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Inclusivism revisited:
The worship of other gods in the Sivadharmasastra,
the Skandapurana, and the Nisvasamukha

Peter Bisschop

Inclusivism has been famously described by Paul Hacker as a “typically
Indian thought form,” defined as “claiming for, and thus including in, one’s
own religion what really belongs to an alien sect” (HACKER 1995: 244).'
The term was used by Hacker in particular, though not exclusively, to char-
acterise certain tendencies of modern Hinduism and to criticise a perceived
Hindu rhetoric of tolerance towards other religions. Hacker further added
that the inclusivist method “was employed especially by such religious
groups as felt themselves inferior to their environment” (HACKER 1995:
245). In his contribution to the volume “Inklusivismus: Eine indische
Denkform” (1983), Albrecht Wezler has argued that it may rather reflect a
struggle for power between a new and an old form of religion, giving ex-
pression to an inversion of power relationships.” Such an understanding of
inclusivism would make sense in the case of Saivism, since it appears com-

! See also HACKER 1983: 12: “Inklusivismus bedeutet, daB man erklirt, eine zent-
rale Vorstellung einer fremden religiosen oder weltanschaulichen Gruppe sei iden-
tisch mit dieser oder jener zentralen Vorstellung der Gruppe, zu der man selber ge-
hort. Meistens gehort zum Inklusivismus ausgesprochen oder unausgesprochen die
Behauptung, daf das Fremde, in irgendeiner Weise ihm untergeordnet oder unterle-
gen sei. Ferner wird ein Beweis dafiir, dal das Fremde mit dem Eigenen identisch
sei, meist nicht unternommen.” For a critical, highly subjective and downright distor-
tive review of Hacker’s scholarship and all scholars following in his wake, see
BAGCHEE and ADLURI 2014, who argue that it is contaminated by Hacker’s personal
underlying Evangelical motivations.

 See WEZLER 1983: 90: “(...) daB der ‘Inklusivismus’ als Versuch der Legitimie-
rung wesenhaft darin besteht, daB sich die Minderheit einer ‘neuen’ Glaubensge-
meinschaft der Ubermacht der etablierten Traditionen dadurch zu erwehren trachtet,
dal3 sie die real gegebenen Machtsverhiltnisse umkehrt, d.h. fiir sich selbst den An-
spruch auf Hoherwertigkeit erhebt und das ‘Alte’ in sich ‘hineinnimmt.””
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paratively late on the scene and as such, perhaps more than others, had to
secure itself a position among the dominant religious traditions of the time.

The inclusivist tendencies of Saivism have been noted by Alexis Sand-
erson in particular with reference to the Mantramarga:

It elaborated an inclusivist model of revelation that ranked other reli-
gious systems as stages of an ascent to liberation in Saivism, the religion
of the king manifest in his initiation, his consecration, and his royal
temples, thus mirroring and validating the incorporative structure of the
state’s power.3

An inclusivist attitude has also been recognised by Judit Torzsok in her
article “Icons of Inclusivism” (TORZSOK 2003), in which she identifies an
inclusivist model in the mandalas of early Saiva Tantras, elaborating on the
findings presented in an earlier article by SANDERSON (1986) on the inclu-
sivist mandalas of the Trika school of Saivism. These studies use the term
inclusivism in a neutral manner, without the ideological connotations of
Hacker’s use of the term.

While inclusivist tendencies have been clearly identified in the case of
Tantric Saivism, the traditions of lay Saivism have received less attention
so far.* The present paper proposes to examine, through three examples
representative of the lay, non-Tantric Saiva perspective, whether the inclu-
sivist model is limited to Mantramarga Saivism alone or is in fact repre-
sentative of a broader line of thinking in Saivism. It does so by looking at
the representation of the worship of other gods than Siva in three early Sai-
va texts: the Sivadharmasastra, the Skandapurana, and the Nisvasamukha.

> SANDERSON 2009: 301-302.

* Hacker has studied the incorporation of Vaisnava mythology in the Saiva
Puranas in his study of Prahlada (HACKER 1959). On this basis Hacker writes: “Aber
immerhin ist mir in denjenigen Stellen Sivaitischer Puranen, die Gegenstand meiner
Untersuchung waren, aufgefallen, daB hier offensichtlich der Sivaismus die unterle-
gene Religion ist. Wie ich schon sagte, ist der Inklusivismus ein Mittel des Unterle-
genen oder des noch Schwachen, des noch in Entwicklung Begriffenen, sich durch-
zusetzen, sich Geltung zu verschaffen. Die Sivaitischen Puranen, die ich gesehen
habe, machen das deutlich, in manchen Fillen sogar iiberdeutlich. Die visnuitischen
sind ganz anders, sie sind weder inklusivistisch noch tolerant.” (HACKER 1983: 17).
This conclusion needs to be reconsidered given that Hacker mainly based himself on
Saiva Puranas that can be safely dated to early medieval times, that is to say, a period
in Indian history during which Saivism was actually the dominant party (see
SANDERSON 2009).
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In varying degrees, the approaches towards other gods in these three texts
may be regarded as inclusivist, in the sense that they recognise and teach
the worship and existence of other gods but that they do so from a hierar-
chical perspective, in which the true and ultimate master is Siva and their
power derives from him. The inclusivist stance of early Saivism may tell us
something about the position from which Saivism started and thus add to a
study of Saivism, and by extension Tantra, in its socio-historical context.

The Sivadharmasastra

The Sivadharmasastra is the first of what grew to be a corpus of eight texts in
total, collectively known as the Sivadharma and transmitted as such in a num-
ber of palm-leaf and paper manuscripts from Nepal: 1. Sivadharmasastra,
2. Sivadharmottara, 3. Sivadharmasamgmha, 4. S’ivopanisad, 5. Umamahe-
Svarasamvada, 6. Uttarottaramahdasamvada, 7. Vrsasarasamgraha, and 8.
Dharmaputrika.” The Sivadharmasastra is most probably a product of North
India and may be tentatively dated to about the sixth to seventh centuries CE.°
The work consists of twelve chapters in total and is addressed to a community
of lay Siva worshippers, betraying no influence of Tantric teachings. It is spe-
cifically concerned with the methods for installing and worshipping Siva in the
form of the /ifiga. A characteristic feature of the Sivadharmasastra’s teachings
is its notion that those who are exclusively devoted to Rudra are veritable Ru-
dras on earth:’

They who always worship Rudra, are no ordinary men (prakrti-manusa).
They are Rudras descended from Rudraloka. There is no doubt about it.”

> Manuscripts of the first two works also survive outside of Nepal. The transmis-
sion of a Sivadharma corpus consisting of eight works appears to be limited to Nepal.
For more details, see DE SIMINI 2013: 157-161, who proposes to understand the
Nepalese manuscripts as “corpus-organizers.”

% See BISSCHOP 2014: 139, n. 13, for references regarding different dates that have
been suggested for the composition of different parts of the text.

"On this, see MIRNIG in this volume.

