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Note on the Reference System and Diacritics

The translated passages are numbered sequentially from the beginning to the end of the book, and are
referred to in the introductions by these numbers, which are given in bold type. In cases where the
chapter arrangement is entirely chronological, the first number indicates the chapter and the second
the translation itself. So, for example, 3.4 denotes Chapter 3, translation 4. In cases where the
chapters are arranged thematically, the first number indicates the chapter, the second the thematic
section, and the third the translation. So, for example, 6.2.1 denotes Chapter 6, section 2, translation
1.

Historically, Sanskrit has been written using many different scripts. Since the advent of printing, the
most common of these, especially in northern India, has been DevanagarT (2gaprsy)- It is important to
understand, however, that these scripts are not Sanskrit itself but systems for representing its sounds.
The Roman alphabet (used for writing English and other European languages) cannot represent the
full range of sounds in Sanskrit, and so we must add diacritical marks to certain letters. In this book
we follow the conventions of the International Alphabet of Sanskrit Transliteration (IAST), which
allows for the lossless representation of the Sanskrit syllabary in Roman script.



Timeline of Important Texts™



1500—-1000 BCE
1000—-700 BCE
700-500 BCE
3rd century BCE

Ist century BCE

Ist century CE
2nd century CE
3rd century CE
4th century CE
Sth century CE
6th century CE

6th—10th century CE

7th—10th century CE

8th century CE
9th century CE

10th century CE
11th century CE
12th century CE

13th century CE

14th century CE

15th century CE

16th century CE

17th century CE

18th century CE

19th century CE

Vedas (Rg, Sama, Yajur and Atharva) (V)
Brahmanas (V)

Brhadaranyaka and Chdandogya Upanisads (V)
Katha Upanisad (V)

Cilavedalla Sutta (BC), Saccavibhanga Sutta (BC), Satipatthana Sutta (BC), Mundaka Upanisad
V)

Mahabharata Santiparvan (E) completed

Ramayana (E) completed, Pasupatasiitra (ST)

Mahabharata (E) completed, Manusmyti (HL)

Vaisesikasitra (HP), Sthanangasiitra (), Patafijali’s YogasSastra, Paiicarthabhdsya (ST)
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Svetasvatara Upanisad (V), Padarthadharmasamgraha (HP), Vaikhanasadharmasiitra (HL)

Early Tantras: Nisvasatattvasamhita (ST), Vinasikha (ST), Vairocanabhisambodhisiitra (BT),
Maiijusriyamilakalpa (BT), Brahmayamala (ST), Hevajra (BT), Jayadrathayamala (ST), Mrgendra
(ST), Kirana (ST), Parakhya (ST), Matarngaparamesvara (ST), Sarvajiianottara (ST),
Siddhayogesvarimata (ST), Malinivijayottara (ST), Svacchanda (ST), Netra (ST), Kaulajiiananirnaya
(ST), Kubjikamata (ST), Vimanarcanakalpa (VT), Padmasamhita (VT)

Early Puranas: Skanda, Vayu, Kiirma (inc. ISvaragita), Linga, Bhagavata, Markandeya
Tantravarttika (HP), Brahmasitrabhasya (HP), Patanijalayogasastravivarana (HP)
Spandakarika (ST)

Vijianabhairava (ST), Paramoksanirasakarikavrtti (ST)

Hemacandra’s Yogasastra (J), Chos drug gi man ngag zhes bya ba (BT), Spandasamdoha (ST),
Amytasiddhi (H), Kathasaritsagara (E), Vimalaprabha (ST)

Vajravarahi Sadhana (BT), Visnusamhita (VT), Amanaska (H), Saradatilaka (ST)

Samgitaratnakara (ST), Vasisthasamhita (H), Candravalokana (H), Matsyendrasamhita (ST),
Vivekamartanda (H), Goraksasataka (H), Dattdatreyayogasastra (H), Jiianesvari (H)

Tirumantiram (ST), Aparoksanubhiiti (HP), Yogataravali (H), Sankaradigvijaya (VA),
Amaraughaprabodha (H), Yogabija (H), Khecarividya (H), Sivasamhita (H), Goraksavijaya (E),
Sarngadharapaddhati (HC), Jivanmuktiviveka (VA), Lallavakyani (ST), Rehla of Tbn Battita (T)

Sivayogapradipika (H), Rtsa rlung gsang ba'i lde mig (BT), Hathapradipika (H), Hawz al-hayat (H),
Mahakalasamhita (ST)

Bahr al-hayat (H), Miragavati (A)
Hatharatmavali (H), Nadabindupanisad (H), Yogasikhopanisad (H), Sarvangayogapradipika (H)

Rajayogamyta (H), Siddhasiddhantapaddhati (H), Yogamdargaprakasika (H), Hamsavilasa (HP),
Gherandasamhita (H), Brhatkhecariprakasa (H), Hathapradipika (Long Recension) (H),
Hathatattvakaumudr (H), Jogpradipaka (H), Hathabhydasapaddhati (H)

Tashrih al-Agvam (PE)

Abbreviations of categories: A = Avadhi romance; B = Buddhist; BC = Buddhist Canonical; BT = Buddhist Tantra; E = ‘Hindu’*
Epic/Narrative; H = Hathayoga; HC = ‘Hindu’ Compendium; HL = ‘Hindu’ Law; HP = ‘Hindu’ Philosophy; J = Jain; PE = Persian
Ethnography; ST = Saiva Tantra; T = Travel Report; V = Vedic; VA = Vedanta; VT = Vaisnava Tantra



Introduction'

Over the last three decades there has been an enormous increase in the popularity of yoga around the

world. The United Nations’ recent declaration of an International Day of Yoga? is symbolic of yoga’s
truly globalized status today. Along with this globalization, however, has come metamorphosis: yoga
has adapted to social and cultural conditions often far removed from those of its birthplace, and in
many regions has taken on a life of its own, independent of its Indian roots. The global diffusion of
yoga began at least a century and a half ago, since which time yoga has continued to be refracted

through many new cultural prisms, such as New Age religion, psychology, sports science,

biomedicine, and so on.3

In spite of yoga’s now global popularity (or perhaps, rather, because of it), a clear understanding of
its historical contexts in South Asia, and the range of practices that it includes, is often lacking. This

is at least partly due to limited access to textual material.* A small canon of texts, which includes the
Bhagavadgita, Pataijali’s Yogasiitras, the Hathapradipika and some Upanisads, may be studied
within yoga teacher-training programmes, but by and large the wider textual sources are little known
outside specialized scholarship. Along with the virtual hegemony of a small number of posture-
oriented systems in the recent global transmission of yoga, this has reinforced a relatively narrow and
monochromatic vision of what yoga is and does, especially when viewed against the wide spectrum
of practices presented in pre-modern texts.

Of course, texts are not reflective of the totality of yoga’s development — they merely provide
windows on to particular traditions at particular times — and an absence of evidence for certain

practices within texts is not evidence of their absence within yoga as a whole.> Conversely, the
appearance of new practices in texts is itself often an indication of older innovations. Despite these
limitations, however, texts remain a unique and dependable source of knowledge about yoga at
particular moments in history, in contrast to often unverifiable retrospective self-accounts of
particular lineages. In addition to texts, material sources, particularly sculpture and painting from the
second millennium CE, provide invaluable data for the reconstruction of yoga’s history. While we
have not addressed such sources directly here, they have informed our analyses. Examples of our
work with such sources can be found in Diamond 2013.

In some respects this book resembles a traditional Sanskrit nibandha (scholarly compilation) in

that it gathers together a wide variety of texts on a single topic.® Unlike a nibandha, however, our
approach does not have a sectarian religious orientation, and it will, we hope, be somewhat more
accessible as a result. The material is drawn from more than a hundred texts, dating from about 1000
BCE to the nineteenth century, many of which are not well known. Although most of the passages
translated here are from Sanskrit texts, there is also material from Tibetan, Arabic, Persian, Bengali,
Tamil, Pali, Kashmiri, Old Marathi, Avadhi and Braj Bhasha (late-medieval precursors of Hindi) and
English sources. This chronological and linguistic range reveals patterns and continuities that



contribute to a better understanding of yoga’s development within and across traditions (for example,
between earlier Sanskrit sources and later vernacular or non-Indian texts which draw on them).
Where possible, we have used the earliest available textual occurrence of a particular passage, rather
than a later duplication. For this reason, perhaps better known but derivative texts, such as the later

Yoga Upanisads,’ are passed over in favour of the earlier texts from which they borrow. By and large
we have not included material which is incidental to the mainstream of yoga theory and practice in
South Asia, nor do we draw on non-textual sources popularly considered to be fundamental to yoga’s

history, but which have been discredited by scholarship.® Indeed, this collection benefits enormously
from advances in historical and philological research in yoga traditions over the past three decades
(see “Yoga Scholarship’).

The yoga whose roots we are identifying is that which prevailed in India on the eve of colonialism,
1.e. the late eighteenth century. Although certainly not without its variations and exceptions, by this
time there 1s a pervasive, trans-sectarian consensus throughout India as to what constitutes yoga in
practice. One of the reasons for this is the rise to predominance of the techniques of hathayoga,
which held a virtual hegemony across a wide spectrum of yoga-practising religious traditions,

including the Brahmanical traditions, in the pre-colonial period.” The texts included in this collection
reflect this historical development. As well as delimiting what would otherwise be an unmanageable
amount of material, focusing on yoga as it was most commonly understood helps to reflect the actual
practices of a majority of traditions in which yoga was undertaken. Such a focus can also help shed
light on the immediate predecessors of the nineteenth- and twentieth-century yogis who helped
disseminate yoga around the world.

The material represented here is largely practical in nature, not philosophical. In general, we do
not include passages on metaphysics unless they are directly related to practice (e.g. meditation on the
elements (zattvas)). Although traditional yoga rarely, if ever, occurs outside of particular religious
and doctrinal contexts, these contexts vary considerably, while yoga itself retains essential theoretical
and practical commonalities.!? We therefore focus mainly on the practice of yoga and not on the
philosophical systems that may underpin this practice in its specific sectarian settings. In addition, a
distinction needs to be drawn between yoga as practice, as found across a wide range of Indian
traditions, and Yoga as a doctrinal or philosophical system rooted in traditions of exegesis (i.e.
textual interpretation) that developed from the Patanjalayogasastra. Notwithstanding the popular
notion that the Patarijalayogasastra is the fundamental text of yoga, and fully recognizing its
enormous impact on practical formulations of yoga throughout history (in particular hathayoga, with

which it is sometimes identified in texts),!! it is in fact a partisan text, representing an early
Brahmanical appropriation of extra-Vedic, Sramana techniques of yoga, such as those of early
Buddhism (on which, see here). Its long exegetical tradition is not one of practice but of philosophy.
Although this exegesis is vital to understanding the development of metaphysical speculation in South
Asia, particularly in orthodox contexts, it is not our focus here, in that it does not significantly
contribute to a history of yoga practices. Those interested in the philosophical traditions associated
with the Patanjalayogasastra should consult Philipp Maas’s forthcoming sourcebook of yoga’s
‘classical dualist philosophy’.

