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Introduction

In this paper I shall examine one of the ways that Siktism endured after its
heyday, the “Saiva Age” magisterially documented by Alexis Sanderson in
a recent book-length article.” The thirteenth century, the end of Saivism’s
period of dominance, coincided with the rise of yoga, specifically yoga which
used the techniques known as batha, to a position of dominance among the
soteriological methods employed in India.* It is bathayoga’s relationship
with Saivism and its Sikta manifestations that is the subject of this paper.
Scholarship on hathayoga, my own included, unanimously declares it
to be a reformation of tantric yoga introduced by the gurus of the Nath
sampraddya, in particular their supposed founder, Goraksa. In much sec-
ondary literature the phrases “Nath yoga” and “bathayoga” are used inter-
changeably. When other traditions are seen to employ the practices or ter-
minology of hathayoga, they are said to be borrowing from the Naths.?
Goraksa, who probably flourished in the twelfth century, and Matsyen-
dra, who according to tradition was Goraksa’s guru but is likely to have
lived three centuries before him, were exponents of the Sakta cult of the
Pascimamnaya or western stream of Kaula Saivism.# To this day the Nath

T SANDERSON 2009.

*Itis at this time that yoga is first included among the darsanas, in the c. 12th-century Sarvasiddhantasamgraba,
which was composed by an anonymous Advaitavedantin (HaLBEass 1988:352). Over the subsequent centuries
the orthodox (in particular Vedantin) interest in the Aatha techniques of yoga continued to grow, culminating in
the composition in the seventeenth to eighteenth centuries of a group of “Yoga Upanisads” which consist for the
most part of passages from earlier satha texts (Bouy 1994).

3Examples of this are legion. To give just three, from different contexts: Bouy (1994:6) who describes all the
various elements from the tradition of the Naths; and van DER VEER (1989:89) who says that the Rimanandis
have been “deeply influenced” by the Naths.

4For an overview of the history of the Nath sampradiya see MaLLINSON 201 1c.



Yogis are renowned as zdntrika adepts and their monasteries are often sit-
uated near important goddess temples, such as Jwalamukhi in the Kangra
district of Himachal Pradesh or Devi Pattan near the India-Nepal border.
The Pascimamnaya tradition is no longer extant and Nath liturgy is now
more in keeping with the tradition of the foremost surviving Sikta cult,
that of the Daksinamnaya or southern stream of Kaula Saivism, with the
goddess Bala- or Tripura-sundari being the focus of their worship.’

The Naths Sikta credentials are pukka. The ascription to them of both
the invention of hathayoga and the composition of the corpus of Sanskrit
texts which teach its practice stands on shakier ground: it derives from the
claims of the Naths themselves and from the fact that of the small number of
texts on hathayoga that have been edited, some are ascribed to Nath gurus or
mention them as the revealers of their doctrines. But the corpus of Sanskrit
works on hathayoga - which is our only source for hathayoga’s formative
period - has, perhaps surprisingly considering the widespread popularity
of yoga today, been the subject of very little critical study. Much of my
research of the last few years has concentrated on identifying the texts that
constitute this corpus and using them to examine how hathayoga developed
and who practised it. In the first part of this paper I shall summarise what
constituted early hathayoga. 1 shall then show how, in contemporaneous
taxonomies of yoga, Sakta techniques were grouped separately from hatha-
yoga, under the name /aya. Next I shall show how in the Hathapradipika,
the text which became hathayoga’s locus classicus, the Sikta techniques of
layayoga were included under the rubric of satha and how at the same time
the purpose of hathayoga was realigned to be more in keeping with that of
laya. 1 shall then identify the practitioners of early hathayoga - who were not
Siktas - and show how they have continued to be its torchbearers. In the
final part of the paper I shall attempt to locate these developments in their
wider context.

Early Hathayoga

The earliest references to hathayoga are scattered mentions in Buddhist canon
ical works and their exegesis dating from the eighth century onwards, in
which it is the soteriological method of last resort.’ In its earliest definition,
in Pundarika’s eleventh-century Vimalaprabhi commentary on the Kala-

5See e.g. VILASNATH 2010.
60n the Buddhist texts which mention hathayoga, see Birch 20171.



cakratantra, hathayoga’ is said to bring about the “unchanging moment”
(aksaraksana) “through the practice of ndda by forcefully making the breath
enter the central channel and through restraining the bindu of the bodhicitta
in the vajra of the lotus of wisdom”.® While the means employed are not
specified, the ends, in particular restraining bindu, semen, and making the
breath enter the central channel, are similar to those mentioned in the ear-
liest descriptions of the practices of hathayoga, to which I now turn.

In seeking to establish a corpus of early works on the practices of hatha-
yoga we are greatly assisted by the Hathapradipika, which can be dated to
approximately 1450 ce.” Its composer, Svatmarama, used verses from at
least twenty texts'® to compile his hugely influential work, whose stated
aim is to be a light on hatha “in the darkness of a multitude of doctrines”."*

Only four of the texts drawn upon by Svatmarama mention hatha or
hathayoga by name' and of those only one, the Dattatreyayogasistra, a Vais-
nava work, gives a detailed exposition of its techniques. Its hathayoga con-

7In this definition hathayoga is a gloss of the mila’s “hatha”. 'This is the first of many instances of practices
referred to in primary sources simply as hatha being said to constitute hathayoga in later systematisations, exegesis
and secondary literature. This has resulted in the Harhapradipiki often being referred to in secondary literature
as the Hathayogapradipika when only a tiny fraction of its manuscripts call it thus. We see in this the scholastic
tendency towards categorisation, to identify different types of yoga and to pit them against one another. But it
should be noted that the situation is more nuanced in the texts themselves: even those which do categorise different
varieties do not see them as altogether different types of yoga but as contrasting (yet sometimes complementary)
methods of achieving yoga. Thus compounds such as hathayoga and layayoga should be understood as tatpurusas
with an instrumental case relationship: “yoga by means of hatha” etc. The one exception to this is 7djayoga, which,
as the aim of all methods of yoga, should be understood cither as a karmadhdraya or as a tatpurusa of genitive
relationship: “the royal yoga”. A small number of texts do identify their yoga as nijayoga but this is to emphasise
the superiority of their method above all others rather than give a definition of rdjayoga (see e.g. Amanaska 2.3-4,
‘VASUDEVA 2011).

8This earliest definition of hathayoga is repeated verbatim in other Buddhist exegetical works (see BiRcH 2011).
The verse from the Kilacakratantra on which Pundarika is commentating (4.119cd) says that if the siddhi desired
by mantra-practitioners does not arise as a result of purification, yogic withdrawal and so forth, then they should
accomplish it by forcefully (hathena) restraining bindu in the vajra in the lotus:

samsuddhipratyiharidibhir vai yadi bhavati na s mantrinam istasiddhir
nadabhydsid dbathenibjagakulisamanau sidhayed bindurodhat |

Pundarika glosses hathena with harhayogena and defines it thus (Vimalaprabha Vol. 2, p. 212):
idanim hathayoga ucyate | iha yada pratyihiridibhir bimbe dyste saty aksaraksanam notpadyate
ayantritapranatayd tadi nadabhyisid dhathena pranam madhyamayim vihayitva prajnibjagata-
kulisamanau bodpicittabindunirodhid aksaraksanam sidbayen nibhspandeneti hathayogab ||

9Bouy 1994:82-85.
"°For the details of the texts used and verses borrowed, see my forthcoming monograph Yoga and Yogis: the
Texts, Techniques and Practitioners of Traditional Hathayoga.
" Hathapradipiki 1.3:
bhrantya bahumatadhvante rijayogam ajinatam |
hathapradipikam dhatte svatmaramah kypakarab ||

2 Dartitreyayogasistra 9, 26; Yogabija 143, 149; Amaraughaprabodba 3, 4, 5, 7, 10, 24, 29, 73 and Sivasambita
5.12, 5.23, 5.222, §5.254.



sists of a yoga of the eight limbs also taught in Patafjali’s Yogasisra but
here ascribed to Yajiavalkya and others, or an alternative set of practices
employed by Kapila and other siddhas, practices which are thus the distin-
guishing feature of early hathayoga.

These practices comprise ten physical techniques which in later works
all came to be classed as mudris. Some of these techniques, in particular
those known in hatha works as the three bandhas - mila®, jalandhara® and
uddiyana® - are attitudes to be assumed in meditation, ascetic practice or
breath control, which are taught or mentioned in a wide variety of earlier
works;'? the others are unique to hathayoga. Their primary aim, which they
effect either pneumatically, by making the breath enter the central channel
and rise upwards, or mechanically, is to stop the lunar bindu, or semen,
which is equated with amrza, the nectar of immortality, from dripping down
from its store in the head and being consumed in the solar fire at the base
of the central channel. The techniques of early harhayoga are thus direct
methods of addressing the ancient (and still prevalent) Indic concern with
the preservation of semen, which results from its being considered to be the
vital principle and its loss being thought to lead to weakness and death. The
hathayogin might practise viparitakarani, inverting himself in order to use
gravity to keep his bindu in his head. Or he can, applying khecarimudra,
insert his tongue into the opening behind his uvula thereby sealing bindu
in the cranial cavity. Or he might, should he ejaculate, create a vacuum in
his abdomen and resorb his bindu by means of vajrolimudra.

Eight of the works used to compile the Hathapradipika teach one or more
of the Dattatreyayogasistra’s alternative hatha techniques. These constitute
the corpus of Sanskrit texts on what I call “early” hathayoga in contrast to the
more catholic “classical” hathayoga of the Hathapradipiki and subsequent
works.'* The texts of the corpus are, in approximate chronological order,"

3See e.g. Sarvajninottara Yogapdda 11ab as edited by VASUDEVA (2004:398 n.77): dsanam ruciram baddhvi
ardhvakayam adhabsirah, which teaches that in all the four seated dsanas that have just been named the head is to
be held down, in the manner of the hathayogic jilandharabandha.

