
(quoted with attribution to the Amanaska)

Z = z)NI"' ESI+ ZJNe; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI Urvrvz; ZNe: NINZNI}NI7N19NZI Nzgvs EIEZ; ZJS]: ADI C;
TJIV4

15a Grdhvamustir | Xy, py) Ty Xne v, ) Girdhvadrstir S o 1: irdhvadrstir C, U, : drdhvamukhir N, : Grdhva-
muskir By, : Girdhvapustir P, 152 adhodrstir | Xy, e, Zsijc,v,) Ene: adhodristir P;: adhomustir C,J;:
adhodrastir J,: adhovedha V,: irdhvavedham C, 15sb @irdhvavedhas | Xy« Esijap,c;) Na N, E; : tirdhva-
vedha J,: drdhvabhedhas Y. x, w5, ¢ Grdhvavevas E,: iirdhvavedhyam C;: drdhvamedhras K, : @rdhva-
medham Ap,  15b  tv ] Xy apc;) ne: omitted Ap, C; 15b  adhahsirah | K, P, Xyen, Ny Ny ¢ @adhah
Sirah Xk, py1 Ssiic;) NN, N, E, 2 athad $irah €, 15¢  radhayantra | Xy p,5.x,p,0,v,1 Ssiv, ) Ei: dharayantra
J.V,N,N,_ E,: dharayantra N,N,,N,N,, V,: dharajantra N,,: radhayantra P,: adhayantra V,: rarayantra K, U,:
rayantra]; 15d bhavisyati | Xxip,p, 10,1 Zsipv,] One g e, - bhavisyasi PP, T,U,V,EE, 16a kulacararatah
Yic,) ¢ kulacarakathah C;  16a santi | Yy, SgXnen,ng ) ¢ sarve V,:satti N,N,;  16b  guravo | X,
guhavoP, 16b bahavo | ¥jp,;: munayoP, 16b mune | Yy p,) Xsi Ene vy, - muneh P: muno NiN,,:
purahP, 16d gurureko ] Xp, :gurumekamsP, 16d hi | Eyipx,p,pyve) BsiXner, 1t PiJs K VLE, o tu
P,:tiP,

15d-16a M, inserts three additional verses: kasikhande | antas ceto bahis caksur avasthapya sukhasanam | samatvam ca
Sarirasya jianamudrasu siddhyati || (= Goraksasataka164) asvamedhena yat punyam na caivam rajasiiyatah | [t]at punyam
ekadhyanena labhed yogi sthirasanah || Sabdadinam ca tanmatra[h)] yavat karmadisu sthitah | [t]avad eva smytam dhyanam
syat samadhir atah param || (= Goraksasatakay183) : P,inserts two additional Padas: jivanmukto janah Sresthah at-
maramo jaganmayah | : Ap, inserts a colophon: iti Sriyogaje divyagame paramayogo namadhydyah 16b-16¢ P, inserts
two additional Padas: karanam krtir utpadya laksyam te sulabham gurum 16d-17a B, M, V, insert two additional
Padas: jiianasya karanam karma jiidnam karmavinasanam | J,inserts the additional Pada : jiianasya karanam karma
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puspat prakasate yadvat phalam puspavinasakam |
dehat prakasate tadvat tattvam dehavinasakam || 17 ||

Just as fruit manifests from a flower [and in so doing,] is the destroyer of the flower, so the
highest reality manifests from the body [and in so doing,] is the destroyer of the body.

tattvam atmastham ajiiatva midhah $astresu muhyati |
gopah kaksagate chage kiipe pasyati durmatih || 18 ||

Not knowing the highest reality, which is situated within himself, the confused man goes
astray [looking for it] in the scriptures, [just as] the foolish herdsman looks in a well while
the [missing] goat is [being held] under his armpit.”

16¢c-d  ~ Rajayogamrta 7c-d — 8a-b ( puspaprakasikam yadva[t] phalam puspam prakasakam | dehaprakasike
tattvam tattvam dehavinasakam) 18a-d = Kularnavatantra 1.96 (...gopah kaksagatam chagam...) : = Raja-
yogamyta 8c-d — 9a-b (...gopa[h] kaksagato chagah kupam...)

Z = ZNI"' ZSI+ ZNe; ZNI: BLJJst K1M1 Mz P1Pz Png UIVIVZ; ZNe: N1N2N13N17N19N21 szst; Ez; ZSI: AD1 C;
TIIV4

17a puspat | Ynipnge,) ZsiEne: puspamM,P; 17a prakasate | Yp,: prakasayedP, 17b puspavinasakam
1 XNipmy ) Zsifap, 1y, B2 puspavinadanam M, P, : puspavighatakam Y v, v, : puspam vighatakam N, : pus-
papranasanam J,: puspavina$atah Ap,: puspavina$anah Tj,: puspavidyatakam V; 17c¢ tadvat ] Yy,
YN, N,EE,: yadvat B,: tattvam Xnenn, e, 17d  dehavina$akam | Xyppp, st Snepn - desav-
ina§anam P, T),: dehapranasanah J,: dehavinasakrt N, 18a tattvam atmastham ] Xyp,), Xs Xn.: atmanas
tattvam J;: tattvam atmasvam J, 18a ajfiatva | Xy k,) LsiZne: vijiatva J;K,  18b midhah | Xy, ;:
midhahV; 18b muhyati | Xy, : guhyatiP, 18c gopah | iy, p,v, 1 Lst Eine oy Mg Nar ) - OPA P, VLN N,
kopahN,,: gorya], 18c kaksagate | Ynip, kM p,v,va) Zsipv, 1) NN E, - kaksagate PN, N, N, N,, E, : kakse
gate N,,: kaksagatam V,: kaksagatam J; V, V,: kakse gatam V,: kaksagatah K, Tj,: kaksakrto M, : grahagate ],
18c chage | Yy kM, p;viva] Ap: G Ene: chagam ], V.V, T, V, : changam K,: chago P,: chavahM, 18d kipe
] ENI[MZ]ESI[TJI]ENe:kﬁpam T,: kapheM, 18d pasyati | Xp,;: patatiP,

r7c-d  omitted by V,  17d-18a V, X\, insert an additional verse: phalaprakasakam puspam phalam puspa-
vind$akam | tattvaprakasako dehas tattvam dehavinasakam : C,inserts two additional Padas: jiianaprakasakam karma
jiianam karmavina$anam and the colophon: iti sahajanandaviracitayam rajayogo nama dvitiyo 'dhyayah  18d-19a  V,
inserts two additional Padas: tadvat kosthagate tattve kiipam pasyati durmatih |

202



namo 'stu gurave tubhyam sahajanandariipine|
yasya vakyamrtam hanti samsaravisamohanam || 19 ||

Salutations to you, the guru, who are the embodiment of the bliss of the natural [no-mind]
state and whose nectar [in the form] of words, kills the delusion which is the poison of re-
birth.

amytoddipini vidya nirapaya nirafijand |
amanaskaiva sa kapi jayaty anandadayini || 20 ||
[This] imperishable and untainted knowledge stimulates the [yogin’s] nectar. [This] ex-

traordinary no-mind [knowledge] is superior [to all other knowledge because it] bestows
bliss.>*

Z = Z’NI"' ESI+ ZNE; ENI: BL[J[JZJS K[M] Mz P] Pz PgT[ U[V[v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
TJIV4

19a tubhyam | ¥yip,) Y Xneq,, ¢ tasmai M,: svubhyam N, 19b  riipine | Ynipw,v,) Zsije 1) Sne:
ripinam T),: saksine M, : karine V,: mtrtaye C, 19c vakyamrtam | a1, ppa7,va ] 2811 ] 2Ne NigEy] -
vakyamrtam P, T;,N,,: vacamrtam By, J, P, T,E,: vagamrtam V,: vanmrtam K, 19d samsaravisamohanam ]
YINI[s i Us Va ] 21 [ADy | Ne [Nas Vs | - SAMsaravisamohanah U, : samsaramohanamayam Ap, : samsaramohanasanam
N,,V,: visasamsarasamjfiakam J;: visam samsarasamjiiakam K,: samsaravisam apadam V, 20a vidya
| Xp,y: vidha P, 20b nirapaya | X, wm,r,psvi) SsiSne, © agniriipa K;: gatapapa M, : nirtipadhi P,:
nisyapa ca V,: nirarthaya N,: niraya P, 20b nirafijana | X, : nirantaram P, 20c amanaskaiva sa
kapi | Xnip,jmmapopy1 Ssifcy1y) EiEa: amanaskakald kapi ke, vk, ) @amanaskakalapi N,: amanaskakala
napi Tj,: amanaskakala kotir C,: amanaska kala kapi P, V,: amanaskam kala kapi M,: amanaskeva sa kapi
J:M,: amanaskaiva sa kvapi J;: amanaskvaika $akhapi P, 20d jayaty | Enipk,p, 1) st Sne vy ¢ japaty K;:
jayaty T,: jagaty N,;: janayati P,: jayam J; 20d dayini | Zni,pj Ssi Znepy, ) : dayaniK,: dayina N, : daini P,

19b-19¢  K,J;V,insert two additional Padas: samsdratarakam yena tattvam ekam pradarsitam |
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pranastocchvasanisvasah pradhvastavisayagrahah |
niscesto nirgatarambho hy anandam yati yogavit || 21 ||

The knower of yoga whose inhalation and exhalation have disappeared, whose grasping
of [sense] objects has ceased, and who is motionless and free from [any] undertaking, at-
tains bliss.

ucchinnasarvasankalpo nihSesasesacestitah |
svavagamyo layah ko 'pi jayate vagagocarah || 22 ||

[This] extraordinary absorption by which all volition has been cut oft and in which all move-
ment has ceased, is intelligible [only] to oneself and is beyond the scope of words.

21a-d =~ Hathapradipika 4.31 (pranasta$vasanih$vasah pradhvastavisayagrahah | niScesto nirvikara$ ca layo
jayati yoginam) : ~ Yogacintamati,y p. 49 (pranasta§vasanihévasa[h].. hy anandayati yoginam) : ~ Hatha-
pradipikd,.,7.25 (pranasta$vasanih$vasah pradhvastavisayagrahah | niScesta nirvikaras ca layam yanti yogi-
nah) : & Hathatattvakaumudi 44.63 (pranasta$vasanih$vasah pradhvastavisayajvarah | niScesto nirvikara$ ca
layo jayati yoginam) 22a-d = Yogacintamani,, p. 49 (utsannasarvasankalpo nirgatasesacestakah | svava-
gamyo layah ko 'pi jayatam vagagocarah) : ~ Varahopanisat 2.81 (...manasam vagagocarah)

Z = 2:NI + ESI + 2:Ne; ENI == BLIJIJZJS KI MI Mz PI Pz P; TI UI VIVZ; ZNe - NINz NI; N17N19 Nzl N23 V; EI Ez; ZSI - ADI Cg
TJIV4

21a pranastocchvasani$vasah | J,P,V, Xy (Api G5 1 Vs B pranastocchvasani$vasa By, J, Ap, Xxe [VsE E,]: pranasto-
cchvasani$vasah C,: pranastocchvasanih$vasah T,E,: pranastasvasani$§vasah M, : pranastasvasani$vasah U,:
prana$occhvasani$vasah M, : pranastah svasani$vasah J;V,: pranasto §vasani§vasah P,: pranastho $vasani-
$vasah P,: pranaste svasani§vasah K,  21b pradhvasta ] Xy p,; XgE,: vidhvasta Yy : pranaste P,
21¢c  niScesto nirgatarambho | Yy pp,) V, Ene: niscesto nivikaras ca Xg ORAL ni$calo nirmamanambho T, :
niScesto nirgatodatoP, 21d hyanandamyatiyogavit | yipu,p,p,r,1 v, hy anandamyatitattvavit P, T, V, E, :
svanandam yati yogavit V,: hy anandayati yoginah M, T;,: hy ananday(a]ti yogi kah P,: hy ananda iva yogi-
nah Xy r v, - hy ananda iva yogi N,Nj;: hy anandas ca yoginah V;: hy anandasukhayogavit P,: layo
jayati yoginah Ap,: layo jayati yoginam C, 22a ucchinna | 3yip,p,u,) st Zne ) ucchinnah PN, : ucchin-
nam U,: utsannah P,  22b  nihdesasesacestitah | iy, ),p.55k0m1 2511 Sne v narvs) - NihSeso Sesacesti-
tah By, J, T);: nihSesacesacestitah M, : nihSesasesacestitah N,;N,,: viSesaSesacestitah J,: nihSesa$esavarjitah K :
nih$eso 'Sesavarjitah V,: nih$eso $esavarjitah J; 22c svavagamyo | Yy, um, py) Ssifc;] Ene: SVAvagamya M, :
svapagamyo C;: svayam gamyo J,: §vasagamyo J;: svam agamyoP, 22c layahko 'pi | nipkv,) SsiXne 1)
: layah kvapi |, V,: layam kvapi K;: laya ko 'pi E, 22d jayate | Yyipp,) s (api 1) B jayatam M, Ap, N, E, :
jayata P;jfiayatam T),: jagatdim Ynen, Ny k5, ¢ japatam C,: layatam N, 22d vagagocarah | Xy UiJs K Py Va
Y51 Ene [Ny B, | - VAMagocarah ], P.E, : tattvavedinam J,K, V,: yagagocarah N,,
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vadanty eva param brahma buddhimanto hi sirayah |
svavabodhakalalapakusala durlabha bhuvi || 23 ||

Learned scholars who possess intellect do talk about the highest Brahma, [but] those who
are skilled in communicating [even] a small part of self-realization are hard to find in this

world.?

vadanty evonmanibhavam vedantopanisadvidah |
rahasy upadisanty anye svayam nanubhavanti te || 24 ||

Knowers of the Upanisads, which are the culmination of the Vedas, talk [openly] about the
no-mind state and others teach it in secret.?® These [people] do not experience it them-
selves.

24a-d =~ Kularavatantra 1.93 (kathayanty unmanibhavam svayam nanubhavanti hi | ahankarahatah ke cid
upadesavivajitah) : ~ Garudapurana 2.49.77 (kathayanty unmanibhavam svayam nanubhavanti ca | ahankara-
sthah ke cid upadesadivarjitah)

E = 2:NI"' ESI+ 2]Ne; ENI: BLIJIJZJS KIMI Mz PI Pz PgTI UIVIVZ; 2]Ne: NIN2N13N17N19N21 N23VSEI Ez; 2:SI: ADI C;
TJIV4

23a vadanty eva parambrahma | Xy g5k, 1,0;v2 1 25t Zne g3 E ] Vadanty eva parabrahma T, U, N, E,: vadato
va param brahma J,: vadante ca param brahma P,: vadanti brahma brahmeti J,K,V, 23b buddhimanto hi
1 Eniu Zsifcy) 2ne: buddhimanty eva U, : buddhimanto 'pi C;: buddhimantas tu Uy 23b s@irayah | Xy,
Ysijc,) ne: tatsukham P, : suktayah C; 23¢  svavabodha | Xy, Esi(c, N, : svavabodhah E, : sarvabodha
YneN B, 1 - SVadabodha C;: svabodha P,  23c  kalalapakus$ala | Yyp,v,) Ssijc,) Ene: kalpanayam kusala
J;V,: kalapy esa kusala P,: kalalapah kusalo C;  23d durlabha bhuvi | Xy Xg(c,v, ) Zne: bhuvi durlabhah
V,: durlabho bhuvi C; 24a vadanty evonmani Xy 1 vadanty evatmano | ik, p,) T Zne [Nig Not Nag Vs Es |
: vadanty conmani C,: vadanto vatmano J,: vadante vatmana K,: vadante catmano P,: vindanty anatmano
N,,N,,V,: vindante vatmano E,: vindasya naitmano N,, 24a bhavam ] XXy 1] SNeNig | © bhavad T,:
bhavoN,, 24b vedantopanisadvidah ] iy, «,e,1 Zsiap,] 2ne: upanisadvid va tattvavit K, : vadantopanisad-
girah J;: vedantopanisatsu ca P,Ap,  24c rahasy upadianty anye | YXy,»p,p,) V,: rahasyam upadisanti
P, Yne g ¢+ rahasyam upadiSyapi Ap,: rahasyam pathitam manye C,: rahasy upadiSanty anyo E, : rahasyopa-
disam samyak K, : rahasy upadiSantanye P,: rahasy upadiSety anye T),: rahasy upaviSanty anya C, 24d te ]
Y hiE

295



vihdya yogasastrani nanagurumatani ca |
nibodha svavabodho ‘yam sadyahpratyayakarakah || 25 ||

[Even] without [other] yoga texts and the various opinions of gurus,” Listen:?® this is self-
realization [which] generates instant proof [of its own effectiveness].*

sakalam samanaskam ca sayasam ca sada tyaja |
niskalam nirmanaskam ca nirdyasam sada bhaja || 26 ||

Always avoid the [yoga] with form, mind and effort. Always adopt the [yoga] with no form,
no mind and no effort.>®

25a-d = Kularnavatantra 2.26 (vihaya sarvadharmams ca nanagurumatani ca | kulam eva vijaniyad yad icchet
siddhim atmanah)

Z = ENI"' ESI+ ZNC; ENI: BL[J[JZJS K[ M] Mz PI Pz P3T1 U[V[Vz; Z:Nc: NINZ N13N17N19N21 N23V5 Ez Ez’ ZSI: ADI C3
TJIV4

25a vihaya | Xy, ZgE : vijilaya V, Zge o ¢ Vijilaye N,N,, 253 yogadastrani | Eniu, v, ZsiSne:
sarvadharmams ca U, : §astrajalaniV, 25¢ nibodhasvavabodho ] U,: nibaddhahsvavabodhoK, P, T}, Xxe v, Ny
: nibaddhasvavabodho B, ], T,N,,: nibad[dh]ah svatmabodho]J,: nibaddhaih svavabodho N, : nibaddhasvatma-
bodho P, : nibandhah svavabodho M, V, V,: nibandhasvavabodho P;: nibandhah svatmabodhoJ,: nibandhah
++bodhoV,: nibandhasya cabodhoN, : nibodhasyavabodho M, : nibodhyasvavabodho C, 25d sadyahpratyaya
| Znipn) Ssij;) Xne: satyam pratyaya C;: sadyahpratyaka M,  25d  karakah | iy, x,ppy1i) 2s1 Eney, | -
karakahK,P,P,: karakam T, .

N, 26b sayasam | Xy UaJsKiVa] 2081 [AD; ] 2N savikaram J,K,V,: prayasam C,: sapayam Ap,: sasvasam J

N,:karanahB,, 26a sakalam ] 3y, XgEE,: sankalpa Y., g5, ¢ safikalpam
2pc
26b casada tyaja | Snip,m,e, 1,00 Ssionen, 5 ¢ €a sada tyajam T,: ca sada tyajya U,: ca sada tyajet P,N,:
ca sada tyajah E,: ca parityaja M,: ca sadatmajiiam J, 26c niskalam ] V,V, ¥y n, ) nirmalam Yy v,
Y, Ei: nikrtam N, 26c  nirmanaskam | ¥p,;: camanaskam P, 26d nirayasam ] J;K,P,V, Xy,
: nirabhasam Xy, k,p,) Xsipv,] E. 26d  sada bhaja | k) Zsi Ene v, ¢ sada bhajet K, : sada bhajah J,V;:
sada tyaja C,

25b-25¢  V,inserts two additional Padas: idam rahasyam paramam sarvayogaviniscitam 25d-26a  C,inserts Sivah
26b-26c  K,Jinserts two additional Padas: tadayam nirvikaram ca nirmayasahajasthitam 26b-c  omitted by J,
26c-d P, substitutes: nirmanaskam nirdyaptam samyatas ca sada bhaja
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dugdhambuvat sammilitau sadaiva tulyakriyau manasamarutau ca |
yavan manas tatra marutpravrttir yavan maruc capi manahpravrttih || 27 ||

Mind and breath always combine like water and milk, and [their] activity is similar. There-
fore, as long as there is mind, there is activity of breath, and as long as there is breath, there

is activity of mind.*

27a-d ~Hemacandra's Yogasastra 5.2 (mano yatra marut tatra marud yatra manas tatah | atas tulyakriyav etau
samvitau kSiraniravat) : ~ Hathapradipika 4.24 (dugdhambuvat sammilitav ubhau tau tulyakriyau manasa-
marutau hi | yato marut tatra manahpravrttir yato manas tatra marutpravrttih) : &~ Yogacintamaniy p. 33 (...
marut tatramanahpravrttih) : =~ Hathapradipika,.., 7.32-33 (yatraiva liyate vayur manas tatraiva liyate | dugdham-
buvat sammilitav ubhau manasamarutau || yato marut tatra manahpravrttir yato manas tatra marutpravrttih |
ekasyanasad aparasya nasas tatraikavrtter aparasya vrttih) : &~ Hathatattvakaumudi 2.5 (..marutpravrttis tatraika-
nasad aparasya nasah) 27c-d = Yogasarasangraha, chapter 4, p. 29 (quoted with attribution to Adinatha)
(yavan mar[ud] tatra manahpravrttih yavan mana$ capi marutpravrttih)

Z = z)NI"' ESI+ ZJNe; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI Urvrvz; ZNe: NINZNI}NI7N19NZI Nzgvs EIEZ; ZJSI: ADI C;
TJ1V4

27a  dugdhambuvat | Yy m Zsic,) Xnepv,) - ksirambuvat C;: dugdho 'mbukam K,: urvyambuvat M, :
dugdhambuvastam N, 27a sammilitau | Yy, k,vp,) Ssijey v, ) Sne: tau militau V,,: susammilitau C, : sam-
militam M, P,: sammilatau K: savalinau ], 27a sadaiva | YxeXgc,) Znepy) : tathaiva Cj:sadevaN,  27b
tulyakriyau | Xy, py) Zsijc;] Lne g ¢ tulyakriyo J,P;Ny,: tulyakriya C;: buddhyadikau K, 27b manasa-
marutau | X,p,] ZS”CETJI | Xne: marutamanasau Tj,: manasamarute K,: manasamaruto C;: moksana-
manasam P, 27b ca | Y hiC,  27¢ manas | Xy, p Zsi Xne: marus K P, 27d  maruc capi
manahpravrttih ] 3y My Ma P3| 51 2Ne [Ny Ey] - ManNas capi marutpravrttih M, : marut tatra manaprati P,: manas

capi manahpravrttih M, N, E,

27a-d  Metre: indravajra

27¢ omitted by ], 27¢-d omitted by P,
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tatraikanasad aparasya nasa ekapravrtter aparapravrttih |
adhvastayos cendriyavargabuddhir vidhvastayor moksapadasya siddhih || 28 ||

In that case, when one disappears, the other disappears and when one is active, the other is
active. And when both are unimpaired, there is awareness of all the sense faculties.?> When
both have perished, there is the attainment of the state of liberation.’?

tatrapy asadhyah pavanasya nasah sadangayogadinisevanena |
manovinasas tu guruprasadan nimesamatrena susadhya eva || 29 ||

And, this being the case, the disappearance of the breath cannot be mastered by the practice
of the yoga with six auxiliaries and the like.>* However, the complete disappearance of the
mind can be easily mastered in merely an instant as a result of the guru's favour.®

28a-d = Hemacandra's Yogasastra 5.3 (ekasya nase 'nyasya syan naso vrttau ca vartanam | dhvastayor in-
driyam atidhvamsan moksa$ ca jayate) : ~ Hathapradipika 4.25 (...cendriyavargavrttih pradhvastayor..) : =
Yogacintamani, p. 34 (...svendriyavargavrddir...) ~ Hathatattvakaumudi 2.6 (ekapravrttav aparapravrttir ekasya
nasad aparasya nasah | adhvastayor indriyavargavrttir...) : & Yogasarasangraha, chapter 4, p. 29 (quoted with
attribution to Adinatha) (...cendriyavargavrttir vi§vastayor margapadasya siddhih) 29a-d  ~ Yogacintamaniy,
p- 34 (tatrapi sadhyal...) : ~ Brahmananda's Jyotsnd on 4.25 (quoted with attribution to the Yogabija) (tatrapi
sadhyah ... guroh prasadan..) : ~ Yogasarasarigraha, chapter 4, p. 29 (quoted with attribution to Adinatha)
(..guroh prasadan...)

Z = ENI"' ZSI+ ZNe; ZNI: BLJJst K1M1 Mz PIPZ Png UIVIVZ; ZNe: N1N2N13N17N19N21 N23V5E[ Ez; ZSI: AD1 C3
TJIV4

28a tatraikanasad | Xy, Xy (111 ZNe [Nar Vs ] - tatraikanase J;: tasyaiva nasad Ty, : tatraiva nasad N,,V; 28a
aparasya | Xy, XgXnen,) ¢ Ca parasya J;: yad arasya N, 28a nasa | Eyip,,jikmvar S 1] 2N’ naso
J.J;K.P, Tj;: naso M,: naSam J,: naso 'py M, 28b ekapravrtter | Snip,j,m) Zsi ] ZNe [Ny ] hy ekapravrtter
M;: ekah pravrtter N,: ekapravrttav J,: ekapravrttor T): parapravrttir J,,,, 28b aparapravrttih ] Xy,
Y5 Xnevy) : aparah pravrttih J;: pravrttih ]V, 28c  adhvastayo$ cendriya | Xy, k,um,p,1 Zsiv, ] Nis Ny, E E, ¢
adhvastayor indriya J;M,N,N,N,,N,, V,: pradhvastayo$ cendriya V,: adhvastayo 'stendriya P,: adhvastayog-
endriyaN,,: andhastayorindriyaK, 28c vargabuddhir | Yy, p,1,v,v,) Ty:: vargavrttirP, T, V,N, E E, : varga-
vrddhih V,V,: vargavrddhir Ap, Xne n, Ny, 55, Vargavidhi P, sargabuddhir C;: sargaviddhir N,, 28d  vi-
dhvastayor | X, : vitastayorN,, 28d moksapadasyasiddhih | Xk, Zsipv, | e : moksapradasya sid-
dhih K,: moksapadapravrddhih M, : moksapadasya vrddhih V, 29a tatrapyasadhyah | Xxip,p,1 0,1 Ssijcy)
YiNe ;) - tatrapisadhyah T, U, E,: tatrapi sadhye Ny, : tatrapy arudhyah J,: tapah prasadhyah C;: tatrasadh[y]o
nasyaP, 29a naSah | ¥y Xg [T)1] 2Ne [N,y ] £ 1280 Ty 2 nasaN,, 20b sadangayogadi | ,: sadangayogasya
], 29b nisevanena ] Xy [P1P2] 2351 2iNe [Na; Nag | - RNiSEVAnNE CA P, niveSanena P, : nisevane va N,,: nimesanena N,,
29¢ manovinasas | X, k,m,p,] st Dne: MANor vinasas J,: manonivrttis M, : tamovinasas K, : manovina P,
29d guruprasadan | X,;: guroh prasadanV, 29d susadhyaeva | B, J,M,P,¥g 1] SNe k] © tU sadhya
eva i sy, kv py) T Ert tusadhya vaJ,: tu susadhya eva K,

28a-d Metre: indravajra 29a-d Metre: upajati (i.e. 28a-b indravajra, 28¢c-d upendravajra)

28a-b  omitted by P,
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tasman mano nasayate ‘'manaskad yannasato nasyati vayur ugrah |
tasmat sabuddhindriyadehanasad advaitabuddhih sahajasthitasya || 30 ||

Therefore,** the mind disappears because of the no-mind state and, because of the disap-
pearance of the [mind], the tormenting breath® disappears. And so, one who abides in the
natural [no-mind] state is aware of non-duality, because of the disappearance of the body
along with the sense organs and intellect.

30a-b = Yogacintamani, p. 34 (tasman manonasavidhau yatet yan masato naSyati vayur ugralh | tasmat sva-
dehendriyabuddhina$ad advaitabuddhih sahajasthitaiva) : &~ Yogasarasanigraha chapter 4, p. 29 (quoted with
attribution to Adinatha) (tasman mano nasayatam manaskad ... agre)

Z = ENI"' Z:SI"' ZNe; Z:NI: BLIJIJZJS K[M] Mz PIPZ PgT[ UIVIV2; ZNe: NINZNBNUNI()NZ] Nzgst[ Ez; ZSI: AD1 C3
TJIV4

30a nasayate | Yyip,«py) V, 2ne: Nasayato J,: naSayete K, : nanayate Tj,: nasataya P;: naSavato Ap, : nasaya-
vam C; 30a 'manaskad | Y,k mm,p 1 2st1ap, 151 Na Ny Ny B, E, - 'manaska J, K, ¥xe v, 5y Ny B, - 'Tanasko
MM, T};: 'manaskata Ap,: yatet P, 30b yannaSato | Xy i My Ps Py ] 20ST 2N - yannasanan M,: anasyato J,:
amanaskato P,: yenasatoP; 30b vayurugrah | Ynipp,1,uv,: vayuragre M, U, V, Xg v, ) En: vayur agra
T,: vayur aye P, 3oc sabuddhindriya ] By J,K,M,P,V,T;N,N,: subuddhindriya J,J;M,P,P,T,U,V, A,
YNe N, Ny 1 : SVabuddhindriya C;: svabuddhim priyaV, 30d advaitabuddhih | Yy« p,1 Zsi Ene: advaita-
buddhim J;: advaitalabdhim K,: vahet anuddhih P,  30d sahajasthitasya | Yip,) Zsimy,v,) Sne: sahaja-
sthitena V,: sahajasthitaya P, sahajam sthitasya T,

30a-d Metre: indravajra
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jitva vayum vividhakaranaih RleSamiilaih kathafi cit
krtvayattan nijatanugatasesanadipravahan |

asraddheyam parapuragatim sadhayitvapi niinam
vijfianaikavyasanasukhino nasti moksasya siddhih || 31||

[Though] one may with difficulty (kathafi cit) master the breath by various Mudras which
are based upon physical torture;*® [though] one may control the flows [of the various vital
airs] in all the channels located in one’s body;*® and though one may accomplish the dubi-
ous [act] of going into another's body,*° there is certainly no attainment of liberation for
one whose happiness is solely attached to knowledge [of these].#!

31a-d &~ Hemacandra's Yogasastra 6.2-3 (jitvapi pavanam nanakaranaih kleSakaranaih | nadipracaram ayattam
vidhayapi vapurgatam || aSraddheyam parapure sadhayitvapi sankramam | vijianaikaprasaktasya moksa-
margo na sidhyati)

Z = Z’NI+ ESI"' ZNe; ZNI: BLIJIJzJ; K[M] Mz P] Pz PzT[ U[VIV2; ZNe: NIN2N13N17N19N21 N23V§E[ Ez; ZSI: ADI C3
TJIV4

318 jitva | i) Zsiinet jihva ],z jitva K, 31a  vividhakaranaih ] S vividhakarane T;,  31a
klesamalaih | Xy p,; X (1] ZNe [N, klesamalam P,N,: klesamala T, 31b krtvayattan ] conj. SANDERSON:
krtva yatnam Xk, v, 1 Vi Ene o] ¢ KItVa yatnat Ap,: nitva vayum J,K, V,: krtva yatno Tj,: krtva malam P,:
krtva yaktam C;: kvatya yatnam N,  31b nijatanugatasesanadi | sy, )5m M, 0] Ssi(ry,) Sne ] * Nijatanu-
gataSesanadi M,: nijatanugatan Sesanadi B, J,: nijatanugatan $esanadih E,: nijatanugato $esanadi M,: ni-
jatanugate Sevyanadi Ty, : nijatanugatat$esanadi P,: nijatanugatanusesanadi], 31b pravahan ] BJ,J,P,V,:
pravahat J,K,M,M, T,V, T, V,E,: pravahat P,: pravarat N,: pracarat V, ¥y v, n,,] : pracarah P,: prasaran Ap,:
prasahatC, 3rc asraddheyam | Xyijk,v,) Xsijc;) e aSraddhayah K, : advadheya];: asraddhayah V,: $rad-
dhayasaih C; 31c parapuragatim | i, e,u,v.] Ssifr,) Sne vy - PUraparam gatim P, : paramapuragatim V., :
parapuragatih Tj,: parapuragati U, : parayugatiN,,: nanumimaP, 31c sadhayitvapininam | i, rr,r,u;)
2si1c;1 Xne [k, - Sadyapitvapi P, : sadha itvapi niinam P, P, U, E, : sadhayitvapi natva K,: sadhayitvapi namam C;
31d  vijflanaikavyasanasukhino | Y,k v, V,E 2 vijlane pi vyasanasukhino V, Ap, Xxen, g, ¢ Vijfiane sa
T),: vijianaikayatnarasukhino P,: ajiianena vyasanasukhino C;  31d moksasya siddhih ] iy, w,e v
Ysi(apy v, : tattvasya siddhih Ap, YXxe x,, £ £, 1 : mohasya siddhih J, P, V,: mokso na siddhih V, : moksaikasiddhih
M,

31a-d Metre: mandakranta
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ke cin miitram pibanti svamalam atha tanoh ke cid ujjhanti lalam

ke cit kostham pravista yuvatibhagapatadbindum tirdhvam nayanti |

ke cit khadanti dhatiin akhilatanusiravayusaficaradaksah
naitesam dehasiddhir vigatanijamanorajayogad rte syat || 32 ||

Some drink urine, their own impurity** and some discharge the saliva from [their] body.#
Some draw up [their] semen falling from a woman’s vagina after having penetrated [her].#+
And some who are skilled in circulating vitality through the conduits of the entire body,
consume Dhatus.” They would not have mastery of the body without [the state of] Ra-
jayoga, in which one's mind is absent.*°

32a-d  ~ Amaraughaprabodha 8 (kecinmiitram pibanti pramalam a$anatah kecid a$nanti lalam kecit kasthim
pravisto yuvatibhagavatadbindum trdhvam nayanti | kecit khadanti dhattn nikhilatanusiravayusaficarada-
ksah naitesam dehasiddhir vigatanijamanorajayogad rte 'smat)

Z = ZJNI + ESI + ENe ) ENI = BLIJIJZJS KI MI Mz PI Pz P; TI UI VIVZ ; ZNe = NI Nz NI} N17 Nig NZI Nz; Vs EI Ez ) ZSI = ADI C;
TJ1V4

32a svamalamatha | By, J,M,M,V, XYy, Svamalamaya J,K, T, V,: svamalam api P,: samalam atha P,:
dhavalam atha P,: so malam atha N,: svamalam J,U, 32a ujjhanti | By, U, Ap, Ene nni3 0055 ¢ UkSanti M;:
a$nanti M, P, V,N,: a$nati H,: pibanti T,: u[t]pibanti E,: duhyanti V,: icchanti C;: bhujante P,: duhsanti T:
utkranti], V,: utpatti];: urgatiN,,: udganti U,: Granti],: udramaK,: u+anti N, : utpattiJs: uditi 32a lalam ]
B MM, Ygic, 1,1 Sne Na i - lalah J,K,P,T,V,V,T):1ala],];P,U,N,E,: 1alat C,: vyagracittah P, 32b kostham
pravista | M,: kostham pravista A, H,V,: kosthapravista J,V,V,: kosthapravistat P,: kostham pratistha J,:
kosthi pravista U,: kosthapravistam P,: kaustham pravista B,: kastham pravista J, T, V,E,: kasthapravista
K,N,,: kasthapravistam N, N,, V,: kastham pravistam N, : kasthapravistam N, : kasthapratistham C,N,,: kas-
tham pravista P,: kadhrih pravista Tj,: kasthidosa Ap,: kasthiladosa C,: kostr pravista V: bhaksanti vista
J;: kasthi M, ,.: kastham N,;  32b  yuvatibhagapatad | v, e, ur Zsifcs] Sne Na NigNar ] @ YUVatibhaga-
gatam M, U,: yuvatibhagagatim J,: yuvatibhagamukham P,: yuvatibhagavatad N,,E,: yuvatibhagavatad N, :
yuvatibhavato C;: yuvatibhagavat N,, 32b bindum @rdhvam | Xp,): bindumiairdhnaP, 32c kecit kha-
danti | XnisL .M papyva] Sst one [N Na N Vs o ) - KeCit Vadanti By, J,M, P, V,N,N, N,V E,: kecit vadati P,: kecic
chvasam], 32c dhatin | yp,p,) Ssifcy1,) 2ne: dhdtur Ty,: dhattiny C;: caranti],: omitted P, 32¢  akhila-
tanu | g, mpyur) 281 {AD T SNe [Ny |- nikhilatanu J, U, Ap, T, N, : aditanu T,: omitted P, 32c §iravayusaficara
1 Enipirg Bsifey 1) Sne vy ¢ Sirovayusaficara C;: Sikhavayusaficara J,N,;: gatan vayusaficaraT),: §irayatyu-
saficara P,  32¢-d daksah naitesam | iy, 5,10 Ssijcs 1] 2Ne [Nis Nag | - daksa naitesam J,J, K, T, T),: daksan
etesam C,: daksya naitesam N,,: daksah naitesam N,,: danair naitesam J,: paksan naitesam C, 32d de-
hasiddhir ] Xyipum,r,u1 Zsi Xne: dehasiddhim J;: moksasiddhir P, : laksyasiddhir M, : karyasiddhir U, = 32d
vigatanijamano | Ynipkm1up Vs Sne Vigatanijagato M, : bhavagatamano Ap,: vigatanimano T,: vigatini-
mano J,: vigatijamano U,: vigatanumano K,C, 32d rtesyat | Xy U1Ja Py P2 Py ] 2SI[AD ] 24Ne [Ny Noy ] - t€ Syat ] ], Py
rte 'smin Ap,: rte tat N;: rtya syat N,,: rte sma P,: asmat P,

32a-d Metre: sragdhara
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ke cit tarkavitarkakarkasadhiyo 'hankaradarpoddhatah

ke cij jatijadabhimanamudita dhyanadikarmakulah |
prayah pranigand vimiidhamanaso nanavikaranvita

drsyante na hi nirvikarasahajanandaikabhdjo bhuvi || 33 ||

Some have intellects which have become insensitive through reasoning and [philosophi-
cal] speculations, [and some] are elevated by [their] conceit and ego. Some are self-satisfied
with pride, [rendered] stupid by [their obsession with] caste,*” and [some] are confounded
by activities such as meditation. Generally speaking, the multitudes of people have deluded
minds and various [mental] disturbances, for, those who experience nothing but the bliss
of the undisturbed, natural [no-mind] state, are not seen in the world.

2 = ZJNI"' ESI+ ENe; ENI: BLIJIJZJS KIMI Mz PIPz P3T1 U!VIVZ; ZNe: NIN2N13N17N19N21 N23V5 E!EZ; ZSI: ADI C;
TJIV4

33a tarkavitarka | Xy, Xsi Ene ;) - tarkavitarkam Ny, : tarkatarka K, 33a kakarkasadhiyo | Xk, mm,p
TyUsT SSIT) ] SNe Nig ] © karka$adhiya M,M, P, T, U, T),: Sabdavisaya K,: kasadhiyo N,, 33a ‘'hankaradarpod-
dhatah | Yxip,)5ke.0,v01 Ssifc;1] Snepy, )t hafikaradarpe ratah JiK,V,: 'hankaradarpodyatah J,: 'hankara-
darpoddhrtah C,: 'hankaradarpodbhuta T;,: 'hankaradappoddhata P, P,: 'hankaradar[p]ohataN, 33b jati-
jadabhimanamudita ] M,: jatijadabhimanamucitam Tj,: jatijadatmano matigata U, jatijadatmana[m] mati-
gata P,: jatijadatmanamatigata V,: jyotijadatmanamatigate J,V,: jyotirjadatmanam anigate J,: yogajadatm-
anam api gate K, : jatijadananamatigata B;,N,,: jatijadananamatigata Yyen, v,r 5, ¢ jatijadananamatigatam
U,: jatijadananamatigata T,: jatihatananamatigata J,: jatijadananamatagata E E,: jatijadanirantaramati J,:
jatijadarnanamatigata V. : jatijadatmanam avigata V,: jatijadajaramaragata Ap,: jatijadamanamavigata J,: jati-
jaravidhanavigata P, : jatijatanirantaramati J,: kantijaramaragata C;: jatihatha na janati gata V,: jatijada na
janati H,: gata jatijadah mano ++ P,  33c prayah | Yy,p,) Yo Xn: prayi P;: Sayatra], 33c pranigana
vimiidhamanaso | Xyg,5,,7,] Zsi1y,) Xne: pranigana vimtidhamanasa J,K,: pranigana vigidhamanaso Tj;:
: nanavikaratmaka V, : nanadiraganvitah C,: nanavidhanacitta P,: nanavikaranyuta E,: nanavikaranvitahata
P, 33d dr§yantenahi | Yy p,) sifc;) Ene: kliSyantenahi C,: drSyanahiP, 33d nirvikarasahajanandaika
1 gy Zsijey) Ene: nirvikarasahasanandaika J,: nirvikarasahajanandapra C;  33d  bhajo bhuvi | Xy«
Vst {api] Zne N3] - Phavo bhuvi Ny, : bhogakulah Ap,: bhavahavim K,

33a-d Metre: $ardalavikridita
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ekadandatridandadi jatabhasmadikam tatha |
kesaluficananagnatvam raktacivaradharanam || 34 ||

unmattatvam abhojyannapanapasandavrttita |
ityadilingagrahanam nanadarsanadarsitam || 35 ||

Adopting external sectarian emblems such as [carrying] one staff, three stafts and so on;
[wearing] matted hair, ashes and the like; plucking out the hair and nakedness; wearing
ochre robes; pretending to be mad, adopting the way of a non-vedic religion and [consum-
ing] food and drink that should not be consumed,*® [are all] seen in various religions.*’

34a-d = Yogacintamani, p. 46 (ekadandam tridandadi yatha bhasmadikam tatha | ke$olluficananagnatvam
raktavastrasya dharanam)

Z = Z’NI+ ESI"' ZNe; ENI: BLIJIJZJS K[M] Mz P] Pz PgT[ U[V1v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C;
TIIV4

34a ekadanda | Xk pu Zsipv,) No N, EE,: ekam danda K, U,: ekadandas Xyen,n, 55, @ ekadandi V:
ekadandiP;:  34a tridandadi | Yyp,p,) YsXne: tridanda hi P;: tridanda P,  34b  jatabhasmadikam ]
YN, 1] Bsi[c;) 2ne : jayabhasmadikam T,: jarabhasmadikam M, : jatabhasmanta[m] C; 34c kesaluficana |
P, P, 31 1, v, 1 ZNe (Nig Nas v | - K€Samuficana Ny, N, V- kede luficana E, : kecil luficana Xy p, s, : kvacil luficana
V,kecil lucchita T;,  34c nagnatvam | Xyp,) X (ADiTi] 2Nt Nagnatve Ap,: nagnas tu Tj: na jfiatva[m]
P, 34d raktacivara ] Xy pp,) XsXne: ratnakesadi P,: dasavividha J,  34d dharanam ] Yy,
s Xneny ¢ dharinam J,: dharinah M, T),: dharana J,: dharakam N,, 352 unmattatvam | Yy,
Y1 (Apic5] Dne[vs) - unmattas tam U,: unmattatam C;: unmattalam Ap,: unmattam V,  35a-b abhojyan-
napana | M,T,V,Xg v, N, E,: abhojyannapanam E,N,,N,,: abhojyannam pana B;,M,P,V,N,, V;: abhojat-
vam pana J;K,: abhojyanam panam U,: abhojyam tu panam N,: abhojyadi pana P,: bhavo jyatam panam
N,: abhojfianapana J,: abhojyannanana N,;: abhojanya ],  3s5b pasandavrttita | Yy, m, eee, v Dsiicy)
e - pasandavrttitam J;: pasandavrttitah P, U,: pasandavrttida E,: pasandavrtti va C,: khandavrtam tatha
M,: kasayavarjanam P,: pasandavratavartitd ], 35¢ grahanam | Xir,) Zsijap, 1) e, - grahane T,E;:
grahanair Ap,: grhana T, 35d nanadar§anadarSitam | Xy, p,) sijap,) NoN,; Vs: nanadarsanadarsitah
P,: nanadarsanadarsanam Yy, ni5n, vs) ¢ Nanadarsanadarsatam N,: nanadar$anam adarsitam C,: nana-
dar$anagarjitah Ap,: nanadar$ana iritam J,: nanadar$anam N,

35a-b omittedbyV, 3s5¢c-d P,substitutes: vayam sad[ii]rmirahita lingagrahanadarsitah
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utpannasvavabodhasya hy udasinasya sarvada |
sadabhyasaratasyaitan naikatrapy upayujyate || 36 ||

For one whose self-awakening has arisen, who is in every way detached* and is always de-
voted to practice, this [adherence to sectarian emblems] is not useful anywhere.”

tada drstivisesas ca vividhany asanani ca |
antahkaranabhavas ca yogino nopayoginah || 37 ||

Then, the different gazing points, the various other postures and states of mind®* are useless
to the yogin.>

36a-d = Yogacintamani, p. 46 and Yogacintamaniy (hy is omitted) 37a-d = Yogacintamani, p. 49 (tada
drstiviSesac ca... | antahkaranabhavac ca...) : ~ Ramacandra's Tattvabinduyoga f. 28v, 1l. 5-6 (utpannatattva-
bodhasya udasinasya sarvada | tada drstiviSesasyad vividhany asanani ca | antahkaranaja bhava yogino nopa-
yoginah)

Z = ENI"' ESI+ ZNC; ENI: BL[J[JZJS K[ M] Mz PI Pz P3T1 U[V[Vz; Z:Nc: NINZ N13N17N19N21 N23V5 Ez Ez’ ZSI: ADI C3
TJIV4

36a utpanna | Yy Ygap, 1) S utpannah Tj: notpanna Ap, 36a svavabodhasya | Xy p,um,p, ) Zsifcy)
Ykep, : Svatmabodhasya J,P,: sthanabodhasya M,: svanubodhasya C,: svavabodha$ caE, 36b hy ud-
asinasya | Ynipe,1,vi) 28100, Ty1] SNe NaEr] ¢ udasinasya P, T, V, T}, E,: codasinasya C;: tidasinasyaN, 36b sar-
vada | YneXsijap,c;] Lne: sarvatah Ap, C;  36¢ sadabhyasa | Xy ;: sadabhyasya N, 36¢ ratasyaitan ]
Ynipgskimip 1 T Vs E B, ratasyaita M, : ratasyaiva ], P, Y ap, OSE ratasyaite Yne x, N vs E £, 1 Tatasyaitai N, rata-
syaitesv Ap,: rata$ caiva J,ratam§ caiva K, : tatasyaite N, 36d naikatrapy | Xy UiPLP3 Vs ] 2381 [ADy ] YNe[N,: DA
kutrapy P;: ekatrapy V,: naika capy P,N, : naikatr[a]dy J,: naikatraitrapy Tj,: ekam apy Ap, 36d upayujyate
1 g Zst Xine (v N Nar N | - Upapadyate J,: upayufijate Ny, : upayafijute N,,: upamafijute N,,: upajumyate
N,,: ayujyate M, 37b tada | Xy, TjE: sada Ap, e, 2 tatha GV, s jianaM, 37b  drstiviSesas ca |
SNspa] Bsi 1) Dne v, ) - drstividesaccals: drstividhanacca P, : drstiviSesasya Ty, : drstivisve N, 37b  vividhany
] Xy,;:vividhan], 37b asananica ] Yyip,j,; Yo Xne: Mmanasanical,: asananiJ, 37c antahkaranabhavas
ca J;N;: antahkaranabhavas ca Yy u,r,) Zsifv,] Znepvn, | - antahkaranabhavasya M, : antahkaranayogas ca
V,: antahkaranabhana$ ca N, : antahkaranabhava P, 37d yogino | Xyip,p,) XsiXne: yoginam J,: ayogino
'pyP. 37d nopayoginah Yy, m, p, ps) Xst Ene v, - NOPayogina N, : upayoginah J,P,: nopayujyate | By,J;:
napy ayogina P,: ropayoginah M,

37b-c omittedby M, T;, 37d-38a C,inserts an additional verse: na drstiyoga[sana]bandhanani na desakalo na
ca vayurodhah | na cintanam catra bhaved yadistam sthitasya [k]aryas sahajah sukhena ||
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ahankaravrtah ke cij jiiatva Sastrasamuccayam |
upadesam na jananti na ca granthasatair api || 38 ||

Some who are full of pride because they know a multitude of scriptures, do not know the
[true] teaching, not even by [studying] hundreds of texts.>*

sankalpamiiladhyanadicintasatasamakulah |
klesendpi na vindanti praptavyam sthanam ipsitam || 39 ||
[Because their minds] are agitated by hundreds of conceptual processes consisting of medi-

tation and so forth, [all of which are] grounded in desire [for some particular reward],” they
do not find the desired state that is to be obtained, however hard they torture [themselves].

