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Abstract
This thesis aims at gaining a deeper understanding of the relation between yoga and death in the early Saiva
tradition of the Pasupatas, based on two Pasupata texts: the Pasupatasitra and the Skandapurana. The thesis
presents an analysis and interpretation of textual passages that treat the last moment of the life of a Pasupata
ascetic in order to find out whether or not his death can be interpreted as a form of ‘self-induced yogic death’.
The inquiries start with introducing the philosophical and religious environment wherein the Pasupatasiitra
and the Skandapurina were written. After that, the relation between yoga and death in upanisadic and epic
sources is treated, thereby referring to early manifestations of utkranti (rising upwards, ‘yogic suicide’). The
pivot of this thesis is a translation, analysis and discussion of fragments of the Pasupatasitra and the
Skandapurana. With regards to both texts I discuss the possibility of interpreting the death of a Pasupata as a
self-induced yogic death. This is followed by a conclusion. Following the analysis of the primary sources, it
will become clear that yoga and death stood in a much closer relation than one might expect; this thesis claims

that the death of a Pasupata can be interpreted as an early form of self-induced yogic death.
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You would know the secret of death. But how shall you find it unless you seek it in the heart of life?
... For what s it to die but to stand naked in the wind and to melt into the sun? And what s it
to cease breathing, but to free the breath from its restless tides, that it may rise and expand and

seek god unencumbered?

The Prophet, Khalil Gibran (1923)






Preface

This thesis is a combination of my many loves: Sanskrit, religious studies, philosophy, and of course mera
pahla pyar, India. When I first travelled through India I was nineteen. As a true teenager I was against almost
everything my mother liked, including yoga, which I associated with in dungarees hoisted middle-aged new
age women. Not that my mother was such a person, that is to say: she was not new age. Well, now I know
better about yoga (and my mother). Yoga has caught me. Not so much, as most people would expect, as a
practice, but rather as a phenomenon. I love practicing yoga, but what I find truly fascinating is the
development of yoga over the course of roughly two and a half millennia; its practices have radically changed,
yet there is some essence that seems unchanged.

I have always liked a bit of controversy, so when I first read Peter Schreiner’s article “Yoga — Lebenshilfe
oder Sterbetechnik” I instantly felt an enthusiasm to write my thesis about the apparent paradox of yoga and
death. Fortunately, my professor was at least as enthusiastic, especially when I decided to limit the thesis to
yoga and death in Pasupata Saivism—his academic expertise and I dare say passion.

Let me therefore first and foremost express the deep gratitude I feel for my teacher, my guru, professor Peter
Bisschop, who has supervised me not only with regards to my thesis but during my entire academic forming
at Leiden University. He has always been extremely encouraging (and encouragement is needed when first
studying Sanskrit texts).

During professor Bisschop’s academic sabbatical, I was blessed that he was replaced by the over-talented
dr. Daniele Cuneo, whose enthusiasm for Sanskrit was extremely contagious. La Sorbonne is very lucky to
have brought in such a brilliant young scholar.

I would also like to thank professor Jonathan Silk. Without him I would have never started studying
Sanskrit. He has encouraged me to be critical and taught me that creativity is an important aspect of academic
work. His door was always open.

Of course, this thesis could have never been written without the support of my friends and family. I would
like to thank my parents, Arnold and Grieteke and my brothers, Jeroen, Floris and Julius, who always support
me in the choices I make. They belong to the few people that never asked what I could ‘do’ with Sanskrit.
Instead, they have shown nothing but pride, which has been very encouraging.

Lastly, I thank my dear Sjors from the deepest of my heart, for the unrivalled amount of attention he has
given me. He has been my foremost support. Not only has he cooked my meals and dealt with my occasional
moments of despair, but he has also always been prepared to discuss the bottlenecks I was struggling with. I

owe him a great debt of gratitude.
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1.  Introduction

“So...what is your thesis about?” “About yoga and death.” In the past few months, the numerous times
when I answered this question, the questioner responded with amazement and confusion: “Yoga...and
death?” I must admit it was rather amusing. However, such confusion is understandable: nowadays, at
least in the West, yoga is mainly associated with health-enhancing body practices and ideas concerning
mindfulness. But most modern traditions of yoga bear little resemblance with early traditions of yoga that
were “bound up with an ascetic lifestyle and worldview very different from the concerns of the modern
western urbanite.™

The (historical) ‘goal’ of yoga was not particularly a mindful life, but rather the ultimate liberation
(moksa) from the on-going cycle of transmigration of one life to the next (samsira).> In various yoga
texts we hence find instructions on practices that enable an advanced yogi to voluntarily abandon his life
and never to return. Seen from this perspective, yoga was not primarily about the ‘art of living’ but
especially about ‘the art of dying’. It is precisely this apparent paradox—first brought to my attention by
my guru, professor Bisschop—that triggered me to write about yoga and death.

Although the relation between yoga and death has been studied, it is far from exhausted. Until now,
most scholars have focused on fragments of the Muahibharata (especially the apotheosis of Drona is
studied extensively3), the Upanisads and various tantric texts. In tantric texts (from the 6t century CE
onwards) we find detailed instructions concerning the ways a yogi can induce his own death, especially
through a practice called urkranti (‘upward progression’/“self-induced yogic death’). But already in the
Chandogya Upanisad (one of the earliest Upanisads, ca. 700—s00 BCE) there are passages that instruct one
to meditate on the syllable 0772, when progressing up from the body (saririd utkramari), thereby securing
entrance into the brabmaloka.s

Some practices that are now commonly understood to be yogic practices, such as dsanas (postures), and

prandyiama (breath-restraints), draw “heavily from bathayoga doctrines and practices” that emerged from

1Richard King, Indian Philosophy: An Introduction to Hindu and Buddhist Thought (Edinburgh: Edinburgh
University Press, 1999), 67.

> James Mallinson and Mark Singleton, Roots of Yoga (London: Penguin Classics, 2017), xiii.

3 See, e.g.: David Gordon White, “Utkranti: From Epic Warrior’s Apotheosis to Tantric Yogi’s Suicide,” in Release
from Life — Release in Life. Indian Perspectives on Individual Liberation, ed. Andreas Bigger et al. (Bern: Peter
Lang, 2010), 291-302; Peter Schreiner, “Yoga - Lebenshilfe Oder Sterbetechnik,” in Hinduismus Reader, ed.
Angelika Malinar (Géttingen: Vandehoeck & Ruprecht, 2009), 137-48.

+ A more popular English term that I have encountered is ‘yogic suicide’. Although it is much catchier than ‘self-
induced yogic death’ I have, however, decided to choose the more neutral term of ‘self-induced death’. I did so,
because I have understood that some people take offence in the term ‘suicide’, since it is associated with a life ending
due to passion, whereas the techniques prescribed here on the contrary are an act of complete aparigraha
(detachment).

s ChU 8.6.4.
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ca. the 16 century onwards. ¢ Some of these hathayoga practices, however, “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, among academics, it is indeed generally accepted that the yoga described in bathayoga
texts originally derives from ascetic practices.8 One tradition with such ascetic practices is Pasupata
Saivism.

Studies on the relation between yoga and death in the early centuries of the Common Era have been
limited, as well as studies on yoga teachings in the Puranas.» A study of the relation between yoga and
death with regards to early Saiva traditions is near to absent. With this thesis I aim at contributing to
reducing this hiatus. I seck to explore if and how, in the early yoga Saivite tradition of the Pasupatas the
yogi actively participates in the moment of death, or even inclines his own death, with the intent to
become liberated. More specifically, it researches the relation between yoga and death as appears in two
Pasupata texts, namely the Pasupatasiitra (from now on referred to as PS) with reference to Kaundinya’s
Paricarthabhdsya (PABh, ca. 4t to sth century*) and the Skandapurana (SP, ca. 6t to 7t century). Both
texts, I argue, contain fragments that deal with the last moment of the life of a Pasupata ascetic, in which
the ascetic is instructed to execute various yogic practices and to ultimately discharge his life in order to
achieve the highest goal: reaching the end of suffering (dubkhanta) through union with Siva (ivasayujya).

The main questions with which I approach the Pasupatasitra and the Skandapurina are: How is death
defined in relation to yoga in Pasupata Saivism? What are the practices of self-induced yogic death, with
other words, how is a self-induced yogic death achieved in Pasupata Saivism? And how is such a yogic
death related to liberation?

I begin this enquiry by positing a few considerations related to my usage of the primary and secondary
sources. In chapter 2 the broader religious and philosophical context of the PS and the SP is given. After
having sketched this context, in chapter 3 I discuss the relation between yoga, death and liberation, based
on epic and upanisadic sources. Then, in chapter 4, I introduce Pasupata Saivism, their praxis and their
doctrines, along with an introduction of the PS and the SP. Next, I present relevant fragments of the PS
and the SP, including a full translation of chapter 182 of the SP, and I return to the main questions of this
thesis. In chapter s I summarise my findings in a conclusion.

Despite the fact that yoga practice has changed drastically over the last two millennia, I was curious to
find out whether there are still remnants of practices concerning yoga and death in modern-day India. To

this end, I have executed fieldwork in northern India in January-February 2018. In the epilogue of chapter

¢ Elizabeth De Michelis, A4 History of Modern Yoga: Patasijali and Western Esotericism (London: Continuum,
2004), 8.

7 Mallinson and Singleton, Roots of Yoga, xx.

8 See for example Phillip Maas, “Transformation of Yoga’ Paper, Vienna, 2013

9 Mallinson and Singleton, Roots of Yoga, xxv.

10 Peter Bisschop, “Paficartha Before Kaundinya,” Journal of Indian Philosophy 42 (2014): 27-37.
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6 I present the results of this fieldwork. During the fieldwork I tried to discover what ideas about a ‘yogic
way of dying’ are (still) known by modern-day yogis. The fieldwork was brief, and its results limited,
however remarkable and relevant. Due to the qualitative nature of this fieldwork, its results will be
presented as a narrative epilogue, rather than an analytical overview. It is foremost intended as an

invitation to subsequent research.

§1r1  Academic and Popular Embedding
“Early Indological research was at best not particularly interested in Yoga,” because of “the negative
presentation of yogis in early European travel accounts of India, as well as with the negative view of
European scholarship towards the practice of hatha yoga.” This is certainly no longer the case. Especially
since the 1990s, yoga has gained immense popularity on both a popular and an academic level.=»

Yoga has never been a static phenomenon but is—as is characteristic for nearly every cultural or
religious phenomenon—dynamic, soothing the needs of people. The last two centuries, ‘traditional’
Indian forms of yoga have radically changed, both inside and outside India. The ‘yoga tradition’ of today
(in its countless manifestations) is no longer only an Indian tradition: as a result of, and in response to
globalization, yoga has been adapted to the needs and wishes of people worldwide. In Amsterdam, where
I live, the amount of yoga studios keeps on increasing. Yoga for pregnant women, yoga for couples, yoga
for Christians, yoga in the gym, yoga amongst goats with a concluding goat-hugging-session; it is all
possible. And yet, “a clear understanding of its historical contexts in South Asia, and the range of practices
that it includes, is often lacking.”s

On an academic level, this thesis attempts to contribute to the understanding of the historical context
wherein yoga was practiced and its range of practices, namely in this case practices concerning death and
(consequential) liberation. Although plenty academic scholarship has been executed in the field of yoga,
scholarship on yoga in the early centuries of the common era is remarkably limited and the relation
between yoga, death and liberation is near to absent. Researching the historical developments of yoga
may add to our understanding of Indian religion specifically, and more broadly of history as a whole. As
philosopher Karl Jaspers eloquently states: “’No reality is more essential to our self-awareness than history.
It shows us the broadest horizon of mankind, brings us the contents of tradition upon which our life is
built, shows us standards by which to measure the present, frees us from unconscious bondage to our
own age, teaches us to see man in his highest potentials and his imperishable creation. .. We can have a

better understanding of our present experience if we see it in the mirror of history.” If yoga practice is

u Phillip Maas, “A Concise Historiography of Classical Yoga Philosophy,” in Periodization and Historiography of
Indian Philosophy, ed. Eli Franco (Vienna: Sammlung de Nobili, Institut fiir Siidasien-, Tibet- und
Buddhismuskunde der Universitit Wien, 2013), 56.

© Mallinson and Singleton, Roots of Yoga, ix.

3 Jbid.
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anything aside from practicing postures, it is, as will become clear, especially to broaden one’s self-
awareness. Therefore, in the light of Jaspers words, researching the roots of yoga can in a sense be seen as

a yogic practice on 1ts own.

§12 Note on Primary Sources
Analysing fragments of the PS and the SP in the broader context of the development of yoga is important
for several reasons. Although it is “notoriously difficult to date Indian texts,” the Pasicarthabhisya
(PABh)—the commentary of the PS—was probably written around the same time as the
Patanjalayogasistra (PYS, ca. 4th—gth century CE). Because of this assumed simultaneity it is interesting to
see how yoga is defined in the PS and the PABh, and to what extent it differs or agrees with the yoga of
Patanjali (I will return to this in § 4.4). In general, there is an emphasis to study classical texts such as the
PYS and yet various Puranas, such as the SP, are filled with interesting treatises on yoga too, that can shed
light on the historical development of yogic practice.

The SP is younger than the PS, probably dating from ca. the 6t—7t century CE. The SP, written during
the heydays of Pasupata Saivism, proclaims that the only path to salvation is Pasupata yoga. In the time
the SP was composed, the first tantric texts were composed too. Especially in (later) tantric texts we find
various treatises on utkranti. Itis hence interesting to focus attention to a non-tantric text that is from the
same broader Saiva tradition that mentions such a practice too.

As Pollock argues: “Philology is, or should be, the discipline of making sense of texts,™s and it is precisely
this ambition that I have. But to make sense of texts that have been written more than a thousand years ago
is not an easy task. This is certainly the case with Puranas such as the SP. Opposed to sitras—that were
composed exclusively for male initiated Brahmins—puranic literature was composed for a broader, lay
public too. Puranas are not accompanied by a commentary and as such ideas and practices mentioned in a
Purina often lack (a comprehensive) explanation. Indeed, the meaning of the material of the SP on yoga is
not always clear. In the parts of the SP that I have translated (chapter 4), occasionally it feels as if some
explanation is missing. It is possible that some ideas and practices were commonly known at the time of
composition of the SP and needed no further elaboration yet leaving us puzzled. How to make sense of
certain ambiguous fragments is the philological challenge of this thesis.

The Saivite material I have studied stems for a large part from the Sanskrit fragments that are gathered
in handouts of Alexis Sanderson’s class “The Yoga of Dying’ (2004) at Oxford University, including the
SP material presented here. Sanderson’s efforts to collect passages on yoga and death have been of great

value for this thesis. As regards the SP, Sanderson has transliterated this material from Bhattarai’s edition

14 Ibid., xxxix.

15 Sheldon Pollock, “Future Philology? The Fate of a Soft Science in a Hard World,” Critical Inquiry 35, no. 4 (2009):
934.

16



of the SP (see further § 4.2). The parts of the SP that are analysed here have so far not been critically edited,
translated or studied.

As regards the presentation of my translation: for the sake of clarity I have chosen to present the
translation along with my commentary on the text. The translation is hence interrupted.

Finally, when quoting texts other than the Pasupata material I have occasionally relied on available
translations. Whenever I use someone else’s translation, this is indicated. The full references of the

editions and translations I used are listed in the bibliography (§ 7) along with a list of abbreviations (§ 7.1).

§1.3 Note on Secondary Sources
In order to gain an understanding of the history of yoga, I have made use of Mallinson & Singleton’s
Roots of Yoga. It gives a clear overview of the historical development of yoga from a renouncer-tradition
to the yoga “that prevailed on the eve of colonialism™¢ and it presents textual references for all the topics
that it covers.

Espedially in the preliminary research-phase of this project I have made extensive use of David G.
White’s work. His research on utkrantiin the Mahabbdrata and in tantric sources has been of great value.
The fact that he has not treated the relation between yoga and death, and the notion of utkranti in early
yoga traditions, such as Pasupata Saivism, has partly given rise to the topic of this thesis. In his monograph
Sinister Yogis White pays quite some attention to the concept of ‘yogic suicide’, but he analyses this in the
context of tantric texts.” However, as Mallinson has pointed out with cutting clarity, Sinister Yogis has
some problems, especially with regards to the grand unifying theory it seeks to present.® I have used this
work with the appropriate reservation.

Alexis Sanderson’s broad knowledge of Saivism, contained in numerous articles and book chapters has
been of great value for my understanding of the development of Saivism as a whole. The works of Hans
Bakker and Peter Bisschop have helped gain understanding of Pasupata Saivism and the composition of
the Skandapurana. Although various aspects of (early) Saivism have been studied, the presence of self-
induced yogic death in early Saivism has so far been understudied. This thesis delves into that gap.

Aside from these secondary sources, for textual study I have made extensive use of Monier-Williams’

Dictionary and Grimes’ Concise Dictionary of Indian Philosophy.

16 Mallinson and Singleton, Roots of Yoga, xi.

17 See: David Gordon White, Sinister Yogis (Chicago: The University of Chicago Press, 2009), 113 ft.

18 James Mallinson, “The Yogis’ Latest Trick.” Review Article, Journal of the Royal Asiatic Society 24, no. 1(2014):
165-380.
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§ 1.4 Note on Orthography and Terminology
All Sanskrit words are written in Roman script, with use of diacritics, according to the standard of the
International Alphabet of Sanskrit Transliteration. Sanskrit words are italicised, except for the words
‘yoga’ and ‘yogi’ (a practitioner of yoga). When quoting others, I have chosen not to alter the author’s
choices regarding orthography and use of italicisation (e.g. Sabdabrahman instead of sabdabrabman).
As regards the word yoga, when I refer to Yoga as a philosophical system, it is capitalised. When I refer
to yoga as a practice, it is not capitalised nor italicised. When I am referring to a specific usage of the

Sanskrit noun yoga- it s italicised.

2. The Post-Vedic Religious and Philosophical Landscape of Northern India

In this chapter I present a general philosophical and religious framework that helps understand the
context wherein the Pasupatasitra and the Skandapurina were written. The religious concepts of
samsara, karma, dharma and moksa form an essential part of Pasupata Saivism, yet these concepts are not
unique to nor invented by the Pasupatas: they are characteristic for Indian religious traditions in general.
An introduction of these concepts helps understand the content of the Pasupata material. I choose to
write this historical introduction in such a manner that it is not only comprehensible for Indologists and
Sanskritist, but also for students of Religious Studies. Therefore, for some readers its content is familiar.
As concerns philosophy, the system of Samkhya lies at the base of Yoga philosophy, and the PS and the
SP also draw extensively upon its thought. Therefore, a good part of this chapter is devoted to sketching

the contours of this philosophical system.

§ 2.1 The Rise of New Doctrines

The PS and the SP were composed in a time when the religious atmosphere of India had slowly changed.
“[T]he role of the sacrifice within religion and of the vedic branches within Brahmanical learning became
less significant.”» Instead, the religious milieu was characterised by devotion to one god. This transition
was influenced and partly caused by the rise of religious groups of ascetics (s7amanas), from which not
only Buddhism and Jainism, but also yoga originates.2

Asceticism was—at least partly—inspired by a desire “for a wisdom which the four Vedas could not

give.” This desire for knowledge entailed the desire to understand the ontology of this universe we live

1 Patrick Olivelle, Upanisads, Oxford World’s Classics (Oxford: Oxford University Press, 1996), 32.

20 Johannes Bronkhorst, The Two Sources of Indian Asceticism, vol. 13, Schweizer Asiatische Studien:
Monographien; Vol. 13 (Bern [etc.]: Peter Lang, 1993), 92.

