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Preface

This volume, dedicated to the investigation of death rites in our earliest
Saiva Siddhanta tantric sources as a mirror of the social expansion of early
tantric communities, is a revised version of my DPhil thesis, which I
completed at Oxford University. Conducting my graduate studies at that
renowned institution under the supervision of Alexis Sanderson, I was
fortunate to have been exposed to a vibrant community of scholars editing
early Saiva and Buddhist tantric texts and contextualizing them in the
religious world of early medieval India. Inspired by their work, I developed
an interest in the socio-religious history of early Saivism, in particular the
fascinating transformation from traditions based on asceticism and an
ideology demanding that practitioners live and practice their religion on the
fringes of society, to the various tantric schools that increasingly developed
a ritual repertoire enabling tantric priests to take on public and political
ritual roles. The present survey is informed by the question of how this
development was reflected in the formation of death practices for tantric
initiates and to what extent religious propagators were willing to accept
doctrinal compromises in order to include a wider audience of practitioners
within their fold.

This study does not claim to be a comprehensive socio-religious history
of early Saiva tantric traditions. It rather presents one piece of the puzzle in
reconstructing the complex dynamics that influenced our texts. It also
cannot be considered a historical work in the sense of pinning down
developments to certain historical circumstances and events. While some of
the texts under examination can be linked to particular places through the
names of their authors, for others we know almost nothing of their
provenance. Thus it is only possible to establish some general
developments as they can be found in the ritual repertoire. It is however my
hope that this work will contribute towards larger histories of early Saivism
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which are historically more contextualized. The method adopted in this
book is a philological one, focusing on a close reading of text sources
followed by their translation and interpretation; it is not embedded in
discourses on ritual theory, apart from a few reflections in chapter 1.
Nonetheless, I hope the materials and observations found here may inform
such studies in future for scholars in the field of ritual studies.

The book is divided into an introduction and five chapters, followed by
two appendices, with edited Sanskrit texts in appendix A and English
translations in appendix B. The sources of this survey are the early Saiva
Siddhanta scriptures, which contain the earliest extant passages on tantric
death rites, as well as early Saiddhantika ritual manuals. Studies of rituals
are necessarily quite repetitive, especially when it comes to discussions
concerning ritual details. In order not to tempt the reader’s patience too
much, the chapters are therefore conceived as individual units, with
concluding observations contained within each one, rather than their being
summarized again in a concluding chapter. An exception is chapter 4,
which contains a descriptive outline of Saiva tantric cremation.

The introductory chapter contextualizes the study within early Saiva
history and presents the factors that determined the chosen timeframe of the
materials under investigation. It includes observations on the constitution of
Saiva communities, also considering the distinction between lay and
initiatory communities as informed by my current research on the
Sivadharma in the context of the FWF-funded project “The Sivalinga
Worship on the Eve of the Tantric Age: A Study and Critical Edition of the
Sivadharmasdastra Chapters 1-5 and 9” (P-27838-G15). Chapter 1 provides
the theoretical framework and outlines the fundamental doctrinal tenets at
play in the development of Saiva tantric death rites, particularly regarding
the tension that arose when ideals of ultimate liberation met deeply
embedded anxieties about ghost-hood and afterlife, as well as established
ritual cycles to ensure the continutity of the family line on the occasion of
death. Chapter 2 focuses on the early tantric scriptural sources for
reconstructing early medieval death rites; each source receives a separate
treatment before they are considered collectively and chronologically to
illustrate the elaborate tantric initiatory cremation as it developed up to the
ninth century. Chapter 3 investigates the earliest extant Saiddhantika ritual
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manuals, which due to their more detailed explanations offer further
insights into the socio-religious environs of the tenth to twelfth century, a
time in which tantric groups had become well established across the sub-
continent. Here, too, each source is treated separately in order to remain
source specific. Chapter 4 provides an analytical outline of tantric
cremation as was standard at least by the ninth century; it is only here that
several sources are considered together to provide an overview of their
shared features and differences, as well as to handle the question of the
officiants involved in these rituals. The last chapter is then dedicated to the
emergence of post-mortuary ancestor worship. It illustrates how by the
ninth century there were tantric priests who sought to provide services even
beyond the initiatory community.

Some of the sources investigated in this volume have not been published
until now, or if so, only in the form of editions that do not take the early
Nepalese manuscript tradition into account. For this reason selected text
editions and annotated translations are published here in the appendices. To
prepare these editions, importance was given to using early Nepalese
manuscripts when available. Where works were not available, or only
available in South-Indian editions difficult to access, I have referred to
transcripts from the Department of Indology at the Institut Francais in
Pondicherry that are available online via the Muktabodha Indological
Research Institute website (https://muktabodha.org/digital-library/). This
website will enable the reader to access the cited texts directly. This
concerns in particular the twelfth-century South-Indian ritual manual
Kriyakramadyotika, which has a complex and as yet insufficiently studied
textual tradition. Its critical edition is still a desideratum. I also refer to the
passages on death rites in the twelfth-century Brhatkalottara, a complex
eclectic text that needs further research for an edition, a task beyond the
scope of this book. When necessary, for this work I refer to a Nepalese
palm-leaf manuscript (NGMPP B24/57), which forms part of a preliminary
edition by Alexis Sanderson, who kindly shared his text.

I have adopted various conventions to present the material as
consistently as possible. In the main body of the text I present the English
translations of the cited passages, while the footnotes give the Sanskrit, or,
if the quote is from one of the selected edited texts, a reference to the
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appendices. The Sanskrit spelling has generally been normalized, unless
listed in variant readings. In the case of the Naimittikakarmanusandhana, 1
have generally provided diplomatic transcriptions. Abbreviations have been
used for Sanskrit texts after their titles have been mentioned the first time
in full; when the initial mention is too remote, the title is mentioned in full
again. In order to avoid repetition, cross references are used to direct the
reader to earlier or later discussions of certain aspects.

In publishing this volume, I am extremely grateful to Birgit Kellner, the
series editor, and the publication commission of the Austrian Academy of
Sciences Press for having accepted my manuscript to be included in the
series “Beitrage zur Kultur- und Geistesgeschichte Asiens”. Many thanks
also go to the staff at the Press office, in particular Robert Piiringer, who
oversaw the production process and helped immensely along the way.

This volume was written in several stretches between various projects I
was fortunate to have been involved in, but which also meant that its
completion was postponed several times over the years. In its basic form
the work was conceived during my graduate studies. I was enormously
fortunate to have profited from the supervision of Alexis Sanderson, the
person who initially introduced me to the field of early Saiva studies and
who generously shared his knowledge with me at every step of the way. |
would like to express my heartfelt gratitude to him for all the time he
dedicated to reading texts with me, elucidating them with his vast
knowledge, and guiding me through my doctoral studies with generosity
and inspiration. The work also profited greatly from the detailed feedback I
received from my examiners at the time of my doctoral viva voce, namely
Dominic Goodall — who also carefully looked at the Sanskrit texts and
made numerous very helpful comments — as well as Christopher
Minkowski, who provided me with many stimulating remarks.

Parts of the ideas developed in chapters 1 and 5 were worked out and
further formulated in the course of my postdoctoral position at the Institute
for Indian Studies at Groningen University, where I was employed as part
of the project A Historical Enquiry Concerning the Composition and
Spread of the Skandapurana funded by the Netherlands Organization for
Scientific Research. During that time, in 2012, Peter Berger and Justin



PREFACE Xiii

Kroesen invited me to participate in a conference on death and liminality;
they provided me with much helpful feedback on my article included in the
volume of collected papers, on which I draw here in chapter 1. Further, I
was also fortunate to receive feedback and thought-provoking comments
from Hans Bakker, who acted as the official respondent at that time.

Large parts of the book were prepared during my ten months in the
FWF-project “Visions of Community” (SFB F42-G18), to which Vincent
Eltschinger invited me in 2014 for the purpose of revising my book
manuscript and working on early tantric communities in the early medieval
period. It was thanks to these ten months that I made more substantial
progress in completing the manuscript; I am indebted to him for having had
that opportunity, as well as thankful for his encouragement. The final push
not to delay the publication any further was from Diwakar Acharya, to
whom I am grateful for his support as well as the many opportunities we
have had for inspiring academic exchange.

I am also grateful to the reviewers of this book, whose suggestions
helped greatly to improve the manuscript. In particular, reviewer number
one must have taken a great deal of time to carefully read through the entire
manuscript, resulting in many valuable suggestions, as well as a
considerable list of typos, all of which I took to heart in my final revisions.

In addition to the people and institutions mentioned above, there are
various friends and colleagues 1 would like to thank for their academic
exchange, for reading parts of the manuscript at certain stages, as well as
for their personal support throughout the years, in alphabetical order: Oliver
Frey, Csaba Kiss, Gergely Hidas, Nirajan Kafle, Marion Rastelli, Isabelle
Ratié, Bihani Sarkar, Adheesh Sathaye and Péter-Daniel Szant6. The same
goes for Helmut Krasser, who is greatly missed; the engaging and
challenging discussions I had with him honed many of my ideas.

For the final phase of producing this book, I am particularly indebted to
Cynthia Peck-Kubaczek. She not only thoroughly proof-read my English,
polishing the entire work, and helped me cope with the intricacies of layout
in Word, but she also often challenged and pushed me to sharpen certain
arguments with her intelligent remarks — a form of inspiring exchange and
support that helped me immensely to get through the final revisions. I am
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extremely grateful to her for having seen me through these last stages, in a
role far exceeding that of a proof-reader.

I would also like to acknowledge my gratitude to the scholarly
community of tantric studies; much of this work to contextualize textual
sources within Sanskrit literature and tantric writings in particular would
not have been possible without the generous scholarly atmosphere that
promotes the sharing and exchange of texts (whether e-texts or
manuscripts) to help scholars to advance their research. As for the Nepalese
manuscripts, it is through the generosity of the National Archives of the
Government of Nepal and the digitizing projects within the framework of
the Nepalese—German Manuscript Cataloguing Project that these precious
materials are available for study.

Finally, I would like to express my deepest gratitude to my mother Ilse
Mirnig, whose encouragement in my research endeavours and unfailing and
loving support was absolutely central to producing this manuscript.

Nina Mirnig
Vienna, December 2018



Introduction
On Saiva Tantric Death Rites in the Early Medieval
Religio-historical Context

1. Preliminary remarks

In the early medieval period Saivism was an influential religious force
throughout the Indic world, even rising to constitute the principal religion
of the ruling elite at that time, that is, from approximately the fifth to the
thirteenth century. An instrumental factor in Saivism’s success in becoming
so dominant on the Indian sub-continent and in Indianized South-East Asia
was the emergence and impact of so-called Saiva Tantrism. This was a set
of doctrines and rituals accessible only to initiated practitioners and centred
on propitiating mantra deities in order to attain magical supernatural pow-
ers (siddhi) and ultimate liberation (moksa). Despite the originally esoteric
nature of tantric lore, its propagators were successful in spreading these
teachings widely, as well as institutionalizing themselves and developing
ways of interfacing with mainstream society. As Alexis Sanderson has
shown in his monumental work The Saiva Age, decisive for the success of
these tantric schools was their strategy of offering expertise for ritual activi-
ties linked to key developments in South Asia during the early medieval
period. This included the establishing of new dynasties, territorial expan-
sion, and the promotion of agriculture.' One significant factor in this devel-
opment was the tradition increasingly embracing more adherents of varying
socio-religious strata into their initiated circles, including both ascetics and
active householders. In particular, this engagement with wider segments of
the society is reflected in the development of the Saiva repertoire of rituals.
Over time, these rituals were changed and adapted to accommodate the

! See Sanderson 2009, in particular pp. 252350, for concrete examples of Saiva follow-
ers’ involvement in various social, economic and political processes.
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ritual needs of a new clientele, amongst whom the most significant and
visible target group was that of the brahmanical householder (grhastha).

In this process of expansion, one of the most important yet doctrinally
problematic types of ritual to be included into the repertoire were those
having to do with death and the post-mortem period. The ritual cycles pre-
scribed in surviving texts on Saiva tantric funerary rites are permeated by
contradictory notions of the ontological status of a deceased person’s soul:
while the soul of an initiated person was considered a liberated entity that
had lost its individuality and immediately realized its god-hood in the mo-
ment of death, in the funerary ritual context that same soul was also consid-
ered a spirit that had separated from the corpse and entered a state of ghost-
hood, where it had to be fed by the living and in due course be ritually
transformed into a divine ancestor.” These conflicting notions were the
result of long-standing brahmanical beliefs about post-mortem existence
being consolidated with tantric soteriological premises, premises originally
formed in esoteric circles of tantric practitioners. These premises were dif-
ficult to synthesize with the ritual needs of the brahmanical mainstream of
householders.

These changes in the Saiva ritual world happened gradually. The degree
to which prescriptive texts silently accept such doctrinal and ritual incon-
sistencies offers us insights about the intended clientele and socio-religious
setting of certain tantric schools at given times. The realm of funerary prac-
tices is particularly revealing in this respect, since rituals related to death
and post-mortem ancestor worship are essentially of a communal nature
and designed to help the community of mourners deal with the emotional
and social ruptures resulting from someone’s death. This volume will thus
explore various aspects of the early history of the Saiva tantric traditions by
tracing the emergence and formation of tantric cremation and post-mortem
rites in the earliest extant tantric scriptures, dating to about the fifth to the
eleventh centuries, as well as the earliest extant Saiva tantric manuals, da-
ting from about the tenth to the twelfth centuries. These textual sources will
be analysed for clues about the increasing institutionalization of Saiva tan-
tric communities as represented in their respective prescriptive sources, as

2 On this, see Sanderson 1995, as well as chapter 1 of this volume.
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well as about the tradition’s gradual inclusion of active initiates from the
brahmanical mainstream of society.

The focus of this volume will be on the scriptures and manuals of the
Siddhanta school. In part, this is because the earliest material we have on
Saiva death rites emerged from this branch of the so-called Saiva tantric
schools. Further, amongst the broad range of schools that formed in the
early medieval period, the orthodox Siddhanta sought to align itself more
visibly with the brahmanical system. Thus, it retained brahmanical notions
of pure and impure, and generally remained congruent to the norms taught
in the Vedas in its prescriptions as opposed to the various streams of non-
Saiddhantika traditions, whose practices transgressed and challenged or-
thodox notions of purity. It was also the Siddhanta in particular that pur-
sued an agenda of moving beyond private ritual practice and into the sphere
of public religious life, finally growing into a religious tradition that offered
services for public temple worship and public festivals. This was especially
the case in South India from approximately the tenth century onwards.
Moreover, by founding a network of monasteries, the propagators of the
Siddhanta were extremely successful in institutionalizing themselves across
large areas of the sub-continent. These monasteries were often sponsored
by kings and also acted as points of interface between initiatory and lay
communities. For these reasons, early Saiddhantika sources offer a good
case study for examining the development of tantric funerary practices in
the context of the processes accompanying the establishment of an institu-
tionalized religion in early medieval South Asia.

2. Saiva communities in the early medieval period

In early Saiva religious history, we find that Saiva communities can be
broadly divided into those that practiced Siva devotion but belonged to the
general mainstream of society, and those that focused on specific Saiva
cults only accessible through initiation. This division can also be described
as that between lay and initiatory communities, with the latter including the
tantric groups. These two groups often intersect and they clearly affected
each other’s development, especially when initiatory traditions tried to
reach a wider audience. At the same time, it must be kept in mind that they
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are separate categories, each with their own complex subdivisions, and
were not necessarily intrinsically connected to each other at all points of
their development. Notwithstanding how central the tantric groups were to
become, it is important to remain aware of this dichotomy to keep from
adopting the simplistic approach of seeing the initiatory communities as
chiefly responsible for choreographing the rise of Saivism and downplay-
ing independent aspects related to the sphere of lay devotionalism, especial-
ly in the early phases of Saiva dominance. This awareness puts the synergy
between the two sides in focus, as well as specific points of interface that
contributed towards establishing Saivism as an institutionalized religion
with great appeal to royalty. However, especially for the early stages of
Saivism’s rise, our material gives us little insight into the precise nature of
the relationship between lay and initiatory communities. In part, this is due
to two factors. First, the normative texts that explicitly speak of the practic-
es and structures of a lay Saiva community, i.e. the Sivadharma literature
(see 2.1. below), were only produced in the sixth century, that is, about two
to three centuries after art-historical and epigraphical material show signs
that Saiva devotion had become popular in the mainstream. Since brahman-
ical literature contemporaneous with this early evidence offers almost no
insight into the practices of early Saiva lay communities, we are left with
no tangible textual sources for this early phase. Secondly, the early pre-
scriptive texts of the initiatory traditions, which may go back to the se-
cond/third century, focus more on the spiritual and ritual path of the indi-
vidual being initiated into the tradition, stressing their exclusivity with a
tendency to conceal matters of interaction with the mundane sphere. Such
features only come through, if anywhere, in epigraphical material or occa-
sional scriptural passages on royal rituals. This leaves open, for instance,
basic questions such as whether Saiva officiants in the early phases of lay
Saiva devotionalism were members of existing initiatory groups (i.e. initi-
ated Saiva dcaryas) or were rather part of the existing brahmanical struc-
tures (i.e. Brahmin priests with Saiva leanings, but not initiated into a cult).
Another question is whether the body of scriptures belonging to certain
initiatory traditions represented the religion of a few amongst many, or the
other way around. Further complicating the picture is the fact that amongst
the initiatory groups we find a broad range of schools — from those that
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were orthodox to those that were non-conformist, each with their own
scriptural corpus. The Saiva scholastic circles represented by these schools
were clearly demarcated from each other, yet we have little insight into the
extent these boundaries were a historical reality and actively experienced
by the practitioners,’ or only theoretically imposed for polemical purposes.
And to all of this we must add that beyond a few surviving inscriptions, we
have little that enables us to introduce a geographical dimension into our
historical reconstructions.

Notwithstanding these limitations, major advances in the field of Saiva
studies in the last decades have already produced a quite differentiated pic-
ture of early Saiva history. This will serve as the starting point for the fol-
lowing investigation into early tantric death rituals and their role in this
historical development. What follows is thus not intended as a comprehen-
sive treatment of all the complex topics alluded to above, of which each
merits its own study, but rather as a brief outline of the basic historical pa-
rameters that have been established in recent scholarship and within which
the sources presented in this book are to be understood. In outlining these
parameters, | maintain the dichotomy between lay communities (2.1.) and
initiatory traditions (2.2.). A topic that is highly relevant in the study of
early Saiva religious history but not addressed here is the inter-religious
dynamics between Saiva and non-brahmanical religious traditions such as
Buddhism and Jainism. This has been explored extensively by a number of
scholars, including Alexis Sanderson, Ronald Davidson and Vincent
Eltschinger.” But since the question of the evolution of tantric funerary rites

3 For instance, several contributions in the volume Tantric Communities in Context
(Mirnig, Rastelli & Eltschinger [forthcoming]) show that the social reality of different tan-
tric orders was negotiated through various means, many based on institutions and guru
lineages.

*See e.g. Sanderson 2009, Davidson 2002 and Eltschinger 2014 on aspects of the histor-
ical dynamics between Saiva and Buddhist traditions, Goodall & Isaacson 2016 on the
shared ritual matrix of early Saiva and Buddhist tantric traditions, and Sanderson’s handout
on “The Jaina Appropriation and Adaptation of Saiva Ritual: The Case of Padliptasiiri’s
Nirvanakalika” (SOAS, 19 March 2015, available on his oxford.academia.edu page) on
textual relationships between Saiva and Jaina tantric literature.
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relates directly to Saivism’s interaction with the brahmanical tradition, this
remains the context under examination here.’

2.1. Saiva mainstream devotion

The early centuries of the first millennium saw a shift away from Vedic
ritualism — and the elitist socio-religious structures it entailed — to devo-
tional cults (bhakti). These focused on religious practices for merit making
that had the potential for cutting across socio-religious boundaries. Devo-
tion to Visnu is strongly represented in the religious iconography of the
ruling elite of these first centuries, as well as in the existing story literature.
Notably, this includes the great epics Mahdabharata and Ramayana; in both
the god Visnu holds a dominant position. This is also the case in the fa-
mous work Bhagavadgita, in many ways the epitome of early Vaisnava
bhakti literature. But towards the end of the Gupta period (ca. fourth—fifth
cent. CE) Saiva devotion becomes increasingly visible, also in the new
rising kingdoms.® A growing tendency can be seen amongst the mainstream
to favour modes of worship and merit production that centred on the wor-
ship of Siva, classically in the form of liiga worship,” over that of other
deities or the Vedic ritual system. While epigraphic and art-historical evi-
dence bears witness to this trend already as early as the third century,® it is

* There are also a few surviving textual passages on early Buddhist tantric funerary rites.
These have been collected and edited by Tanemura (2004, 2007, 2012b, 2013a, 2013b and
[forthcoming]). They share some features with Saiva tantric cremation rites; indeed, Sander-
son (2009, pp. 126-127) has argued that the Buddhist rites were clearly influenced by the
Saiva tantric model. A closer analytical comparison between the two will be a task for the
future.

® This development has been systematically analysed by Bakker 2014. For signs of Siva
devotion towards the end of the Gupta period, see also Bisschop 2010.

7 See Bakker 2001 and Mirnig’s study on early /iriga worship in the SDh (Mirnig [forth-
coming c]).

8 For the most current treatment of the earliest evidence of Saiva devotion, see Sander-
son 2013. In terms of material evidence, there are many early sivalingas, in particular in
Mathura (Kreisel 1968 and Bakker 2001), going back to the 31 century CE. Epigraphic
evidence in the form of donative inscriptions and records of Saiva officiants in the sphere of
public worship start to appear in the 4™ century CE, such as the Valkha plates of Bagh
(Ramesh and Tewari 1990), as well as those of several newly emerging dynasties that de-
clared themselves Siva worshippers. By the 5™ century, we find inscribed Sivalinga pedes-
tals in the Kathmandu Valley that bear witness to Saiva devotional activities of a broad
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only in the sixth and seventh centuries that we see the sudden appearance of
literature being produced exclusively for a Saiva laity. The trend towards
Siva devotion was finally channelled into various canonizing texts appear-
ing around this time — the Skandapurana, Sivadharmasastra (SDh) and
Sivadharmottara (SDhU). Of these, the Skandapurana is the first work to
systematize Siva mythology, with the myth cycles arranged as events final-
ly leading to the birth of Siva’s son Skanda.” While many myth cycles al-
ready existed for Visnu devotees at the time, the Skandapurana was the
first work to give weight to the Saiva mythological world, with Siva as the
supreme deity, venerated even by Visnu and prominent brahmanical deities
such as Brahma. On the other hand, the SDh and SDhU are more focused
on socio-religious aspects of the Saiva community, including political mat-
ters. They promote and systematize the theology, rites and social structures
for an entire Saiva social order, and contain road maps, as it were, for creat-
ing strong links to the ruling elite.

The SDh and $DhU are currently being edited,'® so for now, only pre-
liminary observations can be made about their genesis. Having been com-
posed around the sixth or seventh century, these works were clearly pro-
duced at a time when Saivism was already widespread, a circumstance
confirmed by epigraphical and art-historical material."' One of the motiva-
tions for writing these texts may have been to give an authoritative voice to
practices not formally acknowledged by the established religious elite at the
time, whose literature makes hardly any reference to this sphere of prac-

range of social levels — Brahmins, the ruling elite, as well as the merchant class (Mirnig
2016).

? For critical editions of parts of this text, see Adriaensen et al. 1998; Bakker et al. 2004;
Bakker et al. 2014; Bisschop 2006; and Yokochi 2013.

' These texts are currently being studied by an international group of scholars. Hazra
(1952-3 and 1956) published an overview of the chapter contents and Naraharinatha (1998)
a kind of edition, some of it hand-written. There are a large number of manuscripts in Nepal
(see De Simini 2016a), South India and Kashmir (see Sanderson [forthcoming c]). For a
critical edition of SDh 6, see Bisschop 2018. Critical editions of other parts of the text are
currently being prepared by Mirnig (SDh 1-5 and 9); Kafle and Mirnig ($Dh 7-8); Kafle
(8Dh 10); Bisschop, Kafle and Lubin ($Dh 11); and De Simini (SDh 12). Chapter two of the
SDhU has been edited and analysed in the context of De Simini’s study on the cult of the
book (De Simini 2016b), and critical editions of other parts of the SDhU are in preparation
by De Simini, Goodall and Yokochi.

! See Sanderson 2013, pp. 220-223. For a recent disccusion regarding the dating of the
SDh and $DhU, see Bisschop 2018, pp. 9ff.
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tices.'” With regard to the initiatory traditions, the time of composition of
the SDh and SDhU postdates by at least two centuries the first epigraphical
and textual evidence for initiatory Saivism in the form of ascetic cults (i.e.
the Atimarga, see pp. 13ff.), but coincides with the production of the first
tantric scriptural works. The only trace of Saiva initiatory traditions having
concretely influenced the SDh and SDhU are sparse references to practices
characteristic of the Pasupata religion.” While this has led to some specula-
tion that Pasupata propagators were responsible for the composition of
these texts,14 Sanderson was the first to draw attention to the fact that in
their doctrinal outlook, the Sivadharma literature continues to represent the
lay practices and mythical world as found in the purdnas, overlapping that
of the initiatory traditions remarkably little."

In their choice of topics and their style, the SDh and SDhU look like a
socio-religious counter-model to the Vaisnava devotionalism that was
widespread amongst the brahmanical mainstream and in the royal courts of
the Gupta period.'® But the works represent more than the simple replace-
ment of Visnu by Siva as the highest deity. More substantially, they chal-
lenged some of the existing norms and values that had been institutional-
ised by the brahmanical religious elite. In contrast, the early Vaisnava
works continued to adhere closely to the brahmanical socio-religious mod-

12 See, for instance, Bakker 2001, pp. 402403, who points to the discrepancy between
the material evidences for linga worship as early as the 4™ century and the very sparse refer-
ences to these practices throughout the epics.

1 For instance, the $Dh mentions at several points the Pasupata-specific offerings to Si-
va collectively referred to as upaharas, including laughing, singing, dancing, making the
huduk sound, prostration and muttering mantras (see Pasupatasitra 1.8.). These are promi-
nent in SDh 5.8-9 and 5.158. The $Dh also mentions the “mouth music” characteristic for
Pasupatas (SDh 5.8. and 5.129); for the meaning of mukhavadya, see Bisschop & Griffiths
2007, p. 34, fn. 155. See Mirnig (forthcoming b) for connections between the SDh and the
initiatory traditions.

' Cf. Hazra 1956, p. 44. While he is silent about the affiliation of the SDh itself, he
classifies the later SDhU as a Pasupata text, probably based on these references to Pasupata
practices, but does not substantiate this claim further.

1% Sanderson forthcoming b, pp. 87-88 and forthcoming c, p. 157.

'® The following Vaisnava works can be seen as roughly contemporaneous: the
Visnudharma (Griinendahl 1983, 1984, 1989) and two works known as the Vaisnavadhar-
masdastra, one a Kashmirian text on general topics on Dharma (Olivelle 2009), the other
classified as part of the southern recension of the Mahabharata recorded as the appendix to
14.96.15, but surviving in a single early Nepalese palm-leaf manuscript, as has been identi-
fied by Griinendahl (1984, pp. 52-54).
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el, namely the varndasramadharma, which imposes spiritual hierarchies and
behaviour according to life-stages and inherited caste status, with the
Brahmin male at the top. The SDh, on the other hand, explicitly claims to
transcend this brahmanical order and the importance it gives to spiritual
hierarchies. It proposes a spiritual life that derives its power from Siva de-
votion alone and that is far superior, being theoretically even independent
of caste status, a principle most provocatively expressed in the statement
that even a dog-eater (Svapaca) devoted to Siva (sivabhakti) is superior to a
Brahmin who knows the four Vedas.'” While the notion of emphasising
bhakti at all costs would become a hallmark in South Asian devotional
traditions, at that time such explicit anti-establishment statements were
exceptional.'® However, the implementation of this ideal is not consistent
and other teachings in the SDh and SDhU are less radical. For instance, in
the SDh we find the spiritually elevated position of Brahmins also retained
in some contexts, such as Saiva Brahmins being promoted as holy recepta-
cles for ritual offerings.” Yet in other parts of the work, the exceptional
position of the Brahmin is challenged; the SDh even declares the Saiva
ascetic to be equal or even superior to a Brahmin.*

Why this lengthy digression on the Sivadharma literature at this point?
The reason is that the socio-religious milieu for which these texts were
intended potentially represents a sphere of lay devotees that formed part of
the initiatory orders’ environment and therefore constituted a significant
realm for interaction. This may be of importance when determining the
possible clients for tantric funerary priests or the community of mourners
involved when an initiate died. Of course, we do not know the historical
reality, nor the extent the social order as formulated in the SDh and SDhU

'7 SDh 1.28-29: bhaktir astavidha hy esa yasmin mlecche ’pi vartate | sa viprendro mu-
nih sriman sa yatih sa ca panditah || na me priyas caturvedo madbhaktah svapaco 'pi yah |
tasmai deyam tato grahyam sa ca piijyo yatha hy aham ||. Critical edition and translation in
preparation by Mirnig (forthcoming c).

'8 See Mirnig (forthcoming b).

' Timothy Lubin sees this development as having contributed to establishing a Brahmin
ritual identity at the time. This was the topic of his paper “On Feeding sivabhaktas and other
rules of sivasrama-dharma,” presented at the annual American Oriental Society meeting in
Los Angeles, 18 March 2017. I am very grateful to him for having shared a draft of his
paper with me prior to its publication.

% See Mirnig (forthcoming b).
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was actually implemented in different places. But we do know that these
two works were successful. This can be inferred from the number of manu-
scripts that have survived, their strong reception history, and inscriptions
indicating that these texts spread to many regions in South Asia and even
beyond.”!

At the same time, especially when analysing the evolution of the tantric
ritual repertoire in relation to a wider society, one must distinguish between
the socio-religious sphere as represented by the Sivadharma literature and
Saiva devotion within the brahmanical mainstream. After all, the brahmani-
cal tradition, with the ritual and social systems it provided, kept a strong
hold on Indian society, a fact also reflected in the Saiva tantric scriptures
and commentaries. They often go to great lengths to acknowledge the au-
thority of the Vedic scriptures and brahmanical social structures (often
generically referred to as laukika, “worldly”), with the orthodox brahmani-
cal system recognized as the source of the Saiva traditions. The initiatory
cults are then described as constituting a higher domain of religious prac-
tice, one that has been added to the Vedic. * In fact, an explicit injunction
in most Saiva tantric scriptures is that, contrary to what is found in the SDh,
initiates are to follow the authority of the Vedic scriptures within their own
domain, namely, the duties incumbent on persons as members of castes and

! For an extensive account of the prevalence and impact of the Sivadharma corpus, see
Sanderson (forthcoming c), pp. 82-85; for the popularity of Sivadharma literature, particu-
larly in Nepal, see De Simini 2016a.

22 The Saivas were of course not exceptional in this respect; also Vaisnava traditions and
non-brahmanical religious groups such as the Buddhists and Jainas offered soteriologies and
forms of worship that were described as superior to the Vedic. However, unlike the Saivas,
the Buddhists and Jainas turned against Brahmanism entirely and developed separate reli-
gious traditions that did not need a brahmanical environment for their development and
spread. The Saiva community, in contrast, was dependent on the Vedic religious back-
ground. This manifested itself, for example, in rules such as the Saiva offices of d@carya or
sadhaka only being held by initiates who entered the religion from brahmanical society as
unmarried students (brahmacarin) or married householders (grhastha). Others, such as the
Buddhists, Jains and also brahmanical ascetics, followed different theologies concerning
liberation. While they were still able to enter the Saiva religion and attain liberation through
it, they were not allowed to receive consecration (abhiseka) or hold a Saiva office (Gcarya or
sadhaka). See, for instance, the Sarvajiianottara on this topic as edited and translated in
Sanderson (forthcoming b), pp. 5-10.



INTRODUCTION 11

adherents of the brahmanical disciplines.” In the tantric world, the scrip-
tures revealed by Siva were considered the only means for attaining ulti-
mate liberation as well as the most effective means of achieving other bene-
fits, both spiritual and material, that is, in addition to the spiritual life with-
in the brahmanical sphere.24 As we will see, the theoretical problems re-
garding Saiva tantric death rites are, in fact, a result of the attempt to inte-
grate brahmanical ritual life into the Saiva ritual matrix. The spiritual and
ritual premises implied by the final brahmanical samskara, including cre-
mation and the following post-mortem rituals, had to be synthesized with
the Saiva soteriological path as taught in the Saiva scriptures.

It thus appears that when examining the rise of Saiva initiatory tradi-
tions and their connection to the wider society,25 we must consider two
groups in particular: on the one hand, the orthodox brahmanical mainstream
and, on the other, communities following the Sivadharma model. Although
these likely intersected and even overlapped at various times and places,
we must bear in mind that these two groups, at least theoretically, repre-
sented different socio-religious spheres to whom tantric officiants catered.
Within the extant tantric texts themselves, we find signs that the two groups
were considered distinct religious spheres also by some Saiva ritual special-
ists and theoreticians. For instance, the eleventh-century Kashmirian
Saiddhantika commentator Bhatta Ramakantha makes such a distinction in
his commentary on the Saiva scripture Kirana, a pre-ninth-century text

3 See Sanderson 2005, pp. 2311f. That the religion of normal society found a legitimate
place in the Saivism of the Mantramarga is confirmed by the fact that their authoritative
scriptures recognize ways to attain heavenly rewards or liberation as taught in brahmanical
literature. Cf. also Nisvasa in Sanderson 2006a, p. 156. For an in-depth account of the brah-
manical Aérama system, see Olivelle 1993.

# The Vedic scriptures are comprised of primary revelation ($ruti), the corpus of scrip-
tures collectively referred to as the Vedas, and secondary revelation (smrti), which includes
the literature of the epics, Puranas, and Dharmasastra. Sanderson’s article “Saivism and
Brahmanism” (forthcoming) examines the relationship between the Saiva and brahmanical
order, identifying scriptural and exegetical passages in the Saiva literary corpus that explicit-
ly address the topic of the validity of Saiva and Vedic scriptures. See also Ratié 2013 on
scriptural authority in the Saiva Pratyabhijiia system.

5 The intersections between tantric communities and the wider society is the topic of the
volume Tantric Communities in Context, Mirnig, Rastelli & Eltschinger (forthcoming).

% We have seen that even the SDh itself holds a somewhat ambivalent stance on how
much it distances itself from the brahmanical structures, both maintaining and transcending
this brahmanical order.
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already representative of a more institutionalized Saiva tantric order. When
discussing those special initiates who received the full spiritual benefit of
the initiation ritual but are freed of the obligation to perform post-initiatory
rituals (samaya) — such as the king — he specifies that in their place, they
must support the Saiva religion and worship Siva, either according to the
brahmanical or the Sivadharma mode of worship:

Then what [kind of rituals] do those [who have been freed of the obliga-
tion to perform tantric post-initiatory practices] have to carry out regu-
larly? [They] only [have to do things] such as attending to the God, the
guru and devotees, either in person or by sending [in his place] a son or
servant or others, [and using] either the ordinary (i.e. brahmanical) form
[of worship] or [the form of worship] that has been taught in the
Sivadharma*’

Another place in which we see the brahmanical mainstream and more spe-
cific Saiva lay devotees as two separate groups being addressed by tantric
ritual specialists is in the sphere of post-mortem offerings (sraddha). The
first example of this is found in the same scripture commented on by Bhatta
Ramakantha, namely the Kirana (see below, chapter 5). Here we find in-
junctions showing that Saiva dcaryas not only offered their services to Sai-
va initiates, but also to uninitiated Saiva lay devotees — a group that might
be considered to follow the Sivadharma corpus — and members of the
brahmanical mainstream (loka).**

2.2. Saiva initiatory traditions: From the cremation ground
to the public sphere

The earliest signs of initiatory Saivism were in the form of esoteric ascetic
circles living outside society, religious traditions that were collectively

Y Kiranavrtti ad 6.11d-12: tarhi kim tair nityam anustheyam? laukikena va ripena
Sivadharmoditena va yathasakti devagurutadbhaktaparicaranadikam eva svatah putra-
bhrtyadipresanena va.

% See pp. 208ff.
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referred to as the Atimarga® (“the path beyond [the brahmanical socio-
religious order]”) and characterised by their “counter-cultural” ascetic
code.” These groups focused on attaining liberation through ascetic medi-
tative methods and unusual practices and behaviours, such as living in cre-
mation grounds and smearing the body with ashes. Such practices chal-
lenged the norms imposed by orthodox brahmanical society. There is little
surviving textual evidence about these Atimargic traditions. But based on
the few extant sources, also from outside the Atimarga, as well as epi-
graphic evidence, Sanderson has been able to identify three groups within
the Atimarga: (1) the Paicarthika Pasupatas, (2) the Lakulas, also referred
to as Kalamukhas, and (3) the Kapalikas, also referred to as Mahavratins or
as followers of the Somasiddhanta.”’

Of these traditions, we only have surviving texts from within that of the
Paficarthika Pasupatas.” These include the Pasupatasiitra together with
Kaundinya’s commentary on it, the Pasicarthabhdsya. These two texts de-
pict an individual path to liberation based on a set of practices that includes
eccentric behaviour and yogic methods, all of which is to take place in
complete isolation from mainstream society.”® A collection of as yet undated
manuals by a certain Gargya have been discovered and edited by Diwakar
Acharya. 3* These give insight into the ritual life of a certain branch of
Pasupatas that principally venerated Siva’s incarnation on earth as Lakulisa
(which is why Acharya refers to them as the “Lakulisa Pasupatas”). This

¥ Here I adopt the term Atimarga to refer to the systems of Kapalavratins and Pasupatas
that Sanderson (2006) has shown are mentioned in the early Saiva scripture Nisvasa (pp.
158-169).

30 See Sanderson 2013, p. 213.

3! For Sanderson’s classification of the various Atimarga groups, see Sanderson 2014,
pp. 4-5 as well as pp. 8-12, and Sanderson 2013, p. 213.

32 See Acharya 2011 for a characterization and overview of the Pasupata religion.

3 The Pasupatasitras were translated by Hara (1966), and many points of their doc-
trines are examined in a series of articles collected in Hara 2002. See also Bisschop 2006 for
the Sutrapatha of the Pasupatasiitra and 2014 for Kaundinya’s role in systematizing Pasu-
pata Paiicarthika doctrine, as well as Bisschop & Griffiths 2003 on Pasupata features in the
Atharvaveda Parisista. In the earliest evidence that can be found, Acharya has shown that
these practices go back to a Vedic observance called the govrata, in which the practitioners
adopt the behaviour of a bull, an observance explicitly connected to the description in the
Mahabharata of a group of Brahmin men who worshipped Siva Mahesvara. See Acharya
2011, p. 458 and Acharya 2013.

3 See Acharya 2007, 2010, 2011b and (forthcoming).
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group of manuals also contains a section on death rites, which will be ex-
amined below.* For the Lakulas as well as the Kalamukhas, no texts have
survived from within the tradition. Some information about these cults can
be gleaned from literary sources,® as well as from some tantric scriptures
that make occasional references to them.”’ In addition to these sparse textu-
al materials, there are a few surviving inscriptions that shed some light on
the historical reality of Atimargic groups. Some of the practices recorded in
epigraphs are quite different from what the authoritative scriptures envis-
age. For instance, the early prescriptive sources forbid Pasupata ascetics
from holding public religious offices. And yet — as Sanderson has demon-
strated — a great deal of epigraphic material bears witness to early activities
of Pasupata officiants at temples.” Further, in contrast to the stipulation in
the authoritative scriptures of an ascetic lifestyle, some Pasupata dacaryas
are depicted as having wives and being in charge of larger properties that
they appear to own.”

From perhaps as early as the fifth century, a new form of initiatory
Saivism emerged.”’ It called itself the Mantramarga (“The path of man-
tras”), to distinguish itself from its purely ascetic antecedents. This type of
Saivism, also commonly referred to as Agamic or Tantric Saivism by mod-
ern scholars, continued to accommodate the practices of ascetics, but also
clearly admitted married householders (grhastha) into its tradition.” As

35 See below, chapter 2.

38 For the Kapalikas and Lakulas, see, e.g., Lorenzen 1991 (11972), Sanderson 2006a,
Torzsok 2012 and Ferstl (forthcoming).

7 An important tantric source for reconstructing some of the Atimargic traditions is the
Nisvdsa (see also below, p. 42), which gives descriptions of various Saiva traditions known
to the authors, including the Pasupatas and Lakulas. See Sanderson 2006a.

¥ See Sanderson 2013, pp. 226-234.

% Sanderson 2013, pp. 228-229.

“ There is still a great deal to be explored regarding the genesis of Tantrism and how
tantric ideology and ritual practice is related to preceding traditions. The Nisvasa has been
identified by Sanderson (2006) as a valuable source for such an investigation. On the basis
of the section called Mukhasiitra, he investigates the nature of the development from the
Atimarga to the Mantramarga, in particular tracing the Atimargic Lakulas in the tantric
milieu. For an investigation on the role of the Sivadharmasdstra in providing conceptual
frameworks that are developed in Tantrism, see Mirnig (forthcoming b).

' See Sanderson 2006, pp. 147-148, for an overview of the fundamental differences be-
tween Atimargic practices, in particular those of the Paficarthika system, and those of the
Mantramarga. Particularly relevant in this context is the fact that members of the Atimargic
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will become apparent in the context of the development of Saiva tantric
death rites, this integration of the brahmanical mainstream became a com-
mon characteristic of the early medieval Saiva tantric traditions.” Howev-
er, here again this integration appears to have happened only gradually. The
earliest extant tantric scripture, the Nisvasa, dating perhaps to sometime
between the fifth and sixth centuries CE,43 describes the ritual world of a
group of power-seeking practitioners (sadhakas) at the edges of society
rather than active householder initiates fully integrated into society. Also,
as Dominic Goodall mentions in the introduction to his edition of this
work, it describes no social rituals at all.* He states that “the Nisvasa re-
flects an earlier phase in the evolution of the social dimension of the reli-
gion of the Mantramarga.”*

The Nisvasa’s lack of social engagement was, however, soon over-
turned. A wide array of scriptural traditions emerged within the Man-
tramarga; many introduced rituals of wider social value — including also
funerary practices. This quickly growing Mantramargic scriptural corpus
developed into two larger groups. One was the Saiva Siddhanta, the more
conservative strand, which focused on the worship of Siva in his benign
manifestation. For the most part, this group remained, in its choice of sub-
stances offered in worship, within the boundaries set by brahmanical norms
of purity. On the other side were Agamic systems focusing on the worship
of Siva in his wrathful manifestation as Bhairava, including, or sometimes
solely focused on, the worship of his female consort. Here brahmanical
notions of the pure and impure were not taken into account, but were rather
challenged through the inclusion of practices considered extremely trans-
gressive from a brahmanical point of view.* Both strands were based on

traditions were required to be permanent ascetics (naisthikavratin); in the case of the Pasu-
patas, these were even further specified as Brahmin men who had undertaken the upanayana
ritual (i.e. brahmanical initiation). The Mantramarga, as just mentioned, also included
householders (grhastha) as well as temporary ascetics (bhautikavratin).

2 See Sanderson 2013.

“ See p. 42.

* See the prolegomena in Goodall 2015 (pp. 19-84).

* See Goodall 2015, p. 47.

“ On how the dualistic theology of the Siddhanta and non-dualistic theologies of
non-Saiddhantika traditions are reflected in ritual observance, see, for instance, Sander-
son 1995, p. 17.
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private worship, but the former extended its ritual repertoire to worship in
temples for the wider good.*” As mentioned in the preface, it is this tradi-
tion — the Siddhanta — that is the focus of the present volume.

It was thus mainly in the form of the Mantramarga that the Saiva initia-
tory traditions finally moved into the orthodox brahmanical domain. In
addition to developing a ritual repertoire that proved appealing for wider
parts of the society, this process of increasing popularity was also assisted
by the success of the traditions’ propagators in forging close ties with
kings. They offered pacifying and empowering rites, acted as royal chap-
lains, and initiated kings into the cult.* The Siddhanta in particular was
successful in securing royal support and as a result, created a large network
of monastic institutions across the sub-continent, largely sponsored by
kings.* Archaeological evidence of monastic sites”’ together with inscrip-
tional evidence proves that this form of initiatory Saivism was already pre-
sent and to some extent institutionalized by the seventh century.”’

4 Following the Saiva Siddhanta’s engagement with public worship, Saiddhantika Tan-
tras gradually introduced rituals for installing sivalingas for public worship. The Guhyasiitra
of the Nisvasa corpus contains probably the earliest surviving account regarding the installa-
tion of sivalingas. However, it is not clear whether these were set up for private or public
worship (see Goodall 2015, pp. 64-5); not only does the text not specify this, but other early
Saiddhantika sources that mention Sivalingapiija do so in the context of appropriating exist-
ing lingas for the private worship of the sadhaka to obtain the power of special mantras
(Takashima 2005, pp. 136-8). As Takashima has pointed out, the first surviving Saiddhanti-
ka source that clearly mentions lifigapratistha for public worship is the Kiranatantra or a
later recension thereof (Takashima 2005, p. 136). For more on the topic of linigapratistha in
the early Mantramarga, see Goodall (forthcoming). For early Saiva sources on temple con-
struction, see Mills 2014 and her doctoral thesis “Dating and placing early Saiva texts
through prasadalaksana. A study of prasadalaksana material in six early Saiva texts: the
Brhatkalottara Mahatantra; the Nisvase Mahdtantre Pratisthatantra; the Mayasamgraha,
with its commentary, the Bhavaciidamani; and the Brahmayamala Jayadrathadhikara
Pingalamata” (Mills 2011).

* Sanderson has provided abundant evidence demonstrating such Saiva involvement
with the state in the early medieval period, as well as the accompanying spread into the
domain of the householder society. See, e.g., Sanderson 2005, 2009 and forthcoming b.

¥ See, for instance, Goodall 2000, which discusses the Siddhanta monastic networks of
medieval South India.

%0 See Sears 2008 and 2014. Sears 2008 examines the archaeological remains of a Saiva
matha founded in 973 CE in Candrehe, arguing that the layout of the site betrays monas-
teries having a public function in addition to their primary function as a residence for Saiva
ascetics.

*! See Sanderson 2006, pp. 148-149 and Goodall 2004, p. xix. Fn. 17 gives the most
important epigraphic evidence for the presence of the Saiva Siddhanta across India starting
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2.3. Methodological limitations when reconstructing
the social reality of Saiva initiate communities

Looming over any socio-historical study of the early Saiva tantric world are
the limitations of our material, which consist mainly of prescriptions. There
are very few descriptions. Questions such as the exact size and nature of the
various Saiva initiate communities at given times are therefore impossible
to answer, as mentioned above, nor can we reconstruct how these prescrip-
tions were performed in reality. Crucial questions are left unanswered, in-
cluding how often certain rites were performed, or why, by how many, or
whom.” Theoretically the Saivism of the Mantramarga was open to all
caste classes and to both men and women,” but the question remains
whether this principle was translated into practice and how large the actual
initiate community was. On the basis of evidence from the pre-tenth-
century Saiva Siddhanta scripture Sarvajiianottara, Sanderson asserts that
the initiated Saiva was “[...] not merely a married man but also the married
head of the household”, and thus one who had succeeded to the headship of
the joint household, taking on the deceased person’s father’s ritual duties.*
This hypothesis would confine initiated practitioners of Mantramarga
Saivism in the early medieval period to a small elite who could afford to
undergo the expensive rites and sustain the complicated post-initiatory dis-
cipline. According to Sanderson, such people most likely belonged to
“wealthy, land-owning households”.”> Based on such considerations, he has
further hypothesized that in the socio-religious setting as envisaged by the
Sarvajiianottara, active initiates were likely to have been few in number
and Brahmin men, though not restricted to them.”® But for lack of more

from the late 7" century, also including that mentioned earlier in Sanderson 2001, pp. 8-10,
fn. 6. More evidence is mentioned in Sanderson 2013. On a 6"-century Saiddhantika monas-
tery, see Bosma 2013.

52 As Sanderson puts it, “[...] it is possible, I would say necessary, to read the literature
and inscriptions with the sort of questions in mind that a social historian would wish to ask.”
(Sanderson 2005, p. 230). See also Sanderson 2013, pp. 215-217, on the limitations of using
prescriptive literature to evaluate a tradition’s historical reality.

33 Sanderson forthcoming b, pp. 147-148.

> Sanderson forthcoming b, p. 22.

> Ibid.

%6 Sanderson forthcoming b, pp. 19ff.
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material, such considerations remain hypothetical and may or may not be
representative of other Saiva tantric schools at the time.

Another point concerns the role of female members of the community.
On this, Sanderson asserts that women “[...] in the Siddhanta were for the
most part purely passive beneficiaries,” even though they were theoretically
able to receive initiation.”’ In fact, I have not found any reference to death
rites performed for women in this early corpus of Saiddhantika texts, other
than in the relatively late scripture Brhatkalottara of the eleventh/twelfth
century, which is not only later but also an eclectic work, integrating a vari-
ety of traditions.” Other than this, women are practically invisible in the
early texts on Saiva Siddhanta funerary practices. While this may tell us
something about the constitution of Saiva tantric communities at the time,
we also must keep in mind that this silence about their presence may simp-
ly be due to the position commonly assigned to them in the medieval Indian
context, one that was usually passive.sg It is therefore a common feature in
brahmanical religious literature that women are never autonomous at any
stage of their lives, which is also reflected in the prescriptions being centred
on men’s ritual duties.” Nevertheless, we do find instructions for post-
mortem rites for women in the brahmanical sphere — even if mainly as vari-
ations on those for men. Their complete absence in the early Saiva tantric
sources before the twelfth century is notable.®"

A further matter about which our sources are not completely clear for
this early period is whether Saiva gurus were only ascetics or could also be
married householders. We do know that there was a strong pan-Indian sys-
tem of monasteries (mathas) under the direction of ascetic gurus. But there
are also indications, though no explicit references in the textual passages
examined here, of the existence of gurukulas, that is, guru households in

57 Sanderson 2006, pp. 147-148.

¥ See p- 83.

%9 See Olivelle 1993, p. 36, quoting Gonda (1965, p. 206).

8 Cf. YajS Acaradhyaya 85d (na svatantryam kvacit striyah).

%! Note that in later tantric ritual manuals of Kashmir, women are integrated into the dei-
fication process. See p. 195, fn. 64.
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which new disciples could live.** The distinction between ascetics and mar-
ried householders is particularly relevant when interpreting rules of inher-
itance or impurity caused by death (S@vasauca) for those related to the de-
ceased. This topic will be discussed below in chapter 4, but the available
material actually does not offer enough information to make any decisions
on this issue.

A last difficult point that affects decisions regarding the potential clients
of tantric funerary rites is the extent to which the tradition was supported
by lay devotees rather than initiates proper. Were the initiatory traditions
similar to the Buddhist monastic model, where an uninitiated laity supports
a community of religious specialists, receiving services from them in re-
turn? Or did the social opening of the Saiva Mantramarga lead to a situation
in which those connected to and supporting the order were initiates, but
active in society? If so, was there a tendency to remain exclusive and to
initiate only select people, or was the community expanded by offering
more neophyte initiations (samayadiksd), which were more easily accessi-
ble than full initiations (nirvanadiksa)? 1t is, for instance, conceivable that
there was a large community of neophytes (samayins) who had received a
first initiation into the religion but who were not full initiates (putrakas).
Again, the available sources do not allow us to determine the relative size
of such a samayin community. There are only hints in the ritual repertoire
suggesting that at some point in time, conditions were created for accom-
modating lower initiatory levels. In the ritual manuals of the tenth century
onwards, the system of initiation is divided into several stages that mirror
different initiatory levels. This suggests that more categories had become
necessary to accommodate a wider range of initiates. In her annotations to
the Somasambhupaddhati, Héléne Brunner-Lachaux has noted that this
increase of initiatory ranks has caused considerable confusion regarding the
function and structure of the various initiation rituals, even from an emic
point of view. This seems to suggest that despite claims of exclusiveness,

52 Note that a system of married gurus still survives today in South India, for example,
amongst the AdiSaiva priests serving at the Minaksi temple in Madurai, as described by
Christopher Fuller in his anthropological study on South Indian temple life. See Fuller 1984,
pp. 25-27.
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the historical reality had seen a broadening of the base of initiates.” How
early this development started, however, cannot be determined with any
certainty from our sources.

Hence we know little about the historical reality of the Saiva initiate
community’s makeup. And means of finding out more seem limited in the
absence of the kind of historical data needed for this purpose. However,
what we can do is read these texts while asking questions such as the fol-
lowing: Who were the beneficiaries? What was the relative distribution
between ascetics and householder initiates? Were Saiva dcaryas mainly
ascetics, as in the Atimarga, or were they married? Were all caste classes
represented or were the twice-born prevalent? And was proper Saiva initia-
tion reserved only for an elite? For some of these questions, the sphere of
death rites does reveal aspects of the social reality, since death affects not
only the individual who has died, but also his environment, and this at emo-
tional, personal and logistic levels. The prescriptions for the rituals that take
place on this occasion thus also inadvertently give information about the
deceased person’s social status and his immediate environment, the objects
of our inquiry.

3. The early Siddhanta literature under consideration

In the past few decades, a great deal of new insight has been gained on the
historical development of the Saiva Siddhanta. For a long time, this tradi-
tion was mainly associated with the religious movement that developed
under this name from approximately the twelfth century onwards in Tamil-
speaking South India. However, major scholarly advances of the past four
decades have established that its roots reach much further back, into the
early medieval period, when a body of scriptures related to the Siddhanta
was composed in Sanskrit.** While it was initially believed that this early
stratum of composition contained a large number of scriptures, thanks to
pioneering research carried out on these texts based on text critical meth-
ods, it has been established that only a few were definitely composed be-

8 See Brunner-Lachaux 1977, pp. 416-418, fn. 457.
8 See, for example, the preface to Goodall 2004 for an extensive treatment and review
of this topic.
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fore the twelfth century. Notably, Sanderson, in his 2001 article “History
through Textual Criticism”, established parameters for determining the age
of these scriptures, which has helped identify a list of pre-twelfth-century
works. He further made the observation that a corpus of Saiva Siddhanta
scriptures must have been well established by the seventh century.®® More-
over, Goodall, first in the introduction to his critical edition of chapters of
the Saiddhantika scripture Kiranatantra, and later in his introduction to the
scripture Parakhya, uses material evidence as well as cross references to
establish a relative chronology of the pre-twelfth century Saiddhantika
scriptures that have been identified. Among the deciding factors are whether
texts exist as Nepalese palm-leaf manuscripts dating to the ninth or tenth
centuries, and whether they contain certain archaic expressions and usages.
These include archaic structures, such as not being organized into the four-
pada division, a division that has been shown to be a sign of a relatively
late date of composition, as well as the use of so-called aisa language, a
type of Sanskrit that contains grammatical anomalies and is considered an
archaic linguistic form, as it seems to have been later purged from texts in
order to transform the language to a higher level of Sanskrit.*

The focus of this book will be on the accounts of funerary procedures
in these early works. It will first examine scriptures composed before the
tenth century: the Guhyasitra of the early Nisvasa corpus (i.e. the
Nisvasatattvasamhita [Ni)), the Svayambhuvasitrasamgraha (SvaSS), the
Sardhatrisatikalottara (SarK), the Sarvajiianottara (SJU), the Kiranatan-
tra (Kir), and the Diksottara (D1U) of the Nisvasakarikd associated with
the Nisvasatattvasamhita. Secondly, the earliest extant ritual manuals,
dating to between the tenth and the twelfth century, will be considered.
These include the Naimittikakriyanusandhana (NaiKri) of the Brah-
masambhupaddhati, the Somasambhupaddhati (SP) (or Kriyakanda-
kramavali), the Kriyakramadyotika (KKD) (or Aghorasivapaddhati), and
the Jrianaratnavalt (JR). The dates of these will be discussed in more
detail in chapter 3.

Two appendices contain, respectively, editions and annotated transla-
tions of selected texts, namely, the Svayambhuvasiitrasamgraha 22.9-20,

5 Sanderson 2001, in particular pp. 2-7.
5 Goodall 1998, pp. Ixv-Ixxi and 2004, pp. Ixxviii-Ixxxv.
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Sarvajiianottara chapters 12 and 13, Kiranatantra chapters 60 and 61,
and the chapters on funerary rites (Antyestiprakarana [AP]) and post-
mortem ancestor worship (Sraddhaprakarana [SP]) of the Jiianaratnavalr.



Chapter 1
Doctrinal and Structural Premises for Saiva Tantric
Funerary Practices

1. The conundrum of Saiva death rites:
liberating the already liberated

Rituals related to the event of death and the afterlife hold a somewhat am-
biguous position in the ritual world of early medieval tantric Saivas. This
has to do with one essential question: what could be the purpose of any
kind of post-mortem ritual targeted at rescuing and guiding the soul after
death, since the basic paradigm of tantric Saivism is that initiation (diksa)
itself bestows ultimate liberation (moksa) on the individual directly at the
time of initiation? After all, one of the central claims of tantric Saivas —
unlike in the Vedic context — is that initiation is not merely a rite of pas-
sage, a samskara, that advances the initiate socially and grants him access
to a new level of spiritual practice. Rather, it is an act that transforms the
soul itself, purifying it of its impurities and bonds so that it can attain ulti-
mate liberation.' Thus, at the end of the full tantric initiation, the nir-
vanadiksd (lit. the “initiation that bestows liberation [nirvanal”), the acarya
guides the soul to the supreme Siva state, enacting the initiand’s liberation
by union with this Siva-hood.’

Theoretically, one could argue that the principle of liberation at the
time of initiation cancels the need of any kind of practice essential to the
soteriological path performed after that initiation. Indeed, in the Kiranatan-
tra (Kir), Garuda — who in this scripture is the interlocutor in a divine dia-
logue with Siva — questions the existence of the newly initiated after he has
undertaken the liberating initiation, arguing that if the liberation were really

! See, for instance, s.v. diksa (by Goodall) in TAK 3: “Arguably this is the defining fea-
ture of early tantric Saivism, for it is this that sets it apart from the religious traditions from
which it emerged: diksa is no longer merely a preparation for a particular religious undertak-
ing, but has become also a transformative rite that purifies the soul [...].” Further, see Brun-
ner-Lachaux’s introductory notes, translation and annotations of the diksa@ chapters in the
Somasambhupaddhati (SP 3, Brunner-Lachaux 1977).

2Fora summary of the diksa ritual in the SP, see Brunner-Lachaux 1977, pp. xxx—xliii.
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effective and moksa attained, the initiate’s body should not continue to
exist.” The answer to this question is that even though the initiation ritual
destroys all karmic fetters that would keep the candidate’s soul bound to
the cycle of rebirth (samsara), the karmas that have already been activated
(prarabdha karman) and determine the candidate’s current life are not de-
stroyed. Thus the initiate continues to live until the end of his present exist-
ence. Then, at the moment of death, the soul realizes its true divine identity
and liberation manifests itself. In order to gradually reduce this experience
or karma that has been left intact, the initiate is required to follow certain
post-initiatory rules (samaya), such as performing daily Saiva worship.
These ritual actions are believed to gradually consume all the karma until
none is left at the end of the individual’s present existence. Thus, according
to this doctrine liberation manifests itself at the time of death and the transi-
tion of the soul to its final destination is considered completed. In the scrip-
ture’s own words, the essence is as follows:

“The action of many existences has its seeds burnt, so to speak, by man-
tras [in initiation]. Future [action] too is blocked; [but] that by which
this body is sustained can be destroyed only by experience.

[Only] when the body collapses, [does the soul attain] liberation.”
(Translation Goodall 1998, pp. 383-384.)

While this doctrinal reasoning thus explains the need for the Saiva initiate
to maintain post-initiatory practices, this logic cannot be applied to any-
thing that happens after death, when the soul is explicitly said to realize its
ultimate liberation. In fact, no sound doctrinal position was fully developed
for death rites, reflecting their problematic status within the Saiva tantric

* Kir 6.18: asesapasavisleso yadi deva sa diksaya | jatayam arthanispattau katham syad
vapusah sthitih || “If, Lord, all the bonds are removed by initiation, then, once the accom-
plishment of that object is attained, how can the body remain?” (translation Goodall 1998, p.
382).

*Kir 6.20-21a: anekabhavikam karma dagdhavijam ivanubhih | bhavisyad api samru-
ddham yenedam tad dhi bhogatah || dehapate vimoksah syat.
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ritual world.” Nonetheless, early in Saiva tantric history, death rites appear
in Saiva scriptures as well as in ritual manuals and constitute a clearly de-
fined area of practice in the Saiva ritual repertoire. It was not one that grew
from an internal doctrinal need, however, but rather reflected the ritual
needs of the communities that the Saiva tantric initiatory traditions had
started to engage with, foremost of these, as we have seen in the introduc-
tion, mainstream brahmanical householders. As such, the development of
Saiva tantric death rites is fundamentally linked to Saivism’s move from its
ascetic origins outside of society to an increasingly public domain. Thus
Saiva tantric funerary practices constitute an ideal case study for exploring
the larger mission occupying Saiva ritual specialists at that time, namely to
adjust their ritual repertoire to accommodate a wider range of ritual needs
in order to facilitate the incorporation of a diverse clientele into the tradi-
tion. The increasing presence of Saiva tantric communities allows us to
trace the development of an increasingly elaborate system of death rites, a
system that in the end mirrored the structure, timing and socio-religious
function of brahmanical rites. As mentioned above, this social openness
towards the brahmanical mainstream was a strategy that contributed to the
Saiva traditions securing a dominant position within the socio-religious and
political world of the early medieval period. As history shows, this project
was successful, with Saivism establishing firm roots in Indian society.®

However, when examining the textual sources closely, we also see that
in some cases, one price of this development was the compromising of the
very beliefs that had justified the separate existence of the Saiva system. As
a result, discrepancies arose between Saiva doctrine and practice. As al-
ready mentioned, nowhere is this as evident as in the case of death rites,
and it is precisely at this point of juncture and rupture that we can some-
times glimpse the social reality within which Saiva tantric communities
moved.

3 See pp. 34ff., p. 62 and pp. 73ff. for attempts to formulate emic doctrinal positions on
the purpose of Saiva antyesti.

% For an extensive discussion of Saivism’s success in the early medieval period, see
Sanderson 2005, pp. 231-233 and 2009.
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2. Saiva funerary rites: A tantric upgrade
of the brahmanical model

Of the brahmanical samskaras, that is to say the transformative rituals that
advanced twice-born males through the various stages of their religious life,
only the final rite, the antyesti,’ takes place after initiation. Of the preceding
samskaras — the ceremonies performed around birth, from conception to
the first feeding, the rituals of investiture and religious observance and, for
married householders, the rite of marriage — none features in the ritual life
of a Saiva initiate. This is because a candidate for initiation is specified as
being either a male ascetic student (brahmacarin) or a married householder
(grhastha). In either case, prior to initiation they would have undergone the
samskaras up to the rite of investiture (upanayana) or, optionally, mar-
riage.8

In other ritual areas that can be traced as having been gradually adapted
from the brahmanical sphere — rites of incidental worship (naimittikakar-
man), penance (prayascitta) and regular daily worship (nityakarman) — the
process of adaption consisted simply of using Saiva mantras, deities, visu-
alizations and mandalas instead of their Vedic equivalents while nonethe-
less maintaining the basic structure and function of the Vedic rituals.” The
transformation was straightforward because these rites did not involve
premises based on either the brahmanical or Saiva doctrine of the soul, but
functioned merely as rites of obligatory worship and expiation of transgres-

7 Note that the alternative spelling antesti is also found in manuscripts, most commonly
in old palm-leaf manuscripts preserved in Nepal.

¥ To this effect, the Sarvajianottara (Lingoddharadiprakarana 24) teaches: “[Moreo-
ver,] O Skanda, it is only after he has gone through all the brahmanical rites from that of
conception to that of marriage that he may [take initiation and then] devote himself exclu-
sively to the teachings of Siva” (translation by Sanderson in his forthcoming article
“Saivism and Brahmanism™). Sanderson (2006, pp. 4-10) points out that this was of course
only the case for the married householder, not for the unmarried student (brahmacarin),
whose last rite of passage would have been the upanayana, his initiation as a celibate stu-
dent of the Veda.

° An analysis of this transformation of smdrta rites into Saiva versions is presented in
Sanderson 1995. These rituals must be distinguished from those that fulfil ritual needs
unique to Saiva theology and ritual logic, such as the initiation ritual (diksa), rites of conse-
cration to Saiva offices (abhiseka), rites for installation (pratistha) of substrates of Saiva
worship, and those accompanying Saiva meditative practices (yoga, dhyana).
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sions through ritual practices. It was therefore easy to adjust them to fit
Saiva ritual terminology.10

However, unlike these ordinary obligatory rites, the brahmanical crema-
tion ritual (antyesti) has clear implications for the ontological state of the
deceased person’s soul. This model therefore required a fundamental re-
structuring, one that did more than merely substitute mantras and materials.
On such an important point, the Saivas could not defer to the brahmanical
practices; they had to make the ritual more meaningful in a Saiva sense,
despite apparent doctrinal inconsistencies.

2.1. Brahmanical death rites: A brief overview

The origins of cremation and ancestor worship go back as far as the Vedic
period."" They were always associated with ritually active householders, or
more exactly, twice-born males wealthy enough to sustain a family house-
hold and — intrinsically connected with that — a ritual life of regular (nit-
yakarman) as well as incidental (naimittikakarman) worship and prayers.
The cremation rite (antyesti) itself is considered the sacrificer’s own final
oblation (literally the “last [antya-] sacrifice [-is.ti]”),12 which is carried out
by the chief mourner (typically the eldest son) on his behalf. While there
are countless variations regarding details of procedure, in essence we find
the following structure:”® The chief mourner offers the corpse together with

' Sanderson 1995.

"' The Vedic period is usually defined as the era when the Vedas were composed,
around the middle of the second millennium BCE until the 6™ century BCE. Vedic treat-
ments of funeral rites are outlined in Caland’s Die Altindischen Todten- und Bestattungsge-
bréiuche (Caland 1893). Sayers 2013 discusses the connections between the Vedic pitryajiia
and later sraddha practices.

"2 The theory that cremation is a sacrifice is based on the ancient cosmogonic myth of
the Purusasiikta (Rgveda 10.90), in which the cosmic man (purusa), the first born encom-
passing everything that exists, performed the first sacrifice. For this sacrifice, he made his
own body the offering material (havis) and through it, all visible and invisible things were
created. At some interpretative level, the cremation ritual is considered a microcosmic repe-
tition of this self-sacrifice. Cf. Evison 1989.

!> Material on funerary rites is found throughout brahmanical religious literature, espe-
cially in the Srautasitras, Grhyasitras, Dharmasiitras, and Dharmasastras. Until now, the
most widely consulted have been the texts on death rites in the Garudapurana and
Garudapuranasaroddhara, of which the latter has been translated in Der Pretakalpa des
Garuda-Purana by Abegg (1921). Mueller (1992) presents a detailed treatment and transla-
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the ritual implements of the deceased into the consecrated fire that was
used for daily offerings and worship during his lifetime. He lights the fu-
neral pyre on behalf of the deceased, and cracks open the skull in order to
enable the soul to exit the corpse. When the deceased person’s soul (preta)
leaves its former body, it is believed that it enters a ghost-like state, in
which it is tormented by hunger and thirst."* This ghost is considered an
extremely dangerous entity. In order to appease and sustain it, offerings of
rice balls (pinda) and water are made immediately after the cremation, as
well as during the first days after the death. Through these offerings it is
believed that the ghost can gradually build a post-mortem body, with which
he completes his journey to the world of Yama (i.e. the deity of death) and
then, to heaven or hell.”

At a certain time after the death — ranging from twelve days to a year,
depending on which Vedic school is followed — the soul is then incorpo-
rated into the line of ancestors by means of a ritual called the
sapindz'karana,16 in which three rice balls are offered. These represent the
three ancestral generations: the father (pifr), grandfather (pitamaha) and
great-grandfather (prapitamaha). A fourth pinda is made to represent the
deceased; this is divided into three parts, and these are combined with the

tion of the South Indian 16‘h-century Antyestipaddhati of Narayanabhatta in Das Brah-
manische Totenritual nach der Antyestipaddhati des Narayanabhatta. A helpful overview of
death rites in Vedic, Dharmic and Puranic sources can be found in Kane’s History of Dhar-
masastra Vol. IV (Kane 1953). Another work providing an overview of death practices is
Evison’s doctoral thesis Indian Death Rituals: The Enactment of Ambivalence (Evison
1990), which presents three accounts: one based on recent material from Indian gazetteers,
another on the Garudapurana, and the last on Caland’s material on Vedic death rites. An
overview of brahmanical rites of ancestor worship is offered by Sayers (2013) in his Feed-
ing the Dead: Ancestor Worship in Ancient India. Contemporary accounts of Indian crema-
tion rituals are found in Parry’s extensive account on the funeral business in Benares in
Death in Benares (Parry 1994) and Michaels’ Der Hinduismus: Geschichte und Gegenwart
(Michaels 1998, pp. 148-175) and Handling Death (Michaels et al. 2005). The latter de-
scribes Nepali death rites in great detail. A close examination of archaeological evidence of
North Indian funerary monuments is found in Bakker (2007), in his article “Monuments to
the Dead in Ancient North India”.

' See Michaels 2016, p. 203—204, for a characterization of the preta.

% The topic of the various hells is very popular in purdanic sources. For instance, a very
early account is found in the old Skandapurana (Bakker et al. 2014). However, it was also
already part of the Mahabharata narrative, and may have originally entered the Indic world
of beliefs from Buddhist circles.

1 See Sayers 2013 and Michaels et al. 2005.



DOCTRINAL AND STRUCTURAL PREMISES 29

three rice balls of the three generations of fathers. The deceased person’s
soul is now considered to have entered the first stage of ancestorship as the
pitr (father). The previously deceased male ancestor moves up a level in the
hierarchy, so that the former pitr becomes the pitGmaha (grandfather), and
the former pitamaha, the prapitamaha (great-grandfather). The former
prapitamaha now leaves this threesome and joins the group of undifferenti-
ated ancestral deities called Vi§vedevas that reside in the ancestral heavens.
The souls remain in these positions until the next male descendant dies and
is incorporated.'’

The sraddha rites constitute the worship addressed to these ancestors.
They are performed regularly: on dates related to the individual’s death, on
fixed days in the calendar, on auspicious occasions such as the birth of a
son, and during pilgrimages to holy places.' Their performance is obliga-
tory for the orthodox Brahmin and is even included in the list of the three
debts from which any twice-born man must free himself during his life-
time.'"” It is taught that failing to perform them incurs a great sin — not only
for the ritualist himself, but also for many generations above and below
him in the patriline.

It is evident that these death rites imply somewhat conflicting ideas
about life after death: the soul is first believed to travel to the world of Ya-
ma and enter a heaven or hell, but at the same time it is worshipped soon
after death as an ancestor in the eternal ancestral heavens. Further, though
not ritually represented, but nevertheless a major feature of brahmanical
ideas concerning the afterlife, there is the belief in the cycle of rebirth
(samsara), which is incompatible with the soul’s eternal status as one of the
Vi$vedevas after death. These inconsistencies were the result of two theol-
ogies being merged into a single doctrine during the evolution of the brah-
manical religion — namely that of the original Vedic system, which was

'7 Should someone in the younger generation die before the older, there are special rites
for ensuring the correct order of ancestorship.

'8 For more on $raddha rituals, see below, chapter 5.

' The three debts with which men are born are those to the sages (rsi), gods (deva) and
ancestors (pitr). During his lifetime, the individual must fulfil the debt to the sages through
learning, to the gods through worship, and to the pitrs through post-mortem ancestor wor-
ship. For a detailed discussion of the origins of this concept, see Sayers 2008, p. 61-75; for
the Saiva $raddha rites, chapter 5 of this volume.
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strictly ritualistic, and that of a more philosophically motivated system
based on the cycle of rebirth (samsara), which was introduced around the
time of the Upanisads’ composition.”’ In the former, the ritualist is solely
concerned with correctly performing the ritual action, on whose execution
the maintenance of the entire universe depends. The reward for adhering
strictly to the rituals was access to heaven after death, ensuring the soul’s
eternal state of bliss.”' In the latter, this eternal existence at one level of
reality is replaced by the concept of the eternally wandering soul that
moves up and down the cosmic scale, a scale reaching from various hells,
through earthly existence to a variety of heavens.” It was in this system
that liberation-based theologies offering ways to escape this endless cycle
emerged for the first time.” The fusion of these two concepts had far-
reaching consequences on the brahmanical belief system. This was particu-
larly visible in the beliefs and practices related to death, with a multitude of
implied beliefs and simultaneously enacted practices. Thus, the Saivas
adopted a system of funerary practices that in itself was already incon-
sistent in its implied theological and ontological notions. These notions,
however, were so deeply embedded and essential to mainstream society
that they are still in place today.

2.2. The Saiva upgrade: (Re-)initiating the dead

The basic structure of the Saiva funeral ritual as we find it in ritual manuals
from at least the eleventh century onwards is very similar to its brahmanical
counterpart, namely the dead person’s body being cremated with his ritual
implements in a consecrated fire, followed by offerings of pindas and water

0 See, for instance, the remarks in Michaels 1998, pp. 148-175.

2L Cf. e.g. Bodewitz 1994 on Vedic perceptions of afterlife.

22 Cf. Michaels 1998, pp. 164-165 for contradictory ideas about afterlife in “Hinduism”
and their insignificance in the light of ritual practice.

3 For example, Olivelle (1993, p. 66) cites the Chandogyopanisad 5.10.1-10, which
prescribes the stages of the path of the soul after death: ritualists eventually arrive at the
moon, where they live until their merits are exhausted and return to earth by the same course
along which they came. But the soul of the deceased ascetic escapes this cycle and follows a
path leading up to Brahman, the highest universal principle that is the ultimate reality of the
cosmos and existence, at which level it resides from then on. The Brhadaranyakopanisad
6.2.15-16 presents a similar view.
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and the rite of the sapindz'karana.24 Vedic mantras and materials are re-
placed by their Saiva equivalents.” But even though the timing, structure
and socio-religious function remained the same, the Saiva version was
thought to operate at a different and much more powerful level, namely, as
a form of liberating initiation.”® Richard Davis sees this as an example of
old ritual structures being innovatively re-thought.”” For this purpose, an
additional ritual was performed before the incineration of the corpse. Here,
the soul (jiva) is envisaged as being caught and placed back into the corpse,
after which an initiation ritual is performed for it, which secures the indi-
vidual’s final liberation. In this way, the cremation rite, which in the brah-
manical tradition served as the ritual processing (samskara) and disposal
(pratipatti) of the sacrificer’s body and implements, was rendered more
meaningful and effective in Saiva terms. The focus now shifted from the
burning of the corpse to the initiatory destruction of the soul’s bonds in the
Siva fire (Sivagni), that is to say a fire that had been transformed into Siva
by ritual means.*®

Similarly, the subsequent offerings to the ancestors (sraddha) were in-
fused with the language of liberation. Instead of being incorporated into a
line of ancestors, the deceased Saiva initiate is manifested in increasingly
potent forms of Siva that signify stages on his path to liberation (see
chapter 5). First the deceased turns into Siva in the form of Rudra in the
period between death and the sapindikarana — corresponding to the ghost
(preta) state — and then he is incorporated into the hierarchy of the Siva
clan (gotra), whereby he successively assumes the identity of I$vara,
Sadasiva and Siva. This is in place of, respectively, his father, grandfather

# For details about these ritual procedures, see chapter 4. See also Brunner’s richly an-
notated translation of the SP (Brunner-Lachaux 1977), which explains many puzzling points
on aspects of the procedures in its detailed footnotes and the rich citation apparatus.

 On the creation of Saiva equivalents of brahmanical rituals by substituting Vedic man-
tras with Saiva ones, see Sanderson 1995.

% See also Davis 1988 and Sanderson 1995, p. 32.

%7 Davis 1988.

8 This fire is produced through a series of rites collectively referred to as agnikarya. Cf.
SP, Samayadiksavidhih, 47b—78 (Brunner-Lachaux 1977). It is an elaborate ritual in which
the fire is born, preceded by a series of samskaras: the conception of fire, the development
of its embryo, its being given a name, and then its transformation into a Siva fire by giving it
five faces and so forth.
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and great-grandfather.”

The following table shows the main structural changes in Saiva funerary

rituals:

Brahmanical cycle of funeral and
post-mortem rituals

Saiva additions and conceptional
changes

Rites at the site of death

Funerary procession

Preparation of the cremation ground and
the pyre

Funerary initiation:

Preparation of the corpse for initiation;
Capturing the deceased person’s soul;
Fixing the consciousness in the corpse;
Destruction of all the soul’s bonds;
Liberation of the deceased person’s soul

Preparation of the corpse for incineration

Lighting of the funeral pyre

(Skull cracking and/or pot-breaking)

Departure of funeral party from the
cremation ground

Mourners’ bath and water offerings to
the deceased

Return home, rite of purification

Start of the series of post-mortem offer-
ings to the deceased (navasraddha and
ekoddistasraddha)

Integration of the deceased into the an-
cestral line (sapindikarana)

> Integration of the deceased into a line
of increasingly potent Siva manifesta-
tions

Post-mortem food offerings to the group
of ancestors (sraddha)

> Post-mortem offerings to the group
of increasingly potent Siva manifesta-
tions

¥ See Sanderson 1995, p. 35 and Mirnig 2013.
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3. Theoretical problems in terms of Saiva doctrines™

From this account, we see that the cycle of Saiva funerary rites combines
two functions: an initiation of the deceased person’s soul, and an originally
brahmanical ritual that processes the corpse and ritually guides the de-
ceased to a post-mortem sphere resembling the brahmanical ancestral heav-
ens. This twofold purpose of liberating the soul and guiding the ghost
makes it difficult to detect a coherent structure in the rituals. Between the
moment of death and the incorporation into a stable environment during the
rites of sraddha there are several occasions on which the soul might be
considered as having transformed and reached the state of ultimate libera-
tion. First, at the demise of the body (dehapate); secondly, at the guru’s
enactment of liberation during the initiation before cremation; and thirdly,
in the period in which the soul gradually ascends to Siva-hood during the
rites of post-mortem ancestor worship.

Liberation Santa
A Sadaéiva -7
Ivara _»
?
Rudra
prarabdha karman |preta
diksa € samaya —> | antyestidiksa sapindikarana $raddha

death

In terms of ritual structure, the first and second moments of liberation are
bridged by the theory of the prarabdha karman being removed through
post-initiatory practice, or in other words — as discussed above® — the grad-
ual removal of the karma that was responsible for the present life. Without
this prarabdha karman, the unattractive alternative would be the initiate
dying immediately after liberation is achieved at the end of the initiation
procedure proper, the nirvanadiksd. As a consequence, the event of death

30 Parts of this section have been drawn from my article “Hungy Ghost or Divine Soul?
Postmortem Initiation in Medieval Shaiva Tantric Death Rites” (Mirnig 2015).
31
See, p. 24.
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becomes an important moment in the transition from the ordinary to the
divine, as was made explicit in the above-quoted passage from the
Kirana.” At the same time, the rituals after cremation imply that the soul
remains a ghost-like entity that needs appeasing and being sustained by
feeding, a state certainly not befitting a liberated soul. Thus, there are de
facto two transitional periods with a single destination for the initiate: one
that ends with death and one that begins with death, the two bridged by the
funerary initiation.

This raises a number of theoretical problems. The fundamental issue
concerns the ontological state of the deceased person’s soul. Whereas the
brahmanical model operates on the premise that the soul passes through
several stages of post-mortem existences, from a hungry ghost to an ances-
tral deity, the soul of a Saiva initiate supposedly transcends this system.
After all, we have seen that the core doctrine of tantric Saivism is that Siva
grants liberation from an individual’s cycle of rebirths through the liberat-
ing rite of initiation (nirvanadiksda). Strictly speaking, this claim renders
rituals such as cremation and post-mortem ancestor worship superfluous:
there would be no need to cremate a corpse if the soul has already attained
liberation, since this renders the corpse itself meaningless. And even if one
were to ignore the doctrinal inconsistency of liberating the already liberated
and accept the function of Saiva cremation as claimed, performing rites
addressed to a hungry ghost that travels to the underworld and finally be-
comes an ancestor after its liberation by cremation presents a further con-
tradiction.”

This paradox is seen even from an emic point of view. Theoretical ex-
positions accounting for the funerary initiation are rare, regardless of the
fact that a claim as major as liberation is at stake. In order not to fundamen-
tally undermine the efficaciousness of the original initiation rite while alive,
or to pass off the funerary initiation as a mere formality, some sources pre-
sent the notion that the rite acts as some sort of expiatory ritual (prayascit-
ta) which counteracts transgressions during post-initiatory practices or oth-

32 See, p. 24, Kir 6.20—1a; for the text and translation, see Goodall 1998, pp. 152-3 and
383-4.
33 See also Sanderson 1995.
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er impurities incurred at that time.** However, we never find this explana-
tion pressed too far. Reasons for this may be that from a doctrinal point of
view, it would seem surprising that an individual who was initiated into
such a sanctified state would be capable of falling from this status — that the
religion’s core ritual of bestowing liberation through initiation while alive
could be threatened by comparatively trivial errors or that these could not
be taken care of by common expiatory rites during his lifetime. It appears
to be this type of criticism that Nirmalamani, a South Indian Saiva of the
sixteenth or seventeenth century®® who wrote a commentary on Aghorasi-
va’s twelfth century manual Kriyakramadyotikd (see chapter 3), had in
mind when he postulated that the stumbling blocks on the path to liberation
concern only transgressions that the individual performs without being
aware of them:

[The objection is] that the purification of all karmas is [supposed to be]
achieved through such things as [their ritual] experiencing and con-
summation [that is, accomplished by pouring offerings into the ritual
fire at the time of] the nirvanadiksa. And the karmas that are already ac-
tive [as the cause of the initiate’s current life] (prarabdha karman) are
destroyed through experiencing [them during this lifetime]. Every day
some part of this impurity that comes about as a result of this [process]
is destroyed through [the performance of post-initiatory] rites (samaya)
such as bathing, visualizations, worship and oblations. [Any impurities
that may result from] forbidden practices or impious conduct performed
knowingly are destroyed by the performance of expiatory rites
(prayascitta) [during the initiate’s lifetime]. What, then, is the purpose
of cremation? [This objection is] true. [But] the purification of [impuri-
ties resulting from] forbidden practices and impious conduct that were
performed unknowingly is achieved by [performing] cremation.”®

¥ Thus, see SarK 26.6¢c—8b (see p. 62), SJU 13.1, and 13.22 (see p. 66) and DiU
16.32cd—-33ab (see. pp. 731f.).

35 See Sanderson 2014, p- 25, for Nirmalamani’s dates.

36 Nirmalamani’s commentary on the Kriyakramadyotika, Sanskrit text quoted from
Brunner 1977, pp. 569-571: nanu nirvanadiksaya bhogabhojandadidvarena samastanam
karmanam Suddhih krta | prarabdhasya tu bhogena ksayah | tatsahakaribhiitasya
malamsasya pratyaham snanasivikaranarcanahomading ksayah | buddhipirvapraptavihi-
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Thus, we see that a certain ambiguity regarding the performance of these
rites remained through the medieval period and at least until Nirmalamani’s
lifetime. The reasoning that antyesti is a purificatory ritual also implies that
theoretically initiates exist who are not in need of such ritual rectification, a
possibility that is acknowledged in the systematizing work of the authors of
ritual manuals (see chapter 3). By this time, for instance, the JR teaches the
option of performing a Saiva cremation without initiation if the deceased
person’s spiritual state allows it, that is, if he is so spiritually advanced that
he does not need an expiatory ritual.’’

The most striking part of this development is the later inclusion of rites
for post-mortem ancestor worship (sraddha). As described above, practi-
tioners worship a deceased initiate as embodying differentiated and increas-
ingly potent divine Siva identities in place of ancestral deities,”® regardless
of the fact that at this point, theoretically, the deceased person’s soul has
been guided to the goal of ultimate liberation already twice. Further, struc-
turally closely intertwined with the performance of sraddha rituals are the
rites that govern the period between the death and the incorporation of the
deceased person’s soul into the line of ancestors. Since tantric ritual spe-
cialists adopted the original structure of sraddha rituals without any chang-
es, they thus also — perhaps inadvertently — accepted the performance of
rites operating on the premise that the individual is a ghost during this peri-
od. However, this ritual cycle of post-mortem ancestor worship is deeply
embedded in the socio-religious structure of the brahmanical householder
society, since it implicitly functions as a ritual for securing the patrilineal
structures that regulate inheritance.” The chief mourner, whose task it is to

tandacarananisiddhdcaranayoh prayascittena ksayah | tatah kim artham antyestih? satyam |
abuddhipiarvam diksottarakalakrtayor vihitandacarananisiddhacaranayor antyestya Suddhih
kriyate.

37 See pp. 108-109.

¥ See p-31L.

¥ Also much of Indian mythology is concerned with the paradigm that a person needs
offspring — ideally male — in order to be saved from the tortures of hell, since only one’s
own descendants can perform the necessary rites to avert such misery. See, for instance, the
story in the Mahabharata (e.g. 1.13.9-22) of a Brahmin who has taken a vow of chastity.
One day he finds his ancestors hanging upside down from a tree, dangling over the hole that
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carry out the post-mortem rituals for the deceased, is also defined as the
person who will inherit his property.*” Catering for an audience of house-
holders, for whom death also implied socio-economic restructuring, we see
that Saiva ritual specialists were even willing to accept and integrate the
contradictory notion of ghost-hood governing the rites after cremation.
Nonetheless, we also see that for some authors of prescriptive literature, the
underlying paradoxes were too pronounced to ignore, and thus in some
texts it is possible to sense a certain pragmatism. For example, Jiiana$iva,
the author of the major twelfth-century Saiva Siddhanta ritual manual
Jianaratnavali (see chapters 3 and 5), declares that the rituals performed in
the period in which the deceased is treated as a ghost — namely between
cremation and the integration of the deceased into the ancestral line in the
sapindikarana ritual — are to be carried out merely for the sake of conformi-

ty:

Up to the sapindikarana the rites are taught to be Vaidika (i.e. according
to the traditional brahmanical ritual system) for the purpose of worldly
interaction. After this [point], the sivasraddha (i.e. the post-mortem of-
ferings given to the Siva manifestation rather than the ancestors) is to be
performed for putrakas (i.e. full initiates) and the like who adhere to the
Saiva teaching."

Even from this emic point of view, we thus find an almost open declaration
that the needs of the orthodox brahmanical householder society were too
pressing to be ignored, even in the light of doctrinal claims of Saiva superi-
ority. An even stronger statement to this effect is found in the section giv-
ing instructions for observing days of death impurity. As will be discussed
in chapter 4, from a Saiva doctrinal point of view, impurity for the Saiva
initiate should not have been an issue given the advanced spiritual state
brought about by Saiva initiation, where ultimate god-hood is at stake.
Jiianasiva thus stresses that the period of impurity is merely determined by

is the entrance to hell. In distress, they appeal to him to take a wife and produce offspring so
that they can be saved from hell.

40 See, for instance, Olivelle 2009.

I See JR SP 5¢—6. For an edition and an annotated translation, see the appendices.
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the individual’s social position in society; it is not related to any Saiva hier-
archy:

A householder must not transgress the ordinary religion (lokamargam)
even in his thoughts [and therefore] the period of impurity arising from
one’s caste is in accordance with the practice of the ordinary religion
(Iaukikdcoirarﬁpena).42

Such sentiments are not an isolated phenomenon, and Sanderson has shown
that this attitude of adhering to the brahmanical order was a major concern
in early Saiva tantric scriptures.” However, in the sphere of death rites, it is
striking that the issue goes beyond merely adhering to the brahmanical
order, including also Saiva equivalents of rituals that are fundamentally
incongruous with the basic doctrines of Saivism.

4. Conclusion: Ascetic values in the householder context

The quotation cited above from the Jianaratnavali provides us a key to a
central issue at stake here, namely the “ordinary path” (lokamarga), or the
“practice pertaining to worldly life”, as a more literal rendering of the San-
skrit term “laukikacara” might read. This notion is in contrast to the sphere
of renouncers or ascetics who have rejected all aspects of worldly life and
society. To some extent, it is this opposition of ideals in the tantric context
that is at the core of the conflicting yet simultaneous representations of the
deceased person’s soul as a hungry ghost and as a liberated soul. We re-
peatedly encounter this conflicting value system in the sphere of death rites.
The socio-religious functions of classical Saiva funerary rites, as we have
seen, are structured around the communal needs of brahmanical main-
stream society, but the proclaimed outcome of these rituals is ultimate lib-
eration, a claim that originally represented the result of ascetic practices
based on the rejection of worldly life. We know that this notion of libera-

2 See JR AP 114. For the text and translation of the passage, see the appendices.

* Sanderson (forthcoming b) particularly addresses emic attitudes towards the relation-
ship between Saiva and Vedic scriptures and the socio-religious implication in terms of
practice for the Saiva initiate.
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tion — moksa — has a long history in the Indic context, with its beginnings
found amongst the renouncer movements (sramana) of the late Vedic peri-
od. Moksa is characterized by transcending worldly desires such as life,
reproduction and material pursuits, as well as the attainment of mystic
knowledge about the true state of things; ascetics are also considered ritual-
ly dead to society. In these renouncer movements, as Patrick Olivelle has
pointed out, “the householder is replaced by the celibate ascetic as the new
religious ideal”.* This had wide-reaching repercussions for the socio-
religious order, resulting in the formation of the @srama system.*

As we have seen, Saivism also originated in a purely ascetic milieu on
the fringes of society, although at a much later date than the sramana de-
velopments of the late Vedic period. In this ascetic milieu, meditative and
yogic procedures were practiced in the belief that they spiritually advanced
the individual towards liberation. With the shift towards tantric Saivism,
the importance of mystic knowledge and ascetic lifestyles were substituted
by the power of mantras and ritual, a move that made it possible to offer
these originally ascetic values and spiritual benefits to householders active
in society. In this way, even though the ascetic remained at the higher end
of the spiritual hierarchy, the householder was theoretically able to attain
the same spiritual results without having to withdraw from society and un-
dertake severe yogic and meditative practices. It is thus not surprising that
the tension resulting from originally ascetic values meeting worldly needs
for mourning and regeneration were not immediately resolved and that
theoretical repercussions remained visible in inconsistencies between doc-
trine and practice.

“ See Olivelle 1993, p. 65.
* Olivelle 1993. See, in particular, pp. 64—67 on the topic of the householder and the as-
cetic ideal in the formative phase of the dsrama system’s development.






Chapter 2
The Emergence and Formation of Saiva antyesti in
the Earliest Extant Saiva Siddhanta Scriptures

1. Preliminary remarks: Three stages in the
development of Saiva funerary rites

This chapter is dedicated to examining the earliest sources on Saiva funer-
ary rites in tantric literature, namely, Saiddhantika scriptural sources dating
from about the fifth to the ninth century. These texts are witnesses to the
formative phase of tantric death practices and document the earliest modali-
ties and rationales for their performance. In general, it seems the redactors
of the scriptural sources were careful to conceal clues about the actual so-
cial context, using a facade of ambiguity. This was most likely a means for
preserving the authoritative character of these scriptures. Ambiguity of this
kind would especially be expected in the transitional phase of Saiva tantric
groups beginning to develop their own funerary practices and doctrinal
positions. Nevertheless, due to the essentially communal nature of death
rites, as Saiva ritual specialists tried to meet the needs and expectations of
their respective target audiences, the different accounts inadvertently reflect
various social contexts and degrees of engagement with the underlying
doctrinal issues. They therefore do give us some insight into how this
sphere of death rites was conceptualized during the early stages of this de-
velopment. It can be shown that their introduction into the ritual repertoire
was a gradual process, reflecting the doctrinally problematic position of
these rites in the Saiva tantric context. In our analysis, the development of
Saiva tantric cremation rites can be divided into the following three stages:

(1) the cremation of the corpse with a specially consecrated Siva fire
($ivagni), probably intended mainly for Saiva ascetics, a procedure I
shall refer to as “simple cremation” in the following;

(2) the cremation of the corpse with the Siva fire together with an addi-
tional ritual feature involving the deceased person’s soul, but not its
proper initiation; and
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(3) the full initiation of the deceased person’s soul followed by the cre-
mation of the corpse with the Siva fire, which in the following I shall
call “initiatory cremation”.

These stages relate approximately to the relative chronology of the early
scriptures in which these descriptions appear.' However, while the texts
will be examined within a chronological framework, it must be kept in
mind that absolute statements concerning the dates or provenance of Saiva
scriptures are impossible. There is simply not enough evidence regarding
their composition. At most, the order and age of these scriptures can be
determined by considering them in relation to each other, but no decisions
can be considered final.> Further, it would be rash to assume that the pro-
gression described above occurred uniformly throughout the Saiva world.
Nevertheless, a relative chronology offers a useful framework for tracing
the development of these Saiva tantric funerary practices. Accordingly, the
order in which the respective scriptures will be discussed follows the chro-
nology established by Goodall. A brief overview of sources and comments
on their relative dates is also given.

Nisvasatattvasamhita (Ni): The earliest extant scripture in this group is the
Ni, consisting of five books, namely the Nisvasamukha, the Miilasiutra, the
Uttarasitra, the Nayasitra, and the Guhyasiitra. These also represent dif-
ferent compositional layers, of which the Milasitra has been identified as
“the kernel of the text” and therefore the oldest part,’ with the Nayasiitra
and Uttarasitra being subsequent expansions on it, and the Guhyasiitra
added after this as a supplement. In addition to this is the Nisvasamukha,
which appears to have been the final compositional layer, included as the
opening section of the Ni to provide a frame story and situate the scrip-

! For more on this, see in particular Goodall 1998, p. xlvii-Ixxiii and 2004, p. xviii—
xxxiv, as well as Sanderson 2001.

2 For a set of basic comparison points for determining a relative chronology between
early Saiddhantika scriptures, see the discussion in Goodall 1998, pp. xxxvi-Ixxiii. See also
the introduction to this volume, p. 20.