"4A measure of the validity of using the Hathapradipika to establish this corpus in this way - as well as of the
Hathapradipikd’s inclusivity - is that we know of no text which predates it and teaches early sazha techniques but
was not used in its compilation. (As noted above, some of the hatha practices, in particular the three bandhas,
are taught in earlier works, but as one among a variety of attitudes to be assumed in meditational, ascetic or yogic
postures: they are not treated individually, nor do they take the names by which they are known in hathayogic
works.)

SIn terms of chronology, the corpus splits neatly into two halves. The Amytasiddhi, Dattitreyayogasistra and
Vivekamidrtanda are named or cited in fourteenth-century works (Bu ston Rin chen grub’s 1322 catalogue of
canonical works in the case of the Amrtasiddhi (sce SCHAEFFER 2002), the 1363 Sarrigadharapaddbati in the case
of the Dattatreyayogasistra (over 30 verses cited) and Vivekamdrtanda (s verses shared)). Verses from the central
core of the Goraksasataka are found in the Yogabija, which also borrows from the Dattitreyayogasastra. This,
together with the coherence of the Goraksasataka’s teachings, suggests that the Goraksasataka was the source. The
four texts that constitute the second half of the corpus are all to some extent derivative of those in the first half,



the following:

Amrtasiddhi

Dattatreyayogasistra

Goraksasataka

Vivekamartanda

Yogabija

Khecarividya

Amaraughaprabodha

Sivasambiti

I shall now briefly summarise the techniques of hathayoga as taught in
each of these works (other than the Darzitreyayogasistra, which has already
been mentioned).

Amrtasiddhi

The sectarian origins of the Amrtasiddhi are unclear; it is explicitly Saiva but
contains no specifically Sakta teachings.’® The hatha techniques taught in
the Amrtasiddhi (which are not named hatha) are used to make the breath
enter the central channel and raise it upwards in order to reverse the usual
direction of flow in the channels of the body and stop bindu from moving
downwards."” The Amrtasiddhi is the first text to teach the pervasive hatha-
yogic physiology in which the moon is situated at the top of the central
channel from where it rains down amrza which, if preventative yogic tech-
niques are not employed, is then burnt up in the sun situated at the bottom

indicating their later date. Further details of their dependence on the earlier works are given in the notes to the
descriptions of the texts below.

16 SCHAEFFER, on the strength of the Amytasiddpi teaching hathayoga and the text cycle which it is part of being
traced back to Viriipaksa/Viriipaksanatha, identifies the text as Nath (2002:518-519). In the text itself, however,
there is nothing to suggest that it was composed in a Nath, or even Pascimamnaya, milieu. As well as there having
been a siddha called Virapaksa/Viripa, the name Viripaksa has been used from at least the 12th century to refer
to the form of Siva that presides over the Vijayanagar region (VERGHESE 1995:18) and the Amytasiddhi could also
be a product of that Saiva tradition, in particular the Kilamukha cult that flourished there prior to the Sangama
kings’ patronage of Vaisnavism.

7 Amrtasiddbi 11-13.



of the central channel.”® It also introduces the widespread hathayogic no-
tion of the identification of the breath, semen and mind: by stopping any
one of these three, all three are stopped.™

The principle aim of the hatha techniques of the Amrtasiddpi is thus the
same as those of the Dartitreyayogasistra: to stop or reverse the movement
of bindu. Neither text associates the practices of hatha with Kundalini or
the cakras.*®

Goraksasataka™

Probably contemporaneous with the Dattatreyayogasistra, i.e. composed in
the thirteenth century, are the first texts on yoga to be associated with
Goraksa, the Goraksasataka and Vivekamairtanda. Unlike the Dattatreya-
yogasdstra, neither of these works calls its yoga hatha; it is just yoga. The
Goraksasataka teaches that liberation is to be attained by controlling the
mind through controlling the breath. One method of controlling the breath
is to stimulate Kundalini, which can be done either by using the three hatha-
yogic bandhas mentioned earlier,” or through sarasvaticilana, “stimulating
Sarasvati”. Sarasvati® or Sakti-cilana is not taught in the Dattatreyayoga-
Sastra but it is included among the mudris of the Hathapradipikd’s classical
hathayoga. In the Goraksasataka, it involves wrapping in a cloth the tongue,
which is identified with Sarasvati and said to be the goddess at one end of
the central channel, and tugging on it in order to stimulate Kundalini, who
dwells at the other end.”> Nowhere in the Goraksasataka is the preservation
of bindu or amrta mentioned.

81n the Amytasiddpi (as in later hathayogic texts) the archaic triad of sun, moon and fire is reduced to the pair
sun and moon, the sun and fire being identified as one (4S 5.2).

9 See Amrtasiddhi viveka 7.

**The Dattatreyayogasistra makes no mention of the usual six cakras of yogic physiology (although at verse
131 the sahasrakamala, which is sometimes added to that schema as a seventh cakra, is said to be the source
of amyta) but does refer to Kundalini in passing, saying that in the paricaya stage of yoga she and the breath
are made to move by fire (107). The Amytasiddhi mentions neither Kundalini nor cakras. (At 7.8-13 it does
say, however, that a solar 7ajas, the feminine equivalent of bindu, is found in all beings “wrapped in the goddess
element” (devitattvasamavrtah), and that its union with the lunar bindu is yoga; see footnote 102 for the text of
this passage. Cf. Vivekamartanda s4-57, Yogabija 89.)

21On the confusion between the Goraksasataka and the Vivekamartanda caused by the latter also coming to be
known, among other names, as the Goraksasataka, see MALLINSON 2011b:262-263.

**The text says that the three bandhas are used to restrain the breath in order to stimulate Kundalini, who is
to be stimulated in order to control the breath, suggesting that the Kundalini paradigm has been imposed onto a
yoga that worked on breath alone.

*3Later redactions of the Goraksasataka’s verses, such as that in the Hathapradipika, through textual corruption
and, we must assume, either a rupture in the transmission of the practice or a dissociation of the textual and
practical traditions, say that the cloth is to be wrapped around the waist (see MALLINSON 2011b).



Vivekamartanda

The framework of the text of the Vivekamirtanda is a description of the well-
known six cakras of yogic physiology, within which are passages on a variety
of yogic subjects including an enumeration of a sixfold yoga and a section
on Kundalini in which awakening her by means of “fire yoga” (vahniyogena)
and raising her, together with the mind and the breath, to the brahmadvara,
is said to be the way for yogins to become liberated.** Immediately after this
passage on Kundalini comes a description of five hathayogic mudris,*> none
of which is said to bring about the raising of Kundalini. They have a range
of physical benefits, including the raising of the apdna breath, but the aim
most emphasised in their descriptions, particularly in that of kbecarimudra,
is the preservation of bindu. Later in the text the hathayogic mudri called
viparitakarani, “the inverter”, is taught and this too is said to be a method
for stopping the downward flow of nectar; Kundalini is not mentioned.>®

Yogabija

The Yogabija*’ is a dialogue between Siva and the goddess. It makes no
mention of any Nath gurus. Its yoga is similar to that of the Goraksasara-
ka in that it uses the three hathayogic bandhas and sakticilani mudra. The
awakening of Kundalini is the purpose of many of the yoga practices taught
in the text;*® preserving bindu or amrta is mentioned in passing twice.”

Khecarividya

The Khecarividya is a composite text in which teachings on the practice of
the hathayogic kbecarimudri have been inserted into part of a Kaula work
that includes a coded description of a mantra (the kbecarividya of the text’s
title), and a eulogy of madiri, alcohol, which is reworked into praise of
Khecari. The practice of khecarimudri enables the yogin to access various
stores of amrta in the body and also to raise Kundalini via the six cakras

** Vivekamartanda 31-39. In the Vivekamartanda Kundalini is not said to interact with the cakras in any way.

*5 Vivekamartanda 40-63 teaches milabandha, uddiyinabandhba, jalandharabandha, khecarimudri and mahi-
mudra.

6 Vivekamartanda 113-115.

*7The Yogabija includes a number of verses from the Dattitreyayogasistra and Goraksasataka and is likely to
postdate them (YB 116-117, 119c-121b, 122¢-123b = DYS 144-145, 141¢-143b, 138; YB 103, 105C-106b, 109ab,
11oc-115d, 121¢-122b = GS 35¢-36b, 38¢c-39b, 45ab, 47a-52b, 61c-62b). The following verses are found in both
the Yogabija and Hathapradipiki but in no other texts, so it is likely that the Yogabija is their source: YB 92, 94,
118c-119b, 123c-124b, 125 (= HP 3.109, 3.112, 3.54, 2.46, 3.111).

28 Yogabija 92a-98b, 108-112, 123¢-132d.

* Yogabija 123, 140.



to the great store of amrza in the head, with which she floods the body on
her journey back down to her home at the ddhara, the “base” located at
the perineum. The Vivekamartanda is mentioned near the beginning of the
Khecarividya,>® but despite that text’s clear assertions that the purpose of
khecarimudra is the sealing of bindu or amrta in the head, that aim is not
mentioned in the Khecarividyi (and it would be hard to reconcile with the
flooding of the body with amrza). In many respects the Khecarividyd’s kbe-
carimudrd has more in common with the tongue-pulling sakticilani mudri
of the Goraksasataka than with the cavity-sealing kbecarimudri taught in the
Dattatreyayogasistra and Vivekamairtanda.

Amaraughaprabodha

'The Amaraughaprabodha’* is ascribed to Goraksa in its manuscript colophons
and mentions four gurus associated with the Nath order in its opening

verse.’* It teaches a hathayoga (named as such) which is very similar to the

bindudhdrana yoga taught in the Amrtasiddhi, but it adds the awakening of
Kundalini to the benefits of the Amrtasiddhi’s mahamudri and it mentions

a dhydna of Sakti.?’