Z = Z)NI"' ESI+ ZJNe; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI Urvrvz; z]Ne: NIN2N13N17N19N21 Nzgvs EIEZ; ZJS]: ADI C;
TJIV4

38a ahankaravrtah | P,P, ¥, v, : ahankaravrtah B,,],J,M,P, T,U,V, Xy, ahankararatah J;V,: ahankara-
ratah K,: ahankaragatah V,: ahankaravrdha T): ahankaram vrdha M, 38a jfiatva | Xy 1 v,) Ssi2ne:
jiiana T,: veda K,: omitted V,  38b $astrasamuccayam | Xy m,v,) Dsijapi] Sner] © Sastrasamuccayah
K,: §astrasamuccayat M,: $astrasamuccayam E,: §astrasamuccaram Ap,: §astrasya samuccayam V, 38c
upadeSam ] Xy, : upadeSyamM, 38c najananti | X, :najanatiE, 38d naca ] ¥yXgN, V,EE,:te
caN,N,N, N,;:tamcaN,: cetaN,, 38d granthasatairapi | Xy, TV, Ene g : granthaSatesu ca Ap, C;:
grantharatair api K,: pantharatair api N,;: mantra$atair api B;, 39a miladhyanadi | Xy k1,0, Ssipv,)
Yxe: milam dhyanadi T,V,: maladhyanani U,dhyanadi K, 39b cintasata | Xy g c,) EN,;: cintadastre
C,N,N,, V,: cittadastre N,N, N, N, : cittasastrai[h] E, 39c kleSenapi | Xp,;: klesitapiP, 39d praptavyam
sthanamipsitam | Y, ), p,r,) Niy: praptavyasthanamipsitam Yy n, n,, ) Zsifr, v, ) praptavyam jfidnam ip-
sitam B, P,: praptavyam sthanam icchatam J,: praptavyasthanam isitam J,: praptavyasthanam apsitam Ty,
pr[a]pyavastham anuttam[a]m V,: svavabodha[m] sam[i]psitam P,: prapt[a]vasthanam Ipsitam N,

38d omittedbyM, 39a-c omitted by M,
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vedantatarkoktibhir agamais ca nanavidhaih sastrakadambakais ca |
dhyanadibhih satkaranair na gamyam cintamanim hy ekagurum vihaya || 40 ||

For, [that desired state] cannot be realized*® by the proclamations of the philosophical ar-
guments of the Upanisads, [nor] the tantric scriptures, a multitude of texts of various sorts,
excellent Mudras and [practices] such as meditation, without the one and only guru who is
the wish-fulfilling jewel. >

tasmat tyaktva sakalavisayan niskaladhyatmayogad
vdyo% tadanu manasas tadvinasac ca moksah |
saficintyaivam sahajam amalam niskalam nirvikaram
praptum yatnam kuruta kusalah ptirvam evamanaskam || 41 ||

Therefore, having abandoned divisible objects through meditation on the indivisible self,
the breath disappears.’® After that, the mind [disappears] and because of the disappearance

40a-d = Yogacintamani, p. 87 and Yogacintamaniy (...na gamyah cintamanim hy...) : ~ Brahmananda's Jyot-
snd on 1.14 (...agamya$ cintamanir hy..) 41a-d = Yogacintamani, p. 50 and Yogacintamani, (tasmat tyaktva
sakalavisayam niskaladhyatmayogad vayor naSas tadanu manasas tadvinasa$ ca moksah | sacciddevam saha-
jam amalam niskalam nirvikaram praptyai yatnam kuruta ku$alah ptirvam evamanaskam)

Z = ZNI"' ESI"' ZNe; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 NZ3VSEI Ez; ZSI: ADI Cg
TJ1V4

40b vedantatarkoktibhir | Xy, ,: vedantatarkadibhirV, 4ob nanavidhaih | ¥j,,: nanavidaihP; 40b
Sastrakadambakai$ ca | X, : $astrakabandhanai§ ca U, 4oc satkaranair | X m,) st 2ne: satkarane
M,: satkarnairK, 4oc nagamyam | M,P U, Ty Xne vy 1 - Na gamyate J; K, P,: na gamya$ P, V, Ap,: agamyam
BLJ..T.V, 3 [AD:Ty,] | Na agamye N, 4od cintamanim ] Xxip e, v,] Ssi(Aps ;] 2ne: cintamanir V,: cinta-
ganam M, : cintamayais Ay, : cintamaye C;: cintamalairP, 4od hyekagurum | Eyij, v, p,1 Ssijapscs] Sne: tV
ekagurum J,M, Ap,: ekagurum P, : enavinaiva sadgurum C, 41a tasmattyaktva | diagnostic conj. : tasman
ninam Y, p,p,) Zsi(1y,) Sne: taSMAN mauna J;: tasmat taiva P, : tasmal[d] bhatam P,: tasmatvan niinam T,
41a sakalavisayan | J;P,V,: sakalavisaya Xy, k,p,p,) Ssiiv,] 2ne: sakalavisaya K, P, 41a niskaladhyatma-
yogad | Yip,) Lsiv,) Lne: niskaladhyanayogadd M, V,  41b vayornasas | Y p,v,v,) Lsi Xne: Vayor nasat
V,: vayau nadas K,: vayor nanasas P,: naas V, 41b manasas | Y.p,1 - manas P, 41b  tadvinasac |
YNk Mo s ] s One ! tadvinasas KoM, : apnasa P, 41b  camoksah | Y, Ssiv, ) Eneqn, ) tu moksah M, :
ca mohah J,: vimoksah V,: cchinnat sadha moksya N, 41c saficintyaivam | conj. SANDERSON: saficin-
tyevam M,: sacciddevam Yy, p,p,) Vs: saccic caikam P,: saficiddeham P,: syac ced evam Xxe vy vy, vsE )
syac cid evam E,: syac ced eva N, N,, 41c niskalam nirvikaram | Xy XgE,: nirvikdram nirtham Yy,
41d  praptum yatnam | Xxip,jxmppsup) V4Ei: praptuyatnam J,J;: prapyam yatnam Ty,: praptam yatnam
U, X v, 7,1 : prapya yatnam M, : prapto yatnat K,: praptam yatnai [h] P,: praptyai yatnam P,: jiiatva yatnam
Yner;) 41d kurutakusalah | Yy, Esijap, c;) Zne: paramakusalat K, : kurata gurutah C,: kuru kuru tapah
Ap, 41d evamanaskam ] iy, Zsijap, Ei: evamanaske V, Ap, e g,

40a-d Metre: indravajrda  41a-d Metre: mandakranta

306



of the [mind], liberation [occurs].*® Having reflected thus [on this sequence],%° O adepts,
make an effort to obtain the natural, pure, undivided and unchangeable no-mind [state]
right from the start.

abhyastaih kim u dirghakalam anilair vyadhipradair duskaraih
pranayamasatair anekakaranair duhkhatmakair durjayaih |
yasminn abhyudite vinasyati bali vayuh svayam tatksanat
praptum tat sahajasvabhavam anisam sevadhvam ekam gurum || 42 ||

What is to be gained by [manipulating] the vital winds," [even when] practised for a long
time? [What gained] by the hundreds of [ways] of holding the breath, which cause sickness
and are arduous, and by the many Mudras, which are painful and difficult to master? You
[should] serve continually the one and only guru to obtain® that [no-mind state] whose
nature is innate, on the arising of which, the breath, mighty [though it is], instantly disap-
pears by itself.”

42a-d =~ Gurugita (long version) 87 (..dirghakalavisamair... prapyaitam sahajasvabhavam ani$am sevetam
ekam gurum)

Z = ENI"' ESI+ Z]Ne; ENI: BLIJIJZJS KIMI Mz PIP2 P3TI UIVIVZ; Z]Ne: NIN2N13N17N19N21 Nzgvs EI Ez: z]S]: ADI C;
T,V
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42a  abhyastaih | Xyip,m,v,) Zsir,) Snevy) - abhyaste Ty,: abhyasteh V,: pradhvastaih M, : anyais taih J,:
omitted V, 42a kimu | Xy Xsiap,cy) Sne g @Pi App: ati C: kim N, 42a anilair | Syipu, e, Zsijapy
N,N,,EE,: amalair ¥y x,n,, £, £, 1 ¢ Vimalair P, : amitair M, : anikaih Ap, 42a duskaraih ] J;M,P,U, g 1]
Yer : duhkhadaih B,,J,J,P,P,M, T,V,T,E,: duhkhitaih K,: duhsvatmakair V,  42b pranayamasatair ]
Enir st Ene 55,1 - Praptayamasatair T,: pran[o]payaSatair E,: pranad yamas$atairE, 42c yasminn abhyu-
dite ] Enip,r,] ZsiXne: yasminn [u]tpaditair J,: yasminn abhyase te P, 42c  vinaSyati ] 3, : na vidyati
Ji 42¢ ball | X1k, e, 0,1 Abi Ene o i Ny 1 - DA K, 2 bali P U, Xy ap, v, No N N, 2 balir P, : balo M, : balair
V, 42c¢ svayam | X, :manas C; 42d praptum tat M, T,U,V,E,: praptam tat B,J;P,V,: prapyam
tat M,P,P,V,: prapyam tam T),: prapyaitat Y.z, : prapte tat K,: tat praptim Ap,: yat praptam C,  42d
sahajasvabhavam | Xy, u,) N, N, E,: sahajam svabhavam M, U, Ty, V,, Xxe x, ny; £y - Sahajasya bhavam J, : sa-
hajamanaskam Ap, C, 42d sevadhvam | Zyp,; s 117 2iNe samvedyam T),: samsevyam P, 42d ekam
gurum | Yyip,1 Bs Ene vynar vy, 1 - €kam guruh NU N, : evam kuru N,;: ankam gurum J,

42a-d Metre: $§ardalavikridita

42a-d  omitted by J,
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gurur brahma gurur visnur gurur devo mahesvarah |
gurudevat param nasti tasmat sampiijayet sada || 43 ||

The guru is Brahma, the guru is Visnu, the guru is the god, Siva. There is nothing higher
than the god who is the guru. Therefore, revere [him] always.%

43a-d =~ Gurugita (short version, 2009) 5 (...guruh saksat mahe$varah | gurur eva jagat sarvam tasmai $ri-
gurave namah) : Gurugita (long version) 45: (..mahe$varah | gurur ekam param brahma tasmai $rigurave na-
mah) : = Yogacintamani, p. 87 (... tasmat tam pujayet sada) : ~ Parpananda's Sritattvacintamani 2.36 (...ma-
he$varah | bhavarnavatarih $anto gurur eva para gatih) : ~ Devendrasrama's Purascaranacandrika, f. 2r (...ma-
he$varah | gurur eva param brahma tasmad adau tam arcayet) : ~ Yogasikhopanisad 5.56 (gurur brahma gu-
rur visnur gurur devah sadacyutah | na guror adhikah kascit trisu lokesu vidyate) : = Gopalabhatta's Hari-
bhaktivilasa 4.352 (quoted without attribution)

Z = z]NI"' ESI"' Z]Ne; ENI: BLIJIJZJS KIMI Mz PIP2 P3TI UIVIVZ; Z]Ne: NIN2N13N17N19N21 stvs EI Ez; Z]SI: ADI C;
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43a visnur | Xyp, ke 0 2NN Bz visnu [, K P U, ENe[l\J,N[;l\JUE[]:Visr)um N, 43b devo | Xy ¥gN,N,
EE,: deva Xy mE) 43€ gurudevat | Yy gurur devatT), 43d sampdjayet | Sy, Zsi (1)1 2Ne [Ny ]
: sampiijate T;,: sampdjyate P,: samjayat N, 43d sada | Y, ) Xsijap, 1y, Ene: gurum PGV,

43a-d  omitted by ], M, P,
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drstih sthird yasya vinaiva drsyad vayuh sthiro yasya vina prayatnat |
cittam sthiram yasya vinavalambat sa eva yogi sa guruh sa sevyah || 44 ||

He whose gaze is steady without [any] visible object, whose breath is steady without ef-
fort, whose mind is steady without the support [of an object of focus], he alone is a yogin.
He is a guru. He is worthy of service.®

44a-d = Kularnavatantra 13.70 (drSyam vina sthira drstir mana$ calambanam vina | vinayasam sthiro vayur
yasya syat sa guruh priye) : ~ Nadabindiipanisat 56 (drstih sthira yasya vina sadrSyam vayuh sthiro yasya vina
prayatnam | cittam sthiram yasya vinavalambam sa brahmatarantaranadartpah) : ~ Yogacintamani, p. 87
(.drSyam ... pryatnam | ... vinavalambam...) : ~ Hatharatnavali 4.25 (drstih sthira yasya vinaiva laksyat...) :
~z Upasanasarasangraha (IFP T 1095b) pp. 40-41 (mana$ ciram yasya vinavalambanam vayuh sthiro yasya vina
nirodhakam | drstih sthira yasya vinavalokanam sa eva mudra vicarati khecari) : ~ Hathapradipikd,,, 10.35
= the Goraksasiddhantasarigraha p. 35 (quoted with attribution to the Hathapradipika,,q,) (drstih sthira yasya
vinapi drSyam vayuh sthiro yasya vina prayatnam | cittam sthiram yasya vinavalambam sa eva yogi sad-
guruh sa sevyah) : = Hathatattvakaumudi 2.16 : ~ Yogamargaprakasika 2.1 (atha layayogah — drstih sthira yasya
vinaiva drSyad vayuh sthito yasya vina nirodhat...) : &~ Rajayogamrta 3.15 - 3.16 (drstisthira yasya vina drstim...)
: Hamsavilasa, chapter 9, p. 49 (quoted without attribution) (...drSyam vayusthiro yasya vina prayatnatal...
vinavalamba[m)]...)

E = ENI"' ESI+ ZNc; ENI: BL[J[JZJS K[M] Mz PIPZ PgT[ U[V[vz; ZNc: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
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44a drstihsthira | B, J,J;K,;M, T, V,E,: drstisthira J,M,P,P,P,U, V, X Xxe v, 5,0 drstisthiroN,  44a yasya
| Znipng) ZsiZne: yatra By: yatna ],  44a  vinaiva drSyad | Y, ump,u Zsifey) E.: vina sudrsyad U
vina nimesad P, ¥ye v, 5,1 ¢ Vinaiva laksyad C;: vinaiva drstyad J,: vinakadrS$yad M;: vinanangame N,  44b
vayuh sthiro | kM 501 ZsiNi N, E E, : vayusthiro K,M, U, Xxe n, Ny 5,5, ¢ Vayuh sthird [P, 44b  vina
prayatnat | Yyp,p,u,) Ssijc,) Ei: vind nirodhat U, C; Xy, g, : vina virodhat P,: vina rodhat J,  44c cittam
sthiram | Eyp,) LN, N, VEE,: cittasthiram J,N,N,N;;N,,N,,: manasthiram P;  44c vinavalambat
| P,T,U,V, X Xne v, © Vinavalambanat By, J,J,M;M,P,V,: vinavalambanam J,K,: vina nirodhat N,, ~ 44d
sevyah | Sy Zsi Snep, ] vandyah M, : seva N,

41a-d  Metre: upajati (i.e 41a-c indravajra, 41d upendravajra)

44a-d omittedby Ap, 44d-45a C,inserts two additional verses: drstimanomaruddrsyariipalambanarodhanam
| vina yatnam sthiram yasya casaye[t] tam gurum sada || evam vidhagurum labdhva sarvacintavivarjitah | sthitva manohare
dese yogam evam sadabhyaset ||
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amanaskam susisyesu sanikramyendriyajam sukham |
nivarayanti te vandyd guravo 'nye pratarakah || 45 ||

[Those] gurus who transfer the no-mind [state] to good students®® and [thereby] stop [any]
pleasure derived from the senses, are praiseworthy.” The others are [just] deceivers.

gurund darsite tattve tatksanat tanmayo bhavet |
vimucya catmandatmanam mucyate natra samsayah || 46 ||

When the highest reality is revealed by the guru, [the yogin] becomes instantly absorbed
in it. {Having liberated the self by the selft,® he is certainly liberated.

45a-d =~ Kularnavatantra 13.97 (ye dattva sahajanandam darantindriyajam sukham | sevyas te guravah $isyair
anye tyajyah pratarakah) 46a-d = Kularnavatantra 13.96 (yena va da[r]site tattve tatksanat tanmayo bhavet |
manyate muktam atmanam sa gurur naparah priye) : ~ Yogacintamani, p. 87 (...bhavet | matva vimukta atma-
nam...) : = Yogacintamaniy (...bhavet | matva vimuktam catmanam...) : ~ Devendrasrama's PuraScaranacandrika
f. 2r (guruna darsite tattve tatksanat tanmayo bhavet | gurau sannihite yas tu pa[jlayed agrato nata[h])

Z = Z’NI+ ESI"' ZNe; ENI: BLIJIJZJS K[M] Mz P] Pz PgT[ U[V1v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C;
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45a  amanaskam suSisyesu | Yniv,) Zsic, Tl 2Net amanaskam svasisyesu V,: amanaskam susuptesu C;:
amanaskam $ucisvesuT;, 45b sankramyendriyajam | corr. SANDERSON : safikramyendriyajam Xy v, p,u;)
et sankramayati ye M,: sankrameyajate T),: sankramye priyajam V,: samatendriyajam C,: sankramen-
driyajam Ap,: sankramyendriyam P;: tu sankramyendriyajam U, 4s5c nivarayantite | Syp,p1,u,) Ssijcs)
N, V;: nivarayante te ], P, T, U, C; Xxe v, Ny Ny v5 ) © NiVArayante ya N, : nivarayante Ny 45¢ vandya | Znipu
YN, N, N, EE,: vamsa Yxe o, nyny k] 2 VIAYAM M, 45d - 'nye | Syipva ) Sty Snepngy - Mya M, : ksya
CnoM,:neN, 45d pratarakah | p,): pratarakam P, 46a guruna | Xy, s (1] 2Nt gUrunam
Ukaruna T, 46a darSite tattve | Yyip,p,; Xo2ne: darsite tattvam P, : Trite tattve ],  46b tatksanat ]
M, P, P, X Y, ¢ darsanat X, p, p,) BEi 46c vimucya caitmanatmanam ] V,: vimucyatmanatmanam
H,: vimucya canyam atmanam T, E,: vimucya catmanam pathah V,: vimucyatetmanatmanam U, : vimucac
canyam atmanam P,: vimuktam matva catmanam V,: matva vimuktam catmanam P,: vimuktam manyetat-
manam V,: vimuktam manyatitmanam J,K,M, U, Ty YNe i ¢ vimuktam martya catmanam B, pc)at vimuk-
tam anyathatmanam M, : vimuktam eva catmanam Ap, C,: vimuktivakyato 'tmasau A, : viviktamanyatatma-
nam J,: svatmanam manyate muktim P,: vi++ manyatatmanamE, 46d mucyate | Xy JiKiMa V] 2581 [AD; 3]
Ye: ucyate K, : mucyante V,: manyate ], Ap,: manyante M, : manyanti C,

45a-b K, substitutes: amanaskasukhdsakta sakarmendriyajam sukham | and P, amanaskasucikesu sakarmendriyajam
sukham| 45a-d omitted by V,
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yatha siddharasasparsat tamram bhavati kaficanam |
guriipadesasravandc chisyas tattvamayo bhavet || 47 ||

Just as copper becomes gold from the touch of fixed mercury,* [so] the student becomes
absorbed in the highest reality from hearing the teachings of the guru.

tasmad upasitat samyak sahajam prapyate guroh |
andydsena satatam atmabhyasarato bhavet || 48 ||

If [the yogin] worships the guru fully he will obtain from him the natural [no-mind state]
without effort. [So,] he should devote himself at all times to this practice of the self.

47a-b ~Hemacandra's Yogasastra 12.12(Srayate suvarnabhavam siddharasasparsato yatha loham | atmadhya-
nad atma paramatmatvam tathapnoti) : & Yogacintamani, p. 87 (...tattvamayas tatha) : & PuraScaryarnavah 1.314
(.kaficanam | sannidhane guror evam $isyah $ivamayo bhavet) 48a-b Cf. Hemacandra's Yogasastra 6.17¢-d
(upade$am prapya guror atmabhyase ratim kuryat) 48a-d = Yogacintamani, p. 88 (tasmad upasita samyak
sahajam prapya sadguroh | ...atmabhyasavato...)

Z = Z’NI"' ESI+ ZNE; ENI: BLIJ[JZJS K[M] Mz P] Pz PgT[ U[V[v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
TJIV4

47a siddharasaspar$at | Xy, siddharasasyasa P, 47c guriipadeda ]| Yy X, Snepn, ¢ guriipadesad
N,: guro 'pade$ah T;,  47c S$ravanac ] X,;: pravanac N, 47d tattvamayo ] Yy, ¢ tvam tanmayo
T, 47d bhavet | Eyip,) Zsijap;c;) NaNg N, EE,: tatha P, Ap, NN, N, N,;V,: tada C; 48a upasitat |
B, P,P, T, T),U,V,V,E,: upasita],P,: upasitam C;: upasitah K, J;: upasitam M, M, V,: upasanat Ap, e, n, NasEi]
: upasana N,N,;: upanat N, 48a-b samyak sahajam ] Xyip,e,1 Zsi Znengny ¢ Samyag adambham M, :
samyak so 'ham P,: samyak sajjam N,: samyak N,,  48b prapyate guroh | Yyipp,p,1 sijapics] Znepn ] -
prapayate gurum P,: prapya sadguroh P, Ap, C,: prapyate guruN, 48c satatam ] Xy, :satatV, 48d
atmabhyasarato | Yy, 1,1 Ysi Zne v, 1 - dtmabhyase rato T,: atma samaraso J, K, : tasmad bhasara[to] N,

48a-d omitted by ],
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vivikte vijane dese pavitre 'timanohare |

samasane sukhasinah pascat kificit samasritah || 49 ||

sukhasthapitasarvangah susthiratma suniscalah |
bahudandapramanena krtadrstih samabhyaset || 50 ||

In an isolated, solitary, clean and very beautiful place,° [the yogin] sits comfortably on a
level seat and is supported a little from behind.”" His whole body is placed comfortably and
he [remains] very steady and very still. Having fixed his gaze [on an empty space] the mea-
sure of a straight arm’s length [in front],”> he should practice [thus].”?

Sithilikrtasarvanga a nakhagrasikhagratah |
sa bahyabhyantare sarvacintacestavivarjitah || 51 ||

[The yogin] whose whole body is held relaxed, [even] up to the tip of his toenails and the
tuft of hair on the crown of his head,” is free from all thoughts and movement, both exter-
nally and internally.”>

49 — 50a-b = Yogacintamani, p. 160 (...samasritah | susuptasthitasarvangah susthiratma sunirmalah)

Z = ZNI"' ESI"' 2]Ne; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 N23VSEI Ez; ZSI: ADI Cg
TJ1V4

49a vijane | Yy S Xne s : Nirjane M;: vyajane E;,  49b  pavitre 'timanohare ] Xy, Py Ty Vi Va ] 2ISI[C3 Vy ]
e, pavitre sumanohare K, E,: pavitre sumanoharo T,: pavitresu manohare V,: pavitre 'pi manohare
C,N,: pavitre sumanorame V,: pavitre 'timanorame V,: pavitre 'timanorahare P, 49c samasane sukhasinah
| EntpLgga kv ] Ssiv, ] Zne(n, | - Sukhasane samasinah By, J,: samasane samasina[h] K,: samasane sukhasena
J,: samasinah sukhasinah M, : samasane sukhasanam N, : samasukhasane sinah V, 49d kificit samasritah
1 Enikep, by Tve) Dsipv, ] Sne Ny vy ¢ Kificit samasritah K, : kificit samagrita P,: kificit samasrite T, N, E,: kificit
samasrayet V,V,: kificit anaritah V,: saficintya samérayah P,  5oa sukhasthapita | Enip,u,) ZsiEne:
sukhasthapita U,: sukham sthapita P, s50a sarvangah ] Zniv,; ZsXne,; : sarvangam V,: sarvankah
N, sob suniScalah | Xy p,) EsiXne: suniScalah K,: sunirmalah P, 5od  krtadrstih | Snisg,x,p,pym)
g Yne N, 5 - Krtadrstim By, : krta drstih P, : tattad drstim K, T, : tattvadrstim E, : yetadrstihP,: krtayadiN, s1a
Sithilkrtasarvanga | By,J,JsM, V, Ap, Enen,,; ¢ Sithilikrtasarvangah J,K,M,P, T,V,N,,: Sithilikrtasarvangam
P, U, ¥ (ap, ;) - Sithilikrtasarvangas P, : niScalo krtasarvanga C, s51b anakhagrasikhagratah | Xy e, v, e
U] Sst[v, ] Dne [ ] - A Nakhagrasivagratah V, : anakhagrasikhagratah U, : svanakhagrasikhagratah M, : sa nakha-
grasikhagratah P, T,E,: avakhagrasikhagratah B;,: a khanagrasikhagratah M,  s1c sabahyabhyantare ]
ENipes) Dsipv,] One: sabahyabhyantaram P,V,: sarva hy abhyantare ],  51d sarvacintacestavivarjitah ]
DINI [ Ma P2 Va1 G5 2Ne [N, B, ] £ SATVAIT cintacestavivarjitah J,P,V,V, N, E, : sarvacintacestadivarjitah M, : sarvacinta-
cestavivarjita T),: $§antah cintacestavivarjitah Ap,

sib-d P, substitutes: tada tattvam prakasate | svayam prakasite tattve svanandas tatksanad bhavet ||
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yada bhaved udasinas tada tattvam prakasate |
svayam prakasite tattve svanandas tatksanad bhavet || 52 ||

When [the yogin] becomes [completely] detached, then the highest reality becomes mani-

fest. At the very moment the highest reality manifests itself, he becomes exceedingly bliss-
ful 76

anandena ca santustah sadabhyasarato bhavet |
sadabhyase sthiribhiite na vidhir naiva ca kramah || 53 ||

And [the yogin] who is made content by [that] bliss, becomes devoted to constant prac-
tice. When the practice has become ever steady, there is no prescribed method and no step
by step progress.

s2a-d = Yogacintamani, p. 48 : = Hathatattvakaumudi ss.20 53a-d = Yogacintamani, p. 48 (...sadabhyasaparo
bhavet | sadabhyasaparibhite...) : = Hathatattvakaumudi 55.21

Z = ZNI+ ESI"’ ZNe; ENI: BLJJst K1M1 Mz P1P2 P3T1 U1V1Vz; ZNe: N1N2N13N17N19N21 Nzgst; Ez; ZSI: AD1 Cz
TJ'V4

52a yada | iy, Ssifcyv,) ne: Yatha By, ]V, sada);:ayam C;  52a udasinas | Yy X ()11 2Ne [Nz Na | -
udasinas Tj: udasinams N,;: udasinaN, 52b tada | Xy, Ssiic,v,) Snepn, ) : tatha ], V,: svayam C;: ratam
N, 52b tattvam ] Yyt sattvam ], 52c  svayam prakasite tattve | yippp,1 Zsi (] YiNe [Ny ] ¢ SVayam
prakasate tattve J,P,N,;: svayam prakasite tattvam T,: svayam prakasamane tattve P, 52d svanandas ]
YN Es Ene N, 51 ¢ SVananda N E,: sanande N, 52d  tatksanad ] Yk, ; ZsiEnenn, - Satksanad N, : tatra
tad K;: tattvanad N, 53a casantustah | Xy p,p,) Xsi (] 2ne: €a santusta Ty, : tu santuste P, samsantustah
P, 53b sadabhyasarato ] Xyip,) XsXer : sadabhyase rato N,E,: sadabhyasatarato ], 53¢ sadab-
hyase | ¥, :sadabhyasiM, s53c sthiribhiite | Xyip,p,p,0,) Xa [T)1] 2Ne [Ny Na Nog By ] sthiribhaite P,N,N, N, E, :
sthirabhiite J, T),: sthiro bhiite U,: sthiribhiiter P,  53d na vidhir | Xy p,1,v,1 Zsiry) Zne v,y © 0a vidhi
P, T,N,N,,: navidhair T),: navidhivarV, 53d naivacakramah ] Xyip,e,) XsiXne: naiva cakriyaM,: naca
karmacaP,

52d P, substitutes: tu tatksanat tanmayo bhat - 53a-b  omitted by V,
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na kim cic cintayed yogi audasinyaparo bhavet |
nakificiccintandd eva svayam tattvam prakasate || 54 ||

The yogin should not think of anything [and] become one devoted to [complete] detach-
ment. Simply as a result of not thinking about anything, the highest reality appears spon-

taneously.

svayam prakasite tattve tatksanat tanmayo bhavet |
idam tad iti yad vaktum gurunapi na Sakyate || 55 ||

At the very moment the highest reality manifests itself, [the yogin] becomes absorbed in
that [reality] which even the guru is not able to define [by saying], 'this is it'.””

54a-b ~ Hemacandra's Yogasastra 12.19a-b (audasinyaparayanavrttih kim cid api cintayen naiva) s4a-d =
Yogacintamani, p. 48 (...yogl hy audasinyaparo bhavet | nakificicchrayanat tasya svayam tattvaprakasate) : ~
Yogacintamaniy (...yogi hy audasinyaparo bhavet...) : ~ Hathatattvakaumudi 55.22a-d (...yogi hy audasinyaparo
bhavet..) 54c-d = Kularnpavatantra 9.10a-b (nakificiccintanad eva svayam tattvam prakaSate) s5s5a-b =
Kularnavatantra 9.10c-d : = Yogacintamani,, p. 48 : = Hathatattvakaumudi 55.22e-f  55a-d  ~ Hemacandra's
Yogasastra 12.21 (yad idam tad iti na vaktum saksad gurunapi hanta $akyeta | audasinyaparasya prakasate tat
svayam tattvam)

Z = ENI"' ESI+ ZNC; ENI: BL[J[JZJS K[M] Mz PIPZ P3T1 U!V[VZ; Z:Nc: NIN2N13N17N19N21 N23V5 Ez Ez’ ZSI: ADI C;
TJIV4

54a nakimciccintayed | Xy, u,1 st Zne vy - Nakim cic cintaya N, : navicic cintayed U, 54a yogi | X,
:yogaP, s54b audasinyaparo Ap,V, Xy, udasinaparo P,: sada $tinyamana T, E,: sada Sinyama+ V,: yada
Snyamana P,: sadabhyasaparo By, J,: sada §iinyaparo J,J,K, U,: yada §inyaparoM, 54c nakificiccintanad
I X5k Bsi Xne: Na kim cic cintayed J,K,U, 54¢ eva | 1, Zsi Sner, : enam P T,: eyam E,  54d
prakasate ] Yy, Ssne(N, ) Prajayate M,: prakasato 'py N,  s55a  svayam prakasite tattve | v,
Ya M) YNe[Ny] ¢ SVAyam prakasate tattve T, V,: svayam prakasitam tattve N,,: svayam prakasamane tu P,
s5¢ iti yad vaktum | C,: iti tad vaktum Xy e, Ssi(c,) Ene vy ¢ iti tad vaiktum Ny, it tad yuktum P,: iti
vaktavyam N,, 55d naSakyate | Yyip,v,) XsiEnen, ) ¢ Na sanikyate N, : nadyakyate P, : na $avayate V,

54a-b omitted by M,V,T), s54a-d omittedby C, 54c-d omitted by P,: Ap, substitutes na kim cic cittam
ivatmanam susthiram dharayet sada | 54d U, substitutes: yogi sada Siinyaparo bhavet 55a-d  omitted by J, Ap,
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vanmanahkdyasanksobham prayatnena vivarjayet |
rasabhandam ivatmanam susthiram dharayet sada || 56 ||

[The yogin] should carefully avoid disturbances of speech, mind and body and should al-
ways hold himself very steady, like [one holds] a bowl of liquid.”®

yavat prayatnaleso 'sti yavat sanikalpakalpana |
layo na manasah praptas tavat tattvasya ka katha || 57 ||

Aslong as there is [even] a modicum of effort and the forming of conceptual thought, then,
absorption of the mind is not attained,” what to say of the highest reality?%°

56a-d ~ Hemacandra's Yogasastra 12.18 (vacanamanahkayanam ksobham yatnena varjayec chantah | rasa-
bhandam ivatmanam suni$calam dharayen nityam) : ~ Yogacintamani, p. 88 (vanmanahkayasamyogam pra-
yatnena vivarjayet | brahmaham asmity atmanam susthiram dharayet sadad) s57a-d ~ Hemacandra's Yoga-
Sastra 12.20 (yavat prayatnale$o yavat sankalpakalpana kapi | tavan na layasyapi praptis tattvasya ka tu katha)
: & Kularnavatantra 1.114 (yavat prayatnavego 'sti yavat sankalpakalpana | yavan na manasah sthairyam tavat
tattvakatha kutah) : ~ Yogacintamani p. 39 (quoted with attribution to the Skandapurana) (yavat prayatnale$o
'sti yavat sarikalpakalpana | yavac ca manasavaptis tavat tattvasya ka katha)

Z = ENI"' ESI+ Z]Ne; ENI: BLIJIJZJS KIMI Mz PIP2 P3TI Urvlvz; Z]Ne: NIN2N13N17N19N21 Nzgvs EI Ez: z]S]: ADI C;
T,V
Juva

56a vanmanah | Xyp,) XgXneqy, ) : Vanmalah P,: vanmata N, 56a sanksobham | Eyp, ey Ssipv,) One:
sanksobhat J,: saksobham P;: sambhogam V,  56b prayatnena vivarjayet | Xip,p,p,) Ssijcy] Line s Es |
: prayatnena vivarjayat P,N,;: prayatnena vivarjitah J,P,: prayatnena visarjayet C,: pariyatnena varjayet E,
56c rasabhandam ] diagnostic conj. : rasabandham C,: diSam cantam J,T,U,V,V,V,E,: disam cantam P,:
disam cantyam M, : disam catam By, : di$am citam P;: di$a cantam J,M,P,: disa citram Xy, : di$a$ cantam
JsK, 56d susthiram | ¥, :sudiptam C, 56d sada | Yyv,) V,N,,E:: tadd Xy, : sudhih C;: missing
V\N,, 57a prayatnale$o 'sti | ik, v, Zsijapi] 2ne Na NisNarNys ] ¢ Prayatne leso 'sti NN, N,,: pralayaleso
'sti V,: pralayano bhati K,: prayatnave$o 'sti Ap,: prayatnalesv asti N,  57b  yavat | Sxipnge Zsijapcy)
e, : tavat M,P, Ap, CE, 57b sankalpakalpana ] Xy,,: sankalpakalpata N, : sankalpanalayah C, 57c
layo na manasah praptas | diagnostic conj. : layena mananam prapti C,: layatvam manasah praptes Ap,: $reyo
na manasa praptam J, K, V,: $reyastvam manasa praptam B, J,J,M, P, T, U, V. E,: §reyasvamanasa praptam V,:
amanaske na ca prapte P, : ayatnamanasa praptis M, T;,: yavac ca manasa praptim P,: aham tvam iti samprap-
tis ¥ner,)  57d  tavat tattvasya | Xy, Ysipv,| Lne: tavat sattvasya V,: bhavatattvasya P,

56a-d omitted by Ap, 56c-d omitted by T, 56c-d — 57a-b M, inserts an additional hemistich: rasa-
bhandam ivatmanam susthiram dharayet sada |

315



audasinyamrtaughena vardhamanena yogind |
unmillitamanomiilo jagadvrksah patisyati || 58 ||

The tree of the mundane world will fall [because] its root, [which is] the mind, has been
uprooted by the yogin [who] is growing [in strength] as a result of the flood of the nectar of
detachment.™

sada jagradavasthayam suptavad yo 'vatisthate |
Svasocchvasavihinas tu niscitam mukta eva sah || 59 ||

[The yogin] who always remains as though asleep in the state of waking and is free from
breathing in and out,** is certainly liberated.

58a-d = Yogacintamani, p. 50  59a-d ~ Hemacandra's Yogasastra 12.47 (yo jagradavasthayam svasthah
supta iva tisthati layasthah | §vasocchvasavihinah sa hiyate na khalu muktijusah) : = Kularnavatantra 1.114
(svapnajagradavasthayam suptavat yo 'vatisthate | ni$vasocchvasahinas ca...) : &~ Hathapradipika 4.112 (svastho
jagradavasthayam suptavad yo 'vatisthate | nih§vasocchvasahinas ca...) : & Yogacintamani, p. 49-50 (...nihsva-
socchvasahinas ca...) : ~ Hathatattvakaumudi 55.24 (sada jagradavasthayam suptavad yo 'vatisthate | niSvasoc-
chvasavihinas ca...)

Z = ENI+ ESI+ ZNe; ENI: BLJJzJ; KIMI Mz P1 Pz P3T1 U1V1Vz; ZNe: N1N2N13N17N19N21 Nzgstx Ez; ZSI: AD1 C;
TJ‘V4

58a audasinyamrtaughena | M, Ap, C, 3Xxe v, 55, - audasinyamrtaughena, N, N, : audasinyamrtenapiBy,J;
KM, P, T, V,V,E,: audasinamrtenapi V, : audasinye 'mrtenapiJ,: audasinamrto 'py ena Tj,: audasinyamrtau hy
ena P,: audasinyamrtaudyena E,: daudasinyamrto 'py ena U,: udasinyavaty artham tam P, 58b vardha-
manena | ¥, : vardhamana N, 58b yogina | Yyim,p,r,) TiE E.: yoginadm X, Ene v, £ £, : yOginah
M,P,N,,: yoginam P,: niyoginamN, 58c unmdlitamanomiilo J;M, M, U, g1y, ] Exe n, Ny oy N ;| - Unmiilita-
manonmilo N,;N,,: unmalitamanomdle B, P, T,: unmdlite manomdle V,: unmalitamanonmdle K,: un-
mialitamanomalam P, V,: unmalitamanomala J,: unmilitamanomdilo J,: unmilinamanomdilo Tj,: unmilita-
manomilo P, E,: umilitamanatanmalo N, tanmalitamanonmaloN, 58d jagadvrksah | Xk, v, Zsi Ene e,
: jagadvraksya K,: jagadvrksyah U, : jagadvrksa E, 59a sadajagradavasthayam | Yy, u,) Zneno g - Sada
jagrvadasthayamV,: sadajagrat apasthayam N,,: sada jagradavasther ya E, : sajagras tadavasthayam M, : yada
jagrdavasthayam By,: yo jagrad yad avasthayam Tj,: svapnajagradavasthayam Ap,: suptajagradavasthayam
C, s59b suptavadyo ] Enip, 70,1 Zsiap E:E.: svapnavad yo Xy, g, 5,1 ¢ suptavad ya P,: guptavad yo U, : sup-
tavavyo Ap,: suptad yo T, 59b 'vatisthate | Zy,x,mp,) Ssijcy] Sne vyNa Ny - Vatisthati J.K, M, P,N, N, E, :
'vatisthatih N,,: yavad icchati C;  59c  $vasocchvasavihinas tu | Eyipu,p,r, E;: ni§vasocchvasahinas ca P;:
ni§vasocchvasahinas tu M, P, 3¢ Xy, r;; 59d niScitam ] Snipg v, S (31 2ne: Niscinto C;: nitya M, : missing
V. 59d muktaevasah | Xk, Sst Ene vy N, N Noy | - Muktaye va sah K, : mukta yeva sah N, N,,: mukta ya
vasaN,N,;: yuktah sa eva sah M,

57¢c-d — 58a-b ], inserts $riguro
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svapnajagaranopeta jantavo jagatigatah |
yoginas tattvasampanna na jagrati na Serate || 60 ||

People who belong to the mundane world® experience sleep and wakefulness, [whereas]
the yogins who have realized the highest reality do not wake and do not sleep.

svapne cidamsasiinyatvam jagare visayagrahah |
svapnajagaranatitam antastattvam vidur budhah || 61 ||

In sleep, a portion of consciousness is lost and in wakefulness, there is grasping at sense
objects. The wise know that there is an inner reality beyond sleep and wakefulness.®

60a-d ~ Hemacandra's Yogasastra 12.48 (jagaranasvapnajuso jagatitalavartinah sada lokah | tattvavido laya-
magna no jagrati Serate napi) 6ra-d ~ Hemacandra's Yogasastra 12.48 (bhavati khalu $tinyabhavah svapne
visayagraha$ ca jagarane | etad dvitayam atityanandamayam avasthitam tattvam)

Z = Z]NI"' ESI+ Z]Ne; ENI: BLIJIJZJS KIMI Mz PIP2 P3TI Urvlvz; Z]Ne: NIN2N13N17N19N21 Nzgvs EI Ez: z]S]: ADI C;
T,V
Ju¥a

60a svapnajagaranopetd | ik u,v,] st ONe [N, NaiNy;] - SVapnajagaranopetam N,,: svapne jagaranopeta
K,V,: svapnajagarane peta U,: svapnajagaranopita N, : svapnajagarane 'pyataN,, 60ob jantavo ] Zyip,u,
Ysiic;] Znepn ) - jantava U, N, : jatanim C;: yatayo P,E,  60b jagatigatah | conj. SANDERSON : jagrtigatah
V,: jagatim gatah M,N,,N,,: jagatim gatah Ap, ¥xen, N5, ¢ jagrtim gatah By, T, Ty,: jagratim gatah C,U,: ja-
gratim gatah J,M,P, P,V E : jagratam gatah J,: jagarti gatah P,: yam gatim gatah J, V,: yogasevitah K, 6oc
tattvasampanna | Snip, Tj V, Sne: tattvasamlind Ap, C;: sattvasampannan], 6od najagrati | Sy, JiaJs
Ko Ti] ES[[TM: na jagranti B, ], T,: na jagarti ],J;K,: na jagrti T), 6od na Serate | YNk Py] L1 2ne: Na Ser-
ato K,: na $ocati P,  61a svapne ] X, : sveda J;: 61a cidamsastnyatvam | iy, St One ]
: ciram su$tnyatvam J,: cidde$a$tinyatvam N,: 'pi dr§yaSunyatvam K,  61b jagare | Znip,m,) Ssijapi
Yne Ny - jagaram N, : jagrate ], M, : jayate Ap, 61b visayagrahah | iy, r,1 Zsifc;) Ene vy ¢ Visayagrahah
B, C,: visaya grahah P,: visayagratah N,,  6Ic svapnajagaranatitam | Xy, Zs (3] 2iNe[Ny] - SVApne ja-
garanatitam K, C,: svapnajagaranacita N,: svapnajagaranatita N,, 61d antastattvam | M,: atas tattvam
B..J.J;P.P,U X [TV, YiNe N> Nis Noy Fy ] - Tatas tattvam N, : tasya tattvam K, : tasmat tattvam J, V,: manas tattvam
T, N;N,,: samatattvam P,: samam tattvam V, E,: idam tattvam M, : amanaskam V,: ++tattvam T,

61a-d omitted by P,
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bhavabhavadvayatitam svapnajagaranatigam |
mytyujivananirmuktam tattvam tattvavido viduh || 62 ||

The knowers of the highest reality know that the highest reality is beyond the duality of
existence and non-existence, passes beyond [both] sleep and waking and is free from dying

and living.

nidradau jagarasyante yo bhava upajayate |
tam bhavam bhavayed yogi niscitam mukta eva sah || 63 ||

The yogin cultivates that state which arises at the end of waking and the beginning of sleep.
He is surely liberated [by it].%

63a-d ~ givopédhyéya‘s commentary on Vijiianabhairavatantra 75 (quoted with attribution) (tatha ca vasisthe
dar$ane | .... | tam bhavam bhavayan saksad aksayanandam a$nute) : ~ Hathatattvakaumudi 55.25 (...yo bhavas
tlipajayate | tam bhavam bhavayan yogi...)

2 = ZJNI"' ESI+ ENe; ENI: BLIJIJZJS KIMI Mz PIPz P3T1 U!VIVZ; ZNe: NIN2N13N17N19N21 N23V5 E!EZ; ESI: ADI C;
TJIV4

62a bhavabhava | ¥, :bhavatbhavaM, 62b svapnajagaranatigam | ByJ,P.P,V, X ;) Enen, g, ¢ SVap-
najagaranadigam M, : svapnajagaranantikam K, M, T, C, N, E, : svapnajagaranadikam U,: svapnajagaranatitam
J;: svapnajagaranagatim J,: svapnajagaranagatih P, 62c mrtyujivananirmuktam | 3y Ap, T;;N,E;: mr-
tyujivena nirmuktam Y., g, : mrtajivavinirmuktam C,V,  62d  tattvavido viduh | 3y g1, Znepy,) :
tattvam vido viduh Tj,: ++vido viduh N,  63a jagarasyante ] Y,,: jagarasyantiN, 63b upajayate
I Eniprg. voms py) 2siE: upapadyate B, [, MM, P, U, Yy r,;  63d  niScitam | Xy g e, ey, ¢ nidcita V:
niscitto C;  63d muktaevasah | Xyipv,) Xs Xne vy vy, - Mukta eva hi M, : mukta yeva sa N,N;N,,

62a-d omitted by V,: N,repeats this verse. 63a-d omitted by P,
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yatha suptotthitah kas cid visayan pratipadyate |
jagarty eva tato yogi yoganidraksaye tathd || 64 ||

Just as someone who has suddenly arisen from sleep becomes aware of sense objects, so
the yogin wakes up from that [world of sense objects] at the end of his yogic sleep [in the

no-mind state].5¢

sarvato vitata drstih pratyagbhuita Sanaih Sanaih |
paratattvamaladarse pasyaty atmanam dtmana || 65 ||

The gaze [which is initially] spread out in all directions very gradually becomes inward.
[Then, the yogin] sees himself through himself in the spotless mirror of the highest real-
ity.¥

64a-d  ~ Yogacintamani, p. 50 (..yoganidraksayat tatha) : ~ Hathatattvakaumudi 55.26 (...yoganidraksayat

tatha) 65a-d = Hemacandra's Yogasastra 12.32 (sarvatrapi prasrta pratyagbhiita $anaih $anair drstih | para-
tattvamalamukure niriksate hy atmanatmanam) : ~ Yogacintamani, p. 43 (...sanksipta $anaih $anaih | para-
tattvam anadar$am...)

Z = ZNl"’ ZSI+ ZNe; ZNI: BLJJst K1M1 Mz P1 Pz P‘;Tx UIVIVZ; ZNe: N1N2N13N17N19N21 Nz;VSE; Ez; ZSl: AD1 C;
TJ'V4

64a yatha | X, : yada T), 64b suptotthitah | Zyip,x,p, v ZstZne vy ¢ Supto sthitah JJU N, N,,:
svapne sthitah K,: a susthitah P,:  64b visayan ] ¥,,: visayatM, 64c jagartyeva | U,V,N N, V.E,:
jagarte va P,N,N;N,;: jagarty apa N, jagraty eva B;,J,M, P, T,V, Ap, T}, E,: jagraty evam M, jagrarty eva N,,:
jagrato yas K, V,: jagrate ca J,: jagratim ca P,: jayate ca J,: jagrd eva C,: jagratsvapna C, 64d tato yogi ]
MM, P, P, U, T), Xne v, 5, ¢ tathd yogi By, ] J.J;K, P, T, V, V., V,: sthito yogi ¥ r;, v, : tattvo yogiN, 64d yoga-
nidraksaye | g, e, Zsi ] Sne [N N Nog E | © yOganidraksayas N, E,: yogam nidraksaye K,: yoganidre
ksate J,: yoganidraksate J;U,: yoganidrasate T),: yoganidralayo P,: yoganidrasane C,: yoganiSaksaye N,N,,
64d tatha | Yy, YsXne: tadaJ;: yatha P,  65a sarvato vitata | Yyp,p,) sifc,) EE.: sarvato vivrta
J;: sarvato vitatha P,: sarvato bhavita Xy, g, g, : sarvatra vigata C;  65a  drstih ] S B Ene, ¢ drstl
N,: drsti K, 65b  pratyagbh@itd | iy, jx,mva) Dsife; 1) Snen,r ¢ pratyagbhaitah CE,: pratyagbhtiya
M,: pratipadya J;K,V,: pratyabhiita N,: pratyubhiitam Tj,: prasadbhatah J, 65c paratattvamaladarse ]
diagnostic conj. : paratattvamaladarSe Ap,: paratattvamale darSe C,: paratattvam anadarSe M,V,V,: param
tattvam anadarse B,,J,P,P, T, T),: param tattvam adar$e E,: paratattvam anadar§am N,N,: param tattvam
anadarSam N,,: paratattvam anadar$a N,N,, V,: paratattvam yadadar$a N,,: evam tattvam anadar§am M;:
param tattvam anada$am K,: param tattvam anadeSam J;: paratattvadarSanena U,: param tattvam vinir-
de$yam J: paratattve mano vasyam V,: param ca mana adarSe P, ~ 65d paSyaty | Xnip k.1 Dsi Ene:
pasyed K,: pasyat J;: paSyanty J,P, 65d atmanamatmana ] J,M,P,U, X,y 4] SNe [N E;] - Atmanam atmani
B J.J,K:M,P, T,V,C,E,: atmani atmana V,: atmanam atmanah P,: atmanam unmanah V,: atmanam atmaya
N,

64c-d — 65a-b  C,inserts an additional verse: yavati jayate 'vastha cirabhydsena yoginam | sadanga[t] tatksanad eva
tavati sahajodayat || eva ] conj. SANDERSON: eti C, . sahajodayat | conj. SANDERSON: sahajopama C,
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prathamam nihsrta drstih samlagna yatra kutra cit |
sthiribhiitd ca tatraiva vinasyati Sanaih Sanaih || 66 ||

At first, the gaze goes forth [and] is fixed on anything. Having become steady on that very
[thing], it gradually disappears.®®

prasahya sanikalpaparamparanam ucchedane santatasavadhana |
alambanasad apaciyamana Sanaih Sanaih Santim upaiti drstih || 67 ||

[When the gaze] is focused constantly, [it results] in forcibly cutting off the streams of in-
tentional thinking. [Then,] because of the disappearance of its object [of focus], the gaze,
while very gradually weakening, [finally] ceases.

65a-d ~ Hemacandra's Yoga$astra 12.31 (nihsrtyadau drstih samlina yatra kutra cit sthane | tatrasadya sthair-
yam $anaih $anair vilayam apnoti) : ~ Yogacintamani, p. 44 (...sangato yatrakutracit...) 67a-d = Yogataravali
20 (...sambhedane santatasavadhanam | alambanasad apaciyamanam $anaih $anaih $antim upaiti cetah): : ~
Yogacintamani, p. 44 (...nistdane santatasavadhana...)