* $iDhS 1.16:

ye ’rcayanti sada rudram na te prakrtimanusah |

rudralokat paribhrastas te rudra natra samsayah || 16 ||

16ad ] Omitted in P2 ® 16a ye rcayanti ] C K1 K2 N S, arcayanti P1 ; sada
rudram ] C K1 N P1, maharudra K2, maharudram S o 16¢ rudralokat 1 C K1 N P1
S, rudraloka® K2 e 16d natra 1 K1 K2 N P1 $, nanatra C (unmetr.).
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We come across references to other gods in the text, but these are as a rule
placed in a relation of strict dependence on Siva. Thus we are taught in two
passages that the gods acquired their position as god through worship of
different types of lingas. The first passage follows after the famous myth
about the origin of the /irnga, in which Brahma and Visnu attempt to find its
end, but do not succeed in locating it.” After several verses teaching that
everything ultimately rests in the /iriga'® and that by installing a liiga one
installs everything, we are informed of the following:

All quotations of the Sivadharmasastra in this article are from my own draft edi-
tion of the text. For this I have used six manuscripts and the “edition” of the Siva-
dharma corpus by NARAHARINATH (1998), which appears to be a transcript of a
Nepalese manuscript. I have not referred to the most recent edition by JUGNU &
SHARMA (2014), since its readings are practically all identical to my manuscript P1.
The manuscripts come from different parts of the Indian subcontinent and thus give
us some insight into the transmission of the text, but they reflect only a limited samp-
le of the actual surviving manuscripts. As a general policy I have given preference to
the readings of K1, an eleventh-century Nepalese palm-leaf manuscript in good con-
dition written by a careful scribe. I am very grateful to Florinda De Simini for having
provided me with colour photographs of K1 and S. The list of sigla can be found at
the end of this article.

? For a study and translation of the Lingodbhava story of the Sivadharmasastra,
see KAFLE 2013.

' One verse in this section (SiDh$ 3.17) deserves special attention because it is
quoted in the Buddhist Karandavyiihasitra:

akasam lingam ity ahuh prthivi tasya pithika |

alayah sarvabhiitanam livanal lingam ucyate || 17 ||
17¢ alayah 1 C K1 K2 P1, alayam K1* N e 17d liyanal ] C K1 K2 N, layanal P1.

The verse is missing in P2 and S due to loss of several padas in this part of the
text. In the Karandavyihasitra the verse is quoted in connection with Mahe$vara’s
appearance from Avalokitesvara’s forehead. Avalokite§vara predicts that Mahe$vara
will be active in the Kali age (text and translation of KVSii 265, 46 as given by
ELTSCHINGER 2014: 84, n. 198):

bhavisyasi tvam mahesvara kaliyuge pratipanne | kastasattvadhatusamutpanna
adideva akhyayase srastaram kartaram | te sarvasattva bodhimargena viprahina
bhavisyanti ya idrsam prthagjanesu sattvesu sankathyam kurvanti || akasam lingam
ity ahuh prthivi tasya pithika | alayah sarvabhitanam liyanal lingam ucyate ||.

O Mahesvara, you will be [active] when the Kaliyuga arrives. Born as the fore-
most of the gods in the realm of suffering beings, you will be called the creator and
the agent [of the world]. All beings who hold the following discourse to(/among)
ordinary people will be deprived of the path to enlightenment: “It is said that space is
[Mahesvara’s] /linga, [and that] the earth is [his] pedestal; it is the receptacle of all
beings, [and it is] because [they] merge(/fuse) [into it that it] is called linga.”
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* Brahma acquired the state of Brahma by worshipping a stone
(Sailamaya) linga.

* Indra acquired the state of Indra by worshipping a crystal (mani-
maya) linga.

* Dhanada (Kubera) acquired the state of Dhanada by worshipping a
golden (hemamaya) linga.

* The Visvedevas acquired the state of Visvedevas (visvatva) by
worshipping a silver (raupya) linga.

* Vayu acquired the state of Vayu by worshipping a brass (pitta-
lasambhava) linga.

*  Visnu acquired the state of Visnu by worshipping a sapphire (indra-
nilamaya) linga.

e The Vasus acquired the state of Vasus by worshipping a bell-metal
(kamsika) linga.

* The two ASvins acquired the state of Asvins by worshipping an
earthern (parthiva) linga.

Following a lead by DANIELOU (1960: 352), who quotes the verse and attributes it
to “the Skandapurana,” REGAMEY (1971: 431, n. 49) and STUDHOLME (2002: 28-29)
searched in vain in editions of the Skandapurana to trace it. We can now safely say
that the Karandavyitha most probably quotes it from the Sivadharmasastra, whose
main teaching is, after all, /iiga worship. This quotation then would have implica-
tions for the dating of the text and attest to the work’s impact on non-Saiva commu-
nities. ELTSCHINGER observes that this passage is not represented in the Gilgit manu-
scripts of the Karandavyitha, because of lack of folios, but he argues that “conside-
ring that the only known significant divergence between the Nepali and the Gilgit
version concerns a very neatly delineated section (Sarvanivaranaviskambhin’s quest
for the sadaksari vidya), I see no compelling reason to doubt the presence of this
passage in the textual tradition reflected in the Gilgit manuscripts” (ELTSCHINGER
2014: 84, n. 198). This would give us an ante quem date of 630 CE for this verse, as
the two Gilgit manuscripts are dated to before 630 CE (METTE 1997: 7, following the
dating of von Hiniiber). It would then most probably have been in existence by the
end of the sixth century, if not earlier. Interestingly, the Karandavyitha adopts a
strong inclusivist approach to the “Hindu” gods (Candra, Aditya, Mahe$vara, Brah-
ma, Narayana, Sarasvati, Vayu (?), Dharani (= Prthivi), and Varuna), presenting
them as having originated from different body parts of Avalokitesvara: caksusos
candradityav utpannau, lalatan mahesvarah, skandhebhyo brahmadayah, hrdayan
narayanah, damstrabhyam sarasvati, mukhato vayavo jatah, dharani padabhyam,
varunas codarat (KVSu 265, 1-3). STUDHOLME (2002: 37-41), following the sug-
gestion by REGAMEY (1971: 429), argues that this idea was modelled on the Rgvedic
“Purusasitikta.”
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* Varuna acquired the state of Varuna by worshipping a quartz

(sphatika) linga.

* Agni acquired the state of Agni by worshipping a jewel (ratna-

maya) linga.

* Sirya acquired the state of Strya by worshipping a copper (taGmra)

linga.

* The Buddha acquired the state of Buddha by worshipping a golden

(jambunadamaya) linga.

e The Arhat acquired the state of Arhat by worshipping a flower

linga (puspalinga).

* Soma acquired the state of Soma by worshipping a pearl (mu-

ktaphala) linga."

' $iDh$ 3.20-33:

brahma piijayate nityam lingam Sailamayam subham |
tasya sampijandt tena praptam brahmatvam uttamam || 20 ||
Sakro ’pi devardjendro lingam manimayam subham |
bhaktya pijayate nityam tenendratvam avapa sah || 21 ||
lingam hemamayam kantam dhanado *rcayate sada |
tenasau dhanado devo dhanadatvam avaptavan || 22 ||
visve deva mahatmano raupyam lingam manoharam |
vajanti vidhivad bhaktya tena visvatvam apnuvan || 23 ||
vayuh pujayate bhaktya lingam pittalasambhavam |
vayutvam praptavan tena anaupamyagunanvitam || 24 ||
indranilamayam lingam visnur arcayate sada |
visnutvam praptavan tena adbhutaikasanatanam || 25 ||
vasavah kamsikam lingam piijayanti vidhanatah |
praptas tena mahatmano vasutvam sumahodayam || 26 ||
asvinau parthivam lingam pijayantau vidhanatah |

tena tav asvinau devau divyadehamgatav ubhau || 27 ||
sphatikam nirmalam lingam varuno ’rcayate sada |
varunatvam hi sampraptam tena vrddhibalanvitam || 28 ||
lingam ratnamayam punyam agnir yajati bhavitah |
agnitvam praptavan tena tejorapam aninditam || 29 ||
tamralingam sadakalam bhaktya devo divakarah |
triskalayajanat tena praptam siryatvam uttamam || 30 ||
buddhenapy arcitam lingam jambinadamayam subham |
tena buddhatvam apnoti sadasantam avasthitam || 31 ||
arhatas tu sadakalam puspalingarcanat param |
tenarhatvam avapnoti yogam capi sudurlabham || 32 ||
muktaphalamayam lingam somah piijayate sada |

