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TRANSLATION

CHAPTER 1

[Frame story: the five streams]

Ricika said:
I went to the eastern direction for the sake of flowers and kindling.!® An unprecedented
marvel was seen. Having seen that [I became] full of curiosity.!®> (1)

[There were] eighty-eight thousand sages, whose semen flowed upwards, '8¢ [living in]
the Naimisa forest [...].187 (2)

[...]'88 O Lord! please tell me, who am asking, all [about] this. (3)

O Lord you are expert in all scriptures and especially in the Vedas.!® T ask you, O
Matanga, because (tena...yena) you know. (4)

Matanga said:
Listen, my child: I will tell you everything briefly. Those [sages] residing in the Naim-
isa forest heard (Srutam) that [...]*%° (5)

8 There is a euphonic glide m between the words pitirva and asa. Here samidhaih is presumably to be under-
stood as meaning ‘together with firewood’. Prof. Vasudeva suggests a possibility of conjecturing samidhe as
in any case we need to understand it to be dative. He further points out that there are a handful of instances
where puspa and samidh appear together, such as Divyavadana p. 43, lin. 6, Kirmapurana 2:12:24 etc.

¥5Masculine pronoun tam is presumably meant for neuter tat.

18The same line appears in Brahmandapurana 1:7:180 and 1:21:170, Markandeyapurana 49:79 and Garudapurana
1:49:26. The same line reading yatinam and muninam instead of rsindm appears in Mahabharata 2:11:34 and
Skandapurana 114:14 respectively. Eighty-eight thousand astasitisahasrani appears to be a common cliché in
the Mahabharata (2:48:39, 2:11:34, 4:65:16, 12:34:17 etc.) and Puranas (Bhagavatapurana 8:1:22, Brahmandapurana
1:21:164, Visnudharmottara 64:22, Visnupurana 1:6:36, 2:8:92, Vamanapurana 27:59, Skandapurana 114:14, Agni-
purana 376:32 etc.).

!87In comparison to other folios, the first folio of the manuscript is much damaged in the right-hand margin.
The text lost in this line and the following line must be telling something about the sages of the Naimisa forest,
probably their visit to the Devadaruvana. We know from the text a little further on (1:19-20) that these sages
have gone to the forest of Devadaru for the purpose of initiation. Our guess is that the unprecedented marvel
Ricika saw and became curious about is the moving of the sages of the Naimisa forest to the Devadaru forest.

88We are not able to conjecture here. We do not get to know the precise question that Rictka asked to
Matanga.

189 All of the our sources read devanam instead. We could even accept this reading. In this case our translation
would be: O Lord you are expert in all scriptures and especially of gods.

%The lost text after this point must have said, at least, what the sages heard. It is possible that they heard
that the gods, including Brahma and Visnu are gathered in the Devadaru forest where Mahesvara stayed. We
are, however, unable to reconstruct the lost text.
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[...]""! by those [sages] residing in the Naimisa forest in the very place Brahma and
Kedava were initiated. O Ricika! [Thus,] they were all full of curiosity [and] were extremely
astonished. (6-7)

Those experts in all scriptures spoke to each other as follows. How could one obtain
(katham...prapadyeta) an initiation outside (muktvi) the Vedic tradition (vedoktam agamam)?
For there is nothing else higher than the Veda. Yoga [[...]].}? (8-9)

How is it that Visnu also, the knower of the Sankhya and Yoga,'*® was initiated? Hav-
ing heard that (tam)'"* all sages of stringent vows came [there]. (10)

Seen (drstva) [to you] as you were approaching [there] (tvayi-m-ayanta),'*> they entered
the forest of Devadaruvana (devadaruvanam vanam). They there, thinking that we shall see
Brahma, Visnu and Maheévara!®® together (samudayena) [and request them for] initiation
(diksa) [[...]]1"7 (11-12)

[...] Then they all, Brahma, Visnu and Maheévara, however, [[...]]'”® went [back] to
their respective places'” after having given permission to Nandin [in the following way].
(12-13)

« You are the bestower of favour [not only] upon sages but also upon all living be-
ings?® and also (tatha) you were earlier endowed with authority [to bestow diksa?] by
Devi.2! (14)

Y!Three pada of the verse are missing here. It is possible that the text lost here included ‘it was heard again,’
because immediately after the lacuna, we have ‘by the sages of the Naimisa forest,” and also what was heard
by them: ‘in that very place Brahma and Ke$ava were initiated’. Once again we are not able to conjecture the
text.