Z = ZNI"' ZSI+ ZNe; ZNI: BLJJst K1M1 Mz P1 Pz P‘;Tx UIVIVZ; ZNe: N1N2N13N17N19N21 szst; Ez; ZSl: AD1 C;
TIIV4

66a prathamam | Xp, : praSyamamP; 66a nihsrta | T,: nisrta Xy, g,m, 11 Ssi(c;] Sne NN, | - Nisprha
K,: ni§cita J;: visrta M, : nismrta N;: nidhrta C;: nistaN, 66a drstih ] Zni,p 0, Ss 2ne: drstiK,P,U,  66b
samlagna | B, J,P,T,U,V,Xgc, ) N2 Ep: salagna J,J;M, T),: samgata Y., | : Sagata PN, : samyojya P,: sal-
lajja V,: sallajjaK, C,: samagra M,  66¢ sthiribhiitd | Yip;k,p,p,pyu;7 Sst Xne vy Na Nig Ny © Sthiribhiitam P, :
sthiribhiita ], K,P,N,N,N;;N,,: sthiribhaitan P,: sthirabhita U, 66d catatraiva | i, ; Esiap, | Zne Ny Nas Vs
: ca tatraivam N, N,, V. : va tatraiva P,: ca yatraiva Ap, 66d vinaSyati ] Sy, X ] YiNeNas ] - vina$yanti
T;,N,;: navinasyaM, 67a prasahya | Sy, kv, 1;vi] Sst Dne v, 1 ¢ Prapadya By, : prasaddha K, V,: samithya
M,: prasasva T,: yayadya J,: prasashme N, 67a sankalpaparamparanam | Xy, v, Zs Zne: sankalpa-
paraparanam K, : paraparamparayanam M, 67b ucchedane ] B, K,M,P, T,V, X ¥y, : ucchedanam J,:
ucchedate ], V,: acchedana N, : safichedane J,M, U,: saksobhane P,: nisudane P, 67b santatasavadhana
1 .MM, PV, T}, X v, v,y - Santatasavidhanat J,K,: santatisavadhanat V, : santatasavadhanah B, : santata-
savadhanah J,U,V,: santatasavadhanam P,: santatasavadhanam Ap, C,N,,V,: santatasavadhatah E,: ca sa-
tam savadhana P,: santatasavadhanatah T, 67c alambanasad | Xyiy,e, v, Zsijap Ny E.E,: alambamanad
N,N,N,,N,, V: alambana$ad U,: alambabhavad Ap,: anandanasad J,: alabamanasad P,: salambanasya N, :
alambamanandN,; 67d apaciyamana | X, p,) Dsifv,] 2ne[n, | : Apaciyamanam V, ,.: apaniyamana By, :
apacipyamanah M, : yad aciyamana N,: anviyamana P,  67d drstih | Xyip,x,0,) Zsim, v, 2ne: drstim Ty,
vrtih J,: vrtim K, : cetah U, V,

67a-d Metre: upajati (i.e., 67a-c is indravajra, 67d is upendravajra)
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yatha yatha sadabhyasan manasah sthiratd bhavet |
vayuvakkdyadrstinam sthirata ca tathd tatha || 68 ||

The more the mind becomes steady through the constant practice [of focusing the gaze],
so does breath, speech, body and gaze.

drsyam pasyata eva nasyati Sanair aghreyam ajighrato
bhaksyam bhaksayatah Srutipriyakaram Sravyam tatha Srnvatah |

68a-d = Yogacintamani, p. 34 (...hi tatha tatha)

Z = ZJNI"' ESI+ ZJNe; ENI: BLIJIJZJS KIMI Mz PIP2 P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 N23V5 EIEZ; ZJSI: ADI C;
TJ1V4

68a yathayatha | Xy XgXne,n,: yatha tatha N,: yadayadaN,: 68b sadabhyasan P,P, Ap, C, Xne g,
: samabhyasan Yy p,p,p, T;; V, E;samabhyasan P, 68b manasah sthirata | yp,; XgXne(y,) : manasam
sthiratd N,: manasthirataramP, 68c vayuvakkayadrstindm | Xy, ) Zs Zne - VayuvakkayadrstinamK :
vayuvah kayadrstinam N, 68d sthirataca | 3y : sthiratatu];, 68d tathatatha | Xy, s Sn.: tatha
yathaK: tayatathaP, 69a drSyam paSyata eva naSyati$anair | Ap, C,: dréyam pasyati yena paSyati $anair
B.J.J,MiM, U, T},: dr§yam pasyati pasyatas tu $anakair ], K, V, : dr§yam paSyati yo na pasyati Sanair V,: drsyam
dréyati yo na paSyati $anair P,: drSyam paSyati yena sa$rayakaram E,: drSyam paSyati eva jrmbhati $anair P,:
drSyam samérayatah kvacic ca §anakair V,: drSyam pasyati vai tato vina$yati Syanaih P,: drSyam pasyati yena
paSyatinair T, 69a aghreyam ajighrato | iy, um,ep,p,1,0,] Zsiry, - aghreyam ajighrate P, P, T),: aghreyam
ajighrati U,: anghraiyam ajighrati J,: aghreyathajighrato P,: apreyam ajighrati M, : anghreyam 3jito T, 69b
bhaksyam bhaksayatah ] P,C,V,: bhaksyam bhaksayate M, : bhaksyam bhaksayato J, : bhaksyam bhaksayata
J,: bhaksam bhaksayatah B, P, P, T,V,V, Ap, E,: bhaksam bhaksayato K, : bhaksam bhaksayate U, T}, : bhaksam
bhaksayati M,: bhaksam bhaksaya ], 69b $ravyam tatha §rnvatah | J,J;M,P,T,U,V,V, X c,; : §ravyam
katha Srnvatah C,: Sravye tatha §rnvatah E, : Sravyam tatha Srunvatah By, : $Sravyam tatha SrunvateK,: Sravyam
tatha Srnvatam J,: §ravyam tatha $rnvata P,: Sravyam tatha Sravatah C,: $ravyam tatha Sruyatah P,: Srunoti
svanam M,

68a-d C, places this verse between 2.75 and 2.76 of this edition  69a-b  The Nepal manuscripts have a
different reading for these two Padas: dr$yam pasyati yena satpriyakaram Sravyam tatha Synvato ghratavyam parijighrato
'tha vadato dhyayam hrda dhydyatah | ghratavyam | X.: jatavyam N,. ‘tha vadato ] Xy.: 'tha vato N,;: omitted N;.
hrda 1 Xx.: hardiN,. dhyayatah |1 N,N, E,: dhyayate N, N, N, N,, N, : dhydyet V,

321



sprsyam ca sprsato nirindhanasikhaprakhyam mano 'pi kramad
advaitakhyapadasya tattvapadavim praptasya sadyoginah || 69 ||

That which [the yogin] sees is gradually extinguished even as he looks at it, and also what
he smells as he smells it, what he tastes as he tastes it, the agreeable sounding sounds as he
hears them and what he touches as he touches it, and so also in due course the mind, like
a flame without fuel,® of the true yogin who has reached the domain of the reality of that
state which is called Non-duality. °°

Z = ZJNI + ESI + ENe ) ENI = BLIJIJZJS KI MI Mz PI Pz P; TI UI VIVZ ; ZNe = NI Nz NI} N17 Nig NZI Nz; Vs EI Ez ) ZSI = ADI C;
TJ1V4

69c sprSyam casprsato | P;3.,: sprSyam ca sprsate M, : sprSyam va sprsato Y, v, : SprSyam sparsay-
ato V,: sparS§am ca spréato B, T, V,V,E,: spar§am ca sprSate M, : sprrSam ca sprsate P,: spar§am spar$avato
Js: spar$am sparSayati U, : sparSam paspayate J,: sparSasamsprsato ], ,.: sparéasparsayato K, : spréanti sprsato
T),: sparSam ca spasatoti P,  69c nirindhana$ikhaprakhyam J,M,P,V,V,V,: nirindhanasikhaprakhyam
P,: nirandhanasikhaprakhyam K, : nirindhanasikhaprakhyam By, : nirindhanasikhaprakhyam P, : nirindhana-
sikhaprajiiam M,: nirindhanadikhapracchan T): girindhanasikham prastham Y., nye e ¢ girindhana-
§ikhaprastham N,;: girindhanasikhaprastham E,: girindhanasikham prastham N,,: girindhanasikham pra-
stham N, : girindhana$ikhaprakhyam J, U, E,: girindhanasikhaprakhyam E,: girindhanam $ikhaprakhyam T,:
girondhana$ikhaprakhyam J;  69c¢ mano 'pi kramad ] Ap,: mano tam kramad T,E,: mano vikramad
C,: mano sa kramad N, : manojfiam kramad B, J,J;M,M,U,V,V,E,: manojiiakramad K, ¥y, ,g ¢, : mano-
jfa kramad Tj,: manojah kramad V, ,.: manajfiakramat P,: manoghnakramad P,: manojiiakrmad J,  69d
advaitakhyapadasya | Xyv,; N, E E,: advaitakhyapadah sva V,: advaitasya padasya Xy.n, e, 69d
tattvapadavim | Xyip,jsp,va) Ssi Sne g Navs | ¢ tattvapadavi J,V;: tattvapadavi PN, N,,: bhavapadavim V,:
bhavapadavi]; 69d praptasya | Yyij,m,v,) Lsi2ne: yasyasya Js: praptas ca M,: praptahsaV,  69d
sadyoginah | Xip,mm,p,ps) St (C3 Ty ] ZNe [Nay Nig Vs | - samyoginah M,P,P, T): yad yoginah J,C,;N,,N,,V,: yogi
tada M,

69a-d Metre: $ardalavikridita

69d K, substitutes: advaikakhyapadds tada samarasam samyam tada yoginah ||
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yada yatra yathd yasmat sthiram bhavati manasam |
tada tatra tatha tasman na tu calyam kada cana || 70 ||

Whenever, wherever, however and wherefore the mind becomes steady, then, there, just
so and therefore, it should never be moved.

yatra yatra mano yati na nivaryam tatas tatah |
avaritam ksayam yati varyamanam tu vardhate || 71 ||

Wherever the mind goes, it is not to be prevented [going] from there. Unobstructed, it
comes to an end. However, being impeded, it increases.”"

7oa-d ~Hemacandra's Yogasdstra 12.29 (yarhi yatha yatra yatah sthiribhavati yogina$ calam cetah | tarhi tatha
tatra tatah kathaii cid api calayen naiva) : ~ Yogacintamani, p. 34 (...sthiribhavati manasam..) 71a-b = Yoga-
cintamani, p. 50 71a-d ~ Hemacandra's Yogasastra 12.27 (ceto 'pi yatra yatra pravartate no tatas tato varyam
| adhikibhavati hi varitam avaritam $antim upayati)

70a yadayatra | Yy [T ZNe [Nar Nag | - yadatatraT; N, N,; 70b yathayasmat | X,V Ene g Ngs Narvs ]
: yada yasmat Ap,: yatha yasmin M,: yato yasmat C,: tatha tatra V;: tatha tasmat Tj,: yatha tatra N,N,;N,,
7ob sthiram | ¥, :siddham C, 7oc tadatatra | X, : tathatatraC; 7od tathatasman ]| Xy,
21 (A ] ZNe N2 Nig Nay Nog | © tatha tasmin M, : tada tasman Ap,N,N,,N,,N,;  70d natu calyam | Ynipk,m, v,
21 (Aprc;] 2t Na tuvaryam J;K, V, : na calyam tu M, : na tac calyam Ap,: naiva calyam C; 7od kada cana ]
Yie,: katham canaih C, 71a yatrayatra | Xy UsPa] 2381 2Ne [N, ] - YAtra tatra J: yada yatra P, : tatra tatra N,
71a-b  yatinanivaryam | Xy X Ty ] Y\ : yatam anivaryam M, : yati nativaryam Tj, 71b tatas tatah ]
MM, P, ¥ Xy, : tatas tatha B,,: manas tatha J,P, T,V,V,E,: manas tada U,: kada cana J,K, 71c avaritam |
N5 i) Ssiryv,] St avarita T,: pravaritam J,: avarite J;V,: bhavariptam Ty, 71c ksayam ] ¥y, kryam
T, 71c vyati | Y :yvantiK, 71d tuvardhate | S o Zsiim ) Zne: tu vartate U, Ty, : tu vardhati ],
y K=Y AUSEESTON! J

71a-d omitted by], 71b-c omittedbyP, 71c-d P,substitutes: manas tadvat svayam ev[a] viliyate |
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yatha nirarnikuso hasti kaman prapya nivartate |
avaritam manas tadvat svayam eva viliyate || 72 ||

Just as an elephant without a goad, having obtained [his] desires, stops [wandering], so the
mind, unobstructed, dissolves by itself.?>

nivaryamano yatnena dhartum yo naiva Sakyate |
sa tisthati ksanenaiva marutah sahajodayat || 73 ||

The breath, which cannot be held [for long] while being deliberately restrained, sponta-
neously remains [held] because of the arising of the natural [no-mind] state.”

72¢-d =~ Yogacintamani, p. 50 (avaritamanas tasmat..) 72a-d ~ Hemacandra's Yogasastra 12.28 (matto hasti
yatnan nivaryamano 'dhikibhavati yadvat | anivaritas tu kaman labdhva $§amyati manas tadvat) 73a-d =~
Hemacandra's Yogasastra 12.45 (ciram ahitaprayatnair api dhartum yo hi $akyate naiva | saty amanaske tisthati
sa samiras tatksanad eva) : = Yogacintamani, p. 50 (...tat kartum naiva akyate | uttisthati ksanenaiva marutasya

va$ad adah)

Z = Z’NI"' ESI+ ZNE; ENI: BLIJ[JZJS K[M] Mz P] Pz PgT[ U[V[v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
TJIV4

728 hasti | Y, p,u,va) Ssim) Snemong Ny ¢ hasti P UV, TN, NN, o haste P, 72b  kaman prapya
nivartate | Xy, v, Ssi[c;] SNe[NaNy] ¢ KAMAt prapya nivartate M, V,: kaman prapyati vartate C;N,N,,:
kamatmapy anivartate M, 72c avaritam | Xnp,; LaN N, EE, : avarita Xy, [NigNaiErE, ] ¢ Avarita P, 72d
svayam | Yp,;: sadha P, 72d evaviliyate | Xy, v, X Zne: evam viliyate U,: evavaliyate ],  73a
nivaryamano | em. SANDERSON: nivaryamanam i, v,| 2si 2ne [N NarNoy Vs | - NiTVaryamanam V,: nivarya-
manaJ,N,N,N,,V. 73b dhartumyo | em. SANDERsON: dhartum yasJ,: dhartum yan B, J,J,M,P, T,V E,:
dhartum ca U,: yad dhartum V,: yat kartum M, P, P, Xy, v, : yat kurvan Ty, : yah kartum Ap,: tat kartum V.:
tad vaktumK, : vaktumyanV, 73b naivasakyate | 3y, 0,1 X5 Xne: Navasakyate], U, 73c satisthatiksane-
naiva | Ap,: tattisthati ksanenaiva By, J, M, P, T, V, X (ap, 1;,) Xne p, ) - tam tisthati ksanenaiva U, Tj,: tan nisthati
ksanenaiva tan M,: nisthanakrnenaiva J,: tatas tistha ksanenaiva P,: tatinnisthati ksanenaiva J,: u tisthati
ksanenaiva P,: tat pratiksanenaivem K,: ++++++naivaV, 73d marutah sahajodayat ] Ap, C,: marutasya
va$odayat Xy, km, up] TV, Zne: marutasya vasodayet K, : marutasya jayodayat J, U,: marutasya javodayat
M, : marutasya vasodhanat J, .

71d —72a  C,inserts an additional verse: ya[th]a hi mattamatang[o] varyamano 'dhi[k]o bhavet | tatha manah pray-
atnena varyamanam tu vardhayet || 72a-d  omitted by ), 72c-d  C;substitutes: bharayamiti yatnena yoddhartum
naiva Sakyate | 73a-b  omitted by C,
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durnivaryam manas tavad yavat tattvam na vindati |
vidite tu pare tattve mano naustambhakakavat || 74 ||

As long as the highest reality is not known, the mind is unrestrainable.** However, when
the highest reality is known, the mind becomes [still] like a crow [perched] on the mast of
a ship.”

yatha tulam tuladharas caficalam kurute sthiram |
jate saukhye sadabhyasan manovrttis tathatmani || 75 ||

Just as the weigher holds the unstable scales steady, so, the [unstable] activities of [the yo-
gin's] mind [are held steady] in the self, when [transcendental] happiness has arisen
through his constant practice.

74a-d = Yogacintamani, p. 50 75a-d = Yogacintamani, p. 50

Z = Z’NI+ ESI"' ZNe; ENI: BLIJIJZJS K[M] Mz P] Pz PgT[ U[V1v2; ZNe: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C;
TJIV4

74a durnivaryam | Yyip,p,py) Sst2Ne (N, Ny o - durnivarya PP, P;: durnivarye N, : durnivaram N, E, : ani-
varyam N,  74a tavad | Yy jse,v,) 2sN, EE,: tadvad By, Js PV, Yne Ny 55y - tadda N, 74b  yavat
] Znipy) Zsine, : dhvavam N,: dhavar P,  74b navindati ] X, : navindyatiE,  74c vidite tu ]
Eniva Ssimy v,y Sne: vindate tu T, vidite ca V,V,  74c tattve ] Xy,,: tattva], 74d mano ] Xy,
manau ], 74d naustambhakakavat | Xy, p,v,) Ssi2ne v, Ny | Matnastambhakakavat J, : hi stambakaka-
vat V,: bhistambhakakavat P,: naustambhaka bhavet N,: naustambhakarakam N,, 75a yatha tulam |
SINI 1Ko Mo Py Ty Uy ] 2381 2Ne [N; Nog Nay Vs 1 yatha tula K, PN, N, Vs yatha tuli ], M, : yatha tuli U, : yatha tulyam T, E;:
tathatulaN, 7s5a tuladharas | Yxip,ee,psuivi) sifc Tj1] SNe [Niy Nar Ny ] © tuladhara U, : tuladharam M, P, Tj;:
tuladharaN,,N,,: tulyadhara N,,: tulabhari C,: dharidharo$ P,: buvadadharaP,: tula++V, 7s5b caficalam ]
2N P, Py ] 2t ne [N, Ny - Caficala PPN, caficalam N, 75b  sthiram | 3y, ) Zsijc,) Lne gy ¢ Sthiram P,N,,:
sthitah C; 75c jatesaukhye | Yy, j,55x, V4N, Noo VS EE, : jate saukhya Ty, : jatau saukhya N, : yate saukhye
J,KiN,N,,N,,: yatasaukhye N,,: yate saukhya N, : tena saukhye B, : tadvat saukhye J,: jate samyam Ap,: jate
sajya C; 75d sadabhyasan | Yni,r,p,) Lsiap,c;) Ei: sadabhyase P, P;: sadabhase Ap, : tathabhyasan K, C;:
tadabhyasan E,: tadabhyasan Yy s,; 75d manovrttis | Xp,;: maunovrttis N,  75d  tathatmani ]
Y Xsijap; ;] N, E, E, : tathatmanah Ay, : tadatmanah C;: tadatmani Xxe vy, g5,

74a-d  omitted by Ap, C,
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nispannakhilabhavasinyanibhrtah svatmasthitis tatksanan
niscestaslathapanipadakaranagramo vikarojjhitah |

nirmilapravinastamarutataya nirjivakdasthopamo
nirvatasthitadipavat sahajavan parsvasthitair drsyate || 76 ||

[The yogin] who has [attained] the natural [no-mind state] is instantly motionless as a re-
sult of having realized the emptiness of all states, resides in his own self, his hands, feet and
sense organs are all inactive and relaxed, and he is free of disturbances. Because he is one
in whom breathing has radically ceased, he is seen by those standing close [to be] like an
inanimate piece of wood and like the [steady flame of] a lamp situated in a windless [place].

Z = ZNI+ ESI+ ENe; ENI: BLIJJzJ; KIMI Mz P1P2 P;TI UIVIVZ; 2:Ne: NINZNI;NUNIQNZI NzgstI Ez; 2:SI: ADI C;
TJ‘V4

76a nispannakhilastnyanibhrtah ] M,E,: nispannakhilastnyanibhrta By,J,J,P,T,V,V,E,: nispannakhila-
$tnyanibhrata P,: nispannakhilastnyanibhrta M, : nispannakhila$tnyanibhrti U, V, : nispannakhilatnyani-
srtah Ap, Ty, Xne vy ni; Ny i B 1 - NispannakhiladiinyanisrtaN,; N, : nispannakhilastnyanisrjah V;: nispandakhila-
bhavastinyavimana$ C,: nirmarsa nikhilabhavarahitaya K, : nirmesa nikhilavabhavarahitaya J,: mesonmesa-
niralabhavasanyanibhrta V,,. 76a svatmasthitis ] B,J,P,T,U,V,V,V,EE,: svatmasthiti V;: svatmasthi-
tas M, : svatmasthitis J,: svantasthitis P,P, NN, : svantasthiti N,N,,: svantah sthitis N,: svantah sthiti N,,:
svantasthitah Ap,: svante sthitis Tj,: syatah sthitis M,: syanasyiti N,;: cantathite C,: smasthitis ];K,  76b
nidcestaslatha | i, )sv,) Xsiie, 1) Sne iy B, 1 - NiSCestah Slatha ], Ty, N, E, @ niScestah §ava ], : nicestam $latha
E,: nisSestangada C,: missingV, 76b panipada ] 3y g (A1 T ] 2Ne Ny ] - PAdapani Ap, : pada T,N,, 76b
karanagramo | Xy, mym, pa Ty Ur] SNe [NisNarvsE] - Karanagramo Vi: karanagrama M, T,E,: karanagrame Ap,:
karanam gramo Tj,: karanam gramo N,,: karanai gramo P, : karano lina J,M,: karanalina V,: karanailino U, :
karanayamo N,,: karani prana C, 76b vikarojjhitah ] ], Xnenr,) @ vikarojjhita N, : vikarojitah P;: vikaro
sthirah M, : vikaro sthita Tj,: vikarasthitih J,M, V.V, : vikarasthitah P,: vikaram sthitih U,: vikaropsitah By,:
vikarodayat V,: vikarodayat J,: vikaroddhayat K, : vikaras tatah T,E,: vivakaras tatah P,: vikaro yutah Ap,:
vikaran manah C; 76¢ nirmilapravinasta | Yyp,) X5t N E,: nirmiilam pravinasta Y. v, g5, : nirmitlah
pravinasta E,: nirmalapratinasta P, 76c marutataya ] YN s Ko M Py ] 21 (] Y\e: marutatatha J, KM, P, T),
76¢ nirjivakasthopamo | Sy sy, kv ur) Dst 2ne ne s B - DirjIvikasthopamam T, E, : nirjivakasthopama By, M,
U,: nirjivakasthe 'pamo K,: nirjivakasthapamo N,N,  76d nirvatasthitadipavat ] Xy, nirvatasthira-
dipavat U, 76d sahajavan ] Xy, ev,v,) SsiOnen, : sahajavat V,V,: sahajavat J,P,: sadajavan N,  76d
par$vasthitair drSyate | Ynip,p,r, pu,v,) Ei: parsvasthito dréyate M, P, : par§vam sthitair drsyate P, : atmasthito
drSyate Tj,: atma sthito drSyate V,: pathisthiti drSyate U, : yasya sthitair laksate Yxen, n,, 5,5, : Yasya sthitair
laksyate N,,: yasya sthitair labhyate N, : yasyah sthiter laksyate C,: yas svasthitair laksate E, : yo 'vasthito dr$y-
ate P,: par$vasthitair +++ V,

76a-d Metre: $ardalavikridita

75d — 76a  C,inserts an additional verse: itas tata$ calams cittam kim cid bhavati susthiram | kendpi yuktiyogena
angulyagrasthadandavat ||
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nistaptam kanakam vihaya kalusam yadvad bhaven nirmalam
nirvatasthitanistarangam udakam svacchasvabhavam param |

tadvat sarvam idam vihaya sakalam dedipyate niskalam
tattvam tat sahajasvabhavam amalam jate 'manaske dhruvam || 77 ||

Just as gold which has been smelted®® and has left behind its impurities, becomes pure,”
and water, which is waveless [when] in [a place] without wind, becomes nothing but its
own transparent nature, so, this entire world, which has left behind its aspected [nature],
shines intensely, aspectless. That is the pure reality, whose essential nature is innate, and
certainly?®® [arises] when the no-mind [state] has arisen.

77a-b = Yogacintamani, p. 5o (nihksipte kanake vihaya kalusam yad yad bhaven nirmalam | tat tattvam
sahajasvabhavam...)

Z = ENI"' ESI"' 2]Ne; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 N23VSEI Ez; 2]SI: ADI Cg
TJ1V4

77a nistaptam | diagnostic conj. : niksiptam V,: niksipte Xy p,u,) Ty Xnen, 1 : niksipta U, : niksepte N, : nivrte
P,: viksipte Ap,C; 77a kanakam ] em. SANDERSON: katakam V,: kanake By, ],],P, P, Ap, EXxe v, 55,1 : Kanaka
T),: katake K,M,P,T,V,N, E,E, : katake V,: katuke U,: karake M,: ca yatha C,: ka nirmalibjja]J, 77a vihaya
kalusam | Eyip,) EsiXnen, ¢ vihaya kanusam J,: vihaye kalusvam N, 77a yadvad bhaven | Xy ¢,m,v,)
s Enen, ) - Yadvaj jalam K, yadvad bhayen Tj,: yadvad dhruvam M, : yadvad bhaten N,: yadvad +ivat
V, 77b nirvatasthitanistarangam | i, p, | st Zne Nar Ny | - Dirvatasthitinistarangam M, : nirvatasthita-
nistarangad K, N,,: nirvatasthitanirgatas tam P,: nirvatasya ta nistarangam N,, 77b udakam | Xy, p,u;)
Ysiicy] Lnepn,) ¢ udaka U: udukam K,: urakam N,: adakam P;: salilam C,  77b  svacchasvabhavam ]
Ynipirapsvi) 2siN, N E, 2 svacchasvabhava N N, N,,: svacchasvabhavah N,,: svaccham svabhavam V,: svac-
chah svabhavah P,N,, V,: svaccham svabhavat P,: svasthasvabhavam J,: SocchasvabhavamE, 77b param
| i, :narah C; 77c¢ vihayasakalam | Eyip,) Xsijc,) Ene ) : Vihaya kalusam C,: vihaya kalaham J,  77¢
dedipyate niskalam ] i, v, ZsiZne: samdedipya niskalmasam M, : dedipyate +++V, 77d tattvam tat
] Znipyvi) St Xne: tasmat tat M, : missingV,  77d  sahajasvabhavam amalam ] J,J,P,T,U,V,V,V,E,: saha-
jam svabhavam amalam By, M, P, T}, Exe v, Nar i v, - S@hajah svabhavam amalam ), E, : sahaje praastam amalam
M,: sahajasvabhavavihitam P,: sahajam svabhavavimalam Ap, C,: sahajam svabhavasamalam N,: sahajah
svabhom amalam K, : sakalasvabhavam amalam N,,  77d jate 'manaske | Xip, i, p, pyu;] Dst Sne o5 © jate
'manaska N,,: jate 'manaskam M, : jiidtvamanaskam J,: jatamanaskam P, : jete 'manaske U, : jatam manas$ ca
P

3

77a-d Metre: $ardalavikridita

77d 'V, substitutes: yadvad sarvavikarajatam anisam suptau vihdya sthitah |
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mana eva manusyanam karanam bandhamoksayoh |
bandhaya visaydsaktam muktyai nirvisayam manah || 78 ||

The mind alone is the cause of people's liberation and bondage. The mind which clings
to sense objects [leads] to bondage, and the mind which is free from sense objects, to liber-

ation.%?

78a-d  ~ Maitrayaniyopanisat 3.4.11 (= Amytabindfipanisat 2 = Satydyaniyopanisat 1 = Tripurdtapinyupanisat 5.3 =
Paficadasi 11.117 = Vidyaranya's Jivanmuktiviveka 2.3.16) (quoted without attribution) (...nirvisayam smrtam) : =
quoted in Ramanuja's Bhagavadgitabhasya 6.5 (yathoktam bhagavata parasarenapi — ...bandhaya visayasangi
muktyaiva nirvisayam manah) : & Brhannaradiyapurana 1.47.4 (...bandhasya visayasangi mukter nirvisayam
tatha) : ~ Visnumahapurana 6.7.28 (...visayasangi..) : =~ Updsandsarasarigraha IFP T1o95(b) p. 30 (...bandhas
tu visayasakto muktir...) : Maharthamafijariparimala 37 (quoted as the view of the Pauranikas) (yadahuh pau-
ranikah ... visayasangi) : Baladeva's commentary on Bhagavadgita 6.5 (quoted without attribution) (...visaya-
sango...) : Yogasarasangraha p. 2 (quoted with attribution to the Amytabindiipanisat) (...muktam nirvisayam
gatam)

Z = ENI"' ESI+ ZNc; ENI: BL[J[JZJS K[M] Mz PIPZ PgT[ U[V[vz; ZNc: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
TJIV4

78b bandhamoksayoh ] X,;: baddhamoksayoh V, 78c bandhaya ] Zyip,u,) Zsijap,] Zne: badhyate
P,: bandhasya Ap,: bandatha U,  78d visayasaktam | Xxpp,py) Zsi (] : Visayasaktam E,: visayasangi
M, Xe Ny ¢ Visayasangam P,P;: visayasakti N,,: visayatsagi T, 78d muktyai | B, J,J,M,M,V, Xy (C3 Ty ]
Enemyng g - Mmukto J,T,U,N,,: muktair K,: muktai N,: muktam P,P,V, T),: mukte P;: muktau E,: mukta C,
78d nirvisayam | ¢, : nirviyam C; 78d manah | Xxip,5,m 0,1 Ssiey) Zne: Smrtam J;M, U, C;: namah J,

77d — 78a  C,inserts two additional verses: vanesu cativamanoharesu rasasvabhavesu naditatesu | girindrapadesu
grhantaresu samjayate sa[h] sahajas sukhena || ni[dr]avihinasya kaphadijat[a]mohavyapl[e]tasya nir[a]mayasya | ucchvasa-
nisvasavivarjitasya jato layo yah sahajah sukhena || 78b omitted by P,
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manodrSyam idam sarvam yat Rim cit sacaracaram |
manaso hy unmanibhave 'dvaitabhavam pracaksate || 79 ||

All this, whatever is moving and motionless, is [just] a visible object of the mind. For,"°
when the mind has become free of the mind, [yogins] call it the state of non-duality (ad-
vaita).

jayamanamanaskasya uddsinasya tisthatah |
mydutvam ca kharatvam ca Sarirasyopajayate || 80 ||

For one for whom the no-mind [state] is arising and who is established in [the state of com-

79a-d = Gaudapada's Mandiikyopanisatkarika 3.31 (manodr$yam idam dvaitam yat kim cit sacaracaram | man-
aso hy amanibhave dvaitam naivopalabhyate) : & Visnudharma 96.26 (manodrSyam idam dvaitam yat kim
cit sacaracaram | manaso hy amatibhave dvaitabhavat tad apnuyat) : Sankara's Svetasvataropanisadbhdsya p.1r
(quoted with attribution to the Visnudharma) (manodrstam idam sarvam yat kim cit sacaracaram | manaso
hy amanibhave dvaitabhavam tad apnuyat) : ~ Uttaragitd 2.45 (mameti badhyate jantur na mameti vimucy-
ate | manaso hy unmanibhavad dvaitam naivopalabhyate) : ~ Hathapradipika 4.61 (...unmanibhavad dvaitam
naivolabhyate) : ~ Yogacintamani, p. 48 (..manaso tGnmanibhavo dvaitabhavam pracaksate) : ~ Sivayoga-
dipika 5.45 (sacaracarajagad akhilam yat kim cid idam bhaven manodr§yam | manaso 'py unmanitam yati sa
tattvam katham na bhavet) : ~ Hathatattvakaumudi 55.23 (...manasas tinmanibhavo dvaitabhavam pracaksate)
8oa-d = Yogacintamani, p. 48-49 (jayamano 'manaskasya udasinasya tisthatah | mrdutvam ca paratvam ca
Sarirasyapi jayate) : =~ Rajayogamyta 19c-d — 20a-b (jayamanamanaskam ca udasinam ca niScitah | mrdutvam
calaghutvam ca $arirasyopajayate)

Z = ZNI"' ESI+ ZNC; ENI: BL[J[JZJS K[M] Mz PIPZ P3T1 U[V[Vz; z:Nc: NIN2N13N17N19N21 N23V5 Ez Ez’ ZSI: ADI C3
TJIV4

79a manodr§yam | Xy (P3] 281 Ne [N, ] - manodrSam P,: mano yasyam N,: missing in V,  79¢ man-
aso hy ] M,P,C;: manasa hy K,: manaso 'py Xip,k,um, p, U] 251 2Ne N2 Nor Eo ] - Manasapy JU,: mano sapy
N,: manaso E,: manasvad N,,  79c-d unmanibhave 'dvaitabhavam | B, J;P,P,T,V,V, Xy, ¢ un-
manibhave dvaitabhavam Ap,N,,: unmanibhave 'dvaite bhavam N,,: unmanibhavo 'dvaitabhavam K,: un-
manibhavadvaitabhavam J,J, U, T;,;: unmanibhavad dvaitabhavam M,: unmanibhavo dvaitabhavam C;: un-
manibhavam dvaitabhavam M, : unmanibhavadvaitam naivo- V,: ummanibhavat dvaitam naiva P,  79d
pracaksate | Yipy,),1 Zsiv,) Ei: prajayate By, J,: prakalpate Y. g, : [naivo]palabhyate V, 8oa jayamana-
manaskasya | By, J,J;M,P, T, X X\, : jayamanamanavo 'syaK,: jayamanamanaskasyad J,: jayamanamanaske
ye U,: jayamanamanaskam syad M,: jayamanonmanaskasya V,: jayamanamanaskasyo V,: jayamanaman-
askasyau P,: dhyayamanamanaskasyaP, 8ob udasinasya | Yyi;,j,m,pvi) 2siE N, hy udasinasya By, J,M,
YNe Na Ny ] - tudadinasya N, : [amanaskasyo]dasinasya hi V,: [amanaskasyau]dasinasyacaP, 8ob tisthatah
I g Ssipv, ] Sne N Nar oy - tisthati J, N N - tisthate K, : tisthitah N, : niscitam V,  8oc mrdutvam ca
kharatvam ca ] By, J,K,T,U,V,E,: mrdutvam ca paratvam ca J,M,P, Ap, X, 1 : mrdutvam ca laghutvam ca
T;,V,: mrdutvam caaithilyam ca], ,.: mrdutvam ca calatvam ca P,: mrdutvam paratattvam caM, : mrdutvam
Saralatvam ca V,: madrupatvam paratvam ca P,: mrdutvam $ubhakantitvam C, 8od $arirasyopajayate |
YNtk b P> Py Ty vy ) SarTrasyathajayate Py Y. g, - $arirasthopajayate P, : Sarirastho 'pijayate K, : $arirasthisya jayate
P,: $arire yasya jayate E,: Sarire 'sya jayate T, ,.: Sarirasyo++++ V,

8oa-d omitted by C,
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101

plete] detachment, the body becomes both supple and firm.

amanaske ksanat ksinam kamakrodhadibandhanam |
naste 'ntahkaranastambhe dehageham Slatham bhavet || 81 ||

As soon as the no-mind [state arises,] the bondage of lust, anger and [other such snares]
is immediately destroyed. When the [rigid] pillar of mental faculties has ceased [to exist],

the bodily abode becomes loose [and collapses].>

sahajenamanaskena manahsalye viyojite |
atapatram ivastambham Sariram Sithilayate || 82 ||

When the thorn that is the mind is dislodged by the natural, no-mind [state], the body be-
comes loose [and collapses] like a large umbrella without its pole.>

82a-d ~ Hemacandra's Yogasastra 12.38 (amanaskataya samjayamanaya nasite manahsalye | $ithilibhavati
Sariram chatram iva stabdhatam tyaktva)

Z = ENI"' ESI+ ZNc; ENI: BL[J[JZJS K[M] Mz PIPZ PgT[ U[V[vz; ZNc: NIN2N13N17N19N21 N23V5 E[ Ez’ ZSI: ADI C3
TJIV4

81a amanaskeksanatksinam ] J,M,P, Ap, C,: amanaskaksanat ksinam V,: amanaske ksanam ksinam M, T}, :
amanaskaksanaksinam E,: amanaske ksana ksinam B,,: amanaske ksanaksina Y., 5,1 : amanaske ksenat
ksena N,: amanaske ksanam lobha J,: amanaske ksanam lobhat V,: amanaskaksanam lobha T,: amanaska-
ksinam lobha E,: amanaskam ksinam lobha J, U,: amanaskam ksanam lobham K, : amanaskaksanam vyoma
P,: amanasko ksanam jate V,: amanasko ksanaksana P, 81b bandhanam ] Xy, X5 Xyey,) : bandhane
J,: bandhanam N, 81c naste 'ntahkarana ] conj. SANDERSON : nasto 'ntahkarana T,: nasto 'ntahkaranam
E,: nastantahkarana B,J,J,M,P,P,V,V, A E,: nastantahkaranah K, V,: nastantahkaranam J,P,U,: nastan-
tahkarane C,: nastam karanasam- M, : nastakaranasam- T),: nastaniskaranam N,N,,N,,: nastaniskarana N,, :
nastatiskarasam N, N,;: nastatiskaranam V;: nastatikaranam N,, 81c stambhe | By, J,], U, V, Exe n; Njg Nar vs )
: stambha J;M,M,P,T,N,N,,V,: stambham P,V, Xy, N,: stambha P,: suddhaK,V, 81d dehageham ]
YINI[s Ko My Ma P Us Vi | 25s1[C3 ] 2Ne [Nis B | - dehageha M, P, : dehagehe J;M,V,: deham geham E,: dehagehas$ K;: de-
ham eva U,: bandhadehah C;: deham N,,  81d $latham bhavet | 3yjk,p,v,| AV, Zne: caro bhavet K, :
katham bhavet C, T;: §varo bhavet V,: vimohitah P, 82a sahajenamanaskena | Yy, k) Zsifv,) Zne: sa-
hajena manaskena By, : sahajetamanaskena V,: sahaje pramanaskena K,  82b manahgalye | Xy, ¢, u,
Ysirm,1 E E,: manah$alya e v, o, v 5, - Manadalye V: manahgalyam J,J, U, N, : manoh kalpam K,: manasah
Salye T),: manaSaly N, 82b viyojite ] B, M,P,T,V,3q Xy, NNy Viyorjite Pp: viyojitam N,,: viyojate
J,: viyojayet U,: viyojaye J,: viharyate K,: vidiryate J,: niyojayet M,: 'fjaye jite P,: viyoji+ V,: api yojite N,
82c atapatram | Yy, jpp,) Ssijc;] 2ne: atapatram J,P;: atapatam P,: atapatra Bj,: atapatram C;  82c
ivastambham | Xy ¥gi(c;) Xnepn,, ¢ ivastambhah N,,: ivastam$ ca €, 82d  Sithilayate | Y, : Sithalikrte
K,
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amanaskakhanitrena samilonmilite krte |
antahkaranasalye tu sukhi safijayate munih || 83 ||

When the thorn of mental-faculties has been uprooted, roots and all, by means of the no-
mind spade, the sage becomes happy.

kadaliva mahamaya samanaskendriyacchada |
amanaskaphalam siitva sarvathaiva vinasyati || 84 ||

Like a plantain tree, the great illusion, whose layers [of leaf sheaths] along with the mind
and senses, perishes totally when it has produced the fruit of the no-mind [state].

83a-d ~ Hemacandra's Yoga$astra 12.39 ($alyibhiitasyantahkaranasya kleadayinah satatam | amanaskatam
vinanyad viSalyakaranausadham nasti): = Yogacintamaniy p. 49  84a-d = Hemacandra's Yogasdstra 12.39
(kadalivac cavidya lolendriyapattrala manahkanda | amanaskaphale drste nasyati sarvaprakarena)

Z = ZNl"’ ZS["’ ZNe; ZNI: BLJJst K1M1 Mz P1 Pz P‘;Tx UIVIVZ; ZNe: N1N2N13N17N19N21 Nz;VSE; Ez; ZSl: AD1 C;
TJ'V4

83a amanaskakhanitrena | Yk, p, p,u;) Ab: Znen, Ny - amManaske khanitrena J, C;N, N, : amanaskah khan-
itrena V,: amanaskarena $alyam P,: amanaskena mitrena U, : amanaskasvamitrena T),: amanaskasvanetrena
P,: amanaskasyaragenaK, 83b samilonmilitekrte | em. SANDERSON: samiilonmiiline krte ¥xe v, ny, by, |
: samilonmalane krte V,Ap, N, : sammilonmilane krte M,: samtlonmalini krte P,: samalonmalani krte
P,: samalonmalini krte B;,K,M, T,U,V,N, E,E,: samalonmalani krte J;: svamailonmdlani krte T, : samilon-
muslani krte J,: samalonmdliniskrte V,: samtlonmalanirvrti C,: manahSalye viyojite ], 83c Salye tu ]
s ko] sifcs) Na Ny E(E,  Salyam tu Ene (v, 5y, Ny, 5,5, 1 - $alam tu T,z Salyena M, : Salyasya C,: suddhe tu ], K, :
$ankalyamN,, 83d sukhi | Xy p,) Xs2ne: sukhi],P, 83d safijayate | Y, ,: svasamyateM, 83d mu-
nih | Enipu Bsifey) Sne vy : mune Ve muniU;: narah €, 84a kadaliva | Xy p,v,) Esi Xne vy, : kadalicaN,,:
kadahivaP,: missingV, 84a mahamaya | Yy, wm,p,u,) Zsifv,] Xne: mahamayiU,: mahamaya K, : mahakaya
M,: nahamayam P,: mahayama V, 84b samanaskendriya | Xy mr,j Nis N, VSE,: samanaskendriyah
Ny, N,,E,: samanaskendriya N,N,N,,: samanaskendriye K, C;: manaskendriyajam T),: manaskendriya ci M,:
manskandendriya P,: manaskande priya V,: manahkarmendriyah Ap, 84b cchada | 3y, w,m,py Ty V, Ei:
cchata K;: cchida M,M,: sada Ap,C; ¥, : laya P, 84c amanaskaphalam | Yy, pp501 N EEs:
amanaskam phalam J,M, P, P, U, ¥g;: amanaske phalam Yxc ,, ,,) : amanaskabilam ], 84c siitva | B,J, T,
C,E,: SutvaP,: $rutva],P, Ap,: $rtva P, U, : drstva Y ap, ;) : dattva Xxen, ny, £ £, 1 - DhTitva ;K. M, V, V. E, : bhuk-
tva M,: krtvaN,N,, 84d sarvathaiva | Xy [Ma P3 ] 2SI[C3] 24Ne sarvatha na M, : sarvesteva P,: nanyateva C,

83b-c  omitted by P,
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indriyagramapadayor nisvasocchvasapaksayoh |
safichinnayor manahpaksi sthirah sann avasidati || 85 ||

When the wings, which are the in and out breaths and whose sphere of operation is all the
senses,'® are cut off, the mind-bird being motionless [in the air], plummets.

Svasasiitrasamopetam indriyagranthisankulam |
trotayitva manojalam jayate minavat sukhi || 86 ||

[The yogin] becomes joyful like a fish having torn [free from] the mind-net, whose threads
are the breath and whose knots are the senses.”*

86a-d = Yogacintamani, p. 48-49 (...indriyalayasankulam | ..minavaj jayate sukhi)

8s5a indriyagramapadayor | Yy v,|C; Xy (v : indriyajfianapadayor ¥g sp, ;) : indriyagrahapadayor V, Ap, V,
85b nisvasocchvasa | Eyip,,j,x 01 Ssi e Ni§vasocchiipa ], : nivasosvasa J;K,: $vasanisvasa J,U,,.  8sc
safchinnayor | Xyp,», P31 23S1[Cy ] 2Ne [Nt Nog Vs |- sanksinnayor N,,N,, V,: sachinnayorJ, P, : sacchinayarP,: sam-
vinmayor C;  85d manahpakst | Yyp,v,) Lsi Xne: manapaksi P;: missingV,  8s5d  sthirah sann avasidati
] BuM,T),: sthirah sann avasidati ], T,: sthirah san navasidati J,P,V, Xy ) N E E,: sthirah san navasidatih
N,,: sthirasan navasidati P,: sthirasanavasidati P,: sthirah san na asidati U,: sthirasattavasidati N,N,N,,N,,:
sthirasattavasidatih N,,N,,: sthirah sabhavasidati V,: sthirasantavasidati V.: sthitih sattavasidati J,: sthitih
sarvavasidati K,  86a $vasasitrasamopetam | NP MaTi] 813V, ] HNe[Nyy] ¢ SVAsasiitramayopetam V,:
§vasamatrasamopetam M, : §vasamitrasamopetam T,: Svasamutrasamepetam J,: $vasamantraSarirena C;:
$§vasasiitrasamoyyatamN,, 86b indriyagranthisankulam ] diagnostic conj. : indriyalayasankulam Yy, e,
Ysiiapiv,) Niy V5 E E, : indriyalayasankule Yy v, vs e, ¢ indriyalayasankula P,: indriyasayasamkulam M, : in-
driyalayabandhanam P, : indriyam ca layakulam T),: sthitam indriyasankulam C, 86c trotayitva | ¥p,;:
krotayitva Ap, 86d jayate minavat sukhi | Yyp,w,p,u,1 Zsijap; ;) Niy E E, : minavaj jayate sukhi J,M, U, Ap,
YiNe Ny B E, | - MiNavaj jayate sukham C;: jayate minava sukhi P,

8sa-d  omitted by M,
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prasantendriyapadato buddhisaktisamanvitah |
vayuyanayutam jitvda manahSatrum sukhi bhavet || 87 ||

[The yogin], whose foot-soldiers are his quietened senses and who is endowed with [a suc-
cessful king’s] powers [in the form of] his higher faculty of discernment, becomes joyful
when he has conquered the hostile mind-king who is accompanied by his [royal] vehicle,
the breath.’

gunatrayamayim rajjum sudrdham atmabandhinim |
amanaskaksurenaiva cchittva moksam avapnuyat || 88 ||

[The yogin] will obtain liberation by cutting with the razor of the no-mind [state] the tough
cord of the three Gunas that binds the self .

87a-d = Yogacintamani, p. 49 (prasantendriyavargo 'yam buddhiSaktisamanvitah | vayunalayutam jitva...)
88a-d = Yogacintamani, p. 49 (gunatrayamayirajjuh sudrdhatmatmabandhini | amanaskaksurenaiva ksiptva
moksam avapnuyat)

Z = 2:NI"' ESI"' 2]Ne; ENI: BLIJIJZJS KIMI Mz PIP2 PgTI UIVIVZ; ZNe: NIN2N13N17N19N21 N23VSEI Ez; ZSI: ADI Cg
TJIV4

87a prasantendriya | Xy, Lsijap,c;] Lne|n, - prasadendriya P,: prastutendriya Ap,: prajiiatendriya N, :
pradasyatendriyam C; 87a padato ] T,T;,N,N, V,: madato P,: padata N,;: padatam N,,: padanto B, J,N,
N,,N,,E E,: padante],K,: padantam V, Ap,: padantam P, : pasanto M, : samghato P,: samghate],V,: sandanto
U,: padad C,: missingV, 87b buddhisakti | Yy, u,vi) Ssiv,) Ene: Suddhabuddhi J,M, U, V,: +ddhidakti
V., 87b samanvitah | Xy, X (c;1 Nap: samanvitam C; Yne v, n,, ) - S@amanvitam P, : samanvitaN,,  87¢
vayuyanayutam | By, J,M, T, V,N,,N,,E,: vayuyanayuta Yxe n,, N vs £, ] - VAYUyanayuta$ V;: vayumanayutam
P,: vayum yanayutam E,: vayuyanayutam P,: vayuyamayutam Ap,: vayuyonayutam T),: vayuyanmayatam
C,: vayunasamyutam J,K, V,: pranapanautato],M, V,: pranapano tato U,: vayunanamayutam P, 8yc jitva
] BnXgE: chitva Xy, 87d manah$atrum | Xy, p,) Xsifc;) N, EE,: manahSatrim K,: manahsatruh
P,C,: manaSatru N,,N,,N,,N,,V,: manahSatra N,: manah N, 88a gunatrayamayim | J,B,,M,P,V, Ay,
C,N,N,,V;: gunatrayamayi [, K,M,P,T,U,V, T, V,N,,N,,E,: ganatrayamayi J,: gunatrayamayi N,N,,: guna-
trayamaya N,;: gunatrayam api E,: gunakhyamapiP, 88b rajjum | ;g e, 1 Zsi 1,7 SNe Ny Not Ny Vs Eu ] -
rajjuh K, M, P, T, T}, E,: rajjuJ;: rajju N, N, N,,V,  88b sudrdham atmabandhinim ] M,Ap,N,E,: sudrdham
atmabandhini J,J,N,N,,N,,: sudrdham atmabandhani N,N,,: sudrdhom atmabandhini U,: sudrdhatmani-
bandhinim By,J,V,V,,: sudrdhatmanibandhini V,: sudrdhatmanibandhinim V, ,.: sudrdhatmanibandhana
M, : sudrdhatmanibandhinam T, T, : sadrdhatmanibandhanam E, : sudrdhatmanibandhine K;: sudrdhatmam
bandhanih N,,: sadrdhatmani budhanim V,: sudradhatmani budhani P,: sudrdhatmatmabandhini P,: ud-
dhrtam atmabandhinim C,: ca sudrdhatmatmabandhanam P,  88c amanaskaksurenaiva | Xy p,xu,
T}, V, 2. : amanaske ksurenaiva J, U,: amanaskaksanenaiva K,: amanaskaksurenasu Ap,C, 88d cchittva
1 Bnieryuive) T Vi Zsipny, ¢ sthitva K,P,U,: bhitva Ap, C;: ksitva N,,: missing V,  88d moksam | Xy, :
moham], 88d avapnuyat | ¥, viliyate U,
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yatha samhriyate sarvam astam gacchati bhaskare |
karmajalam tatha visvam amanaske viliyate || 89 ||

Just as everything disappears [from view] as the sun sets, so, the whole network of [past]
actions (karma) dissolves into the no-mind [state].

indriyagrahanirmukte nirvatanirmalodake |

amanaskahrade snatah paramytam upasnute || 90 ||

[The yogin] who has bathed in the no-mind lake, which is free from the crocodiles of the
senses and whose water is free from the wind and pure, obtains the supreme nectar.’

80a-d = Yogacintamani, p. 49 (yatha samliyate sarvam..) 9oa-d = Yogacintamani, p. 49 (...mukto nirvate
nirmalamrte | amanaskahrade snatah paramamrtam a$nute)

Z = ENI"' ESI+ ZNC; ENI: BL[J[JZJS K[ M] Mz PI Pz PgT[ U[V[Vz; ZNc: NINZ N13N17N19 NZ] N23V5 Ez Ez’ Z:SI: ADI C3
TJIV4

89a yatha | X,:yaya], 8¢a sambhriyate | M,V,Ap,C;N,N, N, E,: samhriyate N,,N,,V,: samhiyate
M, sanhiyate J,: samliyate B,,J,P,V,: sankramate J;: sandiyate T),: sandhriyate E,: sampatate V,: santramate
K,: samdhrite T,: samhrite P,: mahiyate N,: mandriyete N,;: sah arete P, ~ 89b bhaskare | Xyij,m,p,v,)
Y51 Xne N1 - bhaskarah JM, P, P;: bhaskaraiN,, 89c karmajalam | Xy, p,p,v,) Ti: V,E,: karajalam P,P,V,
Ap,C,E,: karajala Xy, g, g, : karmajatam ], 89d visvam ] 3yip,m,; G Ty, E,: sarvam M, Ap, V,N,N,N_ E,:
sarvas N;N,, N, N,, V. 89d amanaske viliyate | Yy, p,| Xsi(c;) Zne: amanaskam viliyate C;P,: amanaske
viliyetK, 9oa indriyagrahanirmukte | Ynip m,p,psviva1 Vi Zne v, - indriyagrahanirmukto J; V, T;, N E, :
indriyagrahanirmuktoh N,,: indriyagrahanirmuktam P,: indriyagramanirmukte M, : indriyagrama+++ V,:
indriyagragranirmukte P,: indriyagraharahite C,: indriyagrahatah prote Ap, 9ob nirvatanirmalodake
] diagnostic conj. SANDERSON: nirvatanirmalamrte By, : nirvate nirmalamrte M, P, V, Xxe (x, Ny 5 £, | - DirVate nir-
malasane P, : nirvate vimale sthire Ap,: nirvate vimale sthite C,: +rvate nirmalamrte V,: nirvatah nirmalamrte
N, nirvatam nirmalamrte P,: nivite nirmalamrtam J,: nirmagne nirmalamrte M, T, E, : nirmagno nirmalamrte
V,: nimagne nirmalamrte J; T), : nirvane nirmalamrte E, N,, : nimukte nirmalasmrte N, : nirdhiite nirmalamrte
J:: nirdhani nirmalamrte U,: nirmamonirmalamate K, 9oc amanaska | J;M,P,Yxc(x,ny5 5 : amanaske
SNigomp - amanaske U, goc hrade | 3ig,5,m,p,p,1,) Zsiry,) 2ne: hrada M;: hrde J,P, Ty,: hrdi P, : krare
T,:drahe], 9oc snatah | Xy, p,1 Ssijc; Lne vy : SDAte P, snatva C,: dhyanah N,,: khatah M, : klantah
K, 9od paramrtam | ¥ : paramsiddhim C; 9od upasnute | Xy, u,) Zsifc,m, Ni Ny, E E, : upasnute
J: Tj:: upaSnuyat ], : upasate Xne v, N, Ny B B, 1 - @VasSnute U, : avapsyasi C,: upagrate N,

89a-d omitted by U, 89d — 9oa  C,inserts six additional Padas: tadvat sarvam jagajjalam amanaskam
vil[i]yate | udu tan na pralinannu kutas tam raksitam sukham | yogi janat yasas tulyam amanaskakalevaram |
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ity uktam etat sahajamanaskam Sisyaprabodhaya Sivena saksat |
nityam tu tan niskalanisprapaficam vacam avacyam svayam eva vedyam || o1 ||

This natural, no-mind [state] has been taught thus [to Vamadeva] directly by Siva [him-
self] for the awakening of his disciples. However, [the no-mind state] is eternal, aspectless,
undifferentiated, not expressible by speech™” and can only be experienced by oneself alone.

citte calati samsaro 'cale moksah prajayate |
tasmac cittam sthirikuryad audasinyaparayanah || 92 ||

When the mind is moving, the cycle of rebirth [prevails]. When [the mind] is not mov-
ing, liberation arises. Therefore, [the yogin] makes his mind steady; he is devoted to [the

92a-d = Yogacintamani, p. 48 (...'cale layah prajayate | tasmac cittam sthiram kuryad...) : = Devikalottaragama
10 (citte calati samsaro ni$cale moksa eva tu | tasmac cittam sthiram kuryat prajfiaya paraya budhah) : ~
Hathatattvakaumudi 55.19 (citte calati samsaro jayate cacale layah | tasmac cittam sthiram kuryad...) : ~ Yoga-
Sikhopanisad 6.58 (citte calati samsaro niScalam moksa ucyate | tasmac cittam sthirikuryat prajnaya paraya
vidhe) : ~ Upasanasarasangraha p. 29, (quoted with attribution to the Yogavasistha) (tathatha vasisthe | citte
calati samsaro niScalam moksa ucyate | tasmac cittasthitim kuryat prajnaya paraya budhah)

Z = ZNl"’ ZS["’ ZNe; ZNI: BLJJst K1M1 Mz P1Pz P3T1 U1V1Vz; ZNe: N1N2N13N17N19N21 Nz;VSE; Ez; Z51: AD1 Cg
TJ'V4

91a ity uktametat | Yy k) Ss (] 2ne: ity uktam evam J K, : ity uktameva T, o9ra sahajamanaskam ]
i Bsifry) Xne: sahanamanaskam T,: sahasamanaskam T), 91b  $isyaprabodhaya | Yix. X c,) Zne v na
: $isyah prabodhaya N,,: isyaprabodhyaya N, : Sistaprabodhyad C, 91b $ivenasaksat | B,J,P,V,V, Xy :
$ivena bhagyat K, M,M, T, U, V, T}, E,: §ivena bhaktyat J;: §ivena bhagyatah P,: §ivene bhasitam P, : §ivopacarat
Ap,: aparocarat C;  91c tutan | Xnpmpu) NoNGEE;: tutam Xg ey, : tuvai V,: tato J,U,G;: nii-
nam Ynen, Nk, - Suddham Py: tu M,: 91c  niskalanisprapaficam | By, J;M,P,P,U,V,V, Xgap,) N, N,;:
niskalanisprapafica K, E, : niskalam nisprapaficam J, P, T, Ap, ¥xe (v, nyy Ny £, 1 - Phalanisprapafica N, : niskalpasa-
nisprapaficam M, ord vacamavacyam | Xy [P3] 251 2Ne [Na3 V5] - vAcam avacam N,, V,: vacam agocaram P,
o1d svayamevavedyam ] Xy, X E: svayam eva vedham P,: svayam eva bodhyam Yy, y, 5, : SVayam eva
bodhyam N, 92a citte calati | Syp,p,) X (] 2ne: Citte calateJ,: cittam calati T),: cittam cetyatiP, 92a
samsaro | M,P, T, U, V,V,V,N,N,N,,E E,: saficaro K,: samsare B;,J,M, X v, No N N, N, Vo samsaram P, :
samsaraP,: tamsare]; 92b ‘cale | Yy, p,u,vi) Ty Ene vyt 'calo Vi Ap,: 'cala U, N,, : sthire V,: nacaP,: pare
C,: missingK, 92b moksah prajayate | Xnipp,) Tji V, Zne vy No Nig Nr | - MOKsam prajayate N, : mokse prajay-
ate N,N,,N,,: moksah pravartate Ap, C,: saksi prajayate P, 92c tasmac cittam | Xy, 0ipy] 2s1 2Ne - tasman
moksa J: tasya cittam P,  92d sthirtkuryad ] Znip,p,) DsiEner, ) : sthirikaryam M, : sthiram kuryad P;:
sthiram kuryad E, 92d audasinyaparayanah ] ¥y,;: audasinyaparayanah U,

gra-d Metre: indravajra

9od —g1a V, insertssitauvica 9ib-c omittedby), 92a-b ], substitutes: citte na niscalibhiite yasman
moksah prajayate |
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practice of complete] detachment.

caturvidha manovastha vijiiatavya manisibhih |
vislistam ca gatayatam suslistam ca sulinakam || 93 ||

[These] four states of mind should be known by the wise: disintegrated, coming and go-
ing, integrated and absorbed.*®

vislistam tamasam proktam rajasam tu gatagatam |
suslistam sattvikam proktam sulinam gunavarjitam || 94 ||

The disintegrated [mind] is said to be tamasic, the coming and going [mind], rajasic, the
integrated [mind], sattvic and the absorbed [mind] is beyond [these] qualities.’*®

93a-d = Hemacandra's Yogasastra 12.2 (iha viksiptam yatayatam $listam tatha sulinam ca | ceta$ catuhpra-
karam tajjfiacamatkarakari bhavet) : ~ Yogacintamani, p. 50-51 (... manisina..) 94a-d = Yogacintamani, p.