Sivasambiti

The last of the texts which constitute the corpus of works on early hathayoga
is the Sivasambita.>* There is nothing in the Sivasambita to associate it with

30 Khecarividyd 1.14.

3VThe Amaraughaprabodha shares verses with the Amytasiddbi, Amanaska and Sivasambiti (AP 20, 29, 32cd,
37ab, 38, 39cd, 40ab, 45 = AS 16.1¢-2b, 11.3, 11.9¢d, 11.3¢d, 14.6, 13.5¢d, 13.7¢d, 19.2 (many other verses in
the Amaraughaprabodha are derivative of verses in the Amytasiddpi, particularly those describing the four classes
of aspirant - compare AP 18-24 with AS vivekas 15-18); AP 8 = Amanaska 2.32; AP 3, 45 = SS 5.12, 3.31 (AS
19.2 is likely to be the original source of the latter)). It also includes a quotation attributed to a Srisampum. It is
thus to some extent a compilation, but it contains 19 verses found in the Hathapradipika and not elsewhere (AP
9, 30-31, 32ab, 34 = HP 4.14, 3.10-11b, 3.12ab, 3.19; AP 352ab, 35cd, 36, 40c-41d, 42ab, 42cd, 43ab, 43c-44b =
HP3.22ab, 3.23cd, 3.24, 3.26c-27d, 3.29ab, 3.30ab, 3.29cd, 3.30c-f; AP 44cd, 46-53 = HP 1.61ab, 4.70-77), so
in the absence of an alternative source for those verses it seems likely that the Amaraughaprabodha was compiled
before the Hathapradipika.

32 Amaraughaprabodha 1:

om namo 'stv adinithiya minanithiya vai namah |
namas cauranginathiya siddhabuddhaya dhimate ||

33 Amaraughaprabodha 29-33, s5.

34The Sivasambita shares 16 verses with the Amrasiddbi (SS 2.1b, 2.1¢d, 2.2, 2.3, 2.4ab = AS 1.15b, 1.16ab,
1.17ab+1.16¢d, 1.17¢-1.18b, 1.19ab; SS 2.6¢-9d, 2.11-12, 3.31, 4.27ab, 4.27dc, 4.28ab, 4.34cb, 5.13, 5.17¢-
20b = AS 3.1-4, 4.3-4, 19.2, 11.3cd, 11.4bc, 11.5ab, 11.7¢d, 15.1, 16.1-3; SS 4.31, 4.38, 5.14-15 =~ AS 11.6,
12.6, 15.3; several other verses in the Sivasambitd’s descriptions of mahimudra, mahibandha and mabivedha are
derivative of verses in the Amrtasiddhi); four verses with the Dattatreyayogasistra (SS 3.102-105 = DYS 35-38; the
SS also paraphrases passages from the Dattitreyayogasistra: compare SS 5.71, 3.42-48, 3.60-61, 3.62-63, 3.72-75,



the Naths. On the contrary, various features of the the text show it to be
a product of the tradition of Saiva non-dualism mixed with the expurgated
daksinamniya Kaula cult of Tripurasundari known as Srividya.>s This cult
became the most widespread and enduring of the Sakta traditions.

The Sakta orientation of the Sivasambit is made plain at the end of its
teachings on the benefits of increasing numbers of repetitions of the Srividya
mantrarija: through thirty lakh repetitions the practitioner becomes equal
to Brahma and Visnu; through sixty lakh he attains Rudra-hood; through
eighty lakh, the saktitattva. Finally, through one crore repetitions, he is
absorbed into the absolute.>

The Sivasamhiti mentions hathayoga by name but does not define it,
nor does it make it clear which of the many practices it teaches come under
its rubric. In its fourth patala it teaches all ten hathayogic mudris taught
in earlier works on hathayoga and, further confirming its roots in the tra-
ditions of Srividyﬁ, crowns them with its own, a hathayogic variety of the
hand-gesture yonimudri which occupies a central place in the rituals taught
in the Vamakesvarimata, one of the foundational texts of Srividyé.” The
Sivasambita contains detailed teachings on Kundalini, who is said to be the
“great goddess” (paradevati)*® and to “take the form of the creation of the
universe” (jagatsamsrstiripd).’® The purpose of its hathayogic mudras is to
awaken Kundalini and make her pierce a variety of lotuses and knots as she

4.88ab etc. with DYS 22c-23b, 72¢-82b, 98c-100b, 89¢-90b, 112-121, 157¢cd); one verse with the Siraditilaka
(8S 2.16 = ST 25.32); and one with the Vivekamairtanda (SS 3.81 = VM 119). Ten of the fifteen verses which
the Sivasambita shares with the Hathapradipika are not to be found in other texts (SS 3.5a-6b, 3.43, 3.108-109,
4.21, 4.23ab, 4.47ab, 4.88ab, 5.47, 5.222a-d, 5.254 = HP 4.22a-23b, 2.14, 1.18-19, 3.2, 3.6ab, 3.24cd, 3.87ab,
1.43, 2.76, 1.11).

35 See the invocations of the goddess Tripurabhairavi at 5.84 and 5.240, and teachings on the associated tripartite
Stividya mantrarija/milavidya. The mantrarija consists of vigbhava + kamaripa + Sakti, whose condensed forms
are aim, klim,and saub; it is taught at 5.80-85 and 5.234-235. Its three components also combine to make the
mitlavidya in the Vamakesvarimata (1.93-101). The yoginis said in the Sivasambita to be situated at the cakras
correspond to those in Bhaskararaya’s Saubhigyabhiskara commentary on Lalitdsahasranamastotra 148-158. The
assertions that the yogi can make himself irresistible to women (5.104), that he can become a second Kama (3.93),
and instructions to meditate on Kama (4.3), have parallels with the “love magic” taught in the Vimakesvarimata
and the associated earlier Nitya tantras, a Sakea textual corpus from which the cult of Tripura developed and
which was independent of the Vidyapitha literature (SANDERSON 2009:47; cf. GOLOVKOVA 2010:9, 41-53). The
Sivasambitd’s vedantic teachings (see in particular the first patals) confirm the connection with the cult of the
southern Sankaraciryas of Kanchi and Shringeri.

36 Sivasambiti 5.250a-251b:

trimgallaksais tatha japtair brahmavisnusamo bhavet |
rudratvam sastibhir laksaih $aktitattvam asitibhih ||
kotyaikaya mahayogi liyate parame pade |

37 Vamakesvarimata 1.164 and 2.13, and 3.27 in Jayaratha’s Vimakesvarimatavivarana ad loc.
38 Sivasambiti 2.23b.
39 Sivasambitd 2.24a.



rises upwards.*® Despite incorporating and reworking many of the Amrza-
siddhi’s verses on mabamudra, mabibandba and mabdvedha, and several
verses from the Dattatreyayogasistra, nowhere does the Sz’wzsam/]itd men-
tion bindudhdrana as the aim of any practice of yoga. Even vajrolimudra,
the practice of urethral suction which in the Darsitreyayogasistra and the
Hathapradipika is for the preservation of the yogin’s bindu,*" is made purely
Sakta in the Sivasambita,* where its sole purpose becomes the absorption
of one’s partner’s bindu or rajas, in order to combine them within one’s own

body.#*

So, to summarise early hathayoga: in its earliest formulations, which
are found in texts that are neither Sakta nor associated with the gurus of
the Nath sampradaya, hatha’s distinguishing feature is a variety of physical
techniques which are used to keep bindu or amrza, i.e. semen, in the head.
In contrast, contemporaneous Nath works emphasise the purpose of their
yoga, which they do not call hatha, as being the raising of Kundalini. To
this end, the Goraksasataka and Yogabija prescribe sakticalani mudra, the one
physical yoga technique exclusive to early Nath yoga. Meanwhile another
early Nath work, the Vivekamartanda, co-opts the mudris of hathayoga but
they are still said to work only on bindu, not Kundalini. In later Nath
and other Sakta works of the canon, the co-option of the Aatha techniques
(along with their name) is more developed, so that in the Sivasambita the
purpose of the hathayogic mudris has become the raising of Kundalini and
bindudhdrana is not mentioned.

Other methods of yoga

I shall now turn to a typology of yoga which became commonplace and
which, like the description of hatha practices, is found for the first time in
the Dattatreyayogasistra. Dattatreya teaches three methods of yoga: mantra,
laya and hatha. All three lead to rdjayoga, i.c. samdidhi.**

49 Sivasambitd 4.23-24.

4'The Dattitreyayogasistra’s teachings on vajroli (vv. 150c-159b) name only bindudhirana as its aim, not the
absorption of commingled sexual fluids. The Hathapradipika’s teachings on vajroli (vv. 3.82-89) describe it as a
technique of bindudhirana for the male yogin (a verse found in some witnesses after 3.89, but not in the edited
text, enjoins the absorption of both rajas and bindu). At the end of the section teaching amaroli and sahajoli, two
practices supplementary to vajroli, it is said (vv. 3.95-98) that the true yogini absorbs male bindu mixed with her
own rajas, thereby achieving total success (sarvasiddhim), knowing the past and present and becoming a khecari.

42858 4.78-87.

#Kundalini is not mentioned in the context of vajroli even in the Sivasambita, but in the c. 17th-century
Hatharatnavali the practice is explicitly said to awaken her (2.82).

44 DYS10a-11b.
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In some texts these different yogas are hierarchised and said to be suitable
for corresponding degrees of aspirant.#’ In contrast to the attitude implied
in the Buddhist texts referred to at the beginning of this paper, which place
mantrayoga at the centre of their systems of practice and mention hathayoga
as the yoga of last resort, in hathayogic works mantrayoga is for the lowest
level of aspirant,*® middling aspirants are suited to lzyayoga*” and hathayoga
is for those of the highest calibre.*®

Mantrayoga

Mantrayoga corresponds to the central practice of the tantras of the Saiva
Mantramarga, namely the repetition of mantras in order to obtain siddbis.
Of the Sanskrit works on early hathayoga, only the two texts most obviously
produced in Sakta milieux, namely the Khecarividyi and S’z’mmmhz’m’, teach
mantras for obtaining siddhis.*> In other works mantra practice is omitted
altogether’® or reduced to either the ajapa gayatri (the involuntary repetition
of ha on the outbreath and sz on the inbreath)’" or the repetition of o as
a purificatory technique.’?