Finally, it 1s worth pointing out that this is not a manual of yoga practice. It is a work of scholarship
documenting a wide range of yoga methods, a few of which may cause injury or illness, and some of
which may even lead to physical and/or cognitive ‘death’, if practised successfully. The reader
undertakes the practices described in this book entirely at his or her own risk.



HISTORICAL OVERVIEW
Yoga in Vedic-era Sources

Prior to about 500 BCE there is very little evidence within South Asian textual or archaeological
sources that points to the existence of systematic, psychophysical techniques of the type which the
word ‘yoga’ subsequently came to denote. Passages in the oldest Sanskrit text, the fifteenth- to
twelfth-century BCE Rg Veda (the earliest of the four ‘Vedas’, the textual foundation of orthodox,
‘Vedic’ Hinduism) indicate the use of visionary meditation and its famous hymn to a long-haired sage

(10.136) suggests a mystical ascetic tradition similar to those of later yogis.!?> The somewhat later

Atharva Veda (c. 1000 BCE),!3 in its description of the Vratya, who, like the long-haired sage, exists
on the fringe of mainstream Vedic society, mentions practices which may be forerunners of later yogic
techniques of posture and breath-retention (on the latter, see 4.1), and the Jaiminiya Upanisad
Brahmana (c. 800—600 BCE) teaches mantra-repetition, together with control of the breath. But it is

entirely speculative to claim, as several popular writers on yoga have done,'# that the Vedic corpus
provides any evidence of systematic yoga practice.

Muddying the waters is the fact that later yoga texts composed in Brahmanical milieus incorporate
Vedic motifs, such as the attainment of immortality. Similarly, the word yoga itself appears in the Rg
Veda, but generally with reference to the chariot of war to which horses were yoked — ‘yoke’ being an
English cognate of the Sanskrit yoga. This Vedic usage of the word is still in evidence a millennium
later in the Mahabhdarata, where dying heroes travel through the sun and onwards to heaven by means

of their ‘yoga chariot’.!> Although the Mahabharata also incorporates extensive instructions on yogic
practice, and the Vedic image of yoking evolves into a metaphor of the soteriological method (i.e. a
method which leads towards salvation or liberation), it would be wrong to read this backwards as
proof of a similar understanding within the Vedas themselves. Similarly, the famous ‘proto-Siva’
seals from the Indus Valley civilization (which developed from around 2800 BCE in modern-day
Punjab and Sindh), in spite of their popular currency, offer no conclusive evidence of an ancient yogic

culture.!©

Sramanas

Around 500 BCE we see the rise of new groups of renunciant ascetics in India, sometimes collectively
referred to as Sramanas (‘strivers’), and identified by Johannes Bronkhorst as originating in the
‘Greater Magadha’ region, the area east of the confluence of the Ganges and Yamuna rivers in

modern-day Allahabad in northern India.!” These groups, which probably developed independently of
the Brahmanical Vedic traditions, but were influenced by them to varying degrees, included
Buddhists, Jains and the lesser-known Ajivakas. They were concerned with finding ways to bring an
end to the cycle of rebirth (samsara) and the karma-driven suffering that characterizes human
existence, and they developed techniques of meditation (dhyana) to this end. The goal itself was
known as nirvana (‘extinguishing’) or moksa (‘liberation’), and entailed the complete eradication of
karmic traces, including the cessation of personal identity, in a kind of permanent ontological suicide
(i.e. the irreversible destruction of one’s very being). These ideas make their first appearance among
the Sramana traditions, and are only later incorporated into Vedic teachings.'® The Sramanas did not
refer to their practices as ‘yoga’ until later, and in fact the first mentions of dhyanayoga (‘yoga [by
means of] meditation’ or ‘the discipline of meditation’) appear in the Brahmanical Mahabharata



(third century BCE to third century CE), with explicit reference to practices associated with Buddhism

and Jainism.!® Subsequently, the term yoga would become increasingly adopted among Buddhists
themselves, and rather later among Jains, to indicate these meditational practices.

As well as meditational techniques, our early sources speak of ascetics within both the Sramana
and Vedic traditions engaged in arduous practices known as tapas (a singular noun which literally
means ‘heat’, but which is translated in this book as ‘austerities’). For the ascetics of the Vedic
tradition, the aim of these austerities is usually to win a boon — often a protection or a special power
— from the gods, while within the Sramana traditions their purpose is said to be the stilling of the
mind or the annihilation of past karma. In the Mahabharata practitioners of tapas are referred to
synonymously as yogins, and their practices are frequently also termed yoga. Some scholars have
attempted to draw a distinction between the early yoga of the non-Vedic Sramanas and the this-
worldly, power-oriented tapas of the Vedic sages, asserting that even though the latter may be called

yoga, it is not really yoga, because it is not concerned with liberation (moksa).”® However, the texts
of this period show that ascetics of all traditions engaged in austerities — the Buddha himself says that
he tried various mortifying techniques (see 4.3) — and that, in addition to liberation, the acquisition of
supernatural powers, whether desirable or not, could result from these practices. It is clear that
methods which might be differentiated as yoga and fapas were complementary parts of early ascetic

practice, and this continues to be the case for Hindu ascetic yogis today.”! Tapas is identified as a

necessary preliminary for yoga practice in the Patafijalayogasdastra (see below and 1.2.2)?% and one
of yoga’s key practices, pranayama (‘breath-control’), has long been identified as tapas (e.g.
Manavadharmasastra (4.5)). Textual teachings on extreme physical methods of tapas as practised by
ascetics, such as the ancient irdhvabahu (‘raised arm’) austerity, in which one or both arms are held
up for years on end so that they atrophy, are not found, but the seals (mudras) and postures (asanas)
of hathayoga, which are first taught in texts from the beginning of the second millennium CE, appear
to derive from some of the early Sramana methods, and the word hatha itself has overt connotations

of asceticism, as we will see.>> Many textual teachings on yoga can best be understood as attempts to
instruct non-ascetics in techniques which emerged in ascetic milieus.

The Early Upanisads

The early Upanisads (c. seventh—first century BCE) are the first Brahmanical texts devoted to the

teachings of ascetic renunciates.’* The earliest known definition of yoga comes in the c. third-century
BCE Katha Upanisad, a dialogue between the boy Naciketas and Yama, the god of death (see 1.1.1).
Drawing on an image familiar from the Vedic literature, but adapted to a soteriology of liberation, an
analogy is drawn between living as a human being and riding a chariot. The body is the chariot itself,
the self (atman) is a rider in the chariot, the intellect (buddhi) is the charioteer, the mind (manas) is
the reins, the senses (indriya) are the horses, and the sense objects (visaya) are the paths taken by the
senses (3.3—4). If the senses are not brought under control, the result is rebirth. On the other hand, one
who is able to control the senses by means of the mind, as a charioteer reins in his horses, is not
reborn (3.7-8). He attains the highest state, which is identified as purusa, the indwelling person. The
fourth, fifth and sixth chapters of the Katha Upanisad are later than the first three. In the sixth chapter,
the condition in which the senses are held still and one becomes undistracted 1s named yoga (6.11).
The Katha Upanisad’s terms for the constituent elements of the human being are drawn from the

ancient Indian dualistic philosophy known as Samkhya. In the metaphysical narrative of Samkhya, the



material principle of existence, known as prakrti, and the spiritual principle, called purusa, fall out
of balance, resulting in a devolution into material existence. During the course of this process, purusa
confuses itself with the twenty-four tattvas (‘elements’ or ‘principles’) of prakrti, which include the

senses, intellect and mind, as well as the grosser elements.?> The human condition is therefore
characterized by the delusory identification of the individual with the elements of prakrti, the result
of which is suffering and rebirth. As we shall see, this model provided a framework for much
subsequent thinking about yoga, which developed as a practical solution to the ontological problem
posed by Samkhya.

Teachings on Yoga in the Mahabharata, including the Bhagavadgita

Teachings on Samkhya and yoga are common in India’s greatest epic the Mahabharata, which had
probably attained its current form by the end of the third century CE. They are especially common in a
long section at the end of the twelfth book called the Moksadharma, several passages from which are
included in this book. The Moksadharma contains probably the oldest systematization of yoga

practice?® and is thus a particularly important resource for information on the early practice of yoga.

These extensive teachings have been utilized by a handful of scholars,?’ but remain little known
outside of academia.

The Bhagavadgita is part of the Mahabharata and contains significant teachings on the practice of
yoga, some of which are included in this book. As a text seeking to affirm Brahmanical religion, the
Bhagavadgita seeks to appropriate yoga from the renunciate milieu in which it originated, teaching
that it is compatible with worldly activity carried out according to one’s caste and life stage; it is only
the fruits of one’s actions that are to be renounced.

The Patafijalayogasastra

The best-known early expression of yoga is the Yogasiitra of Patafijali, a series of one hundred and
ninety-six short statements (siitras) concerning yogic techniques and states. Philipp Maas has shown
that there 1s no manuscript transmission of these statements independent of their bhdsya
(‘commentary’), which is commonly attributed to Vyasa, and that the sitras and commentary are

syntactically intertwined.?® Maas convincingly argues that we should therefore consider the siitras
and the commentary as the unified work of a single author who compiled the siitra portion of the text

from older sources some time between 325 and 425 cE.?” He further suggests that the combined text
should be called by the name by which it is referred to in the colophons of its manuscripts: the
Patanjala-Yoga-Sastra Samkhya-Pravacana (‘the authoritative exposition of yoga that originates

with Patafijali, the mandatory Samkhya teaching’),’” or the Patafjalayogasdstra as we will
henceforth refer to it in this book. As this title would suggest, the metaphysical basis for the
Patarijalayogasastra’s teachings on yoga comes from Samkhya, and the text describes practical
means to escape the trap of existence characterized by suffering and rebirth. The influence of

Buddhism is also evident in the text,3! and the Pataiijalayogasastra represents a Brahmanical attempt
to appropriate yoga from the Sramana traditions.

Redactors subsequently divided the Patanjalayogasastra into four chapters (padas) concerned,
respectively, with the refined cognitive states known as samdadhi; the practical methods to attain these
states (sadhana, including the well-known yoga of eight ‘limbs’ or ‘auxiliaries’, astangayoga, see



1.4.3); the special powers (siddhi, vibhiiti; see Chapter 10) acquired through practice; and the final
state of liberation (kaivalya, see Chapter 11). However, such a thematic division is not necessarily an
accurate reflection of the contents of the chapters, which sometimes overlap with each other or

include different themes from those their titles suggest. The Patanijalayogasastra became an

important reference for many — though by no means all — formulations of yoga which were to follow.>?

In about the twelfth century, yoga, with the Patarijalayogasastra as its root text, is for the first time
included in a list of philosophical systems (darsanas), both orthodox and heterodox, and it was

subsequently included in a list of six orthodox darsanas that acquired canonical status.>> Yoga’s
position as an orthodox darsana made the Patarijalayogasastra of especial interest to early

European scholars of Indian religion.** The many translations and studies that followed have ensured
that the Patanjalayogasastra, or at least the sitra section of it, has enjoyed an enormous appeal
globally both among scholars and in yoga-practitioner circles.