51

Z = z)NI"' ESI+ ZJNe; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI Urvrvz; ZNe: NINZNI}NI7N19NZI Nzgvs EIEZ; ZJSI: ADI C;
TJ1V4

93a caturvidha manovastha | Yyis,),k,1 Zs2ne: caturvidhamanovastha By, J,K,: caturvidha mano 'va-
stha T, 93b manisibhih | X, : manisina P, 93¢ vislistam ca gatayatam | Xipx,m,p.) Tje Vi Zve g
: viksiptam ca gatayatam J, Ap, C,: vilistam ca gatayata K,: vislistata gatayata P,: vislistam cagatayatam M, :
sudlistam ca gatayatam N,  93d suSlistam ca | Zyipp,) Usifc;) Lne: suslista ca P,: samslistam ca C;  93d
sulinakam | Xy, p,u,) Zsi2ne: sulinata K,P,: sulinake U,  94a vislistam tamasam | Xy, T, V, Ene:
viksiptam tamasam J,Ap,C;, 94b tu ] ¥y :caN, 94b gatagatam ] YNy 2s1 BNt gatayatam
M,P,  94c suslistam sattvikam | i, e, Saije,1,) Sne: saSlistam sattvikam Ty, samélistam sattvikam
C,P,: suslistam saguna P,  94c proktam | Xp,;: caiva P, 94d  gunavarjitam | By Zsi Ene oy ¢
gunavarjitah N,,: gunanirjitam M,
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vislistam ca gatayatam vikalpavisayagraham |
suslistam ca sulinam ca vikalpavisayapaham || 95 ||

The disintegrated and coming and going [states of mind] grasp at thought and sense ob-
jects."® Both the integrated and absorbed [states] destroy thought and sense objects.

abhyasato manah piirvam vislistam calam ucyate |
tatas calacalam kificitsanandam ca gatagatam || 96 ||

[The term] 'disintegrated' refers to that mind which, prior to [the beginning] of practice,
is moving (i.e., unstable). Then, 'coming and going' is that [mind] which is [sometimes]

11T

moving and [sometimes] still, and is accompanied by some bliss.

95a-d = Yogacintamani, p. 51 96a-d ~ Hemacandra's Yogasdstra 12.3 (viksiptam calam istam yatayatam
ca kim api sanandam | prathamabhyase dvayam api vikalpavisayagraham tat syat) : = Yogacintamani, p. 51

Z = ZNI+ ESI+ ENe; ENI: BLIJJzJ; KIMI Mz P1P2 PgTI UIVIVZ; 2:Ne: NINZNI;NUNIQNZI NzgstI Ez; ZSI: AD1 C;
TJ‘V4

95a vislistam ca | Yyip,) Xsijap,) 2ne: Viksiptam caJ,Ap,  95a gatayatam ] Sy, k,p,) S Lne: gatayatam
K,: gatayata P,: gatoyatam ], 95b vikalpavisayagraham | X,k v, ps) Ssifcy] Sne Ny ¢ Vikalpavisaya-
graham B, K,M,P,N,,: vikalpavisayagrahah C,: kalyanivisayagrahah P,  95c suSlistam ca sulinam ca ]
i) Ssijey] Une: samélistam ca sulinam ca C;: samslistam ca sulina caP,  95d  vikalpavisayapaham
1 Enipira) Ssifcy] Sne NNy v ] - Vikalpavisayapahan N,,: vikalpavisanasanam N, V,: vikalpavigatasprha P, :
vikalpavisayagraham M, : vikalpavisayojit C, 96a abhyasato manah | Xy X e, Xne v, - abhyasyato
manah N,,: abhyaseto namo N,,: abhyasyatu C, 96a purvam ] Xp,,: sarvamE, 96b vislistam ]
Enipvs) Zsi Sne: viksiptam J,: vislistac V,  96b  calam ucyate | Xyip,),p,) Zsi2ne: cala ucyate J,: ca pra-
mucyate ], ,.: calayam gate P,  96¢ tatas calacalam | Yy, p,) Esipv, E;: tatas calacalam P,: tatas calacalam
V,: tata$ ca niScalam Yy, : tata$ ca calanam ], 96c¢c-d kificitsanandam ca gatagatam | Xy, wm;p, ps )
s Snepy, ¢ Kificitsanandam ca gatayatam M, P;: kificitsanandam ca gatayatam Tj,: kificitsvanandam ca
gatagatam J,: kificitsadanandam gatagatam K, kificitsanandam ca gato 'dhikam ], ,: kificitsanandavigatatma-
kam P,: kificitsanandam ca sulinakam N,

95a U,substitutes: vislistam sattvikam proktam  95¢-d  omitted by M, Ap, T,
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sanandam niscalam cetas tatah suslistam ucyate |
ativa niscalibhiitam sanandam ca sulinakam || 97 ||

Then, 'integrated' refers to that mind which is without movement and accompanied by bliss.
And 'absorbed' is that [mind] which has become still in the highest degree and is accompa-
nied by the [highest] bliss.”

tato 'bhydsaniyogena niralambo bhaved yadi |
tada samarasibhiitah paramananda eva sah || 98 ||

Therefore, if through adherence to practice, [the yogin] becomes one whose [mind is ab-
sorbed] without the support [of any object of meditation], then, having come to have the
same flavour [as the no-mind state],” he is nothing but supreme bliss.™

97a-d =~ Hemacandra's Yoga$dstra12.4 (Slistam sthirasanandam sulinam atini$calam paranandam | tanmatra-
kavisayagraham ubhayam api budhais tadamnatam) : = Yogacintamani, p. 51 98a-d =~ Hemacandra's
Yogasastra 12.5 (evam kramaso 'bhyasavesad dhyanam bhajen niralambam | samarasabhavam yatah parama-
nandam tato 'nubhavet): ~ Yogacintdmani, p. 51 (...niralambam bhaved yadi | tada samarasibhitam parama-
nandam eva tat)

Z = z)NI"' ESI+ ZJNe; ENI: BLIJIJZJS KIMIMZ PIP2 P3TI UIVIVZ; ZNe: NIN2N13N17N19N21 Nzgvs EIEZ; ZJSI: ADI C;
TJ1V4

97a sanandam ni$calam cetas | Xyip,j, v, pi 1 Ur] St 2Ne [N No | © SANandaniScalam cetas J,M, P, T, U, N, sva-
nandani$calam cetas],: sanandani$calantecaN,, 97b tatah | Yyy,v,) Xs En: svatah ]V, 97b suslistam
] Xp,p: samélistam P,  97c  ativa niScalibhiitam ] Xy, v, Zsi 1] SNe[Na Ny ] & AtIVa ni$calam bhatam
V,T;N,N,,: atistam niScalibhatam P, 97d sanandam ]| Xy, X5 Xne: svanandam J,K, 98a tato
'bhyasaniyogena | Xijm,u Ssijev,) Znepvs B, ¢ tato 'bhyasena yogena J,M, V,E,: tatah svasaniyogena U;:
tata$ cabhyasayogena C;: tattvabhyasaniyogena N, 98b niralambo | ¥,,,: viralabhyoN,; 98b bhaved
yadi | Xy,): bhavedyada V, 98c tada ]| Xy, :tathaC, 98d samarasibhiitah | s, s,mm, a0,
Ssimv,) E E,: samarasibhtitam B, P, T),: samarasibhiita ], M, U,N,,: samarasibhiite M, : samarasibhditva V,:
sarasibhiitani Yy, n,, £, £, - Samrasibhutatvam N, 98d paramanandaevasah | i, p,v, ) Esifv, | Ene NN B2 |
: paramanandam eva sah P;: paramananda esa sah V,: paramanandartipakah J;V,: paramananda eva ca N,:
paramanandayeva sah E,: paramanandayavasya N,,

97a-b  omitted by M, T, 97a-d omitted by P,

338



evambhiitasya karmani punydpunyani saniksayam |
prayanti naiva limpanti kriyamanani sadhuna || 99 ||

For [the yogin] who is thus, meritorious and unmeritorious actions are completely destroyed,
[and even if these actions] are being performed by [such] a sage, they do not taint [him] at
all.™

utpannasahajanandah sadabhyasaratah svayam |
sarvasankalpasantyaktah sa vidvan karma santyajet || 100 ||

That wise person in whom the bliss of the natural [no-mind state] has emerged, who is nat-

urally devoted to constant practice and who has completely freed [himself] of all volition,

[certainly] frees [himself] from [all] action.

99a-d ~ Kularnavatantra 9.128 (tannisthasya ca karmani punyapunyani sanksayam | prayanti naiva lipyante
kriyamanani va punah) : &~ Yogacintamani, p. 51 (...karmani punyani samsayanica|..) 100a-d =~ Kularnava-
tantra 9.129 (utpannasahajanandatattvajfianaratah priye | santyaktasarvasankalpah sa vidvan karma santyajet)
: & Yogacintamani, p. 22 (uttungasahajanandaly...)

Z = ZNI"' ESI+ ZNC; ENI: BLIJ[JZJS K[M] Mz PIPZ P3T1 U!V[VZ; z:Nc: NIN2N13N17N19N21 N23V5 Ez Ez’ ZSI: ADI C;
TJIV4

99a evambhiitasya | Yy, XN, N, EE,: babhiiva tasya Yy, x,n,, £ £, : paficabhiitasya K, 99b punya-
punyani | Xnip,v,; 2siN.E E,: punyapunyani P,: punyapunyasya Yxen, e, : papapunyasya Vv, 99b
sanksayam | Yipp,v,) Ssij,] neny ¢ Safiksayah C;: sanksayat P,: saficayam V,: sarvasah J,: laksanam
N,, 99c prayanti | Xnipm,p,u] Zsi2ne N, : Prayati U,N,: prapyanti M, : prinantiP, 99c mnaiva | Xy,
g1 ¥ner,): caivaK :navaE, 99d limpanti | Xy c,v,) Ene: limpanteV,: tusyante C; 99d kriyamanani
sadhuna | Xy p,p,v,) V, Xne: kriyamanani sadhunam Ap, T),: kriyamanani sadhubhih P,: kriyamanani ca-
dhuna V,: kriyamanani yoginah C,: kriyamanam nisadhuna P, 10o0a utpannasahajanandah ] J,M,V,V,:
utpannasahajananda B,,J,K,P, T, U, V,E E,: utpannasahajanandam J;M, Tj,: utpannah sahajanandah Ap,: ut-
tungasahajanandah N, : uttungasahajananda N,,N,,: uttangasahajananda P,: utvangasahajanandah V,N,,: ut-
vangasahajananda N, N,,: utpannah tasyavabodhasya C, 100b sadabhyasaratah | Y, p,) s Ene vy vs)
: sadabhyasarata N,, V;: sahabhyasaratah P;: sadabhyasabdataP, r1oob svayam ] ¥, :sadaV, 100c
sarvasankalpa ] Xy,;: sarvam sankalpa N, 100d santyaktah ] Yyipum s Xne: samyuktah J,: missing
M, 100d savidvan ]| Yy XsEne,: sad vidvan M, : savidvatN, 100d santyajet | Y Xgm,v,) Ene:
santyaje T);: safijayet V,
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ye tu vidyarthavijiiane vidvamsa iti kirtitah |
atmatattvam na jananti darvi pakarasam yatha || 101 ||

Those said to be learned in comprehending the teachings of [the fourteen branches of Brah-
manical] learning,"” [but] do not know the highest reality of the self, are just like the ladle

[which does not know] the taste of cooked food."

samsarikakriyayuktam brahmajfio 'smiti vadinam |
karmabrahmobhayabhrastam tam tyajed antyajam yatha || 102 ||
[The yogin] should avoid one who says, 'l am the knower of Brahma' [but who is also] at-

tached to performing [vedic] sacrifices [that are] connected to the world of transmigration.
[Such a person] has lost the benefit of both [vedic] action and the [Upanisadic knowledge

rora-d = Kularnavatantra 1.94 (pathanti vedasastrani vivadanti parasparam | na jananti param tattvam darvi
pakarasam yatha) : ~ Muktikopanisat 2.65 (= Mahasubhasitasanigraha 1122) (adhitya caturo vedan dharmasastr-
any anekasah | brahmatattvam na janati darvi pakarasam yatha) : ~ Uttaragita 2.40 (alodya caturo vedan
dharmasastrani sarvada | yo vai brahma na janati darvi pakarasam yatha) : ~ Garudapurana 2.49.78 (pathanti
vedasastrani bodhayanti parasparam | na jananti param tattvam darvi pakarasam yatha) 1o2a-d =~ Kularn-
avatantra 1.78 (= Garudapurana 2.49.64) (samsarikasukhasaktam...) : & Yogacintamani, p. 22 (samsarikam kriya-
yuktam brahmajfiasyeti vadinam...) : ~ Piirnanada's Sritattvacintamani (= Rudrayamalottaratantra 1.177) (sam-
sarikasukhasaktam brahmajfio 'smiti vadinam | tyajet tam satatam dhira$ candalam iva daratah) : & Merutantra
10.57¢-d — 58a-b (samsarikasukhasaktam brahmajfio 'smiti vadinam | karmabrahmobhayan nastam tyajed
utpathagam yatha)

Z = 2:NI"' ESI+ 2:Ne; ENI: BLIJIJZJS KIMI Mz PIP2 PgTI UIVIVZ; ZNe: NIN2N13N17N19N21 N23VSEI Ez; ZSI: ADI Cg
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o1a yetu | Xnip,ke,py) Ssijcy1y) Ny Ny Ny VSE 2 ye tad K;: yas tu P,C;: ya tu J,P,N,N,N,N,,E,: etad T,
vijiiani N, N,;N,,N,, V,: vidyarthavijiami N,,: vijidya vijianam P, 101b vidvamsaiti | Xy, Zsifcy)
Yne: vidvamsaiva C;: vidvam sphuratiK;: vidvatsu dhuriM, 1o1b kirtitah | 3xix,wp,py) Ty V, Ene: Kirtitah
K,P,P,Ap, C,: kirtyate M, 101c atmatattvamna | Xy :atmatattvenaK, 10Ic jananti | Xyp, Pyl Vi Ne!
janati P,P;: janandam T;, ~1ord darvi pakarasam yatha | Xy pyu,) Vy Zne ving Ny @ darvipakarasam
yatha P,P,U,N,N,,: nidarvi parasam yatha T),: darvi pakarayam cinta N, : dadhi pakarasam yathaN,, 102a
samsarikakriyayuktam ] By, J,N,N, V.E,: samsarikakriyayuktam J,M,M,P,P,T,V,N,N,,N,,: samsarikah k-
riyayuktam E,: samsarikakriyayukte K,: samsarikakriyasaktam J,V,: samsarikakriyasakta P,: samsarika-
sukhasaktam C,: samsarikakriyamuktam U,: samsarikakriyamukta Tj,: samsari ve kriyayuktam N,  102b
brahmajfio 'smiti | Yk, ¢, - brahmajiiasmiti P,: brahmaham asmi K, : brahmahasmiti J; : brahmajfianiti
M, 102b vadinam | ¥yum,py) Ssipr) Sne: vadinam M, : vadinah T,: vaditam P,  102¢  karma-
brahmobhayabhrastam | X1y, «,r, | Zsi (v, ] Zne N Ny Nag Nog v5 | - Prahmakarmobhayabhrastam V, N, N, N, : kar-
mabrahmodbhayabhrastam V,: karmabrahme bhayabhrastam J,K,: karmabrahmodbhavet bhrastam N,,:
karmabrahmadvayor bhrastas P, ~ 102d antyajam | Xy, | st Xne (N NarNay v ¢ aNtijam M, : antyajed
N,N,V;: antajed N,,N,, 102d yatha | Xp,;: tathaP,

roic-d  omitted by Ap, C,
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of] Brahma [and should be avoided] just as [a Brahmin avoids] an untouchable.

vrthaiva yaih parityaktam karmakandam apanditaih
pasandah panditammanya na te kim api janate || 103 ||

[Those] unlearned, religious deviants who have abandoned their vedic rites in vain, think
[themselves] to be learned."® They know nothing.

na karmani tyajed yogi karmabhis tyajyate hy asau |
karmanam mulabhiitasya sankalpasyaiva nasatah || 104 ||

The yogin does not abandon rites. For, [in the no-mind state] he is abandoned by rites,

simply because of the cessation of volition, [which] is the root cause of [all] rites.”*°

103a-d = Kuldrpavatantra 9.130 (vrthaiva yaih parityaktam karmakandam apanditaih | pasandah panditam-
manyah te yanti narakam priye) 104a-d ~ Sridhara’s commentary on the Bhagavadgita 18.2 (quoted with
attribution to Vasistha) (vasisthena coktam - na karmani tyajed yogi karmabhis tyajyate hy asau | karmano
malabhatasya sankalpasyaiva nasatah) : = Yogacintamani, p. 22 (... tv asau | karmano... nasanat)

Z = ZNI+ ESI"’ ZNe; ENI: BLJJ:J; K1M1 Mz P1 Pz Png U1V1Vz; ZNe: N1N2N13N17N19N21 N23V5E; Ez; ZSI: AD1 Cz
TJ‘V4

103a vrthaivayaih ] diagnostic conj. SANDERSON : vrtha deva- Xy, p, Ap, Tj, E, E, : vrtha devi Xy, ¢, : vrtha
devam P,: vrtha daiva V,: vrtha caiva J,: vidyaeva C, 103a parityaktam | diagnostic conj. SANDERSON
: parityaktah B,J,M,M, P, T, V,E,: parityaktah J,K,U, Xxen,,vs e, ¢ parityakta N, V,: parityaga P,T,V,E;:
parityakta V,: parityajya P,: parityaktam J,: parityakte C; 103b karmakandam apanditaih ] diagnostic
conj. SANDERSON : karmakandavitanditah M, U,N,N,, N, V.: kamakandavitanditah P,: karmakandavitandi-
tam N, N,;N,,: karmakande vitandita T),: kamakandavitandita P, : karmakandavitandritah J,: karmakandavi-
khanditahK,V,: karmakandavikhanditah J;: karmakandavikhandatiV, ,.: karmakandavikhandaye V, ,.: kar-
makandavivarjitah By, : karmakandavilambitah J,: karmakandabahirmukhah M, : karmakandavinditam T,:
karmakandavindavitah P, V,: kamakandavindavitam E, : karmakandavidur gitah: E,: dharmakandavitanditah
Ap,: karmakande 'py akunthitam C;  103c pasandah | i w,pr,va) Zsi [C5] 2N [Ny Nay Nag Vs Er] - pasanda
M,P,V,N,N,, V. E,: pasandah K,: pasandaP,C,N,, 103d panditammanya | Xyi,p,e,1) Ani VN, Ny EE,:
panditammanya T,N,N, N,,: panditamanyaK,N,, N,, V,: panditammanyan P, : panditam manye C, T),: dasitat
satyat P, r103d natekimapi | Yp, : atahkimapiP, 103d janate | Xnipp,1 Lsijcy) Dne g ¢ jayate
P,P,C,N,;:janatoE, 104b tyajyate | X, : tyajateN, 104c karmanam ] B, J,M,P,U,V,V,: karmana
JiJsK T, Ap, C,: karmano M,P,P,T;,V, Xy, 104c milabhiitasya | Yy, e, Ssifc, ] SNe N, ] - mulabhatasye
T),: bhitamdlasya J;K,: malabhdtena C,: malam abhyasya P,: mulamantasya N, 104d sankalpasyaiva
nasatah | Xnpe,vi) Ssije;] Lnepy) - Sanikalpasyaiva nasanah N, : sanikalpas caiva nasatah J,: sankalpasyaiva
nasate P,: sankalpasyaiva janate V,: sarikalpo 'sya vinasatah C,
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yada yada sadabhyasat safikalpavilayo bhavet |
yogino bhavati $reyan karmatyagas tada tada || 105 ||

Whenever volition dissolves through constant practice, then the true abandonment of ac-
tion arises for the yogin.

dantanam kusalanam ca satatam moksam icchatam |
Sraddhavatam susisyanam Sastram etat prakasayet || 106 ||

One should reveal this teaching [only] to those superior students [who are] restrained, clever,

121

constantly desiring liberation and have confidence [in the efficacy of this path].

Sastram etat prayatnena sadabhyasyam mumuksubhih |

yasya dharanamatrena svayam tattvam prakasate || 107 ||

This teaching must be studied always with diligence by those desirous of liberation. By
merely keeping it [in mind], the highest reality manifests naturally.

105a-d = Yogacintamani, p. 22 (yatha yatha... tatha tatha)

Z = ENI"' ESI+ Z]Ne; ENI: BLIJIJZJS KIMI Mz PIP2 P3TI UIVIVZ; Z]Ne: NIN2N13N17N19N21 Nzgvs EI Ez: z]S]: ADI C;
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105a yadayada | ByJ,P,P;C, Y\, : yatha yatha J,;M,M,P,T,U, V, g, E;: grantha yatha K, 105b
sadabhyasat | Yyip,m,) sijc, 1) 2ne: sadabhyasah C;: samabhyasat ], M, T, 105b safkalpavilayo bhavet ]
Yp,: kalpavikalpalayam gatah P, 105¢ yogino [... Sreyan] ] Xy, : yogi [... niSreyan] M, 105¢ bhavati
| Enipr.) ZsiXne: bhavatah By, J,:  105¢ Sreyan | Xy jom,p,py1 St V4] SNeNy o) STEYat ] ]2 Sreyo P,:
Sreyot T),: Sreyam V,: reya PN, : §reyah E,: niSreyanM, 105d karmatyagas | Tyip,v,) s Zne N2 N3 Na Vs Ex ]
: karmastyagasP,V,N,N, N, V.E, 105d tadatada | Enix mr v, DsiZne: tadasada K, P, V,: tatha tatha M,
106a dantanam ] P,T,U,V,EE,: datanam J,J;M, V, X, g, 5, : datfnam B;, M, P, V,: daksanam C,: datati K,:
dahrnam], 106a ku$alanamca | Xy pm, s Xne: kusalinam ca M, P,: sakusalanam], 106b moksam
icchatam | Xy C, Xnen,1: moktum icchatam V,: modam icchatam Ap,: moksavicchatam N, 106¢ $rad-
dhavatam | Y, e,u,) Zsi Ene v, £ - Staddhavantam K, U, : §raddhavato E, : $raddhavatta P,: missingN, 106d
suisyanam | Xy, : tuisyanamV, 106d prakasayet | J,M,M,P,P, Xy n, 5 5, ) ¢ Prakasate Sy, v, v, p, by )
Y EE,: prakasatN,, 107b sadabhyasyam | Xxip,jx,p,1vs) Zsipv,] Zneny - Sadabhyasam K, P, T, V,V,N,;:
sadabhyasa J,J; 107c yasya | Y, : asyaC; 107d tattvam prakaSate | Yyijm,p,) YsiDne: tattvam
prakagyate P, : tattvam prajayate M, : tatra prakasate J,

106a-b  P,substitutes: tesam ca kusalam sarvam satatam moksam i[ccha]ti 106b-d  missing T),
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omkarais trividhair vicitrakaranaih prapyas ca vayor jayas
tejascintanam antaralakamale Sinyambaralambanam |
tyaktva sarvam idam kalevaragatam matva manovibhramam
dehatitam avacyam ekam amanaskatvam budhaih sevyatam || 108 ||

The conquest of the breath can be achieved by means of [reciting] the three types of Om™?
and by various [hathayogic] Mudras, as well as meditation on a fiery light [or meditation]
on a supporting object [like] the empty sky [which are done] in the lotus of the inner space
[of the heart].” [However,] having abandoned all this [because it is] situated in the body
[and therefore limited], and having thought it to be a delusion of the mind, the wise should
practise the no-mind state, which is unique, beyond the body and indescribable.

Z = ZNl + ZSI + ZNe; ENI - BLIJIJZJS K1 M1 Mz P1 Pz P; T1 U1 Uz vaz ) ZNe - N1 Nz le N17N19 N21 Nz3 V; E; Ez H ESI - AD1V4

108a omkarais | ByJ,J;K,V,V,: omkaram M, ¥xen Ny 51 - OmKaras M, : omkara J,P, T, U, V, Ap, N;N, N,;:
omkarai E,: triyantam P,: nrkarat P, 108a trividhair | Xy;p,j,r,1 EE,: vividhair B, J,P,V, Xxe 55,1 : pra-
mukhair Ap, 108a prapya$ca | J,M,: prayasca Yy, u,) ne: Prayasya Ap,: prana§caV, 108a vayorjayas
| ENipa)skepipaUpva] st Ene: Vayor jayais J;U, V,: varyo jaye ],: dhiyo jayais K,: yayor jayes P,: varttajayas P,
108b tejascintanam | Sy, k,pp,1,vs Ur] S5t One Ny 1 - tejascintanato K, T, E, : tejascintanatah P, V,: svejascin-
tanam J,: tejaScintagam U, : tejaScittamam P, : tejascintam N,, 108b antardlakamale | B,J,P, Xy, (5] an-
tardlakamalat M, : antaralakamalan J: layena manasah P, T, V,E,: layena manasa K,: antaralakalana ], V,: an-
taralakathana M, : antaralam amalam P, : asya manasamalan U, : svahatkamalayaV, 108b S$tnyambaralam-
banam | X m,p, v, Sist Sne g, ] - Sunyambaralambane E, : §inyambaralambalam M, : $tinyabaralambanam
V,: dhiimyambaralanghanam M, : §iinyavaret dyabhasi P,  108c tyaktva | Eyip,p,) ZsXne: tyakta J,P;
108c sarvamidam ] X : sarvagatam M, 108c kalevaragatam | Yyp,p,) X E,: kalevaramatam P,:
kalevaragamam P,: karantaragatam E, : karo naravaram N,,N,,N,,N,, V;: karantaragatam N, N,,: karantaram
gatamN, 108c matva | Xp,:tyaktaP, 108c manovibhramam | Yy X Xne vy Narna; v - Manovibhrame
N, N, N,,V, 108d dehatitam | ¥y XN, EE,: dehante tam Xy, x, n,, vy £, ) - dehanto tam V;: dehantitam
N, 108d avacyamekam | Xy,  Xone: avacam ekam J,: avacya naikam M, 108d amanaskatvam
budhaih sevyatam | Yy, p,pyv,) XsiXne: amanaskatvam budhah sevyatam M, : amalam tattvam budhaih
sevyatam V,: amalam sevyamanaskam budhaih P,: amanaskatvam budhaih sevyate P,

108a-d Metre: $ardalavikridita

108a-d  omitted by C,: placed after 109 in M;: placed after 110 in P, P, Xxe g,
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na diva jagaritavyam suptavyam naiva ratribhage 'pi |
ratrav ahani ca sahaje Sayitavyam yogind nityam || 109 ||

The yogin should not wake by day and should not sleep even for a fraction of the night.
Night and day, the yogin always sleeps in the natural [no-mind] state.

nirmalasahajasthitapuruse na divaratrivibhedo 'py asti |
jagaranasayanavarjitacinmatranandasamsthanat || 1o ||

For aman who remains in the pure, natural [no-mind state], there is not even the distinction
of day and night, because [that] place is the bliss of mere consciousness, which is free from
wakefulness and sleep.™*

Z = ENI + ESI + ZNe; ENI - BLIJIJZJS K1 M1 Mz PI Pz P; T1 U1 Uz VIVz ) ZNe - NINZ NI; N17 NIQ NZINB V5 EI Ez ; ESI - AD1V4

1o9b suptavyam | Xy ip;) 2si N, E E,: svapitavyam N,,N,, V;: svapitatavyam N,N,N,,: Sayitavyam P, N,
109b ratribhage'pi | Y, ): ratribhigo'piU, 109c ratravahanica | Yyip,v,) Xg: ratravahnicaV, Xxe g,
s ratrivadahvim caP, 109c sahaje ] P,V, Xy, : satatam Xy, p,v,] 2si: Nityam M, rood Sayitavyam |
i very) Zsi Byt svaptivayam Y g, 5,1 : Sayivyam V,: Saitavyam P,E, 109d yogina nityam | Xy,  Zsi et
yogina satatam M, : yoginam satatam ], 110a nirmalasahajasthita | P, T,V,¥ye,,; : nirmalasahasthita
N,,: nirmalasahajasthite B;, V,: nirmalasahajasthitam K, : nirmalasahajasthiti U,: nirmale sahajasthite J,: nir-
malam sahajasthite P;: nirmalam sahajasthitam J; . V,: nirmalam sahajasthiti J; ,.: nirmaleh sahajasthita J,:
nirmalasahaje na sthita M, 10b purusena | By J,P, P, T,Xq Xy, Ny vs1 ¢ purusena ], JSK U, V, N, Vit pu-
rusasya M, : 'smi purusenaV, 11ob divaratrivibhedo 'py asti | diagnostic conj.: divaratribhedo 'py asti U,:
divaratribhedo 'sti B,J,J,M, P, P, T, X E,: divaratribhedo syati J,: divaratribhedo 'sti santi K, : divaratribhedo
nasti V,: divadibhedo 'sti V,: divaratriSabdo 'sti Ly, 5 10 divaratri sahajo 'sti N,  11oc jagarana$ayana
Enip,riTy] Dst ne [N, E, ] - jagaranasayita J,: jagaraSayana T,: jagaranah Sayana E,: jagaranam $ayana N, : jagar-
iSayana P, 110C varjita ], Ap,N,N, V;: varjita§ M, P, N, N, N,,N,,: varjita U, : vivarjita B, J,J,P, T, V, E,: vivar-
jitah P, V., E,: vivarjitam ], V,: vivarji+ K, 110d cinmatranandasamsthanat | P,P,U,T,V, Xy, : cinmatra-
nandah samsthanat K, : cinmatranandavasthanat J,: cinmatranandasamsthitamJ, ,,,: cinmatranandasamsyat
J,: cinmatranandasamstha tu B, : cinmatranatam samsthanat J,: cinmatranandasamsthanyan N,,: cinmatra-
nandariipinah P,: cinmatranandakenobhayavastha M,

109a-d Metre: Arya 11oa-d Metre: Arya

108d — 109a K, inserts an additional verse: no diva jagaritavyam suptavyam naiva ratribhih | ratrav ahani satatam

Sayitavyam ca yoginah || 109a-d M, substitutes: na diva jagaritavyam na svaped ratribhagake | ratrav ahani sa-

tatam Setavyam yogina sada || ], substitutes: na diva jagaritavyam suptavyam naiva ratribhih | ratrav ahani satatam Say-

itavyam ca yogind || V, substitutes: na diva jagaritavyam suptavyam naiva ratribhih | ratrav ahani satatam Sayitavyam hi

yogindm || P, substitutes: na diva jagrate tatra nedam svapati ratrisu | ekatram sarvato devam bhati piirnam nirantaram ||

C, substitutes: na diva jagaritavyam Setavyam naiva ratribhak | ratrav ahnau ca sahajam jetavyam yoginam sada || 1r1oa-b
omitted by P, 110a-d omitted by C,M,N,,
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anyajanmakrtabhyasat svayam tattvam prakasate |

The highest reality [can] manifest spontaneously because of a [yoga] practice performed
in another life, like a [former] idea [returns to] one who has awoken from sleep, without
[any] teaching or the like."

nra-d = Hemacandra's Yogasastra 12.13 (janmantarasamskarat svayam eva kila prakasate tattvam | suptot-
thitasya purvapratyayavan nirupade$am api ) : &~ Kularnavatantra 2.27 (purvajanmakrtabhyasat kulajfianam
prakasate | svapnotthitapratyayavad upadesadikam vina): = Yogacintamani, p. 77 (...suptotthitasya pratyaksam

______

Z = ENI + ESI + ENc ) ENI - BL]J]JZJS KI M[ Mz P[ Pz P; TI UI Uz V[ Vz ) ENc - NI Nz ng N17 ng NZ] Nz; Vs E[ Ez 5 ESI - AD] V4

ma  anyajanmakrtabhyasat | Yyx,; Zsi Xne v, ny;) ¢ ayajanmacchatabhyasat N, : anekajanmakrtabhyasat
N,: anyajajanmani abhyasat K, 1mtb  svayam tattvam ] X,;: svatattvam ca M, 1ib  prakasate ]
Enip, ] ZsiEnen, ) - prakasyate PN, 11rc  suptotthitapratyayavad ] diagnostic conj. SANDERSON : suptot-
thitaprabuddhasya M, : suptatthita dhyayanavat P,: suptotthitas tu pratytase B;,J,T,V,E,E,: suptotthitas tu
purusam K, : suptotthitas tu purusa J,: suptotthitasya pratyise M, P, U, V,: suptotthite tu purusan V,: sup-
tolinas tu pratyuse J,: suptotthito tosau pratytso P,: suptotthitaprasanthe N, : suptotthitah pratytisa iva N, :

______

______

havana B, J,K, U, V,: upadesadibhavanat J,: upade$adina bhavina E, : hy upadesadibhavina T,: hy upadesasya
bhavana P,: hy upadesadina prabudhyate V. : hy upadesad viprabudhyate N,;: hy upade$ad vina prabudhyate
N, NN, :

mod — mmra M, inserts an additional verse: he vamadeva yat proktam maya niscalacetasa | vind guriipadesam tu
yasya kasya na sidhyati || P, inserts two additional Padas: kaivalyam labhate martya anandabrahmakevalam | 111a-d
omitted by C,
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Suddhabhyasasya Santasya sadaiva gurusevandt |
guruprasadat tatraiva tattvajiianam prakasate || 112 ||

[However], for one whose practice is pure and who is peaceful, knowledge of the highest
reality appears in this very [birth] because of the guru’s favour [which is won by] serving
him."26

m2a-d ~ Hemacandra's Yogasastra 12.14 (athava guruprasadad ihaiva tattvam samunmisati ninam | guru-
caranopastikrtah prasamajusah Suddhacittasya): ~ Kularnavatantra 2.33 (Suddhacittasya $antasya kamino guru-
sevinah | atibhaktasya guhyasya kulajfianam prakasate)

Z = ENI + ESI + ZNe; ENI - BLIJIJZJS K1 M1 Mz PI Pz P; T1 U1 Uz VI Vz ) ZNe - NI Nz N13 N17 NIQ N21 Nz; V5 EI Ez ; ESI - ADI V4

n2a S$uddhabhyasasya $antasya | Xy,;: Suddhabhyasaprasaktasya V, 112b sadaiva | Xy, : sad eva U,
m2b gurusevanat ] YNty 2siEy i gurusevayad Yy g, : gurusevanam Py 112¢ guruprasadat tatraiva ]
Ypp,1: gurusevam karisyatvai P, m2d tattvajfianam ] 3y U2 M; P> ] 251 2ne - tattvajfianamJ, : tattvajfianah M :
tattvajfianamcaP, 1r2d prakasate | Yy, Esi Xne v, Ny Ny ) - Prakasyet N, : prakasyate N, N, : labhyate P,

m2a-d  omitted by C,  After trad By, J,J,P,P,V,V,insert three additional verses: prakasatmikaya Saktya
svaprakasaprabhakarah | prakasayati yo visvam prakase 'sau prakasakah ||113|| svaprakasaprabhakarah ] J,: prakasapra-
bhavakarah B, P, V,: prakasaprabhavakarah V,: prakdsah prabhavakarah J,P,. (= Manasollasa 10.24 - prakasatmikayd
Saktya prakasanam prabhakarah | prakasayati yo visvam prakaso 'yam prakasatam). sarvam etac cidakasam brahmeti ghana-
niscaye | sthitim yate samam ydti jivo nisnehadipavat ||114|| cidakasam 1 B, J,], V,: cidakaran V,: cidakara P,. ghananis-
caye | B.,J.J.P.P,V,: yo na niscayet V,. sthitim | B.,J,], V. V,: sthitam P,: sthiram P,. samam | B.,],],V,V,: ksamam
P,. nihsnehadipavat | B, J,],P,V,V,: 'bhisnehadipavat P,. (= Moksopaya 89.138). etat paravaravido vadanti tapasvino
jiianasamadhiyuktah | anadivijianam ajam puranam so 'ham param brahma jagatsamastam ||115]| etat ] B, ],]J,P,V,V,:
yet P,. paravaravido | By, J,J,P,: paravaravidor V,: paravaravidor vibudha V,: pade vedavido P,. yuktah ] B, J,P,V,V,:
yuktah J,. jagatsamastam | By, ],],: jagatsamagram P,V,V,. (= ViSvariipopanisat 12 quoted in the Satkarmapaddhati
- yat tatpadam brahmavido vadanti tapasvino jiianasamadhiyuktah | anadivijfianam ajam puranam guhasrayam niskalam
aprameyam) : P, inserts the following three additional verses: tattvajiianavrtam srestah Suddhakaivalyakevalam | vasu-
devam ayam sarvam sabahyabhyantaram sthiram || karyam karanatam tyaktva pirnabadhamayo munih | sthatavyam yatra
kutrapi piirnabhavena sarvada || jivanmuktasya padavi etavati prakasita | ajasya atma sarvam ta sarvabhavena sarvada ||
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iti $riisvaravamadevasamvade 'manaske yogasastre svayambodho nama dvitiyo ‘dhyayah’

'iti §risvaravamadevasamvade amanaskakhy[e] yogasastre $ri++varaviracite svatmabodhah samaptah — M,
iti i$varavamadevasamvade i$varaproktah svayambodhakhyo ‘'manasko sampiirnah — T,
iti $rii$varavamadevasamvade i$varaproktah svayambodhakhyo 'manaskah sampurnah — H, V,
iti $rii$varavamadevasamvade Sriisvarproktah svayambodhakhyo 'manaskah sampirnah — P,
iti $rii$varavamadevasamvade svayambodhakhyo amanaskam sampiirnam — U,
iti $riiSvaravamadevasamvade svayambodho nama dvitiyo 'dhydyah samaptam — J,
iti $rii$varaproktah svayambodhah sampirnah — B,
iti Sriamanaske yogaastre ivaravamadevasamvade i$varaproktah svayambodhakhyo 'manaskah samaptah — V,
iti $riamanaske yogasastre isvaravamadevasamvide svayambodho nama dvitiyo 'dhyayah samaptah — V,
iti $iisvaraproktah svayambodho nama dvitiye 'dhyayah — ], K,
iti i$varaproktasvayambodh[o] nama dvitiyo 'dhyayah — J,
iti i$varaproktah svayambodhakhyo 'manaskasampiirnah — E,
iti Sivaproktah svayambodhah samaptah — V,
iti $rii$varoktam svayambodh[o] nama dvitiyo ‘dhyayah — V,
iti $risivarahasye iSvaravamadevasamvade i$varaproktam svayambodhakhyo 'manaskam samaptam — V,
iti §rii$varaproktah yogasastra[h] — J,
iti i$varavamadevasamvade amanaske yogaSastre dvitiyasamaptam — V.
iti $rii$varavamadevarsisamvade amanaske yogasastre dvitiyah — N,
iti $riisvaravamadevasamvade amanaske yogasastre dvitiyah sargah — Ny N,,
iti $rii$varavamadevasamvade amanaske yogaSastre dvitiyaprakaranam samaptam — N,,
iti $iiSvarasamvdde amanaske yogasastre dvitiyo dhyayah sampiirnam — N,,
iti $rii$varavamadevasamvade amanaske yogaastre svavabodho nama dvitiyo dhyayah — N, N,,
iti Srisvaravamadevasamvade amanaske yogasastre svavabodho nama dvitiyah — N,
iti Sriamanaske yogasastre isvaravamadevasamvade dvitiya[h] — N,
iti $riamanaske yogasastre ivaravamadevasamvide svavabodho nama yogo dvitiyah — E,
iti sriamanaske yogasastre vamadevasamvade svavabodho nama yogo dvitiyo 'dhyayah — N 4
iti ++man+-+yogasastre isvaravamadevasamvide svavabodho nama yogo dvitiyah — E;
iti $rituriyatmatattve brahmajfiane iSvaravamadevasamvade amanaske yogasastre svavabodho nama dvitiyo dhyaye - N,
iti $rituriyatmatattve brahmajfiane i$varavamadevasamvade amanaske yogasastre svavabodho nama dvadaso dhydye —
N,N,
iti $riiSvaravamadevarsisamvade amanaske yogasdstre tattvajfiananiripanam nama dvitiyo dhydyah —
N,N.N,,N,.N,,R,
iti Sriamanaske Sivaprokte rajayogakhande dvitiyo ‘dhyayah — M,
iti $riamanaske kalpakhando nama rajayogakhyavivaranam samaptam —Uy
iti Sriamanaske kalpakhande i$varavamadevasamvade layabhydso nama dvitiyo ‘dhyayah — U,
iti $riamanaske amanaske kalpakhande i$varavamadevasamvade dvitiyo 'dhyayah — Uy
iti Sriamanaskakhande amanaskavivaranam nama dvitiyo 'dhyayah — J,
iti sriamanaske iSvaravamadevasamvade amanaskavivaranam nama dvitiyo 'dhyayah — J,
ity amanaska uttarayoge dvitiyaprabodhah samaptah — A,
iti $riadhyatmasastravicare svatmabodhalayakandho nama dvitiyopadesah — P,
iti $riadhyatmasastre isvarokta rajayogotsavakhando nama dvitiyo ‘dhyayah — P,
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iti $rikaularnavamahatantre Siisvaravamadevamunisamvade amanaske yogasastre dvitiyo dhyaya[h] — Ng

iti $rikaularnavamahatantre amanaske yogasastre Sriisvaravamadevarsisamvade layakathanam nama dvitiyah — N
iti Srikaularnavamahatantre amanaskke yogasastre Sriisvaravamadevarsisamvade layayogah kathanam nama dvitiya-
patalah samaptah — N,

iti amanaskam sampiirnam — Ap,

iti amanaskakhanda++ adhyayah — C,

iti sahajanandaviracitayam rajayogo nama caturtho 'dhyayah — C,

iti $risaivasiddhante — B,
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Endnotes to the Amanaska's Second Chapter

"The opening address bhagavan devadevesa is a cliché in earlier Saiva scriptures. It occurs frequently in re-
quests for instruction from Siva; e.g., Siddhayogesvarimata 12.1a and 16.1a; Netratantra 1.6a, 1.11a, 2.2a and 18.1a;
Nisvasakarika (T17 A, p. 563) 50.1a; etc. Itis found in the Anusasanaparvan of the Mahabhdrata as a term of address
for Mahesvara; e.g., Mahabharata 13.14.172¢-d — 173a-b (ficuh prafijalayah sarve namaskrtva vrsadhvajam | bhagavan
devadevesa lokanatha jagatpate); 13.130.20a-b (bhagavan devadevesa sarvabhiitanamaskrta) and 13.153.37a (bhagavan de-
vadevesa surasuranamaskrta). The second of those verses (i.e., 13.130.20) occurs in a dialogue between Uma and
Mahesvara, and there are many more instances in supplementary passages, most notably twenty-eight times
in Uma and Mahe$vara's dialogue of the south-Indian recension (Anusasanaparvan, supplementary passage 15).
It also occurs frequently in the post-Saiva Paficaratra corpus in questions to that deity (Jayakhyasambhita 3.1a;
Laksmitantra 17.40a; Padmasambhita, Jfianapada s5.7a, Kriyapada, 1.1a, Caryapada 14.144a; Ahirbudhnyasamhita 4.1a,
10.13, etc.). [ wish to thank Alexis Sanderson for the references to the Mahabharata and the Paficaratra corpus.

2The term paramanandasundara and the similar expression dnandasundara are found in the texts of the Kali-
kula. For example, Devidvyardhasatikd, NAK 1-242, v. 7 (Sridevy uvdca || devadeva mahesana bhavabhanganisiidana
| svacchandalalitoddhama paramanandasundara); Jayadrathayamala, Satka 4, f. o3r, 1. 1 (jhagity eva sphuret sara[m]
paramanandasundaram); Jayadrathayamala, Satka 1, f. 190V, |. 4-5 (44.122) (tasya Saktir svakam viryam ciddhama-
nandagocaram | vyaktavyaktavibhedena spandananandasundaram); Kalikulapaficaataka, f. 14v (4.5a-b) (tayor madhye
param teja ubhayanandasundaram | avatarah sa vijfieya ubhabhyam vyapakah Sivah); Chummasanketaprakasa A f. 3r
l. 10, B unnumbered folio side 2, ll. 15-16 (vyaktavyaktapadatite nihspandanandasundare | nihspandananda- 1 B :
nispandananda A); Anantasaktipada's Vatilanathasiitravrtti on Stitra 13 (nihspandanandasundaraparamasinyadyg-
balena). Abhinavagupta, who was strongly influenced by the Krama (Sanderson 1988: 699), uses this com-
pound several times in his MaliniSlokavartika 2.235a-b (ittham ca visvam evedam jagadanandasundaram); 1.19 (anuttara-
vikasodyajjagadanandasundaram | bhavivaktravibhagena bijam sarvasya yat sthitam); 1.42¢-d (jagadanandasundare bodha-
bhairave); 1.621¢c-d (advayam samprabindhita prakasanandasundaram). It also appears once in his Tantraloka 5.121
(voginihydayam lingam idam anandasundaram | bijayonisamapattyd siite kam api samvidam). 1 wish to thank Alexis
Sanderson for all of these references.

3The meaning of the terms piirvayoga and aparayoga is not clear. It is unlikely that they should be under-
stood in a temporal sense (i.e., piirvayoga as the earlier yoga and aparayoga as the more recent yoga), because in
the next verse (2.1), Siva calls pirvayoga the external yoga (bahiryoga) with an external Mudra and aparayoga the
internal yoga (antaryoga) with an internal Mudra. Reading on a little further, it becomes clear that aparayoga
is Rajayoga ('the king of all yogas'), which has an internal Mudra called S$ambhavi Mudra. This indicates that
piirvayoga must be referring to an inferior yoga inasmuch as it was subordinate to the king of all yogas (i.e., Raja-
yoga). Furthermore, another verse (2.6) indicates that one who knows both the internal and external yogas is
praiseworthy. Therefore, the relation between piirvayoga and aparayoga appears to be that of preliminary and
advanced yogas. The uncertainty over the meaning of these terms is caused by the absence of further teach-
ings on piirvayoga and its external Mudra in the north-Indian and Nepalese recensions. Previous editors have
understood it to be the yoga taught in the first chapter, but this could not be the case for reasons I have stated
in section 1.3.4.2. Teachings on piirvayoga may have been omitted when the two chapters were combined. The
anomaly of piirvayoga appears to have prompted a south-Indian redactor to add verses on a Tarakayoga in an
effort to provide a section on the yoga preliminary to Rajayoga (for a discussion on this, see section 1.3.4.2).

4 All of the reported manuscripts preserve the reading antarmudrakhyam aparam for 2.2¢ or something simi-
lar. This yields the inadequate meaning that the other yoga is 'called the internal Mudra'. This somewhat con-
tradicts the next verse (i.e., 2.3) which states that this yoga is called Rajayoga. Furthermore, the syntax of 2.1a
and 2.1c¢ is similar, which suggests that aparayoga should be endowed with an internal Mudra, just as piirvayoga
is endowed with an external Mudra. The following reading of this verse as it appears in the Yogacintamani sup-
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ports this interpretation: antarmudranvitas tv anyo. However, this reading is unsatisfactory because it omits the
term aparam, which is supported by all the manuscripts of the Amanaska. Therefore, antarmudradhyam has been
conjectured for 2.1c on the grounds that it restores the meaning of the verse and, in Devanagari, the dhya liga-
ture might easily become khya through a scribal error. The fact that all the manuscripts have antarmudrakhyam
suggests that this corruption must have occurred early in the text's transmission, and one must bear in mind
that there is a gap of at least four to five-hundred years or more between the likely date of composition of the
Amanaska's second chapter (see section 1.3.5) and the earliest manuscripts (e.g, M;) used for this edition.

5Cf. Sivayogadipika 1.11 (bahirmudraparijiianad yogas taraka ucyate | antarmudraparijiianad amanaska itiritah). For a
translation of this verse, see section 1.3.7.7. The Sivayogadipika (1.38) also states: 'There are two types of worship
of Siva; internal and external yoga. In the internal [yoga], worship is foremost, and it has been called external
worship (antaryogo bahiryogo dvividham tac chivarcanam | mukhya cabhyantare piija sa ca bahyarcanodita). Worship
(ptija/arcana) is not mentioned in the Amanaska, but in light of other parallels between the Amanaska and the
Sivayogadipika, it is probable that the author of the latter borrowed the terms antaryoga, antarmudra, bahiryoga
and bahirmudra from the former. The first of the above verses in the Sivayogadipika (i.e., 1.11) has been quoted in
the Yogasarasanigraha (p. 60) and attributed to the Nandike$varataravali, which may be an extended version of the
Yogataravali and is yet to be published (see section 1.3.7.8). Along with this verse, the Yogasarasangraha quotes
several other verses from the Nandikesvarataravali, including the following: 'The external Mudra was taught for-
merly by the benevolent Adinatha. I shall [now] teach the internal Mudra which is [taught] in the Yogasarikara'
(bahirmudra pura prokta cadinathena Sambhund | antarmudram pravaksyami yogasankaravartinim). The Yogasankara is
quoted elsewhere in the Yogasarasarnigraha (e.g., p. 1-2, 61, 72, etc.), and in one such place (p. 61), a verse on
Sambhavi Mudra is attributed to the Yogasarikara. Thus, as in the Amanaska, the internal Mudra is probably
Sambhavi Mudra in the Yogasarikara. Should manuscripts of the Nandikesvarataravali and the Yogasarnkara ever
be found, these texts may contain more verses on the internal and external Mudras of Taraka and Amanaska
yoga than those in the Sivayogadipikd, the Advayatdrakopanisat, the Mandalabrahmanopanisat and the south-Indian
recension of the Amanaska. As has been noted in section 1.3.4.2, neither a Tarakayoga nor an external Mudra
is mentioned elsewhere in the Amanaska's north-Indian and Nepalese recensions.