Layayoga

Layayoga means “yoga through dissolution”. It is achieved by a wide variety
of methods, the best known of which is the raising of the serpent goddess
Kundalini upwards from the base of the spine to union with Siva in the head
via a sequence of, usually, six cakras. The cakras are associated with progres-
sively more subtle elements and KundalinT’s upward journey represents a
reversal of creation, a /aya or “dissolution”.?

45'The different degrees of aspirant are also taught in the Amytasiddhi (vivekas 15-18) but the Amytasiddbi does
not give a corresponding typology of yogas.

46 DYS12-14.

47885.17-20.

488S5.21-23.

4The teachings on the mantra of Khecari that were central to the earliest form of the Khecarividya (before the
teachings on the hathayogic #becarimudri were incorporated into it) become a relic in its later redactions. The
coded definition of the mantra was obscure to commentators and the verses in which it is taught were unintelligible
to scribes, so were corrupted in most, if not all, recensions of the text. See KhV'1.30c-38b and MALLINSON
2007:199 n.225.

59This is most striking in the Hathapradipika, on which see below.

51 Vivekamartanda 28-29, Gherandasambita 5.86-87; cf. Siradatilaka 25.50-52.

52DYS 87¢-88d, VM 70, SS 3.54, 3.71; cf. adhyiya 6 of the Yogayajiavalkya.

53 Dissolution into the elements is also mentioned at Yogasisra 1.19: bhavapratyayo videhaprakytilayanam. Saiva
works predating the hathayogic corpus often mention /zya, particularly in the context of meditations that lead
the yogin up through a hierarchy of elemental fattvas, and they teach some of the techniques associated with
the layayoga taught in hathayogic works, but they do not teach /zya to be a particular variety of yoga (personal
communication from Alexis Sanderson June 2011).
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'The Dattatreyayogasistra gives a mythological explanation of the origin
of layayoga which I shall now translate in full:>*

[Dattatreya said]
“Layayoga happens as a result of the dissolution of the mind by

54 Dattdtreyayogasistra vv. 15-26:
layayogas cittalayat samketais tu prajayate|
adinathena samketa astakotih prakirtitah]||xs||
samkrtir uviaca
bhagavan adinathah sah kimriipah kah sa ucyatam||16||
dattatreya uvaca
mahadevasya nimani adinithas ca bhairavah |
$abaresa$ ca devo ’yam lilaya vicaran prabhuh||17||
$rikanthaparvate gaurya saha pramathanayakaih)|
mithah §riparvate caiva kadalivanagocare||18||
girikate citrakiite supadapayute girau|
krpayaikaikasamketam $amkarah praha tatra tan||19||
tani sarvini vakeum hi na saknomi tu vistarit |
kani cit kathayisyami sahajabhyasavat sukham||20||
tisthan gacchan svapan bhufjan dhyayec chiinyam aharnisam)|
ayam cko hi samketa adinathena bhasitah||21||
niasagradrstimatrena aparah parikirtitah|
Sirahpascatyabhagasya dhyanam mrtyum jayet param||22||
bhrimadhyadrstimatrena parah samketa ucyate|
lalate bhriitale ya$ ca uttamah sah prakirtitah||23||
savyadaksinapadasya angusthe layam uttamam|
uttinasavavad bhiimau $ayanam coktam uttamaml||24||
Sithilo nirjane dese kuryac cet siddhim apnuyat|
evam ca bahusamketan kathayam asa $ankarah||2s]|
samketair bahubhi$ cinyair yas cittasya layo bhavet|
sa eva layayogah syad hathayogam tatah $rnul|26]||

B = Dattitreyayogasistra, ed. Brahmamitra Avasthi, Svami Kesavananda Yoga Samsthina 1982
® ], = Min Simh Pustak Prakas 1936 @ W, = Wai Prajna Pathasala 6/4-399 @ M = Mysore
Government Oriental Manuscripts Library 4369 @ W, = Wai Prajia Pathasala 6163 ¢ U= Yoga-
tattvopanisad

152 °layat ] J, W, MW,; °layah BU 15b samketais ] BW, W, ; samketas J, M, kotisah U e tu pra-
jayate ] parikirtitah U 15d samketa asta® ] BJ, W, W,; samketas sairdha® M 16a °nathah sah ]
B; °nathasya J,W,, nitha$ ca M, nathax$cxa W, 16b kimrapah kah sa ucyatam ] B; ko yam
ripah sa ucyate J,, kimriipam kah sa ucyatam W,, ko 'yam purusa ucyate M, ko yam ripah sa
ucyatim W, 17b °nithas ca bhairavah ] MW, ; °nithadikiny api BW,, °nathasya bhairavah J,
17¢ $abaresas ca devo "yam | MW, ; $ivedvaras ca devo ’sau B, §ivarisas ca devo yam J,, $ivedvaras
ca devo yam W, 17d vicaran | J, W, MW.,; vyacarat B 18a srikantha’ | B], W,; érikanthah MW,
18b saha pramatha® ] BJ, W, W,; sahasrapramatha® M (unm.)  °nayakaih ] M; °nayakan BJ,-
W, W, 18c mithah $riparvate caiva ] M; himaksaparvate caiva BJ, W,, himalayas tu parvate W,
19b supadapayute girau | BW,; sapadaniyatai gurau J;, sa yatha niyayoginah M, sapadanilaye
girau W, 19d $amkarah praha tatra tan ] BJ, W, W,; $abarebhyo hi dattavan M 20b na saknomi
tu vistarat ] BW,; na $aknomiti vistarat J,, nanyas $akto hi tam vina M, nan saknomi tu vistarat
W, 21b dhyayec ]| W, M; dhyayan BJ,W,, dhyayen U ® chiinyam ahar nisam ] niskalam i$va-
ram U 22¢ °pascatya’ | M; °pascac ca BJ, W,, pascat W, (unm.) 22d mrtyum ] mreyu W, @ jayet
param | BW; jaye param ], W,, °jayo varah M 23c lalate bhritale yas | B],; lalate bhatale ya$
W, W, lilavibhitilepas M 24c¢ uttina® ] BJ,M; uttinah W, W,e °savavad ] BW,M; “sikha[ra]d
J:, $aravad W,24d $ayanam coktam uttamam ] $apasanacottamottamam J, (unm.), $ayanam co-
ttamottamam M 25a §ithilo ] BW, W,; $ithila J,, hamseva M 26d hatha® ] M; karma® B, dharma®
J:W,, dhata® W,
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means of samketas, ‘esoteric techniques’. Adinitha has taught
eighty million samketas.”

Sambkrti said:

“Please tell me, what form does Lord Adinatha take? Who is he?”
Dattatreya said:

“The names of Mahadeva, the great god, are Adinatha, Bhairava
and Lord of the Sabaras. While that mighty god was sporting
playfully with Parvati in the company of the leaders of his troop
in [various places such as] Mount Srikantha, Sriparvata, the top
of a mountain in the region of the Banana Forest, [and] the
mountain at Citrakita covered with beautiful trees, he, Sankara,
out of compassion secretly told an esoteric technique to each of
them in those places. I, however, cannot teach all of them in
detail. I shall gladly proclaim some of them, [such as this one]
which consists of a simple practice and is easy:

While staying still [or] moving, sleeping [or] eating, day and
night one should meditate on emptiness. This is one samketa
taught by Siva. Another is said to be simply staring at the tip of
the nose. And meditation on the rear part of the head conquers
death. The next samketa is said to be simply staring between
the eyebrows. And that which is [staring] at the flat part of the
forehead between the brows is said to be excellent. [Another] ex-
cellent dissolution is [staring] at the big toes of the left and right
feet. Lying supine on the ground like a corpse is also said to be
an excellent [dissolution]. If one practices in a place free from
people while relaxed, one will achieve success. Sankara has thus
taught many samketas. That dissolution of the mind which oc-
curs by means of [these] and several other esoteric techniques is

layayogah. Next hear about hathayoga.”

Other works from the same period also mention samketas taught by

Siva.ss Jhandev’s commentary on the Bhagavadgiti, the Bhavarthadipika
(popularly known as the Jidnesvari), concludes its lengthy teachings on

Kundalini by declaring:56

55 The samketas of the siddhas are also mentioned frequently in the Hindi verses attributed to Goraksa. See

e.g. the Gorakhbani, sakhis 106, 115, 217.
56 Jidnesvari 6.291:

pimdem pimdaci grasu | to ha nithasamketica damsu | pari diunu geld uddesu | mahavisnu ||
291 |

See KiEHNLE 2005:31. KieHNLE (Joc. cit.) understands nitha® here to refer to the Natha sampradaya of Yogis but
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The swallowing of the body by the body: this is a samketa of Siva,
although here it is Lord Visnu who explains it.

The Yogabija, whose yoga is very similar to that of the Jadnesvari, con-
cludes its description of the raising of Kundalini in a similar fashion, say-
ing:*’

This alone is Siva’s samketa; it is characterised by [also] being the
samketa of the siddbas.