? Goodall 2014, p. 20.
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ture’s teaching in the context of the wider Saiva world of the time.’
Amongst these books, it is only in the Guhyasiitra that we find one brief
and isolated reference to funerary practices. Regarding the dates of compo-
sition of the various books, Dominic Goodall has hypothesised that the four
sitras — i.e. the Milasutra, Uttarasitra, Nayasutra and Guhyasiitra — were
completed at the latest by the seventh century.’ Circumstantial evidence has
led him to hypothesise that the earliest compositional layers — i.e. the first
three sitras — may have been composed as early as the fifth century.® The
Ni is characterised by archaisms in doctrinal’ and socio-religious matters.
While the Ni is listed in the present chapter as a work of the Saiddhantika
corpus, it should be noted that the Ni itself does not classify itself as such
anywhere. In fact, it seems as if the Ni was composed before the period in
which a taxonomy of Saiva scriptures and the category “Siddhanta” exist-
ed; nonetheless, the tradition later classifies the work as part of the canon of
Saiddhantika scriptures.8

Svayambhuvasitrasamgraha (SvaSS): The SvaSS is the earliest Saiva
scripture to contain an account of cremation rituals. The early date of the
work is attested by the fact that it received a commentary by Sadyojyotih,
who was active around 675—725 CE.’ Structurally it is archaic, with a Nep-
alese manuscript showing that it was originally not divided into the four
padas (doctrinal units) characteristic of later works.'’

* See Goodall 2015, pp. 19-21. In the Nisvasamukha, the Ni thus provides a survey of
the then existing Saiva communities, which mainly involved lay forms of Saivism and the
Atimarga traditions; see Sanderson 2006 and Kafle 2015, the latter containing a critical
edition of the text.

* Goodall 2015, pp. 71-73.

8 For arguments for this early date, see Sanderson 2006, pp. 153—154, Goodall & Isaac-
son 2007, Goodall 2009, Goodall 2010, Goodall & Isaacson 2014, and Goodall 2015, pp.
19-84.

7 Archaic doctrinal features are, for instance, the absence of the concept of mala and of
any initiatory categories; see Goodall 2015, p. 42.

¥ See Goodall 2015, p. 17.

% See Sanderson 2006b, pp. 45-79 and 2014, p. 15, fn. 54. Further, Sanderson (2006, p.
2) hzlzlos noted that there is a cross reference to the early Rauravasiitrasamgraha.

See p. 21.
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Sardhatrisatikalottara (SarK): The SarK is one of the many recensions of
the Kalottara, a lost text also known as Agneyya, Vathula or Vatula that is
found in the common canonical list of the twenty-eight Saiddhantika scrip-
tures.'' As Goodall has pointed out, it is currently not possible to identify
which parts of this text are from the original Kalottara. However, there are
a number of shorter recensions which have been identified as containing
shared material, material that may go back to the original Kalottara; these
versions are referred to as the non-eclectic Kalottara recensions and feature
the number of verses as part of their name.'” The SarK is the 350-verse
version and one of these so-called non-eclectic recensions. As for the
SarK’s place in the relative chronology of Saiddhantika scriptures, the ex-
istence of one (undated) palm-leaf manuscript and its archaic linguistic
features suggest a relatively early date. Regarding the relative chronology
of the various non-eclectic recensions of the Kalottara, Goodall has estab-
lished that the SarK is later than the 200-verse recension, the Dvisatikalot-
tara,13 which Sanderson has identified as the source of the basic mantra-
system underlying all medieval Saiddhantika ritual manuals."* However, in
terms of firm dates, the only tangible indication we have is that the
Dvisatikalottara was composed sometime before Brahmasambhu’s ritual
manual Naimittikakriyanusandhana, which has been dated to 937/8 CE (see
chapter 3).

Sarvajiianottara (SJU):"* The SJU is another scripture claiming to be a
recension of the above-mentioned Kalottara. The work is also clearly an
early Saiddhantika scripture and is also preserved in an old Nepalese palm-
leaf manuscript. It is archaic in structure since it is not arranged according
to pada divisions. In terms of doctrine, the SJU is notable in that it presents
a slightly different position than all the other Saiddhantika scriptures.

' See Goodall 2009, p. 125.

2 Tbid.

1 Goodall (2009, p. 126) has shown that the Sardhatrisatikalottara explicitly refers to
the Dvisatikalottara.

' See Sanderson 2003/2004, pp. 253-361.

1% 1 would like to thank Dominic Goodall for making available to me his etext of his edi-
tion in progress of large parts of the SJU; the numbering for chapters and verses in passages
quoted from the text other than chapters 12 and 13 are following his preliminary edition.
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While the Siddhanta is strictly dualistic in its philosophical outlook, that is
to say, it considers God, individual souls and the material that makes up the
universe to be distinct entities, the SJU contains some monistic features,
features that are usually associated with non-Saiddhantika tantric tradi-
tions.'® This doctrinal blend possibly indicates that this is an early work, if
it may be supposed that this type of doctrinal distinction was not yet as
clearly formulated and distinguished amongst Saiva tantric schools.

Kiranatantra (Kir): The Kir is preserved in a number of early Nepalese
palm-leaf manuscripts and thus falls within the category of pre-tenth centu-
ry Saiddhantika scriptures as well. However, amongst this early corpus, it
shows signs that it is one of the later texts. For example, although it also
has no obvious pdada division, its structure already alludes to such a divi-
sion; also its language is more polished and represents a higher level of the
Sanskrit sastric style.'” Of all these early Saiddhantika scriptures, it shows
the highest degree of involvement with brahmanical mainstream society,
also in the sphere of Saiva funerary practices. It is thus an important wit-
ness for the current study.

Diksottara (D1U): The D1U is associated with the Nisvasakarika, itself a
work claiming to be part of the Nisvdsa corpus, that is, the collection of
works associated with the earliest extant Saiddhantika scripture, the Ni
listed above.' Presently it is not possible to assign a certain date to the
work, but Goodall has put forward that the window in which the DiU could
have been composed must be sometime after the old corpus of the Ni was
closed in the seventh century, but before the tenth, when the D1U was quot-
ed by the Kashmirian Abhinavagupta in his Tantraloka (TA)."

16 Sanderson 1992, pp- 291-292. For another example of monistic doctrinal features in a
Saiddhantika work, see the Paramesvara as quoted and discussed in Goodall 1998, p. 1vi.

'7 See Goodall 1998.

'8 See Goodall 2015, p. 20 and pp. 23ff. Goodall points out that the last book of the Ni,
the Guhyasitra, mentions another work referred to as karika in its very last verse, this prob-
ably meaning the Nisvasakarika; he has further established that parts of the Nisvasakarika
are contemporary with the last lines of the Guhyasitra. The Nisvasakarika is currently
accessible through transcripts preserved at the IFP (for a list and their assessment, see
Goodall 2015, p. 23, fn. 23).

' See Goodall 2015, p. 26.
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Matangaparamesvara (MatP): Another scripture in this corpus of pre-
tenth-century Siddhantatantras is the MatP. According to Sanderson, the
earliest evidence for its dating is the fact that the Mahakavya Haravijaya,
composed in Kashmir around 830 CE, draws on the MatP.?* This suggests
that the MatP is to be placed towards the end of the early corpus. Character-
istics of a later date are its more advanced engagement with doctrinal is-
sues, its use of a high level of the Sanskrit sas¢ric style, and its arrangement
into four padas, a structural feature absent in the earlier scriptures.

Details about the ritual actions prescribed in these texts will be compared in
chapter 4. In the present chapter, each source will be examined individually
in order to determine the identity and social status of the beneficiaries of
the funerary rites and to understand the social context in which these rites
were to be performed.

2. The Guhyasiitra: A brief reference to antyesti in the last
book of the Nisvasatattvasamhita

The Nisvasatattvasamhita (Ni), also referred to as the Nisvasa, is the earli-
est extant tantric scripture. As mentioned briefly above, Goodall has noted
that it appears to address a tantric community at the periphery of society
and does not contain any ritual repertoire suggesting a strong engagement
with mainstream society.”’ One reason Goodall has come to this conclusion
is the fact that the scripture contains no proper account of death rites.”
There is only a brief reference to funerary practices in a half verse of the
last book of the Nisvdsa corpus, namely the Guhyasiitra (GuhS).” The
reference is found at the end of the prescriptions for the two types of initia-

» See Sanderson 2001, pp. 5-6, fn3.

2! This also matches the other features noted by Goodall as indicating that the Ni does
not yet represent the tantric community as a wide socially engaged movement. This includes
the lack of internal hierarchical structures, which became common in tantric communities
from the 7™ century onwards (Goodall 2015, pp. 47-51), as well as the lack of initiations for
women or kings (ibid., p. 51), initiation names (ibid., p. 58), rites of expiation (ibid., pp. 58—
59) or public festivals (ibid., p. 59).

2 Goodall 2015, p. 47.

3 Goodall 2015, p. 44.
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tion taught in the scripture, the so-called vidyadiksa and muktidiksa, these
respectively bestowing the ability to propitiate mantras (vidya) for attaining
supernatural powers and liberation (mukti). It is then mentioned that for a
cremation, the reverse order of the cosmic principle is used. Goodall’s edi-
tion and translation read as follows:

vilomahomam hy antyestya ekasitipadena tu

For death rites, the oblations should be performed using the world[s] of
the eighty-one-word mantra [namely the Vyomavyapin] in reverse or-
der.”

The intention of this instruction is presumably some sort of funerary initia-
tion. The lack of any further text and context, however, makes it difficult to
understand the exact purpose of such a ritual at this point. Goodall has al-
ready noted in several places that the socio-religious world envisaged by the
Ni is that of “a movement recruited from the adherents of a substrate Brah-
manism that provided the rites and values of social religion”.® With this, he
explains the scripture’s lack of death rites, since such rites fall firmly in the
category of social religion. We are thus operating on the premise that death
rites had merely a social function and were doctrinally and ritually meaning-
less to the tantric communities using the Ni. If needed for the sake of social
convention, they would have reverted to the brahmanical model. On this
basis, we would have to rule out the possibility that this passage is tanta-
mount to a complete tantric cremation ritual as we later find it.

Why then does the GuhS include this brief reference? One possibility
might be that this instruction was simply intended to teach the option of a
posthumous initiation for those who had not received an initiation during
their lifetime. Clearly such a rite would have to be performed in the context
of a funeral. If the interpretation that this is a posthumous initiation is cor-
rect, this instruction could be considered a third initiation option, after the
mukti- and vidyadiksa. It would therefore not function as a cremation ritual

* Goodall 2015, p. 47. Note that the use of the reverse cosmic order for the oblations
fits the general Indic paradigm of reversing the order of procedures during death rites to
signal the inauspicious nature of the event. See p. 132.

» Goodall 2015, p. 73.
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for the initiated. However, as we will see below in the context of the SJU,
the idea of an uninitiated person receiving an initiation after death was
highly controversial. It was also attacked sharply by later Saiddhantika
commentators.”® Of course, we have to keep in mind that such theoretical
considerations may be a phenomenon that postdates this reference and
therefore such an option may not have been as problematic for the ritual
specialists in the Ni’s system.

Another possibility is that this short reference may, in fact, already con-
stitute the first formulation of how ordinary cremation could be turned into
a ritual meaningful for initiates in Saiva terms. Even if the GuhS did not yet
envisage a full initiatory cremation for initiates as found in later texts, this
reference to pouring oblations into the fire for each cosmic level during the
cremation may allude to some form of purificatory process that is intended
as complementing the initiation proper for those feeling compelled to add a
tantric feature for the cremation of an initiate. This procedure would then
anticipate the purpose attributed to the initiatory cremation a few centuries
later, namely as an expiatory ritual to counteract any accidental transgres-
sions in the individual’s ritual life that would hinder his ascending to ulti-
mate liberation (see chapter 1).

Without other sources, this matter cannot be settled. However, despite
the brevity of the injunction and the uncertainty of its interpretation, given
the complete absence of references to a funerary context in the earlier parts
of the Nisvasa corpus, it clearly shows that changes had occurred between
the time of the Ni’s earlier books being composed (ca. fifth century) and
the GuhS. As discussed above, according to Goodall, this timespan proba-
bly amounted to about a hundred years, which would place the GuhS’s time
of composition around the sixth century.”’” Judging by the lack of any fur-
ther mention of this topic in the scripture, it seems likely that when this
novel reference was included by the redactors, funerary initiations, or fu-
neral rituals in general, were still at an early stage and their function was

%6 See the discussion on the SJU’s mytadiksa in the next section. Note that at the time of
the Ni’s composition, the Siddhanta’s philosophical dualism had not yet been unanimously
established (see Goodall 2015, pp. 39—40). Thus this would not have caused any hesitation
to perform posthumous initiations.

7 See Goodall 2015, p. 73. Note that Goodall stresses that any decisions regarding the
timeframe of the work’s composition must remain hypothetical at this point.
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not yet fully worked out. However, the very fact that the redactors felt
compelled to add it — or at least felt no inhibition to do so — indicates that
some form of death practices had started to take place in Saiva tantric cir-
cles when the GuhS was composed. This development is corroborated by
the fact that the SvaSS, which was probably composed close in time to the
GuhS, already contains an account for an early form of Saiva cremation, as
will be discussed in the next section.

Such a development in the realm of social ritual by the time of the GuhS
also fit other changes that took place in the period between the time of
composition of the early and later compositional layers of the Ni. For in-
stance, as Goodall has shown, the GuhS is the earliest extant tantric scrip-
ture to include prescriptions for the consecration of [lingas
(lingapratisthd).”® Although the GuhS itself is ambiguous about whether
the rite for consecrating the cult object is to be performed for private or
public worship,” such a ritual signals that Saiva tantric priests were starting
to offer services to the general public, which, in turn may be another indica-
tion that the religion’s institutionalization had increased slightly from the
time the earliest parts of the Ni were composed. To extend the ritual reper-
toire of these priests to the funerary context would seem an obvious move.

3. The Svambhuvasiitrasamgraha: Simple cremation

The Svayambhuvasiitrasamgraha (SvaSS) is the earliest extant Saiva
Siddhanta scripture to contain an account of a Saiva cremation ritual
However, it does not yet describe the fully developed form, but enjoins a
simple cremation involving no initiation. This appears indeed to be an ar-

% See Goodall 2015, pp. 60—66. Here, Goodall also demonstrates that these consecration
rituals were, in fact, also modelled on brahmanical predecessors, much like the funerary
rituals. For instance, Vedic mantras are used instead of tantric, and “no part of the ritual
seems yet to have been singled out as a defining moment that makes the pratistha logical in
its new tantric context” (Goodall 2015, p. 64), thereby suggesting that the development of
these rites did not evolve from an intrinsic tantric rationale.

¥ Goodall 2015, pp. 64—66.

30 As mentioned in the overview of scriptures above, the SvaSS received an early com-
mentary by the 6"/7™-century author Sadyojyotih. However, Sadyojyotih only commented
on the Vidyapada section of the scripture (see Filiozat 1991) and thus we do not have a
commentary on the sections on rituals. One might speculate whether this indicates that the
Kriyapada section postdates the Vidyapada.
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chaic version since if initiatory cremation were a common practice at the
time and place of its composition, the redactors would surely have felt no
need to include an outmoded practice in lieu of a more tantric version.*'
The text briefly describes a procedure in which the corpse is burnt with a
Siva fire after the officiant has visualized a sacred mantra on the corpse. He
then offers the corpse to the Great Lord (i.e. Siva) while reciting a special
formula, followed by giving water offerings to the deceased.* At this point
in the development of Saiva tantric cremation, it is only the disposal of the
corpse that is important. There is no mention of the ritual being a soterio-
logical act, nor are doctrinal justifications provided for its performance.
The instruction to carry out water offerings for the deceased after the incin-
eration® implies that this cremation model includes ritual acts related to the
soul’s ghost-like state after it leaves the corpse during the incineration of
the pyre. As such, ritually, the deceased person’s soul is not treated as a
liberated entity after cremation, but rather as a ghost, just as in conventional
brahmanical death rites, a contradiction that is silently accepted by the
scripture.

3.1. The monastic context

When trying to infer the social framework of the cremation in the SvaSSs,
we find that the immediate context of the passage suggests that this rite was
to be performed primarily in a monastic setting, since the effect of the initi-
ate’s death on his students is discussed immediately after the funeral in-
structions. The topic at this point concerns the mourners’ impurity and the
suspension of their performing certain rites (adhikarasamkoca) as a conse-
quence of someone’s death.* More specifically, it is stated that the students
of the deceased person are to suspend the performance of their obligatory

3! The fact that the SvaSS$ contains only a description of simple cremation, apparently an
archaic version of such rites, may in itself support its antiquity within the corpus of
Saiddhantika scriptures.

32 SvaSS 22.9-15. For the text and a translation, see the appendices.

3 SvasSsS 22.15: snatvodakam tato dattva punah snatva sivam japet | sadyadi netrapar-
yantam Savakarmavisuddhaye ||. For the edition and an annotated translation, see the appen-
dices.

3* For more on this topic, see chapter 4.
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rituals for three days.35 Nevertheless, while this strongly suggests that the
beneficiary of this cremation rite was a Saiva @carya,’® it must be noted that
this is not stated explicitly. The beneficiary is simply referred to as twice-
born (dvijanma), a term frequently used to refer to any Brahmin, and some-
times also to members of the warrior (ksatriya) and merchant (vaisya) clas-
ses.”’ Thus, despite the immediate context that makes the teacher-student
relationship explicit, the status of the beneficiary of the funeral rite remains
ambiguous, also in terms of whether the ritual is for a deceased ascetic or
householder. After all, if only ascetics were intended, one would expect a
term making this clear.

Nevertheless, the next passage, which continues to expound on impurity
regulations, also suggests a monastic setting. We learn here that not only
the immediate disciples of the deceased are affected, but also the wider
community — that is to say, not only ascetics, but also householder initiates
active in society. The SvaSS specifies that anyone who is not a student of
the deceased but who is nevertheless on the Saiva path (Sivamargastha) —
whether householder or not — should abstain from rituals for one day.*® If
we are correct in understanding these instructions as referring to a monastic
setting, this might imply that all initiates linked to a certain monastic insti-
tution were to observe a day of impurity upon the death of a guru. The ef-
fect of this would be that this injunction extended beyond the circle of his
immediate disciples and also included householders associated with the
institution.” Such a wider community of initiates fits the fact that the
SvasSs is the earliest extant text describing a more elaborately structured
Saiva community divided into four ranks, as was to become standard in
tantric circles: the acarya, the only person allowed to initiate and perform
rites for others; the s@dhaka, a practitioner initiated and consecrated to pur-
sue practices for supernatural powers (siddhi); the putraka, who has re-

33 $vaS$S 22.16-19. For the text and a translation, see the appendices.

36 Note that in Saiva literature, the terms guru and dcarya are synonymous and designate
the Saiva officiant who performs public worship, rites of initiation, consecration and instal-
lation, and who moreover teaches the scriptures.

37 SvaSS 22.9. For the text and a translation, see the appendices.

38 SvaSS 22.17: tebhyo 'nye Sivamargastha grhino "grhino 'pi va | dinam ekam ksapeyus
te savasaucanimittatah ||. For an edition and annotated translation, see the appendices.

% Trilocana’s Prayascittasamuccaya (563ab) also teaches the observation of a day of
impurity upon the death of one’s teacher.
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ceived the nirvanadiksa and is thus fully initiated but does not hold an of-
fice; and the samayin, who is a neophyte and has received the lower level,
preliminary initiation that has to be undertaken before the nirvanadiksa.
Quoting from Goodall’s edition and translation of the relevant passage,40
we see, in fact, how the putraka and samayin were linked to the monastic
institution and the guru through the stipulation to constantly venerate him,
which probably included serving him as well as giving him donations. Fur-
ther, the samayin would have been connected to the guru also by studying
the scriptures with him:

The putraka is held to be one who, being engaged in the [use of] man-
tras and tantric scripture (?), has emerged [thanks to his initiation] from
the cosmic paths of the triparva; he venerates Siva [in the liriga], the
fire and his guru. The samayin [is so called] in as much as (san) he ob-
serves the post-initiatory rules; he is a man who has received the enti-
tlement for [the study of] scripture. Fearful of the woes of samsara,
his mind fixed upon the Saiva liberation; he has received the Siva-hand
[of the @carya laid upon his head]; he venerates Siva [in the liriga], the
fire and his guru; he is subject to the guru at all times in all his ac-
tions and cannot act independently.41

Especially the last instruction for the samayin — to be completely at the
disposal and mercy of the guru — implies that the samayin actually spent
time living at the monastery, working his way towards the qualifications to
undertake the nirvanadiksa to become a putraka.42 This indicates that the
SvaSs is indeed describing a higher degree of institutionalization and the
social cohesion such an institution represents, cohesion whereby the death
of one member affects all those associated with that institution.

In this context, it is clear that including a cremation rite for a guru was
considered relevant at the time of the SvaSS’s composition. After the Saiva
community had moved into the public sphere through monastic institutions,

0 See Goodall 2015, pp. 48-50.

! Goodall 2015, p. 50; the bold marking is mine.

“2 The position of the samayin can be considered comparable to that of the brahmacarin
in the brahmanical system. See Olivelle 1993, pp. 18 and 154.
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the death of a guru was a relatively public event. It is inconceivable that a
guru’s corpse would not be ritually disposed of for the doctrinal reason that
renders anything that happens after liberation at death meaningless — not
only would such behaviour betray a lack of respect for the deceased, but it
would also pose an imminent threat due to the inauspicious and frightening
aspects associated in India with corpses that have not been ritually pro-
cessed.” The orthodox brahmanical society would not have tolerated such
behaviour.* Though their opinion may at first seem irrelevant in the light
of Saiva doctrine, it is clear that the approval of the mainstream became
important when the religion was seeking to attract the support of society at
large and establishing religious institutions (matha) interacting with, and
dependant on, pious lay devotees.*

The monastic setting is also associated with this type of cremation in
later sources, when simple cremation is only an option taught next to the
more elaborate initiatory cremation. For example, this passage is adopted in
the BK, which, in turn, is adopted in the JR.* In these two later works, it is

“ This topic is also addressed in Evison’s unpublished doctoral thesis on Indian death
rites (Evison 1990). She points to the strongly ambivalent emotional responses generated at
the time of a death and how they are reflected in the ritual actions, which feature both rites
for mourning the deceased and for pacifying and fending off his ghostly spirit.

* 1t has been argued that this was also the case for the early Buddhist tradition; Schopen
has collected passages showing that Buddhist monks were also cremated for the sake of
conforming to social conventions. See Schopen 1997, pp. 218-219.

* That such a link existed has been discussed in Sanderson 2003/2004, pp. 23 1ff.

“ The JR’s account, drawing from the BK (NGMPP B24/57, f. 214r3-241v2), is largely
parallel to that of the SvaSS, although it contains a few more details. For instance, it speci-
fies that the cremation should take place on a river bank (JR AP 102), gives a different and
more elaborate set of preparatory rites for the site (JR AP 103—104ab) and adds the ritual
sequence of pouring a stream of water out of a vase around the pyre after its ignition (JR AP
108). Particularly the last addition of pouring a stream of water around the pyre is notable;
while this feature is a standard element of the rite in the brahmanical model, it does not
feature in any of the other scriptural accounts apart from the householder-orientated Kir,
thereby possibly suggesting influence from the householder milieu in this simple cremation
rite. See JR AP 102c¢-110b: naditiram samasadya gomayenopalepayet || 102 || (<= SvaSS
22.10ab sucim desam samdsdadya gomayenopalipya ca) kalasam castrakalasam sampiijya
vidhivat tatah | sthandile hastamatre ca sivam sampiijya piurvavat || 103 || tadvad dhomam
ca kartavyam mantran samtarpya dipayet | mrdbhasmagomayodghrstam Sodhitavyam
Sivasina || 104 || (<= SvaSS 22.11ab mrdbhasmagomayodghrstam pracurodakasodhitam)
savam ahrtya tatragner daksinasyam disi nyaset | (<= SvaSS 22.11cd savam ahrtya ta-
syagner daksinasyam nivesayet) proksitoddhilitasyatha cintayet pranavam hrdi || 105 || (<=
SvaSS 22.12ab proksitoddhilitasydatha cintayet pranavam hrdi) sakalikrtrya sampijya tato
homam samdcaret | (<= SvaSS 22.12cd sakaltkrtya sampijya tato homam samdcaret)
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even more explicitly framed within the monastic context, with familial
relations being superimposed onto the monastic community, of which any
member may receive such a cremation.”’ The JR further argues that the
simple form of Saiva cremation without initiation is intended for those
more spiritually elevated and observant in their post-initiatory practices.*
However, in the context of the SvaSS, simple cremation remains the only
mode taught. This may imply that either such a Saiva cremation was indeed
only prescribed for an dcarya® or that it potentially had a wider scope of

tadatmanam Sivam dhydatva tam devaya nivedayet | 106 || (<= SvaSS 22.13ab
tpadadhvanat sivam dhyatva tam devaya nivedayet) pratigrhnisva bhagavan savyam enam
mahdahutim | (<= SvaSS 22.13cd pratigrhnisva bhagavan savyam enam mahahutim) evam
uktva sivam devam ubhayastham visrjya ca || 107 || tatas tam indhanendgnim prasastena
nayec citam | (<= SvaSS 22.14cd tatah tam indhanendagnim prasastena nayec citim) avyuc-
chinnam tato dharam astrakumbhena dapayet || 108 || akhandamandalakaram sivam astu
tavadhunda | snatvodakam tato dattva punah snatva sivam japet || 109 || (<= SvaSS 22.15ab
snatvodakam tato dattva punah snatva sivam japet) pasciman netraparyantam avartya
Savasodhane | (<= SvaSS 22.15cd sadyadi netraparyantam savakarmavisuddhaye). For the
apparatus and the translation, see the appendices.

4" See, the JR 101-102b, drawing from the BK (NGMPP B24/57, f. 214r2-214r3):
dcaryena caturnam tu sadhakena trayasya ca | dvabhyam ca putrakenaiva samayajiiaih
svasantatau || 10 || abhavad api sarvesam samayajiiena karayet |, and JR 112¢-113, draw-
ing from the BK (NGMPP B24/57, f. 214v3-214v4): putrah svasisyo vijiieyo bhrata yah
putrako matah || nityam samayanisthas ca putrakas ca tatha matah | sadhakah putrako
bhrata samayt putraputrakah || acaryah syat pita tesam sarvesam ca kriyavatam | dinaikam
sitakam tesam savasaucanimittatah ||. For the apparatus and the translation, see the appen-
dices.

* See, e.g., JR AP 1-2, which makes explicit that for a yogin who has performed yogic
suicide (utkranti) only a simple cremation with Siva fire is enjoined since all his impurities
have already been burned; and JR AP 4, which teaches that the simple cremation is per-
formed for devout initiates who have observed their post-initiatory duties without fault. For
the text and a translation of these passages, see the appendices.

* Note that in the case of the d@carya, performing this Saiva antyesti as described does
not necessarily contradict Saiva doctrine, since the cremation rite here consists merely of
burning the corpse with the Siva fire, without any initiation rite or manipulation of the soul.
It is simply the ritual disposal of a guru’s corpse in the sense of disposing of a religious
object that can no longer be used. This would conform to how the guru’s role is perceived in
Saivism — as a medium between Siva and his devotees, be it during public worship or rites
of initiation, consecration or installation. Siva is believed to act through the guru, who trans-
forms himself into the deity prior to each ritual. Any materials or instruments used during a
ritual are rendered inappropriate for using again, and thus they must be ritually disposed of
(pratipatti). Otherwise they represent an awkward and threatening object that is neither
divine nor mundane. The cremation of a guru could therefore be perceived as such a
pratipatti.
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application within the initiatory community, within and perhaps even be-
yond the monastic institution.

3.2. The lokamargastha: Adherence to the brahmanical order

In the provisions for impurity restrictions, the SvaSS makes another signif-
icant remark that offers a point of reference for how the text situates its
adherents in the wider society. As mentioned above, the group of initiates
affected by the death of the guru is referred to as Sivamargastha; this is
contrasted with lokamargastha, those “following the worldly (i.e. orthodox
brahmanical) path”.” Here, the scripture clearly states that the initiate,
when he is lokamargastha, that is, in his position as part of orthodox brah-
manical society, must not transgress ordinary practices:

[Initiated] householders, [when] they are [in the context of] the mun-
dane path (lokamargasthah), should not transgress the mundane
(laukikam) [order]. Therefore, [though] initiated they should maintain
[brahmanical] practice (Gcaram) for the sake of mundane convention.”'

As it stands, the precise scope implied by this injunction is difficult to de-
fine. Is it intended to refer to the initiate conforming to worldly regulations
and maintaining the rites and rules of impurity according to the brahmani-
cal order on the occasion of a non-Saiva’s death? Or does it dictate that
brahmanical rules come into effect upon the death of the initiate himself if
he is a householder? In case of the former, we might interpret this as the
Saiva initiate — in his role as a householder — having to follow the impurity
regulations incumbent on him in his position in orthodox society. In the
case of the latter, the statement could have two meanings. First, the passage
could be enjoining that a deceased householder who was a Saiva initiate
received a funeral rite and post-mortem offerings according to the brah-
manical order rather than the Saiva. Or secondly, a deceased householder

%0 A treatment of this passage is offered in chapter 4 (see pp. 169ff.) and in appendix B.

> SvaSS 22.18: grhino lokamargastha laighayeyur na laukikam | dcaram diksitas
tasmat kurviran lokasamvrteh ||. For a critical apparatus and annotations, see the appen-
dices.
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initiate received a cremation with the Siva fire as described, but the impuri-
ty regulations affecting his family were those of the brahmanical order.

Given that the scripture only teaches one type of cremation — unlike in
later manuals — and is vague about its application, all of the above possibili-
ties are plausible. The degree of ambiguity may have been intentional so
this authoritative scripture could accommodate a variety of practices at a
time when death rites for Saiva initiates were in an early phase of their
development and not yet fully worked out. After all, we see that the proce-
dure is still very close in structure to the brahmanical counterpart and does
not yet contain a transformative element as found in the initiatory crema-
tion. Rather, the difference lies in the use of Saiva mantras and visualiza-
tion, and the fact that the fire is not an ordinary ritual fire, but one into
which Siva has been invoked, a sivagni. Since it lacks a soteriological func-
tion, it is possible that this type of cremation did not yet carry much im-
portance, but was rather a matter of convention. Indeed, in the case of a
householder initiate, the choice of cremation type may have been less sig-
nificant at this stage.

While interpreting the precise scope of application is thus problematic,
the passage does clearly reveal that the religious order associated with this
text included initiates who were active members of the brahmanical house-
holder society. Even if the modalities of their participation during Saiva
death rituals remain uncertain, the present instruction for them to maintain
their practices and position in the brahmanical socio-religious order is sig-
nificant.” It is part of our earliest evidence of Saiva tantric communities
trying to regulate certain points of interface between Saiva ritual life and
that inherited from the brahmanical socio-religious order. In addition,
Goodall has also emphasized that the SvaSs is the first extant work to show
a higher degree of systematization in terms of doctrine and practice,” a
circumstance further suggesting that by the time of its composition, the
religion had acquired a more institutionalized form, such as initiatory
communities attached to a monastic centre. Of course, we are limited in our

52 Similar to the sentiment expressed in SvaSS 12.18, the SJU and MatP (Caryapada 2.2-
7b) expound carefully on this topic of adherence to the brahmanical order. For a discussion
of the relevant sections, see Sanderson 2006a, pp. 4-14.

%3 Goodall 2015, pp. 40—42 and 47-51.
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analysis by the fact that these passages are purely prescriptive and not de-
scriptive. One thus cannot assume that the scripture is depicting social re-
ality. However, given the ambiguity of the instructions regarding cremation
and its scope, as well as the directive to adhere to the brahmanical order, it
seems that the work’s redactors were struggling to consolidate precisely
those kinds of different views and practices which would come together at
a moment of social expansion.

3.3. Yogic suicide (utkranti)

Just before the SvaSS describes the act of cremation, the scripture provides
instructions for the correct way to die, that is, for performing yogic suicide
(utkranti). After the initiate finally feels complete indifference to the world,
he is instructed to meditate on the real nature of his body, perform the wor-
ship of Siva on himself, and eject his soul out of his body at the top of his
head towards liberation.™ It is stressed that he must not do so out of desire

* See SvaSS 22.1-8: athatmano vadham mantri na kuryat phalavaichaya | na ca
duhkhasamutpattau kamato deham utsrjet || 1 || yadi nirvedam apannah praptabhogo ’thava
punah | dhyanadharanayogena sivalinamanas tyajet || 2 || parisamkhyaya sabdadin svayam
tatsadhanani ca | Sariram indriyagramam bhoktuh sthanam nijam ca yat || 3 || tatah saivim
tanum krtva sivam sampijya bhaktitah | asanam kusasamkiptam asrayed astrapijitam || 4 ||
tatah puroditam sarvam isanidharandsritah | krtvakrsya kapalastham vayum irdhvapatha
nayet || 5 || tena yayat pathadityam somam agnim param Sivam | acalam sarvagam devam
sarvantam sarvatomukham || 6 || tatstho linasvatattvena tanmayo na vibhavyate | nadeyam
iva sampraptam salilam lavanambhasi || 7 || anena kramayogena kamad deham imam tyajet
| adhruvam sarvaduhkhanam asrayam ca jugupsitam || 8 || (For the sigla used in the appa-
ratus, see appendix A or the bibliography.) [1d kamato] EdyN; kamado P 2a yadi] N; yada
EdyP 2b punah] EdyP; tratuh N 2¢ dhyanadharanayogena] EdyP; dharanadhyanayogena N
2d s$ivalinamanas tyajet] EdyN; §ivalinamanan yajet P 3d nijam ca yat] N; nirafijanam EdyP
4b bhaktitah] EdyP; yatnatah N 4¢ kusasamklptam] EdyN; kusasamskaram P 5a puroditam]
NP; paroditam Edy; 5b i$anidharanasritah] Edy; ais$anim dharanam $ritah N; 1Sanim
dharanam $ritah P 5S¢ krtvakrsya] EdyN; krstvakrsya P 6a yayat] EdyP; payat N *
pathadityam] N; patha nityam EdyP 6b agnim] EdyN; agnih P 6¢ acalam] EdyN; avalam P
7a tatstho] N; tatstha Edy; tatsthau P * linasvatattvena] EdyP; linasatattvena N 7d
lavanambhasi] EdyN; lavanambhasa P 8b deham imam] EdyN; demahimam P 8d jugup-
sitam] Edy;; sujupsitam N; jupupsitam P]. “Next, an initiate (lit. ‘a possesor of mantras’)
should not kill himself out of desire of reward [such as heaven], and neither should he vol-
untarily abandon his body at the arising of suffering. If he has attained a complete indiffer-
ence [to worldly matters] or has experienced the fruition of all his karma (praptabhogo), he
should abandon [his body] with his mind immersed in Siva through the practice of medita-
tion and visualization [of elements]. He should contemplate deeply [on the real nature of
sense objects] beginning with sounds and what brings them about/the means of perceiving
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for any heavenly reward (as would be the case with certain brahmanical
forms of suicide), nor as a result of some form of suffering, but, again, only
if he has achieved a state of indifference to worldly matters.”

While the present section will not provide a comprehensive overview of
Saiva scriptural sources on yogic suicide,” let us just briefly consider the
possible purpose of this passage in the cremation context of the SvasSS.
While the instructions for antyesti seamlessly follow the prescription for
yogic suicide, it is not certain whether these two procedures are intrinsical-
ly connected, that is to say, whether the performance of a Saiva antyesti is
bound to a stipulation to undertake yogic suicide. If that were the case, this
would limit the scope of application for the antyesti, given that it would
then only apply for ascetic initiates advanced enough in their yogic practice
to undertake the utkranti procedure.5 " However, as we have seen above, the
cremation section does not specify the recipient as a yogic ascetic practi-
tioner (which might have been done, for example, by using a term such as
yogin), but rather uses the broad term dvijanma, a twice-born, which is
applicable to a householder as well. On the other hand, we have also seen

them (i.e. the senses), and [then should also meditate on] his body and the collection of his
faculties [including the faculties of action and everything] as merely the personal location of
[himself as] the experiencer [of the effects of his karma]. Then he should create the Siva-
body (i.e. transform his body into Siva), and worship Siva with devotion. Then he should sit
down on a seat made out of kusa grass, which had been worshipped with the astramantra [in
order to purify it and remove all the obstacles]. Then he should do all as it was previously
taught having adopted the aisani dharand, and then he should draw up all vital energy so
that it is in his head and lead it [out of the body] by the upper route (i.e. above the head). By
that path he travels one by one to the sun, moon, fire, and then to supreme Siva, who is the
fixed [and] omnipresent deity, the end of all and facing in all directions. Staying in that
[Sival, his own reality being immersed, he consists of Siva and is not manifested [anymore]
(?) (linasvatattvena tanmayo na vibhavyate). [1t is] just as water from a river dissolves into
saltwater [from the ocean]. With this method he should voluntarily abandon his body, which
is impermanent, the locus of all suffering, and disgusting.” I would like to thank Alexis
Sanderson for having provided me his own collation of this section of the SvaSS, which I
have used as the basis for the quoted text.

%5 SvaSS 22.1-2 in the fn. above. These first two verses are also critically edited in
Vasudeva 2004, p. 441, fn. 214.

%6 See Vasudeva 2004, pp. 437-439, and his list of passages of Saiva scriptural sources
for yogic suicide in his testimonia to Malinivijayottara 17.25-34, in 2004, p. 138.

7 vasudeva (2004, pp. 437-439) stresses that yogic suicides are to be considered a
completely different category from suicides of devotees, which do not require such yogic
competence and practice.
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that what appears to be primarily envisaged is the funeral of a guru with
disciples; the scope beyond this is ambiguous. In the case of a guru, one
might expect that he would follow this ideal procedure for exiting his body.
These considerations again raise the question of how we are to under-
stand the social reality of this practice. In fact, unlike in the case of brah-
manical forms of suicide,”® we do not have any evidence for yogic suicide
beyond the obscure instructions found in the scriptural corpus. Since the
SvaSS’s account of yogic suicide is found just before its prescriptions for
death rites, it might be speculated that here, these instructions were also
used to aid the dying, much in the manner of the widespread Indian practice
of the dying being instructed to concentrate on a specific deity and sacred
verses being recited into his ear at the moment of death. They may thus
have been used to help the initiate to focus on his liberation by visualizing
his soul leaving the body and uniting with Siva.” When compared to other
tantric accounts of yogic suicide, such as that in the Malinivijayottara as
offered by Vasudeva, which features concrete instructions such as filling
the body with air and repeating certain mantras until getting a headache,”
one gets the sense that the SvaSS’s account is less exacting and perhaps
more suitable for final deathbed visualizations. However, it is also true that
one instruction challenges this view, namely that the practitioner is to carry
out these meditative practices after sitting down on a seat of kusa grass.”'
At the same time, it could also be the case that this instruction entails — as
we would expect — that the adherent is to practice such yogic visualizations
during his lifetime, completing the process, as it were, on his deathbed.

%% Brahmanical forms of suicide include setting out into the forest or to some sacred site
towards the end of one’s life (mahaprasthana, mahapathayatra), or suicides involving
sacred sites, such as drowning oneself in a sacred river or jumping off a sacred cliff.
Vasudeva (2004, p. 438) refers to descriptive accounts of devotees jumping off the cliff at
Omkara Mandhata in 1822; Sanderson, in a handout for a series of lectures during Mi-
chealmas term 2004/5 on early sources on suicide, listed several passages from epigraphs
that attest to such brahmanical practices.

% There are also meditation practices in which visualizing the departure of the soul
while still alive somehow prepares the practitioner for death, and at the same time calls to
mind the impermanence of life and the downfalls of samsara as a means of attaining liberat-
ing knowledge; see, for instance, the so-called vaispavayoga in the Saiva Umamahesva-
rasamvada, chapter 4. See De Simini & Mirnig 2017.

5 Vasudeva 2004, pp. 439-440.

®' See SvasS 22.4, see fn. 54.
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4. The Sardhatrisatikalottara: An intermediary stage to-
wards initiatory cremation

The Sardhatrisatikalottara (SarK), another of our early pre-tenth-century
Saiddhantika sources, is one of several recensions of the so-called Kalot-
tara. It is, as far as | am aware, the only one to include a cremation proce-
dure.*” The account here of antyesti is very short and in fact looks very
similar to the one set out in the SvaSS. It prescribes a standard procedure
for preparing the corpse by purifying it with substances such as cow-dung,
smearing it with ashes and covering it with various garlands and pieces of
cloth. Then the guru is to pour oblations into the fire, using the order of
dissolution, light the pyre and focus on the fire-visualization (agne-
yadharand) while the corpse is burning.®

After this, unlike in the SvaSS, there is an additional ritual action that
suggests a manipulation of the deceased person’s soul. At the end of the
ritual procedure, a kind of union with the deceased person’s soul is pre-
scribed:

%2 In a private communication, Alexis Sanderson has informed me that Saptasatikakalot-
tara 29 contains virtually the same text as the SarK.

% The entire procedure up to the burning of the corpse runs as follows in SarK 26.1—
Sab: antyestim sampravaksyami yathavad anupiirvasah | sivagnim janayitva tu *savam (em.
sivam Ed.) pascad visodhayet || 1 || mrdgomayddyaih samsodhya bhasmasnanam yathd
purd | vastrapuspair alamkrtya astrabijena sodhayet || 2 || istim samharikim krtva
udakpadam nivesayet | darbhastaram purdkrtva astram vinyasya sarvatah || 3 || astrena
jvalayed agnim samantat susamahitah | candanagarukasthais ca tilais cajyasamanvitaih || 4
|| vittavatam ca tat sarvam itaresam tad icchaya | agneyadharanam dhyatva dahed astrena
mantravit || 5 ||. “I will teach the funeral ritual properly in regular order. Having produced a
Siva fire, he should then purify the corpse. Having cleaned [the corpse] with such things as
mud and cow-dung, he should perform an ash-bath as before. Having decorated [the corpse]
with [new] clothes and flowers and purified [it by sprinkling it using] the astramantra, he
should perform the sacrifice [into the fire] in the reverse order. He should place [the corpse]
[on the pyre] with the feet to the North, having beforehand prepared a bed of darbha grass
and emplaced the astramantra all around it. Then, [reciting] the astramantra he should light
the fire all around [the darbha grass bed], being very concentrated. For those who are rich,
all of this [should be done] with sandalwood and agaru wood, with sesame seeds and [offer-
ings of] clarified butter; for others this [is to be done] according to ones wishes (i.e. financial
capacity). The guru should meditate on the dgneyadharana and burn the corpse with the
astramantra.”
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The [procedure of] taking hold [of the soul] should be [performed]
through the union of the [guru’s] consciousness with the spirit [of the
deceased] just as [taught] before.*”!

This injunction is mentioned after that of the incineration. It is unclear what
this rite refers to, or whether its position in the order of the text is the same
as its execution in practice. Bhatta Ramakantha, a tenth-century Kashmiri
conservative commentator of the Saiva Siddhanta (fI. c. 950-1000 CE),
also had difficulties to explain this part of the verse and simply altered the
order, choosing to read it as applying to a point before the incineration and
interpreting it to refer to a full funerary initiation as was practiced by his
time.”®

From this short passage, the precise procedure is also unclear. It appears
to involve a manipulative element through which the guru ensures the de-
ceased person’s liberation. However, it is unlikely that a full funerary initia-
tion is intended here, unless the term pirvavat, “as before”, refers to the
initiation ritual (diks@) described earlier in the SarK. If the latter were the
case, we would expect, however, some sort of instruction indicating that the
procedure for purifying the cosmic levels is to be undertaken in the reverse
order, as becomes standard in later sources. Thus, perhaps nothing more is
intended here than to perform a final enactment of the union with Siva —
that is to say, amounting only to the final part of the initiation ritual prop-
er.% In this case, pirvavat would serve to indicate that the procedure is the
immediately preceding ritual action of grahanam — the procedure of grasp-
ing the soul in order to unite it with the guru’s soul to lead it to the site of
divine union. The fact that this is enjoined after the incineration of the
corpse may support the thesis that it is not yet a full-fledged funerary initia-
tion which is being envisaged here.

8 SarK 26.6ab: citas cittasya samyogad grahanam piirvavad bhavet .

% Bhatta Ramakantha’s commentary ad SarK 26.3—6b: tato ‘gnau istim samharakim
pragvat krtva, citah atmanas tadiyasya cittasya cantahkaranasamyogad grahanam pirvavat
krtva, citau darbhendastrenastirya, tenaitam udaksirasam samanyasastraprasiddhyad tatra
nivesya, dagneyadharanaya astrena tatra samantdd agnim candandagarukasthaih abhi-
Jjvalayed vittavatam | itaresam tu yathasambhavam kasthadinaiva | tato ’strapatam dagdhva
bhagavantam visrjya snayat.

% For instance, this is parallel to the procedure we find in the Atimargic funerary manu-
al of Gargya, where the final stages are enacted in a similar manner, see Acharya 2010.
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In either case, here the function of the funeral rite has been modified to
go beyond the mere disposal of the corpse. That is, it now involves some
sort of manipulation of the soul. This paradigm shift, it seems, reveals an
attempt to transform the cremation ritual into one meaningful in Saiva
terms. At the same time, this also led to the need to justify the performance
of this step doctrinally: for why would a ritual enacting the liberation of the
soul be needed, if this had already taken place at the moment of death
through the power of the nirvanadiksa? An answer to this question is put
forward here for the first time in our extant sources, namely that the Saiva
cremation has a purificatory function and counteracts previous faults in
practice or other transgressions, transgressions whose consequences would
impede the soul’s liberation. SarK 26.6c-8ab reads:

The funerary ritual has been ordained, O Skanda, to remove the sin of
anyone who transgresses the rules to be observed during the period after
initiation, [one who] is guilty of a major sin against Siva and the gurus,
those who have not lost their doubts [concerning their liberation at death
through initiation], and for any others who have some impurity.*’

7 SarK 26.6cd-8ab: diksatas tittare kale samayams tu na langhayet || devasya ca
gurinam ca mahapatakabhdag bhavet | amuktasamsaya ye ca ye canye samalatmakah ||
tesam papapanodartham antyestir vihita guha |. Note that the two padas concluding this
section are not quoted here. They are problematic. SarK26.8cd reads: svasamjia layam
apnoti samayadyesu langhanat. This appears to refer to the destiny of an initiated person’s
soul who has transgressed his post-initiatory practice during his lifetime and does not re-
ceive a Saiva tantric cremation to purify him from the negative consequences of these trans-
gressions. However, it is unclear how to interpret the expression svasamjiia layam. A possi-
ble interpretation is to see layam as referring to the cosmic state of dissolution, more com-
monly called pralaya. In Saiva tantric cosmology, souls in pralaya are unconscious individ-
uals who are only tainted by the impurities of karma and/or mala, but not by the material
universe (maya); however, at the level of pralaya they have no power to act to purify them-
selves of these impurities and are solely dependent on Siva’s grace. Therefore, they float, as
it were, between the impure material universe and the highest spiritual level of ultimate
Siva-hood until Siva feels compassion and either liberates them, or, during the cosmic cycle
of emanation (srsti), bestows some power upon them to act and take on a role in creating the
universe (see s.v. pralayakevala, pralayakevalin, pralayakala in TAK 3, and reference to
Sadyojyotih’s commentary on this principle ad SvaSS 1.2. therein). If the word layam refers
here to this cosmic level, the padas could be translated as follows: “[If an ordinary and not a
tantric cremation was performed], [the individual’s] own consciousness (svasamj7ia) reaches
the state of cosmic dissolution (layam) [rather than ultimate liberation] due to [his] trans-
gressions regarding such matters as [his] post-initiatory discipline.” If this interpretation is
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Evidently, the redactors of the SarK felt uncomfortable about including
antyesti in the ritual repertoire without giving it some sort of extra value.
None of the subsequent Saiddhantika sources go beyond the basic premise
established here that Saiva cremation has a purificatory function. In the
D1U, for example, the antyesti is even explicitly classified as a rite of repa-
ration (prdycufcitm).68 And Bhatta Ramakantha, in his commentary on these
verses of the SarK, also refers to antyesti as a reparatory sacrifice, insisting
on making a clear distinction between the function of the antyesti and the
initiation rite proper:

Because [all karmas which have been committed] prior to the diksa
were destroyed by it (i.e. the diksa) alone, this penance sacrifice is per-
formed for the purpose of purification only [regarding actions that have
taken place] after the [initiation] (1) for those who belong to the group
beginning with dcaryas (i.e. acaryas, sadhakas, and putrakas) and
transgress [post-initiatory rules], starting with the obligatory rites, which
are taught in the sastras and relate to the deity and the gurus, (2) for

correct, the SarK teaches that even if a tantric antyesti is not performed, a tantric initiate
who transgressed during his lifetime does not return to samsara in the impure universe.
Rather, more fitting to his initiated status, he rises above the impure universe, even if only to
a semi-liberated level. Bhatta Ramakantha, commenting on this passage in the SarK (with a
slightly different reading: svasamjiialayam apnoti samayadyesu langhanat), also seems to
struggle with interpreting these two pdadas; however, while his commentary is not entirely
clear to me, I will attempt a tentative translation, which amounts to the same point just
stated. Bhatta Ramakantha ad SarK 26.8ab: anaya cestya samaydadyesu prdayascittopa-
langhanad dhetoh svasamjiiay@ ca svapratyayena paramesvarena layam diksaphalam
prapnotiti, “If another sacrifice [than the Saiva tantric antyesti] is performed (anaya cestya)
[after death] he (i.e. the deceased person’s soul) reaches the state of dissolution (layam) as
the fruit of his initiation [and not ultimate liberation], through his own consciousness, that is
to say through his own faith and through Paramesvara, because of the breach [regarding the
necessity to perform] an expiatory ritual (i.e. the tantric antyesti) with respect to [the de-
ceased initiate’s] obligations [during his lifetime] such as his post-initiatory discipline.”
Note that Bhatta Ramakantha, unlike in my interpretation above, reads svasamjiialayam as a
tatpurusa compound, even though his rendering of the compound in the commentary seems
awkward. That these padas were considered problematic even within the later tradition is
suggested by the fact that Nirmalamani, who quotes the entire preceding passage of the
SarK, omits precisely these last two padas in his citation. Further, Trilocana, who quotes the
full passage in his commentary on SP (cited in Brunner-Lachaux 1977, p. 571, [1b]), com-
ments on the entire passage but does not explain these two padas.
5 See pp. 73ff.
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those who belong to the group of people starting with the putrakas, who
perform those [post-initiatory rites] effortfully but with doubt [concern-
ing the efficiency of the nirvanadiksa as the cause for their final libera-
tion], because they did not learn the scriptures whose purpose it is to
remove all doubt, (3) and also the sadhakas, whose impurity of bhoga
(enjoyment) and impurity of office has not been destroyed. But it is not
right to explain that [the funeral ritual is performed] for those peo-
ple in whom impurities still reside because they have not received
the initiation ritual, because that would be a contradiction of the
words “right after the initiation ritual” [in the text].ég

Since, as mentioned above, Bhatta Ramakantha envisages an initiatory
cremation in the SarK, although the scripture itself does not actually give
instructions for this, it is important for him to clarify that a Saiva cremation
may not be performed as a liberating ritual for someone who has not re-
ceived initiation during his lifetime. This touches on the main conceptual
problem in classifying the function of tantric cremation. If funerary initia-
tion were not considered purely expiatory in function, but to have the pow-
er to liberate an uninitiated person, this would amount to a posthumous
initiation, something considered highly problematic in the light of the logic
of tantric initiation and the Siddhanta’s metaphysics: first, a guru is only
allowed to perform tantric initiation if the candidate shows signs that Siva’s
grace has descended upon him (a process referred to as the “descent of
Siva’s power”, Saktipata), which signals to him that Siva considers this
individual ready for liberation, a principle widely encountered in Saiva
scriptures. Secondly, in contrast to the monistic tantric traditions, in the
dualistic Siddhanta God, the individual souls and the material universe are
considered ontologically distinct for eternity. For Ramakantha and other
Saiddhantika commentators, it was therefore crucial that an initiation can-
didate be alive, for according to this doctrine, the signs of Saktipata can

% Bhatta Ramakantha ad SarK 26.6-8: diksatah piarvam tayaiva ksapitatvat tadutta-
rakalam ye devagurusambandhinah Sastravihita nityanusthanadayas, tan langhayanti
pramadad  dcaryadayah, ye ca samastasamSayacchedahetoh  Sastrasyasravanat
samdehendpi  tan avasyam paripalayanti  putrakadayah, ye pi  capariksina-
bhogadhikaramalah sadhakas tesam eva Suddhyartham iyam prayascittestir iti | na tu sa-
malanam akrtadiksanam iti vyakhyeyam | diksato ‘nantaram iti virodhad |.
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only be displayed by someone alive and not through any other ontolog-
ically distinct medium.” These considerations are yet again symptomatic of
the awkward doctrinal position of tantric death rites.

As for the status of the recipient in the SarkK, since the scripture does not
explicitly refer to either an ascetic or a householder, not much restricts the
performance of this Saiva cremation to one or the other. One might argue
that the cremation, with its explicit purificatory function, is less appropriate
for an ascetic, who to some degree is considered at a higher level in the
process of liberation than the householder involved in ordinary life; the
doctrinal justification for a Saiva cremation of removing transgressions
towards Siva and the guru, or impurity incurred through doubting the Saiva
religion does not seem fitting here. A more specific indication that the
householder is intended as the recipient of this Saiva cremation here is per-
haps the prescription concerning the choice of wood; the wood is to be
selected according to the wealth of the deceased person,” an instruction
implying members of society who have possessions and not ascetics who
have none.”

5. Full initiatory cremation:
the Sarvajrianottara, Kiranatantra and Diksottara

The Sarvajiianottara (SJU), Kiranatantra (Kir) and Diksottara (D1U) are
the earliest extant scriptures to introduce a full initiatory cremation for a
deceased Saiva initiate. They prescribe the repeating of the initiation ritual,
using the reverse cosmic order to purify the deceased person’s soul, before
the corpse is incinerated. The SJU and Kir also give details on how to pre-

™ More on this in the context of the SJU is discussed on pp. 69ff. Bhatta Ramakantha
expresses this, for instance, in his commentary on Kir 6.11d-12; see Goodall 1998, pp. 376—
377, in particular fn. 621.

" SarK 26.4c-5b: candanagarukasthais ca tilais cajyasamanvitaih || 4 || vittavatam ca
tat sarvam itaresam tad icchaya. See fn. 65 above.

2 On the other hand, we must also note that from epigraphic material as well as later
sources we know that ascetic gurus from important monasteries were often king-like figures
with a great deal of material wealth that they seemed to own, so a monastic context cannot
be completely excluded here. Again, quite a lot must be left to speculation.
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pare the corpse and the site, as well as on conventional water offerings to
the deceased person’s ghost” and purificatory rites for the officiant.

5.1. The Sarvajiianottara: Initiatory cremation

The thirteenth chapter of the SJU is dedicated to funeral procedures. Com-
pared to the other scriptural sources, the text gives more details about the
preparatory rituals for the corpse, the acarya who is conducting the ritual,
the funeral site and the pyre.” In contrast, the actual initiation procedure is
described very briefly, in only two verses.” Any details must be inferred
from the earlier sections on initiation rites. After this, the lighting of the
pyre is described, as well as final procedures regarding the cremation site
and the subsequent bath of the guru, water offerings, and the appeasement
of deities.”

The scripture does not explicitly state whether the recipient is a de-
ceased ascetic or a householder. However, there are a few indications that
the beneficiary envisaged here is primarily the latter. For instance, in the
instructions for worshipping Siva during the funeral rite, it is specified that
this worship be carried out as lavishly as possible (yathasaktyd). This may
imply that the person sponsoring the rite was a property owner and hence
actively involved in society at large (in contrast to ascetics, who renounced
any family or material relations).”” Another indication that a wider scope of
application is intended are doctrinal justifications for the rite as found in the
SJU’s opening and closing verses. Here, too, we find the statement that the
rite is to be performed for those initiates who had transgressed post-
initiatory rules.”® As discussed, if only ascetic practitioners were intended,

3 See SJU 13.21 and Kir 60.15-16. For the text and translation of the passages, see the
appendices.

™ SJU 13.2-16. For the text and a translation, see the appendices.

> SJU 13.17-18. For the text and a translation, see the appendices.

76 SJU 13.19-21. For the text and a translation, see the appendices.

7 See SJU 13.14. For the text and a translation, see the appendices. Note that we have
seen a similar injunction in the SarK, where the wood for the pyre is selected according to
the wealth of the deceased person; see p. 65.

" SJU 13.1: atah param pravaksyami samaydcaralaiighane | yatha visuddhyate dehi
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this purpose would be less appropriate, given their spiritually elevated sta-
tus.

5.1.1. The mrtadiksa: Cremation of an effigy

The SJU is the only early Saiva Siddhanta scripture that contains a chapter
on posthumous initiation being performed for an individual through the
medium of a puppet, the mrtadiksa. This puppet is fashioned out of darbha
grass or cow-dung and is consecrated by the tattvas and mantra deities be-
ing placed on it, along with the name of the individual.” Then the guru
extracts the soul, installs the entire cosmos on the puppet and performs the
funerary initiation, which culminates in the union of the soul with Siva. At
the conclusion of this puppet ritual, the puppet, together with oblations of
milk, ghee and coagulated milk, is thrown into the sacred fire, which has
been consecrated with Saiva mantras.*

The text is not explicit about the exact function of this rite, or when or
for whom it is to be performed. Looking at the brahmanical tradition, we
find that rites involving the cremation of an effigy as a substitute are usual-
ly associated with two situations: deaths occurring under inauspicious cir-
cumstances, and deaths in which the corpse could not be located for the
cremation ceremony or was too badly deformed due to illness or battle. It is
notable that throughout this long chapter of the SJU, though it specifies that
the ritual is an initiation for the dead, the corpse is not mentioned. It there-
fore appears likely that the context concerns a death under circumstances
whereby the corpse is unavailable. In fact, verse 12.50 teaches that the ini-
tiation can be performed for someone who is either alive or dead:

Thus the initiation (diksa) for the dead has been taught, O Skanda, [and]
also for someone who is still alive. [This kind of diksa] is free from [any

Jjhanato vapi krte tv antestikarmani ||. For the apparatus and a translation, see the appen-
dices.

™ SJU 12.5-7. For the text and translation of the passage, see the appendices.

80 SJU 12.25. For the text and translation of the passage, see the appendices.
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obligations] such as post-initiatory rituals. [Through this ritual, the soul
in question] is easily freed from bondage."

The implication is that the rite can also be performed if the person’s death
is not certain, which would only be the case if there were no direct evidence
of the death or a witness to it, as in the case of a missing person. In the
Tantrdaloka (TA), such a rite is in fact taught and referred to as
paroksadiksa (“initiation [diksd] of someone who is absent [paroksa-, lit.
‘invisible’]”); here the initiation ritual is performed on a puppet for cases in
which it is feared, but not certain, that the person is dead.* In the light of
this, it seems probable that the procedure taught in SJU 12 is also intended
to be such a paroksadiksa.

But in our context of death rites, there is a significant difference: not on-
ly is a procedure for cremation described, but an initiation rite proper, that
is, an initiation that brings about the transformative function of initiation on
a soul which had not yet received the nirvanadiksa. It is not a mere purifi-
catory act or an expiatory ritual for the already initiated. Soteriologically, it
is thus a more potent rite. Indeed, the chapter outlining the rite is positioned
directly after a chapter on the initiation rite proper and before the funeral
chapter, a position indicating that the propagators primarily consider this
puppet ritual to be an initiation rather than a funeral procedure. Another
indication for this is that the redactors felt the need to make explicit that
there is no need for post-initiatory practices in the case of this mrtadiksa.
Given that the person is presumed dead, this may seem a trivial statement at
first, but post-initiatory duties constitute an integral part of the initiation
procedure. As we have seen in chapter 1, it is only through these rites that
the candidate can remove the residue karma that fuels his present existence
(prarabdha karman). 1f in special cases, the candidate is freed of having to

81SJU 12.50: evam diksa mrtasyokta jivato 'pi hi sanmukha | samayadibhir nirmukta
sukham bandhdad vimucyate ||. For the apparatus, see appendix A.

% Tantraloka 21.43-44ab: jivatparoksadiksapi karya nirbijika tu sa | tasyam dar-
bhakrtiprayakalpane jalayogatah || samkalpamatrendakarso jivasya mrtibhititah |. “The
initiation for someone absent and [maybe still] alive is to be performed without the seed [of
post-initiatory obligations]. If [this ritual is being performed], he should make a puppet out
of darbha grass, and attract the soul through pure imagination using the [great-] net method,
because of fear [that he might be] dead.”
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perform them, this has to be made explicit by the acarya during the proce-
dure, as is the case, for instance, with the nirbijadiksa, “the initiation with-
out the seed (bija) [of the obligation to perform post-initiatory rites]”. The
fact that the same is done in the case of the mrtadiksa is therefore meaning-
ful and underlines that the function of the rite is considered on par with the
initiation rite proper. In contrast, for the funerary initiation the issue of
post-initiatory practice does not play a role since it is a purificatory act for
an initiate who would have performed his post-initiatory ritual duties dur-
ing his lifetime.

In its structure and function, the mrtadiksa of the SJU therefore calls to
mind the prescriptions for the mrtoddharadiksa, “initiation for the rescue of
the dead”, an initiation form encountered in non-Saiddhantika sources.®
Here a deceased individual who was not initiated during his lifetime is ini-
tiated posthumously upon the request of relatives. However, in the opening
verses to this chapter, the SJU makes the important specification that a
mrtadiksa grants liberation to a person who has had the misfortune of dying
without having received the highest initiation, even though he was energet-
ically devoted to the guru and had applied much effort towards liberation.**
Unlike in the case of the mrtoddhara, this suggests that the person envis-
aged as being eligible for this rite was not just any kind of uninitiated per-
son, but a deceased samayin, that is, a neophyte who had not yet received
his nirvanadiksa, but had undertaken the lowest level of initiation during
his lifetime, which bound him to venerate the guru and study the scriptures.

Nevertheless, the fact remains that this mrtadiksa bestows liberation in
cases in which the nirvanadiksa was not yet performed. We have seen

8 Cf. Sanderson 1995, pp. 32-33 for the regular tantric cremation with funerary initia-
tion and the mrtoddhara in non-Saiddhantika sources. Abhinavagupta, being part of the non-
Saiddhantika tradition, specifies that the procedure for the funerary initiation in the Saiva
antyesti is the same as in the mrtoddhara, except for the fact that the former is performed on
a corpse and the latter, on a puppet. Tantraloka 24.5 reads: yatkificit kathitam piirvam
mrtoddharabhidhe vidhau | pratimayam tad evatra sarvam savatanau caret ||. “Everything
that was taught earlier with regard to a puppet for the ritual called rescue of a dead person,
he should [now, in the funeral procedure,] do on the corpse.”

8 SJU 12.1-3.: na prapto 'pi param diksam gurubhakto 'pi yatnatah | tkalenantasthitot
yah syat tasya moksah katham bhavet || 1 || kim vrtha tasya samkleso moksam uddisya yah
krtah | kim kimcid vidyate karma tasya yan moksasadhanam || 2 || gurubhaktaya santaya
saddcardya suvrata | mrtasyapi param skanda diksakarma vidhiyate || 3 ||. For the apparatus
and an annotated translation, see the appendices.
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above in Bhatta Ramakantha’s commentary on the SarK how the principles
underlying this practice are in conflict with the view of conservative medi-
eval Saiddhantika theorists, who argue that initiation cannot be performed
on a deceased individual. The underlying reasons were that this theology
requires visible signs of Siva’s grace having fallen upon a living individual
before their initiation takes place (Saktipata), and that these signs could not
be inferred from individuals speaking on someone else’s behalf due to the
fundamentally dualistic ontology of the Siddhanta.*> However, such doctri-
nal considerations based on dualistic and non-dualistic ontologies were not
necessarily a problem for the redactors of the SJU. As mentioned above,
Sanderson has observed that this text, although classified as a Saiddhantika
scripture, does not comply in all places with dualistic philosophical princi-
ples.™ Thus, a posthumous initiation being included in the SJU seems less
problematic, since its doctrinal outlook may predate the period in which the
Siddhanta had established firm doctrinal positions on such topics and demar-
cated itself from the monism of non-Saiddhantika tantric schools. Also in the
case of the demonstrably early Ni, matters of dualistic or non-dualistic theol-

% Ramakantha’s strong argumentation against such a practice may be his reaction
against common practices; see Goodall 1998, pp. 376-377, in particular fn. 621. There is
abundant evidence that the ritual was performed in Kashmir, as for example the references
in Ksemendra’s satires Desopadesa and Narmamala. Theoretical justification was further
offered by non-Saiddhantika authorities such as Abhinavagupta, who criticized the more
restrictive view of Bhatta Ramakantha. He insists that the descent of Siva’s grace, that is to
say, Siva’s desire that a guru perform a liberating initiation for a deceased person, can be
validly inferred from the fervour of the requests of relatives or his own compassion; see
Sanderson 1995, p. 30, fn. 70. E.g. Tantraloka 219c-11b: bandhubharyasu-
hrtputragadhabhyarthanayogatah || svayam tadvisayotpannakarunabalato 'pi va | vijiiata-
tanmukhayatasaktipatamsadharmanah || gurur diksam mrtoddharim kurvita Sivadayinim.
“The guru can perform the Siva-bestowing initiation ritual which rescues the dead for some-
one in whom some element of the descent of Siva’s power (saktipata) has arrived and rec-
ognized through his mouth either through the vehement requests from his relatives, wife,
friends or son, or even through the strength of his own compassion for that person.” Evi-
dently, the scruples of Bhatta Ramakantha were not sufficient to undermine the practice,
though it is conceivable that Kashmirian Saiddhantika officiants may have been persuaded
to surrender this source of income to their non-Saiddhantika competitors. Further, behind
these theoretical considerations on the rationale of Saiva initiation, one also suspects a more
general objection if post-mortem initiation were possible, namely that the necessity of un-
dertaking nirvanadiksa while alive along with the arduous post-initiatory practices would
appear to be gravely undermined by such a possibility.

8 Sanderson 1992, pp. 291-292 and p. 44 above.
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ogy do not yet play a role.®’ In fact, the brief reference to the funeral context
in the Ni’s Guhyasiitra may be describing precisely this option of performing
a posthumous initiation during cremation, as noted above.**

5.1.2. Some remarks on the position of the Sarvajiianottara in the
development of Saiva tantric funerary rites

It is difficult to ascertain what stage the SJU represents in the development
of Saiva cremation. On the one hand, it provides more detail about the ritu-
al than any other pre-tenth-century Saiva Siddhanta scripture. It is also the
only early Saiddhantika scripture to contain not only a regular Saiva crema-
tion, but also the mrtadiksa, a procedure for someone who is feared dead
but whose body is not available. The only other scriptural source where this
is found is the quite late eclectic BK.* This would indicate that this part of
the SJU was only composed when Saiva tantric funerary procedures had
already reached the stage of an established tradition. On the other hand, we
have noted that the SJU’s doctrinal position does not follow standard
Saiddhantika doctrine, but includes monistic features in the mrtadiksa, a
tenet that may indicate the work’s relative archaism. Then again, these fac-
tors may simply indicate that the SJU was composed within a different
tradition than the other early Saiddhantika scriptures and may have been
trying to accommodate rites and teachings from non-Saiddhantika tradi-
tions. For instance, this tradition may have been located geographically
somewhere else. That geographical considerations should be taken into
account is indicated by the fact that the SJU was largely ignored by the
Kashmirian Saiva Siddhanta exegetes,” even though posthumous initiation
appears to have been a common practice in Kashmir already by the tenth
century,” for which the SJTU would have provided scriptural authority. In
contrast, the SJU does have a traceable impact on the prescriptions for
death rites in the South Indian Saiddhantika ritual manual tradition; despite
the doctrinally clumsy position of the mrtadiksa, this type of funerary initi-

87 See Goodall 1998, p. lviii.

% See p. 47.

% See NGMPP B24/57, ff. 219r2-224r2. For the place of BK in Saiva literature, cf. p. 83.
% See Goodall 1998, p. xlvi.

' See p. 70, fn. 85.
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ation even reappears in a slightly modified form in the manuals by Ag-
horasdiva and Jfianasiva. The former, who also wrote a detailed commentary
on the SJU, in fact draws heavily on the SJU’s mrtadiksa chapter in his
own treatment of the subject.g2 While Jianasiva bases himself on a different
text, he also explicitly envisages the initiatory cremation of an effigy in
place of the deceased for a samayin who has died “out of sight”
(parolqva).93 Further, Jiianasiva’s manual contains a small ritual detail that it
shares only with the SJU, namely the preparation of the bottom of the fire
pit by drawing first a square and then a triangle. **

5.2. The Kiranatantra: A high degree of integration into the brah-
manical mainstream

In the Kir, chapter 60 contains an account of the cremation ritual. The chap-
ter opens (Kir 60.2—5) with prescriptions for preparing the corpse and site,
this in less detail than found in the SJU. Then the rite of initiating the de-
ceased person’s soul is described.”” After this initiation is completed, the
corpse is to be lifted to the top of the pyre and burnt, whereby a stream of
water is to be poured around the pyre.” The concluding verses then de-
scribe purificatory rites and water offerings to the ancestors.”’

From the prescriptions it seems that by the time and place of the Kir’s
composition, Saiva tantric circles had extended into the brahmanical main-
stream. One indication for this is that Saiva tantric funerary practices had
become a fixed part of the ritual repertoire offered by tantric officiants.
Unlike the SJU, SarK and DiU, the Kir no longer includes any doctrinal
justification for these rites, but rather takes their performance for granted.
Further, the Kir also includes instructions for officiating at Saiva versions
of the brahmanical procedures for post-mortem ancestral offerings (srad-

2 See p- 121.

% JR AP 74c—75. For the text and translation of the passage, see the appendices.

% However, it should also be noted that in terms of order, the SJU’s account and that of
the JR vary. See p. 147.

% Kir 60.7—12ab. For the text and translation of the passage, see the appendices.

% Kir 60.12cd—14. For the text and translation of the passage, see the appendices.

7 Kir 60.15—17. For the text and translation of the passage, see the appendices.
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dha), a unique feature amongst the early Saiddhantika scriptures.”® As will
be discussed in chapter 5, this indicates the text’s strong orientation to-
wards householders actively involved in mainstream society, for whom
these sraddha rituals constituted important ritual obligations.

This involvement in public life and the sphere of death rites as envis-
aged by the Kir indicates that ritual specialists of that school saw the eco-
nomic potential for broadening their clientele base and aimed for a higher
degree of institutionalization and visibility that would allow for their ser-
vices to be commissioned by members of society at large. There is a similar
tendency in the text regarding consecration rituals for cult-objects
(pratistha). The Kir not only provides pratistha rituals for setting up /lingas,
as we would expect, but also for the temples to house thern,99 therewith
implying that Saiddhantika tantric priests had also become engaged in the
consecration and maintenance of public temples. Further, the Kir contains
instructions for dcaryas to perform sraddha rituals for recipients extending
beyond Saiva initiates — Saiva lay devotees and even ordinary orthodox
twice-born not specifically devoted to Siva.'® This suggests that the
Saiddhantika order may have already had a class of professional funerary
and sraddha priests.

5.3. The Diksottara: Cremation defined as prayascitta
for Saiva initiates

The DiU'" is classified as an addition to the Ni, the earliest extant
Saiddhantika scripture. Goodall has pointed out that of all the texts associ-
ated with the Ni, the D1U is the most systematic in its treatment of doctrinal
matters,'” and it therefore records the developments that had taken place
between the time of the early composition of the Ni (i.e. ca. fifth—seventh
cent.) and that of the D1U, sometime before the tenth century. The passage

% See below, chapter 5.

% See Takashima 2005, pp. 128-132 and pp. 136-138.

10 See below, chapter 5.

T am grateful to Dominic Goodall, Nirajan Kafle, Nibedita Rout, S.A.S. Sarma and R.
Sathyanarayanan for having kindly made their e-text available to me.

192 Such topics include, for instance, enumerating the 36 fattvas or the 28 Saiva scrip-
tures. See Goodall 2015, p. 25.
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on Saiva cremation is short, with just eight verses, and only includes an
injunction to perform the purification of the deceased person’s soul through
initiation and the procedure for offering the corpse into the Siva fire togeth-
er with oblations. For the initiatory purification of the deceased person’s
soul, the DIU uses a different model than that taught earlier in the brief
reference in the Ni’s GuhS, where the letters of the Vyomavyapin mantra
are taught to be used as the cosmic units through which the guru eradicates
the deceased person’s karmas.'” In contrast, the D1U offers the two follow-
ing models: dividing the cosmos into the six parallel paths, or dividing it by
the letters of the alphabet.lo4

Other than this, no rites before or after the cremation are mentioned. In-
stead of practical ritual matters, the scripture seems more concerned with
the doctrinal justification for performing a Saiva antyesti. Amongst the pre-
tenth-century scriptures, it is unique in that it explicitly classifies the initia-

193 See p. 47.

1% DIU 16.30-38 (T17, pp. 1059-1061; T150, pp. 157-158): diksasamsuddhadehe (conj.;
diksasamsuddhadeham T17T150) tu paiicatve *samupagate (T17; samupdagame T150) |
*samayabheda(conj.; samayabhede- T17T150)hetvarthe ’ntyestim tu samdarabhet || 30 ||
*sadvidhadhvana(T17; sadvidhadhyana- T150)margasya *yasyocyate (conj.; yadraucyeta
T17; yad ucyate T150) varanane | evam samharayogena hunec caiva yathakramam || 31 ||
ekaikam *ahutim (T17; ahutim T150) huned (em.; juhuyad codd.) ante piarnahutim dadet |
samaydcaradosasya pramadat skhalitasya *ca (T17; tu T150) || 32 || antyestis tu Sivenoktd
(T150; sivenaika T17) *prayascittam (T17; prayascitta T150) visuddhaye | athava
matrkadhvanam ksakaradi *samasatah (T17; samasatah T150) || 33 || akarantais tu devesi
paiicaparicahutim hunet | ekaikena tu *varnena (T17; pirvena T150) homayeta vicaksanah
|| 34 || *samastena tu mantrena matrkena vicaksanah (T17; om. T150) | tena piarnahutim
dadyad antyestim tu samarpayet || 35 ||. “In the case of someone whose body was purified
by the initiation ritual, when he has died, [the dcarya] should perform the funeral ritual if
there are transgressions of post-initiatory practice. O beautiful one, for him whose cosmic
path is divided into six paths, [the following] is taught. He should make the oblations thus,
[following the cosmic path divided into six paths,] by applying [the order of] dissolution
(i.e. in the reverse order, starting from the highest level and going to the lowest) and do so
successively. He should make oblations one by one and at the end, make a full oblation.
Siva has taught the funeral ritual as a reparatory rite for the purification of someone who has
made mistakes in his conduct and post-initiatory practice out of negligence, or of someone
who is unsteady [with regard to his belief in the Saiva doctrine]. Alternatively, [the purifica-
tion of the levels should be performed] in short [using the] path of the alphabet, starting with
ksa (i.e. in the reverse order). O Goddess, he should make 25 oblations with [the letters]
ending in a; the guru should make the oblations with each letter one by one or with the
entire mantra of the alphabet [at once?]. After that he should make a full oblation and should
perform the cremation.”
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tory cremation as an expiatory ritual (prayascitta), a feature we will only
encounter again in later works. D1U 16.32cd—-33ab reads as follows:

Siva has taught the funeral ritual as a reparatory rite for the purification
of someone who has made mistakes in his conduct and post-initiatory
practice out of negligence or someone who is unsteady [with regard to

his belief in the Saiva doctrine].'”

The underlying principle is the same as the one already encountered in the
SarK and the SJU, namely to cleanse the soul of impurities incurred
through transgressions of post-initiatory observance, even if there the rite is
not explicitly termed a prayascitta.'” The DIU’s concept is also picked up
by Abhinavagupta, in his TA, where he refers to this verse of the DU in his
chapter on funerary rituals, also using this reasoning as the doctrinal justifi-
cation for antyes,ti.107

The D1U further makes the point that funeral rites for an initiate must be

18 While this seems a redundant comment at

performed by a Saiva acarya.
first, it is possible that the redactors felt the need to make this explicit, per-
haps to reassert their position in an environment in which families still re-
sorted to ordinary funerary priests for the cremation of initiated family
members. Indeed, the SvaSS explicitly mentions, as described above, that
those involved in worldly life (lokamargastha) should follow conventional
orthodox practices in the sphere of death rites. As was argued earlier, this

possibly suggests that some initiates simply received a brahmanical funeral if

195 For the Sanskrit text, see fn. 104 above.

1% See also DTU 16.30 in fn. 104 above for a similar statement. For cremation as a pu-
rificatory rite in order to counteract past transgressions, see p. 62 for the SarK, and p. 66 for
the SJU.

Y7 TA 24.4: samayacaradosesu pramadat skhalitasya hi | antyestidiksa karyeti $ridiksot-
tarasasane ||.

1% DIU 16.37¢-38 (T 17, p. 1061 and T 150, p. 158): jiignavijianasampanna acaryas
tattvaparagah || kalacakravidhanajiiah kalajiiah *so ’'bhidhivate (conj. Sanderson; sa
vidhiyate T 17 and T 150) *sa vai mocayate (T 17; sa vaime + T 150) *jantiddharajiio
(conj. Sanderson; jantu dharajiio T 17, jantuh carajiio T 150) natra samsayah. “An dcarya,
endowed with knowledge and wisdom, who has mastered the fattvas, who knows the way of
the cycle of time, is called a master of time. He alone liberates, being expert in the raising of
souls [out of samsara]. Of this there is no doubt.”
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their family found it suitable. A situation like this may have gradually given
rise to tensions between Saiva and brahmanical funerary priests, resulting in
the increased effort by Saiva tantric priests to propagate their services and
gain an advantage over their competitors.

Not much can be gleaned from the instructions in terms of the socio-
religious status of intended recipients other than an emphasis being made
that the deceased should have received a nirvanadiksa during his lifetime, a
requirement that would be applicable to householder and ascetic initiates
alike. This injunction does underline, however, that the redactors of the
scripture wanted to make sure to exclude the possibility that the initiatory
cremation was used as an initiation rite proper for uninitiated, such as in the
SJU’s mrtadiksa.

5.3.1. Nyasadiksa: A ritual to remove the subtle body (puryastaka)

This account of antyesti in the D1U is preceded by a description of the sub-
tle body (puryastaka), including the post-mortem path the soul travels
while attached to it,'” and the means for being freed of it. The latter is re-
ferred to as the nydsadz’ksd.llo Framed as a dialogue between Siva and his
wife Devi, the entire chapter is a response to Devi’s question of how the
subtle body moves after death and experiences the various tortures of hell.
This passage provides a clue about afterlife beliefs at the time of the D1U’s
composition, ' beliefs that had clearly not been overcome by the doctrine
of liberation at death.

It is explained that after death, the soul is still attached to the subtle
body and therefore continues to experience objects of the senses;''? only by

"% DIU 16.5-16.

"9 DU 16.19-28b. This nydsadiksa is declared here to be the last of the five kinds of
diksa.

" DIU 16.1-5ab: devy uvaca—puryastakasamayukta atma sarvatra yujyate | tadaham sro-
tum icchami bhagavan vaktum arhasi || 1 || sukrte karmabhoktrtve duskrte ca tathaiva hi |
puryastake yada hy atma vayubhiito vyavasthitah || 2 || vidvamane 'pi taddehe pratyaksena tu
drsyate | Sriiyate yatand tasya narakesu anekadhd || 3 || svarge ca vividham bhogam animadya
mahesvara | tanubhiitas Sariratma bhogan bhuiijati sarnkara || 4 || narake yatana tasya katha-
yasva prasadatah |.

"2 DU 16.7-8: *tyakte (T17; vyakte T150) *sthiila(T17; sthala- T150)arire tu laukike
bhitasambhave | puryastake yada hy atma vayubhiito vyavasthitah || 7 || Sabdasparsam
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being freed of this subtle body and its constituents does one attain libera-
tion.'” The subtle body thus acts as the vehicle of the soul between re-
births, a concept that is frequently encountered in Saiva sources and is also
reflected in ritual procedures.'"® For instance, several initiation accounts
(especially in the context of the nirbijadiksd) include the removal of the
subtle body by offering the constituents to various deities.'"” In the DiU,
however, we find this procedure prescribed as a separate initiation ritual in
the form of this nyasadiksd in the context of death practices. The descrip-
tion of this ritual is located after an account of post-mortem experiences
and, as mentioned, before the funerary procedure. In this nyasadiksa, the
beneficiary is referred to as a yogic practitioner (or yogin). The rite essen-
tially consists in offering all of the puryastaka’s constituents to the various
deities, presumably in order to free the soul of the subtle body and thus of
the medium that would carry it to rebirths.''® However, it is not clear from
the text whether this nydsadiksa is to be performed together with the follow-
ing cremation procedure for all initiates — on the occasion of the cremation,
referred to as yogins — or whether it is a separate ritual performed only for
yogins, with the understanding that they do not need a funerary initiation.

In the later TA of Abhinavagupta, we find a passage that is more explic-
it about the function of this rite and its position within the funerary proce-
dure. Abhinavagupta, in fact, cites this D1U puryastaka passage in his chap-

tatha ripam *gandhdadivisayo rasah (conj.; gandhadivisayoragah T17; gandhatvagvisayor
api T150) | tridhantahkaranam devi tair na mucyet ksandad api || 8 ||. “After the gross body
pertaining to the world and origin of the spirit has been abandoned, when the soul is [situat-
ed] in the puryastaka, it is everywhere. And not for a moment, O Goddess, is [the soul]
freed from the objects of the senses, such as sound, tangibility, form, taste and smell, [nor
from] the three internal organs (i.e. the manas, buddhi and ahamkara).”

B DIU 16.17-18: tair yuktam tu *sambadhyeta (T17; buddhyeta T150 [unmetr.]) tair
vimuktas tu *mucyate (T150; mucyate T17) | tasmat tu devadevese nyased devi sadasive || 17 ||
evam nyaste tada yogi niscayam Sivatam vrajet | sa nydasa esa vikhydatah sivena paramat-
mana || 18 ||.

' See s.v. puryastaka in TAK 3.

115 Qee s.v. puryastakamsarpana in TAK 3. It mentions, for instance, the MatP and SvT.

8 Only in transcript T 150, the connection between the previous account and the pre-
scriptions for the nyasadiksa is made explicit: it is explained that by offering the constituents
of the puryastaka to the various deities, one frees oneself from it (p. 156): tair yuktam tu
*sambadhyeta (em.; —budhyate Cod.) tair muktas tu mucyate | tasmat tu devadevese vinya-
seta yathakramam || sabdasparsam nyased brahma (sic) rasam vai kesave nyaset | riipam
gandham nyased rudre buddhyahamkaram iSvare || namas tu deva devese nyased devi
sadasivam | evam nydsas tada yogi *niscittam (em.; niscatham Cod.) sivatam vrajet ||.
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ter on cremation rites (chapter 24) and explicitly names the work as the
source.''” After listing various procedures to be performed for a deceased
person, Abhinavagupta then describes the same procedure of offering the
eight constituents of the body (puryozs_tavargdrpai_aoz),118 referring to this as
the samnyasiki diksa."” Abhinavagupta further makes explicit that it is only
through freeing the soul of the puryastaka that it is freed of experiencing
heavens and hells; as a consequence, no worldly post-mortem rituals need
to be performed."® With this, he is probably referring to the various bali
and water offerings to appease the ghost, which imply that the soul is not
yet freed of the puryastaka, although theoretically the same could also ex-
tend to the whole cycle of srdaddha rituals. This procedure calls to mind
practices of deathbed asceticism, with the dying person converting to this
highest spiritual state in the last moment of his life, thereby also freeing the
mourners of the obligation to perform post-mortem rituals. The fact that
Abhinavagupta refers to this procedure as samnyasiki diksd and that the
D1U refers to the recipient of this diksa as a yogin may indicate that this
procedure was considered to have the same function. However, whether
this also implies that performing a nyasadiksd/samnyasiki diksa would
make the performance of any post-mortem offerings superfluous is a matter
of speculation. After all, in Abhinavagupta’s case, we find this procedure
explained as a fixed part of a funeral for initiates, for whom procedures for
post-mortem ancestor worship are subsequently also taught.

TR 24.17cd: diksottare ca puryastavargarpanam ihoditam.

'8 Note that the SvT also includes the offering of the constituents of the puryastaka in
the procedure for the initiation rite proper taught in its chapter 4; passages from there are
also quoted in the commentary ad TA 24.18-20 (i.e. SvT 4.136¢-137c, 4.167cd, 4.179,
4.189¢—190b, 4.204ab, 4.205ab).

W9 TA 24.20cd: esa samnyasiki diksa puryastakavisodhani. Note that DIU 16.18 uses
the term samnydsa to described the procedure of the yogin freeing himself of the
puryastaka, his ensuing experiences and his renouncing into Sadasiva (who is also the centre
of worship in the TA’s account of the samnydasiki diksa): evam *nyaste (T17; nydsas T150)
tada yogi niscayam Sivatam vrajet | samnydsa esa vikhydatah sivena paramatmand ||.

20 TR 24.21: puryastakasyabhave ca na svarganarakadayah | tathd krtva na kartavyam
laukikam kificanapi hi ||.
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6. Burial in the Saiddhantika scripture
Matangaparamesvara: Connections with the Atimarga

Amongst the pre-tenth-century Saiva Siddhanta scriptures, the
Matangaparamesvara (MatP) was composed relatively late.'*' This unique
scripture contains a feature not found anywhere else in the Saiddhantika
corpus, namely the burial of the corpse.'”” This is mentioned in the context
of a monastic institution, and it is explicitly stated that the beneficiary of

this ritual should be an ascetic (yati),'”

as one would expect for a burial in
the brahmanical context, where only those who have renounced the worldly
life and ritual fires are not cremated. We can infer the monastic context
from the subsequent passages, which describe the guru’s property, such as
his bowl and manuscripts, being distributed to co-ascetics and disciples.'**
Moreover, the scripture regulates the management of the property of mo-

nastic institutions and presents rules governing the succession of their ab-

2l On the dating of the MatP, see p. 46.

'22 MatP Caryapada 10.70-72: niskramya lesayavasad avakunthya patena tam | vijanam
desam asadya pracchannam Sivasamskrtaih || 70 || nayoktac chivam isanyam udagdisi
sragadibhih | yastva tatraiva devesam sthandile caiva pijayet || 71 || Saktim uccarya
sampirnam sthapayec ca tatah ksitau | ksamapayeta devesam [vihitaih stutibhir mune] || 72 ||.
“He should bring out [the corpse] only a short way from the house, and cover it with a
shroud. He should then go to a deserted, hidden place [together] with [other] Saiva initiates.
In the Northeast [of that place] he should worship Siva in the manner taught [in the Kri-
yapada] with such things as flower garlands and right there [also] worship the Lord of Gods
(i.e. Siva) on the platform. He should utter the root mantra ($akti) completely and place [the
corpse] into the ground. He should ask the deity for forgiveness with the verses taught, O
wise one.” Prachannam Sivasamskrtaih in 70d might also be interpreted as “[a place] sur-
rounded by Saiva initiates”; alternatively Sivasamskrtaih can be seen as the agent of asadya,
if the latter is understood in the causative sense: “He should have [the corpse] brought to a
deserted place by Saiva initiates”. The interpretation of verse 71 is also ambiguous, since we
have two directional commands, isanyam and udagdisi, but only one ritual action, unless the
sthandila from 71d is understood as being in the north; it is also possible to emend Sivam to
Savam and to suspect some corruption behind udagdisi, such as udakpadam (note that one
manuscript reads udakpa-). The verse could thus be translated something like this: “Accord-
ing to the manner taught before, he should worship the corpse in the Northeast, with the feet
turned towards the North, with garlands etc. and right there on the sthandila worship Siva.”
Placing the corpse with the feet facing north is common in funerary prescriptions; mixing up
$i and sa is also a common mistake in the transmission of texts. Note that yastva is here the
incorrect absolutive of yaj-, which should read istva.

' See MatP Caryapada 10.67cd—68ab: yates tato vipannasya kalapraptasya linginah ||
vo vidhih sa samdsena kathyate te munisvara. “O Lord of sages, I shall briefly teach you the
rite for a deceased Saiva ascetic.”

124 Cf. p. 175, where MatP Caryapada 10.76-79ab is quoted.
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bots.'*

days to interrupt the daily study, are regulated according to the status of the

The rules of impurity after a death, which prescribe the number of

deceased based on the four initiatory classes, rather than family relations.
This, too, points to a monastic context.'*

In terms of the rite’s function, the MatP clearly states that it considers
the reason for carrying out the funeral procedure as being merely to comply
with the mundane order, insisting that funeral rites are futile with regard to
spiritual matters:

Whatever regulation there is, I will explain that to you in brief, O Lord
of Sages (i.e. Matanga), since [in general] ritual cannot be of any use for
the deceased ascetic. For having previously gone forth, for the remain-
ing rituals [during his lifetime] (Sesanam) he acts [only] in conformity
with mundane order. The reason [for this] is known from being shown

in the Jiana- and Caryapada.'”’

That the funeral rite is conceptualized here as a purely social ritual is fur-
ther underlined by the fact that the prescriptions for funeral rites are found
in the section governing behaviour and customs (carya) — the Caryapada —
rather than in the section on rituals (kriy@) — the Kriyapada — as is the case
in the other sources. Further, performing funeral rites out of mere social
convention is in keeping with the MatP’s clear and strong position that
brahmanical observances should only be undertaken to avoid the mundane
order from being pointlessly offended.'™ In all of these cases, the scripture
insists that these rites should not be considered efficacious in any other
way. It can thus be argued that burying a Saiva tantric ascetic just follows
common brahmanical practice and therefore protects the mundane order,
since a brahmanical ascetic — unlike the Saiva ascetic of the Mantramarga —

125 For more on this, see chapter 4.

126 See p. 169.

127 MatP Caryapada 10.68-69: yo vidhil sa samdasena kathyate te munisvara | nasyopa-
karakam karma svaryatasya yato bhavet || 68 || prag eva hi *viniskrantah (conj.;
viniskrantam Ed.) Sesanam carati sthitau | vihitam karanam jiianacaryapadoktidarsanat ||
69 ||. Note that in the present context, svaryatasya is a strange term for referring to the death
of an ascetic, considering that it means literally “having gone to heaven”.

128 See Sanderson (forthcoming), pp. 10-14.
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has given up the fires necessary for the rituals pertaining to the world of
householders as part of his renunciation. His corpse is therefore disposed of
through burial or immersion in a sacred body of water.

Another possibility is that the burial rite found in the MatP was directly
influenced by earlier Atimargic ascetic traditions. A compelling considera-
tion is the fact that burying ascetics was a feature of at least the community
governed by the rituals set out in the Lakulisa Pasupata ritual manual said
to have been composed by Gargya.'” Here, burial rather than cremation is
the preferred option. This is consonant with the fact that the traditions of
the Pancarthika Pasupatas and of the later L:?lkulas,13 % who have been shown
to bridge the gulf between the Atimarga and the early Mantramarga,"'
were purely ascetic and fireless. Since they did not use fire in any part of
their worship, cremation would not be appropriate as a means of disposing
of a corpse. 12 The MatP might thus be seen as preserving a long estab-
lished element of Atimargic Saivism.'*’

7. Conclusion: Gradual increase of doctrinal justification

Looking at the above evidence concerning the formation of funerary rites in
these early Saiva tantric scriptures, we can see the process of how Saiva
ritual specialists gradually transformed the cremation ritual into a tantric act
of funerary initiation to ensure the soul’s liberation. We have also seen how
this process was occasionally accompanied by attempts to compensate re-
sulting doctrinal inconsistencies by offering theoretical justifications for
their performance. Despite the facade of ambiguity that carefully conceals
any specifications about the social context — especially in the earlier texts —
several clues have emerged that allow us to trace the increasing involve-
ment of householder initiates in death practices, both as beneficiaries and as

12 See Acharya 2010.

130 The Paficarthika Pasupatas and Lakulas were ascetic sects associated with the Saiva
Atimarga (see the introduction chapter).

! See Sanderson 2007.

132 See Sanderson 2006a, pp. 152-158.

133 This hypothesis is in keeping with evidence of other Atimargic features in the MatP,
most notably its instructions for a certain observance for sadhakas that is associated with
Pasupatas and called Rudravrata, which preserve large elements of Paiicarthika doctrine and
devotional practice. See Sanderson 2006a, pp. 203-208.
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ritual agents. In other words, a general trend can be observed in which the
redactors of these scriptures, over time, formulated prescriptions for funeral
rites that were increasingly tailored towards householders active in society.

To summarise, the earliest source with a full funerary procedure, the
Svass$, makes no mention of the exact meaning or function of Saiva crema-
tion, but merely provides an injunction that the corpse be burned, without
implying that this has any soteriological purpose. While there is a vague-
ness about defining the beneficiary of the rite, the SvaSS strongly implies a
monastic context — in particular that of the death of a teacher — and also
notably specifies the involvement of householder initiates who are active in
society. However, in the case of the latter, it is not made explicit how Saiva
conventions are to be synchronized with mundane brahmanical ones.