SCf. Rajayogabhasya p. 1: 'Rajayoga is the yoga fit for a king. Alternatively, Rajayoga [is so-called] because it
is the king of all yogas' (rajayogah rajfia upayukto yogas tathocyate | yoganam rajeti va rajayogah). For other definitions
of Rajayoga, see section 1.3.6.8.

7Half of the south-Indian and the majority of Nepalese manuscripts preserve parabrahmanam instead of
paramdtmadnam in 2.4b. Also, the oldest manuscript (M,) and the Yogacintamani's quotation of this verse read
parabrahmanam. One would not expect parabrahmanam as the accusative form of the neuter compound para-
brahman. However, it is possible that the masculine form of this compound was deliberately chosen when the
verse was composed, in order to fit the metre. Nonetheless, the term atman is used elsewhere in the Aman-
aska's second chapter to mean the universal self (e.g., 2.48d, 65d, 101¢, etc.), and the majority of north-Indian
manuscripts support this reading. Therefore, this appears to be a case in which the evidence is not weighted
significantly in favour of either of these readings because, on the one hand, the oldest witnesses (i.e., M, and the
Yogacintamani) support parabrahmanam and, on the other, the north-Indian recension supports paramatmanam,
which is also the more grammatically correct reading. I have chosen the more grammatically correct reading
and marked it as a crux.

81 have understood the iti in 2.5¢ as citing a reason: 'From knowledge, power and liberation arise and, for
this reason, one should obtain knowledge from the guru.'" The Nepalese reading of jiianat sidhyati muktir hi
reflects the second chapter's emphasis on liberation, but may have been a later attempt to rewrite the verse in
standard Anustubh metre. [ have adopted the reading of the oldest manuscript (i.e., jiianat siddhir muktir iti),
the metre of which is a rare variation of a bha-vipula. The terms siddhi and mukti appear in most manuscripts
of the north-Indian recension. The importance of the guru and gnosis in the attainment of both supernatural
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powers and liberation is consistent with this chapter's teachings and the influence of earlier Siva traditions.

%In 2.7a-b, four components of antahkarana are given instead of the standard triadic model (for more in-
formation on this, see the endnote to Amanaska 1.21). This tetradic model is attested in earlier tantric tradi-
tions; e.g., Tantrasadbhava 1.397 (manobuddhirahankaracittanam yatra satiksayah | tam tattvam sarvasiddhinam nilayam
navinasvaram); Saradatilaka 1.36 (karmendriyarthah samprokta antahkaranam atmanah | mano buddhir ahankaras cittam
ca parikirtitam); Cintyagama 38.77¢-d — 78a-b (T13 p. 212) (piirvoktarantahkaranam trividham tu tada bhavet || buddhya-
hankaracittani manasa ca catur bhavet), etc. Alexis Sanderson has proposed that the origin of this tetrad may lie
in Srividya literature, for it can be seen in the doctrine of the fourteen faculties which are taught in the Yogini-
hrdaya (1.17¢-d) as the meaning of the Cakra's fourteen spokes (caturdasiracakra) in the Sricakra (caturdasarariipena
samvittikaranatmand). Amrtanandayogin's commentary (-dipika) elaborates on this as follows: 'As the fourteen,
namely the ten faculties, that is to say, the [five faculties of sense-cognition] beginning with the ear and the [five
faculties of action] beginning with speech, and [the four internal faculties, namely] manas, buddhi, ahanikara and
citta' (trans. Sanderson p.c. 21.1.10) (karananindriyada$akam Srotradikam vagadikam ca manobuddhyaharhkaracittani
caturdasa tadatmand). Alexis Sanderson adds:

It seems very probable that the addition of citta was motivated by nothing more than a need to
find fourteen entities in the microcosm to match the fourteen sides of the caturdasaracakra [...].
The new set of four was put to further work by Amrtananda as the reality of the four Pithas or
Seats of the Goddess (Oddiyana [Sripitha], Jalandhara, Parnagiri, and Kamariipa), with citta the
highest of the four since it is equated with Oddiyana, the principal of these Seats, and located
at the heart of the Sricakra (see Yoginihrdayadipika on 1.44-47 and four verses of his Saubhagya-
sudhodaya cited there). I have not located any discussion of the meaning of citta in this context,
but it is clear at least that it was considered to be higher than the known three, as can be seen
from the four verses of the Saubhagyasudhodaya (...cittamaye Sripithe jyotirbindau). I propose that it
was seen as the undivided essence on the level of individual consciousness that manifests itself
as those three. The selection of citta for this role was, I surmise, based on Sivasiitra 3.1 (in the
numeration of Ksemaraja's Sivasiitravimarsini): 'The citta is the [contracted] self' (atma cittam) and
Ksemaraja’s explanation of it: 'This citta, which is permanent because it is not coloured by the
impressions left by sense-objects and which takes the form of the buddhi, ahankara and manas
with their functions of judgement, [ appropriation,] and [attention], is [called] the atma [here],
that is, the atomic individual, [from the verb y/at 'to wander' in the meaning 'the wanderer',]
because it moves on from womb to womb by taking on the operations of Sattva, [Rajas and
Tamas] as a result of its being unaware of its true nature as [unlimited] consciousness' (yad etad
visayavasand<nd>cchuritatvan nityam tad adhyavasayadivyaparabuddhyahankaramanoripam cittam tad
evatati cidatmakasvariipakhyatya sattvadivittyavalambanena yonih saficaratiti atma anur ity arthah)' (p.c.
21.1.10).

The tetradic antahkarana was incorporated into several late medieval yoga texts; e.g., Sivayogadipiki 4.27a (naham
bhiitagunendriyani ca manohaficittabuddhir vapuh); Tejobindiipanisat 6.3¢-d (manobuddhirahankaracittasanghataka ami);
BhavadevamiSra's Yuktabhavadeva 3.223 (evam ca citte vasudevah | buddhau caturmukhah | ahankare Sarikarah | man-
asi candrah); Brahmananda's Jyotsna 2.28 (...antahkaranani manobuddhicittahankarariipani...); etc. It is worth not-
ing that a fivefold antahkarana appeared in eighteenth-century texts such as Siddhasiddhantapaddhati 1.42 (mano
buddhir ahankaras cittam caitanyam ity antahkaranapaficakam); Binduyoga p. 70, 1. 8 (manobuddhyahankaras cittam
caitanyam ceti | ete pafica prakdra antahkaranasya) and the Rajayogabhasya p. 4 1. 15 (jidtrmanobuddhicittaharnkarah
paficantahkaranani | jiiata purusah | sam$ayatmakam manah | niScayatmika buddhih | cittam suvicaratmikam | ahamab-
himanatmako 'hankarah).

°In 2.7b, the majority of manuscripts support somapam which must qualify manas, and this suggests that

351



citta, buddhi and ahankara are grouped together as the officiants, and manas is separately qualified as the soma-
drinker. The term somapa is frequently used in vedic literature to qualify gods such as Indra who drank the
Soma juice offered to them in sacrifices; e.g., Atharvavedasambhita, Saunaka recension, 2.12.3a (idam indra $rnuhi
somapa). In glossing the term in Manusmyti 3.197, Medhatithi confirms this: '[Somapas are] the gods of the
Jyotistoma and other [sacrifices,] such as Indra and so on [who] drink Soma' (somam pibanti jyotistomadidevata
indradayah). The term is also used to qualify those Brahmins who have performed the Soma sacrifice; e.g.,
Manusmiti 11.149a-b (brahmanas tu .... somapah). A verse in the Bhagavadgita (9.20a-b) defines soma-drinkers as
those who know the three Vedas; have purified themselves of sin; have worshipped Krsna with their sacrifices
and desire the way to heaven (traividya mam somapah piitapapa, yajfiair istva svargatim prarthayante). P. V. Kane (1941:
1179) mentions that there are instances in classical Sanskrit literature of somapa being used to qualify a king. |
have not found any examples of this, but Kane cites the Satyasadhasrautasiitra and the Apastambhasrautasiitra as
examples, and he states that some Ksatriya sacrificers such as kings were permitted to drink Soma. In creating
the metaphor of the Soma sacrifice for a visualization technique, the author of Amanaska 2.7 may have had
in mind some previous model of the Pranagnihotra rite, such as that described in the Prasnopanisat (4.3-4) in
which manas is the sacrificer (mano ha vavana yajamanah) and the five vital airs (prana, apana, etc.) are three ritual
fires (i.e., garhapatya, ahavaniya and anvaharyapacana), the oblation (ahuti) and the fruit of the sacrifice (istaphala).
Given that manas is the subject of the main verb of Amanaska 2.7, it would appear that the Soma-drinking manas
is the Brahmin sacrificer who drinks Soma and not a god to whom Soma is offered. My research has yet to
find a description of a Soma sacrifice in which somapa refers to the sacrificer, although this meaning is given
in MW-dictionary (s.v.). It is clear that the Nepalese commentator did not understand the role of manas in this
sacrificial metaphor because his commentary omits manas altogether: '[...] O sage, the officiants are said to be
these three; citta, buddhi and ahankara. The offering (caru) is made of the five senses and ten vital airs. That is
called Antaryoga, in which the sacrifice (homa) is made into the orb of light of the self' ([...] he mune citta buddhi
aharikara i tinakana rtvik purohita batdyera, paca indriya dasa pranakana caru banayara, atmajyotimandalamajo homa garla
sohi antaryoga kahaucha). One must wonder whether citta, buddhi, ahankara and manas were intended to represent
the four types of rtvik (i.e., Hotr, Adhvaryu, Brahmin, and Udgatr). This interpretation is somewhat supported
by the reading rtvijah somapah in M, and two south-Indian manuscripts, Ap,and C; (i.e., 'the Soma-drinking
officiants'). However, [ have chosen to retain somapam on the basis that the author may have singled out manas
for a special role in this metaphor because mind and its absence are the central theme of the Amanaska.

"References to an orb of light (jyotirmandala, though jyotimandala in 1.7d for metrical reasons) can be found
in visualization practices described in earlier Saiva Tantras such as the Nisvasakarika (e.g., Jianakanda, 13.32¢c-d
T17A, p. 37 — bhaskaraprabhave mérge dhyatavyam jyotimandalam) and two later Saiva works which were written
close to the time of the Amanaska's second chapter. The first of these two later works is the Matsyendrasamhita
(8.51¢-d — 53) which instructs a yogin to visualize Mahe$vara at the centre of a jyotirmandala in Svadhisthana
Cakra so that he may attain perfection (samsiddhi) in eight months (for a translation of this passage, see Kiss
2009: 275). The second is the Khecarividyd (2.60-61) in which jyotirmandala figures in a visualization practice of
the lord of ether (vyomadhipa) who is situated in the middle of the yogin's head. Above the head of thislord is a
pot full of nectar (amrta) which is surrounded by an orb of light (jyotirmandala) as bright as ten million moons
(for a translation of this passage, see Mallinson 2007: 126). These verses of the Khecarividya are also quoted in
the Yogasdrasanigraha (p. 89) and attributed to the Yogasaramafijari. A similar passage to the Amanaska's practice
of jyotirmandala occurs in the Advayatarakopanisat (11). In this eighteenth-century Yoga Upanisad, the yogin vi-
sualises a ray of light (jyotirmayiikha) in the head: 'The higher [yoga] which is without [mental] limitations is
called Amanaska. A great ray of light exists in the region above the root of the palate. Yogins should medi-
tate on it. By doing so, the [eight] Siddhis beginning with minimization [are attained]' (uttaram tu amirtimat
amanaskam ity ucyate | talumilordhvabhage mahan jyotirmayiikho vartate | tat yogibhir dhyeyam | tasmat animadisiddhir
bhavati). The description of jyotirmayiikha in a type of yoga called Amanaska, which leads to the attainment
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of the eight Siddhis, is strong evidence that it derives from the Amanaska's practice of jyotirmandala, which is
also said to bring about the eight Siddhis (2.8). A further parallel passage occurs in the Mandalabrahmano-
panisat (1.3.4), which uses the term mahajjyotis instead of jyotirmandala: 'However, the higher [yoga] is [called]
Amanaska. A great light exists in the region above the root of the palate. By visualizing it, the [eight] Siddhis
beginning with minimization [are attained]' (uttaram tv amanaskam | talumilordhvabhage mahajjyotir vidyate | tad-
dar$anad animadisiddhih). For a discussion on the similarity of the Amanaska's jyotirmandala with the light in the
head (mirdhajyotis) in Patafijalayogasastra 3.32, see endnote 12.

2t is surprising that nearly all the manuscripts preserve tanmilat in 2.8a, because there is nothing in the
preceding verse to which the pronoun (tat) might refer. Since the word paryantam is attested by nearly all the
manuscripts, it appears that two limits of a region are being defined here, in the form of 'from X up to Y'.
The word tanmiila could refer to the base of the torso as seen, for example, in Ksemaraja's commentary on
Netratantra 7.30d which describes a practice of gently squeezing the base of the torso (tanmiilam pidayec chanaih)
in order to raise Sakti. Ksemaraja defines tanmiila as the anus (tanmilam iti mattagandhasthanam...) (for more
details on this passage, see Mallinson 2007: 185 n. 123 and 215-26 11. 299). In Vijfianabhairavatantra 28, the yogin
is instructed to visualize Sakti rising from 'the base' (4 miilat) to rest at the point twelve finger breadths above
the head (a malat kiranabhasam siiksmat siiksmataratmikam | cintayet tam dvisatkante Samyantim bhairavodayah) and in
his commentary on this verse, Sivopadhyaya glosses & miildt as a janmadharat. The term janmadhara is glossed
by Jayaratha in his commentary on Tantraloka 29.88 as: 'The place of PranaSakti's ascent' (pranasaktyudayasthane
janmadhare), which implies the abdomen or, more specifically, the bulb (kanda) in the abdomen according to
Netratantra 7.31¢ (janmasthanam tu kandakhyam). However, since there is no verb of motion in Amanaska 2.8a-b, its
intended meaning could not be that the orb of light moves from the base of the torso to some higher point such
asthe dvadasanta, as was implied above in Vijfianabhairava 28. Instead, the main verb of 2.8a-b (i.e., vibhati) clearly
indicates that the orb of light shines within the region demarcated by the ablative (miilad) and the word preced-
ing paryantam. This rules out the interpretation of tanmilat as the base of the torso. This is further supported by
the parallel passages to the practice of jyotirmandala in the Advayatarakopanisat (11) and Mandalabrahmanopanisat
(1.3.4), which locate this orb of light above the root of the palate (talumiila) in the head (see endnote 11 for a
translation of these passages). Since tanmiilat does not fit the context here, Alexis Sanderson has conjectured
a mulat on the basis that a talumalat (i.e., 'from the root of the palate') is the intended meaning. Furthermore,
a mildt is consistent with the formula 'from X up to Y' (i.e., @ X, Y paryantam) which is indicated by most of
the manuscripts. If X is the root of the palate, the question remains, what is Y in this formula? The majority
of manuscripts preserve induparyantam. One might understand indu as the metaphysical moon which is often
referred to as the store of nectar and located by the Vivekamartanda (135¢-d) at the root of the palate (amrtatma
sthito nityam talumiile ca candramah). Generally speaking, yoga texts locate the moon in the head, though there
are exceptions (see Mallinson 2007: 220-221 n. 329). Nonetheless, it is unlikely that the metaphysical moon
would be used as the upper limit for the circumference of an orb of light which is above the root of the palate.
Two south-Indian manuscripts (Ap, C,) have binduparyantam which is partially supported by J, (bindur va yan-
tam). The word bindu has many meanings in various Tantras and yoga texts (see Mallinson 2007: 219 n 325),
and it is sometimes associated with the space between the brows. For example, in Vijiianabhairavatantra 36,
bindu is a spot of light seen between the eyebrows (kararuddhadrgastrena bhrisbhedad dvararodhanat | drste bindau
kramal line tanmadhye parama sthitih) and there are references to the middle of the brows being the place of
bindu; e.g., Sa’rﬁgadhampaddhati 4358 (bhriicakram saptamam vidydd bindusthanam ca tad viduh | bhruvor madhye vartu-
lam ca dhyatva jyotih pramucyate) and Tantraloka 29.244¢-d (bindusthanagatam cittam bhrimadhyapathasamsthitam).
Therefore, if the original reading of Amanaska 2.8a was binduparyantam, it should be understood as bindustha-
naparyantam. However, though the middle of the brow is a perfectly reasonable place to expect a yogin to
visualise a light, one would not expect it to be the upper boundary of an orb of light which begins at the root
of the palate. Furthermore, bindu may have been an attempt to fix induparyantam, perhaps, by a scribe who had
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seen the compound binduparyantam in various Tantras, in which it is likely to mean bindutattvaparyantam (i.e.,
'up to [the reality level called] Bindu'); e.g., the Mrgendrapaddhatitika, T.1021b, p. 82 (raSmimatraviyogena samyo-
jva prthivyadibinduparyantam | sattrimsattattvani svakaranalayakramena Sodhayet; etc.). The parallel passages to the
Amanaska's jyotirmandala in the Advayatarakopanisat and Mandalabrahmanopanisat only mention the lower limit
of the orb in the head, but there appears to be a precedent to this practice in Patafijalayogasastra 3.32 which
mentions a light in the head (miirdhajyotis) as a focal point for Samyama (i.e., the combined practice of concen-
tration, meditation and Samadhi). Bhoja's commentary on this Sitra locates the light at Brahma's aperture
(Sirahkapale brahmarandhrakhyam chidram prakasadharatvaj jyotih). This has led Alexis Sanderson to propose the
diagnostic conjecture bilaparyantam, which is attested in various Tantras; e.g., Cidanandanatha's Svacchanda-
paddhati p. 271, sa (maladibilaparyantam), Svacchandoddyota vol 2, patala 4, p. 147 (brahmabilaprayantam asrayati),
Svacchandatantra 4.347a-b (tattvadvayasamayukto yavad brahmabilam gatah), Parasuramakalpasiitra, Srikrama, Siitra 3
(maladividhibilaparyantam taditkotikadaram tarunadivakarapifijaram jvalantim milasamvidam dhyatva), Devidvyardha-
Satika, f. 17r-v (v. 209) (kalagnirudrasam tapam cintayed ravimandale | yavad brahmabiladvaram cintayec ca Sikham param
|| param ] em. Sanderson : param Codex.). Seeing that the aperture at the top of the head (brahmabila) is directly
above the root of the palate, the conjecture a miilad bilaparyantam restores the meaning of the verse by providing
two plausible limits to an orb of light visualised in the head.

BThe alternative reading for 2.9a vedasastrapuranadyah has merit because it would broaden the scope to in-
clude all Brahmanical literature such as the Epics (itihasa). However, since nearly all the manuscripts and so
many of the parallel verses in other texts support -puranani and, since the Vedas, Sastras and Puranas cover a
great deal of Brahmanical literature, particularly if one understands $astra to include all religious, philosoph-
ical, legal and scientific treatises, it seems probable that the original reading was vedasastrapuranani.

™ As the testimonia of verse 2.9 indicate, the parallels of this verse are found in many late tantric and hathayo-
gic texts. Of the tantric literature, its appearance in the Kularnavatantra (11.85) is probably the earliest, and
it is quoted with attribution to the Kularnavatantra in late compendiums and commentaries such as the Pu-
rascaryarnava, the Tarabhaktisudharnava and Bhaskararaya's commentary on Lalitasahasranamastrotram 88. The
version of this verse quoted in tantric sources tends to be distinguished by spasta vesyangana (note the corrupt
reading of spastani ganikd iva in Taranatha Vidyaratna's edition [1985: 276] of the Kularnavatantra ), and iyam
tu Sambhavi vidya. A puranic source for this verse, namely the Skandapurana, is cited in the thirteenth chap-
ter of a Rudrayamala (IFP T73, p. 16). However, I am yet to locate a verse on Sambhavi Mudra in the Skan-
damahapurana (1986-89) nor in Adhyayas 1 — 31.14 of the Nepalese Skandapurana-Ambikakhanda (1998-2004).
The earliest Hathayoga text in which Amanaska 2.9 is found is the Hathapradipika (4.35), and it is most likely that
the Amanaska was the source of this borrowing (rather than the Kularpavatantra) because the Amanaska's verse
is identical to the Hathapradipika's. Furthermore, the Hathapradipika borrowed several verses from the Aman-
aska which are not in the Kularnavatantra (e.g., Hathapradipika 4.31-32 = Amanaska 2.21-22 and 4.61 = 2.79). The
Goraksasiddhantasangraha and Hathatattvakaumudi quote 2.9 and attribute it to the Hathapradipika, and it is likely
that the Hathapradipika was the source of this verse in later Hatha texts such as the Hatharatnavali, the Gher-
andasambhita and Hathayogasamhitd. The main exception to this was Sivananda's Yogacintamani which quotes
2.9 with attribution to the Rajayoga, a pseudonym probably invented by Sivananda for the Amanaska's second
chapter (see sections 1.3.4.2 and 1.3.7.6).

5The testimonia cited for Amanaska 2.10 suggest the influence of the practice of Sambhavi Mudra on later
tantric and yogic traditions. From the Gherandasamhitd onwards, nearly all the references in this list date to the
eighteenth century or later. I wish to thank Alexis Sanderson (p.c. 22.1.10) for the references to the commen-
taries of Rajanaka Laksirama, Sivopadhyaya and Rajanaka Bhaskarakantha. For a discussion on the similarity
of Bhairavamudra, which is described in Abhinavagupta and Ksemaraja's work as antarlaksyo bahirdrstih, to
Amanaska 2.10, see section 1.3.6.9.

'The compound trisaptakulain 2.13b and its equivalent ekaviméatkula are reasonably common in earlier Saiva

354



works in expressions for the magnitude of merit to be enjoyed by one's family for the successful completion
of some rite or auspicious deed. For example, in the Nisvasatattvasamhita's Uttarasiitra (5.54c-d): 'If one stud-
ies [these teachings], O goddess, one raises [out of Samsara] twenty-one generations of one’s family (kulan)'
(trans. Goodall 2012: 311) (ekavimsatkulan devi adhitya hy uddharisyati). The phrase is particularly common in the
Sivadharmottara; e.g., 4.22a-b and s5.221¢-d (trisaptakulasamyuktah $ivaloke mahiyate); 11.119 (ye pathanti $ive bhaktya
svacaryadhyanam uttamam | trisaptakulajais sardham Sivaloke mahiyate); 12.23 (trisaptakulasamyuktah samastaih pari-
varitah | vasec chivapure nityam caturmdsya pravartanat), etc. The Sivadharmottara addresses the lay supporters of
Saivism and teaches them methods for attaining rewards after death (Sanderson 2005b: 4). This text's em-
phasis on the merit generated by ritual action for the benefit of family members has been noted by Alexis
Sanderson (2005b: 7-8); 'The acts of piety that they advocate are to be performed or sponsored by individ-
uals but the rewards they generate are repeatedly said to accrue not only to these individuals but also to all
for whom they are responsible or to whom they are tied through birth. In this way the texts add a dimension
of social duty to the acceptance of its injunctions.' He cites Sivadharmottara 1.87b-90 to illustrate this point;
'If [the king] performs this rite [of worshipping the Linga] with its six factors Siva will show his favour. In
both this world and the next he will grant all his desires. So a king who is a devotee of Siva should worship
him in this way. If he does so he will rescue twenty-one generations of his patriline. He will install them in
heaven and then go on himself to the eternal domain of [§vara...' (trans. Sanderson 2005b: 8) (anena vidhina
devah sadangena prasidati || iha loke pare caiva sarvan kaman prayacchati | sadarigavidhing tasman nrpatih piijayec chivam
|| Sivabhaktah samuttarya kulanam ekavimatim | svarge sthapya svayam gacched ai$varam padam avyayam). Amanaska
2.13 is promoting the practice of Sambhavi Mudra in the same way.

“There are numerous variant readings for the first hemistich of Amanaska 2.14 and, though there is very
little consensus among the north-Indian manuscripts, there is a marked difference between the readings of
the north-Indian recension and those of the Nepalese recension. The former does not incorporate a nega-
tive particle into the first hemistich whereas the latter does. In fact, the majority of the Nepalese manuscripts
read: 'There is no upward and downward piercing of Kundalini and no step by step progress of [achieving]
the no-mind state' (nordhvadhahkundalibheda unmanyas caiva na kramah). This refutation of raising Kundalini and
more gradual methods of achieving Samadhi, most probably such as Astangayoga, reveals the true import
of the compound anusandhanamatrena (2.14¢) which is supported by all three recensions. The significance of
matra here is that the Amanaska's yoga, which is essentially the practice of Sambhavi Mudri, is exalted at the
expense of Kundalini-based and gradualist yogas because Sambhavi Mudra bestows the no-mind state and all
the Siddhis simply through constant immersion of the mind (anusandhanamatrena). The others yogas do not.
In those readings of the north-Indian manuscripts which lack a negative particle, matra is redundant and the
two hemistichs of the verse are disconnected. For example, manuscripts such as B, M,M, P, T, tend to read:
'Because of the upward and downward piercing of Kundalini, there is a method of [achieving] the no-mind
state. Simply through constant immersion of the mind, this yoga bestows Siddhis' (firdhvadhahkundalibhedad
unmanyds caiva tatkramah | anusandhanamatrena yogo ‘yam siddhidayakah). The ablative bhedat in the north-Indian
manuscripts makes little sense with tatkrama because one would expect the piercing of Kundalini to be a spon-
taneous way to the no-mind state and thus, the very opposite of a gradual method. This is, perhaps, why the
Nepalese manuscripts forgo the ablative, but the compound nordhvadhahkundalibhedah is unconnected to any-
thing, and it is unlikely that the intended meaning of this verse was simply to say that there is no piercing
by means of upward and downward Kundalini. Indeed, it is more likely that the intended meaning was that
the no-mind state cannot be attained by such Kundalini practices. This is consistent with the Amanaska's first
chapter which mentions Kundalini only as an effect of absorption (laya) and not as a cause. Two manuscripts
from Jodhpur (J,],) indicate that unmanyas caiva tat/na kramah might be a corruption of unmanyam caiva sam-
kramah. In this context, safikrama could be understood as the 'passing into' or 'transition' to the no-mind state.
Therefore, the diagnostic conjecture naiva sartkramah has been proposed to yield the statement that the yogin
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does not enter into the no-mind state because of Kundalini, which makes sense of the statement following it
in the next hemistich. Though confused by unmanyas caiva na kramah, the Nepalese commentator similarly un-
derstood the import of naiva and matra in this verse: 'O sage, the upward and downward piercing by Kundalini
and also the Mudras such as Unmani are not needed. Rather, simply by constant concentration on the self,
[Sambhavi Mudri] having been employed in [this] yoga bestows the Siddhis' (... he mune ubho udho kundali-
bheda ra unmani adi bhayaka mudraherii pani cahidainan | parantu atmako anusandhana matrale yogayuktigarikana pani
siddhidayaka huficha || ubho udho ] conj. TAMOT : udho udho ms. 9966). As to why the north-Indian manuscripts
failed to preserve a negative particle in 2.14a-b, one might surmise that the negative particle was written out
by those later yogins who preserved and consulted the Amanaska, but belonged to a tradition which espoused
the attainment of Samadhi through the raising of Kundalini; e.g., Hathapradipika 4.19 — 20a-b: 'Having awak-
ened Kundalini, the vitality which has been carefully accumulated along with internal heat enters Susumna
unobstructed. When vitality is flowing in Susumna, the no-mind state is accomplished' (vayuh paricito yatnad
agnind saha kundalim | bodhayitva susumnayam pravised anirodhatah || susumnavahini prane siddhyaty eva manonmani).
Cf. Dattatreyayogasastra 108 — 109a-b and $ﬁrﬁgadhampaddhati 4399 — 4400a-b.

8For references and a discussion of lower (adhas) and upper (iirdhva) Kundalini in tantric sources, see Brun-
ner, Oberhammer and Padoux 2000: 104 and 243 respectively. I am yet to find a reference to a lower and
upper Kundalini in any medieval yoga text. Seeing that such yoga texts often relied upon a simplified version
of tantric metaphysical systems, it is likely that any distinction between an upper and lower Kundalini was
discarded. The #rdhvadhahkundali in Amanaska 2.14a is probably referring back to some earlier tantric tradi-
tion. However, there are numerous references to piercing (bheda) both knots (granthi) and Cakras in medieval
yoga texts. The following examples are found in those which predate the Hathapradipika; original Goraksasataka
79-84 (for a translation, see Mallinson 2011: 270-71); Yogabija 125-26: 'Seated in Vajrasana and having caused
Kundalini to stir, [the yogin] should perform [the Pranayama known as] Bhastra [so that] he quickly awak-
ens Kundalini. The knots in the spine are pierced with [this] rod of molten iron' (vajrasanasthito yogi calayitva
ca kundalim | kuryad anantaram bhastram kundalim asu bodhayet | bhidyante granthayo vamse taptalohasalakaya); Siva-
samhita 4.21: "When sleeping Kundalini is awakened by the guru's favour, then all the Cakras and knots are
pierced (suptd guruprasadena yada jagarti kundali | tada sarvani padmani bhidyante granthayo ‘pi ca); and in the Sarriga-
dharapaddhati's description of Rajayoga (4364-71), piercing the three knots with the mind and breath and pierc-
ing the five Cakras with Kundalini are mentioned (for a translation, see Mallinson 2007: 28-29). Some of these
verses (e.g., Yogabija 125, Sivasamhitd 4.21, etc.) appear in the Hathapradipika which also describes the piercing of
the three knots with the breath (see Hathapradipika 4.70-77). The piercing of the final knot (rudragranthi) culmi-
nates in Samadhi (rdjayoga) and the final stage of yoga called Nispatti. There are many more such references in
later yoga texts.

9The parallel verse of Amanaska 2.14 in the Rajayogamrta is accompanied by the following verse and a half
(Rajayogamrta 4.3a-b — 4.4a-b) which harks back to the division between piirva and aparayoga at the beginning
of the Amanaska's second chapter: 'He who knows this yoga is one who is liberated while living. He who
knows the preliminary and advanced yogas is free from the preliminary and advanced yogas. He is without
the preliminary and advanced yogas and [yet] he has the preliminary and advanced yogas' (yas tu yogam imam
vetti jivanmuktih sa eva hi | yah piirvaparayogajfiah sa purvaparavarjitah ||3]| 3¢ -jiiah corr. : jfia Codex. || pirvaparavihino
'yam sa piirvaparavan bhavet). These verses do not appear in any manuscript of the Amanaska.

20 Amanaska 2.15 is an analogy between Sambhavi Mudra and a celebrated feat of archery most often as-
sociated with Draupadi's Svayamvara in the Mahabharata but also found in later poetical works. There are
clear parallels between Amanaska 2.15 and the version of this story in the Lilavatisara which was written by the
thirteenth-century Jain poet, Jinaratna. Instead of Arjuna and Draupadi, the main characters of Jinaratna's
story are Vatsaraja and Jaya$ri. His retelling contains the phrase, drdhvamustir adhodrstih (3.257¢), which de-
scribes Vatsaraja at the moment before he shoots the arrow. Vatsaraja's fist is raised up above his head be-
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cause he must point the bow up to a target above himself, and his gaze is directed down because he must sight
the target by gazing at its reflection in a bowl of oil on the ground. A doll (paficali) called Radha is the target
(laksya) and she is placed in the middle of a rotating wheel which is suspended atop a high pillar (stambha).
One can infer that the 'piercing is upward' (irdhvavedha) because Vatsaraja's arrow strikes her from below; Lila-
vatisara 3.256-57, 261 (savyapasavyaparyaficaccakracakravimadhyatah | radhavamadrsam drastum tailapatranubimbitam
|| citralekhitaval lepakrtavad gravaklyptavat | drdhvamustir adhodrstih sthanenasthan narendrasiih || ... || laksyatmanam
niriksyatha radham mithyopalabdhivat | Sarena saksdtkarena vivyadha sa narendrasiih). The downward head (adhosi-
ras) probably refers to Vatsaraja, who is presumably tilting his head down as he shoots the arrow, or it may
refer to the doll Radha who is described earlier in the poem (3.237) as being face down (adhomukhin) on the
rotating wheel (radhabhidha ca paficali tai cakre cakramirdhani | radhavedhakalalokasayevadhomukhi sthira). This lit-
erary motif of an archer shooting an arrow upwards while looking downwards has been adapted to describe
Sambhavi Mudra because it so aptly conveys the contrast inherent in the descriptions of this Mudra in earlier
Tantras (see section 1.3.6.9) and Amanaska 2.10a (i.e., antarlaksyam bahir dystir). The upward or, that is to say,
the outward aim of the bow represents the external gaze, and Vatsaraja's looking below at the reflection of
the target is the internal aim. Similarly, the upward piercing of the arrow is an outward action of penetration
or engagement in the world which is akin to the external gaze, and the downward head is an introspective
gesture which is suggestive of Sambhavi Mudra's internal aim. It is unlikely that Amanaska 2.15 was directly
inspired by the Lilavatisara because in this poem Radha is mounted on a pillar (stambha) rather than a machine
(vantra). Also, Jinaratna postdates Hemacandra, who consulted the Amanaska's second chapter (see section
1.3.7.1). It is more likely that Amanaska 2.15 was based on an earlier version in which Radha is the target be-
cause nearly all the Amanaska's manuscripts preserve radhayantravidhana in 2.15c. This indicates that the verse
was not based on Draupadi's Svayamvara in the Mahabharata (1.176-79) whose various recensions reported in
BORI's edition refer to the target simply as laksya. Furthermore, apart from laksya and yantra, none of the other
terminology of Amanaska 2.15a-b appears in this section of the Mahabhdrata and, most importantly, the image
of the archer looking down at a reflection of the target in a bowl of water or oil while holding his bow up is ab-
sent in this account. For these reasons, the analysis of Amanaska 2.15 in the introduction of Gopinath Kavir3j
and Yognath Swami (1967: 10-14), who based most of their discussion on the Mahabharata's story of Drau-
padi's Svayamvara, is unconvincing. It is only after discussing the Mahabharata that Yognath Swami (1967: 23)
refers to another version of this story without identifying his source. He explains that Arjuna looks down
into a pot of water (jalakunda) called a Dharayantra, and the target (laksya), which is pierced by the arrow, is
a wooden fish (matsyavedha). Though dharayantra is found in some of the Amanaska's Nepalese manuscripts, it
is unlikely to have any connection to a pot of water because the yantra in Draupadi's Svayamvara is the flying
machine (vaihayasam yantram) upon which the target is mounted. Instead of the pillar (stambha) in Jinaratna's
version of the story, the term yantra in Amanaska 2.15¢ probably derives from this machine. It contained a hole
(chidra) through which Arjuna had to aim his arrow in order to hit the target (Mahabhdrata 1.176.10 and 1.179.16).
Thus, the compound radhayantravidhana in the majority of the Amanaska's north and south-Indian manuscripts
(XNtpu)s kP Ur v ] Ssipv,) Ei) most probably refers to the method (vidhana) of shooting the arrow (i.e., the gaze)
up through the machine (yantra) to pierce Radha, who is the internal target (laksya) of Sambhavi Mudra. One
might also equate the Yantra itself with the external gaze, because it is the external shell, so to speak, with a
hole in it through which the target is seen.

It is not easy to explain the terminology of Amanaska 2.15a-b on the basis of other verses in the Aman-
aska. For example, the previous verse rejects piercing by Kundalini (kundalibheda) as a cause of the no-mind
state and yet, 2.15b refers to an upward piercing (irdhavedha). When one understands that the upward pierc-
ing is in fact the external gaze of Sambhavi Mudr, it becomes clear that the Amanaska is reinterpreting the
common notion of piercing knots (granthi) and Cakras with vitality (prana) or Kundalini in earlier tantric and
yoga traditions. Many of the strange variants (e.g., irdhvamedhras tv adhahsirah) and the various types of Yantra
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(i.e., radhayantra, dharayantra, dharayantra, etc.) probably arose when the literary motif behind the verse had been
forgotten. This was the case for the Nepalese commentator who ignored musti in 2.15a and read mukha: '[The
yogin's] face is upwards and gaze downwards' (ubho mukha cha drsti udho bhayaki cha). Perhaps owing to the read-
ing dhardyantra in some Nepalese manuscripts, the commentator likens $ambhavi Mudra to the rotating (ulto
Sulto) earth, because she goes upwards (ubhogami) while her head is downward (aphu ubhogami cha ani $ira udhai
cha | tyo prthvijatra jasto urddharddha gati ulto $ulto aphaima jo vidhana jo jaficha). He then adds that Sambhavi Mudra
is called 'tirdhvamiila’ in the Bhagavadgita (urddhamula bhani gitama kahyako cha) which must be a reference to the
fig tree (asvattha) at the beginning of the Gita's fifteenth chapter. This fig tree is described as having roots above
and branches below; Bhagavadgita 15.1a-b (iirdhvamiilam adhahsakham asvattham prahur avayayam). In an essay pub-
lished with selected writings, Gopinath Kaviraj (2006: 145) quoted Amanaska 2.15a-b as: tirdhvamustir adhodrstih
irdhvapado 'py adhahsirah. The variant irdhvapadah clearly points to the hathayogic Mudra called Viparita Karani,
which was described as follows in early Hatha texts such as the Dattatreyayogasastra (148c) and Hathapradipika
(3.80a): '[The yogin's] head is down and feet are up' (adhahsiras cordhvapadah); and in the Vivekamartanda (137):
'The navel is up, the palate down and the sun is up, the moon down. [This] action is called Viparita, and it is
[only] accomplished by instruction from a guru' (firdhvam nabhir adhas talur cordhvam bhanur adhah $asi | karanam
viparitakhyam guruvakyena labhyate). Based on the latter description as well as an alchemical apparatus called
the Vidyadharayantra, David White (1996: 248-49) has proposed that Amanaska 2.15 is a description of a yogin
practising Sambhavi Mudra in an inverted position. The obvious problem with this interpretation is that it
fails to explain drdhvamusti and drdhvavedha. The latter term is inappropriate for this explanation because one
would expect a lower part of the body such as the feet to be raised (i.e., drdhvapada) in contrast to the head
being down. Furthermore, the practice of inverting the body, which was performed by earlier ascetic tradi-
tions as well as those of Hathayoga (Mallinson 2012: 10), has no place in the Amanaska, which is critical of
various ascetic practices and hathayogic Mudras, Bandhas and Karanas (1.7, 2.31, 42). Indeed, the Amanaska
teaches a simple, effortless yoga (2.26) which prided itself on avoiding relatively complicated techniques such
as Viparita Karani and the metaphysics behind them. There is no mention of a metaphysical sun and moon in
the Amanaska, nor the drinking of the ambrosial nectar in the head so that the yogin may become immortal.
As for the reading drdhvapado 'py in Gopinath Kaviraj's selected writings, it was probably his own diagnostic
conjecture based on Hathapradipika 3.80a. Kaviraj contributed manuscripts and assisted Yognath Swami with
editing and yet this reading is not recorded in that edition.

'[n the context of 2.16, kuldcara is a more specific reference to the worship of the families or lineages of the
Yoginis and Mothers which derive from the Kapalika cults of the Vidyapitha (Sanderson 1988: 679-680). Thus,
the Brahmanical meaning of kuldcara as the duties proper to one's family lineage, is probably not intended.
Such is suggested by the Amanaska's explicit rejection of Kapalika practices (i.e., 2.32 — 2.35), such as behaving
as if mad, the use of intoxicants and ritualised sex. However, seeing that by the time the Amanaska's second
chapter was written (i.e., 11/12th CE) the Kaula reformation and domestication of the Kula rites would have
taken place (Sanderson 1985: 214 n. 110), it is possible that kulacara could cover a range of rituals beyond the
transgressive ones, as outlined in the eleventh chapter of the Kularnavatantra. Nonetheless, the main point of
the verse is that Kaula worship is considered to be an external or, perhaps, superficial spiritual practice as
opposed to the true practice of the no-mind state.

*2Cf. Kularnavatantra 13.109: 'There are many people in the world who are content with the observances
prescribed for caste, religion and one's family lineage. That Guru who is devoid of all desires is difficult to
find, O goddess' (quoted in the testimonia). For a discussion of the interpretation of Amanaska 2.16¢c-d in the
Goraksasiddhantasangraha, see section 1.3.7.11.

»The metaphor of a herdsman holding a goat under his arm while looking for it in a well may be unique. I
am yet to find it elsewhere.

24 have understood the compound anandaddyini in 2.20d as not only qualifying the no-mind knowledge
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(amanaska vidya), but, in this context, as also providing a reason for the superiority of this knowledge. In other
words, why is the no-mind knowledge superior? Because it bestows bliss.

»5The compound svavabodhakalalapakusalah in 2.23¢ may be a corruption, because the term aldpa often has
a pejorative sense such as 'prattle’ or 'gossip'. For this reason, Alex Sanderson has proposed the conjecture of
svavabodhakalalabhakusalah, which yields the meaning: 'Those who are skilled in obtaining [even] a modicum
of self-awakening are rare in this world." However, the fact that all three recensions support alapa and in the
absence of a parallel verse elsewhere, the reading of the manuscripts has been retained, though the reader
should note the felicity of labha here.

**The most common reading in 2.24a among the north-Indian and Nepalese manuscripts is evatmano
bhavam. It has probably been understood as: 'The knowers of the Upanisads, which are the culmination of
the Vedas, only talk about the [true] nature of the self. However, this meaning does not fit the context of
the Amanaska so well, because the focus of the text is the no-mind state. The reading of the south-Indian
manuscripts evonmanibhavam, which is supported by parallel verses in the Kularnavatantra (1.93) and the Garuda-
purana (2.49.77), makes better sense because the Amanaska is more concerned with the attainment of the no-
mind state, rather than a gnostic experience of the self. This verse is criticising Vedantins who might have
used the term unmanibhava and its synonyms, as is seen in Gaudapada's Mandikyopanisatkarika (3.31) and, per-
haps, the Maitrayanyupanisat (4.7) (for a discussion on the connection between these texts and the Amanaska,
see section 1.3.6.12). It is easy to see how the corruption could have occurred and why the reading evatmano
bhavam has prevailed among the manuscripts, because one readily associates talk of the 'self' with Vedanta. It
is perplexing that this reading is also prevalent among the Nepalese manuscripts because the Nepalese com-
mentator obviously read, evonmanibhavam: 'Some persons, who know Vedanta and the Upanisads, talk about
the state of no-mind along with the doctrine of [their] scriptures' (kohi vedanta upanisada jamnya jiianiharu ta
Sastra drstile amanako bhava batauchan). Though the north-Indian recension has failed to preserve the best read-
ing in 2.24a, I have favoured its reading for 2.24¢ (rahasy upadisanty anye) over that of the Nepalese (rahasyam
upadisanti), because the latter contradicts the first hemistich of this verse. In other words, it does not make
sense for the knowers of the Upanisads to teach the no-mind state secretly, when 2.24a-b states that they talk
openly about it. Therefore, it makes better sense to say that 'others teach it in secret'.

’The Nepalese manuscripts and commentary transmit vijfidya instead of vihaya in 2.25a. The former yields
the meaning: 'Having known the yoga scriptures and various opinions of gurus...' Such a reading undermines
the salient theme in 2.23-25 that the experience of self-realization transcends scripture, learned talk and the
like. The fundamental cause of liberation in the Amanaska is the no-mind state and the guru's favour. Thus,
other verses tend to limit the value of scripture in this regard; e.g., without a guru, even a multitude of Sastras
do not lead one to the desired state (2.40). Though the guru is essential in the Amanaska, the various opinions
of other gurus is another matter. The final indication of vihaya is that all the available north and south-Indian
manuscripts preserve it.

2®Most manuscripts have nibaddha for 2.25c¢. Its usual meanings of 'to bind' or 'to compose' are difficult to
construe in the context of self-realization, and one can see from the number of variant readings, which are
basically various forms of nibaddha, nibandha and nibodha, that the tradition has struggled to make sense of this
verse over the centuries. However, it is difficult to construe this meaning of nibaddha with self-realization in
the most likely variant readings; e.g., 'a person to whom self-realization is bound' (nibaddhasvavabodhah); 'the
self-awakening of one who is bound' (nibaddhasyavabodhah), etc. One might be tempted to think that ayam in
2.25¢ refers back to a masculine noun in the previous verse, such as unmanibhava. Since all the manuscripts
affirm that svavabodha is in the nominative case, one would then have to convey nibaddhasvavabodha with the an-
tecedent of ayam, which yields further unlikely meanings. The final option is to consider nibaddha as qualifying
svavabodho 'yam ('this self-realization') in the sense of 'having been composed [in this text]'. This too is strange,
for one would expect a text (grantha) or scripture ($dstra) to be composed (nibaddha) and not self-realization.

359



Therefore, I have chosen the only plausible reading, which is supported by one manuscript. Seeing that this
chapter is a dialogue between Siva and Vamadeva, it is possible that the imperative verb nibodha was intended.
I'wish to thank Dominic Goodall for this suggestion. The Nepalese commentator's interpretation of this verse
is worth mentioning though it is less plausible than the reading which has been adopted. He understood svav-
abodha as the name of this text, probably on the basis of nibaddhah; '... this [text] named the Svavabodha is
known from the mouth of the Guru' (... svavabodha nama bhayako gurukd mukhadekhin jani hunyd ...). Several
colophons of Nepalese manuscripts (i.e. N,N,N, N,, N E, E,) indicate that the second chapter has been called
the Svavabodha, and one must wonder whether this emanated from the Nepalese commentator's remark on
2.25. Such a name is absent in all the colophons of the available Indian manuscripts and is not found in any
other text which quotes verses from the Amanaska with attribution. Apart from the manuscript evidence, the
strongest objection to understanding svavabodha as the name of this text is that the same compound appears
in Amanaska 2.23c and 2.36a and, in both of these verses, it is not be the name of a text.

»9The compound sadyahpratyayakaraka derives from earlier tantric literature (e.g., Malinivijayottaratantra 11.22d,
21.20b; Tantrasadbhava 2.32, 3.1, 3.158, 6.181, etc.; Brahmayamala 51.2. 96.18; Kubjikamatatantra 4.1, 5.100; etc.). It
is not so common in medieval yoga texts. In fact, I have found it in only one other yoga text which might
pre-date the fifteenth century (i.e., Sivasamhitd 5.41).

3°Thave supplied 'yoga' in my translation of Amanaska 2.27 because this text is teaching a system of R3jayoga.
Therefore, one could understand this verse as an exhortation to give up other systems of yoga, especially those
with auxiliaries, in favour of R3jayoga. However, one could also interpolate 'method', 'doctrine’, 'religion’, etc.

3ICf. Yogabija 138: 'If the mind has disappeared when the breath [is flowing], then, the disappearance of the
breath is certain as well. If this does not happen, the [yogin] has no [knowledge of] scripture, no understanding
of himself, no guru and no liberation' (cittam hi nastam yadi marute syat tatra pratito maruto 'pi nasah | na ced idam
syan ha tu tasya Sastram natmapratitir na gurur na moksah). For references in other yoga texts on the dependence of
mind and breath, see section 1.3.6.14, footnote 468.

>The variant readings of indriyavargavrttir and indriyavargavrddhir are also possible for indriyavargabuddhir in
2.28¢. However, the latter has been favoured because there may be some opposition between buddhi and siddhi
in 2.28d, inasmuch as the Amanaska's teachings are founded on the no-mind state in which there is no manas,
buddhi, citta and so on. Thus, if there is buddhi, there is no Siddhi in the Amanaska. Also, buddhi is supported by
the majority of north-Indian manuscripts and the oldest witness (M, ).

33For a discussion of verses similar to 2.27-28 in the fourth chapter of the Hathapradipika, see section 1.3.7.5.

34]t is worth noting that tatrapy asadhyah in 2.29a has been emended to tatrapi sadhyah in T, U,N,,and E, as
well as in the quotations of this verse in the Yogacintamani and Brahmananda's Jyotsna. It is obvious that this
emendation was adopted by those who believed in the efficacy of Sadafigayoga and, in his Jyotsna (on 4.25),
Brahmananda seems to acknowledge this in a comment which follows his citation of 2.29: 'This verse is a sup-
plement to the original verse in the Yogabija' (yogabije mulaslokasyayam uttarah Slokah). Apart from the manuscript
evidence, it is clear that tatrapy asadhyah is the correct reading because the particle tu in 2.29c afhirms that the
statement in the second half of the verse opposes that of the first, and this reading is consistent with the Aman-
aska's rejection of gradual or progressive methods (krama) of attaining the no-mind state (2.53).

35Cf. Yogabija 137: 'Owing to the guru's favour, the breath is mastered, and because of that, the mind can be
mastered by the breath. He alone is a yogin; he is happy and his senses subdued. Deluded people, [who] speak
false reasoning, do not know [this].' (guruprasadan marud eva sadhitas tenaiva cittam pavanena sadhitam | sa eva yogi
sa jitendriyah sukhi miidha na jananti kutarkavadinah)

361t should be noted that tasmat in 2.30a must refer back to the statement made in the previous verse. In
other words, because of the guru's favour (tasmat) and the state of Samadhi (amanaskat) which it induces, the
mind disappears. In 2.304, it is important to understand the term amanaska as Samadhi rather than as having
its literal meaning; otherwise one is left with the tautology of the mind disappearing because the mind has
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disappeared.

¥ As an adjective, ugra may mean 'flerce'; e.g., Matysendrasamhitd 6.31a (tapobhir ugraih); terrifying; e.g., Bhaga-
vadgita 11.20 (drstvadbhutam riipam idam tavogram) and in Dhara's commentary on this verse, he glosses ugram as
ghoram; or cruel; e.g., Bhagavadgita 16.9c-d (prabhavanty ugrakarmanah ksaydya jagato hitah) and in Sankara's com-
mentary on this verse, he glosses ugrakarmanah as kriirakarmanah. Its use in Amanaska 2.30b is rather unusual
since it qualifies the breath (vayu), though this usage is somewhat consistent with instances where cold rain
and wind are qualified by ugra in the sense of fierce and terrifying; e.g., Sankara's Vivekacidamani 143b (hima-
jhamjhavayur ugrah). In the context of the Amanaska, the breath is seen as something the yogin must eliminate
because it is a cause of mental activity (2.28). Therefore, the yogin who desires to achieve the no-mind state
(amanaska), may well view the existence of the breath as a torment. The variant of agre seems inappropriate in
this verse because it implies that the breath disappears sometime after the mind has disappeared, whereas the
breath disappears as soon as the mind disappears (see Amanaska 1.22 and 2.28).

33The api in 2.31c must be understood not only with sadhayitva, but also with the preceding gerunds in 2.31a
and 2.31b. Hemacandra clearly conveyed this in his rewriting of the verse in the Yogasastra (6.2-3); i.e., jitvapi,
vidhayapi and sadhayitvapi (see the testimonia for the full verses).