These samketas thus denote a variety of practices said to have been taught
by Siva, some of which have Sikta overtones, in particular the raising of
Kundalini, who in the Jizdnesvari passage cited above is said to be “mother
of the world” and “the highest goddess”.’® Other roughly contemporaneous
texts also give teachings on /laya (without calling its techniques samkeras).
These are all overtly Saiva and some also originate in milieux influenced
by Saivism’s more Sakta manifestions. Foremost is the practice of nddinu-
sandhina (which is also often called simply ndda): concentration on the
internal sounds which arise in the course of yogic practice, sometimes as
sequences of progressively more subtle sounds that correspond to the stages
of Kundalin®s ascent. The Sivasambiti says that ndda is the best form of
laya.5® Sequences of the sounds of ndda are taught in a variety of Saiva
works, including Sakta Tantras such as the Brahmayamala, Kubjikamata and
Matsyendrasambita.*

The second khanda of the Amanaska, which is likely to predate the Datti-
treyayogasistra by a century or two and shares 22 verses with the Kuldrna-
vatantra, also teaches laya. Laya is achieved by sambhavimudra, in which
the yogin is to gaze outwards unblinkingly, while focussing internally. This
technique is said first to have been given by Siva to Uma, the primal Sakti.
It is also taught in the Candrivalokana of Matsyendra.®® In the Amanaska’s

both internal and external evidence suggest otherwise: the poet is pointing out that the teaching derives from Siva
even though it is being told by Visnu, and the verse was written several centuries before 7itha was used to refer
to members of an order of yogis (MALLINSON 2011c).

57 Yogabija 136ab:

sa eva niathasamketah siddhasamketalaksanah |

58 Jndnesvari 6.272, 6.281.
5958 5.44 and 5.47.
6°0n ndda in Saivism see VASUDEVA 2004:273-280.
S Amanaska 2.10-11 (2.10 = Candravalokana 1, Hathapradipika 4.36):
antarlaksyam bahirdrstir nimesonmesavarjita |
esa hi $ambhavi mudra sarvatantresu gopital|2.10||
adigaktir uma caisa matto labdhavati puri |
adhuni janmasamskarat tvam eko labdhavan asi|2.11]|
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first khanda, which probably postdates the Hathapradipika by about a cen-
tury, the rewards of gradually increasing periods of /azya are taught. In the
last, which results from remaining in /aya for 24 years, the yogin becomes
absorbed in the saktitattva.t*

In the Sdrrigad/mmpaddhzltz’, a lengthy compendium of verses on a wide
range of subjects compiled near Jaipur in 1363, /zya is said to have been mas-
tered by Krsnadvaipayana and others, and to involve a series of meditations
working upwards through nine cakras and finally bringing about the union
of the body’s three saktis.®> The Amaraughaprabodha defines laya as medita-
tion on Siva in the form of a liziga at Kimarapa’s location in the body, and
as flowing amrta.** The Khecarividyi does not define laya but does teach
that after five months of visualisation of Kundalini’s ascent and her flood-
ing the body with amrta, the yogi achieves lzya in the five elements®s and it
associates laya with unmani, the “supramental state”.*®

To summarise: the samketas or “secret techniques” of layayoga comprise
a variety of meditations on, and visualisations of, places and energies in the
body, in contrast with the physical practices of hathayoga. They are taught
by Siva, often in works of Sikta orientation.

The yoga taught in the early texts associated with Nath gurus, with its
emphasis on the raising of Kundalini, corresponds more to the techniques
of laya than to those of hatha. An early and disjointed attempt at combining
the two can be found in the Vivekamairtanda; the somewhat later Sivasam-
hitd presents a more coherent synthesis; the most influential fusion is that
found in the Hathapradipika, to which we now turn.

The Classical Hathayoga of the Hathapradipika

Soon after its compilation by Svatmarama in the fifteenth century, the Hatha
pradipikd became the most influential work on hathayoga, in part, no doubr,
because it was the first text explicitly to make hatha its central concern. Texts
that taught the hierarchy of mantra, laya and hatha yogas®” were known to

> Amanaska 2.82:

caturvimsatibhir varsair layasthasya nirantaram |
$aktitattvasya siddhih syac chaktitattvamayo bhavet ||

63 Sarngadharapaddhati 43 50-4363.

4 Amaraughaprabodha 27.

65 Khecarividyi 2.39.

66 Khecarividyd 2.113ab.

71e. the Dattitreyayogasistra, Yogabija, Amaraughaprabodha and Sivasambita.
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Svatmarama, but he reduced their typology to a distinction between hatha-
yoga and rdjayoga, excluding mantra and laya yoga. The practices taught in
the Hathapradipika are all hatha and they lead to rdjayoga, i.c. samaidpi.
Mantra practice is notable by its complete absence in the Hathapradi-
pika.®® In contrast, many of the techniques of lzyayoga are incorporated
wholesale® and are thus for the first time taught under the rubric of hatha-
yoga.”® It is also in the Hathapradipika that various other practices which
were to become emblematic of hathayoga are for the first time taught as part
of hatha. These include non-seated dsanas, complex kumbhakas (methods
of breathing), and the sar karmani, six techniques for cleaning the body.
We see in the Hathapradipika the culmination of the process begun in the
Vivekamartanda, in which the Sakta laya technique of the visualisation of
the rising of Kundalini is overlaid onto the physical techniques of hathayoga,
techniques originally used for the purpose of bindudhirana, the preservation
of semen.”" The mudris taught in the Dattatreyayogasistra and Vivekamar-
tanda as methods of bindudhdrana are now said to be for raising Kundalini.”?

The Hathapradipika’s blanket agglomeration of the various techniques
of hathayoga and layayoga creates a somewhat incoherent whole. The shoe-
horning of Kundalini into the subtle physiology first found in the Amrta-
siddhi, in which the moon is in the head and the sun already occupies
KundalinTs seat at the ddhdra at the base of the spine, is awkward.”? The
Hathapradipika teaches two khecarimudris:’* the first keeps bindu in the

8 Mantrayoga does perhaps get a lexical nod in the name by which Svatmarama classifies the cleansing practices,
the verses teaching which are among the few that I am yet to find in eatlier works and which may thus be the work
of Svatmarama himself. Despite teaching seven such practices, he calls them the saz karmani, “six acts”, which is
the name also given to a group of six magical methods of overpowering one’s enemies that can be activated by
means of mantras taught in texts of the Saiva Mantramarga (sece BUHNEMANN 2000; the same phrase can also refer
to the six duties of a brahmin).

% For the most part the laya techniques are incorporated without alteration. An exception is the samketa of
lying like a corpse taught in the Daztitreyayogasistra (24cd), which in the Hathapradipika (1.32) becomes an
dsana, namely Savdsana, “the corpse pose” widely taught in modern yoga.

7° Laya is often mentioned in the Haghapradipika, particularly in the context of practices that elsewhere come
under the name of /ayayoga, and at one place (4.103) hatha and laya are differentiated, but the subject matter
of the text is, as evinced by its title, explicitly said to be Aatha, with the implication that all the practices taught
therein are hatha practices.

7'1 know of one exception to the principle of the raising of Kundalini not involving physical techniques in
pre-hatha Saiva works: in his commentary #d Netratantra 7.30, Ksemarija says that clenching and unclenching
the anus makes Kundalini point upwards.

7* Hathapradipika 3.s:

tasmat sarvaprayatnena prabodhayitum i$varim |
brahmadviramukhe suptim mudribhyisam samicaret ||

73Ct. Vivekamdrtanda 56ab, where the homology of the masculine bindu, siva and indu is felicitous, but that
of the triple-gendered rajas, sakti and sirya seems forced.
74 Hathapradipikd 3.31-53, 4.43-4.55.
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head and the second floods the body with amrta.

The reformulation of the hathayogic mudras as means of raising Kundalini
found in the Sz'mmm/]z'td is more coherent. Unlike Svatmariama, the com-
piler of the Sivasambita completely removed bindudbirana from the aims of
the hathayogic mudris. The coherence of the Sivasambitd is partly because
its compiler was happy to flaunt his sectarian affiliation, giving him a freer
hand than Svatmariama had. As noted above, the Sivasamhiti is a product of
the Sakta Srividya tradition. As well as that cult’s mantras it teaches detailed
visualisations of the cakras through which its techniques make Kundalini
rise. Each cakra is to be visualised as having a specific group of syllables in
its spokes, together with a siddha and a yogini, and the yoginis correspond
to those taught elsewhere in the texts of Stividya.”s In contrast, the Hatha-
pradipika, despite stating that the purpose of the hathayogic mudras is the
raising of Kundalini, makes no mention of cakras. Svatmarama, in addition
to casting light on hatha, had two unspoken further aims when compiling
the Hathapradipiki. He sought to lay claim to hathayoga for the siddha
tradition while continuing a process that had started at least two centuries
earlier, in which Saiva yoga was being severed from its sectarian roots. The
beginnings of this process can be seen in the teachings on yoga found in the
Matsyendrasambita, in the introduction to his edition of which Csaba Kiss
has made the observation that the text’s cult is indicative of

...a phase in the history of yoga when yogic teachings start to
become detached (perhaps not for the first time) from the main-
stream religion, in this case tantric Saivism, by eliminating sec-
tarian boundaries through the concealment of sectarian marks
such as easily decodable deity names, mantras and iconography
and start to prepare for a formative period of a pan-Indian yoga,
which can again become an alternative for the ofhcial/conservative
religion.”®

Thus Svatmarama, while seeking to stake a claim on hathayoga for the
siddha tradition, also sought to avoid alienating any of that tradition’s dis-
parate elements. The list of synonyms of samddhi which he gives at the
beginning of the Hathapradipika’s fourth upadesa is a roll call of the various
goals of different siddha traditions’ methods of yoga,”” but nowhere does

75See footnote 35.

76Ki1ss 2009:97.