With the subsequent sources, the ritual focus shifts to the deceased per-
son’s soul and his liberation. At this point the redactors begin to include
doctrinal justifications for performing a Saiva antyesti, giving it a purifica-
tory function to counteract transgressions regarding post-initiatory practices
or doubts about Saiva teachings that may impede the soul’s final liberation.
By doing so, the redactors made sure that the initiatory cremation was not
mistaken for a posthumous initiation of an uninitiated person. The DU
even goes as far as to classify Saiva cremation as an expiation (prayascitta).
However, there is a significant exception to this doctrinal development: in
the Kir, which also prescribes an initiatory cremation, the redactors did not
see any need for its doctrinal justification. But their procedures clearly
show that this group already enjoyed a higher degree of interface with the
brahmanical mainstream in the form of the householder. Here, it is likely
that Saiva versions of funeral rites had become such a fixed part of the rep-
ertoire that doctrinal justifications had become redundant. What these
Saiddhantika scriptures share is that the beneficiary of a Saiva cremation
had to receive an initiation ritual during his lifetime. Even in the SJU,
which contains a posthumous initiation, it is specified that this be done only
for someone who was already engaged in devotion to Siva, probably refer-
ring to a samayin."** The scope of application for tantric funerary rites in

13% See p. 69 for the interpretation that this stipulation of having been engaged in devo-
tion before death can most probably be interpreted as specifically referring to a deceased
samayin who died before having the chance to receive the nirvanadiksa.
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the pre-tenth-century Siddhanta was therefore clearly demarcated as apply-
ing only to the initiatory community both inside and outside the monastic
institution, with a tendency to increasingly cater for the householder initiate
active in society. The only exception to a purely initiatory context is again
the Kir, which, as has been indicated, also includes instructions for post-
mortem rites for non-initiates, as will be discussed in chapter 5. It is only a
few centuries later that we find a Saiddhantika scriptural source which co-
vers a wide variety of funeral rites in the same work, namely the Brhat-
kalottara (BK), ' composed sometime between the mid-eleventh and mid-
twelfth century,"*® probably in Kashmir."”” However, the BK is not only a
later work, witnessing a time in which a wider variety of death rites was al-
ready well established, but it is also an extremely eclectic scripture and has
been shown to draw on a wide range of scriptural sources, including non-
Saiva ones. "** It is, however, an important witness for the development of
Saiva funerary rites in the period after the earliest scriptures and before the

133 For example, chapter 69 (NGMPP B24/57, ff. 214r1-215r1) prescribes a Saiva fu-
neral of the simple type, without a funerary initiation, with the account based on a passage
from the SvaSS. And in chapter 72, the BK (NGMPP B24/57, ff. 219r2-224r2) describes
various forms of funerary procedures, including a mrtoddharadiksa (which in structure is
similar to the funerary initiation in the SJU, Kir and DiU) and cremation rites to be per-
formed in special cases such as premature or inauspicious deaths, including the performance
of a funerary initiation for an individual on a puppet in case of a death “out of sight” or an
inauspicious death. In their collecting of passages, the redactors appear to have even con-
sulted non-Saiva material; it has been shown that both chapter 72 and the next, chapter 73
(NGMPP B 24/57, ff. 224r2-227v5) on srdddha rituals were adapted with small modifica-
tions in their entirety from the Vaisnava Paficaratrika scripture Jayakhyasamhita (JayS); see
Sanderson 2001, pp. 17 and 38—41.

13 See Sanderson 2001, pp. 17-18, where it is shown that the BK echoes the Span-
dakarika of Bhatta Kallata, who flourished approximately between 855 and 883 CE; see also
ibid., pp. 38-40 on the clear influence of the Paficaratrika Jayakhyasamhita. Mills 2014,
p. 58, notes that the earliest dated palm-leaf manuscript is NGMPP A43/1 (1169 CE), and
that the earliest dateable author to cite the text is Vaktra§ambhu, a pupil of Aghorasiva, the
author of the ritual manual Kriyakramadyotika completed in 1157 CE. However, as will be
shown below, a contemporary or even slightly earlier quotation is found in the chapter on
funerary rites in the Jianaratnavalr, its author Jiianasiva was a contemporary of Aghorasiva.
In a personal communication, Goodall furthermore informed me that the BK may have been
composed after the Somasambhupaddhati, which Somasambhu completed in 1048/9 CE
(Sanderson 2014, p. 21). This would restrict the BK’s possible period of composition to
between the mid-11" and mid-12" century.

137 Sanderson 2014, p- 12, fn. 49.

%% Ibid.
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“second wave” of Saiddhantika scriptural composition from the twelfth cen-
tury onwards, as will be shown in chapter 3."*

Within the Saiddhantika corpus, the only exception to this development
of Saiva tantric death rites towards initiatory cremation as the default is the
MatP; here the scripture focuses only on the ascetic yogin and prescribes
burial rather than cremation. At the same time, the meaninglessness of fu-
neral rites is emphasised. However, the MatP’s passage is in accordance
with the scripture’s general tendency to preserve ascetic practices, especial-
ly those relating to the Atimarga. The work is thus not typical for the
Saiddhantika scriptural corpus as a whole.

The development, from the simple Saiva funeral primarily for a member
of the monastic order found in the SvaSS, to the initiatory cremation and
tantric mode of sraddha for householders in the Kir, where potentially also
lay worshippers are catered for, demonstrates the increasing involvement of
tantric officiants in society at large. Tracing the possible points of connection
between Saiva tantric communities and the brahmanical mainstream in this
development shows how death rites became a new field of specialisation
amongst Saiva tantric priests. It is therefore likely that such new groups of

tantric professionals had established themselves by the ninth century.'*’

13 As will be discussed in chapter 3 and 4, as well as the appendices, it constituted an
important source for the 12"™-century South Indian author Jfianagiva, who composed the
ritual manual Jiianaratnavali.

19 More on this will be discussed in chapter 4.



Chapter 3
Saiva Cremation in Early Saiddhantika
Ritual Manuals

1. Introduction

The earliest major Saiddhantika ritual manuals (paddhati) that are still ex-
tant were composed from the tenth century onwards. Seven in number, they
comprise the manual of Brahma$ambhu, sometimes referred to as the
Brahmasambhupaddhati (BrP) (completed in 937/8 CE), consisting of the
Nityakriyanusandhana (exposition of rites for regular worship) and the
Naimittikakriyanusandhana (NaiKri) (exposition of occasional rituals);' the
Siddhantasarapaddhati (SiSarP) by King Bhojadeva (r. 1018 to 1060);” the
Somasambhupaddhati (SP) (or Kriyakandakramavali) of Somasambhu
(composed in 1048 CE;)’ the Natarajapaddhati (NatP) of Ramanitha
(composed in 1058 CE);* the Jianaratnavali (JR) of Jiianasiva (second half
of the 12" century);’ and the Kriyakramadyotika (KKD) of Aghorasiva
(1157/8).° With the exception of the SiSarP, all contain instructions for
funerary procedures. From the time of the early scriptures to this period
between the tenth and twelfth century, we find that in Saiva religious histo-
ry, various groups of the Saiva Siddhanta branch became institutionalized
in monasteries (matha), often sponsored by kings, and they continued to be
increasingly involved in public life.” Some of the surviving ritual manuals

! See Sanderson 2014, pp. 20-21, especially fn. 74.

2 Ibid., pp. 20-21.

3 See Sanderson 2011, p. 5, for a discussion on this dating. Here evidence is presented
for an earlier date of composition than previously suggested, e.g. by Brunner-Lachaux 1977
and Sanderson 2007a, p. 420, fn. 640, which offer the possible later dates of 1073/4 CE and
1096/7 CE, respectively.

* Goodall 2014, p. 178.

5 For the date of Jianasiva, see Goodall 2000, pp- 209-211; Sanderson 2003/2004, p.
358, esp. fn. 24; and Sanderson 2014, p. 23, fn. 80.

6 See Goodall 1998, pp. xiii—xvii, fn. 24; and Sanderson 2014, pp.22-23, fn. 79.

7 See Sanderson 2009, pp. 263273 and Sears 2014, in particular for the foundation and
spread of the Saiddhantika Mattamayiira. The increasing public role of Saivism is reflected
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are the product of monastic networks, through which these standardizing
works were often disseminated.® Some of the authors, such as Brah-
masambhu and Somasambhu, were themselves part of monastic teaching
lineages, with Somasambhu even the abbot of a monastic institution.’

It seems that by the time the first of these manuals were composed,
funerary rituals and rites of post-mortem ancestor worship had become a
standard component of the Saiva tantric ritual repertoire. Compared to most
of the early scriptural material, in the manuals there is also an increase in
the variety of funerary practices, including procedures for deaths occurring
under special circumstances, such as violent deaths or dying abroad. How-
ever, all of the manuals present the initiatory cremation as the default, other
procedures being variations thereof.

In terms of their social scope, the instructions envisage a broad clientele
base that explicitly includes ascetic communities as well as initiated mem-
bers of the brahmanical householder mainstream. However, with this in-
creasing involvement in society at large, the diversity of practitioners grew,
resulting in the emergence of various initiatory levels as well as communi-
ties of lay devotees linked to monastic institutions. These factors strained
the doctrinal logic and appropriate application of Saiva death rites. The
basic system of ranks within the initiatory community developed rather
early within tantric circles, with the first extant example being the SvaSs,
as was discussed in chapter 2. In ascending order, these ranks are the sa-
mayin, putraka, sadhaka and dcarya. As for the corresponding structure of
initiation and consecration rites, this goes as follows: any candidate had
first to undergo the preliminary initiation called samayadiksd, which gives

in the ritual repertoire, whereby the manuals include instructions for royal rituals, such as
consecration and apotropaic rituals (see, e.g. Sanderson 2003/2004), as well as for public
events such as festivals (see, e.g., Goodall [forthcoming]) and consecration rituals for a
variety of religious objects.

¥ For instance, on the teaching lineages and monastic institution involved in the links be-
tween the authors Aghorasiva and Jiianasiva, see Goodall 2001; between Somasambhu and
Ramanatha, see Goodall 2014.

° For Brahmagambhu belonging to the Mattamayiira lineage, see Sanderson 2014, pp.
21-22, fn. 74, which contains the text and translation of the colophon of the NaiKri, where it
is stated that Brahmasambhu was a disciple of the abbot of Mattamaytira. For Somasambhu
being the head of the Golagimatha, see Sanderson 2003/2004, p. 442.

% See pp. S1ff.
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him the status of samayin, or neophyte. Only by going through this rite
does he become qualified to receive either the ultimate liberation ritual
(nirvanadiksa) — which raises him to the status of the putraka and thence, if
he is chosen, to receive consecration (abhiseka) to become an acarya — or
initiation and consecration as a sadhaka, who specializes in attaining su-
pernatural effects. However, in due time, sub-divisions were added to this
structure, presumably to accommodate even more differentiated levels of
practice. At least from the time of Somasambhu onwards (mid-11" centu-
ry), the initiatory levels were divided further, with the samayadiksa split
into a samanyasamayadiksa, the “ordinary samayadiksa”, and a visesasa-
mayadiksa, the “special samayadiksa”, two levels leading to the nir-
vanadiksa." In light of this complex initiatory system and its various spir-
itual levels, the default of the initiatory cremation is problematic, since
according to this rite’s ritual logic, beneficiaries realize ultimate liberation
at death. This liberation is ensured and enacted for them by the funerary
priest. Theoretically, this limits the ritual’s application to those who have
received the nirvanadiksa. Those who have undergone lower level initia-
tions have not yet been promised liberation at death; theoretically they are
waiting at some semi-liberated level for their final liberation. This makes
them unsuitable for the liberating funerary initiation ritual, especially if
following orthodox Saiddhantika doctrine, which categorically prohibits

"In her introduction to the third volume of the SP, Brunner-Lachaux (1977, pp. xxx—
xxxiii) has discussed this phenomenon, concluding that the division of initiation rites into a
tripartite model was a gradual development: no rites were added, but the procedures origi-
nally constituting a single initiation rite were first split into two separate initiations — the
samayadiksa and the nirvanadiksa — and then divided further into the three parts taught here.
When this last division was made, the middle step, the visesadiksa, was made up of the rites
at the end of the samayadiksa as well as the preliminary rites of the nirvanadiksa, notably
those associated with the birth of the candidate’s soul in the womb of Vagi$varl. She points
out, however, that this division differs between the sources, causing much confusion con-
cerning the candidate’s status and ritual rights. Earlier sources, using the two-part model,
made a clear distinction between the samayin, who has received the samayadiksa and is
entitled to live with the guru and study the scriptures, and the putraka, who has received the
nirvanadiksa and is entitled to perform Siva worship. But subsequent sources using the
tripartite model introduce confusion to the putraka level. Of these, some sources, in addition
to denoting full initiates, use this assignation for those who have undergone visesadiksa,
where it is also claimed that they are entitled to perform full Siva worship. See also s.v.
putraka in TAK 3.
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initiation for the uninitiated after death.'> As in the scriptural sources, how-
ever, this complex issue of synthesizing doctrinal matters with the logistics
of the newly emerging initiatory structures was not consistently resolved.
As there, discrepancies remain between doctrine and practice. The manuals
have different ways of acknowledging this issue.

A few words are needed regarding general principles in the composition
of Saiddhantika ritual manuals. The paddhatis are conceived as being based
on the tradition’s scriptural sources. They are not meant to lay out new
rites, but rather attempt to present what the scriptures intended in a more
understandable form. As such, they are intended to guide officiants through
the maze of instructions in the scriptures, where information on how to
perform rites is scattered over different chapters. For example, while a
scripture chapter on diksa contains the rites specific to initiation, it does not
contain details about the regular worship during the procedure; these are
outlined in a separate chapter. Also the mantras used during rites are not
spelled out explicitly, but are only referred to by their names; thus a chapter
dedicated to setting out mantras (the mantroddhara) must be consulted. To
provide a guide, the manuals draw this material together, supposedly on the
basis of a single scripture. As Sanderson describes this:

[...] a Paddhati, literally ‘a pathway’, being a practical manual that
guides the performer of a ritual by co-ordinating the mantras and actions
taught explicitly or implicitly in the various parts of a single scripture,
setting them out explicitly in the order of their performance and utter-
ance, supplementing them from related scriptures only where the silence
of the primary source requires it."

Amongst his many observations on Saiva tantric ritual systems, Sanderson
has made two important discoveries regarding the composition of these
manuals.'® First, he has identified the Dvisatikalottara (DviK) (the Kalot-
tara in its 200-verse redaction) as the root scripture upon which all the ex-
tant Saiddhantika manuals apart from the Mrgendrapaddhati are based. He

2See p. 63 and p. 69.
1% Sanderson 2003/2004, p. 356.
' See Sanderson 2003/2004, pp. 253-361.
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argues that the reason for this is the DviK’s simple mantra system and the
work’s extreme brevity. The former enabled the propagators of the
Saiddhantika tradition to create a ritual system based on a straightforward
arrangement of mantras and deities, an arrangement that could be dissemi-
nated more easily, thereby imposing ritual uniformity across a wide area.
Further, the brevity of the DviK was advantageous because it consequently
contains only a few specific ritual instructions. As pointed out by Sander-
son in the above quotation, a basic principle was that instructions could be
supplemented with information from other scriptures if the root text had
none of its own on a subject. Hence, the redactors of a manual were free to
import material from other sources as they judged necessary. In this proce-
dure, for sources a redactor could only use scriptures from a shared corpus,
a samanyatantra (“‘common scripture”), meaning that the scriptures had to
stem from the same tradition.

This leads to Sanderson’s second finding, namely that this principle was
often tacitly violated. A major influence on the Saiddhantika ritual reper-
toire actually goes back to the non-Saiddhantika scripture Svacchandatan-
tra (SvT).” This scripture was used extensively by King Bhojadeva of
Dhara to compose his manual, the SiSarP. He relied on the SvT for a num-
ber of important sections — including that on initiation. The SvT’s influence
continued to be felt in subsequent Saiddhantika manuals, starting with the
SP, which is largely a verse redaction of the prose of the SiSarP,'® and then
in the KKD and JR, which, in turn, drew on the SP.

However, there are no sections on funerary practices and ancestor wor-
ship in the SvT. Within this sphere of rituals, while the manuals do show a
few signs of common sources and points of transmission, there is greater
variation in the models that were adopted. It also seems that the authors
followed different strategies. The last section of this chapter will consider
what this might imply regarding the actual performance of these rites, as
well as the extent to which this is reflected in these manuals.

The order of the following descriptions of the early Saiddhantika ritual
manuals is based on their relative chronology.

'3 As has been demonstrated by Sanderson. Cf. Sanderson 2003/2004, pp. 359—369.
' Sanderson 2003/2004, pp. 359-360.
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2. Brahmasambhu’s Naimittikakriyanusandhana

The earliest extant Saiddhantika ritual manual is that of Brahmasambhu,
composed in the tenth century. It consists of the Nityakriyanusandhana'’
and the Naimittikakriyanusandhana (NaiKri), the latter of which was com-
posed in 937/8 CE" and includes the rites relating to death and post-mortem
ancestor worship. This part has survived in a single damaged Nepalese
manuscript preserved at the Asiatic Society of Kolkata.'” The text is hither-
to unedited and the available microfilm and scans are of poor quality. Espe-
cially towards the end of the manuscript, where the antyesti and sraddha
sections are found, folios are missing, are in the wrong order, or show in-
correct numbering.”” I have been able to identify nine folios belonging to
the chapter on funeral rites.”' These are located at the end of the NaiKri’s
fifth and last section (paricheda), which, in turn, consists of the following

' There is no complete manuscript of the Nityakriyanusandhana; however, Sanderson
notes that a substantial part of it is preserved in a single manuscript of the Kesar Library (see
Sanderson 2014, pp. 22-21, fn. 74).

'8 Sanderson 2014, pp. 20-21.

1 am grateful to Dominic Goodall, who kindly made his scans of this manuscript
available to me. My gratitude also goes to Alexis Sanderson, who shared his transcript of
part of the manuscript with me, including a partial transcript of folios 85 and 92.

It seems that various attempts have been made over the years to order and number the
manuscript: 1) a set of numbering in Nepalaksara is found on the left of each folio’s verso;
2) some folios show traces of an earlier number on the left side of the recto; 3) Roman num-
bers in pencil are found in the middle of each verso; 4) on some folios, there are traces of
erased Roman numbers in pencil in the middle of the verso; 5) on critical folios, which seem
to have been mixed up several times, small Nepalaksara numbering in ink is found on the
right lower corner of some verso folios. On the black-and-white microfilm of the manu-
script, the first set of Roman pencilled numerals are visible; these have been erased at the
time the colour scans were produced. Thus it seems that a curator tried to re-order and num-
ber the folios before taking the colour scans (some folios have also been turned around in
places where the microfilm shows an incorrect recto-verso order). Whoever re-numbered the
manuscripts in Roman numerals apparently did not take note of the small Nepalaksara num-
bers on the right lower corners, which are found on both the microfilm and the scans. This
must have been an earlier attempt to re-order the folios that have incorrect Nepalaksara
numbering on the left side of the versos. Unfortunately, the relevant folios for death rites are
badly mixed up and confused in their numbering.

?! Listed according to the Nepalaksara numbering found on the left side of the verso
(seemingly the oldest numbers), these are: folios 82—84; folio 85 (which has been mistaken-
ly numbered folio 86 in the Roman numbering in pencil); folio 86 (in the Roman numbering,
mistakenly 88); folio 87; folio 88 (in the Roman numbering, mistakenly 85); folio 89; folio
90; and folio 92. Folio 91 and the remaining folios of this chapter are missing.
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sub-sections: (1) the veneration of the deity of the observance (vrate-
Svaresti), (2) the ritual for removing prior sectarian marks before convert-
ing to Saivism (uddharo linginam), (3) the initiation of a deceased person
(vyasudiksana), (4) funeral rites (viramesti) and procedures for post-
mortem ancestral offerings (Sraddha).* Since a complete critical edition of
the text is planned,” here I will only present the points relevant for contex-
tualizing the NaiKri’s material on funerary rites within these rites’ histori-
cal development. Aside from its evidence as the earliest extant Saiddhanti-
ka manual, the work also appears to have been an important source for
Jiianasiva, who draws heavily on it in his chapter on funerary rites, alt-
hough he does not acknowledge the name of his source.**

2.1. Cremation rituals according to Brahmasambhu

The opening verses to the antyesti procedures are quite revealing regarding
common perceptions of Saiva funerary rituals present at the time of Brah-
masambhu:

[Some may say that] there is no difference between [the Saiva antyesti]
and [ordinary] antyesti. One who knows (fadvidd) should answer “no”,
since that [Saiva cremation] is the forest fire that removes obstacles for
[the group of initiates] starting with the putraka. Death [takes place]
through the cessation of experiences of the experiencer, [and is] the final
separation (atyantam viyogo) from [all that needs] to be experienced to-
gether with the means of the experiencing.”

2 BrP NaiKui, fol. 103r, lines 2-3: vratesvarestir uddharo linginam vyasudiksanam |
viramestis tato py ante sraddhakalpas ca paiicamah || ity artha paiicame py asya paricchede
niripitah | diksakarmanusandhanapaddhater brahmasambhuna ||.

2 A collaborative editing project is currently underway, directed by Dominic Goodall.

# See p. 103 for a table of parallels in the JR, including its references to the BrP. Fur-
ther, other South Indian Saiddhantika authors frequently quote Brahmasambhu’s manual,
including Aghorasiva (also in his commentary on the Mrgendra), Trilocana, Varu-
nasivacarya (Varunapaddhati), and Vaktrasambhu (Mrgendrapaddhativyakhya).

» NaiKri folio 85v1-2 (corresponding to JR AP 83-84): antester na viseso syad vak-
tavyam neti tadvida | sa yatah putrakadinam antardyadavanalah || bhogdyatanapatonto
bhoktur bhogaksayanvite | bhoktavyanam sahatyantam viyogo bhogasadhanaih ||.
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With this, Brahmasambhu counteracts possible criticism, namely, that the
function fulfilled by the Saiva cremation is not different than the brahmani-
cal one. This touches on the fundamental inconsistencies and problems of
Saiva cremation, as described above. Conformity with the doctrinal justifi-
cations found in the early scriptural sources, Brahmasambhu also stresses
that through Saiva cremation, obstacles that might impede an initiate’s path
to liberation in the last moments of his life are thus removed, alluding to
the concept that the cremation is a kind of purificatory ritual.”®

This is followed by a list of the categories of death — from the inauspi-
cious to the auspicious, with the most elevated category being death by
yogic suicide (utkranti). It is also specified that the cremation ritual for a
person who has died by utkranti should be performed without the purifica-
tion of the path, that is to say, without the funerary initiation, since through
the utkranti procedure, an initiated yogic practitioner (the yogin) is consid-
ered to have already enacted union with Siva at the moment of death.”

As for the funeral rite itself, the procedure is very close to that of the
other manuals that will be outlined in detail below, in particular that of
Jianasiva, who may well have modelled his prescriptions on Brah-
masambhu’s work.*® Since the procedures are very similar, and with part of
the text of this section missing, the procedure as prescribed by Brah-
masambhu will not be outlined separately here. However, one part of these
funeral procedures is unique to this text, namely, the description of funerary
practices in the case of death within a monastic institution (matha), a pas-
sage fortunately preserved in a single folio. It will be discussed below in
section 2.2.3.

% As shown below (see p. 103), this is part of the passage that seems tacitly to have
been incorporated into Jiianasiva’s manual; the new context renders the interpretation of the
verses difficult. Jianasiva or later redactors also added some padas that make the text even
more difficult to interpret there.

7 NaiKri folios 85v2—5 and 88r1. For the text, cf. JR AP 85-90b, which quotes this pas-
sage. For utkranti and its procedure, cf. pp. 57ff., particularly fn. 54.

* Cf. fn. 26.
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2.2. Posthumous initiation of a deceased samayin

In his manual, Brahma$ambhu includes the possibility of posthumous initi-
ation for a samayin, similar to what we have seen in the SJU. In fact, just as
in the SJU, Brahmasambhu offers this procedure on its own terms as a spe-
cial variety of initiation, not as one of various types of possible cremation
rituals.”’ The procedure itself, too, is very similar to that found in the SJU,
involving the preparation of a puppet made of kusa grass, flour paste or
cow-dung and soaked in paricagavya, a mixture of the five products of the
cow, namely, a combination of milk, sour milk, butter, as well as liquid and
solid excreta. The soul is then caught using the Great-Net mantra and
placed in the puppet. After this, the guru performs the initiation for the
deceased person’s soul, which in the end is united with Siva. When this
procedure has been completed, the puppet is burnt. This is followed by
$raddha rituals in the deceased person’s name.™

2.3. Funerary practices for those who die in the matha

An exceptional feature of the NaiKri is the deeper insight it gives us into
actual procedures within monastic institutions. This appears to have been a
major topic for Brahmasambhu.”' While the existence of monastic institu-
tions can be inferred in other sources, they do not explicitly discuss any
practical or logistical matters specific to this context. Brahmasambhu, how-
ever, specifies that if a close relative has died within a monastic complex,
all of the funerary rituals should be performed just as outlined in the earlier

? Note that in later manuals, such as those of Jiianasiva and Aghorasiva, which include
this option as well, it is found as an additional type of cremation, next to rites for those who
have died inauspicious deaths. See p. 107 and p. 121.

30 BrP NaiKri, folio. 85r1-5 (diplomatic transcription): pratyaksam va paroksam va
vipannasydadhikarinah | yathanukampaya diksam guruh kuryat tathocyate || kli<stasya>
samayasthasya hinasyottaradiksaya | desantare vipannasya muktikamasya desikah || 40 || +
yajiamandape + (1.m.) kausim tatpratimam krtva paistim va gomayodbhavam | paricaga-
vyaplutam tasyan tallingam upakalpayet | mahdjalaprayogena mantramudrabalanvitah || O
|| + mrtasya puryastaka + (im.) + ++ + + + + + (ill.) jalamudravasam + + | mantradehaka-
lanyasam samhrtyaivam vidhaya ca || visodhya pirvavat pasan yojayed amale pade |
payahsarppimadhuyuktam tadriipam Sivatejasa || dahayitva tadarthaii ca sraddham kuryat
tadatmakam || O ||.

3! The NaiKri also contains sections regarding various practical aspects of monastic in-
stitutions, such as the layout of the buildings in monasteries.
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section. However, following the funeral the chief mourner is to sponsor a
huge feast within the monastery itself. Moreover, on this occasion the guru
is to announce that the deceased person’s donations will stay within the
monastery:

If an initiated ascetic or non-ascetic ritualist who is a close relative has
died in the d@srama, he should perform the entire [funeral] rite for him in
the proper order. [After the funerary procedures,] he should organize a
meal for the ascetics in the monastery on behalf of [the deceased]. He
should smear the monastery completely with cow-dung on the outside
[and] on the inside. He should have the kitchen specially prepared
(visesena...karayitvd), with the purification of the cooking pots
(bhandasuddhih)* by particularly pure and auspicious people who have
also taken the purificatory baths. [Further, he should donate] sandal-
wood [to the monastery] in accordance with his financial means. And
for those of a different lineage (gocara), it is the same procedure of rites
[that is to be performed]. After the meal, the guru [first] speaks to the
various groups of ascetics [in the monastery,] starting with the gurus and
ending with the samayins; then he should speak to the lay devotees
(mdahesvarajanan), the servants, as well as the workers (dasan
karmakarams tathd) — all seen one after the other (drstapurvaparan) —
[as well as to] all the religious people [present] (sarvan sadharminah),
[saying,] “This chief of wise men who remained here [and] was of X
gocara has died, t...t. The remainder of whatever [financial] service he
has given by his (i.e. the deceased person’s) own hand for the purpose
of medicine, ascetic equipment (matra), books and goods is passed on to

the chief ascetics in the a@sramas frequented by ascetics.”

32 Purificatory rites concerning the buildings of the matha, as well as the kitchen and its
cooking pots indicate that upon the death of an initiate, also the physical space was consid-
ered in need of purification. This appears to have been an obligatory service required of the
chief mourner.

3 NaiKri folios 92v2-93r3: avratastho vratastho va kriyavan diksito yada || asannata-
rasambandhi svaryatas (i.m.: mrta) tu yadasrame | tada tasya vidhim krtsnam nirvartya +
yathakramam || tadartham bhojanam karyam matha eva tapasvinam | bahir antar matham
liptva gomayena nirantaram || mahanasam visesena bhandasuddhih purahsaram | karayitva
ca susnataih kuSalais tatra candanam || Sucibhis ca visesena Saktya dravyanusaratah |
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Several aspects regarding the socio-religious context are notable in this
passage. First, we see here that while the author is envisaging the case of a
deceased member of the initiatory community within the monastic com-
plex, this person still has relatives obliged to carry out funeral rites for him.
We can infer from this that the deceased person is likely to be a novice or
another kind of initiate who has moved to the monastery temporarily to
study, or someone who has renounced his worldly status in old age and
moved to the dasrama, similar to the last stage of the brahmanical
varnasramadharma system. In this scenario, it seems that the responsibility
for carrying out funeral rites still lies with the deceased person’s family,
who are also required to organize the large feast in the matha itself. At the
end of this meal, the guru confirms that whatever donation was given to the
monastery by the deceased is to stay within the monastic institution. This
suggests that in such cases there were occasionally disputes over inher-
itance designated for the monastic institution.”* Following this passage,
there are still more instructions regarding inheritance within the monastic
order. These dictate that in the case of the death of a disciple, his belong-
ings are to go to his guru, a co-disciple or his lineage. It seems that here,
this type of disciple is distinguished from the above case, perhaps implying
that these instructions are for younger disciples — equivalent to the brah-
manical brahmacarya — who do not yet have many belongings or a house-
hold.”

atulyagocaranam tu tulya eva kriyakramah || tadartham kim tu tat karyam (em. Sanderson;
karye Cod.) tattadgocarapiirvakam | bhojanottarakalam tu vivikte sthanake guruh ||
desikadisamayyantan vyahrtya tu tapodhanan | mahesvarajanams (corr. Sanderson;
mahesvaram janams Cod.) capi dasan karmakarams tatha || drstapirvaparan briyad iti
sarvvan sadharmminah | munindro yam Ssivibhiitah sthito ‘tramukagocarah || tanvaye
vamukasyoccaih prasthite mukanamataht | iyan tasya svahastena dattasesavatisthate ||
matrestapustikadravya-m-ausadhartham upakriya | sevitesu munindranam asramesu tap-
asvibhih ||.

3 That the property of monastic community members generally needed careful regula-
tion can also been seen in the Buddhist Miilasarvastivadavinaya, where it is specified that a
monk can have property and that upon his death it must remain within the monastic institu-
tion rather than go to the king. See, e.g., Sanderson 2009, pp. 102-103, particularly fn. 215
and Schopen 2004, pp. 91-121.

3 This passage has also been incorporated into the JR and will be discussed again in
chapter 4.
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Secondly, this passage gives us some insight into the structure of com-
munities associated with mathas. Not only are the various levels of initiates
present at the meal and during announcement of the initiate’s death, but
also servants and workers, as well as a community of lay devotees. The
explicit mention of lay devotees in this context implies the close connection
monastic institutions had with surrounding lay populations.

3. The Somasambhupaddhati

The Somasambhupaddhati (SP), also referred to as the Kri-
yvakandakramavalr, was composed sometime in the second half of the elev-
enth century, most probably in 1073 CE.* It received a commentary by
Trilocana.”” As mentioned above, Sanderson has demonstrated that much of
the SP is based on the ritual system taught in the non-Saiddhantika scrip-
ture SvT; the former is heavily dependent on the SiSarP by King Bhojade-
va, and much of his work, in turn, is a prose version of parts of the SvT.

The SP was an extremely influential work in the Siddhanta. For exam-
ple, it was the principal source for authors such as Jianasiva and Aghorasi-
va, who produced authoritative manuals that would become widely used in
South India.*® Evidence of its influence is also its unacknowledged incorpo-
ration into the Agnipurana, where it is passed off as scripture, as well as the
survival of a substantial number of manuscripts of the text in widely sepa-
rated regions of the subcontinent, including Kashmir, the far southern parts
of India, and Nepal.”’ In comparison, the only known copy of Brah-
masambhu’s manual is a single Nepalese palm-leaf manuscript. Further,
Brunner-Lachaux has shown that much of the SP was incorporated into late
South Indian Saiddhantika scriptures such as the Uttarakamika and Cintya-
visvasadakhya.* It thus constitutes an important point of reference for the
formation of the South Indian Saiva ritual repertoire.

3 The date has been discussed extensively in Sanderson 2007, pp. 420—421, in particular
in fn. 640.

37 Goodall (2000, pp. 209210 [fn. 15, 17 and 18] and p. 219) has demonstrated that Tri-
locana, the commentator on the SP, was a disciple of both Jiianasiva and Aghorasiva.

¥ See Sanderson 2003/2004, p. 360 and Brunner-Lachaux 1998, p. xlix.

% Sanderson 2009, p- 23, fn. 73.

“* Brunner-Lachaux 1998, pp. lvii-lix.
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A factor in its success may have been the author, Somasambhu, being
part of a powerful and influential monastic network, holding the position of
pontiff of the Golagimatha,”' a monastery prominent in the history of the
Siddhanta. It was allegedly founded by the Kalacuri king Yuvarajadeva,*
who reigned probably in the tenth century.43 In an inscription in the district
of Malkapuram, Somasambhu’s name is found in a teaching lineage where
he is described as the abbot of the Golagimatha and the author of a ritual
manual bearing his name.* There are a number of signs that his work circu-
lated widely through these monastic networks. For example, the South In-
dian author Ramanatha, a contemporary of Somasambhu, drew heavily on
the latter’s work when composing his own manual, as will be discussed
below.

Another point that may have destined Soma$ambhu’s manual to be
transmitted and become a standard authority for the Saiva ritual repertoire
is its relative brevity. Especially in the section on funerary rituals, the in-
structions are quite sparse. For example, the passage on collecting the
bones after the cremation consists only of two verses. The work’s success
thus may lie in the fact that it provided a normative framework into which
local practices could be easily accommodated and adapted.

3.1. Initiatory cremation as a privilege of full initiates

In striking contrast to all the other manuals, the SP presents only the initia-
tory cremation — from the funeral procession to the gathering of the bones.
It also gives the restriction that this type of cremation is to be performed
only for an acarya, a sadhaka or a putraka. For anyone else, a Saiva crema-
tion is to be performed without the initiation of the deceased.

I See Sanderson 2009, p. 23. SP 245: golakyam adhipatyena tisthata somasambhuna |
kriyakandakramavalyam diksa nirvanadodita. “In [this] Kriyakandakramavali [L,]
Somasambhu, while holding office as the abbot of the Golaki[matha], have now explained
the initiation that bestows liberation.” The reading Golagi- rather than Golaki- follows
Sanderson 2009, p. 209, where the common Golaki- is corrected to the reading Golagi- on
the basis of this spelling being found in the earliest Nepalese manuscripts. Information about
this monastery’s history is found in Sanderson 2009, pp. 209-211.

2 Ghose 1996, p. 164.

“ See Brunner-Lachaux 1998, p. xliv and Sanderson 2009, pp. 209-211.

“ See Brunner-Lachaux 1998, p. xliii.
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The funeral ritual is taught for someone who is a sadhaka, an dcarya or
a putraka® and dies for some reason or other, but for anyone else [the
funeral ritual] is without the purification of the tattvas. *°

The logic behind this, it appears, is that a person qualifies for receiving
initiatory cremation only if he has already been granted liberation at death
by having received the nirvanadiksa, which is what these categories of
initiates have in common. Excluded are therefore the samayins, or neo-
phytes, who have received only the samayadiksa and are on an inferior
level of the path to ultimate liberation. This makes the initiatory cremation
in this work a special rite reserved for upper levels of initiates. Perhaps in
accordance with this implied exclusive character, it is noticeable that
Somasambhu’s prescription does not acknowledge the doctrinal notion of
Saiva cremation having an expiatory function, as found in other texts as an
attempt to justify its performance. In his commentary, Trilocana modifies
this by adding here that a simple cremation without the purification of the
path — for Somasambhu, only for the samayin — is to be performed for any
initiate who has not transgressed the post-initiatory discipline, thereby ac-
knowledging both the purificatory function of initiatory cremation and the
implied notion that a simple cremation for the spiritually more elevated is
even more prestigious.’

* The order sadhaka, acarya and putraka in the text is due to metrical reasons.

“ SP 10.1: sadhakacaryaputranam mrtasyaikasya karhicit | antyestir ucyate ‘nyasya hy
adhvasuddhivivarjita ||. Note that this reading is also supported by the Uttarakamika (27.3),
which may have been composed with Somasambhu in mind (see Brunner-Lachaux 1977, p.
569, la): dacaryaditrayanam sydt tattvasuddhisamanvita | antyestir itaresam ca tattvasud-
dhivivarjita, “The funeral ritual should be performed with the purification of the fattvas for
the group of three starting with the d@carya (i.e. dcaryas, sadhakas, and putrakas), and with-
out the purification of tattvas for other people.”

47 See Trilocana’s commentary on the term anyasya in SP 10.1 (cited from Brunner-
Lachaux 1977, p. 569): atha anyasya; atranyasabdena samayalanghanaparad anyah sama-
yvaparipalakas ca sadhakaditrayad anyah samayt ca grhyate. evam *dvaividhyasya (em.
Brunner-Lachaux; traividhyasya Cod.) tattvasuddhivivarjita sivagnimatram evety arthah. In
order to support his interpretation, Trilocana even quotes SarK 26.6—8ab, the passage stating
that cremation has a purificatory function to counteract transgressions committed during
one’s post-initiatory practice. This passage is also used by Jiianasiva, one of Trilocana’s
gurus, in his JR.
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3.3. The scope of Somasambhu’s antyesti

Concerning practical application, the text gives little concrete information
about the potential beneficiaries. The only explicit term used to refer to the
recipient of Saiva cremation is fapasvin (“ascetic”), in SP 10.38ab (fatra
devarcanam kuryat tam uddisya tapasvinam). Brunner-Lachaux claims that
this should be understood by extension as referring to all Saiva initiates, not
only to ascetics.” However, this remains speculative since she provides no
evidence to support her claim. Indeed, it should be noted that Somasambhu
himself makes no explicit statement that he considers these procedures
appropriate for a householder. It is conceivable that Somasambhu, being
himself an ascetic, the head of a matha, and representing the tradition of an
ascetic community, envisaged his instructions only in this context.” Never-
theless, since initiatory cremation was by this time widely and increasingly
associated with the cremation of householders, and since the next chapter
of the SP contains an exposition on the rites of post-mortem ancestor wor-
ship, rites strongly connected to the religious observances of brahmanical
householders, it seems likely that Brunner-Lachaux’s intuition was correct
and that Somasambhu’s instructions were also to be applied outside the
monastic context.

Although the SP was an influential work and its instructions passed on
to later works, it is questionable whether the manual itself was actually
used widely to guide cremation procedures. It may rather have represented
an authoritative template that was superimposed on local practices. This
would explain some notable omissions. For instance, it is puzzling that the
SP, unlike the NaiKri, % JR and KKD, does not contain instructions for any
additional categories of death, such as those occurring under inauspicious
circumstances. If the manual was indeed used widely as a guide, it would
have needed to include also such topics. Aware of this deficiency, Triloca-
na apparently attempts to remedy this point in his commentary and includes

“ Brunner-Lachaux 1977, p. 612, fn. 94.

¥ For example, the bier on which the corpse is carried in a procession to the cremation
ground is referred to as vimana, a term designating extremely elaborate and expensive biers
as used for dignitaries such as the head of a matha. Cf. p. 135.

*0In the NaiKri there was only a procedure for samayins who have died out of sight;
however, it may well be that more sections on inauspicious deaths were also included here
in the chapter on funerary practices, but are unavailable due to the loss of folios.
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people who have died under inauspicious circumstances in his list of those
eligible for an initiatory cremation:

The funeral rite with the purification of the tattvas is to be performed for
an dacarya, sadhaka, or putraka who was devoid of proper conduct and
carried out forbidden practices, [or] who died at some point for some
reason such as disease, weapons or water.’'

This statement is rather surprising, given that inauspicious deaths (dur-
marana) — which classically include those by weapons, disease or drown-
ing, as mentioned here — are treated in Indian literature as a separate and
dangerous category to be handled with particular care and usually requiring
some additional purificatory and apotropaic rites, such as the narayanabali.
It is therefore unusual that such deaths are mentioned alongside those of
deceased persons whose defect was ritual transgression during their life-
time, and that both categories are entitled to receive the same Saiva initiato-
ry cremation.

4. The Natarajapaddhati

The South Indian ritual manual Natardjapaddhati (NatP) was composed by
an otherwise unknown person named Ramanatha in 1058 CE and is pre-
served in a single paper manuscript.”> Ramanatha’s work relies heavily on
that of Somasambhu, with entire passages nearly parallel.” That the NatP’s
date of composition predates that of the SP (1073 CE) seems to contradict
this direction of influence, but Goodall has pointed out that Ramanatha
himself acknowledges Somasambhu’s work as a source. Given the clear
chronology, Goodall has hypothesized that Ramanatha either had access to
an earlier version of the SP or to textual material that ended up forming

*! Trilocana ad SP 1.1 (Sanskrit text quoted from Brunner-Lachaux 1991, p. 569 [1b]):
acaryasadhakaputranam (em.; dcaryah sadhakah putranam Ed.) madhye yah kas cid
uktdacararahito nisiddhacarapalakas tasya karhi cit kendpi prakarena rogasastrasalilading
mrtasyaikasyantyestis tattvavisodhint karya.

52 Discovered in a Saiva monastery at Tiruvavatuturai, near Kumbhakona, Tamil Nadu,
by Goodall (2014). I am very grateful to him for sharing the manuscript and etext with me.

3 See Goodall 2014, in particular p. 178.
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substantial parts of that work. In this situation, the NatP offers a source for
gaining insight into the process of textual production and the ritual varia-
tions that led to the widely transmitted version of the SP. In general,
Ramanatha’s manual often lacks the elegance and clarity of the SP, as has
been noted by Goodall.” This is particularly the case for the chapters on
antyesti and sraddha.”

Thematically, Ramanatha places funerary and sraddha rituals in a dif-
ferent context than Somasambhu does. The latter describes cremation and
Sraddha rituals as separate cycles and gives them distinct sections follow-
ing a passage on removing earlier sectarian marks (/ingoddhdra). In con-
trast, Ramanatha positions funerary procedures and the sraddha rituals in
the chapter on initiation (diksa). With this arrangement, he signals that he
considers these ritual cycles part of the soteriological path commenced with
the diksa ritual, thus touching on the ambiguous position these post-mortem
rites hold within the Saiva ritual world.

Again when compared to Somasambhu’s work, Ramanatha’s descrip-
tions are longer and more detailed. For instance, the procedures for funer-
ary initiation are expounded upon by Ramanatha in 33 and a quarter verses
(NatP 11.247¢-280c) whereas Somasambhu covers this point briefly in a
mere 9 and a quarter verses (SP AP 22—-31a). Overall, Ramanatha’s work
provides a more complete set of instructions for the funerary priest. Signifi-
cantly, it spells out for the officiant the moment in the rite where the proce-
dure for lower-level initiates differs from that of higher-level initiates,
namely before the funerary initiation would take place: just as for the pu-
traka, the soul of a samayin or a visesasamayin is to be caught with the
Great-Net mantra (mahdjalamantra) and placed in the corpse prepared with
mantras, but instead of receiving the funerary initiation at this point, the
soul of lower-level initiates is united here with Siva at a lower level, name-
ly that of Rudra’s world (i.e. the rudrapada) rather than at the higher level
of I§vara’s world (iSvarapada) designated for full initiates. In contrast,
Somasambhu only specifies that the Saiva cremation for a samayin is per-
formed without the purification of the path, but does not provide practical
details for the officiant on how this type of cremation is to be performed.

* Goodall 2014, p. 174.
% On $raddha, see chapter 5.
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Rather, instructions for guiding a samayin’s soul to Rudra’s world are found
in the later manual of Aghorasiva, which will be discussed in section 6.

5. The Jrianaratnavalt

The precise date of composition of the Jianaratnavali (JR) is unknown.
From evidence drawn together by Goodall and Sanderson, it seems that its
author, Jianasiva (also referred to as Jianasambhu in some places), wrote
the text while dwelling in Benares, although he came from South India
since he describes himself as a native of the country of the Colas (coladesa)
and a devotee of the Lord of the Little Hall (dabhrasabhapatih), that is, the
Siva Nataraja of Cidambaram.”® He was a contemporary of Aghorasiva,
who was himself active in Cidambaram and composed his own ritual man-
ual in 1157/8. This places Jiianasiva sometime in the second half of the
twelfth century.”’ Both authors inherited the ritual tradition of Brah-
masambhu and Somasambhu based on the DviK. In the chapter on crema-
tion rituals, Jianasiva’s manual seems to use both sources heavily. Two
substantial sections are parallel to the BrP’s NaiKri, and for his injunctions
for initiatory cremation itself, he follows those of the SP closely, often ech-
oing its wording and including the same mantras. However, Jhianasiva’s
passage contains more detail; ®® for instance, what is outlined by
Somasambhu in thirty-nine verses is covered in sixty-three in the JR, the
general structure being parallel apart from one exception.sg Jiianasiva also

% The evidence is presented in Goodall 2000, p. 212, fn. 22.

57 Goodall 2000, p. 211.

%8 Given the above evidence of Ramanatha, who acknowledges Somasambhu’s work as
a source for his manual but who may have had access to earlier — and perhaps longer —
versions of the SP, we may speculate if decades later Jianasiva may also have had access to
other similar versions of Somasambhu’s work. In both, Ramanatha’s and Jiianasiva’s case,
we might also consider the possibility that the passages that largely parallel the SP but are
longer were in fact taken over from such versions.

% The only difference in the ritual sequence here is the timing for preparing the véstu-
mandala, the drawing at the bottom of the pit for the pyre. The SP enjoins preparing the
vastumandala prior to preparing the ritual site. According to the JR, the vastumandala
should be prepared later, namely after the officiant has ritually purified and prepared the
site, himself, the ritual materials and the corpse. However, as will be discussed in chapter 4,
it is probable that some tasks relating to preparing the site were taken care of by profession-
als before the rites began. Thus, if the vastumandala was prepared by such a specialist, the
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quotes scriptural material, namely the SarK and the BK (with a passage
originally redacted from the SvaSS).* Both of these are “cognate” scrip-
tures of the DviK, thus in line with the root scripture of the Saiddhantika
manuals.®’ The parallels between the antyesti chapter and earlier sources as
well as Aghoradiva’s KKD are listed in the following table (the numbering
of the JR verses follows the edition in appendix A):

JR Antyestiprakarana Parallel passages

8cd-9 BK, NGMPP B24/57, f. 214r1-214r2

90cd-93 1. KKD T370, pp. 213-214.
2. BrP NaiKiri f. 88v2—4 (though the context is a
different one from the JR and KKD)

96cd — 99 BrP NaiKri f. 93r4-93v1

110cd BrP NaiKri f. 93v5
Svass 22.16ab

116-124 KKD T370, pp. 217-218

5.1. Types of cremation and their beneficiaries

The JR teaches four kinds of Saiva cremation: (1) initiatory cremation, (2)
cremation of an effigy preceded by the initiation of the deceased person’s
soul, (3) a simple cremation with the Siva fire without initiation, and (4)
cremation of an effigy followed by rites to rescue the soul of someone who
has died under inauspicious circumstances. Of the beneficiaries, some cate-

point at which the preparation is mentioned in the text does not reflect the order in which it
actually took place.

80 See p. 53, fn. 46.

8! These verses are interspersed with prose comments added either by Jiianasiva himself
or by later redactors.
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gories overlap or contradict each other, probably as a result of the eclectic
manner of the work’s composition.

Unlike Somasambhu, who was possibly intentionally more ambiguous
on this point, JAianasiva’s instructions explicitly include both ascetics (vratin)
and houscholders (grhin) as recipients of Saiva cremation.®” That both
groups clearly participate in the ritual is also apparent in the injunctions
regulating the purification from impurity caused by death (Savasauca),
where separate rules are discussed for each group.®

5.1.1. Initiatory cremation

Two criteria are used to determine if an initiate should receive an initiatory
cremation. The first echoes the view of the SP, namely that initiates who
have received nirvanadiksa, that is, dcaryas, sadhakas and putrakas, re-
ceive the initiatory cremation; samayins receive a simple cremation.*
However, unlike Somasambhu, Jfianasiva adds that in some cases even
samayins can receive an initiatory cremation if they had been particularly
eager during their lifetime to receive liberation (moksakanksin), i.e. the
nirvanadiksa, but died before this was possible.65 To distinguish this from
the first statement, the term moksakanksin probably must be understood as
referring to exceptional cases, perhaps similar to what was taught in the
SIU’s mrtadiksa:*® when the deceased, had he not passed away, would have
received the nirvanadiksa without a doubt, such as an extremely devout
samayin to whom the guru had decided to give nirvanadiksa before the
fervent follower died. Doctrinally, giving a funerary initiation in the sense
of a proper posthumous initiation to someone who did not receive a nir-
vanadiksa during his lifetime is of course problematic, as discussed

02 JR AP 11: acaryah sadhako vapi putrakah samayr ca va | vratinam grhinam vapi mrtam
samsnapya bhiisayet ||. For the edition and annotated translation, see the appendices.

8 See section starting on p. 161.

8 JR AP 10: sadhakacaryaputranam kuryad adhvavisodhanam | naiva tat samayasthasya
kuryad va moksakanksinah ||. For the edition and annotated translation, see the appendices.

% Ibid.

% See pp. 671t.
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above.”” But passages such as this one reveal that such practices appear to
have remained current in practiced religion.

The second criterion is found in the scriptural passage quoted at the
opening of the chapter. Here performing the initiatory cremation is linked
not only to the initiatory status of the deceased, but also to his virtue and
piousness. It is enjoined that the virtuous are simply burnt with a Siva fire,
but those who have transgressed their post-initiatory disciplines receive the
initiatory cremation:

[The officiant] should also burn the corpse with the Siva fire of those es-
tablished in [various] realities (fattvanisthanam) as a result of diksa,
who have observed their post-initiatory discipline at all times, who have
been devoted to the teaching of the Siddhanta, and who have died a
timely death [with the difference that] for such a person the rituals of of-
fering rice balls and water to the deceased (pindakriya and udakakriya)
are prescribed. In the case of those who have deviated from the post-
initiatory discipline and certain others, the purification of the path [of
the levels of the universe] is [also] prescribed.68

This view complies with the sentiment of various scriptural passages pre-
sented above in chapter 2, where it is prescribed that Saiva cremation be
performed to counteract the negative consequences of discipline transgres-
sions, offences committed against elders or Siva himself, doubts concern-
ing the efficacy of Saiva doctrine, or impurities that have been contracted in
other ways. One such source is the SarK, which Jiianasiva quotes in the
verses following the above passage.” The next passage, also a scriptural
quotation, expresses similar sentiments, but additionally contains a feature

57 As discussed above, this point was also an important topic for the 10™-century com-
mentator Bhatta Ramakantha. See p. 63 and p. 69.

88 JR AP 4-5: diksatas tattvanisthanam saddcaravatam nrnam | siddhantarthavinodanam
kalena vigatatmanam || sivagnina dahed deham kim tu tasya kriya mata | anacaravadadinam
adhvasuddhir vidhiyate ||. For the edition and annotated translation, see the appendices.

% JR AP 6-8ab. For the edition and annotated translation, see the appendices. However,
one must keep in mind that the ritual context of the SarK is quite different, being generic in
nature: the procedure given there for Saiva cremation does not include a proper initiation
rite, nor is it linked to a specific initiatory status, see pp. 60ff.
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that is quite controversial in the light of Saiddhantika doctrine. In a passage
parallel to the BK, it teaches that Saiva cremation may also be performed for
someone who has died after converting from Saivism to another religion.

At the time of death the funeral rite (i.e. the initiatory cremation) should
be performed for those who are not free of doubts [concerning their lib-
eration through initiation], are particularly impure, have converted to
another religion, or have neglected their post-initiatory rules. For other-
wise [such a person] would not obtain the highest state.”

It is not clear whether in this passage we are to understand that someone
who “converted to another religion” refers specifically to a convert who
had previously received a Saiva tantric initiation, or whether this category
also includes members of brahmanical society who had converted to a non-
brahmanical religious tradition and never received initiation. The former
appears more likely given the controversial issues we encountered in the
Siddhanta regarding procedures that essentially amount to posthumous
initiation. At this point we may note that there is one other passage in the
JR that may be referring to Saiva cremation for an uninitiated person, in
this case either a relative of a Saiva initiate, or a follower of the brahmani-
cal religion who is a lay devotee of Siva.”' In both cases, however, the close
association to the Saiva religion is obvious, unlike the case of a convert.

™ JR AP 8cd-9 (= BK NGMPP B24/57, f. 214r1-214r2): amuktasam$ayanam ca sa-
malanam visesatah || Sastrantaraprapannanam tatha luptakrivesu ca | antyestir hy antatah karya
nanyathd param apnuyat ||. For the edition and annotated translation, see the appendices.

"' JR AP 82. For the edition and annotated translation, see the appendices.



SAIVA CREMATION IN RITUAL MANUALS 107
5.1.2. Cremation of an effigy: mrtadiksa

Following the full description of initiatory cremation, the cremation of an
effigy representing the deceased person is discussed. This cremation is
preceded by the initiation of the deceased person’s soul.”” This rite is en-
joined to be performed if an initiate has died abroad or in a circumstance
such as a battle, presumably with the implication that the corpse is not ac-
cessible. The passage makes it clear, however, that the rite cannot be used
to initiate someone who has abandoned his discipline.

[If] someone has died out of reach or in such situations as in battles, [the
officiant] should make an image made out of such materials as darbha
grass [and] perform the remaining rites just as before. The funeral rite
should never be performed for one who has abandoned his discipline.”

The next verses then specify that samayins who died before they could
receive the nirvanadiksa are also potential beneficiaries of this particular
form of initiatory cremation, explicitly enjoining the same procedure for
samayins who have died abroad.”

At the end of this section, the manual adds that this rite should also be
performed for a deceased relative who followed the Vaidika tradition (/oka-
dharmanusaratah):

This is also the procedure for a dead relative who has died nearby and
... [who followed?] the sivadharma [and therefore lived] in accordance
with the mundane religion (that is, the brahmanical religion).”

72 Cf. SJU, chapter 12.

3 JR AP 74¢-75: parokse ca mrtah kascid ahavadisu va tada || darbhadyaih pratimam
krtva sesam piirvavad acaret | naiva bhagnavratasyasya karyantyestih kadacana ||. For the
edition and annotated translation, see the appendices.

™ IR AP 76¢-78b: yathanukampaya diksam guruh kuryad athocyate | klistasya sama-
yvasthasya hinasyottaradiksayd || desantare vipannasya muktikamasya deSikah | kausim
tatpratimam krtva paistim va gomayodbhavam. For the edition and annotated translation,
see the appendices.

> IR AP 82: §ivadharma — — — — lokadharmanusaratah | vidhir esa vipannasya sapindasyapi
samnidhau ||. For the apparatus and annotated translation, see the appendices.
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The first quarter verse has a few syllables missing after the term sivadharma-
and the translation is therefore uncertain. However, since the text tradition
refers to the religious sphere of Saiva lay devotees as the Sivadharma,
which also features in the name of the root texts for Saiva lay devotion, the
Sivadharmasastra and Sivadharmottara,”® it is likely that this is indeed a
reference to Saiva lay devotees. This would also match the term lo-
kadharmanusdaratah (“according to the mundane religion”), since such lay
Saivas would follow the brahmanical religion when worshipping Siva in
the sivalinga. As seen in the table above, parts of this passage, namely 81cd
and 82cd—86ab, were incorporated from the NaiKri, but it is noteworthy
that this particular half-verse, 81ab, identifying the deceased as a Vaidika
and possibly a lay Saiva, is not found there.

5.1.3 Simple cremation

The simple Saiva cremation, that is, cremating the corpse with a Siva fire
without initiating the deceased person’s soul, is outlined in a passage incor-
porated from the BK, where this rite appears to be envisaged as taking
place in a monastic context.”’ Also in the JR, ordinary burning with a Siva
fire is explicitly associated with deceased ascetics or, more precisely, yo-
gins who have performed yogic suicide.” Earlier in the work (JR AP 1-5)
it is also stated that no post-mortem offerings are to be made for a deceased
yogin, an instruction that fits the ascetic context.” Nevertheless, also in-
cluded among those entitled to receive this form of Saiva cremation is the
devout Saiva householder initiate, with the underlying logic that nothing he

76 See the introduction.

77 See NGMPP B24/57, ff. 214r1-215r1. See p. 53.

"8 See JR AP, introduction to verse 83c. For the text and annotated translation, see the
appendices.

" JR AP 1-5 seems to be a scriptural passage. As mentioned above, the only reference I
have been able to find was the Satsahasrika quoted in the Diksadarsa for JR AP 2¢-3b;
however the passage continues differently in these two places. In the JR the next verses
briefly enjoin that yogins who have died through yogic suicide are merely to be burned with
a Siva fire; those who have died a timely death, received initiation during their lifetime and
ardently observed their post-initiatory discipline are also to be burned with a Siva fire, but
receive the rites of pinda and water offerings to the dead; and finally, those who deviated
from post-initiatory discipline are to receive an initiatory cremation.
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has done since the time of his initiation can impede the outcome of libera-
tion at death.

5.1.4. Cremation in the case of inauspicious death

The last kind of cremation prescribed in the JR is that for someone who has
died an inauspicious death (durmarana).*® The same section appears verba-
tim in the Kriyakramadyotika (KKD).*' Here, the deceased receives a spe-
cial rite in which the corpse is first burned in silence, whereupon an effigy
representing the deceased is made and used for the initiation of his soul.
The kind of deaths considered inauspicious include those that have oc-
curred through carelessness, at the hands of a thief, snakebite, fire, ele-
phants, tigers, drowning, in battle, or through suicide.*” Curiously, this list
appears to include also yogic suicide.*’ This seems inappropriate, since in
all Saiva sources mentioning death of this kind, it is associated with ac-
complished Saiva yogins and promoted as the method to die once one has

8 JR AP 117-125. For the text and translation see the appendices.

8 Note that in both the JR and KKD, the last verse of this passage on procedures after
inauspicious death (durmarana) mentions the author’s name, i.e. Jianasiva (here referred to
as Srisivajianasambhu) and Aghorasiva (here referred to as aghorasambhu), respectively:
JR AP 124: ity antestividhih khyatah sarvavasthagatatmanam | nanasiddhantayuktyaiva
srisivajiianasambhuna; and KKD T 370, p. 210: ity antestividhih khyatas
sarvavasthahatatmanam | nanasiddhantayuktyaiva srimadaghorasambhund ||. The differ-
ences here are quite revealing. In the JR this is the final verse of the antyesti section and thus
concludes by saying that Jiianasiva has described funerary rites for “[the various victims] of
death in all sorts of circumstances” (sarvavasthagatatmanam). In the KKD, on the other
hand, more passages on death rites are found after this, the section concluding with funerary
rites “for [the various cases] of [people] killed under various circumstances”
(sarvavasthahatatmanam), which refers more closely to the immediately preceding context
of inauspicious deaths. Note, however, that the latter variant sarvavasthahatatmanam is only
found in the Mysore manuscript of the JR (see pp. 243, 258 and the bibliography for the
manuscript references).

82 JR AP 117-118. This is a standard list of circumstances under which the death is con-
sidered inauspicious. Cf., for example, Garudapurana 2.4.104-2.4.110. Gergely Hidas has
pointed out to me that in Buddhism there is a similar list, consisting of death through lions,
elephants, fire, snakes, thieves, drowning, captivity and evil spirits. These are collectively
referred to as the Eight Great Dangers (cf. Shaw 2006, pp. 318). I would like to thank him
for this reference.

8 JR AP 117: utkrantyatmaviyuktanam anyesam amaghdatinam | api deham dahet piirvam
titsnim eva Sivagnind.
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achieved “world-weariness” (nirveda).84 More consonant with this, at two
earlier points in the text where such yogins are mentioned, it is merely pre-
scribed that they be burnt with a Siva fire.*> Nothing is said about such a
death being inauspicious. This appearance of yogic suicide in the list of
inauspicious deaths may be due to the JR’s eclectic character; it is not in-
conceivable that when incorporating passages from different works, various
understandings of yogic suicide found their way into the JR. Alternatively,
the reading may simply be a corruption and what is intended is, in fact, to
distinguish yogic suicide from other forms of suicide, which are considered
inappropriate and inauspicious.

5.1.5. A wide range of rituals

From the above, we see that the JR covers many different funeral practices
for a wide range of beneficiaries. In order to provide instructions for each
case, Jianasiva draws from many sources, not only other manuals but also
scriptures. His intention to incorporate and standardize these rites prevailed
over any desire to avoid doctrinal inconsistencies or overlaps resulting from
the eclectic manner of composition.

Further, the manual encompasses cremation-related topics such as a few
verses mentioning the gathering of bones (asthisamcayana), instructions
for periods of death impurity (savasauca) and subsequent purification from
such impurity, as well as a few regulations concerning the inheritance of a
deceased Saiva’s property.®

6. The Kriyakramadyotika

The KKD was composed in 1157/8 by the South Indian Saiddhantika au-
thor Aghorasiva (also referred to as Aghorasambhu).®’” From evidence col-
lected by Goodall and Cox, it appears that he was active in Chidambaram,
belonging to the Kaundinya Gotra, and that he was a student of a Hrdayasi-

8 See Vasudeva 2004, p. 437.

% JR AP 1-2 and the prose passage preceding verse 84.
% For the latter two points, see chapter 4 below.

¥ Goodall 1998, pp. xiii—xvii, fn. 24.
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va.® As mentioned above,” he was a contemporary of Jiianasiva. Ag-
horasiva’s manual received a commentary by Nirmalamani in the sixteenth
or seventeenth century, and another by Kacchape$vara at an unknown date,
probably not earlier than that of Nirmalamani.”

The manual is written in prose. In some parts it echoes the SP. Breaking
up the prose are also four short verse passages in the chapter on cremation
that are parallel to the JR.”' These have been either incorporated from there
without attribution, or both manuals have drawn on a common source. As
for text that is parallel to scriptural sources, I have been able to identify
only one verse, namely SvaSS 22.16. This source is not acknowledged
either.” But Aghorasiva does claim to cite other works, such as the BrP in
two places,” the Kalottara,” the Vatula (apparently differentiated from the
Kalottara?), as well as Svass.” However, I have thus far been unable to
locate these passages in any of the material available to me.”

Studying the KKD is currently complicated. There is one published edi-
tion from 1927. While it has been made more widely available through a
Muktabodha e-text, this e-text does not include the sections on antyesti and
Sraddha. And although there are several transcripts of manuscripts of the
work found on the Muktabodha website,”” when compared to one another

8 See Goodall 2000, p. 212, fn. 26 and pp. 207-208; and Cox 2006, pp. 93-97.

¥ See p. 102.

% See Sanderson 2014, p. 25.

' JR AP 29-30 = KKD T 370, p. 170; JR AP 91-93 = KKD T 370, p. 213; JR AP 91—
93 =KKD T 370, p. 248; JR AP 91-93 =KKD T 370, p. 246.

2KKD T 370, p. 248: Sisyaikagurusambandhd gurusambandhinam ca ye | tyajeyus
tridinam karma nityad anyaj japadikam ||.

% KKD T 370, p. 246, line 3ff and p. 248, line 3ff.

% KKD T 370, p. 167, line 12.

S KKD T 370, p. 217: svayambhuve: desantare mrtasyapi hy antyestir diksitasya tu |
tada pratikrtim krtva kartavya ca kusair api.

% It can be noted, however, that the quote in the passage in question, which enjoins the
cremation of an effigy for someone who has died abroad, is from a scripture that was later
transmitted under the title SvaSS in southern India. While it incorporates parts of the early
SvasSs, it is not part of that scripture, examined above in chapter 2. See Goodall 1998, pp.
xlviii-li, including fn. 11 on the different versions of the SvaSS.

%7 There are three transcripts of the text that I am aware of: T 403, T 370 and T 1076, all
available on the Muktabodha website: http://muktalib7.org/IFP_ROOT/access_page.htm
[last accessed on 16 Sept. 2016]. For reference I use transcript T 370, since it contains a
complete account. Transcript T 403 is incomplete, and transcript T 1076, although it seems
to contain the entire text, is mixed up in its order. I should also note that the transcripts are
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they are different, with significant omissions or additions. A critical edition
taking these many manuscripts into account is still a desideratum. While a
critical edition of the sections on antyesti and sraddha will be undertaken in
the future, for the present discussion, I refer to transcript T 370, as well as,
occasionally, T 403.” Despite the lack of a critical edition, however, the
transcripts do allow a discussion of the rituals and structures in question. It
is important to include them here, since Aghorasiva’s manual contains de-
tails about funerary rituals that appear to be specific to the south.

6.1. The three-level cremation model

In the KKD, Aghorasiva offers a more detailed set of prescriptions for fu-
nerary procedures than do his close contemporaries.°° For instance, the
work offers guidance for parts of the ritual procedure that texts such as the
SP hardly mention. There, as noted above, the aim was probably to create a
broadly applicable template that allowed local variations to be subsumed in
its framework. Aghorasiva, in contrast, is less hesitant in this respect and
his comprehensive account probably reflects local practices. For instance,
he discusses procedures that are to take place before the funeral procession,
including a so-called ciirpotsava, “powder festival”, specific to the south,loo
as well as those that take place during the gathering of the bones, another
ritual sketched only roughly in the other works. Moreover, Aghorasiva
often provides full lists of mantras to be recited at certain moments, some-
thing avoided in the other manuals.

In a similar spirit, Aghorasiva also explains the funerary rites for each
initiatory level separately. In other manuals, as shown above, the proce-
dures for the cremation ritual with a funerary initiation are taught as the

slightly different; although they present the same account, they occasionally use different
wording (for example, irdaya instead of hrt, etc.), wording that, however, does not change
the meaning. Unfortunately, I cannot offer a critical edition of the text here; nonetheless I
will present preliminary observations concerning the text’s contents based on these three
transcripts.

% See fn. 97, above.

% For instance, in transcript T 370 of the KKD, the accounts of antyesti and sraddha
span more than 85 pages. This is due to the fact that the descriptions of these rituals go into
much greater detail than in other works.

190 KKD T 370, pp. 161-164.
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default, mostly preambled by the specification that only those who have
received a nirvanadiksa are entitled to receive it. In essence, this teaches
that a samayin receives the same ritual but without the funerary initiation,
but the procedure is never taught separately. Aghora$iva, in contrast, pro-
vides separate sections for each initiatory level, thereby envisaging a tripar-
tite initiation model: a samaydantyesti, that is, the cremation for someone
who had received a samayadiksa; the visesantyesti for someone who had
received the visesadiksa; and the nirvanantyesti for full initiates.'”" All
three accounts have the same basic structure; they also share a set of rites at
the beginning, instructions that are laid out only once (see section 6.4),
before moving on to the descriptions specific to the beneficiary’s initiatory
status, which are essentially a repetition of the rites that took place during
the recipient’s initiation during his lifetime. At the end of this procedure,
the deceased person’s soul is then united with the manifestation of Siva
appropriate to each initiatory level. Hence, in the samayantyesti, the acarya
unites the soul with the Siva who is the regent of the Rudra-world, the Ru-
drapada;102 in the visesantyesti, with the Siva who is the regent of the I$vara-
world, the Ts’varapada;103 and in the nirvanantyesti, with Siva in his ultimate,
unsurpassed, omniscient and omnipresent nature on the highest level.'™

However, even though these distinctions between the initiatory levels
are made clear in the rites, there are some inconsistencies. These may be
the result of the author having reworked and expanded on earlier textual
material. While in effect Aghora$iva teaches three different funerary initia-
tions for the three different initiatory levels, the opening of the chapter
mentions the simpler view expressed in the other manuals, namely that for
dcaryas, sadhakas and putrakas, the cremation is performed with the puri-
fication of the path, and for samayins, without, echoing the formulations in
the SP and JR.'”

1% According to T370.

12 KKD, T 370, p. 181: rudrapadadhisthayakena $ivena samyojayet.

103 KKD, T 370, p. 185: isvarapadadhisthayakena Sivena samyuktam bhavayitva...

1% KKD, T 370, p. 212: $antyatite dvadasante manotite bhavasinye Sive samyojayet. ta-
tra sruvajyahutibhis tisrbhih om haum atman sarvajiio bhava svaha....

195 Cf. SP 10.1: sadhakdacaryaputranam mrtasyaikasya karhi cit | antyestir ucyate 'nya-
sya hy adhvasuddhivivarjita, and JR AP 10: sadhakdacaryaputranam kuryad adhvaviso-
dhanam | naiva tat samayasthasya kuryad va moksakanksinah.
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Cremation is performed with the purification of the path for acaryas,

sadhakas and putrakas, and without it for samayins.'®

The differentiation between the samayantyesti and the visesantyesti as we
find it in the actual prescriptions is thus missing here. Also the option found
in the JR AP 110cd,'”” where in exceptional cases a full initiatory crema-
tion is also performed for a samayin who was particularly far along on his
spiritual path, is found at the beginning of the KKD’s account:

[Cremation] is to be performed together with the purification of the path
also for a samayin if he was desirous of [undergoing] the liberating ini-
tiation ritual, completely devoted in service (Susrisana) to his teacher
[but] did not receive initiation [during his lifetime].'*

Given the discrepancy between the instructions at the beginning of the
chapter, which essentially distinguish between procedures for putrakas, etc.
and the samayin just as in other works, and the extensive prescriptions for a
tripartite cremation model that distinguish between samanyasamayins and
visesasamayins later in the text, the question arises whether the later differ-
entiation was more of a theoretical endeavour rather than reflecting actual
practice. It has already been noted that this tripartite initiation model caused
confusion, even amongst Saiva authors.'” In this respect we may note that
precisely those prescriptions for rites purifying the soul at times retain ref-
erences to the beneficiary as the disciple (Sisya) rather than as the deceased
(mrta), as is usually the case in the funerary context. This, in turn, could be
an indication that these passages may simply have been incorporated from
the original initiation description without a proper revision.

19 KKD T 370, p.161: acaryasadhakaputrakanam antyestir adhvasuddhiyuta kartavya
samayinas tadvivarjita.

1% JR AP 10cd: naiva tat samayasthasya kuryad va moksakanksinah.

18 KKD T 370, p-161: samayino ’'pi *nirvanadiksarthino (em.; nirvanadiksarthina
Cod.) gurususrisanaparasyapraptadiksasya *mrtasyadhvasuddhisahita (em.; mrtasyadh-
vasuddhis sahita Cod.) kartavya.

19 See Brunner-Lachaux 1977, pp- 416418, fn. 457, and p. 19 in the introduction.
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6.2. Doctrinal justification

It is striking that the KKD offers nearly no doctrinal justification for per-
forming Saiva cremation.'"” Since — at least theoretically — it links each of
the cremation rites with the initiatory status of the deceased, these rites
were perhaps simply considered the appropriate last rites for each group.
They brought about the level of liberation that the deceased was believed to
have achieved as a result of his practice while alive. Only in the sama-
yantyesti do the instructions suggest that the procedure has an expiatory
function. Here, after the guru has united the soul of the deceased with his
own and instated the deceased in the appropriate spiritual level, oblations
are offered to purify the deceased from any deficits in his conduct.

For a samayin, he should then make a hundred oblations with the mizla-
mantra for the purification of deficiencies in his religious conduct [dur-

ing his lifetime].""

6.3. Range of clientele and ritual agents

The KKD opens its instructions by referring to the deceased initiate as a
Sivayogin. However, the subsequent account is not restricted to deceased
ascetics. On the contrary, the first set of procedures involves the cirnotsa-
va, a rite for preparing the powders and substances to adorn the corpse for
the funerary procession; this takes place at the deceased person’s house,
thus pointing to the householder context. This is further confirmed at the
end of the passage, when it is specified that this ciirnotsava is not to be
performed for the permanent ascetic. Using the expression sivayogin at the
beginning thus seems a generic reference to the deceased, perhaps invoking
the notion that an initiate is considered to become an ascetic upon death and
pointing to the initiate’s elevated spiritual status. There are no further in-

19 Note that Nirmalamani, commenting on the KKD, does expound on this issue and in-
sists that Saiva cremation has an expiatory function. See Brunner-Lachaux 1977, p. 569, 1c
and p. 35.

HKKD T 370, p. 118: ..*tatah (corr.; tata Cod.) *samayinam (corr.; samayam Cod.)
snatvacaravaikalyasuddhaye miilenadhutisatam hutva...
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structions specifying that the procedure is only for ascetics, nor is any ref-
erence made to yogic suicide (utkranti).

Throughout the rest of the work, the specifications can apply to either an
ascetic or a householder, as in the JR. Nonetheless, most of the instructions
do more specifically point to cremation rituals taking place in the house-
holder context. This is explicit, for instance, in the rituals preceding the
igniting of the pyre, a significant moment in the cremation ritual that was
originally linked to the chief mourner, typically the eldest son. Amongst the
early sources on Saiva antyesti, Aghorasiva’s manual is the only one to
explicitly mention the son here:

If the deceased person is a householder, either his son, relative or a dis-
ciple, wearing the sacred thread in the inauspicious direction and having
purified himself through bathing, should walk around [the pyre] three
times in the inauspicious direction carrying the Siva vase (Sivakumbha)

on his head [and] pouring an uninterrupted stream of water.'"

There are a few other explicit references to the beneficiaries of Saiva cre-
mation in the KKD. The first concerns dcaryas. At two points, the manual
adds a specific instruction related to a deceased dcdarya, namely that for an
dcarya, the sruc and sruva sacrificial ladles are to be placed to the left and
right of the corpse before the incineration (in other cases, the ladles are
simply put on the pyre).'"> What is puzzling is that this ritual detail — the
only explicit reference to a change in procedure for an dcarya — is not only
found in the description of the nirvanantyesti, but also in that of the sama-
yantyesti (the description of visesantyesti does not explain the procedure at
this point explicitly, but refers back to the samayantyesti). However, for an
dacarya only the nirvanantyesti would be appropriate, since the principal
requirement for a candidate to be consecrated to the Saiva office of acarya
is that he has undergone nirvanadiksa. Nor can it be the case here, as in

U2 KKD T 370, p. 183: ...myte grhasthe tatsuto va jiati va Sisyo va snatah (sic) apasavyopa-
Vit sivakumbham Sirasa vahan apradaksinena *avicchinnapayodharam (em.; avicchinnadha-
vodharan) trih paribhramya. ..

13 KKD T 370, p. 213: dcaryas cet sruksruvav adhomukhau vamadaksinaparsvayoh ksipet.
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other sources, that an dcarya and a samayin are really to receive the same
type of Saiva cremation, namely, without the initiation of the soul — since
according to the prescriptions an acarya would then be guided to the inferi-
or level of Rudra’s world explicitly taught here for this category of crema-
tion. The mention of an dcarya in the samayantyesti is therefore curious
and remains unresolved. Had the status of dcaryas changed so much that
the original major requirement of having received nirvanadiksd was no
longer as important? Or was the division into the three kinds of cremation
so artificial that dcaryas were mistakenly included in the samayantyesti
section in an account that was simply laying out standard funeral rites?
Were dcaryas still ascetics, as common in the Saiva Siddhanta, or could
they be married priests, for which there is evidence in South India in later
periods?''* Was this perhaps why their inclusion was overlooked in an ac-
count that seems addressed mainly to the householder community? For
now, all of these questions remain open.

Amongst the prescriptions for the samayantyesti, we find a few clues
about the status of samayins in the Saiva community. In the water offerings
to the deceased person’s soul after cremation, the spiritual status that the
deceased person acquires once he has ascended on his post-mortem path is
invoked: during three offerings, three mantras are uttered that anticipate the
three future divine manifestations of the deceased person, these being later

worshipped during the sraddha rites.'"”

The divine status reached by the
deceased person corresponds to the spiritual status he held when alive,
which in turn is based on his initiation level. Thus the invocations for Saiva
initiates, uninitiated lay devotees of Siva, and Vaidikas are different. But
what about the samayin? Since a samayin is an initiate, he is spiritually
superior to a lay devotee. But at the same time he is not at the level of the
full initiate who has received the nirvanadiksa. No other early sources give
explicit instructions about which spiritual levels are to be invoked for a
samayin at the time of the water offerings. But the KKD specifies that the

divine invocations to be used for samayins are the same as for lay devotees,

14 Fuller 1984, pp. 30-32 and 59-62.
U5 See chapter 5, below.
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namely Skanda, Canda, and Ganadhisa (i.e. Gane$vara). "% This demon-
strates that the boundary between uninitiated lay devotees and lower grade
initiates was fluid. In fact, later South Indian sources often confuse these
two categories, as does contemporary secondary literature.''’ It seems
probable that as a result of these two groups becoming increasingly inte-
grated over the course of time in South India, the awareness of the differen-
tiation was lost.

6.4. Particulars of procedure before and after those specific to the
initiatory level

The three types of regular cremation are described as sharing the same rites
up to the fusion of the vital channels (nadisamdhana). These are the fol-
lowing: the funeral procession (T 370, p. 164); the preparation of the cre-
mation site including the platform for the deceased, the fire pit and the pit
for the pyre (T 370, p. 164); the preparatory rites of the guru himself and
the substances to be used during the ritual (T 370, pp. 154-167); the ritual
preparation of the pit for the pyre, including the drawing of mandalas and
invoking the various site guardians (T 370, pp. 167—173); generating Siva
fire (sivagni) (T 370, p. 173); piling the pyre (T 370, p. 173—-180); prepar-
ing the corpse by bathing and purificatory rites, as well as emplacing the

116 For the passage in the samayantyesti, see KKD T 370, p. 183—184 (the names of the
deities are marked in bold): jalasayam gatva snatva tirabhiimau kusan astirya. om ham
Sudhatman skando bhava svadha, om ham cando bhava svadha, om ham suddhatman
ganadhiso bhava svadha. iti trin nivaparjalin dadyat. For the corresponding section of the
visesantyesti, note that T 370 omits the rites that are to take place after the purification of the
soul according to initiatory status, probably because these rites are the same as in the sama-
yantyesti. However, another transcript, T 403, does add this passage after the visesantyesti,
in fact it replicates the text from the samayantyesti precisely and thus, also the same invoca-
tions for the water offerings after the cremation. Compare these to the invocations after the
nirvanantyesti, the deceased being given consecutively the spiritual status of the highest mani-
festations of Siva, namely I$a, Sadasiva and Santa; KKD T 370, p. 213: jaldsayam *gatva
(em.; natva Cod) snatva tirabhiimau kusan astirya trin nivaparjalin om ham Suddhdatman iso
bhava svadha. evam sadasivo bhava santo bhava iti datva. See also chapter 5.

7 For example, Brunner-Lachaux (1977, p. 630, fn. 21), in her annotations to the $rad-
dha chapter of the SP, understands the term rudramsa, in accordance with later South Indian
sources, to refer to those initiates who had only undergone samayadiksa. But Sanderson has
shown that this term was originally used to refer to the Rudrabhaktas, the worshippers of
Rudra, that is, uninitiated lay worshippers of the Sivalinga (Sanderson 2003/2004, pp. 354—
355, fn. 16). In later South Indian sources, this differentiation is no longer found.
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soul and the vidyadeha (T 370, p. 180); and uniting the deceased person’s
soul with the central channel (nadisamdhana) (T 370, p. 180). This moment
signals the beginning of the rites specific to the individual soul, which are
essentially the repetition of the rites performed during the initiation rites
proper, as was discussed above in 6.1.

Ritual procedures that are not discussed in other sources but form a sub-
stantial part of the instructions in the KKD are those that take place at the
deceased person’s house before the funeral procession. The KKD teaches
that the deceased person’s corpse is to be bathed and adorned with flowers,
perfume and new clothes. A rite specific to the KKD, as mentioned above,
is the cirnotsava (powder festival). Here, an area close to the house is pre-
pared with purificatory substances, where a lotus mangdala is traced out with
coloured powder, corn and grains of rice. This is adorned with a wooden
mortar and pestle and is worshipped, followed by the installation and wor-
ship of ritual vases. A drum is also worshipped and music played on it,
accompanied with song and dance.'”® The ciirnotsava appears to be a fea-
ture specific to South India, since aside from here it is only found in later
South Indian sources such as the Rauravagama, the Cintyagama and the
Kamikagama. There, such a cirnotsava is also described in relation to the
production of the powder used for smearing cult images.""” And in the
Diksadarsa, preserved in South-Indian manuscripts, the context of crema-
tion rituals is also specifically mentioned, with a cirnotsava to be per-
formed on the occasion of an initiate dying and at the time of the departure
of the deities at the end of certain kinds of worship.'”’ It thus seems that the
KKD is incorporating some local rituals here.

Aghora$iva’s injunctions for the lighting of the pyre and the concluding
rites are all similar to those in the other sources. After the incineration of
the corpse, the officiant is to circle the pyre with a vase from which he
pours water over his shoulder. He is then to smash it on the floor, proceed
to a body of water such as a river, and perform the water offerings to the

18 Cf. KKD T 370, pp. 161-164.

9 Qee s.v. citrnotsavavidhi in TAK 3.

120 piksadarsa, T 372, p. 1626: mrtasya diksitasyapi ciarnotsavam ca karayet | devanam
utsavante tu visarjam idam bhavet. This quotation by Vedajiiana is attributed to the Rau-
ravagama, but it is not found in the manuscripts used by Bhatt in his edition.
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deceased there. As mentioned, during these water offerings, the ancestral
identities that the deceased soul will eventually assume are evoked.'”'

The KKD also instructs that the bones are to be collected on the first,
second, third or fourth day after the cremation.'” These instructions are
similar to those in the SP and JR. However, the KKD is the only text to
provide a few details about the rites to be performed before the bones are
collected. The officiant is to produce a fire next to the pyre and offer a hun-
dred oblations for expiation into it while reciting the weapon mantra. Then
he is to offer three oblations to each of the tattvas, starting with the earth,
while pronouncing the mantras addressed to them ending with namah. This
is followed by worshipping them with another set of three oblations each,
this time the mantras ending in svaha.'” Finally, the fire is to be extin-
guished and the bones collected while reciting respectively the five brah-
mamantras, starting with sadyojata, while collecting the bones believed to
be those of the feet, the genital area, the heart, mouth and the head. After
this, the remains are disposed of in the same manner found in the other
sources, namely in a pot filled with milk that is placed either on a sacred
site or thrown into a sacred body of water.'**

After discussing the rites related to cremation, the manual continues
with injunctions for the rituals that are to be performed during the days
after the cremation (the pasanasthapanavidhi and the rudrabali) and for the
various kinds of sraddhas that follow — the ekoddistasraddha, the
sapindikarana and the parvanasraddha. These will be discussed in chapter
5. However, it is not certain if all of these sections were originally part of
Aghorasiva’s text.

21 See p. 113.

122 KKD T 370, pp. 230-232.

123 See KKD T 370, pp. 231-232 (in this transcript, the passage is preceded by text that
has no parallel in T 403): *citasamipe (em.; sucitasamipe Cod.) Sivagnim utpadya prayascit-
tartham astrena Satam hutva, prthivyaditattvanam pijapurassaram pratyekam ahutitrayam
dadyat. After this, each of the rfattvas is addressed with the formula ‘om ham X-tattvaya
namah’ and ‘om ham X-tattvaya svah@’ . The order of tattvas is as follows: Prthivi, Apas,
Tejas, Vayu, Akasa, Gandha, Rasa, Riipa, Sparsa, Sabda, Upastha, Payu, Pada, Pani, Vak,
Nasa, Jihva, Caksus, Tvak, Srotra, Manas, Ahamkara, Buddhi, Guna, Prakrti, Purusa, Raga,
Vidya, Kala, Niyati, Kala, Maya, Suddhavidya, Iévara, Sadagiva, Sakti and Siva.

2See KKD T 370, p. 232: agnim visrjya tatah padaguhyahrdayamukhasirosthini
sadyadimantrair uddhrtya trikasthikoparisthitakarkaripayasi ksipet. tatas tu suddhau dese
sthapayet, yadva, samudraditirthe jale ksipet...
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6.5. Special cremation rites

The instructions for regular cremation rituals, those to be performed when a
person has died under circumstances considered regular and not inauspi-
cious, are followed by special versions of cremation, namely (1) the
mrtakadiksd; (2) a section on durmarana (deaths under inauspicious cir-
cumstances); and (3) the yugapatkrame kaldasuddhiyutantyesti (cremation
with the simultaneous purification of all kalas, i.e. the units into which the
entire universe is divided). The first of these, the mrtakadiksa, is to be per-
formed if the corpse is not available because the person has died some-
where far away.'” Similar to the accounts we have already seen for this
kind of ritual, here an effigy is created that represents the deceased person.
This is used for the soul’s initiation and the final cremation. Before the
initiation, all of the fattvas are installed in the effigy, together with the gov-
erning deities.'”® The sequence of raftvas here is nearly the same as that in
the chapter on the mrtadiksa in the SJU suggesting that Aghorasiva used
this as his source for this rite. The section on durmarana,127 as mentioned

128

above, exactly parallels that of the JR. ™ The last kind of special cremation

is the yugapatkrame kalasuddhiyutantyesti. This seems simply to be an
additional option for an initiatory cremation. How or why it is to be applied
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is not specified in the text. " I have not found any sources with parallel

passages that might clarify its precise function.

123 KKD T 370, pp. 214-217.

126 Note that even during the standard funerary account of how to prepare the corpse, the
KKD indicates that in case of a mrtakadiksa, the tattvas are to be placed in a puppet instead,
KKD T 370, p. 180, L. 6: atravasare kusadinirmitadehas ced mrtakadiksam sadhipasattrimsat-
tattvanyasadikam kuryat.

2T KKD T 370, pp. 217-219.

128 See p- 103.

12 KKD T 370, pp. 219-225.






Chapter 4
The Cremation Ritual

1. Preliminary remarks

The scriptures and ritual manuals under consideration here describe various
practical matters related to cremations. These include the choice of ritual
officiants, outlines of procedures for the cremation rite itself, instructions
regarding purification after being close to a dead person (savasauca), as
well as remarks on inheritance dealings within the monastic community. In
analysing these cremation rites, the focus here will be on initiatory crema-
tion, which by the time the ritual manuals were written was the standard
procedure for Saiva tantric cremations. The main textual sources chosen for
this account are the scriptures SJU and Kir — which both teach a full funer-
ary initiation (see chapter 2) — and the ritual manuals SP and JR. Where
appropriate for comparison, parts of other early Saiddhantika scriptures,
such as the SvaSS and the SarK, will also be examined.' In a few instances,
descriptions from the MatP regarding the preparation of the corpse and
choice of burial site will also be compared, although this scripture teaches
burial rather than cremation. The KKD is discussed here only with regard
to the section on impurity regulations, not initiatory cremation, since it
teaches a different model, as described separately in chapter 3.2

To avoid producing a hybrid account, I present here the instructions of
each source separately. As a result, a certain degree of repetition is una-
voidable. References to the various text passages are found in the main text.
Many of these passages have been edited and translated in the appendices
to this volume. However, whenever a textual source is not included there,
the Sanskrit text is given directly in the footnotes.

! Note that the NaiKri and NatP, which have been discussed separately, are not integrat-
ed into this account, the former because it is incomplete and contains a rather unique ac-
count tailored towards a death within a monastic institution, and the latter because its struc-
ture is close to that of the SP (see pp. 100£f.), which is considered here.

%See pp. 110ff.
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2. The officiant and other people involved in death rituals

In Saiva tantric rituals, only an initiated person consecrated to the office of
dcarya may act as the medium between Siva and an individual’s soul, the
underlying logic being that Siva only operates through an dcarya. Conse-
quently, only an dcarya has the ability and power to perform a ritual such
as initiation, whereby the soul is moved through space and manipulated in
the process of the initiatory transformation of freeing the soul from its im-
purities. In the cremation context, this becomes relevant since, for the same
reason, only a Saiva tantric priest can perform a cremation that includes the
initiation of the deceased person’s soul.” The DiU even states this require-
ment twice, as if to remove any doubt about whether a specialised Saiva
dcdrya is really required for cremation rituals.* This insistence on the need
for a Saiva dcarya may at first seem banal, but must be seen in the light of
the traditional line-up of ritual agents involved in the original funerary con-
text, in which the chief mourner and the brahmanical funeral priest were the
key figures. The chief mourner traditionally acts as the yajamana, the per-
son sponsoring the ritual and acting as the sacrificer on behalf of the de-
ceased person in long parts of the rite. Most significantly, it is he who lights
the funeral pyre upon which the corpse and its implements are ritually of-
fered as final oblation. This responsibility is closely tied to rules regarding
inheritance and the performance of sraddha rites for a deceased person
during the first year after his passing.’ Hence, the role of the chief mourner
is classically assigned to the closest relative of the deceased, starting with

? Accordingly, the sources that explicitly designate who should be the main officiant in
the cremation ritual use one of the various words that are synonyms for a tantric priest: this
officiant is referred to as an @carya in SvaSS 22.9, Kir 60.16 and DiU 16.37d. In the SJU,
the officiant is referred to as vicaksana (SJU 13.14 and 13.17), mantravid (ibid. 13.18),
mantrajiia (ibid. 13.19) and vidvant (ibid. 13.21). While these terms are merely verse fillers
and can refer to either an dcarya or a sadhaka, here the context makes it clear that the for-
mer is meant. The JR uses the term guru for the officiant (JR AP 21, 56, 60, 63, 70 and 77).

‘DiU 16.37¢-38 (T 17, p. 1061 and T 150, p. 158): jianavijiianasampanna acaryas
tattvaparagah || kalacakravidhanajiiah kalajiiah *so ’bhidhiyate (conj. Sanderson; sa
vidhiyate T 17 and T 150) *sa vai mocayate (T 17; sa vaime + T 150) *jantiddharajiio
(conj. Sanderson; jantu dharajiio T 17; jantuh carajiio T 150) natra samsayah. “An dacarya,
endowed with knowledge and wisdom, who has mastered the fattvas, who knows the way of
the cycle of time, is called a master of time. He alone liberates, being expert in the raising of
souls [out of samsara]. Of this there is no doubt.”

5 See, e.g., Olivelle 2009.
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the eldest son.’ The funeral priest guides the chief mourner in the correct
execution of the rites, showing him how to conduct the entire sequence of
rituals — from the rites performed at the site of death, through the offerings
for the deceased during the eleven days after death, and to the
sapindikarana, the ritual through which the deceased person’s soul is
merged with those of his ancestors.

When the brahmanical structure was transposed into the Saiva context,
ultimately with a funerary initiation being added, the focus shifted to the
tantric priest officiating throughout the ritual. Yet, as seen above, the func-
tion of Saiva cremation remained ambiguous — oscillating between a pow-
erful rite to free the soul and a simple act of conformity to dispose of the
deceased person’s body, this strongly linked to the householder context and
its traditional structures. Hence, the question stands whether, or to what
extent, a Saiva officiant replaced the traditional one. Was the acarya envis-
aged as conducting the entire ritual, or was he to conduct only those rites
specific to the Saiva religion, namely the initiation of the deceased person’s
soul before cremation?’ Most of the scriptural material describes a series of
rites starting with the washing of the corpse and ending with the water of-
ferings to the deceased just after cremation, which might be interpreted as
meaning a Saiva dcdrya is to conduct all of these steps during the early
stages. However, it is also possible that a brahmanical funeral priest or a
family member was still involved in certain parts, such as the physical
preparation of the corpse before the funeral procession.® Further, the en-
gagement of brahmanical funeral priests may have been particularly suita-

8 The regulations fixing degrees of proximity between relations vary according to Vedic
school (see Kane 1953, pp. 256-260), but all agree that the eldest son is a person’s closest
family member.

7 Strictly speaking, the Saiva scriptures and the rites enjoined in them are considered ac-
cessible only to those who have undergone Saiva initiation. This implies that in a Saiva
ritual, the officiant, beneficiary and all other participants must theoretically be initiates.
Accordingly, in traditional etymology (nirukta), the term Saiva is explained as meaning
“one who studies and follows the scriptures declared by Siva”, rather than “one who wor-
ships Siva”. See Hanneder 1998, p- 5, fn. 8, where also Sanderson is quoted on this matter
regarding Astadhyayi 4.3.101,4.2.59 and 4.2.64.

8 The participation of potentially different agents in the preparatory procedures for the
corpse is, for instance, suggested in JR AP 11. Here it is explicitly stated that not only the
acarya but also the sadhaka, putraka or samayin may wash and prepare the corpse in case of
an initiatory cremation.
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ble in cases when rituals were included that were particularly incompatible
with Saiva doctrine but a fixed element of the householder routine, such as
the offerings to the deceased during the ten days after death. In such cases,
the extant Saiva scriptural material either remains silent on these proce-
dures — which may indicate that precisely such operations took place but
could not be acknowledged in the authoritative texts — or refers to the
Vaidika tradition, thereby sanctioning that the procedures and choice of
priests reverted to conventional brahmanical ones at this point. On the other
hand, when there is a complete absence of any instructions it could also be
a sign that the rites were dictated by local practice; rather than indicating a
change of agency, this silence may have meant that who conducted which
steps was up to the discretion of the officiating dcarya. With the ritual
manuals, the situation changes slightly and the funerary prescriptions ex-
tend to the gathering of the bones (asthisamcayana) a few days after the
cremation, suggesting that the guidance of the Saiva acarya lasted at least
to this point in the ritual. Nonetheless, here too it is not specified who makes
the offerings to the deceased in the days in between, leaving open the possi-
bility that normal funerary priests may have been involved in some settings.
An extremely significant point is that there is no mention in any of the
sources, with the exception of the KKD,’ of active participation of family
members. Even with the transformation of the ritual into an initiatory cre-
mation, it is striking that the chief mourner is never mentioned, given his
commonly prominent role at various pivotal moments, such as lighting the
funeral pyre, or his circumambulating the pyre while pouring water and
then cracking the skull. If instructions for these rites are mentioned in our
sources, the passages are formulated in a way implying that a tantric priest
is carrying out these tasks; and no mention at all is made of some steps,
such as the skull-cracking. It would indeed have been a decisive modifica-
tion if an dcarya had taken over this chief mourner role. However, it might
be speculated that the vagueness of these instructions was simply a means

? There it is specified that the deceased person’s family members are to follow the offi-
ciant in his circumambulation of the pyre after the cremation. KKD T 370, p. 213:
...svabandhujananuyato ’'pradaksinam bhramya svasthane 'dhomukhim *tam (corr.; tan
Cod.) niksipya..., “... [the officiant] should move [the Vardhani vase] around [the pyre] in
the counter-clockwise direction, followed by [the deceased person’s] own relatives, and then
place it (or throw it) upside down on one’s own place (i.e. where one is standing)....”
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for masking aspects of procedures or practices that were doctrinally awk-
ward to acknowledge in authoritative manuals. For instance, when Saiva
cremations took place outside the monastic domain and in the householder
context, a reason for not explicitly mentioning a chief mourner may have
been the fact that if he were not an initiate, strictly speaking he would not
be entitled to participate in a Saiva ritual.'” Such a scenario again highlights
the difficulty of synthesizing existing structures with Saiva ones. Similar
cases would be the post-mortem offerings to the deceased in the first days
after death, as well as impurity regulations, which through familial bonds
affected a wider, perhaps non-initiated social circle. In such cases, we have
seen that if nothing else was prescribed, it is enjoined to comply with the
mundane order.

As pointed out above, amongst the early sources, the KKD is the only
exception to the silence on this matter. In its section on the samayantyesti,
the manual specifies that if the deceased person is a householder, there is a
change of agent: his son, a relative or a student is to light the pyre and cir-
cumambulate it with the water pot. ' Further, in the prescriptions regulating

' Thus, for choosing the person to carry out the ritual role of chief mourner, it had to be
regulated whether initiatory level took precedence over the degree of family relation or
caste.