tena somo ’pi sampraptah somatvam satatojjvalam || 33 ||



PETER BISSCHOP 517

20ab ] These and the previous padas are omitted in S ® 20c sampujanat tena | Y,
sampijanad eva S e 21c bhaktya pijayate nityam |1 C K1 K2 N, apijayad yada
bhaktya S, krtva pijayate nityam P1, — tya pijayate nityam P2 e 21d tenendratvam
avapa sah | C K1 K2, tenendram avapa sah K2* (unmetr.), tenendratvam avapa sa
N, tada Sakratvam apnuvan S, tena Sakratvam aptavan P1 P2 e 22a hema® | Y., hai-
ma® P2 @ 22b dhanado 'rcayate sada | Y., dhanadenarcitam yada S e 22d avaptavan
] C K1 K2 N P1, avapnuyat S, — — ptavan P2 e 23b raupyam 1., raupya® C ; mano-
haram ] C K1 K2 P1 P2, manoramam N S e 23c¢ yajanti vidhivat bhaktya ] C K1 N,
apiijayan yada bhaktya S, yajante vidhivat tena P1, yajante vidhivat bhaktya P2 e
23d tena visvatvam apnuvan | K1 K2 N, tena visvatvam apnuyat C, visvedevatvam
apnuyuh P1'S, tena visvatva — — — P2  24a vayuh pijayate bhaktya 1 C K1 K2 N
P1, vayu pijayate bhaktya K2, apijayad yada vayur S, — — pijayate bhaktya P2 e
24b °sambhavam ] Y, °jam subham P1 e 24c praptavan tena 1 C K1 N, tena
sampraptam K2 S P1 P2 e 24d anaupamyagunanvitam |1 C K1 N, apaupamy-
agunavaham K2, anaupamyam gunavaham S, anaupamyagunavaham P1 P2 e 25a—
d ] This verse occurs after 21 in P1 @ 25b vispur arcayate sada 1 C K1 K2 N, visnur
yat samapijayat S, visnuh pijayate sada P1 P2 e 25¢ visputvam praptavan tena Y,
samasasada visnutvam S e 25d adbhutaikasanatanam 1 C K1, arcitena sanatanam
K2 N, adbhutaikam sandatanam S, so ’dbhutaikam sandatanah P1, so tbhutaikam
sanatanam P2 e 26a vasavah | Y, vasubhih S : kamsikam lingam 1 C K2 P2,
kamsikam lingam K1, kasikam lingam N, kamsyam lingam tu S, ksanikam lingam P1
® 26b pijayanti vidhanatah) Y., pijitam samvidhanatah S e 26¢d ] C K1 K2 N P1,
mahatmabhis tatah praptam vasubhis tair mahodayam S, praptas tena mahatmano
vasutvam ca mahodayam P2 e 27a asvinau | Y., asvibhyam S  27b pijayantau | C
N P1 P2, pijayamto K1, pigjayanti K2, pijitam sam® S ® 27d divyadehamgatav 1 K1
N, divyandehagatav K2, divyam dehagatav C, divyadehagatav S P1, divyam deham
gatav P2 e 28a sphatikam | )., sphatikam N ; nirmalam lingam 1Y, siddhalingam tu
S e 28b varuno ‘rcayate sada | Y, varunenarcitam yada S e 28c varupatvam hi
sampraptam | C K1 K2 N P1, varunatvam tada praptam S, tena tad varunatvam hi
P2 e 28d tena vrddhibalanvitam ] C K1 K2 N, teneha vibhavanvitah S tena rdhya
samanvitam P1, praptam rdhyd samanvitam P2 e 29a lingam ratnamayam punyam |
C K1 K2 N, bhavitenagnina lingam S, lingam annamayam punyam P1 P2 e 29b
agnir yajati bhavitah |1 C K1 K2 N P1, pistam annamayam yada S, agnir abhyarcya
bhavitah P2 e 29¢-32d Omitted in P2 @ 29c praptavan tena | C K1 K2 N P1, tena
sampratam S ® 29d tejoriipam aninditam | C K1 N, tejoripasamanvitam K2 P1 S e
30a tamra® ] C K1 K2 N P1, tamram S ® 30c¢ triskalayajanat tena | K1, triskala-
yajanantena C*, triskalam istavan tena C™, arcanena sadakalam K2, triskalam
yajanat tena N, trikalam yajate tena P1, atyantya tena ca sada S e 31-32 ] Omitted
in P1, while S has these verses after 33 ® 31a buddhenapy arcitam |1 C K1 N, budhe-
na carcitam K2, buddhenabhyarcitam Se 31b jambi® 1 C K1 K2 S,jambuO N e 3lc
buddhatvam apnoti ] C K1 N, budhatvam apannas K2, buddhatvam apannam S e
31d avasthitam 1 C K1 N, manahsthitam S e 32a arhatas tu sadakalam ] K1 N, ar-
hantas tu sadakalam C, aharntas ca sadakalam K2, arhadbhis sarvada bhaktya Se
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The text continues to state that the Nagas, the Raksasas, the Pisacas, the
Guhyakas, and the Matrs each attained the highest position by worshipping
lingas made of different materials as well (Sivadharmasastra 3.34-39). It is
noteworthy that the two verses on the Buddha and Arhat are missing in the
manuscript from Pondicherry (P1), while the Srinagar manuscript (S) has
them after Stirya and Soma.'?> Whether this is due to accidental loss of text
or in fact represents an early addition in the transmission of the text cannot
be said with certainty at this state of research,” but it attests to the per-
ceived boundaries of Brahmanical religion, which would not normally in-
clude the spiritual masters of the Buddhist and Jaina communities. This is
no isolated case, for, as will be discussed below, there is another instance in
the Sivadharmasdastra where references to the Buddha and the Arhat appear
to have been added in the transmission of the text.

I have referred to this list in all its repetitiveness because it reflects, in
my opinion, a clear strategy to drive home the idea of the utter dependence
of all the gods on the worship of the /inga. A second passage expressing a
similar idea occurs in chapter 9, following a description of the worship of
the linga:

By this precept (vidhi) all the gods reached the state of godhead
(devatva). Devi acquired the state of Devi, Guha acquired the state
of Skanda, Brahma acquired the state of Brahma, Visnu acquired
the state of Visnu, Indra acquired the state of Devaraja, the Ganas

32b puspalingarcanat 1 C K1 K2 N, puspair lingdrcanam S ® 32c tenarhatvam
avapnoti 1 C K1 N, tenarhantatvasamprapto K2, tenarhatvam samasadya S o 32d
yogam capi sudurlabham | C K1 K2 N, yogah $antah sudurlabhah S e 33cd tena
somo 'pi sampraptah somatvam | C K1 N P1 P2, tendasau so pi somatvam praptavan
K2, tena sampijitenaptam somatvam S ® 33d satatojjvalam 1Y, mahad uttamam S.

"2 Note that the formulations relating to the worship by the Buddha and the Arhat
are also slightly different. While the text tends to use present tense to refer to the
continuous worship by the gods and past participle or perfect to refer to the acquiring
of their respective positions, for the Buddha and the Arhat we find past tense used to
refer to their worship (indicating that they are no longer alive?) and present tense to
refer to the acquiring of their respective positions.

" It would require more research into the surviving manuscripts and a proper un-
derstanding of their transmission.
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acquired the state of Gana, the sages obtained liberation, and the
Mothers Motherhood."