Yogacara Buddhism

The two centuries prior to the composition of the Patanjalayogasastra saw the beginnings of the
Buddhist Yogacara school, whose identifying feature was the practice of yoga. The Yogacara textual
corpus was considerably more extensive than that of the Patafjala tradition and it influenced the text
of the Patarijalayogasastra. The importance of Yogacara Buddhism for the understanding of yoga in
India in the first millennium CE has been widely overlooked in scholarship for a variety of reasons, in
particular the subsequent decline of Buddhism in India. We have drawn on its teachings only
fleetingly in this book (see 1.1.4) because our aim s to trace the roots of yoga as it was practised in
India on the eve of colonialism and Yogacara and other early Buddhist yoga traditions do not pertain
directly to this later development, other than in how they influenced the Patarijalayogasastra. For an

understanding of yoga’s early history, however, the study of Yogacara is essential.>

Tantra

Yoga was important in a range of traditions — predominantly Saiva, Vaisnava and Buddhist — that
together constituted India’s dominant ‘religion’ in the period from the sixth to the thirteenth century CE,

and which has come to be known as ‘tantra’.3® The Sanskrit word tantra can refer to a text — many of
the texts of the tantric traditions are called tantra — or ‘a system of ritual or essential instructions’,
but in a more specific sense it indicates a body of soteriological knowledge, ritual and praxis

regarded as distinct from, and more powerful than, Vedic revelation.>” Usually associated with a
deity or deities (even in doctrinally atheistic systems like Buddhism), the practices of tantra, which

include ritual,>® worship and mantra-repetition, as well as yoga, have as their aim either the
attainment of supernatural powers (siddhis) or the ascent of the practitioner through manifold stages
of consciousness until he or she reaches either proximity to or non-differentiated union with the deity
(the nature of the goal varies according to the many tantric traditions’ different metaphysical systems).
An array of rituals and practices developed within the various tantric schools, sometimes
(especially in the Saiva systems known as Kaula) with a special emphasis on transgressive practices
involving the ritual consumption of forbidden substances, sex rites and proximity to death. It is
important to be aware, however, that tantric rituals are not themselves yoga (although they may
contain yogic elements) and that in many tantric texts it is the section on ritual (kriyapada) — rather



than the sections on yoga (yogapdda), knowledge (vidyapdada) or rules (carydpada) — that is most
important, while the other sections provide the conditions for the success of the ritual.>”

Tantric yoga commonly involves complex visualizations of an ascent through the tattvas or
elements taught in a particular system (tantric systems typically add eleven tattvas to the twenty-five
of Samkhya) until the yogi achieves dissolution (/aya) in the supreme tattva, which is usually the
deity of the system concerned. Tantric yogas may also include meditation on the body as the
microcosm of the cosmos, with the tattvas aligned vertically along it (sometimes as characteristics of
cakras, on which see below), as well as the use of mantras, breath-control (pranayama) and other
techniques.

In some tantric systems the body is conceived of as composed of a number of subtle channels
(nadis), which, when purified, conduct the vital energy of the body (prana), which can then be
manipulated and directed (see Chapter 5). The notion of a network of subtle channels can be traced
back at least as far as the Brhadaranyaka Upanisad (2.1.19), but it increases in complexity and
sophistication within the tantric tradition, beginning with the fifth-century CE Nisvasatattvasamhita.
One of the most influential models of the tantric body is first described in the c. tenth-century
Kubjikamatatantra, which belongs to the Kaula tantric cult of the goddess Kubjika, known as the
‘Western Transmission’ (pascimamnaya). In this tradition a system of six power centres (cakras,
literally ‘wheels’) equivalent to six variant forms of Kubjika and her consort are invested in the body

of the yogi.** Although other such systems are found in tantric texts, it was the cakra system of
Kubjika that came to be accepted as the blueprint of the ‘yogic body’. Another key feature of many
later tantric yogas, which, in its developed form, is also first found in the Kubjikamatatantra, is the
goddess Kundalini. Kundalint resides at the base of the spine and, through practices that initially only
included visualization, but subsequently, in the hathayogic traditions, acquired physical components,

is made to rise up through the central channel (Susumna)*! to the crown of the head, where she is
united with her male counterpart, Siva. Kundalini’s ascent is a development from the earlier systems
of sequential visualization of increasingly subtle elements mentioned above.

Hathayoga

At the end of the first millennium CE the first references to a method of yoga called hatha appear in
textual sources. Many of its principles and practices are taught for the first time in the Amrtasiddhi, a
c. eleventh-century tantric Buddhist work, but that text does not call its yoga hatha. A formalized
system of yoga called hatha 1s taught for the first time in the c. thirteenth-century
Dattatreyayogasastra, a Vaisnava text. Hathayoga’s methods draw from those of Patafjala and
tantric yoga, but also include physical practices found in neither. These are cleansing techniques, non-
seated postures (asanas), complex methods of breath-control and physical means of manipulating the
vital energy (mudras). Although these practices are taught for the first time in hathayoga texts, many
of them, in particular the asanas and mudras, bear a close similarity to ascetic practices first
mentioned in the latter half of the first millennium BCE, shortly after the time of the Buddha. Indeed,
the name hatha (‘force’) is itself redolent of difficult austerities, and in the Tamil Tirumandiram,
whose teachings on yoga are perhaps contemporaneous with or a little later than those of the
Dattatreyayogasastra, hathayoga is called tavayoga, tava being the Tamil form of the Sanskrit tapas
(‘austerity’). But the methods of hathayoga are not as extreme as many of the mortifications
undertaken by Indian ascetics; only those techniques which might be used by more worldly yogis are



taught. This adaptation of ascetic methods for a wider, non-ascetic audience is likely to be the reason
for the composition of the texts on hathayoga.

In its first formalization, in the Dattatreyayogasastra, hathayoga is taught as an alternative or
supplement to a yoga consisting of the eight arnigas taught in the Patarnijalayogasastra. In the middle of
the second millennium CE the orthodox Brahmanical scholar Sivananda Sarasvati taught the methods
of hathayoga alongside those of the Patanjalayogasastra in his Yogacintamani, a lengthy
compendium of passages on yoga. By the eighteenth century satha and Patafijala yoga were seen as

one and the same,* and hatha’s rise to orthodox acceptance had been cemented by the compilation of
a corpus of Upanisads (later referred to as the Yoga Upanisads) that borrowed wholesale from the

texts of hathayoga.¥® Hathayoga’s rise to prominence spread to other traditions: from the eighteenth
century onwards the revivalist Jain Terapanthis included its practice in their teachings.**

Modern Yoga

Although the most recent texts translated here date from the middle of the nineteenth century, it is
worth mentioning that for about the past one hundred and fifty years yoga has been developing in new
and important ways, inside and outside India, in response to the processes of globalization and
modernization. Traditional Indian forms of yoga practice — in particular hathayoga — have undergone
sometimes radical transformations and adaptations in the encounter with foreign ideas and practices,
and ‘diasporic’ yogas have taken on a life of their own in many parts of the world. Adaptation and
mutation have always been features of yoga’s history, as competing and coexisting theories and
practices exert their influence on one another, with some practices disappearing while others take on
new, sophisticated forms. The texts represented in this book offer numerous examples of this, the
seventeenth- and eighteenth-century proliferation of @sanas being one (Chapter 3), and the complex
development of conceptions of the yogic body across the centuries another (Chapter 5). In the modern
period similar processes are at work; however, the sheer range of new ideas and the speed with
which they are transmitted within and between nations and cultures (for example, through travel, print
and photography, and more lately via the internet) increase exponentially. Modern, global forms of
yoga exist in a variety of complex and recursive relationships with ‘traditional’ yoga. Commonly,
yoga in its global contexts has been interpreted by analogy with other concepts and practices that are
more easily understood within the culture at hand. Thus, for example, over the past century yoga has
been conceived variously as psychotherapy, philosophy, hypnotherapy and mesmerism, black magic,
chiropractic bodywork, shamanism and sport (among other things). These analogical understandings
have had a profoundly transformative effect on the way yoga is interpreted and practised in the world

today.®

YOGA SCHOLARSHIP

One of the reasons we decided to embark on this project was to make available to a wide audience a
range of primary sources that have not previously been used in scholarship on yoga (or at least not
widely so), but are of key importance for understanding its history. Nevertheless, our work here is
indebted to many scholars who have expanded our knowledge of yoga’s history. In this section we
review some of this scholarship in order to provide an overview of the scholarly study of yoga and to
situate this book within a broader field of inquiry.



Until recently few yoga texts other than the Patarjalayogasastra and its better-known
commentaries had been the subject of rigorous philological scholarship. Studies of hathayoga,
which, as we have seen above, is central to yoga’s development, have for the most part been reliant
on translations of three texts that were published as uncritical editions towards the end of the
nineteenth century, namely the Hathapradipika, Sivasamhita and Gherandasamhita. In a landmark
monograph published in 1994 Christian Bouy, by identifying shared passages in a wide range of
hatha texts, was able to demonstrate that these three texts all postdate hathayoga’s formative period
and present convoluted and inconsistent amalgamations of teachings from earlier, more coherent
works. These earlier works have only recently begun to be the object of scholarly study. Three have
been critically edited, namely the Khecarividya, Amanaska and Matsyendrasamhita. Others are still
only available in manuscript form or have been published only in hard-to-obtain Indian editions as
simple copies of single manuscripts (e.g. the Amrtasiddhi, Candravalokana, Dattatreyayogasastra,

Yogabija, Goraksasataka, Vivekamartanda, Amaraughaprabodha and Yogataravalr).* The present
authors, together with Jason Birch, are working on critical editions of all these texts, and we have
included translations of passages from them in Roots of Yoga.

Since the early twentieth century the Kaivalyadhama Institute in western India and its offshoot, the
Lonavla Yoga Research Institute, have been producing editions of important zathayoga texts, but
these have escaped the attention of most scholars. Their work has concentrated on texts that post-date
the fifteenth-century Hathapradipika, such as the Hatharatnavali, Hathatattvakaumudi,
Yuktabhavadeva, Caran Das’s Astangayoga, the Satkarmasamgraha and Jayatarama’s Jogpradipaka.
They have also produced new collations of manuscripts of previously published texts such as the
Hathapradipika, Sivasamhita, Gherandasamhita and Siddhasiddhantapaddhati. Among their
editions of pre-Hathapradipika texts particularly noteworthy are those of the Vasisthasamhita and
Brhadyogiyajnavalkyasmrti. In addition to these texts (most of which are accompanied by English
translations) both institutes have produced very useful manuscript catalogues and encyclopedias, and
Kaivalyadhama’s Yogamimamsda journal continues to include textual studies together with scientific
research on yoga’s effects.