2 Arthur L. Basham, The Wonder That Was India: A Survey of the Culture of the Indian Sub-Continent Before
the Coming of the Muslims, Evergreen Encyclopedia, Vol. 1 (New York: Grove Press. Inc, 1954), 247.
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in, the nature of our soul, the mysteries of death, and so forth. The Upanisads manifest this desire, as well
as some early Buddhist and Jain scriptures from the 7t and 6t century BCE onwards.

During these centuries the contours of some new doctrines became visible that are now considered to
be fundamental doctrines in virtually all Indian religions, namely the concepts of samsara, karma,

dbarma and moksa.

§ 2.2 Samsara and its Relation to Karma, Dharma and Moksa

In (older) vedic thought it was believed that after death human beings would temporarily stay in the
abode of ancestors, after which one would return to earth. The length of this stay was determined by a
person’s accumulated merit of sacred rites.” With the emergence of the doctrine of samsara, however,
this changes. According to this doctrine it is believed that the individual soul is trapped in an endless cycle
of transmigration (i.e. samsara, lit. ‘roaming through’), transmigrating from one life to the next. This
involves not only human beings (from whatever status and rank), but all forms of life, including gods,
animals, and even plants, who are all subject to the same law: the law of karma.

How is karma related to samsara? In a nutshell the law of karma dictates that the production of karma
always leads to a rebirth and moreover that the sort of karma one accumulates determines whether its
rebirth will be better or worse in comparison to the pastlife. Since in this new concept all kinds of action—
not just ritual action—counted towards the accumulation of merit (‘good’ karma), or the lack of it, the
doctrine of karma “provided a satisfactory explanation of the mystery of suffering;™s it was the result of
one’s own behaviour.

Whether an action is proper or improper is determined by another concept: dbarma. The Sanskrit
noun dharma- is derived from Vdby, meaning something like ‘to uphold’ or ‘to support’. In post-vedic
times dharmabecomes a concrete model of behaviour concerning all aspects of life. As a result, the various
forms of personal, social, religious and political life, from life at home with the family to the royal life of
a king, are structured according to dbarma.

The doctrine of samsara provided the framework for the concept of liberation (m20ksa): it is this endless
cycle of birth, death and rebirth that one aspires to be liberated from, because “even when devoid of the
major sorrows, [life] was drab and inadequate.”>+ In various traditions 70ksa hence became a central point

of attention, and it is indeed in practices towards attaining this 70ksa that we find the first contours of

yoga.

22 Michael Witzel, “Vedas and Upanisads,” in The Blackwell Companion to Hinduism, ed. Gavin Flood (Oxford:
Blackwell Publishing Ltd, 2003), 84.

23 Ibid.

24 Basham, The Wonder That Was India: A Survey of the Culture of the Indian Sub-Continent Before the Coming
of the Muslims, 243.
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In the centuries prior to the beginning of the Common Era, various cultures of philosophical
contemplation had crystallised into the great Indian systems of philosophy.»s Among these were the
closely related systems of Samkhya and Yoga, to which the PS and the SP thank much of their ontology,
and soteriology. “Although Pasupata Saivism considers the Simkhya philosophy as such as inferior, it
does not usually condemn it since its doctrine is acknowledged as the basis of its own system. This is
explicitly the case in the Skandapurana chapters that deal with the Pasupata yoga.”¢ The chapters that
Bakker refers to contain the fragments that are treated here. The PS too draws extensively on Samkhya
thought. Let me therefore now turn to the school of Samkhya. In the following paragraph I introduce its

basic concepts; concepts that are also fundamental for the philosophical system of Yoga and its praxis,

yoga.

§2.3 The Duality of Samkhya
The classical Samkhya text, I$varakrsna’s Samkhbyakarika (SK), is of a relatively late date: it is probably
composed around 350—450 CE, when Samkhya philosophy already flourished as a prominent independent
school of thought. However, Samkhya thought is much older than the SK: we already find early
articulations of Samkhya ideas in parts of the Mahibharata as well as in various early Upanisads.27

Samkhya philosophy has had a tremendous impact on the development of Indian philosophy and
religion. Its concepts were trans-sectarian: various sects, among others the Pasupatas, made use of
Samkhya concepts on which they based their theological systems.28 An understanding of its fundamental
principles therefore helps comprehend the content of the PS and the SP.

Samkhya ontology is purely dualistic: the cosmos consists of two separated ontological realities thatare
both eternal, namely purusa (‘man’) and prakrti (‘primordial matter’). Purusa is pure consciousness and
incapable of acting (akarta). Prakyrti, on the other hand, is active, though it lacks consciousness (acetana,
which I believe is best expressed by the German ‘ungeistig’). The entire history of the world comes into
existence because of this connection between purusa and prakrti whereby purusa ‘animates’ prakyti and
prakyti on its turn provides purusa with potency.2

Prakytiis unmanifested and as such independent (avyakza). It is the cause of all manifestations thatare
all consequently dependent. Prakyti is omnipresent: everything originates from it and ultimately returns

to it, except for purusa. Mental activities too belong to the realm of prakrti. From prakyti three internal

»s The dstika schools of Nyaya, Vaisesika, Samkhya, Yoga, Mimamsa and later Vedanta, and the ndstika schools of
Buddhism and Jainism.

26 Hans Bakker, The World of the Skandapurana (Leiden: Brill, 2014), 8.

27 King, Indian Philosophy: An Introduction to Hindu and Buddbist Thought, 63.

28 For an excellent and full disquisition of Samkhya philosophy, although slightly outdated, please see: Erich
Frauwallner, Geschichte der indischen Philosophie. 1. Band. die Philosophie des Veda und des Epos der Buddhba und
der Jina, das Samkhya und das klassische Yoga-System (Salzburg: Otto Miiller Verlag, 1953), 275-450.

29 Ibid., 350.
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(i.e. psychic) instruments evolve: the intellect (buddbi), the ego (abamkara) and the mind (manas).
Furthermore, there are a twenty other zattvas (principles): five sense-organs, five organs of action, five
subtle elements and five gross elements. In the Pasupata material, as will become clear, when liberation is
achieved, all manifestations, including the mental instruments, return to prakrti too.

Prakyti consists of three gunas (qualities), namely sartva (purity, harmony), rajas (lightness, action) and
tamas (heaviness, inaction), which are described in SK r2:

prityapritivisadatmakab prakasapravrttiniyamarthab |
anyo nyabhibbavésrayajananamithunavrttayas ca gunap || SK 12

The gunas possess the nature of pleasure, pain and dullness; serve the purpose of illumination,
activity and restraint; and perform the function of mutual domination, dependence, production,
and consociation. (Translation Sinha 1915: 12..)

The gunas are notemanated from prakyti, but “are the fundamental strands”™se of prakyti. When the gunas
reside in prakyti itself, they are perfectly balanced. However, in all emanations of prakyti, the three gunas
are imbalanced. The predominance of one guna over the other changes continuously, giving rise to the
countless variations of appearances in the world. Butif prakyti in its original state is in perfect equilibrium
then why are there such numerous manifestations of it? Now purusa enters the stage (figuratively, of
course, since it is akarti). The conscious principle confuses itself with the buddbi (intellect) and therefore
experiences everything that in reality belongs to the buddhbi. The purusa beliefs it suffers: it imagines that
it is entangled in all the suffering of existence, although in reality this is alien to purusa. It is not truly

affected by anything.”» This idea is also expressed in BhG 13.21:

purusab prakrtistho bi bhunkte prakytijan gunan |
karanam gunasango sya sadasadyonijanmasu || BhG 13.21

For the spirit (purusa), abiding in the material nature (prakrti), experiences the qualities born of
material nature. Attachment to the qualities is the cause of its birth in good and evil wombs.
(Translation Sargeant in Chapple 2009: 549.)

Because of this entanglement, prakyti is moved towards a specific goal. It is in the interest of purusa that
prakrti comes into action: prakyti becomes active in order to release the purusa from its bondage. Its
vigour is activated by purusa, who strives to return to its true nature of eternal isolation (kaivalya).3> This
state of isolation is liberation.

How does this all relate to human life and death? According to Samkhya, the human body is two-fold:

it has a gross body and a subtle body. The gross body is produced again at every birth, and decays after

so King, Indian Philosophy: An Introduction to Hindu and Buddbist Thought, 6s.

3 Frauwallner, Geschichte der indischen Philosophie. I. Band. die Philosophie des Veda und des Epos der Buddba
und der Jina, das Samkhya und das klassische Yoga-System, 378.

2 King, Indian Philosophy: An Introduction to Hindu and Buddbist Thought, 182..
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death. The subtle body, that includes the internal organ of intellect, ego and mind, on the other hand
transmigrates from one gross body to the next.

How is liberation achieved? According to Samkhya, the faulty connection between purusa and prakrti
comes into existence due to ignorance (avidya): avidyd s the cause of suffering and bondage. Knowledge,
on the other hand, brings salvation. Purusa, confusing itself with buddhi, has to realise that it is
completely different from it. “Dann erlischt das Interesse der Seele am Treiben der Materie. Sie betrachtet
nicht mehr die Materie, und diese zeigt sich ihr nicht mehr... Die Verbindung zwischen Seele und
Materie ist unterbrochen und die Seele erldst.”s

Many of the concepts described above, or varieties on it are also found in Pisupata Saivism. However, an
important difference is that Simkhya thought does not incorporate a notion of ‘god’ (#vara) into its

system. The system of Yoga does incorporate god into its ontology.

§2.4 Yoga: Samkhya Triality — Prakrti, Purusa and Isvara
Just as Samkhya, the system of Yogas+ makes a distinction between the gross and subtle body, whereby
only the latter transmigrates from one life to the next due to the law of karma. Patafjali reduced the
various psychic organs to just one, namely consciousness (citta, comparable to the Simkhyan buddbi).ss
Karma leaves impressions (samskdra) on the citta and sooner or later these impressions will come into
force and bear fruit. At the end of life, the totality of impressions clings together into a unit. This unit of
impressions determines the quality of the next life and its length.

Ultimately one has to come to the realisation that the cirza is completely separated from purusa. As
Georg Feuerstein puts it: “this correlation [between prakyti and purusa] is the real source of all human
malaise . . . because it gives rise to the illusion that we are the individuated body-mind, or personality
complex, rather than the transcendental Self. Thus, spiritual ignorance (avidya) is at the root of our
mistaken identity as the finite egoic body-mind.”s¢ Because of this false collaboration the purusa s trapped
in the circle of transmigration (due to the law of karma) and believes it actually suffers. One has to realise

that all entanglements in the circle of life actually take place in the sphere of matter: none of this truly

» Frauwallner, Geschichte der indischen Philosophie. 1. Band. die Philosophie des Veda und des Epos der Buddhba
und der Jina, das Samkhya und das klassische Yoga-System, 379.

34 It must be noted that when we speak of “the system of Yoga’ we actually speak of this system as it is expounded
in the Patanijalayogsistra of Patanjali.

3 I follow Phillip Maas’s suggestion that the Yoga Sitra along with its bbasya is a unified whole that is composed
by Patanjali, as opposed to the idea that the first and most important bhdsya was written by a scholar named Vyasa.
Hence, I refer to the the Yoga Satra and its bbasya as the Paranijalayogasastra. Please see: Phillip Maas, Samddbipada.
Das erste Kapitel des Patarijalayogasastra zum ersten Mal kritisch ediert. (Samadbipada. The First Chapter of the
Patanijalayogasastra for the First Time Critically Edited), Indologica Halensis. Geisteskultur Indiens, Bd. 9. Texte
und Studien (Aachen: Shaker, 2006); Maas, “A Concise Historiography of Classical Yoga Philosophy,” 57 ff.

36 Georg Feuerstein, The Yoga Tradition. Its History, Literature, Philosophy and Practice (Prescott: Hohm Press,
1998) Chapter 10: The Philosophy and Practice of Pitanjala-Yoga, I. The Chain of Being—Self and World from
Patanjali’s Perspective, iBooks.
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affects the soul. Coming to such insight, karma is no longer capable of fruition. When the physical body
ultimately dies the cizza dissolves itself in prakyti and so the chain of reincarnation finally comes to an end.
The renowned opening of the PYS is as follows:

atha yoganusasanam ||
yogas cittavyttinirodhab || PYS r.1-2

Now, the teaching of yoga.
Yoga is the cessation of activities of the mind.

The state of yoga is achieved when the activities of the mind are completely suppressed. In this state, the
citta can no longer influence the purusa, because there is no action to be followed. Since the PYS has been
studied extensively and it is not my intention to repeat what has been said elsewhere,7 I limit myself to a
few notes on the path of Yoga towards liberation which shows similarities to the Pasupata yoga.

How is this state of yoga attained? Some scholars, such as Feuerstein, believe that the PYS instructs the
yogi to practice astangayoga (lit. eight-auxiliary-yoga) in order to achieve cittavrttinirodba (i.e. yoga).3
Astarngayoga consists of yama (control), niyama (restraint of mind), dsana (posture) prandyama (restraint
of breath), pratyahara (withdrawal of the senses), dharand (concentration), dbyana (meditation) and
samddhi (enstacy). I follow Sanderson’s suggestion to interpret astargayoga as yoga by means of eight

auxiliaries:

The term yogarigam is commonly translated ‘limb of Yoga’ or ‘constituent of Yoga'. However, itis a
technical sense of a7igam that is intended here, namely ‘auxiliary’ or ‘ancillary’. The eight Yogangas
... are not ‘the constituents of Yoga’ but the actions by means of which one is able to accomplish
Yoga.

Although Sanderson discusses the term in relation to the Mygendratantra, 1 think his argument counts
for the yoga of Patanjali as well. Cittavyttinirodha, then, is the constituent of yoga, and not the auxiliary.

Such an interpretation leads to the suggestion that (in early manifestations of yoga) yoga is a goal and not

37 Numerous works have been written on the PYS. Some very accessible works are: David Gordon White, The Yoga
Sutra of Patanjali: A Biography (Princeton: Princeton University Press, 2014); Edwin Bryant, The Yoga Sutras of
Patanjali (New York: North Point Press, 2009); Ram Shankar Bhattacharya, An Introduction to the Yogasutra
(Delhi: Bharatiya Vidya Prakasana, 1985). The two best scholarly works, whose authors differ greatly in their
scholarly attitude are: Michel Angot, Patanjalayogasitram: Le Yoga-Siitra de Patanjali. Le Yoga-Bhasya de Vyasa:
Vydsabbasyasametam: avec des Extraits du “Yoga-Varttika” de Vijiiana-Bhiksu, Collection Indika (Paris: Les Belles
Lettres, 2008); Maas, Samadbipida. Das erste Kapitel des Patanjalayogasistra zum ersten Mal kritisch ediert.
(Samddbipida. The First Chapter of the Patanjalayogasastra for the First Time Critically Edited).

38 Feuerstein, The Yoga Tradition. Its History, Literature, Philosophy and Practice Chapter 10: The Philosophy and
Practice of Pitanjala-Yoga, II. The Eight Limbs of the Path of Self-Transcendence, iBooks.

3 As is common to Sanskrit terms, samddhi is not easy to translate. Samadbi is often translated with ‘trance’ or
‘meditative absorption’, but in my opinion Mircea Eliade’s translation of samdadhi as ‘enstacy’ is still most accurate.
40 Alexis Sanderson, “Yoga in Saivism. The Yoga Section of the Mrgendratantra. An Annotated Translation with
the Commentary of Bhatta Narayanakantha,” Unpublished Draft, 1999, 31.
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a means. This is indeed my point of view. In chapter 3 I present various upanisadic and epic fragments
that support this idea.

Before commencing astangayoga one has to perform preparatory exercises called kriyayoga, including
the practice of austerities (zapas), the study of the Vedas and attention for god (#vara). With the
introduction of god we embark upon a remarkable difference between classical Simkhya and Yoga: the
latter incorporates god into its soteriology. In the first chapter of the PYS god—quite suddenly—enters
the stage:

Svarapranidbanad va ||
klesakarmavipakasayair aparamystab purusavisesa isvarahb || PYS 1.23-24

Or [samadhbi is attained] through devotion to god.

God is a distinct purusa, untouched by the dispositions of the defilements, action and the fruition

of that action. Or: untouched by the dispositions from the fruition of action [that are caused by]

the defilements.
The commentary tells us that even when a soul is liberated he is not equal to #vara, for isvara has never
and will never have any relation to the bondage that is samsara. Consequently, even though there are
numerous purusas, there is only one #svara. The insertion of god in the PYS seems a bit odd. In fact, god
is quite useless: the existence of the world is completely independent of god, as well as its sustenance
(which is a result of the interference of prakyti and purusa). As regards liberation, if god wants to, he can
help those who are in search of it. But his grace is not necessary; it is merely an aid. We will see later that
this is an essential difference with the soteriology of the Pasupatas, wherein #svara plays a crucial role not
only in attaining liberation, but also in the creation and sustenance of the universe.

Why, then, has Patafjali incorporated god to begin with? There are at least two possible reasons that
are to a certain extent related to each other. First of all, atleast by the time the PS was written, new religious
systems with a pronounced theistic character—such as Pasupata Saivism—pushed away the ancient
philosophical systems that left out god as an explanation for the existence of the universe. To incorporate
a god was, as Frauwallner calls it, “der Zug der allgemeinen Entwicklung.”+ Was it indeed ez vogue to
incorporate god? Feuerstein, acknowledging the ill fit of a god image into the dualistic Simkhya system,
proposes another reason. He argues that Patafijali’s inclusion of god might come forth from a
psychological need to explain the mystical yogic experiences.+ It is not impossible that amidst the rise of
theistic systems, a godless soteriology was not fitting the religious needs of that time. As will become clear,
although Pasupata Saivism bases itself on both Samkhya and Yoga philosophy, it gives a more prominent

role to their god: Siva.

+ Frauwallner, Geschichte der indischen Philosophie. 1. Band. die Philosophie des Veda und des Epos der Buddhba
und der Jina, das Samkhya und das klassische Yoga-System, 426.
+ Georg Feuerstein, “The Concept of God (Lvara) in Classical Yoga,” Journal of Indian Philosophy 15, no. 385-397

(1987): 391.

24



3. Yoga, Death and Beyond

Although the impact of the yoga of Patafijali cannot be denied, Patafjali did not invent its content. The
PYS appears to be based on an amalgam of practices and texts, both vedic and non-vedic “representing an
early Brahmanical appropriation of extra-vedic, Sramana techniques of yoga.”# In this chapter I wish to
discuss such earlier practices of yoga, for just like the yoga of Patanjali, it will become clear that the yoga
of the Pasupatas also bases itself on various (older) techniques of yoga. In various Sanskrit sources it
appears that early yoga practices were skilfully connected with death, probably because of the prevalence
of the ideal of videhamukti (bodiless liberation). That giving up the body is a condition in order to
become liberated is indicated in two ways: in some sources we find phrases such as mukrva kalevaram
(‘after having released the body’ BhG 8.5). And in some sources we find (variations on the word) utkranti,
whereby the soul is believed to pierce through the orbit of the sun, thereby reaching the realm of the
immortals. In§ 3.4 I discuss the meaning of utkranti in the PYS 3.38 and its possible indication of ‘self-

induced yogic death’.