*The majority of manuscripts read krtvd yatnam in 2.31b. This could only make sense if one understood
yatnam adverbially, which is how the Nepalese commentator read it (i.., yatnalegari). The reading of krtva yatnat
in Ap, conveys this meaning. Such readings of the manuscripts indicate that the yogin is deliberately making
vitality (if one supplies the term prana) to flow in all the channels of the body. However, this seems inconsistent
with the general aim of yogic practices which stop or restrain the breath (pranayama). The parallel verse in
Hemacandra's Yogasastra (6.2¢-d) points to a better reading which also explains the confusion over krtva yatnam
in the manuscripts: ... Even having controlled the flow of [vitality] in the channels which are situated in the
body..." (...nadipracaram dyattam vidhayapi vapurgatam...). The term dyatta fits easily into the metre of Amanaska
2.31b and its meaning is consistent with the aim of Pranayama. The term pravaha appears to refer here to the
flow of the breath and this is suggested by its usage in contexts of prognostication; e.g., Sivasvarodaya 60c-
d — 61a-b: 'One should perform gentle activities when the [breath] is flowing through the left nostril, and
vigorous activities when the [breath] is flowing in the right nostril' (candranadipravahena saumyakaryani karayet ||
suryanddipravahena raudrakarmani karayet). I have retained pravaha in the plural (i.e., pravahan) on the presumption
that it may have been a peculiarity of the original text. Perhaps, the author had in mind the different flows of
each of the five or ten vital airs. However, one might consider emending both ayatta and pravaha to the singular
on the basis of the parallel verse in Hemacandra's Yogasastra.

49For references in earlier Saiva works to the practice of entering another's body (parapuragati, but also re-
ferred to as parapurapravesa, parakdyapravesa, etc.), see Mallinson 2007: 237 n. 439. For various accounts of a
Sadhaka entering another's body and extracting the vital essences for himself, see Sanderson 2009: 183-84 .
444. For references in Epics, Puranas and so on, see White 2009: 122-67. The description of this technique as
asraddheya in 2.31c does not imply that the author was incredulous as to whether this act could be accomplished.
Rather, it implies that seekers of liberation should not place their confidence (§raddha) in such a technique. In
other words, it is a dubious practice.

41Cf. Hathatattvakaumudi 30.13¢-d: 'In regard to binding the body with various Mudras and Bandhas, people
do not [achieve even] alittle success in Hathayoga without the no-mind state' (vividhakaranabandhair dehabandhe
jananam na bhavati hathasiddhis camanaskam vinaisat || jananam ] conj. Goodall : jagatam ed. [unmetrical]).

41f Amanaska 2.32 is referring specifically to techniques of Hathayoga, then it is likely that svamala qualifies
miitra, and the allusion is to the technique of Amaroli Mudra (see section 1.3.7.3, for a discussion and references
on this practice). The fact that 2.32b describes Vajroli Mudra supports such a reading. However, in Hatha-
pradipika 3.93, Amaroli Mudra is said to bring about divine sight (divyadrsti) rather than dehasiddhi. One might
contend that Amaroli's association with Hathayoga prompted its inclusion in Amanaska 2.32, yet it is far from
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certain that the criticism of this verse was limited to Hathayoga (see endnote 46). Apart from the ambiguities
in other descriptions of practices in this verse (see endnotes 43 and 45), svamala is somewhat redundant as a
qualification of miitra. Indeed, svamala could mean other bodily impurities such as faeces, sweat, semen, blood
and so on, in which case Amanaska 2.32a would be censuring the sacramental consumption of impure sub-
stances in both Saiva and Buddhist tantric traditions (for descriptions and references on these, see Sanderson
2005a: 110-13 and 2009: 142-43 n. 331). The Nepalese commentator understood it this way: 'Some eat and
drink their own faeces and urine according to the practices of the Aghora [sect]' (kohi ta aghora mata Ii aphnu
mala mutra khanapana gardachan). Nonetheless, Svatmarama considered Amaroli Mudra to be a Kapalika tech-
nique; Hathapradipikis,3.96d (kapalike khandamate 'maroli). Therefore, those practising Amaroli Mudra would
surely be included here if the author's intention was to rebuke all transgressive rites in which urine and other
impure substances were consumed.

4] have been unable to find elsewhere a practice described as discharging saliva from the body (tanoh ke cid
ujjhanti lalam). One might speculate that Amanaska 2.32a is referring to an extreme form of fasting in which
the ascetic does not allow himself to consume even his own saliva. Such a fast is reported in Emil Schlagin-
tweit's Buddhism in Tibet (1863: 240-42) in his account of a ceremony called the Nyungne; 'The day is passed
in rigorous abstinence from meat and drink - nay, it is not even allowed to swallow one's saliva; every one
has a vessel before him which he uses as a spittoon.! However, [ have not been able to verify whether such
fasting was ever practised in medieval India. James Mallinson (2007: 223 n. 338) has proposed that Amanaska
2.32a might refer to the practice of massaging or smearing the body with saliva. However, when such practices
as smearing the body with ashes or rubbing one's own sweat back into the skin are described in yoga texts,
the terms lepana (e.g., Dattatreyayogasastra 44b, Hathapradipika 3.90d) and mardana (e.g., Dattatreyayogasastra 75a-
b, Sivasambhitd 3.46c-d, Hathapradipika 2.13a-b, etc.) are used, so one must wonder why 2.32a was not written
with a form of /lip or v/mrd, if such a practice involving saliva were the intended meaning. The Nepalese
commentator understood this description to be the expectoration caused by two of the cleansing practices
(satkarman) of Hathayoga: 'Some take out phlegm and mucus by doing Neti and Dhauti [practices]' (kohi ta neti
dhoti garda kapha rala nikaldacha). The problem with this interpretation is that the aim of Neti (i.e., threading a
waxed piece of string (siitra) through the nostrils) and Dhauti (i.e., swallowing a long, narrow piece of gauze
into the stomach and regurgitating it) is not to discharge saliva, but to reduce excess fat (medas) and phlegm
(kapha, slesma) in the body. The emission of saliva might occur in these practices but it is only incidental, and
in accounts of them in yoga texts (e.g., Hathapradipika 2.21-37), saliva (lala) is not mentioned. Also, it is un-
likely that expectoration would be used in Hathayoga or Ayurveda for reducing phlegm (kapha) because they
prescribe the practice of self-induced emesis (i.e., gajakarani, vamana, etc.) for this purpose. The meaning of
Amanaska 2.32a is all the more uncertain when one considers the many variants, such as to eat (a$nanti), drink
(pibanti), or milk (duhyanti) saliva. The first two may again be alluding to fasting, if it is meant that the yogin
only eats or drinks his own saliva and nothing else, but one would expect a restrictive particle such as eva to
be used to convey this meaning.

441t is clear that 2.32b is a description of Vajroli Mudra because the main part of the statement (i.e., ke cit...
yuvatibhagapatadbindum tirdhvam nayanti) has been well preserved by the manuscripts and is very similar to the
description of Vajroli Mudra in Hathapradipika 3.87a-b; 'By the practice [of Vajroli Mudra], [the yogin] should
draw up his semen as it falls into a woman's vagina' (naribhage patadbindum abhydsenordhvam aharet). The problem
with 2.32b is pravista and the word preceding it. The majority of the manuscripts preserve pravista which must
qualify the yogins performing Vajroli Mudra. In the context of sex, there seems little choice but to understand
pravista as referring to penetration. However, the manuscript evidence indicates that there has been much
confusion over what these yogins were penetrating, as the object of the verb is variously given as; kostha,
kostham, kostha, kostham, kosthi, kastha, kastham, and so on. Of these, the only one that is slightly plausible in
my mind is kostha which, according to MW-dictionary (s.v.), can mean any of the organs of the viscera of
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the body. This would include the abdomen and uterus, and it is used in yoga texts to refer to the abdomen;
e.g., Hemacandra's Yogasastra 5.6: 'That external emission of the breath, [which is performed] with intense
effort [and flows] from the abdomen through the nose, the crown of the head and mouth, is considered to
be the exhalation' (yat kosthad atiyatnena nasabrahmapurananaih | bahih praksepanam vayoh sa recaka iti smrtah). Cf.
Patafijalayogasastra 1.31 (yat kausthyam vayum nihsdrayati sa prasvasah). In his auto-commentary (the Svopajiiavrtti) on
Yogasastra 5.6, Hemacandra glosses kosthat as udarat (i.e., the stomach/abdomen). The term kostha also occurs
in Yogayajfiavalkya 4.62: 'The fire along with its flames is then stirred up by the breath, and it makes the water
in the abdomen very hot' (jvalabhir jvalanas tatra pranena preritas tatah | jalam atyusnam akarot kosthamadhyagatam
tada) and Gherandasamhitd 1.49a-b: 'Thus, through the practice [of A§vini Mudra], diseases of the abdomen do
not occur' (evam abhydasayogena kosthadoso na vidyate). However,  am not convinced that kostham pravista was the
original reading of Amanaska 2.32¢, for it seems redundant here, and why would the author not have used a
word which specifically means vagina (e.g., yoni) instead of the viscera of the body? In light of these doubts, I
have marked it as a crux.

4 [ have not been able to identify the type of practitioner (i.e., yogin, alchemist, tantric Sadhaka, etc.) nor
determine the practice being described in Amanaska 2.32¢ . Though Hathayoga texts often instruct yogins to
move vitality into the central channel (e.g., Hathapradipika 1.29, 2.42, 3.73, 4.12, 20), I am yet to come across
any reference to a yogin who moves vitality through the conduits of the entire body (akhilatanusiravayusaficara).
Indeed, yogins tend to be more interested in stopping the flow of the breath (i.e., prandyama) than circulat-
ing it, and in such contexts one is more likely to see the yogin described as such; e.g., Kularnavatantra 9.8;
'the yogin [is one] whose movement of the breath has ceased...' (pranastavayusaficarah... yogi) and Khecarividya
2.65a-b (niruddhapranasaficaro yogi...), both of which are similar to Amanaska 2.21 (pranastocchvasanisvasah ... yoga-
vit). Furthermore, though some Hatha texts acknowledge that there are 72,000 channels (nadi) in the body
(e.g., Vivekamartanda 29a-d; Yogaydjfiavalkya 4.56¢-d, etc.), the practice of Hathayoga usually concerns only three
channels (i.e., Susumna, Ida and Pingala) rather than the conduits (Siras) of the entire body which tend to be
numbered at seven hundred in some Ayurvedic texts (for references, see Wujastyk 2003: 398-99). The ob-
scurity of Amanaska 2.32¢ is compounded by the fact that those whom it is describing are said to eat Dhatus.
The meaning of the term dhatu is almost impossible to establish without knowing the context. In the con-
text of yoga, dhatu usually means the seven bodily constituents (for a discussion on the seven Dhatus, see the
relevant endnote to 1.40). If Amanaska 2.32 is solely concerned with Hathayogins and their practices, then the
expression of 'eating’ bodily constituents might be a metaphor for transforming the body, which one would
expect in the context of dehasiddhi (i.e., Amanaska 2.32d). Such a metaphor is found in Hathatattvakaumudi 1.19a:
'The best yogin completely devours his body which consists of the [seven] Dhatus by burning it [with the fire
stoked by Hathayoga] (deham dhatumayam bhuvo dahanatah safijarayed yogirat). This harks back to a similar state-

ment in the Yogabija (76¢-d — 78a-b): 'The wise [yogin] burns his body, consisting of the seven Dhatus, with
the fire [stoked by Hathayoga]. His diseases and torments such as deprivation and physical harm vanish, and
he remains embodied, his form [like] the supreme ether. What more can be said? He does not die' (saptadhatu-
mayam deham agning pradahed budhah || vyadhayas tasya nasyanti chedaghatadika vyathah | tathdsau paramakasariipo
dehy avatisthate | kim punar bahunoktena maranam ndsti tasya vai). Cf. Yogabija 51-53 (mahabhiitani tattvani sambhiitani
kramena tu | saptadhatumayo deho dagdho yogagnina Sanaih || devair api na labhyate yogadeho mahabalah | chedabandhair
vimukto 'sau nanasaktidharah parah || yathakasas tatha deha akasad api nirmalah | siksmat siiksmatataro dehah sthilat
sthiilo jadaj jadah).

In literature on elixirs (rasayana), dhatu may refer to metals such as gold and silver; e.g., Astangahrdaya,
Sutrasthana 28.43a-b (...hemartipyadidhatujam...); Kularnavatantra 13.23b — 25¢-d (dhatinam kaficanam yatha | ... |
tathaiva sarvadharmanam drdhvamnayo ‘dhikah priye); Bhaskarakantha's commentary on Moksopaya 3.14.66 (...vi-
citradhatu vicitragairikadidhatuyuktam...), etc. Thus, it seems possible that Amanaska 2.32¢ is referring to the al-
chemical practice of consuming specially prepared metals, such as gold, silver and iron in elixirs, for the at-
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tainment of dehasiddhi, which is an objective frequently mentioned in Ayurvedic and alchemical literature (see
footnote 46). Examples of elixirs containing metals can be found in the earliest Ayurvedic texts including the
Carakasamhita (Cikitsasthana 3.48b — 49a-b) which mentions an elixir's ingredient called Silajatu that is derived
from four metals, namely, gold, silver, copper and iron ore (...$ilgjatu | natyusnasitam dhatubhyas caturbhyas tasya
sambhavah || hemnas ca rajatat tamrad varat kysnayasad api). Later Ayurvedic and alchemical texts detail the ways of
preparing and ingesting mercury and metals for dehasiddhi. For example, Meulenbeld (2000: 281) reports that
the third chapter of the Ayurvedasaukhya, which is the twenty-second section of the Todarananda, deals with the
eight metals used for dehasiddhi. However, Amanaska 2.32¢ implies that 'eating Dhatus' is done by those who
are skilled at moving vitality (vayusaficara) through the conduits of their bodies, and I am yet to find a descrip-
tion of such a practice combined with the taking of elixirs in any Sanskrit text. Furthermore, until a clearer
parallel to Amanaska 2.32¢ is found in another text, one cannot rule out the possibility that dhatu may refer to
the bodily constituents. There are, indeed, alchemical procedures which transform bodily constituents but
do not involve 'eating Dhatus' nor moving vitality (and thus seem unrelated to Amanaska 2.32¢). One such
example is the eight kinds of piercing (vedha) the body, which are described in connection with dehasiddhi in
Rasarnava 18.147-49 (tatra vedham pravaksyami dehasiddhikapiirvakam | tava snehena devesi proktam eva rasayanam ||
tvagvedhah prathamam devi mamsavedho dvitiyakah | trtiyo raktavedhas tu caturtha$ casthivedhakah || paficamo majja-
vedhah syat nadivedhas tu sasthakah | saptamo dhatuvedhas ca astamah kavacasya tu). I wish to thank David White for
this reference.

46In effect, Amanaska 2.32 is saying that the Hathayogin, ascetic and alchemist are not capable of attain-
ing dehasiddhi without Samadhi (i.e, Rajayoga). The term dehasiddhi and its equivalent kayasiddhi do occur in
medieval yoga texts, but with less frequency and emphasis than in chapters on elixirs in later Ayurvedic and
alchemical texts. In the latter, descriptions of substances which produce dehasiddhi (dehasiddhikara) are com-
mon (e.g., Rasarnava 6.128a, 12.105b; Somadeva's Rasendraciidamani 16.83a; Nityanatha's Rasaratndkara 1.4.1d,
Vagbhatacarya's Rasaratnasamuccaya 2.63a; etc.), as well as descriptions of elixirs and other procedures which
are performed for the sake of dehasiddhi (dehasiddhyartha) (e.g., Dhundhukanatha's Rasendracintamani 7.54, 8.51;
Salinatha's Rasamafijari 2.50, 3.19; Nityanatha's Rasaratnakara 1.4.50, 3.3.5; etc.). In yoga texts which teach Hatha-
yoga, dehasiddhi appears twice in the Hathapradipika,, (3.51 and 103) as a boon of practising either Khecari or
Vajroli Mudra, and in the Sivayogadipika (3.43), it is achieved through the practice of the five Dharanas (for de-
tails of this practice, see section 1.3.6.7). The only other significant reference known to me is in a chapter on
Hathayoga in the Anandakanda (1.20.82), a large treatise which is mainly on Rasayana and is written in the
form of a dialogue between Bhairava and Bhairavi. It contains a verse which says that one who practices the
hathayogic Mudras achieves dehasiddhi (jalandharam mulabandham oddiyanam ca khecarim | mahamudram ca yah
kuryat sa bhaved dehasiddhibhak).

However, none of the above-mentioned Hatha texts define deha/kayasiddhi. It is, therefore, fortunate that

the Amrtasiddhi defines it in a rather a detailed way. The Amytasiddhi was composed before March 2nd, 1160
CE according to the colophon of its oldest manuscript (ms. No. 5125-21). This means it was probably com-
posed in either the same century or the one preceding the terminus ad quem of the Amanaska's second chapter.
Amytasiddhi 24.1-2 describes kayasiddhi in terms redolent of tapas (i.e., purification and bindu):

"When the accomplishment of [destroying] the [five] impurities [is achieved], as well as the
union of the two Bindus, then one should know the body to be perfected and endowed with
all good qualities. [Such a Siddha] is free from cold, heat, thirst, fear, desire and greed. He has
crossed over the ocean of anxiety, disease, fever, suffering and grief.'

yada siddhih kasayanam bindudvayasya melakah | siddham tada vijaniyat kayam sarvagunanvitah ||24.1||

Sitatapatrsatrasakamalobhavivarjitah | adhivyadhijaraduhkhasokasagaraparagah ||24.2|| iti kayasiddhivi-
vekah ||
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24.1a siddhih ] ms. s125/21: siddhi ms. 1242. 24.1b melakah ] ms. 1242 : melakam ms. 5125/21.
24.1d kdyam ] ms. 5125/21: iyam ms. 1242. kayasiddhivivekah | ms. 5125/21: siddhakdyavivekah ms.
1242.

The association between kayasiddhi and asceticism (tapas), which is alluded to in the Amytasiddhi, has a
clear antecedent in Patafijalayogasastra 2.43: 'Perfection of the body and senses [arises] because of the destruc-
tion of impurities through Tapas' (kayendriyasiddhir asuddhiksayat tapasah). The Patafijalayogasastra comments
that kayasiddhi along with the eight Siddhis beginning with minimization arise because of the removal of im-
purities, which are an obstruction (tadavaranamalapagamat kayasiddhir animadya). In his commentary on this
verse, Bhoja interpreted kdyasiddhi as a body in which the eight Siddhis manifest at will (...kayasya yatheccham
its origins in tapas, and this interpretation is apparent in Rasayana texts; e.g., Rasaratnakara 2.1.2: 'Now I shall
speak of the magnificent dehasiddhi, upon the accomplishment of which all the Siddhis arise for [those] men'
(athatah sampravaksyami dehasiddhim suSobhandam | yasyah siddhau manusyanam jayante sarvasiddhayah). This defini-
tion is supported by Pandeya in the introduction (1976: ka) to his edition of the tantric Goraksasamhita; he says:
'The state of having one's body endowed with the eight Siddhis (i.e., minuteness, etc.) is called dehasiddhi or
kayasiddhi (trans. Kiss 2009 : 235 n. 403) (...animadyastagunasampannadehavattvam iti yavat. etad eva dehasiddhir
iti kayasiddhir iti padena va nigadyate). Also, in his commentary on Hathapradipika 3.51 and 103, the nineteenth-
century Brahmananda glossed dehasiddhi as: "Perfection of the body [means it has] beauty of form, strength
and is hard like a diamond' (dehasya siddhih ripalavanyabalavajrasamhananariipa). This is a replication of the defi-
nition of kayasampat in Patafijalayogasastra 3.46 (riipalavanyabalavajrasamhananatvani kayasampat). I am yet to come
across a commentary on this Stitra which equates deha/kayasiddhi with kayasampat.

In light of the earlier associations between dehasiddhi, tapas and rasayana, it is clear that Amanaska 2.32d is
reinterpreting dehasiddhi according to its central teaching; the no-mind state (i.e., Rajayoga). Other attempts to
reinterpret dehasiddhi can be found in earlier tantric traditions. For example, in AghoraSivacarya's commen-
tary on the Mrgendratantra, Vidyapada 10.2, he glosses dehasiddhyartha as: 'The meaning is for the sake of attaining
a subtle body whose nature is the thirty reality-levels beginning with the products and instruments, and not
for the sake of attaining a body derived from the worlds' (karyakaranaditrimsattattvatmakasiiksmadehasiddhyartham
ity arthah | na tu bhuvanajadehasiddhyartham iti vyakhyeyam). Oddly enough, another reinterpretation is found in
the Amytasiddhi (27.1), in a second chapter (viveka) on kayasiddhi, which is defined along the same lines as Vacasid-
dhi in Amanaska 1.62:

'All [rites] which the yogin performs always produce immediate results. One should certainly
know [this] characteristic of a yogin who has obtained Kayasiddhi.'

yat karoti sada yogi sarvam bhavati tatksanat | yoginah kayasiddhasya janiyal laksanam dhruvam ||27.1]| iti
kayasiddhivivekah || 27.1a

27.1a karoti | ms. 512521, ms. NAK 233-06, Yogacintamani, : karosi ms. 1242. 27.1a sadd ] ms.
5125/21 : yada ms. NAK 233-06, ms. 1242, Yogacintamani,. 27.1b tatksandt | ms. s125/21, Yoga-
cintamani, : tatksanam ms. NAK 233-06, ms. 1242. 27.1c kayasiddhasya | ms. s5125/21, ms. NAK
233-06, ms. 1242 : siddhakayasya Yogacintamaniy. 27.1d janiyal | ms. s5125/21, Yogacintamani,, : yati tal
ms. NAK 233-06: jati tal ms. 1242. (The Yogacintamani, p. 214, quotes this verse with attribution
to the Amrtasiddhi).

Tam yet to find such a definition of deha/kayasiddhi elsewhere. Also, it should be noted that Hathayoga was
perceived by some outside the tradition as a yoga practised for dehasiddhi; e.g., Ratnakhetasrinivasadiksita's
Bhavanapurusottama 1979, p. 100 1. 2: 'The Kapalika [said to Mayakundali:] 'Well done, my dear, you are learned.
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The knowledge of Hathayoga is a ladder for ascending to the palace called Rajayoga. After that, kayasiddhi may
be considered to be in the hand!" (kapalikah — vatsa sadhu samabhyasto 'si rajayogabhidhanasaudhadhirohanadhi-
rohini hathavidya | itah param karatalakalitaiva budhyatam kayasiddhih | samabhyasto | conj. : samabhyastho Ed.) The
definition of Hathayoga as a ladder ascending to Rajayoga is undoubtedly modelled on Hathapradipika 1.1, yet
the Kapalika's statement that the attainment of Rajayoga ensures deha/kdyasiddhi is, in fact, the central idea of
Amanaska 2.32. I wish to thank Péter Szdnt6 for the reference to the Bhavanapurusottama.

4 The reading jatijadabhimanamudita of the oldest manuscript (M,) has been accepted because it is the only
reading which makes some sort of sense. This compound seems to be censuring Vaidika Brahmins who are
self-satisfied and full of pride in their caste. They do not see their pride as a flaw in their spiritual make-up;
hence, the term mudita which can mean 'content' or 'complacent', though it usually means 'happy'. The com-
pound jatijada literally means 'caste-stupid’, and similar expressions involving jada are seen elsewhere. For
example, in referring to a young Samavedin who makes a fool of himself when visiting a brothel, Kathasaritsa-
gara 6.62 states: 'Or rather stupidity reaches its highest degree in people who are Veda-stupid' (kim va dharad-
hiriidham hi jadyam vedajade jane). Therefore, jatijada can be understood as, 'stupid because of [an obsession with]
caste.'

+8The compound abhojyannapanapasandavrttita in 2.35a-b has been favoured over the variants which split it,
because the ta should govern not only pasandavrtti but also abhojyannapana.

49Cf. Amanaska 1.6, and see its endnotes for more information on terms such as pasanda, unmatta, civara,
etc. Like 1.6, most of the compounds of 2.34-35 distinguish certain affiliations of ascetics. For example, the
carrying of staffs, wearing matted hair and smearing the body with ashes refers to assorted Brahmin, Saiva
and Vaisnava ascetics; plucking out hair and nakedness, to Jain ascetics; wearing ochre robes, to Buddhists,
and pretending to be mad, to Kapalika ascetics. The Nepalese commentator adds a few comments of his own
to these verses: '...Some say that to wear a yellow [garment] is sufficient [to be a yogin]. Some are like mad
[people]. Some do not eat, [thinking that a yogin] should not eat. Some are seen to drink liquor and have
symbols (cihna) of non-vedic religions and the like, and have various philosophical views. However, they are
nobodies' (...kohi ta geriva lagdi hoijala bhandachana ||34|| kohi bahula jastd bhayaka chana, kohi ta nakhai hola bhani
nakhaya, kohi ta madapana garya pasandavrtti bhayaka ityadi cihna bhayaka nana tarahako darsana bhayaka dekhinchan |
parantu ina kohi hudaina).

59The term udasina and its nominal form audasinya occur in six verses of the Amanaska's second chapter. It
is one of the salient themes of the text; the yogin who has audasinya need not wear sectarian emblems (2.36),
sees the highest reality (2.52, 54), uproots the mind and fells the mundane world (2.58), acquires a supple and
firm body (2.80) and has a steady mind (2.92). The term is usually translated as indifference, detachment,
disengagement or disregard. The problem with these English translations is their negative connotation of ap-
athy and their association with psychological disorders such as disassociation, depersonalization and physic
numbing. There is no doubt that auddsinya is presented in a very positive light in the Amanaska, and it would
be most desirable to translate it with an English word free of negative connotations. However, in the absence
of such a word, I have had to settle on 'detachment’ in the specific sense of: 'A condition of spiritual sepa-
ration from the world; aloofness from... surroundings and circumstances; freedom from or indifference to
worldly concerns, emotional commitments, etc.' (SOED, s.v.). Research on work-related stress is one example
in which psychological detachment has been viewed positively: 'Taken together, these [aforementioned] stud-
ies on between-person differences demonstrate that recovery experiences such as psychological detachment
and relaxation are positively associated with positive affective experiences. Individuals who detach from their
work and relax during their free time in general... are more satisfied with their lives and experience more pos-
itive emotions' (Sonnentag, Niessen & Nef 2012: 871). In the context of the Amanaska, detachment (auddsinya)
enables the yogin to attain and remain in the no-mind state, because he is unaffected by worldly concerns,
surroundings, thoughts, feelings, memories and so on.
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In Brahmanical literature, udasina often means a neutral person, such as in the compound; 'friends, neu-
trals and enemies' (mitrodasinasatru); e.g., Manusmrti 7.177d, 180ob; Mahabharata 12.87.21a, 12.59.43¢; etc. In Bhaga-
vadgita 12.16, the yogin devoted to Krsna is described as detached (udasina), which Sankara glosses as: 'The
devotee who is detached does not take anyone's side, such as a friend's' (udasino na kasyacit mitradeh paksam bha-
jate yah, sa udasino yatih). Commenting on the same verse, Visvanatha glosses udasina as one who is unattached
to worldly people(udasino vyavaharikalokesv anasaktah). Also, udasina has been used in the Sarikhyakarika to qual-
ify the individual soul (purusa). After describing the qualities of the Purusa as the state of witnessing (sdksitva),
isolation (kaivalya), neutrality (madhyasthya), awareness (drastrtva) and non-agency (akartrbhava) in Karika 19, the
Sankhyakarika (20) then qualifies Purusa as udasina: 'Because of that conjunction of [Purusa and Prakrti], un-
conscious matter [from the principal of Mahat down to the subtle elements] appears as though conscious.
So also, the detached [Purusa] becomes [as though] an agent when the Gunas are active' (tasmat tatsamyogad
acetanam cetanavad iva lingam | gunakartytve 'pi tatha karteva bhavaty udasinah). Vacaspatimisra's commentary on
Karika 19 equates udasina with neutrality (madhyasthya) and explains the meaning of both in relation to people:
'Therefore, because the three Gunas are absent, neutrality [is mentioned]. A happy person who is satisfied
with happiness and a sad person who detests sorrow are not neutral. Thus, one who is neutral is free of [hap-
piness and sorrow] and he is also called uddsina' (ata evatraigunyan madhyasthyam | sukhi hi sukhena trpyan duhkhi
hi duhkham dvisan madhyastho na bhavati | tad ubhayarahitas tu madhyastha ity udasina iti cakhyayate). Vacaspatim-
iSra also describes Purusa as eternally detached in his commentary, the Vaisaradi (p. 208) on Patafijalayogasastra
4.24 (sa ca nityodasinah purugah...). In later commentaries on the Patafijalayogasastra, the term uddsina was used
by both Bhoja and Vijfianabhiksu to gloss impartiality (upeksd) which is one of the four emotional states (i.e.,
maitri, karuna, mudita, upeksa) to be cultivated for the attainment of stability of mind (cittaprasada) in Patafijalayo-
gasastra 1.33.

[ am yet to locate a verse in an earlier text which is parallel to any of those on audasinya in the Amanaska,
and I am yet to find an instance in an earlier Saiva tradition in which uddsina is used to qualify a yogin or Sadh-
aka. In late Kaula texts, audasinya was not seen as a positive quality in a Sadhaka; e.g., Kularnavatantra 15.69¢
— 70c-d: 'One who is dumb, treacherous, detached [...] success [in Mantra practice] does not arise for him,
even after repeating the Mantra innumerable times' (jado ripur udasino... [...] | siddhir na jayate tasya laksakoti-
japad api) and Kulapradipa 7.111c-d: 'He [who is] in the middle of the Sricakra, is free of detachment, fear and
anger (audasinam bhayam krodham cakramadhye vivarjayet). Though certain elements of the Amanaska were prob-
ably derived from Kaulism (see section 1.3.6.14), it is unlikely that the yogin's cultivation of audasinya did, and
one can only surmise that it is an extension of the practice of dispassion (vairagya) seen in contexts of yoga
and Sankhya in epic literature; e.g., the Mahabharata 12.308.29: 'However, dispassion is the supreme method
for this liberation, and from knowledge alone, dispassion arises, because of which one is liberated' (vairagyam
punar etasya moksasya paramo vidhih | jiianad eva ca vairagyam jayate yena mucyate); the Sankhyakarika (45) and the
Patafijalayogasistra (e.g., 1.12) as well as various Saiva traditions of the Mantramarga and, possibly, the Atimarga
(the term occurs frequently in Kaundinya's Paficarthabhasya, but not the Pasupatasiitras themselves, and it can
be found in the Skandapurana-Ambikakhanda's section on Pasupata yoga). In later medieval yoga traditions,
audasinya is found in a number of contexts, perhaps, the most frequent being Rajayoga. In two verses on Ra-
jayoga in the Hathapradipika (4.103-104), detachment is the water which gives rise to the wish-granting vine
called the no-mind state: 'All methods of Hatha and Layayogas are for the attainment of Rajayoga. The man
who has ascended to Rajayoga cheats death. The highest reality is the seed, Hathayoga the field and detach-
ment the water. Because of [these] three, the no-mind state, which is the wish-fulfilling vine, immediately
shoots forth' (sarve hathalayopaya rajayogasya siddhaye | rajayogasamaridhah purusah kalavaficakah || tattvam bijam
hathah ksetram audasinyam jalam tribhih | unmanikalpalatika sadya eva pravartate). In the section on Rajayoga in the
Yogataravali (19): 'In order to accomplish the no-mind state, O wise man, we recommend one unique method to
you. Looking on the [world of] multiplicity with detachment, root out volition, [while your mind is] attentive'
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(unmanyavasthadhigamaya vidvan updyam ekam tava nirdisamah | pasyann udasinataya prapaficam sanikalpam unmiilaya
savadhanah). This verse is quoted in the Yogasarasangraha (p. 60) with attribution to Dattatreya and reads 'with a
detached gaze' (udasinadysa) instead of 'detachment’ (udasinatayd). Also, in the Hatharatnavali (4.6) and the Nad-
abindiipanisat (40), detachment is mentioned in a description of nadanusandhana (for more information on this
practice, see section 1.3.6.6): 'Then, having become detached through constant practice, the self-restrained
[yogin] should immediately fix his attention solely on the [internal] sound, which is a cause of the no-mind
state' (udasinas tato bhiitva sadabhydsena samyami | unmanikarakam sadyo nadam evavadharayet). Rajayoga is not the
only context in which udasina and udasinya appear. In the Siddhasiddhantapaddhati (2.33), detachment is one of
the Niyamas of Astangayoga: 'Niyama is [so-called because of its] restraining of the activities of mind. [It
includes] dwelling in an isolated place; no contact [with people]; detachment...' (niyama iti manovyttingm niya-
manam iti ekantavaso nihsangatd auddsinyam...); and in the Sivayogadipika (4.6¢d), it is the defining characteristic of
the auxiliary of Asana in Astangayoga: 'Asana is said to be the state of detachment to all things' (sarvavastuny
udasinabhavas casanam iritam).

5'The reading na kutrapy makes better sense in 2.36 , but seeing that nearly all the manuscripts have naikatrapi
(i.e., 'not even in a one place') and it is interpretable, [ have retained it.

52The compound antahkaranabhdva in 2.37¢ is a strange term which [ am yet to locate in another text. The
Nepalese commentator understands it as an 'intention of the heart' (...antahkaranaka manasuva pani...). How-
ever, it seems more plausible that antahkaranabhava is referring to the eight mental states which characterize
the higher faculty of discernment (buddhibhava). The eight are enumerated in Sankhyakarika 23: 'The buddhi is
discernment, [and it consists of] religious merit (dharma), gnosis (jiana), dispassion (viraga) and power (aisv-
arya). These are the positive [half of] its form and the opposite of these (i.e., adharma, ajfiana, aviraga and an-
ai$varya) are the dark [half]' (adhyavasayo buddhir dharmo jiianam viraga aisvaryam | sattvikam etad riipam tamasam
asmad viparyastam). This eightfold division of buddhi was adopted by Saiva traditions; e.g., Malinivijayottaratantra
r.30c-d (astagunam ... dhiyam...), and the buddhibhavas are found in other contexts such as a hierarchical sys-
tem of religions in the Svacchandatantra (11.179-182). In this Saiva scheme, deluded people are dominated by the
dark buddhibhavas. Then, dharma is the predominant buddhibhava in Laukika doctrines, which are the lowest
level of religion in this scheme; jiiana and dharma predominate in the Paficaratrika and Vaidika religions; vaira-
gya, in Buddhists and Jains; jiiana, and vairagya, in Sankhya; and jfiana, vairagya and ai$varya in Patarijalayoga.
Atimargic Saivism is considered to be beyond the buddhibhavas (mohakah sarvajantinam yatas te timasah smytdh
| dharmenaikena devesi baddham jfianam hi laukikam || dharmajfiananibaddham tu paficaratram ca vaidikam | baud-
dham arahatam caiva vairagyenaiva suvrate || jianavairagyasambaddham sankhyajiianam hi parvati | jianam vairagyam
ai$varyam yogajfianapratisthitam || atitam buddhibhavanam atimargam prakirtitam). I wish to thank Alexis Sanderson
for the reference to the Sarnkhyakarika and Svacchandatantra. The eightfold buddhi in the Malinivijayottaratantra has
been noted in Vasudeva 2004: 353 n. 8.

53Cf. Yogataravali 14: 'There are no gazing points; no binding of the mind [to one place], no place or time and
no [deliberate] stopping of the breath, nor is there the effort of concentration and meditation, when [the state
of] Rajayoga is flourishing' (na drstilaksyani na cittabandho na desakalau na cavayurodhah | na dharanadhyanaparisramo
va samedhamane sati rajayoge).

54The majority of manuscripts read na ca in 2.38d. The presence of two negatives in the second hemistich
is not ideal and somewhat confuses the meaning of this verse. The alternative reading te ca in four Nepalese
manuscripts avoids the double negative, yet the te is inappropriate because the subject of the main verb is ke cit.
Without a parallel verse in another text, I have not been able to propose a plausible conjecture. However, the
intended meaning is clear and is found in other yoga texts; e.g., Hathapradipika 3.78c-d: '[This Mudra] is learnt
by a guru'sinstruction and not by innumerable teachings in scriptures' (guriipadesato jiieyam na tu Sastrarthakotib-
hih).

55The compound sanikalpamiiladhyanadi- is referring to yogic practices and rites which are motivated by de-
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sire for some reward. In the context of yoga, this would mainly refer to any practice performed for the sake of
Siddhi alone. However, the adi indicates that the context is broader and would undoubtedly include Brahman-
ical rituals, which according to the Manusmrti (2.3), are generally motivated by intentional thinking (sarikalpa)
and desire (kama): 'Desire is grounded in intentional thinking, and [the performance of] sacrifices derives from
intentional thinking. All ascetic observances [such as bathing] and ascetic restraints [such as non-violence]
are considered [by tradition] to derive from intentional thinking' (safikalpamiilah kamo vai yajfiah sarikalpasamb-
havah | vratani yamadharmas ca sarve sankalpajah smytah). Here, the Manusmrti draws a fine distinction between
kama and sarikalpa which is absent in the Amanaska. Nonetheless, in his commentary on Manusmyti 2.3, Kul-
lakabhatta makes it clear that sankalpa is the desire for a reward: 'A safikalpa is a cognition of the following
kind; 'by that action, this desired reward is accomplished" (anena karmanedam istam phalam sadhyata ity evam
visaya buddhih sarikalpah). The Amanaska's rejection of intentional thinking (sarikalpa) is expressed elsewhere in
the second chapter (e.g. 2.22, 57, 67, 100, 104-105). In fact, in Amanaska 2.22, absorption (laya) is defined as that
state by which all intentional thinking is destroyed (ucchinnasarvasankalpo... layah...), and this notion is simi-
larly expressed in other yoga texts; e.g., Vivekamartanda 186¢-d: 'Samadhi is that [state] in which all intentional
thinking has disappeared' (samastanastasanikalpah samadhih so 'bhidhiyate) and Gherandasamhita 7.21c-d (...sama-
dhih syat sarvasanikalpavarjitah). As implied in Hemacandra's Yogasdstra (12.19), intentional thinking (sarikalpa)
is an obstacle to yoga which is removed by detachment (audasinya): '[The yogin] whose chief activity is de-
tachment, should think of nothing at all. That mind which is agitated by desires, does not obtain steadiness'
(audasinyapardyanavrttih kifi cid api cintayen naiva | yat sanikalpakulitam cittam nasadayet sthairyam). 1 wish to thank
Alexis Sanderson for the reference to the Manusmyti and Kulltikabhatta's commentary.

5The Amanaska's manuscripts are divided over na gamyam and agamyam in 2.40c. Both are possible, so I have
relied on the oldest witnesses for this verse (i.e., manuscript M, and the seventeenth-century manuscript of the
Yogacintamani from Ujjain) as well as the fact that the majority of north-Indian manuscripts read na gamya-.

57Verses 2.39 and 40 appear to be syntactically related. It should also be noted that this verse occurs in Ram-
lal Srivastav's edition of the Yogabija (66), but it is absent in Brahma Mitra Awasthi's edition and the manuscripts
of that text which I have consulted (for details on these, see the final endnote to 1.86). The fact that Ramlal
Srivastav's edition does not include Amanaska 2.39 and the subject of its previous verse could not possibly be
understood with na gamyam, indicates that 2.40 is not original to the Yogabija.

8The majority of manuscripts read; tasman niinam sakalavisaya niskaladhyatmayogad, vayor nasas tadanu manasas
tadvinasac ca moksah for 2.41a-b. There are three possible ways to read this. The most obvious is nonsensical:
"Therefore, surely all objects [arise] because of meditation on the aspectless self, [then] the breath disappears,
after that, the mind and because of that, liberation [occurs]." Alternatively, one might understand sakalavisaya
asavocative: 'Therefore, surely, O you who are focused on the manifold world, the breath disappears because
of meditation on the aspectless self, then the mind [disappears] and because of that, liberation [occurs].' And
finally, one could assume that double Sandhi has occurred between niskald and adhyatma-: 'Therefore, surely
the aspected world becomes aspectless because of meditation on the self, [in which case] the breath disap-
pears..." Of the three, the second is the most appealing, though such a vocative is very unusual. The last is
unlikely because nowhere else in the text does double Sandhi occur. However, it is doubtful that niinam was
the original reading, because had it been so, one would expect the first hemistich to express a problem, such
as; 'surely, all sense objects disappear because of meditation on the aspectless self, but what of the breath,
mind and liberation?' One would then expect the second hemistich to provide the answer. However, the sec-
ond hemistich merely expresses an injunction to obtain from the start the aspectless, no-mind state, which
is precisely what the first hemistich describes. In other words, the assertion that meditation on the aspectless
self causes the breath and mind to disappear, justifies the exhortation to focus one's efforts on initially attain-
ing the no-mind state. Therefore, the structure of this verse supports the reading found in the Yogacintamani.
However, I have marked it as a crux because tyaktva does not explain why the manuscripts preserve niinam
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and so, though the former is attested by an early witness in relation to the Amanaska's available manuscripts,
it may still have resulted from an attempt to patch the text.

9This sequence of conquering the breath to conquer the mind with a view to revealing the highest reality
is found in earlier Saiva traditions; e.g., Nisvdsatattvasambhitd, Nayasiitra 4.130: '[The yogin] should master just
the breath first. When the breath is mastered, the mind is mastered. When the mind is mastered, he becomes
peaceful and the highest reality manifests' (pranam eva jayet piirvam jite prane jitam manah | jite manasi $antatma
param tattvam prakdsate).

°The majority of north-Indian manuscripts and the quotation of this verse in the Yogacintamani read sac-
ciddevam in 2.41c, which has been rejected because sacciddeva does not make good sense here. Indeed, it is a
strange compound which [ am yet to locate in another text, and it appears to have been inspired by saccid-
dnanda which rarely occurs in Saiva texts which predate the Amanaska's second chapter. Moreover, nearly all
the manuscripts support evam, and this indicates that sacciddevam may be a corruption of a compound such as
saficintyaivam which has been conjectured on the basis of the reading in M, . This conjecture makes sense of the
evam (i.e., 'having reflected thus') and it connects the first hemistich to the second; i.e., having reflected thus
(that meditation on the aspectless self dissolves the breath and mind), make an effort to obtain the no-mind
state.

81t is clear that abhyastaih kim u dirghakalam anilaih in 2.42a is to be distinguished from pranayamasataih in
2.42b, the latter referring to the many Pranayama techniques of earlier yoga systems; e.g., the four types of
Pranayama (see Patafijalayogasastra 2.50-51; Nisvasatattvasambhita, Nayasiitra, 4.111-113, etc.) and the Kumbhakas of
Hathayoga (see original Goraksasataka 29-50, Hathapradipika 2.44 etc.). Seeing that the plural of anila is used in
2.42a, it appears to be describing the repeated manipulation of the five or ten vital airs in the body for a long
period of time. Whether this refers to a type of Pranayama or a visualization practice in which the vital airs
are manipulated is not clear.

%2In Amanaska 2.42d, praptam instead of praptum is possible (i.e., 'the guru who has obtained that [state]
whose nature is innate...) However, praptum is consistent with the Amanaska's teaching (e.g., 2.29, 40, 45-46,
etc.) that the guru is a requisite for the student's attainment of the no-mind state.

Cf. Gurugita (short version, 1987) 60: 'People do not obtain the state of Siva by [practising] hundreds
of Pranayamas, the qualities of which are sattvic, etc., and their power [widely] praised. [They] remove dis-
eases and are difficult to perform. [However,] by [just] a smidgen of [the guru's] compassion, restraint of the
mighty breath [occurs] naturally and instantly. [That] guru who is devoted to contemplation of the supreme
goal and who knows the meaning of the Vedas ought to be served' (sattvikadigunaih prasastavibhavaih vyadhi-
haraih duskaraih, pranayamasatair mahesvarapadam na prapyate manavaih | yatkarunyalavena pranamahato yattah svayam
tatksanat, sevyah sa paramarthacintanaparo vedarthavit $riguruh).

%4] am yet to find Amanaska 2.43 in a text which has been dated earlier than the twelfth century.

%In his Jyotsna on Hathapradipika 4.9c-d (durlabha sahajavastha sadguroh karunam vina), Brahmananda quotes
(without attribution) Amanaska 2.44a to describe the characteristics of the good guru (sadguroh ‘drstih sthira
yasya vinaiva drsyam' iti vaksyamanalaksanasya karunam dayam vineti sarvatra sambadhyate).

In the context of the Amanaska, drstih sthira yasya vinaiva dréyat is undoubtedly a description of Sambhavi Mu-
dra. However, this verse has been understood by other yoga traditions as Khecari Mudra (on the conflation of
Sambhavi and Khecari Mudris, see section 1.3.6.9). For example, in a footnote to Haridas Sarman's edition of
the Yogacintamani (p. 139 n.1), he quotes a parallel of it with attribution to the Jfianasankalanitantra (manah sthi-
ram yasya vinavalambanam dystisthiram yasya vinavalokanam | vayuh sthiro yasya vina nirodhanam sa eva mudra vicaranti
khecari). A similar reading is found in the Upasanasarasarigraha's quotation of this verse (see the testimonia).

6One might expect svasisyesu instead of susisyesu because the latter is comparatively rare in Tantras and yoga
texts. However, I have favoured suSisyesu because it is so well attested in the manuscripts and its meaning is
acceptable here. In fact, it makes good sense to assume that the guru transmitted this powerful, 'no-mind'
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knowledge only to worthy students and not to all of them.

%7In 2.45, the no-mind state is being contrasted with pleasures derived from the senses. The majority of
manuscripts have the gerund sankramya which has been corrected to sartkramya because a causative verb is
needed. The form sankramya is rare in agamic Sanskrit but is attested in two Nepalese manuscripts of the
Urmikaularnavatantra. Nonetheless, the intended meaning is clear: a laudable guru transmits amanaska to his
best students, thereby bringing an end to their mundane pleasures.

%8 Amanaska 2.46¢ contains a difficult crux and, in spite of the diverse variants in the manuscripts, all three
recensions have failed to preserve a plausible reading of this verse. The majority of manuscripts agree on
vimuktam and atmanam, but the word in between them has been lost. The reading of four of the north-Indian
and the oldest Nepalese manuscripts yields the rather strange meaning of: 'By thinking himself liberated, [the
yogin] is certainly liberated' (vimuktam manyatatmanam mucyate natra samsayah). Since the first hemistich states
that the yogin is absorbed in the no-mind state, one would not expect a verb for thinking (,/man) to appear
in the second. The similar readings of vimuktam manyetatmanam and vimuktam matva catmanam are both un-
metrical. The Nepalese commentator understood vimuktam manyatatmanam mucyate as: 'When [the student] is
absorbed in the highest reality, he will be liberated immediately after seeing the self' (tattvamaya bhayako chado
atmakana dekhanibitikai mukta hoijamcha...). He has ignored vimuktam and read manyata as though it were drstva.
The parallel verse in the Kularnavatantra (13.96) also conveys this strange sense of the yogin thinking himself
to be liberated: 'he thinks himself liberated, he is the Guru, O Goddess, and no other' (manyate muktam atma-
nam sa gurur naparah priye). Seeing that all those readings which contain vimukta are either unmetrical or yield
an implausible meaning, I have favoured the only reading which makes sense to me and is metrical; vimucya
catmanatmanam (V,). Though it is a cliché and most probably a patch, it does fit the ligatures, vimu and atma-
nam in the majority of manuscripts, and the gerund vimucya works well with the main verb and with atmanam.
Furthermore, similar readings are found elsewhere in the Amanaska; e.g., 1.68a (atmany evatmana lino) and 2.64d
(pasyaty atmanam atmani). However, I strongly doubt that it was the original reading, for such a cliché does not
explain why so much corruption arose in the manuscripts. For this reason, I have marked it as a crux.

9The compound siddharasa is an old tantric cliche, which has been discussed in Goodall 2006.

7°Cf. Amanaska 1.17. The Amanaska's description of the ideal place in which to practise yoga is based on four
standard characteristics; it should be isolated (vivikta), solitary (vijana), clean (pavitra) and beautiful (manohara).
Similar descriptions are found in tantric traditions which predate the Amanaska's second chapter as well as in
the yoga traditions which followed it. For example, in the Sarvajfianottara (25.2-3), the Mantrin collects the cow
dung for his bath of ashes (bhasmasnana) and leaves it to dry on a wall in an isolated, solitary and beautiful place,
which is free of strife, trees and ant-hills (vivikte nirjane ramye sarvopadravavarjite | vrksavalmikanirmukte prakaropari
sosayet). Another Saiva work, the Parakhyatantra, emphasizes seclusion: 'In a lonely place, or a grove, or in an
agreeable mountain cave, or in an earthen hut that is thoroughly secluded, free from insects, draught and
damp' (trans. Goodall 2004: 347) (ekalinge nikufije va saumye va girigahvare | bhiigrhe suvibhakte va kitavatodakojjhite).
In the Matsyendrasamhitd (10.2a-b), the location of the yogin's initiation ceremony (diksd) is isolated, free of
people and beyond the sight of the uninitiated (ekante vijane dese pasudrster agocare...). And the Jayakhyasamhita
(33.1) advises the Vaisnava yogin to practise in a place that is very secret, solitary, free from extremes (such as
warmth and cold, wet and dry, light and dark, etc.) and has beautiful features (atha yogavibhityartham yogam
yufijita vaisnavah | sugupte vijane dese nirdvandve subhalaksane). The Buddhist Tantra, the Mafijusrimiilakalpa (10.4),
has similar guidelines; an isolated and clean place on the outskirts, free from domestic life or in a cave on
a mountain (viviktadese Sucau prante gramyadharmavivarjite | sidhyante mantrarat sarve tathaiva girigahvare). In the
context of meditation, solitude is emphasised in the Jain tradition, as seen in the Dhyanasataka (35); 'Especially at
the time of meditation, a place without people, [that is] free of young women, domestic animals, eunuchs and
the immoral, is always [advised for] the Jain ascetic' (niccam cia juvaipasinapumsagakusilavajjiyam jaino | thanam
vianam bhaniam visesao jhanakalammi). This probably applies to all Jain ascetics, though the author of the Dhyana-
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$ataka may have been a Caityavasin or not anti-Caityavasin, in which case he may have been thinking of non-
peripatetic Jains who adopt a place as their permanent residence (p.c. Sanderson 25.4.13). Nonetheless, the
emphasis on isolation and solitude in all the above descriptions suggests that the particular practice being
taught was not for householders.

The themes of isolation, solitude, cleanliness and beauty are also found in many yoga texts which postdate
the Amanaska's second chapter. For example, Yogayajfiavalkya 1.32: '[The forest-dweller (vanaprastha)] should
perform the sacrificial rites in fire according to the [vedic] injunctions [and dwell] with or without his wife
in a remote place in a forest which has fruit, root vegetables and water' (yajed agnau tu vidhivat bharyaya saha va
vind | kantdre vijane deSe phalamiilodakanvite); and original Goraksasataka 32: '[The yogin should practise breath
retention] in a clean and solitary place, free from [insects] such as mosquitoes, its boundaries [measuring]
the length of a bow and [it should be] free from [excessive] cold, fire and water' (pavitre nirjane dese masakadivi-
varjite | dhanuhpramanaparyante sitagnijalavarjite). Cf. Sarngadharapaddhati 4375 (athasanam — ekante vijane dese pavitre
nirupadrave | kambalajinavastranam upary asanam abhyaset); Hathapradipika 1.12 (surajye dharmike dese subhikse nir-
upadrave | dhanuhpramanaparyantam Silagnijalavariite | ekante mathikamadhye sthatavyam hathayoging); Yugaladasa's
Yogamargaprakasika 1.8 (ekante vijane dese Sobhite bahupadapaih | kuryad yogamatham dhiman sarvato bhayavarjitah ||8||
8d bhayavarjitah ] em. : bhayavarjitam Ed.); etc.

'In 2.49d, kificit has been understood adverbially (i.e., 'slightly’, 'a little', etc.), and samasrita in the sense of
having leaned (i.e., depending) on something for support, in this case, from behind (pascat). One can infer that
the use of some sort of cushion is the intended meaning here. This is consistent with the Amanaska's teachings
on an easy and effortless method of yoga.

72(Cf. Saurasamhita 6.7c-d: 'For the purpose of [performing the] fire rite (homa), one should make the sacrifi-
cial ladle a straight arm's length' (bahudandapramanena homarthe karayet sruvam). The length of a sacrificial ladle
has also been given elsewhere as bahupramana (for references and for a discussion on the standard length of an
arm, see the relevant endnote on Amanaska 1.17). It seems that bahudanda merely emphasizes that the arm is
straight, but it would be straight in both cases.