One-oft scholarly studies of yoga texts that we have utilized include the 1920 edition and
translation of the Yoga Upanisads published by the Theosophical Society’s Adyar Library; Kalyani
Mallik’s verbatim transcriptions of manuscripts of the Siddhasiddhantapaddhati,
Amaraughaprabodha and Yogavisaya, published in 1954; and the Amaraughasasana in the Kashmir
Series of Texts and Studies (1918). In 1976 Fausta Nowotny’s edition of the Goraksasataka was

published.*” It was based on only four relatively late (seventeenth-century) manuscripts; in this book
we have based our translations from this text on the readings of a manuscript from 1477 CE not used
by Nowotny and which calls the text Vivekamartanda. Other individual editions of texts from the
hatha traditions which we have used in the present volume include those of the Sivayogapradipika,
Yogayajiavalkya, Sritattvanidhi and Sarigadharapaddhati.

The Pataiijalayogasastra has been the object of scholarly study for nearly two centuries,*® but
advances continue to be made. In particular, recent years have seen very fruitful text-critical studies
from Philipp Maas (who, as noted above, was able to make crucial improvements to our dating of the
text and the history of its composition) and Kengo Harimoto, who has critically edited parts of the
Patarijalayogasastra together with its Vivarana commentary, demonstrating the importance of the
latter for our understanding of the text.

Key to our being able to present new information on the history of yoga has been the remarkable
progress made in the study of India’s multifarious tantric traditions over the last three decades. The



foundations for the study of Saiva tantra were laid by the publications of the Kashmir Series of Texts
and Studies in the first half of the twentieth century and the subsequent work of scholars at the Institut
francais de Pondichéry, in particular N. R. Bhatt and Héléne Brunner. In recent years great advances

have been made by a number of scholars, in particular Alexis Sanderson and his collaborators and

students.*” Many of the critical editions and studies of tantric texts on yoga that we have used in this
book have been published in the last two decades; especially noteworthy is the
Nisvasatattvasamhita, the earliest known tantric work, a critical edition of which was published in
2015.

Advances in our knowledge of tantra more broadly conceived, including the Buddhist tantric

traditions, have been crucial for improving our understanding of the context of tantric yoga.>”
Particularly useful in our analyses has been the ongoing Tantrikabhidhanako$a Project, which, in a

series of volumes, will constitute a comprehensive encyclopedia of Hindu tantric terminology.”!
Tantric studies have benefited from other collaborative projects; special mention should be made of
the Nepal-German Manuscript Preservation Project (NGMPP) and the subsequent Nepalese-German
Manuscript Cataloguing Project (NGMCP) at the University of Hamburg, which have microfilmed

and catalogued a vast range of Nepalese manuscripts, many of which are tantric in orientation.”?
Dependent in part on the NGMPP have been the activities of the Muktabodha Indological Research
Institute, which, under the direction of Mark Dyczkowski, has coordinated the transcription of a large
number of editions and manuscripts of tantric works; we have used many of their transcriptions in our

research.>

In tracing the roots and context of the yoga practices taught in the Patafijalayogasastra and Saiva
and hatha yoga texts we have utilized passages from the Atharva Veda, the early Upanisads, the Pali
Canon of Buddhist works, the Mahabharata and the Dharmasdstras, and have benefited from the
extensive text-critical and analytical scholarship available on these keystones of indology, including
that of the Sanskrit commentarial tradition.

There is a great deal more work to be done in establishing the textual roots of the yoga traditions;
this book should be seen as a summary of work to date, not a final word. Many tantric and satha

works remain to be critically edited and are only available in manuscripts.>* A textual corpus whose
yoga teachings have so far been very little studied but which promises to be very fruitful is that of the
Puranas, in particular their earlier sections, which were composed between c. 500 and 1000 CE.

Usable editions of some Puranic passages on yoga are available: we have included translations from

the Skanda, Siva, Markandeya and Bhagavata Puranas, together with the I$varagita of the
55

Kurmapurana.
Previous general studies of the history of yoga have relied almost exclusively on texts in Sanskrit. As
mentioned above, in our translations of passages relevant to the early history of yoga we have
included teachings from Buddhist texts in Pali. We have also included a passage from a Chinese
translation of the lost Sanskrit original of an early Buddhist tantra, the Vairocanabhisambodhisiitra.
In addition, when tracing the history of yoga in the second millennium CE, we have included passages
from a wide range of works in other languages. These include (in approximate chronological order):
the Old Marathi Jrianesvari, an extensive c. thirteenth-century commentary on the Bhagavadgita,
which includes beautiful teachings on the ascent of Kundalint; the Tamil 7irumandiram, a vast
compendium of Saiva lore, which may include older teachings but the similarity of whose yoga
sections to certain Sanskrit hatha texts suggests that they were composed in approximately the



thirteenth century; the Kashmiri vatsun songs of the tantric ascetic Lalla; the Arabic Hawz al-hayat
and Persian Bahr al-haydt; the Tibetan Rtsa rlung gsang ba’i lde mig; the Bengali Goraksabijay;
sixteenth- to eighteenth-century texts in Hindi (or, more precisely, its late medieval precursors Avadhi
and Braj Bhasha), such as Kutuban’s Miragavati, the Gorakhbani attributed to Gorakhnath, the
Sarvangayogapradipika of Sundardas and Jayatarama’s Jogpradipaka; the anonymous translation

into English of the life story of the ascetic Puran Puri;>® and the Tashrih al-Agvam (c. 1820), a
Persian ethnography of northern India, written by Colonel James Skinner.

THE TRANSLATIONS

All of the translations from Pali, Avadhi and Braj Bhasha in this book are ours, as are nearly all of
those from Sanskrit. In a few cases, however, we have used translations from Sanskrit by other
scholars. We have also used translations by other scholars of passages in languages with which we

are not familiar (Arabic, Chinese, Old Bengali, Kashmiri,>’ Old Marathi, Persian, Tamil and

Tibetan).>®

Since this book is intended for a general readership as well as a scholarly one, we have sought to
avoid the kind of critical apparatus that is characteristic of indological scholarship. Nevertheless, in
the case of many technical terms — and other words for which a knowledge of the Sanskrit clarifies or
disambiguates the sense — we have included the original term in brackets after the translation, at least
at its first occurrence in the passage in question, e.g., ‘The states of the mind are distracted (ksipta),
confused (miudha), agitated (viksipta), focused (ekagra) and restrained (niruddha)’
(Pdtanjalayogasastra 1.1). In contrast, words in square brackets are not translations of words in the
original text, but are nonetheless suggested by the wider context and therefore must be supplied in
order to arrive at a meaningful translation, e.g., ‘[ A yogi], in other words, [is one who must
experience] the Siva-state’ (Mrgendra Yogapada 2a).

A few particularly polyvalent or philosophically complex terms that are resistant to simple
translation into English (e.g. samadhi) have been left untranslated, with the expectation that the reader
will acquire a grasp of their semantic range by reading the introductions and translated passages, and
by consulting the glossary and index. Furthermore, certain technical Sanskrit terms that have in recent
years been assimilated into the English language — including karma, nirvana, samsara and (again)
samadhi — have been kept as Sanskrit terms, complete with italics and diacritical marks (karma,
nirvana, samsara, samadhi), on the grounds that the semantic slippage and narrowing that occurs
when they enter the English dictionary detracts from an appreciation of their actual meanings in their
original contexts.

Some of the passages we have translated are obscure to us on account of their esoteric or
doctrinally specific nature or because the text has become corrupt in its manuscript transmission. We
have enclosed in crux marks (+ ... +) passages whose original we have been unable to understand as
transmitted and for which we have been unable to conjecture a viable emendation. In addition, it is
sometimes evident that the redactors of the texts are themselves uncertain of the meaning of their
source material and are providing creative interpretations in lieu of complete understanding. We have
nevertheless chosen to include some of these difficult passages because this is primarily a source
book of important texts on yoga rather than a synoptic textbook, and that while striving for
accessibility and clarity of expression we should also allow the selections to reflect some of the
diversity, complexity and esotericism inherent in the traditions themselves.



CHAPTER STRUCTURE

The eleven chapters in this book are arranged thematically to reflect important practices of yoga (e.g.
posture, breath-control, meditation) and the results of these practices (e.g. yogic powers, liberation).
Still other chapters provide additional context for practice and its results (e.g. definitions of yoga,
preliminaries, theories of the yogic body). It is important to understand, however, that these themes
are not reflective of hard-and-fast categories across the yoga traditions (nor necessarily even within
the texts themselves) and that the chapter divisions are to a great degree heuristic, i.e. they illustrate a
particular development within yoga traditions. The divisions are also porous to some extent: often a
passage that appears in one chapter might equally well be placed in another. For example, a passage
on controlling the breath while repeating mantras could arguably be placed in Chapter 4 (‘Breath-
control’) or Chapter 7 (‘Mantra’); and a passage on conducting the breath into the central channel
might fit in both Chapter 4 and Chapter 5 (‘The Yogic Body’). The texts themselves are usually not
arranged into such neat categories, and therefore a degree of overlap across the chapters is to be
expected. As a result of this arrangement, and the fact that we have extracted all of our passages from
much longer texts, the experience of reading this book is inevitably quite different from reading whole
texts. Although our approach lends an accessibility to what can be challenging texts to read in their
entirety, we hope that these selections will inspire readers to read in full some of the texts from which
our translations are taken.

The internal structure of each chapter is as follows: a short introduction providing an overview of
the translated material and some historical contextualization, followed by a list of the translated
passages and the translations themselves. The translations are arranged in two different ways. In
chapters which deal with relatively cohesive and well-defined topics (e.g., Chapter 3 on posture,
Chapter 6 on yogic seals, Chapter 7 on mantra and Chapter 10 on yogic powers) the selections
progress in chronological order from beginning to end. In other cases, where the topic is broader or
more disparate (e.g., Chapter 1 on yoga, Chapter 2 on preliminaries, Chapter 5 on the yogic body),
we have further divided the chapter into thematic sections, which are then in turn arranged
chronologically. To help the reader contextualize the texts historically, we have included a table that
places some of the most important texts in chronological order (see Timeline of Important Texts).

CHAPTER SUMMARIES

The first chapter, simply called ‘Yoga’, presents a range of definitions of yoga and characterizations
of the yogi, as well as various systems of yogic ‘auxiliaries’ (arigas) which prepare the practitioner
for higher practices or states of yoga, and examples of a common medieval fourfold typology of yoga.
Also included here are some criticisms levelled against yoga from prominent figures within the Vedic
orthodoxy, as well as censure of particular types and practices of yoga across sectarian yoga-
practitioner lines. These criticisms are especially interesting for the snapshots they provide of yoga
practices current when they were composed.

The passages in Chapter 2, ‘Preliminaries’, are all concerned with conditions that must be fulfilled
before one begins the practice of yoga proper. These include obstacles to yoga practice, such as
mixing with bad company and pride; and aids to yoga practice, ranging from the establishment of a
suitable dwelling and a proper diet to listening to philosophical discourses. All texts agree on the
necessity of a qualified guru for success in yoga practice and we include several passages on that
topic. The hathayogic bodily purification practices are also represented here, as are the rules (yamas)
and observances (niyamas) that make up the first two auxiliaries in eightfold (astanga) systems.