While these passages convey the idea that all the gods obtained their re-
spective position by worship of the /inga, they do not teach the worship of
the gods themselves. One can, however, infer their relatively high status at
the time of composition of the text from the fact that they need to be men-
tioned at all. A different case is chapter 6 of the text.

This chapter is the lengthiest of the entire text, covering more than 250
verses, and consists of a long invocation of all cosmic powers and deities
for appeasement (santi). The extensive mantra takes us from the inner cir-
cle around Mahes$vara, which includes Nandisa, Vinayaka, Mahakala, Am-
bika, Mahamahisamardini, Bhragiriti, and Cande$vara, to Brahma and
Visnu, followed by the Mothers, to a host of other deities and powers."” It is
a veritable inventory of cosmic power and gives a good impression of the
pantheon of gods at the time. Each god is invoked in his or her own sphere
and their worship is recognised with a standard formula asking for peace.
Similar invocations are known from other sources, such as the
Brhatsamhita (BrS 48.55-70) and the Visnudharmottarapurana (ViDhP
2.22), but what distinguishes this mahdasantimantra from others is not only
its wealth of detail, but in particular a tendency conforming to what we

" $iDh$ 9.16-17:

anena vidhina devah sarve devatvam agatah |

devi devitvam apanna guhah skandatvam agatah || 16 ||
brahma brahmatvam apanno visnur visnputvam agatah |
indras ca devarajatvam ganas ca ganatam gatah |
munayo moksam apannd mataro matrtam tatha || 17 ||

16a devah 1 K1 N P1 P2 S, samyyak C, sammyak K2 e 16b sarve devatvam
agatah 1 K1 K2 N P1 P2, sarvadevatvam agata C, sarvadevatvam agatah S e 16cd—
17¢f ] These eight padas are omitted in K2 e 16¢cd ] These two padas are omitted in
S @ 16d guhah 1 K1 N P1 P2, guhya C ; agatah 1 K1 N P1 P2, agatah C e 17b vispur
1K1 NS, harir C P1 P2 ; agatah ] C N P1 P2 S, agatah K1 ; After this P1 repeats
16ab e 17c indras ca devardjatvam 1 K1 N P1 P2 S, indros ca devarajyatvam C o
17d ganas ca ganatam gatah 1 C K1 N P1 P2, ganesais ca ganesatam S e 17ef ]
These two padas are omitted in C, P1 and P2, while $ has instead: nandr caiva vi-
dhim krtva nanditvam samupagatah e 171 tatha 1 K1, gatah N.

" For an introduction to this chapter and an overview of the various gods invo-
ked, see BISSCHOP 2014. See now also Bisschop 2019, for an edition, translation and
study of the chapter.
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have already identified so far. Almost each and every deity is invoked, at
the end of their invocation, with one or more adjective expressing their
devotion to Siva or Rudra. A significant exception concerns the gods that
belong to the inner circle. Among these, only Nandi$a and Bhragiriti re-
ceive such an adjective. Thus Nandisa is described as “constantly devoted
to the worship of Siva, solely intent upon contemplation of Siva” (SiDhS
6.14ab: Sivarcanaparo nityam Sivadhyanaikatatparah),'® while Bhragiriti is
said to be “the son of Rudra, a great hero, whose mind is solely given to
Rudra” (SiDhS 6.25ab: rudrdatmajo mahaviro rudraikahitamanasah)."”

The absence of these adjectives in the case of the other members of Si-
va’s inner circle suggests that they were held to be so close to Siva that
there was no need to make their devotion to Siva explicit."® The moment
the mantra turns to other deities in the pantheon, however, the use of adjec-
tives expressing their devotion is fairly consistent and conspicuous. Two
examples may suffice: Brahma, who is described as “seated on a lotus,
resembling a lotus, with four lotus-heads, bearing a water-jar, fortunate,
worshipped by gods and Gandharvas,” is said to be “solely intent upon
contemplation of Siva” (Sivadhyanaikatatpara) and “steeped in the reality
of Siva” (Sivasadbhavabhavita),” while Visnu, who is “seated on Garuda,

' This is the reading of K1, K2 and N. P1 has: Sivadhyanaikaparamah Sivabha-
ktiparayanah. These two pddas are missing in C, P2, and S.

"' 25a rudratmajo 1Y, rudratmaja C ; mahaviro 1 C K1 N S, rudrabhakto P1 e
25b rudraikahita® 1 K1 N, rudraikagata® C K2 P1 P2 S.

" Some adjectives express a family relation: Karttikeya (krttikomagni-
rudrangasamudbhiitah surdrcitah, SiDhS 6.11cd); Vinayaka (rudrasya tanayo devo
nayako tha vinayakah, SiDh$ 6.17cd). On the significance of these epithets expres-
sing a family relation of Vinayaka and Bhragiriti, see BISSCHOP 2010: 243-246.

" $iDhS 6.28-29:

padmasanah padmanibhas caturvadanapankajah |

kamandaludharah sriman devagandharvapijitah || 28 ||

sivadhyanaikaparamah Sivasadbhavabhavitah |

brahmasabdena divyena brahma santim karotu me || 29 ||

28a padmasanah padmanibhas 1 C K1 K2 N P1 P2, padmasanapadmanibhas
K2% (unmetr.), padmdasano mahdapadmas S e 28b °pankajah | Y., °parkaja C e 28c¢
°dharah 1 Y, °dharam C e 28d deva® | Y, siddha® P2 e 29a siva® | Y, sive N ;
°paramah 1 C K1 K2 N, °niratah S P1 P2 ® 29b Sivasadbhavabhavitah ] K1 K2 N S
P1, sivam sambhavabhavinah C, Sivasadbhavakovidah P2 e 29c divyena |3, davye-
na C  29d brahma 1 K1 S P1 P2, brahma® C, brahma K2 N ; santim | Y., $anti C.
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with four arms, bearing conch, discus, and maze, dark, dressed in yellow
clothes, of great power and strength,” is said to be “endowed with the fa-
vour of Siva” ($ivaprasadasampanna) and “engaged in contemplation of
Siva” (Sivadhyanapardyana).”® While this remains a consistent feature of
the mantra, the author has introduced a great variety of adjectives to ex-
press the same idea, which again illustrates that this was central to the man-
tra’s composition. I have drawn up the following inventory, organised
around different names of Siva, just to give the general idea:*'

o Siva: Sivabhakta (104c, 106¢, 107c, 114c, 184c, 204a, 211a, 214c¢),
Sive bhakta (108c, 118c), Sivabhaktipara (67c, 136a), sivabha-
ktiparayana (148Y), sivabhaktisamanvita (80b), sivabhaktisamutsu-
ka (89d), Sivarcanarata (40a, 117c), Sivarcanapara (14a, 147c,
156¢), sivapijapara (119¢c, 198c) Sivapijaparayana (34b, 148d,
204b), sivapijasamudyukta (69c, T1c, 75¢, 86¢), Sivapijasamutsu-
ka (211b), Sivapujarcane rata (111d, 211d), Sivapijajapodyukta
(83c), sivadhyanapardyana (31b), Sivadhyanaikatatpara (14b),
Sivadhyanaikaparama (29a), sivadhyanaikamanasa (147d, 190d),
Sivadhyanena sampanna (80a), Sivadhyanarcanodyukta (155c¢),

%% $iDhS 6.30-32:

tarksyasanas caturbahuh sankhacakragadadharah |
syamah pitambaradharo mahabalaparakramah || 30 ||
vajiiadehottamo devo madhavo madhusiidanah |
sivaprasadasampannah sivadhyanaparayanah || 31 ||
sarvapapapramathakah sarvasuranikyntakah |
sarvada santabhavena visnuh santim karotu me || 32||

30a tarksyasanas 1 C K1 K2 P1 P2, tarksasanas N, tarksyaridhas S e 30b
°gadadharah | Y, °gajadhara C e 30c °radharo |, °radharo C e 30d mahabala-
parakramah 1 K1 K2 N S, mahdabalaparakramam C, vanamalavibhiisitah P1 P2 e 31a
°dehottamo 1 K1 K2 N S, °devottamo C P1 P2 e 31¢ °prasadasampannah 1 K1 K2 N S
P2, °prasadasampanna C, °pranamaparamah P1 e 31d °dhyanaparayanah | Y,
°dhyanaikatatparah P1 e 32a sarvapapapramathakah | K1, sarvapapapramasthano C,
sarvapapaprasamakah N, sarvapapaprasamano K2 S, Sivarcanaparo nityam Pl,
sivarcanaparah sriman P2 e 32bc Omitted in C K2 P1 P2 S e 32d vispuh 12, visnu
K2 ; santim ]}, santi C.