" KKD T 370, p. 183, line 11f (in the section of the samayantyesti, pp. 161-185): ...mrte
grahasthe tatsuto va jiatt va sisyo va *snato (em.; snatam Cod.) ‘pasavyopaviti siva-
kumbham Sirasa vahan apradaksinena *avicchinnapayodharam (em.; avicchinnadha-
yodharan Cod.) trih paribhramya Sirodese kasthena luthitam Sesajalam samgrhya tajjale
ksirasalilatandulani niksipya vardhanim Sirasa dharya tasmat prasaranajalam tato 'pra-
daksinatrayam krtva *svarnam aksatatilanvitam (conj.; svarnaksatam tilanvitam Cod.) asye
niksipet karta hastaprsthe visesatah—agnim darbhais samaropya prajvalya sirodese sthitas
*sarpirmadhupayah (em.; sarpirmadhupah Cod.) pirnam sasruvam srucam utksipya
*piarpam (corr.; piarpam Cod.) evam vakyam udirayan ksipet — om tvam agne daksinah
kalah kalenaivopapaditam — grhana mantrasampiitam savyam enam mahdahutim | iti parnam
datva. “When the deceased is a householder, his son or a relative or a disciple, having puri-
fied [himself] by bathing and with the sacred thread in the reverse direction, circumambulat-
ing [the pyre] in the counter-clockwise direction carrying a Siva vase on his head, [pouring]
an uninterrupted stream of water, three times around, at the place where the head [of the
deceased is], [the vase] should be hit with a wooden stick, [and] having gathered the remain-
ing water, he should throw in milk, water and rice grains, carrying the vase on the head, then
pour a stream of water three times around [the pyre] in the counter-clockwise direction.
[And then] the ritual agent (kart@) should put gold together with unhusked barley grains and
sesame seeds on the mouth [of the corpse] [and] in particular on the place of the hands.
[Then] he should lift the fire with darbha grass and ignite [the pyre], standing where the
head [of the corpse is situated] and [he should pour] a full oblation with clarified butter,



128 LIBERATING THE LIBERATED

the purificatory rites for those who participated in the funeral, three catego-
ries of participants are named: those who followed the procession, those
who carried the corpse, and the person who lit the funeral pyre (the daha-
ka). The purificatory rites are the same for the latter two groups.'® This is
significant for interpreting the social context, since by equating, in terms of
impurity, the corpse bearers with the person who lights the pyre, it seems
unlikely that an dcarya is being envisaged as lighting the pyre, since there
are different instructions for his purification and he is generally not consid-
ered to be affected by the impurity to the same degree as are the corpse

honey and milk [and] throw in the sruc and sruva ladles, and pour [another] full oblation,
saying: ‘om, O Agni, you are the South, you are Death, accept this great oblation of the
corpse, which is the product of time alone and has been purified by mantras.” Having said
[this] he should pour [another] full oblation (pirnam for pirnahutim).” Note that this speci-
fication is missing in the section on initiatory cremation (adhvasuddhivihitanyesti) (pp. 185—
214), KKD T 370, pp. 212-213: sthandilastham Sivam vahnisthena samyojya sivam visrjya
Savam daksinamastakam citayam aropya patendacchadya sadindhanair vidhaya *kundamad
(conj.; kundamat Cod.) jatagnina prajvalya Sirodese sthitasarpirmadhupayah pirnam
sasruvam srucam utksipya. om tvam agne daksinah kalah kalenaivopapaditam | grhana
mantrasampitam savyam enam mahahutim iti. Before a critical edition of the text is availa-
ble, however, it is not possible to say whether this was intended — perhaps because of the
pivotal role of the Saiva @carya in the initiatory cremation — or whether this is an accidental
omission.

Davis 1988, pp. 4547, has argued that a Saiva @cdrya officiates only in those rites that
are directly concerned with the soul of the deceased. Tasks originally for the chief mourner,
such as lighting the pyre, and other actions usually performed by family members or profes-
sionals, such as washing the corpse, are still done by them. He apparently bases this obser-
vation on the funerary accounts in the Rauravagama, SP, KKD, and Uttarakamika (ibid. p.
40, fn. 6). However, no references to texts are given. As far as I have seen, the above pas-
sage from the KKD is the only passage in these early sources where a change of agent is
explicit. In fact, Brunner-Lachaux (1977, p. 604-606, fn. 78) also poses the question who
lights the funeral pyre in the SP, where — as she notes — the reading suggests that it is an
acarya. Quoting the same passage from the KKD (ibid. p. 603, [32a], but from a different
manuscript source), she also highlights this particular case, but points out that most sources
appear to envisage an dcarya.

2 KKD, T 370, p. 213: pascad anavalokayan jaldsrayam natva snatva tirabhiimau
kusan astirya trin nivapanjalin om ham suddhatman iso bhava svadha, evam sadasivo bha-
va $anto bhava iti datva *punah (corr.; puna Cod.) snatva anugas sahita aghoram va satam
skandhadataro dahakas ca dvigunam japeyuh. “After this, [the officiant] [should go] to a
water site without looking back, bow and bathe, strew kusa grass on the ground of the river
bank and offer three handfuls of water libations [to the ancestors], [saying] ‘om ham, O
purified soul, may you become I$a, svadha, and in the same way (evam) [afterwards] be-
come Sadasiva and become Santa.’ [Then] everyone should bathe again, those who followed
[the funeral procession] [should bathe reciting] a hundred aghoramantras and the corpse
bearers and the person who lights the funeral pyre should recite twice as many.”
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bearers. Further, different rules are explicitly stated for cases in which the
person lighting the pyre is not a relative, an instruction that makes little
sense if this person were an acarya.

Indeed, these specifications are consistent with the KKD’s character of
presenting a ritual model in which initiatory Saivism is firmly embedded
within mainstream society, to the point that the problematic issue of insid-
ers and outsiders to the initiated community becomes irrelevant. The text
may thus represent the point at which the ritual repertoire of the Saiva tradi-
tion had become entirely independent from the brahmanical and had spread
throughout the various strata of society.

The issue of whether it is a Saiva tantric priest or a family member offi-
ciating over a funeral ritual is less relevant in the context of a monastic
institution, especially if members of monasteries were ascetics without
active familial relationships. Moreover, we have seen that some sources —
although not all"® — suggest that cremation with a funerary initiation is not
required for monastic ascetics. The underlying logic is that these initiates
are already of higher spiritual status. In such cases, the imperative that a
Saiva d@carya perform the funeral rite loses significance. We find this view
expressed in the BK-passage quoted in the JR. Here, initiates of any rank
may act as an officiant, under the restriction that they only perform rites for
initiates of their own or an inferior rank. This concept mirrors brahmanical
notions of inter-caste relations. In these two texts it is stated that an dcarya
can officiate for all four groups; a sadhaka for anyone but an dcarya; a
putraka only for other putrakas and samayins; and a samayin only for other
samayins. However, if the appropriate person is not available, a samayin is
permitted to officiate for all four castes.'* The grammatical construction of
this injunction shows that the person officiating is different from the person
organizing the cremation; it implies that the performance of funeral rites is
delegated to a member of the monastic community by the head of an or-

"3 For instance, the SP explicitly calls the recipient of an initiatory funeral an ascetic
(tapasvin), in contrast to the JR and BK, which prescribe the simple cremation for ascetics,
as discussed above on pp. 108ff.

14 See JR AP 101-102b (= BK, NGMPP B24/57, f. 214r2-214r3). For the text and trans-
lation of the passage, see the appendices.
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der.” Another case to be considered is that of someone dying within the
monastic institution who still maintained familial ties — as for instance de-
scribed in the BP. None of the sources are explicit about what should hap-
pen in such a case, but at least in the BP it appears that a Saiva tantric priest
is still to officiate; the family is tasked with sponsoring the rite and organiz-
ing a feast at the monastery.

Nonetheless, not in all sources is simple cremation taught with the stipu-
lation that it can be performed by any initiate. In the material under consid-
eration, we find that in some sources, an dcarya is the officiant even here.
For instance, this is stated explicitly in the SvaSS, the earliest extant source
for Saiva cremation, a text that keeps the boundaries between circles of
ascetics and householders vague. It is also implicit in the SarK, which does
not include a full funerary initiation but mentions a moment in which the
soul is united with that of the officiant and moved through space, a task
appropriate only for an dcarya.' Lastly, the SP also implies that simple
cremation is conducted by an acarya, since it is merely classified as a var-
iation of initiatory cremation with no change of agency indicated."’

'> One might argue that the rules determining who may act as an officiant could equally
well apply to the familial context, albeit with initiatory rank taking precedence over familial
order. For example, for the role of chief mourner, an initiated younger son would be given
preference over an uninitiated older son. However, I find this idea unlikely because the
passage goes on to designate who is responsible for performing the post-mortem offerings
by mapping out the spiritual family relations within the community of initiates. This is
followed by a discussion of the regulations to be observed when in an impure state (see pp.
161ff. below). Since performing post-mortem offerings is closely connected to impurity
observances, this would imply that all such regulations would be observed according to this
grid of familial relations. But the passage goes on to prescribe, in both the SvaSS source text
and the BK/JR, that householders must observe their mundane practices. This imperative
cannot be reconciled with what has just been prescribed, unless we assume that the preced-
ing passage applies only to the monastic context, where members have left their family
relations behind.

1 SarK 26.4ab: citas cittasya samyogad grahanam piirvavad bhavet. See chapter 2 for a
discussion of this passage.

7 The KKD, on the other hand, presents a different picture altogether. Here, all rites are
performed by a Saiva funeral priest and cremation without initiation is not associated with
ascetics, but with the cremation of lower rank initiates. See chapter 3, pp. 113ff.



CREMATION RITUAL 131

2.1. Other people involved in the ritual

There are also a number of practical tasks that are carried out during a fu-
neral procedure, such as preparing and carrying the corpse, and arranging
the site by digging, bringing firewood and piling the pyre. From contempo-
rary accounts of cremation in India we know that such tasks are often car-
ried out by members of professional groups specializing in such services.'
It is not unlikely that this was also the case in the early medieval period.
Unfortunately, the Saiva textual materials under examination here contain
very little information about such details. The following is what we can
infer: in the context of the removal of death impurities caused by contact
with the corpse, the manuals refer explicitly to corpse bearers, with the
stipulation that they must be fellow initiates.” Further, in the JR we find one
instruction for those responsible for washing and adorning the corpse be-
fore the funeral procession, again where the point is made that this be car-
ried out by fellow initiates.’

Other than this, references to other active participants are found only in-
directly in our sources. For instance, in the JR’s section on the building of
the funeral pyre, a switch from active to passive verbal constructions indi-
cates a change of agency.® It would, of course, not be surprising if it were
professionals who undertook such steps and not the officiating priest, as in

! Contemporary anthropological research by Axel Michaels and Jonathan P. Parry has
shown that an entire business has evolved around cremation in India. This is particularly the
case in Varanasi, which is considered one of the holiest places to die. The numerous crema-
tion grounds in this city are crowded with shops offering materials and services for death
ceremonies, and there is even a special class of priests who only act as funerary priests. The
regular profession of these priests is mainly as barbers; through their contact to the dead
they are considered lower in status than other religious officiants. Due to the large number
of such priests, Varanasi has had to develop regulations that allocate work and income by
rotation to various priest lineages in certain cremation grounds. Although this modern evi-
dence does not necessarily reflect practices in the early medieval period, it does suggest how
important cremation rituals may have been. The rites performed today, though claiming to
be based on ancient authorities, have certainly undergone significant changes over the centu-
ries. Nonetheless, there are also many features that are surprisingly close to what is found in
early accounts. See Michaels 1998, pp. 148175 for a general description of Hindu death
rites; see Parry 1994 for descriptions of the Varanasi funeral business.

% See, e.g., IR AP 14 and the passages discussed in section 4.2. in this chapter.

3 JR AP 11. For the text and translation, see the appendices.

* E.g. JR AP 13-14. For the text and translation, see the appendices.
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modern times. The JR also mentions the building of a pavilion around the
funeral site,” an instruction that is evocative of how sites are prepared for
proper initiations and thus a step that would seem to require some specialist
knowledge of the Saiva tantric context. Nonetheless, the question arises
whether such professionals also had to be initiates and trained in Saiva
ritual lore: this is not specified in any of our sources.

3. Ritual procedures: An outline

A feature found in both the Saiva and brahmanical traditions in rites related
to death is the inversion of procedures and ritual gestures: the sacred thread
of the twice-born, usually worn over the left shoulder and under the right
arm, is placed on the right shoulder and under the left arm; the rule that
ritual sites and objects are circumambulated in the auspicious direction, that
is to say clockwise, is reversed around a funeral pyre; during death rites the
sequences of reciting mantras is reversed, as for example the usual order of
reciting the brahmamantras — sadyojata, vamadeva, aghora, tatpurusa and
isana — 1s reversed; and the series of visualizations of the constituents of
the mantra throne are inversed at each level.’ In a funerary initiation, the
purification of the cosmic order also takes place in the reverse order, start-
ing with the purest level of the universe down to the most impure. Especial-
ly in the case of the purification of the cosmos, this reversal does not make
much sense. It seems simply to indicate the inauspicious nature of death.
As soon as the funeral party has taken the ritually purifying bath signalling
the end of the death rites, the sacred thread is returned to its correct posi-

*See p. 138.

6 Cf. Brunner-Lachaux 1977, p. 590, fn. 41. Note that also in the Atimargic ritual ma-
nual of Gargya, the procedure of allocating pavitras to different body parts of Rudra and of
the practitioner, this signifying their symbolic union during initiation, is reversed for a de-
ceased person during the funeral procedure. See Acharya 2010 in reference to verse 22:
Sivasadhakayoh karma diksakale tu niscitam | tatha rudre punah kuryat sadhake tu vipar-
yayam ||. Note that this principle of inversion is also found in the short reference to crema-
tion in the Guhyasiitra of the Ni. See p. 47.
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tion. Analogous to this, the worship of ancestors during sraddha rites is
also performed with the sacred thread worn in the inauspicious direction.’

3.1. Preparation of the corpse before the funeral procession

The SvaSS, Kir and MatP contain no instructions for preparing the corpse
before the funeral procession. This is not surprising, since this step was
likely dependant on local householder practices, that is, regional practices,
and therefore was probably subject to much variation and not suitable to be
included in widely authoritative scriptures. The Kir starts its treatment with
the moment the corpse is carried out of the house, as does the MatP,® which
adds the detail that a dead ascetic should be covered with a shroud. The
only early scripture to provide detailed instructions on this part of the pro-
cedure is the STU.? Here, the officiant is to prepare the corpse'® by washing
it with water mixed with mud empowered by the weapon mantra, smearing
it with the fruit of the emblic myrobalan tree, washing it with Siva water,
smearing ash from its feet to its head, and then clothing it and adorning it
with flowers and perfume. While these instructions are formulated as if the
guru himself is the agent, given that these are general procedures, one
might speculate, as mentioned above, whether these tasks were not carried
out by others, with the role of the guru amounting to ritually empowering
the materials being used with mantras and overseeing the procedure. In any
case, after the corpse has been prepared, it is put on the ground with the feet
to the north and covered with red scented powder, red flowers, cloth and a
sacred thread.

It is somewhat surprising that the SP gives no instructions for any pro-
cedures prior to the description of the funerary procession. Only in a later
passage, after the description of the corpse at the cremation ground, does
the manual provide such prescriptions: the corpse is to be washed with
water mixed with earth and cow dung, then smeared with ashes and a sa-

7 An exception to this is the nandimukhasraddha, which is performed on auspicious oc-
casions such as the birth of a son. See Kane 1991, Vol. IV, pp. 526.

§ MatP 10.70. See p. 79, fn. 122.

? SJU 13.2-4. For the text and translation, see the appendices.

10 As mentioned above, however, it is likely that the officiant had these tasks performed
by others.
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cred thread placed on it. Notable is that a sacred thread is fixed on the
corpse regardless of the caste into which the initiate was born.""

In comparison, the instructions in the JR are more precise and also en-
join that fellow initiates should carry out these tasks. Thus, any of the four
initiate classes, that is, @carya, sadhaka, putraka or samayin, may wash the
deceased and adorn him, regardless of whether the deceased person was an
ascetic or a householder. The corpse is then placed with its toes tied togeth-
er with white thread on the bier for the funeral procession.'

The same steps are found in brahmanical literature. Altogether brahman-
ical texts commonly contain many more instructions for this part of the
ritual, in fact even include procedures for the actual moment of death. For
example, according to the Garudapuranasaroddhara, a later influential text
on death practices and beliefs composed by Naunidhirama (perhaps eight-
eenth century)" containing a great deal of material from the “section about
the departed” (pretakalpa) of the pre-eleventh-century Garudapurana," the
dying person should be placed on the ground, pieces of gold and precious
stones be put on his mouth, eyes and other bodily apertures,” and water
from the sacred river Ganges be presented to him.'® In his last moments, the
dying person should recite some verses of the Bhdgavatapurana, or have
them or the Veda recited into his ear.'” Another common recommendation
is to perform a death bed renunciation in the last moments before a person

'SP 10.22: mytam mrdgomayambhobhil samsnapyoddhilya canayet | dadyad yajiiopavitam
ca pirvavarnanapeksaya ||.

12 JR AP 11-12. For the text and translation, see the appendices.

13 See Buss 2006, pp. 33-35 for an assessment of this date, and Rocher 1986, p. 177.

' See Buss 2006, pp- 28-33 for an assessment of this date, and Rocher 1986, p. 175.

15 See, e.g., Garudapuranasaroddhara 9.21-22: liptabhiimyam atah krtva kharnam ratmam
mukhe ksipet | visnoh padodakam dadydc chalagramasvaripinah || salagramasilatoyam yah
pibed bindumatrakam | sa sarvapapanirmukto vaikunthabhuvanam vrajet ||.

' Ibid. 9.23: tato gangajalam dadyan mahapatakanasanam | sarvatirthakrtasnanadana-
punyaphalapradam ||.

7 1bid. 9.31¢-33: tato bhagavatam kim cic chrnuyan moksadayakam || Slokam
Slokardhapadam va yo 'nte bhagavatam pathet | na tasya punar avrttir brahmalokat kadacana ||
vedopanisadam pathdac chivavisnustavad api  brahmanaksatriyavaisam maranam muk-
tidayakam ||.



CREMATION RITUAL 135

. . . 18 - . .
dies in order to free him from samsara; " in this procedure, sometimes
referred to as aturasamnydsa, “renunciation in sickness”, the body is
smeared with ashes as a sign of this renunciation."

3.2. The funeral procession

In the scriptural sources there is hardly any information regarding the fu-
neral procession itself. The only instructions concern the directions in
which the corpse is to be carried. The Kir® specifies that the corpse is to be
taken out of the house through the door to the south; in the STU?' it is en-
joined that it be carried out in the northeastern direction.

The ritual manuals, on the other hand, do give detailed instructions for
the funerary procession. The SP** describes what appears to be a very elab-
orate procession in which the corpse is carried on a bier with the head fac-
ing south, accompanied by much music and banners; the bier is made of
green canes bound with red cloth, is heavily ornamented with flower gar-
lands and flags, and is referred to as a “ladder leading to heaven” (svarga-
sopana).” This suggests a ladder-type construction of bamboo canes for the
bier, which would reflect also today’s most commonly used form of con-
struction.”* Another term is also used here to refer to the bier, vimana,
which commonly refers to divine aerial chariots and in an ordinary context
usually signifies large carriages for dignitaries. Using this term thus indi-
cates that the deceased initiate is considered to have an extremely high
status. Since Somasambhu, the author, was himself a pontiff of a monastic

'® Ibid. 9.34-35: pranaprayanasamaye kuryad anasamam khaga | dadyad daturasamnydsam
viraktasya dvijanmanah || samnyastam iti yo prayat pranaih kanthagatar api | mrto visnupuram
yati na punar jayate bhuvi ||.

¥ See, e.g., Olivelle, pp. 125-126.

2 Kir 60.2ab. For the text and translation, see the appendices.

21'SJU 13.5a. For the text and translation, see the appendices.

2 SP 10.2-3: kyte haritavamsadyair vestite raktavasasa | puspamalapatakadhye Sarnkhatiir-
yaravakule || vimane svargasopdane samaropya savam nayet | diksitais tulyajatiyair apasavyopa-
vitakaih ||.

> Ibid.

24 See Brunner-Lachaux 1977, p. 576, fn. 7. Two long pieces of bamboo are connected
to each other by five more or less equidistant crossbars; the ends of the two long parallel
bars are used to carry the bier. Brunner-Lachaux suggests that these crossbars literally repre-
sent the steps leading to the seven heavens.
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institution, it is conceivable that when composing these instructions,
Somasambhu had a high-ranking ascetic or a head of a monastery in mind.
The JR,” which also describes a large procession with flags and music,
describes the bier’s construction in the same way and also uses the same
terms. Here, too, the vimana is to be made of bamboo canes and richly dec-
orated with red cloth, banners and flower garlands. Even the same reference
to the crossbars of the ladder-type bier as “steps leading to heaven” is
used. *® Jfidnasiva adds one detail regarding the procession: halfway
through, he prescribes a bali offering consisting of rice balls to appease the
spirits. Such food offerings during funeral processions are commonly found
in brahmanical sources and certainly mirror this established practice,”’ but
are not found in any of the accounts prior to the JR. Lastly, the JR enjoins
that once the funeral procession has arrived at the site where the cremation
is to be performed, the corpse is placed on a purified patch of ground until
the pyre site has been prepared and consecrated.

3.3. The building of the cremation site

Two features of the cremation site are described: (1) the location, and (2)
the construction and layout of the three elements necessary for performing
the cremation: the pit for the sacrificial fire (kunda), the earthen platform
(sthandila) for worshipping Siva, and the pit for the pyre (cita/citi).

3.3.1. The location of the cremation site

Except for the MatP, all of the sources stipulate that the cremation site
must be pure. This means either that it is already pure by reason of certain
attributes, or that it must be transformed by performing a rite of purifica-
tion. Kir 60.3 mentions that the ground for the pyre should be level. MatP
10.70 merely states that the place should be deserted and entered only by
Saiva initiates.”® The only scripture that gives specific injunctions concern-

3 JR AP 12-14. For the text and translation, see the appendices.
% JR AP 12. For the text and translation, see the appendices.
7 See Kane 1991, Vol. 1V, p. 217.

2 MatP 10.70cd: vijanam desam dsadya pracchannam Sivasamskrtaih.
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ing the site’s location is the SJU.” This scripture instructs that the ground
should be situated in the northeast (the direction of Isana),” presumably
referring to the northeast of the village or town, and that the surface of the
ground should be slightly inclined in such a way that water poured onto it
will run off towards the southwest (nirrtiplavanam).

The SP*' adds only that the site should be close to water,”” which is also a
standard requirement in brahmanical sources.” The JR* is a bit more pre-
cise, saying that the location should be on the bank of a sacred river, or at a
sacred site near a lake with a slight incline to the northeast (as in the SJU).

3.3.2. Building the cremation site: Layout and scale

As mentioned above, three elements are needed for a cremation site: the
kunda, a pit in which the Siva fire is laid; the sthandila, a raised earthen
platform or purified area that has been consecrated for Siva worship; and
the pit for the funeral pyre. From a practical point of view, it seems unlike-
ly that the actual digging and piling of wood took place in the presence of
the entire funeral congregation. It may be more reasonable to assume that
such tasks were carried out by professionals before the arrival of the con-
gregation, just as is the case today. However, there is no mention of this in
any of the sources. Indeed, the ritual manuals give the measurements and
layout as if the task of building the site were carried out at this point in the
procedure. The scriptural material is silent on this matter. In any case, once
the site has been prepared, the ground is purified by smearing it either with
cow dung or a mixture of cow dung and water.”

Layout: The scriptural material provides no precise details concerning
the arrangement of the funeral site. According to the Kir,* a funeral pyre is

¥ SJU 13.5. For the text and translation, see the appendices.

30 For metrical reasons SJU 13.5 uses the expression $arikarim asam to refer to the
northeast, which is commonly referred to as the direction of I$ana.

'SP 10.4.

32 SP10.4bcd: dharayec ca jalantike |suvisuddhe mahiprsthe mytam daksinamastakam ||.

33 Towns in India commonly have cremation grounds at a nearby river; this is also where
people from castes considered untouchable reside.

3 JR AP 5. For the text and translation, see the appendices.

* Kir 60.3, SvaSS 22.10, SP 10.7, and JR AP 20.

36 Kir 60.3c—4b. For the text and translation, see the appendices.
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stacked; to its north a raised platform (sthandila) or lotus diagram is pre-
pared as the foundation for the worship site. The kunda for the fire is not
explicitly mentioned, but we may presume that one is to be prepared, and
that this is where the ritual preparation of the fire (vahnikarya, also called
agnikarya) is to be performed.”” According to the SvaSs,*® the fire is to be
laid south of the sthandila. The position of the funeral pyre, however, is not
mentioned. The SJU*’ contains no instructions about the relative positions
of these elements, but does give the measurements for the pyre pit, saying
that it should be four times the length of a forearm, that is, four hastas™ in
length and two in width.

A clearer layout is given in the ritual manuals. The SP* and the JR*
specify the following arrangement: A square kunda is to be dug out and a
ridge built around its top edge. To the northwest of this kunda, the earth
that has just been dug out should be used to form an earthen platform for
the sthandila; this is to be six finger-breadths, that is, six aﬁgulas43 high. To
the south of the kunda, the pit for the pyre is prepared; it should measure
four hastas in length, two hastas in width, and eight angulas in depth. The
JR * gives the additional option that the pit for the pyre may be built to the
southwest of the kunda. The only major difference between the manuals is
that the JR includes the construction of an elaborate temporary pavilion,
called krtantamandapa or avasanakamandapa (i.e. a “death pavilion™), for
enclosing the funeral site. This feature of building a pavilion for the ritual

37 Kir 60.4d. For the text and translation, see the appendices.

¥ SvaSS 22.10cd. For the text and translation, see the appendices.

¥9'SJU 13.6-9. For the text and translation, see the appendices.

" The unit of measure hasta, lit. “hand”, denotes a standardized length representing the
length from the tip of the middle finger to the elbow, in essence the forearm; according to
Monier-Williams (s.v. hasta), in Indian literature this is a standardized length equaling about
18 inches (= 45.72 cm), or 24 angulas (see fn. 43 below).

*'SP 10.5-7ab.

2 JR 16cd—20. For the text and translation, see the appendices.

“ The unit of measure angula, lit. “finger”, usually denotes a finger’s breadth, further
specified in Monier Williams (s.v. angula) as the length of eight barley corns. Based on the
calculations of a hasta (see fn. 40 above), this would amount to one arigula equalling about
0.75 inches (= 1.9 cm).

“ JR AP 16¢d—20. For the text and translation, see the appendices.
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mirrors the procedure for a proper Saiva initiation.* The construction is to
measure nine fastas by nine or seven hastas; it is to have a single exit to
the south.

3.4. Ritual preparations

Once the funeral site has been set up, the guru must ritually prepare himself
and the area and materials involved so they are suitable for worshipping
Siva. Overall, in their basic structure the procedures mirror the general
Saiva rites for preparing Siva worship: the installation of water jars, the
invocation of mantras into the jars to protect and consecrate the site and the
visualization of the throne of mantras. There are, however, two points in
which these procedures differ from the norm. First, as already mentioned,
sequences used in the rituals are inverted. Secondly, the installation of the
water jars is different. The regular preparation of a Saiva site includes the
installation of the Siva water jar (Sivakumbha) in which all of Siva’s man-
tras are installed, of the weapon water jar (astravardhani) in which Siva’s
weapon is installed, and of the jars for the /okapalas (guardians of the di-
rections) together with jars for their respective weapons. In the case of the
funeral site, however, only the weapons are installed. There is no Siva-
kumbha and there are no jars for the lokapalas.*®

A complete set of preparatory rituals is laid out only in the manuals,
with the following sections: (1) the preparation of the guru; (2) the protec-
tion of the Siva site by installing the weapon water jar (astravardhani) and
the weapons of the lokapalas,”’ as well as performing certain ancillary rites

* For instance, SP 129-31a: jignakhadgakarah sthitva nairrtyam udagananah |
ardhyambuparicagavyabhyam samproksya makhamandapam || catuspathantasamskaraih
samskiryad diksanadibhih | viksipya vikirams tatra kuSakiircyopasamharet || tanisadisi
vardhanya asanayopakalpayet |.

% Cf. Brunner-Lachaux 1977 (p. 590, fn. 39). She points out that the Diksadarsa has an
explanation for this. It claims that Siva and the lokapdlas do not need to be protected when
funeral rites are performed since they are already inauspicious. This reasoning seems
strange, and Brunner-Lachaux does not find it convincing. She suggests that the absence of
Siva and the lokapalas may be due to the fact that the need to protect the funeral rite is
emphasised and therefore only the weapons are invoked.

" In the SP the preparation of the vastumandala also takes place prior to the Siva wor-
ship, though the text does not make it clear where this is done. The JR stipulates that it is
done on the ground of the pit for the pyre. Also the SJU seems to combine the creation of a
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of protection; and (3) the installation of the circle of saktis (divine powers)
and the throne of mantras through visualization, followed by the invocation
and worship of Siva. The scriptures allude to these procedures only briefly.
The Kir* and SvaSS® merely give injunctions to perform Siva worship,
but offer no further details, thus implying that the reader is to refer to earli-
er parts of the text. Once again, the STU™ is a little more informative, add-
ing instructions for installing the throne of mantras. However, this proce-
dure is described at a later stage, namely after the preparation of the funeral
pyre, the Siva fire and the corpse. For the sake of comparison, the SJU’s
description will nevertheless be discussed here, although this does not rep-
resent the order as originally intended by the text.

3.4.1. Preparation of the guru and material prior to the sivapija

The preparation procedure for the guru is not explicitly enjoined in the Kir
or the SvasSs; it is only implied by referring to the dcarya as pure, or puri-
fied, signalling that by this point in the ritual the guru has already per-
formed the ancillary purification rites. The SJU does not mention anything
to this effect, but since these rites are obligatory, they are probably consid-
ered implicit in the instructions for preparing the Siva site.

The SP, on the other hand, is more precise. > This manual provides in-
structions for the guru to prepare himself by taking a ritually purifying
bath, after which he is to place the mantras on his own body. He is then to
take the small weapon jar and approach the sthandila from the left while
facing north. There he installs the mantras of Siva on his hands in the re-
verse order; with his Siva hands he then protects himself with the weapon
mantra.”” After this, he is to perform internal worship by summoning the
deity into his heart and making mental offerings.

Siva site, and thus possibly preparing the vastumandala, with the building of the pyre. This
step in the SP will thus be discussed below in the section on constructing the pit for the pyre.

* Kir 60.4. For the text and translation, see the appendices.

4 SvaS$ 22.10. For the text and translation, see the appendices.

0'SJU 13.12-14. For the text and translation, see the appendices.

*''SP 10.7¢-9b.

S2SP 10.7¢c-8: atha snatah krtanydso grhitastraluko guruh || adaksinakramad gatva
sthandilantam udanmukhah | viparitakaranyaso hetimantrena raksitah ||.
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The JR includes a few more details. In addition to the ritual purifying
bath, the guru is also instructed to sip water and venerate the junction of
the day.> Similar to the SP, the guru then approaches the sthandila from
the left with the weapon jar, facing north, but here with the additional spec-
ification that he wear a cloth over his shoulder. Then he sits down next to
the sthandila and performs the preliminary rite of purifying the elements
that constitute his body in order to transform it into a suitable locus for
worship (the bhitasuddhi),”* installs the mantras on himself, and performs
internal worship.

3.4.2. The protection and consecration of the site and the materials for the rite

The following account of the protection and consecration of the site and
the materials for the rite is taken from JR AP 23-29 and SP 10.9-10b;
none of the scriptural sources deals with this topic. Where no specifica-
tion of the source is made, it should be understood that both manuals fol-
low the same procedure.

To protect the site, the astravardhant is empowered with Siva’s weapon
mantra. In the JR this is done by reciting the mantra over the jar seven
times. In the SP, it is mentioned that the mantra is to be recited in silence.”
Next, all of the materials about to be used in the sacrifice are sprinkled with
the water from this jar to make them suitable for the ritual and protect them
from hostile forces. After this, the guru worships himself as Siva. Then, the
throne for the jar is prepared by scattering a mixture of kusa grass, ash and
sesame seeds — substances believed to have apotropaic properties — over the
ritual area. The scattered materials are then swept up into a small pile in the
northeastern corner and the jar is placed upon it. The JR adds further that
before scattering these substances, the officiant should sprinkle the ground

33 JR AP 21-23ab. For the text and translation, see the appendices.

> This is one of the rites preceding the §ivapiija; here the material nature of the body is
eliminated after it has been transformed by means of the purification of the five elements.

% See SP 10.9ab: krtantaryajano maunt mantrayitvastravardhanim. That the officiant is
to mutter the mantra in silence presumably refers to the common distinction of three kinds
of japa (recitation), namely, “vacika (audibly uttered), upamsu (inaudibly uttered) and
manasa (mentally revolved)” (see Kane 1953, pp. 41-46). Here the officiant seems to be
enjoined to perform a japa of the last kind.
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with water from the weapon jar, together with the five products of the
cow.”® Then the so-called pdsupata mantra is installed in the jar. The JR
specifies that this be done with the spout of the astravardhani facing south.
The SP only states that the jar is to be placed to the northeast of the crema-
tion site, but given that this is the direction in which the weapon jar was
earlier installed, it is likely that this is where the installation of the pasupata
mantra is to take place. Next follows the installation of the eight weapons
of the guardians of the directions (lokapala) through the weapon mantra.
The JR specifies that they are to be worshipped in jars that have been
placed in the eight directions, starting with the northeast. The manual fur-
ther explicitly instructs the standard procedure of Saiva rituals of pouring a
stream of water around the site from the weapon jar, which is then put back
in its original position. The weapon mantra is next installed on a mobile
seat, on which the mantra is worshipped. This seat is carried around the
site, while each weapon-Lord is asked to protect the site for the duration of
the ritual.”” Next, kusa grass, ash, and sesame seeds are strewn on top of the
sthandila for protection. After this, the dvarapalas (the guardians of the
gates) are to be worshipped with the weapon mantra and the heart mantra.”®

3.4.4. Installation of the mantra throne, and the invocation and worship of Siva®

Of the various scriptural sources, only the STU® refers to the installation of
the throne. It enjoins performing, in the reverse order, a series of visualiza-
tions of the four lordly powers of Ananta, which are the four qualities of

%6 This refers to the paiicagavya, consisting of milk, coagulated or sour milk, butter, as
well as the liquid and solid excreta of the cow.

7 JR AP 27-28. For the text and translation, see the appendices.

% JR AP 29cd seems to indicate the worship of other figures in addition to the
dvarapalas (i.e. dvarapaladi, “the guardian of the directions etc.”), but it is not clear who:
astrena dvarapaladin hrda sampiijya piarvavat. 1f pirvavat, “as before”, refers to the wor-
ship of the weapons of the guardians, it could be the guardians who are being indicated. But
this would be surprising, since there was no mention of the dvarapalas being worshipped
earlier in this section.

% An outline of the invocation of Siva can be found in Davis 1991, pp- 122-134. Fur-
ther, a clear account of the visualisation of the throne is provided in Goodall et al. 2005,
which contains an edition of and detailed notes on the Paricavaranastava of Aghorasiva, a
12™-century work on the visualization of Sadasiva and his throne for Saiva worship.

80'SJU 13.12b. For the text and translation, see the appendices.
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the intellect (buddhiguna) and consitute the four feet of the throne, that is,
aisvarya, vairagya, jiiana and dharma. Once the throne has been installed
and Siva invoked onto it, the guru is instructed to install the five brahma-
mantras onto his own body, and then to pour oblations for Siva and the
Siva throne into the fire. This is followed by the offerings of welcome to-
gether with scented powders, flowers and the sacred thread.

The SP also alludes briefly to these steps for installing the throne by
visualization to be performed at this point, namely, the installation of the
throne with its corners starting with aisvarya, with the added note that this
should be done on a lotus diagram on the sthandila.® Then the circle of
Saktis is installed by visualizing them consecutively, again in the reverse
direction, beginning with Manonmani® and ending with Vama. After this,
sesame seeds and ash are scattered around. At this point, Siva and his ancil-
laries (bhogangas)® are invoked on the site, where they are worshipped.

The procedure enjoined in the JR* is similar, although it is more pre-
cise. First, the Saktis, here starting with Adharasakti, are installed on a lotus
that has been drawn with seeds, rice and coloured powder, or alternatively
in a richly decorated jar filled with seven kinds of grain. Then Ananta’s
lotus throne is installed, with the following items: the four feet of the
throne, again starting with aisvarya; the four cross struts of the throne start-
ing with anaisvarya (i.e. the opposite of the four qualities of the intellect);
the two coverings; the lotus, with Manonmant at the centre on the pericarp
and around it on the filaments, the circle of Saktis, starting with Sarva-
bhiitadamant and ending with Vama (i.e. the reverse direction); and the seat
with the three circuits, in the reverse order, starting with the fire, then the
moon, and finally the sun. Onto the sun he is then to invoke the two divine
bodies, Stksmamiirti and Vidyadeha, and install the kalds one by one, in
the reverse order starting with Nivrtti and beginning at the feet of the deity.
Then the officiant is to invoke Siva together with all his parts, starting with
the weapons,” and install him on the throne by reciting the root mantra.*

'SP 10.17.

82 Davis 1991, p- 125, refers to Manonmani as “the undifferentiated Sakti of Sadasiva”.

83 The bhogangas are the series of mantras envisaged as constituting Siva’s body.

6 JR AP 30-36. For the text and translation, see the appendices.

55 Again, starting the installation of the members of Siva with the weapons indicates that
this installation is in the reverse order, since the weapons are usually the last entity to be
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Offerings of welcome and worship are presented to the deity with declara-
tions of welcome, followed by the worship of Siva’s bhogangas in the re-
verse order. Then the officiant is to recite the root mantra and offer it to
Siva.

3.5. The Siva fire (agnikarya), the vastumandala and the funeral pyre
(cita/citi)

The rites for preparing the Siva fire (agnikarya), the vastumandala (the
drawing on the bottom of the pyre) and the funeral pyre are outlined in the
ritual manuals and briefly alluded to in the SJU. However, each of these
sources presents a different arrangement. Since the JR has the most detailed
account, here the rites will be presented in the order as found there: (1) the
preparation and starting of the fire, (2) the preparation of the vastumandala,
and (3) the building of the pit for the pyre.

3.5.1. Preparation and starting of the fire

In each of the sources that mention this stage, the preparation of the Siva
fire is enjoined at a different point of the ritual procedure. According to the
SPY this is to be done after the preparation of the site and the worship of
Siva; in the JR®® it is to be done after the worship but before the preparation
of the site; and in the SJU,” after the preparation of the site but prior to the
worship. The only timing shared by these sources is that the fire is to be
prepared before the pyre is piled up.

visualized. See also Brunner-Lachaux 1977, p. 593, where the commentary of Trilocana is
cited: sivam avahyastradibhis sakaltkrtya bhogangani prapiijayet.

66 Through the method referred to as uccarana (see also s.v. uccdara, uccarana in
TAK 1), which denotes the repeated recitation of the mantra after the visualization of Siva
has been completed, the divine energy of Siva is made to rise to the top of the body. This
upwards movement is also implied in the term uccarana itself, derived from the causative of
the verbal root uccar-, “to move upwards”.

¢7SP 10.18-19.

6 JR AP 37-38ab. For the text and translation, see the appendices.

9 SJU 13.9. For the text and translation, see the appendices.
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The ritual applied here is outlined similarly in all three sources. Accord-
ing to the JR,” the fire that has been brought to the funeral site from the
house of the deceased, for example in the form of coals, is taken around the
cremation site in the reverse direction (i.e. anti-clockwise) and then placed
in the fire pit. There the fire is ritually transformed into a Siva fire with a
procedure generally referred to as agnikarya,”" which consists of rites of
giving birth to Agni and invoking Siva, but these are not explained here in
detail. Once the fire has been consecrated, oblations to gratify Siva are
poured into it, ending with a full oblation (piirpahuti).”” Similarly, though
with a bit less detail, the SP” instructs the guru to throw the materials
needed for the fire into the fire pit to the south of the sthandila, where he is
to produce the Siva fire. Then he worships Siva in the centre of the fire
with oblations, ending with a full oblation, as in the JR. The sju™ enjoins
only that the officiant is to produce the fire according to the rules, and to
strew darbha grass around it in the reverse direction while muttering the
weapon mantra. A series of oblations is then to be offered into the fire.
After this, the sruc and sruva ritual ladles owned by the deceased person
are put on the corpse so that they can later be burnt together with it.

3.5.2. Preparation of the vastumandala

A vastumandala is a diagram drawn at the bottom of any construction,
whether a house, a temple or, as in the present case, a funeral pyre. Various

0 JR AP 37-38ab. For the text and translation, see the appendices.

"' The series of rituals to be performed for producing a Siva fire are described in the SP
(edited and translated by Brunner 1963, pp. 240-256).

2 Ordinary oblations involve offering clarified butter from the little ladle (sruva). The
purnahuti, “the full oblation” is the final oblation within a series of oblations. According to
SP 4.52¢-57 the officiant uses both ladles for this oblation, as opposed to the single ladle
that is used for ordinary oblations. He is to stand up and place the sruc and sruva on top of
each other, place a flower at the tip, press the end of the sacrificial ladle against his navel,
and fixing his gaze on the tip of the ladles, visualize the karana deities leaving one by one.
Then, steadily placing the end of the ladles on his left side and reciting the milamantra
followed by the term “vausar”, he pours the oblation into the fire. See also s.v. parpahuti in
TAK 3.

3 'SP 10.18-19: vikirya tilabhasmadi sangam sampijya Saikaram | praksipya daksine
kunde janayet prag ivanalam || hrdy agneh pijayitvesam hutva piarnavasanakam | apra-
daksinam agnyadikonesu nikhanet kramat ||.

™ SJU 13.9. For the text and translation, see the appendices.
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deities are installed in this diagram as guardians of the site.” The procedure
of preparing the vastumandala is given here according to JR AP 38cd—43ab
and SP 10.10d-15. It is not found in the scriptural sources. The JR has two
additional specifications at the beginning of the account, namely that the
vastumandala at the site for the funeral pyre is called vetdla,” and that
before tracing the mandala the guru must worship the vastupurusa, that is,
“the man of the site” who is believed to inhabit the space.”” Both manuals
then enjoin the division of the area into twenty-five equal segments onto
which bamboo canes and strings are placed, although neither text gives
instructions on how these are to be arranged. Then the vastudevatas, “the
deities of the site”, are installed by being invoked together with the element
with which each is associated in segments filled with coloured powder.”
The order is as follows:

centre: five segments — Brahma with the earth; yellow powder
southwest: four segments — Visnu with water; white powder
southeast: four segments — Rudra with fire; red powder
northwest: four segments — I§vara with the wind; black powder
northeast: four segments — Sadasiva with the ether; white powder
east: one segment — Indra; yellow powder

south: one segment — Yama; black powder

west: one segment — Varuna; white powder

north: one segment — Kubera; red powder

7> Cf. Brunner 1998, pp. xxxv—xxxviii for vastumandalas in general. For diagrams of the
citavastumandala, see Brunner 1977, P1. XVII and P1. X VIII.

" See JR AP 39b. Also Nirmalamani refers to the citavastumandala as vetala in his
commentary on the KKD. See Brunner 1977, p. 585 [l1a]: paficavimsat padam yac ca
vetalakhyam citau matam.

7 See also the Siddhantasekhara in Brunner 1977, p. 585 [12b], which provides a myth
about why the vastupurusa is tied to the ritual site.

78 Unlike the JR, the SP does not explicitly mention the colour coding. However, a com-
parison with the colours associated with the various deities in SP 3.18-27 shows that they
are based on the same scheme.
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Sadasiva Sadasiva Indra
& the ether & the ether
white white yellow
Sadasiva Sadasiva Brahma
& the ether & the ether & the earth
white white yellow
Brahma Brahma Brahma
& the earth & the earth & the earth
yellow yellow yellow
Brahma Visnu Visnu
& the earth & water & water
yellow white white
Visnu Visnu
Varuna o o
white & W?ter & w?ter
white white

Fig. 2: Vastumandala, with the east at the top

It is specified that all of the mantras for invoking the deities are to include
their proper names and end in namah.” The JR adds an extra mantra before
each,” in which the officiant is to venerate the corresponding element.
After they have all been installed, bali offerings are presented to each.®
According to the SP¥ this is done with the same mantra, only using the
new ending of svaha. The JR further specifies that welcome offerings are to
be given at the end of this sequence.™

3.5.3. Building the pyre

The SJU (13.7¢—8) and JR (AP 43c—44) enjoin a rite before the pyre is
piled up that is not mentioned anywhere else. At the bottom of the pyre

™ According to SP 10.15, the mantras recited for the guardians of the cardinal directions
(including the centre as a direction) are: om ham vastvadhipataye brahmane namah. om ham
visnave namah. om ham rudraya namah. om ham isvaraya namah. om ham sadasivaya
namah.

8 JR AP 42. For the text and translation, see the appendices.

8! These are food offerings of balls based on rice. JR AP 42cd specifies that the bali of-
fering be made of boiled rice and lentils, and anointed with ghee.

*2SP 10.15¢d.

8 JR AP 43ab. For the text and translation, see the appendices.
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(presumably on top of the vastumandala), a square of yellow powder is to
be drawn within a triangle of red powder. According to the JR, this diagram
is for worshipping Brahma within the square and Kalagni within the trian-
gle, the latter being Rudra as the embodiment of the fire that consumes the
world at the end of this eon.

According to all of the examined sources, four pegs (kila) empowered
with the weapon mantra are to be inserted at the corners of the intermediate
directions, starting with the southeast (i.e. in the reverse direction). A red
thread is then tied around the outside of these pegs to enclose the area of
the pyre. The SJTU* adds that this is to be done in the reverse direction
while reciting the armour mantra, suggesting a protective purpose for the
thread.” The pit is then filled with firewood considered suitable for a sacri-
fice, such as sandalwood, and covered with a cloth. According to the SP,86
this cloth should be spread across with its inside out; the JRY specifies that
its fringe be at the south end. The SJU, which as mentioned above has a
different order than all the other sources, requires the pit for the pyre to be
prepared at an earlier stage. The pyre itself is to be erected later, after the
corpse has been prepared and the Siva worship is complete.

Finally, sesame seeds and various substances are strewn over the pyre —
according to the SP, kusa grass and flowers, according to the JR, ash and
darbha grass. The latter text gives the further specification that these sub-
stances are to be strewn from left to right, after which the deities of the
funeral pyre are to be worshipped and gratified.

3.6. The preparation of the corpse at the site

All of the available sources give similar information about the final proce-
dures for preparing the corpse before the deceased person’s soul receives

8 SJU 13.7ab. For the text and translation, see the appendices.

% For sealing off the area from evil forces, applying the armour (kavaca) mantra togeth-
er with this thread is appropriate, since, as its name indicates, this mantra is commonly used
for protection and enclosure (see Brunner 1963, p. xxxvi). Cf. also the Diksadarsa (cited in
Brunner 1979, p. 581 [6a]), where the Kalottara is cited: ardhvamiilan adhograsthan as-
tralabdhan sakrt sakrt || paficarangitasiitrena kavacena ca vestayet.

SP 10.21.

%7 JR AP 74ab. For the text and translation, see the appendices.
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the rite of initiation.*® First the corpse is to be washed with purificatory
substances. For this, the SP specifies water mixed with earth and cow dung,
the JR, water mixed with mud and paricagavya (the five products of the
cow). The SvaSS seems to require that the corpse first be rubbed with mud,
ash and cow dung, and then washed with water. After having been washed,
the corpse is smeared with ashes according to all of the sources except the
SJU, which omits this detail. Smearing with ashes suggests that upon the
death of a householder initiate, the corpse is treated as that of an ascetic.

The corpse is then brought to the place for the initiation ritual. In the
case of the Kir,*” SP,” and JR,” this is next to the pyre; in the STU* this is
on top of the pyre. The JR further specifies that the corpse be placed to the
south of the fire pit, on the “seat of om”, with the head to the south and the
feet to the north. The SvaSS® enjoins that the corpse be placed directly on
the pyre, as in the SJU, but in this case the pyre is ignited with no initiation
rite being conducted.

Once the corpse has been put in this place, certain attributes are laid on
top of it. However, most of the sources do not specify the number or identi-
ty of these attributes. The Kir specifically mentions a loincloth, and the
manuals add that a sacred thread should be placed on the corpse, regardless
of the deceased person’s previous caste (jati).”* Other attributes, left un-
specified, might be the ritual implements of the deceased such as the fire
sacrifice ladles (sruc and sruva), since in the brahmanical tradition these
are always incinerated together with the corpse. Even though the SJU does
not specifically mention any attributes, it does mention placing the ritual
ladles onto the corpse in the context of its preparation and purification, as

8 Or in the case of the SvaSS (10-12ab), before the final visualisation of Siva in the
corpse before its incineration. These instructions are found in Kir 60.5—7a, SvaSS 22.10—
12b, SJU 13.10-11b, SP 10.22 and JR AP 48c—49b.

¥ Kir 60.6. For the text and translation, see the appendices.

% Changing the position of the corpse is not explicitly enjoined in the SP, but we know
from the instructions in 10.31bcd that the corpse is lifted onto the pyre only after the initia-
tion ritual: Savam daksinamastakam | citam uttanam aropya vidadhita sadindhanaih ||.

' JR AP 49. For the text and translation, see the appendices.

%2'SJU 13.16. For the text and translation, see the appendices.

% SvaSS 22.11. For the text and translation, see the appendices.

% Note that such a statement is rather radical in terms of transgressing the inter-caste
boundaries set out by the brahmanical tradition.
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noted above. It is noteworthy that the SvaSS does not explicitly mention
placing any attributes on the corpse.

The scriptural material adds that the corpse is to be sprinkled with vari-
ous substances. The Kir has the corpse sprinkled with Siva water, as does
the SvaSS, which adds the dusting of the corpse with ash. The SJU has the
corpse sprinkled with clarified butter from the feet to the head.

3.7. The funerary initiation of the dead

Amongst the scriptural sources, the funerary initiation of the deceased per-
son’s soul is briefly enjoined in Kir 22.7-12b and SJU 13.17-18. It is out-
lined more elaborately in the manuals, namely in SP 10.23-30 and JR AP
50-61. In all cases, the soul is visualized and invoked into the heart of the
corpse, whereupon the sequences of the initiation ritual are performed.
These mirror the rites of a proper initiation ritual, with the difference that in
this case all of the karma of the soul is eliminated, including the so-called
prarabdha karman that fuelled the individual’s present life and were left
intact during the proper initiation ritual when alive.” The purpose of funer-
ary initiation is the same in all the sources, but its execution differs accord-
ing to the various accounts, especially regarding the cosmic units used for
the gradual purification of the soul. The respective sources divide these into
the five cosmic levels (kald), into the levels of reality (tattva®) or into the
range of letters of the alphabet as conceptualized in eight groups (varga).
Since they are different in this regard, the following provides a basic out-
line of the ritual stages in the individual sources.

Kirana 22.7-12b. The guru sprinkles the corpse with Siva water and
visualizes Siva in its heart in his transcendental form (kevala). In the centre
of the heart, he visualizes the deceased person’s soul in the form of a pure
and subtle point of light. He then transforms the soul into Sakalasiva, that
is, Siva with all his attributes. This procedure is not explained in detail, but
is to be understood from an earlier passage. In this scripture the levels of
the universe are perceived as the alphabet grouped into eight phonetic cate-
gories (varga), i.e. vowels, velars, palatals, retroflexers, dentals, labials,

» See p. 24.
% On the evolution of the fatfva system, see Goodall 2015c.
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semi-vowels, sibilants and the aspirate “h”. The guru visualizes these levels
of reality, lifts them out of the soul and installs each of them in the fire,
where he performs the expiation of all karmas at each level. At the end, he
liberates the soul by fusing it with his own and leading it to union with the
Sivamantra.

Sarvajiianottara 13.17-18. The SJU enjoins the funerary initiation in
very general terms and in only two verses. First, the guru should meditate
on the central channel of the corpse and enter the heart of the deceased with
his own consciousness. He then installs the different cosmic levels in the
form of the various tattvas into the corpse, starting with the feet, and then is
to cut them out one by one to take them to the fire and burn them for purifi-
cation. At the end, the guru fuses his soul with that of the deceased and
unites it with Siva. The precise procedures are presumably to be inferred
from the initiation rite proper. Note that the brevity of this description is in
stark contrast to the long and detailed treatment for a mrtadiksa in the
SJU’s chapter 12.”

Somasambhupaddhati 10.23-30.”° The guru captures the deceased per-
son’s soul (jiva) with the mahdjalaprayoga, “the great net method”,
through which the great net mantra (mahdjalamantra) is envisaged as act-
ing as a net in which the soul can be captured during its recitation (“om
hitm haum ham ham hiim veneration to the soul of X”). He then places the
soul in the corpse. He continues by installing the following entities: In the
corpse he installs the vidyadeha (the body of mantras). Then he installs the
five cosmic levels called kalas on the head, face, heart, navel and feet, re-
spectively, starting with the highest, which is called Santyatita. After this,
three additional elements are placed into the corpse, namely, the level of

7 See pp. 671f.

% SP 10.23-30: athatra dharanasuddhe gandhapuspadipijite | mahajalaprayogena
jivam ddaya vinyaset || om him ham ham ham him amukatmane namah | vidyadeham ca
taddehe mastake vadane hrdi | nabhav adhahsarire ca Santyatitaditah kalah || vidyatattvam
ca vinyasya Sakticakram tatha Sivam | caitanyasannidhanaya miilena juhuyac chatam ||
nivrttyadi samadaya yugapad va kramena va | agnau samyojya sampiijya sivadyavahanadi-
kam || krtva tadanavislesau jivasyakarsandadikam | karmatmastham ca tatrastham diksavat
sarvam dcaret || janmadhikarabhogam ca layam srotovisodhanam | niskrtim ca tirodhanam
pasoh pasavimocanam || mardanam varulikaram pasadahadikam kriyam | karanavahanam
tadvad adhikarasamarpanam || atmoddharanakarmadi krtva gunavivarjite | yojayed
bhavanatite sive caitanyam avyaye ||.
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reality vidya (vidyatattva),” the circle of Saktis, and finally Siva. Next, a
hundred oblations are offered with the root mantra in order to ensure the
presence of the soul. Next, the guru performs the expiation for each of the
kalas by taking them either simultaneously or consecutively and installing
them in the fire, where they receive oblations. Then the deities that preside
over each level of reality are invoked. After this the guru performs a rite
called the tadana, “beating”, in which the kalas are activated by tapping
them with mantras and subsequently separated. Next, the soul is installed in
the karmatman, “the identity [as circumscribed] by action”, that is, the
soul’s manifestation in a form in which all the karmas can be expiated. The
soul is thus visualized as going through all of the transformative rituals,
starting with its conception on the respective cosmic level, and subsequent-
ly experiencing the fruition of all past, present and future actions, which are
then excised from the soul and placed in the fire for destruction. At the end
of the ritual, the soul is united with Siva’s consciousness.

Jianaratnavalt Antyestiprakarana 50-61. Here the procedure is very
similar to that of the SP. The corpse is first transformed into the mantras of
Siva, with the soul being placed in the corpse’s heart after having been
captured by the guru with the great net mantra. Then the guru installs the
same series of divine entities in the corpse as in the SP, starting with the
vidyadeha. After this he is to gratify the channels of vital energy running
across the body (nadr)'® in the fire. He is then to take the kalds one by one,
starting with Nivrtti, employing the same series of rites as just seen in the
SP for activating the respective kalda, starting with tapping (tadana)"" and
then worshipping them. Then, the guru is to tap the soul, merge with it, and
introduce it into all the incarnations at all levels, starting with Nivrtti just as
in the regular diksa. He then performs the rites of conception, birth, the
experiences, the bestowing of capacity/consecration,'® dissolution, purifi-

% The placing of the vidyatattva seems particular to the SP. Brunner-Lachaux notes that
the commentator Trilocana states that the vidyatattva, considered the highest reality level of
the impure universe, is invoked so that the soul manifests on the corpse.

19 Cf. Brunner-Lachaux 1977, p- 599, 25a.

101 See the table listing the series of rites in Brunner-Lachaux 1977, plate 1, and p. 261,
fn. 226.

192 This is the act of equipping the soul with the instruments for experience, i.e., in par-
ticular, the place, time, length of life and condition (or place of its birth). See SP 3 Nir-
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cation of the streams, purification of the tattvas, expiation, the suppression
of the power of impurity, the cessation of all past karma, with the addition
of the remaining present karma that needed to be experienced (prarabdha
karman), the cutting of the thread with the Siva weapon mantra, the burn-
ing of it, and the imparting of the payment (Sulka) for all karanadevatas
beginning with Brahma. At the end, the guru is to extract the consciousness
again and unite it with Siva at the dvadasanta meditative level, envisaged
as situated in a twelve-finger wide space above the head, through the yogic
method called visuvat.103 However, at the same time the text stresses that
there are various methods for uniting the soul with Siva and that the guru
should follow the practice of his teacher in this matter.

3.8. Lighting the funeral pyre

In the original brahmanical context, the lighting of the funeral pyre and the
ritual actions immediately following it are, as discussed above, carried out
by the chief mourner rather than the funeral priest.'” In our early sources
the guru features as the agent of these procedures. The SJU'® has the short-
est instructions regarding the lighting of the funeral pyre. In its treatment,
the corpse, as mentioned above, is to be placed on top of the pyre already
before the initiation ritual. The guru is to light the funeral pyre while cir-
cumambulating it in the counter-clockwise direction. After this, he under-
takes the dgneyi dharana (the fire meditation) while reciting the weapon
mantra. He is then to go around the funeral site reciting the same and pour-
ing an uninterrupted stream of water from the jar that was empowered with
the aghoramantra and weapon mantras. The basic elements outlined here
are found in all of the other sources, but here they are more elaborate. It is

vanadiksavidhi 102: Sirasa janma kurvita yugapatsarvadehinam | tathaiva bhavayed esam
adhikaram sikhanunda. See also Brunner-Lachaux 1977, p. 268, fn. 246.

1% The visuvat method is a technical term from Saiva yoga that signifies the fusion of
the guru’s soul with that of the candidate through the in- and out-breaths, with the guru’s
out-breath usually timed together with the in-breath of the candidate (Brunner-Lachaux
discusses seven kinds of visuvats in a long note in the diksa section of the SP [Brunner-
Lachaux 1977, pp. 358-362, fn. 412].) Through this the guru can enter the candidate’s body.
As this is obviously impossible in the case of someone who is dead, in this context, it must
refer to the fusion of the guru’s and the deceased person’s soul.

1% See p- 124.

19 SJU 13.19-20. For the text and translation, see the appendices.
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also added that the corpse is to be placed on the funeral pyre. In the Kir,'®
the officiant first scatters some kusa grass on top of the pyre while reciting
the weapon mantra, and then while reciting the iSanamantra places the
corpse on the pyre with its head to the south. Then sandalwood, agarwood,
camphor, sesame seeds and milk are strewn on top of the pyre before the
fire is lit using appropriate woods. As in the SJU, the guru is then to carry
the weapon jar around the site, with the additional instruction that he should
start his round in the east and that he should throw the jar down from his
shoulder at the end. This is a standard feature in brahmanical sources.

The manuals SP and JR'” follow a similar procedure in the beginning,
namely that the corpse is placed on the pyre and covered with firewood.
The JR adds two details, namely that a cloth be placed over the corpse and
that the guru is now to install Siva in the fire. Then the funeral pyre is lit.
According to the SP, this is to be done beginning in the west with fire from
the centre of the fire pit. According to the JR, the guru should be facing
north and should light the pyre from the south. Next, a full oblation
(pitrnahuti)'® is to be poured onto the head of the corpse, in the JR starting
from the head. The corpse is offered into the fire while reciting the follow-
ing special mantra: om tvam agne daksinah kalah kalenaivopapaditam |
grhana mantrasampiitam Savyam enam mahdahutim ||, “Om, O Agni, you
are the south, you are death, accept this great oblation of the corpse which
is the product of time alone and has been purified by mantras.”'” After
this, the deceased person’s sacrificial ladles sruc and sruva are placed on
the burning pyre, facing downwards. The JR now prescribes the dismissal
of Siva in the fire, to be done while uttering the weapon mantra. Finally, as
above, the guru takes up the weapon jar, places it on his left shoulder (ac-
cording to the JR), and walks around the pyre in the counter-clockwise direc-
tion pouring a stream of water behind him from the jar. When he reaches the
northeast corner again, he puts the weapon jar back in its original place.

1% Kir 60.12—14. For the text and translation, see the appendices.

197.SP 10.31b-35; JR AP 62—67b. For the text and translation, see the appendices.

198 See p. 145, fn. 72.

1% This mantra is found for the first time in the SvaSS 22.13c¢d in a reduced form
(pratigrhnisva bhagavan savyam enam mahdhutim); it was incorporated into the BK
through this source; it is found in the manuals in this more elaborate form, e.g. SP 10.33 and
JR AP 64c—65b.
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3.9. Departure from the cremation grounds and the purificatory rites
at the waterside

At the end of the cremation, all of the sources instruct the guru to go to the
waterside close to the cremation grounds. The Kir''°seems to indicate that
before going to the waterside, the officiant should wait at the funeral site
until the corpse has been reduced to ashes. The SP''! and JR'"specify that
the officiant should proceed without looking back at the funeral pyre. The
JR specifies further that the guru is to be accompanied by the relatives of
the deceased, who should wait at the waterside until the skull of the corpse
has burst. Then the guru takes a ritually purifying bath; where the relatives
are mentioned, they presumably are to do the same. The manuals add at this
point that this is the last action to take place with the sacred thread on the
left shoulder, that is, in the inauspicious direction. After this bath, the guru
returns the sacred thread to its usual position on the right shoulder, signal-
ling the end of the inauspicious rites. The JR specifies that after having
returned the sacred thread to its original position, the guru should perform
the purificatory rite of sipping water (dcamana). According to the manuals,
blades of darbha grass are then to be placed on the ground. The JR speci-
fies that they are to be laid out with their tips to the south. After this, offer-
ings of water to the deceased person’s soul (udakakriyd) are made. The
Kir'"” adds that one should do this with three handfuls of water (aijali), the
water being mixed with diirva grass and rice corns. In a similar fashion, the
manuals prescribe three handfuls of water being offered to I$a, Sadasiva,
and Santa while their respective mantras are pronounced.'* The water of-
ferings to these manifestations of Siva signify the increasingly potent godly
identities the deceased person’s soul is believed to gradually assume, and

"9 Kir 60.15. For the text and translation, see the appendices.

"1 SP 36-38a: tato jalantikam gatva pascad anavalokayan | snatva prastirya saddarbhan
apasavyam vidhaya ca || om ham suddhatman iso bhava svadha | om ham suddhatman sadasi-
vo bhava svadha | om ham Suddhatman santo bhava svadha | iti nivapanjalitrayam dadyat |
desiko bahuripasya punah snatva satam japet | dvigunam skandhadataras tato yayan
nijasramam || tatra devarcanam kuryat tam uddisya tapasvinam |.

"2 JR AP 67¢—71b. For the text and translation, see the appendices.

'3 Kir 60.16. For the text and translation, see the appendices.

1% Cf. JR between verse 69 and 70. For the text and translation, see the appendices.
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through which it is subsequently worshipped in the rites of post-mortem
ancestor worship.'”

After this, all of the sources except the SJU prescribe further purificato-
ry rites that involve repeating a mantra for a certain amount of time in order
to cleanse the impurity that has come about by performing rites related to a
corpse and the soul of a dead person. The most common mantra for this
purpose is the aghoramantra.''®

Finally, the SP'" and JR''"® prescribe that the guru is to return to his
hermitage and perform Saiva worship, which the SP tells us should be done
on behalf of the deceased ascetic. In the early scriptural material there is no

mention of such rites.

3.10. The gathering and disposing of the bones

The procedure of gathering and disposing of the bones is not mentioned in
any of the early Saiddhantika scriptures. In the ritual manuals it is alluded
to only briefly.""” According to the SP, the bones are to be collected on
either the first or the third day; they are put into a vessel filled with milk or
water that is then to be placed on top of a wooden tripod. The JR seems to
give two options: the first is to throw the bones into a body of sacred water,
either on the day of the cremation or the third day thereafter. The second is
similar to the instructions in the SP, namely that the bones are to be collect-
ed and put into a jar filled with milk. This jar is then to be placed on a sa-
cred mountain or some other sacred ground, or thrown into a body of sa-
cred water. The JR continues with instructions for purifying the officiant
after having collected the bones, giving prescriptions for performing a puri-
fying bath, sipping water, and touching ghee and fire. After this he is to
place mantras on his body, bathe again and crush white mustard seeds.

15 See chapter 5.

16 For a more detailed description of the regulations concerning death pollution, see be-
low, pp. 161ff.

7 See fn. 111 above.

'8 JR AP 71ab. For the text and translation, see the appendices.

'SP 10.38¢-39; JR AP 71¢-73.



CREMATION RITUAL 157

4. Death pollution

The immediate effect of a person’s death on the community around him is
related to the impurity the death is believed to cause in those connected to
him. The focus shifts from the deceased to mourners, for whom this impuri-
ty has consequences regarding their social and religious status, if only for a
limited period of time. The concept of impurity is deeply rooted in the
brahmanical belief system, the context in which it was originally con-
ceived. Since Saivas consider themselves spiritually transcended out of this
system, from a strictly Saiva point of view, impurity, defined as it is as part
of a mundane, brahmanical setting, should have no effect on a Saiva initi-
ate. While this notion of an initiate’s immunity to mundane impurities is
occasionally expressed, we find plenty of injunctions that reveal how such
concerns nevertheless still existed and continued to be regulated through
religious practices. Not only do all the manuals contain sections on repara-
tory rites (prayascitta), but even entire digests dedicated to this topic were
composed, such as the two works of the same name Prayascittasamuccaya
(“The collection of reparatory rites”), written respectively by Trilocana and
Hrdayasiva.'® These sources also show concern for caste-related impurity
regulations, which doctrinally contradict the fundamental Saiva premise
that Saiva initiation transcends brahmanical socio-religious structures so
that all initiates are equal and spiritually superior, regardless of caste status.
Strictly seen, such reparatory rites thus function according to the very prin-
ciples the Saivas rejected.'' The sphere of death impurity is no exception
to this.

4.1. Death pollution in the brahmanical context: A brief overview

In order to contextualize the Saiva injunctions regarding impurity, a brief
overview of the brahmanical context is needed. Concerns about purity are
ubiquitous in brahmanical religious literature and intrinsic to brahmanical
ritual life, operating in almost all ritual and social activities. Impurity is

12 Trilocana’s Prayascittasamuccaya has been edited and translated by R. Sathyana-
rayanan, who also includes a transcription of Hrdayasiva’s Prayascittasamuccaya. See
Sathyanarayanan 2015.

2l See Goodall’s introduction to Sathyanarayan 2015.



158 LIBERATING THE LIBERATED

believed to arise either through contact with people or substances consid-
ered impure, or because of events that give rise to impurity, principally the
occasions of birth and death.'” In the case of pollution caused by death,
two aspects are relevant: first, contact with the corpse, considered highly
impure, and secondly, the event of death itself and the mourner’s relation-
ship to the deceased that connects the two. The regulations in place for
removing death pollution will be examined here according to these two
aspects. This distinction is not formally drawn in brahmanical literature,
and regulations concerning the former are also applicable to the latter. But
examining them based on these categories is useful with regard to the Saiva
materials, in which the two aspects do receive different treatments.

First, there are purificatory acts that must be performed immediately af-
ter the funerary rites and that are intended to counteract the impurity con-
tracted through direct physical contact with the corpse or being near it. This
concept closely follows the literal translation of one of the terms used to

122 Whereas it is easy to understand how purity can be lost through physical contact with
the impure, it is less obvious how an event in itself can cause impurity in people. The meta-
physics behind the arising of impurity and its ontological status are vague throughout the
literature, which revolves rather around the imperative to remove this pollution. Kane (1953,
p.- 270) mentions a passage by Harita on this matter (the original of which I have unfortu-
nately been unable to locate), translating it as “the family incurs death impurity because by
the death the family feels overwhelmed (or frustrated), while when a new life appears the
family increases and there is gratification or joy.” This would imply that the extreme degree
of emotions felt on such occasions leads to a vulnerability that allows impurity to arise.
Along the same lines, Michaels (1998, p. 155) and Olivelle (1998, pp. 211-212) approach
the topic from a sociological angle and explain that death and birth cause such a change and
disruption to the regulated life of a family, its purity is affected. All of these ideas seem to
be, however, rather weak theoretical explanations, given how great the impact of impurity is
on a ritualist’s life.

One emic attempt to provide an ontological explanation of the nature of impurity, which
has also been adopted in later sources, was made by Vijiianesvara in his commentary on
Y3jS 3.1, where he defines impurity (asauca) as purusagatah kascanatisayah, “some posi-
tive entity that attaches itself to a person”, rather than as a figurative expression that signals
a person’s temporary inability to engage in ritual life. This entity, considered of an almost
physical nature, can only be removed through ritual acts: dasaucasabdena ca
kalasnandadyapanodyah pindodakadanadividher adhyayanadiparyudasasya ca nimittabhiitah
purusagatah kascanatisayah kathyate. na punah karmanadhikaramatram. “Moreover, the
term dsauca refers to some positive entity added to a person that can be removed [only] by
such things as time and ritually purifying baths, and which occasions both certain injunc-
tions such as those requiring one to give water and pinda offerings to the ancestors, and
certain prohibitions such as that concerning the Veda. So [impurity] is not simply [a nega-
tive entity, namely,] the absence of qualification to perform rites.”
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refer to death pollution, namely savasauca,' “the impurity that pertains to
the corpse”. Many of the measures taken to remove this type of impurity
are consequently of a physical cleansing nature: taking purifying ritual
baths or touching purificatory substances such as cow dung, fire and white
mustard seeds.

However, these are not enough to remove the overall state of impurity'**
caused by the event of the death itself, which leads us to the second catego-
ry. This kind of impurity can only be removed by a designated period of
time passing. During this period, various regulations and rites must be fol-
lowed. Polluted individuals are considered unfit to partake in any socio-
religious activities outside this context. Hence, they must remove them-
selves from society and live according to special rules of abstinence, such
as sleeping on the floor, abstaining from sexual activity, and eating unsea-
soned food.'” Further, since purity is a prerequisite for performing any
religious activity, polluted individuals are prohibited from either teaching
or studying the scriptures, or from performing any rites other than the ob-
ligatory daily rites. This curtailment is frequently referred to as adhi-
karasamkoca, “contraction of one’s qualification [to engage in ritual activi-
ty]”."® The number of days an individual is considered impure and subject
to these regulations is dictated by a number of factors. These are evaluated
in the literature in various ways and consequently we find several different
27 Nonetheless, the
underlying paradigms are the same and essentially concern an interplay

rulings, probably reflecting divergent local traditions.

123 Other terms are dsauca or mrtaka, literally “death”; the latter is a term used in oppo-
sition to sitaka, “birth” or “impurity resulting from birth”.

2 There are some exceptions to this rule. Certain people can be purified instantly
through a bath, a concept referred to as sadyahsauca. This will be discussed in the next
section.

123 On this, cf. Manu 5.73: aksaralavanannah syur nimajjeyus ca te tryaham | mamsasanam
ca nasniyuh Sayirams ca prthak ksitau; and YajS 3.16: kritalabdhasana bhiimau svapeyus te
prthak ksitau | pindayajiiavrta deyam pretayannam dinatrayam.

126 Cf. Vijiianeévara in his Mitaksara on YajS 3.1, where it is implied that @sauca is the
cause of adhikarasamkoca: adhuna tadadhikarasamkocahetubhiitasaucapratipadana-mukhena
tesam apavadah pratipadyate.

1271t is beyond the scope of this book to provide a detailed account of the different tradi-
tions. For a brief overview, see Kane 1953, pp. 270-274. Despite the numerous differences
between the different accounts, there seems to be a consensus between many sources that for
all close relatives, the number of days of impurity is eleven.
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of three categories: relationship to the deceased, spiritual status of the
mourner, and a number of circumstantial factors related to the manner and
place of death.

Regarding the degree of relationship to the deceased, the closer an indi-
vidual was to the deceased the greater the pollution and the greater the
number of days during which he is subject to the regulations triggered by
the death. The person most affected by this kind of impurity is the chief
mourner, classically the deceased person’s eldest son. Since he is also the
person responsible for performing the rites of post-mortem ancestor wor-
ship (sraddha), the length of the period is intertwined with the respective
regulations concerning the number of days or months that must pass be-
tween the death and the first sraddha ritual performed for the deceased as
an ancestral deity. This furthermore signifies the end of the impurity period
for the chief mourner.'™ As for the length of the impurity period for other
family members, there are a multitude of regulations, but a general princi-
ple that is applied is the distinction commonly made between sapindas
(“having the same pinda [i.e. rice ball offered in sraddha]”), i.e. those who
share a common patrilineal ancestor for seven generations back and thus
are more strongly affected by the death, and samdanodakas (“having the
water libations [performed for the deceased] in common”),'” i.e. who are
more distantly related and therefore less affected.”’ But there are also rela-
tionships outside this familial context that generate pollution, such as those
established through teaching, friendship or, as in the case of servants or the
subjects of the king, dependence.

A second factor that determines how susceptible an individual is to the
impact of impurity is the degree of the mourner’s religious purity, as de-

128 Cf. chapter 5.

12 The range of those considered samanodakas is ill-defined. Cf. Manu 5.60, in which
sapindas are defined as those sharing the same patrilineage for seven generations and
samanodakas as anyone outside this group, up to those whose birth in the family is no long-
er remembered. Kane 1993 (p. 752 ff.) has collected more passages that define this, and
refers also to Vijiiane$vara’s commentary on the Ya;jS, in which samanodakas are defined as
seven male generations above the sapindas.

139 For example, Manu 5.59 teaches four different possibilities: dasaham $avam aSau-
cam sapindesu vidhiyate | arvak samcayanad asthnam tryaham ekaham eva va. “Ten days of
death impurity are prescribed for sapindas. Alternatively, up to the collecting of the bones,
or for three days, or for one day.”
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termined by his caste and the quality of his religious life. The degree of
sanctity increases with higher castes and lifestyles that are more pious. This
means that within the society of householders adhering to the caste system,
a pious Brahmin who has diligently studied the Vedas and devoutly per-
forms his ritual obligations is at the top of this hierarchy; a non-observant
Siidra is at the bottom. The number of days increases the lower an individ-
ual is on the purity scale; a pious Brahmin is affected by impurity for fewer
days than a non-observant Siidra.””' A separate category is that of the ascet-
ic, who has left mundane life as well as any familial relationships, dedicat-
ing his life entirely to religious practices leading him to liberation. This
places him on an altogether higher level of sanctity, through which he is
believed to be unaffected by impurity.

Lastly, the duration of the state of impurity can also be determined by
what I collectively refer to as “circumstantial factors”, that is, factors relat-
ed to the condition of the deceased at the time of death as well as the indi-
vidual’s relation to the event. These include the age of the deceased,'”
whether the death happened under auspicious or inauspicious circumstanc-
es, the individual’s spatial proximity to the place of death, and the time that
passed between the death and the individual hearing about it. The last two
factors operate in a manner analogous to kinship, namely that closeness
increases the number of days during which the regulations of impurity must
be observed. Thus, the closer the proximity to the place of death and the
sooner the news of the death has reached an individual, the longer the
period of impurity."*?

4.2. Death pollution: The Saiva context

As shown in the following sections, most of the categories of impurity
found in the brahmanical context also feature in the early Saiva tantric

B! Within the dharmasastric literature there is a great deal of variance about how many
days of impurity this regulation amounts to, but a general rule is found in Manu 5.83:
Suddhyed vipro dasahena dvadasahena bhimipah | vaisyah paiicadasahena Siidro mdasena
Sudhyati. “A Brahmin is purified after ten days, a Ksatriya after twelve days, a Vaidya in
fifteen, and a Studra after a month.”

132 Basically, this concerns whether the death has occurred during childhood, and before
or after the person’s Vedic initiation (upanayana).

133 Cf. Kane 1953, pp. 273-274.
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sources, " although here they are often accompanied by statements and
injunctions that are contradictory to Saiva doctrinal notions.

4.2.1. Purificatory actions immediately after cremation rites

Most of the early Saiva sources under consideration teach rituals for remov-
ing impurity after the cremation ceremony.* For the most part, these puri-
fication rituals comprise bathing and pronouncing a certain Saiva mantra a
given number of times. For instance, the SvaSS teaches that the officiant is
to purify himself by bathing and reciting the sivamantra together with its
auxiliaries, which he is to pronounce in the reverse order starting with the

sadyojatamantra and ending with the netramantra."*® The same instruc-

tions are found in the JR."’

Further, Bhatta Ramakantha, in his commen-
tary on the SarK — which itself does not contain any instructions on this
topic — refers to the SvaSS at this point, with instructions for bathing and

reciting the sivamantra and its auxiliaries in the reverse order."”® The Kir,

3% Incidentally, Nirmalamani, commenting on the KKD, defines impurity in completely
brahmanical terms, echoing the wording of Vijfiane$vara’s definition of impurity (see fn.
122 above), namely that it is a positive entity residing in a person which results in the inabil-
ity to perform certain rites (Sanskrit text quoted in Brunner-Lachaux 1977, p. 683): asaucam
nama karminah kriyanarhatvalaksanam purusastham kimcid aprayatyam. “Impurity is some
pollution that is attached to a person and is the incapacity of a ritual agent (karminah) [to
perform] rites.” He further substantiates this with a quote from the 4Saucasataka, which
provides exactly the same list of measures to be taken to remove this impurity as found in
Vijiianes$vara’s treatment — performing a collection of post-mortem offering rites as well as
purificatory rites such as bathing and waiting a certain amount of time: nimittam
pindadanadeh purusastham asuddhikrt | kalasnanapanodyam yat tad asaucam itisyate
(ibid.). “[This entity] attached to a person renders him impure and is the occasion for such
[ritual actions] as offering pindas. It is taught that this impurity is removed by the passage of
time and by bathing.”

135 The exceptions are the scriptures SarK, SJU, and D1U.

136 SvaSS 22.15: snatvodakam tato dattva punah snatva Sivam japet | sadyadi netrapar-
yantam savakarmavisuddhaye. For the apparatus and annotated translation see the appendices.

7 JR AP 109¢—110b. For the text and translation, see the appendices.

138 Bhatta Ramakantha ad SarK 26.1-6b: yad uktam Srimatsvayambhuve: snatvodakam
tato dattva punah snatva sivam japet | sadyadinetraparyantam savakarmavisuddhaye || iti.
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SP and JR instruct that the person who has officiated at a cremation must
purify himself by repeating the aghoramantra one hundred times.'*

The corpse bearers are treated separately in the SP and JR.'* The degree
of their impurity is considered higher — probably through the direct contact
with the corpse — with the result that they are to recite two hundred aghora-
mantras, thus twice as many as the officiant. In the burial account of the
MatP there are no purificatory instructions for the person officiating, but it
does include injunctions for the corpse bearers, namely that they are to recite
the aghoramantra a hundred and eight times.'*' The absence of any purifica-
tory rites for the officiant in the MatP might be due to the ascetic burial prac-
tice we find here, in which the officiant does not have to conduct a cremation
or any of the other funerary rites we find in other sources.'**

The KKD also contains regulations for removing impurity after the cer-
emony, although they contain a slight, but structurally meaningful differ-
ence. Here, the corpse bearers as well as the person who ignites the pyre are
to recite two hundred aghoramantras; those who follow the funeral proces-
sion are to recite half as many.143 The KKD thus singles out the person who
ignites the fire, a role that in the brahmanical context is traditionally carried
out by the chief mourner. In the other sources, as shown, there is never a
change of agent indicated, also when it comes to the moment of lighting the
pyre. Thus one might assume that here, the person lighting the fire is not
the chief mourner, but still the Saiva tantric priest in charge of the rest of
the ritual. One could argue that the KKD does not necessarily teach a dif-
ferent procedure, since it does not explicitly mention the chief mourner
either, only referring to a person who ignites the fire (called “the igniter”,
ddhaka). Theoretically this person could also be the Saiva priest. Looking

%9 Cf. Kir 60.17ab: Satajapad aghorasya $avasuddhir ihodita; SP 10.37ab: desiko ba-
huriipasya punah snatva Satam japet; JR 70ab: punah snatva samdcamya samdhyam
avandya piirvavat.

10 SP 10.37cd: dvigunam skandhadataras tato yayan nijasramam. See also JR AP 70cd:
dvisatam skandhadataro gurur ghorasatam japet.

“'MatP Caryapada 10.73: $ucim ayanti vodharo [mantrasya) bahuripinah | Satam
astottaram japtva tSesan asitat suvrata.

% For an account of funerary procedures in the MatP, see pp. 100ff.

4 KKD, T 370, p- 213: anugah sahita aghoram va satam skandhadataro dahakas ca
dvigunam japeyuh. “The followers who accompanied [the corpse] should recite a hundred
aghoramantras, and the corpse bearers and the person incinerating [the pyre], two hundred.”
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at the impurity regulations, this is unlikely, however, since if the Saiva
priest were intended here, we would expect, analogous to the other sources,
him to be less affected by impurity than the corpse bearers. In the KKD this
is not the case: the igniter (ddhaka) is considered highly affected by impuri-
ty and required to recite the same number of aghoramantras for purifica-
tion as the corpse bearers.

In addition to reciting mantras, the manuals JR and KKD mention other
purificatory actions such as bathing, sipping water, touching ghee and fire,
placing mantras on the body and crushing white mustard seeds. In the JR
these actions are to be performed upon returning home after collecting the
bones.'* The KKD prescribes them immediately after the cremation itself:

Having put aside sorrow, he should return to the entrance of his house,
chew nimba leaves, sip water, touch fire, water, cow dung and white

mustard seeds, place his foot on a stone, and enter the house.'®

These steps correspond closely to the purificatory actions in the brahmani-
cal tradition for the relatives of the deceased upon their return home after a
cremation. As found, for example, in the famous brahmanical treatise on
dharma, the Yajinavalkyasmrti (YajS), composed between the third and
fifth centuries CE,146 these are:

Having listened to this, they should go to the house preceded by the
children. Restrained, [standing] in the doorway of the house, they
should chew nimba leaves. Having sipped water, touched fire, etc., wa-
ter, cow dung and white mustard seeds, they should step on a stone and
enter [the house] in silence.'’

4 JR AP 73: tada snarva samacamya ghrtam sagnim samraksayet| punah snatva krtanyaso
mardayed gaurasarsapan. For the apparatus and translation, see the appendices.

15 KKD, T370 p.184: okam apaniya grhadvaram agamya nimbapatrani khatva acamyagnim
udakam gomayam gaurasarsapan samsprsyasmani (em.; samsprsyatmani Cod.) padam nidhaya
mandiram pravisya.

146 Kane 1953, p. 215, lists more examples.

T YajS 3.12-13: iti samsrutya gaccheyur grham balapurahsarah | vidasya nimbapatrani
niyata dvari vesmanah || dacamydagnyadi salilam gomayam gaurasarsapan | praviseyuh
samalabhya krtvasmani padam Sanaih ||.
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These brahmanical methods for counteracting death impurity, as well as the
principle that a certain amount of time needs to pass after a death before
one’s ritual purity is restored, appear to have been so deeply embedded in
the ritual behaviour at the time that the more Saiva-specific element of
purificatory ritual, namely, reciting a mantra, is even left out in some
sources. This is the case, for instance, in Trilocana’s digest on penance
regulations, the Prayascittasamuccaya, postdating the JR and the KKD but
probably not by much. Here, the recitation of specific Saiva tantric mantras,
as found in the early sources, has disappeared and the emphasis has re-
turned to the conventional brahmanical methods.'* Moreover, at the end of
this section in the Prayascittasamuccaya, it is also stressed that worldly
regulations must not be transgressed.'” This is an injunction that we have
already frequently encountered in the context of tantric funerary practices,
which clearly are involved in complex socio-religious settings due their
essentially communal nature.

4.2.2. Removal of the impurity incurred by participating

in a funeral procession

The JR and KKD, both drawing on the earlier NaiKri, contain a further
passage concerning death impurity that addresses regulations for those par-
ticipating in the funeral of a non-relation.” The entire passage appears to
be strongly influenced by the brahmanical tradition, echoing concepts and
formulations found there and embracing caste distinctions as a meaningful
category, despite Saiva claims of having transcended them.”" The first

'8 See Trilocana, Prayascittasamuccaya 596-601. Only in the case of the obligatory
worship of a samayin during a period of impurity is the recitation of aghoramantras to be
carried out after the worship, see Prayascittasamuccaya 603¢c—605b.

' Trilocana’s Prayascittasamuccaya 602ab: grhasthanam yad acaram langhaniyam na
laukikam.

130 JR AP 91-93, and KKD T 370, p. 213.

3! Further evidence that caste distinctions were meaningful for tantric communities in
the context of practiced religion can be gleaned from instructions that regulate eating ar-
rangements. For instance, JR SP 57-61 gives instructions for the communal meal after the
departure of the sraddha invitees. The passage prescribes that during the meal, initiates of
different castes must never sit in the same row and must also face different directions; fur-
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verse of the passage, which is the same in both texts, concerns the regula-
tions for accompanying a deceased person to the cremation ground and
takes into consideration the brahmanical rule that one should not accompa-
ny someone of a lower caste who has died:"*

Someone from a higher caste should not follow [to the cremation ground
the deceased] of a lower caste, unless the latter is an ascetic. If someone
does accompany [the corpse of such a person], he should bathe in water
and recite the mantra of the deity of his own caste one hundred times.'”

This injunction clearly disregards the Saiva context and echoes brahmanical
injunctions such as a very similar one in the Yajiavalkyasmrti:

A Brahmin should not follow anyone to the cremation ground, whether
Stdra or twice-born, [unless the Brahmin is a close relative of the de-
ceased (a sapinda)]. If [a Brahmin] does accompany [a corpse to the
cremation ground], he becomes pure after having taken a bath, touching

fire and eating clarified butter.'>*

ther, the mandalas, which are prepared for protecting each initiate’s vessel that is placed
upon it, differ in design according to caste status.

152 Cf. Kane, p- 214. For example, Visnusmrti 19.1-4: mrtam dvijam na Sidrena nir-
harayet. na sidram dvijena. pitaram mataram ca putra nirhareyuh. na dvijam pitaram api
Sudrah. “A sudra may not carry a deceased twice-born, nor a twice-born, a deceased Sidra.
Sons should carry their father and mother. [But] a siidra may not carry a twice-born, even if
he is his father.” See also Manu 5.104ab: na vipram svesu tisthatsu mrtam Sidrena nayayet.
“When one’s own people are present, one should never let a Siidra carry a Brahmin’s
corpse” (translation Olivelle 2005, p. 143).

133 JR AP 91 (= KKD T 370, p. 213, and NaiKxri fol. 88v, 1.2-3): nottamenanugantavyo
hinavarno vratojjhitah | anugamyambhasi snatva svajatisasatam japet ||.

13 Y3jS 3.26ab: brahmanenanugantavyo na $idro na dvijah kva cit | anugamyambhasi
snatva sprstvagnim ghrtabhuk sucih ||. Note that the additional information that the Brahmin
is only to be part of the funeral procession if the deceased is his relative is inferred from
Vijiiane§vara’s commentary on the text, see ad 3.26: brahmanena asapindena dvijo vipradih
Sidro va preto nanugantavyah. A similar injunction regarding purificatory rites is also
found in Manu 5.103. Here, however, it is not specified that a Brahmin should not join a
funerary procession, nor that it matters whether the deceased is a relative or not; in both
cases we have the same set of purificatory actions of bathing (with one’s clothes on), touch-
ing fire and eating ghee: anugamyecchaya pretam jiatim ajiiatim eva va | snatva sacailah
sprstvagnim ghrtam prasya visudhyati.
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Two verses following the above cited passage in the JR — also drawn from
the NaiKri'>® but not found in the KKD — then return to a Saiva context and
again introduce the notion of Saiva superiority. Here, the JR proclaims how
meritorious it generally is to carry a deceased Saiva Brahmin or yogin:

Whoever carries a dead Saiva initiate Brahmin, regardless of whether
[the deceased] is an ascetic or not, will be spared untimely death. If
someone carries a dead Saiva yogin who had no assistant or protector [to
carry out the funeral rites for him] and has [the cremation ritual] per-
formed for him, he will be freed from all ills."**

While the text does not explicitly exclude the arising of impurity (asauca)
and we can expect the same set of obligatory purificatory rites to apply here
too, this passage makes clear that acting as a corpse bearer in the case of a
Saiva Brahmin or an ascetic is commendable rather than polluting — espe-
cially if compared to the passage cited just above. However, even if we
accept the premise that it is meritorious to carry a deceased initiate, then
from a Saiva point of view the caste of the deceased should not be a deter-
mining factor for how meritorious this action is. Rather, we would then
expect that carrying an initiate of any caste is meritorious, since caste is one
of the bonds that are ritually destroyed during a Saiva initiation and is thus
theoretically meaningless in the context of initiates. Hence, it appears that
restricting this injunction to Brahmins and yogins has rather been motivated
by the brahmanical view that Brahmins and ascetics represent the purest
level in the socio-religious hierarchy. This has been revised to Saiva-
initiated Brahmins and yogins. In fact, the injunction closely mirrors the
brahmanical rule that carrying a deceased Brahmin generates merit, as
found for example in the Parasarasmrti, a brahmanical text on agreed be-
haviour (@cara) and penance (prayascitta) probably dating to the seventh or
eighth century CE:"’

%5 NaiKri fol. 88v, 1. 2-3.

156 JR AP 91¢-93b: vratastham avratastham va brahmanam Sivadiksitam | vipannam yo
vahet tasya nakale maranam bhavet || asahdyam andtham ca gatasum Sivayoginam | nitva
samskarayed yas tu so ’'nistair viprayujyate ||. For the apparatus, see appendix A.

157 See Olivelle 2010, p. 67.
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Those twice-born who carry a deceased Brahmin who is without a pro-
tector acquire progressively the fruit of a [Vedic] sacrifice with every

step they take. These virtuous men are freed of all misfortune and sin."*®

4.2.3. Impurity regulations for the immediate period after a death

In contrast to the type of impurity discussed above, which results from di-
rect contact with a corpse (savasauca), the impurity arising through a rela-
tionship with the deceased — the second category above — lasts for a longer
time and involves a larger circle of people. Given its wider socio-religious
implications, it is thus more difficult to regulate. Instructions regarding this
type of impurity sometimes inadvertently offer glimpses into the underly-
ing social realities of the period and specific groups. It is probably due to
these wider implications that the early scriptural sources are silent on pre-
cisely this point, with the exception of the SvaSS and MatP. But these two
texts address impurity regulations only within the monastic context and its
initiatory lineages, as we will see below. If the context is moved from this
domain, familial relations enter the picture, relations that likely extended
beyond the initiate community. In essence, such a scenario offers two pos-
sibilities: either the initiate defers to common brahmanical regulations for
the sake of conformity, or he does not get involved in conventional proce-
dures at this point at all, but rather distances himself from the others who
are affected by impurity and so avoids having to fulfil any ritual expecta-
tions. Amongst the early scriptural sources, only in the SvaSS are there
allusions to how this interface between the initiate and the mainstream
brahmanical householder may have been negotiated. It can be found more
concretely in the ritual manuals, as will be shown below. On the whole,
however, the material is quite ambiguous concerning the boundaries be-
tween the initiate and lay community in the familial context, often making
it difficult to interpret or reconcile the various views expressed.

The MatP, for instance, whose prescriptions are conceived purely for the
monastic community, enjoins that if a guru dies, the daily study of the Sai-

158 parasarasmrti 3.39-40b: andtham brahmanam pretam ye vahanti dvijatayah | pade
pade yajiiaphalam anupirvyal labhanti te || na tesam asubham kimcit papam va Su-
bhakarmanam.
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va scriptures'™ must be stopped for a specified number of days, with the
number corresponding to the ascending order of initiatory rank. But at the
same time, it is prohibited to interrupt daily rites:

For deceased ascetics [beginning with samayins] and ending with gurus,
one must observe an interruption of one’s daily study of the Saiva scrip-
tures for one, two, three, or four days respectively. [But] an interruption
of the rites for the deity, the fire, and the guru (i.e. one’s daily obligatory
rites) is not recommended.'®

Here, the effect of impurity is restricted to interrupting one’s daily study.
The SvaSS, on the other hand, which provides instructions mainly con-
cerned with regulations connected to the death of a guru, extends the effect
of impurity from a mere break in study to the interruption of all rites except
those that are a daily obligation;'®" this interruption is to last for three days
for the students of the guru, just as prescribed in certain brahmanical
sources.'®

The SvaSS also specifies that those who are not directly related to a
guru, be they ascetics or householders, are to observe one day of impurity
upon his death, an injunction probably directed to initiates who were mem-
bers of the same monastic institution but not part of the guru’s direct teach-

'3 1t is the daily duty of the initiate to study the Saiva scriptures, and of the guru, to
teach them to his pupils.

1 MatP 75-76b: ekam dve trini catvari vipannanam tapasvinam | prakartavyo hy
anadhyayo gurvantanam yathakramam | devagnigurukaryanam vicchedo na prasasyate ||.

18" These regulations are analogous to those referred to in the brahmanical tradition as
adhikarasamkoca, “the curtailment for one’s entitlement [to perform rituals]”, as discussed
above (see pp. 159ff.). While neither the scriptural material nor the early manuals are specif-
ic about the implications of impurity on obligatory rituals, the later Prayascittasamuccaya of
Trilocana provides a glimpse of how such injunctions may have been applied in practice. In
the instructions regarding death impurity, Trilocana distinguishes between samayins, pu-
trakas and ascetics. The samayins seem to be the only initiatory category actually affected
by death impurity; it is specified that they perform the sandhyavandana without mantras, do
not touch the /inga and perform Saiva worship internally, followed by eating only at night,
repeating the aghoramantra a thousand times, and then bathing. See Trilocana’s Prayascit-
tasamuccaya 602c—605b. For the text and a translation, see Sathyanarayanan 2015.