Chapter 3 concerns the postural practices that have become almost synonymous with yoga in the
world today. In early texts the term @sana indicates a sitting position, in which other practices (such
as breath-control and meditation) are carried out, and the same is true for tantric texts of the first
millennium, which do not foreground postural practice. As our selection of texts shows, with the
advent of hathayoga we see the emergence of more complex postures (including non-seated
postures), and from the seventeenth century onwards there 1s a marked increase in the number of
postures listed in texts.

If posture (asana) 1s the most prominent feature of contemporary transnational yoga, breath-control
(pranayama) was the defining practice of physical yoga methods in pre-modern India (Chapter 4).
Such is pranayama’s importance, indeed, that in some texts other branches of yoga practice — such as
fixation and meditation (cf. Chapter 8) and samadhi (cf. Chapter 9) — are said to be simply the result
of extending the duration of breath-control. The translations begin with some of the earliest
descriptions of yogic techniques of breath-control (from the Buddhist Pali canon and the
Mahabhdarata) and include passages on breath-control as purification, as a method of liberation and
in combination with mantra (cf. Chapter 7).

Chapter 5, ‘The Yogic Body’, presents a wide range of texts dealing with the subtle physiology of
the yogi, which provides the context and rationale for many of the practices detailed in other chapters
of this book. The first three sections treat structures of the yogic body, including channels and winds,
the body of the yogi conceived as a microcosm of the universe, and locations in the body (such as
cakras, supports and knots). The next two sections concern, respectively, the indwelling force
commonly known as Kundalini, and the life-giving endogenous liquid known as bindu. The chapter
concludes with two passages in which the ascetic destruction and desiccation of the body, rather than
its preservation, is the goal.

The translations in Chapter 6 deal with the methods of manipulating the breath or vital energies
known as ‘seals’ (mudras). The first selection, from the earliest known tantra, describes hand
gestures, which are the most common type of tantric seal. The second, from a later tantric text, also
presents hand gestures, alongside more unusual practices such as howling like a jackal. The
remainder of the translations are concerned with hathayogic seals, physical techniques fundamental to
the earliest systems designated satha, and whose purpose is to raise the breath or manipulate and
preserve the vital energies of the body.

Although it 1s not mentioned in yoga’s earliest descriptions (and is notably absent from some later
formulations of hathayoga), mantra is nevertheless a key feature of almost all Indian religious
traditions and, as the passages in Chapter 7 show, it was incorporated into various systems of yoga.
Repetition of the upanisadic syllable om is taught in the Patarijalayogasastra and became an
important practice in several subsequent yoga teachings. Separately, the repetition of a variety of
mantras understood to be vocalized (and sometimes visualized) manifestations of deities became the
defining practice of tantric yoga. The magical potential of repeating tantric mantras meant that it
flourished in non-ascetic milieus where special powers (see Chapter 10) tend to be foregrounded.

The texts in Chapter 8 treat the three interconnected practices of withdrawal (pratyahara), fixation
(dharana) and meditation (dhyana). The first, withdrawal, is closely related to very early definitions
of yoga as the mastery of the mind resulting from its separation from sense objects, a meaning
apparent in the texts we have selected. Some texts also present withdrawal as an aspect of advanced
breath-control. Fixation may refer to single-pointed concentration on an inner or outer object of
choice, or, in tantric texts, a progressive concentration on (and dissolution of) the elements within the
body. Finally, we present a range of passages on meditation, beginning with early Buddhism and the



Mahabharata. Also included are tantric meditations teaching the active, detailed and empathic
visualization of the deity, and texts on meditation without form or focal support.

Chapter 9 is on samadhi. Although in Patanjala yoga samadhi is grouped with fixation and
meditation in a triadic cluster of practices called samyama, we give it a chapter to itself here on
account of its status as a synonym of yoga in some systems (notably the Patanijalayogasastra), and
because of the wide variety of different interpretations it is given across texts. Some texts consider
samadhi as an extension of the meditation stage, sometimes itself conceived as a temporal extension
of breath-control. In tantric texts, samadhi is usually (though not always) the last of the (six)
auxiliaries (angas) of yoga, but is still preliminary to the goal, union with or proximity to the deity. In
hatha texts samadhi may also convey a death-like trance, and some of our selections describe the
burial and revival of the yogi in samadhi as a kind of ritual display of yogic prowess. The chapter
also presents passages on dissolution (/aya) and the inner sound (ndda), both sometimes classified as
varieties of samadhi.

The passages in Chapter 10 concern the special powers that are said to arise from the practice of
yoga. Although often maligned, scoffed at or sidelined, such powers have always been central to
textual descriptions of yoga, as the translations in this chapter demonstrate. Yogic powers include the
ability to fly, to hear and see across vast distances, to make oneself very small or very large, to have
control over other people, and even simply to do whatever one wishes. Belief in the reality of the
yogic powers predominates across texts, but the passages presented here also reveal a tension
between yogic traditions which embrace the powers as valuable ends in themselves, and those which
ultimately judge them as impediments to the higher goal of liberation (even though they may function
as markers of spiritual progress).

The final, eleventh chapter of the book is on the topic of liberation (known variously as mukti,
moksa, nirvana, kaivalya, etc.), the final goal and rationale of yoga practice in many (though not all)
systems. As our texts show, the precise nature of liberation is subject to significant variation across
metaphysical systems. The chapter begins with early descriptions of liberation in a Pali Buddhist
sutta and the Mahabharata. It also includes several descriptions of liberation in the Patafijala yoga
tradition, as well as tantric accounts of liberation through accession to the deity. Many texts offer an
insight into the vexed sub-category of liberation-while-living (jivanmukti), in which the realized yogi
remains indefinitely in corporeal form, enjoying the material fruits of his yogic accomplishments. In
contrast, other texts teach the liberation method of yogic suicide (utkranti). Such methods of exiting
the physical body can also be used to possess other bodies and thus cheat death, as several texts
demonstrate. Finally, we include some passages on the diagnostics of death (aristajiiana), a key skill
for the yogi wishing to overcome (or postpone) his mortality.

NOTES

1.  We are very grateful to Frederick Smith for reading and commenting on a draft of this
Introduction.

2. See United Nations Secretary-General Ban Ki-moon’s ‘Message on the International Day of
Yoga’: http://www.unis.unvienna.org/unis/en/pressrels/2015/unissgsm641.html.

3. For the historical contexts of globalized yoga, see De Michelis 2004, 2008; Newcombe 2009;
Singleton 2010; Singleton and Byrne 2008.

4.  Another factor is a reluctance on the part of scholars to historicize yoga: it is commonly assumed
that yoga practice and its social context have remained unchanged over millennia. Such an


http://www.unis.unvienna.org/unis/en/pressrels/2015/unissgsm641.html

11.
12.
13.

14.

15.
16.

assumption is apparent in Mircea Eliade’s Yoga: Immortality and Freedom (1973 [1954]), ‘the
authoritative standard work’ of twentieth-century western scholarship on yoga (Guggenbiihl
2008: 5). For example, by mistakenly dating some of the post-hathayogic ‘Yoga Upanisads’ as
contemporaneous with sections of the Mahabharata (129), Eliade chronologically conflates
aspects of the yoga tradition that are in fact separated by more than a millennium. On the a-
historical and universalizing tendency of scholarship on Indian religion, see Green (2008: 284—
5): ‘Having their intellectual origins in theological notions of the universal, studies of Indian
“mysticism” have generally failed to recognize the political dimensions to the physical and
psychological acts of conditioning and control that comprise the full variety of Indian meditation
systems. Discussions of religion in South Asia have often failed to historicize these practices, in
many cases assuming a simple continuity over long periods of time between, for example, Vedic
references to Yoga and the famous Yoga practitioners of the colonial period and beyond.’

A specific example would be that the practice of abdominal ‘churning’ called nauli can be
inferred from the earlier attested vajrolimudra, which cannot be performed without it (see
Chapter 6). More generally, the prior practice of physical postures can be inferred from their
appearance and proliferation in later hathayoga texts. On the other hand, if there is no evidence
for a practice in the textual sources prior to contemporary oral accounts or modern texts, then a
degree of scepticismis called for.

Sivananda Sarasvati’s sixteenth-century Yogacintamani is an example of a Sanskrit nibandha on
yoga.

On the late composition of the Yoga Upanisads, see Bouy 1994.

For example, the purported yoga of the Indus Valley civilization (for a summary of this matter,
see Samuel 2008: 8). Also excluded here are traditions of mystical and shamanic practice more
generally conceived, as well as modern, neo-shamanic re-imaginings of yoga (such as the trope
of ‘Egyptian Yoga’, sometimes claimed to be at the origin of Indian hathayoga, e.g. Ashby
2005). Similarly, images suggestive of yogic asanas from Mesoamerica, which bear a closer
resemblance to the techniques of Indian yoga than the so-called Pasupati seal from the Indus
Valley civilization, but which developed in wholly other contexts, are not included.

See Mallinson 2011c.

As Johannes Bronkhorst puts it, ‘The spiritual discipline yoga does not belong to any
philosophical system, but may, or may not, get connected with a variety of philosophies,
depending on the circumstances’ (Bronkhorst 1981: 317).

See introduction to Chapter 1 and Vasudeva 2011: 132-7.

See Gonda 1963 and Werner 1994 [1977].

Heesterman (1962: 2-3) views the Atharva Veda’s fifteenth book, on the Vratyas, as of
‘comparatively late date’.

The modern yoga guru Shri Aurobindo Ghose (1872—1950) is a case in point. Aurobindo’s
mystical-intuitive reading method revealed the Rg Veda to be the ur-document of ancient yogic
philosophy and practice (Aurobindo 1914-20 [1998]), a discovery which was influential on
subsequent generations of yoga gurus, notably David Frawley, who has greatly promoted the
thesis that the Vedas are the source of yogic knowledge (e.g. Frawley 2001).

See White 2009.

Thomas McEvilley (1981) has argued that the ‘proto-Siva’ represented in some seals is
performing a ‘shamanic yoga posture’. Feuerstein et al. (1995) follow a similar line of reasoning
in their search for ‘the cradle of civilization’.



17.
18.

19.

20.

21.
22.

23.
24.

25.

See Bronkhorst 2007.

Several scholars have argued that yoga developed within the Vedic tradition (e.g. Heesterman
1985). However, although, as we have pointed out above, there is scattered evidence for the use
of some yogic methods in Vedic texts, we side with Bronkhorst and others who identify the
Sramana traditions as the source of both the metaphysical concepts that frame yogic practice as a
whole and its earliest systematic teachings. Countering suggestions that the teachings of the
Buddha, for example, are a development from Vedic doctrines, Bronkhorst asserts that Brahmins
‘did not occupy a dominant position in the area in which the Buddha preached his message’, and
that therefore his message cannot be a reaction against (nor either, presumably, an off-shoot of)
Brahmanical Hinduism (2011b: 1).

See Bronkhorst 1993; 2011a: 319; Silk 1997; 2000. It would therefore follow, as Bronkhorst has
surmised, that ‘yoga is the term that the Brahmanical tradition attached to physicospiritual
practices that were originally not Brahmanical’ (2011a: 319).