§3.1 Yoga as Liberation

What is yoga? The question is straightforward, the answer is not: to present an unambiguous definition
of yoga, even if I restrict myself to early yoga traditions, is impossible. In some texts such as the SP to
which we will return later, yoga as a practice and yoga as a goal are both apparent. Despite this ambiguity,
yoga in early sources in general tends to designate a goal, and not so much a practice. What this goal is
varies from tradition to tradition. I do not wish to elaborate on the difficulties of defining yoga, for this
has been done abundantly,+ but will present a few passages from early sources that indicate what early
understandings of yoga and its different forms are.

The Sanskrit noun yoga- is derived from V yuj which, according to the famous Sanskrit grammarian
Panini, must either be understood in the sense of ‘yoke’/ ‘connect’ or in the sense of ‘samadhi’. These
two meanings are related to one another: Panini terms samadhbi as the practice of yoking on a subtle level,
namely, the practice of yoking the mind to an object of meditation “to the point of complete
identification with that object.”s In most early sources yoga should be understood in terms of the second
meaning: the subtle act of yoking or uniting the mind/the self/the soul with something. Whenever I chose
to translate yoga-, I translate it as ‘union’ or variations on it, though most times I leave it untranslated.

In § 2.1 I discussed how, from ca. soo BCE onwards, the search for true knowledge regarding ontology

and soteriology gained prominence in the religious milieu of Northern India: the search for this mystical

# Mallinson and Singleton, Roots of Yoga, xi.

+4 See, e.g.: Ibid,, 3 ft.

+s Mark Joseph McLaughlin, “Lord in the Temple, Lord in the Tomb. The Hindu Temple and Its Relationship to
the Samadhi Shrine Tradition of JAane$var Maharaj” (PhD diss., University of California, 2014), 134.

25



knowledge is testified in the various Upanisads. It is not surprising that in the context of upanisadic texts,
especially ones that draw on Samkhya thought, yoga is frequently described in the sense of discovering
such mystical knowledge, often in terms of self-realisation or self-knowledge. The Katha Upanisad (KU)
contains one of the earliest references to yoga. In accordance with Samkhya thought it states that

liberation (here: immortality) comes forth from knowing purusa that resides in the self:

indriyebbyah param mano manasah sattvam uttamam |

sattvad adhi mahan atma mabato vyaktam uttamam ||

avyaktat tu parah puruso vyapako linga eva ca |

yam jRatva mucyate jantur amytatvam ca gacchati ||

na samdyse tisthati ripam asya na caksusa pasyati kascanainam |

hrda manisa manasabhiklpto ya etad vidur amptds te bbavanti || KU 6.7—9

Higher than the senses is the mind; higher than the mind is the essence; higher than the essence is
the immense self; higher than the immense is the unmanifest.

Higher than the unmanifest is the soul, +¢ pervading all and without any marks.

Knowing him, a man is freed, and attains immortality.

His appearance is beyond the range of sight; no one can see him with his sight;

with the heart, with insight, with thought, has he been contemplated—those who know this become
immortal. (Translation Olivelle 1998: 401.)

And the means to reaching this knowledge is (KU 6.18) ‘the whole method of yoga’ (yogavidhim krtsnam),
which is explained as follows:

yada paricavatisthante jiandni manasa saba |

buddbis ca na vicestati tam abub paramam gatim ||

tam yogam iti manyante sthiram indriyadbaranam |
apramattas tada bhavati yogo hi prabbavapyayaun || KU 6.10-11

When the five perceptions [i.e. the senses] are stilled together with the mind, and not even reason
bestirs itself; they call it the highest state.

When senses are firmly reined in, that is yoga, so people think.

From distractions a man is then free, for yoga is the coming-into-being, as well as the ceasing-to-be.
(Translation Olivelle 1998: 401.)

This stilling of the mind first of all reminds of Panini’s subtle meaning of Vv yuj and second of all of the
most famous definition of yoga, found in PYS 1.2 ‘yoga is the cessation of activities of the mind.” Indeed,
among the Upanisads, the BhG, the PYS, and other classic texts, yoga as self-restraint is the most common
sense.#”7 Why should the mind be stilled? Stilling the mind allows one to approach the mystical insight
that the true self is brabman. Although, as said, it is not possible to give one straightforward definition of

yoga, this stilling of the mind is the common thread that links the various manifestations of yoga together.

46 Olivelle translates purusa as person, but I prefer soul.
+7 Stephen H. Phillips, Yoga, Karma, and Rebirth. A Brief History and Philosophy (New York: Columbia
University Press, 2009), 80.
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No longer afflicted by fluctuations, one can realise the true self, which can be named purusa or brahman
or the like. Then the individual soul is no longer bound to samsara, with other words, is released.

In the Maitriayana Upanisad (MU, 400 BCE—early centuries CE) we find an early articulation of
attaining yoga by means of six auxiliaries as opposed to Patafjali’s eight auxiliaries.+®

tatra prayogakalpah — pranayamab pratyahbaro dbyanam dbarana tarkah samadhbib sadarga ity
ucyate yogah | MU 6.18

Following is the arrangement for the achievement (of unity communion with Brahman): control of
breathing, withdrawal of the sense-organs, meditation, fixing of the mind, controlling of the same
(mind) and sinking into trance [samdadhi]—this is called the six-fold yoga.+> (Translation Deussen

1980: 359.)

The MU states that through this six-fold yoga one can attain the highest knowledge of brahman, leading

to the union with brabman:

anena yada pasyan pasyati rukmavarnam kartaram isam purusam brabmayonim tada vidvan
punyapape vibaya pare vyave sarvam ekikaroti | MU 6.18

Through this it occurs that “when the seer sees him, shining like an ornament of gold, him, the
creator, lord and spirit, the cradle (source) of Brahman, then the wise man gives up good and evil
and unites everything in the eternal, highest one.”se (Translation Deussen 1980: 360.)

Interestingly, the yoga of the MU shows a similarity with Pasupata yoga, namely unity with brabman,
which, in the PS and the SK is understood to be Siva or Rudra.st

In the Mahibbarata (MBh, one of the two major classic Sanskrit epics) terms derived from V yuj
appear nearly nine-hundred times, of which hundred instances are found in the Bhagavad Gita (BhG).»»
In the BhG the importance of knowledge of the self is stressed once again. Moreover, it states that

Samkhya yoga is one of the means of gaining such knowledge:

ifieyam yat tat pravaksyami yaj jiatva ‘mrtam asnute
Jneyam y Sy yajj ]

48 The dating of the Maitrayana Upanisad is a point of debate: its pronounced articulation of yoga might indicate
either thatitis propagatinga very early articulated form of yoga—prior to the yoga of Patafjali— or, to my opinion
more likely, that its date of composition should be postponed to the first centuries of the Common Era.

49 Original German translation: “Folgendes ist die Ordnung zur Bewerkstellingung derselben [der Einheit]:
Anhalten des Atems, Zuriirckziechung der Sinnesorgane, Meditation, Fixierung des Denkens, Kontrolierung
deselben und Versenkung; dieses wird der sechsgliedrige Yoga genannt.” (Deussen, Sechzig Upanishad’s des Veda,
344.)

so Original German translation: “Hierdurch geschieht es, dafl “Wenn ihn der Seher schaut, wie Goldschmuck
strahlend, den Schopfer, Herrn und Geist, die Brahmanwiege, dann giebt der Weise Gutes auf und Boses,
Einsmachend alles in dem Ew’gen, Hochsten.”” (Deussen, Sechzig Upanishad’s des Veda, 344.)

st Note the similarity with the tantric sadarigayoga, ultimately originating from Atimirga (or Pasupata) Saivism,
consisting of exactly the same auxiliaries.

s> Peter Schreiner, “What Comes First (in the Mahabahrata): Samkhya or Yoga?,” Asiatische Studien: Zeitschrift der
schweizerischen Asiengesellschaft 53, no. 755—777 (1999): 756; John Brockington, “Yoga in the Mahabharata,” in
Yoga. The Indian Tradition, ed. Ian Whicher and David Carpenter (London: Routledge, 2003), 13.
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anadimat param brabma na sat tan nasad ucyate || BhG 13.12

dbyanendatmani pasyanti kecid atmanam atmana |
anye sambkhyena yogena karmayogena capare ||BhG 13.24

I shall explain that which is to be known. Knowing this one obtains the nectar of immortality.
It is the beginningless supreme brabman, which is said to be neither existent nor non-existent.

Some perceive the self [i.e. brahman] in the self by means of the self through meditation, others
through the Simkhya yoga and others through the yoga of action.
As has become clear, yoga in early traditions denotes a state rather than a means: yoga itself is the goal one
wants to achieve by means of auxiliaries such as meditation. In case of Patafjali this yogic state is the
disjunction (vi-yoga, which paradoxically is the opposite of yoga as union) of purusa and prakyti, leading
to isolation (kaivalya) of purusa. Although in other sources quoted here that draw on Samkhya thought
this disjunction too has to take place, the result of such disjunction is often union (yoga) with the supreme,

often referred to as brabman.

§ 3.2 Yoga, Death and Liberation: Jivanmukti vs. Videhamukti
As we have seen, reaching the state of yoga is often equalled with liberation. In this paragraph I would
like to address the question how, in early sources, liberation and yoga stood in relation to death. One may
have noticed that in the above presented passages of both the KU and the BhG immortal[ity] (-
mytal tva]) is promised as a result of yoga. What does this immortality entail? Does it mean that one will
never die, thereby living forever, or does it mean that one will not be reborn, and a such will never die
again?

With this question we embark on two different ideas with regards to moksa that should be discussed,
namely on the one hand the idea that liberation is achieved in life, and on the other hand the idea that
liberation is achieved only after death. The former will later become known as jivanmukti (liberation-
whilst-living) and the latter as videhamukti (bodiless liberation). Although these terms do not appear in
any of the Upanisads, nor in the BhG, questions regarding the nature of liberation (namely in life or after
life) are addressed.

The ideal of jivanmukti changed over time. Ultimately, from ca. 1000 CE onwards, it took on the
meaning of living forever, in the sense that one who is liberated during life will gain immortality and
escape death forever. But this is not how jivanmukti was perceived before. For example: in the bhdsya of
the SK jivanmaukti is given as an option (though not literally called jivanmukti), but there it does not mean
that one will continue to live forever. In the SK it is stated that one can attain liberation whilst living but
nevertheless remains burdened with the body until the body is released. One should realise that the eternal
soul has always been immortal, despite its embodiment. But final liberation (i.e. kaivalya) is only attained

after release of the body:
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samyagjnanadhigamad dbarmdédinam akdaranapraptan |
tisthati samskaravasic cakrabbramavad dbytasarirab ||

prapte sarirabbede caritarthatvat pradbanavinivyttau |
aikantikam atyantikam ubhayam kaivalyam apnoti || SK 67-68

Through attainment of complete knowledge, dbarma and so forth, being deprived of their power
as causes, [purusa) remains invested with a body because it is [still] subdued to [the works of]
samskara, like the whirling of the potter’s wheel.

When [ultimately] separation [of purusa] from the body takes place, and there is cessation of activity
of prakyti, because she has fulfilled her purpose, it attains both absolute and final isolation.

In “To Be Liberated while Still Alive or to Die in Order to be Liberated” Mislav JeZi¢ researches to what
extent the ideals of jivanmukti and videhamukti are present in the BhG. Jezi¢ discerns six different text-
layers in the BhG and argues that the Bhakti layer (adhbydyas 7-12) is the youngest layer of the BhG that
synthesises all previous teachings in the light of bhakti (devotion).ss As regards moksa Jezi¢ argues that
“the Bhakti layer starts from the prospect of liberation after death . . . but also includes the liberated state
while alive . . . in which a bbakta is liberated both from sins . . . and from death,”s+ thereby basing himself
on BhG 12.6—7. But I find his evidence unsatisfying. The BhG seems to solely proclaim videbamukti. This
is also supported by BhG 8.s—that belongs to Jezi¢’s Bhakti layer:

antakdle ca mam eva smaran muktva kalevaram |
yab prayati sa madbhdavam yati nésty atra samsayab || BhG 8.5

And he, who at the end of his life, dies thinking only of me, after having released the body, he goes
to the state of my being. There is no doubt about this.

The realisation that our soul is immortal could be interpreted as a form of jivanmukti (although this term
never literally appears), but to me it seems clear that ultimate liberation is only realised after the
impermanent body has been given up. What role does yoga play in achieving such liberation? The BhG
states the following:

prayanakale manasdcalena bbaktya yukto yogabalena caiva |
bbruvor madhye pranam dvesya samyak sa tam param purusam upaiti divyam || BhG 8.10

At the hour of death, with unmoving mind, endowed with devotion and through the power of
yoga, having established prana completely between the two eyebrows, he reaches this divine
supreme soul (purusa).

53 Mislav Jezié, “To Be Liberated While Still Alive or to Die in Order to Be Liberated — in the Jiiana, Karma and
Bhakti Yoga of the Bhagavadgita — According to Different Text Layers,” in Release from Life — Release in Life.
Indian Perspectives on Individual Liberation, ed. Andreas Bigger et al. (Bern: Peter Lang, 2010), 105. Jezié posits his
six text-layers without providing arguments for his distinctions between the various layers. To experts of the BhG
the distinction between the various text-layers might be evident, but to me it is not; an elaboration on his distinction
would have been welcome, for this lack weakens his argument.

s4 Ibid., 107.
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sarvadvarani samyamya mano bydi nirudbya ca |

mitrdbny adbayatmanab pranam asthito yogadbaranam ||

om ity ekaksaram brabma vyabaran mam anusmaran |

yab prayati tyajan debam sa yati paramdéam gatim || BhG 8.12-13

Restraining all the gates [of the body] and the mind in the heart, having placed his own prana in
the head, engaged in yoga concentration, uttering the single-syllable ‘om’ that is brabman,
meditating on me, he who goes forth, renouncing the body, goes to the supreme goal.

From these passages it seems to be quite clear that the body has to be released in order to achieve the
supreme goal. This is indicated not only in BhG 8.10 by the use of prayanakale (at the hour of death), but
also by tyajan debam (8.13, renouncing the body). These verses (and others) indicate that videbamukti
prevails over jivanmukti in the BhG, contradicting Peter Schreiner’s study of the BhG in which he states:
“Die Bhagavad-Gita stellt sich [...] als ein Text dar, der den Ubergang vom Ideal des videhamukta
(‘Entkorpert-Erlosten’) zum Ideal des ‘Lebend-Erlosten’ (jivanmukta) markiert.” ss Bronkhorst
convincingly questions Schreiner’s argument, arguing that there are no mentions in the BhG of
expressions of ““liberated” or some similar term in connection with people who are still alive.”s¢ Based on
the many fragments of the BhG that clearly indicate thatliberation is achieved after renouncing the body,
I do not see reason to accept Schreiner’s proposition.

It appears that to a broad extent the belief prevailed that one has to release the body in order to attain
final moksa. It is not surprising that, as a result of such ideal, practices emerge that allow a yogi to take the

final steps towards liberation by releasing his body. Or, in more morbid terms: kill himself.

§3.3 Utkrénti: Upanisadic and Epic Antecedents
If rebirth is the results of karmic retribution, there is only one way to escape rebirth; put an end to all
activities that give rise to karma, both mental and physical. This idea is not only formulated in
Brahmanical traditions, but also in Jainism and Buddhism. In Greater Magadha, Johannes Bronkhorst
points out that early Jain ascetic traditions aimed precisely at putting an end to all activities, thereby
freeing themselves from the cycle of rebirths.s” Bronkhorst refers to Acarariga Siitra that seems to describe
a form of self-induced yogic death through starvation.s®

Aside from suicidal practices such as starvation, another more obscure practice is attested, namely the
practice of utkranti. As mentioned, the SP describes a practice of utkranti. However, the Chandogya

Upanisad (CU) and the MBh contain one of the earliest fragments that speak of utkranti. These utkranti

ss Peter Schreiner, “Bhagavad-Gita. Wege und Weisungen” (Ziirich: Benziger, 1991), 30.

s6 Johannes Bronkhorst, “Who Is Liberated? The Notion of Liberation While Alive in Some Selected Indian Texts,”
Asiatische Studien: Zeitschrift der schweizerischen Asiengesellschaft LXIV, no. 2 (2010): 275-90.

57 Johannes Bronkhorst, Greater Magadha. Studies in the Culture of Early India, Handbook of Oriental Studies,
Section T'wo, India (Leiden: Brill, 2007), 15.

8 See, e.g.Acaranga Sitra 1.8(7).7.2-8, tr. Walther Schubring, quoted in: Bronkhorst, Greater Magadha, 16-17.
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practices differ from the practices we find in tantric sources and differ from the PS and the SP, but show
some interesting similarities that are worth mentioning.

The cosmology found in early Upanisads still bears much resemblance to vedic cosmology, but ideas
concerning soteriology alter. In vedic cosmology the universe consisted of three different spheres (loka):
“the earth, the sky or firmament, and the space between these two.”s> New conceptions with regards to
rebirth are connected to this vedic tripartite structure of the universe, whereby the universe is seen as “a
prison with walls above (firmament) and below (earth).”¢c However, there is one opening through which
aliberated individual can escape this prison, namely the sun, that functions as alid that closes the universe.
Correct knowledge allows an individual to pierce through the orbit of the sun where one finds the realm
of immortals (and is as such liberated). It is in this image of piercing through the orbit of the sun that the
term utkranti appears.

The allegory of a liberated soul who pierces through the sun thereby gaining immortality is found in
various Upanisads and various parts of the MBh. In this context we find a combination of on the one
hand variations on Vkram, such as utkrinti, and on the other hand variations on vV yuj, such as yoga, or
practices that come across as yogic.

With regards not only to early yoga practices, but also to the relation between yoga and death, the CU
contains various interesting passages. Chapter 8 of the CU states that everything that can be achieved by
any external form of ritual (such as yaj7a) can be achieved internally too, namely through the acquisition

of sacred knowledge. As regards liberation we find:

sa yavad asmac charirad anutkranto bhavati | tavaj janati ||

atha yatraitad asmdc charirad utkramati | athaitair eva rasmibbir ardbvam dkramate

sa om iti v hod va miyate | sa yavat ksipyen manas tavad ddityam gacchati |

etad vai kbalu lokadvaram vidusam prapadanam nirodho “vidusam ||

tad esa slokah |

Satam catka ca brdayasya nadyas tasam mirdbanam abhinibsytaika |

tayordhvam ayann amytatvam eti visvann anyd utkramane bbavanty utkramane bbavanti ||
CU 8.6.4cd—6eér

Aslong as he has not departed (anutkranto) from the body, he would recognize them. But when he
is departing (utkramati) from this body, he rises up (zkramate) along those same rays [of the sun].
He goes up with the sound ‘72" No sooner does he think of it than he reaches the sun. Itis the door
to the farther world, open to those who have the knowledge but closed to those who do not. In this
connection, there is this verse:

s Olivelle, Upanisads, xIvi.
¢o Patrick Olivelle, The Early Upanisads. Annotated Text and Translation (Oxford: Oxford University Press, 1998),
2L

e Cf. KU 6.16.
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One hundred and one, the veins of the heart.

One of them runs up to the crown of the head.
Going up by it, he reaches the immortal.

The rest, in their ascent, spread out in all directions.
(Translation Patrick Olivelle 1998: 279.)