%Twenty one syllables of text are missing here and so the last three padas of this verse cannot be translated
precisely. We, however, assume that the missing text, at least, is about a question of the initiation of Brahma,
as the immediately following line states a question about Visnu’s initiation saying katham visnus ca diksitah
‘How Visnu also was initiated,” alluding to the initiation of Brahma. We know that both Brahma and Visnu
were initiated in the Devadaruvana (1:7) and (1:16). As Visnu is said to be the knower of the Sankhya and
Yoga, we somehow expect that Brahma is recognized as the master of Veda.

%The Guhyastitra 1:12cd also states that the Sankhya and Yoga are related to Visnu: anviset saikhyayogaii ca
visnudhyanaratas sadd.

“*Masculine accusative singular standing for neuter accusative singular.

“Here the letter m has probably been used in order to avoid hiatus, and although all manuscripts read
tvayimayantd perhaps we need to understand tvayi-m as a locative functioning as an instrumental. Our inter-
pretation is very tentative. The passage, after all, may be corrupt.

o1Ne require brahmavisnumahesvarih as a compound. Please note that brahma- is often used in this text as a
stem-form.

7The text breaks off after diksa. We assume that the lost text here could have mentioned that Siva himself
did not grant initiation to the sages, but he bestowed this authority to Nandike$vara.

“Here we may be missing a past participle referring to the gods.

The second of the two instances of tu seems intended only to pad out the metre (padapiirana).

20The second pada is unmetrical, the fifth letter being long.

201According to the third chapter, tantravatara, of the Rauravagama, Devi teaches tantra to Nandike$vara and
he teaches it to Brahmins. We are not sure what is referred to in this case. We have assumed here that this
is an aisa use of the genitive singular (devyayah) employed (m.c.) in the sense of the ablative: “authority has
been handed down [to you] from the goddess”.
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[[ AP .]]202 (15a—16b)

« Tell us all how (yatha...tatha) Brahma and Visnu were initiated, both of them (te
being knowers of knowledge about initiation in all scriptures.?’4 Please tell [us] all about
it, O omniscient Nandikeévara! » Thus they [[...]]** (16c-17d)

)203

Ricika said:
« How could Lord Nandike$vara be the teacher of them [i.e. sages] ? How were they
initiated into this system (sastre), the true doctrine of Siva (Sivasanmate)? » (18)

Matanga said:

Now I will tell you, O best among Brahmins, how (yatha...tatha) they, desirous of ini-
tiation and knowledge,?% venerated (stunvanti) Nandi: please listen?”” with one-pointed
minds. (19)

In the beautiful Devadaru forest []..

O you of very great austerity! Devotee of Rudra! (rudramsa),’® Omniscient because

.]]208

22Gix padas are missing here. We have only the first letter df of 15a. Most probably the complete word would
be diksa, ‘initiation’. Could then the text be about the initiation of Nandike$vara by Siva as he is endowed with
authority for diksd by Devi? Or the text may have said that Nandike$vara is capable of granting initiation to
the sages. However, at least in the last part of this lacuna, we expect change of interlocutors, because after the
lacuna we find the sages requesting Nandike$vara to clear their doubt.

2BHere this masculine plural must either be taken in the sense of a masculine dual pronoun, or simply
corrected to tau.

*"This line could of course be interpreted differently. For instance, it might be assumed instead that they
know both about all scriptures and about initiation and knowledge (assuming a samaharadvandoa, for this cf.
Svayambhuvasitrasangraha, Vidyapada 1:1 and Sadyojyoti’s commentary on it.)

2We are not able to conjecture as almost two padas are missing here.

26\We take diksajiianasya as a samaharadvandva.

27Here $rnusvekamanadhund is aisa sandhi for $rnusvaikamanadhund.

28The text of Guhyasitra 16:1a-2b (devadaruvane ramye rsayah samsitavratah | nandiSam upasamgamya prani-
patya muhur muhuh | | iicus te rsayah sarve stutvd nandim Sivatmajam | . “In the beautiful Devadaru forest, having
approached Nandin and bowing down again and again, [and] after praising Nandin, son of Siva, the sages
spoke thus”. seems to be fitting in this lacuna, but the damaged space of the manuscript does not allow us to
put all the three lines there. We could fit these three lines in our lacuna by cutting them into two as: devadaru-
vane ramye pranipatya muhur muhuh | dicus te rsayah sarve stutod nandim Sivatmajam | . We are not however sure
about this conjecture and are hesitant to put it in the main text.

29The Svacchandatantra 8:3d—4b defines rudramsa as follows:

... rudraméam ca nibodha me| |
rudrabhaktah susilas ca Sivasastraratah sada

‘Now listen to me [about] rudramsa. [The person called rudramsa is] devoted to Rudra, well-
disposed and always delighting in Siva-scriptures.’