162 §yaSS 22.16. For the brahmanical regulation, cf., for example, Manu 5.80ab: fri-
ratram ahur asaucam acarye samsthite sati.
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ing lineage.'® Such initiates are referred to as Sivamargastha, established in
the path of Siva, contrasted to people who are lokamdrgastha,' estab-
lished in the path of worldly, that is, Vaidika religion. This clearly
acknowledges a position in which initiates may have commonly found
themselves: between the tantric initiatory community and the worldly con-
text of a householder. The SvaSS teaches that if the initiates are lokamar-
gastha, they should follow mundane conventions. As discussed above,
there are two possibilities for interpreting this injunction: either that house-
holder initiates are to receive Vaidika funerals themselves, ' or that they
are to observe all the impurity rules concerning brahmanical mainstream
society when a death occurs outside the initiatory community and in their
householder context.'® The latter interpretation would be in keeping with
the principle that Saiva householders were to adhere to all mundane prac-
tices in addition to Saiva ritual obligations. They would thus not attract
opprobrium by offending social norms. Nevertheless, they were to remain
aware that these external observances were irrelevant in the quest for lib-
eration.'”’

The context of the monastic institution and related initiatory lineages,
implicit in the SvasSs, is more explicit in the related passages in the BK and
JR.'® In fact, here the text has been modified in order to make the quasi-
familial relationships within the initiatory community clearer. One’s own
disciples are like sons, a fellow putraka in the teaching lineage is like a
brother, putrakas and sadhakas are also brothers,lég the samayin is like a
grandson to the dcarya, and the dcarya is the father of all." In changing
this passage, the redactor(s) of the BK and Jiianasiva dropped the terminol-

163 gee p.51.

164 SvaSS 22.18. For the text and translation of the passage, see the appendices.

1 Since the SvaSS only prescribes a simple cremation and does not contain an elabo-
rate form of initiatory cremation, the importance of receiving a Saiva funeral in terms of
function is less pronounced than in works such as the JR.

166 See pp. 55fF.

17 Sanderson (forthcoming b), pp. 2—18, contains a detailed examination of this scrip-
turally enjoined compliance with mundane practice.

18 See pp. 53ff.

1% Note that within the hierarchy of initiatory levels, a sadhaka is clearly subordinate to
the dacarya, being equated with a putraka.

17 JR AP 111c—114. For the text and translation, see the appendices.
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ogy and regulations concerning the sivamargastha and lokamargastha, as
well as the rule that students are to observe three days of impurity upon the
death of their guru. Instead, the passage in these two texts enjoins a one-day
period of impurity for all initiates in the teaching lineage."”

As for the regulations for the initiate community in mundane society,
the JR contains a clear statement that an initiated householder must con-

form to the impurity regulations based on their status in society:

A householder must not transgress the mundane religion even in his
thoughts, [and therefore] the period of impurity arising from one’s caste
is in accordance with the practice of the mundane religion.'”

Nonetheless, the JR also insists that any belief in impurity is groundless,
thus further stressing the purely conventional function of following impuri-
ty regulations:

Truly speaking, there is [however] no impurity for the initiated.'”

Indeed, by declaring any kind of impurity regulations groundless, the JR
undermines its own instructions regarding consequences of impurity found
throughout the funeral chapter. This injunction thus clearly demonstrates
the friction that existed between doctrine and practice.

But there are still other inconsistencies. In contrast to the absolute im-
munity to impurity expressed in the above verse, an earlier passage portrays
a quite different picture. There, a distinction is made between the effect of
impurity on an ascetic and on a householder, namely that the former is
completely untouched by impurity, while the latter is subject to it, but only
for a moment. This impurity is removed immediately by bathing, where-
upon the householder’s capacity to perform any ritual (adhikara) in the

'L JR AP 114cd. This is an example of the JR’s eclectic character. Later, in the treat-
ment of post-mortem ancestor worship, JR SP 4cd implies observing a three-day period
upon the death of ascetics, since the first regular sraddha signalling the end of the impurity
period is to be performed on the next suitable day in the moon calendar after the third day
following the death.

'72 JR AP 114. For the text and annotated translation, see the appendices.

'73 JR AP 115. For the text and annotated translation, see the appendices.
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Saiva context is restored.’* A similar instruction is found in Trilocana’s
Prayascittasamuccaya, which declares ascetics, renouncers and those who
have received a nirvanadiksa to be free of impurity,175 but then continues,
in contradiction to what has just been said, that a full initiate is in fact af-
fected by death impurity, but only for a moment. Similar to what is en-
joined in the JR, this is removed through bathing:

Because of the fact that [through initiation] he has cast aside [innate im-
purity, which is] the seed of transmigratory existence, a man possessed
of knowledge and observant of true rituals (satkriyavatah) will be sub-
ject to that [impurity] only for an instant, and that [impurity] will cease

after merely bathing.'™

This concept of instant restoration of purity through bathing is also found in
the brahmanical tradition, where it is referred to as sadyahsauca. There it is
applied in the case of individuals who are exempted from the full force of
pollution because they are either in a heightened state of purity or have
obligations that prevail over the effects of impurity. Such persons are, for
example, Vedic students (brahmacarin) who in order to study the Vedic
scriptures temporarily adopt the life of an ascetic and who by default are
untouched by impurity; srauta sacrificers, that is, those who have under-
gone a consecration and are acting as the sponsor (yajamana) of a Vedic
public sacrifice (srautayajiia) that takes several days and may not be inter-
rupted (for example, the agnicayana sacrifice);'”’ or those who cannot ne-
glect their duties by removing themselves from society, such as the king,
soldiers at war or servants.'” In the above passage from the JR, the initiate

17 JR AP 93-95. For the text and translation of the passage, see the appendices.

'3 See Trilocana’s Prayascittasamuccaya 605¢—606b and 608c—609b. For the text and a
translation, see Sathyanarayanan 2015. Note however that it is specified that the householder
initiate remains free of impurity only if he eats and cooks separately and does not touch
anyone affected by death impurity.

176 Translation by Sathyanarayanan 2015, p. 370. See also Trilocana’s Prayascit-
tasamuccaya 609c—610b: astasamsarabijatvaj jiianinah satkriyavatah || ksanamatram bha-
vet tac ca snandad eva nivartate |.

77 See, e.g., Staal 1983.

1”8 See Kane 1992, Vol. IV, pp. 295-296.
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corresponds most closely here to the srauta sacrificer'” who cannot neglect
the ritual obligations to which he is already committed in the superior Saiva
tantric context.

4.3. Shunning the impure: The Somasambhupaddhati

In the SP’s chapter on expiatory rites (prayascitta), we find instructions
that give us some insight into a practical matter when attempting to coordi-
nate impurity regulations in a household where both initiated and uninitiat-
ed persons live. These are special rules related to the consumption of food
in such a setting." Accordingly, it is enjoined that initiates are immune to
impurity only if they are fully initiated and eat food that has been cooked
separately from that of those affected by impurity,'™' or if their position
requires them to carry on with their duties, as in the case of kings, workers
and slaves." However, if the initiate does consume food prepared for and
by those affected by impurity, he is contaminated and required to purify
himself by fasting and reciting the aghoramantra a thousand times. If he
has consumed the food while fully aware of this infringement, he must
recite the mantra twice that number of times.'™ The same rule applies when
food is received from a person affected by impurity who is not a family
member, with the difference that then the vamadevamantra is to be recited.'®

These injunctions are yet another example showing how in practice, ini-
tiates’ immunity to impurity was not as consistently respected in practiced
religion as suggested by the principle that Saivas are untouched by impurity
by virtue of their initiation. Further, by insisting that these rules apply to

17 Sanderson (forthcoming) has, in fact, drawn together evidence for the presence of ini-
tiated Saivas in the domain of Vedic public rituals of Varanasi and in the South, both areas
with which the author Jiianasiva is associated.

180 gp Prayascittaprakarana 92-94.

181 Cf. also Trilocana’s Prayascittasamuccaya 608c—609b.

'8 See SP Prayascittavidhi 92-94: dvidhapi sitake bhuktva samuposya visuddhyati |
vamasya tu sahasrena kamat tu dvigunam caret || bhuktva tatra svakiye ca sahasram
daksinam japet | upavasasamopetam kamat tu dvigunam caret || karudasinarendranam
sitakam naiva vidyate | nirvanadiksitanam tu prthakpakabhujam na tat.

'8 SP Prayascittavidhi 93.

'8 SP Prayascittavidhi 92. Alexis Sanderson has pointed out to me that Bhojadeva’s
Siddhantasarapaddhati, which is the source for Somasambhu’s manual, also prescribes that
on such occasions the initiate must interrupt the performance of his obligatory rites.
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those who have received the nirvanadiksa, they also raise the question of
the regulations in case of a samayin, who has only received the lower-level
initiation and is thus situated in the spiritual hierarchy somewhere between
the uninitiated and the fully initiated. But the sources in question do not

specify any special regulations for him."

5. Disposal of property

The only two sources offering instructions regarding the disposal of a de-
ceased initiate’s property are the MatP"*® and the JR." Both texts deal only
with the property of an ascetic within a monastic institution; inheritance
within the family is never mentioned. Indeed, this is not surprising given
that such matters in mainstream society were regulated according to cus-
tomary laws already in place and were not of religious significance.

The rulings for inheritance amongst ascetics, who by virtue of their re-
nunciation possessed only a few personal items such as clothes and sandals,
is analogous to the principles found in brahmanical sources. There, such
property is given to the guru of the deceased or his co-disciples within the
same initiatory lineage, who are effectively considered his spiritual rela-
' Hence, the JR rules that such property is to be inherited in the fol-
lowing order: by the guru, by a co-disciple, by another member of the same
initiatory lineage, or by someone within the same initiatory clan (gocara);

tives.

alternatively, the possessions of the deceased may also be offered to Siva,
offered into a Siva fire, or donated to the temple.'®

Similarly, the scripture MatP rules that the property of a disciple should
be given to Siva, the Siva fire or other disciples. The passage also contains

other, more specific instructions; these are difficult to understand, since the

185 However, see fn. 161 above, for some specific rules for samayins in Trilocana’s
Prayascittasamuccaya.

1% MatP Caryapada 10.76-82.

187 JR AP 96¢—99b. For the text and translation of the passage, see the appendices.

18 See, for example, YjS 2.137: vanaprasthayatibrahmacarinam rikthabhaginah |
kramenacaryasacchisyadharmabhratrekatirthinah. “The people receiving the property of a
forest hermit, ascetic and [permanent] brahmacarin are, respectively, the teacher, a good
disciple, a religious brother (i.e. a co-disciple), and someone inhabiting the same her-
mitage.”

1% See fin. 187 above.
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text is corrupt. Nonetheless, it is possible to deduce that any property is to
be divided into three parts; what these parts consist of is only specified for
the last. The first part is to be offered to Siva, the second to the fire, and the
third, constituting personal utensils such as vessels, is to be given to the
poor." Next, the text gives regulations concerning the property of a de-
ceased guru. His manuscripts are to be put in the care of appropriate disci-
ples and his wealth is to be offered to Siva for things such as building tem-
ples.””" This implies that gurus potentially exercised power over vast
amounts of property, as was common with monastic institutions of various
religious traditions. The wealth accumulated by monasteries through dona-
tions by pious devotees and the ritual fees (daksina) paid to a guru in return
for conducting initiations and consecrations was theoretically not a guru’s
personal property, but belonged to the monastery. Thus, upon the death of a
guru the responsibility for such property was passed on to a person who
had been selected and consecrated as the new head of the monastic institu-
tion (matha)."” The regulation of such legacies is therefore really a ques-

1% MatP Caryapada 10.76c—79b: svasisyakas tu yaddravyam yat kim cit pustakadikam ||
tad guror vasam dapannam anyebhyo datum arhati | tguror abhavat tadbhavabhavac
chastrani karayett || tmahad dhit devadevaya dvitiyam capy athagnaye | bhajanadi trtivam
tu *nihsve (corr. Minkowski; nisve Ed.) syad athava yadi || tanmatram yasya tan nasti tat
tasya tu pradapayet. There are several problems with translating this passage. Pada 77cd
seems corrupt; I find no way to emend and translate it. Perhaps it refers to the order of the
people to whom belongings are to be passed on: first to the guru, and in his absence (guror
abhavat?) to other disciples. Or it might contain information for the next verses defining
how this threefold division of the property is to be understood. Further, the phrase mahad
dhi at the beginning of verse 78 is puzzling. Given that the text goes on to mention the se-
cond (dvitiya) and third (#rtiya) part of the property, one would expect the term prathama
(the first) at this point. In the light of these difficulties, I offer the following tentative transla-
tion: “[The guru’s] own disciple should give any property, such as manuscripts, that have
come into the possession of the guru to others. f...T. The largest [part] should be given to
Siva, and the second [part should be offered] into the fire. The third [part] consisting of
things such as bowls should be [bestowed upon] someone poor, or alternatively he should
give that [property] to someone who does not even possess that much.”

P! MatP Caryapada 10.79c-81b: svarydtasya guror dravyam devdya vinivedayet ||
kartavyam ca vibhos tena prasadadikam dadarat | pustakanam yathajyesthakramena
paripalanam || kartavyam abhiyuktais tu Sisyair nyayena sarvada. “The guru’s own property
should be offered to Siva. With that [wealth], temples and the like should be built zealously
for the Lord [Siva]. [His] manuscripts should be taken into the care (paripalanam
kartavyam) of appropriate disciples on the basis of seniority (vathajyesthakramena), always
in accordance with correct procedure (nydyena).”

192 See Kane, vol. 1, p- 908.
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tion of power and succession. Indeed, it was common practice that a suc-
cessor was appointed and consecrated to office by the guru himself before
his death in order to avoid tension.'” It is likely that Saiva mathas func-
tioned according to the same principle. However, the MatP does not men-
tion the guru appointing his own disciple, but enjoins only that a senior co-
disciple is to take over the guardianship of the lineage, reminding the reader
that the authority of this successor is not to be questioned by anyone who
desires to attain Siva-hood.™ It seems probable that this ruling was a
means for avoiding internal disputes in the case of a guru dying before he
was able to appoint and consecrate his own successor.

193 See Kane, vol. II, p. 909.

% MatP Caryapada 10.82: santo vatha bhaved bhratd jyesthah (conj.; jyestha Ed.)
samtanapalakah | Sesais tadajiiaya sarvaih sthatavyam sivakanksibhih. “A senior ascetic co-
disciple who has subdued his passions (sa@nto) should become the guardian of the lineage.
[And] all the other [disciples] should remain under his authority, if they desire to obtain
Siva-hood.”



Chapter 5
Ancestor Worship in Early Saiva Siddhanta

1. Introduction

Post-mortem ancestor worship (sraddha) is an essential component of a
brahmanical householder’s ritual routine. As has been discussed above,
Saivism sought to extend its reach among the population of householders,
adopting core features of the brahmanical ritual repertoire even if they cre-
ated doctrinally awkward positions. This aspect was most notably reflected
in the context of funerary rites. It is also seen in the Saiva adapting of $rad-
dha rituals. Here, as in the case of Saiva antyesti, Saiva ritualists had to
accept and work around a fundamental premise that was doctrinally prob-
lematic, namely, that during sraddha rituals the soul is in essence being
venerated as an entity which passes through various ancestral levels after
death, and not as an entity that has attained ultimate liberation.'

This chapter contains a survey of early sources on Saiva rites and ex-
plores their rationale. Notable is that amongst the early Saiva Siddhanta
scriptural sources, only the Kirana (Kir) contains prescriptions for Saiva
rites for post-mortem ancestor worship. All the others avoid the topic,
which is likely an indication that their respective tantric circles were not yet
as integrated into the brahmanical mainstream while householder initiates
consulted conventional sraddha priests for their services if required.
Sources that do contain descriptions of sraddha rites date from the tenth
century onwards and mainly belong to the genre of ritual manuals. This
means that by this time tantric priests had more systematically started to
encroach on this sphere of rituals. Another post-tenth-century source is the
eclectic Saiva scripture Brhatkalottara (BK). However, as mentioned
above, here the sraddha section, together with a chapter on funerary proce-

''See pp. 33ff.
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dures, is based on non-Saiva material adopted, in some parts almost verba-
tim, from the Vaisnava Paficaratrika scripture Jayakhyasamhita (JayS).*

The paucity of early material on Saiva $raddha rituals and the BK’s
heavy dependence on a Vaisnava scripture suggest that the cycle of srad-
dha rites was a relatively late addition to the ritual repertoire and took more
time to be rationalized in Saiva terms. It seems that there was long hesita-
tion to introduce or formally acknowledge the performance of Saiva $rad-
dha rites, probably due to the undeniable connection to the brahmanical
original. This is noticeably different than the integration of cremation ritu-
als into the Saiva ritual repertoire, which as we have seen is found already
in most of the pre-tenth-century scriptures. Nevertheless, our sources also
show that once a framework for Saiva sraddha rituals had been created, this
ritual cycle quickly became an integral component of the Saiva tantric rep-
ertoire.” The manner of their integration, however, was not uniform. There
were various ways in which the boundary between common brahmanical
and purely Saiva practices was negotiated, reflecting the doctrinally prob-
lematic position of such rites in the tantric context.

2. Sraddha in its original brahmanical context

The obligation to regularly perform rites of post-mortem ancestor worship
is one of the most important ritual duties of the brahmanical householder. It
is well known that their performance is classified as one of the three debts a
twice-born must pay during his lifetime. These are formalized as (1) sacri-
fice (for the gods), (2) learning (for the sages), and (3) sraddha (for the

% See Sanderson 2001, pp. 17 and 3841 and p. 83. In his article, Sanderson points to
traces of specifically Vaisnava formulations that were overlooked by the redactors of the BK
in the process of revising the passage to fit the Saiva context.

? The earliest known epigraphic attestation of a royal Sivasraddha is in a South Indian
inscription of Rajardja I (South Indian Inscriptions XII, No. 144 [A.R. No. 444 of 1918],
Tiruvenkadu, Shiyali Taluk, Tanjore District). It registers in detail the several gifts made to
the temple. In the third year of the reign of Rajaraja I, i.e. 987 CE, the queen of Uttama-
Chol, Sorabbaiyar Tribhuvanamadeviyar, presented a gold flower in lieu of a gift of land for
the sivasraddha of her husband. I am grateful to Alexis Sanderson for having pointed this
epigraph out to me.
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ancestors)." In essence, these sraddha rituals are conceptualized as gratify-
ing the male ancestors together with the ancestral deities, the Visvedevas,
through food offerings presented to so-called srdddha Brahmins, who act
as the proxies of both.

There are many occasions throughout the year in which sraddhas are to
be held. Accordingly, we find various groupings and variations in the
brahmanical literature.” As concisely summarized by Vijiianesvara in his
commentary on the Ydjiavalkyasmrti (YajS), sraddha rituals are broadly
classified into those collectively referred to as parvanasraddha (“sraddha
rites relating to certain lunar days”) and those referred to as ekoddistasrad-
dha (“sraddha rites intended for a certain individual”). The first are per-
formed for the three paternal ascendants — father (pitr), grandfather
(pitamaha) and great-grandfather (prapitamaha) — on certain fixed days of
the lunar calendar (parvan). The second are performed on days determined
by the date a person died and are linked to him or her alone (eka). He fur-
ther explains that all sraddhas are performed either (1) at a fixed time (nit-
ya), such as the daily food offerings to the ancestors which are part of the
daily obligatory routine or the sraddhas to be performed on fixed days such
as the new moon days and on the three astaka days;® (2) on incidental days
(naimittika), that is, sraddhas that must be performed on non-calendrical
occasions such as the birth of a son; or (3) optionally (kamya), for instance,
at astronomically prescribed times that are considered opportune for pursu-
ing a specific goal such as entry into heaven. Lastly, Vijiane$vara cites the
fivefold division of srdaddhas that is found in the famous code of law by
Manu, the Manavadharmasdstra, namely: (1) the daily sraddha; (2) the
parvanasraddha; (3) the vrddhisraddha (“the sraddha for prosperity”),
performed in connection with auspicious events; (4) the ekoddistasraddha;

* This formulation of the three debts is commonly found in Dharmagastric literature.
Note that earlier texts define the debt to the ancestors also as the obligation to produce off-
spring, an obligation clearly linked to the maintenance of the patrilineage. For a detailed
discussion of the development of the concept of debts, see Sayers 2008, pp. 62—80.

* See Kane 1953, pp. 380-383, for a short survey.

8 The astakas are defined as the eighth day of the dark half of three months in the year.



180 LIBERATING THE LIBERATED

and (5) the sapindikarana, a special sraddha performed to incorporate a
recently deceased relative into the line of ancestors.’

Hence, the range of sraddha types is quite broad, with each of them in-
cluding rites and formulations specific to the occasion. Here, however, the
discussion will be restricted to those that feature in the Saiva context of
funerary practices, namely the parvanasraddha, the ekoddistasraddha and
the sapindikarana, the last two being essentially variants of the first.

2.1. Overview of brahmanical sraddha rituals according to the Y2ajS

In order to provide a point of reference for the analysis of Saiva rites of
post-mortem ancestor worship, a brief outline of the brahmanical sraddha
rituals will be given based on their description in the Y2ajS 1.225-270. This
brahmanical dharma treatise, composed sometime between the third and
fifth centuries, was an authoritative and influential source for brahmanical
socio-religious practices. For instance, its account of sraddha rituals was
incorporated into the Agnipurana (2.163.1cd—42ab) and into the Narada-
mahapurana (51.101c—154b). It can therefore be considered to constitute a
representative account.

2.1.1. Parvanasraddha

Occasions

The days on which parvanasraddha are to be performed are enjoined in the
Y3ajS as: (a) the amavasya, the night of the new moon; (b) the astakas, the
eighth day of the dark fortnight of the months Pausa, Magha and Phalguna
according to the pirpimanta calendar, or Margasirsa, Pausa and Magha

e part of the Mitaksara ad YajS 1.217-218: tac ca dvividham parvanam ekoddistam
iti. tatra tripurusoddesena yat kriyate tat parvanam, ekapurusoddesena kriyamanam
ekoddistam. puna$ ca trividham nitvam naimittikam kamyam ceti. tatra nityam niyata-
nimittopadhau coditam aharahar amavasyastakadisu. aniyatam niyatopadhau coditam
naimittikam  yatha putrajanmadisu. phalakamanopdadhau  vihitam  kamyam  yatha
svargadikamandayam krttikadinaksatresu. punas ca paiicavidham aharahahsraddham
parvanam vrddhisraddham ekoddistam sapindikaranam ceti.

A kind of srdddha that is omitted from Vijianesvara’s commentary is the sraddha per-
formed at certain sacred sites, such as Gaya. These receive separate treatments in the
Puranas.
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according to the amanta reckoning;® (c) certain days during the dark half of
the lunar month (krsnapaksa); (d) the winter and summer solstices; (e) the
two equinoxes; (f) the sun’s entry into a new sign of the zodiac
(saryasamkrama); (g) the vyatipatayoga, that is, when the sun and the
moon are equidistant from the solstice and on opposite sides of it; (h) days
on which certain conjunctions occur, such as the gajacchayd, when the
moon is in the asterism Magha and the sun in asterism hasta during the
thirteenth lunar day (tithi) of the dark half of the month; (h) and days on
which there is a solar or lunar eclipse.” This list as presented in the Yaj$ is
exhaustive, but over the course of time and according to different local
traditions, it is unlikely that all of these days were observed. For example,
according to this list, sraddha would have to be performed at some point
during the dark fortnight of every month, a prescription found in early
sources such as the Sankhayanagrhyasiitra.'’ In contrast, however, later
sources indicate that the parvanasrdaddha is to be performed — as is still
commonly done — only during a particular fortnight, namely the so-called
pitrpaksa (“the fortnight of the ancestors™) in the month of A$vina (accord-
ing to the piirnimanta reckoning) or of Bhadrapada (according to the aman-
ta reckoning). It is this later practice that we find reflected in the Saiva
sources.

Procedure

Invitation: On the day before the sraddha is to take place, the person spon-
soring the rite, referred to as the yajamana, should formally invite pious
and learned $raddha Brahmins who are free of any defect'' to take part in

8 There are two calendrical systems in the Indian tradition: the pirpimanta system, in
which a lunar month begins with the day after the full moon (piérnima), and the amanta
system, in which a lunar month starts on the day of the new moon.

’ YajS 1.217-218: amavasyastaka vrddhih krsnapakso ’yanadvayam | dravyam
brahmanasampattir visuvat siaryasamkramah || vyatipato gajacchaya grahanam can-
drasiryayoh | sraddham prati rucis caiva sraddhakalah prakirtitah. The passage also in-
cludes the incidental and optional times for sraddha, such as auspicious occasions like the
birth of a son, if one simply has the means for performing a sr@ddha, when a Brahmin ar-
rives, or if one has the desire to perform a sraddha.

10 Cf. Sayers 2008, p. 149.

" The choice of appropriate invitees is crucial to accomplishing the rite. The Yaj$ first
describes suitable candidates in 1.219-221, followed by a list in verses 1.222-224 of defects
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the ceremony at his house.'? For a regular parvanasraddha he should ideal-
ly invite five Brahmins, of whom two represent the Visvedevas and three,
the three deceased ancestors, namely the pitr (father), pitamaha (grand-
father) and prapitamaha (great-grandfather). If five suitable candidates are
not available, the srdddha may alternatively be performed with two Brah-
mins or one."

Arrival of the Brahmins: On the afternoon of the next day, the Brah-
mins are to arrive at the yajamana’s house, where they are ceremonially
greeted with the expression svagatam (“Welcome!”) and with offerings of
water to purify themselves by sipping it (dcamana), as well as water to
wash their feet. The officiant should then invite the Brahmins to sit down
on a purified area inclined to the south that is covered with purificatory
substances, positioning the two representing the Visvedevas toward the east
and the three representing the three ancestors toward the north.'*

Invocation of the Visvedevas: Again, the yajamana should offer them
water to purify their hands, and then formally ask their permission to start
the rite of summoning the Vi$vedevas.” He then invokes these Visvedevas
into the invitees. Once this has been accomplished, he is to sprinkle barley
around them. He should then pour water into a chalice with a blade of kusa
grass in it, add barley grains, and offer the Brahmins, on behalf of the
Visvedevas they now represent, water (arghya) from the chalice into their

that must be avoided, including physical deformation, inappropriate birth, or the lack of
propriety and good conduct.

12'YajS 1.225: nimantrayeta pirvedyur brahmandn atmavan $ucil | tais capi samyatair
bhavyam manovakkayakarmabhih.

B YajS 1.228: dvau daive prak trayah pitrye udag ekaikam eva va | matamahanam apy
evam tantram va vaisvadevikam. According to Vijianesvara’s commentary on this verse, in
the absence of five suitable invitees, the yajamana is to invite one Brahmin for the
Visvedevas and another for the ancestors: paksantaram dha ekaikam eva va. vaisvadeve
pitrye ca ekam ekam upavesayet. Later in the commentary it reads: tantrasabdah samudaya-
vacakah iti. yada tu dvav eva brahmanau labdhau tada tu vaisvadeve patram prakalpya
ubhayatraikaikam brahmanam niyufijyat.

" YajS 1.226: apardahne samabhyarcya svagatenagatams tu tan | pavitrapanir acantan
asanesipavesayet. See also YajS 1.227¢-228b: paristrte sucau dese daksinapravane tatha ||
dvau daive prak trayah pitrye udag ekaikam eva va.

1 YajS 1.229: panipraksalanam dattva vistarartham kusan api | avahayed anujiidto
visve devdsa ity rca.
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hands, together with offerings of scented powders, garlands, incense and
lamps, and clothes.'

Invocation of the ancestors: Now the yajamana is to turn to the three
Brahmins representing the ancestors, for which the officiant is to change
the position of his sacred thread from the auspicious direction (over the left
shoulder) to the inauspicious (over the right shoulder). He should first cir-
cumambulate the three Brahmins, offer them blades of kusa grass folded in
two, summon the ancestors, and with the permission of the latter recite a
prayer.'” He should then sprinkle sesame seeds around the Brahmins and
perform the ceremonial greetings of the invoked ancestors in the same way
as was done for the Visvedevas, with the difference that sesame seeds are
to be used instead of barley grains.'® Additionally, the drops of salutary
water that run down from the Brahmin’s hands are to be collected in a chal-
ice, which is then placed upside-down. After this, the yajamana declares
the Brahmins to be the locus for the ancestors with the words, “You are the
place of the ancestors.”"’

Agnaukarana: Next the sacrificial fire ritual, called agnaukarana, is to
be performed. Cooked rice soaked in clarified butter is to be offered into
the fire with the permission of the Brahmins.”

Prthivipatra: The leftovers of this offering are to be put into a vessel
(patra) of silver or some other material and empowered by reciting the
mantra starting with the words prthivipatram over them.” The yajamana

' YajS 1.230-232b: yavair anvavakiryatha bhajane sapavitrake | San no devya payah
ksiptva yavositi yavams tathd || ya divya iti mantrena hastesv arghyam viniksipet | dattvoda-
kam gandhamalyam dhipadanam sadipakam || tathdcchadananam ca karasaucartham
ambu ca.

17 YajS 1.232¢-233: apasavyam tatah krtva pitinam apradaksinam | dvigunams tu kusan
dattva hy usantas tvety rca pitin | avahya tadanujiiato japed ayantu nas tatah.

® YajS 1.234: apahatd iti tilan vikirya ca samantatah | yavarthas tu tilaih karyah
kuryad arghyadi pirvavat.

19 YajS 1.235: dattvarghyam samsravams tesam patre krtva vidhanatah | pitrbhyah
sthanam asiti nyubjam patram karoty adhah.

It is further specified that this rite should be performed in the manner of the pitryajiia,
the srauta rite of offering pindas to the ancestors. Cf. Sayers 2008, pp. 92ff.; Kane 1953,
p. 201; see also Caland 1893.

2l Kane (1953, p. 444) has identified the full mantra from the Apastambamantrapatha.
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should then take the hands of each Brahmin and have them stir the food
with their thumb, while he recites the mantra visnur vicakrame *

Offering the food to the Brahmins: The yajamana is then to recite the
group of three mantras, the gayatri along with the mantra om bhii bhuvah
svahd pronounced beforehand (savyahrtikam), and the triplet madhu vata.”
He then is to invite the Brahmins to consume the suitable food as they
please, which they are to eat silently until they are satiated. Then he is to
recite purifying mantras and the same verses as before the meal. He then is
to pick up the food with the words, “May you be satiated”, and with their
permission take the rest of the food and scatter it around on the floor. Then
the Brahmins are each given some water for rinsing their mouths. After
this, the yajamana is to gather all the leftovers and mix them with sesame
seeds while facing south.**

Offering of pindas: Next, he should place the rice balls (pindas) for the
ancestors close to the area of the leftovers; the manner of offering them is
to be done in the same way as during the Vedic sacrificial procedure for
ancestors, the Srauta pitryajia.”

Dismissing the ancestors: At the end he is to give the Brahmins the
dcamana and address them with svasti (“May it be well!”), and present
them “unfailing water”” and their ritual fee (daksind). He should then for-
mally request the Brahmins to pronounce the words astu svadha (“May
there be svadha’), which they then do. After this the officiant is to sprinkle

2 YajS 1.236-238: agnau karisyann adaya prechaty annam ghrtaplutam | kurusvety abhya-
nujiiato hutvagnau pitryajiiavat || hutasesam pradadyat tu bhajanesu samahitah | yathalabhopa-
pannesu raupyesu ca visesatah || dattvannam prthivipatram iti patrabhimantranam | krtvedam
vispur ity anne dvijangustham nivesayet.

The mantra to be recited while the food is being stirred by the Brahmins is Rgveda
1.22.17 (see also Kane 1953, p. 444).

3 See Kane 1953, p. 444, who gives the verse references Rgveda 1.90.6-8, Vajasaneya-
samhita 13.27-29 and Taittiriya Brahmana 4.2.9.3 for the mantra starting with the phrase
madhu vata.

#YajS 1.239-242b: savyahrtikam gayatrim madhu vata iti tryrcam | japtva yathasu-
kham vacyam bhuiijirams te 'pi vagyatah || annam istam havisyam ca dadyad akrodhano
‘tvarah | a trptes tu pavitrani japtva pirvajapam tatha || annam adaya typtah stha sesam
caivanumanya ca | tad annam vikired bhiimau dadyac capah sakrt sakrt || sarvam annam
upadaya satilam daksinamukhah.

 On the topic of pinda offerings, see also Buss 2006.

% In this procedure, the yajamana offers them some water and formally requests the
Brahmins to declare it unfailing, which they then proceed to do.
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the floor saying, “May the Visvedevas be pleased.” Then the Brahmins are
to pronounce auspicious prayers for the family of the yajamana, who
should bow and dismiss each of the ancestors starting with the father.

Dismissing the Brahmins: The yajamana now turns the vessel in which
he collected the guest water (arghya) for the ancestors right side up and
ceremonially dismisses the Brahmins, following them to the boundary of
his land where he should circumambulate them a last time.

Concluding procedures: When the yajamana returns home he is to eat
the remains of the food that was served for the ancestors.”” The pinda balls
should be disposed of by feeding them to a cow, a ram or a Brahmin, or by
offering them to the fire or water.”® Both the yajamana and the Brahmins
are to remain celibate that night.29

2.1.2. Ekoddistasraddha and sapindikarana

The ekoddistasraddha and sapindikarana are special kinds of sraddha pro-
cedures that take place in the period after a death. They are thus special
variations on the above, with their beneficiary being the recently deceased
person’s soul rather than the ancestral deities. In terms of procedure, they
are considered variations of the regular parvanasraddha and their account
is thus reduced to listing the points in which they differ from the default.
During the period between the day of cremation and the performance of
these particular sraddha offerings to the deceased person’s soul, the chief
mourner is to offer libations of water and food to appease the deceased.™

2 Y3jS 1.243b-249b: dadyad acamanam tatah | svastivacyam tatah kuryad aksayyoda-
kam eva ca || dattva tu daksinam Saktya svadhakaram udaharet | vacyatam ity anujiiatah
prakrtebhyah svadhocyatam || briyur astu svadhety ukte bhiimau sificet tato jalam |
visvedevas ca privantam viprais coktam idam japet || dataro no ’bhivardhantam vedah
santatir eva ca | sraddha ca no ma vyagamad bahu deyam ca no ’stu || *ity uktvoktva (em.
Sanderson; ityoktoktva Ed.) priya vacah pranipatya visarjayet | vaje vdaja iti pritah
pitrpiarvam visarjanam || yasmims te samsravah pirvam arghyapatre nivesitah | pitrpatram
tad uttanam krtva vipran visarjayet || pradaksinam anuvrajya bhuiijita pitrsevitam.

2 Y3jS 1.257: pindas tu gojaviprebhyo dadyad agnau jale 'pi va | praksipet satsu vi-
presu dvijocchistam na marjayet.

» Y3jS 1.249cd: brahmacart bhavet tam tu rajanim brahmanaih saha.

30 For an account of the offerings during the ten days following a death, see Kane 1953,
p. 262, and Mueller 1992, pp. 135-136.
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The ekoddistasraddha (also called the monthly sraddha, i.e.
masanumasikasraddha), as the term indicates, is performed for a single
person (ekoddista), namely the recently deceased who has not yet taken up
his or her position in the ancestral line but is still a ghost (preta). Within
this category there are two sets of rites. The first are the navasraddhas,
which are to be performed during the first eleven days after the death.’’
Even though they are not mentioned in the Y3ajS, Vijiianes$vara includes
them in his commentary and teaches that in terms of procedure, they are a
variety of the ekoddistasraddha with the special prohibition that the re-
maining food should not be consumed at the end of the rite.”* According to
his account, these navasraddhas are to be performed on the first, third,
fifth, seventh, ninth and eleventh day after a death,33 with the last of these
widely accepted as the day the period of impurity caused by death ends for
the chief mourner.”*

After this, a set of more elaborate ekoddistasraddhas is to be under-
taken. According to the Y3ajS, the procedure is the same as that of the
parvanasraddha, with the difference that the ritual actions are confined to
serving only the recently deceased, represented by a single Brahmin, and
not the three ancestral generations. Hence, the Visvedevas are not wor-
shipped, the substances for welcoming a guest, such as arghya water, are
presented only once, and the invocation of the ancestors and the perfor-
mance of the agnaukarana are omitted. The mantras are moreover adjusted
to the context of the recently deceased. Thus when offering him water, one
is to say “May you come” (upatisthatam) instead of “Let it be inexhausti-

3! See Kane 1953, pp. 262-263.

32 Mitaksara on YajS 1.252: navasraddhesu yac chistam grhe paryusitam ca yat | dam-
patyor bhuktasistam ca na bhufijita kada cana.

3 Mitaksara on YajS 1.252: prathame ’hni trtive "hni paficame saptame tathd | na-
vamaikadase caiva etan navasraddham ucyate.

3% The Garudapurana teaches further where these rites are to be performed. The first is
to be held at the place the person died, the second at the place where the funeral procession
stopped for a rest, and from the third onwards at the cremation site where the bones were
collected during the asthisamcayana. See Garudapurana 2.5.67-70: navasraddhasya te
kalam vaksyami srnu kasyapa | marandahni mrtisthane sraddham paksin prakalpayet ||
dvitiyaii ca tato marge visramo yatra karitah | tatah saiicayanasthane trtivam Sraddham
ucyate || paiicame saptame tadvad astame navame tatha | dasamaikddase caiva nava
Sraddhani vai khaga || Sraddhani nava caitani trtiya sodast smrta | ekoddistavidhanena
karyani manujais tatha. See also Kane 1953, p. 263.
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ble” (aksayyam astu),” and the verbal endings are changed from the plural
to the singular in the formulas used to address the one Brahmin represent-
ing the deceased person.

After the series of ekoddistasraddhas, the sapindikarana is held, in
which the deceased, who is still a ghost (preta), is incorporated into the
ancestral line. According to the Y3jS, the basic procedure is again that of
the parvanasraddha, with an additional rite in which four vessels are pre-
pared with water mixed with sesame seeds and perfume. Three of these
vessels represent each of the ancestors. The fourth represents the newly
deceased; from this vessel water is poured into each of those of the ances-
tors, signifying the deceased person’s incorporation into the ancestral line.*®
However, there are two significant features not mentioned in this text that
are standard in many other accounts. First, in addition to the two Brahmins
representing the Visvedevas and the three representing the ancestors, an-
other Brahmin is invited to represent the deceased. Secondly, there is an-
other, later more common rite marking the incorporation of the deceased
into the ancestral line, in which four rice balls (pindas) are first offered to
the three ancestors and the recently deceased, and then the pinda for the
recently deceased is divided into three parts, each of which is then com-
bined with one of the pindas for the ancestors.”’

The timing of the ekoddistasraddhas and the sapindikarana are interre-
lated, since the latter can be performed only after the series of navasrad-
dhas and the sixteen ekoddistasraddhas have been completed. In the brah-
manical literature there is a great deal of divergence as to when these
should be held.” The standard view expressed in the sources is that they are
to be held throughout the year after death, according to the Y3ajS, every

¥YajS 1.252-252: ekoddistam daivahinam ekarghyaikapavitrakam | avahanagnau-
karanarahitam hy apasavyavat || upatisthatam aksayyasthane vipravisarjane | abhiramya-
tam iti vaded briiyus te 'bhiratah sma ha ||.

6YajS 1.253-254b: gandhodakatilair yuktam kuryat patracatustayam | arghyartham
pitrpatresu pretapatram prasiiicayet || ye samandad iti dvabhyam Sesam piirvavad dcaret.

37 See, for example, Kane 1953, pp. 521-523; Sayers 2008, pp. 152-154; and Buss
2006. Even though this rite is part of many standard accounts of the sapindikarana, both the
Agnipurdana (2.163.26-27) and the Naradamahapurana (51.136b—138c) incorporate this
passage of the YajS and therefore also omit this rite. See Michaels 2005 for a comprehen-
sive account, including video footage, of a present-day version performed in Nepal.

¥ See Kane 1953, pp- 517-519 for a summary of the brahmanical view on this matter.
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month on the anniversary of the death.” However, the most common view
is that found in Vijiiane$vara’s commentary, which rules that sixteen
ekoddistasraddhas are to be performed: on the twelfth day after the death,
after three fortnights, after six months, once every month, and on the first
anniversary of the death.* Alternatively, to be able to perform the
sapindikarana before a year has elapsed, it is also possible to compress the
performance of the ekoddistasraddhas into a shorter period.41 The literature
gives different days for the sapindikarana, but most commonly — if the
series of ekoddistasraddhas are compressed in time — it is to be performed
during the first month after the death. Vijfiane$vara, for example, quotes the
Asvalayanagrhyasiitra, where it is ruled that the sapindikarana can be per-
formed either a year following the death or after twelve days. If the latter
case is chosen, the entire series of ekoddistasraddhas is to be performed on
the eleventh day following the death. However, the Y3ajS points out that if
the day of the sapindikarana takes place earlier than the end of the year, the
daily or monthly offerings of food and water to the deceased person none-
theless must be carried out for the whole year.”” The issue is thus very
complex, and this is just a brief example of the various regulations. For our
aim of comparing these procedures to the Saiva sraddha rituals, however, it
is important to note that even within the brahmanical sphere there was no

¥ Cf. YajS 1.256ab: mrte *hani tu kartavyam pratimasam tu vatsaram.

4 See Mitaksard on YajS 1.255: sodasa sraddhani ca. dvadasahe tripakse ca sanmase
masi cabdike | sSraddhani sodasaitani samsmrtani manisibhih.

4 Mitaksara on YajS 1.255: yada prak samvatsarat sapindikaranam tada sodasa
Sraddhani krtva sapindikaranam karyam. Later in the commentary, VijianeSvara mentions
that according to some, compressing the ekoddistasraddhas is done in times of need: yada tv
apatkalpatvena prak sapindikaranat pretasraddhani karoti tad ekoddistavidhanena kuryat.

Neither the YajS nor Vijianesvara specify how these ekoddistasraddhas are to be ar-
ranged in this case. The Kashmirian Dvadasahavidhih (Srinagar ORL MS 1677
Parthivapiija, etc.), in which the sixteen ekoddistasraddhas are compressed into twelve days
from the eleventh day after the death, which marks the end of impurity, through to the twen-
ty-second, by performing one of the monthly ekoddistas every day, and adding the
ekoddistasraddha of the third fortnight on the second day, that of the fifth fortnight
ekoddistasraddha on the third day, that of the day before the end of the sixth month on the
sixth day, and that of the day before the end of the year on the twelfth.

2 Y3jS 1.255: arvak sapindikaranam yasya samvatsarad bhavet | tasyapy annam soda-
kumbham dadyat samvatsaram dvije. Mitaksara ad loc.: samvatsarad arvak sapindikaranam
yasya krtam tasya taduddesena pratidivasam pratimasam va yavat samvatsaram Sak-
tyanusarenannam udakumbhasahitam brahmanaya dadyat.
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consensus and practices varied widely. As will be shown, the Saiva
sources, with the exception of Aghorasiva’s KKD, do not include detailed
prescriptions for these categories of sraddha rituals. Perhaps this is precise-
ly because local practices varied so greatly, making it difficult to include
them in texts intended to provide broadly applicable normative frame-
works. These practices were therefore likely operating on a more local level.

2.1.3. Sraddha for female ancestors

Although the sraddha for female ancestors is not prescribed explicitly or in
detail, the YajS does mention at two points that the procedures are the same
for women: once in the account of the pdrvanasraddha® and then at the
end of that for sapindz'karana.44 In his commentary on the sapindikarana,
Vijfiane$vara also mentions that in the case of a woman, a madatrsraddha
must be performed.* A significant difference to the sraddha rituals for men
is that in the case of deceased female family members, these are not wor-
shipped according to the matriline but in association with their husband.
Thus, with the exception of the mother, these are not the maternal ances-
tors, but the mother, the paternal grandfather’s wife, and the paternal great-
grandfather’s wife.

3. Rationalizing §raddha in Saiva tantric terms*®

In keeping with the principle that the soul of an initiate attains liberation at
death, the worship of deceased ancestors in the Saiva version is re-
interpreted as the worship of the deceased in their increasingly potent Siva
manifestations,” the rites thus effectively becoming an act of Siva worship.
Hence, in what becomes the default version of the rite, the father becomes
I$a, the grandfather Sadasiva, and the great-grandfather Santa. Also the

B YajS 1.242c-243a: ucchistasannidhau pindan dadyad vai pitryajiiavat || matamahanam
apy evam.

44 YajS 1.253-254cd: etat sapindikaranam ekoddistam striya api.

® Mitgksara ad Y3jS 1.254: strivapi matur api kartavyam. evam vadatda parvane
matrsraddham prthak kartavyam ity uktam bhavati.

% Parts of this section have been adapted from Mirnig 2013, pp. 285-288.

7 Sanderson 1995, pp. 34-36.
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Vis$vedevas are given Saiva identities, namely Kalagnirudra and Ananta,
who are the governors, respectively, of the lowest and highest levels of the
impure universe.® Accordingly, all of the mantras employed during the
ritual to invoke or address the sraddha deities are modified.*

Some Saiva sources define the function of the series of post-mortem rit-
uals as assisting the deceased to ascend through increasingly elevated spir-
itual levels to liberation, therewith completing the process that was started
by the initiation ritual. Based on this logic, we find statements in such texts
declaring that Saiva srdddha has the same benefit as initiation and bestows
union with Siva. For instance, the Kir reads:

Of such procedure is the supreme sivasraddha that bestows union with
Siva.”

And further:
He should perform the sraddha because the initiation ritual (diksa) ends
with it. [Thus] the Sivasraddha that consists of the five brahmamantras
has been taught in brief.”'

The Saiddhantika manual JR expresses a similar sentiment:

This sraddha, since it is a form of initiation, bestows liberation in the
manner stated.*

As discussed above,’ 3 the claim that $raddha rituals are somehow necessary
to achieve the initiate’s liberation is highly problematic from a doctrinal

48 See, e.g., Brunner-Lachaux 1979, p. 626.

* The mantras for addressing the ancestors are defined in the SP and KKD as consisting
of the om syllable, the name of the ancestral deity in the dative form, and namah at the end.
Trilocana clarifies this by adding the heart mantra and the object offered to the ancestor in
the accusative, as for example om ham iSaya pitre idam dsanam namah. See Brunner-
Lachaux, p. 647, [17b].

9 Kir 61.34ab. For the text and annotated translation of the passage, see the appendices.

SUKir 61.41. For the text and annotated translation of the passage, see the appendices.

52 JR SP 105ab. For the text and annotated translation of the passage, see the appendices.

3 See pp. 33ff.
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point of view. Even if one accepts the already problematic view that Saiva
cremation has merely an expiatory function, ensuring that the soul is not
held back by transgressions performed since its nirvanadiksa, any further
rites for guiding the soul through various divine manifestations should no
longer be necessary. Theoretically, their performance should be virtually
superfluous. In view of this, the tenth century Kashmirian non-
Saiddhantika Saiva commentator Abhinavagupta was not hesitant in stating
that the Saiva Sraddha is potentially useless. While he includes an entire
chapter of Saiva $raddha rituals in his Tantraloka (TA), he nevertheless
explicitly states that sraddha serves no purpose for the truly enlightened,
linking this to the case of a jiianin, that is, an initiate of the highest kind
who has attained liberation through gnosis:

He (i.e. Abhinavagupta) states: But for a jiianin, no [rite] whatsoever is
to be employed. [That is to say,] at no point is a ritual procedure such as
cremation and sraddha useful for someone for whom the darkness [that
is ignorance] has been destroyed by the sun that is the [mystical]
knowledge of the truth.**

While the Saiddhantika authors are not as explicit in acknowledging the
potential futility of Saiva sraddha rituals, we do find an echo of the same
hesitation in some doctrinal justifications. Shifting the focus away from the
importance of performing sraddha rites for the deceased so that he may
attain liberation, some passages simply formulate the obligation to perform
Saiva $raddha in terms of the brahmanical principle, namely, that the ritual-
ist is fulfilling his debt to the ancestors. With this reasoning in mind, the
Kir states the following:

Therefore, O Garuda, one should perform this rite [of post-mortem an-

cestor worship] even when [the corpse] cannot be found. For how can

anyone become free of debt as long as [the §raddha] is not performed?>

* TA 25.10.
3 Kir 61.39. For the text and annoated translation of the passage, see the appendices.
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In its opening verses to the section on sraddha, the JR propagates a similar
sentiment, adapting the brahmanical principle of the threefold debt for its
OWN purposes:

Next, I shall teach the sraddha ritual, which removes the debt to the
teachers and so forth. And [the following] has been taught: The initiate
should pay [his] debt to the deities by fully performing rites of worship,
oblations and the like; to the sages, too, [he pays his debt by] being of
unwavering conduct at all times; and to [his] gurus and the like he
should [pay the debt] by performing the rite of sraddha.”

A notable difference from the brahmanical formulation of the triple debt, as
we have seen above, is that in the JR, instead of only the ancestors (pitr),
the sraddha is offered to “gurus and the like” (gurvadi). This is quite a
significant twist, since even though the term guru can also be used to refer
to ancestors, none of the classical passages on the brahmanical triple debt
use the term in this way; they explicitly refer to the pifr. This suggests that
the intention of Jiianasiva’s expression is to extend the group of beneficiar-
ies of Saiva $raddha from the paternal ancestors to include Saiva gurus as
well, an injunction particularly significant with respect to tantric teaching
lineages, possibly linked to monastic institutions.

In contrast to the earlier statements of the Kir and JR, this last injunc-
tion, echoing the brahmanical formulations, treats the role of Saiva sraddha
merely as one more component of post-initiatory discipline rather than a
soteriologically powerful and meaningful rite. The passage thus demon-
strates how sraddha rituals had been essentially absorbed and rationalized
in terms of Saiva obligatory practice. As such, the importance of their per-
formance is reduced in this passage to the notion that their omission consti-
tutes a transgression of an initiate’s discipline,”” rather than having a posi-
tive meaning for the soteriological path.

%6 JR SP 1-2. For the text and annotated translation of the passage, see the appendices.
57 On this, see also Sanderson 1995.
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4. Saiva $raddha: On the ritual procedure

The tantric Saiva theoretical and doctrinal adaptations of sraddha rites were
weak and had no major impact on the ritual procedure. Thus, the basic tim-
ing and structure of Saiva $rdddha rituals remain that of the brahmanical
model described above, with the main difference that all Vedic mantras are
replaced by Saiva ones and the invitees for the sraddha meal are Saiva
dcaryas and sadhakas rather than ordinary Vaidika Brahmins.™ This rigid
preservation of the brahmanical ritual structure even includes ritual gestures
that enact notions incongruous with Saiva tantric ritual logic. For example,
the brahmanical worship of the Vi§vedevas is done in a ritual manner that
reflects an auspicious occasion, that is, with the sacred thread on the left
shoulder and by offering barley grains,” whereas the worship of the ances-
tors is done in a manner that reflects an inauspicious occasion, namely by
putting the sacred thread over the right shoulder and offering not barley
grains but sesame seeds, considered to have apotropaic powers.” This
symbolic distinction makes little sense in the Saiva context. Here the ances-
tors are represented by their Siva manifestations in the pure universe, and
the Vaidika Vi$vedevas are replaced with Rudra and Ananta, the guardians
of the cosmic levels in the impure universe. Rudra and Ananta are thus
inferior to the ancestral deities. Nevertheless, the instructions for worship-
ping these two groups follow the brahmanical model, which treats ances-
tors with ritual symbolism associated with inauspicious occasions and the
Visvedevas, with that associated with auspicious ones.

%% In the Kir and the KKD, the $raddha Brahmins are replaced by acaryas for the ances-
tors and sa@dhakas for the Visvedevas, who are now named Rudra and Ananta; see Kir 61.5—
6 (see appendices). See also KKD T 370, p. 239: tatra pitrartham desikan visvedevartham
sadhakau [...] grhniyat. The SP specifies that ascetics are to take the roles of I$a, Sadasiva
and Santa; SP 11.3—4b: lingino brahmanadyas ca sraddhiyah Sivadiksitah | isah sadasivah
Santah Sivasraddhe tapasvinah || rudras canantanama ca visvedevau sthitau dvayoh. In the
absence of suitable candidates, the sraddha can be performed alternatively with two initiates
or one, in whom the respective deities are installed on the head, shoulders and arms, just as
in the brahmanical model. SP 11.6¢—8b (in Brunner-Lachaux 1977): pasicabhave tu sarvatra
yujyate purusadvayam || sirahskandhavibhagena trayam ekatra kalpayet | bahumiilavibhedena
visvedevau dvitiyake || ekatra bahuyugmena saha va parica kalpayet.

9 Cf. YajS 1.229-232b.

50 Cf. YajS 1.232¢-234.
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For detailed accounts of the Saiva §raddha rituals, the Kir and JR are
representative, since structurally their procedures correspond to the brah-
manical model described above, with only minor variations.®’ These do not,
however, necessarily reflect modifications specific to the Saiva setting;
they are similar in kind to variations also found in brahmanical sources,
such as differences in the number and shapes of mandalas to be drawn for
receiving the $raddha priests.”” The only notable Saiva-specific addition is
found in the JR. Here, a worship of the /ifiga, the cult object in which Siva
is commonly venerated, is integrated into the ritual sequence, taking place
after the invitees have been seated and before the rice balls (pinda) have
been offered to the ancestors.

An important category of brahmanical sraddha rituals that is largely
missing in the early Saiva authoritative accounts is that of prescriptions for

81 Other clear variations, such as differences in the order of ritual actions, will be dis-
cussed at the relevant places in the annotated translations.

82 This concerns the procedure for welcoming the sraddha priests, an occasion for which
mandalas are drawn in the eastern part of the ritual area where the invitees are ceremonially
welcomed and presented with a mixture of earth and water to wash their feet, and water to
perform the dcamana. We find the following variations: Kir 61.14c—15b enjoins that two
mandalas, one round and one square, be drawn for this reception in the south and north,
respectively. In the first round mandala, a mixture of water and earth for washing the feet is
offered; in the second square mandala, dcamana water is presented to the invitees. In con-
trast, in the early Saiva Siddhanta manuals four mandalas are enjoined at this point; two
square mandalas for Ananta and Rudra — the Saiva equivalent of the Visvedevas — and two
round mandalas for the divine Siva manifestations representing the initiated ancestors. This
step of drawing mandalas to receive the sraddha priests is omitted in the brahmanical Y&jS
and Vijiianesvara’s commentary, but appears in other authoritative brahmanical sources,
such as the Naradiyapurana. Here it is enjoined that mandalas be drawn for receiving the
guests, with their shape depending on the yajamana’s caste: if the yajamana is a Brahmin, a
square mandala is drawn; if he is a Ksatriya, a triangular mandala; if he is a Vaisya, a circu-
lar mandala; and if he is a Stidra, no mandala is drawn, but the ground is prepared by sprin-
kling it with consecrated water. Naradivapurana 1.28.32¢-33: sraddhartham samanujiiatah
karayen mandaladvayam || caturasram brahmanasya trikonam ksatriyasya vai | vaisyasya
vartulam jiieyam sudrasyabhyuksanam bhavet. See also Kane 1953, pp. 456—457.

Another example of a ritual feature that varies is the standard brahmanical procedure of
the invitees stirring food with their left thumb in the counter-clockwise direction (i.e. the
direction signalling an inauspicious occasion). This is entirely absent in the Kir, JR and BK
quoted therein. It is, however, found in the SP (11.26 nyubjam savyam tadangustham
amrtayannasamgatam | vamam mrtyujitam vapi parito bhramayet pathan) and the KKD
(Brunner-Lachaux 1977, p. 655, [24b]: tesam savyam angustham svahastena samgrhya,
nyubjam annasangatam krtva, mrtyuiijayam vamadevam va pathan paribhramya...). A
difference here, however, is that the Vedic mantra visnur vicakrame recited over the food
has been replaced by the tantric Saiva mantras mrtyuiijaya or vamadeva.
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female family members (matrsraddha). Amongst the Saiddhantika sources
examined, worship of female ancestors is only indicated in the KKD. Here,
they seem to be worshipped either in conjunction with paternal ancestors or
receive their own sraddha, which follows the same procedure as that for the
male ancestors except that the invitees are not fed.* However, the spiritual
positions in which they are addressed and worshipped have not been ration-
alized in Saiva terms, but remain those of the traditional order.** Deceased
women are connected to the family of their husband, with the order of wor-
ship thus expressed through the paternal line, namely the mother (matr), the
wife of the grandfather (pitGmahi), and the wife of the great-grandfather
(prapitamahi).

4.1. The period between death and the sapindikarana

The period between the end of the funeral rite and the performance of the
first parvanasraddha is not consistently treated in the early Saiddhantika
sources. The SP enjoins the performance of the ekoddistasraddhas, but
merely by explaining the occasions on which they are to be performed,
without providing any description of the ritual procedure itself. The Kir
provides a few more details, teaching that the ekoddistasraddha follows the
same procedure as the parvanasraddha, with the difference that the invoca-
tions of the Siva manifestations and Rudra and Ananta are omitted. It fur-
ther mentions the navasraddhas, but only states that they are part of the
series of ekoddistasraddha rites, again without any further details of proce-
dure.® The offerings of pindas and water during the ten days after death
(dasakriya) are not mentioned in either source. Only the KKD and the BK
quoted in the JR enjoin procedures for this period before the first

8 KKD (T 370, p. 244; T 403, p. 174): matrsraddhavisaye bhojanavarjyam anyat sar-
vam *piirvoktena (T 370; piarvante T 403) kuryat.

5 This is not the case for the $raddha rituals preserved in the manuals in use until recent
times by Saiva priests in Kashmir. There, the female ancestors, the matrs, are incorporated
as the three highest of the eight Saktis surrounding Manonmani, namely, Balavikarani,
Balapramathani and Bhiitadamani at the highest level of the throne of Siva. Nevertheless,
while they have thus been given an independent spiritual identity, they are situated at a
cosmic level below that of I§vara, Sadasiva and Siva. See Sanderson 1995, p. 35.

8 Kir 61.37: ekoddistam yad atroktam karyam avahanam vind | navasraddhadikasrad-
dham proktam etat samdsatah.
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parvanasraddha. Moreover, in the case of the KKD it is not certain if these
instructions were part of the original work, as will be discussed below.*
The instructions are thus confusing and vague and it seems impossible to
reconstruct the underlying practice. In fact, this vagueness of formulation
and the absence of more material on rites to be performed in the period
immediately after a death suggest that this sphere of funerary procedure
was not fully integrated into the Saiva ritual repertoire. Any rites in this
period were probably conducted simply according to local practices and
intertwined with existing socio-religious structures and belief systems.
What is more, the only sources that do give any detailed instructions for
this period, the KKD and the BK as quoted in the JR (see 4.1.1.), show no
sign that a Saiva structure was applied to these practices. Thus, unlike the
ancestors, the recently deceased was not given a specific Siva identity. The
only known exception is found in later Kashmirian sources, where a recent-
ly deceased person is addressed as Rudra, this expressing that he has yet to
rise to the level of Sivahood within the pure universe above Maya.*’

4.1.1. Sraddha rites in the Jiianaratnavalr: an account from the BK

In the JR, rituals to be performed during the intermediary period between
death and the incorporation of the recently deceased into the divine ances-
tral line are found in a passage quoted from the BK.*® As discussed above,
this in turn was adopted from the Vaisnava JayS.” The injunctions cover
the rites for the first ten days after death as well as the series of
ekoddistasraddhas, but do not mention the sapindikarana. A short over-
view will be presented here; the entire text and an annotated translation are
available in the appendices.

5 See p- 198.

67 See Sanderson 1995, p. 35.

8 See NGMPP B24/57, ff. 224r2-227v5.
9 See p- 83.
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4.1.1.1. Rites during the first ten days after death

According to the JR, during the first ten days after a death, daily offerings
of rice pudding are cooked and offered either in the house of the deceased
or at the waterside in the presence of an invited dcarya.” The yajamana
receives the invitee and performs worship of Siva, followed by a simplified
worship of Siva in the fire, using only the heart mantra without its being
installed. A pinda is then offered to the recently deceased, with a formula
constructed with a different mantra each day that incorporates the deceased
person’s name and ends with svadhda. For the first five days the officiant is
to use the five arngamantras starting with the heart mantra (hrdayamantra)
and ending with the netramantm,71 and for the last five days, the five face
mantras starting with sadyojata.” After offering the pinda, the officiant is
to pour some food mixed with sour milk, milk and clarified butter into the
Brahmins’ hands or a vessel made out of silver or gold. After sprinkling the
pinda and dismissing the recently deceased, he is then to pour a full obla-
tion” and hand a jar filled with water and sesame seeds together with
clothes and gold to the officiant. At the end he is to dispose of the pinda
into water or fire, and finish with the concluding rites at the site. After this
he should return home for a communal meal with other initiates, at the con-
clusion of which he is to pronounce the aghoramantra, scatter white mus-
tard seeds and prepare his bed.

4.1.1.2. Ekoddistasraddha

On the eleventh day, the first of the ekoddistasraddhas takes place.74 It is
the first of a series of such sra@ddhas to be performed at intervals of a month

70 JR SP 42¢-63. For the text and translation of the passage, see the appendices.

" Since there are actually six argamantras, the injunction to recite those starting with
the Ardaya and ending with the netra implies that the weapon mantra, which would follow
next, is not included.

2 JR SP 63. For the text and translation of the passage, see the appendices. The five
angamantras are the hrdaya, Siras, Sikha, kavaca, and netra; the five face mantras are
sadyojata, vamadeva, aghora, tatpurusa, and isana. See Brunner 1963, p. 331, Appendix VI
and s.v. anga and angamantra in TAK 1.

7 See p. 145, fn. 72.

™ JR SP 64-79. For the text and translation of the passage, see the appendices.
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or two weeks during the first year after a death.” As in common brahmani-
cal practice, this kind of sra@ddha is distinguished from the parvanasraddha
by the fact that only one person is invited for the ceremony to represent the
recently deceased. The invocation of the ancestral deities is consequently
omitted.

The dacarya is invited in. Seated facing north, he conducts the pinda of-
fering followed by an oblation into the fire. The yajamana is then to offer
the d@carya some food, and with the leftovers together with the arghya wa-
ter, make a bali offering to appease the spirits (bhiita) near the ritual site.
At the end he offers the guru some water, sprinkles the ground and pays the
guru his ritual fee (daksind). The guru then performs a worship of Siva.
The rite is concluded with a full oblation’ poured into the fire while recit-
ing the Sivamantra.

4.1.2. Sraddha in the Kriyakramadyotika

The KKD of Aghorasiva is the only early Saiddhantika source to contain a
detailed treatment of the period leading up to the parvanasraddha. A rite
called the pasanasthapanavidhi (“the rite for the installation of a stone
[representing the recently deceased]”) is to be performed on each of the ten
days after a death. On the tenth day, an offering called rudrabali is to be
performed. After this, the ekoddistasraddhas are to be performed up to the
day of the sapindikarana. Each of these procedures receives its own section
except for the sapindikarana, whose instructions are included in those for
the parvanasraddha.

Before describing the KKD’s prescriptions, however, a word of caution
is needed: the text is not entirely certain in this section. The transcripts T

7 The text in JR SP 65-66 literally says that the ekoddistasraddha is to be performed on
a monthly basis (pratimasika). However, in light of standard practice, it is unlikely that
Jiianasiva meant this to imply that they were to be performed only once a month, but rather
fifteen or sixteen times during the first year. Further, as we have seen, another term com-
monly used to refer to these ekoddistasraddhas is masanumasikasraddha, which may have
led to the expression pratimdasika in the current passage. In this case, however, the reading is
awkward, so its interpretation remains uncertain. A similarly vague instruction is also found
later in the passage, in JR SP 79a, where it is enjoined that the ekoddistas are to be per-
formed every month through the thirteenth.

6 See p. 145, fn. 72.
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370 and T 403 contain slightly different chapter divisions and insertions at
this point. It is therefore possible that some passages may not be part of the
original work, but have been added by later redactors. For instance, we find
quotations from the Kamikagama in this section. These are clearly later
insertions, since the Kamikdagama belongs to the second wave of Saiddhan-
tika scriptural texts that emerged only after Aghorasiva’s lifetime.” Fur-
ther, a colophon marking the end of the funeral rites is found in these tran-
scripts twice: at the end of the account of the nirvanantyesti as well as at
the end of the account of the parvanasraddha. This introduces uncertainty
as to where the end of the section on funerary rites was originally con-
ceived. With these hesitations in mind, we can nonetheless note that Ag-
horasiva included some rituals in his manual that appear to have been
unique to the southern ritual context, similar to the ciurnotsava discussed
above. Analogous to this case, it is therefore conceivable that the
pasanasthapanavidhi and rudrabali procedures, which we only find in the
KKD, are in fact original. Further, the detailed and explicit instructions at
this point leading up to the regular srdddha rites would fit Aghorasiva’s
general approach of providing elaborate instructions amounting to a com-
prehensive practical guide that could be used independently. In general, it
appears that the KKD propagates a Saiva system that was independent from
the brahmanical and covers all rituals in detail. Therefore to include an
outline of the procedures set out in these passages seems useful, despite the
uncertainties regarding the text.

4.1.2.1. Pdsdnasthdpanavidhi79

The pasanasthapanavidhi, “the rite for the installation of a stone [repre-
senting the recently deceased]”, is a rite that is enjoined for the ten days
after a death.*® The beginning of the text states that the ritual procedure is
to be performed immediately after the libations to the ancestors (tarpana),
but does not indicate whether this tarpana refers only to the rite of gratifi-

" For the place of works such as the Kamikagama in Saiva literature, see, e.g., Sander-
son 2014, p. 89.

™ See p. 119.

" KKD T 370, pp. 232-234 and T 403, pp. 160-62.

80 KKD T 370, p. 233: ...maranahat prabhrti dasahaparyantam evam vidhaya...
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cation at the funeral site on the day of cremation, or whether it signifies the
collection of rites involving the daily offerings of water and food to the
deceased over the entire ten days after the death (the dasakriya). Hence, it
is not clear from the instructions whether the pasanasthapanavidhi is to be
performed in place of the brahmanical dasakriya or as an addition to it."
On the first day, immediately after the tarpana, the officiant is to build a
small construction called a pitrgrha (house for the ancestors) either in-
doors, in a courtyard, or in the open air. In this pitrgrha he installs a throne
for worship and next to it, digs a hole in the ground of the same size,
whereupon he is to smear both with cow dung.® Next, he is to make a bun-
dle of either seven blades of darbha grass or five blades of kusa grass, and
on it installs the om syllable as a throne. On this he invokes the body of the
deceased with his initiatory name followed by the exclamation svaha, and
then invokes the soul using the afmamantra® with the name of his clan
(gotra) followed by namah. He then greets the deceased person’s soul with

81 Of the available post-12™-century South Indian sources, only the Diksadarsa (T 153,
pp- 589-594) contains this procedure, which it attributes to the Kamikagama. However, the
account is much shorter and most of the passage is either corrupt or missing and is thus not
of much help for reconstructing this procedure. It appears that the redactor himself was
unsure about the original contents. Further, it is unclear what the Diksadarsa’s redactor
understood the pasanasthapana to be, since the surviving text does not mention a stone, and
the section contains much more information than just the rite described in the KKD. In the
same chapter, the Diksadarsa also quotes the Kamikagama concerning rulings about the
days of impurity for the various castes, and the timing of the ekoddistasraddhas and the
navasraddhas.

82 KKD (T 370, pp. 231-232; T 403, p. 160): *atha (T 403; om. T 370) prathamadivasa-
tarpananantaram eva grhe va catvare va bahir va pitrgrham vidhaya, *tasmin (T 403;
tasmat T 370) mekhalatrayayuktam pitham *uttarabhimukham vidhivad (T 370; om. T 403)
vidhaya, pithasamnidhau tanmanena gartam *nikhanya (T 403; nighanya T 370), tad ubha-
yam gomayenopalipya...

According to T 370, the officiant is to place seven grains into a jar and invoke into it
Rudra, T$vara or Sadasiva, presiding over the various padas according to the level of initia-
tion the deceased person has received and thus his spiritual level: pithamadhye
... *saptadhanyoparikumbham samsthapya tasmin diksanuripam tattatpadadhisthayakan
rudresvarasadasivams cavahya...

8 According to Tantrikabhidhanakosa Vol. I (p. 185), the atmamantra is a synonym for
the atmabija (= ham); the atmamantra is hence om ham atmane namah. If the same applies
here, one might speculate that the mantra in this context is to be recited in the form of om
ham atmane amukagotraya namah.
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offerings of water for washing its feet, water for the ritual sipping (aca-
mana) and guest water, together with clothes, flowers, incense and larnps.84

From this point, the two transcripts provide different procedures. In
T 370, the officiant is to dig a pit, install a jar in it and then place stones
there. He then invokes the soul of the deceased onto the stones, sprinkles
the pit with water and makes offerings such as scented powder. Then a
woman who has taken a bath and is free of impurity should cook some rice
with water or the guest water in a new pot. The officiant should then sweet-
en this with molasses and present this offering together with betel nuts.
There are different options for when the offerings are to be presented,
namely, during the morning, at dawn, or both.* In T 403, the order is re-
versed. First the food offerings are prepared and then a pit, into which,
instead of several stones, a single brick (istaka) is placed. The brick is
where the deceased person’s soul is invoked.*

8 KKD (T 370, p. 233; T 403, p. 160): ...pascat (T 370; om. T 403) *saptadarbhair (T
370; saptadarbhena) va paiicabhih kusair va pradesamanena nirmitam (T 403; nirmita T
370) kiircam samsthapya, tadupari *pranavenasanam (T 370; pranavasane T 403) samkal-
pya, tasmin mrtasya diksanamnda *svahantena (T 403; svahoktena T 370) mirtim
samavahya, *tathaiva (T 403; om. T 370) tadgotranamayuktendtmamantrena na-
montenatmanam sampiijya, padydacamandarghyani dattva, *vastrapuspair (T 403; vastra-
puspa T 370) alamkrtya, dhiipadipau dattva...

% The times for the different offerings are not clear from the text. While they should be
made in the morning and at dawn, the food and pinda are either to be offered in the morning
and at dawn, or twice in the morning. In either case, they are to be offered with a formula
containing the heart mantra, the initiation name, and svaha at the end.

8 KKD (T 370, p. 233; T 403, pp. 160-161): ...{<-T 370a/T 403b->} *tato garte
Saravam samsthapya (T 370; pitham vina garte saravam samsthapya T 403), *tanmadhye
Silah samsthapya, tasu *mrtasyatmanam (conj.; mrtamatmanam T 370, T 403) avahya (T
370; tasmin *istakam [em.; istakam codd.] samsthapya tasmin mytam atmanam avahya T
403) *abhisicya gandhadibhih sampiijya (T 370; avahya sampijya pindatrayam dattva T
403) {<-T 370a/T 403b->}, {<-T 370b/T 403a->} *pascat (T 370; om. T 403) *tandulam
udakena (em. Sanderson; tanduld ukena T 370; tanduladikena T 403) va tadarghena va
*prityartham (T 370; tatprityarthan T 403) navapatre *asaucarahitaya (conj.;
asaucarahitaya T 370; agnau ca rahitaya T 403) snataya pakam *karayitva (T 403;
karayitva T 370), gulaghrtatilayuktam krtva, t*sopadamsam (T 403; sopadesam T 370)
samnivedya (T 370; nivedya T 403)t tambilam dattva evam *pratahsayahnayor (conj.;
sayahnayor T 370; prates sarayanabhayo T 403) nivedya pindam dattva athava, pirvahne
vapi kaladvayam pratikuryat. hrdbijayuktena tasya *diksanamayuktena svahantena (T 370;
diksnamna svahantam T 403) sarvam nivedya athava *pratar arghyam (T 403; pratarghyan
T 370) dattva, aparahne *nivedya pindam dattva (T 370; naivedyam dattva athava T 403)
{<-T 370b/T 403a->}...
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The two transcripts then converge again. On the tenth day, after having of-
fered the libations in the manner stated, the officiant, wearing the sacred thread
over the right shoulder and holding a blade of kusa grass, should go to a body
of water, lay down darbha grass and install the mantras on his hands in the
reverse order.®” After this, the text becomes unclear and seems to be corrupt.
From the available passage we can infer that the officiant is to offer libations to
the deceased, whereby the deceased is addressed in the three divine ancestral
manifestations that he will successively take on in the future.*®

At the end of this, the officiant performs the sakalikarana and returns
home, where he is to worship Siva and offer another pinda and some obla-
tions, and then dismiss the deity. Then the officiant is to dispose of every-
thing by taking the throne and stone together with the bundle of grass and
the flowers on a bier, cover it with pieces of cloth and with incense, lamps
and music, and take it to a pure site at a body of water. Then, facing north,
he is to throw the stone, the pindas and the throne over his shoulder into the
water.” Finally, he should take a purifying bath and return home, where he
performs some more concluding rites such as Siva worship.”

¥ KKD (T 370, p. 233; T 403, p. 161-162): ... dasahe pi pirvavat samtarpya *jalatire
(T 370; jale T 403) darbhan *astirya (T 403; astarya T 370) apasavyopavitt *pavitrapanir
(T 403; pavitrapani T 370) viparitakramena karanyasam krtva...

% The passage provides an incomplete list of mantras with which offerings to the de-
ceased are to be made. While the available transcripts of the text preserve only the option for
a deceased samayin, a list is given of Siva manifestations that mixes up the terminology to
be applied in the cases of a samayin and of a full initiate. It prescribes, in ascending order,
the deceased person’s future manifestations as Skanda, Canda and, instead of Gane$vara,
Santa, who is the highest manifestation of Siva and is only used at the great-grandfather
level for the full initiate. KKD (T 370, pp. 233-234; T 403 p. 161): ...samayinas cet om ham
Suddhatman skando bhava *svadha (T 403; svaha T 370) *om suddhatman cando bhava
svadha (T 403; om. T 370) om ham Suddhatman Santo bhava *svadha (T 403; svaha T 370)
*ttulamt kusodakam svadha, om vasodakam svadha, om tilodakam svadha (T 403; om. T
370) iti samtarpya...

¥KKD (T 370, p. 234, and T 403, pp. 161-162): kircapuspasamdyuktam pasanam ca
tathaiva ca || pitham *ca sahasoddhrtya (T 370; cahasoddhrya T 403) *yanam (T 370;
dhamna T 403) aropya sobhanam | vastrair acchadya bahuso dhiipadipasamanvitam ||
sarvatodyasamayuktam sarvasobha*samanvitam (T 370; -samantritam T 403) | utthapya
*tena yanena (T 403; tena toyena T 370) punyatirthe viniksipet || *udanmukhas (T 403;
udanmukhan T 370) tatas tasmin *sisyas (T 403; sisyan T 370) tattirthamadhyame |
*pasanam (T 403; pasana T 370) pindapithe ca pascadbhdge viniksipet.

® While there are some concluding instructions for when the officiant returns home
from the water site, it is not clear from the witnesses available to me what these entail. First,
some kind of worship of yogins takes place, followed by asking the deity for forgiveness.
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4.1.2.2. Rudrabali

The rudrabali is a rite prescribed for the tenth day after a death. It consti-
tutes a bali offering to the eleven Rudras. It is not apparent from the text
what the function and application of this rite are, and I have as yet not en-
countered any procedure in the brahmanical literature or in the pre-twelfth-
century Saiddhantika sources that correspond to it. Further, the two tran-
scripts contain differing instructions at the beginning and end of this sec-
tion that imply different functions for the rite. This suggests that there may
have been confusion about this rite even amongst the redactors. Transcript
T 370 treats the rudrabali as if it were an additional rite after the
pasanasthapanavidhi. Transcript T 403, on the other hand, appears to treat
this rite as a procedure performed in cases of inauspicious death (dur-
marana).” The rudrabali would thus correspond to the sections on rites for
inauspicious deaths found in the JR as well as, in an earlier section, in the
KKD itself. However, these rites are embedded within the cremation pro-
cedure itself; they are not to be performed on the tenth day after it.

The instructions for the rite are as follows: On the tenth day, the officiant
is to go to a pure site close to a body of water such as a river and prepare
himself for the rite, holding a blade of kusa grass and carrying out the
pranayama. On top of a sthandila he should draw a lotus diagram with eight
petals, and place a jar (kumbha) in the middle of it into which he is to invoke
Rudra.”” Then he is to install eleven jars, placing them in the anti-clockwise

Next, T 370 seems to envisage a communal meal, T 403, some other kind of worship: KKD
(T 370, p. 234; T 403, p. 162): tatah snatva grham gatva sarvesam yoginam api | piajam
krtva ksamapyatha *svayam bhrtyais ca bhojayet (conj.; svayam bhiityais ca bhojayet T 370;
svayamantivyavat pijayet T 403).

°! This passage is highly corrupt and so I have been unable to reconstruct it satisfactori-
ly. After the list of the Rudras, in a series in the instrumental case, the text seems to list ways
of dying that the manual earlier described as unfortunate deaths. At the end of the account,
the passage seems to provide instructions concerning the timing of the rudrabali. KKD, T 403,
pp. 163-164: ...om ham devo haro rudrah samkaro nilalohita isano vijayo bhimo devadevo
bhavodbhavah, kapalt ceti vijlieya rudra ekadasas tatha sarpajagaravayvagnibhih Sastra-
vrksavisatoyahastind. vatsare sattrimase paksayos taddinam tu vidham rudrabalih.

2 KKD (T 370, p. 234; T 403, p.162): *dasame 'hani (T 370; dasamevahni T 403)
*nadyadipunyajalatiram (T 370; nadyadipunyativtheram T 403) asadya pranayamam
vidhaya *sapavitro (T 370; pavitro T 403) rudrabalinimittam samkalpya *Suddhabhiitale (T
403; suddhatale T 370) *sthandilopary (T 370; sthandilopari laksanam T 403) astadala-
padmam alikhya tanmadhye kumbham samsthapya tasmin, *om ham (T 403; om. T 370)
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direction, starting in the northeast. Into each of these he is to invoke one of
the eleven Rudras in the following order: Mahadeva, Hara, Rudra, Samkara,
Nilalohita, I$ana, Vijaya, Bhima, Devadeva, Bhavodbhava and Kapilis’a.%
Next to this place, he is to lay out plantain leaves with their tips towards the
south and put two blades of darbha grass down, and then toss sesame seeds
over them. On this he is to offer a bali offering to each of the Rudras. It is to
be made of new rice mixed with crushed coconut, molasses and fruits of the
plantain tree. Then he is to worship in a single vessel (patra) the fathers,
grandfathers, great-grandfathers, and great-great-grandfathers and each of
their wives, followed by the entire group of male and female ancestors. Then
he is to present a further bali offering and have the three invitees stir the food
counter-clockwise with their thumbs while holding a blade of grass. Next, he
is to take the grass and place the vessel to his left side facing upside-down.
After this he is to pick it up again, to take a small part of the food, smell it
and then wash his hands. Then he is to circumambulate the vessel and the
gurus, and pay obeisance to them. Having received the protection from the
gurus, he should dismiss the deities that had earlier been installed in ritual
jars (kumbhakalasasthan devan).”*At this point, the two transcripts again
prescribe different procedures and both of them are corrupt. Transcript T 370

rudrdsandya namah, om ham rudramiirtaye namah, om ham rudraya namah. ity abhy-
arcya...

% This list of cleven Rudras seems unique to the KKD. It differs quite substantially from
the lists of the eleven Rudras in other Saiva and brahmanical sources I have examined. For
instance, note that Hara is the second Rudra in the list of transcript T 403, but that T 370
features Sivottama; while Hara is more commonly found in lists of eleven Rudras,
Sivottama is never found.

% KKD (T 370, p. 235; T 403, p. 163): ... tata *ekasmin (T 370; ekasminn eva T 403)
patre, *om pitrbhyah (T 370; Sivapitrbhya svadha T 403) svadhd, om pitamahebhyah
svadha, om prapitamahebhyah svadha, *om vrddhaprapitamahebhyah svadha (T 370; om.
T 403), om matrbhyah svadha, om pitamahibhyah svadha, om prapitamahibhyah svadha,
om *vrddhaprapitamahibhyah (T 370; vrddhapramatamahibhyah T 403) svadhd, om
sarvebhyah pitrbhyah svadha, *om sarvebhyo matrbhyah svadha (T 370; om. T 403). ity
evam balim *dattva (T 370; dapayitva T 403), *tat patram trnasahitenamgusthenapra-
daksinam (T 370; tat patragunitakusasahitenamgusthenapradaksinan T 403) trih
paribhramya *tasmin (T 370; om. T 403) *trnam (T 370; kusau T 403) visrjya tat patram
*svadaksinaparsvam adhomukham (T 370; svadaksine parsve 'dhomukham T 403) *vidhaya
(T 370; om. T 403) *viksipya (T 370; viniksipya T 403) tat patram uddhrtya *tad annam
ekam (T 370; tadekalesam T 403) grhitvaghraya panim praksalya kumbhagurvadin pra-
daksinam krtva namaskrtya guro raksam labdhva *kumbhakalasasthan (em. Szanto;
kumbhakalasthan T 403; kumbhakalastha T 370) devan udvasya...
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seems to enjoin that the officiant should worship the stones, which have had
the deceased person invoked into them, offer another pinda, and dismiss the
deities. Transcript T 403 appears to prescribe that the stones be worshipped a
second time, but then continues with a corrupt passage listing again the elev-
en Rudras and what might be instructions for performing the rudrabali in the
case of unfortunate deaths.

4.1.2.3. Ekoddistasraddha

At the beginning of its treatment of the parvanasraddha, the KKD rules
that fifteen ekoddistasraddhas are to be performed in the name of the re-
cently deceased. These are to be performed as follows: one each month (the
first on the eleventh day), one after three fortnights following the death, one
at the end of the first six months, and one at the end of the year.” In addi-
tion, the chief mourner is to make offerings of food and water each day
during the same period.96 Alternatively, if the sapindikarana is to be per-
formed on the twelfth day after the death, these rites can be compressed
into a period of twelve days.”’

As in the case of the brahmanical model, the ekoddistasraddha is a
modification of the parvanasraddha, differing in that it constructs its offer-
ings and gestures around the recently deceased instead of the three ances-
tors. Hence, (a) only one invitee is requested for its performance to repre-
sent the deceased;98 (b) two round mandalas instead of four are drawn for
the ceremonial reception;” (c) one pinda is offered;'” (d) any formal

% KKD (T 370, p. 238; T 403, p. 168): evam pratimasam tripakse sanmasante vatsarante
ca ekoddistani paiicadasa kartavyani... This list of fifteen sraddhas is a little surprising, since
in standard Sraddha accounts, sixteen ekoddistasraddhas are prescribed.

% KKD (T 370, p. 238; T 403, p. 168): maranahat samarabhya vatsarantam pratidinam
*sodakakumbhani bhojanani (T 370; asenadakakumbhabhojanadini T 403) datavyani,
vatsarante sapindikarasraddham kartavyam...

97 KKD (T 370, p. 238; T 403, p. 168): yad va vatsarantam atmano *'vasthadyasambhavad
(conj. Sanderson; sthapanayasambhavayan T 403; vasthadyasambhavan T 370) dvadasahadisu
masikasraddhasodakakumbhabhojanani dattva sapindikaranam kuryat.

% KKD (T 370, p. 235; T 403, p. 164): tatra pirvedyur desikam *sadhakam (T 403; sakam
T 370) *putrakam (T 370; putram T 403) alabhe samayinam *voktalaksanam (T 403; yathok-
talaksanam T 370)...

% KKD (T 370, p. 235; T 403, p. 164): grhajire gomayopalipte daksinottaram sthanam
karantaram karamanam *vrttamandaladvayam (T 370; vrttamandala T 403) krtva...
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statements addressing the deceased are in the singular; (e) and the invoca-
tion and offerings are made to the deceased using his initiation name in the
mantra.

At the end of the first ekoddistasraddha on the eleventh day, the
yajamana may offer twenty-four presents to the invitee for the deceased.'”"

4.1.2.4. Sapindikarana

The Sapindikarana, analogous to the brahmanical model, is performed
either a year or twelve days after the death. As already mentioned, Ag-
horadiva does not treat this rite in a separate chapter, but includes instruc-
tions for the procedure in the account of the parvanasraddha, the
sapindikarana being a variant thereof. The procedure differs in the follow-
ing ways. In addition to the dcaryas invited to represent the three deceased
ancestors and the two sadhakas representing the Visvedevas, another in-
vitee from any of the initiatory classes, but preferably an acarya, is invited

190 KKD (T 370 p. 237; T 403 p. 163): *bhamisthasavyajanur daksinabhimukho (T 370;
bhiamisu savyanjananuddaksinabhimukho T 403) miilayuktadiksanamna *svadhantam (T
403; om. T 370) pindam dattva...

1 The list in the KKD of the twenty-four presents to be given to the invitee represent-
ing the deceased contains the following: (1) a purifier (pavitra), (2) a sacred thread, (3) a
water jar, (4) a rosary (aksa- here for aksasiitra), (5) sandals, (6) a staff, (7) a cloth worn to
conceal the private parts, (8) a seat, (9) a yoga band, (10) a parasol, (11) a turban, (12) an
upper garment, (13) pieces of cloth, (14) a golden ring, (15) a golden vessel, (16) clarified
butter, (17) sesame oil, (18) a cow, (19) land, (20) food, (21) a jacket, (22) a bed, (23) grain,
and (24) female and male slaves. KKD (T 370, pp. 237-238; T 403, p. 167): pavitram yaj-
Aasiatram ca kamandalv  aksapaduke | danda<m>  *kaupinam dasanam  (conj.;
kaupinabhasmangam T 370; kaupinabhasméaga T 403) yogapattatapatrakam | usnisam
uttarivam ca vastrahemanguliyakam |*hemapatram (T 370; hemapadmam T 403) ghrtam
tailam gau bhimir bhojanamgakam || Sayaniyam *sarvadhanyani (T 370; sarvadhanadi T
403) dasidasopaharaka | caturvimsati danam syad *ekoddiste (T 403; ekoddistesu T 370)
sammatam. The conjecture to emend to kaupinam dasanam is made on the basis of a passage
in the SP (1. 57-59b), which gives a list of offerings to be presented to I$ana during the rite
of pavitrarohana; this contains a similar list of utensils to be given to an ascetic:
dandaksasitrakaupinabhiksapatrani ripina | kajjalam kunkumam tailam Salakam kesa-
Sodhanam || tambilam darpanam dadyad uttare rocanam api | asanam paduke patram
yogapattatapatrakam || aiSanyam isamantrena dadyad isanatustaye. This part of the text has
also been incorporated into the Agnipurana; another parallel is found in the KKD.

The practice of offering gifts to Brahmins on behalf of the deceased mirrors brahmanical
practice. Cf. Kane 1953, pp. 534-535; and Miiller 1992, p. 151.
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in order to represent the recently deceased.'”” This extra invitee is ceremo-
nially received following the procedure prescribed for the ancestors:'” he is
seated facing east'™ and offered guest water prepared in the same manner

as for the ancestors after the invocation.'®

The formulas used during the
rite are revised according to the context, as for example, the officiant for-
mally asks specific permission to perform the sapindikarana rite rather than
the ordinary sraddha."® The procedures for invoking the sraddha deities
and worshipping them are the same. Additionally, the recently deceased
person is to be invoked and worshipped, again in the manner of worship for
the ancestors.'”” The entire sequence — from declaring the vessel (patra)
with the ancestors’ guest water the place of the ancestors, performing the
agnaukarana, offering food to the Brahmins, and offering the pindas to the
ancestors — are the same, except that a fourth pinda for the recently de-
ceased is also offered.'™ From this point, the same rite is prescribed as in
the brahmanical procedure, namely preparing four jars representing the
three ancestors and the recently deceased, each of which is venerated — the
ancestors with their mantras, and the recently deceased with the root mantra
and his initiation name. After this, the water from the jar representing the
deceased is poured into each of the other three jars, signalling the end of the

192 KKD (T 370, p. 239; T 403, p. 168): tatra pitrartham *desikan (T 370; desikat T 403)
visvadevartham sadhakau tadabhave *diksitan samayasthan (conj.; diksitan samassthan T 370,
adiksitan samayasthan T 403) va grhnivat [...] nimittaya *yaddesikadisu (T 403; devasikadisv
T 370) ekam grhniyat.

19 After the section prescribing the ceremonial reception of the ancestors, the KKD en-
joins the following (T 370, p. 240; T 403, p. 170): nimittam api tathaiva padam praksalydca-
mya...

1% KKD (T 370, p. 240; T 403, p. 170): nimittam *atithyabhyagatau (em.; atithyabhagatau T
370; atithyatyagatau T 403) ca piarvananan *asanesu (T 370; vasanesu T 403)
vamadevenopavesya...

195 KKD (T 370, p. 240; T 403, p. 170): nimittarghyam pitrarghyavat kytva...

106 KKD (T 370, p. 240; T 403, p. 170): sapindikaranasraddham karisya iti prarthya ku-
rusveti tair anumatas...

' Hence, after worshipping the ancestors following their invocation, the KKD (T 370,
p. 241; T 403, p. 171) teaches that the recently deceased receives the same kind of worship:
evam nimittam api sampijya...

1% KKD (T 370, p. 242-243; T 403, p. 173): pitrartham* pindatrayam (T 370; traya T
403) *matrpaksasyapi (T 370; matravarasyapi T 403) trayam nimittayaikam dattva ... That
the procedures for all the aforementioned rites are the same as those of the parvanasraddha
is inferred from the absence of any other specifications.
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deceased person’s status as a preta.'” As in the YajS, the rite of combining
the pinda for the deceased with those of the ancestors is not found here.

5. Beyond the initiate community: The Kirana’s rudra-
sraddha and laukikasraddha

On the topic of sraddha rituals, the Kir offers us interesting insights into
how services of Saiva religious specialists spread beyond the initiate com-
munity, already before the ninth century. After the prescriptions for srad-
dha rites for Saiva initiates, the Saivasraddha, the Kir provides ritual tem-
plates that could be used for persons who were part of the mainstream
community, specifically sraddha rite injunctions for uninitiated lay devo-
tees of Siva (rudramsa),"’ the rudrasraddha, and for ordinary Vaidikas,
the laukikasraddha. Hence, it seems its redactors were not only attempting
to harmonize brahmanical and Saiva practices, but were actively seeking
potential clients in the uninitiated community. This approach fits the gen-
eral character of the Kir, which we have seen to display signs of a commu-
nity of tantric priests reaching out to the larger parts of society.'"'

The ritual procedure in these additional versions is the same as that of a
regular Saivasraddha, albeit adjusted to suit the respective level of practice
of the lay devotee or the Vaidika, that is, the orthodox Brahmin household-
er. The differences are found in the choice of deities with whom the ances-
tors and Visvedevas are equated, as well as in the benefit to be procured by
performing the rite. In the rudrasraddha for Saiva lay devotees, for exam-

199 KKD (T 370, p. 243; T 403, p. 174): *tatas (T 370; tatra T 403) *cocchistam (T 370;
taccocchistam T 403) *uddhrtya (T 370; om. T 403) sammarjya *samproksya (T 370; om. T
403) *padau (T 403; pabhya T 370) praksalyacamya *sakaltkrtya (T 370; sakaltkrtva T
403) *samanyarghyam krtva (T 403; om. T 370) *gomayopalipte (T 403; gomayopalipta T
370) mandale patracatustayam *visuddham (T 370; suddham T 403) *vinyasya (T 370;
vinyaset T 403) *tesam (T 370; tesu T 403) gandhodaksiratiladarbhagragandhapuspani
*ksipya (T 403; viksipya T 370) iSam sadasivam Santam *caturthe (T 370; om. T 403)
*milamantrayuktadiksanamnad yuktam (conj.; milamantrayuktadiksanam ayukta T 370; +
layuktadiksanamna yuktam T 403) nimittam cottaradidaksinantam *sampijyarghyadhipadi
(T 370; sampijyarghyadhipadipadi T 403) dattva nimittapatrajalam miilenesadipatresu
vojayet. tatas tatpatrani *visrjyacamet (T 370; visrjyacamya T 403).

10 For the term rudramsa denoting lay devotees of Siva in this context, see Sanderson
2003/2004, pp. 354-355, fn. 16.

" gee pp.72-73.
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ple, the ancestors are identified, in ascending order, with Ganesa (the chief
of Siva’s attendants), Skanda (the son of Siva) and Rudra (a manifestation
of Siva belonging to a lower level in the Saiva tantric framework), collec-
tively a group of deities representing the key figures of popular lay Saiva
mythology as one finds in the purana genre. The Visvedevas, in turn, are
replaced with Canda and Mahakala, the two attendants of Siva.""? The ben-
efit gained from performing the rudrasrdaddha for the yajaméana who com-
missioned the rite is declared to be attaining union with Rudra,'” thus a
spiritual level corresponding to the level of lay Saivism. In the case of the
laukikasraddha, during the ritual the ancestors are equated with Brahma,
Visnu and Rudra; the Visvedevas, with Siirya and Yama; "4 and the
yajamana is declared to attain the world of Brahma as a reward.'”

5.1. The Kirana’s model in the Somasambhupaddhati and
the Kriyakramadyotika

That a demand developed for Saiva priests to perform sraddha rites for the
uninitiated is indicated by the fact that the widely distributed manuals SP

and KKD both adopted the Kir’s flexible model of the three sraddha lev-

M6 The SP prescribes the Sivasraddha for Saiva initiates, the rudrasrad-

117

els
dha for rudramsas, and the laukikasrdaddha for the ordinary Vaidika.

"2 Kir 61.7d-8. For the text and translation of the passage, see the appendices. Canda
and Mahikala, besides being names of attendants of Siva, are also two names for Siva him-
self when he appears in his wrathful manifestation. However, given the current context, it is
more likely that the former is intended.

'3 Kir 61.34b-35a. For the text and translation of the passage, see the appendices.

"4 Kir 61.10. For the text and translation of the passage, see the appendices.

!5 Kir 61.36. For the text and translation of the passage, see the appendices.

"8 1 the JR we may also have an indication that tantric priests could use the manual’s
instructions to perform post-mortem rites for a clientele beyond the initiate community. In
one half-verse (JR SP 42ab), this text appears to teach that the srdddha rituals as outlined
can also be performed for those who wish to attain a different heaven or spiritual level; in
this case, the sraddha rites are simply performed using the names of whichever deities the
client wishes. However, this interpretation must be considered with caution since the reading
and interpretation are not clear. Further, there is no other passage to this effect in the JR.
Nevertheless, given that we find such possibilities in both the SP and KKD, it would not be
surprising to find such an option also included in the JR, even if added by later redactors.