According to Olivelle’s translation, V kram on the on hand denotes the departing from the body and on
the other hand the rising upwards along the rays of the sun. The sun forms the lid that covers the universe.
But the CU gives more information, for it says that only when advancing upward through the crown of
the head, one reaches liberation (here, once again: immortality). Furthermore, the CU states that
knowledge is the key to liberation (as we have also seen in e.g. the BhG and the KU). This knowledge, the
CU argues, entails that (CU 8.6.1.2) the true self (aman) resides in the heart and is as vast and expanding
as the earth and the sky together. Itis this true self that one has to discover (CU 8.6.7.1). Such descriptions
of a self, that does not decay or die, reminds us of the Samkhya division of a subtle and a gross body. By
the time the CU was composed, Samkhya philosophy was not yet systematised, but in fragments such as
these we do see the beginnings of various philosophical attitudes emerge.

Aside from this emphasis on knowledge, CU 8.6.4cd-6 tells that the aspirant has to give up his body in
order to enter the lokadvara, indicating that liberation is achieved after death (videhamukri). Although
the CU does not articulate practices that one would associate with yoga per se, we do find elements that
could be regarded as yogic. For example, the passage gives much importance to pronouncing the syllable
om at the right time: it seems as if pronouncing o7 is a necessary condition in order to gain immortality
(cf. BhG 8.13). But next to that, this is one of the earliest passages known that mentions the nadis in the
body, directly linking it to Yoga physiology. In Yoga theory, nadss are believed to be some sort of prana-
arteries, through which the various life breaths flow through the body. The nadis will reappear in the
fragments of the SP that will be treated in § 4.5.

The Mundaka Upanisad (MuU) also contains a passage that contains various elements discussed
above:

tapabsraddbe ye by upavasanty aranye santa vidvamso bhaiksyacaryam carantab |
suryadvarena te virajah prayanti yatramprtah sa puruso by avyayatma || MuU r.2.11

Those, however, who practice in the forest the life of austerities and faith, calm, full of knowledge,
living on alms, they pass unpolluted (vir4jah) through the portal of the sun, to that place where
there is the immortal [purusa], the changeless Atman.¢: (Translation Deussen 1980: 576.)

¢ Original German translation: Deussen, Sechzig Upanishad’s des Veda, s49: “Doch die im Wald Askese und
Glauben tiben, beruhigt, wissend, nur vom Bettel lebend, die gehen staublos durch der Sonne pforte zum ewigen
Geiste, zum wendellosen Atman.”
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Again, the immortal realm (that is here specified as the realm of purusa) is situated outside this universe.
The sun—that functions as the portal of that universe—should be trespassed.

In various Upanisads a relation between what we could call yogic practices and yogic death thus seems
present, indicating that a relation between yoga and death was extant in early yoga traditions. It is,
however, in the MBh where most variations on a combination of v kram and v yuj are found.©s As White
has shown, many of these passages concern not so much a sage who is engaged in some sort of yogic
practice, but rather a warrior who pierces through the orbit of the sun with his chariot, when he is no
longer able to fight (and therefore can no longer live up to his dbarma?). Because such instances have
been studied quite extensively (see n. 3), I limit myself to a few remarks.

According to White, when looking at the narrative “descriptions of the practice of yoga in the great
epic, one finds a remarkable uniformity, with the practitioner of yoga either entering into the sun or
penetrating the body of another being.”é+ In MBh 7.118 the chariot-warrior Bhariéravas is no longer able
to fight. At the moment of death, White notes that he is called yogayukta:

yiyasur brabmalokaya pranan pranesv athajubot ||

sirye caksulb samadhbaya prasannam salile manab |
dbyayan mahopanisadam yogayukto "bhavan munib || MBh 7.18.17cd-18

Desiring to go to the world of brabman he thereupon offered the breaths into [his] breaths. He
composed his eye on the sun with his mind placid, in internal acquiescence. Contemplating his great
final rest (mahopanisad), that silent one (muni) was ready to hitch up his rig (yogayukto “bhavat)
(Translation White 2010: 295.)

White argues that the compound yogayukra should be understood as ‘hitched to his rig’, but Mark
McLaughlin proposes that yoga in the AMahdibharata, even in a warrior context, might be understood in
the sense of samadhi. He suggests a subter understanding of yogayukta, namely as ‘united in samddhbi —
thereby following Panini’s second, indeed more subtle meaning of Vv yuj. “[T]he very practices in which
these yogayuktas are engaged at the time of their apotheosis” such as forcing together the breaths and being
“hitched to his prana (his subtle chariot)” suggest that yoga in this context could be understood as samadhi.és

Whoever may be right, it appears that in the MBh dying is considered to be a yogic event. Indeed, Peter
Schreiner suggest that we should understand manifestations of yoga in the MBh as a whole in the sense
of a technique to die. With regards to Drona’s warrior apotheosis in the MBh he consequently argues:

“Wenn ein grofler brahmanischer Held als Yogin stirbr, erklirt sich dies im Kontext der Episoden nicht

¢ White, “Utkranti: From Epic Warrior’s Apotheosis to Tantric Yogi’s Suicide,” 29s.

64 Ibid., 294.

¢s McLaughlin, “Lord in the Temple, Lord in the Tomb. The Hindu Temple and Its Relationship to the Samadhi
Shrine Tradition of Jadnesvar Maharaj,” 134.
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erst aus sektarischen Ausgestaltungen, sodern eher aus einer von Redaktor empfundenen Korrelation

vond erl6sender Sterbesituation und Yoga.”s¢

§ 3.4 Utkrantiin the Patanjalayogasistra
The sitras of the PYS do not contain any literal references to death, nor do they speak of renouncing the
body. However, in the Vibhitipada—the chapter on (supernatural) powers—there is one sitra that

contains the word utkranti:
udanajaydj jalaparkakantkadiso asariga utkrantis ca || PYS 3.38

Because of mastery over the rising upwards-breath (udana), there is no contact [for the yogi] with
water, mud, thorns, etc., and there is ascension (utkranti).

Should utkranti here be interpreted in the light of a self-induced death, or should it be interpreted as the
ability to levitate, or both? The Vibbatipida speaks about the various powers or perfections (siddbis) a
yogi can attain, such as entering somebody else’s body (PYS 3.37). The exterior meaning of PYS 3.38 seems
quite obvious: mastery over the Udana breath enables a yogi to walk on water and trespass muddy
grounds without hindrance. Moreover, he is not hurt by thorns, because he endures no pain. But as we
know, obscurity is inherent to s#tras and it is often the interior meaning of urkranti that we have to
understand. The commentary of the PYS says:

esam pradbanam pranab wdanajaydj jalaparkakantakadisv asanga wtkrantis ca prayapakale
bhavati tam vasitvena pratipadyate || Bhasya PYS 3.38, line 4—s of bhasya

Among these [the various breaths], the prana is the principal (breath). Because of mastery over the
udana there is no hindrance from water, mud, thorns, etc., and at the time of departure [i.e. death]
there is ascension (utkranti). He secures this through his yogic power (vasitva).

The commentator appears to be familiar with urkranti as something related to death, for he explains
utkranti with regards to the moment of death. Aside from this, no information is given by the
commentary of Patafijali,é7 and it is therefore not clear if this type of utkranti should be taken as some
sort of self-induced death. The sztras surrounding 3.38 do not give any other information either. The
siddhis are attained as a result of the practice of samyama—a simultaneous practice of dharana, dbhyana
and samadhi focussed on a particular object—which leads to knowledge of the nature of things. It gives
the yogi knowledge of past, present and future (PYS 3.16), the movements of the moon and the stars

(3.27), and so forth. If and how this should be related to #kranti is not clear. The topic has not been

¢6 Schreiner, “Yoga - Lebenshilfe oder Sterbetechnik,” 141.
67 See n. 35 for my motivation with regards to the authorship of the siztra and “Vyasa’s’ bhasya of the PYS.
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discussed in the literature on yoga. Interestingly, White does not mention the presence of utkranti in his
work on the PYS either, even though he is well familiar with its epic antecedents.
Although I cannot draw conclusion on the base of this passage, the fact that utkranti appears in the

utmost popular text on yoga is worth mentioning. Further research may shed light on this issue.

4. Yoga and Death in Early Saivism

In the previous paragraphs I have sketched an image of the relation between yoga and death as it appears
in various Upanisads and the MBh and the PYS. Although this sketch is far from exhaustive, a few things
have become clear. In early yogic practices, the state of yoga was often equalled with the state of moksa.
Although various sources do indicate the possibility of jivanmukti (such as the SK), this jivanmukti
should be understood as a temporary state of being: final liberation is videhamukti. The relation between
yoga and death is demonstrated by various references to e.g. giving up the body, or the more obscure
practice of utkranti.

Having set these preliminaries, now let me return to the main question of this thesis, namely: what is
the relation between yoga and death in early Saivism? To this end, present fragments of two sources of
Pasupata Saivism, namely the Pasupatasiitra and Skandapurina. Both texts deal with the last moments
of the death of a Pagupata. I am interested in the following questions: can the death of a Pasupata ascetic
be described as yogic? Is this death self-induced? And finally, how is such a yogic death related to
liberation?

Before discussing these questions, let me first introduce the beliefs and practices of Pasupata Saivism
and introduce the textual material. This is followed by a paragraph on the relation between yoga and
Pasupata asceticism. Then, in § 4.4 and § 4.5 I present the selected fragments of the PS and the SP, along
with a translation and analysis. It will become clear that yoga and death stood in a close relation in the

ascetic stream of Pasupata Saivism.

§ 4.1 The Rise of (Pasupata) Saivism: Asceticism and the Pasupatasiitra
As discussed in chapter 2, at the time the PS and the SP were written, the religious milieu of northern
India had changed from one that revolved around vedic ritualism to one that emphasised devotion to one
god, or as White calls it, Hindu theism.68 As regards Saivism, we already find early epigraphic evidence of
the existence of Saiva devotees in the Svetdsvatara Upanisad (ca. 100200 CE). Archaeological evidence

indicates that early cults worshipping Siva emerged at least as early as the 2nd century BCE.69 We also find

8 White, Sinister Yogis, 39.
¢ Alexis Sanderson, “The Impact of Inscriptions on the Interpretation of Early Saiva Literature,” Indo-Iranian
Journal s6 (2013): 223.
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references to new religious ideas concerning Siva in the latest layers of the Mahibharata. However, it was
not until the fall of the Gupta Empire (ca. 550 CE) that Saivism rose to its prominence.7o

The term Saivism refers not to one, but “to a number of distinct but historically related systems
comprising theology, ritual, observance and yoga, which have been propagated in India as the teachings
of the Hindu deity Siva.” In broad terms, the oldest branch of the teaching of Siva (sivasisana) is called
the Atimarga (outer path), which is further divided into two divisions, namely that of Pasupata asceticism
and Lakula asceticism—the latter having developed from within the former.7> The Atimarga, which
“came into existence probably no later than the 204 century CE”73—was only open to ascetics and aimed
at attaining moksa. The second path—the Mantramarga (mantra path)—grew out of the Atimarga, but
opened the Saiva tradition for lay people, making Saivism much more accessible. The Mantramarga, from
which the Saiva tantric traditions emerged, was mainly concerned “with the quest for supernatural
experience”7+ and to a much lesser degree with liberation. In this jungle of different Saivite branches,
question arises: what kind of Saivism do the PS and the SP praise?

The content of the PS makes it very clear that it was composed for a Pasupata ascetic, who aimed at
attaining liberation (i.e. eternal union with Siva or, as he is called in the PS, Rudra). The sitra, without
the younger bbasya, was probably composed when the Mantramarga path had not even (fully) developed;
only the Atimirga form of Saivism was extant. The SP too proclaims Pasupata religion (though not
exclusively the path of asceticism). Here we are thus interested mainly in Pasupata Saivism, to which I, for
the sake of brevity, will confine myself. Let me summarise its beliefs and practices.

Pasupata Saivism is the oldest major Saivite school known. Although Pasupata Saivism is now extinct,
in the first millennium CE it gained enormous influence and grew out to be a wide-spread religion across
the Indian subcontinent.7s The Pasupata philosophy is attributed to Lakuli$a who, according to the
tradition, is considered to be an incarnation of the god Rudra (Siva). The myth tells us that Rudra entered
the body of a young Brahmin who was cast into a cremation ground.”6¢ Rudra reanimated this Brahmin
as Lakulisa, who then gave out the teachings contained in the Pasupatasiitra, to his disciples. The

Pasupatasitra (Sanderson suggests the 2nd century CE”77) is the earliest Pasupata text known and

70 Bakker, The World of the Skandapurana, 1s.

71 Alexis Sanderson, “Saivism and the Tantric Traditions,” in The World’s Religion, ed. Stewart Sutherlands et al.
(London: Routledge, 1988), 660. Sanderson’s article gives a good overview of development of the various branches
of Saivism.

72 Ibid., 664-6s5.

73 Alexis Sanderson, “Saiva Texts,” ed. Knut A. Jacobsen, Brill’s Encyclopedia of Hinduism. Volume VI: Index,
Handbook of Oriental Studies. Section Two India (Leiden: Brill, 2015), 12.

74+ Sanderson, “Saivism and the Tantric Traditions,” 66s.

7s That is to say, the tradition the we know from Pasupata epigraphical and textual material is now extinct.
However, in § 6 I discuss a modern yoga movement started by Svami Krpalvinanda who appropriated a linkage
with the Pasupatas.

76 Sanderson, “Saivism and the Tantric Traditions,” 664.

77 Sanderson, “Saiva Texts,” 12.
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considered to be the root text of the tradition. The PS consists of five chapters with a total of a hundred
and sixty-eight siztras containing the doctrines of Pasupata asceticism. Itis full of terms that are associated

with yoga: meditation (dhbyana), non-harming (abimsa) and carefulness (apramadas), just to name a few.

Atleast as important as the s#tra is Kaundinya’s commentary, the Pazicarthabbasya (ca. 400-s50 CE).79
This is the only known commentary and “has played a key role in the systematization of Pasupata
doctrine.”so But its influence is not limited to Pa§upata Saivism only: “Kaundinya brings in all his
scholarly acumen to present the teachings of the Pasupatasitra as more than just a set of ascetic
prescriptions, revealing a systematic theology underneath. Many aspects of this theology, such as the
distinction between god (pasupati), bound souls (pasu) and the material world (pasa), remain
characteristic for Saivism up to the present day.”® Kaundinya is clearly influenced by Samkhya and Yoga
thought; his commentary is filled with its ideas and terminology.

The life of a Pasupata ascetic was a life of austerity. The goal of the Pasupata ascetic was to achieve the
end of suftering (dubkbanta) through union with Rudra (rudrasiayujya): the lord of the catte
(Pasupati).8> Whereas an ‘ordinary’ vedic Brahmin would pursue the social norms of adherence to duties
regarding caste and stage of life (varnasrama-dbarma) the Pasupata ascetic—who must nevertheless be a
brahmin in order to be initiated—transcended these orthodox classifications to a higher or perfected stage
(siddba-dsrama).$ To enter this siddbasrama, the aspirant undertook a vow of observance (vrata) in five
avasthis (phases). The number five reappears in different aspects of Pasupata Saivism: “Their whole
universe of discourse was described into five categories [padartha], and it is from this peculiarity that the
sect gained the nickname of paricartha [five principles].”s+ The five categories are: “(1) Karya: effect (=
worldly existence); (2) Karana: cause (= God); (3) Yoga: union (with God); (4) Vidhi: prescribed regimen
(= ritual praxis); (5) Duhkhanta: end of suffering (= the goal).”ss

78 Many translators have rendered apramada as ‘mindfulness’, but I was kindly reminded by professor Bisschop
and dr. Deszo that ‘mindfulness’ has a very strong connotation nowadays that does not fit the Pasupata doctrine. I
therefore translate apramada with carefulness.

79 Minoru Hara, “Materials for the Study of Pasupata Saivism” (Harvard University, 1966), 130.

8o Bisschop, “Paficartha Before Kaundinya,” 27.

st Ibid.

82 The PS consistently uses the archaic epithet of Siva; Rudra. In the context of the PS I therefore choose to do
likewise.

83 Sanderson, “Saivism and the Tantric Traditions,” 66s.

8+ Hara, “Materials for the Study of Pasupata Saivism,” 2. Note that this nickname also appears in the bhdsya:
Paricarthabbasya.

85 Bisschop, “Pancartha Before Kaundinya,” 28. Although the generally accepted scholarly view is that the pasicartha
refers to the padartha as distinguished by Kaundinya, Bisschop argues that (p. 30) “Kaundinya himself does not
explicitly connect these five principles with the name Paficartha” and that “[h]e may well have had good reasons
for this, for there can be no doubt that Kaundinya was introducing major changes to the Pasupata cult, turning it
from an ascetic regime into a doctrinal system of thought.” The term pasicartha was (p. 30) “not coined by
Kaundinya himself but was already in use by the Pasupatas before him.” Bisschop argues that the pre-Kaundinyan
padartha did not refer to the five categories (Karya, Karana, etc.) but to the means by which union (yoga) is
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Without going into details of the entire life-course of the Pasupata ascetic, it suffices to say that by
entering every successive avastha the Pasupata ascetic renounced worldly affairs to a greater extent. Where
in the first avasthi—which is entered only after a process of initiation—the Pasupata took an initial step
in retreating from the world by living in a temple, in the fourth avastha the Pasupata ascetic was supposed
to live on a cremation ground and live from whatever was available. Finally, on this cremation ground,
the Pasupata ascetic entered the fifth phase: liberation from samséira by being eternally united (yoga) with
Rudra. As such, in the context of Pasupata Saivism, yoga again denoted a state of liberation. I will return

to the yoga of the Pasupatasin § 4.3.

§ 4.2 The Spread of Pasupata Saivism: A Broader Community and the Skandapurana
Pasupata Saivism was not only confined to asceticism. In the course of the first millennium of the
Common Era the Pasupatas set up an infrastructure of temples, monasteries and religious centres in
various holy places, such as Varanast (which is still an important Siva pilgrim place) that was connected
by a network of travelling s@dbus (holy men or ascetics).8¢ The textual Pasupata material does notindicate
such ‘mundane’ activities. At this point I should indeed note that the PS and the SP are almost exclusively
prescriptive, and not descriptive. Both the PS and the SP are religious texts, describing ideals, not events.
Epigraphic records have indicated that in the course of the first millennium CE the circle of initiated
Pasupata Brahmins became rich and gained power. This is hard to harmonise with the ascetic rules laid
out in the Pasupata religious literature.87

Also noteworthy is Bakker’s comment that one “of the peculiar facilities offered to the community of
laukikas, by at least some of these Pasupata ascetics, was to extend services in and around the cremation
grounds.” And that “[1]iving in the cremation ground was a highly acclaimed strategy within Pasupata
asceticism.”s8 Bakker’s comment raises the question to what extent practices of self-induced yogic death
were actually pursued amongst Pasupata ascetic. It is beyond the scope of this paper to research to what
extent such ideals were put into practice. Let me just repeat here that the conclusions I draw based on the
texts are to be understood as prescribed ideals.

Although the SP too describes an ideal, its content nonetheless reflects the religion of a much larger
Pasupata community. Where sztras were only meant to be understood by initiated Brahmins, puranic
literature was accessible for lay devotees as well. As Elizabeth Cecil argues “the use of purana as the

medium . .. signals the growth of the Pasupata community from ‘an elitist faith of ascetic virtuosi’ to a

achieved, namely wvisa (dwelling), dhyana (meditation), akhilakarananirodha (restraint of senses), smyti
(mindfulness) and prasada ([god’s] grace).

8¢ Bakker, The World of the Skandapurana, 14.

87 Sanderson raises this issue in: Sanderson, “The Impact of Inscriptions on the Interpretation of Early Saiva

Literature,” 226.
88 Bakker, The World of the Skandapurana, 14.
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considerably more inclusive movement by situating the Pasupata movement . . . within broader Indian
and intellectual currents.”s?