*! Reference is made to the stem ending of the adjectives. The verse numbers and
readings refer to my draft edition of Sivadharmasastra 6. 1 do not report variants in
this list.
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sivadhyatyr (204a), sivapadarcanapara (150c¢), sivapddarcane rata
(167b, 190b), sivapadabjapiijaka (179b), Sivaikahitamanasa (40b,
92b), Sivapranamaparama (80c), sivasmaranabhavita (83d), Siva-
sadbhavabhavita (29b, 162b, 187d), sivaprasadasampanna (31a,
152¢, 204c), Ssivadharmapardyana (86b), Sivatejahsamayukta

(1424).

e Rudra: rudrabhakta (38a, 52a), rudrabhaktiyuta (206d), rudrarca-
napara (105c, 192c¢), rudrarcanarata (38b, 57a, 89b), rudrarca-
nasamayukta (206e), rudrarcahitamanasa (52b), rudrarcanaparo-
dyukta (196c¢), rudrapiijapara (169b, 208c, 215¢), rudrapiijarcane
rata (220b), rudrapranamamanasa (59c), rudrapranamanirata
(220a), rudrapranamaparama (206¢), rudrapardayana (217d), ru-
draikahitacetaska (61c, 220c¢), rudraikahitamanasa (25b), ru-
drapradhyananirata (63c), rudrapadarcane sakta (183b).

e Other names: haraparayana (181b), harapadarcaka (202c),
harapadarcane rata (98b, 175b, 194b), harapdadanatottama (194d),
haradhyanaikaparama (194c¢), hararcanapara (200c), mahadeva-
rcane sakta (136a), mahadevanubhavita (136b), mahesvarapara
(158a), mahesapadapiijaka (158b), mahesarcanabhavita (122b),
paramesarcanarata (65¢), paramesvarabhavita (95b), isanarca-
natatpara (115d), pasupater nata (177b).

* Special constructions: arcayanti sada sivam (44b), sivam sampiijya
yatnena (67c¢), arcayanti saddakalam devam tribhuvanesvaram
(141cd), isanam pujayanty etah sarvakalam subhavitah (145ab),
pujayatah sadda sivam (149d), pijayanti sadakalam rudram bhu-
vananayakam (151cd), hatakesvaradevasya nityam pijaparayanah
(160cd), bhavena ca parendsu yajante sarvada sivam (164ab),
sarvabhiitapatim devam paramesam mahesvaram, pujayanti sada
nadyah (187ac).

This list of adjectives clearly reflects a hierarchical and inclusivist model,
in which all and everything is dependent upon Siva. The chapter ends with
a jaya invocation to Siva (SiDhS 6.236-242). The final epithet in this sec-
tion once again reminds us that he is the object of praise of Brahma, Visnu,
and Indra (SiDhS 6.242¢ brahmavisnvindravandydya). The hierarchical
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model underlying this mantra perfectly mirrors that of early medieval king-
ship, which involves many types of samantas all empowered by their loyal-
ty and devotion to the supreme ruler. This shared model, as Sanderson has
argued, may well have been one of the keys to the success of Saivism and
its popularity among early medieval rulers (SANDERSON 2009). It comes as
no surprise to encounter it here in the context of a santi invocation that
played a prominent role in ritual kingship.

As before, some manuscripts expand the pantheon to include also the
heads of Buddhism and Jainism. In these manuscripts we come across a
couple of verses that invoke the Arhat and the Buddha, again followed by
the significant specification that they are “only thinking about the
knowledge of Siva” (Sivajiianaikacintaka), “intent upon union with Siva”
(Sivayogena bhavitah), and “devoted to the knowledge of Siva” (Sivajiana-
pardayana).” Tt remains to be studied when, where, and in what context

2 After $iDhS 6.32d (in N and S, but not in C, K1, K2, P1, and P2):
arhan devah santaripi pifichakaricukapanikah |

digvasa malapankas ca saumyacittah samahitah || 1 ||
samvrttalocanah santah sivajianaikacintakah |

santim karotu me santah sivayogena bhavitah || 2 ||

Jitendriyah samadhisthah patracivarabhiisitah |

varadabhayapanis ca jianadhyanaratah sada || 3 ||
yvogadrstisamayuktah Sivajiianaparayanah |

santim karotu me buddhah sarvasattvahite ratah || 4 ||

lab | S, arhantah Santacetaskavisvatman visvaydtitah N e 1¢ digvasa malapankas |
N, digvasah krttivasas S o 1d °cittah ] §, °citta N ® 2a samvrita® ] S, samvartta® N o
2d °yogena bhavitah | N, jiianaikatanvitah S e 3b °bhiisitah ] S, °bhesitah N o 4a
°drstisamayuktah | S, °drstih sadayuktah N e 4b °jiianaparayanah S, °jiianena bhavi-
tah N e 4c buddhah | conj., deva N, bauddhah S.

These verses are followed in N and S by two more additional invocations, to Vi-
jaya and cows:

pitavarnena dehena harena suvicitrind |

sarvangasundari devi vijaya jayakarini || 5 ||

sivarcanaratd nityam sivapijaparayand |

dharitrt lokamata ca nityam raksam karotu me || 6 ||

ksirodad utthita gavo lokanam hitakamyaya |

primayanti sada devan viprams caiva visesatah |

nityam tu devatatmanah kurvantu mama Santikam || 7 ||

5¢c devi ] S, deviN @ 5d | N, jaya vijayakanksint Se6be° pu]a 18, %japya® N e
Ta utthita | S, utthito N ® 7d viprams | N, vipras S @ Te tu N, ca S.
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these additions were made. They express a more overarching inclusivist
model that also incorporates Buddhism and Jainism into the fold.

The Skandapurana

The early Skandapurana, although it likewise addresses the Saiva laity, is a
text with a very different character.” It is a Purana, whose main framework
of narratives is mythological, and it is as such within the narration of myth
cycles that we come across references to other gods. The Skandapurana has
less to say on their actual worship, although a number of myths clearly
indicate an attempt to take up position against another religious tradition,
most notably Vaisnavism. There are no references to Buddhism or Jainism
in the text.