17.QP 11.3b-6b: ©ah sadasivah santah Sivasraddhe tapasvinah || rudras canantanama
ca visvedevau sthitau dvayoh | diksitanam ami deva rudramsanam atho ’'nyathd || tatra
nandimahdakalau visvedevau ganau dvayoh | skandacandaganadhisa visvedevau yamarunau.
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However, by the time of the SP’s composition, there seems to have been
some ambiguity about who these rudramsas were, a complication also re-
flected in today’s scholarly interpretation of the term. It has been demon-
strated that at the time of the Kir’s composition, rudramsa referred to Saiva
lay devotees.'"® Regarding the use of the term in the SP, however, various
scholars have interpreted it as meaning “a part (amsa) of Rudra” and thus
referring to lower level initiates, that is, Samayins.m Indeed, it is not sur-
prising if the meaning of a technical term, especially one designating classi-
fications within the community of adherents, changed over time based on
the structures envisaged by the respective authors. With the material we
have at hand, however, it is not possible to determine with any certainty
how this term was understood at the time of Somasambhu, the author of the
SP.

A slightly clearer picture of the intended clients emerges in Aghorasiva’s
manual KKD. Adapting the three-level sraddha model, in addition to the
Sivasraddha, he also teaches two more modes. They too follow the same
procedure, but modify the deities equated with the ancestors and Vi§vedevas.
Here, the second level of sraddha corresponds to the rudrasraddha, but uses
a slightly different set of Saiva-related puranic deities: used for the ancestral
deities are Skanda, Canda and Ganadhisa (= Ganesa) — none actually a mani-
festation of Siva, but rather his son and attendants — and for the Visvedevas,
Nandin and Mahakala, further attendants of Siva. However, unlike the Kir
and the SP, this level of sraddha is explicitly linked to a deceased samayin.'*’
By extension it is perhaps also intended for recipients of a visesantyesti, those
who had received a slightly higher level of initiation during their lifetime but
not yet ultimate liberation. As in the case of the laukikasraddha above, the
third level of sraddha in the KKD is explicitly linked to orthodox brahmani-

'8 Sanderson 2003/2004, pp. 354-355, fn. 16.

!9 Brunner-Lachaux 1977, p. 630, fn. 21. This interpretation is partly based on Nirmala-
mani’s commentary on the KKD.

120 KKD (T 370, p. 244; T 403, p. 174): *samayinah (em.; samayinam T 370; mamayina
T 403) *skandacandaganadhisah (em.; skandaii canda® T 403; kastas canda® T 370)
*pitrpitamahaprapitamahah (T 370; om. T 403) pitaro nandimahakalau *visvedevau (conj.;
visvadevau codd.) laukike *brahmavispvisa (em.; brahmavisnvisa T 370; brahmavisnuvisah
T 403) *visvedevau (conj.; visvadevau codd.) yamavarunau...
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cal practitioners, with Brahma, Visnu and I$a as the ancestral deities, and
Yama and Varuna as the Vigvedevas.'*'

Saiva lay devotees are not mentioned separately here. There appear to
be two possible explanations for this. First, it might be speculated that in
the society being described by Aghorasiva, lay Saivas were offered the
same type of post-mortem ancestor worship as orthodox Brahmins. Second-
ly, it is also plausible that lower-level initiates and lay devotees had simply
collapsed into a single group by this point in time. After all, performing a
full Sivasraddha for a samayin and invoking superior forms of Siva mani-
festations would have been problematic, and it is more likely that such a
practitioner was assigned to a lower register. While this problem is not
mentioned directly in the Kir or SP, in the KKD Aghorasiva does not shy
away from addressing these points. In fact, rites for samayins were clearly
an important issue for him, perhaps suggesting that this lower-level initia-
tion was quite common amongst the population at the time and that the
boundaries between these and ordinary lay devotees had become blurred.

With this in mind, one might also consider whether a similar phenomenon
was in fact also the case for the Kir and the SP, since neither of them speci-
fies what kind of sraddha a samayin is to receive. This omission is not sur-
prising in the context of the Kir, which does not make any such distinction in
its discussion of cremation either. But the SP is concerned about preserving a
distinction between putrakas, who are to receive a full initiatory cremation,
and samayins, who receive a simple cremation without initiation of the de-
ceased person’s soul."” It would thus not be surprising if different modes of
Sraddha rituals were intended for these two groups. If so, also here the group
of samayins and Saiva lay devotees has been collapsed into a single group
and spiritual level for the sraddha rites. For lack of more conclusive evi-
dence, however, these considerations remain speculative.

2! Ibid.
122 See p- 97.
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5.2. How to choose the appropriate sraddha level? Some practical
considerations

The cycle of sraddha rites involves several categories of people: the
yajamana in charge of commissioning the sraddha rites for his relative, the
recently deceased in need of being incorporated into the divine ancestral
line, as well as the ancestors of the recently deceased, who are collectively
addressed during the rites. In the context of a Saiva initiatory community,
the initiatory status of these actual and symbolic participants may have
been quite different, indeed, if they were initiated at all. For instance, while
the recently deceased may have been a full initiate, the next of kin stepping
in as the chief mourner and taking on the role of the yajamdana during the
sraddha rituals may have not been an initiate or may have received only the
samayadiksd. The same goes for the paternal ancestors of the deceased.
Yet, during the srdaddha rituals the form of their worship has been sub-
sumed into a single ritual system that implies all of the involved agents to
be either initiates, lay devotees or ordinary Vaidikas, depending on the
mode chosen.

So what is the determining factor in this choice of the appropriate level
of $raddha ritual? As has been shown, in some sources, performing a Saiva
sraddha is framed as a meaningful ritual act with respect to a deceased
initiated ancestor, as it assists him to attain the supreme Siva state. On the
other hand, there were also passages formulating the obligation to perform
a Saiva $raddha in reference to the yajamana rather than the deceased,
making it explicit that their performance enables the living initiated practi-
tioner to free himself of his debt, a ritual obligation tied into his post-
initiatory duties. So was a Sivasraddha for a deceased initiate commis-
sioned by the yajamana regardless of the latter’s initiatory status? Or would
only an initiate be able to arrange such a ritual? And if the deceased were
not an initiate, would a Saiva initiate have arranged a rudrasraddha or
laukikasraddha for him?

Theoretically, the choice of the appropriate type of sraddha worship can
thus be approached from two angles. The first is to choose it in reference to
the status of the recently deceased, if he is regarded as the main beneficiary
of the rite. In this case, it is, for instance, his status as a Saiva initiate and
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his respective spiritual level that is commemorated and worshipped during
a Sivasraddha. The second possibility would be to consider the perfor-
mance of the srdddha not as referring to the initiatory status of the de-
ceased, but as reflecting the sponsor’s spiritual status. It would thus simply
be part of his tantric post-initiatory ritual obligations.'” In other words, the
mode of sraddha chosen would reflect the yajamdna’s initiatory status
rather than that of the deceased and would therefore also spiritually benefit
him, maybe analogous to the notion sometimes expressed in brahmanical
literature that the deities worshipped during the srd@ddha rituals bless the
yajamana because they are pleased."?* Accordingly, an initiate would per-
form a Sivasraddha, thus attaining Siva’s ultimate divine manifestation; a
samayin or lay devotee, a rudrasraddha, thus attaining Rudra’s world; and
a Vaidika, in some cases including lay devotees, a laukikasraddha, thus
attaining Brahma’s world. In this respect it is perhaps also significant to
remember that in one passage of the JR, performing the Sivasraddha was
linked to the triple debt and also explicitly conceptualized as part of obliga-

123 Sanderson 1995.

"2 In this sense, in the SP it is declared that the rite also benefits the yajamana and his
family; SP 11.36: sivasraddhe krte deva Tmanusyaht pitaro ’surah | trptah sivanubhavena
vardhayanti kuladvayam. This verse is also quoted in the KKD (T 370, p. 245; T 403, pp.
175-176). Here it seems that pada b is corrupt, since living people (manusya) are not satiat-
ed during the ritual; the mention of Asuras in the sivasraddha is also puzzling. However,
this corruption may have arisen through confusion concerning the brahmanical formulation,
which clearly served as the model. There, the pitrs (ancestors) are equated with the sons of
the group of sraddha deities, namely the Vasus, Rudras and Aditis, and are opposed to the
pitrs of humans. See also Y&jS 1. 269-270 (which is incorporated into the Agnipurana
[2.163.40c—42b] and the Naradamahdapurana [51.152¢—154b)): vasurudraditisutah pitarah
Sraddhadevatah | prinayanti manusyanam pitin sraddhena tarpitah || ayuh prajam dhanam
vidyam svargam moksam sukhani ca | prayacchanti tatha rajyam prita nynam pitamahah.
“The sraddha deities, which are the ancestors and sons of the Vasus, Rudras and Aditis,
pleased with the sraddha offerings, please the ancestors of men. [And] the [individual]
ancestors (pitamahah), who are gratified, bestow long life, offspring, wealth, knowledge,
heaven, liberation, pleasures and royalty on men.” In his commentary on these verses,
Vijiianes$vara interprets that the divine ancestors and the directly named human ancestors are
to be treated as different categories throughout the rite, but that they are nevertheless part of
the same entity.

Kir 61.38 also declares the great benefit of performing a sraddha. This is simply the re-
sult of performing the ritual well. This is achieved despite the fact that a human can do
nothing to benefit supreme Siva: Sivasya paramdtmanah kin nama kriyate naraih | kriya
sampiirnatam eti tad uddisya phalam mahat. For the apparatus and translation, see the ap-
pendices.
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tory practices. Here, the injunctions were reformulated to define the srad-
dha as the debt to the “gurus, etc.” (gurvadi), rather than to the ancestors
(pitr)."” In the initiatory context, this could mean that the family lineage
has been replaced by the spiritual lineage, and thus performing a Saiva
tantric sraddha simply represents an additional ritual obligation for the
Saiva ritualist: if a householder, he would perform a Sivasraddha for his
spiritual lineage and an ordinary srdaddha for his familial context. The
forms of rudrasraddha and laukikasraddha would then simply be addition-
al services that Saiva tantric §raddha priests could offer, thereby reaching a
wider audience.

It may also be considered that for the sivasraddha, which is after all
primarily taught, the choice is not problematic if both the deceased and the
yajamana are initiates, since the former is then worshipped in his supreme
divine state suiting his initiatory status and the latter is performing his post-
initiatory duties, the accomplishment of which is believed to bring about
his ultimate liberation at death. In this light, it is tempting to consider the
hypothesis that in some areas, only the head of a joint household underwent
initiation."® If this theory is correct, this would mean that an elder son
would be initiated before his father’s death. This, in turn, would qualify
him to undertake the performance of a Saiva sraddha. In fact, particularly
the JR seems to support this model, since it also explains how to coordinate
Saiva postmortem rites with mundane practice.”” This would make sense if
we consider that some members of a household headed by a Saiva initiate
would not necessarily be initiated and thus would follow mundane practices
in terms of post-mortem offerings and impurity regulations on the occasion
of death.

6. Conclusion

These considerations raise more questions than they answer. Nonetheless,
the texts do reflect the complex situation in which Saiva ritualists found
themselves as they expanded and adapted their ritual repertoire to include

125 See p. 192.
126 See p. 17.
127 See p. 171.
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more communities. After all, especially in the sphere of sraddha rituals, the
Saivas tantric priests were encroaching upon a major ritual area in the
brahmanical world, a ritual cycle deeply rooted in its socio-religious struc-
tures and intrinsically connected with familial values and the image of an-
cestral deities. This involved notions that were difficult to project onto a
world focused on the spiritual liberation of the individual. Especially at this
level of mainstream practice, it is likely that how Saiva rituals were inte-
grated varied widely in response to well-established practices in different
geographical and societal contexts. The doctrinal repercussions seem to
have been too complex to have been completely resolved and rationalized
in Saiva terms. While not enough material is available to make more defi-
nite assessments about actual practices, it is nevertheless clear that the
sources prescribing sraddha rites transcend the closed world of the initiated
elite. Indeed, this development, as well as the fact that various types of
Saiva cremations were firmly established by this time, points to a profes-
sionalized group of tantric funerary and sraddha priests having emerged.
While this group was likely to have been perceived as unwanted competi-
tion by its brahmanical counterparts, its existence is testimony to the suc-
cess of Saiva tantric communities in gaining firm footing in brahmanical
mainstream society.






Appendix A: Sanskrit Texts

Conventions

For the edition, the following orthographical features have been silently
normalized in the main body and are only recorded if they feature as part of
a listed variant: Homorganic nasals at the end of words have been changed
to anusvaras when applicable. Medial anusvaras have been changed to
homorganic nasals. Final anusvaras have been changed to “m” at the end of
verses. Gemination of consonants after “r”” has been normalised. The usage
of avagrahas in the manuscripts has not been recorded; rather avagrahas
have been supplied where needed. Punctuation in the form of single and
double dandas are supplied by the author; the use of punctuation in the
manuscripts has not been recorded.

The apparatus is divided into three layers. The first records testimonia;
if these are recorded from transcripts or manuscripts, a diplomatic edition is
provided. The second layer contains additional pddas or omission of padas
if applicable. The third layer contains the positive apparatus. Corrections,
emendation, and conjectures are by the author unless otherwise indicated.

List of signs

] The single square bracket separates the /emma from the
variants and conjectures.

(%) Round brackets are used to mark aksaras of uncertain
reading (e.g. due to partial damage or smudges).

x/y) Round brackets with several aksaras separated by a slash

indicate that the reading of the aksara is uncertain and
there are several possibilities, the first considered the
most likely by the editor.

X- A dash after the aksara (= x) marks an illegible vowel
sign of the aksara.

X-a A dash after the aksara (= x), followed by a vowel, indi-
cates that an element of a joint consonant is not legible.

+ A plus sign marks an unreadable or completely lost aksara.

[x1 Double square brackets mark aksara(s) deleted by the
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scribe.

A plus sign in double square brackets marks a deleted
aksara that is no longer legible.

A circle indicates that the lemma is part of a compound.
When variants are given within the quoted text, a star
indicates the beginning of the lemma.

ante correctionem; the reading before correction.

post correctionem; the reading after correction.
correction; proposed correction.

emendation; proposed emendation.

conjecture; proposed conjecture.

Diagnostic conjecture, indicating the sense that may be
behind a corrupt passage, while not proposing this as a
final reading.

codices; all manuscript have the same reading.

omission; omitted in a manuscript witness.

Illegible.

in margine; the reading is recorded in the margin.

The listed reading is unmetrical.

Colophon.

The word or passage between crux marks is corrupt and
cannot be emended or interpreted.
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1. Svayambhuvasitrasamgraha 22.9-20.

N Svayambhuvasiitrasamgraha. National Archives Kathmandu.
NAK 1-348, NGMPP. A 30/6. Incomplete (ff. 4, 5, 10, 17-19,
21, 25-53). Palm leaf. Folio 51v, line 2—Folio 52v, line 1.

P Svayambhuva. Pondicherry IFI, Transcript No 39. Pp. 115-116
(Chapter 31 in this transcript).

Edvw Svayambhuvasitrasamgraha.  srisaivagame  svayambhuva-
sutrasangarah (svayambhuva maharsibhya uddistah). Edition.
Published 1937, Mysore. Edited by Venkatasubrahmanyasastr.
Transcript RE 45128, IFI, pp. 67—68.

HRRH

antestim vidhivat tasya samsthitasya dvijanmanah |
kuryad vipascid acaryo bahir avasathac chucih || 9 ||
$ucim desam samasadya gomayenopalipya ca |

sivam abhyarcayet tatra §ivagnim daksine tatah || 10 ||
mrdbhasmagomayodghrstam pracurodakasodhitam |
savam ahrtya tasyagner daksinasyam nivesayet || 11 ||
proksitoddhtlitasyatha cintayet pranavam hrdi |
sakalikrtya samptjya tato homam samacaret || 12 ||

9a antestim] N; antyestim Edy; antestam P 9b dvijanmanah] EdyP; dvijatmanah N 9c¢ ava-
sathac chucih] corr.; avasthac chucih EdyN (unmetr.); acastha$ sucih P (unmetr.) 10a sucim
desam] em. Sanderson; $ucir desam Edy; $uci deSam NP 10b gomayenopalipya ca] N;
gomayenopalepayet EdyP 1la mrdbhasmagomayodghrstam] Edy; mrdbhasma-
gomayodghrstam N; mrdbhasmagomayotsrsta® P 11b pracurodakasaucitam] Edy; pra-
bhucodakasodhitam N; °pracurocitasaucitam P 12a proksitoddhalitasyatha] EdyN;
proksitoddhlitasyapi P 12d samacaret] N; samarabhet Edy,P
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tpadadhvanat §ivam dhyatva tam devaya nivedayet |
pratigrhnisva bhagavan §avyam enam mahahutim || 13 ||
evam uktva sivam devam ubhayastham visarjya ca |
tatas tam indhanenagnim prasastena nayec citim || 14 ||
snatvodakam tato dattva punah snatva §ivam japet |
sadyadi netraparyantam $avakarmavis§uddhaye || 15 ||
$isya vai tgurusambandhadf guroh sambandhinas ca ye |
tyajeyus te tryaham karma nityad anyaj japadikam || 16 ||
tebhyo ’nye Sivamargastha grhino ’grhino "pi va |

dinam ekam ksapeyus te $avasaucanimittatah || 17 ||
grhino lokamargastha langhayeyur na laukikam |

acaram diksitas tasmat kurviran lokasamvrteh || 18 ||

na ca yad badhakam vastu §ivasastroktavartmanabl |

tat kuryat sttakannadi fpratisiddhodakamt yatha || 19 ||
evam antyestikam karma samasat kathitam maya |
idanim manasam yagam $rnudhvam samsitavratah || 20 ||

iti svayambhuvasttrasamgrahe "ntyestipatalah dvavims$atitamah

13b tam] EdyN; tad P 13cd bhagavan $avyam enam] Edy;; bhagavan §avim etam N; bhaga-
vafijavyamena P 14b visarjya] EdyN; vibhajya P 14¢ tam] N; sad EdyP 14d prasastena
nayec citim] N; parasaktena citim nayet EdyP 15b japet] EdyP; yajet N 15d $avakarma-
viSuddhaye] EdyN; $avakarmapi siddhayet P 16a $isya vai] conj. Sanderson; Sisyaika®
EdyP; sisyair va N e °gurusambhandhad] Edy;; gurusambandhat N; °gurusambaddha P 16b
guroh sambandhina$ ca ye] Edy; gurusambandhinas tatha N; guros sambanidhita$ ca yet P
(unmetr.) 16¢ trajeyus te tryaham karma nityad anyaj japadikam] Edy; japahomadikam
karma nityad anyat tryaham tyajet N; tyajeyus te tryaham karma nityad anyajapadikam P
17a tebhyo 'nye Sivamargastha] EdyP; + + + + + + samstha N 17b ’grhino] EdyP; vratino N
17¢ ksapeyus te] Edy; ksaye graste N; ksapayukte P 17d $avasaucanimittatah] N;
savasaucaya diksitah Edy;; $avasaucaya diksita P 18b langhayeyur] EdyN; langheyun P
(unmetr.) ® na laukikam] EdyP; om. N 18¢ acaram] EdyN; acara P 19a yad badhakam]
EdyP; + + + kam N 19b Sivasastroktavartmanah] EdyP; $ivasastroktavartmana N 19¢ tat] N;
na EdyP e kuryat] EdyP; kuryuh N 19d pratisiddhodakam yatha] P; praisiddhodanam yatha
Edy; pratisiddhyed anantaram N 20c¢ $roudhvam] P; Srunudhvam Edy;; om. N e samS§itavrat-
ah] Edy; sasitavratah N; samhitavratah P Col. iti svayambhuvasiitrasamgrahe
‘ntyestipatalah dvavimsatitamah] Ed; iti svayambhuvasitrasangrahe antyestividhir eka-
trims$atpatalah P; iti svayambhuve utkrantipatalo dvavimsatimah N
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2.1. Sarvajiianottara 12

P33y Sarvajiianottara. Pondicherry IFI Transcript No. 334, pp. 88-93.

Pio Sarvajiianottarah. Pondicherry IFI Transcript No. 760. Copied
from manuscript belonging to D. 15595 of G.O.M.L., pp. 64—67.

Further consulted: An e-text collated by Dominic Goodall on the basis of
P334/P760, and N (for N, see description in section 2.2.).1 The chapter num-
bering follows that of the etext.

HeRH

na prapto ’pi param diksam gurubhakto ’pi yatnatah |
tkalenantasthitot yah syat tasya moksah katham bhavet || 1 ||
kim vrtha tasya samkle§o moksam uddisya yah krtah |

kim kimecid vidyate karma tasya yan moksasadhanam || 2 ||
gurubhaktaya $antaya sadacaraya suvrata |

mrtasyapi param skanda diksakarma vidhiyate || 3 ||

+ + + + + + + + + vidhisamksepavistaram |

avikalpamatih kuryad ekacittah samahitah || 4 ||

1-3 Diksadarsa quoting Sarvajiianottara, T 372, p. 1614: na prapto ’pi param diksam
gurubhaktopah natah (unmetr.) | kalenanusthito yasma syamn tasya moksah katham bhavet |
kim vrtha tasya samkleso moksam uddiSya yah krtah | kascid vidyate karma tasya
yanmoksasadhanam | gurubhaktaya dantaya satyacaraya suvrata | mrastyapi varam skanda
diksakarma vidhiyate |

1b °bhakto] em.; °bhukto codd. 1c¢ kalenantasthito] Pj34; kalenantasthito P4y ® yah syat]
conj.; yasya codd. 1d moksah] P; moksah P34 2a vrtha] em.; prada codd. 2d yan
moksasadhanam] em.; dharmoksasadhanam codd. 3b sadacaraya] conj.; satyacaraya codd.
3¢ param] conj. Sanderson; varam codd. 4¢ avikalpamatih] em.; avikalpamati P334; api kal-
pamati P;¢, ® kuryad] corr.; kuryat codd. 4d ekacittah] em. Sanderson; ekascitta codd.

! The folios of the current chapter in manuscript N are missing.
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tattvani devata bijam kalikaih karavirakaih |

uccarya vinyasen mantr1 darbhair puttalike krte || 5 ||
snapayitvastrabijena paficagavyasivambuna |

samsthapya daksine par$ve tasya nama hrdi nyaset || 6 ||
athava Tvyomasamsthane} gomayena sadanana |

tam mantrT paficagavyena krtva tasmin niyojayet || 7 ||
$aktitrayam nyaset tasu dharmadharmau ca sanmukha |
tathaivalabhanam krtva tasmat samhrtya homayet || 8 ||
tatas tu murdhni arabhya yavat padatalantakam |

vinyaset sarvatattvani tattvair devan anukramat || 9 ||
bindutattvam nyasen mirdhni tatra bindum niyojayet |
saktim ca niskale sthane dhyatva sarvata unmukhim || 10 ||
mirdhny adho gantikordhvam tu nyased devam sadasivam |
tatrantas tasya samlinam vinyasec chaktimandalam || 11 ||
jihvayam vaktramadhye tu tatra vidyam ca yojayet |

astau vidye$varan mantri grivayam bahusamdhisu || 12 ||

5-6 Mrgendrapaddhatitika, T 1021, p. 231: yad uktam S$rimatsarvajianottare: tattvani
caitatmajam kalikaih karavirakaih | uccarya vinyasen mantrT garbhaih pumnalike krte ||
snapayitvastrabijena paficagavyasivambuna | samsnapya gunopete tasya nama hrdi nyaset |
10¢c-21 Mrgendrapaddhatitika, T 1021, pp. 231-232: Saktim ca niskale sthane dhyatva
sarvan adhomukhan | mirdhno yo ghantikordhvam tu nyased devam sadasivam | tatrayas
tatra samlinam vinyasec chaktimandalam | jihvayam vaktramadhye tu tatra vidyam niyojayet
| astau vidye§varan mantr jihvayam bahusamdhisu || = continues next page.

5c¢ uccarya] Pi34; puccarya Prgy 5d puttalike] em.; putniSake Pi34; putrasake Pogp 6b
°§ivambuna] Pj34; °Sivambhasa Py 7a °samsthane] Ps34; °samsthane P;gq 7¢ tam mantri]
conj.; sammantrT P334n.; sammantrya Psss,e; sammamtrl Prgy 8ab Saktitrayam nyaset tasu
dharmadharmau ca] diagn. conj.; $aktitrayatyenet tasu dharmadharma ca P;34; Saktitrayasya
yattatru(?)su darmadhama ca P4y (unmetr.) 8¢ tathaivalabhanam] conj.; tad evalambanam
P334; tathaivalambhanam P 9a tatas tu] Ps34; tatastha P,gy @ arabhya] em.; agabya Piy;
agabhya P4 9b °talantakam] em.; °talantakah codd. 9d devan anukramat] em.; deva na tu
kramat codd. 10a °tattvam] conj. Sanderson; °tattve codd. 10b bindum] em. Goodall; bindu
codd. 10d sarvata unmukhim] conj.; sarvanidhomukhat Ps3,4; sarvan adhomukhat P4 11a
miurdhny adho ghantikordhvam] em. Sanderson; miirdhni tho khandikorhvam P334; mirdhni
dho khandikorhvam P,¢ 1lc tatrantas tasya samlinam] conj. Sanderson; tatrastathasya
samlina P;34; tatrasthadhasya samlina P4
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mayam vai vamapars§ve tu nyaset kalam tu daksine |

kalam urasi samsthapya hrdaye nilalohitam || 13 ||
tatraparam punar vidyam tatraiva purusah smrtah |

rago ’pi rafijakas tasya vidyaprabodhalaksanah || 14 ||
avyaktam udare dhyatva nabhau stiksmani vinyaset |
sabdah sparsa$ ca riipam ca raso gandhas ca paficamah || 15 ||
prsthavams$e gunam nyasya tatraiva purusatrayam |
nabhimedhrantare buddhim ahamkrtim ca sandhisu || 16 ||
tyonyamt vyomesvaram devam vyomamadhye niyojayet |
tatraiva yojayed vayum guhyadguhyastakavrtam || 17 ||
tyonabhyantaratah{ skanda pittasthane hutasanam |
tasyadho varunam tattvam yavad a janumandalam || 18 ||
tasyaivabhyantare lokan yavad a gulphakilakam |

lokadau vinyased devan brahmavisnumahe$varan || 19 ||

10-21 > continuation: mayam vai vamapar$ve tu nyaset kalam tu daksine | kalam urasi
samsthapya hrdaye nilalohitam || tatraparam punar vidyam tatraiva purusah smrtah | rago-
paraiijakas tasya vidyaprabodhalaksanam || avyaktam udare dhyatva nabhau siksmani vin-
yaset | sabdasparsas ca ripa$ ca raso gandha$ ca paficamah || prsthavamse gunan nyasya
tatraiva purusatrayam | nabhimedhrantare buddhim ahankrtikasamdhisu | yonyam
vyomes$varam devam vyomamadhye niyojayet | tatraiva yojayed vayum guhyam
guhyastakam hrtam | yonyabhyantarataskandam pittasthane hutdsanam | tasmadho
varunantatvam yo yada jatumandalam | tatpadamandalad hastat yavat padatalantikam | vin-
yaset + + + + + tasya rudrasatam bahih || tasyaivabhyantaro loko nyavadangulphakilakau |
lokadau vinyased devan brahmavisnumahesva + | + + + padaprsthe tu kimcid abhyantare
guham | ci + + + ptapatalan narakamstutivarjitan| padangusthena devesam kala + + + + + + |
+ + + + + + nena punar abhyarcayet kramad || iti

13a vamapar$ve] em. Goodall; yamaparsve codd. 14a tatraparam] em. Goodall; tatraparam
codd. 14d °laksanah] conj. Sanderson; °laksmanaih P334; °lakanaih P 15a avyaktam] Ps;4;
apyakta P7¢o 15¢ $abdah] corr.; Sabda P334; Sabdam P4y ® sparsas ca] corr. Goodall; sparSam
ca codd. 16a prstha®] P;34; brastha® P75 16d ahamkrtim] em.; ahamkrti§ codd. 17a yonyam]
P334; yo 'nyam P, 18a yonabhyantaratah] Ps34; yonabhyamtara P (unmetr.) 18b pitta©]
em.; vitta® codd. 18d yavad a janumandalam] conj.; yavadha janumandalah P;34; yavad a
janumandalah P75 19a tasyaivabhyantare] em.; tasyabhyantare P34 (unmetr.); tasyo ’bhya-
ntare P (unmetr.) 19b a gulphakilakam] em. Sanderson; aguslakilakau Pj34; agussakilakan

P760
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gulphayoh padaprsthe tu kim cid abhyantare guha |

cintayet saptapatalan narakams tu talasthitau || 20 ||
padangusthe tu devesam kaladhipatim 1§varam |

sthapayitva vidhanena punar abhyarcayet kramat || 21 ||
samcintya sahitan nyasya mirdhni arabhya mantravit |
padad arabhya tan sarvan agnau samsthapya sodhayet || 22 ||
yagam yathocitam krtva tattve yonim anukramat |
kalpayitva yathapiirvam pasum samhrtya yojayet || 23 ||
garbhadhanaditah krtva sarvakarmani purvavat |

krtva tu sarvatattvesu tatha samyojayec chive || 24 ||
ksirajyadadhisammisram srucyagre samvyavasthitam |
krtvagnau homayet pascat tam tu puttalikam budhah || 25 ||
atha va punar apy evam sthtlasiksmavibhedatah |
vyomanilanalambhorvih pafica tattvani yojayet || 26 ||

tesam antargatan nyaset sarvatattvan sadanana |

kalabhir vyapitams tams ca $antisiinyadibhih kramat || 27 ||
kalaya $tinyaya vyaptam akasam baindavam param |
vyaptam sadasivam tattvam $antaya vayurtpaya || 28 ||
tasyadho yavad avyaktam vidyaya tejariipaya |

avyaktad yavad ambhontam vyaptam caiva pratisthaya || 29 ||

20ab gulphayoh padaprsthe tu kim cid] conj. Sanderson; gulphayapo + pram te tu kil cid
P334; gulpayapopramtetu rifi cid P7gp (unmetr.) 20c¢ saptapatalan] em.; saptapatala codd. 22a
samcintya] em.; samcitya codd. 22ab sahitan nyasya miirdhni] conj.; sahitany adhva mird-
hni P334; nihitasyardhvamiirdhva Po¢y 22¢ sarvan] Pgo; sarva + Ps34 22d agnau] conj. San-
derson; amsau Pj34; annau Prgy 24¢ krtva] conj.; tatva Pss,; + tva Pogg 25b srucyagre] conj.
Sanderson; siicyagre codd. 25d puttalikam] corr. Goodall; puttalakam P;34; puttam$akam
P760 26cd vyomanilanalambhorvih] Pj34; vyomanilanalambhorvi Pr¢y 27a antargatan] em.;
antargata Pj3;4; antargatam P,g 27b sarvatattvan] em.; sarvatattvat codd. 27¢ vyapitams]
Pogo; vyapitastam$ Ps34 (unmetr.) 27d $antisinyadibhih] conj. Goodall; $antisrnyadibhih
P334; $antikrnyadibhih Ps¢o 28a $tinyaya vyaptam] conj.; $rnyaya laupta Ps3s4; srstaya lepta
P76 28¢ vyaptam] conj.; vyapta codd. 29a tasyadho] em.; tasya yo codd. e yavad] conj.
Sanderson; ya padam codd. (unmetr.) 29b vidyaya] em.; vidyaya codd. 29d vyaptam] em.;

vyapta codd.
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sabahyabhyantaram pas§cat brahmandam tu nivrttaya |
vyapitam $atarudrai§ ca dhmatacamikaraprabham || 30 ||

yad eva $linyaya vyaptam tac chiinyam iti cocyate |
vayavyayavrto vayus tejas taijasayavrtam || 31 ||

apo varunaya prota urvi parthivayavrta |

yad antaram yaya vyaptam tasya namna tu sa smrta || 32 ||
bahir evam sthita vyaptih $arire $rnu tattvatah |

sodhanartham kramam caitat pasum asritya samsthitam || 33 ||
samcintya purvavad riipam tatha nadir vicintayet |
saktitrayam nyaset tavad dharmadharmau ca sanmukha || 34 ||
tanmatraih paficabhir yuktam gunai$ ca tribhir avrtam |
manobuddhirahamkarair avyaktena hrdi pudgalam || 35 || (hypermetrical)
bhruvokarnantarad tirdhvam $tinye $tinyam kalam nyaset |
tasyadho hrdayad tirdhvam anile §antim eva ca || 36 ||
hrdayad yava medhrantam vidyam tejasi yojayet |

medhradho yava janvantam pratistham varune nyaset || 37 ||

30a sabahyabhyantaram] em. Sanderson; sacahyabhyantaram Pj34; sacahyabhyaram Pig
(unmetr.) 30b nivrttaya] conj.; tu prattaya Pj34; tu prattaya P,¢o 30c vyapitam] Ps34; vyapta
P60 (unmetr.) 30cd $atarudrai$ ca dhmatacamikaraprabham] conj. Sanderson; saharudrai$ ca
dhmatacakera bhayam P33, (unmetr.); saharudrai$ ca dhmatacakerabhayam P4 (unmetr.)
31a $linyaya) conj.; $ranyaya codd. 31c¢ vayavyayavrto] conj.; vayavyayagato codd. 31d
taijasayavrtam] conj.; tejasadhapratah Pj34; thejassakhavratah Ps¢o 32a varunaya prota] conj.
Sanderson; varunaya prokto P34 varunam yatprokta Py 32b parthivayavrta] Pss4; parthi-
vam yavrta Py 32d namna] P76oP334pc; NAtma P34, @ 53 smrta] conj. Sanderson; tat smrtah
codd. 33a sthita] Ps34; sthitim P,¢ @ vyaptih] corr.; vyapti codd. 33b $rnu] em. Sanderson;
srasu codd. 33c $odhanartham kramam caitat] conj. Sanderson; $odhanan kramam caisam
codd. (unmetr.) 34a piirvavad riipam] Pj34pcP760; plrvadriipam Pisg,e (unmetr.) 34c Sak-
titrayam] Ps34; Saktitraya P69 34cd tavad dharmadharmau] Ps;4; tavadharmadharma Pg 35a
tanmatraih] Ps34; tanmatrai P7go 35b avrtam] conj. Sanderson; avrtah codd. 35d pudgalam]
em; pudgalah codd. 36b $iinye $tinyam] conj.; $ratyesranye codd. 36¢d hrdayad Girdhvam]
em.; hrdayad trdhvamm Ps34; hrdayamirdhvam P,q 37a yava] em.; rava codd. 37d
pratistham] P740; pratistha P34 ® varune] conj.; varuna P334; varuna P
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tasyadhah parthivam tattvam yavat padatalantikam |
nivrttim yojayet tatra dhyatva ptirvavad arcayet || 38 ||
vidye$§varam param bijam kalam $tinyam prakalpayet |
kavacadis$ivangani punah $antyadikah kramat || 39 ||
urvivarunabijabhyam tejasanilakhatmabhih |

samyuktas te smrtas tattva vyomadyaksmavasanikah || 40 ||
hrasvadau ye svarah pafica napumsakavivarjitah |
tanmatras te tu vijiieya gandhadya desikottamaih || 41 ||
tahamkara$ ca samjfiam tu ambudhiniti samjiakamt |
makaras tu manah proktas tam tamah parikirtitah || 42 ||
rakaram tu rajo viddhi sam sattvam tu nigadyate |
pakaram prakrtih skanda parikalpya visodhayet || 43 ||
prthivyadini tattvani nivrttyadibhih $odhayet |
gandhadipaficasiiksmani sadyadibhir anukramat || 44 ||
tritattvena tu hotavyam ahamkaradikam kramat |
pranavena vidhanajiio homayita gunatrayam || 45 ||

39a param] conj.; + pam codd. 39b kalam §inyam] conj.; kalasrutyam Pj34; kalasrtyam P74
39c¢ kavacadi$ivangani] Ps34; kavacanisivangani P9 39d punah $antyadikah] conj. Sander-
son; punas $atyakah Pj34 (unmetr.); punah $rutyakah P;e (unmetr.) 40a urvivaruna®] Pss4;
prthivivaruna® Psg (unmetr.) 40c tattva] Ps34; tattvah Psqp 40d vyomadyaksmavasanikah]
em. Sanderson; yomadhyaksmavasanikah P;34; yomadhyaksmavasanika P;¢y 41a hrasvadau
ye svarah] em.; hrasvadau ye stvara P;34; prasadau ye tvara P49 41c te] em.; the codd. 42b
ambudhiniti] P334; ambudhiniti P4y 42¢d proktas tam] conj. Goodall; proktah + Ps34; prokta
P (unmetr.) 43¢ pakaram] em. Sanderson; yakaram codd. e prakrtih] em. Goodall;
prakrtim Pj34; prakrti P;go 44b nivrttyadibhih $odhayet] conj.; nivrttyadivisodhayet codd.

45d homayTta] em.; homadhita codd.
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tattve tattve tu tattvajiiah pafica siksmani Sodhayet |
gunatrayam tathavyaktam mano buddhim ahamkrtam || 46 ||
ekaikasyahuti§atam dadyac chuddhena sarpisa |

tilair va ghrtasammisrais tandulair ajyasamyutaih || 47 ||
s$riphalair bilvapatrair va puspair va yajfiikai$ subhaih |
homayeta tatoddistais tais tu piirnahutim tatha || 48 ||
purvavat srotasuddhis tu tattvasams$uddhinaiva ca |

kramat samdhaya tattvani tatha hitva sivam nayet || 49 ||
evam diksa mrtasyokta jivato ’pi hi sanmukha |
samayadibhir nirmukta sukham bandhad vimucyate || 50 ||
srstisamharanyayena Tprthag adhvanit kalpana |

diksa samharatah karya anayor api sammata || 51 ||
vipannasyakhilam karmahany ekasmin samapyate |

acaro “yam tsthitamt skanda siddhyartham jivitasya tu ||52]]

iti sarvajianottare kriyapade mrtakadiksaprakaranam

46d ahamkrtam] em.; ahamkrtah codd. 47a ekaikasyahutisatam] em.; ekaikasyahuti§attam
codd. 48b yajiiikai§] Prg9; dhafjjikai$ P;3; 48¢c homayeta tatoddistais] conj. Sanderson;
homayeta tato distam Ps334; homayfita tato distam P4y 49d tathd] conj.; taya codd. 50a evam
diksa] Pi34; eva daksa Psgp 50c samayadibhir] P4p; samayadibhi P334 50d sukham] em.;
sukha codd. 51b prthag adhvani] conj.; prthagta adhvani codd. (unmter.) 51d anayor api
sammata] conj. Sanderson; ranayor avisammata codd. 52ab karmahany] Ps3,4; karmahany
P60 Col. sarvajiianottare] P;34; Srisarvajiianottare Pog
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2.2. Sarvajiianottara 13

Ps34  Sarvajiianottara. Pondicherry IFI Transcript No. 334, pp. 94-96.

Pio Sarvajianottarah. Pondicherry IFI Transcript No. 760. Copied
from manuscript belonging to D. 15595 of G.O.M.L., pp. 68—69.

N Sarvajiianottara. NAK NGs. No. 1-1692 = NGMPP Reel. No. A
43/12. Palm-leaf. Early Nepalese “Licchavi” script. The manu-
script only contains the text from 13.10 onwards, starting with an
unnumbered folio, recorded by the NGMPP as image “NGMPP A
43/12”, exposure 34, lower folio.

Further consulted: An e-text collated by Dominic Goodall on the basis of
P334/T760, and N. The chapter numbering follows that of the etext.

HHked

atah param pravaksyami samayacaralanghane |
yatha viSuddhyate dehi vipanno ’pi sadanana || 1 ||
mrdambuna tu sams$odhya astrajaptena mantravit |
alipyamalakaih piitaih snapayitva sivambhasa || 2 ||
bhasmasnanam vilomena krtva tu paridhapayet |
gandhapuspair alamkrtya udakpadam nivesayet || 3 ||

2-3 Diksadarsa quoting SJU, T 372, p. 1625: mrdambuna tu sam$odhya astrajaptena man-
travit | alipya rajanyamalakai snapayitva §ivambhasa | bhasmasnanam vilomena krtva tu
paridhapayet | gandhapuspair alamkrtya udakpadan nivedayet |

1d ’pi] em. Sanderson; pa codd. 2¢ alipyamalakaih] P334; apyamilakai P;¢y (unmetr.) 2d
snapayitva] conj.; sthapayitva codd. 3b paridhapayet] conj.; pariyapayet codd. 3ed
alamkrtya udakpadam] em.; alamkrtya udakapada P;34 (unmetr.); alamkrtyodakpada P40
(unmetr.)
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raktagandhais tatha puspair raktair vastropavitakaih |
samchadya vastrasamyuktair astrajapibhir utksipet || 4 ||
nitva tu $ankarim asam Sucisthane nidhapayet |
nirrtiplavanam tatra $ivaksetram prakalpayet || 5 ||
caturhastayatam nimnam dvihastasamavistaram |
astrajaptais tu satkilair vidiksu kilitam bahih || 6 ||
vilomam raktastitrena kavacakhyena vestayet |

pitena rajasa cakram tasya madhye samalikhet || 7 ||
tryasramadhyasamayuktam $rngatakam tathopari |
raktena rajasa tam tu sarvadhanyamayena va || 8 ||
purvoktena vidhanena tatra vahnim prakalpayet |
astrena prastared darbhan vyutkramena tu tdevataht || 9 ||
pa’ryuksanam tatha kuryad darvya abhyuksanam tatha |
srucam sruvam ca homante $avasyopari vinyaset || 10 ||
purvavac chodhayed ajyam abhigharya vilomatah |
tathaivodghatanam kuryan niskrtim ca sadanana || 11 ||
tarpayitva tatha vahnim dattva ptarnahutim tatah |
ai$varyadivilomena mantrasimhasanam nyaset || 12 ||

4b raktair] em. Sanderson; ajai codd. 4¢ samchadya] corr. Sanderson; samcadya P334; samc-
chadya P74 ® °samyuktair] em. Sanderson; °samyuktaj codd. 5a sankarim] P;p; Sankar P33,
e asam]| conj. Sanderson; diksam codd. 5c¢ nirrtiplavanam] corr.; nirtiplavanam Pjs4;
nibutiplavanam P4, 6a °hastayatam] P;34; °dastayatam P,¢, ® nimnam] em. Goodall; nimna
codd. 6c¢ astrajaptais] Pss4pc; atrajaptais P33scP7e0 ® satkilair] conj. Sanderson; tatkilair Pssy;
tatkilai P49 6d kilitam] conj.; kilito codd. 7¢ cakram] conj. Sanderson; vatram Pj34; patram
P60 8a °samayuktam] em.; °samayuktah codd. 8c raktena] P334; rakaina P;¢y 9¢ prastared]
em. Sanderson; prastaram Pj34; prastaran P;s 9d vyutkramena] P74o; pyutkramena P;34 10a
°ryuksanam] P334P760; °ryuksanan N e kuryad] P;34P760; kurya N 10b darvya abhyuksanam]
N; arcinabhyuksanam P334P760 10c srucam] NP334; struvam Pogy @ sruvam] P334P760; sruviii N
11a pirvavac chodhayed] Pj34; plrvava Sodhayed N; purvavac codayed Psg 11b ab-
higharya] N; abhirvarya P33P0 ® vilomatah] P334P76; cilomatah N 11¢ °odghatanam]
P334P760; “0dghatanam N e kuryan] N; kuryat P334P7¢9 11d niskrtim] N; nisnatim P334P760 ®
°anana] P334P760; °ananah N 12d mantrasimhasanam] P;34; yatra simhasanam N; mantra-
sidihasinam P¢ (unmetr.)

% The surviving folio of manuscript N begins here.
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sadyadimantravinyasam krtva dehe svake guha |

$ive Sivasane caiva tadvad dhomam samacaret || 13 ||
pujayitva vidhanena gandhapuspapavitrakaih |
arghapadyadibhi$ caiva yathasaktya vicaksanah || 14 ||
tata$ citim cinet tatra candanagurudarubhih |

tyatha vasam bhavet tasya kusavastrottaramf guha || 15 ||
punar abhyuksaye pretam astrabijena sanmukha |
citimadhye niyumjita vastrachannam ghrtaplutam || 16 ||
tatah samcintayen nadim tasya dehe vicaksanah |
svasamjnam hrdi samsthapya tanmadhye pudgalam nyaset || 17 ||
tatah samdhaya tattvani padad arabhya mantravit |

bhittva hrtva tatha bhiiyah pasum samyojayec chive || 18 ||
tatah samdipayed vahnim samantad apradaksinam |
astrabijena mantrajfia agneyim dharanam smaret || 19 ||

14 P33, and Py¢ have two additional padas: tatah samcintayen *nadih (Ps34; nadi Prep)
divyariipa manoramah |.

13a sadyadi®] N; sandhyadi® P334P769 13b krtva] N; dattva P334P769 ® guha] NP334; grhe Pog
13d tadvad dhomam] conj.; tadvad vamam N; tatha homam Pj34; tatha homa P;5 14a
vidhanena] N; taya nyayam Ps34; tatha nyayam P, 14b °puspa®] N; °puspaih P334P760 14¢
argha®] N; arghya® P33,P7¢9 14d vicaksanah] NP;; vicaksanaih Ps34 15a cinet tatra] conj.;
cittayatram N; + net tatra P334P79 15b °darubhih] N; °dadibhih P334P76p 15¢ yatha] P334P760;
-atha N e vasam] P334P760; vamam N 15d kusa®] N; kuca® P334P760 ® guha] P334P760; guhah
N 16a abhyuksaye] N; abhyuksya tu P33,P769 16b sanmukha] NP74o; sadmukhah P33, 16d
vastrachannam] N; vastrontaram Ps34; vastram channa Py @ °plutam] N; °plutah P334P760
17a samcintayen] P;34P760; samcintaye N e nadim] P;34P760; nadi N 17b vicaksanah]
P334P760; vicaksana N 17¢ °samjiiam] P334P760; °samjii- + N 17d nyaset] NP7¢; nyadhe P33,
18c bhittva hrtva tatha bhiyah] corr.; bhitva hrtva ttatha bhayah N; hitva tu tam tatha
bhiidhah Pj334; hitva tu tam tatha bhatah P,g 18d samyojayec chive] conj.; samyojayec
chivet N; samyojayorcchave P334; samyojayecchave Py 19a tatah] N; tatra P;334P760 19b
samantad] N; tamastad P334P7¢) ® apradaksinam] em.; aprada + + N; apradaksinah P334P7¢¢
19¢ mantrajiia] NPs34; mantrajiiah P7gp 19d agneyim dharanam] corr.; agneyim dharana N;
agneyidhyaranam Pj34; agneyidhyaranam P
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avyucchinnam tatha dharam aghorastrabhimantritam |
bhramayitvastrabijena jaladharam nidhapayet || 20 ||
tato jalam vrajed vidvan snatva dattvodakam $ucih |
yagam yathoditam krtva nivedyesam ksamapayet || 21 ||
evam vimucyate deht samayadivilanghane |

ajiianaj jianato vapi krte tv antestikarmani || 22 ||

iti $risarvajiianottare antyestiprakaranam

Col. Omitted in N.

20a avyucchinnam] conj. Goodall; abhyucchinna N; aviccchinnam Ps34P7¢ ® dharam] N;
rama Pj34P760 20b °abhimantritam] conj. Goodall; °abhimantritam N; °abhimantritah
P334P760 20d °dharam] conj.; °dharam codd. 21a vrajed] NPg; prajed P33y e vidvan]
P334P760; vidva N 21b $ucih] P334P760; Suci N 21c¢ yathoditam] P334P760; yathodita N 21d
nivedye$am] P334P740; nivedyemam N 22b °vilanghane] P7o; °vilanghane NPs34 22d krte tv
antestikarmani] conj. Goodall; krte tv antestikarmmanid iti N (unmetr.); krtau-
tvamtesthikarmani Pj34; krta tv amtesti karmani Pss Col. iti $risarvajiianottare
antyestiprakaranam] em.; iti §risarvajfianottare adyestiprakaranam codd.
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3.1. Kirana 60

N Kiranatantra. National Archives Kathmandu, NGMCPP, Ms.
No. 5-893. NGMPP A 40/3. Palm-leaf manuscript. Nepalese
“Licchavi” script.3 Date 924 CE.* Folio 94r, line 1-Folio 94v,
line 5.

G Pondicherry IFI 47637. Palm-leaf manuscript. Grantha script.’
Folio 202r, line 7-Folio 203r, line 8.

Edp Eds. Ti. Ra. Paficapagesasivacarya & K.M Subrah-
manyasastrin (1932). Grantha script. Devakottai, pp. 166—-167.

BHked
garuda uvaca:

antestih stcito deva nokto vistarato mama |
kasmin karya katham brthi tat punah kriyate katham || 1 ||

bhagavan uvaca:

mrto yo diksitah piirvam daksadvarena niyate |
vodharas$ caturo grahyah krtavamapavitrakah || 2 ||

Speaker indication garuda uvaca] N; garudah GEdp la antestih] corr.; antestim N;
antyestih G; antyestis Edp 1b nokto] G; noktam N; nokta Edp 1c¢ kasmin karya katham
brithi] N; kasmim karyam katham brithi G; katham me brithi bhagavan Edp 1d tat] NG; sa
Edp Speaker indication bhagavan] GEdp; bhagava N e uvaca] N; om. GEdp 2a piirvam]
NEdp; purva G 2b daksadvarena] conj. Sanderson; daksina vare N; diksani va(tha) G;
diksitair va ’tha Edp 2¢ vogdharas caturo grahyah] conj. Sanderson; vodharasya $ivo grahya
N; vodharo he yathalabham G; vodharo hi yathalabham Edp 2d krtavamapavitrakah] corr.;
krtavamapavitraka N; krtavamapiitraka(h) G (unmetr.); krtva tam ca pavitritam Edp

* For a detailed manuscript description, see Goodall 1998, p. Ixxxiv (under N1).
* Sanderson 2003, p. 447.
5 For a detailed manuscript description, see Goodall 1998, p. xcv.
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tata§ cotksipya tam nitva citisthanam samam $ucih |
$odhayitva tu tat sthanam kasthaih krtva samam citim || 3 ||
tasyapy uttaradigbhage sthandilam padmam eva va |
krtvarcanam yathapiirvam vahnikaryam samarabhet || 4 ||
krtva tam $avam aniya §odhayed gomayadibhih |

sodhitam bhasmana gunthya praguktakramayogatah || 5 ||
kaupinam aditah krtva sarvam tasyopapadayet |
daksinasagatasyasyadaksinamiirtigasya tu || 6 ||

proksayec chivatoyena dhyatva taddhrdi kevalam |
suddhasiiksmakanakaram dhyatva tan madhyasamsthitam || 7 ||
sakalikrtya tam pascat purvoktena kramena tu |

kalpya tat prathamam vargam vahnistham mataram punah || 8 ||

3a tata$ cotksipya] NG; tais tatotksipya Edp 3b citisthanam samam] NEdp; citistha + + ma
G e Sucih] N; Suci GEdp 3¢ $odhayitva] NEdp; Sothayitva G e tu tat sthanam] Edp, tu tam
sthanam N; krtasthanam G 3d kasthaih krtva samam citim] NEdp; ka(sth)aih krtva + sa-
aficita(m) G (unmetr.) 4a tasyapy] NEdp; (ta)syapy G e °digbhage] NEdp; °di(k)bhage G 4b
sthandilam] NEdp; + ndilam G 4c¢ krtvarcanam] N; krtarccanam G; krtarcanam Edp 5a
krtva] N; tatas GEdp @ §avam] GEdp; savam N 5b Sodhayed] NEdp; $(o)dhayet G 5¢ $odhi-
tam] GEdp; $odhito N @ bhasmana gunthya] N; bhasmana krsya G; bhasmanalipya Edp 5d
°ukta®] NEdp; °u(kta)® G 6b sarvam] Edp; $arvvan N; sa(rva)n G e tasyopapadayet] N;
tasyopayatayet G; tasyopadhapayet Edp 6c¢ daksinasagatasyasya®] conj. Sanderson;
daksinasta gatasyasya N; diksanam ekatasy(asy)a G; diksanamagatasyasya Edp 6d
daksinamirtigasya] corr.; daksinammirtigasya N; daksinamirtim asya GEdp 7a proksayec
chivatoyena] N; proktayec $ivatoyena G; proksayec carina piurvam Edp 7b dhyatva] NEdp;
ddhyatva G e taddhrdi] N; taddhr(t)i G; taddhrti Edp 7cd °kanakaram dhyatva] NEdp;
°kara(k)a(ra) (dhy)atva G 7d madhyasamsthitam] NEdp; maddhyasamsthitah G 8a sa-
kalikrtya] N; sakalikrtya GEdp e tam] N; tat GEdp 8cd kalpya tat] corr.; kalpyan tat N;
prakalpya GEdp e prathamam vargam vahnistham mataram] N; prathavam sarvam
vahnisthamataram G; parthivim §ayyam vahnistham mataram Edp
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kalpya gandhadibhih piijya graho nadantato bhavet |
yojanam taddhrda tasya §ivenahutayo dasa || 9 ||

dattva krtyasina pasan punah pirnahutim dadet |
hrdoddhrtya punar hrtstham krtva vargam punar nyaset || 10 ||
evam vargastakam $odhyam tathavat tad vilomatah |
paficahutiprayogena $odhayet ptirvavat kramat || 11 ||

layam krtva $ivenasya khadgenastaranam kusaih |

$avam sthapya citad irdhvam 1§anenottarananam || 12 ||
candanagarukarptratilan iirdhvam ksipet payah |

tatas tam indhanenagnim prasastena nayec citim || 13 ||
prajvalya tam punar bhramya karakam khadgakalpitam |
pragdiktas tattadantam tu sanksipet skandhatah punah || 14 ||

9a gandhadibhih] NEdp; gandhadibhi G 9b graho nadantato] N; grahyo (nad)at tato GEdp
9¢ taddhrda] NEdp; taddhrda G 9d Sivenahutayo] N; + vanahutayo G; jivanahutayo Edp 10a
dattva krtyasina pasan] N; raktotkrtyasina pasat GEdp 10b punah] NEdp; punama G (un-
metr.) o purnadhutim dadet] N; karnahutim bha(v)et G; karnahutir bhavet Edp 10c
hrdoddhrtya] NEdp; hrdaddhrtya G e punar hrtstham] conj. Sanderson; punas tastham N;
punas tatvam G; punas tatstham Edp 10d vargam punar] N; varmmarpuna G; varma punar
Edp 11a evam] NEdp; eva G e vargastakam] N; dargastaka G; dirgasthakam Edp e
$odhyam] NEdp; $oddhyam G 11b tadvilomatah] GEdp; va vilomatah N 11c¢ °prayogena] N;
°prayogena GEdp 11d kramat] NEdp; kamat G 12a layam] Edp; layan N; la(ya)ym G e
krtva] NEdp; (kr)tva G 12b khadgenastaranam] NEdp; khatgenastaranam G e kusaih]
NEdp; ku[[+]]saih G 12¢ savam] GEdp; Ssava N e citad tirdhvam] N; citau (pii)rvam G; citau
ptirvam Edp 12d T$anenottarananam] NEdp; 1$ane(n)ottarananam G 13ab °karpuratilan
ardhvam] N; °ka(rppu)ratiladurvat G; °karpuratiladirvan Edp 13c¢ tam indhanenagnim] N;
sami(ndha)ne -gnim G; samindhanagnim Edp (unmetr.) 13d prasastena] em. Sanderson;
prasaktena NEdp; prasa(kte)na G e citim] NEdp; chititi G (unmetr.) 14a tam] N; tam GEdp
e punar bhramya] NEdp; puna bhr(a)mya G 14b karakam khadgakalpitam] N; karakam
khatgakalpitam G; karam khadgaprakalpitam Edp 14cd pragdiktas tattadantam tu sanksipet]
N; pragadikramayogena (sr)avayed G; pragadikramayogena sravayec Edp 14d skandhatah]
conj. Sanderson; skandhatan N; varina GEdp
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dipya vighnam na tasyaiva yavad bhasmantikam bhavet |
jalasnanam tato gacchet kuryat tasyodakakriyam || 15 ||
diirvaksatavimis$rams tu dattvasyafijalayas trayah |

acaryah piirvavat pascat prayascittam punar bhajet || 16 ||
satajapad aghorasya $avasuddhir ihodita |

evam krte sada tasya vidhina bhojanam punah || 17 ||

evam te matrkahomad antestis tava codita |

lingoddhare ca sarpaghna matrkam parisodhayet || 18 ||
matrkam pijayed yas tu tasya siddhir dhruvam bhavet || 19 ||

iti kiranakhye mahatantre sasthipatalah

15a dipya] conj.; dipya N; diva GEdp @ na] N; tu GEdp 15b yavad] NEdp; (y)avat G e
bhasmantikam] conj.; bhasmantiko codd. 15¢ jalasnanam tato gacchet] N; jalasayan tato
gatva G; jalasayam tato gatva Edp 15d °kriyam] NEdp; °kriya G 16b dattvasyaiijalayas
trayah] N; (datv)asyafijalayas trayah G; datva trin afijalin kramat Edp 16¢ acaryah] N; aca-
mya GEdp 16d bhajet] conj. Sanderson; bhavet codd. 17a $atajapad] NEdp; (Sa)taj(a)pad G
17b s$avasuddhir] conj.; $avasuddhir NG; $ive gurur Edp e ihodita] N; udirita G; udiritah
Edp 17¢ sada tasya] N; tad- + sya G; tada tasya Edp 17d vidhina] N; vidhana G; vidhanad
Edp 18ab evam te matrkahomad antestis tava codita] N; evan te + + + + + + + + + + + dita
G; evam tesaii ca kartrrnam $aive Suddhir udirita Edp 18¢ sarpaghna] Edp; $arpparghna N;
sarpaghnam G 19ab pujayed yas tu tasya siddhir] N; gomayed yas tam yasya $uddhir G;
homayed ittham yasya $uddhir Edp 19b dhruvam] NEdp; dhrtam G Col. iti kiranakhye
mahatantre sasthipatalah] N; $rimatkiranakhye mahatantre yogapade
antyestividhinassastipatalah G; iti $rimatkiranakhye mahatantre yogapade antyestividhis
trtayah patalah Edp
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3.2. Kirana 61

N Kiranatantra. National Archives Kathmandu, NGMCPP, Ms.
No. 5-893. NGMPP A 40/3. Palm-leaf manuscript. Nepalese
“Licchavi” script. Date A.D. 924. Folio 94v, line 5—Folio
96v, line 4.

G Pondicherry IFI 47637. Palm-leaf manuscript. Grantha script.®
Folio 203r, line 8—Folio 205v, line 4.

Edp Eds. Ti. Ra. Paficapagesasivacarya & K.M Subrah-
manyasastrin (1932). Grantha script. Devakottai, pp. 167-170.

HHked
garuda uvaca:

vidhina bhojanam piirvam siicitam noditam mama |
kasmin kale katham tac ca kim artham vada $ankara || 1 ||

bhagavan uvaca:

ekadasahad arabhya masam masam samavadhim |
ekoddistam tu taj jieyam varsad varsam bhavet punah || 2 ||

Speaker indication garuda uvaca] N; garudah GEdp 1a vidhina] N; vidhanam GEdp e
bhojanam] NG; bhojane Edp 1b noditam] GEdp; nocitam N 1¢ kasmin] GEdp; kasmim N
Speaker indication bhagavan uvaca] N; bhagavan GEdp 2a ekadasahad] NEdp; ekadasaha-
G 2b masam masam samavadhim] N; masan ma + + + vadhim G; pratimasam samavadhi
Edp 2cd ckoddistam tu taj jileyam varsad varsam bhavet punah] N; ekoddista(/ka)
samjiieyam varsad irddhvam bhavet punah G (unmetr.); ekoddistat sasamjfieyam varsante
tvabdikam bhavet Edp

® For a detailed manuscript description see Goodall 1998, p. Ixxxiv (under N1).
7 Sanderson 2003, p. 447.
¥ For a detailed manuscript description see Goodall 1998, p. xcv.
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sraddham syad ekavarsordhvam $raddhapakse visesatah |
asvine krsnapakse va ravau kanyagate tatha || 3 ||
astamyam va caturdadyam caturthyam va maghasasi |
saptamyam va navamyam va $raddham paficadasahnikam || 4 ||
sadhakadvitayam grhya de$ikatritayam punah |
samanyam pitrdevartham vi§eso trabhidhiyate || 5 ||

18as sadasivah $anto desikatrtayam bhavet |
sadhakadvitayam canyad rudranantam iti sthitam || 6 ||
trptais tair nikhilam trptam $ivantam abhavat khaga |
diksitanam $ivasraddham rudrams$anam tadatmakam || 7 ||
tatra candamahakalau dvau ganau dvitaye sthitau |

rudrah skando gane$o ’nyattritaye samsthitas tv ime || 8 ||

5b After this G and Edp have two additional padas: evam krte bhavet tasya vidhina bhoja-
nam *punah (G; khaga Edp) 7-9 G and Edp have a different order for theses verses, with
verse 9 preceding verses 7 and 8.

3ab sraddham syad ekavarsordhvam $raddhapakse vi§esatah] N; §raddh- s-a-ekavarso +
-addhapakse visesatah G; §raddhas syad ekavarsordhvam $raddhe paksam visesitam Edp 3¢
asvine] conj.; adau ca N; kumbhe ca GEdp e va] conj.; yo N; ca G; tu Edp 3d ravau] GEdp;
rathah N 4a astamyam va] N; astam-an ca G; astamyaii ca Edp 4ab caturdasyam ca-
turthyam] NEdp; catu + -ai catu-yam G 4b maghasasi] N; magha + pi G; maghas(s) api Edp
4cd va navamyam va S$raddham paficadasahnikam] N; vapyamavasyam + -addham
paiicadahnikam G; vapyamavasyam $raddham paficadasahnikam Edp 5a sadhakadvitayam]
GEdp; sa + + + + pa N 5b desika®] NEdp; de + ka® G 5¢ samanyam] Edp; samanya® NG 5d
viseso ’trabhidhiyate] N; vibhor atra vidhiyate GEdp 6b °trtayam] N; °trita + m G; °tritayam
Edp 6¢ °dvitayam] GEdp; °trtayam N 6cd canyad rudranantam iti sthitam] em.; canyad
rudranantam iti sthitam N; vadyarudrananta(m/mm)ite sthitih G; va ’dyarudranantabhidhau
sthitau Edp 7a trptais] Edp; trpt-h N; tr-tais G e nikhilam] NG; niscalam Edp 7ab trptam
Sivantam abhavat] Edp; trptah $ivantam abhavat N; trptam Siva + ma + -at G e khaga] N;
svayam GEdp 7d rudram$anam tadatmakam] GEdp; rudraméanan tadatmakah N 8a tatra] N;
tata§ GEdp 8¢ rudrah skando] corr.; rudra skandho N; rudraskanda G; rudraskanda Edp 8cd
ganeso ’nyattritaye] N; gane$anyatritiyas G; ganadhisas trisv ime Edp e tv ime] NG; trayah
Edp
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tapasvibhir dvijai$ catra rudrasraddham prakalpayet |
kurvanti ye nara bhaktya rudralokam vrajanti te || 9 ||
laukikam brahmavisnvisastryantakavikalpitam |
plrvavat tritayam kalpya dvitayam ca visesatah || 10 ||
prag ucyate $ivasraddham pavitram §ivamantrajam |
sadhakaputrakabhavad rudrabhakta dvijathava || 11 ||
advija va yada bhakta diksita grhya kalpayet |
paficabhave yada tasya tada taddvayakalpana || 12 ||
karya vikalpana saiva bahumtlamsayor dvayoh |
ekasyaivam tatha nyasya bahumilasirasy atha || 13 ||
tritayam kalpya vinyasah kartavyah ptirvavat kramat |
daksinottarasamsthanam piirve vrttadvayam bhavet || 14 ||
hastamatram catuskonam samskrtam gomayena tu |
tiladarbhayavakirnam daksine padasodhanam || 15 ||

9ab tapasvibhir dvijai§ catra rudrasraddham prakalpayet] N; tapasvibhi dvijendratha rudrart-
tham pratikalpayet G; tapasvibhir dvijendratha §tdrartham pratikalpayet Edp 9¢ kurvanti]
NEdp; + rvanti G 9cd nara bhaktya rudralokam] N; sadabhaktya rudrainaika G; sadabhaktya
rudrenaikyam Edp 9d te] N; ca GEdp 10ab °siiryantaka®] Edp; °stiryantika® N; °stiryodaka®
G 10d dvitayam ca] N; dvitiy- + G; dvitiyan ca Edp 11a $ivasraddham] NEdp; $iva++m G
11b °mantrajam] N; °mantrakam GEdp 11ed sadhakaputrakabhavad rudrabhakta dvijathava)
N; sadhakah putrakabhave rudrabhakto dvijo thava GEdp 12ab advija va yada bhakta diksita
grhya] N; advijan va yathabhaktya coditan brahma G; advija va yathabhaktya coditan brah-
ma Edp 12c¢ paficabhave] GEdp; paiicabhavad N 12d taddvayakalpana] em.; tadvaya-
kalpanat N; tadvaya + lpana- G; tad(dv)ayakalpanat Edp 13a vikalpana saiva] NG;
vikalpanas tv eva Edp 13b °amsayor] NEdp; °amsayo G 13c ekasyaivam] N; ekaikasya
GEdp 13d bahumiilasirasy atha] N; bahumiilasiras traya G; bahumiilam $iras tatha Edp 14ab
vinyasah kartavyah] N; viny- + k- + + G; vinyasam kartavyam Edp 14b kramat] NEdp;
kamat G 14d purve vrttadvayam] Edp; pi-vakant-dvayam N; purvavrttadvayam G 15a
°matram] GEdp; °matra N 15ab catuskonam samskrtam] Edp; catuskona sanskrta N; ca-
tuskona sam-krtam G 15b gomayena tu] N; gomayadibhih GEdp 15¢d °darbhayavakirnam
daksine  padasodhanam] N; °garbhadharakirna(n da)ksine padasaucanam G;
°darbhayavakirnam daksasthah padasecanam Edp
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krtvacamyam dvittye tu vameneyam kriya mata |
sucibhiitams tu tan sthapya ptirvasyam yad dvayam pura || 16 ||
tritayam yad uttarasyam sthapayed guhyakena tu |

sadyena ku$aklptih syat puna$ cavahanam bhavet || 17 ||
avahanam svanamankam karyam avahayeti ca |

vaktavyam tair idam vakyam bhaktiyuktaih samahitaih || 18 ||
savyakriya trayasyokta hy avasavya dvayasya tu |

yavan aniya piirvam tu dvayasya vikiret pari || 19 ||
trayasyapi tilan ksiptva raksartham cottarena tu |

krtva patram tu vamena puspavaryaksatanvitam || 20 ||
dadyat tesam tad arghyam tu samnidhyartham sakrt sakrt |
trayasyesena tad dadyad ghorenapi dvayasya tu || 21 ||
janubhyam avanau sthitva padad arabhya murdhnatah |

yavat tadangam ekaikam kramad arcya yavais tilaih || 22 ||

16a krtvacamyam] em.; krtvacamya N; krtvarccana G; krtva ’rcanam Edp 16ab dvitiye tu
vameneyam kriya mata] N; dvitiyena vamenaika sakrt kriya GEdp 16¢ $ucibhiitams] conj.
Sanderson; sucirbhitas N; $ucih krtva G; $ucikrtva Edp e tan sthapya] N; samsthapya GEdp
16d piirvasyam yad dvayam] Edp; piirvasyam yam dvayam N; pi + syam yadvayam G e
pura] N; param GEdp 17a tritayam yad uttarasyam] N; trtiyam uttarasyan tu GEdp 17b
sthapayed] N; sthapayet GEdp ® guhyakena] N; savyakena G; sarvagena Edp 17¢ sadyena]
N; + dyena G; savyena Edp e kusaklptis] Edp; kusaliptah N; kasaklpta G 17d punas
cavahanam] GEdp; puraicavahanam N 18a avahanam svanamankam] N Edp;
avahanasvamanamgam G 18b avahayeti ca] N; avahayed iti GEdp 18cd vakyam bhaktiyuk-
taih samahitaih] Edp; vakam bhaktiyuktais samahitaih N; vakyam + + + + s samahitaih G
19ab savyakriya trayasyokta hy avasavya dvayasya] N; sarvakriya dva + syoktat vasavya
trayasya G (unmetr.); savyakriya dvayasyokta (ka)pasavyam trayasya Edp 19¢ yavan aniya]
N; yavam -niya G; yavam aniya Edp 19d vikiret pari] NEdp; vi + + t pari G 20a trayasyapi]
NEdp; traya + G (unmetr.) e tilan] GEdp; tilam N 20b raksartham cottarena] GEdp;
raksarthan tarakena N 20cd vamena puspavaryaksatanvitam] N; -a + + p- + ccaksana + + +
G; sapunyahaksananvitam Edp (unmetr.) 21a tesam tad arghyam] N; tesa- tad arthyan G;
tesam tad arghyan Edp 21b samnidhyartham] conj.; sannaidhyartham N; sannirddhartham
G; sannidhyan tu Edp 21¢ trayasyesena tad dadyad] N; trayasyai$ena dattva tu G; trayasye-
Sena datva tu Edp 21d ghorenapi dvayasya] N; gh-rena + + yasya G; ghorenapi dvayasya
Edp 22a avanau sthitva] N; avanim krtva GEdp 22b mirdhnatah] N; mirddhatah G;
mirdhatah Edp 22d kramad] NEdp; kamad G e arcya yavais] N; a-dyad yavas G; dadyad
yavais Edp
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dvayasya trtayasyapi ghorenajena ca kramat |
gandhapuspam ca vamena dhiipadipam ca vaktrna || 23 ||
purnam bhavatu vaktavyam tato hastaprasodhanam |

krtva snigdhannam antya bhajane tat sakrt sakrt || 24 ||

tad agnaukaranam nama karma tatpurusena tu |

tkrtvaiva punart{ asntyad maunam asthaya kamatah || 25 ||
bhajane payasam sajyam saksaudram khandasamyutam |
susamskrtam ca bhaktam va mamsam va $asakatmakam || 26 ||
uttarabhimukhas tisthan japen mantram tu paficamam |
jiatva bhuktams tu tan pascat trptas stheti punar vadet || 27 ||
trptah sma iti yad vakyam vaktavyam taih punah sakrt |
tatodakam sakrd grahya mandale daksinananah || 28 ||
sadyenastaranam dattva guhyakena tilodakam |

pindatrayam tatah krtva sarvannaparikalpitam || 29 ||
narentavadatof dadyad annapindatrayam kramat |

dattva vamena gandham ca tenaivarghyam pradapayet || 30 ||

25ab Omitted in G and Edp. 29a After this G and Edp add two additional padas: apas tatra
viniksipet piirvam acamanam dadyat.

23a trtayasyapi] N; tritayasyapi G,.Edp; triyasyapi G, (unmetr.) 23b kramat] NEdp; kamat
G 23d vaktrna] N; varmana G; varmmana Edp 24d bh3jane] N; bhoja(n)a- G; bhojanam Edp
25a agnaukaranam] em.; agnaukaranan N 25c¢ krtvaiva punar] GEdp; krtvai + + + N 25d
kamatah] N; karmatah GEdp 26a bhajane] N; bhojanam GEdp 26b khandasamyutam] N;
sadrasam $ubham GEdp 26¢ susamskrtam ca bhaktam] N; susa-krtail ca bhaksyam G; su-
samskrtam ca bhaksyam Edp 26d $asakatmakam] GEdp; $asakamakam N 27a uttarabhimu-
khas] GEdp; uttarabhimukhan N e tisthan] Edp; tisthej N; vistaii G 27b japen mantram tu
paficamam] N; japan mantran (tu)(pa)iicamam G; japan mantran tu paficamam Edp 27¢
bhuktams] conj. Sanderson; bhuktva GEdp; bhaktam N e tan] em. Sanderson; tam NGEdp
27d trptas stheti] Edp; trptasthesyeti N (unmetr.); trptasveti G 28a trptah sma iti] Edp; trpta
sma iti N; trptva sma smeti G 28b taih punah sakrt] N; tair idam §ubham GEdp 28c¢ sakrd
grahya] em. Sanderson; sakrd grhya N; tu sangrhya GEdp 28d mandale daksinananah] em.;
mandalan daksinananam NG; mandalam daksinananam Edp 29a sadyenastaranam] N;
savyenastaranan G; savyenastaranam Edp e dattva] N; dadyad GEdp 29c¢ tatah] Edp; punas
N; + + G 29d sarvannaparikalpitam] Edp; sarvannam parikalpitam NG 30a narenavadato]
N; narena sarvato GEdp 30b annapindatrayam] G; annapindatraya N; annam pindatrayam
Edp 30c gandham ca] GEdp; kanthvalam N 30d tenaivarghyam] Edp; tenaivasya NG e
pradapayet] N; parikalpayet G (unmetr.); prakalpayet Edp
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putrartham vanita Suddha madhyamam pindam apnuyat |
tada tasyas suto dhiro rudramsah striyuto bhavet || 31 ||
athava tam gavam dadyad agnau vapsu viniksipet |

purvam acamanam dadyat trayasyatha dvayoh punah || 32 ||
acamytotthaya samkalpyaf namaskrtya ksamapayet |
danam dadyad yathasaktya bhaktito 'nte visarjayet || 33 ||
sraddham evamvidham $aivam $ivasayojyadam param |
rudrasraddham svanamankam pranavadi namontikam || 34 ||
rudrasayojyadam caiva devatanam svasamjiiaya |

krte smin laukike $raddhe fnavamasyamf sa pasyati || 35 ||
vipranam vihitam §raddham vedoktam smrtikalpitam |
brahmalokam avapnoti tatkarta dvijasattamah || 36 ||
ekoddistam yad atroktam karyam avahanam vina |
navasraddhadikam $raddham proktam etat samasatah || 37 ||
$ivasya paramatmanah kim nama kriyate naraih |

kriya samptirpatam eti tad uddi§ya phalam mabhat || 38 ||

31a putrartham] Edp; putrartha N; putrarthe G 31b madhyamam pindam apnuyat] em.
Goodall; madhyama pindam apnuyat N; pindam as$nati madhyamam GEdp 31c tasyas suto]
Edp; tasya naro N; tasyanyaro G 31d rudramsah striyuto] N; rudram$am S$riyutam G;
rudrams$as$ $riyuto Edp 32a tam] G; tam N; tad Edp 32b agnau vapsu] N; agnav apasu G
(unmetr.); agnav apsu Edp 32¢ acamanam] GEdp; acanan N (unmetr.) 32d trayasyatha
dvayoh punah] N; trayasyadyah pibet dvayoh G; tribhyah pascad dadet dvayoh Edp 33a
acamyotthaya] N; acamyo bhijya G; acamyonmrjya Edp 33b namaskrtya] N; namahskrtva
G; namas krtva Edp 33c dadyad] N; dattva GEdp 33d bhaktito *nte] NEdp; bhaktitante G
34b °sayojyadam] N; °saryajyadam G; °sayujyadam Edp e param] NG; varam Edp 34d
namontikam] N; namontakam GEdp 35ab rudrasayojyadam caiva devatanam] N; saryajyafl
caiva devantam devan tan tu G; sayujyam caiva devanam devanan tu Edp 35b laukike
sraddhe] em. Sanderson; laukikasraddha N; laukikasraddhe GEdp 35d navamasyam sa
pasyati] N; navamagham sa pasyati G; na paitram rnam a$nute Edp 36a vihitam] N; pitaram
G; paitrkam Edp 36d tatkarta] NEdp; tatkartu G 37a yad atroktam] NG; idam proktam Edp
37¢ navasraddhadikam $raddham] conj.; navasraddhadikasraddham N; §ivasraddhadikam
proktam G; $ivasraddhadikam proktam Edp 37d proktam etat samasatah] conj.; prokt- + tat
samasatah N; me tat samksipya laksanam G; tatsamksiptalaksanam Edp (unmetr.) 38a
paramatmanah] conj. Sanderson; parimatmanam N; paripli + ya G; pariptrnasya Edp 38b
kim nama kriyate naraih] NEdp; kim + + + + + + raih G 38¢ sampiirnatam] NEdp;
sampirnyatam G 38d phalam mahat] N; mahat phalam GEdp



242 LIBERATING THE LIBERATED

kartavyam tena tat tarksya parokse ’pi yathoditam |

nirrnatvam katham tesam yavad eva krtam na hi || 39 ||
t§raddham tavat katham kartum phalam ity abhavad athaf |
parokse pi tathantestih kriyate tadvad atra tu || 40 ||

kartavyam tena tac chraddham diksa yena tadantika |

proktam samasatah $raddham paficabrahmamayam $ivam || 41 ||

iti kiranakhye mahatantre ekasasthipatalah

39b After this G and Edp have two additional padas: smaranartham sutadinam parokse pi
kriyakhila. 40c—41 Omitted in G and Edp. Col. Omitted in G.

39ab tat tarksya] N; tanma + G; tanmargam Edp 39b yathoditam] NEdp; yathoditah G 39¢
nirrnatvam] N; anrnat- G; anrnatvam Edp 39d eva krtam] N; evam krte GEdp 40b ity abha-
vad atha] N; istam bhaved yatha GEdp 41b yena] conj. Sanderson; yetat N Col. kiranakhye
mahatantre ekasasthipatalah] N; $rimatkiranakhye mahatantre yogapade $aivasraddhavidhih
caturthah patalah Edp
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4.1. Jiaanaratnavalt Antyestiprakarana

sore. Palm-leaf manuscript. Nandinagari script. Obtained by
Dominic Goodall. Folio 102v, line five—Folio 107r, line 2.

Ty Jianaratnavali of Jhanasivacarya. Madras GOML R. 14898
RC 1025/52 (57); photographed by Dominic Goodall,’ pp.
399-411.

Tp  JAdnaratndvali of Jianasivacarya. Pondicherry IFI Transcript
no. T 231,'° pp. 441-455.

Typ Refers to both, Ty and Thp, if they share the same reading.

HeRH

athantyestividhanam ca kathyate lesato maya |
atrotkrantya vipanno yo yogt nirdagdhakalmasah || 1 ||
tasya mantramayam $Suddham dahed deham $ivagnina |
na ca pindakriya karya na ca tasyodakakriya || 2 ||

kim tu $isyaih sada karyam anrnartham $§ivarcanam |
prasangad ucyate ‘nyesam sarvesam api sa yatha || 3 ||
diksatas tattvanisthanam sadacaravatam nrnam |
siddhantarthavinodanam kalena vigatatmanam || 4 ||
sivagnina dahed deham kim tu tasya kriya mata |
anacaravadadinam adhvasuddhir vidhiyate || 5 ||

2b dahed deham] em. Sanderson; dehodddeham Typ 2¢ na ca pindakriya] Typ; Sivapimda-
kriya M 3a sada] Typ; krya M 3b anrnartham] Typ; smaranartham M 3d yatha] M; yaya Typ
4b  sadacaravatam] M; sadacaravata Typ 4c¢ siddhantarthavinodanam] M;
siddhantarthavinodanam Ty;p 5b kriya mata] conj. Sanderson; kriya gata M; niyamata Ty;p
5¢ anacaravadadinam] M; anacaravanadinam Ty;p

? See Goodall 2004, p. cx—cxi.
1% According to Goodall (2004, p. cxi) this transcript is an apograph of Ty. The readings
only rarely differ.
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uktam ca:

diksatas tuttare kale samayan yas tu langhayet |
devasya ca guriinam ca mahapatakabhag bhavet || 6 ||
amuktasams$aya ye ca ye canye samalatmakah |
tesam papapanodartham antyestir vihita guha || 7 ||
svasamjfia layam apnoti samayadivilanghanat |

iti. tatha ca:

amuktasam$ayanam ca samalanam visesatah || 8 ||
$astrantaraprapannanam tatha luptakriyesu ca |
antyestir hy antatah karya nanyatha param apnuyat || 9 ||

iti.

sadhakacaryaputranam kuryad adhvavisodhanam |

naiva tat samayasthasya kuryad va moksakanksinah || 10 ||
acaryah sadhako vapi putrakah samay1 ca va |

vratinam grhinam vapi mrtam samsnapya bhisayet || 11 ||
samslistau ca tadangulyau §vetasiitrena bandhayet |
aropya svargasopane sardravamsavinirmite || 12 ||

vimane raktavastradhye patakapuspamalite |
sankhakahalatiiryadininadair vividhair dhvajaih || 13 ||
sardham anayya tattulyajatibhir nanyajatibhih |

diksitair apy asamkhyai$ ca vasanavrtamastakaih || 14 ||

6a diksatas tittare] em. Sanderson; diksavastittare M; diksadas tiittare Typ 6b tu] M; ta Typ
8a svasamjiia layam] Typ; sasamjfidyam M (unmetr.) ® tatha ca] Typ; om. M 9a §astranta-
ra®] M; $astrantaram Typ 9¢ antyestir] M; atesti Typ ® hy antatah] Typ; ya tatah M 10c
samayasthasya] M; samayastasya Typ 12a samslistau ca] M; asamslistau Ty;p ® tadangul-
yau] MTp; tadangustau Ty, 12¢ aropya] M; arogya Typ 13b patdkapuspamalite] conj.;
patakapuspamalike codd. 13cd $ankhakahalatiiryadininadair vividhair] M; S$ankha-
kahalatiiryadini + + + vidhe Typ 14a anayya] corr. Sanderson; anaya M; anarya Typ 14¢ apy
asamkhyai$] conj.; api samkhyai§ codd. 14d vasanavrtamastakaih] conj. Sanderson;
vastra(dya)ditamastakaih M; vasaka + + mastakaih Typ
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dharayitvardhamarge ca balim diksu vikirayet |

punah punyanaditire punyaksetre jalasaye || 15 ||
yamyapratyakplave suddhe sthapayed yamyamastakam |
navahastamitam krtva mandapam pattakavrtam || 16 ||
saptahastapramanam va yamyadvaram satoranam |
namnavasanakam jileyam krtantam nama tat kvacit || 17 ||
tatra hastamitam kundam vedasram caikamekhalam |
rtvangulonnatam vayau tanmrda sthandilam kuru || 18 ||
kundagneyyam citakhatam caturhastamitayatam |
mangalangulagambhiram hastadvitayavistrtam || 19 ||
kundadaksinatah kuryac citakhatam kvacin matam |
nispadya tritayam caiva gomayenopalepayet || 20 ||

atha snatva samacamya sandhyam krtva samabhitah |
atha Tsavyottarasamgof grhitastraluko guruh || 21 ||
gatvapradaksinam mauni sthandilantam udanmukhabh |
upavisyasane suddhe bhiitasuddhim vidhaya ca || 22 ||
viparitakrtanyasah krtantaryajanah sudhih |
saptastrajapasastralutoyair dravyani Sodhayet || 23 ||
abhyuksyatmanam abhyarcya krtva mantraviSodhanam |
astrambupaficagavyabhyam samproksya paritah ksitim || 24 ||
catuspathantasamskaraih samskrtya vikiran api |

-7 =

praksipyahrtya samyojya citer 1§anagocare || 25 ||

15a dharayitvardhamarge] M; dharayitvathamargai§ Typ 15¢ punya®] M; punya® Typ 16b
sthapayed] conj. Sanderson; dharayed codd. 16c °hastamitam] Tpy; °vastramitam M;
°hastamidam Ty Tp,. 16d mandapam] M; mandalam Ty;p ® pattakavrtam] conj. Sanderson;
patanavrtam M; hatakavrtam Typ 17a °hasta®] Typ; °sapta® M 17b yamya®] M; yatya® Typ
18a kundam] MT); dandam Tp 18¢ vayau] Typ; vayav M 18d tanmrda sthandilam kuru] M;
tanmrdavasthalamkaram Typ 19a citakhatam] em.; citamkhata M; citakhatan Typ 19b
°mitayatam] em. Sanderson; °mitayate M; °mitayatam Typ 19¢ mangalangula®] M;
mangalanguli® Typ 20a kuryac] Typ; krtva M 20b citakhatam] Typp; citakhatah M 20c
tritayam caiva] M; tritayenaiva Typ 20d gomayenopalepayet] Typ; gamayenopalepayet M
21a atha snatva] M; adhastatva Typ 21c atha savyottarasamgo] M; apasavyottarasi Typ
(unmetr.) 21d grhitastraluko] em.; grhitvastraluko M; tantraluko Typ (unmetr.) 22a
°pradaksinam mauni] M; padameruni Typ (unmetr.) 23b krtantaryajanah] M; krtanta-
vyajanah Ty 23c¢ °Sastralutoyair] Typ; °Sastranutoyair M 24b mantra®] M; mantram Typ
25a catuspathanta®] MTp; catuspadhanta® Ty, 25b vikiran api] M; vi + -an api Typ
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vardhanyam yamyanalayam $astram pasupatam yajet |
1$adyasasu kumbhesu lokapalayudhani ca || 26 ||
Sastrambudharaya krtva sthanasya pariraksanam |
samsthapya vardhanim tatra sampijyastram calasane || 27 ||
“bho bho sthanam idam raksa yavat karmavasanakam” |
iti vijiiapya hetiam sthandilantam samasrayet || 28 ||
kusabhasmatilaih krtva sthandilopari raksanam |

astrena dvarapaladin hrda sampijya piirvavat || 29 ||
tilaksatair krtambhoje rajorajivirajite |

saptadhanyasthite kumbhe sarva§obhanvite ’thava || 30 ||
adharakhyam anantabjam ai§varyadims$ ca padakan |
anai§varyadigatrani nanavarnani purvavat || 31 ||
irdhvadhaschadane padmam karnikadyam manonmanim |
sarvabhiitadamanyadivamantah kesaresu ca || 32 ||
saktyagnisomasiiryadhyam asanam ca samarpayet |
mirtidvayam samavahya nivrttyadikalah kramat || 33 ||
padad arabhya vinyasya Sivam avahya ptirvavat |
astradyaih sakalikrtya miilena paramikrtam || 34 ||
krtvamrtikrtam bhaktya susvagatakriyanvitam |

dattva padyadikam sambhor bhogangani ca pujayet || 35 ||
astradihrdayantani svasvasthanesu piirvavat |
dhiipadipadinaivedyair mantram japtva samarpya ca || 36 ||
kundam samskrtya vahnim ca bhramayitvapasavyatah |
niksipya janayed agnim kuryad adhvadisodhanam || 37 ||

26b Sastram] MTy; Sastam Tp 26¢ 1$adyasasu] Typ; 1$amasamsu M 27a Sastrambu®] M;
astralu® Typ 27b sthanasya] M; snanasya Typ 27¢ samsthapya] M; samptijya Ty;p 28a bho
bho] M; bhogo Typ ® raksa] M; raksa Typ 29a kusa®] Typ; kasa® M 30a krtambhoje] M;
krtambhojaih Ty;p 30b rajoraji°] em. Sanderson; ra + raji® M; rajoraja® Ty;p 30d °Sobhanvite
’thava] Typ; °Sobhasamanvite M 31a anantabjam] M; anantabjam Typ 31b padakan] em.
31d °varnani] Typ; °varnadi M 32a trdhvadha$chadane] M; tirdhvadhaschedane Typ 32ab
padmam] Typ; padma® M 33d °kalah] Typ; °kala M 35a krtvamrtikrtam] Typ;
krtvamadikrtam M 35b susvagatakriyanvitam] M; svagatakriyayanvitam Typ 35¢ Sambhor]
Twmp; $ambho M 37d adhvadi®] M; andhadi® Typ
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sivam sampijya samtarpya piirnam dattva vidhanatah |
tpasca citapata krtvat paficavimsatikosthakam || 38 ||
vam$arajjusamopetam vastu vetalasamjfiakam |

tatra vastum yathartipam dhyatva samptjya desikah || 39 ||
tanmadhye pafica kosthani pitena rajasakiret |
nairrtanalavayvise catura$ caturo ‘msakan || 40 ||
$vetaraktasitasvetavarnaih piirvadikosthakan |
pitakrsnasitaraktaih plirayec caturah kramat || 41 ||

tesu dhatryaditattvani sadhipani yajed yatha |

OM HAM DHARATATTVAYA NAMAH. OM HAM BRAHMANE NAMAH iti
madhye,

OM HAM APTATTVAYA NAMAH. OM HAM VISNAVE NAMAH iti nairrte,

OM HAM TEJASTATTVAYA NAMAH. OM HAM RUDRAYA NAMAH iti jvalane,
OM HAM VAYUTATTVAYA NAMAH. OM HAM ISVARAYA NAMAH iti vayau,
OM HAM VYOMATATTVAYA NAMAH. OM HAM SADASIVAYA NAMAH itisane,
OM HAM INDRAYA NAMAH iti piirve,

OM HAM YAMAYA NAMAH iti daksine,

OM HAM VARUNAYA iti pascime,

OM HAM KUBERAYA NAMAH ity uttarakosthe samptjya

masabhaktabalim dattva ghrtaktam tesv anukramat || 42 ||
dattva toyadikam ftasmat tadagnam sphotayet} punah |
kundavat samskrte tatra pitena caturasrakam || 43 ||

krtva brahmanam abhyarcya tanmadhye ca trikonakam |
raktena rajasa krtva kalagnim tatra pijayet || 44 ||

OM HAM BRAHMANE NAMAH
OM HAM KALAGNIRUDRAYA NAMAH

38c pasca citapata] M; pascarcito + te Typ 39¢ vastum] M; vastu Typ ® yatha®] Typ; tatha®
M 40a tanmadhye paiica] M; amatyekaiica Tp; tamatyekaii ca Ty, 40b rajasakiret] em. Sand-
erson; rajasaharet codd. 40cd nairrtanalavayvise catura$] M; nairrtanalavayivaseturas Typ
41b °kosthakan] M; °kosthagan Typ e uttarakosthe] M; uttare gosthe Typ 42¢ °bhakta®]
Tymp; °bhaktam M 42d ghrtaktam] M; ghrtakta Typ 43b tadagnam sphotayet] Typ; tad
a(gra)(sma)phetayet M (unmetr.) 43¢ tatra] M; tatve Typ 43d pitena] M; vitena Typ 44b ca
tri®] M; citra® Typ 44¢ rajasa] Typ; rajasa M 44d tatra] M; taru Typ
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caturah kilakan $uskan trdhvamilan adhomukhan |
astrena saptadha japtva agnis$anilaraksasam || 45 ||
diksv aropyapasavyena raktasiitrena vestayet |
candanadibhir apiirya yajiikais$ citim indhanaih || 46 ||
yamyasadasinacchadya vastrenastrena piijayet |

OM HAM HAH CITAYAI NAMAH

bhasmadarbhatilaih $astraraksam krtva vilomatah || 47 ||
agnau sampijya samtarpya citer vastugatan suran |

$avam mrdgomayambhobhih praksalyoddhilya canayet || 48 ||
parivartyopavitadyam piirvajatyanapeksaya |

kundayamye nidhayainam saumyasyam pranavasane || 49 ||
krte mantramaye dehe dharanadividhanatah |
mahajalanunaniya jtvam samharamudraya || 50 ||

OM HUM HAUM HAM HAM HUM AMUKATMANE NAMAH

yojayitva hrdambhoje vidyadeham ca vinyaset |

Sivatattvam ca $aktim ca nadi$ cagnau pratarpayet || 51 ||
$antyatitaditah krtva kalah sarvadhvagarbhitah |

srstya vinyasya tanmiirdhni §ivam abhyarcya piirvavat || 52 ||

51 After this M repeats verses 49-50.

45a kilakan] MTp; kilaka§ Ty 45cd japtva agnisanilaraksasam] Ty; japtva
namdisalaraksasam M (unmetr.); japtvagnisanalaraksasam Tp (unmetr.) 46a diksv] Typ;
diksa® M e aropyapasavyena] M; aropya + + + + Typ 46d citim indhanaih] em.; citir
imdhanaih M; ca sadinidhanaih Typ 47a yamyasadasinacchadya] em. Sanderson;
yamyasadisinacchadya M; yamyasadisinacchadya Typ 47b pijayet] Typ; piij- + M Mantra
text hah] Typ; om. M 47¢ Sastra®] M; Satru® Typ 48a agnau] Typ; agnaih M 48b citer] Typ;
cite M e vastugatan suran] M; vastugatasuran Typ 48c $avam] M; Sivam T,p 48d
praksalyoddhiilya] M; praksalyoctilya Typ 49a parivartyopavitadyam] M; parivarjyopa-
vitadyam Typ 49¢ nidhayainam] Ty; vi(dhay-) + M; vidhayainam Tp 50a krte] M; kipte Typ
50c °jalanunaniya jivam] M; °jalanum aniya jiva® Ty Slc Sivatattvam] conj. Sanderson;
sivahastam M; Sivam hastam Ty;p 51d nadis] M; nasi§ Typ 52b °garbhitah] M; °garhita Typ
52¢ vinyasya tan°®] Typ; nivinyasya M
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miilenangavata hutva satam piirnavasanakam |

saktim adharikam nyasya kunde sampiijya tarpya ca || 53 ||
tadanadibhir adaya nivrttyadikalah kramat |

agnau sampiijya samtarpya diksoktavidhinatra ca || 54 ||
karanan api vijiapya sarvadhvavyapinim $ivam |

sivam ca ksobhakam yoner yugapat sarvavartmani || 55 ||
jivam atadya samvesya $isyakrtisu yonisu |

nivrttyadisu sarvasu diksoktavidhina guruh || 56 ||
adhanam yugapat krtva janmabhogadhikaritam |

layam srotovisuddhim ca tattvasuddhim ca niskrtim || 57 ||
malasaktitirodhanam bhavikarmanivaranam |
vartamanam ca samyojya bhuktasesam $ivasina || 58 ||
pasasya chedanam daham sarvasulkasamarpanam |
karanesu ca sarvesu brahmadisu ca piirvavat || 59 ||

krtva caitanyam uddhrtya piirvavad yojayec chive |
visuvatkramayogena dvadasante guruh svayam || 60 ||
kecit tasya $ikhatitam §ive vinyasya yojanam |

icchanti guravas tatra kartavyam svagurukramat || 61 ||
citam uttanam aropya Savam daksinamastakam |
viparitapatacchannam pidadhita sadindhanaih || 62 ||

57¢ SP 10.28: janmadhikarabhogam ca layam srotovi§odhinam | niskrtim ca tirodhanam
pasoh pasavimocanam || 61ab SP 10.30: atmoddharanakarmadi krtva gunavivarjite | yojayed
bhavanatite $ive caitanyam avyaye ||