The SP I refer to here should not be confused with the other, younger Skandapurana. This younger
‘Skandapurana’ consists of a set of texts that all claim to be kbandas (parts) of the original SP. However,
over the course of time the original SP was lost, and the later set of texts collectively came to be known as
the Skandapurina. In 1988 the Nepalese scholar Krsnaprasida Bhattarai published a work called
‘Skandapurinasya Ambikikhandalk’ which in fact turned out to be the original Skandapurana. However,
the edition went largely unnoticed. In the beginning of the 1990s, Rob Adriaensen, Hans Bakker and
Harunaga Isaacson re-discovered the original SP, and initiated the Skandapurana Project that aims to
present a critical edition of the full text. This project is still ongoing and will continue for quite some
time.o°

The SP consists of a hundred and eighty-three adbyayas (chapters) that are transmitted by three
Nepalese manuscripts.» The oldest Nepalese manuscript is dated 810 CE, which is relatively old; most
Indian manuscripts are, due to Indian weather conditions, not older than a few hundred years.
Considering the fact that the text was once believed to be completely lost, this manuscript is a very
extraordinary source of information.

Although the oldest manuscript is dated 810 CE, Bakker argues that the end of the 7th century is a more
plausible terminus ante quem for composition of the SP. He bases his argument on the fact that the text
barely exposes knowledge concerning typical Mantramairga texts, rituals and ideas.»> Despite its ‘broader
currents’ the SP does not seem to be a Mantramirga text, because it does not instruct one to perform
certain rituals; it merely promises liberation to the initiated Pasupatas—as will become clear.

Whatis the texts about? I see no reason to try and paraphrase Adriaensen, Bakker & Isaacson’s excellent
summary:

With the proclaimed intention of relating the birth and deeds of Skanda, the text gives us a cycle of

Saiva mythology, which deviates in several respects from myths of Siva known so far. In dealing with
this god’s various deeds and manifestations the Purana appears to be quite original. With occasional

89 Elizabeth A. Cecil, “Seeking the ‘Lord with a Club’: Locating Lakulisa in the Early History of Pasupata
Saivism (Sixth to Ninth Century CE),” South Asian Studies 30, no. 2 (2014): 14s. See further Bakker’s The
World of the Skandapurana for a more complete overview of the socio-political context wherein the Pasupata
traditions developed and the SP was written.

90 After publishing Volume 1 of the text in 1998, several scholars joined the project, including Peter Bisschop,
Yuko Yokochi, Diwakar Acharya and Judit T6rzsok. See for more information: Rob Adriaensen, Hans T
Bakker, and Harunaga Isaacson, The Skandapurana Volume I: Adbydyas 1-z5. Critically Edited with
Prolegomena and English Synopsis (Groningen: Egbert Forsten, 1998); Peter C. Bisschop, The Skandapurana
Project (Groningen), accessed May o9, 2018, https://www.universiteitleiden.nl/en/research/research-
projects/humanities/the-skandapurana-project#tab-1.

o1 Aside from the Nepalese recension, for the critical edition additional recensions are used: the Indian
Revakhanda and Ambikakhanda recensions.

92 Bakker, The World of the Skandapurana, 4.
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touches of undeniable humour, the text delineates a godhead fond of disguises and tricks which
often bewilder the other gods, and who is perhaps most frequently described as laughing. His darker
and more destructive side is not neglected though, and the text also leaves no doubt that it is he who
is ultimately the real creator of and power in the universe. The text, entirely permeated by ascetic
and yogic values, of which Siva is made the supreme personification, contains numerous references
to “Pasupata-yoga’ or a Pasupata vrata and concludes with a section on Pasupata yoga.os

Because I am interested in the relation between yoga and death, I present a translation and analysis of
adhyaya 182 and fragments of adbyaya 179 and 181 wherein such relation seems to exist. This part of the
SP has not been critically edited yet.o+ I rely on Sanderson’s transliteration of Bhattarai’s edition.ss
Sometimes Sanderson corrects Bhattaral’s edition. If I have taken over Sanderson’s correction on
Bhattarai, Bhattaral’s original is indicated as, e.g.: ‘1sa bbedah: Bhattarai’. Occasionally, I suggest a
correction of my own. This is indicated as, e.g.: ‘392 yogdspadam: Sanderson/Bhattarar’.

That being said, before presenting the textual material, I wish to make a few remarks on the relation

between Pasupata Saivism and yoga.

§ 4.3 Pasupata Saivism and Yoga
Yoga is one of the fundamental concepts of Pasupata philosophy. Minoru Hara argues that:
Despite a different outlook in the present form, which is fashioned by the Pasupata theologians,
there is no doubt in that the Yoga supplied the basic framework (Grundgeriist) for the formation
of the Pasupata theology. It can be said that the Pasupata Saivism tried to distinguish itself from the

“Yoga’ as a philosophical system, while taking full advantage of the ‘yoga’ as a common heritage
(Gemeingut) of Indian culture.o¢

What is the yoga of the Pasupatas? Stilling of the mind is not defined as yoga but presented as a
characteristic of yoga. Yoga itself, as will be discussed later more elaborately, is defined as the union of the
self and the lord (PABh 1.1.43: atratmesvarasamyogo yogah). Elsewhere Minoru Hara argues that this

Pasupata definition of yoga as union alters, for, according to him, it is not found in puranic literature:

Often we meet the word pasupata-yoga in Puranic literature. The meaning assigned to it, however,
is not that of the original Pasupata scriptures. The pasupata-yoga of Puranic literature is a system of
disciplines such as breath-control, sitting postures, etc., and sometimes a group of supernatural
powers. The yoga as defined in the Pasupata Sitra and Kaundinya’s bbasya, on the contrary, is the

93 Adriaensen, Bakker, and Isaacson, The Skandapurana Volume I: Adbydyas 1-25. Critically Edited with
Prolegomena and English Synopsis, 32:7.

9+ Until now (2018), chapters 1-69 have been published in three volumes. Volume 4 is forthcoming.

95 Alexis Sanderson, “The Yoga of Dying. The Saiva Saiva Atimarga. Week 5: Handout, 9 November, 2004,
[Unpublished Lecture Handout. ], 2004.

9¢In his article Minoru Hara researches the siddbis (supernatural powers) of the Pasupatas in the PS and the PABh
and the siddbis of the PYS. The texts show interesting similarities, suggesting that both texts at least partially drew
on a common tradition. See: Minoru Hara, “Pasupata and Yoga: Pasupata-Satra 2.12 and Yoga-Satra 3.37,”
Asiatische Studien: Zeitschrift der schweizerischen Asiengesellschaft 53, no. 3 (1999): 593—608.
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union of the individual soul with God, and this original concept seems to be foreign to the Puranic
authors.s7

But this idea is obsolete: Bisschop has indicated that especially in chapter 180 of SP, yoga is not only
described as a practice, but also as something which is given by Siva, thereby approaching the yoga of the

PS and the PABh.»8 We find, for example, in SP 180.22cd-23ab:

diksito brabmabbasmabbyam sivayaji munir bbavet ||
Sighram eva param yogam prapya mucyeta bandbanat | SP180.22cd-23ab

One who is initiated by [being purified by] sacred ashes and the b7ahma-mantras may be a sage who
is a worshipper of Siva. Swiftly obtaining the supreme union (param yogam), he may be released
from bondage.

Bisschop’s observation is supported by chapter 182 that is treated below. As will become clear, chapter 182
speaks of yoga (1) in terms of what could be called yogic practice, such as stilling of the mind and breath-
restraint and (2) in terms of a goal, namely union with the lord (rudrasayujya).

We have encountered these elements—or variations on it—in other sources. The Pasupatas clearly
based themselves on existing practices that were not limited to Pasupata Saivism but were practiced in a
broader context. The theological framework may have differed but the yogic practices might have been

quite homogenous.

§ 4.4 Yoga and Death in the Pasupatasitra
Now it is time to turn our attention to the textual material of the Pasupatas. In this paragraph I discuss
the last moments of the life of a Pasupata ascetic as described in the PS and the PABh. What, according
to the PS, happens to the Pasupata in the last moments of his life? In the following, concluding passage

of the PS, the ascetic is in the fourth stage of his life and lives on a cremation ground:

yathalabdhopajivakah || labbate rudrasayujyam || sada rudram anusmaran || chittva dosanam
hetujalasya milam || buddhbya || svam cittams || sthapayitva ca rudre || ekab ksemi san vitasokab ||
apramadi gacched dubkbanam antam isaprasadat || PS s.32—5.40

Living from that which is acquired by chance [i.e. food], he [the Pasupata aspirant] obtains union
with Rudra, atall times keeping Rudra in his mind. Having cut the root of the net of causes of faults
by means of his intellect and having fixed his own mind on Rudra [continuously], alone, secure,

97 Hara, “Materials for the Study of Pasupata Saivism,” 14.

98 Peter C. Bisschop, Early Saivism and the Skandapurana. Sects and Centres, Groningen Oriental Studies XXI
(Groningen: Egbert Forsten, 2006), 39.

99 ] take Sanderson’s correction from the hapax samcittam to svam cittam which syntactically seems more likely and
has been found in similar fragments. See: Sanderson “The Yoga of Dying. The Saiva Atmarga. Week s: Handout,
9 November, 2004, [Unpublished Lecture Handout] 2004.
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free from sorrow, careful, he may reach the end of suffering, because of the grace of the lord. 1o

The compound yathalabdhopajivakah suggests that the Pasupata was living on offerings on the
cremation ground. Was it normal to offer food to the deceased, and could the Pasupata live of these
offerings? I have not been able to find specific information about mortuary rites from around the first
centuries of the CE. Nevertheless, inferred from vedic mortuary rites, an abundance of food on the
cremation ground is unlikely, for food offerings do not take place on a cremation ground.«* If any food
would be available on the cremation ground, yarha (PS s.32) could imply that merely food that would
actually be given to the Pasupata would be his supply. This seems to be the case in the next passage,
discussed below.

Kaundinya comments that the aspirant is notsupposed to go off the cremation ground to acquire food,
because staying alive is not the highest attainment for a Pasupata. He infers this from PS 5.33: ‘he obtains
union with Rudra’ (labbate rudrasdjuyjam). The union with Rudra is the highest goal to be achieved. By
keeping Rudra in his mind continuously (PS s.34), the last bit of karma is consumed, thereby allowing
the aspirant to escape the endless cycle of transmigration.> From the PABh it becomes clear that the
aspirant is not there to continue to live for a very long time. This idea is articulated clearer in a section of
another classical Pasupata text, Bhasarvajna's Ganakarikaratnatika (GKRT), which “arranges the various
key elements of the teaching pertaining to initiation and the stages of the post-initiatory discipline

contained in the Pasicarthabbasya:” 3

caturthavasthasya yathalabdbam vrttib | sSmasinadesavasthitenaiva divase divasadvaye traye va tad
annapanam prapyate tad yathalabdbam wucyate | paiicamavasthasya tu Sarirabbavid eva

vrttyanupapattir iti || GKRT p. s, lines 18—20

Food acquired by chance is the mode of life for one who is in the fourth stage [of life]. Food acquired
by chance is said to be food and drink which he is to receive in one day or two or three days, as he
resides only in a cremation ground. But for that one who is in the fifth stage there is no relevance for
amode of life, because he has no body.

From this passage a few things become clear. First of all, the GKRT suggests that the Pasupata has to live
from very little food. The passive form prapyate emphasises the inactiveness of the aspirant: the aspirant

is not even active in receiving food. If I think these steps through logically, it seems that the Pasupata is

100 This is not Kaundinya’s interpretation. His interpretation, as Hara also indicates in “Materials for the Study of
Pasupata Saivism” (p. 432) is complicated and does no justice to the syntax: “Having cut off from the soul-complex
(first) the faults, [and then] the cause, [viz., the unmanifest adbarma], and the [resultant] network [viz., the
manifest adharma) which are the root [of the connection of the faults with the soul-complex].”

1ot David M. Knipe, “Sapindikarana. The Hindu Rite of Entry into Heaven,” in Religions Encounters with Death.
Insights from the History and Anthropology of Religions, ed. Frank E. Reynolds and Earle H. Waugh (London:
Pennsylvania State University Press, 1977), 1.

102 Hara, “Pasupata and Yoga: Pasupata-Satra 2.12 and Yoga-Satra 3.37,” 431.

103 Sanderson, “Saiva Texts,” 12.
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intentionally striving towards death: he eats once in every one to three days, and he probably will not

drink enough water either, which in factis a faster invitation to death than alack of food. And why should

he not strive towards death? All that is left for him is the eternal union with Rudra.

Another passage of the GKRT gives more specific information about the moment of union with

Rudra:

caturtham labbam aha sthitir iti | dosabetujalasyaos milakbyanivrttan cittasya rudre “vasthanam
atyantaniscalatvam ~ sthitir  ucyate | ... anurudbyaméanacittavrttitvam  nityatmatvam |
. Sariradiviyuktatvam ekatvam | ... yogasyatyantotkystattvapratipadandrtham uktani | GKRT

p-16, lines 311

He [the author] speaks of the fourth attainment, fixedness. Fixedness is when the mind, upon the
destruction of what is called the root of the network of causes of faults comes to rest in Rudra and
is absolutely immovable ... The state of being of constant soul is the state where all action of
thoughts (cirtavrtti) is overcome . . . The state of being alone (ekatva) is when the body is separated
[from the soul] and so forth.. . . These characteristics are mentioned in order to illustrate the extreme

eminence of [this] union.

The characteristics of this Pagupata yoga is that the soul is in a state of utter stillness: all the action of

thoughts (citta-vrtti) is overcome (anurudhyamana). This is familiar: in § 3.1 we have seen that in early

yoga traditions yoga, the idea of stilling of the mind in order to attain the state of yoga was a common

thread that linked various traditions together. Nonetheless, yoga itself was not, as in the PYS, described

as stilling of the mind (cittavrttinirodba).os In the GKRT we see the same trend: yoga itself is not the

stilling of the mind, but a stilled mind is a characteristic of Pasupata yoga; it is a necessary condition. This

characterisation is also found in the PABh:

atra nityatvavisesanenanityatvam nivartate || nityatvam nama sati vibbutve purusesvarayor manasa
saba gatasyatmatabbavasya vrttyakarasya visayam prati kramo ‘ksopo vasthanam vrksasakunivat ||
tasmin nirvrtte mahesvare yukto nitya ity ucyate || atma it ksetrajiam aba || PABh s.3:1-4

Here by virtue of the specification of constancy non-constancy is ruled out. Now as regards
constancy, although the soul (p#rusa) and god are both omnipresent, the aspect of the soul where it
takes the form of perception, since it is there linked to the mind, comes to rest on objects of
perception only successively, like a flock of birds on a tree. Itis when god has become such an object
and the soul is thus joined to god that the soul is called ‘constant’. When this [constancy] is achieved
one is united with the Great Lord and thus called constant. The soul means a knower of the field.
(Translation Hara 1966: 381. The passage remains obscure.)

Leaving aside the obscurity of this passage, it does shows how Kaundinya draws on Samkhya and Yoga

philosophy. The soul is confused by perception of the sensory world, which is ever moving and ever

104 ] take this correction from Sanderson (2004); dosabetujalebbyaschinnasya: Dalila.
10s Note, however, the similarities in terminology between cittavrttinirodhah (PYS) and
anurudhyamanacittavrttitvam: the GKRT makes use of the same Vrudb and the compound cittavytti.
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changing. To achieve union the mind has to be stilled. In order to attain this stilled, constant mind, one
has to fully fix the mind on god. The stilling of the mind is thus an auxiliary of yoga. But this is not the
end yet: from the previous passages of the GKRT it is clear that the Pasupata ascetic must physically die
before he is united with Rudra. The question remains: can his death be interpreted as a self-induced and
moreover yogic death? This is clearer in the following passage of the GKRT:

dbyayan eva tam isanam yadi pranan vimuscati | tasya debantakale vai dadyad isab param gatim ||
GKRT p. 21, lines 3-4

If he discharges his breath just as he is meditating upon the lord, right at the moment of his death
will the lord give him the highest goal.

From this it becomes clear that the aspirant dies, and even must die in order to become united with Rudra,
for it says: 7ight at the moment of his death will the lord give him the highest goal. Death does not
overcome the aspirant, nor is he unprepared for death. On the contrary, engaged in deep meditation upon
Rudra he discharges his final breath, in order to die and become united. The verb vimusicati stands in the
active voice, suggesting that the Pasupata actively discharges his final breath.

Such a clear indication of yogic death is not found in the PS and Kaundinya’s bhdsya. Nonetheless the
above mentioned sztra .35 (labbate rudrasajuyjam) along with its commentary does suggest that the

Pasupata marches towards death. A deeper reading of the surrounding s#tras supports this:

chittva dosanam hetujalasya malam || buddhbya || svam cittam || sthapayitva ca rudre || PS 5.35—38
apramadi gacched dubkbanam antam isaprasadat || PS s.40

Having cut the root of the net of causes of faults by means of his intellect, having fixed his own mind
on Rudra [continuously], careful, he may reach the end of suffering, because of the grace of the

lord.

What is meant with this cutting of the root of the net of causes of faults? The bhdsya explains that (PABh
5.34.16-19) the five sense-objects of sound, touch, colour, taste and smell are the net of causes of faults
(dosanam hetujilasya) because they give rise to feelings such as desire and other defilements, thereby
creating karma. Samkhya philosophy resonates in this s#tra: one should turn inwards and pursue the
supreme knowledge that the self (purusa) is not truly connected to the faults thatkeep the self in bondage.
If we take Kaundinya’s explanation of malam (PS s.35) as the five sense-organs than this s#tra could also
indicate a more abrupt cutting, namely of the bodily functions. Having then cut of his bodily functions,
at the moment of death ‘he may reach the end of suffering’ (PS 5.40). As one may have noticed, my
translation indicates that the cutting of the net of causes of faults (s.35) is done with the intellect (5.36
buddbya). Alternatively, satras 5.35—38 could be translated as: ‘Having cut the root of the net of causes of

faults, having fixed his own mind by means of bis intellect on Rudra.” However, as I have shown on the base
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of various upanisadic fragments, correct knowledge and through that the destruction of ignorance was the key
to liberation. Liberation is intellectually achieved. I therefore believe that we should interpret this ‘cutting’ to
be an action that is intellectually initiated.

It is plausible to understand the death of the Pasupata ascetic as a form of a self-induced yogic death.
Why would the Pasupata continue to live? After all, there is nothing beyond the category of dubkinta.
One could wonder: were the five avasthas that the Pasupata has consequently gone through not
increasingly life-denying? Renouncing one’s family, renouncing society, renouncing property,
renouncing food, what is left for the ascetic to live for? In the course of such a life, ultimately renouncing
life as a whole seems logical. Moreover, the prescribed practices (such as living from food that is available
on the cremation ground) weaken the Pasupata. Its death can be considered yogic because of the yogic
practices of meditation, stilling of the mind, and concentration on Rudra, and because right at the
moment of death the Pasupata attains yoga, namely union with Rudra and thereby moksa. The twofold
description of yoga as a practice and as a state hence also returns with respect to the death of the Pasupati
yogi. The GKRT describes a similar event of the ascetic who retreats to the cremation ground yet gives
more detailed instructions such as discharging the breath. It literally instructs to give up the body. Such
practices hence support my suggestion to interpret the death of the Pasupata ascetic as a form of self-
induced yogic death.