A good example expressing the competition between Saivism and
Vaisnavism is the myth of Ksupa and Dadhica (SP 31). It starts with a dis-
pute between Ksupa, a devotee of Visnu, and Dadhica, a devotee of Siva,
about whether the Ksatra or the Brahman is supreme. A battle ensues, in
which Dadhica proves victorious, even when he comes under the attack of
Visnu himself. He is after all protected by Siva. As so often in the
Skandapurana, the story is told to extoll the holiness of a particular sacred
site, in this case the Saiva site of Sthane$vara (Thanesar), said to be the
place where the enmity between Ksupa and Dadhica was stopped (sthita).**
Stories such as this may well reflect actual, historical struggles between
different religious communities. Rather than inclusivist, this myth suggests
an antagonistic agenda of worship of Siva to the exclusion of all other gods.
However, we come across several passages in the text that indicate a more
inclusivist model. Thus it is said that Siva granted half of his body to
Visnu, creating the Hari-Hara or Visnu-Samkara form, and that one who

# For a recent historical study of the Skandapurana, situating the text in sixth-to-
seventh century North India, see BAKKER 2014.

** 8P 31.105-106:

dadhica uvdca

yasmat sthitam idam vairam varadandat tava prabho |

iha tasmat tava sthanam namnaitena bhavatv aja || 105 ||

deva uvica

sthanesvaram iti khyatam namnaitat sthanam uttamam |

bhavitr krosaparyantam nanapuspalatakulam || 106 ||

See BAKKER 2007 for the historical connections between Sthane$vara (= Tha-
nesar) and Pasupata Saivism.
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worships Siva-Visnu will reach the highest goal.”” The hierarchical model
is obvious: it is Siva who grants Visnu half of his body and not the other
way around.

Another case concerned with Siva’s relation to Visnu within a geo-
graphically defined area is the conclusion of the myth about the destruction
of Daksa’s sacrifice, which ends in a unique manner in the Skandapurana.
After Daksa’s sacrifice has been destroyed, Siva proceeds to Mount Man-
dara and is followed by Visnu and Brahma. Not far from Bhadre$vara,” the
place where he sets off, he tells Visnu to stop. Visnu does so, while bowing
to the lord’s feet and hanging onto the branch of a mango tree (amra). The
place where this event took place is called Kubjamra and is expressly re-
ferred to as a prosperous holy field of Visnu, yielding the results of the
donation of a thousand cows.”” The site can be identified at the confluence
of the Candrabhaga and Ganga rivers in Rishikesh and still has an old
Visnu temple (the Bharata Mandir). The tradition about Kubjamra is also
known from local sources and hints at an old centre of Visnu worship

% SPgy 121.20-21:

tasya devah svayam Sili tustah preksya tathavidham |

sarirardham dadau tasmai tad abhid visnusamkaram || 20 ||

ya imam srpuyan martyah sada parvasu parvasu |

arcayec chivavisnum ca sa gacchet paramam gatim || 21 ||
See also SP 21.37ab (in a hymn of praise): visnor dehardhadattaya tasyaiva va-
radaya ca |.

% Bhadresvara is the place from where Siva and Parvati were watching the de-
struction of Siva’s sacrifice by Haribhadra, Bhadrakali, and the Ganas, also referred
to as the hermitage of Raibhya (Raibhyasrama). For more details see BAKKER 2014:
174-181, who identifies it with the archaeological site “Virabhadra,” “on the high
bank of the Rambha, near its confluence with the Ganga [...] 20 km northeast of the
Daksesévara temple, i.e. Kanakhala, the spot where Daksa’s sacrifice is supposed to
have taken place” (BAKKER 2014: 178).

%7 SP 32.143-147:

evam astv iti sa procya mandaram carukandaram |

Jjagama bhagavan charvah somo ganasatair vrtah || 143 ||

devapi rajia sahitas tasmin sthane yathasukham |

tasthur brahma ca visnus ca jagmatur devaprsthatah || 144 ||

sa gatva stokam adhvanam ubhabhyam sahitah prabhuh |

natidiire tatah praha tistha visno mahabala || 145 ||

yasmad amram samalambya tasmin dese sthito harih |

niritksamano devesam desas tasmad abhiid asau || 146 ||

kubjamraka iti khyato visnoh ksetram samrddhimat |

punyam nivartanany astau gosahasraphalapradam || 147 ||
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(BAKKER 2014: 181-183). The Skandapurana appears to acknowledge this,
but explains its existence through reference to the destruction of Daksa’s
sacrifice and thus incorporates a contemporary local site of Visnu worship
within its own inclusivist narrative.

Throughout the text, the other gods are depicted in a position of com-
plete dependence upon Siva. This is expressed for example in several cases
in the narrative, where they form part of or are incorporated in Siva’s body.
And while the existence of Visnu’s avataras is acknowledged, Phyllis
Granoff has shown that the avatara accounts in the Skandapurana come
with a new and inclusivist message: “it is Siva who gives Visnu the task of
slaying demons; it is also Siva who releases Visnu from his animal form so
that he will be ready to assume another form when required” (GRANOFF
2004: 124). The inclusion of Visnu’s avatara stories, which originally be-

8 The Skandapurana attests to good knowledge of the local geography of the
area. Another site in the vicinity is explained with reference to the same narrative
mentioned above. When Brahma continues to follow him after Visnu has stopped at
Kubjamraka, Siva tells him to turn back and himself enters the sky. Brahma thereu-
pon makes a circumambulation. The spot is called Brahmavarta and described as a
holy place, where, upon dying, one reaches Brahmaloka (SP 32.149-152):

natidiram tato gatva bhiiyo devah pitamaham |

nivartety abravid vyasa gaganam ca samavisat || 149 ||

tasmin viyadgate deve brahma pranjalir unmukhah |

pradaksinam samavrtya pranamya prayayau tatah || 150 ||

yasmat tatra haram tena kurvata vai pradaksinam |

avartah svasarirasya prakrtah punyakarmand |

tasmat sa deso vikhyato brahmavarteti Sobhanah || 151 ||

asvamedhaphalam tatra snatah prapnoti manavah |

sadhayitva carum catra bhojayitva tatha dvijam |

pranan parityajya tato brahmalokam avapnuyat || 152 ||

Bakker has suggested the possibility that this Brahmavarta may be identical with
“the early historical mount at Shyampur Garhi, ca. 6 km west of VBA [Virabhadra]
on the Golapani (Goila Nala), a small tributary of the Ganges” (BAKKER 2014: 184).
The story seems to attest to the integration of a site originally connected to the
worship of Brahma. After the events relating to the coming into being of Kubjamra
and Brahmavarta are over, Visnu and Brahma go back and Brahma installs a /inga
dedicated to Pasupati at Bhadre$vara, performes pizja there, and bathes in the Bhadra-
karnahrada, after which he returns to heaven (SP 32.153—154):

tato "bhyetya suraih sardham brahma vispupurahsaram |

bhadresvare pasupater mahimanam athakarot || 153 ||

sa lingam tatra samsthapya pijam krtvatibhasvaram |

bhadrakarnahrade snatva saha devair divam yayau || 154 ||



PETER BISSCHOP 527

longed to Vaisnava circles, reflects a deliberate narrative strategy of the
authors of the text, aimed at integrating other cults and traditions under the
broad umbrella of Saivism.