77 Hathapradipika 4.2-4.4:
athedanim pravaksyami samadhikramam uttamam |
mrtyughnam ca sukhopayam brahmanandakaram param ||4.2||
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he mention sect-specific features such as metaphysics, mantras, or sets of
cakras.”®
Svatmarama’s appropriation of hathayoga for the siddha tradition is evinced

by his naming as masters of hathavidyi approximately thirty mahasiddhas,
including Matsyendra, Goraksa, Virapaksa, Caurangi and Carpati, whose
names also occur in lists of Nath gurus.” The texts that he used to compile
the Hathapradipiki, however, come from a much broader range of tradi-
tions. Thus Svatmarama borrows approximately 20 verses from the Datta-
treyayogasistra, yet he makes no mention of Dattatreya anywhere in the text.
The Dattatreyayogasistra is the product of a Vaisnava tradition which coa-
lesced into the yogi suborders of the Dasanami Samnyasis, in particular the
Giris and the Puris.®® Dattitreya is the tutelary deity of the Jana Akhara,
which today is the largest of the Samnyasi akhdris and whose members are
predominantly Giris and Puris, and there is a long history of rivalry, or at
least differentiation, between the Naths, with Goraksa as their first guru, and
the Samnyasis, with Dattatreya as their istadevati.® To this day the Nath
Yogis of northern India, despite displaying an otherwise broad inclusivity,
will have little to do with Dattatreya.

rajayogah samadhis ca unmani ca manonmani |

amaratvam layas tattvam $inyasanyam param padam ||4.3||
amanaskam tathadvaitam nirilambam nirafijanam |
jivanmukti$ ca sahaja turya cety ekavacakah ||4.4]|

78 The six-cakra system was yet to achieve hegemony in yogic discourse. See e.g. the Sarrigadharapaddhati which
mentions groupings of both six and nine cakras (4298-4300, 4351-4360).

79 HP1.5-8.

89Textual, ethnographic and iconographic sources show that the Saiva orientation of these suborders did not
take hold until the seventeenth century as part of the formalisation of the Dasanami order (see my forthcoming
monograph Yoga and Yogis: The Texts, Techniques and Practitioners of Traditional Hathayoga).

81See for example the early eighteenth-century Bachittar Natak of Guru Gobind Singh, caupai 23-24 (translated
in KoHLI 2005:126):

Then I created Datt,

who also started his own path,

His followers have long nails in their hands,

And matted hair on their heads,

They do not understand the ways of the Lord. 23
Then I created Gorakh,

Who made great kings his disciples,

His disciples wear rings in their ears,

And do not know the love of the Lord. 24

The second largest akhadrai of the Samnyasis, the Mahanirvani, has as its tutelary deity Kapila, who, as mentioned
above, is credited in the Dartatreyayogasistra as being the originator of some of the practices of hathayoga.
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Munis and Siddhas

Some of the Hathapradipika’s teachings on the more gymnastic dsanas are
taken from the Vasisthasambiti.** As an ancient 7si not closely associated
with an ascetic order, there were no sectarian reasons to sideline Vasistha
and he does get a brief mention in the Hathapradipika when it is said that
the dsanas taught therein are those that were accepted by munis such as
Vasistha and yagins such as Matsyendra.®?

This distinction between munis or rsis and yogins or siddpas is found
in a wide range of texts.** In a somewhat confused analysis based in the
main on the Dartitreyayogasistra and the Vivekamartanda, the Sarvigadhara-
paddhati says that hathayoga is of two sorts, one practised by Goraksa and
others, another by Markandeya and others.®s The latter refers to the yoga
taught to Markandeya by Dattatreya in the Markandeyapurina. Elsewhere
in the Sa'mgad/mmpadd/mti rdjayoga is said to be of two varieties.*® The first,
which was mastered by Dattatreya and other mahitmans, corresponds to
the bindudhirana hathayoga of the Dattatreyayogasistra; the second, whose
practitioners are not identified, uses the breath to raise Kundalini upwards
through five cakras. The roughly contemporaneous Maithili Varnaramdikara
gives a list of siddhas and a list of munis.*” Among the former are a number
of Nath gurus, including Goraksa; among the latter are Markandeya and
Kapila.

What this boils down to is a distinction between layayoga-practising sid-
dhas such as Goraksa and hathayoga-practising munis such as Kapila or Dat-
tatreya, which manifests among today’s ascetics as a distinction between
the Sakta Naths and the relatively more orthodox Daganamis and Rama-
nandis. This distinction should not be applied too rigorously, however,
because there are many anomalies, in particular lexical ones. Thus Kapila,
though most commonly said to be a muni, is described as a siddha in texts

82The Vasisthasambitd’s verses on these dsanas are also found (sometimes with changes of metre) in earlier Pas-
caratrika texts, texts which are thus the first to teach non-seated dsanas as techniques of yoga. See for example those
on mayirdsana at Vimandrcanakalpa patala 96, Pidmasambita yogapida 1.21-22, Ahirbudhnydsambiti 31.36-37,
Vasisthasambhita yogakinda 1.76-77, Yogaydjiavalkya 3.15a-3.17b and Hathapradipika 1.30.

83 Hathapradipika 1.18. Elsewhere in the Hathapradipiki we find more references to these two traditions: after
the description of bhadrasana, which, like mayirisana, is taught in a variety of Pancaratrika works that predate the
Hathapradipika (Vimanarcanakalpa patala 96, Padmasambiti yogapida 1.16¢-1.17d, Ahirbudhnydsamhiti 31.41,
Vasisthasamhiti 1.79, Yogaydjiavalkya 3.12), it is said that siddhayogins call it goraksisana (Hathapradipika 1.5 4).

84 As well as the examples given here, see also Vyasa’s Bhdsya on Yogasitra 3.51, Vivekamartanda 74 and Jianes-
vari 6.154-156.

85 Sarngadbarapaddbati 4372.

86 Sarngadharapaddhati 4364-4371.

87 Varnaratnakara pp. s7-58.
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as diverse as the Bhagavadygita and the Dattatreyayogasistra itself.®®

The Muni tradition of Hathayoga

Kapila’s ambiguous status is important for our understanding of the muni
tradition which developed the techniques of early hathayoga. The first for-
mulation of the practices distinguishing it from other methods of yoga is
taught in the Dattatreyayogasistra where it is said to be the doctrine of the
school of Kapila and other siddhas; the practices are taught as an alterna-
tive to the way of the kavi, the eightfold yoga practised by Yijfavalkya.®
BrRONKHORST has shown how Kapila was associated with the practice of
“non-Vedic” asceticism® and the Dattitreyayogasistra appears to confirm
this when it contrasts Kapila’s yoga with that of the more orthodox Vedic
rsi Yajhavalkya.

The practices of ascetics beyond the Vedic pale are only mentioned in
passing in early textual sources. In fact, very little of the actual practices
of ascetics is taught in texts, Sanskrit or otherwise. This is not surprising:
asceticism and scholarship are uncommon bedfellows.”” The only ascetic
practice that is treated in any depth in Sanskrit texts is yoga, and this is be-
cause it is one of the few of their practices which is not restricted to ascetics
alone. The Sivasambita, for example, is explicitly aimed at householders.?*
The techniques of hathayoga are not taught in Sanskrit texts until the 11th
century or thereabouts. It is my contention that they did not appear ex
nihilo, but that they developed from techniques practised by ascetics from
at least the time of the Buddha. The Buddha himself is said to have tried
both pressing his tongue to the back of his mouth, in a manner similar to
that of the hathayogic kbecarimudra,” and ukkutikappadhina, a squatting
posture which may be related to hathayogic techniques such as mahiamudra,

88 Bhagavadgita 10.26, Dattitreyayogasistra 131.

8 Dartitreyayogasistra 29, 130-131.

9°BRONKHORST 2007:61-68. To the examples given by BRONKHORST may be added verse 20.153 of the Brhaz-
kathaslokasamgraha which suggests the antinomian nature of the soteriological practices of Kapila: of Canda-
simhas city Budhasvamin writes, “There the vices that usually terrify those who want to be liberated from the
wheel of rebirth are prescribed by Kapila and others in treatises on liberation” (yena dosena samsarit paritrasyanti
moksavaly | sa tasmin moksasistresu Sriyate kapilidibhi ||.

9*Studying books is scorned by the Naths (YoGI 1924:11) and this attitude is found among other traditional
yoga-practising ascetics of today. At the 2010 Haridwar Kumbh Mela I was informed, over the din of competing
loudspeaker systems blaring out pravacans from ascetic-scholars, that within living memory it was normal for any
Ramanandi ascetic who dared to expound the $is#ras to the public to be thrown off his dsan and beaten up by his
peers.

92See SS 5.258-260, the final verses of the text.

93See MALLINSON 2007:17-19.
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mahibandha, mahavedha, milabandha,** and vajrisana®s in which pressure
is put on the perineum with the heel, in order to force upwards the breath
or Kundalini.?® Elsewhere in the Pali Canon these same practices are asso-
ciated with #dpasas and Ajivikas,?” who, together with other austerities, are
also said to practise the “bat-penance” (vagguli-vata), which is generally as-
sumed to mean suspending oneself upside-down from a tree, thus inverting
oneself in a fashion not dissimilar to the hathayogic viparitakarani mudra.
In early Sanskrit sources too we find mentions of ascetics practising austeri-
ties suspended upside-down.?® All these practices are undertaken by ascetics
who are celibate and it seems likely that some of their austerities were linked
with the preservation of semen in the manner of similar techniques taught
in the texts of early hathayoga as methods of bindudhpirana, and that these
ancient and previously obscure ascetic practices come to light as the mudris
of early hathayoga.

Within these older sources we find no mention of forerunners of vajroli-
mudra,”, the quintessential and crudest method of bindudharana, in which
semen is resorbed through the urethra. Not all ascetics, whether those of
mythology or scriptural prescription, were celibate’® and it may be that
some of their historical counterparts used the technique of vajrolimudri in
order to be able to have sex and preserve their bindu, to have their cake

94See e.g. Dattdtreyayogasistra 132-136, 143-145.

95 See e.g. Goraksasataka 15. This variety of vajrisana is variously known as svastikdsana, siddhisana and mitla-
bandhisana (see GOODALL 2004: 349-350 n.730).

96The Buddha is said to try this and a variety of other ascetic techniques in the Mahdsihanidasutta (Majjhima
Nikdya 1:78).