53b $atam] Typ; Savam M 53¢ adharikam] M; adharika Typ 53d kunde] M; kanthe Typ 55b
sarvadhva®] Typp; sarvadha® M 55¢ yoner] Typ; yone M 55d °vartmani] M; °padmani Typ
56a atadya] Typp; atasa M e samvesya] conj. Sanderson; samvisya codd. 56b Sisyakrtisu]
Twp; Vi Sisyakrti® M 57a adhanam yugapat] Typ; adhanam vidhimpam yugapat M (unmetr.)
57¢ layam] M; laya Typ ® sroto°] M; srto Typ 57d niskrtim] M; niskrtih Typ 58b bhavikar-
manivaranam] Typ; bhavakarmanivaranam M 59a daham] M; deham Typ 59b °Sulka®] M;
°gulka® Typ 59d ca] Typ; om. M 60d dvadasante] M; darSanante Typ 61a tasya] Typ; asya
M 61ab sikhatitam Sive vinyasya] Typ; Sikhatitasivacaitanya® M 61d svagurukramat] em.
Sanderson; svagurukramam M; svagurusvakramat Ty (unmetr.) 62a citam uttanam] M;
citayuktanam Typ 62b $avam] em.; $ivam codd. 62¢ °cchannam] M; °cchinnam Typ 62d
pidadhita] em. Sanderson; vidadhita Typ; viparita® M
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sthandilesam niyujyagnau kundasamlagnavahnina |
jvalayed daksinasayam citim saumyanano guruh || 63 ||
arabhya $irasah piirnam asye dattvanunamuna |

om'' tvam agne daksinah kalah kalenaivopapaditam || 64 ||
grhana mantrasampiitam $avyam enam mahahutim |

iti tatra ksiped dipte sruksruvau tav adhomukhau || 65 ||

asyayam arthah. bho agne tvam daksinah sadasivabhattarakadaksinananat-
makah. kalah kalanalarudro bhagavan. enam mahahutim grhana.
kimvisistam bhogyakarmopabhogakalenaivopapaditam mantrasampiitam
diksottaram antarbahirvinyastamantrapiitam sampraty api vihitantyestiman-
trapitam ca grhanety arthah.

visrjya cagnistham sambhum desikah $astram uccaran |
vamaskandhe nidhayastravardhanim apradaksinam || 66 ||

63c¢ jvalayed daksinasayam] M; + + yed daksinedayafi Typ 63d citim] M; citi® Typ 64b
dattvanunamuna] M; dantvanunamuna Typ 64c¢ daksinah] em. Sanderson; daksinatah M;
daksina Typ ® kalah] M; kala Ty;p 65a °samptitam] M; °sambhita Typ 65b mahahutim] M;
mahahutih Typ 65¢ tatra] M; taptam Typ ® dipte] Typ; tatra M Prose text bho] Typ; he M o
tvam] M; tvam Typ e daksinah] em. Sanderson; daksinatah M; daksina Typ
°daksinananatmakah] conj. Sanderson; °nadaksinanalatmakah MTjp; °daksinanalanatmakam
Ty @ kalanala®] M; kalamala® Ty;p ® bhagavan] Typp; bhavat M e enam] Tp; evam M; evyam
Tm ® °karmopabhogakalenaivopapaditam] Typ; karmanabhogakalevairvopapaditam M e
mantrasampitam] Tp; mantam sapraka (?) M; mantrasambhiitam Ty, e diksottaram] Typ;
diksottam M e  antarbahirvinyastamantrapiitam] conj.  Sanderson;  amtatam
vinyastamamtrasampiiritam M; antrahavirnyastmantraptitam Tp; afica havir nyastaman-
trapitam Ty, e vihitantyestimantrapttam] conj. Goodall; vihitamtesivamamtraptritam M;
vihitantyestim mantraii Typ 66a visrjya cagnistham] conj. Sanderson; visrjyagnistham M;
visrjyaghnistham Ty;p ® $ambhum] Typ; ksired yas tu M 66b $astram] M; sakram Typ ®
uccaran] Typp; uccaret M 66¢ nidhayastra®] M; nidhayatra Typ 66d °vardhanim] Typ;
°vardhanam M e apradaksinam] MTp; + + daksinam Ty,

"' The syllable om has been added to the verse in all manuscripts, but does not feature as
part of the metrical verse.
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vimufican prsthato dharam 1$ane niksipet tatah |

gatva jalantikam prstham apasyan bandhubhih saha || 67 ||
kapalam bhidyate yavat tavat tatra pratiksya ca |
savyopavitl san snatva samacamyapasavyavan || 68 ||

tire prastirya saddarbhan yamyagran aparananan |
tiladarbhaksatair dadyan nivapasyafjalitrayam || 69 ||

OM HAM AMUKA SUDDHATMAN ISO BHAVA SVADHA
OM HAM AMUKA SUDDHATMAN SADASIVO BHAVA SVADHA
OM HAM AMUKA SUDDHATMAN SANTO BHAVA SVADHA

punah snatva samacamya samdhyam avandya piirvavat |
dvisatam skandhadataro gurur ghorasatam japet || 70 ||
gatva nijasramam devam yathasamarthyam arcayet |
asthini niksipet tirthe taddine va trtiyake || 71 ||
asthisamcayanam krtva ksirapiirnaghatantare |

sikhare bhiitale punye tirthe vatha prasthapayet || 72 ||
tada snatva samacamya ghrtam sagnim sa mraksayet |
punah snatva krtanyaso mardayed gaurasarsapan || 73 ||
iti karma samuddistam gatasau gurusannidhau |
parokse ca mrtah kascid ahavadisu va tada || 74 ||
darbhadyaih pratimam krtva Sesam ptrvavad acaret |
naiva bhagnavratasyasya karyantyestih kadacana || 75 ||

67c jalantikam] M; kalantikam Typ 67d apasyan bandhubhih saha] conj.; apasyan
bam(ga)dhubhih saha M (unmetr.); pasyan + + + + + + Typ 70a punah] Typ; puna M e
snatva samacamya] MTp; om. Ty, 70b avandya] Ty; avahya M; avanda Tp 70c¢ °dataro] em.
Sanderson; °dhataro M; °datare Typp 71a nijasramam] em. Sanderson; nijasrame codd. e
devam] MTyp; desvam Ty, 71c¢ asthini niksipet tirthe] conj. Sanderson; asthini bhavaye tirthe
M; asthiniksepatottirthe Typ 72b ksira®] M; tatah Typ ® °ghatantare] Typ; °yathantare M
72d tirthe] em. Sanderson; ftirtha codd. e vatha prasthapayet] diagn. conj. Sanderson;
°prasthapamnam panama tat M (unmetr.); prasthapanama yat Ty 73b mraksayet] conj.
Sanderson; bhaksayet codd. 73d mardayed] conj. Sanderson; bandhayed M; vandayed Typ
74a iti karma samuddistam] M; + + + + + + distam Typ 74b gatasau] Typ; gatasa M T4c
parokse] M; parikse Typ 74d @havadisu] Typ; dahanadisu M 75b $esam] Typ; $aivam M
75cd bhagnavratasyasya karyantyestih] Tp; vasyasya karyyanastih M (unmetr.); bhagna-
vratasthasya karyantesti Ty, ® uktam ca] M; ++ m ca Typ
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uktam ca:

pratyaksam va paroksam va vipannasyadhikarinah |
yathanukampaya diksam guruh kuryad athocyate || 76 ||
klistasya samayasthasya hinasyottaradiksaya |

desantare vipannasya muktikamasya desikah || 77 ||
kau$tm tatpratimam krtva paistim va gomayodbhavam |
paficagavyaplutam tasyam tallingam upakalpayet || 78 ||
mahajalaprayogena mantramudrabalanvitah |
mantradehakalasamstham samhrtyaivam vidhaya ca || 79 ||
visodhya ptirvavat pasan yojayed amale pade |
payahsarpirmadhtipetam tadriipam Sivatejasa || 80 ||
dahayitva tadartham ca $raddham kuryat Ttadatmakamf |
sivadharma + + + + lokadharmanusaratah || 81 ||

vidhir esa vipannasya sapindasyapi sannidhau |

bahir avasathat karyah sadyonirvanakarmavat || 82 ||
antestau na viseso ’sti tvaktavyam neti tadvidat |

utkrantina ca samayasthanam ca vipannanam S$ivagnidaham evety antestir
ity avagantavyah.

sa yatah putrakadinam antarayadavanalah || 83 ||

76¢d-77a yathanukampaya diksam guruh kuryat athocyate klistasya] M; yathanakampaya +
+ 4+ + + + + + + + klistasya Ty; yathanakampathaklista + + + + + + + + + + hya Tp 78a
kaustm] Typ; kausi M 78b paistim] conj.; paistam M; + + Typ ® gomayodbhavam] Typ;
gomayodbhavam M 78¢ °plutam tasyam] M; °plutantatsyat Ty 79a mahajalaprayogena]
Tp; tatra jalaprayogena M 79b °mudrabalanvitah] M; °balamudrabalanvitah Ty;p (unmetr.)
80a visodhya] conj. Sanderson; vidhaya M; viso + Typ 80c payahsarpirmadhiipetam] M;
payassarpirmadhiipeta Ty; payahsarpirmadhupeta Tp 8la Cartham] conj. Sanderson;
°ardham M; °argham Ty;p 81b $raddham kuryat] Tysp; sardham kurya M 82c¢ avasathat] em.;
avastha M (unmetr.); apastatha Typ 82d °karmavat] Typ; °karmavit M 83b tadvida] M;
tadvidha Ty; vividha Tp Prose text samayasthanam ca vipannanam] em. Sanderson;
sampalanapalanail ca + nanai ca Ty, ® §ivagnidaham evety] em.; $§ivagninada + vety Typ ®
avagantavyah] Typ; aivagantavyah M 83c¢ sa yatah] Typ; om. M
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bhogayatanapato ’tra bhoktur bhogaksayat ksitau |
bhoktavyanam sahatyantam viyogo bhogasadhanaih || 84 ||
dviprakaro bhaved atra kamato ’kamatas ca sah |
pratisiddho ’nisiddhas ca kamato 'nyo na ganyate || 85 ||
trividhah pratisiddhah syat sattviko rajasas tv iti |

tamasas ceti toye 'gnau girau patah sa sattvikah || 86 ||
samgrame hetihastasya mitrakarye sagograhe |
hrtasamraksane mrtyur iti rajasa ucyate || 87 ||

pratikartum asaktasya manyuto hy apakarisu |

upadravesu

atmano yo vadhas casau tamaso ’tiva ninditah || 88 ||
bhogasamsadhanam buddhya fparisamdhayat tattvavit |
utkrantya yah karoty antam anisiddhas tu tasya sah || 89 ||
asminn istir vidhatavya margasamsuddhivarjita |
nottamenanugantavyo hinavarno vratojjhitah || 90 ||
anugamyambhasi snatva svajati§asatam japet |

vratastham avratastham va brahmanam S$ivadiksitam || 91 ||
vipannam yo vahet tasya nakale maranam bhavet |
asahayam anatham ca gatasum $ivayoginam || 92 ||

84b bhogaksayat] Typ; bhogaksayat M e ksitau] M; ksatau Ty;p 84c bhoktavyanam] MT)y;
bhoktevyanam Tp 84d viyogo] M; vividho Ty; vividha Tp 85a atra] M; om. Typ 85b sah]
Twmp; ca M 86b rajasas] MTp; rassasas Ty, 86d patah sa sattvikah] Typ; patas ca satvitih M
87ab samgrame hetihastasya mitrakarye sagograhe] M; samgraha + + ni hastasya mi-
tratakaryosagogrhe Typ (unmetr.) 87¢ hrtasamraksane] Typ; hitasamcarane M 88a pratikar-
tum] Typ; iti kartum M 88b manyuto] Typ; manmano M e apakarisu] M; upakarisu Ty;p 88c
yo] Typ; na M 88d tamaso ’tiva] em. Sanderson; tamasativa M; tama + tiva Typ 89a bho-
ga®] Typ; bhaga® M 89b parisamdhaya tattvavit] MTp; paritatva parasamsthaya tatvavit Ty,
(unmetr.) 89d anisiddhas] M; + + siddhas Typ 90b margasamsuddhivarjitad] M; bhar-
gasam$uddhivarjiya Typ 90¢ no°] Typ; na° M e °anugantavyo] M; °anuvaktavyo Typ 91c
vratastham avratastham] conj. Sanderson; vratasthan avatastham M; vratastham prav-
ratastham Typ 92a vahet] Typ; vayet M 92b nakale] M; nakaye Typ 92¢ anatham ca] M; ana
++ Typ 92d gatasum] M; gatasuram Typ (unmetr.)
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nitva samskarayed yas tu so ’nistair viprayujyate |
sivavratadharasyatra na mrtam na ca stitakam || 93 ||
purvasramanapeksatvad astasamsarahetutah |
purvasramasthitasyapi grhasthasya tu diksaya || 94 ||
dhvastasamsarabijasya jiianinah satkriyavatah |
ksanamatram bhaved tac ca snanad eva nivartate || 95 ||
anyatha nityahanih syat sa canista kriyavatam |
Sivibhiitasya Sisyasya taddravyam gurum rcchati || 96 ||
abhave tu guroh Sisyam abhave svasya santatim |
santater api kalena yadabhavo bhaved iha || 97 ||
anyesam tad anadeyam tada yati svagocaram |

yad va $ivaya taddravyam nivedyam va $ivagnaye || 98 ||
khandasphutitasamskaranimittam va $ivalaye |
tanumanyamt ca tad vakyam alanghyam sthiticintakaih |
anyathayogyakam tat svam tatha sarvam niyojayed || 99 ||
iti.

atha kvacid agame: S$ivakalasam astravardhanim sthandilam ca
krtvaropanam piirvavad apadya

kundasthadivayaiva piirnaya manasa $ivam |
samarcya sthandilagnistham $ivam visrjya kevalam || 100 ||

93a samskarayed] M; satkarayed Ty satskarayed Tp 93b ’nistair] M; ’nister Typ 93¢
°dharasyatra] conj. Sanderson; °dharasyotra M; °dharasyadhya Ty 93d mrtam] Typ; mrtena
M (unmetr.) 94a puarvasramanapeksatvad] M; puarvasramanapeksitva Typ 94b
astasamsarahetutah] conj. Sanderson; astisamskarajamksanam codd. 94d grhasthasya tu]
conj.; grham tv asya na M; om. Typ 95a dhvastasamsara®] M; dhvanisamskara® Ty;p 95¢ tac]
M; ya$ Typ 95d snanad eva] Typ; snatva drava M 96a nityahanih] em. Sanderson; nityahani
M; nyatvahani Ty; nyasyahani Tp 96b canista] em. Sanderson; ca nistha codd. 96cd Sisyasya
taddravyam] M; ta + + + + + Typ 96d rcchati] conj. Sanderson; icchati M; arcchati Typ 97a
tu] Typ; om. M 97d yadabhavo] Typ; tadabhavo M 99a khandasphutita®] M; + + + tita® Typ
99a °samskara®] Typ; °samskaram M 99b $ivalaye] Typ; na(v)alaye M 99¢ anumanyam]
Typ; anumantrya M e ca] Typ; na M e vakyam] Typ; vakyam M 99f sarvam niyojayed] M;
ca viniyojayet Typ Prose text astra®] Typp; astrena M @ krtvaropanam] conj.; krtvaropam M;
krtva Typ 100c samarcya] M; samarpya Typ
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sivagninaiva citim daheti. uktam ca:

acaryena caturnam ca sadhakena trayasya ca |

dvyabhyam ca putrakenaiva samayajfiaih svasamtatau || 101 ||
abhavad api sarvesam samayajfiena karayet |

naditiram samasadya gomayenopalepayet || 102 ||

kalasam castrakalasam sampiijya vidhivat tatah |

sthandile hastamatre ca §ivam sampijya piirvavat || 103 ||
tadvad dhomam ca kartavyam mantran samtarpya dipayet |
mrdbhasmagomayodghrstam $odhitavyam §ivasina || 104 ||
savam ahrtya tatragneh daksinasyam disi nyaset |
proksitoddhilitasyatha cintayet pranavam hrdi || 105 ||
sakalikrtya samptijya tato homam samacaret |

tadatmanam Sivam dhyatva tam devaya nivedayet || 106 ||
“pratigrhnisva bhagavan §avyam enam mahahutim” |

evam uktva Sivam devam ubhayastham vistjya ca || 107 ||
tatas tam indhanenagnim prasastena nayec citam |
avyucchinnam tato dharam astrakumbhena dapayet || 108 ||
“akhandamandalakaram §ivam astu tavadhuna” |
snatvodakam tato dattva punah snatva sivam japet || 109 ||

Prose text Sivagninaiva] M; §ikhagninaiva Typ 101d samayajiiaih] M; samayajiie Typ 1022
abhavad] corr. Sanderson; abhayad Typp; dabhavad M 102¢ naditiram] Ty;p; nadinam M
(unmetr.) 103a castra®] M; $astra® Typ 104¢c mrd®] M; tad® Typ ® °gomayodghrstam] Typ;
°gomayadghrstam M 104d $ivasina] Typ; $ivagnina M 105a $avam ahrtya] em.; Savam
aniya M; Sivam aniya Ty; savam ahrtya Tp e tatragneh] Typ; tatragnau M 105b
daksinasyam] M; dehena syad Typ 105c¢ proksito®] M; proksitasyo® Typ (unmetr.) ®
°oddhilitasyatha] Tp; °oddhilitasyasya M; °cilito’syasya Ty (unmetr.) 106¢ tadatmanam]
em. Sanderson; tadadhvana M; yadadhvana Typ 106d tam devaya] conj. Sanderson; vatha
M (unmetr); tad devaya Typ 107a pratigrhnisva] Tp; pratigrhnasva M; pratigrhnisa Ty, e
bhagavan] M; + gavaii ca Typ (unmetr.) 107b savyam] conj. Sanderson; §yavam M; vavyam
Ty; $odhyam Tp 107¢ devam] em. Sanderson; om. M; dehe Typ 107d ubhayastham] M;
abhayastham T); *bhayastham Tp (unmetr.) ® ca] Ty;p; om. M 108a tam indhanenagnim] M;
tam indhanenagni Ty; tasmin dhanenagnim Tp 108b prasastena] em. Sanderson; prasaktena
codd. e nayec citam] conj. Sanderson; nayoccitam M; nayer citam Ty; nayec chivam Tp
108c¢ avyucchinnam] Typ; avicchimnam M 108d dapayet] M; dharayet Typp 109¢ snatvoda-
kam] M; snanodakam Typ ® tato dattva] conj. Sanderson; tate krtva MT),; tate dattva Tp
109d sivam] Tp; satam M; tatam Ty, @ japet] M; yajet Typ
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pasciman netraparyantam avartya $avasodhane |

sigyair va gurusambandhad gurusambandhibhis tatha || 110 ||
japahomadikam karma kartavyam ca parasparam |

putrah svasisyo vijieyo bhrata yah putrako matah || 111 ||
nityam samayanistha$ ca putraka$ ca tatha matah |
sadhakah putrako bhrata samay1 putraputrakah || 112 ||
acaryah syat pita tesam sarvesam ca kriyavatam |
dinaikam stitakam tesam $avasaucanimittatah || 113 ||
grhastho lokamargam tu manasapi na langhayet |
laukikacarartipena siitakam jatisambhavam || 114 ||
paramarthataya pumsam diksitanam na siitakam |

tesam antestikarmatra samasat kathitam maya || 115 ||

atha pramadata$ corasarpavahnihatatmanam |
hastivyaghranadivegasamgramahatajivinam || 116 ||
utkrantyatmaviyuktanam anyesam atmaghatinam |

api deham dahet ptrvam tisnim eva §ivagnina || 117 ||
japtva laksam aghorasya dadyad rudrabalim yatha |
raudrabhiimau yajed rudran ksetrapalams ca tarpayet || 118 ||
ye rudra raudrakarmano raudrasthananivasinah |

ksetrapalas ca ye canye pisaca danavadayah || 119 ||

112 After this Ty, repeats 111c—113b.

110b $ava®] conj. Goodall; §ava® M; $iva® Typ 111c¢ putrah] em. Sanderson; putra codd. e
°§isyo] em. Sanderson; °putra M; °$isya Typ ® vijileyo] em. Sanderson; vijieya M; vijiiaya
Typ 111d bhrata yah] conj. Sanderson; bhratanyah codd. 112a °nisthas] Typ; °nisthas M
112b tatha matah] M; kathamitah Ty;p 113¢ dinaikam] Typ; tenaikam M e siitakam] MTp;
sttrakam Ty 113d $avasauca®] em. Sanderson; $ivasauca® codd. 114d jatisambhavam] Typ;
jatakam smrtam M 115b diksitanam na] M; dik$itanagni® Typ 115¢ antesti®] Typ; antyesti®
M 115d samasat] M; samasat Ty;p 116b °hatatmanam] em.; °gatatmanam Typ; °tadatmanam
M 117a utkrantyatma®] M; utkrtyatma® Typ 117¢ deham] Tp; daham M; devam Ty, 118a
japtva laksam] M; dattva + ksam Typ 118¢ °bhiimau] Typ; °bhaumo M e rudran] M; vidvan
Twp 118d tarpayet] conj. Sanderson; tapayet codd. 119a raudrakarmano] M; + + + + no Typ

119b raudra®] M; jana® Typ
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sarve supritamanasah pratigrhnantv imam balim |
ugramrtyuprabhavena pisacatvam upagatam || 120 ||
vimuficadhvam iti prarthya balim pustam viniksipet |

OM HAM RUDRARAUDRAKSETRAPALAPISACARAKSASADANAVABHUTA-
GRAHAKUSMANDADIBALIKAMIBHYO NAMAH SVAHA iti piijabalidanadi-
mantraprayogah

snatvacamya samagamya bhojayec ca tapodhanan || 121 ||
mahavratadharan astau yadva pasupatadikan |

vastrair daksinaya caitams tosayitva visarjayet || 122 ||
darbhaih puttalikam krtva taddehapratikayikam |

sesam pirvavad apadya yojayed amale pade || 123 ||

ity antestividhih khyatah sarvavasthagatatmanam |
nanasiddhantayuktyaiva $§ri§ivajiianasambhuna || 124 ||

120c ugra®] M; ugram Ty;p 121ab prarthya balim pustam] em.; prarthya balim pustim M;
prarthyanjalim pustim Ty prarthyanjalim mustim Tp 121b viniksipet] M; niksipet Typ
(unmetr.) Mantra text ham] M; om. Ty;p ® rudra®] M; om. Ty;p ® °ksetra®] Typ; om. M ®
°kusmandadibalikamibhyo] conj.; °(dyasma)ramdakinibalikamibhyo M;
°mandabalikamibhyo Ty e svaha iti] Tp; svaheti MT); ® piijabali®] M; ptjadibali® Typ
121c¢ snatvacamya] M; snanam samyak Typ ® samagamya] Ty;p; samagatya M 121d bho-
jayec] M; bodhayec Typ 122¢ caitams] conj.; caiva tams M (unmetr.); caisam Typ 123b
°deha®] Typ; °deham M 123d amale] Typ; anale M 124b °gatatmanam] Typ; “hatatmanam
M 124c °yuktyaiva] Typ; “vijieya M
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4.2. Jivanaratnavali Sraddhaprakarana

M  Jddanaratndavali of Jianasivacarya. Ms. No. P. 3801. ORI, My-
sore. Palm-leaf manuscript. Nandinagari script. Obtained by
Dominic Goodall. Folio 107r, line 3—Folio 111r, line 6.

Ty Jianaratnavali of Jhanasivacarya. Madras GOML R. 14898
RC 1025/52 (57; photographed by Dominic Goodall," pp.
411-421.

Tp  Jidanaratndvali of Jianasivacarya. Pondicherry IFI Transcript
no. T 231," pp. 455-466.

Tmp Refers to both, Ty and Thp, if they share the same reading.

BHked
atha sraddhavidhim vaksye gurvadinam rnapaham |
uktam ca:

devanam rpam atyartham ptjahomadikarmana || 1 ||
dadyad askhalitacaro muninam api nityasah |
gurvadinam rnam dadyad diksitah sraddhakarmana || 2 ||
vihayaivam vidhanam tat katham $§isyo 'nrni bhavet |
sraddhaya diyate $isyair gurtin uddi$ya yad dhanam || 3 ||

1b gurvadinam rnapaham] Typ; gurvadinamm rnayapahe M 1c¢ devanam rpam] M;
devanatrnam Typ ® atyartham] conj.; athyartham M; atyam Typ (unmetr.) 1d °karmana] M;
°karmanam T);; °karmanam Tp 2a dadyad] conj. scribe of Tp; hanyad codd. 2ed gurvadinam
rmam dadyad diksitah] Tp; gurvadinam rnam dadyad diksita Ty; tarpananam rpnam
dadyadiksitah M 3a vihayaivam] Typ; vihoyaivam M 3ab tat katham S$isyo ’nrni] Typ;
tatatkatham Sisonrni M 3c $isyair] Typ; Sisyo M

12 See Goodall 2004, pp. cx—cxi.
13 According to Goodall (2004, p. cxi) this transcript is an apograph of Ty. The readings
only rarely differ at few places.
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satsu patresu vidvadbhis tad dhi §raddham udiritam |
samskaradivasad tirdhvam trtiye ’hni tapasvinam || 4 ||
visiitakadinad tirdhvam grhasthanam ayam vidhih |
sapindikaranam yavad vaidik ca kriya mata || 5 ||
lokasamvyavaharartham putradinam tatah param |
sivasraddham prakartavyam $ivadharmasthitatmanam || 6 ||
tatra sampadi nityam ca pitrpakse mrtahani |

pratimasam amavasyam pratisamvatsaram tu va || 7 ||
mrtahni Sraddhapakse ca yogyais$ $isyaih sutair api |
samayavratasamsthanam $isyanam anukampaya || 8 ||
acaryair bhratrvargair va bhratrnam snehabhavatah |
pirvasmin divase bhaktya desikaditapodhanan || 9 ||

sisyan istan grhasthams ca diksitam$ ca nimantrayet |
anyasmin divase samyakkrtanityakriyadvayah || 10 ||
nanabhaksyannasamyukte siddhe pake $ivanale |

gupte lipte Subhe dese Tdhautapinadisaficayet || 11 ||
istalingam samabhyarcya dhtipadipadivistaraih |
naivedyam pracuram dattva homam krtva vidhanatah || 12 ||
prarthayitva §ivad ajiam tabhilyanmantrijanmanatf |
daksinottarasamsthanam vedasram mandaladvayam || 13 ||

5ab SP 11.1: tato vidhiyate $raddham vistitakadinaditah | pratimasam samam yavad-
ekoddistam idam bhavet ||

4b $raddham udiritam] Typ; $a$ram udahrtam M 4d ’hni] MTp; *hi Ty 5ab visttakadinad
drdhvam grhasthanam ayam vidhih] diagn. conj.; $sraddham kuryat sttakadinad Grdhvam
grhasthanam ayam vidhih M (unmetr.); visrjya taddhinad tGrdhvam grhasthanam ayam
vidhih Ty; visrjya taddinad Grdhvam grhasthanam ayam vidhih Tp Sc¢ yavad] Ty; yavat MTp
7b pitrpakse mrtahani] M; pratipaksamrte *hani Typ 7¢ pratimasam] M; pratisthasam Typ 7d
pratisamvatsaram tu] M; pratisamvatsarai ca Ty; pratisamvatsaram ca Tp 8¢
°vratasamsthanam] em. Sanderson; C°vratasamsthano M; °$rutasamsthanam Typ 9d
desikaditapodhanan] em. Sanderson; desikaditapodhanat codd. 10cd °dvayah] corr.; °dvayah
codd. 12d vidhanatah] Typ; nidhanatah M
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vidhaya prangane pracyam karamanam karantaram |
samanyarghyodakenaiva samproksyastrena mandalam || 14 ||
yavadarbhaksatopetasitapuspair yathakramam |
svasvanamna hrdabhyarcya pithe ptirvananas sthitan || 15 ||
hrda puspaksatopetam dadyat padafijalim dvayoh |

yamye saumye samacamam dattva samves$ayed ubhau || 16 ||

tad yatha
OM HAM KALAGNIRUDRAYA PADARGHYAM SVAHA
OM HAM ANANTAYA VISNAVE PADARGHYAM SVAHA
iti. praticyam mandale vrtte tilaih padanjalim trisu
OM HAM ISAYA PITRE PADARGHYAM SVADHA
OM HAM SADASIVAYA PITAMAHAYA PADARGHYAM SVADHA
OM HAM SANTAYA PRAPITAMAHAYA PADARGHYAM SVADHA
iti

dattva ptrvavad acamam tan apy antah pravesayet |
apasavyam kriya caisam svayam acamya samviset || 17 ||
devasya daksine bhage dvayam piirvananam pura |
samsthapya sthapayet pithe trayam saumyananam guruh || 18 ||
adyamuke dine §raddham bho yusmasu vidhiyate |

hrda svasamjfiaya kuryad asanavahanadikam || 19 ||

padad arabhya miirdhantam aksatair dvayam arcayet |
gandhaih puspais tilaih pascac chirasah prabhrti trayam || 20 ||

14a prangane] em.; prankane codd. 14b karantaram] em. Sanderson; karantatah M; karan-
takam Typ 15a yavadarbhaksatopeta®] Tp; yavadarbhaksatopetah MTy 15d piirvananas
sthitan] em. Sanderson; piirvananasthitan codd. 16b padafjalim] M; padafijali Typ 16¢
samacamam] conj.; samacamyan codd. 16d samvesayed] conj.; samvesthayed Ty;p Prose
text padaijalim] MTy; padafijalis Tp Mantra text prapitamahaya] MT); pratitamahaya Tp
Prose text iti] M; om. Typ 17ab acamam tan] M; acantan Ty (unmetr.) 17¢ apasavyam]
conj.; asavya M (unmetr.); apasavya Typ ® kriya caisam] M; krayai tesam Ty;p 18b pura] M;
puram Typ 19a dine] M; om. Typ 19¢ kuryad] Typ; om. M 20d chirasah] Typ; chirasi M
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dhiipadipapavitradyair vastrair abharanair yajet |

tatas tadajiaya krtva devayamye ca mandalam || 21 ||
pratyagagrakusopetam tiladhyam capasavyavan |
sarvapakagram uddhrtya madhusarpistilanvitam || 22 ||
krtva pindatrayam tatra kukkutandasamakrtim |
pitrsamnidhyasiddhyartham ptirvad arabhya vinyaset || 23 ||
1$am sadasivam $antam tesu sampijya vistaraih |
dhiipadipadinaivedyaih pratyekam ca $atam hunet || 24 ||
kalanaladita$ cagnau sampiijya ca yatha pura |
annagrasatrayam hutva gatva tatsamnidhav api || 25 ||
prthak prthag yathaptirvam dattva patram yavadibhih |
sarvam sampiirnam ity uktva samnidhanarthyam uddharet || 26 ||
srutva vakyam tatas tesam astu sampurnam ity atha |
saptadha saptajaptam tad danam samnidhihetave || 27 ||
tesam savyakare pascat patre krtva jalam sudhih |
pitrsthanam asityuktva savyasavyakramena tu || 28 ||
pratyagbhage nidhayatha dhautapadakarah svayam |
bhaksyabhojyannapanadyam hutasesapurahsaram || 29 ||
dattva bhojanam atyartham bhajanesv api paficasu |

annam mrtyufijitamantrya dadyad faposanamt hrda || 30 ||

21a °pavitradyair] Tp; C°pavitradyai M; °pavitradyais Ty 23c¢ pitrsamnidhya®] M;
pitrsanaidhya® Ty pitrsannidhya® Tp 25a kalanaladitas] M; kalaniladita§ Typ 25¢ anna-
grasatrayam| Typ; annam grasatrayam M 25d gatva] Typ; yadan M e tatsamnidhav api] Tp;
tatsamnidhav pi M (unmetr.); tatsannidhanapi Ty 26b patram] em.; patre Typ; patra M e
yavadibhih] conj.; yavadhi + M; yavadhikam T);; yavadikam Tp 26d uddharet] M; uccaret
Tamp 27b atha] Typ; atha M 27¢ saptadha] Typ; saptadha M e saptajaptam] M; japtatam Typ
(unmetr.) 27c¢d tad danam] conj.; tad dana M; dattva dattva Typ (unmetr.) 27d
samnidhihetave] Typ; samnidhiketave M 28b jalam] M; japam Typ 28d
savyasavyakramena] Typ; savyasavyakarena M e tu] Typ; ti M 29a °bhage] Typ; °bhago M
29b dhautapadakarah] Typ; dhautapadakara M 29¢ °bhojyanna®] Typ; °bhojyamnna® M 29d
°purahsaram]| M; °purassaram Typ 30a atyartham] M; ityartham Ty;p 30b bhajanesv] conj.
Sanderson; pije tesv M; pijitesv Typ
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jusadhvam amrtam yiiyam ity uktvatha nivedayet |
bhojayed avicarena brahmanadyatithin api || 31 ||

trptau satyam tada prcchet samptirnam bhavatam iti |
ucchistanikate gatva sodakannam tato dadet || 32 ||
tribhya$§ cacamanam dvabhyam pascat patram visarjayet |
acamante ca tambiilam dattva daksinayanvitam || 33 ||
samacamya krtanyasah pirnam dattva $ivanale |
visrjyesam samabhyarcya sraddhakarma samarpayet || 34 ||
janubhyam avanau sthitva sraddhapunyaphalam sitam |
savyahaste samabhyarcya puspatoyaksatanvitam || 35 ||
asmadaradhyapadanam bhavatsayujyasadhanam |

maya tvadajfiaya sraddham krtam etad grhana bhoh || 36 ||
ity uktva devadevasya savyahaste samarpayet |

arghyam uddhrtya devesam 1$adims$ ca ksamapayet || 37 ||
prasayen madhyamam pindam narim putrartham adarat |
janayec chankaram putram sa nari jianavicchubham || 38 ||
govipravahnitoye va dadet pindam yatharuci |

tatas sam$odhayed bhimim karta gotradibhir janaih || 39 ||
bhufijiyat pavanam Sesam annapanadikam tatha |

iti samksepatah proktam $§raddham tacchivadharminam || 40 ||

35-37b Omitted in M.

31b uktvatha] M; uktva ca Typ 31d brahmanadyatithin] conj.; brahmanadyayatan M;
brahmanan atithin Typ 32a trptau] Typ; taptau M 32¢ ucchistanikate] conj.; ujiksanikate M;
Succhistanikate Ty;p ® gatva] M; dattva Typ 32d sodakannam tato dadet] Tysp; saktamtam ca
tato nyaset M 33a tribhyas] M; pitrbhya§ Typ (unmetr.) 34b pturnam] Typ; plirnpam M e
Sivanale] em.; §ivanalam codd. 35b $raddhapunya®] em. Sanderson; §raddhapunye Ty;p 36¢
maya)] em.; maya Ty, e tvadajiiaya] conj. Sanderson; dattvajiiaya Typ 38a madhyamam
pindam] M; madhyagam punya Typ 38b narim] conj.; naryya M; narya Typ ® putrartham
adarat] M; putrarthadarakan Typ 38¢ janayec chankaram] Typ; janayamchamkaram M 39b
pindam] M; punyam Ty;p 39¢ sam$odhayed] M; sambodhayed Ty;p 40¢ tacchivadharminam]
Twp; tasachivadharminam M (unmetr.)
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atha laukikadharmanam navasraddhapurahsarat |
sapindikaranad iirdhvam $ivasraddham vidhtyate || 41 ||
bhuvanesapadarthanam tadisasraddham acaret |

uktam ca kalottare lokadharminam

atha tasya kriya karya svasrame va jalasaye || 42 ||
uttarabhimukhim cullim krtvastrenanalam ksipet |
sthalim aropya $astrena sodakam tandulam ksipet || 43 ||
madhuksirajyasamyuktam siddham uttarya mandale |
mandalam bhutale krtva kesakitadivarjite || 44 ||
krtvarghyapatram astrena proksayet tajjalena tat |

tatra bhadrasanam $uddham avataryastramantritam || 45 ||
tatoccarya sakrn mantram asanam parikalpayet |

hrda svasamjiiaya tatra piijjayet parames$varam || 46 ||
arghyapuspadibhih ptirvam mantranyasakramam vina |
vahnau ptja hrda §ambhoh karya tadvan na vistarat || 47 ||
rajate tamrapatre va carum uddhrtya vai hrda |
kukkutandapramanena satilam pindakalpanam || 48 ||
samsthapya tac chucau sthane hrnmantrena udanmukhah |
pusparghyadhiipadipadyair vastranaivedyakadibhih || 49 ||
svadhantena svanamna tu tam piijayet tadanantaram |

OM HAM AMUKAGOTRAYAMUKASARMANE SVADHA NAMA ITI MANTRAH

41b °purahsarat] em.; °purahsaram M; °purahsaran Typ 42a °padarthanam] TpM;
°padarghanam Ty 42d svasrame] Ty; svasrasro Tp; $ayame M 43a uttarabhimukhim] em.
Sanderson; uttarabhimukhi codd. 43b krtvastrenanalam] conj.; dhanastrenanale M;
dhrtvastrenanalam Typ 44b uttarya mandale] M; uktantamandale Typ 45¢ Suddham] MT)y;
sraddham Tp 45d avataryastramantritam] conj. Sanderson; avatarya trimantritam Typ;
avataryatramantritam M 46a tatoccarya] Typ; ksanec carghya M 47d karya tadvan] conj.;
karyatajam M; kaya tadvan Typ 49a tac chucau sthane] conj. Sanderson; tacchivasmaya M;
tacchivasthane Typ 49b hrnmantrena udanmukhah] Ty; hrnmantrenodanmukhah Tp (un-
metr.) 49c¢ pusparghyadhiipadipadyair] M; pusparghyam gandhadhipadyaih Typ 50a
svanamna] M; svanam Typ (unmetr.) 50b tam] em.; tat codd. Mantra text °§armane] M;
°dharmine Ty;p ® nama] Typ; namama M
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tatas tilena madhuna kusair gandhodakena ca || 50 ||
dadhiksirajyasammisrair annair nanavidhair hrda |
purayitvafijalim patram rajatam vatha svarnajam || 51 ||
tat pindam capasavyena paritah proksayed bahih |
namaskrtya yathanyayam ksamasveti visarjayet || 52 ||
mudraya saha mantrena piirvoddistena sanmukha |
purnam hrdambhasa krtva kalasam satilam suta || 53 ||
acaryaya pradadyat tat savastram kaficananvitam |

jale pindam viniksipya vahnau va tadabhavatah || 54 ||
bhiimau tilodakam dattva hrnnamna svadhaya saha |
praksalya pani padau ca kuryad acamanam tatah || 55 ||
samhrtya pithavinyastam vahnistham ca visrjya ca |
plavayitvopalipyatha krtanyaso vised grham || 56 ||
astrena krtaraksas tu bhufijiyat pavanam laghu |
purvananena guruna saumyavaktrai$ ca sadhakaih || 57 ||
putrakaih samayasthai§ ca bhoktavyam pascimananail |
ekapanktih sada varjyabhinnajatisu sanmukha || 58 ||
catustridvyekarekhinam vipradinam ca mandalam |
Suklena rajasa karyam bhojane patraraksanam || 59 ||
purvoditasane sthitva hy athava ku$akalpite |
dvadasanguladirghe va vrtte va dvadasangule || 60 ||
aghoram bhojanante ca yathasaktya japet tatah |

dinante ’strena siddharthan ksiptva §ayanam acaret || 61 ||

50c tatas tilena] M; tasmims tile Ty;p (unmetr.) 51b annair] Typ; narair M 51¢ patram] Typ;
patraitram M (unmetr.) 51d svarnajam] conj.; sangajam M; svangajam Typ 52¢ °nyayam]
Typ; °natham M 53b sanmukha] corr.; om. M; sanmukhah Typ 53¢ piirnam] Typ; om. M e
hrdambhasa] Typ; hrdambhasa M 53d kalasam satilam] Typ; satilam kalasam M 54a tat]
Twp; om. M 54c¢ jale pindam] Typ; + + + mdam M 55¢ pani] em. Sanderson; pani codd. 56a
pitha®] Typ; pinda® M 56¢ plavayitvopalipyatha] Typ; payatinopaliptvatha M 57b bhuiijiyat]
Twp; ill. M ® pavanam] em. Sanderson; pavanam codd. 58a putrakaih samayasthais ca] Typ;
samayaksai$ ca bhoktavyam M 58b pascimananaih] M; pascimanane Ty;p 58cd varjyabhin-
najatisu] Ty; varjya bhinnajatisu MTp 59a catustridvyekarekhinam] diagn. conj.; ca-
tustridvekaresathram M; catustridvekayerekha Tp; catustridvekayereva Ty 59d bhojane] M;
vyojane Typ 60a plirvoditasane] em. Sanderson; purvaditasane codd. 60b kusa®] M; krama®
Twmp 60d vrtte va] Typ; patrakair M 61a bhojanante ca] M; bhojana ca Typ (unmetr.) 61d
ksiptva] Tp; ksitva Ty
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vidhanam etad akhilam kartavyam ca prayatnatal |
dinani dasa medhavi pretanugrahakamyaya || 62 ||
hrdadinetraparyantaih kuryat pafica dinani ca |
sadyojatadivaktrai$ ca tadirdhvam dinapaficakam || 63 ||
dasaham evam nirvartya prapte tv ekadase dine |
ekoddistam tatas tasya lokadharmasthitasya ca || 64 ||

tadyatha —

sraddhakarma tada kuryat sampanne tv ahnike sati |
tadartham gurum abhyarthya guruputram athapi va || 65 ||
sadhakam tadabhavad va putrakam samayasthitam |
vratinam $ivabhaktam va caikaikam pratimasikam || 66 ||
praksalitanghrim acantam krtvantas sampravesya tam |
dattvasanam athasthapya cottarabhimukham tatah || 67 ||
tadagre purvavad devam brahmangasahitam yajet |

tatah purvavidhanena namagotrasamanvitam || 68 ||
acaryam pujayitvatha Tprahanamanf nimantritam |
gandhapuspapavitradyair yathasaktyambaradibhih || 69 ||
mrtopakaranam sarvam tada tasmai nivedya ca |
tadajfiatas Sivagre ca pindayagam samarabhet || 70 ||
satilam sarvapakagram saku$am madhuviplutam |

tatra sampiijya devesam gandhapuspapavitrakaih || 71 ||
naivedyam $ivamantrena dattva pindam prayatnatah |
pindam arpya vidhanena sampijya bhaktipiirvakam || 72 ||

69ab Omitted in M.

63a hrdadinetraparyantaih] Typ; hrdayan netraparyantam M 63d tadirdhvam] Typ;
tadirdhva M 64b prapte] Typ; prapta M e dine] Typ; *hani M 65b sampanne tv ahnike] Tysp;
sampantvahi M (unmetr.) 65¢ tadartham] Ty, Tp; tadargham Ty, @ abhyarthya] em. Sand-
erson; abhyarcya codd. 66a tadabhavad va] Typ; tadabhavat M (unmetr.) 66cd va
caikaikam] Typ; vaithakaikam M 66d pratimasikam] M; putrimasakam T);; putramasakam
Tp 67a praksalitanghrim] conj.; praksalitadhim codd. 68a devam] M; evam Typ 68b
brahmanga®] em. Sanderson; brahmangam codd. e yajet] Typ; tatah M 70c tadajnatas] Typ;
ta + + tah M e §ivagre] em. Sanderson; S$ivogre codd. 71b madhuviplutam] Typ;
madhuraplutam M 72b pindam] M; pinde Typ 72d sampijya] Typ; plijayed M
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mudram baddhva japam krtva vahnihomam samacaret |
bhaksyabhojyadikam dattva gurave ca hrdanuna || 73 ||
tadbhojanavasane tu mantrapithasya cagratah |
arghyapatrena castrena bhiimau dattva tilodakam || 74 ||
bhuktasesam ca siddhannam grhitva sodakanvitam |
bhiitanam tarpanarthaya vikired bahyato balim || 75 ||
sampannam iti samprcched dadyad acamanam guroh |
ucchistam api samhrtya ksitim abhyuksya hetina || 76 ||
Sivasamprinanam kuryad grhitva daksinam guruh |
vahnisamsthasya devasya dadyat ptirnam Sivanuna || 77 ||
hrdabjakarnikamadhye stiryakotisamaprabham |
mantresam upasamhrtya pithapindagnimadhyatah || 78 ||
anena vidhina kuryan masi masi $ikhidhvaja |

nispanne vatsare caivam prapte mase trayodase || 79 ||
tasya pretatvasantyartham pitrsraddham samacaret |
snanadihomaparyantam adau nirvartya cahnikam || 80 ||
samskrtagnau tu siddhe 'nne ghrtakstramadhuplute |
ahiiyamantritan bhaktya desikams ca kriyavatah || 81 ||
padapraksalanam krtva samprave$ya grhantare |

dvav adau purvavaktrau tu vinive§yasanadvaye || 82 ||

73a baddhva] Ty krtva Tp 73¢ bhaksya®] M; bhiksa® Ty;p 73cd dattva gurave ca hrdanuna)]
Twmp; krtva dattva gurave ca hrdanuna M (unmetr.) 74a °bhojanavasane tu] Typ;
°bhojanadsane caivam M 74b mantrapithasya] Typ; antapindasya M 75a bhuktasesam] corr.
scribe Tp; uktasesaii codd. 75b sodakanvitam] Ty;p; sodadhanvitam M 75d bahyato] Tp;
mahyato Ty, 76a samprcched] Typ; samprcchya M 76d hetina] Typ; hetibhih M 77¢ vahni®]
Typ; vahnim M 78d pitha®] M; pithe Typ 79a nispanne vatsare] conj.; nispanne vastare M;
vispannaiva smare Typ 79d mase] Typ; masi M 81a samskrtagnau] Typ; samskrtyagnau M
e ’nne] em. Sanderson; na M; *hne Typ 81b °madhuplute] M; °samaplute Tp; °samaplute Ty
81c¢ ahiiyamantritan] em. Sanderson; ahliya mantritan M; ahliyan mantritan Ty;p 82b grhan-

tare] Typ; grhamgate M 82¢ piirvavaktrau] M; purvavaktre Typ
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rudram kalanalam vispum anantam kalpayed ubhau |

a padan murdhniparyantam janubhyam avanau sthitah || 83 ||
aksataih puspadhiipadyair dvayam adau prapijayet |

trin atrodanmukhan nyasya pithanyasakramena tu || 84 ||
1$am sadasivam $antam trttyam tesu kalpayet |

tatrahvanam hrda karyam 1$asya pitrsamjiiaya || 85 ||
sadasivam svamantrena kalpayet tu pitamaham |

sivam svasamjfiamiilena kalpayet prapitamaham || 86 ||
vidhina tu kramenaitan arghyapuspadibhir yajet |
prarthayitva tato ‘nujiiam mantresam lingagam yajet || 87 ||
mahasnanadibhir gandhavastrabhtisanadamabhibh |
dhtipadipadinaivedyair bhaksyair nanannapanakaih || 88 ||
stotramantranamaskarais tosayitva mahe§varam |

tam evanalamadhye ca samnidhikrtya ca tarpayet || 89 ||
savyasavyopavitena tesam savyapasavyatal |
saptastramantrajaptarghyam patram uddhrtya bhaktitah || 90 ||
pitrsamnidhyasiddhyartham dattvarghyam tad adho nyaset |
astu sampiirnam ityuktva pitrsthanam asity api || 91 ||

84 After this M adds two padas: pranmukho ’danmukhan pasa tu pithanyasakramena tu |
(unmetr.)

83c a padan] MTy; a pada Tp 83d avanau] M; agnau Typ (unmetr.) @ sthitah] corr.; sthitih
codd. 84c¢ trin atrodanmukhan] em.; trin etrodanmukha codd. e nyasya] em. Sanderson;
nyastva codd. 85c¢ tatrahvanam] Typ; tatra snanam M 85d $asya] Typ; 1Sasye M @ pitr°] M;
putra® Typp 86b pitamaham] Typ; pitamaha M 86¢ svasamjiia®] conj.; svasamha® M; sva-
jiana® Typ 86d kalpayet prapitamaham] Typ; kalpayetapitamaham M 87d lingagam] em.;
lingam M (unmetr.); lingakam Ty 88a mahasnanadibhir] M; mahasanadibhir Ty 88b
°bhiisanadamabhih] em.; °bhiisanam adibhih M; °bhiisanadhamabhih Typ 88d nana-
nnapanakaih] em.; nananupanakaih M; nananavannakaih Typ 89d samnidhikrtya] M; san-
nikrtya ca Typ 90b savyapasavyatah] M; savyopasavyatah Typ 90c saptastramantra-
japtarghyam] em. Sanderson; saptastramantrajaptarghya® codd. 91a
°samnidhyasiddhyartham] Tp; °sanaidhyasiddhyartham Ty; °sannidhya + + + M
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daksinagrakusopete mandale Sivasamnidhau |
pitrsamnidhyasiddhyartham naivedyatritayam dadet || 92 ||
vyafijanadisamopetam madhvajyatilabhavitam |
samproksyastrarghyatoyena sthanesu trisu vai hrda || 93 ||
samharakramayogena darbhopary apasavyatah |

mrtam smrtva pittn dhyatva mantraih svaih svaih prthak prthak || 94 ||
namagotradina pragvac chivam ca prinayet tatah |

atradisabdasyayam arthah

amukamasavaratithinaksatrayoge amukagotrayamukasarmane ’smin ksetre
gangatate 'muke$varasamnidhau yusmasu $raddham aham karisyamity
etadvakyapurahsaram pitfn abhyarcya lingastham $ivam carghyapu-
spadibhih prinayed ity arthah.

pittn vahnau tu samtarpya prinayec caruhomatah || 95 ||
bhojanam ca tato dadyat pujitanam pura suta |
yathakramam tatah prcchet trptir astu para tava || 96 ||
svadhantyena hrda dadyac chivasyagre ’tha daksinam |
tatah piirnahutim dattva §ivam cagnau visarjayet || 97 ||

92a °kusopete] em.; °kusopetam codd. 92d naivedyatritayam] corr.; naivedyan tritayam
codd. 94a samhara®] Typ; samskara® M 94¢ mrtam] TyM; smrtam Tp 95b prinayec] conj.;
capi yajet M (unmetr.); ca prayajet Ty;p (unmetr.) Prose text atradiSabdasyayam] em. Sand-
erson; tatrapi §abdasyayam M; atrapi Sabdabhyam Ty, ® amukamasavaratithinaksatrayoge]
em.; amukamasavaratithinaksayayogam M; amukamasasarithi naksatrayoge Typ ® ’smin]
MTp; *smin asmin Ty, ® yusmasu] M; masya Ty;p ® karisyamity] Typ; karisyety M @ Sivam
carghya®] conj.; Sivam capsa® M; $i + + + Typ @ prinayed ity] Typ; prinayety M 95¢ pitrn
vahnau] M; pitrchinnau Ty;p 96¢ yathakramam] em.; yathagaman Typ; yathakamam M 96d
trptir astu para tava] em. Sanderson; prche pitara astuparabhava M; prcchet trptir
astipartpatah Typ 97a svadhantyena] M; sayantena Typ 97b ’tha] Typ; tu M e daksinam]
Twp; daksina M
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prasayen madhyagam pindam mulamantrabhimantritam |
narya putraya yapi syad bahukanyaprajayini || 98 ||
janayec chankaram putram laksmisaubhagyavardhanam |
dharmajnanakriyasaktam satyavrataparayanam || 99 ||
atharghyapatram uddhrtya hrda samkalpitam pura |
svamantrena pitfn sarvan tatrasthan khagatan smaret || 100 ||
arghyapatrodakenaiva netramantrena locane |
apamarjyodakam tad vai ksipet sthane ’tha pavane || 101 ||
iti mantramayam $raddham jiianadhyanasamanvitam |
samayajfiadikaih karyam gurtinam mantrasiddhaye || 102 ||
pitradinam sutaih karyam guruh Sisyanukampaya |
samayavratapiirvanam Sisyanam bhavitatmanam || 103 ||

102b After this M inserts two padas: kartavyam diksitanam tat jianadhyayanasamanvitam |

98a prasayen] Typ; dapayen M 98cd narya putraya yapi syad bahukanyaprajayini]| conj.
Sanderson; naryya putrartham amo sau bahukanya prasiiyate M; narya putra yathasau ba-
hukanyaprajayanam Typ (unmetr.) 99c¢ °saktam] Typ; °bhaktam M 99d satyavra-
taparayanam) Typ; satyam titapardyanam M 100a uddhrtya] Typ; samuddhrtya M (unmetr.)
100d khagatan] Typ; vagata M 101a °patrodakenaiva] M; °patrodayenaiva Typ 101c
apamarjyodakam tad vai] conj.; apamrjyodakam tadvi Typ; apasarjyotadvai M (unmetr.)
101d sthane ’tha] Typ; sthanesu M 102b jiianadhyanasamanvitam] Typ; ill. M 102¢
°jiadikaih] Typ; °jiadibhih M 102d gurinam] em.; guruna codd. 103b guruh] M; guru® Typ
103c¢ samayavrataptirvanam] M; sama(g/d)hrtasya parvanam Typ
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yady atranupayogi syat sraddham tad diksitatmanam |
kriyasaktena tatrapi karyam atmabhitaptaye || 104 ||
diksamayam idam $raddham yathoktam sugatipradam |
kartavyam diksitanam tu yagajiiena ca $ankare |

dese kale ca satpatre sraddhakarma samacaret || 105 ||

iti

sivasraddhe krte hy evam asadya $ivabhtimikam |

trptim yanti $ivah pritah pritai$ ca Sivabhavitaih || 106 ||
$rijiianasankaracaryena jiianaratnavalimate |
siddhantarthanusarena $raddhakarmavidhih krtah || 107 ||

104ab Omitted in Ty;and Tp.

104a atranupayogi] conj.; atrapy anuyogam codd. 104b syat] em.; syda codd. e diksitat-
manam] em. Sanderson; t-ksatatmanam M 104c¢ °saktena] Typ; °Saktena M 104d
atmahitaptaye] Typ; aprahitapraye M 105d tu yagajilena] em.; tadyagajiiena Typ; ta-
nuyagasya M e §ankare] M; sangare Typ 105e satpatre] Typ; satpatra M 106ab evam
asadya] em.; evamasada M; evam mam sada Typ 106¢ yanti] Typ; yati M e §ivah pritah]
diagn. conj.; $ivenatra codd.



Appendix B: Translations

Conventions

For the translations, the following conventions have been adopted: Text
that has been supplied to assist in understanding the translation but not
literally expressed in the Sanskrit is placed in square brackets. Supplemen-
tary explanations, as well as Sanskrit words (in italics) that reflect the trans-
lation just preceding, are placed in round brackets. Passages that constitute
a tentative translation are printed in italics; if a tentative translation repre-
sents Sanskrit text that is marked with crux marks (), these are repeated.

1. Svayambhuvasiitrasamgraha 22.9-20."

9. A wise dcarya, being pure,” should perform the cremation rite for a de-
ceased twice-born in accordance with the rules outside the house.’

10. Having reached a pure place, and having smeared it with cow dung, he
should worship Siva there [on a sacrificial platform (sthandila)], [and] then
[produce] a Siva fire (sivagni) south [of the sthandila].

11. Having brought the corpse — after having rubbed it with mud, ash and
cow dung, and cleaned it with plenty of water — he should have it placed
down [on the ground] to the south of that fire.

"'Verses 1-8 contain the procedure for yogic suicide. A critical edition of verses 1-2 can
also be found in Vasudeva 2004, p. 441, fn. 214.

% The phrase acarya ... $ucih, “the Gearya being pure”, indicates that the @carya has un-
dergone the rites of purification such as bathing that are compulsory before any tantric rite.

31t is not clear to me what the significance of this instruction at this point is, since a
cremation takes place outside a house in any case. Perhaps this is rather intended to indicate
that the corpse is taken outside the house for the preparatory rites in advance of the funerary
procession, for which the corpse is prepared with garlands and pieces of cloth, a common
feature in brahmanical sources.
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12. Next, he should sprinkle [the corpse], dust it with ash, and visualize the
syllable om in its heart. Then he should transform [himself] into Siva with
all his parts (sakaltkrtya)* and worship [the deity]. He should then perform
a series of oblations.

13. He should meditate upon Siva through the path of the padas,” and then
offer that [corpse] to him, [with the words:] “O Lord, please accept this
great oblation of the corpse.”

14. Having said this and having dismissed Lord Siva, who had been staying
in both [the sthandila and the fire pit], he should light the funeral pyre by
means of faggots of an approved wood [for such purposes].

15. Having bathed and offered water [to the deceased], he should bath
again and mutter the Sivamantra, beginning with the sadyojata and ending
with the netramantra in order to purify himself from the impurity caused
by the ritual of processing the corpse (Savakarmavisuddhaye).

* The sakaltkarana is a component of regular Siva worship, whereby the worshipper
transforms himself into Siva by emplacing mantras onto his body, since only in his identity
as Siva may he worship Siva; see Brunner 1963, p. 130 (fn. 3) and pp. 132-133, as well as
Davis 1991. However, while one would expect that the Saiva officiant must first perform the
sakalikarana before proceeding to the worship, note that it is also possible that the meaning
intended here is that the officiant transforms the deceased into Siva, and that the ritual prep-
aration of the dcarya, including the sakalikarana, is already implied in verse 9 by sucih.

* The padadhvan is one of the models according to which the universe is divided and
through which the candidate’s soul is purified in the diksa ritual (see s.v. padhdadhvan in
TAK 3, where it is clarified that in the SvaSS the padddhva signifies the path in which the
levels of the universe are correlated to “the words of the vyvomavyapin, a garland-like miila-
mantra [...] reckoned [in older texts] to contain eighty-one words, or [in some later litera-
ture] ninety-four.”). In the present context it is not clear why Siva should be meditated upon
according to the padadhvan, given that one would expect such statements in the context of
initiation and not in the simple cremation procedure taught here. However, it may be that
before the concept of the initiatory cremation was established, this was a meditative element
of the ritual used to establish a ritual link to the initiation procedure, so the deceased per-
son’s spiritual status would be that of an initiate.

® An extended version of this formula becomes standard in the ritual manuals. Cf. SP
10.33, JR AP 64a—65b, and KKD (e.g. T370, p. 183); om tvam agne daksinah kalah kalena-
ivopapaditam, grhana mantrasampiitam savyam enam mahahutim. In all of the sources the
formula is to be pronounced before pouring a full oblation. This is not made explicit here,
but seems to be implied as part of the whole series of oblations to be performed (homam
samdcaret).
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16.” The disciples and those who are [considered to be] relatives of the
guru f[solely] through their connection with him as a gurut® should aban-
don all ritual activities such as the recitation [of mantras] for three days,
with the exception of the obligatory ones (nityad anyat).

17-18.° Others following the Saiva path (Sivamargasthah) [i.e. initiates
other] than [those initiates who are direct students of the guru], whether
they are householders or ascetics, should allow one day to pass for the [pe-
riod of] impurity caused by the death [of the guru]. [Initiated] householders,
[when] they are [in the context of] the mundane path (lokamargasthah),
should not transgress the mundane (laukikam) [order]. Therefore, [though]
initiated they should maintain [brahmanical] practice (@caram) for the sake
of mundane convention.'’

19. [An initiate] should not do that which blocks something taught in Siva’s
scriptures, such as [brahmanical regulations regarding accepting] food
[from a person that has been affected] by impurity [through birth or death]
[or] Twater considered forbidden [in the brahmanical context]t."

7 For a discussion of this section in SvaS$S 22.15-19, see chapter 2.

¥ Note that this translation is based on a conjecture. Another possibility would be to ac-
cept the Mysore edition’s reading Sisyaikagurusambandhad, with a double sandhi between
Sisyah and ekagurusambandhad, “only because of their connection [to him] as a guru”, thus
rendering eka- at the beginning of the compound to mean “only”. This is admittedly an
awkward interpretation of the compound. In both cases, the idea is that all these people are
connected through a teaching line, just as relatives are through a patriline. Hence, the direct
disciples are considered to be sons, and others beyond that, who share the same guru some
generations back, are also considered to be family and are affected by his death, in the same
way that a wider circle of family members — the sapindas and samanodakas — are affected in
the familial context.

° For a detailed discussion of this passage, see chapter 2, section 3.1. and 3.2.

10 The exact meaning of lokasasamvrteh is problematic, also for later redactors, and rests
on the interpretation of the verbal root behind samvrti. 1 follow here the translation of the
term offered by Sanderson (forthcoming a, p. 13, fn. 22), namely as originating from the
verbal root samman-, “to agree”, being a Sanskrit reflex of Middle-Indic, as in Pali sammuti
“agreement”, and lokasammutti “mundane convention”.

" The translation and interpretation of this verse is not certain and problematic in the
current context. The main point of the passage seems to be that the initiate should not do
anything that contradicts the Saiva scriptures, perhaps with the background that brahmanical
impurity regulations, which would, for instance, forbid accepting food from persons affected
by impurity, do not apply in the case of a Saiva initiate, who is spiritually elevated and not
affected by such impurities (see chapter 4, section 4.2. and 4.3.). However, the verse imme-
diately preceding this injunction pronounces that the householder must not transgress mun-
dane practice in his identity as a lokamargastha; presumably we would therefore have to
understand that the initiate follows the rules that come into effect at times of impurity out of
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20. Thus I have in short taught the funeral rite. Now, [you] who are of de-
vout conduct, listen to the set of deities [to be worshipped] mentally
(manasam).

convention according to the brahmanical tradition. On the other hand, the present verse
seems to exclude parts of precisely this mundane practice applying to the initiate — such as
certain dietary regulations alluded to here — classifying it as annulling (badhakam) the in-
junctions laid out in the scriptures. Does this, then, perhaps refer to a similar regulation
found in the SP? There, the initiate is not believed to be affected by death pollution and
therefore does not need to observe the mundane procedures that would normally come into
effect; nonetheless he distances himself from those affected according to conventional prac-
tice, as for instance only eating food prepared separately from food of those under the ban of
impurity (see chapter 4, section 4.3.).



APPENDIX B 275

2.1. Sarvajiianottara 12

1. Is there liberation for someone who fhas reached the end in due course
of timet (i.e. died) and did not attain supreme initiation even though he was
energetically devoted to the guru?

2. Is all the effort he has made for liberation in vain? Does there exist any
rite whatsoever that would bring about liberation for him?

3. O Skanda of good conduct, for a person who was devoted to the guru,
[spiritually] calm, and followed the conduct of the good,' there is a su-
preme initiation ritual taught, despite the fact that he has died.

4. % ... the detailed and the brief [exposition] of the ritualt.” [The gurul],
with his mind unwavering, focused and concentrated, should perform [the
rite].

5. Having pronounced the bija, he should install all the fattvas and the dei-
ties together with oleander flowers [and] buds® onto a puppet made out of
darbha grass.

6. He should bathe [the puppet] with Siva water [mixed with] the five
products of the cow [while uttering] the astrabijamantra, put it down on

! The reading satyacaral in the Pondicherry transcripts does make some sense, namely
“one who practices truthfulness”, but is unusual. On the other hand, saddcara is a common
expression. Cf. JR AP 4ab.

% There is a pada missing here and so it is difficult to interpret the remaining pada of the
half-verse. One possibility is that this refers to the two expositions of the two varieties of the
mrtadiksa that follow, namely one in which the initiation is performed modelled on the
regular diksa taught in SJU 10 through the levels of the cosmos as they are laid out in the
adhvaprakarana (SJU 9), and one in which the initiation of the soul is performed in accord-
ance with the paricatattvadiksa taught in SJU 11, in which the cosmos is installed within the
five gross elements (paricatattva). The second of these expositions, the paiicatattvadiksa, is
shorter, which may be indicated by the expression -samksepa-, “brief”. Note that also in the
chapter teaching the parcatattvadiksa proper for a living candidate, the chapter opens by
stating that it is being taught in a brief exposition. See SJU 11.1ab: atah samksepato vaksye
diksavidhiviniscayam.

3 Note that the term for bud, kalika, is normally feminine. The phrase kalikaih kara-
virakaih is also attested in the Mrgendrapaddhatitika. 1t is translated here as buds and ole-
ander flowers, but could also be understood in the sense of kalikaih karavirakaih, i.e. olean-
der flower buds.
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the southern side and place the name of the [deceased] on the heart [of the
puppet].*

7. Alternatively, O Skanda, the officiant should make that [puppet] with the
five products of the cow [or] cow dung’ and install [the name] there, tin the
place of Vyomat.®

8.” He should install the three saktis and then [install] dharma and adharma
on them,® O Skanda. In the same manner [as in the initiation ritual?] he

* There is no information about how he places the name into the heart of the puppet. It is
possible that this is a similar procedure to that found in the KKD in the section dealing with
the rite to be performed in the case of unfortunate deaths (durmaranaprayascittavidhi),
included by Brunner (1979, Appendix II): darbhaih puttalikam krtva taddehe pratikayikam |
pattre samlikhya tatsamjiiam gale badhva vibhiisya ca. Note that this part of the text is also
found at the end of the chapter on cremation rituals in the JR. In these passages a puppet
made of darbha grass represents the deceased person and is cremated. In the procedures
related to the preparation of the puppet, the name of the deceased is somehow written down
(perhaps on a leaf?) and attached to a thread that is tied around the neck (i.e. the quoted
verse). However, Brunner notes that Nirmalamani interprets samjiia to signify not the name
of the deceased but the name of the cause of the unfortunate death. I have no access to
Nirmalamani’s full commentary at the moment. It may be that in SJU 13.17cd, a similar
procedure is referred to, only that here the ceremony is performed on the actual corpse
during the initiatory cremation: svasamjiam hrdi samsthapya tanmadhye pudgalam nyaset.

*I have supplied the sense of va, “or”, to the verse, hence giving two alternative sub-
stances with which to make the puppet. The same substances are mentioned in lists of sub-
stances used to fashion puppets in parallel procedures found in the Netratantra, TA, and
BK, as discussed by Sanderson 2005, p. 265, fn. 87.

61t is not clear to me what the term vyomasamsthane refers to here. Maybe this alterna-
tive way of making the puppet is connected to the alternative of performing the initiation of
the soul through the five gross elements (paisicatattva) introduced in verse 26. May vyo-
masamsthane therefore refer to the place on the puppet where the gross element void (vyo-
ma, akasa, Sinya) is visualized? According to verse 36, this would be the place above the
eyebrows and the ears, i.e. the top of the head. However, if the present verse teaches these
substances as a general alternative, vyomasamsthane could possibly also refer to the place
into which vyomesvara is installed in the first kind of initiation of the soul presented in this
chapter. In this case this would correspond to the genital area in verse 17.

" Note that the Mrgendrapaddhatifika, which quotes this passage, envisages a different
procedure for the visualizations and emplacements of cosmic entities onto the puppet at this
point. In contrast to the passage SJU 12.8-10b, it is taught that the guru should meditate on
the deceased person’s form and visualize his three tubes (understand nadih for nadyah, with
a feminine/masculine confusion) and place the suddhavidya in his heart-lotus; Mrgen-
drapaddhatitika (T1021, p. 231): dhyatva tasya tatha ripam nddyas tisro vicintayet |
hrtpadmakarnikamadhye suddhavidyam niyojayet ||.

¥ The translation is based on a diagnostic conjecture. In the chapter on the initiation pro-
cedure, the SJU prescribes that the three saktis (Saktitrayam), identified as jyestha, vama,
and raudri, are installed at the beginning of the initiation ritual in dharma and adharma,
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should do the touching (@labhanam) [of the puppet with mantras].” [Then]
he should draw [the soul] out (samhrtya) from that (corpse [i.e. even if not
present?])"” and perform the oblations.

9. Then he should install all the fattvas, starting from the head down to the
soles of the feet, [and together] with the tattvas [he should install] the dei-
ties [respectively] in due order.

10. He should install the bindutattva on the head and there install bindu,
and its power, having visualised it in the place that is niskala (Siva) and
facing all directions.""

namely, in the following order: jyestha is installed in dharma, vama in adharma, and raudri
in both; see the chapter on initiation (Diksaprakarana), SJU 10.15¢-16 (following Dominic
Goodall’s chapter numbering in his e-text): dharme tu samsthita (conj.; samsti P34, yamstt
Piso) jyestha vamadharme tathocyate (Pqgp; tatocyate Pszq) || ubhayoh samsthita raudrt
tatrastho homayed ubhau | *tritatvabhedita (Ps34; tritatvavedita Pq9) varnah (corr. Kiss;
varnd Py34P760) Saktitrayam ihocyate. As the present verse stands, the procedure would here
be reversed, with the three saktis being first installed, followed by the installation of dharma
and adharma into them, a reversal which may be due to the funerary context; see p. 132.
Alternatively, one might consider emending the verse parallel to 12.34cd: saktitrayam ny-
aset tavad dharmadharmau ca sanmukha, which denotes the same point of the procedure in
the mrtakadiksa, but using a different cosmic visualization for the purification (from verse
26 onwards).

% The translation is based on the reading of P49. The term alabhana may refer to touch-
ing the object/body with a mantra for purification or activation as part of the process of
nyasa (see s.v. alabhana in TAK 1). In SP 3 such a process of “touching” (alabh-) is also
part of the preparatory rituals of the disciple before he is led into the initiation tent during
the samayadiksa (Samayadiksaprakarana 102-104).

%1 am not sure about the precise procedure to be envisaged here. Is the soul extracted
from its substrate, regardless of whether this is a corpse that is present or corpse of a missing
person (and hence the imprecise fasmat)?

"1t is not clear to me yet what the intended procedure is, also in light of the rather ob-
scure passage concerning the bindutattva in the adhvaprakarana that sets out the different
levels of the cosmos. In particular it is not clear whether bindu and Sakti are being treated as
two separate entities or whether the bindu possesses or is the supreme sakti. The suggested
translation assumes the latter (which, however, would require an emendation in 9.189c¢): In
9.183cd-9.185ad we learn that the bindu is situated in the bindutattva: atordhvam bainda-
vam tattvam vimalam sarvatomukham || paramam tattvanam anantam jyotiripinam | tatra
bindu sthitam skanda suddhasphattikanirmalah || kadambagolakakaram sphurat-
kiranamalinam. It seems to be taught in 9.188 that the bindu is segmented into, surprisingly,
16 vowels (?) and that there is an endless variety of it in the Sastras: svaraih sodasabhir
bhinnair bhinnatma bindur ucyate | tato 'syanantato bhedah (conj.; bheda P334P740) sar-
vasastresu sanmukha ||. Next we are told that there is nothing in the mantras and the alpha-
bet that is without a bindu, followed by a description of the supreme sakti that expands in all
tattvas and is the cause for the existence of the whole universe and its beings: 9.189-191b:
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11. Below the head and above the uvula he should install the deity Sadasi-
va. There, within this [tattva], he should install the circle of saktis joined
[with Siva]."?

12. On the tongue in the middle of the mouth he should install vidya. [Next]
he [should install] the eight vidyesvaras on the neck and on the joints of the
arms.

13. He should install maya on the left side and kala on the right. Kald he
should install on the chest [and] the dark red [Rudra associated with kalad]
in the heart."

mantresu matrkayam ca na vind binduna kvacit | niskalastha (conj.; niskalastd P334P70)
pard Saktir acintya sarvatomukhi || sustiksmd nirmald nityanantd nirvanadayini | ya
vijrmbhati tattvesu sarvatattvesu caiva hi || taya bhiitam jagat sarvam ekayanekaripaya. It
seems that the above verse is talking about this supreme sakti, in whatever relation it stands
to the bindu. 1 have made the tentative conjecture from niskalasta to niskalastha in light of
9.187a niskalah kevalo bindur. If the bindu is niskala and sakti is visualized in niskala, then
this may be suggesting that the Sak#i in the verse above is connected to bindu. Alternatively,
one might understand the supreme sakti to be a separate level from bindu, since it is used in
the nominative, leaving no grammatical connection to the instrumental singular of bindu in
the previous pada. There is also no indication where this supreme sakti would be in terms of
the hierarchy of the cosmos that is being laid out in this chapter, since no word designating
place such as irdhvam “above” or tatra “there” is used here, although this seems to be the
case for the other levels that are introduced. Reflecting an interpretation in which bindu and
Sakti are two separate and not intrinsically connected entities, verse 10cd could also be
translated as “And [he should] visualize sakti, facing in all directions, in the place that is
niskala.”

2 This may refer to the circle of Saktis that is installed on the divine throne, the
yogapitha, which is installed in sadasivatattva according to SJU 9.177: sadasivam param
tattvam suddhasphatikanirmalam | yogapitham (conj.; yogapirum P334P760) param suddham
tasmin vidyamahatmanah. However, this is only the case if the emendation from yogapirum
to yogapitham in this verse is correct. The fact that in the next verses the term is qualified by
adjectives that describe components of a yogapitha — having the dharma, etc. (i.e. the four
corners dharma, jiiana, vairagya, and aisvarya the divine throne is made of) and being
adorned with a lotus, the saktis and vidyesvaras — probably indicates that what is meant here
is indeed such a throne.

11t is a little problematic that the text includes nilalohitam at this point. This Rudra is
described as dark red and associated with kalad (which is described in the preceding verses)
in 9.122¢-123b: tatra rudro vibhur vyapi sarvajiio jianabhasakah || nilalohitavarno ’sau
Sitendusadrsah kvacit |. Hence there would be no problem in placing this Rudra in the heart.
However, the preceding vidyd, maya, kala, and kala are all in the list of five coverings
(kaficuka) deluding the soul, but the last one, namely niyati, which one would expect here is
not included.
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14. There he should install the lower vidya (i.e. asuddhavidyd). There too
[he should install] purusa and also passion (rdga),"* which excites him and
is characterized by not awakening knowledge."

15. He should visualise avyakta (i.e. prakrti) on the stomach, and then in-
stall the five subtle elements, namely sound, touch, form, taste, and smell,
on the navel.

16. On the spine he should install guna, and there too the three puru.sas.l(’
Between the navel and the penis [he should place] buddhi, and on the joints
he should [install] ahamkrti.

17. In the genital areat he should place the deity Vyome$vara in the mid-
dle of vyoma;'” and there too he should place vayu (wind) covered [by the
bhuvanas called] guhyadguhyastaka."

18. In the place of the gall-bladder +...1'"" he should install fire, O Skanda.
Below that down to the kneecaps [he should install] the tattva belonging to
Varuna [, namely, water].”’

' This corresponds to SJU(G) 9.103c—104b, where purusa is situated where raga is: ta-
traste bhagavan rago japakusumasannibhah || rafijakah sarvasattvanam aprameyasudur-
Jjayah and 9.106cd: tatraiva puruso jiieyas taddharmagunaranjitah.

'3 This translation reads -aprabodha- in the compound. It would otherwise mean that
raga is associated with the awakening of knowledge. Note that the Mrgendrapaddhatitika,
which quotes this passage, reads vidyaprabodhalaksanam, which could be understood to
qualify aparam vidyam in pada a, even though admittedly it is separated from it by an entire
clause. This is a possibility, nevertheless; it would describe the inferior vidya as prohibiting
the production of true knowledge.

1t is not clear to me what the phrase purusatrayam signifies here. Since the
purusatraya is installed in the same locus as the guna, it is likely to be closely associated to
this level of the cosmos visualized here. A likely correspondence for the triad of purusas
would therefore be the three gunas sattva, rajas, and tamas. Note that in Parakhyatantra
5.150, a trideha is situated in guna, which could be understood as synonymous with
purusatraya. The three purusas could therefore be the three presiding deities over this
tattva, and may more specifically correspond to the triad Brahma, Visnu, and Mahes$vara,
since these three deities seem to be associated with the three gunas in the cosmology of the
SJU (9.44). 1 thank Alexis Sanderson for having pointed out the latter observation to me.
Additionally, the triad of Saktis could be correlated with the triad of purusas.

'7 The precise order of visualization is puzzling. Is it to be understood that the order of
installation is Vyoma, Vyomesvara, followed by Vayu? Also, the term yonyam, if indeed
this is the reading, is puzzling. May it refer to the genital area (yonyam), without any female
connotation?

8 Cf. SIU(G) 9.70: tatrastre bhagavan vayuh krsnavarnaijanopamah | subhagah
kamaripi ca guhyadguhyastakavrtah.
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19. Within the same [space]21 down to the ankles he should install the [sev-
en brahmanical] worlds. Before (i.e. above) those worlds he should install
the deities Brahma, Visnu, and Mahes$vara [together with their worlds].

20. In the ankles, on the top of the feet [and] slightly below, O Skanda, he
should visualize the seven patalas; the hells [he should install] on the soles
of the feet.

21. On the big toe [he should install] the deity [Kalagnirudra,] the deity
who presides over the [fire of the end of the] Aeon. Having installed [all the
tattvas] according to the rules, he should worship [them] in due order.

22. After having visualized (samcintya) and installed all [the tattvas] start-
ing from the head,” the officiant should [extract them] starting from the
feet and place them all into the fire and purify them.

23. Having prepared the ydaga as is fitting, he [should install] the wombs
[into which the initiate will be projected] in [each of the] tattva[s] respec-
tively. Having prepared that, he should extract the [bound] soul (pasum) as
before and place it [in the wombs within the fire].

' Presumably the first pada is describing the location of the pittasthana, “the place of
the pitta (bile)”; for this we would expect something along the lines of the stomach area,
where the main pittasthana is supposed to be located (cf. Carakasamhita 1.20.8: ...svedo
raso lasika rudhitram amasayas ca pittasthanani tatrapy amasayo visesena pittasthanam...).
However, the corrupted reading seems to suggest yonyabhyantaratah, “inside the yoni (i.e.
the [female!] genital area)”, which does not fit and is problematic, but which is also suggest-
ed by the parallel passage in the Mrgendrapaddhatitika (which reads yonyabhyantaratah).

® Varuna presides over water. Cf. SJU(G) 9.62ab esam iirdhvam bhaved apo dasadhavrtya
samsthitah; and 9.63ab tatraste bhagavan devo varuno 'mrtasambhavah.

2! presumably tasyaivabhyantare does not denote the same place that was just described
in the verse above, which was defined rather as the space between the gall bladder and the
knee caps, whereas the current place reaches down to the ankles. The precise location in-
tended in pdda a is thus obscure. Note that the Mrgendrapaddhatitika, which quotes this
passage, inserts an extra verse before 19: tatpadamandalad dhastat yavat padatalantikam |
vinyaset + + + + + tasya rudrasatam bahih ||. The verse is corrupt, but may be enjoining the
installation of a hundred Rudras in the space around the feet.

2 The emendation assumes that sahitan is a masculine plural accusative, even though
tattvani would be neuter. Also one would expect an ablative to go with arabhya, rather than
the locative, unless miirdhni can be considered to be an aisa frozen form.
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24. He should perform all the [samskara] rites as before,” starting [with
that of] placing the [seed] into the womb. Having done that in all tattvas,
he should thus unite [the soul] with Siva.

25. The officiant, having poured [a full oblation], should after that [offer]
the doll [into the fire] together with milk, clarified butter, and sour milk,
[all placed] on the sruc ladle.

26. Alternatively, he should thus install the five fattvas [of the gross ele-
ments] that are the ether, wind, fire, water, and earth in accordance with the
distinction between gross and subtle elements.”

27. O Skanda, he should install all the fattvas as being within those [five
tattvas of the gross elements] and [as] pervaded by the kalds santi, sinyd
and so forth in the appropriate order.

28. Ether that is of the nature of bindu and supreme is pervaded by the kala
sunya. Sadasivatattva is pervaded by santi in the form of wind.

29. [The levels] below that down to avyakta [are pervaded] by vidya in the
form of tejas (light, fire). [The levels that are situated from avyakta down to
water are pervaded by pratistha [in the form of water].

3 Here the text is referring back to the samskaras that are visualized and given offerings
in the chapter on initiation, starting with SJTU(G) 10.39.

* The conjecture krtva in 24c is slightly awkward since we already have the same abso-
lutive in the preceding pada, but the alternative reading tatva of Ps;3, would be meaningless
in this context.

 This seems to be an alternative procedure for performing the mrtadiksa, in which the
initiation of the soul is performed through the levels of the cosmos laid out in the initiation
ritual presented in the chapter enjoining the paricatattvadiksa (“initiation [performed accord-
ing to the universe divided into] five taftvas™) (= chapter 11 according to Goodall’s number-
ing), where the cosmos is installed within five fattvas that pervade everything. SJTU(G) 11.2—
3: samhrtya sarvatattvani paiicadhd parivartayet | devatas ca tato bhiiyas tesu mantran
yathakramam || prthivy apas tatha tejo vayur akasam eva ca | etani paiica tattvani sarvesam
vyapakani tu.

Incidentally, the text specifies that this kind of alternative drksa is taught for the benefit
of all four varpas; thus, SJU 11.1: tatah samksepato vaksye diksavidhiviniscayam | catur-
varpyahitarthaya paramesena bhasitam. May it be that the diksa in chapter 10 is only per-
formed for the three twice-born classes, and thus accordingly such a distinction is also en-
visaged in the case of the mrtakadiksa here, with the intention that the latter is performed for
deceased initiated persons from lower varnas?
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30. After that, [he should install] the brahmanda, having the colour of mol-
ten gold, including both what is outside it and what is within it, and pervad-
ed by nivrtti® and the Satarudras.

31. That which is pervaded by sinyda is called “the void” (i.e. akasa). Wind
is covered by [the kala] pertaining to wind, light is covered by [the kald]
pertaining to light.

32. Water is pervaded by [the kala] pertaining to Varuna, earth is covered
by [the kala] pertaining to earth. [Each kala] is named after that by which it
is pervaded internally.

33. This is how there is external pervasion. Hear how it is within the body.
This series [of fattvas] has now been established in the bound soul for the
purpose of purification.

34. Having visualized the form as before, he should in the same way medi-
tate on the nadrs and install the three saktis (i.e. vama, jyestha, raudri) and
dharma and adharma, O Skanda.

35. In the heart [he should install] the pudgala (i.e. the bound soul) joined
with the [five] subtle elements, the three gunas, and manas, bua’a’hi,27 and
ahamkara, and together with avyakta.

36. Above the space between the eyebrows and the ears he should install
the [kald] sunyd in the void. [In the space] below that and above the heart
he should install the [kald] santi in the air.

37. He should install the [kald] vidya [in the place reaching] from™ the
heart down to the penis in the element fire. [Into the space] from below the
penis down to the knees he should install the [kala] pratistha in the element
water.

% The form nivrttayd is an irregular instrumental of nivtti.

7 The letter “r” in the expression manobuddhi-r-ahamkaraih is a euphonic “glide” con-
sonant (cf. Goodall 1998, p. Ixviii) which breaks the hiatus, according to Goodall a regular
feature in aisa Sanskrit. However, the verse ends up hypermetrical.

% The use of vava for yavat for the sake of the metre is commonly encountered in this
register of Sanskrit. See, e.g., Svacchanda 4.234d: hrtpadmad yava saktitah; 11.72d: dehan-
tam yava caryayd.
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38. Below that down to the soles of the feet he [should install] the tattva
pertaining to earth, and there he should [also] install nivrtti. Having medi-
tated [on all that] he should worship [the levels] as before.

39. He should prepare [the mantras for the procedures such as the purifica-
tion of the five kalas, namely] the supreme seed that is the Lord of vidyas
[i.e. the root mantra] and [next] the kald sunya (Siunyakalam) [followed by
the appropriate verb (Sodhayami etc.) + namah] and the sivanga[bija]s such
as the kavacamantra, and then, in the [appropriate] order, santi and the
remaining four kalds™ [, each followed by the appropriate verb, etc.].

40. The tattvas™ starting with ether and ending with earth are held to be
joined with the two bijas of earth and water, and with those consisting of
light,”" wind, and ether.

41. The best of gurus should recognize that the five short vowels at the begin-
ning32 excluding the neuter vowels® (i.e. a, i, u, e, o) are the tanmatras, begin-
ning with gandha (smell).

42.%...1.** Manas is taught to be the aksara “ma” and tamas “ta”.

[IP%1}

43. Rajas is known as the letter “r”, sattvam as “s”, and prakrti as “pa”, O
Skanda. Having installed [all these] he should purify [them].

¥ Hence the remaining kalas are santi, vidya, pratistha, and nivrtti and the sivangas, the
kavaca, sikha, siras, and hrdaya.

30 Tattva is here used in the masculine rather than neuter, which is another common fea-
ture of aisa Sanskrit. See Goodall 1998, Ixvii.

3! Tejasa is used here as an extended stem rather than the instrumental singular, since
otherwise we would expect a dual instrumental ending for the compound. Thematicized
a-stems are not unusual in Agamic literature.

32 The expression hrasvadau is to be understood with a double sandhi for hrasva adau.

33 This means that the five short vowels in question are a, i, u, ¢, and o. Excluded here
are short r and 1, which are part of the group of the neuter or napumsaka vowels, which are
summarized as 1, T, 1, and T in the Ni GuhS 12.43cd (kakaradih smyta yoni rill napumsaka). 1
thank Csaba Kiss for clarifying this point to me and providing me with this reference.

3 This line is very corrupt and I cannot see a satisfactory way to improve it. Alexis
Sanderson has kindly suggested to me the following attempt in emending the text, which is,
however, hypermetrical: ahamkaro asamjiias tu am buddhis ca betisamjriika. The structure
behind this pdda would then match the following verses, in which the use of acronyms for
the various terms is introduced.
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44. He should purify the fattvas beginning with earth with [the bijas of]*
nivrtti, etc.’® The five subtle elements starting with smell [he should purify]
with [the group of mantras] starting with sadyojata.

45. He should make offerings to ahamkara [, manas, and buddhi] one by
one with the three tattvas. The three gunas the guru (lit. “the one knowing
the ritual”) should [purify by] pouring an oblation together with the syllable
om.

46. Understanding the reality of each tattva in succession (fattve tattve tu
tattvajiiah), he should purify the five subtle elements, the three gunas, [and]
in the same way, avyakta, manas, buddhi, and ahamkara.

47.-48. For each one of them he should make a hundred oblations with
pure butter, or alternatively with sesame seeds mixed with ghee, rice grains
mixed with ghee, bilva fruit (sriphala), leaves of the bilva tree, or with
beautiful flowers that are appropriate for sacrifice. Next he should offer a
full oblation with the same substances I have just mentioned.

49. As before, he should purify the stream by purifying the tattvas, and
having conjoined the tattvas [one by one] [with the soul of the initiand] in
the correct order, he should thus abandon [them on behalf of the soul] and
lead [the soul] to Siva.

50. Thus the diksa for the dead has been taught, O Skanda, or also for
someone who is still alive. [This kind of diksa] is free of such things as
post-initiatory obligations. [Through this ritual the soul in question] is easi-
ly freed from bondage.

51. The preparation f[of the tattvas (?)] on the path [can be done] individu-
allyt in the order of emission or absorption. For both [kinds of mrtadiksa
presented in this chapter], the initiation ritual is performed with [the prepa-
ration of the path] in the order of absorption.

% Probably being referred to here are the different bijas that are taught in verse 39 to be
used with the five kalas.

3 There is an irregular ai$a elision of the final visarga for metrical reasons in
nivrttyadibhi.
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52. For a dead person all the rituals are completed in a single day. But for a
living person, O Skanda, this procedure remains t...1°" for the purpose of
achieving [liberation?].

71 do not know what sthitam refers to here. Grammatically it looks as if it refers to
siddhyartham, but I cannot render this in any way that makes sense.
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2.2. Sarvajiianottara 13

1. After this I shall teach how a person (lit. “an embodied [soul]”, dehi) is
purified if he has transgressed post-initiatory discipline, even though he has
died, O Skanda.

2. The guru should clean [the corpse] with water [mixed with] mud that has
been empowered with the weapon mantra (astrajaptena), smear [it] with
purified amalaka fruit (i.e. the fruit of an emblic myrobalan tree), and bathe
[it] with Siva water.

3. Having performed the ash-bath in the reverse direction (i.e. from the feet
to head) he should clothe [the corpse]. [Then] he should adorn it with flow-
ers and scents and lay it down with its feet to the north (udakpadam).

4. Having covered [the corpse] with red scents (i.e. red scented powder),
red flowers, [pieces of] cloth, and the sacred thread, he should have him
lifted (utksipet)®® by [bearers] who are reciting the weapon mantra and wear
a [piece of] cloth.

5. Having led [those carrying the corpse] in the northeast direction (i.e. the
direction of Sankara), he should put him down on a pure ground. There he
should prepare a Siva field (Sivaksetram) sloping to the southwest.

6. The pit (nimnam) should be four hastas long and two hastas wide® and
pegged on the outside in the mid-direction®® with excellent wedges empow-
ered by the weapon mantra.

7.—8. He should wrap them with a red thread in the reverse direction [while
reciting] the armour mantra.* In the middle of that he should draw a circle

38 Note that there is no causative here, but the sense of the sentence seems to require it
being understood as such.

¥ According to Monier-Williams, one hasta is 24 angulas or 18 inches, which corre-
sponds to the length from the elbow to the tip of the middle finger. According to this, the pit
should measure 72 inches in length and 32 inches in width. On these measurements, see also
p. 138.

40 The term vidiksu denotes the mid-directions, i.e. northeast, southeast, southwest, and
northwest.
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with yellow powder. Above that he should draw a triangle with [another]
triangle in its centre (tryasramadhyasamdayuktam) with red powder or
[powder] made out of all grains.*

9. There he should prepare the fire according to the rules previously taught,
[and] strew darbha grass in the reverse direction [while muttering] the
weapon mantra .. 4.8

10. Then he should sprinkle around and on top of it (the corpse) using the
ritual ladle. At the end of the series of oblations, he should place the sruc
and sruva ladles on top of the corpse.

11. He should purify [the corpse] as taught before, having sprinkled [it]
with clarified butter in the reverse direction (i.e. from the feet to the head).
In the same way [as taught before], O Skanda, he should extract [the soul]
and perform the expiation (niskrtim).44

12. And (tatha) having gratified the fire, he should then offer a full obla-
tion. [Next] he should install the mantra throne in the reverse direction
starting with aisvarya.®

*! The function of this procedure is probably to seal the area off from evil forces. The
kavacamantra (i.e. the armour mantra) is used for protection and enclosure (see Brunner-
Lachaux 1963, p.xxxvi), and hence used together with the thread, possibly fulfils this
function. There several parallels to this: The Diksddarsa (as cited in Brunner’s [1979]
annotations, p. 581, [6a]) cites the Kalottara: iirdhvamiilan adhograsthan astralabdhan
sakrt sakrt || paiicarangitasiitrena kavacena ca vestayet |. Also JR AP 46 seems to describe a
similar procedure.

“2 In comparison, the manuals JR (AP 43cd—44) and KKD (as cited in Brunner 1979,
p.593, [19a]) instruct drawing a square with yellow powder and within that, a triangle with
red powder. For example, KKD (Brunner 1979, p.593, [19a]): citayam madhye pitarajasda
caturasram tanmadhye raktarajasa tryasram alikhya, tayor upari indram agnim ca
sampiijya. The triangle is linked to Agni in both texts; the square is linked to Brahma in the
former, Indra in the latter; note that the SJU does not make these correlations explicit.

* Here the word devatah seems to be a corruption; I cannot see the intended sense.

* This last pada seems to look forward in the text and announce what is going to be de-
scribed. Otherwise it doesn’t make sense, since the actual rite of initiation and expiation is
only found in the following. Did the order of the verses get mixed up?

* Hence he should install the throne in the following order: aisvarya, vairagya, jiiana,
and dharma (see also SJU(G) 4.51ab: dharmam jiianam ca vairdgyam aisvaryam ca ca-
tustayam).
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13. He should install the mantras starting with sadyojata on his own body,
O Skanda, [and then] perform a series of oblations as before for both Siva
and the Siva throne.

14. The guru should make offerings with scented powders, flowers, threads,

and things such as water for the washing of the feet offered to a guest ac-

cording to the rules and the [financial] capacity (yathasaktya) [of the spon-
46

sor].

15.* Then he should pile up the pyre there with sandal and agaru woods.
...1,% O Skanda.

16. He should sprinkle the deceased again [while reciting] the astrabija-
mantra, O Skanda, and put down [the corpse] that is covered with a cloth
and soaked with clarified butter on the centre of the pile.

17. Then the officiant should meditate on the central channel in the body of
[the deceased] and establish the name (samjiiam) in the [deceased person’s]
heart, and in the middle of that, emplace the bound soul.”

18. Then the knower of mantras, having installed the fattvas [in the corpse]
starting at the feet, should cut and remove [them] one by one and [then]
join the soul with Siva.”

“ The worship is performed according to the financial abilities (yathasaktya) of the per-
son sponsoring the rite (vajamana), rather than that of the officiating priest. Note that this is
one of the indicators that the envisaged social context is that of the householder who pos-
sesses material wealth.

4" There is an extra line preceding this verse in the Pondicherry transcripts that is not
found in the Nepalese manuscript: “Then he should meditate upon the nadis, which are
beautiful and of heavenly form.”

*8 The padas 15¢d do not make sense and seem to be corrupt. The topic appears to con-
cern covering the corpse with cloth and kusa grass.

* The translation of this pada is not certain. This interpretation follows the procedure
described in SJU 12.6., which contains almost the same phrasing; however there, as part of
the mrtadiksa, the ritual action of placing the name is performed on a puppet being used
instead of the body of the deceased. This procedure for identifying a puppet makes better
sense than here, where the substrate is a corpse. Alternatively, the verse may refer to the
procedure of the guru entering the deceased person’s central channel in order to extract his
soul for purification, along the lines of “[the guru] enters [the deceased person’s] heart (i.e.
places his, the guru’s, consciousness in the heart)”’; however, this rendering of the Sanskrit is
somewhat awkward.
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19. Then he should light the fire all around [the pyre] in the reverse direc-
tion. The knower of mantras should concentrate on the fire fixation (dgneyi
dharana) [using] the weapon mantra.

20. Next he should carry around [the jar to] pour an uninterrupted stream of
water that has been empowered by the aghoramantra and astramantra
[while reciting] the astrabijamantra [and] place the water jar
(jaladharam)’ ! down [on the floor].

21. Then the guru should go to a body of water, bathe, and being pure (i.e.
having purified himself) perform the water offerings [for the deceased].
Having completed an oblation (yagam) as already taught, he should offer it
and seek pardon from the deity.

22. In this way, if [there were any] transgression of such things as post-
initiatory rules, whether knowingly or unknowingly, the soul is released
after the funeral rite has been performed.

%0 This verse is a short reference to the entire procedure of purifying each cosmic level
(tattva) during the diksa ritual.

*! This translation is based on the conjecture jaladharam for jaladharam, interpreting
jaladharam as referring to the water jar, literally “the [thing] containing water”, to avoid the
repetition of dharam in pada a, and to give better sense to the ritual action; presumably the
officiant is to put down the jar after carrying it around the pyre. However, note that
jaladhara or jaladhard usually refers to the stream of water. Alternatively, the verse could
be translated simply as “Next he should take around [the vase to] pour an uninterrupted
stream of water that has been empowered by the aghora- and weapon mantra [while recit-
ing] the astrabijamantra.”
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3.1. Kirana 60

Garuda said:

1. O God, you have alluded to the funeral rite but you haven’t explained it
to me at length. Tell me, for whom it is to be done, and how it is to be
done.”