The PS does not contain a literal reference to giving up the body. But when read on a deeper level, there
are various reasons to presume that the Pasupata has to die in order to become liberated. The idea of a
physical death is congruous with Pasupata cosmology: there is nothing beyond union with Siva; there is
nothing beyond the fifth category of dubkhanta.

The fact that Kaundinya does not speak about death at all is surprising, for various other Pasupata
sources seem to be so clear about the necessity of giving up the body in order to be liberated. But as Hara
has shown, Kaundinya occasionally “gives a lengthy comment deviating from the obvious sense of the
original sztra.”°¢ Kaundinya may have had reasons not to mention death in any way, but what these

reasons were, in the present state of knowledge, remains unclear.

§ 4.5 Yoga and Death in the Skandapurana
The purpose of this paragraph is twofold. First of all, the purpose is to research how yoga is defined in
relation to death in the SP, and if we can speak of a self-induced yogic death. Interestingly, where neither
the PS nor the PABh mentions utkranti or variations on the word, in the SP utkranti is present. The
second purpose is to present a translation of the thus far untranslated adbyaya 182 of the SP, along with

some other relevant fragments of the SP that have not yet been translated. The loose style that is

106 Hara, “Materials for the Study of Pasupata Saivism,” 127.
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characteristic of puranic texts generally complicates translation and interpretation (see § 1.2 on my note
on puranic sources). Next to that, possible corruptions of the text may at least partly explain why some
verses are unclear. The critical edition might lead to new insights. This translation is therefore by no
means intended as an end-station.

Before I present the translation and the commentary of adbydya 182, I present a few fragments of
adhyaya 179 and 181. The fragments of these chapters are relevant because in these fragments the notion
of voluntarily abandoning the body is present.

In adhydya 179 Sanatkumira explains to Vyasa the supreme path that leads to union with Siva (i.e.
moksa) and what steps a Pasupata yogi should go through in order to realise that Mahe$vara (lit. ‘the great
lord’ i.e. Siva) resides in the heart. He furthermore explains that union with Mahesvara is the supreme

goal.

Skandapurana179.39-s1

39 yogat padam samadhaya pirvoktam gunavarjitab |
dhbayita bydi tam devam visvam visvesvaram vibhum ||
40ab anadhinidbanam sintam traigupyaparivarjitam |

39a yogaspadam: Sanderson/Bhattarai; 39c gunavarjitam:
Sanderson/Bhattarai

4ocd talau jibvam samadbiya

dantair dantan na ca sprsan ||

41 indriyani manas caiva paramdatmani yojayet |
krtva manasi tat sarvam prandpanan niruddbya ca ||

42 omkaram tv asakyd dbydyan
sambytyangani kirmavat |
Sariram sarvam apirya viksipet sarvam atmani ||

Deprived of attributes, being engaged, through yoga,
upon the state (padam) that has been talked about
before, he should meditate on god in his heart, the all-
pervading omnipresent lord of the universe, who is
without beginning and end, peaceful, void of the three
attributes.

Having placed the tongue on the palate, while not
touching his teeth with his teeth, he should join his
senses and his mind with the highest self, having
performed all of that in the mind and having blocked
the inward and outward breath.

As he is meditating continuously on the syllable o7,
having drawn together his limbs like a tortoise, '"’

having filled his entire body [with pr4na] he should
disperse it all in the [highest] self.

What seems to be prescribed here is a sort of implosion: everything is inwardly drawn together, the breath

is restrained and, constantly meditating on the syllable 072 and thinking of the lord, who resides in his

107 Cf. BhG 2.58 yada sambarate ciayam kirmo nganiva sarvasab | indriyanindriyarthebbyastasya prajia
pratisthitd ||

‘And when he withdraws together the senses from the objects of the senses, as a tortoise withdraws its limbs into its
shell, his wisdom stands firm.” (Translation Sargeant in Chapple 2009: 143.)
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heart ‘he should disperse it all in the [highest] self.” The practice described in 40cd seems to be a practice
that in hathayogic texts comes to be known as kbecarimudra. In bathayoga traditions kbecarimudra
becomes an important practice that “involves the freeing and lengthening of the tongue of the yogin in
order that it might be turned back and inserted above the soft palate to break through the brabmadvara,
the door of Brahmi, so that the yogin can drink the amyta, the nectar of immortality, which is stored
behind it.”08 However, forerunners of the hathayogic kbecarimudra are found in various Buddhist texts,

Upanisads and tantras.1o9

43 tat sambytya munir bhityo vyapi bbitam pravistrtam | The sage, having drawn together again that

nadivayupracarena bhiryo bbityas tatharabbet || expanding and pervading being (i.e. the body),
should practice again and again through the flow
of the breath inside the prana-arteries.

44 sa purvapararatre tu sattvikam ceta ucyate | [The mind] is called the sartva mind during the

madhbyabne caparabane ca krspam dbyayita tamasam || first and the last part of the night. The sage should
perform meditation, concentrating on the dark
tamas in the midday and the end of the day.

45 sandhbyayor ubbayor nityam rajasam dbyanam At both dawn and sunset he should perform
dcaret | meditation on what relates to 74jas and at all times
tatjasam sarvatas capi dbyanad evam jayed gunan || he should perform the meditation on what relates

to tejas. In this way through meditation one
4sd dhyanad: Sanderson/Bhattarai conquers the gunas.

The practice described here should not be practiced once, but continuously (bhiyo bhiiyas). The
instrumental nadivayupracarena (43) is not clear. It could mean that the outward and inward breath can
be stopped by means of control over the interior breaths.

Verse 44 and 45 suggest that the cezas takes on different forms during different parts of a natural day.uo
We once again see aspects of Samkhya philosophy: the yogi should meditate on the three gupas and fully

understand them, in order to ultimately become liberated from these gu#nas. The text emphasises that at

108 James Mallinson, The Khecarividya of Adinatha A Critical Edition and Annotated Translation of an Early
Text of Hathayoga (Abingdon: Routledge, 2007), 3.

109 See for various examples: ibid., 17 ff.

uo Cf. Nisvasatattvasambita Uttarasitra adhydya s: 37 irdbvaprano by abas caiva apano ratrir eva ca | susumnda
uttaram jiieyam idd vai daksinayanam || 38 madhyadese yada by atma visuvam tam vidur budbab | calate gacchate
caiva madhyadese yada puman || 39ab sarkrantir iti vikhyata saktim caiva nibodha me | NS Uttarasiitra s.37-39b.
“The upward breath is taught to be ‘day’ and the downward breath is ‘night’. [The subtle tube called] Susumna
should be known to be the northward [movement of the sun]; Ida is the southern movement. When the [life-
breath that in some sense carries and is therefore identified with the] “soul’ is in the centre [between the two above-
mentioned tubes], then the wise know this to be ‘equinox’. When the ‘soul’ comes and goes [from or] into the
centre, then this is taught to be ‘transition’. Hear from me also about $akti.” (Translation Goodall et al. 2015: 395.)
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all times one should meditate on rejas (also known as rajas), suggesting that overcoming zejas ultimately
leads to conquering the gunas. In the first half of verse 45 the author speaks of 74jas; in the latter he speaks

of tejas. Why he switches terminology is not clear.

46 sadatvam dbyayato vydsa tad aisvaryam pravartate | Oh Vyisa, for one who is meditating like this
yena sadvimsakam buddhva brdayastham mahesvaram || constantly, lordship occurs, Because of this
47ab svecchaya svatanum tyaktvd tasminn eva praltyate | [occurrence of lordship] (yena), having realised

that the twenty-sixth principle that resides in
the heartis the greatlord, and after abandoning
his own body according to his own will, one is
absorbed in that very [ Mabesvara].

47¢d paramatma param brabma karanam puruso maban ||  The lord, who is the supreme spirit, the
48 tsvaro nirguno bhokta sadvimsalb samudabytab | superior brahma, the cause, the great soul who
yac cdsat sadasac caiva bbutibbito vibbub parab || is without attributes, the enjoyer; all this is

known as the twenty-sixth principle, who is
both non-existent and existent, and non-
existent, who is mighty, omnipresent, supreme.

As discussed, Samkhya philosophy argues that universe consists of twenty-five principles. The system of
Yoga adds another principle, #svara. Patafijali does notliterally refer to #svara as the twenty-sixth principle,
but he does state that ‘@vara is a distinct purusa’ (PYS 1.24 purusavisesa isvarah), thereby setting isvara
aside from the other principles. Referring to #vara as the twenty-sixth principle is characteristic for the
SP.

It appears that by practicing the above the yogi can acquire or recognise a quality of #vara (aisvarya)
who resides in the heart. The recognition of #vara within the heart allows the yogi to be absorbed in the
lord. This is also emphasised by the relative pronoun yena. Aside from recognising that &svara resides in
the yogi himself, another condition for absorption with the lord is not only to abandon the body
(svatanum tyaktva), but to do so according his own will (svecchaya). What precisely happens though, is
not clear. In verses 39—42 is stated that first the inward and outward breath should be stopped and then

the prana should be dispersed within the self, suggesting some sort of self-induced asphyxiation.

49 jagarti svapate bhunkte samtisthati dadati ca | He is the one who wakes, he is the one who

$a srasta sa ca sambarta gunatito mabesvarap || sleeps, he enjoys (for himself), he holds [the
universe] together and he is the one who gives.
He is the creator as well as the destroyer, the one
who is beyond attributes, the great lord.
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S0 ity etat kathitam sarvam sarvayoganidarsanam | Thus is fully told the teaching of all yogas
yogam pasupatam tubbyam adyam moksagatipradam || [namely,] the Pasupata yoga that is the
unparalleled path to liberation for you.

S1sarvaprasargarabitam baravaktravinibsyrtam| Oh sinless [Vyasa], I will proclaim to you that
sitksmam tat paramam jiianam pravaksyami tavanagha | subtle supreme knowledge, originating from the
yasya samyakparijiiandad vijieyam néaparam bhavet || mouth of Hara which is void of all attachment,

thanks to the proper realisation of which there is
nothing more to be known.

This is the end of adhydya 179. Sanatkumara explains to Vyasa that the path of Pasupata yoga is the only
path to liberation. In the following chapters (180-182) Sanatkumara expounds on this path to liberation,
ultimately culminating in chapter 182. Before chapter 182 there is another verse that indicates that giving

up the body is a condition for attaining liberation.

Skandapurana181.29c—30b

29cd nirmama yogavidusah samkaravratam dsthitab || Those who are free from all worldly connections,
30ab gacchanti svatanum tyakrvd bitva mayam param who are wise in yoga, who abide to the vow of
padam | Samkara, ''! after having discharged their own

body and abandoned the world of illusion, they
go to the supreme state (padam).

The emphasis on the necessity to give up the body possibly indicates that the composer wishes to make
clear that moksa is by no means attained when the soul is still embodied (jivanmukti). Another necessary
condition presented in this verse is that one has to abide to the vow of Siva (samkaravratam asthitab). As
we have seen in SP 179.50, the unparalleled path to liberation is Pasupata yoga. Indeed, I assume that this
Samkara vow refers to the Pasupata vow, which would indicate that the path to liberation is reserved for
Pasupata ascetics only. We will come across this notion again at the end of adbydya 18.

As has become clear, the SP speaks of abandoning the body as a condition for liberation various times.
Now, let us finally turn attention to adhydya 182, the second to last chapter of the SP. Below I present
translation of the entire chapter, interrupted by my commentary on the verses.

At the beginning of adhydya 182 Vyisa is talking to Sanatkumara. He explains that Siva is the source

of everything and that he is the cause for liberation.

m Samkara is an epithet of Siva.
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Skandapurina 182.1-54

1 bhagavan sarvayogisa sarvamaranamaskrta | Oh blessed one, lord among all yogis (i.e.
aho jridnam tvayakhyatam ajiianavinivartanam || Sanatkumira), who is worshipped by all the
2ab adyabam gatasamdehbo mabddevam param prati | gods, the supreme knowledge that brings

ignorance to an end has been declared by you, I
am now free from doubt with regards to the
supreme great god.

2cd Sambkarat prakytir jata brabmavispi tadarmakau || Matter is produced from Samkara. Brahma and
Visnu have that [matter] as their nature.

The beginning of the chapter expresses that (1) all matter is produced from Siva; he is the source of the
universe and the supreme god, and that (2) Brahma and Visnu belong to realm of matter, thereby being
subordinated to Siva. Siva is not only the saviour, but also the creator: prakytiis his creation, and Brahma
and Visnu belong to the realm of prakyri. This idea is also formulated in the PABh:

samkhyayogena ye muktab sambkhbyayogevaras ca ye |
brabmadayas tiryagantah sarve te pasavah smytab || PABh 1.1:41

Those who are liberated by means of samkhbyayoga and those who are masters of samkhbyayoga,
all beings, from Brahma to the animals are known as ‘cattle’.

This verse indicates that those beings who are ‘liberated’ by means samkhyayoga are in fact not truly

liberated, as they are still cattle (pasw). Siva is the lord of cattle (Pasupati), including the god Brahma.

3 jAatva sadvimsam isanam mucyate bandhanad iti | It is said (iri): “After realising that the twenty-
sarvayogapathat purvam uktva sakalasambitam || sixth element is Siva (i4nam) one is released
4 niskalam sakalam jiianam ko ‘nya evam prabbasate | from bondage.” Having declared the entire
Sravanad asya viprendra debam muktam abodbisam || collection (sakalasambitam) of teachings before

the path of all yoga, who else [can] declare in
such a way the knowledge that is [both]
undivided and that consists of parts? Because of
his revelation, oh chief of Brahmans, I
understood that the body is released.

The syntax of verse 3 is not clear. I am not sure whether sakalasambita refers to the Vedas or to the entire
teaching of the SP. The Pasupata doctrine claims to be in accordance with the Vedas, and we know from

the PS that the Pasupata vrara can only be taken by initiated Brahmans. In line with this, this verse
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possibly denotes that Sanatkumara is praised as the supreme teacher who has previously taught the entire
Veda and now teaches the path of yoga.

In pada 4d we find debam muktam abodhisam (‘I understood that the body is released’). In line with
what we have read in adbyaya 179, I think once again the idea is expressed that release from bondage is

achieved without the body.

§ tvatprasadad abam tata praptajiano mahasubbab | Thanks to your grace, oh venerable one, having
visamdeho "bhavam santab prastavyam kimcid asti me || realised knowledge that is very eminent, being
without doubt, I have become at peace.
[Now] there is [still] something that I need to

ask.
6 tat tvam vijdapayamidam nistham akhbyatum arbasi | I inform you aboutit: please tell me about death.
evam vifiianasampannah praptayogo munir mune || In this way, a sage who is fully endowed with

knowledge, obtains union (yoga), oh sage.

7 vind klesam tanum tyaktvd yogi yogabalanvitah | Having renounced the body without anguish,

katham dpnoti tad brabma niskalam paramesvaram || the yogi who is endowed with yogic powers, how
does he reach that brabma, that is the undivided
supreme lord?

In verse 6 the definition of yoga as union appears. In the SP we thus find a synthesis of on the one hand
yogic practices and on the other hand the definition of yoga as union. In order to obtain this union, one
apparently has to have full knowledge of death. In verse 7, then, it seems as if Vyasa is now specifically
asking about the method through which one should discharge his body, in order to reach brabma. As will
become clear in what follows, that method is u#tkranti. It should be noted that the brabma in this verse is
not the deity Brahma, expressed by the masculine brabman- that was mentioned in a composite with

Visnu (180.2d). Here, we are dealing with the neuter brabman, referring to the self-existent universal spirit

(purusa).

8 isvaradharasamprapter upayam moksalambhanam | Oh most splendid among sages, you must

kathayasva munisrestha prastavyam nanyad asti me || explain to me the means of obtaining the
support of #vara, by which one obtains moksa.
There is nothing else that I have to ask.

9 evam uktah sa Sisyena vydsena sumahbatmana | Addressed thus by the disciple Vyasa, whose soul

kathayam dsa viprendrab sivasiddbéantaniscayam || is great, the chief of Brahmans explained the

conviction of the doctrine of Siva.
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sanatkumara uvaca
10 Synu vydsa param jranam isvaradhbarakarapam_|
svecchayd yena mucyante yogino jranatatparap ||

10b #svaradbanakaranpam: Sanderson/Bhattarai

1 tridhotkrantim imam jiatva mubur abbyasya caiva bi |
svadebam ripuvat tyaktva sadvimse layam apnuyat ||

Sanatkumara said:
Vyisa, you must learn about the supreme
knowledge that is the cause of the support of
ivara, by means of which the yogis, who are
dedicated to knowledge, are liberated, according
to their own will.

Having learned this three-fold wtkranti and
practicing it suddenly and [then] having
abandoned his own body like an enemy, one may
obtain absorption in the twenty-sixth element
(i.e. Siva).

Verse 10 states that liberation can be achieved according to the will of a yogi if he has correct knowledge,

namely that the lord is the twenty-sixth element that resides within the heart. In order to be absorbed into

the lord, the yogi has to practice the performance of a three-fold utkranti. In 179.43 we saw that the yogi

has to practice breath-restraint again and again. On the contrary, the three-fold utkranti appears to be

practiced just once—expressed by mubur. This seems logical, because with the accomplishment of

utkranti the yogi abandons the body and then finally reaches union with Siva.

Then, in the following verses, we encounter a technical description of the nddis. We have encountered

the nadss in relation to utkrantiin CU 8.6.4cd—6 (§ 3.4) where it was stated that one of the nadss passes

up to the crown towards immortality.

12 yd nadyo vayvavastabdhib samvaranti sariripam |
Satam tasam Satanam tu karnpikamadbyam dsritam ||

13 tam asritydsthita nadyo nabhyam padesv adbogatab |
Sirobaddhal smytab bhityas ta eva karam asthitab ||

14 karam dsritya ta bhityah karnpikam punar asritab |

dvisaptatisabasrani nadinam apara mune ||

The hundreds of thousands of nddis that are
supported by the life breath enclose the embodied
soul (Saririnam) and resort to the middle of the
pericarp.

The nadss dwell in it and resort to it (i.e. the middle
of the pericarp). They descend through the navel
to the feet. Furthermore, they are known to be tied

to the head [and] they dwell in the hand.

The nadis, having clung to the hand, then again
resort to the pericarp. Oh sage, there are seventy-
two-thousand n4dis, no more.
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15 tasam ekaikaso bhedab siksmasitksmataral smytap | Their divisions are known to be ever more and
tasu samcarate pranal karnikavyomasambhbavab || more subtle. In them dwells the prina, arising
from the space of the pericarp.

16 tatratma siksmasamlaksyab prag uktas tisthati dvija| There dwells the soul (atman), which is to be

ya prabha durdysa tasya tam bhajed yogavin munib || recognised as subtle, according to what has been
said before, oh twice-born. The sage, who is a
knower of yoga, should enjoy that splendour of
the soul that is difficult to be seen.

17 tat tejab sarvanddisu vibbaktam sarvadebinam | That splendour is distributed among all nadis of

tena nadyo babibsparsan manab kurvanti vistrtam || all the embodied souls. Through this [splendour]
the nddis, being in touch with the external, make
the mind pervasive.

18 tat tejas caksusa brtva sarvanddisamasritam | Having seized that splendour with the eye, it is
mana ekagatam kuryat tac catmani niyojayet || assembled in all the nddis and should make the
mind focused and fastened to that azman.

Let me rephrase what seems to be happening here. All nddis move through the body, though they
reside in the pericarp. The pranas too move through the body using the nadis as their mount. The soul
(atman) resides in the pericarp.= Its splendour moves through the body because it is distributed among
the nadss.