97 Ajivikas are said to practise ukkutikappadhina in the Nangutthajataka (Jataka 1:493) and the Kassapasiha-
nddasutta (Dighanikdiya 1:166), tapasas in the Setaketu and Uddilaka Jatakas (Jataka 3:235, 4.299). Ukkutika-
ppadhina is also mentioned at Dhammapada 141 and Ariguttara Nikdya 1.296 and 2.206.

98See e.g. Vaikhanasasmartasitra 8.8 (CALAND 1929:191), which mentions those “who hang with their head
downwards” in a list of celibate hermits who practise a variety of austerities, and the following references in the
Mahibhdrata: 1.13.10-13 and 1.41.1-3, in which the @rdhvaretas muni Jaratkaru finds his ancestors performing
penance by hanging over a big hole (cf. Agastya at 3.94.11-14, whose ancestors say they are performing the penance
in order to get offspring); 1.26.2, in which Garuda sees some Valakhilyas hanging upside-down; 3.185.4-5, in
which Manu practises extreme zapas (as well as hanging upside down, he is also said to stand on one leg and hold
up his arms); 12.126.18, in which the muni Tanu meditates upside down; 13.7.8-13, in which Bhisma describes a
variety of ascetic practices to Yudhisthira, amongst which is hanging upside down. The practice of hanging upside-
down was relatively common until recently but appears from my ethnographic inquiries to have died out. See
e.g. the c.1830 illustration of tapkar dsan from an illustrated manuscript of Jayatarama’s Jogpradipaka reproduced
at BUHNEMANN 2007:51, and the photograph of an “Urdhamukhi Sadhu” at OmaN 1903:46. Hanging upside
down or performing a headstand has been a Sufi practice for at least a thousand years (SANAULLAH 2010:643).

99 McEVILLEY’s claim (1981:66) that vajroli is referred to in the Brhadaranyakopanisad is not borne out by the
text.

°°Dattatreya himself is said in the 17th adhyaya of the Markandeyapurina to have indulged in wine, women
and song in an unsuccessful attempt to dissuade some young sages from seeking his tutelage. The final verse of the
same adhydya (17.25) says that he practises zapas and also that he is “a master of yoga meditated upon by yagins
seeking liberation” (yogisvaras cintyamano yogibhir muktikarksibhip).

The dharmasastras allow vanaprasthas to take wives with them to the forest but they are to remain chaste and
undertake more extreme austerities than the solitary samnyasis (KANE 1974:928-9).

21



and eat it, as it were. It is this understanding of vajro/i that has remained
predominant in India, rather than the more infamous aim found in Sikta
hathayogic texts such as the Sivasambita, that of absorbing the commingled
sexual fluids of both the male and female partners.”" Although our ear-
liest clear-cut reference to vajroli is in the Dattatreyayogasistra,”* a recent
edition of a section of the Brahmayimala which teaches the asidhiravrata,
the “knife’s edge penance”,’* suggests a milieu in which vajroli might have
been used. As taught in the Brahmayimala, the asidharavrata was a form of
coitus reservatus quite distinct from Sakta sexual practices which employed
sexual fluids in ritual. Its emphasis on continence would have been nicely
complemented by vajrolimudra, which could have been employed should
the ascetic have fallen off the knife-edge.

So far, among the sources cited as evidence for the ancient muni tradi-
tion of bindu-oriented hathayoga, other than the Amrtasiddhi there are no
Saiva works. But the Saiva associations of some of its practices are clear, even
as taught in the Vaisnava Darzitreyayogasistra.’** Most obviously, there are
the names of mudras such as jalandharabandha, uddiyinabandha, maha-
mudra, mahavedha, vajroli, sahajoli, amaroli and khecarimudya, all of which
are redolent of Saivism. Mahamudra is said in the Dattatreyayogasistra to
have been taught by Bhairava.’®> And in vajrolimudri there is perhaps a
link between hathayoga and the practices of the earliest Saiva ascetics. The
asidhdravrata mentioned above was probably practised by Pasupatas and

191 See e.g. Sﬂﬂkﬂrﬂdzgvz]’aya 9.90, where Krsna is said to use vajroli in order to be able to sport with the gopis

and Sarvarngayogapradipikd 3.14, where Siva is said to use it while making love to Gauri so that Kama cannot
reach him. Cf. Siddhasiddhintapaddhati 2.13; see also footnote 114.
1°2 Vajroli may also be obliquely referred to at Amytasiddhi 7.8-13:

sa bindur dvividho jfieyah pauruso vanitiabhavah |
bijam ca paurusam proktam raja$ ca strisamudbhavam ||7.8||
anayor bahyayogena ststisamharau jayate nrnam |

yada tv abhyantare yogas tadi yogo hi bhanyate ||7.9]|
kamaripo vased binduh kiitigaratnyafkotare |
piirnagiri sada spar$ad vrajanti madhyamapathe ||7.10||
yonimadhye mahiksetre javabindiirasannibham |

rajo vasati jantiinim devitatvasamavrtah ||7.11||

bindus candramayo jiieyo rajah siiryamayas tatha |
anayoh samgamah sadhyah katagire tidurghate ||7.12||
esa tattva paro dharma esa yogah paro matah |

esa muktiprado margah esa guhyatamah parah ||7.13||

J = Maharaja Mansingh Pustak Prakash, Jodhpur, Acc. No. 1242.
8a dvividho ] em.; vividho J 9b srstisamharau | em.; srstisamhara J 1ob katagara® ] em.; katadhara
J 10d vrajanti | em.; *va*jamti ] 13b yogah | em.; yoga J 13d parah | em.; param J
193 HATLEY 2011
194The Dartarreyayogasistra names Saiva ascetics among the possible practitioners of its yoga teachings when it
mentions “he who says namah sivaya” (namahsiviyavici) at verse 44.
195 Dattatreyayogasistra 132.
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Atimarga ascetics, who were separate from the Mantramarga traditions in
which Saktism developed.™

Strengthening the link between the practices of hathayoga and those of
earlier ascetics is the fact that the ascetic traditions whom our textual sources
show to have been most closely associated with the practice of hathayoga
since its first textual codification, traditions which are today best represented
by the Dasanami Samnyasis and the Rimanandis, are also the ascetic orders
most closely associated with the practice of zapas: their ascetic practices in-
clude many of the austerities mentioned together with the forerunners of
hathayogic techniques in our earliest sources, and some of the dsanas taught
in later manuals of hathayoga correspond exactly to ancient austerities such
as standing on one leg or holding one or both arms in the air for long peri-
ods."” The origins of many of the physical practices of hathayoga are thus to
be found in zapas, in particular the bodily austerities undertaken by the as-
cetics most often associated with the practice of yoga in early sources, rather
than in the more rarefied formulations of mental yoga taught in, say, the
Yogasiitra and its commentaries or Buddhist works.™® Indeed, all formula-
tions of yoga as yoga prior to the appearance of the hathayogic corpus show
it to be a mental, meditative practice, its physicality limited to sitting in a
suitable position and regulating the breath.

It was onto the bindudhirana-oriented hathayoga of this ascetic tradition
that the Kundalini-oriented lzyayoga of the siddha tradition was grafted. The
name hatha suggests the difficult asceticism with which its early techniques
had been associated, but this did not sit well with all of the practitioners
of the newly Sakta hathayoga, either laya-practising siddbas or householders
unsuited to practising zapas.’® In the Yogabija we see an attempt to obfus-
cate the primary meaning of hatha by resorting to an esoteric nirukti which
is often repeated in later works and secondary literature: /2 means “sun”,

106 HATLEY 2011:2?

197These austerities include going naked, sitting in the summer sun surrounded by fire, remaining immersed
in cold water at night in winter, and spending long periods standing up (sometimes on just one leg) or holding
up one or both arms. For examples see the references in notes 97 and 98, as well as the following: Markandeya-
purdna 31.24, Kathisaritsigara 6.4.11, Kiarmapurina 2.27.29-30, Matysapurina 35.17, 171.1 etc; Vayupurina
(Revikanda) s4.50, Bhigavatapurina 7.3.2 and Lirigapurina 1.69.76.

108 Tapas is one of the five niyamas, “observances”, prescribed at Yogasitra 2.32. In his Bhasya thereon, Vyisa
defines zapas as the endurance of opposites (dvandvasahanam); “opposites” include hunger and thirst, heat and
cold, and sthandsana, “standing up and sitting down”, which may refer to the physical postures maintained for
long periods by ascetics. Other parts of hatha practice also correspond to the zapas of old. Prandyima, in concert
with its expiatory and purificatory capabilities (on which see VAsuDEvA 388-389), is said in dharmasastric literature
to be the highest form of zapas (Manu 2.83, 6.70; Visnu 55.17, Vasistha 25.5). Matsyendrasamhiti 4.2 says that
prindyima is both yoga and tapas; Amanaska 2.42 says that the various techniques of prandyima are unpleasant
and difficult (dubkhitmakair durjayaib).

'°9In some modern manifestations of yoga the physical practices of hathayoga are identified with zapas. See
SMITH 2009 and SARBACKER 2009:174-175.
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tha means “moon” and their yoga or union is hathayoga."*° The rehabilita-
tion of the word hatha in the face of yoga’s universalisation was ultimately
unsuccessful, however, and the use of the word in the context of yoga fell
out of favour in all but scholastic typologies of the subject and, in recent
years, in secondary and popular literature on yoga. In vernacular literature
hath continued to refer to extreme ascetic practices.’"

Conclusion

I shall conclude with some speculative remarks on the broader context of
the Sakta co-option of hathayoga.