Bronkhorst (2011a: 321), following Shee (1986), appears to use this distinction to confirm his
thesis that ‘yoga was used primarily with reference to the religious practitioners of Greater
Magadha’, rather than to Brahmanical ascetics. He asks ‘These Brahmanical ascetics, did they
practice yoga?’ and appears to conclude, based on Shee, that they did not: ‘Yoga, then, was not
the term primarily used for what Brahmanical ascetics practiced in their hermitages [i.e. tapas].
As pointed out above, yoga was the term primarily used for practices that were associated with
the religious currents of Greater Magadha’ (ibid.). Bronkhorst’s argument at this point has a kind
of prescriptive circularity: (1) ‘Yoga’ refers to a cessative [i.e. leading to the cessation of the
cycle of rebirth] technique developed by non-Vedic Buddhists, etc., even though they did not
term their practices thus; (2) the yoga-practising tapasvins of the Mahabharata do not share this
cessative orientation; and therefore (3) the so-called yoga of the Mahdabharata’s ascetics is not
really yoga. The conclusion he draws from Shee’s distinction between fapas and yoga is also
puzzling, insofar as Shee’s argument is actually not about ‘primary use’ at all — if by ‘primary’ is
meant the most common usage of the term as applied to certain practices and goals — but rather
about the particular orientation of the techniques (this-worldly/power versus liberation). That
is, for Shee, tapas cannot be yoga even if it is called yoga, because it is power-oriented, and
real yoga is liberation-oriented. However, as Shee also points out, the two terms, tapas and
yoga, are interchangeable in the Mahabharata. Based on this, Bronkhorst might have reached a
more balanced conclusion by stating simply that ¢ “Yoga ” was one of the terms commonly used
for what Brahmanical ascetics practised in their hermitages, albeit with the qualification that
these practices were often distinct from the practices of the Sramanas, also commonly known as
“yoga”.” From this point of view, and bearing in mind the importance of tapas within the history
of yoga, Bronkhorst’s suggestion that ‘the Brahmanical contribution to the origins of Yoga is nil!’
(2011: 318) would be mistaken.

See Mallinson 2015.

The commentary (bhasya) adds that yoga cannot be successful for those who do not practise
tapas.

See also Mallinson 2015.

Note that we do not consider all of the teachings on yoga in the Maitrayaniya/Maitri Upanisad
to be early (see Mallinson 2014: 170).

See Larson 1979 and Larson and Bhattacharya 2008.
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The Mahabharata itself mentions yoga texts (yogasastras) in several places. In the
Moksadharma (12.330.30-31, 12.326.65, 12.337.60), after Kapila 1s said to be the teacher of
Samkhya, the yogasastras are associated with Hiranyagarbha, who elsewhere in the
Moksadharma is identified with Brahma (12.326.47, 12.335.18). No mention is made here or in
any texts from before the composition of the Patanjalayogasastra of a teacher of yoga called
Patafijali. The (Brhad) Yogiyajiiavalkyasmrti (12.5) also states that Kapila was the first teacher
of Samkhya and Hiranyagarbha the first of yoga. Vacaspati (in his Tattvavaisaradi commentary
on Patanjalayogasastra 1.1) says that it is because of the question raised over Patafijali’s
authorship of the Yogasdstra by this statement in an authoritative smyti treatise that the writer of
the first siitra of the Patarijalayogasastra called that text a ‘further teaching’ (anusasana), i.e. a
‘teaching of one who has been taught’ (the genitive case of sistasya, ‘of one who has been
taught’, presents the same ambiguity in Sanskrit as in English).

See Hopkins 1901; Bedekar 1959, 1962a, 1962b, 1963, 1968; Brockington 2003; Wynne 2003;
Malinar 2012; White 2009; Fitzgerald 2011, 2012.

See Maas 2008, 2013.

See Maas 2013: 61, following Bronkhorst 1985: 194.

See Maas 2013: 58.

See Chapter 8, n.14 for Franco’s summary of de la Vallée Poussin’s 1936 list (de la Vallée
Poussin 1937a) of the similarities between the Patanjalayogasastra and Buddhism; and Larson
1989 for a lexical comparison of the Patarijalayogasastra and Vasubandhu’s (Buddhist)
Abhidharmakosa. Similarly, Bronkhurst (1993) argues that the Patanjalayogasastra is
theoretically dependent on Buddhist sources. See also Coward 1982, Jacobsen 2005: 12, n.15
and Wuyjastyk forthcoming.

See Angot 2012 [2008]: 38—40 for a summary of the Patarijalayogasastra’s influence on
various later texts which discuss yoga.

Yoga is one of ten darsanas described in the c. twelfth-century Sarvasiddhantasamgraha. The
later canonical group of six orthodox darsanas is commonly divided into three pairs: Nyaya-
Vaisesika, Samkhya-Yoga, Mimamsa-Vedanta. See Halbfass 1988: 34953 for a survey of
doxographical literature on the darsanas.

White (2014) has argued that the Patanjalayogasastra was rescued from obscurity by this new
extra-Indian interest. While we agree with White’s thesis that the Patanjalayogasastra has
never been important within the practical yoga tradition, evidence in the form of multiple
references to the Patarijalayogasastra in early modern texts, Sanskrit and otherwise, and
catalogue records of several hundred manuscripts of the Patarijalayogasastra copied during the
early modern period, show that throughout the second millennium CE the Patanjalayogasastra
remained the most important text on yoga for Indian scholars.

Ulrich Timme Kragh’s recent extensive edited volume of papers on the Yogacarabhiimi (Kragh
2013) shows both the richness of the Yogacara tradition and the current state of the art of
scholarship on it. Kragh notes that the Yogacarabhiimi is ‘a foundational and systematic
overview of Buddhist yoga practice, as announced in the title’ (Kragh 2013: 30).

By far the most prominent of the tantric traditions — and the source of many of the teachings of the
others — was Saivism, in which Siva or his consort Sakti are the supreme deities. On the period
in which tantra was India’s dominant religion, see Sanderson 2009. For a comprehensive
overview of the complex structure of the various Saiva traditions, see Sanderson 1988.

See Sanderson 1988: 660.
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Ritual may take the form of initiation (diksda), daily individual and temple worship (pija), which
typically includes ritual sacrifice (homa) and mantra-repetition (japa), rites of expiation and
propitiation (prayascitta, santi), and so on. See Brunner 1994: 444-5.

Brunner (1994) makes this point with reference to ‘[a]lmost all [Saiddhantika] Agamas’ (443),
noting that ‘no hierarchy between the four padas is recognized, and of course there is no
question of the devotee making use of them successively. The vidyapada has no special status,
and in a few texts only is the yogapada presented as a way to liberation in itself. In the vast
majority of cases, it is the eminent position of the kriyapada which is striking: all other
teachings converge to make the ritual effective. For ritual action is deemed indispensable [...]
We have therefore to keep in mind that, even in the texts that possess a yogapada, yoga is (with
very few exceptions) conceived as subservient to kriya’ (44-5).

See Sanderson 1988: 687.

There is no consensus across texts as to whether this word 1s spelled susumna or susumna. We
have opted for the former everywhere in this book.

See Vasudeva 2011: 132-7.

See Bouy 1994.

See Birch 2011.

Such transmutations of yoga have been the topic of a number of books over the past decade,
including De Michelis (2004), Alter (2004), Strauss (2005) and Singleton (2010).

The Gorakhnath Mandirs in Gorakhpur and Haridwar and the Svami Kesavanand Yogasamsthan
in Delhi have published various such editions, together with Hindi translations.

This text was originally called the Vivekamartanda, which is how we refer to it in this book to
avoid confusion with an older text called the Goraksasataka. Briggs included a transcription
and edition of an abbreviated recension of this text in his 1938 study of the Nath tradition
(Briggs 1989 [1938]). Kuvalayananda and Shukla published an edition of a different abbreviated
recension in 1958.

For surveys of scholarship on the Patarijalayogasastra see Maas 2013 and White 2014.

In the field of tantric yoga, the work of the following has been especially important: Gudrun
Biihnemann, Dominic Goodall, Shaman Hatley, Harunaga Isaacson, Csaba Kiss, Marion Rastelli
and Somdev Vasudeva.

For overviews of scholarship on tantra, see Goodall and Isaacson 2011, and Hatley 2013.

See The Tantrikabhidhanakosa Project: A Hindu Tantric Dictionary:
http://www.ikga.oeaw.ac.at/ Tantraproject.

On the Nepal-German Manuscript Preservation Project, which came to an end in 2002, see
https://www.aai.uni-hamburg.de/en/forschung/ngmcp/history.html. The Nepalese-German
Manuscript Cataloguing Project website is at http://catalogue.ngmep.uni-hamburg.de.

See the Muktabodha Indological Research Institute: http://muktabodha.org.

The recent identification of the c. eleventh-century Amrtasiddhi, the first text to teach many of
the principles and practices of hathayoga, as a tantric Buddhist text (Mallinson forthcoming
(b)), and the Amrtasiddhi’s currency in subsequent Tibetan traditions indicate that texts of tantric
Buddhism in both Sanskrit and Tibetan may be fruitful sources of further information on the early
history of hathayoga.

Further text-critical work on the Puranas — some of which is under way, such as the
Skandapurana Project started by Hans Bakker, and Christele Barois’s work on the
Vayaviyasamhita of the Sivapurdna — together with comparative analysis of their teachings on
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http://www.aai.uni-hamburg.de/en/forschung/ngmcp/history.html
http://catalogue.ngmcp.uni-hamburg.de
http://muktabodha.org
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yoga is likely to shed much more light on these important yoga traditions. Related to both the
Puranic and Saiva traditions is a corpus of texts known collectively as the Sivadharma. These
works on lay Saivism contain little in the way of direct teachings on yoga, but their prescriptions
on how the laity should interact with Siva-yogins are an important resource on the social reality
of first-millennium yoga practitioners. This corpus has yet to be critically edited or accurately
dated, but a team of scholars including Peter Bisschop, Nirajan Kafle, Anil Kumar Acharya,
Nina Mirnig and Florinda de Simini is currently working on it and their work is certain to be of
great importance for the study of first-millennium Indian religion as a whole.

See Puri 1810.

Our rendition of the Kashmiri songs of Lalla was at first simply a translation of Rajanaka
Bhaskara’s Sanskrit translation of the text, but then, with help from Sonam Kachru, we revised it
so that it followed the Kashmiri more closely.

The translations by others that we have used have been altered in minor ways to suit the style of
this book. See our Acknowledgements for the scholars whose work we have utilized, and the
Primary Sources and Secondary Literature for details of their editions, translations and
monographs.






ONE

Yoga

This chapter introduces definitions and typologies of yoga from a range of traditions and historical
periods. Although a complete survey of all interpretations of yoga is beyond our scope, we have
sought to present a wide variety of viewpoints, from Brahmanical, Buddhist, tantric and hathayogic
sources, including criticisms of practices and conducts which are at odds with those recommended by
the texts’ authors and their lineages, as well as some criticisms of yoga itself. Many of the passages
chosen show significant variation in the way yoga is interpreted: however, as well as highlighting
some of the challenges inherent in trying to make generalizations about such a broad subject, they also
reveal some core features and concepts which remain constant.