From 16¢d it becomes clear that the yogi is capable of experiencing the atman through its splendour.
But how are the nddis in touch with the external world, as stated in 17¢? Here we need to rely on some
Samkhya philosophy that has been introduced in § 2.3. We know from Samkhya thought that the
purusa, which is in reality omnipresent, should realise its independence from prakyri. In Pasupata
Saivism, this purusa is the atman that resides in the pericarp. The splendour of drman flows through
the body, reaching from the toes to the crown and the very end of the fingertips. The presence of dtman
in the ndadis and the internal organs, such as the manas, allows the manas to make contact with the
outer world. The passage explains the relation between body and soul: because the splendour of the
atman moves through the body, it can be perceived and it makes perception possible. One has to
recognise the splendour of the atman and then fully focus the manas on that splendour and connect
with it. The Pasupatas maintained the Samkhya doctrine of a plurality of internal organs as opposed

to Patanjali’s reduction to only one psychic organ, most often referred to as cirza.

w2 Cf. again NS Uttarasitra 37-39b, see n. 110.
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19 vayur dbananjayo namna yo bydi sphurate sada |
trini tasya mukbany abub siro nabbi byd eva ca ||

20 ye ‘nye prand navakhyata vayavah kirtita maya |
dbananjayasya sarve te vasagas tannibandhanab ||

21 tadvasad utkramanty ete tasmims tisthati samsthitap |
nabhibandhbanam dsadya nadinam vaktram asthitam ||
22ab dvittyam karnikayam tu tytiyam talusamsthitam |

2b tisthanti: Bhattarai

For the wind named Dhanafijaya that always
trembles in the heart they say there are three
openings, namely [in] the head, the navel and the
heart.

The other nine pranas that I have declared, and the
other winds that are mentioned by me: all of them
are dependent on and joined with the Dhanafijaya
wind.

Dependent  upon it they move upwards
(utkramanti) and they remain stll while [the
Dhananjaya wind] remains still. The first opening of
the nadsis is located in the bond of the navel (?). The
second abides in the pericarp and the third in the
palate.

The SP declares the Dhananjaya wind to be the most important wind, but what is this Dhananjaya wind?

Samkhya philosophy distinguishes five types of breath or wind, namely Prana (which is both the name

of one of the winds and a generic name), Apana, Vyana, Samina and Udana.s Pagupata Saivism

maintains ten types of winds. The primary set of five winds is supplemented by Dhanafijaya, Naga,

Karma, Devadatta and Krtaka. These supplementary winds also appear in the Nisvdsatattvasambita

(NS)—although only the first three are mentioned by name. The NS Nayasiitra states:

angusthajanubydaye locane murdhni samsthitap |
nagadya baburipds ca karma tesan nibodba me ||
abladanodvejanas ca Sosapas trasakas tatha |
nidratandrikaras canyo yojako bi dbanasnjayab ||
Svdsasarikocac chede ca ghurughurusyotkrameti ca (?) |
nagadinan tu pasicinim mytyukale [ <vicestitam>_]||

<na> {caiva yati} cotkrantya kirmas caikas [tu] tisthati |
dakuricayati vai kitrmah Sosaye ca kalevaram || NS Nayasiitra 4.126-129

In the big toes, the knees, the heart, the eyes and the head are the [five subsidiary breaths] beginning

with Naga, which have various forms; hear from me their function[s]. [The first four] produce

pleasure, excitement, drying terror. The other, Dhanafjaya, who joins [the soul to its next

embodiment], produces sleep and weariness. At the time of death, the functions of Naga and the

others are [respectively]: the [leaving of the] breath; shrinking [of the breath?]; cutting(?); the

death-rattle(?) (¢hurughurusya?); and exit [of the body] (utkrameti ca). The Karma alone remains

[at death] and does not leave by exiting [the body] (utkranty). The Karma causes the corpse to

contract and dries it out. (Translation Goodall et al. 2015: 495.)

w3 Mallinson and Singleton, Roots of Yoga, 173-74.
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From the translation of Goodall et al. of the NS Nayasstra it appears that only the Kairma wind remains,

and not the Dhanafjaya.

22¢d ksurika parasub Sulam trividbotkrantir ucyate || Utkranti is said to be three-fold: the razor, axe,
23 Silam brdi ksuram nabhyam talau parasur dsthitab | and spear (?). The spear(-type) is performed in
taluke bydi va baddbam trayam nabbyam the heart, the razor(-type) in the navel [and] the
pratisthitam || axe(-type) is performed in the palate. Or bound

together the three are performed in either the
navel, the palate or the heart (?).

24 talan viyojitam sarvam pranam eva vimuricati | One releases the entire prana, that is disjoined
aksiptam tritayam nabhyam karnikayam viyojitam || from the palate. The third is thrown down in the
navel, disjoined from the pericarp (?).

Apparently, there are three types of utkranti: the razor-utkranti, the axe-utkranti and the spear-utkranti.
I have not encountered this elsewhere. Verse 24 is not clear: in verse 23 is stated that the utkranti is
performed in the navel, axe or heart, but in verse 24 a reference to the heart is missing.

I have tried to find other sources that speak of these ‘yogic’ weapons but so far my inquiry has been
unsuccessful, with one exception: the Ksurika Upanisad (KsU) speaks of a ‘knife-concentration’

(ksurikam dbarandm) and has some remarkable similarities with the SP. It opens as follows:

ksurikam sampravaksyami dbaranam yogasiddhbaye |
yam prapya na punarjanma yogayuktah sa jayate || KsU 1

kiirmo viganiva sambytya mano bydi nirudhya ca || KsU 2cd
matradvadasayogena pranavena sanaib sanaib |
prrayet sarvam atméanam sarvadvaran niruddhbya ca || KsU 3

I will proclaim the knife-concentration for accomplishing yoga.

Having obtained this, for the one who is joined to yoga there is no rebirth.
Drawing together the limbs like a tortoise, confining the manas in the heart
through the yoga of the twelve moras by the uttering of 072 quietly and softlym+
having blocked all the doors [of the body] he fills his entire body with breath.

Following, the KsU states that one should (KsU 9) focus on the Susumna-nadi, which is the subtlest of
all nadss. Following this nddi, situated in the area of the spine, one enters (KsU 10) ‘the great abode of the

purusa that resembles a red lotus.’ss Then, going upwards even further (KsU 11) one seizes the knife of the

4 Cf. SP 149.42.
us The pericarp, wherein according to the SP the arman resides, is often described as a lotus.
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mind, ‘shining bright with knowledge.” KsU 11-17 describes how this knife of the mind cuts through
everything, all the forms and names, starting from the legs and limbs, except for the Susumna artery (KsU
18). The Susumna artery is stuffed with all karma, both good and bad. In this way the prana cannot go
back into the body. In the concluding verses of the KsU is then stated:

pasam chittvd yatha bamso nirvisarikab kbam utkramet |

chinnapasas tathd jivab samsaram tarate sada ||

yatha nirvanakale tu dipo dagdbva layam vrajet |

tatha sarvani karmani yogi dagdhbva layam vrajet ||

pranayamasutiksnena matradbarena yogavit |
vairagyopalaghystena chittva tantum na badbyate || KsU 20-22

Just as the goose, having cut the bond, fearlessly may rise up (urkramet) to the sky,

likewise the embodied soul, his bonds cut, escapes samsara for eternity.

Just as a flame that, burned out at time of extinction (nirvanakale), dissolves,

likewise the yogi, having burned all actions, dissolves.ue

The knower of yoga, having cut the cord with support of the moras,

sharpened by breath-restraint and whetted on the stone of renunciation, is no longer bound.

From the KsU it also seems that the yogi not only has to detach himself from external objects, but from
his body as well. Ultimately the soul, whose bonds are cut, rises up from samsara. The tool to ‘cut’
everything is the mind that has the function of a knife. Deussen observes that this is contradictory because
“the Manas is locked up in the heart [KsU 3], and at the same time it is supposed to be a razor (ksura)
with which one cuts off the individual parts of the body.” 7 But this apparent contradiction does provide
a possible explanation for SP 182.24, where the prana is cut off from the palate and the navel, but not
from the heart. The SP instruct the manas to tie itself to the dtman (SP 182.18). We know that this atman
resides in the heart. In that sense, the manas should tie itself to the heart. Possibly the manas is positioned
in the heart and acts from there, destructing everything—by practice of wutkranti. This scenario is

congruent with the KsU. The following verse of the SP then seems to make sense too:

25 sthitam (?) atmani samyojya viksiped sirdbvato manab | Having joined the manas that abides in the self
prayogad asya viprendra mucyate tatksanan munib || (atman), one releases it upwards. Because of this
26ab svacchandatanusamtydga esa te parikirtitap | practice, oh best of brahmins, the sage is released
exactly at that moment.
This voluntary renunciation of the body has been
proclaimed to you.

u6 Note the similarity with the Buddhist concept of nirvana that is often being described as a flame that has
extinguished: release from samsara is visualised as a complete extinction.

w7 Paul Deussen, Sixty Upanisads of the Veda, trans. V.M. Bedekar and G. B. Palsule (New Delhi: Motilal
Banarsidass, 1980), 671.
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Just as in the KsU, after everything is destroyed, the manas is finally released in an upward progression,

whereby liberation is achieved. In 26ab it is once more made clear that the above involves giving up the

body.

Now Sanatkumara continues with a disquisition of the various types of death.

26¢d dbarmadbarmanibaddbais tu karmabhbib
praganusthitaib ||
27ab yatha jivo na baddbyeta yoginas tad idam srpu |

27cd babyab sarirajas caiva mytyur dvividba ucyate ||
28 visasastragniyogais tu  sarpadamstrimarujjalaip |
bahyo mytyur iti kbyatab sariram tu nibodha me ||

28d sariram: Bhattarai

29 rogajab kalajo vapi mrtyur abbyantaro bhavet |
kalajo jaraya prokto rogajo vyidbisamksayat ||

soab durlabho mrtyur anyo yam yogasamdhbanajo

mune |
30a anyonyam: Bhattarai
socd yogopayakrto yas ca yas ca kalaksayagatab ||

31 tayor bhedavikare tu Sypu vydsa samasatab |

kalaksayad bbavaty eko dvitiyo manasepsitab ||

Now hear from me how the individual soul of the yogi
should not be bound by the karma that is
accomplished earlier, and that is tied to dbarma and
adbarma.

Death is said to be twofold, namely external death and
death arising from the body.

External death is known to be the one due to contact
with poison, a weapon or fire, or by a snake, a tusked
animal, the wind, or water [e.g. tornados and floods].
But now here from me about the death caused by the
body [namely interior death].

Interior death may be death produced from sickness
or simply from time. [Death] produced from time is
said to be a result of old age, death from sickness is said
to be a result of decay through sickness.

[But] the death that is hard to obtain, oh sage, is
another death, [namely the one], that is produced by
joining in union.

Learn here, oh Vyasa concisely, about the distinction
between those two, namely the one that is
accomplished by means of union and the one that
appears by the decay through time. One is due to the
decay through time, [but] the second is desired by the

mind.

Initially Sanatkumara distinguishes between two types of death, namely exterior and interior. Then in

3ocd—31 he furthermore argues that interior death can be categorised into death caused as a result of decay

of time, and death caused by one’s own desire. Death that is desired by the mind is death that is joining

in union’: yoga in this verse is once again defined as ‘union’. Now the text continues to describe what

technically happens when the body dies as a result of decay.
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3290 yam dghosajab sabdab sruyate srotrasamdbitab | This [subtle] sound that is produced from
sa purvam liyate kiirme tena vabnis tyajet prabham || invocation [of om?] that is heard in between the
ears, first of all dissolves into the Karma wind;

thereby the fire abandons its light.

Possibly this sound refers to a sound called a-sabdabrabman, which is, according to Deussen, attained
through yoga: “one attains from the Sabdabrahman (i.e. the syllable Om, in a wider sense, the whole
Veda) to asabdabrabman which is no longer knowable, but which, according to some, is directly
perceivable in the whizzing sound in one’s ears, or in the warmth of the body.”8 Indeed, in many passages
presented so far we have seen that uttering and meditating on the syllable o7z is essential to yoga. I hence
suggest that the invocation in verse 32 should be understood as an invocation of o7 (the hearable
sabdabrahman), and the subtle sound as the asabdabrabman that arises from that invocation.

As regards the rest of the verse, I am not sure what happens. The syntax indicates that the sound that
is first uttered and then only heard finally dissolves in the Karma wind, which causes the fire to abandon
the light. Probably when the fire abandons the light, the physical body dies: form and essence are
separated. This description seems to be congruent with NS Nayasitra 4.126-129 (see p. 54) that states that

only the Karma remains after death.

33 nisprabhab sa tato vabnib sabdayogad viyujyate | Thereupon, this fire which is free from light, is
Sabdasparsagunatito ripayogam vimuvicati || disjoined from the union with sound.
Free from attributes of touch and sound, he
unloosens the union with form.

34 evam agnau pranaste tu sarva evanilas tatap | When the fire has thus been disappeared, then all the
ekato yogam ycchanto marmani vinikyntate || winds reaching the union all together cut through
the vital organs.'"?

34¢ icchanto: Sanderson/Bhattarai

35 kitrmaro devadattas ca krkaro naga eva ca Having quickly connected the Karmara wind, the
udanenasu samyujya karnikayam visanti bi Devadatta wind, the Krkara wind and the Naga with
8 Ibid., 359.

19 Ct. MBh #sma prakupitab kaye tivravayusamiritah |

Sariram anuparyeti sarvan pranan runaddbi vai ||

atyartham balavan sisma sarire parikopitab |

‘Urged on by the wind which becomes violent, the heat in the body, becoming excited and reaching every part of
the body one after another, restrains all the (movements of the) vital breaths. Know truly that excited all over the
body, the heat becomes very strong, and pierces every vital part where life may be said to reside.” (Translation
Gangoli 1981: 27.)
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the Udana-breath, they enter the pericarp [of the
lotus in the centre of the heart].

So first the subtlest of subtle (the asabdabrabhman) dissolves into the Karmara (i.e. the Karma wind), and
then subsequently the other elements are being disjoined: starting with the subtle elements (namely
sparsa, ‘touch’ and sabda, ‘sound’) ultimately union with form (r#payogam) is released. Why the other

subtle elements of 7asa (taste) and ghanda (smell) are not mentioned is not clear.

36 tata tirdhbvo bhavec chvaso manojivavinirgama |

Then the breath, leaving the embodied soul and the
tato jyotir yad aksibbyam tat somam visati drutam || mind, goes upwards [and] then the fire of the two

eyes, quickly enters the soma.

The breath itself is believed to be immortal; when a person dies the breath thus leaves, but does not die
itself.zo Here, the breath leaves behind the soul. Which breaths the text refers to is not clear.

What is meant by the fire that enters the soma? In verse 34 it was stated that the fire had disappeared,
so it is unclear why the fire reappears here. From the Veda we know that the gods Agni, Soma and Vayu

together empower life. Indeed, in the next verse the vayx reappears:

37 indriyani mano yanti manab pranavinirgamam |

The senses go to the mind (?). The mind departs
tesu sarvesu linesu pranan vayur nipidayet || from the prapa. When they have all vanished, the

vayu compresses together the pranas.

38 pidyamands tatah sarve te bhavanty ekato nilab |
svam  svam  tyaktva tatah sthanam yac ca karma one. Then, having each abandoned their [usual]
yadatmakam)|

All these airs that are being pressed together become

place and their activity that is their essential nature,

39ab ekastha vayavab sarve pirayanti dbananjayam |

39cd Sesas tatra bi kiirmaro jivam tyaktva sa tisthati ||

40 mano buddhir abamkaras ceto jivas tathaiva ca |
niskramanti tato debat tvaritam vayuneritah ||

assembled together they fill the Dhanafjaya wind.

There the remaining Karmira wind, having
abandoned the embodied soul, resides.

The mind, the intellect, the ego, the consciousness
and the soul, then leave the body swiftly, impelled
by the wind.

120 See, e.g. Brhadaranyaka Upanisad 1.5.21: “The central breath alone, however, death could not capture’ and 1.6.3:

‘Clearly, the immortal is breath ..
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We saw that the Dhanafijaya-breath guides the embodied soul from one body to the next. In verse 38, I

therefore assume that the karma that is left behind should be understood in a literal sense of the activity

that belongs to each specific wind, and not in the sense of the karma that determines the quality of a later

rebirth, for here death through decay is described and therefore the mind will be reborn. The winds are

assembled in the Dhanafijaya-breath. Now, with all breaths except for the Karma assembled in the

Dhananjaya, two breaths remain: the Dhanafjaya and the Karma. Before death came, the soul was

present in all the winds through its splendour. But now (39cd) the Karma wind no longer possesses this

splendour. As it seems, (40) the Dhanafijaya impels the mind, the intellect, the ego, the consciousness and

the embodied soul to leave the body, ready for re-embodiment elsewhere. Probably the Dhananjaya leaves

the body together with the other breaths.

41 pragupattas tato syanyo debab sitksmo vijayate |
sa tatra samdbito jivo bhityo midhas ca tisthati ||

Then acquired earlier [as a result of the
accumulation of his karma] another subtle body is
produced for him. There the soul resides in between
[two lives] and is again ignorant.

In between two lives, the soul becomes ignorant again. This is why, when we are reborn, we cannot

remember anything of our past lives. With verse 41 the description of death caused by decay through time

is completed. Now Sanatkumira states that only through yoga one can escape this miserable death that

always ends in rebirth.

42 evam kalakrta by esa sarvabbitaganasthithip |

vind yogam na jiyeta siksmam mahesvaram padam ||

43 upavistah prasupto va utkrantyabhyastasamyamahp |
svecchayd mucyate vydsa jiiatva tam tu mabesvaram ||

44 ksurikam parasum vatha sulam va dbarayen munib |

tatah sarve ‘sya liyante vikarah karanaib saba ||

In this way, the duration of life of all beings is
determined by time. Without yoga one may not
conquer the subtle state of Mahe$vara.

Oh Vyisa, one who has practiced self-constraint in
stepping out (utkranti) either seated or sleeping,
having realised that Mahesvara, he is released
according to his own will.

The sage may perform either the razor or the axe or
the spear [type of wutkranti]. Then all of his
transformations (namely the mind, the intellect,
the ego and the consciousness, but not the soul) are
absorbed [in prakrti], along with the organs.
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45ab viksate cesvaram brabma sadvimsam svatanustbitam | And one observes the lord, brabman, the twenty-
sixth element, present in one’s own body.

Unfortunately, the SP has not explained comprehensively what is meant with the various types of
utkranti. So far, the above given fragments of the KsU seem to give most information, though only on
the ksurika-type of utkranti. However, the proposed dates of composition I have encountered vary from
100 BCE to 1100 CE, making it difficult to signify its relevance in relation to the SP. I think the KsU is more
likely written towards the end of that period, for such detailed description of utkranti are generally of a
later date. Nonetheless, it is possible that the threefold #tkrantiin the SP denotes a similar practice as the
one described in the KsU, although I do not have an explanation on how utkranti can be three-fold
(182.22¢d-23). The purpose of utkranti is to first conquer the various pranas and then send them away
together with the Dhanafjaya through one of the openings. This practice is performed with the mind,
which has resorted to the heart and clung itself to the dzman. It is possible that the mind can function as
a weapon, just as in the KsU. If we interpret the mind as a weapon that is capable of cutting the vital
organs, then this could also support my reading of PS 5.36: buddhya as the instrument that cuts ‘the net
of causes of faults’ (PS 5.35).