Firstly, my findings raise the question of why these physical yoga tech-
niques started to be codified approximately one thousand years ago, partic-
ularly if; as I contend, they were already ancient. This seems to me to be
connected with the severing of yoga from its sectarian moorings mentioned
earlier, which served to make yoga available to all. Much of the practice of
hathayoga as taught in its texts appears to be for ascetics. Several of its tech-
niques are distasteful or difficult and take a lot of time and effort to master:
the yogin is often instructed to carry out his practice in an isolated hut. But
at the same time most of the texts of hathayoga are explicitly anti-sectarian

110 Yogabija 148c-149b, which is cited at Hathatattvakaumudi s5.29; cf. Hatharatnivali 1.22. Of the various
possible referents of sun and moon, the most commonly given in this context are the pirigali and ida nadis
(i.e. the channels carrying prana which run from the base of the central column to the right and left nostrils
respectively); see e.g. Vivekamartanda 32. Other possibilities include the prina and apina breaths (Amytasiddhbi
6.11-13), Sakti and Siva, as menstrual fluid and semen (Vivekamartanda 74-76), or the tip of the tongue and the
forehead (Khecarividyi 2.72-74).

"""The Yoga Upanisads largely consist of verses from hathayogic works (Bouy 1994) yet only the Yogatastvopa-
nisad mentions hatha (in verses taken from the Dattitreyayogasistra: Yogatattvopanisad 19, 24 = Dattatreyayoga-
Sdstra 9c-10b, 26). The one Sanskrit text produced in a Nath milieu after the formation of the Nath sampradiya,
namely the circa 1700 Siddhasiddhintapaddhati, makes no mention of “hatha” yoga. In Hindi works, what might
be understood as hathayoga is referred to simply as yog/jog. Other than in the doxographies of Sundardasa, the word
hath (the Hindi form of hatha) is used only once in the context of yoga in the corpus of medieval Hindi literature,
in the Pran Samkali of Cauranginath (v. 256), in which hath jog is said to be the union of the sun and moon.
Elsewhere in the medieval Hindi corpus, Aath in the context of religious practice refers to extreme austerities
and is usually scorned (see e.g. Gorakhbani sakhi 31, Guru Granth Sahib 905.4 and 1305.6 (in the latter hath is
associated with hanging upside down), and the verses attributed to Carpatnith found in a manuscript dated 1711
cE and translated in SINGH 1937:68-71). Jayatarima’s 1737 CE Braj Bhasha reworking of the long recension of
the Hathapradipika is called Jogpradipaki and, despite the many references to hatha in its source text, does not use
the word hatha/hath in its 964 verses, except when listing the Hathapradipiki among its sources (v. 956). Hindi-
speaking yogis in India today do occasionally use the compound hath-yog, perhaps influenced by Sanskrit texts.
In their understanding hathayoga encompasses difficult and uncomfortable practices, including non-physical ones
such as mauna, a vow of silence. I have heard such ascetics translate sathayoga into English as the conveniently
homophonic “hard yoga”.
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and universalist,""* and state or imply that anyone can practice yoga.'"> Va-

jrolimudpri in particular - if only as an ideal''# - would have assisted in open-
ing up the yoga practice of ascetics to all. The Sivasambita says that through
its practice even householders can attain liberation, without observing the
restrictions taught in the texts of yoga.'™

Written in simple Sanskrit and free from the abstruse metaphysics of the
Yogasitra and its exegesis, or the esoterica of Saiva yoga manuals, the texts
of hathayoga are the first works on yoga that are accessible to all. This made
its aims, liberation and siddpis, also accessible to all, without the need for
priestly intermediaries, ritual paraphernalia or sectarian initiations. We see a
similar democratisation of religion in the bhakti cults that started to develop
during the same period and this may have been a corollary of the demise of
Saivism, at least as a grand, state religion.

The democratisation of yoga was responsible for the production of its
texts. Ascetics had learnt hathayoga through oral teachings for centuries, but
once its teachings had opened up to householders, texts were produced, per-
haps as the result of patronage by these new practitioners, who would have
enlisted pandits to codify the teachings of ascetic gurus. At first these yoga
manuals were written in Sanskrit, which would have limited their audience,
but vernacular texts containing teachings on yoga soon appeared. Jaandev’s
late thirteenth-centuryBbhavarthadipiki commentary on the Bbagavadgita,
popularly known as the J7dnesvari, contains exquisite teachings in Marathi
on the ascent of Kundalini, and the Tamil 7irumantiram, which probably
dates to a similar period,"*® has extensive teachings on hathayogic tech-

""*E.g. Dattitreyayogasistra 41a-42b:
brihmanah $ramano vapi bauddho vipy arhato ‘thava|
kapaliko va cirvikah $raddhaya sahitah sudhih||

yogabhyasarato nityam sarvasiddhim aviapnuyit|

113 Women are said to practise vajroli at Dattitreyayogasistra 155 and Hathapradipiki 3.84, 3.95-98. Cf. Hatha-
ratndvali 2.80-117. Amytasiddhi 19.6 says that both the avadhira and grhastha can practise yoga. The Sivasambita
is aimed squarely at householders (but it is less open to women: unlike in the Dattatreyayogasistra and Hathapra-
dipikd women are not mentioned as practitioners in its description of vajroli).

"4Householder wrestlers in Kota, Rajasthan, for whom the refinement and preservation of bindu is an impor-
tant part of their practice, speak highly of vajroli but do not practise it (personal communication from Norbert
PeaBoDY June 11th 2010).

TS Sivasambiti 4.79:

svecchaya vartamino ’pi yogoktaniyamair vina|
mukto bhaved grhastho ’pi vajrolyabhyasayogatahl||

Cf. Dartatreyayogasistra 152:

svecchaya vartamino ’pi yogoktaniyamair vina|
vajrolim yo vijinati sa yogi siddhibhajanah||152||

116See GOODALL 1998:xxxvii n.85 and 2004:xxix.
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niques. Vernacular yoga manuals do not appear in the north until the
seventeenth-century Jndnasamudra and Sarvangayogapradipika of the Dada-
panthi scholar, Sundaradasa, and the eighteenth-century Jogpradipaka of the
Riamanandi Jayatarama.''”

The universalism and antisectarianism taught in the texts of hathayoga,
which facilitated the coming together of the Sikta and ascetic yogas, was
mirrored by the ascetic milieu of the time, which saw a common ascetic
identity develop, drawing on a wide range of sources, from Sikta to Sufi,
with the result that, to this day, the yogins of the various North Indian as-
cetic orders are very similar in appearance and lifestyle. However, by the
seventeenth century, out of this relatively homogeneous ascetic soup, var-
ious ascetic sects did solidify. The co-option of hathayoga by the fledgling
Naths may have been part of this process of sect-formation, symbolising
their abandonment of more licentious Kaula practices in favour of a celi-
bate ascetic lifestyle. Thus the final verse of the Goraksasataka is the follow-
ing declaration:™™®

We drink the dripping liquid called bindu, “the drop”, not wine;
we eat the rejection of the objects of the five senses, not meat;
we do not embrace a sweetheart [but] the Susumna ndidi, her
body curved like kusa grass; if we have intercourse {...7 it
takes place in a mind dissolved in the void, not in a vagina.

The “Saktisation” of hathayoga - and yoga more broadly conceived - was
entirely successful, to the extent that even the celibate bindu-yoga traditions
were made more Sikta through incorporating Kundalini into their prac-
tice."" She features widely in the so-called “Yoga Upanisads” which were

171 do not include here the Gorakhbani, the esoteric pads and sakhis ascribed to Goraksa but probably written
in the sixteenth century, whose obscurantist esotericism disqualifies their use as manuals by aspiring yogins.
Y18 Coraksasataka 101 (cf. Hathapradipiki 3.46-48.):

ya bindvakhyeti dhara vigalitamanasa tam pibamo na madyam
paficinim indriyinim visayanirasanam carvayimo na mamsam |
alingamo na kantam kusakutilatanum nadikam tam susumnam

$iinye citte praline tpravilaya vivasant maithunam cen na yonau ||1o1]|

119The Siktisation of hathayoga obscured the origins of its practices. In secondary literature it is widely assumed
that the mudris of hathayoga arose in Sikta milieux. As I have shown, it is likely that they in fact developed
amongst non-Vedic ascetic traditions. To add to the textual evidence I have cited, I would like to mention two
pieces of external, negative evidence that suggest that the hathayogic mudris were not part of Sakta practice. The
bindudharana techniques unique to early bathayoga, such as khecarimudra, vajrolimudri and viparitakarani, are
not found in Tibetan sources, implying that they were not part of the tantric traditions, in particular that of the
siddhas, including “Naths” such as Matsyendra and Goraksa, which travelled to Tibet during the centuries prior to
the establishment of the Tibetan Buddhist canon. Secondly, I have long been puzzled about how, if kbecarimudra
developed in Sakta milieux, there are no comparisons of it with sexual intercourse in our textual sources, when
there are such obvious parallels between the tongue entering the void above the palate and the penis entering a
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compiled in the seventeenth and eighteenth centuries; several of the mu-
dras taught in the Jogpradipaka are said to raise Kundalini; and a Daganami
Samnyasi that I met at Gangotri in 2006 told me that his mastery of vajroli-
mudri enabled him to resorb his semen should Kundalini make him in-
voluntarily ejaculate as she passed through his svidbisthina cakra. Persian
works on yoga composed from perhaps the fourteenth century onwards in
order to satisfy Islamic interest in the subject are full of descriptions of Sakta
practices.”*°

In fact, so successful was this Saktisation of yoga and its appropriation
by the Naths, that yoga and yogis of all stripes came to be associated by
some with the more malevolent practices of Saktism, ™" an association that
persists to this day despite the oldest and most persistent hathayoga tradi-
tion being that of the generally benevolent munis, represented today by the
Daganami Samnyasis and Ramanandis. It is the muni tradition that has
been responsible for all the new texts and exegesis of hathayoga since the
time of the Hathapradipiki. Meanwhile the Sikta and, in some cases, sinis-
ter, Naths have produced no further manuals of hathayoga and have ceased
to practise it,'** preferring to remain true to their roots and practise Sikta
tantric ritual.
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