73 Amanaska 2.49-50 (along with 2.51and 69) appear to have influenced several verses in Hemacandra's Yoga-
Sastra (12.22-25). For a translation of the latter, see footnote 90.

74Cf. Hemacandra's Yogasastra 12.22¢-d: '[The yogin] whose whole body has become relaxed from the tuft
of hair on the crown of his head to the tips of his feet...' (a caranagrasikhagrac chithilibhiitakhilavayavah). Yogasastra
12.22¢ supports the reading held by the majority of manuscripts for Amanaska 2.51b, and the meaning of the
latter is clear, though one might expect the more grammatically correct reading of a nakhagrac chikhagratah. A
similar expression was adopted in Hathapradipika 2.49a-b for a yogin performing breath retention: 'He should
hold his breath from the tips of his nails up to the hair [on his head] for as long as it is stopped' (a kesad a
nakhagrac ca nirodhavadhi kumbhayet).

75Cf. Hemacandra's Yogasastra 12.22-25. For a translation of the latter, see footnote 90.

78The compound svanandah in 2.52d has been understood as a bahuviihi compound; i.e., the yogin is 'one
who has [attained] the highest bliss.' This have been favoured over the interpretation of the yogin's own bliss
(i.e., sva + ananda) because the highest reality and its bliss are beyond personhood.

77In 2.55¢, nearly all the manuscripts read; idam tad iti tad vaktum. This has been rejected in favour of; idam
tad iti yad vaktum, which is supported by one south-Indian manuscript (C,) and, more importantly, the parallel
passage in Hemacandra's Yogasastra (12.21a). It makes better sense to adopt the relative pronoun yat in 2.55¢
because it corresponds with the pronoun in tanmayah (2.55b) to convey the meaning that what the guru can-
not explain with words is the highest reality in which the student becomes absorbed. The point is that the
highest reality manifests itself because of the student's practice (1.54), and the student can only know this re-
ality by experiencing it and not by being told what it is, even by the guru. The corruption in 2.55¢ obviously
occurred early in the transmission of the text (though not before Hemacandra consulted it), and it probably
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emanated from the confusion caused by the close proximity of the relative pronoun to the pronoun in the
quoted statement (i.e., idam tad iti yad vaktum).

78 Amanaska 2.56¢ has been reconstructed on the basis of the parallel reading in Hemacandra's Yogasastra
12.18¢ (i.e., rasabhandam ivatmanam) which is also supported by an additional hemistich added to 2.56 in M, and
somewhat by the reading in C, (rasabandham ivatmanam). The simile of holding the body steady as one would
hold a dish full of water so as not to spill it, makes good sense in this verse which is emphasizing the theme of
stillness expressed elsewhere in this chapter, most notably in the instructions on how to sit (2.50) and in other
metaphors such as the stillness of a lamp's flame in a windless place (2.76), an inanimate piece of wood (2.76)
and so on. It is hard to make sense of the north-Indian and Nepalese readings beginning with disa. Indeed,
the Nepalese commentator understood disa citram ivatmanam as: '[The yogin] should carefully leave behind
disturbances of mind, speech and body like [the body leaves behind] faeces (disa) and he should have a steady
focus like a painter' (manavacanasarirako ksobha huna ta bada yatnalegari chodanu disa jahi citrakara jahim sthira bhai
dharana garnu). The reading of brahmaham asmity in the Yogacintamani is an obvious attempt to patch the north-
Indian reading, thus indicating that it was corrupt by the time Sivanandasarasvati read it.

79 Amanaska 2.57¢ has been reconstructed on the basis of the parallel reading in Hemacandra's Yogasastra
12.20C (tavan na layasyapi praptih). The north-Indian reading of Sreyastvam manasa praptam does not make sense
within the yavat/tavat construction because it lacks a negative particle. In this regard, a better reading is found
in three north-Indian manuscripts (J,K, V, ); $reyo na manasa praptam. However, this reading can be discarded for
two reasons. Firstly, the use of Sreyas is dubious and must be understood to mean a 'good' or 'better state', but
the relation of this to the highest reality, which is mentioned in the fourth Pada, is uncertain and not mentioned
elsewhere in the text. And secondly, it is unlikely that a 'good state' would be attained by the mind in a text
which is mainly concerned with attaining a state of no-mind (amanaska). Indeed, it is clear that Hemacandra's
parallel verse points to a more plausible reading, because it asserts that absorption (laya) of mind is not attained
so long as a modicum of effort and some forming of intentional thinking remain, and this is consistent with
the Amanaska's teachings on effort and intentional thinking elsewhere. Yet, Hemacandra rewrote the verse
to some extent, because all of the Amanaska's manuscripts agree on placing tavat in the last Pada whereas
Hemacandra has moved it to the third. Moreover, nearly all the north and south-Indian manuscripts preserve
manasa prapta-, which might easily be a corruption of manasah praptah. That absorption (laya) was the first word
in 2.57¢ is supported by two south-Indian manuscripts (Ap, C,). This has led to the diagnostic conjecture of
layo na manasah praptah. The Nepalese reading (aham tvam iti sampraptih) is a crude attempt to patch the text and
does not make good sense because it lacks the negative. The Nepalese commentator was forced to supply a
negative particle: "'When there is some residue of effort, then there remains the habitual tendency (vasana) such
as the concept of ego. If the habitual tendency of ego exists, the attainment of the highest reality will never
occur' (jaha samma yatnako kehi lesa rahamcha taha samma satikalpa aham bhanyavasana rahamcha, aham bhanyavasana
rahyo bhanya tattvako prapti kailhe hunya chaina).

8 Cf. Moksopdya 5.93.11 — 12a-b: 'So long as the mind is not dissolved, habitual tendencies are not destroyed.
Knowledge of the highest reality, the disappearance of mind and the destruction of habitual tendencies are
difficult to overthrow having become a cause of one another and thus, they remain' (yavad vilinam na mano na
tavad vasanaksayah | tattvajfianam manonaso vasanaksaya eva ca || mithah karanatam gatva duhsadhani sthitany atah). Cf.
Yogavasistha 5.92.11-14 (yavad vilinam na mano na tavad vasanaksayah | na ksind vasand yavac cittam tavan na Samyati ||
yavan na tattvavijfiagnam tavac cittasamah kutah | yavan na cittopasamo na tavat tattvavedanam || yavan na vasanandsas
tavat tattvagamah kutah | yavan na tattvasampraptir na tavad vasandksayah || tattvajfianam manonaso vasandksaya eva ca
| mithah karanatam gatva duhsadhyani sthitany atah).

8t Amanaska 2.58 reinterprets the concept of nectar (amyta) in light of its teachings on Rajayoga. In Hatha-
yoga, the yogin's nectar is understood as a substance in the body which flows down from the head and is lost
in the digestive fire of the abdomen. Hathayogins attempt to either store this nectar in the head or drink and
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flood the body with it. By doing so, they aim to rejuvenate the body and attain immortality. In the Amanaska,
the yogin's nectar is detachment. Thus, the Rajayogin does not flood his body with the nectar oozing from
his head as some Hathayogins would, but floods himself with the nectar of detachment, which is a central
practice of this Rajayoga (see endnote 50).

82The majority of north-Indian manuscripts read vasocchvasavihina in 2.59¢ and this is supported by the par-
allel verse in Hemacandra's Yogasastra (12.47¢), so there is strong evidence for this reading. One should also note
nihsvasocchvasahina which is acceptable and well-attested among the south-Indian and Nepalese manuscripts
as well as the parallel verses in the Kularnavatantra, Hathapradipika and Yogacintamani. In this verse, tu must be
understood as a mere verse-filler because there is no contrast between the two hemistichs.

8The manuscript evidence does not preserve a plausible reading for Amanaska 2.60b, yet the intended
meaning of this verse is made clear by the parallel verse in Hemacandra's Yogasastra (12.48a-b). Central to
understanding the intended meaning of 2.60 is the contrast between worldly people (laukika) who are con-
fined to normal states of consciousness and yogins who experience transcendental states. Thus, the reading
jagatigatah has been conjectured on the basis that the letters, ja-ga-t and ga-td-h are well attested among the
manuscripts, and the conjecture conveys clearly the sense of Hemacandra's description; jagatitalavartin.

84The intended meaning of 2.61 is clear, yet there are two expressions which may be corrupt. I am yet to
find elsewhere the expression cidamsa which literally means, 'a part of consciousness'. Aside from the oddness
of the expression, one must wonder whether Hemacandra saw this compound when he consulted the Aman-
aska because he appears to have ignored it, and rewritten the verse with bhavati khalu Siinyabhavah to describe
the state of sleep. The reading of K, ('pi dr$yas[ii]nyatvam) is an appealing alternative, but it could well be an
attempt to emend a difhicult reading which was peculiar to the original text. This is somewhat supported by
the fact that Hemacandra ignored it. Also, the majority of manuscripts have atas tattvam in 2.61d. The term
atah seems redundant here because the statement in the second half of the verse is not the logical consequence
of that in the first. The Nepalese commentary indicates that commentators have, no doubt, managed to sup-
ply some reason to justify atah, but this commentary's remark is very contrived: '‘Because yogins remain far
from the state of sleeping and waking, wise persons say that that [state] is the highest reality’ (ti svapnavastha
ra jagratavastha para rahyako hunale tasailai tattva bhani jamnya budhimanaharu bhandacham). Seeing that there is no
justification for atah and it is absent in Hemacandra's parallel verse, | have favoured the reading of the oldest
manuscript (M, ) which makes better sense, for it contrasts the 'inner reality' (antastattva) known to yogins with
the external state of sleep and waking known to everyone else. However, seeing that the term antastattva is not
attested in earlier Saiva works, I have marked it as a crux.

8 Amanaska 2.63 was probably added to the text at a later time because in the north-Indian manuscripts it is
placed rather infelicitously between verses 2.65-66 of this edition. This position is infelicitous because 2.65-67
are on a different topic, namely, the gaze (drsti). Therefore, I have followed the order of verses in the Nepalese
manuscripts in which it is clear that 2.59-64 form a distinct block of verses on the state beyond sleep and wak-
ing. The fact that Amanaska 2.63 is not found in Hemacandra's Yogasastra nor the Yogacintamani further suggests
that it was a late addition.

Cf. Vijfianabhairavatantra 75: "When sleep has not [yet] arrived and the external world has vanished, that
is the state to be realized by the mind. [In that] the supreme goddess manifests' (anagatayam nidrayam pranaste
bahyagocare | savastha manasa gamya pard devi prakasate); Advayavajra's Tattvaratnavali 7 (quoting without attri-
bution): 'When sleep has not [yet] arrived and the external world has vanished, one should earnestly medi-
tate on that state of mind which arises' (anagatayam nidrayam pranagste bahyagocare | ya bhaven manaso 'vastha bha-
vayet tam prayatnatah); Jianarnavatantra 1.24: 'At the beginning of sleep and the end of waking, there is the state
whose nature is a mere tremor and which has reached fullness. It is the fourth state, the supreme digit' (nidra-
dau jagarasyante sphurattamatralaksand | avastha parnatam prapta turyavastha para kala); Bodhasara, in the section on
Layayoga, p. 118, v. 3: 'At the beginning of sleep and the end of waking, and at the end of sleep and the onset
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of waking, absorption of mind occurs. In that [state], one should contemplate the self' (nidradau jagarasyante
nidrante jagarodaye | layo bhavati cittasya karyam tatratmacintanam). I wish to thank Péter Szant6 for the reference
in the Tattvaratnavali.

8The occurrence of ksaye as the final term in a compound to denote 'the end of' something is archaic (i.e.,
vedic) usage. [ have accepted it because it is so well attested among the manuscripts. It has been corrected to
ksayat in the parallel verse in the Yogacintamani and Hathatattvakaumudi, but this conveys the wrong meaning.

In the Amanaska, the term yoganidrd is a synonym for the no-mind state. It is largely absent in the yoga
texts which Svatmarama is known to have used to compile the Hathapradipika, the two exceptions being the
Amanaska and the Yogataravali. The latter was probably influenced by the Amanaska (see section 1.3.7.8), and
in its exposition on Rajayoga, it describes yoganidra as follows: '[This] extraordinary sleep [which is] without
dullness and void of thought [that is the world of] multiplicity, becomes manifest for people when [all their]
former attachments have been defeated by the superiority of [their] inward awareness. [This] yogic sleep,
whose extraordinary happiness [arises] from ceaseless practice, blossoms in the yogin whose roots of inten-
tional and volitional thought have been cut off and whose network of Karma has been completely rooted
out. Having mastered cessation [of the mind] in the fourth state which is superior to the three states begin-
ning with the mundane, O friend, forever enter that special thoughtless sleep full of [pure] consciousness'
(pratyagvimarsatiSayena pumsam pracinasangesu palayitesu | pradur bhavet ka cid ajadyanidra prapaficacintam parivar-
jayanti ||24|| 24b pracinasanigesu | Bhattacharya's Ed. : pracinagandhesu Sastri's Ed. || vicchinnasankalpavikalpamiile
nihSesanirmiilitakarmajale | nirantarabhyasanitantabhadra sa jrmbhate yogini yoganidra || 25|| visrantim dsadya turiyatattve
visvadyavasthatritayoparisthe | samvinmayim kam api sarvakalam nidram sakhe nirvisa nirvikalpam ||26|| 26a turiyatattve
] Bhattacharya's Ed. : turiyatalpe Sastri's Ed.). The term yoganidrd is only found in one verse of the Hathapradipika
(4.49) and though it means Samadhi there, it is conspicuously absent from the Hathapradipika's (4.3-4) list of
synonyms for Samadhi which includes both rajayoga and amanaska. This further suggests that yoganidra was
not in prevalent use among the yoga traditions which Svatmarama was attempting to bring together in his
work. Perhaps, owing to the absence of yoganidra in most of these early yoga texts, its occurrence is also in-
frequent in yoga texts post-dating the Hathapradipika. It is found as the name of an Asana in the Hatharatnavali
(3.70) and is used in the sense of Samadhi in the Mandalabrahmanopanisat and the Hathatattvakaumudi which both
borrowed from the Amanaska. In contrast to the paucity of its occurrences in yoga texts, yoganidra is well at-
tested in epic, tantric and pauranic literature that predates the Amanaska. In the Mahabharata (1.19.13), yoganidra
refers to Visnu's sleep between Yugas (adhyatmayoganidram ca padmanabhasya sevatah | yugadikalasayanam visnor
amitatejasah), and this meaning is found in later Bhagavata works (e.g., Bhagavatapurana 1.3.2; Visnumahdpurana
6.4.6; Jayakhasamhita 2.45; etc.). In the Devimahatmya (1.65-85), Yoganidra is the name of the goddess whom
Brahma implores to wake Visnu so that he can fight the two Asuras, Madhu and Kaitabha. In light of the
connotations of transcendence in Visnu's yoganidra and the literal meaning of the compound which can be
interpreted variously (i.e., 'the sleep that is yoga', 'the sleep caused by yoga', 'the sleep of yoga', etc.), its us-
age as a synonym for Samadhi in contexts of meditation is unsurprising. Examples can be found in Saiva
and Buddhist Tantras: Cificinimatasarasamuccaya 7.164: 'Yoganidra, whose peace is beyond words, and great
knowledge are obtained from the guru's teachings by the lord of spells, O goddess' (vacam atitavisrantir yoganidra
guror mukhat | labhyate ca mahajfianam vidyardjena suvrate) and Mahdamaydtantra 2.19a-b: 'The perfect Buddhas who
have entered into Yoganidra realize [that secret knowledge.]' (buddhayanti hi sambuddha yoganidrasamagatah). In
Ratnakarasanti's commentary (i.e., the Gunavati) on the Mahamayatantra, he glossed yoganidra as follows; 'Be-
cause it resembles sleep inasmuch as it is absolutely free from distraction, the sleep [of Yoganidra] is like sleep;
[thus,] Yoganidra is both yoga and sleep' (ekantanirviksepatvena nidrasadharmyan nidreva nidrd yogas$ casau nidra ca
yoganidra...). Harunaga Isaacson has informed me that yoganidra occurs in other Buddhist tantric texts as well as
Ratnakarasanti's Muktavali (p.c. 6.1.13). I wish to thank Greg Seton and Harunaga Isaacson for their assistance
with my translation of these passages from the Mahamayatantra and Gunavati.
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8 The manuscripts have failed to preserve 2.65c, for not one of the variant readings makes good sense. The
parallel verse in Hemacandra's Yogasastra indicates that he read a compound meaning; 'the spotless mirror of
the highest reality' (paratattvamalamukure). The majority of manuscripts agree on the ligatures d-da-rs-, so it
appears that Hemacandra substituted mukure for adarse, most probably because his verse is written in a dif-
ferent metre (i.e., Arya). Also, the manuscripts agree on paratattva and two south-Indian manuscripts (Ap, C,)
preserve the ligatures ttva-ma-I-. Thus, it has been possible to reconstruct 2.65c¢ as paratattvamaladare using
Hemacandra's Yogasastra.

88Cf. Nadabindiipanisat 38: 'The mind first attaches [itself] to either some [external object] or the [internal]
resonance. Having become steady on whichever of them, it will dissolve along with the object’ (vatra kutrapi va
nade lagati prathamam manah | tatra tatra sthiribhiitva tena sardham viliyate).

89Cf. Maitrayaniyopanisat, v. 1 of 6.34: 'Just as fire without fuel ceases at its own source, so the mind ceases at
its own source when its fluctuations are destroyed' (yatha nirindhano vahnih svayonav upasamyati | tatha vrttiksayac
cittam svayonav upasamyati); Trisikhibrahmanopanisat 162—163 (evam visodhya tattvani yogi nihsprhacetasa | yatha nir-
indhano vahnih svayam eva prasamyati); Tripadvibhiitimahanarayanopanisat, Adhyaya 3 (avyaktam vised brahmani nir-
indhano vaisvanaro yatha); Mahabharata 14.19.12 (vihaya sarvasarikalpdan buddhyad Sariramanasan | Sanair nirvanam apnoti
nirindhana ivanalah). T wish to thank Alexis Sanderson for these references. He has also informed me: 'The
metaphor of extinction in the manner of a fire that has consumed all its fuel is also, of course, a commonplace
with reference to Nirvana in Buddhist literature' (p.c. 21.2.10).

9° As it is preserved in the north-Indian and Nepalese manuscripts, 2.69 is incomprehensible because the
main verb has been lost in that transmission, and so too the subject in all but three of its manuscripts (T, N, E, ).
Fortunately, two south-Indian manuscripts (Ap, C,) have preserved the main verb (nasyati) and the subject
(manas). The intended meaning of this verse is somewhat indicated by the following verses in Hemacandra's
Yogasastra (12.22-25): 'Always sitting comfortably in an isolated, very clean and beautiful place, [the yogin]
whose whole body has become relaxed from the top of his crown to the tips of his feet, [so that] even [if he
is] looking at a beautiful form [or] even hearing a voice, melodious and pleasing to the mind, even smelling
lovely smells, even eating agreeable tastes, even touching soft things [or] even not restraining the activity of
his mind, his detachment is upheld and his confusion over sense objects is destroyed forever more. The yo-
gin who has rid [himself] of thought and activity, [on] the outside, inside and all sides, and who has obtained
the state of absorption in that, quickly accomplishes the no-mind state' (ekante 'tipavitre ramye dese sada sukha-
sinah | acaranagrasikhagrac chithilibhiitakhilavayavah ||22|| riipam kantam pasyann api Sravann api giram kalamanojfiam
| jighrann api ca sugandhiny api bhufijano rasan svadin ||23|| bhavan sprsann api mydiin avarayann api ca cetaso vyttim |
parikalitaudasinyah pranastavisayabhramo nityam || 24|| bahir anta$ ca samantdc cintdcestaparicyuto yogi | tanmayabhavam
praptah kalayati bhr$am unmanibhavam). I wish to thank Dominic Goodall for his help with the translation.

9"The method of meditation in which the mind is allowed to wander wherever it will is well attested in ear-
lier Saiva traditions, and was sometimes promoted as an effortless method of yoga which was far superior to
austerities and complicated systems of yoga (for a discussion on this, see section 1.3.6.14).

Cf. Vijiianabhairavatantra 74: "Wherever there is satisfaction of mind, one should hold the mind right there,
[because] wherever [the mind is,] its essential nature of supreme bliss is present' (yatra yatra manastustir manas
tatraiva dharayet | tatra tatra paranandasvariipam sampravartate); Vijfianabhairavatantra 116 (quoted with attribution to
the Vijfianabhairavatantra in Ksemaraja's commentary on Svacchandatantra 7.244 and quoted with attribution to
the Saivopanisat in Yogaraja's commentary on Abhinavagupta's Paramarthasira 77): 'Wherever the mind goes,
whether externally or internally, there is the state of Siva because of [his] all-pervasiveness. Where else will
[the mind] go? (yatrayatra mano yati bahye vabhyantare 'piva | tatra tatra Sivavastha vyapakatvat kva yasyati); Svacchanda-
tantra 4.313 (quoted without attribution in Jayaratha's commentary on Tantraloka 4.94 and quoted with attri-
bution to the Svacchandatantra in Yogaraja's commentary on Abhinavagupta's Paramarthasira 77): "Wherever
the mind goes, one should meditate on that as the object of gnosis. Having moved, where will it go, because
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everything is full of Siva?" (yatra yatra mano yati jfieyam tatraiva cintayet | calitva ydsyate kutra sarvam Sivamayam yatah);
Nisvasakarikd 44.309 (IFP T17, p. 467): 'Wherever the mind of the meditating yogin would go, there the supreme
Brahma is located, existing as all things' (yatra yatra mano gacchet dhyayamanasya yoginah | tad eva paramam brahma
sarvabhavena samsthitah || ¢ paramam brahma ] IFT 150, p. 237 : tat param T17); Svabodhodayamafijari 28: "Whatever
desire arises for sensory objects such as food and the like, one should satisfy it as much as one can. [Thus,] one
becomes complete and free from sense objects' (yatra yatra bhaved vaficha bhojanadisu vastusu | piirayet tam yathasakti
bhavet piirno nirasrayah); Uttaragitd 3.9 (yatra yatra mano yati tatra tatra param padam | tatra tatra param brahma sarvatra
samavasthitam); Tejobindipanisat 1.35 (yatra yatra mano yati brahmanas tatra darSanat | manasd dharanam caiva dharana sa
pard matd); Sarasvatirahasyopanisat 66 (dehabhimane galite vijfiate paramatmani | yatra yatra mano yati tatra tatra paramy-
tam); etc.

The method of meditation described in Amanaska 2.71 was expatiated on further by Hemacandra in Yoga-
$astra 12.33-35, which he introduces as a method for conquering the mind (manovijaye vidhim): '[He whose] self is
constantly immersed in detachment; [who is] free from effort and whose supreme bliss has manifested, does
not fix his mind on any place. A mind that is disregarded by the self, never governs the sense organs and so,
even the sense organs do not act with respect to their own respective objects. When the self does not impel
the mind and the mind does not impel the sense organs, then [the mind] which falls away from both, naturally
attains dissolution' (audasinyanimagnah prayatnaparivarjitah satatam atma | bhavitaparamanandah kva cid api na mano
niyojayati | 33| | karandni nadhitisthaty upeksitam cittam dtmand jatu | grahye tato nijanije karanany apina pravartante ||34]|
natmd prerayati mano na manah prerayati yarhi karanani | ubhayabhrastam tarhi svayam eva vinasam dpnoti).

92Likening the control of the mind by meditation to the control of an elephant with a goad is found in early
Buddhism; e.g., the Pali Dhammapada 326: 'Formerly, this wandering mind wandered as it wished, as it wanted
and at its [own] pleasure. Today, I will restrain [it] at its source, just as [a mahout] holding the goad [restrains]
arutting elephant' (idam pure cittam acari caritam, yenicchakam yatthakamam yathasukham | tadajj' ahan niggahessami
yoniso, hatthippabhinnam viya ankusaggaho). This standard metaphor can be found in other texts of the Aman-
aska's era: e.g., Moksopaya 5.93.31¢-d — 32a-b (= Yogavasistha 5.92.34c-d — 35a-b): 'The mind cannot be controlled
without a method [of restraint], O irreproachable one, just as a vicious elephant in rut cannot be controlled
without a goad' (na Sakyate mano jetum vina yuktim anindita | ankusena ving mattam yatha dustamatanigajam). The
Amanaska turns this metaphor on its head by asserting that a rutting elephant will naturally calm down if it
is left to itself. Its influence is seen on Sivayogadipika 5.47: 'Should the mind go wherever it desires, it stops by
itself, just like an elephant furious in rut [stops by itself] by way of not using a goad' (yathecchaya mano gacchet
svayam eva nivartate | nirankusena vidhina karativa madotkatah).

9In the north-Indian and Nepalese manuscripts, 2.73 generally reads as follows: '[The mind] which cannot
be held while being deliberately restrained, spontaneously remains [held] by control of the breath' (nivarya-
manam yatnena dhartum yan naiva Sakyate | tat tisthati ksanenaiva marutasya vasodayat). This contradicts a central
theme of the Amanaska, namely, that the breath can only be controlled in a profound way by attaining the no-
mind state. Judging from the parallel verse in the Yogasastra (12.45), it is clear that Hemacandra read something
else: 'The breath which cannot be held for a long time even with additional effort, remains spontaneously
[held] when the no-mind state arises' (quoted in the testimonia). His reading is consistent with the Amanaska's
distaste for Pranayama and its preference for controlling the breath by using the no-mind state and not the
other way round. The main problem with the north-Indian and Nepalese manuscripts is marutasya vasodayat
at the end of the verse. Two south-Indian manuscripts (Ap, C,) provide an alternative that is in keeping with
Hemacandra's reading; marutah sahajodayat. In adopting this reading, the breath becomes the subject of both
clauses, so the relative pronouns have been emended accordingly. The use of the term sahagja as a synonym
for the no-mind state is found elsewhere in the second chapter of the Amanaska (i.e., 2.30, 48, 76, 109). One
can only surmise that this verse was rewritten sometime after Hemacandra saw it, by yogins who practised
Pranayama and consulted the Amanaska for its teachings on Samadhi.
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94Cf. Svacchandatantra 6.32: 'So long as one does not experience the highest reality, one wanders in [the world
of] rebirth. However, when the highest reality is known, one is never born again' (tavad bhramati samsare yavat
tattvam na vindati | vidite tu pare tattve na bhilyo jayate kvacit); Uttaragita 1.55 (tavad eva nirodhah syad yavat tattvam na
vindati | vidite tu pare tattve ekam evanupasyati).

95The simile of a crow on the mast of a ship is unusual and [ am not entirely sure how it is to be understood.
It may be alluding to the stillness of the mind in Samadhi with the image of a crow remaining completely
still on the mast of a boat, while the boat moves to and fro in the water. Alternatively, as has been suggested
by Michael Tara (1986: 173 n. 1), the simile may be playing on the fact that a crow perched on a ship in the
ocean cannot fly away, so it is restrained, so to speak, like the mind by gnosis of the highest reality. In Sanskrit
literature, the crow sometimes represents the wandering spirit. Examples are found in the Saivagamas; e.g.,
Svacchandatantra 6.76¢: 'He wanders the earth like a crow...' (bhramate kakavat prthvim); Picumata/Brahmayamala
68.125a; Saurasamhita 11.52b (Rikavad bhramate mahim); etc. Thus, the wandering crow aptly represents the wan-
dering mind, and its restraint on the mast of a boat may represent the mind's restraint when it is immersed in
the highest reality.

96Nearly all the manuscripts read niksipta- in 2.77a. As far as [ am aware, the verb ni-\/ksip does not have a
technical meaning in contexts of purifying metals that would justify its use in 2.77a. Moreover, in this context,
it could only mean to put or deposit a metal in something; e.g., Rasajalanidhi, vol 2, p. 244: 'The best gold
which has been melted by fire, should be placed (niksipet) thrice in a solution of Mountain-ebony (i.e., Bauhinia
Variegata). By doing so, gold is purified' (vahnina vidrutam svarnam uttamam niksipet trisah | kaficanaradrave Suddham
jayate tena kaficanam). The term niksipta- does not make sense in 2.77a because there is no word in the locative
case to indicate what the gold has been placed in, and it seems unlikely that the author would have expected
the reader to interpolate something such as; 'having been placed [in a purifying solution].' Seeing that the
intended meaning of 2.77a is clearly the purification of gold, I have conjectured nistapta in the sense of 'to
smelt' or 'refine’. Itis possible that niksipta- is a corruption of nistapta, and one must presume that this is another
instance where the manuscripts have preserved a corrupt reading which must have occurred early in the text's
transmission. Nonetheless, the conjecture is a diagnostic one intended to restore the meaning of the verse, and
in the absence of a parallel verse to 2.77 in another text, it remains provisional. The Nepalese commentator has
understood the verse along the same lines: 'When heated in a fire, gold remains without impurity [because]
all the impurity has been taken out' (agama polyako suna sampurna mayala chuti nirmala bhai rahamcha || polyako
appears to be an unusual form of polny, 'to burn', but the meaning of agama, 'in fire', is clear).

”Some of the north-Indian and nearly all of the Nepalese manuscripts have preserved kanake in 2.77a, which
could only be understood as forming a locative absolute with the preceding participle. However, such a read-
ing deprives the sentence of its subject (i.e., gold). Thus, kanakam has been conjectured.

98The term dhruvam in 2.77d could be understood either as an adverb (as I have translated it) or an adjective
qualifying tattva (i.e., the eternal, highest reality).

99The first hemistich of 2.78 appears in a wide variety of Sanskrit texts, but it is often coupled with various
other hemistichs; e.g., Mahabharata, book 13, chapter 40, verse 50, apparatus on Pada d, the first line of the
supplementary passage cited there, which is the 295th such passage in the apparatus: 'Mind alone is the cause
of people's bondage or freedom. An amorous woman is embraced in one way, a daughter in another' (mana
eva manugyandm karanam bandhamoksayoh | anyathalingyate kanta duhitalingyate 'nyatha); Malinwvijayottaratantra 15.38:
"Mind alone is the cause of people's bondage or freedom. Therefore, the Mantrin should practice [concentra-
tion (dharana)] if he desires eternal liberation' (mana eva manusyanam karanam bandhamoksayoh | tasmat tad abhyasen
mantri yadicchen moksam aksayam); Matsyendrasamhita 5.5: 'Mind alone is the cause of people's bondage or free-
dom. Therefore, with every effort, [the yogin] should direct his mind to a pure state' (mana eva mahesani karanam
bandhamoksayoh | tasmat sarvaprayatnena mano nirmalatam nayet); Yoginitantra 8.126: 'Mind alone should constantly
cross over [the obstacles (vighna).] In this respect, only the mind is the cause [of them.] Mind alone is the cause
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of people's bondage or freedom' (mana evottaren nityam mana evatra karanam | mana eva manusyanam karanam band-
hamoksayoh); Sribrhannaradiyapurana 1.34.58: '"Mind alone is the cause of people's bondage or freedom. There-
fore, having fused it with the supreme self, one becomes happy' (mana eva manusyanam karanam bandhamoksayoh
| tasmat tad abhisamyojya paratmani sukhi bhavet); Pranatosini, Arthakanda p. 333: 'Mind alone is the cause of peo-
ple's bondage or freedom. Simply by restraining it, one never becomes one bound by birth and death' (mana
eva manusyanam karanam bandhamoksayoh | tasya niyantranad eva samsari na bhavet kvacit), etc. And there are looser
parallels in the following yoga texts: Yogaydjfiavalkya 9.1: 'Now, I shall talk about meditation. Listen, O beautiful
Gargi. Meditation alone is the cause of people's bondage or freedom' (atha dhyanam pravaksyami $ynu gargi vara-
nane | dhyanam eva hi jantiinam karanam bandhamoksayoh), and Mandalabrahmanopanisat 4.5: 'The mind, in which
there is intentional thinking and so on, is the cause of bondage. The mind devoid of [intentional thinking and
so on] leads to liberation' (sarikalpadikam mano bandhahetuh | tadviyuktam mano moksaya bhavati).

°°The majority of manuscripts have api in 2.79¢, but the parallel verse in Gaudapada's Mandiikyopanisat-
karika and the Visnudharma have hi. Both of these texts are considerably earlier than the Amanaska (see section
1.3.6.12), which raises the question of whether the redactor of the Amanaska had a good reason to change this
particle, or whether it is a secondary corruption that entered later in the text's transmission. Indeed, the hi
seems essential to the meaning of the verse, because the second statement follows from the first. Therefore,
[ have followed the earlier texts, and this decision is also supported by the parallel verse in the Hathapradipika,
of which the Amanaska was a source text.

°ICf. Yogasastra 12.37: 'Now, softness of the body [arises when the highest reality manifests,] even without
rubbing one's perspiration [back into the body,] and this illuminating reality makes [the body] glossy without
oil' (angamydutvam idanim svedanamardanavivarjanendpi | snigdhikaranam atailam prakasamanam hi tattvam idam).

°>Both Amanaska 2.81 and 82 are making the point that the notion of 'a body' is no longer tenable when the
mental faculties cease, just as a house cannot remain standing when its central pillar is removed nor can an
umbrella remain open and taut without its pole. Just as the house and the umbrella, the notion of 'a body'
collapses when the yogin is in the no-mind state.

93In the compound indriyagramapada (2.85a), the term pada has been understood as having the same sense
as gocara (i.e., sphere of operation), and the compound has been read as a bahuvrihi of paksayoh. The Nepalese
commentator takes pada to mean 'feet', but this yields the strange metaphor in which the bird's two feet are
compared to all the senses. This prompted the commentator to imagine some sort of mutated bird; '...which
bird has many feet in the form of the senses' (indriyariipi anekariipi pau bhayaki... yasto ... paksiko...).

°4The majority of manuscripts have indriyalayasanikula in 2.86b, but it is difficult to see how the term dlaya,
which usually means 'basis' or 'receptacle’, could relate to a fishing net. Seeing that the threads of the net are
the breath, one would expect some other part of the net like its knots or weights to be compared with the
senses in 2.86b. I have tentatively conjectured granthi in order to restore the meaning of the verse.

™°5In 2.87, the yogin is being compared to a king whose foot soldiers are the yogin's quelled senses and whose
$akti is the yogin's higher faculty of discernment (buddhi). I have understood $akti as referring to the traditional
list of the three powers required by a king in order to rule successfully, according to the Niti§astra. These are
the power of personal leadership (prabhusakti), good counsel (mantrasakti) and vigour (utsahasakti). For example,
in his Arthasastra (6.2.33), Kautiliya defines the three as follows: 'A [good king's] powers (Sakti) are threefold;
mantra$akti is the strength of his wisdom, prabhusakti is the strength of his treasury and army, and utsahasakti
is the strength of his valour' (Saktis trividha — jfianabalam mantrasaktih, kosadandabalam prabhusaktih, vikramabalam
utsahasaktih). Though a threefold sakti does not quite suit the metaphor because the yogin has only one faculty
of higher discernment, it is quite probable that this was the intended meaning of the verse. I wish to thank
Alexis Sanderson for explaining this metaphor to me (p.c. 8.3.2010).

196The majority of manuscripts transmit something along the lines of nirvate nirmalamyte in 2.90b. The oc-
currence of amrta is odd here, because it undermines the metaphor upon which the verse is based. Seeing
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that 2.90a establishes that the no-mind lake is a lake free of crocodiles, one would expect 2.90b to focus on
some other feature of the lake, such as its water. However, the manuscript reading, which states that the lake's
nectar is pure, indicates that the term amrta is most probably a corruption of a word for water. Therefore,
nirvatanirmalodake has been conjectured, though there are other possibilities such as nirvatanirmalambhasi. It is
a diagnostic conjecture designed to restore the sense of the verse. With the lake's water as the focus, there is
no need to break the compound with nirvate and, indeed, nirvata is used earlier in the chapter to describe water;
i.e., Amanaska 2.77b (nirvatasthitanistaraigam udakam...).

17Within the context of Saivism, vic (2.91d) may be referring to the three levels of speech; corporeal (vaikhari),
intermediate (madhyama) and visionary (pasanti) (see Padoux 1990: 166ff). One might understand vacam a-
vacyam similarly to compounds such as vaktrayapathatita in Kalikakulakramasadbhava 2.72a-b (ya vaktrayapathatita
parariipaksare$vari | ya vaktrayapathatita | conj. SANDERSON : yo vakraye atitd ya Codex. Cf. Brhatkalottara 2.3
(parasyaivamvidham riipam vakpathatitagocaram | sarvapramanarahitam advaitam dvaitasiidanam); Astasahasrika Prajfia-
paramitd (vakpathatitam); Gandavyiha (samatikrantavakpathah); Gandavyiiha (vakpathojjhitah); Santaraksita's Tattva-
sangraha 1284¢-d (vakpathatitavisayam sarvam tan nirvikalpakam); Kamalasila's Tattvasangrahapafiika, p. 469 (sarva-
vakpathatitatvam vastiinam) or viktrayatiga (Cidgaganacandrika 115d). Alternatively, it could be referring to the stan-
dard Upanisadic cliché; e.g., Kathopanisat 6.12: 'Not even by speech, the mind nor the eye is [Purusa] attainable.
Other than by saying, 'it exists,' how is it comprehended?' (naiva vica na manasa praptum Sakyo na caksusa | astiti
bruvato 'nyatra katham tad upalabhyate). The idea is that when language attempts to describe the absolute, it falls
short and turns back. I wish to thank Alexis Sanderson for the reference in the Kalikakulakramasadbhava, and
those upon which he based his conjecture.

198The terminology for the four states of mind in 2.93 is different to that of the five states mentioned in
Patafijalayogasastra 1.1 (ksiptam miidham viksiptam ekagram niruddham iti cittabhiimayah). However, one similarity
between them is that both progress from a distracted state of mind to one fit for Samadhi. The terminology of
the Amanaska's four states is found in earlier tantric traditions, most notably in the Vaisnava Jayottaratantra 9.10
(manascaturvidhas caiva sa ca kartsnyena me synu | samslistas ca sulinas caviksipto gatiragatih) and the Saiva Nisvasakarika
(IFP17A, p. 224) 32.24 (sam$listas ca sulina$ ca viksipto gatiragatih | manas caturvidham proktam bhedam tasya imam $rpu
|| 24a samslistas ] IFP 127 : samSistas 17A. 24a sulinas | IFP 127 : svalina$ 17A). The latter is quoted with attribution
to the Nisvasa in Umapatisivacarya's Sataratnasangraha, the commentary on v. 77 (samsystas ca svalinas ca viksipto
gatiragatih | manascaturvidham proktam tasya bhedam imam Srnu).

1°9]n the context of yoga, explanations of various states of mind in terms of the three Gunas (i.e., Sattva, Ra-
jas and Tamas), go back at least as far as the Patafijalayogasastra (1.2): 'For, mind has the three qualities (Sattva,
Rajas and Tamas) because of its tendency to clarity, activity and duration. The mind's Sattva has the form
of clarity and, when it is mixed with Rajas and Tamas, [the mind] becomes fond of power and sense-objects.
[When] penetrated by [more] Tamas, the [mind] becomes susceptible to power through irreligious behaviour,
ignorance and attachment. [When] its covering of delusion is destroyed and, shining in every direction, it is
penetrated by only Rajas, the [mind] becomes capable of religious activity, wisdom, detachment and power.
[When] free from the impurity of [even] a slight trace of Rajas and established in its own essence, [and when
it consists of] merely the perception of the otherness of Spirit from Sattva, the [mind] becomes capable of
meditation on Dharmamegha' (cittam hi prakhyapravyttisthitisilatvat trigunam | prakhyariipam hi cittasattvam rajas-
tamobhyam samsystam ai$varyavisayapriyam bhavati | tad eva tamasanuviddham adharmajnanavairagyan aisvaryopagam
bhavati | tad eva praksinamohavaranam sarvatah pradyotamanam anuviddham rajomatraya dharmajnanavairagyaisvaryopa-
gam bhavati | tad eva rajoleSamalapetam svariipapratistham sattvapurusanyatakhyatimatram dharmameghadhyanopagam
bhavati). The Amanaska explanations of the four states of mind according to the Gunas are similar to those of
the Jayottaratantra and NiSvasakarikda. The Jayottaratantra (9.30 — 32a-b) states: '[The yogin] should always with-
draw the mind that is distracted (viksipta) by all sense objects. The mind that goes everywhere, all the time,
should be regarded as tamasic. After that, the [mind] which comes and goes (gatiragati) from the practice [of
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meditation], is known as rajasic. The [mind] which is fixed (samslista) to the sphere of the meditation object is
said to be sattvic. And after that, the absorbed [mind] (samlina) is known as beyond the Gunas, O Tapodhana'
(pratyaharet sada cittam viksiptam sarvavastusu | tamasah sa tu boddhavyas cittah sarvatra sarvada || gatiragatis tato jiieyo
abhyasad rajasam tu sah | sattvikah kathyate cittah samslisto laksyagocare || samlinas ca tato jiieyo gunatitas tapodhana). A
parallel passage to this is in the Jayakhasamhita (33.29 — 31a-b). Cf. Nisvasakarika (IFP 17A p. 225) (sulinas cottamas
tatra gunatito niramayah | madhyamas sa tu vijfieyo samSistas sattvikah smrtah ||29]| 29a sulinas ] conj. : svalinas 17A || ad-
hamas ca phalaksudro rajaso gativagatih | tamasah sa tuviksiptah caturtho hy adhamo matah ||30|| gunatmakah samuddisto
manah praya$ ca dehinam | nirgunatve 'dhikatvena yatra lino bhavisyati) and Jiianakarika 2.6-8 (attributed to Matsyen-
dranatha in the final colophon of Bagchi's edition) (manas caturvidham proktam rajasam tamasam tatha | sattvikam
tu trtiyam ca tribhir dharmena laksanam || tamasam caficalam ksudram rajasam gatiragatih | sattvikam trtiyam jiieyam dhar-
mayuktam sada sthitam || caturthan tu mana$ caiva kathayami viSesatah | gunatrayavinirmuktam sada nirvanalaksanam ||
manas caturvidham ] conj. SANDERSON: manasas tu vidham Ed.).

"The meaning of vikalpavisayagraha in 2.95b is ambiguous. It could be understood as, 'grasping at thought
and sense objects' or 'grasping at the objects of thought.' The same compound occurs in a parallel verse in
Hemacandra's Yogasastra (cited in the testimonia of 2.96), and in his commentary (the Svopajfia) on this verse, he
glosses vikalpavisayagraha as: 'Grasping external objects because of false notions' (vikalpena ca bahyarthagraha...).
This as well as both the above interpretations are valid, and I have opted for 'grasping at thought and sense
objects' because both thought and sense objects are mentioned separately in other verses of the Amanaska. For
example, the yogin in the no-mind state is said to be free of all thought, intentional thinking, mental activity
and so on (2.22, 51, 54, etc.) and, elsewhere, a mind free of sense objects is prescribed for liberation (2.28, 30,
78).

™In Hemacandra's commentary (the Svopajfia) on Yogasastra 12.3 (= Amanaska 2.96), he explains the dis-
tracted and the coming and going states of mind as follows: 'The distracted [state] is the movement [of the
mind] from [the meditation object]; it is [the mind's] wandering from there,' such is the explanation. The
coming and going [mind] is [so-called because] it goes externally and comes internally; it has some bliss be-
cause of the mind's attachment to itself. Those whose practice is [just] beginning have [these] two states of
mind, that is, the distracted and the coming and going [minds]' (viksiptam calam itas tato bhramyad iti yavat | ya-
tam ca bahih ayatam cantar iti yatdyatam, tat kim api sanandam, svatmany abhinivesat | tac ca cetodvayam api viksiptam
yatdydtam ca prathamabhydasavartinam bhavati...).

"2]n Hemacandra's commentary (the Svopajfia) to Yogasastra 12.4 (/= Amanaska 2.97), he explains the inte-
grated and absorbed states of mind as follows: 'The integrated [mind] is said to be steady and accompanied by
bliss, [that is to say,] it is accompanied by bliss because it is steady. The absorbed [mind] is completely still and
immersed in supreme bliss. These two [states of] mind apprehend just those, [which are] merely mental, and
not external' (sthiratvat sanandam sthirasanandam slistam ucyate | atiniscalam paramanandayuktam ca sulinam | etac ca
dvayam api tanmdtrakam eva cittamatrakam eva visayam grhnati, na tu bahyam). The author of the Amanaska would
disagree with Hemacandra's last comment in regard to the absorbed mind. In the Amanaska, the absorbed
mind would be comparable with the no-mind state, which is not supported by an object of meditation.

The term samarasa (2.98c¢) literally means; 'of the same flavour.' It is common in tantric literature and can
be found in expressions such as §ivasamarasa or Saktisamarasa, which describe a mental state where everything
has the same flavour as Siva or Sakti; e.g., the Nisvasatattvasamhita's Nayasiitra 4.53-55: 'Thus one should meditate
upon Siva and the [individual] soul as one. Thus thinking of all things, and similarly [one’s own] self, as like
Siva, one becomes devoid of attachment and hatred. They [scil. those who think in this way] become spotless,
pure, full of Siva nature. He should understand [himself] as having one flavour [with Siva], being [as he now is]
joined with Siva. The whole universe, moving and unmoving is thought of as being like Siva' (trans. Goodall
forthcoming: 379-380) (evam Sivam tathatmanam ekibhiitam vicintayet | evam hi sarvabhiitani atmanam ca tathaiva hi ||
Sivavanmanyamano hi ragadvesavivarjitah | bhavanti nirmalah Suddhah Sivabhavasamanvitah || samarasas tuvijiieyah Sivena
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saha samyutah | Sivavat sarvavisvam tu manyamanam cardcaram). In medieval yoga texts, samarasa is mostly used as
a synonym for Samadhi, though it is not listed as such in Svatmarama's Hathapradipika. Nonetheless, Hatha-
pradipika 4.6 (= Vivekamartanda 188) equates it with Samadhi: 'When the breath has disappeared and the mind
dissolves, then [that] state of the same flavour is called Samadhi' (yada sariksiyate prano manasam ca praliyate | tada
samarasatvam ca samadhir abhidhiyate). In his Jyotsna (4.6), Brahmananda glosses samarasatva as, 'the state of one
form' (ekakaratva) and adds: 'Because of the transformation into the self's form, of the mind [which is] situated
in the self, the state of the self's form [prevails], like [the transformation] of a crystal, situated near a China rose,
into the form of a China rose' (...manasas$ ca atmani sthitasya atmakaraparinamenatmakdratvam | japakusumasthasya
sphatikamaner japakusumakaratvavat). Amanaska 2.98 affirms that there is no object of meditation, that is, no
China rose, for the yogin in the no-mind state, which is why the yogin becomes nothing but supreme bliss, his
essential nature, if you like. Therefore, in the context of the Amanaska's teachings, the compound samarasibhiita
essentially denotes that the yogin has entered the no-mind state, which is the equivalent of Samadhi without
an object or 'seedless Samadhi' in the terminology of Patafjalayoga.

"+ All the manuscripts place 2.98 between 2.95 and 2.96 according to the numbering of this edition. I have
moved 2.98 to its current position for the following reasons. Firstly, it is clear that verses 2.93-97 form a co-
herent unit on the four states of mind, and 2.98 does not fit into this unit. This is somewhat indicated by the
parallel verses to 2.93-97 in Hemacandra's Yogasastra (12.2-5), which omits 2.98. Secondly, in the sequence of
verses in the Amanaska's manuscripts, 2.97 is followed by 2.99. These two verses are unconnected. However,
2.99 refers back to the preceding verse because it begins with evambhiitasya. Seeing that evambhiitasya qualifies
the yogin and literally means; 'for the [yogin] who is thus,' (i.e., for such a yogin) there is nothing in 2.97 to
indicate what the yogin has become. Indeed, 2.97 simply completes the exposition on the four states of mind.
By placing 2.98 and 2.99 together, a coherent discourse on the four states of mind is established and evam-
bhiitasya obviously refers to the yogin in Samadhi who is nothing but the highest bliss. Though I can offer no
explanation for the infelicitous position of verse 2.98 in the manuscripts, these reasons alone are enough, in
my opinion, to justify this editorial decision.

In my translation of Amanaska 2.98, I have understood the unstated subject of both the subordinate and
main clauses to be the yogin. Therefore, in the subordinate clause, nirdlamba has been read as meaning nira-
lambana; i.e., the yogin is one who is able to maintain his awareness without an object of awareness. In the
main clause, paramananda has been read as a bahuvithi compound; i.e., the yogin is one whose bliss is supreme.

"5In my translation of 2.99¢-d, T have read; '...kriyamanany api sadhuna.'

16The optative verb in 2.100d (santyajet) is emphatic rather than prescriptive. Thus, I have supplied 'cer-
tainly'. This is not recognised by Panini but is explained by Abhinavagupta in his I$varapratyabhijfiavimarsini
(vol. 1, p. 126) in glossing bhasayet in 1.4.2a (bhdsayed iti vidhiriipena niyogena niyamo laksyate na bhasayatity etan na
api tu bhasayaty eva). 1 wish to thank Alexis Sanderson for pointing this out to me (p.c. 24.4.13) and for the
reference to Abhinavagupta's work.

"7The occurrence of vidya in the compound vidyarthavijfiana in 2.101a appears to be a reference to the various
branches of Brahmanical learning (vidyasthanani) which often number fourteen; e.g., Yajfiavalkyasmyti 1.3¢-d:
'The [four] Vedas along with the Puranas, Nyaya, Mimamsa, Dharmasastras and the [six] auxiliaries of the
Vedas are the fourteen foundations of knowledge and religion' (purananyayamimamsadharmasastrangamisritah
| vedah sthanani vidyanam dharmasya ca caturdasa) and Jayaratha's commentary on Tantraloka 28.386 (...caturdasa
vidyasthananiti...), etc. Butalso ten are mentioned; e.g., Vacaspatimisra's Bhamati 1.1.3, p. 56 (...dasavidyasthanani...)
and eighteen in the Visnumahapurana 3.6.28d (vidya hy astadasaiva tah); Agnipurana 382.62d (vidya hy astadasa smytah);
Garudapurana 1.87.64d (vidya hy astadasaiva tah); etc.

8. Mahabharatabook 10, chapter s, verse 2, apparatus on Pada c, the first line of the supplementary passage
cited there, which is the 14th such passage in the apparatus: 'Having worshipped a learned man even for a long
time, a stupid [man, even if a] hero does not know his religious duties, like a ladle [does not know] the flavour
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of the sauce' (ciram hy api jadah Sirah panditam paryupasya ha | na sa dharman vijanati darvi siiparasan iva).

"The first hemistich of the parallel verse in the Kularnavatantra (9.130) has been used to reconstruct 2.103.
The majority of manuscripts preserve something along the lines of; vitha devaparityaktah karmakandavitanditah.
The compound devaparityakta means 'abandoned by the gods' which does not make sense in relation to the
subject pasanda. One might read it as a compound whose elements should be reversed (i.e., parityaktadeva),
to yield the meaning 'one who has abandoned the gods." However, this does not make sense either, because
one could only abandon the worship of the gods. There seems no plausible way of making sense of deva in
this reading, so the Kularnavatantra's reading yaih parityaktam has been adopted. The te in 2.103d suggests that
a correlative was part of the original verse. The manuscript evidence for the compound (karmakandavitandita)
in 2.103b is equally perplexing. The majority of manuscripts preserve the ligatures ndi-ta-h but words such as
vitandita, vitandrita, vikhandita, etc. do not make sense, and vivarjita (B,,) looks like a patch. Again, the Kularpava-
tantra's reading of karmakandam apanditaih makes good sense and fits the ligatures ka-rma-kd-nda... ndi-ta-h in
the manuscripts. On the whole, the manuscript evidence supports the reading of the second hemistich of the
Kularnavatantra's parallel verse. The implication of this verse is that followers of non-vedic religions, such as
Buddhism, Jainism and so on, cannot claim to have transcended vedic religion as those who have achieved
the no-mind state can, simply because they do not worship the gods. As the next verse states, one must be
abandoned by rites and not simply give them up.