Two chapters in the text deal with more mundane matters and give rules
for the actual worship of Siva. Chapters 27 and 28 contain material that
shows, if not actual textual parallels, great correspondences in style and
content to the literature of the Sivadharma. Again we encounter the model
of including all other gods within Siva, for example in SP 27.42, where all
holy places and temples (presumably of all deities) are said to rest in Siva’s
two feet.” Most relevant for the present purposes is SP 28.20-23. While
this passage occurs within a section that deals with Siva worship, the text
allows for and incorporates the worship of other gods as well:

Now, for the sake of the respectful offering (argha) in [rites] for
the gods or for the ancestors, he satisfies the ancestors, as well as
the sages and all the gods, for thirty thousand years, by [offering
oblations of] white mustard seeds, and obtains a magnificent form,
and is worshipped by cowgirls in the Cow-world for one Manu-
period. For all the gods, Visnu, Brahma, and the sages, make
[themselves] present in [this] oblation: know that it has come forth
from them! One who knows this great secret, O Devi, he is a great
ascetic. Due to its miraculous power one is born rich, with a pleas-
ing appearance, provided with the qualities of intelligence and
beauty, for a million years.*

* SP 27.42 (Siva speaking):

vani lokesu tirthani devatayatanani ca |

padayos tani susroni sada samnihitani me || 42 ||

'SP 28.20-23:

siddharthakair atharghartham daive pitrye *thava punah |
trimsad varsasahasrani tarpayet sa pitin api || 20 ||

rsims ca sarvadevams ca rigpam capnoti puskalam |
manvantaram ca goloke gokanyabhih sa pujyate || 21 ||
sarve devas tatha vispur brahma rsaya eva ca |

kurvanty arghe hi samnidhyam tebhyas tad viddhi nihsytam || 22 ||
guhyam etat param devi yo vetti sa mahatapah |

tasya prabhavaj jayeta dhanavan priyadarsanah |
prajiariapagunair yuktah samvatsarasatayutam || 23 ||
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Aside from this one passage, however, we come across few other rituals
that involve any other god but Siva.’’ Overall, we can conclude that the
primary teaching of the Skandapurana is Siva devotion, at the expense of
everything else. It is a staunch Saiva text. The only other deities whose
worship is expressly acknowledged are Devi and the Ganas, but they are
worshipped as, respectively, wife and servants of Siva.

The Nisvasamukha

The Nisvasamukha is again a very different type of text, but it attests to
similar notions as the Sivadharma and has much to say on matters of lay
religion. The Nisvasamukha stands at the threshold of Tantric literature. It
forms the introduction to the Nisvasatattvasamhita and introduces the Man-
tramarga teachings of the main work by presenting it as the revelation of
Siva’s fifth face.”® The Nisvasamukha addresses the relation between the
Tantra teaching of the Mantramarga and other forms of religion by intro-
ducing a model in which Siva emits five streams of knowledge from his
five faces. The inclusivist model is most apparent here: all religious prac-
tice derives from the teachings of Siva in the end. The western face teaches
the Laukika or mundane religion, the northern face the Vaidika or Brah-
manical religion, the southern face the Adhyatmika or system of knowledge
of the self, and the eastern face the Atimarga or Pasupata doctrine and prac-
tice. The upper, I$ana face, however, teaches the ultimate knowledge, that
of the Mantramarga.”’

1 A rare exception is SP 28.9, which prescribes offering foods to the gods and
ancestors for a year:

samvatsaram tu yo bhunkte nityam eva hy atandritam |

nivedya pitrdevebhyah prthivyam ekarad bhavet || 9 ||

32 For the Nisvasatattvasamhita, see GOODALL 2015, which presents a critical edi-
tion with annotated translation of the Miilasiitra, Uttarasiitra, and Nayasiitra. Not yet
included in this edition is the extensive Guhyasiitra. The Nisvasamukha is the subject
of the PhD thesis by Nirajan Kafle at Leiden University (KAFLE 2015). All citations
are from Kafle’s edition.

3% NiMukh 3:196¢d: pascimenaiva vaktrena laukikam gaditam sada; NiMukh
4:41: vedadharmmo maya proktah svarganaisreyasah parah | uttarenaiva vaktrena
vyakhyatas ca samasatah || ; NiMukh 4:42: adhyatmikam pravaksyami daksindsyena
kirttitam | samkhyaii caiva mahdajiianam yogai capi mahavrate || ; NiMukh 4:131ad:
atimarggam samakhyatam dvihprakaram varanane | pirvenaiva tu vaktrena sara-
hasyam prakirttitam | ; NiMukh 4:135: pasicamenaiva vaktrena iSanena dvijottamah |
mantrakhyam kathayisyami devyaya gaditam pura ||. For this model of the five
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The largest part of the Nisvasamukha is reserved for the Laukika reli-
gion, covering the first three out of the total of four chapters of the text. It
includes various religious practices, such as digging wells and setting up
parks, pilgrimage, fasting, following observances, and religious suicide,
under this heading. Although the Laukika religion described in the text
primarily relates to the worship of Siva, the category is in fact broader and
also includes the worship of other deities. Thus we find in the section on
pilgrimage not only reference to many important Saiva centres, but also to
pilgrimage sites dedicated to Visnu, such as Salagrama and Mathura (Ni-
Mukh 3.31-32).

Most interesting for the present purposes is an elaborate passage that
promotes fasting on different days of the year (NiMukh 3.60-195). Each
tithi is associated with a particular deity as follows: Brahma (first), Agni
(second), Kubera (third), Ganesa (fourth), Nagas (fifth), Skanda (sixth),
Aditya (seventh), Siva (eighth), Mahadevi (ninth), Yama (tenth), Dharma
(eleventh), Visnu (twelfth), Ananga (thirteenth), Parame$vara (fourteenth),
Pitrs (full and new moon).** The text prescribes fasting and worship of the
deity, accompanied by the invocation of twelve names of the deity, on the
days in question for a year. Thus, for example, Visnu should be worshipped
for a year on the twelfth fithi of both halves of the month with the names: 1.
Kesava, 2. Narayana, 3. Madhava, 4. Govinda, 5. Visnu, 6. Madhusiidana,
7. Trivikrama, 8. Vamana, 9. Sridhara, 10. Hrsikesa, 11. Padmanabha, and
12. Damodara.” Various fruits of this worship are listed, depending on the
gradation and kind of worshipper. By worshipping Visnu with these names
for a lifetime, accompanied by the gift of various substances and objects,
one reaches the world of Visnu.” In the same manner, worshipping Agni
with his twelve names for a lifetime will get one to the world of Agni, wor-
shipping Skanda will get one to the world of Skanda, etc.

teachings in the Nisvasamukha and subsequent Saiva literature, see the lemma parica
vaktrani by Diwakar ACHARYA in Tantrikabhidhanakosa 111 (GOODALL & RASTELLI
2013: 358-359).

** For a useful survey of the tithis and their presiding deities in Brahmanical lite-
rature, see EINOO 2005.

%> NiMukh 3.126¢-138b.

% NiMukh 3.139¢c-141b:

yavajjivam samabhyarcya puspair ggandhaih sugandhakaih || 139 ||

bhaksyabhojyais ca dhipais ca cchatradhvajavitanakaih |

hemajair bhiisanair ddivyair mmaniratnavicitrakaih || 140 ||

vastraih pujam vicitran ca krtva visnupadam vrajet |
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Now, for most of the gods mentioned, the text does not provide guid-
ance specific to each different month of the year. The only exceptions con-
cern Siva, who is associated with the eighth and the fourteenth day of each
half of the month,’” and Visnu, associated with the twelfth day of each half
of the month.*® In their case, for each month specific instructions are given,
along with the mention of the reward of the fast and the worship at each
individual month. In other words, these two deities are treated on a differ-
ent level from the other gods mentioned. While it is not surprising that this
should be the case for Siva in a Saiva text, it is quite revealing that Visnu
gets special treatment as well. This no doubt reflects the prominent position
of Visnu worship at the time, but it may also be due to the origin of the
practice. In fact, the only parallel that I am aware of for this practice of the
worship of a god with twelve names on set days of each month, with the
exception of Siva,39 concerns Visnu. For we find the same notion in the
Visnudharma and several Vaisnava passages in other texts as well.* It ap-
pears then that the recitation of twelve names originally belonged to the
worship of Visnu alone and was subsequently expanded, as attested in the
Nisvasamukha, to include other gods as well. Overall we can conclude that,
of the three texts discussed, the Nisvasamukha’s attitude is the most open

37 NiMukh 3.92-106b and NiMukh 3.146-150. The twelve names to be used on
the eighth tithi are: Sarkara, Devadeva, Tryambaka, Sthanu, Hara, Siva, Bhava,
Nilakantha, Pingala, Rudra, I$ana, and Rudra. The twelve names to be used on the
fourteenth fithi are: Hara, Sarva, Bhava, Tryaksa, Sambhu, Vibhu, Siva, Sthanu,
Paupati, Rudra, I$ana, and Sarkara. Specific instructions relating to each month are
only given for the eighth day of the month.