Yoga is a particularly polyvalent Sanskrit word, which, in ordinary usage, may signify joining or
attaching, a means or method or way, profit or wealth, a trick or deceit, an undertaking or business,
mixing, putting together or ordering, suitability, diligence or magic.! In this chapter, and in this book
as a whole, we focus only on the use of yoga in the context of the attainment of liberation or
supernatural powers by means of prescribed psychophysical methods,” and largely ignore more
general religious usages of the word distinct from this restricted sense, such as yoga as the accrual of

karma or as religious conduct broadly conceived, as we find in the early Jain tradition.>

Yoga as Practice, Yoga as Goal

In texts that teach yoga in this restricted sense, the word yoga may designate either a practice, or body
of practices, on the one hand, or the goal of such practices on the other. While today it may be more
common to understand ‘yoga’ as practice (of posture, breath-control, meditation, and so on), in a
majority of texts the word yoga more commonly indicates the goal achieved through these practices —
although the perceived nature of that goal may vary according to the text’s doctrinal underpinning.

For example, yoga may be understood as a state of conjunction or union, especially in tantric and
non-dual (advaita) traditions, although what exactly is being united with what varies according to
those traditions’ own metaphysical systems. Union may be variously conceived as being with the
manifestation of one’s own nature (1.1.17); with an element (or ‘level of reality’, tattva) (1.1.16; cf.
1.1.11); with Siva’s power” (1.1.10); or as the conjunction of the individual and the supreme self
(1.1.15). The Yogabija (1.1.21) states that yoga is the union (samyoga) of all dualities (dvandva).

In opposition to the idea of yoga as union, Patafjali’s Yogasdstra and related texts equate yoga
with the state of samdadhi (see 1.1.5), and tend to define yoga in terms of the separation or disjunction
(vi-yoga) of the dualistic Samkhyan categories of purusa (the spiritual principle) and prakrti
(material nature) (e.g. Patanjalayogasastra 2.18,2.23, 2.28, 3.50). Some commentators confirm this
view: for example, in the preamble to Bhoja’s Yogasiitrarajamartanda we find a reference to a
saying of Patafijali not found in the Patarijalayogasastra, but which clearly defines yoga as the

disjunction of purusa and prakrti.> Others disagree: another commentator on the
Patarijalayogasastra, Vijianabhiksu, argues in his Yogasarasamgraha that ‘aloneness’ (kaivalya),



the end goal of the Patarijalayogasastra’s samkhyayoga, is the same as the goal of Vedanta, which he
describes as non-separation (avibhdga) of the individual self (jivatman) and the supreme self

(paramdtman).® The Isvaragita (1.2.4) presents two forms of yoga: a ‘Non-Being Yoga’
(abhavayoga), suggestive of the Patanjalayogasdstra, in which one’s own form is meditated upon as
being empty; and the superior Great Yoga (mahdyoga), in which the yogi focuses on, and unites with,
God. In this model, Patafijali’s yoga functions as a preliminary to practices leading to union with the
deity.

Elsewhere, yoga is identified with equanimity and skill in action (Bhagavadgita (1.1.2)), the
condition of nirvana (Lingapurana (1.1.8)), a pleasure- and pain-free state (Vaisesikasiitra (1.1.7)),
and so on. Also common in early texts is the association of yoga with power (bala), such as in the
Mahabharata (1.1.3), where Samkhya is said to be unequalled knowledge and yoga to be unequalled
power, and in the Skandapurana (72.15), where Siva tells Parvati that her son will be endowed with
the great power of yoga (mahayogabala).

Doctrinal variation notwithstanding, all of these definitions point to an understanding of yoga as a
state, the attainment of which is the goal of the practices associated with it. This meaning of yoga as a
goal 1s by far the more common, although we do find references to ‘the practice of yoga’
(yogabhyasa) and injunctions to ‘practise yoga’, in which ‘yoga’ must indicate the means rather than
the end. In the Goraksasataka, for example, we read, ‘Through practising yoga I have become sick’
(69) and the Dattatreyayogasastra says, ‘Not practising yoga gets one nowhere [...] one should make
every effort to practise nothing but yoga’ (106). An exceptional definition of yoga as means is found
in the c. second-century CE Buddhist Yogacarabhimi (1.1.4).

In some texts the two senses (yoga-as-means and yoga-as-goal) exist side by side. The
Parakhyatantra, for instance, states that ‘Yoga [arises from] the attainment of samadhi or it is in the
practice of yoga [itself]’ (1.1.10), a definition which appears to understand ‘yoga’ as indicative of
both method and goal, with the latter contained within and arising from the former. In
Patarijalayogasastravivarana 1.1 (1.1.13) yoga is defined as both the goal and the means (upaya)
for achieving discriminative knowledge (vivekakhyati) and supernatural powers. This dual usage
raises similar issues with regard to compound terms such as hathayoga, which might be translated as
either ‘[the state of] yoga [achieved] by means of force (hatha)’ or ‘the forceful yoga [practice]’.
Given the predominance in the texts of yoga-as-goal (rather than method), it makes sense to favour the
first translation, in which case we would not be dealing with a kind of yoga called hatha, but with
methods known collectively as hatha that lead to the goal called ‘yoga’. The situation is complicated
further when we consider a text such as the Bhagavadgita (see 1.2.1), which teaches a panoply of
yogas’ (or ‘means to yoga’?), such as karmayoga (yoga of/by actions), atmasamyamayoga (yoga
of/by self-restraint), bhaktiyoga (yoga of/by devotion) and abhyasayoga (yoga of/by repeated
practice). That the Bhagavadgita, like the Parakhyatantra, sometimes takes ‘yoga’ to indicate
method and goal is clear from, for example, its description of buddhiyoga (yoga of/by means of the
intellect), in which Arjuna is exhorted to ‘apply [himself] to yoga’ (2.50), by which means he will
‘attain yoga’ (2.53).

Some texts teach a variety of distinct #ypes of yoga method. Our categorization here is by no means
exclusive or exhaustive, but rather a presentation of some of yoga’s taxonomical variations. Included
here is the ‘yoga of action’ (kriyayoga) of the Patanjalayogasdstra (an alternative practice for those
who have distracted minds) (1.2.2); the ‘cosmic yoga’ (prakriydyoga) of the Nisvasatattvasamhita,
in which one meditates on matter, time, illusion (maya) and other cosmic levels (1.2.3); the twofold



yoga of the I$varagita where meditation on emptiness (‘Non-Being Yoga’) leads to a vision of the
self as pure and blissful (the ‘Great Yoga’) (1.2.4); and the yoga of devotion (bhaktiyoga) of the
Bhagavatapurana (1.2.5). Also of importance here are texts which consider the relationship between
yoga and knowledge (j7iana), such as the Bhagavadgita (1.2.1), the Padmasambhitad (1.2.6), the
Yogabija (1.2.7) and the Jivanmuktiviveka (1.2.12).

The Four Yogas

The Vayaviyasamhita of the Sivapurana (2.29.5-13) and the Lingapurana (2.55.7-28) both teach a
fivefold yoga consisting of the yoga of mantras (mantrayoga), the yoga of touch (sparsayoga), the
yoga of being (bhavayoga), the yoga of non-being (abhavayoga) and the great yoga (mahayoga).®
However, from its first appearance in the thirteenth-century Dattatreyayogasastra onwards, much the
most common typology of yoga is a fourfold hierarchy of the yoga of mantras (mantrayoga — see
Chapter 7), the yoga of dissolution (layayoga — see Chapter 9), the yoga of force (hathayoga — see
Introduction, here) and the royal yoga (rajayoga). While the hierarchical order of the first three of
these four elements varies, there is a general consensus that rd@jayoga is the best of all. The term
rajayoga begins to occur in texts from the eleventh or twelfth century onwards and is usually
identified with either the practices of samadhi or the state of samddhi (see Chapter 9).°

The Dattatreyayogasastra also lists four hierarchical stages of practice, called ‘inception’
(@arambha), ‘action’ (ghata), ‘accumulation’ (paricaya) and ‘completion’ (nispatti) (1.3.3), a scheme
that first occurs in the Amrtasiddhi (19.2) and 1s found in a number of texts, including the Sabdis of
Gorakhnath (136-9) and the Sivayogapradipika (5.51). Rajayoga seems to be identified here with
the completion stage, as it also is in the Amaraughaprabodha (52-3) and the Hathapradipika (4.76—
7). Hathapradipika 4.3 names rdjayoga as a synonym of samadhi (1.3.8) and points to it as the sole
goal of hatha practice (1.3.7; cf. 2.77). The Sivasamhita asserts that hatha will not succeed without
rajayoga, but also claims that rajayoga will not succeed without hatha (1.3.6), a claim repeated in
the Hathapradipika (2.76). In a handful of texts, rajayoga is said to be the union of semen
(retas/bindu) and uterine fluid (rajas)'” (e.g. Yogasikha Upanisad 1.137ab, Yogabija 1.1.21), the
drawing up of seminal fluid during sexual intercourse (e.g. Sarvangayogapradipika 1.3.5) or
ejaculatory sexual intercourse itself (e.g. the Hamsavilasa). The implication here is that rajayoga is
the attainment of yoga while still living like a king, 1.e. without renouncing the pleasures of worldly
existence.

Yogangas: Auxiliaries of Yoga

There is also ambiguity around the term yoganga (a compound of yoga and arnga), commonly
translated ‘limb of yoga’, but better rendered ‘auxiliary of yoga’ when yoga means the goal rather than
the method.!! There, while the arigas may be indispensable for reaching the goal, they may themselves
not be considered as yoga but rather as auxiliary methods for attaining yoga, and may be subsidiary to
other methods. This is clearly the case in, for example, the Malinivijayottaratantra, which teaches a
‘six-auxiliary’ (sadanga) method!? as a preliminary to the ‘conquest of the realities’ (tattvajaya).
Sixfold methods such as that of the Malinivijayottaratantra are common in other Saiva texts, as
well as those of non-Saiva tantric traditions: they are found in scriptures of the Vaisnava Pancaratra,

such as the Jayakhyasamhita (33.6—16b), Visnusamhita and Sanatkumarasamhita,' and many



Vajrayana Buddhist works.!# It is noteworthy that the Malinivijayottaratantra unusually places
withdrawal (pratyahara) after samadhi as the final and highest auxiliary, suggesting perhaps that
withdrawal, rather than samadhi, may have been the aim of some early yogas (see Chapters 8 and 9).
Other variations in the order, definition and subdivisions of the six auxiliaries are common across

Saiva texts. !