Verse 42 indicates that utkranti is a way to escape rebirth that is accomplished according to one’s own
will. Verse 43 seems to indicate that, as opposed to verse 40—where the mind, the intellect, the ego and
the consciousness (vikara) leave the body, ready for re-embodiment—in case of utkranti these
manifestations of prakyti, together with the bodily organs, return to prakyti. This is clearly Yoga-inspired
soteriology.

Now the text surprisingly returns to describing a ‘regular’ death (that leads to rebirth):

4scd manas tivram jadam jantoh prayacchati vipadyatab || It makes the mind of the dying person
46ab sa ruja mobam apanno jridnavastu na vindati | exceedingly dull (?). Being deluded through
disease he does not find true knowledge (?).

Initially this verse seemed rather misplaced to me: we are at the most mystical moment in the text and
then suddenly death through decay is discussed again. But if we reverse the order of 45cd and 46ab, then
4scd becomes the result of 46ab. In this case the text makes more sense: ‘Delusion through disease makes

the mind of the dying person exceedingly dull. Being deluded through disease he does not find true
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knowledge.” In such a reading, the verse functions to emphasise the importance of urkranti. This makes

sense with the next verse:

46¢cd anena karmana vipra sarvarukparivarjitab || Oh sage, [but] he who is deprived of all
disease, through his action (namely utkranti),

47 sukbam arobati brabma barmyaprsthatalad iva | he happily rises up to brabma, as if from the roof

padartham parica vijiidya dubkbantaparinistitab || of a palace. Having realised the five categories, he
has reached the end of suffering.

47b harmyapystham talad: Bhattarai

48 paricabbir brabmabhib piito bhasmand diksito dvijab | Initiated by ashes, purified by the five brabmas

Samkaratkamana yogi jianam etad avapnute || (i.e. the brahma mantras), the twice-born yogi,

49ab mahesvaram imam yogam niskalam muktikaranam |  whilst concentrating upon Samkara (Siva) attains
this knowledge, namely that this Mahesvara-type
of union is undivided [and] the cause for
liberation.

Until now, the text seemed to describe a purely yogic process. But from 182.47cd onwards we are quite
suddenly confronted with classical Pasupata terms. At the near end of the entire SP everything is
(somewhat artificially) linked to and reserved for the ascetic Pasupata practice as it is presented in the PS
and its bhdsya. In this way the technical treatise concerning yoga is contextualised in the broader narrative
of Pasupata Saivism: the path of Pasupata Saivism is the only path to salvation, and Vyasa is hence
instructed to follow this path. Classical terms such as dubkbanta (the end of suffering) and the five
categories (padartam pasica) come out of nowhere, but instantly make clear that in the end one can only

be liberated if one is initiated and adheres to the Pasupata vrata. SP 182.49cd affirms this:

49cd yatnad api na vindanti vratam aprapya samkaram || Despite his efforts, not having obtained the
Samkara-observance [i.e. the Pasupata vow],

they not do obtain this [knowledge].

By now, it is clear that the Samkara vow, that we have also encountered in 181.30 refers to the Pasupata
vow. Verse 49cd states that one can practice the path of yoga as much as possible, but without abiding to

the Pasupata vow, itis impossible to obtain the true knowledge concerning Mahe$vara, namely that union
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with Mahe$vara is the cause for liberation. Vyasa is instructed to adhere to the vrara to become a true

Pasupata and strive for liberation.

50 sa tvam vydsa mahabuddbe caran pasupatam vratam |

mahddevaparo bhitva jiianam etad avapnubi ||

S1 naivam etat param brabma anye vindanti yoginah |
mahddevam prapannd ye tan muktva sivayoginab ||

Oh Vyisa, you who are of great understanding,
having become dedicated to the supreme Siva,
observing the Pasupata vow, you shall obtain this

knowledge.

No other yogis realise this supreme brabma as
such, except for those who are Siva-yogis,
resorting to the great god.

This fragment makes clear that there is only one type of yoga that leads to true liberation. That type of

yoga is the Pasupata yoga, which is reserved for the initiated Pasupatas, who observe the Pasupata vow.

Here we near the end of adhyaiya 182. The chapter concludes with asserting once more that the above

described path is the path to liberation:

52 esa moksavidhib krtsnab sarvapratyayavarjitab |

niskalal kathito vyasa paro yasman na vidyate ||

$3 evam pasupata vipra niskalam tam mabesvaram

yogad avisya mucyante punarjanmavivarjitah

$4 sakalasydspadam divyam brabmalokat pare sthitam

mahddevasya vaksyami tadbbakti yatra yanti te

This entire procedure of moksa, which is free
from all conceptions, has been told completely;
oh Vyisa, there is nothing beyond this
[teaching].

In this way the Pasupata brabmins, having
reached the undivided Mahe$vara, through
union [with Mahegvara], are released and free
from rebirth.

I will speak of the divine abode of Mahesvara
(Sivaloka), consisting of parts, which is beyond
the Brahmaloka, where those who are his
devotees go.

Here ends the second to last chapter of the entire SP. The final verse announces the topic of the next, last

chapter. Sanatkumara has explained to Vyisa that Pasupata yogis are capable of reaching moksa through

the (preparatory) practice of Pasupata yoga, and the performing of utkranti, which involves giving up the

body voluntarily. The text makes clear that only Pasupata ascetics who abide to the Pasupata vow attain

moksa. The lay devotees are on the other hand promised a life in the Sivaloka, which is situated at the top
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of the Brahminda (Brahma’s ‘egg’, i.e. the universe), but not outside of it. Their prospects are prosperous,
but they are still trapped in the realm of samsara.

Although the goal of utkranti is clear, its method is not. I am left with various questions. Let me
summarise the method of utkranti as is described in adhydiya182. The text promises (verse 11) that mastery
of three-fold utkranti promises the end of suffering through sivasayyujya (union with the Siva). In order
to achieve this, (17) the yogi should see the splendour of the arman in the nadss and then fasten the mind
to the atman. The Dhanafjaya wind that leads all the other winds away and normally determines the
quality of the rebirth (19) has three openings. (25) Ultimately the manas is released upwards. I think it is
assumed that the atman is isolated and hence not reborn but united with the isvar4, but the text does not
make this clear. Then follows (31-41) a quite clear description of what happens with the body when death
arises due to time. (40) All the internal organs, including the soul, are sent away, ready for re-embodiment.
After this description it is stated that (43) utkranti allows one to be liberated according to his own will
(svecchaya). (44) All internal organs dissolve into prakrti, but the purusa is united with the twenty-sixth
element: #svara.

It would have been enlightening if a description had been given of what happens in the body in case of
death ‘joining in union’ as a result of urkranti. Unfortunately, this is not the case. Such description could
have explained what exactly happens with the various breaths. Moreover, the three-fold utkranti is not
explained completely. Especially verses 22cd—24 are vague. Hopefully the critical edition will bring some
clarification, although the description remains very concise. The KsU has given a possible explanation of
these verses, though this explanation is not complete.

Aside from these ambiguities, some things are made very clear by the SP: the practice of utkrantileads
to union (yoga) with the &svara. Utkranti involves some kind of mastery of the breaths, although the text
is not completely clear about this. As a result of this u#tkranti, the body is given up. Liberation, or here:
union, can only be achieved after the body has been abandoned. The SP thereby follows the ideal of
videbamukti, which, as we have seen, was the common viewpoint until ca. 1000 CE. That union is only
attained after death is indicated by numerous repetition of phrases such as svatanum tyakrva and varieties
on this (see 179.47ab; 181.30ab; 182.3, 7, 11, 25). Since this is a Purana, there is no reason to interpret such
phrases as something else than their exterior meaning.

Interestingly, the last section of the chapter makes clear that this union can only be achieved by those
who abide by the Pasupata vrata. Practicing utkranti would hence be useless not only for a Vaisnava, but
also for a non-initiated Pasupata. It separates the yogis from the lay devotees, who go to Siva’s heaven but
do not reach final liberation. The text makes a clear distinction between initiated and non-initiated
Pasupatas. The text is directed to lay Pasupatas and explains to them what Pasupata yogis do in order to
attain moksa. The lay people attain something else, namely a life in heaven, which might be more attractive

for most people.

64



The death of the yogi in the Skandapurana is initiated by himself: having conquered all the gunas,
desirous to be united with his lord, after having cut himself of all worldly affairs, he performs the final
cut: utkranti. Again, his death is yogic on two levels: the practices that are required for the practice of
utkranti are yogic and death itself is yogic—reaching death is reaching union with Siva. This final state of
yoga is a positive state: not only are the Pasupatas released from samsara, but they reach the state of Siva

and take on his qualities.

5. Conclusion

In his description of the cultural world wherein the SP was written, Bakker states: “It is good to keep in
mind that the above is, without any doubt, a much simplified picture of a very complicated historical
reality.”=t This statement is certainly applicable to the above sketched image of yoga and death. I want to
emphasise this limitation once more. Ideal and reality should not be confused: the PS and the SP are both
describing ideals, not actual events. To what extent practices of self-induced death were actually practiced
remains unknown. Despite this limitation, the material presented in this thesis has led to a few
observations.

Early practices of yoga (from ca. soo BCE onwards) were aimed at attaining liberation, which was
believed only to be attained after physical death (videhamukti). Indeed, as it appears from a vast number
of Sanskrit sources, practices of yoga had much more to do with dying than with living. As such, it is not
surprising that mystical practices of self-induced yogic death emerged. One of such practices was utkranti,
of which we find references as early as the CU.

In this thesis, special interest went out to the death of the Pasupata yogi. The main questions with
which I approached the Pasupata material were: What is the relation between yoga and death in early
Saivism? Can the death of a Pasupata ascetic be described as yogic? Is this death self-induced? And finally,
how is such a yogic death related to liberation?

Let me begin with the last question. The SP, true to its puranic style, is very clear about the necessity
to abandon the body: the Pasupata has to die in order to become united with Siva. A successful
performance of utkranti secures this liberation, though the text does leave us with some questions with
regards to its actual method. The PS too seems to advocate (1) videhamukti and (2) a self-induced yogic
death to achieve this videhamukti. The text lacks a literal reference to giving up the body, or performing
utkranti, but this can be explained by the obscurity that is inherent to saras.

The path towards salvation is, as a matter of fact, full of suffering: the Pasupata sufters from a lack of

food, probably a lack of water, he has no family nor possession, and so forth. Of course, the state of mind

wi Bakker, The World of the Skandapurana, 1so.
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of an advanced Pasupata would not be as disturbed as a normal human being would be under such
circumstances. On the contrary, it is the aim of the Pasupata to withdraw from earthly desires, for they
lead to ignorance. The Pasupata’s state of mind would be, I suspect, comparable to the mind of a Stoic,
in the sense that happiness arises not from external objects but from an interior carefulness, or
mindfulness (apramdda). Nonetheless life, and its numerous repetitions, was considered to be suffering,
hence the term dubkhanta: death that is ‘produced by joining in union’ (SP 182.30ab) is the promised
salvation that is the end of suffering. Pasupatas are, unlike Stoics, believers: they rely on the grace of
Mahesvara, who is the supreme object of salvation. Their goal is to attain the final yoga: rudra- or
Sivasayujya. They thereby attain the state of Siva and take on his qualities. However, according to the
doctrine they do not become one with Siva. This is congruent with the description of #vara in PYS as ‘a
distinct purusa’ (PYS 1.24): the Pasupata purusa, even when united, is not the same as #vara, who has
never suffered from an entanglement with prakyti—he is after all the cause of it—and as such never had
to be released from suftering (dubkha).

This central role of Mahe$vara distinguishes the salvation of the Pasupatas from the salvation of
Samkhya. The Pasupatas believe that the Simkhyan salvation (isolation; kaivalya) is not true salvation
(PABh 5.46:47-48): only Mahesvara brings true salvation.

Then remain the questions whether the death of the Pasupata is first of all yogic and second of all self-
induced. In early yogic practice the stilling of the mind was an auxiliary to attain yoga. In Pasupata Saivism
this stilling of the mind is found as well and it is presented as an essential condition for attaining yoga
with the lord. Aside from this stilling of the mind, the Pasupata has to perform various other ‘yogic’
practices before abandoning his body, such as conquering his prana. As regards yoga as a practice, the
death of the Pasupata can hence be regarded as a yogic death. Moreover, the physiology, philosophy, and
to a certain extent soteriology and cosmology of the Pasupatas are largely based on Samkhya and Yoga
thought. In this sense, the death of the Pasupata can also be considered ‘yogic’: conquering the gupas,
realising zvara, leaving the physical body, the individual purusa is released from its bonds with prakyti
and united with #vara, who is the twenty-sixth element. The death of a Pasupata is not any death, itis a

self-induced, yogic death.
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6.  Epilogue: Modern ‘Pasupatas’, Yogis and Death

The apparent relation between yoga and death in early yoga traditions led me to the question to what
extent such relation is still extant in contemporary yoga traditions. To this end, I executed fieldwork in
India in January-February 2018. The fieldwork consisted of two projects: (1) researching the death of
Svami Krpalvananda (Krpalu) in Gujarat; (2) interviewing yogis in Rishikesh about yoga and death. In
this epilogue I would like to mention a few interesting observations.

Svami Krpalu (1913-1981) became a prominent yoga-figure in the 1960—70s with a transnational
community of devotees. Krpalu proclaimed a unique yoga style which consisted of three core elements:
(1) pranotthana (the partial awakening of prana) through saktipata diksa (initiation); (2) spontaneous
yoga-kriyas; and (3) the goal of the practice, namely the attainment of immortality or a divine body (divya
deba).>> His disciple Amrit Desai adopted Krpalu’s style and name and put both at the base of Kripalu
Yoga, a modern yoga movement that grew out to be one of the biggest yoga movements in the USA.=3

In 1956 Lakulisa “appeared before [Krpalu] during meditation and gave a command to construct a new
temple and work for the resurgence of Indian culture.”24 Since then Krpalu claimed to be the spiritual
heir of Lakuli$a and consequently of the Pasupatas. In honour of Lakuli$a, he built the ‘Brahme$vara
Yoga’ temple in Kayavarohan where he instructed the entire PS to be inscribed in its basement.

In 1981 Krpalu died as a result of cancer. He thereby failed to attain the goal that his practice promised:
to attain a divine body and thereby immortality. His disciple Rajarsi Muni now leads the community of
followers in India and is “the present Guru of the spiritual tradition founded by Lord Lakulishji.”=s In
1983 he founded the ‘Lakulish International Fellowship’s Enlightment Mission’ Centre in Limbdi,
Gujarat, where I visited him on 20 January 2018. Currently, the centre has an ashram, a big temple, a
cowshed, a library, the residency of Svami Rajarsi Muni, and some other facility, covering ca. ten hectares
of land.

Raijarsi Muni has become a true guru himself. Every day at 2.00 pm the Svami gives a darsana to his
followers. On top of the roof of his residence an extra minor roof of ca. two mzis built, where he appears
and waves for about five minutes before he retreats in his residence again. A Canadian follower of the
Svami had arranged an interview for me with him, which caused a certain amount of excitement on the

grounds of the centre: since a few months the Svami had gone into silence so the fact that he wanted to

12 Ellen Goldberg, “Swami Krpalvananda: The Man behind Kripalu Yoga,” Religions of South Asia 4, no. 1 (2o11):
69.

123 ]n 2008 their revenue was estimated 23.7 million dollars: Ibid., 68; see also: “Kripalu Center for Yoga &
Health,” accessed May 2, 2018, https://kripalu.org/.

124 “Life Mission. Swami Kripalvanand,” accessed June 12, 2018, http://www.lifemission.org/sl_sk.html.

15 “Life Mission. Swami Rajarshi Muni,” accessed May 17, 2018, http://www lifemission.org/sl_rm.html.
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meet was, according to various people, very extraordinary. The meeting was set right after the darsana, at
2.15 pm.

I asked the Svami whether he believed Krpalu attained his goal: a divine body. The Svami argued that
he did not succeed: “My guru said: if I die, understand that I am not liberated.” According Rajarsi Muni
liberation is jivanmukti: a divine body has to be achieved during life. Once dead, a rebirth has to take
place. The cycle of rebirth can only be broken by not dying.

When I asked him how this idea of a divine body attained during life could fit into the Pasupata
doctrine, he surprisingly argued that there is no relation between Lakuli$a and the Pasupatas. “Then why
is the Pasupatasitra inscribed in the mandir in Kayavarohan?” I asked. He replied: “That is by mistake. I
have told them to remove the siztras from the temple. Lord Lakuli$a has not given the szitras. Lakuli$a
stated that the end of yoga is the divine body. Until then there is no liberation.” He further explained that
once one has a divine body, one can choose to continue life on earth, or alternatively live in another realm.
Union with god is also possible, though one always remains a separate entity.

Krpalu lived in the time of Yogi Bhajan (Kundalini yoga), B.K.S. Iyengar (Iyengar yoga), and so
forth. His teaching seems to be based on an combination of various traditions. Probably Krpalu
attempted to claim authority for his teaching by presenting himself as the heir of Lakulisa. I think it is
unlikely that Krpalu instructed to inscribe the PS “by mistake”. It is rather an attempt to express this
authority. The connection with the Pasupatas could be an expression of religious heritage. Claiming
authority for one’s tradition by placing it in the lineage of another older tradition is characteristic for
Indian religious culture. This is also reflected by the importance of the guru—sisya (teacher—student)
relation and the importance of lineage (parampara).

The second project of my fieldwork took place in Rishikesh, where I interviewed the leading yogis of
various ashrams about yoga and death. Interestingly, none of the yogis I spoke to believes in videhamukti;
all of them believe that liberation takes place in this life. None of them had heard of utkranti as a practice
of self-induced death, and none of them believed that a yogi could decide to leave life himself, except for
one. However, they all believed that advanced yogis could feel their death approaching, and they all told
me miraculous stories about how their gzrus had felt their death approach.

The one yogi that did believe a yogi-master could decide to die according to his wish told me a
remarkable story. In his life, three gurus had died in front of his eyes. The yogi told me explicitly that he
was not allowed to share the methods with me, but he could tell me what happened. With two of his
gurus he had a similar experience: they announced their death, after which they went in meditation and
died within a few hours. But the third death was different. “One tantric master did this [meditation
leading to death], and then his head at the top was open. What that was, I cannot understand. How it
happened that he had an injury. It happened in maximum ten minutes. He sat, and then there was a

sound.” The yogi made the sound of cracking. When I asked the yogi if he knew what happened—I
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thought of utkranti but did not mention it to him—he said: “I don’t know what happened. I asked one
master and this master said that he went forcefully. He chose to go, by force.” Later in the interview I told
the yogi about the methods of utkranti and he was sure that this was what his master had done, though
he had never heard about utkranti before. And so my fieldtrip ended with one story about yogic suicide.
I have the presumption that practices and ideas concerning yogic suicide may still exist, but in traditions
far away from the ashrams in Rishikesh, maybe amongst Nath-yogis far up in the mountains, or Saivites
hidden in Varanasi. This presumption can only be verified by profound fieldwork, which would be
difficult, but very exciting.

The ideal of videhamukti came into existence in a time when the life of a yogi was very different from
the life of contemporary yoga teachers. It is not unthinkable that contemporary yoga teachers—especially
wealthy gurus—experience life as quite worthwhile. If there is no(t much) suffering, there is no need to
end suffering either. Possibly the quality of life played a role in formulating the ideal of liberation first as
something that happens after life and later as something that happens in life. The yogis I spoke to at least

were eager to live, who knows . . . forever.
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