2°For references on the importance of sarikalpa in Brahmanical rites, see endnote 55.

ICf. Brhadaranyakopanisat 4.4.23 (tasmad evamvic chanto danta uparatas titiksuh samahito bhiitvatmany evatmanam
pasyati).

22The qualification of Om as threefold in 2.108a is probably referring to its division into the three phonemes;
a, uand m (for references on this in the early Upanisads, see Padoux 1990: 19-20). Conquering the breath with
Om is redolent of a method of Pranayama taught in the fifty-fourth chapter of the fifth book (i.e., the Upa-
Samaprakarana) of the Moksopdya. In this Pranayama, the three parts (amsa) of Om (i.e., a, u, m) correspond to
the three types of Pranayama commonly taught in yoga texts (i.e., recaka, kumbhaka and piiraka); e.g., Moksopaya
5.54.4-5, 9 and 16: "When the first part of Om whose [entire] length consists of three and a half parts, was
[articulated] as a clear sound by which the body quivered because the vital airs were slightly agitated, the pro-
cess of expelling the vital airs, [which is] called Recaka, made the whole body empty, just as Agastya drank
[all] the water [and made] the ocean [empty]... Now, when there was occasion [to articulate] the next part of
Om for the same duration, [that] method of [controlling] the vital airs was named the motionless [retention,
i.e.,] Kumbhaka... Then, when there was occasion [to articulate] the third [part] of Om, which bestows peace,
[that] method [of controlling] the vital airs was named Paraka because [it] fills [the body with the vitals airs]'
(sardhatryamsatmamatrasya prathame 'mse sphutarave | pranavasya mandkksubdhapranaranitadehake || 4|| recakakhyo 'khi-
lam kayam prananiskramanakramah | rikticakdra pitambur agastya iva sagaram ||5|| athetaramsavasare pranavasya sama-
sthitau | nihspandakumbhako nama prananam abhavat kramah ||9|| tatas trtiyavasare pranavasyopasantide | piirandt piirako
nama prananam abhavat kramah ||16]| | have understood pranaranita as prana and aranita.) In Anandabodhendra's
commentary (i.e., the Srivasisthamahdaramayanatatparyaprakasa) on these verses, he points out that the three parts
of Om are the syllables a, u and m and the first is articulated in a raised tone (udatta) and the second in a low
tone (anudatta). Alternatively, another three types of Om are mentioned in Sivopadhyaya's commentary on
Vijiianabhairavatantra 39: 'The vedic Pranava is the syllable Om; the Saiva Pranava is the syllable Ham and the
Maya Pranava is the syllable Hrim; many such methods are taught in the Tantras' (vedapranava omkarah, $iva-
pranavah himkarah, mayapranavah hrimkara ityadi bahavah prakdras tantresu uddistah). Sivopadhyaya adds that the
pronunciation of them can be short, long or protracted (tesam samuccaro hrasvadirghaplutabhedenoccarah).

™The compound antardlakamala in 2.108b is rather odd but the most likely reading among the variants. It
has been understood as dahrakamale; 'on the lotus in the cavity of the heart.' This compound appears to qualify
both compounds preceding and following it, which is permissible according to the maxim of the crow's eye
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Appendix A

Additional Verses at the Beginning of the
South-Indian Recension

kailasasikharasinam sarvajfiam sarvagam Sivam |
vamadevo munisresthah pranamya pariprechati || 1|

Having bowed to the all-knowing, all-present Siva, who sits on the peak of mount Kailasa,
Vamadeva, the best of sages, asked [the following].

vamadeva uvica
devadeva mahadeva sarvanugrahakaraka |
jivanmuktipadopayam kathayasva mama prabho || 2 ||

Vamadeva said, 'O Siva, god of gods, bestower of favour on all, tell us the means to the state
of liberation in life, my lord."

2a-d = Rajayogamrta 3.2 (... jivanmuktipradopayam...)

$=B,T,W,V,U,P,Ap,C,C,C,

1a kailasasikharasinam | B, T, W,U,P;: kailasasikharasinam V: $rikailasagrhavasam Ay, C, : kailasa[gr]ha-
vasam C,: kailasasya grhasinam C, 1c munisresthah ] T, V,U,P;Ap, C,C,C,: muni$resthah B,: munih
sresthah W, 2b sarvanugrahakaraka T, W,V, U, Ay, C,C, C;: sarvanugrahakarakah B, : sarvanugrahakara-
kamP; 2c jivanmukti | W,V,U,P;Ap, C,C,C,: jivanmuktaB,T;, 2c padopayam ] B,T;P,C,: prado-
payam W,V,U,Ap,C,C, 2d mama prabho | ¥,,: mahaprabho C,

1a  Tjinserts an additional verse (before 1a): antarlaksavilinacittapavano yogi yada vartate drstya niscalataraya bahir
idam pasyann apasyann api | mudreyam kila Sambhavi bhagavati yusmatprasadad guroh $tinyasinyavilaksanam mrgayate
tattvam padam $ambhavam (= Anubhavanivedanastotra 1) || 1a-d omitted by U, 2a vamadeva uvaca |
B, T, W,V,U,P,C,: vamadevah C,: omitted by Ap,,C, 2a-d U, substitutes: namaskrtva mahesanam vamadevah
ktafijali[h] | j[i]lvanmuktapradopayam kathayasveti p[r]cchati ||
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iSvara uvaca
Srnu vatsa mahaprajiia samsararnavatarakam |
agamyam sarvadevanam gopitam sakalagame || 3 ||

I$vara replied, "My dearest one of great wisdom! Hear of that which causes one to cross
over the ocean of life and death. It is inaccessible to all the gods and has been concealed in
all the Tantras.

tad aham sampravaksyami tava samviksya vasanam |
advaitaikaparam nistham tava bhaktim ahaitukim || 4 ||

Having discerned your disposition, [your] state [of being] which is wholly intent on non-
duality and your genuine devotion, [ will fully explain [that which will enable you to cross
over to liberation].

asty ekas tarako yogah sarvayogottamottamah |
sa eva dvividhah proktah piirvaparavibhagatah || 5 ||

There is one yoga which brings about liberation and is the best of the best of all yogas. It is
declared to be twofold, according to its preliminary and advanced stages.

3a-d  ~ Rajayogamrta 3.3 (Srnu vatsa mahaprajiia samsararnavatarakam | agamyam sarvadevanam gopyam
tat sakalagame) sc-d = Advayatarakopanisat 8 (tad esa §loko bhavati — tadyogam ca dvidha viddhi parvot-
taravidhanatah...) : &~ Mandalabrahmanopanisat 1.3.1 (tadyogam ca dvidha viddhi parvottaravibhagatah)

¥=B,T,W,V,U,P, A, C,C,C,

3b samsararpavatirakam ] B,V,U,P, A, C,C,C,: samsararnavataraka T,W, 3¢ agamyam | X;;:
agamyaU; 3d sarvadevanam ] T, W,V,U,P.C,C,C,: sarvavedanam B,A,, 3d gopitam ] B,A, C,C;:
gopyam tam Tj,: gopyam yat W,V,U,: gopyam tat P,  3d sakalagame ] ¥, : sakalagamaih C; 4a
tad aham sampravaksyami ] B, T, W,V,U,P;: tathapi tava vaksyami Ap,C,C,C; 4b tava samviksya ]
B, T, W,V,P;: tvayi samviksya Ap, C,C,C,: tavasamviksa U, 4b vasanam ] X,;: vasannamB, 4c ad-
vaitaikaparam nistham | U,: advaitaikaparanistham W,: advaitam paramam capi B, P,: advaitam paramam
vapi Tj,: advaitaparamam capi V,: advaitaparamai capi Ap, C,C,: advaitaparamavaptim C;, 4d tavabhak-
tir B, T),: iSabhaktim W, U,: suddhabhaktim V,: mayi bhaktim Ap, C,C,: tvayi bhakti+ C,; 4d ahaitukim
T, W, V,: ahetukam Ap, C, C,: sahet[u]kim U;: ahaituki B,: ahetuka P; s5a astyekas ] V,: astikas T, W,:
astu kas P;: astakas U;: asyekas B,: asyeva C,: asyaiva C,C; 5a yogah ] ¥, :yogo T, s5c proktah ]
Yr,: prokto Ty,

3a i$vara ] U,Ap,C,C,: mahadevaB,T;, W,V P,
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piirvas tu tarakas tatra rajayogas tathaparah |
prathamam tu pravaksyami piirvayogam samasatah || 6 ||

In this system, Taraka is preliminary and Rajayoga is advanced. First, I shall explain the
preliminary yoga in brief.

sarvamiirtimayam riipam tatha cendriyamatrakam |

dvidha krtam manoyuktam tarakam sarvatarakam || 7 ||

Taraka [yoga] has a form consisting of all material forms and is limited to the senses. Prac-
ticed in two ways, it is dependent on the mind [and] causes one to cross over everything [to
liberation].

6a-b =~ Advayatarakopanisat 8c-d = Mandalabrahmanopanisat 1.3.1 (pirvam tu tarakam vidyad amanaskam
taduttaram) 7a-d = Rajayogamrta 3.6¢c-d — 3.7a-b (sarvamartimayam ripam tatha cendriyam atmakam ||
dvividhakrte manoyuktam tarakam sarvatarakam) : ¢f. Advayatarakopanisat 10 (tat tarakam dvividham, marti-
tarakam amdartitarakam ceti | yat indriyantam tat martimat | yat bhriiyugatitam tat amdartimat | sarvatra
antahpadarthavivecane manoyuktabhyasa isyate) : ¢f. Mandalabrahmanopanisat 1.3 (tarakam dvividham | marti-
tarakam amartitarakam iti | yad indriyantam tanmartitarakam | yad bhrayugatitam | tad amartitarakam iti |
ubhayam api manoyuktam abhyaset)

$=B,T,W,V,U,P,A,C,C,C,

6a purvastu ] Ap,C;: parvoktas B, T, W,V,U,P,C,: ptirvaskatam kas C, 6b rajayogas ] A,,C,C,C;:
amanaska B,: atha yogas P;: atha yogam T;,W,V,U, 6b tathaparah ] V,Ap,C,C,: tadaparah C;: tatha-
param B, T, W,U; 6c prathamam | Y, : abhathamamT), 6c tu | ¥, :teC, 6d pirvayogam ]
B, T, W,V,U,P;C,: sarvayogam Ap,C,C, 6d samasatah ] T j: samagatah T, 7a sarvamdrtimayam ]
Ypw, : sarvam mirtimayam W, 7a rapam | X,;:sipamV, 7b tatha | diagnostic conj. : gunam X, :
gunarB, 7b cendriyamatrakam ] diagnostic conj. SZANTO: indriyamataram T, W, V, U, P, : indriyam antare
Ap,C,C,: indriyam antara[m] C;: indriyamanadam B, 7c¢ krtam ] B,V,Ap,C,C,C;: krta T;, W,: krti P, ,:
kritaU, 7d sarvatarakam ] T, W,V,U,P,: bhavatarakam Ap, C,C,C,: sarvasarakam B,
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netre jyotisi samyojya kifi cid unnamayed bhruvau |
piirvayogasya margo 'yam unmanikarakah ksanat || 8 ||

Having fixed the eyes on a light, [the yogin] should raise the eyebrows a little. This method
of the preliminary yoga causes the no-mind state [to arise] spontaneously.

esa yogo maya proktah piirvaparavibhagatah |
sarvamangalasiddhyartham na deyo yasya kasya cit || 9 ||

[ have made known this yoga, with its preliminary and advanced stages, for the sake of at-
taining everything auspicious. It ought not to be given to [just] anyone.

ke cid agamajalena ke cin nigamasankulaih |
ke cit tarkena muhyanti naiva jananti tarakam || 10 ||

Some are deluded by the network of Tantras, some by the inconsistencies in the vedic texts
and some by philosophy. They do not know what causes one to cross over [to liberation].

8a-d = Hathapradipika 4.39 (tare jyotisi samyojya kimcid unnamayed bhruvau | pirvayogam mano yufijann
unmanikarakah ksanat) : ~ Sandilyopanisad 7.17 (taram jyotisi samyojya kimcid unnamaya bhruvau | parva-
bhyasasya margo 'yam unmanikarakah ksanat) : & Rajayogamrta 3.7¢c-d — 3.8a-b (taraj jyotisi samyojya kimcid
unmilayed bhruvau || pirvayogasya margo 'yam unmanitarakam ksanat) 11a-d = Hathapradipikd 4.40: =
Rajayogamrta 3.11

$=B,T,W,V,U,P,A,C,C,C,

8a netre | T),V,: netraW,: netrah U,: natraP,: tare B,: taram A, C,C,C, 8a jyotisi | B, T, P;Ap,C,C,C;:
jyotisu W,V,U, 8a samyojya | T;;W,V,U,A,,C,C,C,: samyojya B,: samyojyam P,  8b unnamayed
| C,V,: unnamayan B, T),: unmilaye W,: unmilayet U,: unmanaya P;: unmilya C, 8b bhruvau | ¥,
: sambhrtau C; 8d unmanikarakah ksanat ] B, T, W,V,P;: unmunikarakaksanat U,: unmanikaranam
ksanatC,: unmanakasakah ksanatAp, C,: unmanakasakakarsanat C, 9a proktah | X, : praukta T),
ob parvaparavibhagatah | B,T;,W,V,U,P,: sarvajiiatvaya vedhasah Ap, C,C,: sarvajiiatvayate sada C; 9c
sarvamangalasiddhyartham ] B,V,P.: sarvamangalyasiddhyartham T;, W, U, A, C,C,C, 9d nadeyo ]
B,W,V,U,P;: nadeyamT),: devyai Ap, C,: daiye C,: dhiyoC, 9d yasyakasyacit ] B, T} V,U,P;: yasyakacit
W,: janyasya kasya cit Ap,: nanya kasya cit C,: nanyasyakasyacit C,C, 10a agamajalena ] B,T;,W,V,U;:
agamajalesu P; 10b sankulaih ] B,T,V,: sankule W,U,P, 10d gupta | B,T,W,U,P;: gopyaV, 10d
kulavadhdar ] B,W,V,U,P;: kilavadhar T,

od-10a X insert1.4 10a-d Omitted by Ap, C,C,C,. This verse is found in the north-Indian manuscript
H, (folio 1v, 1. 4) with no variant readings.
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tarako ‘yam bhavambhodhau taranad gurusisyayoh |
tarakonmesayuktatvad api taraka ucyate || 11 ||

This is [called] Taraka [yoga] because it causes the guru and student to cross over the ocean
of existence. It is also called Taraka because its [practice] depends on the flashing [light] of
a star (taraka).

evamvidham gurum labdhva sarvacintavivarjitah |
sthitva manohare dese yogam eva samabhyaset || 12 ||

Having obtained such a guru and having settled in a beautiful place, he who is free from

all worry should practice only yoga.'

ma-d = Rajayogamita 12 (tarako 'yam bhavambhodhe taranam guru$isyayoh | tarakonmesayuktatv(a]d api
tarakam ucyate) : cf. Sivayogadipika 4.51 (taranac ca gurusisyayor dvayos tarako iyam iti yogasamjfiikah | tarakam
bhavamahabdhitarakam tattvam eva pari§ilanam kuru) 12a-d = Hathapradipika 1.14 (evamvidhe mathe

sthitva sarvacintavivarjitah | gurapadistamargena yogam eva samabhyaset)

$=B,T,W,V,U,P,Ap,C,C,C,

na bhavambhodhau ] B,T,W,V,U,Ap, C,C,: bhavambhodhi C,P; b taranad Ap, C,C;: taraka U;:
tarano B, V,P;: taranam Tj,: tarakoW, 11c tarakonmesayuktatvad | X,,: tarakonmesa uktatvad U, 1d
taraka | B, T, W,U,P,Ap,C,C,: tarakam V,C; 12a evamvidham gurum labdhva T;, W,V P, A, C,C,C;:
evamvidhagurumlabdhva U, : evamvidhaguro $abdatB, 12b sarvacintavivarjitah ] B, T, W,V,U,P;: sarva-
cintavisarjitah C,: mano 'vasthabhir atmanah Ap,C,C, 12c sthitva manohare dese ] B,T,W,V,U,P,C;:
ghatavat vonmanibhavam Ap, : ghatayuktvan munibhavam C,: ghatam yuktonmanibhavam C, 12d yogam
| ¥, :yogaV, 12d eva | B,T,W,V,P,C,:evamU;: etat Ap,C,C, 12d samabhyaset | B, T, W,V ,U,P;:
sadabhyaset Ap, C,C, C,

rd-12a B, T, W,V,U,P;insert 1.5, 2.44: Ap, C, C,insert 1.5, 2.44d: panthanas tarakad anye param bhrantivitarakah
| asyanugrahako yo ‘sau gurur anyah pratarakah || b bhrantivitarakah | Ap,: bhanti vitarakah C,: vadivitarakah C,. c
asyanugrahako | corr. : asyanugrahako Ap, C,C,. d anyah | Ap,: anya C,C,: C, inserts the following two Padas
and 1.5, 2.44: asyanugrahako yo 'sau gurur anyah pratarakah |  After 12d ¥ insert .17, 2.68, 2.80, 1.6, 1.7, etc.
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Appendix B

Stemmatic diagrams

The following stemmatic diagrams represent only the strongest relationships be-
tween the manuscripts. Owing to the large number of manuscripts involved and
the contamination between them, each diagram would have become too complex,
had remote connections and intervening exemplars been depicted. Such complex-
ity would have defeated the main purpose of these diagrams, which is to assist the
reader in understanding the relationships between the Amanaska's closely related

manuscripts and some of the textual interaction between its hyparchetypes.

Furthermore, the position of the manuscripts in each diagram represents in only a
very limited way the position of the manuscripts in the textual tradition. A manu-
script which is close to a hyperachetype is likely to preserve an older version of the
text than those manuscripts which are directly connected to it from below. How-
ever, seeing that my stemmatic analysis of the manuscripts has been done primar-
ily for simplifying and structuring the apparatus collating, I have made not repre-
sented the relative chronology of each hyparchetype and its branch of manuscripts.
[ have merely grouped the hyperachetypes and positioned them according to the
relative chronology of their recensions. In other words, the more recent Nepalese
(N) and south-Indian (SI) recensions have been placed below the north-Indian hy-
parchetypes.

Owing to the large number of manuscripts and the contamination between them,
it has not been possible to produce a single, two-dimensional stemmatic diagram of
all the hyparchetypes, as is often done in cases with fewer manuscripts which con-
form to a bipartite stemma. The ideal form of representation here would be a three-
dimensional diagram. Nonetheless, the following four, two-dimensional diagrams
combine to illustrate the relationships of all eight hyperachtypes. Each diagram de-
picts the stemma of only those hyparchetypes coloured in yellow, which have been

placed at the centre top and their related hyparchetypes (uncoloured) on the outer
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sides. In cases where an uncoloured hyparchteype is related to two or more of the
yellow hyparchetypes in one diagram, it has been split and so appears on both of
the outer sides. For example, in figure B.1, Delta (§) and Beta (53) are related to both
Alpha (a) and Theta (6), and so they appear on both outer sides. The alternative
would have been to place Delta and Beta in the centre, however, this would have
produced considerably more overlapping lines than is seen in the current figure and
would have obscured the relationship between Alpha and Theta. The manuscripts
coloured in purple are those which have been reported in full in the apparatus.
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Figure B.1: Alpha-Theta Stemmas

The following general remarks about the hyparchetypes should help to clarify each
of the diagrams:

Alpha: Preserved by north-Indian manuscripts, mainly from Varanasi, Allaha-
bad, Ujjain and Pune. Its influence is seen on some manuscripts connected to Theta
and a few of those of Beta and Delta. More than any other north-Indian hyparchetype,
Alpha has influenced several Nepalese manuscripts (i.e., €).

Theta: Preserved mainly by north-Indian manuscripts from Pune and Ujjain and
two south-Indian manuscripts (T}, T),). Its influence is seen on some manuscripts
connected to Alpha, and certain manuscripts of Delta and the south-Indian recen-

sion.
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Figure B.2: Delta-Omega-Beta Stemmas

Delta: Preserved by north-Indian manuscripts, mainly from Jodhpur. Its influ-
ence is apparent in one manuscript of Alpha (K,), Omega (J;) and the south-Indian
recension (W,).

Beta: Preserved by north-Indian manuscripts from Baroda and Ujjain, one De-
vanagari manuscript from the University of Pennsylvania (U,) and one Devanagari
manuscript from Mysore (M,). Its influence is apparent in several manuscripts of
Omega and two Nepalese manuscripts (E,E,) as well as one of Alpha (U,) and the
south-Indian recension (W,).

Omega: Preserved by north-Indian manuscripts, mainly from Jodhpur and one
Devanagari manuscript from the British Library. Its influence is confined to several
manuscripts connected to Delta and Beta.
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Figure B.3: Nepalese recension

Nepalese: Preserved by the Nepalese manuscripts which are in Devanagari, one
manuscript from Varanasi (V,) and one from Calcutta (R,).

Epsilon: Strictly speaking, this is not a unique hyparchetype in itself, but a mix
between the Nepalese and north-Indian hyparchetypes (mainly Alpha and Beta). It
is represented by six Nepalese manuscripts, one manuscript from Varanasi (V) and
one from the British Library (B,,) in Devanagari.

392



Figure B.4: South-Indian Recension

South-Indian: Preserved by five south-Indian manuscripts (one in Telugu, two
in Grantha and two in Devanagari), and manuscripts from Varanasi (V,), Wai (W,),
Baroda (B, ), Pune (P,) and Ujjain (U,). Its influence is apparent in manuscripts con-

nected to several north-Indian hyparchetypes, most notably Theta and Delta.
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Appendix C

Symbols and Abbreviations

E[1’1]
Y
Y [Pr]
e
Yy

E[zNe]
yogah

ama+ska

a++ska

missing P,

omitted P,

corr.

em.

cottj. DEVADATTA
diagnostic conj. DEVADATTA

[a]

[word]
Arnr=B2alI
Ari=B2a
cf
V.

L.

Manuscript A before correction

Manuscript A after correction

Marginal insertion or gloss in manuscript A

Lemma sign

All collated manuscripts

All collated manuscripts except manuscript P,

All collated north-Indian manuscripts

All collated north-Indian manuscripts except manuscript P,
All collated Nepalese manuscripts

All collated south-Indian manuscripts

All collated manuscripts except the Nepalese

A crux. In other words, the reading yogah is spurious and the present
editor has not been able to improve upon it.

One ligature between 'ma' and 'ska' is illegible or missing
Two ligatures between 'a' and 'ska' are illegible or missing
Letters, words or verses lost in P, because of missing folios, damage, etc.
Letters, words or verses omitted in P, by the scribe.

A correction

An emendation

A conjecture by Devadatta

A diagnostic conjecture by Devadatta

Square brackets enclose a letter inserted by the present editor
Square brackets enclose a word supplied in the translation
Verse 1.1 of text A is the same as verse 2.1 of text B

Verse 1.1 of text A is similar to verse 2.1 of text B

Compare

verse

line
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vol.

pt.

Ed.

ed.

VS

NS

BORI
EFEO
IFP

NAK
NGMPP
NGMCP
GOMLM
KSTS
RORI
PTS

ASB
MW-dictionary

SOED

Goraksasatakay
Goraksasatakay
Hathapradipika,,
Yogacintamani,
Yogacintamaniy,
Yogacintamaniy,
Yogacintamani,
Yogacintamanis,
DEzsO
MALLINSON
SANDERSON
SZANTO
TAMOT

volume

part

The edition

editor(s)

vikramasamvat

nepalasamvat

Bhandarkar Oriental Research Institute

Ecole francaise d'Extréme-Orient

Institut francais de Pondicéry

National Archives, Kathmandu

Nepal-German Manuscript Preservation Project
Nepal-German Manuscript Cataloguing Project
Government Oriental Manuscript Library, Madras
Kashmir Series of Texts and Studies

Rajasthan Oriental Research Institute

Pali Text Society

Asiatic Society of Bengal

A Sanskrit English Dictionary. Monier Monier-Williams.
Delhi: Motilal Banarsidass, 200s.

Shorter Oxford English Dictionary, 6th edition. Oxford:
Oxford University Press, 2007

Nowotny's ed. of the Goraksasataka
Kaivalyadhama's ed. of the Goraksasataka

Adyar Library's edition of the Hathapradipika (1972)
The printed edition of the Yogacintamani

Ujjain ms. 3537 of the Yogacintamani
Kaivalyadhama ms. 9875 of the Yogacintamani
Kaivalyadhama ms. 9874 of the Yogacintamani

The edition and all above mss. of the Yogacintamani
Csaba Dezso

James Mallinson

Alexis Sanderson

Péter-Daniel Szanto

Kashinath Tamot
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Appendix D

Conventions in the Critical
Apparatus

The first layer of footnotes contains the testimonia. If testimonia are given for a
specific word or compound, the verse number and pada letter are given, followed by
the word or compound, a lemma sign, the text's name, chapter and verse number

and the sanskrit in round brackets. For example,
2b yogah | Bhagavadgita 2.48d (samatvam yoga ucyate)

If there is more than one entry, they are separated by a space, colon and space.

At the beginning of the apparatus to each chapter, the second layer of footnotes
lists the sigla of all the manuscripts upon which the critical edition is based." The
manuscripts have been divided into those which have been fully collated and those
partially collated. Within this division, the manuscripts have been grouped accord-
ing to the three recensions, and the order throughout the apparatus is always the
north-Indian manuscripts first, followed by the south-Indian and finally the Nepalese.
The fully collated manuscripts of these three recensions are represented by their
own upper case Sigmas (i.e., Xy;, Xg and Xy, respectively), and upper case Sigma
is the sum of these three (i.e., ¥ = X+ X5+ Xy.) . Within each recension, the
manuscripts are listed in alphabetical order, the one exception being the E group
(i.e., E,E,E,[...]) which is placed after the other manuscripts of the Nepalese recen-

sion.?

The third layer contains the variant readings. The verse number and pada letter pre-

cede the lemma word or phrase which is marked by the lemma sign (i.e., ']'). The

'On subsequent pages, the second layer of footnotes lists only the sigla of the fully col-
lated manuscripts.
2The reason for this separate group of Nepalese manuscripts is given in section 1.4.3.
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apparatus is always positive. In other words, all the manuscripts which have been
collated in full are represented in each entry. Each variant reading following the
lemma sign is separated by a space, colon and space. This is illustrated by the fol-

lowing example:
2b yogah ] Yy, s S Yogah PN, : yoga N,

The above means that the reading yogah, which is in the second pada of the sec-
ond verse, is supported by all the fully collated north-Indian manuscripts except
P,, all the fully collated south-Indian manuscripts and all the fully collated Nepalese
manuscripts except N, and N,. The variant reading yogah is supported by the north-
Indian manuscript P, and the Nepalese manuscript N,, and yoga by the Nepalese

manuscript N,.

The variants of both fully and partially collated manuscripts are ordered according
to their similarity to the lemma. Markedly different and unmetrical readings are

placed last, as seen in the following entry;

2b  yogah | Zyipru Znepiny - Yogah N,: yoge U,: bhogah ¥: bodhah N,: yo-
gasya P, T,

The fourth layer specifies the metre for a verse if it is not anustubh. The fifth layer de-
tails the omitted, substituted, repeated and additional padas or verses in those manu-
scripts reported in full. Any Sanskrit quoted in this layer is italicised.

In distinguishing between a correction (corr.), an emendation (em.), a conjecture (conj.)
or a diagnostic conjecture (diagnostic conj.),  have been guided by Alexis Sanderson's
convention (2009: 348): 'By thelast (i.e. a diagnostic conjecture) Imean a conjecture
that restores what I take to be the intended meaning of the author while recognizing
that an alternative wording is possible. I maintain no clear-cut distinction between
corrections, emendations, and conjecture. I intend thereby only to distinguish ap-
proximately between three levels of decreasing obviousness.'
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Padmasamhita, ed. Padmanabhan, S., Sampath, R.N., and Varadachari, V.
Madras: Paficaratra PariSodhana Parisat, 1974.
Paippaladavasadisatkarmapaddhati
Paippaladavasadisatkarmapaddhati, ed. Umakanta Panda. Balasore, 2003.
Paficadasi
Paficadasi: Srimadramakrsnaviracitavyakhyasamvalitd, ed. Panaéikara, Laksm-

ana Vasudeva Sarma. Mumbai: Nirnayasagara Yantralaya, 1918.
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Parakhyatantra cf. GOODALL 2004

Paramarthasara (of Abhinavagupta)
The Paramarthasara: With the Commentary of Yogaraja, ed. Chatterji, Jagadish
Chandra. KSTS 7. Shrinagar: Research Dept., 1916.

Parasuramakalpasitra
Parasuramakalpasiitra, ed. Sastri, A. Mahadeva. Gaekwad's Oriental series,
no. 22-23. Baroda, Central Library, 1923.

ParatrimSikavivarana
Il commento di Abhinavagupta alla Paratrimsika (Paratrimsikatattvavivaranam,):
traduzione e testo, ed. Gnoli, R. Rome: Istituto italiano per il Medio ed Es-
tremo Oriente, 1985.

Patafijalayogasiitrabhasyavivarana
Patafijala-Yogasiitra-Bhdsya Vivaranam of Sankara-Bhagavatpada, ed. Sastri, P.S.
and Sastri, S.R.K.Madras : Government Oriental Manuscript Library, 1952.

Pranatosini of Ramatosana Vidyalamkara
Pranatosini, ed. Bhattacaryya, ].V. Calcutta: Srijjivanandavidyasagarabhatta-
carya, 1898.

Prasnasamhita
Sriprasnasamhitd, ed. Raghavan, V. Tirupati: Kendriya Sanskrit Vidyapeetha,
1969.

Prasnopanisat cf. OLIVELLE 1998

Pratyabhijfiahrdaya of Ksemaraja (stitras with autocommentary)
The Pratyabhijfia Hridaya being a Summary of the Doctrines of the Advaita Shaiva
Philosophy of Kashmir, ed. Chatterji, Jagadisha Chandra. KSTS 3. Srinagar,
1911

Purascaranacandrika (of Devendrasrama)
Purascaranacandrika, etext typed by Somadeva Vasudeva of the first two fo-
lios of ms. No. NGMPP A42/s5 (Inventory No. 56175).

Purascaryarnava
Purascaryarnavah, Volume 1-3, Compiled by H. H. The Mahardja Pratapa Simha
Saha Bahadura of of Nepaul, ed. Jha, Muralidhara. Banaras: Prabhakari and
Co. Banaras, 190o1. Etext of the Digital Library of Muktabodha
(http://muktabodha.org).

Rajamartanda (of Bhojadeva) cf. YOGASUTRA

Rajayoga (of Agastya)
Rajayoga ms. 4374 at the Government Oriental manuscripts Library,
Madras.

Rajayogabhasya
Mandalabrahmanopanisad with a commentary (Rajayogabhasya), ed. Sastri,
Mahadeva. Government Oriental Library series. Mysore: The Govern-
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ment Branch Press, 1896.
Rajayogabhasya, ms. No. 570: 1884-87 at Bhandarkar Oriental Research
Institute Library, Pune.
Rajayogamyta
Rajayogamrta, ms. 399 (L. No. 6-4) at the Prajiia Pathasala Mandala, Wai
Rajayogamrta, ms. 4378 at the Government Oriental manuscripts Library,
Madras.
Rajayogasara
Rajayogasara, ms. No. PM. 1428 at the Adyar Library, Chennai.
Rajayogasiddhantarahasya
Rajayogasiddhantarahasya, transcript R635 (based on ms. D. 4377), Kaivalya-
dhama's Library, Lonavla.
Ramayana
The Valmiki Ramayana: Critical Edition, ed. Shah, U.P. and Bhatt, G.H. Bar-
oda: Oriental Institute, 1975.
Rasajalanidhi
Rasa-jala-nidhi, or, Ocean of Indian Chemistry and Alchemy, vol 2, ed. Mookerji,
Bhudev. Nagar; Delhi: Avani Prakashan, 1984.
Rasamaiijari (of Salinatha)
Rasamafijari: Siddhiprada, Hindivyakhydsahita, ed. Misra, Siddhinandana.
Varanasi: Caukhambha Oriyantaliya, 1995.
Rasaratnakara
Rasaratnakarah, ed. Acarya, YadavaSarma Trivikrama and Jha, Ramacan-
dra. Banares: Caukhambha Samskrta Pustakalaya, 1939.
Rasaratnasamuccaya (of Vagbhatacarya)
Rasaratnasamuccayah, ed. Bapata, Vinayaka Krsnaravasarma. Punyakhya-
pattane: Anandasramamudranalaye, 1890.
Rasarnava
The Rasarnavam: or the Ocean of Mercury and other Metals and Minerals, ed.
Ray, P. C. and Kaviratna, Hari$candra. Bibliotheca Indica, 174. Calcutta:
Baptist Mission Press, 1910.
Rasendracintamani (of Dhundhukanatha)
Rasendracintamanih: Siddhiprada, Hindi vyakhya sahitah, Mi$ra, Siddhinan-
dana. Varanasi: Caukhambha Oriyantaliya, 2000.
Rasendracidamani (of Somadeva).
Acarya Somadeva krta Rasendraciidamanih: Siddhiprada, Hindivyakhyasahitah,
ed. Misra, Siddhinandana. Varanasi: Caukhambha Oriyantaliya, 1999.
Rudrayamala
Rudrayamala, the Paficaksariyantraprakarana (chapter 13), IFP transcript T73
(GOMLM R 5743).
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Rudrayamalottaratantra
Rudrayamalam: (Uttaratantram), ed. Ramakumara Raya. Varanasi: Krsna-
dasa Akadami, 2002.

Sakta Upanisads
The Sakta Upanisads: With the Commentary of Sri Upanisad-Brahma-Yogin, ed.
Sastri, Alladi Mahadeva. Madras: Adyar Library, 1950.

Saktavijfiana
Sdktavijﬁdnam of Somananda, ed. Jagaddhar Zadoo, KSTS 74 (pp. 47-49),
Srinagara 1947.

Samanya Vedanta Upanisads
The Samanya Vedanta Upanishads: with a Commentary of Sri Upanishad-Brahma-
Yogin, Sastri, Alladi Mahadeva. Madras: Adyar Library, 1921.

Samnyasa Upanisads
The Samnyasa Upanisads: with the Commentary of Sri Upanishad-Brahma-Yogin,
ed. Sastri, A Mahadeva. Madras: Adyar Library, 1929.

Samvarodayatantra
Samvarodayatantra: Selected Chapters, ed. Shin'ichi Tsuda (Thesis, Australian
National University). Tokyo: Hokuseido Press, 1974.

Samyutta Nikaya
The Samyutta-nikaya of the Sutta-pitaka. Part 5, Mahd-vagga, ed. Feer, Leon.
PTS. London: Henry Frowde, Oxford University Press, 1898.

Sandilyopanisat cf. YOGA UPANISADS.

Sankaradigvijaya (of Madhavavidyaranya).
Srividyaranyaviracitah Srimacchanikaradigvijayah, ed. Anandasrama Pandits.
Anandasrama Sanskrit Series, 22. Pune: Anandasramamudranalaye, 1891.

Sankhyakarika cf. TATTVAKAUMUDI OF VACASPATIMISRA

Sankhyasara (of Vijianabhiksu)
Sankhyasara: Hindi anuvada sahita, ed. Badari Narayana Paficoli. Delhi:
Paficoli Pustakamala Prakasana Samiti, 1986.

Saradatilakatantra
Sarada-Tilika-Tantra, ed. Arthur Avalon. Delhi: Motilal Banarsidass, 1996.

Sarasvatirahasyopanisat cf. SAKTA UPANISADS.

Sarnigadharapaddhati
Sarnigadharapaddhati, ed. Peter Peterson. Delhi: Caukhamba Samskrta Prati-
sthana, 1987.

Sarvajfianottara
Sarvajianottara, ed. Dominic Goodall (2012), based on the following
sources: NAK MS 1-1692 (NGMPP Reel No. A 43/12); GOML MS D 5550
and IFP T. Nos. 334, 760; the Devakottai edition and Tanjore edition. The
Adyar edition was consulted for the Yogaprakarana. Forthcoming.
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Sataratnasanigraha (of Umapatisivacarya)
Sataratna-sarigrahah, ed. Sastri, Paficanana. Delhi: Bharatiya Vidya Pra-
kasana, 1984.

§dg@yaniyopani,sat cf. SAMNYASA UPANISADS

Saubhagyabhaskara
Lalitasahasranamastotram with the Commentary Saubhagyabhaskara, ed.
Pansikar, Vasudev Laksmana Sastri. Bombay: Panduranga Tavaji Nirnaya
Sagara press, 1935. Etext of the Digital Library of Muktabodha
(http://muktabodha.org).

Saurasamhitd
Saurasamhita, unpublished critical edition by Diwakar Acharya, forthcom-
ing.

Siddhantasiromani (of Bhaskara)
Siddhantasiromaner Grahaganitasya Madhyamadhikarantah Vasanabhasyavasana-
varttikamaricibhih sahitah, ed. Jha, Jyautishacharya Pandit Muralidhara.
Benares: Medical Hall Press, 1917.

Siddhasiddhantapaddhati
Siddhasiddhantapaddhati: A Treatise on the Natha Philosophy by Goraksanatha,
ed. Gharote, M.L. and Pai, G.K. Lonavla: Lonavla Yoga Institute, 2005.

Siddhayogesvarimata
The Doctrine of Magic Female Spirits: a Critical Edition of Selected Chapters of the
Siddhayogesvarimata (tantra) with Annotated Translation and Analysis, ed. Judit
Torzsok. DPhil. thesis, Merton College, Oxford, 1999.

Sivadharmottara
Sivadharmottara (chapter ten only), etext typed and provisionally edited by
Dominic Goodall, based on Cambridge mss No. Add 1645 and 1694, IFP
T.s10 and T.75 and with the partial collation of IFP T.281 and NGMPP A
12/3.°

Sivamahdapurana
Sivamahapurana: Uma Sambhitd, Kailasa Samhita, Vayaviya Samhita (Pirva-
bhaga), Vayaviya Sambhita (Uttara-bhaga), vol 3, ed. Shanti Lal Nagar. Delhi:
Parimal Publications. 2007.

Sivasambhita cf. MALLINSON 2007.

Sivasvarodaya
Sivasvarodaya, ed. Sivalala, Dhara. Mumbai: Svakiy Yantralay. 1896.

Sivayogadipika
Sivayogadipika (Sadasivayogisvaraviracitd), ed. Aéramasthapanditah. Ananda-
$ramasamskrtagranthavalih 139. Pune: ASramasmudranalaya, 1978.

Sivayogadipika, IFP Transcipt, T.1027 (entitled the Kauldrnavah), pp. 1-35.

8] wish to thank Dominic Goodall for providing me with a copy of this etext.
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Skandamahapurana
Skandamahapurana, vols 1-8, Venkate$vara edition. Delhi: Nag Sharan
Singh, 1986-89.

Skandapurana-Ambikakhanda
The Skandapurana. Volume I. Adhyayas r—25. Critically Edited with Prolegom-
ena and English Synopsis by R. Adriaensen, H.T. Bakker and H. Isaacson.
Groningen: Egbert Forsten, 1998.
The Skandapurana. Volume ITA. Adhydyas 26—31.14. The Varanasi Cycle. Criti-
cal Edition with an Introduction, English Synopsis and Philological and Historical
Commentary by Hans T. Bakker and Harunaga Isaacson. Groningen: Eg-

bert Forsten, 2004.

Sﬁtattvacintdmani
Piirnananda's Sritattvacintamani: an Authoritative Work on Tantra, ed. Sankhya-
tirtha, Bhuvanmohan, Bhattacharya, Chintamani and Bagch, Prabodh-
chandra. Calcutta: Metropolitan Printing and Publishing House, 1936.
Susrutasambhita
Susrutasamhita of Susruta: With the Nibandhasangraha Commentary of Sri Dal-
hanacharya, ed. Acharya, Jadavji Trikamji. Bombay: Tukaram Javaji, 1915.
Svacchandapaddhati (of Cidanandanatha)
Svacchandapaddhati, ed. Upadhyaya, Sitalaprasad, 2009. Etext of the Digi-
tal Library of Muktabodha (http://muktabodha.org).
Svacchandatantra
Svacchandatantra with the commentary (Svacchandoddyota) of Rajanaka Ksema-
raja, ed. Madhustidan Kaul Sastri. KSTS 31, 38, 44, 48, 51, 53, 56. Bombay,
1921-35.
Svacchandoddyota cf. SVACCHANDATANTRA.
Svabodhodayamafijari cf. TORELLA
Svetasvataropanisadbhdsya
Krsnayajurvediyasvetasvataropanisaccharikarabhdsyopetd, tatha Sarikaranandakrta
Svetasvataropanisaddipika, Narayanakrta Svetasvataropanisaddipika, Vijfiana-
bhagavatkrtam Svetasvataropanisadvivaranam, ed. Anandasrama's Pandits and
Apate, V. G. Punyakhyapattane: Anandasramamudranalaye, 1927.
Tantraloka
Tantraloka of Abhinavagupta with the commentary (-viveka) of Rajanaka Jayaratha,
ed. Mukund Ram Sastri. KSTS 23, 28, 30, 35, 20, 41,47, 59, 52, 57, 58. Bom-
bay and Srinagar, 1918—38.
Tantrasadbhava
Tantrasadbhava (Partially and Provisionally edited etext by Mark Dyczkowski). Etext
of the Digital Library of Muktabodha (http://muktabodha.org).
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Tarabhaktisudharnava (of Narasimha)
Tara-bhakti-sudharnava: with an Introduction in English, ed. Tarkaratna, Pafica-
nanaand Woodrofte, ].G. Calcutta: Sanskrit Press Depository, 1940. Etext
of the Digital Library of Muktabodha (http://muktabodha.org).

Tattvabinduyoga (of Ramacandraparamahamsa)
Tattvabinduyoga ms. No. 664, 1883-84 at the Bhandarkar Oriental Research
Library, Pune.

Tattvakaumudi (of VacaspatimiSra)
Sankhyatattvakaumudi: Vamsidharamisraviracitasankhyatattvavibhakaranamaka-
tikasamudbhdsitd, ed. Bhandari, Nyayacharya $ti Rama Sastri. Benares:
Chowkhamba Sanskrit Series Office, 1921.

Tattvaratnavali
'Tattvaratnavali of Panditavadhatadvayavajra.' In Daijobutten no kenkyii (A
study of Mahayana Buddhism), Ui, Hakuju, pp. 1—52. Tokyo: Iwanamishoten,
1963.

Tattvasangraha (of Sadyojyotis).
'Le Tattvasamgraha 'Compendium des essences' de Sadyojyoti,' ed. Fil-
liozat, Pierre-Sylvain. In: Bulletin de I'Ecole francaise d'Extréme-Orient. Tome
77, Pp. 97-163, 1988.

Tejobindiipanisat cf. YOGA UPANISADS

Tripuratapinyupanisat cf. SAKTA UPANISADS.

Tvaritamilasiitra
Tvaritamilasitra, ms. NGMPP B126/9. Kathmandu National Archives,
Nepal”

Upadesasahasri cf. MAYEDA

Upasanasarasargraha
Upasanasarasanigraha, TFP transcript Trogsb (based on GOMLM R2831[i],
ff. 116a-139b), pp. 15-63. Digital Library of Muktabodha (http://mukta-
bodha.org).

Urmikaularnavatantra
Urmikaularnavatantra, NGMPP reel no: B 115/9. Provisionally edited by Mark
Dyczkowski. Etext of the Digital Library of Muktabodha
(http://muktabodha.org).

Uttaragita
Uttaragita: Srimadgaudapaddcaryaih viracitaya Vyakhyayd sambhusitd, Bala-
subrahmanyam, T. K. Srirangam: Srivanivilasamudrayantralaya, 1926.

Vaikhanasagrhyasiitra cf. VAIKHANASASMARTASUTRA

71 wish to thank Michael Slouber for providing me with his transcription of this
manuscript.
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Vaikhanasasmartasiitra
Vaikhanasasmartasiitram: the Domestic Rules of the Vaikhanasa School belonging
to the Black Yajurveda, vol. 1, ed. Caland, W. Calcutta : Asiatic Society of
Bengal, 1927.

Vaisaradi (of Vacaspatimisra)
Vacaspatimisraviracitatikasamvalitavyasabhasyasametani  Patafijalayogasitrani,
ed. Agase, Kasinatha Sastri. Punyapattane: Vasamta Anamta Apate, 2004.
SARIT etext originally created by the Young Buddhist Association of the
University of Tokyo, Bussei.

Varahopanisat cf. YOGA UPANISADS

Vasisthamaharamayanatatparyaprakasa cf. YOGAVASISTHA

Vasisthasamhita cf. KAIVALYADHAMA 2005A

Vatalanathasiitravrtti
Vatulandthasiitrani with the Vrtti of Saktipada, ed. Sastri, Madhusiidan Kaul.
KSTS 39. Bombay, 1923.

Vijianabhairavatantra
Vijianabhairavatantra, with Commentary Partly by Kshemaraja and Partly by Shiv-
opadhydya, ed. Shastri, Mukunda Rama. Bombay: Tatva-vivechaka Press,
1918.

Vimalaprabha (of Pundarika)
Vimalaprabha: Srimafijusriyasoviracitasya Paramadibuddhoddhrtasya Srilaghu-
kalacakratantrardjasya Kalking Sripundarikena Viragita Tikd, ed. Samdhong
Rinpoche et al. Rare Buddhist Texts Series 13, vol. 3, 1994.

Visnudharma
Visnudharmah: Precepts for the Worship of Visnu, parts 1-3, ed. Griinendahl,
Reinhold. Wiesbaden: O. Harrassowitz, 1983-89.

Visnumahapurana
Visnumahapuranam, ed. Sridharasvamin, Periyalvar. Bombay: Venkates-
vara Press, 1910.

Visuddhimagga
Visuddhimagga of Buddhaghosa, ed. Rhys Davids. Routledge and Kegan Paul:
London and Boston. 1975.

Vivarana (of Rajanaka Laksirama)
Vivarana, ms. Janert Ka 663. Berlin, Staatsbibliothek.

Vivekaciidamani
Vivekachudamani of Sri Sankaracharya: Text with English Translation, Notes and
an Index,' ed. Swami Madhavananda. Almora: Prabuddha Bharata Press,
1921

Vivekamartanda

Vivekamdrtanda (Pranetd Sivagoraksa Mahdyogi Goraksanatha), Ramlal Sri-
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vastav. Gorakhpur: Gorakhnath Mandir, 1983.
Vivekamartanda, ms. No.4110 at the Central Library, Baroda.?
cf. GORAKSASATAKA
Yajriavalkyasmyti
Maharsivaryasriyogiyajiiavalkyasisyaviracita ~ Yajiiavalkyasmrtih ~ Vijfianesvara-
viracitamitaksaravyakhydsamalankrtd, ed. the Sastris at the Santuramatmaja-
sundaramalakheda. Mumbai: Srivenkate$vara Mudranayantralaya, 1919.
Yogabija
Yogabija of Gorakhandtha, ed. Ramalala Srivastava. Gorakhapur: Gorakha-
nath Mandir, 1982.1°
Yogabija: by Siddha Guru Gorakhnath, ed. Awasthi, Brahmamitra. Delhi:
Swami Keshawananda Yoga Institute, 1985.

Yogabijaprakaranam, ms. No. 8627 at Deccan College Library, Pune.

Yogacintamani (of Sivanandasarasvati)
Yogacintamani, ed. Haridas Sarma. Calcutta: Calcutta Oriental Press (no
date of publication).
Yogacintamani, unpublished ms., No. 3537, at the Scindia Oriental Institute,
Ujjain.
Yogacintamani, unpublished ms. No. 9784 at Kaivalyadhama Yoga Institute
Library, Lonavla.
Yogacintamani, unpublished ms. No. 9785 (based on R635), at
Kaivalyadhama Yoga Institute Library, Lonavla.

Yogakarnika
Yoga-Karnika of Nath Aghorananda (An Ancient Treatise on Yoga), ed. Sharma,
N.N. Delhi: Eastern Book Linkers.

Yogamargaprakasika
Srimahantayugaladasanirmita-yogamargaprakasiki, ed. Sastri, Giradhara.
Bombay: Srivenkatesvara (Stima) Yantralaya, 1904.

Yogarajopanisat
Unpublished Upanishads, ed. Raja, Kunhan. Chennai: Adyar Library, 1938.
Yogarajopanisat, ms. No. 46-461 at the Bharat Itihas Samshodak Mandal,

Pune.

Yogasarasangraha
Yogasarasangraha, IFP transcript T859 (based on D4373). Etext of the Digital
Library of Muktabodha (http://muktabodha.org).

8 All quotations of the Vivekamartanda are from this text.
9T wish to thank James Mallinson for providing me with a copy of this manuscript.
' All citations of the Yogabija are from this edition.
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Yogasarasangraha (of Vijianabhiksu)
Yogasarasangraha of Vijfianabhiksu, ed. Bhattacharya, Ram Shankar and Ved-
antakeshari, Goswami Prahlad Giri. Varanasi: Bharatiya Vidya PrakaSana,
1989.

Yogasastra
Yogasastram (Svopajfiavrttivibhiisitam) of Hemacandra, ed. Muni Jambuvijaya.
Bombay: Jaina Sahitya Vikasa Mandala 1977-86.

Yogasiddhantacandrika
Yogadarsanam with a commentary called the Yogasiddhantacandrika of Narayana-
tirtha, ed. Bhatta, Pandita Ratna Gopala. Benares: Vidya Vilasa Press, 1910.

Yogasikhopanisat cf. YOGA UPANISADS

Yogasiitra
Patafijalayogasiitranivacaspatimisraviracitatikasamvalitavyasabhasyasametani |...]
tatha bhojadevaviracitarajamartandabhidhavrttisametani, Anandasramasam-
skrtagranthavalih, 47. ed. Kaéinatha Sastri Agase, Hari Narayana Apate,
Pune: AnandaSramamudranalaya, 1904.

Yogatarangini
Yogatarangini, ms. No. 22595, at the Lalbhai Dalpatbhai Institute of Indol-
ogy, Ahmedabad, Gujarat."

Yogataravali
Yogataravali, cf. BHATTACHARYA 198;.
Srimaccharkarabhagavatpadaviracita Yogataravali, ed Sastri, Swami Sri-
dayananda. Varanasi: Varanaseya Samskrta Samsthana, 1982.
Yogataravali in The Works of Sankaracharya, vol. 16. Srirangam: Sri Vani Vilas
Press, 1910.

Yogatattvopanisat cf. YOGA UPANISADS

Yogavarttika (of Vijiianabhiksu)
Yogavarttika of Vijiianabhiksu, ed. and trans. Rukmani, T.S., vol. 1-4. New
Delhi: Munshiram Manoharlal Publishers, 2007.

Yoga Upanisads
Yoga Upanisads with the Commentary of $ri Upanisadbrahmayogin, ed. Sastri,
Pandit A. Mahadeva. Madras: The Adyar Library and Research Centre,
1968.

Yogavasistha
The Yogavasistha of Valmiki with the commentary Vasisthamaharamayanatatparya-
prakasa, ed. Panshikar, Vasudeva Laxman Shastri. Bombay: Tukaram

Jawaji, 1918.

T wish to thank the director of the L.D. Institute, Jitendra B Shah, for bringing this
manuscript to my attention.
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Yogayajfialkya
Yogayajfialkya: A Treatise on Yoga as Taught by Yogi Yajfiavalkya, ed. Divanji, Sri
Prahlad. B.B.R.A Society's Monograph No.3. Bombay 1954.
Yoginitantra
Yoginitantra, (ed. MiSra, Kanhaiyalala ?). Bombay: Venkate$vara Press.
Etext of the Digital Library of Muktabodha (http://muktabodha.org).
Yuktabhavadeva
Yuktabhavadeva of Bhavadeva Misra, ed. Gharote, M. L. and Jha, V.K. Lonavla:

Lonavla Yoga Institute, 2002.
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