** NiMukh 3.126¢-138b.

3% SiDhS 10 has a similar passage on fasting and worshipping Siva with different
names in twelve successive months on the eighth and fourteenth day. The list of
names for the eighth day of the month is given as follows: Sankara, Sambhu,
Maheévara, Mahadeva, Sthanu, Siva, Pasupati, Ugra, Sarva, Tryambaka, I$vara, and
Rudra (SiDhS 10.17-31). Note that the list is different from the one in the Ni§vasa-
mukha, suggesting that this was not yet a standard practice. No list of names is given
for the fourteenth day of the month.

" The same set of twelve names of Visnu with reference to the twelve months
from Margasirsa to Karttika occurs in ViDh 5.23-26, MBh 13 App. 1, no. 12 and
MBh 14 App. L, no. 4, 11. 2998ff., BrS 105.14—-16 (the two MBh passages in particu-
lar show close correspondence).

See also GONDA 1970: 71-72, referring to Satapathabrahmana 14,2,2,12 (on twel-
ve names and the fullness of the year). The observance of a fast on the twelfth day,
while worshipping Visnu with his respective name, on twelve successive months is
referred to as naksatrapurusavrata in several Puranas. See SHASTRI 1969: 188, n. 1.
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and inclusivist. It certainly expresses a less antagonistic attitude than the
Skandapurana.

Conclusion

In this brief survey of three early sources on lay Saiva religion, I have fo-
cussed on those passages that address the worship or existence of other
gods than Siva. The passages attest to an inclusivist model that allows for
the worship of other gods, but with the underlying message that their power
and position ultimately stems from Siva. This is the case for the Siva-
dharmasastra, which teaches that the gods obtained their position as gods
from the worship of the /iriga. The model of cosmic power, as expressed in
particular in the text’s santimantra, mirrors the earthly model of early me-
dieval kingship with its system of samantas, mahasamantas, and maha-
rajas. The Skandapurana, by contrast, shows a more antagonistic attitude,
with many stories revolving around the opposition between Siva and the
other gods. This may well reflect a moment in time when Saivism moved
from a position on the sides to a position in the centre, but it may also be
characteristic of narrative literature in general. Its inclusivism is more ag-
gressive, as it first of all involves the denigration of the other gods before
they are reinstated in their respective domain. If we are looking for a paral-
lel from Indian kingship, it brings to mind the model of the digvijaya, as
famously expressed in Samudragupta’s Allahabad Pillar Inscription and
chapter 4 of the Raghuvamsa, with its image of defeat and subsequent rein-
statement of regional kings, following the conquest by a new and more
powerful ruler on the scene. Finally, the Nisvasamukha provides the most
perfect inclusivist model, with its concept of Siva’s five faces teaching the
five different streams of religion, where the highest stream, that of the
Mantramarga, is reserved for the upper, fifth face. It forms the introduction
to the earliest surviving Saiva Tantra, the Nisvasatattvasamhita, and as
such provides the transition from the previous religious traditions to the
new ritual system for centuries to come. There is no antagonistic attitude
here, it rather reflects a strong belief in the supremacy of the lord Siva who
himself happily teaches the worship of other gods to Dev1.

Finally, when talking about inclusivism, it should not be forgotten that
there is always an exclusivist aspect involved as well. This aspect gets little
notice in Hacker’s work. This exclusivism may not always be addressed
explicitly, but it is there nonetheless. Thus it is noteworthy that all three
texts do not engage with the non-Brahmanical religions of Jainism and
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Buddhism. They reflect a common shared Brahmanical model of religion
which had integrated local forms of religion such as goddess and Naga
worship, but whose pantheon does not include Buddhas, Bodhisattvas,
Tirthankaras, or Arhats.*' As such, this is not inclusivism in Hacker’s lim-
ited use of the term, since the deities involved in fact all form part of a
well-established Brahmanical tradition, to which Saivism aligns itself. The
inclusivism encountered here is not a case of “claiming, what really be-
longs to an alien sect,” but rather seems to reflect a more general Brahman-
ical perspective on what constitutes religion.” The only exception that in

*! The situation appears to be different in the case of Vaisnavism, where, for exa-
mple, the Visnupurana tells of Visnu’s production of a heresiarch called Mayamoha,
who deludes the Asuras with his heretic doctrines, first disguising himself as a Jaina
ascetic and then as a Buddhist monk. Subsequently the Buddha was integrated into
the standard list of Visnu’s avataras. The Visnupurana, as Vincent Eltschinger has
observed, gives much attention to the denigration of the pasandas, who are seen as a
sign of the Kali age (ELTSCHINGER 2014: 57-66). This attitude is shared by the
Visnudharma, which is full of statements on avoiding contact with pasandas (in
particular ViDh 25), who, as ViDh 105.37-40 makes quite clear, are none other than
Buddhists, Jains, and the like:

pasandabhiitam atyartham jagad etad asatkytam |

bhavisyati tada bhipa vrthapravrajitotkatam || 37 ||

na tu dvijatisusriisam na svadharmanupalanam |

karisyanti tada siudrah pravrajyalingino vrtha || 38 ||

utkocah saugatas caiva mahdayanaratas tatha |

bhavisyanty atha pasandah kapila bhiksavas tatha || 39 ||

vrddhah sravakanirgranthah siddhaputras tathapare |

bhavisyanti duratmanah sidrah kaliyuge nrpa || 40 ||

Also noteworthy is Varahamihira’s Brhatsamhita, which includes descriptions of
the Buddha and the “god of the Arhats” in the section on the iconography of deities
(BrS 58.44-45):

padmankitakaracaranah prasannamirtih sunicakesas ca |

padmasanopavistah piteva jagato bhavati buddhah || 44 ||

ajanulambabahuh srivatsankah prasantamirtis ca |

digvasas taruno riapavams ca karyo ’rhatam devah || 45 ||

# Similar criticism has been voiced by Wezler regarding the usage of the term
“inclusivism” to describe the interactions between Vaisnavism and Saivism: “Ist die
Annahme, daB3 die Mytheniiberlieferungen beider zu irgendeinen Zeitpunkt, ‘ur-
spriinglich’, in dem Sinne strikt §ivaitisch bzw. visnuitisch waren, daf3 der Gott des
konkurrierenden Glaubens in ihnen nicht nur keine Rolle spielte, sondern auch gar
nicht vorkam? Muf nicht angesichts der letzlich vedischen Herkunft beider Traditi-
onsstrome vielmehr davon ausgegangen werden, daB die zentrale gottliche Gestalt
des einen von Anfang an auch in dem anderen nicht nur vorkam, sondern auch eine
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fact proves the rule are the two passages about the Buddha and Arhat in the
Sivadharmasastra for which the manuscript evidence is ambiguous. Most
revealing, however, is a short line in the Nisvasamukha, where Siva tells
Dev1 that he has taught five paths only and that “those different from them
are following the wrong path” (NiMukh 1.56d: ato ’'nye kupathe sthitah).
What these wrong paths are the text does not say, but it is not difficult to
imagine.
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