Other numerical arrangements of yogangas also occur, such as the four-part scheme of the
Sarngadharapaddhati, the five angas of the Vayupurana, the seven of the Mygendratantra and
Gherandasamhita, and the fifteen of the Aparoksanubhiiti (see here for a presentation of some of
these in tabular form). Eightfold soteriological systems have a particularly long history and predate
the sixfold systems which first appear in tantric texts. In the context of yoga, by far the most common
and influential eightfold scheme is the astangayoga of Patafijali’s Yogasastra and the many texts
which replicate its schema. However, notable examples which predate this system may be found in
the Pali canon, which teaches the Eightfold Path fundamental to Buddhism (1.4.1), the

Carakasamhitd, the earliest complete, extant text of Ayurveda, !¢ and the Mahabharata. The
Mahabhdarata says that an eightfold yoga is taught in the Vedas (12.304.7) and teaches two other
eightfold schemata in a single continuous passage (see 1.4.2), the first of which is said to be ‘the
Eightfold Path of dharma’ and 1s akin to the rules (yamas) and observances (niyamas) of Pataiijali’s
yoga (see Chapter 2), while the second is not given a name other than ‘the Path of Eight Auxiliaries’,
but 1s more obviously yogic both in its methods, which include restraint of the senses and the stopping
of the mind, and its results, which include yogic sovereignty and success in yoga.

Systems of Auxiliaries (angas) of Yoga

Fourfold System Posture Restraint of | Meditation Samadhi
(Sarngadhara- the breath
paddhati)

Fivefold System Breath- Meditation Withdrawal Fixation Recollection
(Vayupurana) control

Sixfold Systems®

Sixfold ‘Tarka class’ 1 | Breath- Meditation Withdrawal Fixation Discrimination Samadhi
(Myrgendra, Raurava, | control
Matangapdramesvara)

Sixfold “Tarka class’ 2z | Breath- Fixation Discrimination | Meditation Samddhi Withdrawal
(Malinivijayottara) control

Sixfold “Tarka class’ 3 | Breath- Sense Fixarion Discrimination | Samddhi Meditation
(Visnusambhbitd) control withdrawal

Sixfold ‘Posture class’ | Posture Breath- Withdrawal Concentration | Meditation Samadbi
(Vivekamartanda, restraint

Goraksasataka, etc.)

Sevenfold system Breath- Withdrawal | Fixation Meditation Discrimination Repetition | Samadhi [+Yoga
(Mrgendratantra control of mantras itself]
Yogapada)

# Qur division of sixfold auxiliary systems into ‘Tarka” and ‘Posture’ classes is derived from that of Gronbold (1996).




Eightfold Systems

The Noble Eightfold | Right Right Right Right Right Right Right Right
Path of Buddhism View Intention Speech Action Livelihood Effort Mindfulness | Samadhi
(Saccavibbanga
Sutta)
Eightfold Path of Sacrifice Study Charity Austerity Truthfulness Patience Restraint Lack of
Dharma greed
(Mahabharata) = X -

“The Way of the Fathers’ ‘The Way of the Gods’
The Path of Eight Right Right Right special | Rightservice | Right control Right study | Right Right
Auxiliaries focus restraint of observances of the guru of diet renunciation | stopping of

of the body

gaze

breath

on the self

(Mahabharata) the senses of ritual the mind
action
The eight causes Perception | Perception Similarity Contrast Attachment to Practice The yoga of | Whartis
that are said to of the cause | of the form sattva knowledge | heard
bring mindfulness
(Carakasambita,
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* See Wujastyk 2o011.

That the compound term astangayoga in the Patanjalayogasastra and elsewhere should be
interpreted to mean ‘yoga [attained] by means of the eight auxiliaries’, rather than ‘the yoga of eight
limbs’ is clearly implied in Vacaspatimisra’s commentary to Patanjalayogasastra 1.1, where he asks
how samadhi can be identified with yoga itself and simultaneously be the last of the eight angas. He
solves this apparent paradox by proposing that samadhi as an auxiliary (arnga) is merely a part of the
state of yoga, defined in Patarijalayogasastra 1.2 as the suppression of the activities of the mind
(cittavrttinirodha). Bhojaraja, in his commentary on Patanjalayogasastra 2.29, similarly affirms that
each of the eight arngas 1s subsidiary to the next, ending with samadhi. The Mygendratantra offers a
sevenfold anga scheme, which includes samadhi (or perhaps the practice of samadhi), but adds yoga
itself, identified as the state of samadhi, as a kind of honorary eighth anga to which all the others are
subservient (1.4.8).

While the exceptions above disprove the statement found in the Vayaviyasamhita (29.14ab) that
every yoga is either sadanga or astanga, sixfold and eightfold yoga systems are the most common.
The elements of eightfold systems — rules (yamas), observances (niyamas), posture (@sana), breath-
control (pranayama), withdrawal (pratyahara), fixation (dharana), meditation (dhyana) and
samadhi — do not vary from text to text,!” but there is considerable variation in the sixfold schemata.
Nevertheless, the latter generally include the former’s breath-control, fixation, meditation,
withdrawal and samddhi. Saiva sixfold systems are usually distinguished by the inclusion of the ariga

of discrimination (tarka),'® the non-inclusion of the rules and observances,!” theism (the
Pataiijalayogasastra only includes Tévara (‘the Lord’) as an option),?” and quite divergent

interpretations of the function and goal of their yogas.?! In some hatha texts, such as the
Vivekamartanda, we find a sixfold grouping identical to the Patarijalayogasastra’s astanga



sequence, minus the rules and observances (with posture as the first auxiliary), and in which
discrimination is absent. This represents a later sadanga group distinct from the usual tantric

grouping.

Warnings and Criticisms

There is an ancient tradition that yoga is dangerous, even lethally so. The Mahabharata likens the
path of yoga to one through a terrifying scorched and pitted wilderness full of snakes and bandits
(12.289.50-56); and the Skandapurana (180.5) declares yoga’s method to be torturous. Yet, despite
these warnings, both the Mahabharata and the Skandapurana go on to teach yoga. Some texts,
however, censure it, or at least its more dangerous practices, which in later works are associated
with the hatha method of yoga. In the c. tenth-century Moksopaya, forceful breath-restraint is
identified explicitly with hathayoga (in one of hatha’s first mentions) and hathayoga is said to cause

suffering.’> Abhinavagupta dismisses all the arigas of Patafijali’s yoga in the fourth chapter of his
Tantraloka, noting in particular that pranayama is not to be performed, because it harms the body
(4.91a; see Chapter 4). The Mahakalasamhita (1.5.5) contrasts hatha with gradual (kramika) yoga
and states that many brahmarsis (sages who have realized the nature of the absolute) have died from

the former.??

In spite of the close association of hathayoga and rajayoga in hatha texts, there is also a tradition
of rajayoga, which opposes the forceful techniques of #atha in favour of quietistic methods of
samadhi. The eleventh- to twelfth-century Amanaska (although it doesn’t mention satha by name)
declares difficult hatha techniques (prandyama, mudra, bandha, etc.) and sadanga systems to be
superfluous if one practises the easy rdjayoga techniques of samadhi, such as Sambhavimudra**
(1.5.6). Similarly, the Jivanmuktiviveka examines the relative advantages and disadvantages of
forceful (hatha) and gentle (mrdu) yoga, arguing that the latter is greatly superior (1.5.7). A much
later instance of similar sentiments occurs in the eighteenth-century Hamsavilasa (1.5.8), which
rejects a ‘forceful’ approach (here hathayoga is identified with the yoga of Patafjali) in favour of a
quietistic rajayoga ‘conceived of as an esoteric, sensual rapture’ whose ‘superiority lies in the

admission of sexual practices’.?> Hathayoga is also identified with the Pataiijalayogasastra’s
astangayoga in the Yogamargaprakasika (Chapter 3) and Aparoksanubhiiti Dipika (143). Given the
common modern identification of Patafijali’s yoga with a ‘mental’ or ‘spiritual’ r@jayoga that stands
in opposition to the merely physical hathayoga (a notion popularized in the nineteenth and twentieth
centuries by Swami Vivekananda and Theosophical Society authors), such references to hathayoga as
the yoga of Patafjali are particularly striking.

So although hathayoga largely became the de facto method of yoga practice in India in the
centuries following the Hathapradipika, it was by no means without its opponents, and there is a
strong counter-current — often within Advaita Vedanta traditions — which promotes quietistic practices
of samadhi over and above the effortful yoga practices.

The criticisms of the Amanaska (1.5.6) and the Siddhasiddhantapaddhati (1.5.9) target an
impressive array of censured practices. In addition to making clear the preferences of the tradition at
hand, these criticisms paint a colourful picture of the kinds of practices that may have been prominent
within other yogic systems of the time. Vernacular poets could be equally scathing of what they
considered fraudulent yoga practice. Gorakhnath dismisses the esoteric physiology and hatha breath

and body practices of yoga, although he still finds a place for the yogic technique of khecarimudra,?



in which the tongue is turned above the palate to drink the nectar of immortality (1.5.10). Noteworthy,
too, are criticisms of yoga (viz. Pataiijali’s Yogasastra) from within Vedic Hindu tradition, including
a refutation of yoga’s metaphysical claims in the Brahmasiitra (1.5.1), a rejection by Sankara of the
use of yoga to suppress the fluctuations of the mind because this is not considered to be a means to
liberation (1.5.2), and a statement by Kumarila Bhatta that yoga is not accepted by those who know
the Vedas (1.5.3). As Nicholson points out, the fact that such authoritative authors and texts should
reject yoga in this way complicates the claims by certain contemporary Hindu cultural organizations
that yoga is Hindu.?’
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1.1

Definitions of Yoga
1.1.1 Katha Upanisad 6.10-11. Yoga as firm restraint of the senses:

(10) When the five senses (jiianani), along with the mind, remain still and the intellect is not
active, that is known as the highest state. (11) They consider yoga to be firm restraint of the
senses. Then one becomes undistracted, for yoga is the arising and the passing away.

1.1.2 Bhagavadgita 2.48, 2.50, 6.23, 6.46. Yoga as equanimity, skill in action and separation:

(2.48) Perform actions while established in yoga! Abandon attachment, Arjuna, and be
equanimous in success and failure. Yoga is said to be equanimity.

(2.50) Yoga is skill in action.

(6.23) Know that which is called yoga to be separation (viyoga) from contact (samyoga)
with suffering. It should definitely be practised by one whose mind is not dejected.

(6.46) The yogi is superior to ascetics (tapasvin); he is also considered to be superior to
those who have knowledge (j7ianin); and the yogi is superior to ritualists (karmin).
Therefore, be a yogi, Arjuna!

1.1.3 Mahabharata 12.304.2ab. No power equal to yoga:
There is no knowledge equal to Samkhya and no power equal to yoga.

1.1.4 Yogacarabhiimi Sravakabhiimi 2.152. Yoga as means:

Yoga 1s fourfold: faith, aspiration, perseverance and means.

1.1.5 Patanjalayogasastra 1.1-1.2, 3.6. Yoga as the suppression of the activities of the mind:
(1.1) Now, further instruction on yoga.

[The word] ‘now’ here is to [express] entitlement, [1.e. because of it] a treatise of further instruction
on yoga should be understood to have been authorized.

Yoga is samadhi. It is a quality of the mind in all [its] state