The Lord said:

2. An initiate who has died is first taken [out] through the southern door.
One should choose four bearers with the sacred thread placed (krta-) over
the opposite (vama) [i.e. the right] shoulder.’ 3

3. And then he, [already having made himself] pure (s’ucih),54 having [had]
that [corpse] lifted,” should lead it to a level ground for the pyre; and hav-
ing purified that place he should pile up a level pyre with firewood.

4. On the northern side of that [place for the pyre] he should make either a
raised platform (sthandilam) or a lotus diagram (padmam). He should then
perform the worship as before and begin the fire sacrifice (vahnikaryam).

5. Having done that, and having had the corpse brought (aniya) [onto the
pyre?] he should purify it with things such as cow dung. Once it has been
purified (Sodhitam) he should smear it with ash in accordance with the
aforesaid procedure.

52 Note that the repetition of katham in the verse is puzzling.

31 read vama here in the sense of viparitam, “opposite” rather than “left”, since the
context of death rites usually requires that the sacred thread be worn in the opposite (i.e.
inauspicious) direction from its usual position over the left shoulder (i.e. the auspicious
direction). It would therefore be unusual in the light of common practice if the corpse bearer
were to wear the sacred thread over the left shoulder, i.e. the regular way.

5% The term Sucih, literally, “the pure one”, indicates that the officiant has performed all
the required purificatory rites before the ritual.

31 translate utksipya here in a causative sense. Even though the officiant is the agent
here, we are to understand that he has the corpse bearers lift and carry the corpse, as also
indicated in the preceding verse.
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6. First (aditah), he should put a loincloth [on top of the corpse] and pro-
vide everything [else] (sarvam) (i.e. other attributes)™ for the [deceased],
who should be south [of the sthandila] (daksinasagatasya) [and] facing
north (dsyadaksinamirtigasya, lit. in the position of facing the southern
face of Siva with his head).”’

7. He should sprinkle [the corpse] with Siva water, and having visualized
Kevala [Siva] (i.e. the transcendent manifestation of Siva, niskala Siva) in
the heart of that [deceased person], he should meditate on him in the centre
[of the heart] in the form of a pure and subtle point [of light].

8. After that (pascar), having made him complete (i.e. having transformed
him into Sakalasiva) in the manner explained earlier, he should install the
first series of consonants (vargam) of the alphabet (mataram)*® in the fire.

9.-10. Having prepared [the first series of consonants (vargam)], he should
worship [this series] with scented powders and so forth. [Then] he should
take hold [of the soul] through the nadanta,” and join that [soul with the

%6 The scripture is vague on this point. This is probably intentional. Details such as what
kinds of things are bestowed to the dead are likely to differ according to location; a loose
formulation such as this one allows for various practices to be subsumed under one authori-
tative text. It is probably for similar reasons that explicit details regarding the socio-religious
context of the rites are often lacking.

7 Note that this translation is based on the conjecture by Sanderson daksinasagatas-
vasyadaksinamirtigasya, which tries to make sense of corrupt pada c, but remains a conjec-
ture and yields the rather strange compound asyadaksinamiirtigasya. For lack of being able
to offer a better solution, I have for now adopted this reading. The position of the corpse
with the head in the south and feet in the north, thus effectively “facing” the north, fits the
kind of instructions one encounters for the position of the corpse at this point in the other
sources. For daksinamiirtiga- denoting “facing north”, see Bakker 2001.

581 take mataram here as an aisa form of matinam for the sake of metre, and understand
the plural (“the mothers™) to refer to the letters of the alphabet, though in normal usage
matrka refers to the whole alphabet.

It is not clear what procedure is envisaged in pada 9c: graho nadantato bhavet. The
context requires the guru to grasp the soul at this point. The term nadantato, “the end of the
subtle sound” (or “limit of resonance”, as translated by Vasudeva 2004, p. 267) refers to the
transcendent part of the universe in its sonic and non-sonic representation and is experienced
at the top of the cranium (see s.v. nadanta in TAK 3). While the language of cosmic sound
suits the context of the letters of the alphabet being used as cosmic units for purifying the
soul, using nadanta in the procedure to grasp the soul is unclear to me. Further, this transla-
tion assumes that the suffix —tas is understood to convey an instrumental meaning. Does the
term nadanta refer here to the technical definition “limit of resonance”, as has been translat-
ed and discussed by Vasudeva 2004 (for example on page 267)? This might then allude to a
procedure in which the mantra is raised through the body.
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varga] with that heart mantra (taddhrda), offer ten oblations® with the
Sivamantra, cut the bonds with the sword mantra, and pour a full oblation
again. He should then lift [the soul] up again with the heart mantra, return
[it] to the heart [of the corpse] (punar hrtstham krtva), and install the next
varga [in the fire] [for purification].

11. Thus the eight vargas are to be purified, Tor elset®" in the reverse direc-
tion. He should purify [each level] with five oblations [into the fire] [with
the procedure] as [taught] before in due order.”

12. Having accomplished the dissolution of [the soul] [by fusing it] with
Siva, he should strew kusa grass [on top of the pyre?] [while reciting] the
weapon mantra. He should put the corpse with its face to the north on top
of the pyre with the iSanamantra.

13. On top [of the corpse] he should place sandalwood, agaru wood, cam-
phor, sesame seeds, and milk. Then he should light the pyre by means of
approved woods.”

14. Having lit that [pyre] he should move around (i.e. carry) the vessel that
was prepared with the weapon mantra from the direction of the east to each
of the various directions (tattadantam), and then (punah) he should throw
[it down] from his shoulder.

15. Having lit [the pyre] there is no obstacle [anymore] for him (i.e. the
deceased person’s soul?). [The officiant] should stay [there] until [the

=

% The expression “ten oblations”, @hutayo dasa, is found here in the nominative rather
than the accusative governed by dattva; this may be due to the agamic register of Sanskrit
and I have thus preserved this reading here.

' T am not sure what alternative might be offered here. As far as I am aware, every
source enjoining the initiation of a deceased person’s soul during the cremation rite pre-
scribes the inversion of the order in which the existence levels are to be purified, i.e. starting
with the highest and ending with the lowest. It would indeed be unusual if the Kir were to
additionally allow the option of performing the purification in the order of a proper initia-
tion.

82 More than five oblations are part of the purification procedure outlined in verses 9-10,
so it is unclear to me what procedure pasicahutiprayogena is referring to here. It may be an
additional purificatory rite.

8 Kir 60.14cd is parallel to SvaSS 22.13cd and JR AP 109ab.



APPENDIX B 293

corpse] is reduced to ashes.** Then he should go [to the water side for] a
bath in the water, and perform the rites of water offerings to the [deceased].

16. He should offer three handfuls [of water] that had been mixed with
diirva grass and rice grains.” The dcarya should afterwards undertake the
penance as before.%

17. In this context (iha) it is prescribed that the purification from the impu-
rity that has come about through contact with the corpse (savasuddhih) [is
accomplished] by reciting the aghoramantra a hundred times. When this
has been done, he should always perform a ritual meal according to the
rules (i.e. the sraddha).”’

18. Thus I have taught you the funeral ritual through the oblations to the
syllabary. O Garuda, he should also purify the syllabary in the [ritual of]

removing [a convert’s previous] religious affiliation (/ingoddhare).

19. He who worships the syllabary will certainly attain success.

5 I am uncertain about how to interpret padas a and b; this interpretation is based on the
conjecture dipya for dipya in N, with G and Edp reading diva. However, note that the pre-
ceding verse 14 already has prajvalya, making dipya in verse 15 redundant.

5 trayah is understood here as an aisa use of the nominative plural in place of the accu-
sative plural tin.

5 I am uncertain which ritual is being referred to. This possibly has to do with standard
expiatory rites performed following rituals to counteract accidental omissions, but may also
be referring to a more substantial purificatory rite, such as that prescribed in the next verse,
in which the guru removes the impurity he had contracted through contact with the corpse.
The term piirvavat suggests that this refers to a kind of prayascitta commonly performed at
this point.

®7 In these last two padas the scripture refers to the subsequent $raddha rituals that will
be taught in chapter 61. This preview of a topic at the end of the chapter is a characteristic
feature of the Kir.
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3.2. Kirana 61

Garuda said:

1. [You] have earlier (i.e. in 60.17d) referred to the ritual meal (vidhina
bhojanam) [but] not explained it to me. Tell me, O Siva, at what time, how,
and for what purpose [is it to be performed?].

The Lord said:

2. That [sraddha] which is performed for the first time on the eleventh day
[after the death] and then in every month [once and in some months
twice]® up to the end of a year [after the death] should be known as
ekoddista. During the year after that year there should be [another sraddha]
again [i.e. the sapii,w’z'kara1.1a?].69

3.-4. After a year there should be a sraddha lavishly (visesatah) [per-
formed] in the dark lunar fortnight dedicated to srdaddha rituals (srad-
dhapakse).m He [should perform] the §r@ddha in the month of A$vina, in
the dark fortnight thereof, when the sun is in the zodiac Virgo,71 on one of

% Note that it is ambiguous whether the scripture really means to enjoin an
ekoddistasraddha once a month only, or whether it refers here to the common sixteen (or
fifteen) ekoddistasraddhas to be performed throughout the year. This collection is also
referred to as “the monthly” sraddhas, namely anumasika. See chapter 5.

% This sentence is a tentative translation of verse 2d, varsad varsam bhavet punah. Log-
ically, between the ekoddistasraddhas and the regular sraddhas, which are taught in the next
verse, a sapindikarana should take place to transform the recently deceased into an ancestral
deity (see chapter 5). The tentative translation is an attempt to infer this meaning in pada 2d.

" See chapter 5. This refers to the parvanasraddha, the regular sraddha in which the
three ancestors are worshipped during a certain dark fortnight according to the lunar calen-
dar (parvan), called the sraddhapaksa or also pitrpaksa. The phrase visesatah, “lavishly”,
refers to the fact that the parvanasraddha is far more elaborate than the ekoddistasraddha,
which is essentially a reduced version of the former.

" The month of Aévina (according to the pirpimanta calendar in August/September and
according to the amanta calendar during September/October) — based on a conjecture — is
fitting, since it is during this period that the sun is in the zodiac Virgo. However, the south-
ern witnesses seem to give two options for the time of sraddha, which would be unusual.
Hence in addition to the month, they prescribe kumbhe ca krsnapakse, i.e. during the zodiac
Aquarius, which would be the month Phalguna. According to the piirnimanta calendar this
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the fifteen days (pasicadasahnikam)”?, [namely] either the eight, fourteenth,
fourth, seventh, ninth [lunar day (tithi)], or when the moon is in the
[naksatra] called Magha (maghdsasi).

5. It is the general rule (samanyam) [applying to all three forms of sraddhal
that he should choose two sadhakas and three acaryas for the purpose of
[invoking into them] the gods and ancestors [respectively].” I shall now
give the details (viseso ‘trabhidhiyate).

6. It is established that the three dcaryas are I$a, Sadasiva and Santa [re-
spectively], and the sadhakas are Rudra and Ananta.

7. By gratifying [the ancestors] (tais trptaih)’™ everything [i.e. all levels] up
to Siva will be gratified, O Garuda. [This is] the Sivasraddha[, which is to
be performed] for initiates, and for rudramsas (i.e. lay devotees of Siva)”
there is the rudrasraddha.’”

8. There, [in the rudrasraddha)], amongst the [five invitees] (fatra), the two
ganas Canda and Mahakala are present in the two [sd@dhakas]; [and] Rudra,
Skanda and Ganesa are present in the other three.

9. He should arrange the rudrasraddha with ascetics and Brahmins. Those
men who perform [the rudrasraddha] with devotion will go to the world of
Rudra.

10. The mundane (laukikam) [srdddha] is individualized (-vikalpitam
visesatah) by [invoking into the recipients] Brahma, Visnu, Rudra, Siirya

is in January/February, and according to the amanta calendar in February/March. However,
performing srdaddha at this second time would not follow common practice.

"1 read the compound paiicadasahnikam as a bahuvrihi that qualifies Sraddham, hence
“the Sraddha, of which the day is [one of the] fifteen”.

3 Though the expression pitrdevartham, strictly speaking, correlates the pitrs to the
sadhakas and the devas to the acaryas, 1 have chosen to translate the phrase the other way
around, mirroring the common practice we see in all other sources, with the group of three
representing ancestral deities invoked into the dcarya and the other two deities into the
sadhakas. Note that also the next verse confirms this interpretation.

™ The expression tais trptais is translated here in accordance with the loose usage of this
kind of construction as a kind of instrumental absolute.

> On the term rudramsa in the Kir denoting lay devotees of Siva, see Sanderson 2003,
pp. 354-355, fn. 16.

"SI have interpreted tadatmakam to denote the rudrasraddha, namely “[the $raddha]
which is that [, namely Rudra]”.
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and Yama, appointing as before the three [i.e. Brahma, Visnu, and Rudra
for the deceased ancestors] and the twol, i.e. Siirya and Yama for the posi-
tion of the Visvedevas].”’

11.-12b. First, I shall teach the sivasraddha, which is pure and born from
the Sivamantra. In the absence of sadhakas and putrakas [i.e. dcaryas?] he
may choose [as invitees| and [ritually]| prepare [as receptacles] Brahmin
devoted to Rudra (i.e. lay devotees of Siva)™ or, alternatively, non-
Brahmins, provided these are devoted and initiated.”

12cd. If five [invitees] are not available (paficabhave), he may appoint two.

13. The same arrangement [of five] is to be achieved by installing [the two]
on the two shoulders of one invitee and [the three ancestors] on the shoul-
ders and head [of the other invitee].

14.—15. Having arranged the three, he should do the installation as before in
due order. There should be two circular mandalas in the eastern [part of the
ritual area] situated south and north [respectively]. He should also make a

" Hence, we are to understand that Brahma, Visnu and Rudra are invoked in the three
invitees representing the ancestors, and Strya and Yama for the two representing the
Vi$vedevas.

8 Note that the SDh also recommends Saiva Brahmin lay devotees as suitable invitees
for sraddhas. See Mirnig forthcoming b.

" The Sanskrit text as it stands is problematic and this is only a tentative translation. The
context is a list of optional invitees if no s@dhakas or dcaryas are available. First, it is sur-
prising that putrakas are mentioned here instead of acaryas. This might be understood, as I
have added in my translation, that putraka stands for dcarya, with the reasoning that only
putrakas can become dcaryas. Further, if the order of preference is to be accepted as it is, it
is noteworthy that this passage enjoins that non-initiated Brahmin lay devotees are preferred
to initiated non-Brahmins. The translation is a very tentative one, and accepts some irregular
features in the grammar that are probably due to the agamic linguistic register of the San-
skrit employed. Presuming that the passage is governed by kalpayet, the series of people in
the nominative plural followed by graya is puzzling. If some form of the verb grh- is indeed
the original reading, then it may have been given as a gerundive with the nouns, as in “the
lay devotees [...] are to be chosen”. In this case, the expression would have to be emended
to grahyah (but then the problem remains that it cannot be governed by kalpayet). It is also
possible to understand this as an irregular absolutive for grhitva, which we have already
seen. If this is the case, the nouns it governs should be understood in an accusative sense
despite their nominative endings. This is not unusual for @dgamic Sanskrit and thus I see the
latter as the more likely reading.
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square measuring one hasta [on each side].*’ They should be purified with
cow dung and he should scatter sesame seeds, darbha grass, and barley
grains onto them. In the southern [of the two mandalas] he should wash the
food [of those invited].

16.—17. In the second [mandala (i.e. the square?)] he should do the purifi-
catory rites such as sipping; this rite is to be performed with the vamade-
vamantra. [Then,] having positioned®' those [invitees] who have been puri-
fied, he should [install] first the two facing east with the vamadevaman-
tra,” and then install the three facing north. Having prepared kusa grass
(kusaklptih sydt) with the sayojatamantra, the invocation [of the sraddha
deities] should take place repeatedly (punar), [that is to say, for each deity].

18. He should do the summoning with the names of each. [Having formally
requested the invitees for permission to start the summoning], they (i.e. the
invitees), being concentrated and with devotion, should [give the permis-
sion with] the declaration “You may invoke.”*

19. The rite is taught [to be performed with the sacred thread] on the right
[shoulder (i.e. the inauspicious direction)] for the three [ancestors], and
over the left [shoulder (i.e. the auspicious direction)] for the two.*

% Compared to other accounts, the procedure seems confused here. The JR and KKD, as
well as the brahmanical sources that include such a procedure, have either two squares and
circles, or one each. In the southern witnesses, there are two circles and only one square.

8! I understand the expression sthapya to be aisa for sthapayitva.

82 The expression guhyakamantra for the vamadevamantra is found frequently. This de-
rives from the fact that the five brahmamantras are held to be the constituent parts of Siva’s
body consisting of mantras; here the vamadevamantra is held to be his genital organ
(guhya), 1$ana his head, tatpurusa his face, aghora his heart, and sadyojata his whole body.
See, e.g., Matangaparamesvara, Vidyapada 4.14.—15a: tanus tasyopacarena paiicamantra-
mayt siva | iSanamirdha pumvaktro hy aghorahrdayah prabhuh || ucyate vamaguhyoktya
sadyomiirtis ca sasane |.

% This passage does not clarify the procedure being alluded to. Assuming that the scrip-
ture aims to give an injunction analogous to the brahmanical account, one might follow, for
example, Vijhane§vara’s clarification of this in his Mitaksara on Yajiiavalkyasmrti,
Acaradhyaya 1.229, which enjoins that first the officiant is to request the invitees for per-
mission with the words avahayisya (“May I invoke?”), followed by the invitees’ confirma-
tion with the words avahaya (“You may invoke”), after which he continues to summon the
deities. See chapter 5, pp. 178ff., for these procedures in the original context.

8 This is the arrangement as expressed in the text preserved in manuscript N. However,
manuscript G is corrupt, and Edp has changed the order so that the sacred thread is in the
inauspicious direction for the two, and the auspicious direction for the three. Perhaps the
redactor of Edp was conscious of the doctrinal inconsistency that is implied in worshipping
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First (pirvam), having brought some barley, he should scatter it around for
the two.

20. For the three he should scatter sesame seeds [instead of barley grains]
for the purpose of protection with the vamadevamantra (i.e. the northern
mantra). He should prepare a jar with flowers, water and unhusked rice
grains with the vamadevamantra.

21. He should give the guests water, each in turn (sakrt sakrt), with the
purpose of [ensuring their] presence. He should give that [water] to the
three using the isanamantra and to the two using the aghoramantra.

22.-23. Having knelt on the ground, he should worship, one by one, each
part of their body (tadanigam ekaikam) from the feet up to the head,® for
the two as well as the three, with barley grains and sesame seeds, respec-
tively, and the aghoramantra and the sadyojatamantra [, respectively]. [He
should offer] scented powders and flowers with the vamadevamantra and
incense and lamps with the tatpurusamantra.*®

24. He should say “May it be sufficient” (pitrnam bhavatu). Then, [having
given them water to] purify their hands (hastaprasodhanam),®’” he should
bring oily food (snigdhdannam) in a vessel for each of them (sakrt sakrt).

25. Then he should perform the rite called the agnaukarana with the
tatpurusamantra.

+Having done [that]t,* the [invitee(s)] should then (punah) eat in silence
according to what they wish to eat.*

the superior ancestors in the inauspicious manner and the inferior in the auspicious (see, p.
47). However, I have preserved the reading of N, since this arrangement reflects the proce-
dure as found in all the other sources and also follows the principle in the brahmanical origi-
nal.

8 This preserves the mirdhnatah of manuscript N; this seems to be an irregular form,
taking miirdhna instead of miirdhan as the stem.

8 The expression vaktrnd is an irregular instrumental singular of vaktr- “the speaker”,
understood as a synonymous and metrical substitute for vaktrena; the vaktramantra, being
the mantra of the mouth of Siva’s mantra body, denotes the tatpurusamantra. However,
Alexis Sanderson has drawn my attention to the fact that this kind of instrumental singular
in -frnd of a stem in —#r is not well attested in Saiva sources, although it is found sporadical-
ly in both prose and verse in Buddhist Sanskrit (cf. Edgerton 1953, §13.38). I thank him for
this reference.

¥ Cf. YajS 1.232b: karasaucartham ambu ca.
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26. On the plates [should be] payasa (i.e. rice and milk curd) along with
ghee, honey and molasses, or a well prepared dish of rice, or meat consist-
ing of [varieties such as] hare.”

27. Standing facing north, [the officiant] should recite the fifth mantra.”'
Afterwards (pascat), when he sees that they have eaten, he should address
them again, saying “Are you satisfied?”

28abc. [And] they should then reply once by saying “We are satisfied”,
after which he should give them’ water once [each].

28d.-30b. Facing south he should place [darbha grass] into the mandala
with the sadyojatamantra, and offer [a mixture of] water and sesame seeds
with the vamadevamantra. Then he should prepare three pinda balls made
out of all the food [that was prepared], and offer the three-food pindas in
due order with the fatpurusamantra 7...7 [on top of the darbha grass in the
mandalal.

30. Having offered scented powder with the vamadevamantra, he should
offer the guests water with that same mantra.”

8 I am unsure what action this refers to. N is damaged at this point, and contains an ex-
tra line just before, according to which the agnaukarana is performed. The southern wit-
nesses include this instruction immediately after the food is brought, so krtvdiva may refer
to that. However, a different subject for asniyat would then be needed. Perhaps one can
interpret asniyat as a causative, in the sense of “he should feed [them]”.

% The Mitaksara on Y3jS, 1.240a comments on the words annam istam “preferred food”
in this context, specifying that the kind of food to be prepared should be according to the
preference of the invitee, the deceased person or the person sponsoring the rite (yajamana).

% This prescription of hare meat is strange. However, there is a passage in YajS 3.259—
261 giving a long list of various types of meat that can be used, including hare.

°! The fifth mantra refers to the fifth brahmamantra, which is the sadyojatamantra.

%2 The word grahya then would be an irregular absolutive for grahayitva from grh-, i.e.
“having had them taken”, i.e. having given them. This procedure involves the officiant
giving them water to rinse their mouths after eating (cf. Vijiane$vara on Y3ajS 1.241d:
tadantaram brahmanahastesu gandiisartham sakrt sakrd apo dadyat).

% Note that in SP 10.33, at this point in the ritual the officiant is to pour a stream of wa-
ter around the site. This is missing here. I raise this point because this translation is based on
the reading of Edp; N and G have the corrupt reading tenaivasya. Perhaps a procedure simi-
lar to the SP was originally indicated with this reading. Another possibility is that the water
for the guests is poured around the site.



300 LIBERATING THE LIBERATED

31. The wife, having been purified (suddha), should receive [and eat] the
middle pinda for the purpose of [begetting] a son. Then she will have a son,
who will be intelligent and, together with his wife, a devotee of Rudra (i.e.
a lay devotee).

32. Alternatively, he should give it to cows [or] throw it into the fire or
water. He should give the water for purification through sipping etc. (dca-
manam) first to the group of three, and then to the group of two.

33. He should purify [himself], tget up (?), perform the samkalpa (the pro-
nouncing of the intention of the rite)t, pay obeisance, ask them for pardon,
and with devotion, give present[s] [to the invitees] according to his finan-
cial capacity, and finally dismiss [them].

34.-35. Such is the supreme Saiva $rdddha (i.e. the Sivasraddha) that be-
stows union with Siva. [The mantras of] the rudrasraddha’ are character-
ized by the names [of the deities] proper to it; and [they] begin with om and
end with namah. And when the laukikasraddha has been performed using
their own names for the deities, the [yajamanal] sees T.. 42

36. The best of the twice-born who performs the sraddha, taught in the
Vedas and arranged (i.e. outlined) in the smyrti literature (i.e. smarta) [and
that is] ordained for Brahmins who are learned in the Vedas (vipranam),
attains the world of Brahma.

37. That sraddha which is in reference only to one [person] (ekoddistam) is
taught here to be performed without the invocation [of sr@ddha deities] and
as starting with the [series] of sraddhas [called the] navasraddhas. This has
been taught [here] in brief.

% This is a tentative translation of 34cd; strictly speaking the expression rudrasraddham
is in apposition to the following accusative; however, these seem to describe the mantras
used in the rudrasraddha.

% Here pada 35d is corrupt. The readings of both N and G do not make sense as they
stand; in comparison, the Grantha edition (Edp) changes the reading completely to na
paitram rnam asnute, “[such a person] does not accumulate any debt to the fathers any-
more”. This refers to the brahmanical principle of fulfilling one’s debt towards one’s ances-
tors by performing sraddha rituals (see chapter 5); in comparison, the sivasraddha and
rudrasraddha bestow an elevated spiritual status of the yajamana, namely ultimate libera-
tion in the case of the sivasraddha and ascending to Rudra’s heaven in the case of the rudra-
sraddha.
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38. What effect can men have on Siva, the highest soul? [Hence,] the great
benefit [that results from performing the sraddha) is [merely] in reference
to [the fact that] the rite goes to perfection.”

39.—40. Therefore, O Garuda, one should perform this rite even when [the
corpse] cannot be found. For how does anyone become free of debt as long
as the Sraddha is not performed?’” f...+% Thus, [also] the cremation is
performed even if [the person has died] abroad. Here the same applies
(tadvad atra tu).

41. He should perform the sraddha because (yena) the diksa (initiation
ritual) ends with it.”

[Thus] the Sivasraddha that consists of the five brahmamantras has been
taught in brief.

% The second line in this verse is puzzling. I have provided a tentative interpretation, in
which the benefit of the rite is conceived purely in terms of its completion. However, this
seems indeed a weak point.

%7 The southern witnesses add another line here: “The entire rite [is performed] for sons
etc. even if [the person has died] abroad, for the purpose of remembering [them].”

%1 am currently unable to make good sense of 40ab. The purpose of the verses Kir
61.38-41 is to offer theoretical explanations of how the performance of sraddha is benefi-
cial, even though each of them contains different rationales. In verse 38 it is the mere fact
that the rite has come to perfection which procures great fruit. In 39 its performance is bind-
ing as the only way to relieve oneself of the debt towards one’s ancestors. As for pddas
40ab, they constitute the final line in the southern witnesses; according to the text preserved
there, this passage appears to refer to the fact that sr@ddha can also procure a particular
desired benefit (istam phalam Edp).

% This final verse is omitted in the southern witnesses and only preserved in N. The
verse, however, contains an important statement regarding the rationalisation of the Saiva
Sraddha ritual, namely, that it completes the process that was initiated with the diksa ritual.
See chapter 5.
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4.1. Jiianaratnavalt Antyestiprakarana

lab. Next I shall explain the funeral rite in brief.

lc.—2. In the case of a yogin, who has died through yogic suicide, [and of
whom therefore all] impurities have been incinerated: [The officiant]
should burn his corpse, which is pure [and] consists of mantras, with Siva
fire. For him, neither the offerings of pindas nor the offerings of water are
to be performed.

3ab. However (kim tu), [his] disciples should perform worship to Siva eve-
ry day (sada), in order to pay their debt [to the teacher].'”

3cd. [Now] I shall teach, because of a connection [of subject-matter], how
that [funeral rite] is [to be performed] for all others.

4-5. [The officiant] should also burn the corpse with Siva fire of those
established in reality as a result of diksa@, who have observed their post-
initiatory discipline at all times,'”' who have been devoted to the teaching
of the Siddhanta, and who have died a timely death [with the difference
that] for such a person the ritual post-mortem offerings of pindas and water
(pindakriya and udakakriya) are prescribed.'”

190 The statement that the disciples of the guru are to perform worship of Siva every day
in order to pay off their debt to him seems to be made in reference to the brahmanical tradi-
tion of the three debts discussed in chapter 5. This pija in reference to the deceased guru
may be a kind of commemorative Siva worship done by disciples in the matha.

1" The expression sadacaravatam could also be translated as “those who piously (sad-
[lit. well]) [follow their] post-initiatory discipline”.

192 Note that this is in opposition to the practice taught just previously for a deceased yo-
gin, for whom such post-mortem offerings are not performed. Even though this is not explic-
itly addressed here, this distinction presumably refers to the fact that the yogin is an ascetic
practitioner and the regular initiate subject in verses 4-5 is a householder initiate. In the case
of the latter and his householder setting, these post-mortem offerings would be considered
conventional. Not performing them would be considered an unnecessary offence to the
orthodox order, see, e.g., pp. 171ff.
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In the case of those who have deviated from the post-initiatory discipline
and certain others, the purification of the path [of the levels of the universe]
is [also] prescribed.

And [Siva] has taught:103

6—8b. The funerary ritual has been ordained, O Skanda, to remove the sin
of anyone who transgresses the rules to be observed during the period after
initiation, [one who] is guilty of a major sin against Siva and the gurus,
those who have not lost their doubts [concerning their liberation at death
through initiation and the Saiva doctrine], and for any others who have
some impurity. [If an ordinary and not a tantric cremation were performed
in such a casel, [the individual’s] own consciousness (svasamjid) reaches
the state of cosmic dissolution (layam) [rather than ultimate liberation] due
to [his] transgressions of such matters as [his] post-initiatory discipline."”

And further it is said:'®

8c—9. For the funeral rite should be performed at the time of death
(antatah) for those who have not lost their doubt [concerning their libera-
tion through initiation], for those who are particularly impure, for those
who have converted to another religion, and likewise for people who have
violated their post-initiatory discipline. For otherwise [such a person]
would not obtain the highest state.

10. The purification of the path should be performed for s@dhakas, dacaryas,
and putrakas, but not for a samayin. Alternatively [it may be performed]
for [a samayin] who was [particularly] desirous of obtaining liberation [but
died before he could receive further initiation].

11. Either an dcarya, sadhaka, putraka or samayin should bathe the de-
ceased, whether he was an ascetic or a householder, and adorn him.

' The following passage, marked here as a quotation from a scripture by the words
“Siva said”, is parallel to SarK 26.6cd—8, which may be its source. The passage is also
quoted by Trilocana in his commentary on the SP (cited in Brunner-Lachaux 1977, p. 571,
[1b]), and by Nirmalamani in his commentary on the KKD (quoted in Brunner-Lachaux
1977, p. 571, [1c]), although he leaves out the problematic last two pddas; see next fn.

1% Pgdas 8ab, parallel to SarK 26.8cd, are problematic and this is a tentative translation.
For a commentary on this translation, see p. 62, fn. 67.

195 This passage is parallel to BK, NGMPP B24/57, f. 214r1-214r2.
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12.—13b. Further, [the officiant] should bind the toes of the corpse together
with a white thread. He should lift [the corpse] onto a bier built out of moist
bamboo canes, which is [like] a ladder leading to heaven,'® and which is
richly adorned with red cloth, and decorated with banners and garlands of
flowers.

13c.—14. He should have [the corpse] taken [to the cremation ground] by
many [corpse bearers], with their heads covered with a cloth, who are of the
same caste as the [deceased] and not of any other, and who also are initi-
ates, [in a procession] accompanied by various flags, and the sounds from
[instruments such as] conch shells, drums, and tﬁryas.lo7

15.-16b. And having had [the corpse] carried half way [to the cremation
ground], he should scatter bali offerings in all directions. Then [he should
proceed and finally] have [the corpse] put down, with its head in the south,
on a piece of pure ground sloping to the southwest, [either] on a bank of a
sacred river, [or] by a lake at a sacred place.

16c.—17. He should make a pavilion measuring either nine (i.e. 9x9) or
seven (i.e. 7x7) hastas,'™ which is surrounded by a cloth, and with a door
facing south that is furnished with an arched doorway. [This pavilion] is
called an avasanaka[mandapa] (“the death [pavilion]”). In some other
sources it is called a krtanta[mandapa] (“[the pavilion] to bring about the
end”).

18. In the [pavilion he should make] a fire pit, one hasta square, with a
single raised “girdle”log [around the top of it]. With the earth of the pit he
should make a platform in the northwest that is six angulas'"® high.

1 See p- 135 for the ladder-type construction of the bier and the interpretation of its de-
scription as “steps leading to heaven”.

197 According to Monier-Williams, #irya is defined only as “some musical instrument”,
and a tiuryaganda as “a sort of tabor”.

1% On these measurements, see p. 138.

199 The mekhald is the raised ridge around the fire pit.

1% The term rtu, “season”, is a so-called bhiitasamkhya, i.e. a number expressed through
a word (see Sircar 1996, pp. 228-233); it denotes the number six since there are six seasons
in India. For the measurements of the arnigula unit, see p. 138.
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19. To the southeast of the fire pit, [he should dig out] a pit for the pyre that
is four hastas long, eight''! angulas deep, and two hastas wide.

20. According to some sources he should make the pit for the pyre south of
the kunda. Having prepared these three things [the fire pit, the platform,
and the pit for the pyre], he should smear them with cow dung.

21.-22. Then the guru should, in a concentrated state, take the ritually puri-
fying bath, sip water, and venerate the junctions of the day. Next [the guru],
twearing the upper garment the other way aroundt'"? and having taken the
weapon water jar,113 should circumambulate [the prepared site] in a coun-
ter-clockwise direction and [go] in silence to the edge of the sthandila,
facing north he should sit down on a pure seat''* and perform the ritual
purification of his body (the bhiitasuddhi).

23. The wise person, after having done the installation of the mantras in the
reverse order, should perform internal worship. He should [then] purify the
substances [that will be used in the ritual] with water from the weapon wa-
ter jar that has been empowered by seven repetitions of the weapon mantra.

24. Next he should sprinkle and worship himself [as Siva], perform the
purification of the mantras (i.e. the mantrasuddhi),'” and sprinkle water
from the weapon water jar and the five products of the cow''® around the
ground.

" The term mangala is a bhiitasamkhya (see previous fn.) for the number 8.

"2 The expression atha savyottarasamgo is puzzling. Does it allude to a practice in
which the guru wears the upper garment in a reversed manner on this occasion? Or was the
verse originally closer to the parallel in SP 10.7: atha snatah krtanyaso grhitastraluko
guruh? In this case the procedure missing in the JR at this point would be the installation of
the mantras on the guru himself.

"3 This implies that the guru has already installed some jars at this point, procedures
that have not yet been mentioned.

1% A pure seat here denotes an area that has been ritually purified by mantras, sprinkling
and perhaps putting down some kusa grass.

"5 On mantrasuddhi, see Brunner-Lachaux 1963, p-144, particularly footnotes 2 and 3.

Y8 The paiicagavya consists of a mixture of the five products of the cow, namely milk,
coagulated or sour milk, butter, and liquid and solid excreta.
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25. Having consecrated [the sthandila] with the [series of] transformative
rites ending with the catuspa_tha,m he should also scatter around the vikira,
gather it together, and heap it up to the northeast of the funeral pyre.

26. [Next] he should worship the pasupata weapon mantra in the vardhani
jar, whose spout must be facing south, and worship the weapons of the
lokapalas in jars that [are situated] in the [eight] directions starting with I$a
(i.e. the northeast).

27.-28. He should protect the site all around (krtva sthanasya
pariraksanam) with a stream of water from the weapon [jar] [poured
around the site] and, after putting the jar down, he should there worship the
weapon mantra on a mobile seat. [And] having requested (vijriapya) [each]
weapon-lord with the words “O venerable one, protect this site up to the
end of the ritual!”'"® he should [then] approach the outer edge of the
sthandila.

29. Having protected the sthandila by strewing kusa grass, ash, and sesame
seeds over it, he should worship the door guardians and others with the
weapon mantra and the heart mantra as before.

30.—33b. He should place (samarpayet) [the sakti] called adhara on a lotus
that has been made with sesame seeds and rice and is brilliant with lines of
coloured powders, or alternatively in a vase with seven [kinds of] grains
that is richly decorated. [Then he should install] the lotus [throne] of Anan-
ta, [that is] its [four] legs starting with ais'varyam and its cross struts start-
ing with anaisvarya (i.e. in the reverse order), variously coloured as before,
the two coverings, above and below, and the lotus; on the pericarp of the
lotus [he should install] manonmant, and on the filaments the [circle of
Saktis] starting with sarvabhiitadamani and ending with vama; [then he

"7 The term catuspathantasamskaraih, “with the rites ending with the cross-way” may
refer to the same procedure seen during the agnikarya in the SP, where darbha grass is put
down in the kunda in the form of a cross (see Brunner-Lachaux 1963, pp. 236-237).

"8 This formula is pronounced in every direction while this mobile seat is carried
around.

!9 The four lordly powers of Ananta are ai$varya, vairagya, jiiana, and dharma.
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should install] the throne with the circuits of sakti, fire, the moon and the
120
sun.

33c¢.—34. Then he should invoke the two divine bodies (murtidvayam) and
install the kalds one by one starting with nivrtti [hence nivrtti, pratistha,
vidya, santi, Santyatita] starting from the feet [of the deity]. Then he should
invoke Siva as before, and having completed [him by visualizing all his
parts] starting with his weapons,'>' he should make him [rise to] the highest
[level] by means of the root mantra.

35.-36. Now he, with devotion, should present [Siva] [the offerings] begin-
ning with the water for his feet, having first transformed them into nec-
tar,122 and together with the acts of welcome. Then he should worship Si-
va’s bhogangas,'” starting with the weapon and ending with the heard
mantra (i.e. back to front), and [install them] each in their respective places
as before, with offerings of incense, lamps, and cooked food. Then he
should do the recitation of the mantra and [when it is complete,] offer it [to
Sival].

37. Now, having prepared the fire pit, he should take the fire [, which he
has brought with him] around it in the reverse direction, put [the embers in

120 These verses describe the installation of the divine throne, which is part of regular
Siva worship. A detailed account of the building of the throne can be found in Goodall et al
2005, in particular pp. 20-23. For the worship during the cremation rite, the order of instal-
lation is inverted at each level: for example, the four corners that are usually installed in the
order dharma, jiiana, vairagya, and aisvarya are installed in the reverse order starting with
aisvarya. The “vertical” order, however, remains the same; hence, the officiant starts build-
ing the throne from the bottom and not from the top.

12l Again, the order of visualization is inverted, since the weapons of Siva are usually to
be visualized at the end, but are here taken up first. See also Trilocana’s commentary on SP
10.7b: sangam sampiijya Saikaram, specifying that the parts of Siva are to be visualized
starting with the weapons: Sivam avahyastradibhis sakalikrtya bhogangani prapijayet (pas-
sage quoted in Brunner-Lachaux 1977, p. 593, [17a]).

122 Offerings are not suitable to be accepted and consumed by Siva in an unprocessed
state. They must first be transformed into amyta, nectar, which is fit to be consumed by him.
See, e.g., Davis 1991, p. 141 and p. 143.

' The bhogangas are the limbs (asiga) of Siva when they are arranged around him. See
Brunner-Lachaux 1963, p. 208, fn. 1, and Goodall 2005, p. 97 and pp. 154-155.
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the fire pit], generate the ritual fire (agni) and carry out the purification of
the path and the rest.'**

38ab. Then he should worship Siva, gratify him [with offerings of ghee into
the fire], and offer a full oblation [into the fire] according to the rules.'®

38¢.—39. The site is called the vetala and is furnished with bamboo canes'*®
and strings, and divided into 25 kosthakas +...+."” There the teacher should
visualize the vastu[purusa] (“the man of the site”) in accordance with his
form, and worship it.

40.—41. He should fill the five central kosthakas with yellow powder, and
each of the four partitions in the southwest, southeast, northwest, and

124 Verse 37 here refers to the collection of rites that make up the agnikarya, during
which a fire is ritually transformed into Siva fire ($ivagni). See, for example, SP 2 (Brunner-
Lachaux 1968, pp. 230-277).

12 The purnahuti, “the full oblation” is the final oblation within a series of oblations.
According to SP 4.52¢c—57, the officiant uses both ladles for this oblation, as opposed to the
single ladle as used for ordinary oblations. He is to stand up and place the sruc and sruva on
top of each other, place a flower on the tip, press the end of the sacrificial ladle against his
navel, and fixing his gaze on the tip of the ladles visualize the ka@rana deities leaving one by
one, then steadily place the end of the ladles on his left side, and reciting the milamantra
followed by the term vausat, pour the oblation into the fire.

126 1t is not specified here how these ropes and bamboo canes are arranged. Brunner-
Lachaux, in her annotation to the SP, which also refers to such a construction, albeit only
obliquely, has provided an extract from Anantasambhu’s commentary on the
Siddhantasaravali (Brunner-Lachaux 1977, p. 585, 12a). It specifies an arrangement of
robes and bamboo canes that are used to tie the vastupurusa to the ground (see also Pl.
XVII). Brunner-Lachaux, further provides a passage from the Siddhantasekhara that eluci-
dates the myth of the demon born from a drop of Siva’s sweat during the battle with the titan
Andhaka. The demon, after some austerities to gain Siva’s favour, was granted the boon to
swallow the three worlds. The gods fled to Siva for refuge, who created the Rudra Atibala to
overcome the demon and tie him to the ground; from then on he served as a place for the
gods to live.

127 Cf. SP 10.11ab. There, the ritual area is described as divided into twenty-five com-
partments and also as divided into five parts: paricabhagikrte ksetre paiicavimsatikosthake.
Perhaps something similar is intended here. In the KKD the area is divided into nine parts
(hence, five times five), which are arranged in the following way, allegedly according to the
Vatula. In the middle of the northwest quarter, the altar (measuring one by one hasta) should
be installed; in the south-eastern quarter, the corpse; in the middle compartment, the fire pit;
in the northeast quarter, the vardhani jar; and in the northwest quarter, the paricagavya. See
KKD T 370, p. 164: vayukosthe tu tanmadhye vedim caivaikahastakam | agnikosthe nyaset
pretam madhyakosthe ‘gnikundakam | aisanyam vardhanim sthapya nairrtyam paiicaga-
vyakam. iti vatule.
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northeast with white, red, black and white powders, respectively, and the
four [remaining kosthakas] starting in the east respectively with yellow,
black, white, and red [powder].

42. In them he should worship the elements, starting with the earth, togeth-
er with their guardians as follows:

In the middle:

Om ham veneration to the element earth. Om ham veneration to Brahma.
In the southwest:

Om ham veneration to the element water. Om ham veneration to Visnu.
In the southeast:

Om ham veneration to the element fire. Om ham veneration to Rudra.

In the northwest:

Om ham veneration to the element wind. Om ham veneration to I$vara.
In the northeast:

Om ham veneration to the element ether. Om ham veneration to Sadasiva.
In the east:

Om ham veneration to Indra.

In the south:

Om ham veneration to Yama.

In the west:

Om ham veneration to Varuna.

In the north:

Om ham veneration to Kubera.

42cd. On those [places] he should put down bali offering[s] made out of
boiled rice and lentils, [these] anointed with ghee, in due order.

43.—44. He should present [the guardian deities] with water and so forth,
and again T...T, there [in the pit] that has been prepared in the same manner
as the kunda, he should trace out a square with yellow powder and worship
Brahma [therein]. In the centre of that [square], he should trace out a trian-
gle with red powder, in which he should worship Kalagni.

Om ham obeisance to Brahma.
Om ham obeisance to Kalagnirudra.
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45.—46. [Then,] having [empowered] four dry wedges by reciting the weap-
on mantra seven times, he should place them [in the ground] bottom up, tip
down in the directions of Agni (southeast), I§ana (northeast), Anila (north-
west), and Raksas (southwest), in the counter-clockwise direction. Then he
should wind a red thread around [them].'™ [Next,] he should fill the pit
with sandalwood and other varieties of wood that are fit for sacrifices.

47. He should cover [the pit] with a cloth, whose fringe (i.e. the unfinished
end) should be in the south, and worship it with the weapon mantra.

Om ham hah veneration to the funeral pyre.

He should perform the rite of protection [with the] weapon mantra by
[strewing] ash, darbha grass, and sesame seeds in the reverse direction (i.e.
from left to right).

48. In the fire, he should worship and please the deities of the site of the
funeral pyre. Next he should wash the corpse with mud, cow dung, and
water, then smear it [with ashes], and take it [to the funeral pyre].

49. He should dress [the deceased] with the sacred thread, etc. without re-
gard to his previous caste."” [Then] he should put him down on the “seat of
om” to the south of the fire pit with the head facing north.

50. When the corpse has been transformed into mantras by the prescribed
procedure beginning with the dharandas, he should draw in the soul with the
samharamudrda, uttering the great net mantra.

Om ham hau ham ham hiim veneration to the soul of such and such.'*
51.-52. Having placed [the soul] in the heart-lotus, he should install the

vidyddeha (i.e. the mantra-body), followed by the Sivatattva and sakti. Then
he should gratify the nadis (i.e. the bodily channels) in the fire. Then he

128 perhaps the term apasavyena, “in the counter clock-wise direction”, is to be read
again here, signifying that the red thread is to be wrapped around the pegs in that direction.

129 The initiate is given the honorary status of a twice-born, regardless of the caste into
which he was born.

139 The expression amuka is a place holder for whichever individual’s name is to be add-
ed into the mantra.
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should install the kaldas, starting with Santyatita, which contain within them-
selves all the other [five] paths,”" [in the fire] in the order of emission, and
on his head he should worship Siva as before."*

53. He should make a hundred [oblations] ending with a full oblation
[while muttering the] root mantra together with its auxiliaries. Then he
should install the ddharasakti in the fire pit, and worship and gratify it
[there].

54.-55. [Next] he should take the kalds one by one starting with nivrtti, by
means of [those ritual procedures] starting with the tapping,”* and worship
and gratify them in the fire according to the procedure taught for the diksa
ritual. And there in the fire, he requests [the permission of] the karanas"*
[one by one depending on the kala], sakti, who is pervading the whole uni-
verse, and Siva, who is the exciter of maya, simultaneously in all paths
(sarvavartmani).

56.-59. Then the guru, having tapped the soul introduces [it] into all incar-
nations (yonisu) [at all levels] in the form of the disciple,” starting with
nivrtti in the manner taught for the diksa ritual; and he should perform all at

B!t is not clear to me what sarvadhvagarbhitah refers to here. I have translated it as if
sarvadhva- refers to all six adhvans, that is to say, paths or orders in which the impure and
pure universe are purified during the initiation ritual; these are the mantradhvan, padadhvan,
varpdadhvan, bhuvanadhvan, tattadhvan, and the kaladhvan, the last being the one referred
to in this verse (for this list, see s.v. adhvan in TAK 1). Hence, sarvadhvagarbhitah might
be describing the kalds as containing the entire universe, including the different paths.

132 Note that the order is slightly different in SP 10.24-25: vidyadeham taddehe mastake
vadane hrdi | nabhav adhahsarire ca santyatitaditah kalah || vidyatattvam ca vinyasya Sak-
ticakram tatha sivam | caitanyasannidhandaya milena juhuydc chatam. Here, also the
vidyadeha is placed first, but it is followed by the installation of the five kalds, followed by
the vidyatattva, the circle of Saktis and finally Siva.

133 The procedure referred to in this verse by the term ta@danadibhih, “those starting with
the tapping”, are the series of rites employed to activate a kal@ in order to purify it by de-
stroying all the karmas that pertain to it in reference to an individual soul. The entire series
is outlined in a table in Brunner-Lachaux 1977, plate I, and also referred to on p. 261, fn.
226.

34 Cf. SP 3.93: brahmamstavadhikare smin mumuksum diksayamy aham | bhavyam
tvayanukiilena vidhim vijiiapayed iti. Hence, he requests their permission to undergo initia-
tion “under” their authority.

135 T am not certain about the meaning of the expression sisyakrtisu, “in the form of the
disciple”. May this refer to the fact that these are the incarnations bound to the individual
disciple?
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once the conception, birth, bestowing the capacity to experience, dissolu-
tion, the purification of the streams, the purification of the reality levels
(tattva), expiation, the suppression of the power of impurity,* the putting
an end to all future karma, [also] including the present left over [karma]
(vartamanam ca samyojya bhuktaéesam),l37 the cutting of the thread with
the Sivastramantra, the burning [of it], and the imparting of the complete
prize (Sulka) for all the karanadevatas beginning with Brahma as before.

60. Having done [all that], the guru himself should extract the conscious-
ness as before and unite it with Siva in the dvadasanta™® through the
visuvat'’ method.

61. Some gurus hold that [the officiant] [should perform] the union after
having placed [the soul] in Siva beyond the [place of the] sikha.'"* In this
case, one should act in accordance with one’s own teacher.

62. Having lifted the corpse onto the pyre, [placing it] stretched out on its
back with his head in the south and covered with a piece of cloth turned
inside out, he should cover it with suitable fuel.

63. The guru should install the deity [Siva, whose presence was earlier
invoked in the] sthandila [now] in the fire. He should then, facing north,
light the funeral pyre at its southern end with fire from the fire pit.

64. He should pour a full oblation on to the face [of the corpse] starting
from the top of the head, [uttering] the following mantra:

Om, O Agni, you are the southern one, you are Time, accept this great ob-
lation of the corpse which is the product of time'*' alone and has been puri-
fied by mantras.

BSCf. SP Nirvanadiksavidhi 106: malasaktitirodhane pasanam ca viyojane | svahanta-
yudhamentrena paiica paiicahutir yajet |.

137 This is probably a reference to any remaining prarabdha karman (on prarabdha
karman, see p. 24).

138 The dvadasanta is the space located twelve finger breadths above the head.

139 Visuvat (or visuva) is a technical term from Saiva yoga; see p. 153 for a description.

19 This is a tentative translation. It is not clear how the Sanskrit should be interpreted
here nor how the procedure is different than the preceding one; there Siva is united in the
dvdadasanta, which is also situated “beyond the sikha”. Might the difference be that the guru
is first to place (vinyasya) the soul in Siva before explicitly uniting them?
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[Having recited] this, he should throw the sruc and sruva ladles [of the
deceased], facing downward, into the blazing fire.

This is the meaning of this [mantra]: O venerable Agni, you are the south-
ern one [because you are] the southern face of Lord Sadasiva (that is to say
Aghora). [You are] Time (kala), [that is to say] you are the Lord Kalagni-
rudra. Accept this great sacrifice, which is of the following kind: it is ac-
complished only by the time of the fruitions of the actions that had to be
experienced. It is purified by mantras, [that is to say] purified by placing
the mantras on it internally and externally after the diksa ritual and purified
by the mantras of the funeral ritual that has just now (samprati) been per-
formed (vihita-). This is the meaning.'*

66.—67. The teacher should now dismiss the Siva who is in the fire. He
should now place the weapon jar (vardhani) on his left shoulder, [and walk
around the pyre] in the counter-clockwise direction, releasing a stream of
water behind him while uttering the weapon mantra, and then throw down
(niksipet) [the weapon jar] in the northeast. Then he should go to a place
close to water together with the relatives without looking back [at the fu-
neral pyre].

68. There he should wait until the skull has burst. Then he should take a
ritually purifying bath with the sacred thread over the left shoulder, and
then [purify himself by] sipping water wearing the sacred thread over the
right shoulder.

69. He should spread out good darbha grass with its tips to the south, and
(some with) the face (tips) to the west, on the riverbank. Then he should
offer three handfuls of [water] offerings for the deceased, together with
sesame seeds, darbha grass, and rice.

Om ham, O such and such of pure soul, become I$a, svadha.

! The translation “product of time” for kalenaivopapaditam (literally “accomplished
through time alone”) is based on the commentary following these verses.

"2 This commentary is similar to Trilocana’s commentary on the same mantra in the SP.
See Brunner-Lachaux 1977, p. 605, [33a].
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Om ham, O such and such of pure soul, become Sadasiva, svadha.
Om ham, O such and such of pure soul, become Santa, svadha.'”

70. He should again bathe, sip water, and venerate the junction just as be-
fore.

The corpse bearers should recite the aghoramantra two hundred times, and
the guru a hundred times.

71. [The guru] should go to his own hermitage and worship the deity as
lavishly as he can afford. He should throw the bones into sacred water ei-
ther on that very day or on the third day [after the cremation].

72. [Alternatively] he, after performing the collection of the bones, should
[put them] in a jar which is filled with milk and set it up on a [sacred]
mountain, on sacred ground, or into sacred water at a sacred site (¢irtha).

73. Then he should bathe, sip water, and touch ghee and fire. Next he
should place the mantras on his body (krtanydso), bathe again, and crush
white mustard seeds.

74ab. Thus I have taught the funeral rite in the case of one who has died in
the proximity of the guru.

74¢.—75b. [If] someone has died out of reach [of the guru] or else in situa-
tions such as a battle,"* [the officiant] should make an image [made out of
materials such] as darbha grass [and] perform everything else just as be-
fore.'*

75cd. The funeral rite should never be performed for one who has aban-
doned his discipline.

And it has been said:

'3 These mantras seem to anticipate the states that the deceased is going to take on dur-
ing the sraddha rites. See chapter 5.

1% The idea is that if someone has died in battle or other situations involving violence,
the corpse would be too mutilated to be considered fit for an ordinary cremation.

15 The expression pirvavat indicates that the only difference is that he makes a substi-
tute substrate.
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76." Next I shall explain (athocyate) how (vathd) out of compassion (anu-
kampaya) the guru may initiate [a samayin] who has died in the vicinity or
out of reach, in case [the deceased was] qualified [to receive full initia-
tion]."

77.—78. The guru should make an image, made either out of kusa grass,
flour, or cow dung, of the unfortunate samayin who [has died] abroad lack-
ing the higher [liberating] diksa, [but] desirous of liberation, [and] soak it in
the five products of the cow, [and then] prepare [the deceased person’s]
characteristic mark (/inga) on it.!*

79.—80b. Having drawn in [the soul], which was established in the constitu-
ents of the mantra body," with the great net method together with the
powers of mantras and mudras, he should thus place it [in the corpse], and
having purified the bonds as before, he should unite [the soul with Siva] in
the pure domain.

80c.—81b. Then he should burn the image of him together with some milk,
clarified butter, and honey, with Siva fire. [Next] he should perform a
Sivasraddha (tadatmakam)" for the sake of him.

81c.—82b. This is the procedure for a dead relative who has died nearby,
and who [...] the sivadharma, [and therefore lived] in accordance with the
mundane (i.e. brahmanical) religion.

16 This is probably the beginning of the quotation from the NaiKri. See p. 103.

"7 This is appears to be one of the instances in which there is an overlap of instructions.
Earlier, in verse 10, it is stated that samayins who were intent to undertake liberation before
they died could receive the full initiatory initiation rather than the special procedure about to
be taught.

8 Cf. SJ 12.6-7. In a similar procedure for a posthumous initiation on a puppet, at this
point, before the purificatory procedure starts, the name of the initiate is to be placed on the
puppet. The procedure indicated in the present verse could be referring to the same.

? It is unclear to me how to translate mantradehakalasamstham. Is this a summary of
the whole procedure described above in verse 50?

' The interpretation here of the expression tadatmaka is analogous to the phrase
rudramsanam tadatmakam in Kir 61.7, which I have translated as “and for rudramsas (lay
devotees of Siva) there is the rudrasraddha (taddatmakam)”, taking tadatmakam to stand for
rudratmakam. If tadatmakam has a similar function here, the appropriate mode of sraddha
would be the sivasraddha, since the purpose of the rite at this point is to liberate the de-
ceased person’s soul by uniting it with Siva. The deceased is thus clearly considered an
initiate.
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82cd. [The procedure] should be performed outside the house, [and] just as
the sadyonirvanadiksa."”'

83ab. There is no difference in the (procedure of the) funeral rite;'*

who knows it should say “no’’t.

tone

And [in the case of] those who have died through yogic suicide or are [de-
ceased] samayins' the funeral ritual is understood to be merely the burn-
ing [of the corpse] with Siva fire.'>*

83cd. Because (yatah) that [funeral rite] is the all-consuming forest fire
[removing the] obstacles for such people as putrakas."

84. Here (atra) [according to our doctrine,] death' [takes place] through
the cessation of experiences of the experiencer in this world (ksitau) [and
is] the final separation (atyantam viyogo) from [all that needs] to be experi-
enced together with the means of experiencing.

Ut is not clear what the significance of this instruction is. While this passage has a
parallel in the NaiKri (see chapter 3), the relevant part, which may have shed some light on
the instruction in question, is unfortunately lost.

132 Again, this instruction is unclear. The possible intention is that the rites for a fellow
initiate should not be different than for the sapinda.

133 The syntax of the phrase utkranting ca samayasthanam ca vipannandam is awkward
here.

134 This passage was probably not written by Jiianasiva. In fact, it seems out of place and
the text makes more sense if it is omitted; moreover, the procedure for a deceased yogin is
treated several verses later. Nonetheless, all witnesses include this passage.

15 This is a tentative translation. As they stand, these two padas lack a main clause.
Perhaps the passage should be read with the prose text just before it, in which case it may
simply be explaining why cremation is performed at all. However, in the context, this state-
ment seems to allude to the purificatory function of the initiatory cremation rather than
simple cremation. Strictly speaking, simple cremation is performed for those who do not
need a purificatory final rite because of their elevated spiritual status. Further, this statement
also only applies to putrakas, ostensibly {maybe?}since they have received the nir-
vanadiksa. If this passage is read as continuing the preceding prose, we would have to con-
sider the emendation samayasthanam, “for samayins” therein.

136 Literally, the expression bhogayatanapdto means “the fall from the place where ex-
periences take place (i.e. the body)”, that is to say, death.

17 Here, the expression bhogasadhanaih presumably refers to the sense organs.



APPENDIX B 317

85. In this doctrine (atra) [dying] is of two kinds: there is voluntary [death]
and involuntary [death]. [Dying] voluntarily again is either [of] a forbidden
or a permitted [kind]. There is no other kind than this.

86. The forbidden [voluntary death] is of three kinds: sattvika, rdjasa and
tamasa." The sattvika [kind of death] is dying in water, fire, or on a
mountain [by throwing oneself from a cliff].

87. A rajasa death is said to be that of one [who dies] holding his weapons
in battle, while being in the service of a friend, when [defending an attack
by] cattle raiders, and while protecting something being stolen.

88. If one kills oneself in situations of wrongdoings out of anger towards
someone who is unable to counteract (pratikartum asaktasya) [the situa-
tion), tor in situations of distresst,"’ then this is a tamasa [suicide] [and]
completely condemned.

89.-90b. [The voluntary death] of a knower of reality who kills himself by
[the method of] utkranti,'® after thaving understoodt the means of experi-
ence by means of his [own power of] mind (buddhya) is permitted. In this
case, the [funeral] rite should be performed without the purification of the
path.

90c.—91b. Someone from a higher caste should not follow'®' [a funeral pro-
cession to the cremation ground of a deceased person] of a lower caste,

'8 These three categories of death relate to the traditional list of three qualities that are
present in everything in the cosmos, i.e. the three gunas, a concept originally derived from
the Samkhya system. These qualities are: (1) sattva (the quality of purity); (2) rajas (the
quality of passion); (3) and tamas (the quality of darkness).

' The category upadrava (the situation of distress) has been added by a redactor.

' The expression utkranti denotes yogic suicide, literally the “[death] by raising [one’s
spirit out of the body through meditation]”. See pp. S7{f. for utkranti in the SvassS.

'! The verbal root anugam- means “to follow”, and I have translated it here in this sense
as referring to those participating in the funeral procession. Another possibility would be to
take anugantavyah and anugamya as referring to the action of the corpse bearers; there is
secondary literature suggesting that similar passages with forms of anugam- are to be under-
stood in this way (see, for example Kane 1986, p. 214). I hesitate to accept this in this case
since other verbal roots are used in this text to specifically refer to carrying a corpse, such as
nirhr-, vah-, and ni- in the causative. The same distinction can be found in Manu. For in-
stance, anugam- is used for the instructions regarding the participants in the funeral proces-
sion in Manu 5.103: anugamyecchayda pretam jiatim ajiiatim eva va | snatva sacailah
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unless the latter is an ascetic. If someone does accompany [the corpse of
such a person], he should bathe in water and recite the mantra of the deity
of his own caste'® one hundred times.

91¢.—92b. Whoever carries a dead Saiva initiate Brahmin, regardless if [the
deceased] is an ascetic or not, will be spared untimely death.

92¢.-93b If someone carries a dead Saiva yogin who has no assistant or
protector [to carry out the funeral rites for him] and has [the cremation ritu-
al] performed for him, he will be freed from all ills.

93¢.—94b. If [an ascetic] observing the Sivavrata [is acting as an officiant,]
there is neither death nor birth [impurity] because his former life stage does
not count anymore, since his causes of samsara have [already] been de-
stroyed.

94c.-96b. But in the case of a householder [there is impurity, though it]
lasts only for an instant and is removed just by bathing, even though he
maintains his former life-stage [after initiation] [since] his seed of samsara
was destroyed by diksa, provided, [however], he is knowledgeable and also
observes the required rites. Otherwise there would be a neglect of [the
householder’s] obligatory [duties] and that would not be acceptable for a
ritualist.

96¢.—97b. The property of a deceased disciple goes to the guru. But in the
absence of the guru, it should go to another disciple, and in the absence [of
a co-disciple] it should go to his own [initiatory] lineage.

97¢.—98b. If through the passage of time there is no [initiatory] lineage [of
the deceased person present any longer] in this world (ika), then that [prop-

sprstvagnim ghrtam prasya visudhyati. In contrast, in Manu 5.101, i.e. two verses earlier,
the passage clearly refers to the carrying of the corpse and uses the verb nirhrtya 5.101:
asapindam dvijam pretam vipro nirhrtya bandhuvat | visudhyati triratrena matur aptams ca
bandhavan.

12 For the jatisa, “the deity of each jati”, see, for example SP Prayascittavidhi 89:
purusaghoravamaja jatisa brahmanadisu | sadharano 'py aghoras tu iSah sadharanah
parah. According to this passage, the mantras are the tatpurusamantra for the Brahmins, the
aghoramantra for the ksatriyas, the vamamantra for the vaisyas, the sadyojatamantra for
the Siidras, and the aghoramantra for all of them.
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erty], which should not be taken by anyone else, should go to [someone in]
his initiatory clan (gocara).

98¢.—99b. Alternatively his property can be offered to Siva, offered up into
the Siva fire, or donated to a Siva temple for repairs of whatever is broken
or split.

99cdef. And those who are concerned with maintaining good order (sthiti-
cintakaih) should not transgress that order which had been agreed upon
(anumanyam?), [since] otherwise that property becomes unfit [for use]. In
[one of] those ways (tatha) [the officiant] should dispose of everything.

Further in some scripture [it has been taught]: Having prepared the Siva jar,
the astravardhani, and the sthandila, he should have the corpse lifted up
[onto the pyre] as before.

100. Now he should worship Siva by mentally pouring a full oblation only
for the Siva invoked in the fire pit, [and] only dismiss Siva from the
sthandila and the fire.'®

He should [now] burn the funeral pyre with the Siva fire only. [To this ef-
fect] it has been said:

101."% He should cause [the funeral rite] to be performed by an dcarya for
all four [groups], by a sadhaka for the three groups, by a putraka only for
the two groups, and by a samayin only for people of his own rank.

102. But if there are no [dcaryas, sadhakas, or putrakas,] he may have it
performed by a samayin for all groups.

Having arrived at the bank of the river, the officiant should smear [the
place] with cow dung.

'3 The point of this verse is difficult to understand as it stands. Some insights might be
derived from Nirmalamani’s commentary on the KKD (quoted in Brunner-Lachaux 1977, p. 601,
31a, 31b), where he insists on there being a difference between Siva present in a fire and a
Siva fire, a $ivagni; even when Siva is dismissed from the fire once he had been installed,
the fire remains a sivagni and is not the same as an ordinary fire.

1% Here begins the section that is parallel to BK NGMPP B24/57, ff. 214r1-215r1, (see
pp. 108ff.), which was originally redacted from the SvaSS’s chapter 22 (see pp. 53ff.).
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103. Having worshipped the [Siva] jar and weapon jar according to the
rules, he should worship Siva on a sthandila which measures one hasta as
before.

104.-105c. He should then perform a series of oblations in the same way
[as has been performed for the Siva in the sthandila). Having pleased the
mantra deities, he should activate them. He should rub [the corpse] with
earth, ash, and cow dung and purify it with the Siva weapon mantra, and
then carry it and place it to the south of the fire.

105cd. He should sprinkle and smear [the corpse with ashes] and next di-
rect his thoughts to the om-syllable in the heart of the [deceased].

106. Having completed [the mantra body of Siva] (sakalikrtya) and having
worshipped him, he should then perform a series of oblations [into the fire].
He should meditate upon Siva as identical with that [corpse] and then offer
the [corpse] to the deity, saying:

107.-108. “O Lord, accept this great offering consisting of this corpse.”'®
Having said this and having dismissed the God Siva, who had stayed in
both [the sthandila and the fire pit], he should light the pyre from the fire
with a faggot of an approved wood. After this he should release an uninter-
rupted stream of water from the weapon jar.

109.—110b. “May the Siva[tattva] (i.e. the reality level of the supreme Siva),
whose form is the unbroken circle, be yours now.”"'%

Then he should bathe and make a water offering [to the deceased], bathe
again, and after having repeated the auxiliary mantras beginning with
sadyojata and ending with the netramantra in order to purify [himself from
the] death impurity,'®’ he should recite the $ivamantra.

15 Note that this is a shorter version of the mantra used in the preceding account in JR
AP 64c—65b and SP 10.33.

1% 1 have not found this formulation in the other sources, including chapter 22 of the
SvaSS, which seems otherwise to be the source for this passage.

17 The term $avasodhana means only “the purification of the corpse”. But what we real-
ly want here is savasodhana: “the purification from [the impurity that] pertains to the
corpse”. However, this is not a possible reading in light of the metre.
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110c.—111b. Disciples or those who are the kin of the guru through their
[spiritual] connection with the guru should perform the procedures such as
japa and homa for each other.

111c.—112. One’s own disciple is considered a son, and a putraka a brother,
provided he is at all times devoted to his discipline, [since only then] is he
considered a [proper] putraka. A putraka is a brother to the sadhaka,'® and
a samayin is like a grandson [to the guru].

113. The dcarya is [considered] the father of all ritualists. For all those
[initiates,] the period caused by the impurity relating to the corpse is one
day.

114. A householder must not transgress the mundane religion even in his
thoughts, [and therefore] [the duration] of [his] impurity is in accordance
with the practice of the mundane religion, [i.e.] that determined by his
caste.

115. Truly speaking there is, [however], no impurity for initiated people.
Here ends my brief treatment of their funerary rites.

'%116.-117b. Now [the following is to be done for those] who have died
out of carelessness, [at the hands] of a thief, through a snake[-bite], fire,
and by elephants or tigers, [drowned] in the torrent of a river, or in battle,
and for those who have died through lifting [their soul] up [through the
central channel (i.e. yogic suicide)],'”® and for others who have killed them-
selves.

117cd. [The officiant] should burn the corpse in complete silence with Siva
fire.

118. Then he should mutter a hundred thousand aghoramantras, and offer a
rudrabali as follows (yathd). On the cremation ground (raudrabhiimau)"”"
he should worship and gratify the rudras and ksetrapalas, [saying]:

'8 Note that within the hierarchy of the initiatory levels, the sadhaka is clearly consid-
ered subordinate to the dcarya and is here even equated in status to the putraka.

1% This passage, JR AP 117-125, has a parallel in the KKD (see chapter 3).

170 Including yogic suicide in a list of inauspicious deaths is strange.

™ The term raudrabhiimi, literally meaning “the ground pertaining to Rudra”.
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119.~121b. “You, who are the Rudras, whose actions are terrible, who
abide in terrible places, you who are the guardians of sites and other
pisacas, and those [creatures] such as danavas — all [of you please] accept
this bali offering with a very pleased disposition. Liberate [that soul] that
has become a pisaca as a result of [his] horrible death.” Having requested
thus, he should throw forward a lavish bali offering [and recite the follow-

ing:]

Om, ham veneration to Rudra, those pertaining to Rudra, the guardians of
the field, pisacas, raksas, danavas, bhiitas, grahas, kusmandas and others,
[all who are] desirous of bali offerings, svaha.

This is the mantra procedure for their worship, for presenting bali to them,
and the like.

121c¢—122. Having bathed, sipped water for purification and having re-
turned [home], he should feed eight mahavrata ascetics, or ascetics such as
pasupatas. Having pleased them with offerings of clothes and a ritual fee
(daksind), he should let them go.

123. He should now make a small puppet out of darbha grass that looks
like the body of the deceased, perform the rest of the rites as before, and
unite [the soul of the deceased with Siva] in the pure domain.

124. Thus (I), Srisivajianasambhu, have explained the funeral rite[s] for
[the various cases] of death in all sorts of circumstances, following the pro-
cedures of various siddhantas only.
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4.2. Jiianaratnavali Sraddhaprakarana

lab. Next I shall teach the sraddha ritual, which removes the debt to the
gurus and so forth.

And it has been said:

Ic.—2. The initiate should pay [his] debt to the deities by fully performing
rites of worship, oblations and the like; to the sages too [he pays his debt
by] being of unwavering conduct at all times (askhalitacaro); and to [his]
gurus and the like he should [pay the debt] by [performing] the sraddha.

3.-4b. Having abandoned this rite, how does a disciple become free of
debt? Sraddha is defined as those goods that wise disciples offer with faith
[in the efficacy of this ritual] to fitting recipients (satsu patresu), specifying
the guru [as the beneficiary].

4c. For ascetics [he should perform the sr@ddha] on the third day after the
cremation.

5—6. For householders this rite [is performed] after the day on which the
period of impurity has ended (visitakadinad iirdhvam); and up to the
sapindikarana the rites are taught to be Vaidika [i.e. according to the brah-
manical convention] for the purpose of worldly interaction (loka-
samvyavaharartham). After this [point] (tatah param), the sivasraddha is
to be performed for putrakas and the like who adhere to the Saiva teaching
(Sivadharmasthitatmanam).

7. In that case (tatra) it is obligatory on an auspicious day (sampadi), and
on the day of the death (mrtahani) within the pitrpaksa (dark fortnight ded-
icated to sraddha), every month on the new moon, or every year [on the
day of the death?].

8-9b. And on the death-day during the sraddhapaksa [the sraddha should
be performed by] suitable disciples as well as sons. [It should also be per-
formed] out of compassion for disciples who have adhered to the post-
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initiatory rules and observances; dacaryas or [others who are considered a
spiritual] brother [should perform it] for “brothers” (i.e. co-disciples) out of
affection.'”

9c.—10b. On the day before [the sraddha is to take place], [the yajamana]
should reverentially invite ascetics [of any of the four classes] starting with
acaryas, disciples, and approved initiated householders.

10c.—12. On the next day (anyasmin divase), having properly performed the
two [morning and midday] obligatory rites, and after a meal of various
foodstuffs has been cooked on the Siva fire, he should worship his chosen
linga in a pure, concealed place smeared [with pasicagavya] t...t, [with]
abundant [offerings] such as incense and lamps; he should offer abundant
food and perform the series of oblations into the fire (homam) according to
the rules.

13.—14. [Then] he should formally request permission from Siva [to per-
form the rite] T...7.

In the eastern part of the ritual area (prangane pracyam), he should prepare
two square mandalas each measuring one hasta [square], in the south and
north, respectively, being separated by a distance of one hasta (karanta-
ram). He should sprinkle the mandala[s] only with the common guest water
(samanyarghyodakenaiva), [pronouncing] the weapon mantra.

15. Facing east, he should worship those [deities] who are on [the] throne
with the heart mantra, each with his own name (svasvanamna) in the cor-
rect order, together with offerings of white flowers together with barley
grains, darbha grass, and unhusked rice grains.

16. With the heart mantra, he should offer the two [that represent Kalagnir-
udra and Ananta] a handful of water for washing the feet, together with

172 This passage seems to enjoin that sivasraddhas are also performed in the context of
the spiritual lineage in the initiatory community; here it appears important that the sivasrad-
dha is not only performed for a guru, but also for an initiate at the same level (like brothers)
and also for disciples, that is, initiates of a lower level. While from the context of the previ-
ous passages it is understood that the Sivasraddha for one’s guru or elder is performed as a
ritual duty that must be fulfilled (i.e. the debt to the gurus/ancestors), here it is specified that
the sivasraddhas for co-disciples on the same or an inferior level are to be performed out of
affection and compassion.
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flowers and unhusked rice grains. He should have them both take up their
position in the south and north, after having first given them water to rinse
their mouth (acamana).

Just as follows:

Om ham guest water for the feet for Kalagnirudra svaha
Om ham guest water for the feet for Ananta, who is Visnu svaha

In the west in a round mandala [he should offer] for the three [representing
the pitr deities] a handful of water for washing the feet together with sesa-
me seeds[, with the mantras]:

Om ham guest water for [my] father [who is] I$a svadha
Om ham guest water for [my] father’s father [who is] Sadasiva svadha
Om ham guest water for [my] father’s father’s father [who is] Santa svadha

17. He should offer [them] the dcamana just as before and have them also
come inside [the house]. For them [he should perform] the rites with the
sacred thread over the right shoulder (i.e. the inauspicious direction)
(apasavyam). Having sipped water himself he should take his place.

18. On the right side of the God (i.e. facing north)'” the guru should first
install the two [i.e. Rudra and Ananta] facing east, and then on the seat[s]
install the three [ancestor deities] facing north.

74 (amuke

19. [He should address the invitees, saying:] “Today, on day X
dine), the sraddha will be performed in you, O sirs.”

He should [now] carry out the rites starting with the [preparation of]
thrones, the invitation of the deities, etc., using the heart mantra together

with the appropriate name [of the deity].

' This position on the right side of the God indicates that the officiant is facing the
daksinamirti, the southern face. See Bakker 2001.

17 «X* denotes any given day that is to be inserted here accordingly. In Sanskrit this ex-
pression is conveyed by the term amuka, which is also used to refer to “such and such a
name” that is to be inserted; hence, in conjunction with a name, I will not use “X” but the
letter “N-" to denote the name to be supplied.
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20. He should worship the two with unhusked rice grains starting from the
feet and ending with the head, and then the three with scented powder,
flowers, and sesame seeds starting from the head (Sirasah prabhrti).

21.-22b. He should worship [them] with incense, lamps, and things such as
the pavitra, with clothes, and with ornaments.

Then, with their permission, he, wearing his sacred thread on the right
shoulder (apasavyavan), should make a mandala to the south of the gods,
with kusa grass with its tips to the west and filled with sesame seeds.

22c¢.—23. He should choose (uddhrtya, lit. “extract”) the best of all the food,
together with honey, clarified butter, and sesame seeds, make three pinda
balls the shape of hen’s eggs, and place them there starting in the east in
order to bring about the presence of the ancestors.

24. He should worship I$a, Sadasiva, and Santa in those [pindas], offering
in abundance (vistaraih) such things as incense, lamps, and food, and make
a hundred oblations into the fire to each.

25. In the fire he should worship [all the deities] starting with Kalagnirudra,
just as before. Having offered into the fire three mouthfuls of food he
should go close to [the invitees].

26. He should separately offer each a vessel [with food] together with such
things as barley grains, just as before. He should say the words “Is every-
thing complete?” [Now,] he should take out [some food] to bring about the
presence of the deities.

27. That gift [of food] to bring about their presence should be empowered
by reciting the weapon mantra seven times [and offered to them] when he
has heard [the invitees] reply [to his enquiry] with the words “Let it be
complete.”

28. The wise one should put the water [first] in their left hand and then
[collect it] in the vessel. He should say the words “You are the place of the
ancestors”, first with the thread on the left shoulder [in the case of
Kalagnirudra and Ananta] and then with the thread on the right shoulder [in
the case of T$a, Sadasiva, and Santa] (savydsavyakramena).
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29.-30. Next, having placed [the chalice on the ground] in the western area,
he, having himself purified his feet and hands, should lavishly (atyartham)
place food — beginning with all that remains of [the food that was selected
as] the offering into fire (hutasesapurahsaram) consisting of bhaksya (food
which requires chewing), bhojya'” (food that requires no chewing) and
drinks — onto five [plates] and worship [it]. Having empowered the food
with the mrtyuiijayamantra,'® he should offer them ...+'"" with the heart
mantra.

31. Having said “You may enjoy the nectar!” he should offer [the food]. He

should feed without hesitation also other [uninvited] guests and Brahmins
178

etc.

32. When they are satisfied, then he should ask them “Have you had suffi-
cient [food]?” Next, he should approach [the area] close to the remainders
and offer food together with water.

33. He should give the acamana water to the three, and then to the two.
Then he should dismiss the vessel.'”

When they have finished the sipping of water, he should offer betel nut
together with the sacrificial fee for the ritual.

34. [The officiant], after having sipped water [himself], should install the
mantras [on himself] (krtanyasah), offer a full [oblation] into the Siva fire,

175 According to Monier-Williams, there are four kinds of food, namely bhaksya,
bhojya, lehya and peya. Of these, bhaksya is food that requires chewing, bhojya that
which does not.

176 Cf. SP 11.26: nyubjam savyam tadarngustham amrtdyannasamgatam | vamam mrtyu-
Jitam vapi parito bhramayet pathan ||. Here, the food is empowered with the mrtyuijaya-
mantra while making the invitee stir the food in the inauspicious direction with his left
thumb, which is standard in brahmanical sources.

' The expression aposanam here is corrupt but present in all witnesses. One would ex-
pect that water would be offered at this point, so perhaps a compound with apo-, “water”
was originally in the text.

178 This injunction is standard across all the sources. Cf., e.g., SP 11.28, or, for brahman-
ical sources, Manu 3.243.

" 1t is confusing what is intended by the expression “he should dismiss the vessel”.
Perhaps something similar to the procedure in the regular parvanasraddha is intended here,
in which the vessel is put upside down at the beginning of the worship of the ancestors and
then is returned to its normal position (see chapter 5, and for an example from the Saiva
sources SP 11.34).
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dismiss [the invitees], and having worshipped the Lord, he should offer the
sraddha [to Siva] [in the following way:]

35. He should kneel on the ground with both knees and worship the fruit of
the pious act of sraddha [present] in his left hand, [visualizing it] as white,
together with [actual] flowers, water, and unhusked rice grains.

36. He should say “O Lord, please accept this sraddha, which has been
done by me with your permission, and brings about union with you for my
venerable ancestors.”

37. Then he should offer it into the left hand of Siva. Having lifted up the
guest water, he should ask pardon of the Lord of Gods and also of [the
three ancestor deities] I$a [, Sadasiva, and Santa].

38. He should take care (adarat) that his wife eats the middle pinda for the
sake of male offspring. That woman will give birth to a fine son who will
be devoted to Siva and learned in the knowledge [of his scriptures].

39.-40. Or he should [dispose of] the pinda as he pleases [and] give [it] to a
cow, a Brahmin, [or throw it into] the fire or water. Then the yajamdna
(karta) should purify the ground and eat the pure remainders such as [the
leftover] food and drink together with people from the [same?] gotra etc.
Thus I have taught in brief the §raddha for those adhering to Siva’s teach-
ing (Sivadharmin).

41. Next, for those [adhering to] the [brahmanical] religion of mundane
society, the Sivasraddha is enjoined after the sapindikarana, which is pre-
ceded by the navasraddhas.

42ab. For those who wish [to obtain] the cosmic level of some deity of a
[different] world (bhuvanesapadarthanam), he should perform a srdaddha
[using the respective] deity of that [world]."™

1% This is a tentative translation. Maybe this refers to a mode of §raddha comparable to
the laukikasraddha of the Kir for ordinary members of the brahmanical mainstream (see
chapter 5, section 5). If this interpretation is correct, this would open up the range of poten-
tial clients substantially.
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And it is said in the Kalottara for the lokadharmin:'®!

42cd. Next, the rite is performed for him either in his house or at the water
side.

43.-44. Having prepared a fire hearth that faces north, he should add fire to
it with the weapon mantra, put on a cooking pot with the weapon mantra,
and add husked rice with water, together with honey, milk, and butter.
When it has been cooked, he should lift it off (uttarya) [and place it] onto a
mandala.

[Next,] he should prepare a mandala on a piece of ground that must be free
of such things as hair and worms.

45.—46. He should prepare the vessel for the guest water and sprinkle that
[mandala] with water from it [while] reciting the weapon mantra. Having
sat down on a pure throne (bhadrdasanam) which has been empowered by
reciting the weapon mantra, he should then recite [the mantra] once and
construct the throne. [Then] he should worship Parame$vara there with the
heart mantra and his own name.

47. With guest water, flowers, and the rest he should first worship Siva in
the fire, in the same way (tadvat) [but] in an abbreviated form (na vistarat),
with the heart mantra [but] without the installation of the mantras.

48.—50ab. Having taken out the rice pudding (carum) from a silver or cop-
per pot with the heart mantra, he should, facing north (udanmukhah), make
pindas [out of it] mixed with sesame seeds [and] of the size of hen’s eggs,
and lay it out on a pure ground with the heart mantra; and he should wor-
ship him [i.e. the deceased] immediately afterwards (tadantaram) with
[offerings of] flowers, guest water, incense, lamps, clothes, food offerings
and the rest, with [a formula containing] the name of the recipient followed
by svadha.

182

Om ham for N-$§arman ™ of gotra X svadha namah

'8 This passage up until JR SP 105 is parallel to the §raddha chapter in the BK, NGMPP B
24/57, ff. 224r2-227v5.

'82 Note that the name ending —$arman indicates that the person is being addressed here
with his mundane name, rather than an initiation name, which would end in some synonym
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50cd. Then [he should worship him] with sesame seed[s], honey, kusa
grass, and scented water.

51. With the heart mantra, he should fill his cupped hands, or a vessel made
out of silver or of gold with a variety of food mixed with sour milk, milk,
[and] clarified butter.

52. And he should then sprinkle that pinda around and outside of it, [wear-
ing the sacred thread] on the right shoulder; having duly (yathanyayam)
paid obeisance, he should dismiss [the invitee] with the words “May you
pardon [me].”

53.-54. O Skanda, he should [pour] a full oblation with the mudra and the
mantra taught above, and having prepared a vessel filled with sesame seeds
and water with the heart mantra, he should give it to the dcarya, together
with clothes and gold. He should throw the pinda into water, or alternative-
ly if there is [no water] into the fire.

55. He should pour water [mixed with] sesame seeds on the ground with
the heart mantra [followed by] the name [of the deceased] and svadha [at
the end]. He should [then] wash his hands and feet and do the sipping of
water.

56. Having withdrawn [the deity] on the throne and dismissed the deity
which is in the fire, he should clean the area, smear it [with cow dung],
install the mantras [on his body] and go home.

57.-58. Having protected [himself] with the weapon mantra, he should eat
pure and light [food]. The guru should eat facing east, the sadhakas facing
north, the putrakas and samayins facing west. [Eating seated in] one line is
always to be avoided amongst those of different castes, O Skanda.'

of Siva. This practice could be understood a meaning this procedure is envisaged for a
laukikadharmin initiate, so the beneficiary receives a Saiva srdddha but is addressed with
his mundane name. Further, it is noticeable that by citing a name ending in —sarman, the
author of the manual envisages a Brahmin as the recipient, since members of other castes
would have other name endings, such as —varman for ksatriyas.

'8 That caste distinctions are to be observed in the context of eating is common in the
Siddhanta, and also apparent in injunctions for the rites of expiation (prayascitta), which
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59. He should make a mandala with white powder that protects the vessel
for food for the [various castes], beginning with the Brahmins with [a bor-
der consisting of] respectively four, three or two [parallel] lines or a single
line [corresponding to the caste status].'®*

60. [The guru?] should remain on the aforesaid seat or, alternatively, one
made of kusa grass that is twelve arngulas long, or in the shape of a circle of
twelve angulas [in diameter?].

61. And at the end of the meal, he should utter the aghoramantra as often
as he can (yathasaktya japet). At the end of the day, he should scatter white
mustard seeds and prepare his bed.

62.—63. The entire rite should be performed zealously (prayatnatah) for ten
days. Out of his desire to help the deceased, the wise [officiant] should
perform [this ritual] for [the first] five days with [the five angamantras, one
after another,] from the heart to the eyes, and for the five days after that,
with the [five] face mantras beginning with sadyojata.

64. Having thus completed the [rites of the] ten days, when the eleventh
day has arrived, then [he should perform] the ekoddistasraddha for that
person adhering to the mundane practice.

Just as follows:

65.—66. When the daily duty has been completed (sampanne tv ahnike sati)
he should perform the [ekoddistalsraddha. [He should perform] one each
month (ekaikam pratimasikam)." For that purpose he should request the
guru or else the son of the guru, or in the absence of him a sadhaka, or pu-
traka, or samayin, or else an ascetic devoted to Siva.

67. After having washed his feet and having given him water to sip, he
should lead him in, offer him a seat, [and] make him sit there facing north.

prescribe purificatory rites in case the initiate has eaten with or been touched by people from
lower castes. Cf, for example, SP Prayascittavidhi 79-88.

134 This means that the lower the caste, the fewer the outer lines of the mandala.

'8 These two verses have a strange order, with the verb kuryat governing both $rad-
dhakarma in verse 65 and ekaikam pratimdsikam at the end of 66.
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68.—69. In front of him he should worship the deity as before, together with
the brahma- and the angamantras. Then, he should worship the invited
t...1 acarya by the aforesaid procedure using his name and gotra, [and
offering him] such things as clothes, scented powders, flowers and a pavit-
ra, according to his [financial] abilities.

70.—71. And he should give all the paraphernalia of the dead (mrtopa-
karanam) to [the acarya]. With his permission he should begin the pinda
sacrifice (pindaydgam) in the presence of Siva. [The pinda should be made
out of] the best of foods (sarvapakdgram), with sesame seeds, kusa grass,
and soaked in honey. There he should worship Siva with scented powders,
flowers, and threads.

72. He should offer the food offering which is the pinda with great care,
[pronouncing] the Sivamantra. [And] having offered (arpya)'™ the pinda"®’
with the prescribed rite, he should worship [Siva] with devotion.

73. Having shown the mudrd and performed the japa, he should carry out
the oblations into the fire (vahnihomam). He should present [foods such as]
bhaksya and bhojya to the guru with the heart mantra.

74. At the end of the meal he should pour water and sesame seeds onto the
ground from the vessel for the guest water (arghyapatra) in front of the
mantra throne while reciting the weapon mantra.

75. And having taken the cooked food that remains from the meal, together
with water, he should scatter a bali offering outside [the ritual area] in order
to gratify the bhiitas.

76. He should enquire with the words “Is it complete?” and offer water for
the ritual purification through sipping to the guru. And having gathered up
the leftovers, he should sprinkle the ground while reciting the weapon man-
tra.

1% The term arpya being aisa for arpayitva “having offered”.
187 The procedure of offering the pinda seems to be given twice in this verse.
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77. The guru, after accepting his ritual fee, should please Siva (si-
vasamprinanam). [Then] he should pour a full [oblation] for the deity in the
fire with the Sivamantra.

78. Reciting the heart mantra (hrdd), he should withdraw the Lord of the
mantras — [who should be visualized] as equal in radiance to ten million
suns [and residing] on the pericarp of a lotus — from the centre of the
throne, the pinda, and the fire.

79.—80b. He should perform [this rite] with the same procedure in the sub-
sequent months (masi masi),"* O Skanda. When in this way the year is
completed and the thirteenth month has arrived, he should perform the
pitrsraddha for that [deceased person], in order to put an end to his being a
ghost (preta).'®

80c.—81. Having first completed his regular daily obligatory rites from the
bathing to the fire sacrifice, when cooked rice (anne) drenched with ghee
and honey has been prepared (siddhe) in a consecrated fire, he should
summon invited ritualist gurus with devotion.

82. Having washed their feet, he should bring them into the house. First he
should seat two facing east on two seats.

83.—84ab. He should prepare the two as Kalagnirudra and Visnu Ananta
[respectively] and first worship them, starting from the feet and up to the
head, with unhusked rice grains and flowers, incense and the like, while
kneeling on the ground (janubhyam avanau sthitah).

84cd. [Then] he should position the [group of] three [invitees] here, facing
north [and] [on seats] with the procedure of placing the mantras on the
throne[s].

'8 1t is not likely that this denotes months in the strict sense of twelve months, but more
probably refers to the fifteen or sixteen ekoddistasraddhas to be performed throughout year.

'8 Note that the instructions jump from the ekoddistasraddhas straight to the pitrsrad-
dhas without specifying that a sapindikarana needs to be performed in between. However,
the passage does specify that after a year, the pitrsraddha is performed in order to end the
individual’s existence as a ghost, a transformation that is usually achieved through the
sapindikarana (see chapter 5).
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85.-86. In these [three invitees], he should arrange I$a, Sadasiva, [and]
Santa as the third (zfiyam). There, [into the first invitee], he should sum-
mon I$a with the heart mantra together with the name of the father. He
should [then] arrange the grandfather as Sadasiva with his own mantra (i.e.
using the grandfather’s name). [Then] he should arrange the great-
grandfather as Siva using the root mantra and [the great-grandfather’s] own
name.

87.—88. He should worship these one by one according to the rule with
guest water, flowers, etc. Having formally requested their permission, he
should then worship the Lord of mantras in the /inga, [offering such things
as] great baths [of the /inga with milk and the like], scented powders,
clothes, ornaments and garlands, incense, lamps, oblation food, boiled rice,
and various foods and drinks.

89. Having pleased Mahe$vara with obeisances, mantras, and hymns, he
should make him present in the centre of the fire and gratify him there.

90.-91. With the sacred thread on the left shoulder [in the case of the two]
and on the right [in the case of the three] (savyasavyopavitena) because of
the auspicious and inauspicious [ritual language used respectively] for
them,lgo he should, with devotion, raise a vessel with guest water that has
been empowered seven times with the weapon mantra, offer the guest water
in order to ensure the presence of the ancestors, place the [vessel] [on the
ground] upside down, and say “May it be complete” (astu sampiirnam) and
“You are the place of the ancestors” (pitrsthanam asi).

92.-93. In order to bring about the presence of the ancestors, he should
place three food offerings mixed with vyasijana food (i.e. spicy food), and

1 The passage in italics is an attempt to give a meaningful interpretation to fesam
savyapasavyatah. As noted in chapter 5, some features during the sraddha rituals — such as
the position of the sacred thread or the choice of substances scattered during offerings —
follow a different ritual language depending on whether the group of two or the group of
three is addressed. In the original brahmanical context, the two representing the Visvedevas
are addressed in an auspicious ritual language (e.g. with the sacred thread worn in the regu-
lar manner), and the three representing the ancestors are addressed with an inauspicious
ritual language (e.g. wearing the sacred thread in the opposite manner). As discussed above,
this ritual codification is adopted in the Saiva model, despite the inconsistency that strictly
speaking the group of three, representing the superior Siva manifestations, should be ad-
dressed in an auspicious manner.
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steeped in honey, butter, and sesame seeds into a mandala, furnished with
kusa grass [laid out] with the tips to the south, in the presence of Siva, after
having sprinkled three areas [within the mandala?] with water from the
weapon water jar, while reciting the heart mantra.

94.—95ab. Wearing the sacred thread over the right shoulder (apasavyatah)
[and seated] on top of darbha grass, he should meditate on the deceased'”'
[and] visualize the ancestors in reverse order (samharakramayogena), each
with their own mantra. [Pronouncing his own] name, gotra, etc. he should
please Siva as before.

Here this is the [full procedure intended with the] meaning of the word
“etc.” (adi) [in the compound]:

First he should pronounce the following formula: “[Today] in month X, on
X day of the week, on lunar day X, when the moon is in conjunction with
asterism X, I shall perform a srdddha in you here on the banks of the Gan-
ges, in the vicinity of [the temple of the Siva called] N-i$vara, for N-
Sarman of gotra X.” He should then worship the ancestors and thereafter
gratify Siva present in the /inga with [offerings of] guest water, flowers,
and the rest.'”” This is the meaning.

95cd. Having gratified the ancestors in the fire, he should please them with
oblations of caru (i.e. oblations made out of rice pudding).

96. O son, he should then first give the food to those who were worshipped,
and after this, ask one after the other, “Are you completely satisfied?”

97. Then he should give the ritual fee (daksina) in the presence of Siva with
the heart mantra ending in svadha.
Then he should pour a full oblation and dismiss Siva in the fire.

! 1t is strange that the officiant should meditate on the recently deceased as well as the
three ancestors during the parvanasraddha. This passage may be corrupt.

2 From this commentary we can infer three things. The person in question is a Brah-
min, since his name is to end in —sarman (see fn. 182 above); the sraddha is to take place in
a temple, since a liniga is worshipped; if we take gangatate literally, the author of this com-
mentary was somewhere along the Ganges, although the expression could also be a way to
refer to any pure site. Unfortunately, there is no way to tell when and by whom this insertion
was made; all three present witnesses contain this passage.
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98. He should feed the central pinda, which was empowered by the recita-
tion of the mitlamantra, to [his] wife in order to secure a son, even if she
has given birth [only] to many girls.

99. She will give birth to a son who will be devoted to Siva, who will in-
crease wealth and well-being, be attached to knowledge and pious activity,
[and] determined to be true to his word.

100. Next he should raise the vessel for the guest water prepared earlier
with the heart mantra, and meditate on all the ancestors present there in the
air with [their] own mantra[s].

101. [Next,] with that same water from the vessel for guest water, he should
wipe his eyes pronouncing the netramantra and pour that water out on a
pure place.

102. Thus this [tantric] sraddha, which consists of mantras and which en-
tails both gnosis and visualization, should be done by [initiates of all initia-
tory classes] starting with the samayins for [their] gurus so that [their] man-
tras may be accomplished.

103. And it is to be done by sons for their fathers and so forth. [And] the
guru [should do it] for devoted disciples who have been faithful to the dis-
cipline out of compassion for [these] disciples.'”

104. Even though here [in the Saiva tantric doctrine] sraddha should be
without use for those who have been initiated, nevertheless one engaged in
performing rites (kriyasaktena) should do it in order to secure his own
good.

105. This sraddha, since it is a form of initiation, bestows liberation in the
manner stated. [Therefore] one who knows the rituals should do it for initi-
ates in the religion of Siva ($@kare). He should perform the sraddha in the
[right] place, at the [right] time, and with suitable receptacles [to represent
the sraddha deities].

13 The syntax in this verse changes from past passive constructions governed by $rad-
dham to active construction governed by guruh.
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End of quotation.
106. When the sivasraddha has been performed in this way, [the ancestors]
reach the level of Siva and so achieve [final] satisfaction, and by gratifying

the devotees of Siva [in this §r@ddha ritual] one has gratified Siva himself.

107. This sraddha has been explained following the teaching of the
Siddhantas in the Jignaratnavalf composed by the venerable Jiianasiva.'”*

19 Note that pada ab is hypermetrical.
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