Cf. Guhyasiitra 1:11. Certainly rudramsa could equally mean “part of Rudra” or “partial incarnation of Rudra”
but Sanderson convincingly says, “In Saiva terminology a compound formed of the name of a deity followed
by the word -amsah means a devotee of that deity, more precisely a person with a natural inclination (amsah)
towards that deity rather than another.” For more details see Sanderson 2003:354:16. Ksemaraja commenting
on Svacchandatantra 8:1ab defines amsaka as follows: parasya bodhabhairavasya $aktibhih brahmyadibhir adhisthita
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of Siva’s power (Sivatejasa)!*!? Sinless one! The dialogue between Devi and Sankara,?!!

[which is] the means for destruction of worldly existence [and is] the supreme nectar
among all knowledge was previously heard by you. It is taught only through initiation by
Siva, who removes what is inauspicious (asivaharina).?'? (20-22)

Please (prasadat)®'3 act in such a way as to ensure that all the excellent sages [here] are
liberated through your grace [...].2* (23)

[...] To [you, who has] the form of [...]'*!> Homage to you who holds a spear in
your hand,?!® three-eyed, to you who were born from a sage (rsisambhave),?!” to you
whose body is afflicted by austerity! Please raise [us] up [out of samsara] through your
compassion (prasadatah). O Nandike$vara, there can be no other protector except you.
(24-25)

Nandikes$vara said:

All you sages, listen to that which is said to be five-fold: worldly (laukikam), Vedic
(vaidikam), relating to the soul (adhyatmikam), transcendent (atimargam), and Mantra
(mantrakhyam) [...].2'8 (26a-27b)

brahmadyas tathabhavabhasita amsah, tatas tadanugrahya api tadaméa ity ucyante . Cf. also Sivadharmasastra 4:9.

20 Alternatively, we could take ivatejasa with what follows. In this case our translation would be: the dia-
logue between Devi and Sankara was previously heard by you through the power of Siva ....

mdevya'éamkamsamva'dam is assumed to be an aisa compound for devisamkarasamvadam, but the word could
be split taking devya as an instrumental.

*2This may mean that the above-mentioned knowledge is somehow transmitted through a ritual initiation
or that it is only through having received initiation that one is entitled to receive the knowledge.

BInstead of manuscript K's reading “prasadad” we could retain the reading of N and W, prasada, and treat
it as a aisa ablative without a final consonant.

21"We are not able to conjecture 23d.

#1525d might for example have read namaste sivaripine; the translation would then be “veneration to you
[who has] the form of Siva”. It is clear from the context that we are missing some epithet(s) of Nandin in 25¢
too.

H18¢glahastaya might of course mean that he holds a trident.

217 psisambhave might be an aiga use of the locative for the dative, butit is a perfectly correct form of the dative
singular, since the root sambhu also exists in the same meant as sambhii. Or it could simply be corrected, as
suggested by Professor Alexis Sanderson, to a vocative, rsisambhava. In that case our translation would be
“O you who were born from a sage!”. According to the Skandapurana (20:41f.), Satarudrasamhita (6:14f.) of the
Sivapurana, Haracaritacintamani (4:32ff.) etc. Nandikeévara is the son of the sage Silada.

Z8perhaps we may conjecture something like mantrakhyam tantrabhedam anekadha, for cf. Sataratnasangraha
p- 8 (this text is quoting from the Kamika) laukikam vaidikam caiva tathadhyatmikam eva cal atimargam ca
mantrakhyam tantrabhedam anekadha| or “[[...]] mantrakhyam tantram etad anekadha. Cf. also Parvakamika 1:17c—
18b: laukikam vaidikam caiva tathadhyatmikam eva ca| atimargam ca mantrakhyam tantram etad anekadha. Neither
of these parallels provides a pida that perfectly suits our context. Our text says that these five kinds of knowl-
edge are revealed by five different faces of Siva: the laukika from the west face, i.e. Sadyojata (3:197), the vaidika
from the north face, i.e. Vamadeva (4:41), the adhyatmika from the south face, i.e. Aghora (4:42), the atimarga
from the east face, i.e. Tatpurusa (4:132), and the mantramarga from the upper face, i.e. Iana (4:136). Sander-
son (2006:157) points out that the same kind of division is found in the Mrgendra the Puskaraparamesvara, the
Svacchandatantra and the Jayadrathayamala. See also commentary of Narayanakantha on Mrgendrakriyapada
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All [the sages] were initiated by Nandin: some (pare) were joined to liberation (nirvane
yojitah); others, being desirous of vidya, were joined to vidya.?! Having initiated them
according to rule he started to speak. (27c¢—28)

“I will teach, O best among Brahmins, just as Siva, the destroyer of all suffering, when
asked by the great goddess”. After prostrating before Siva and making myself pure,??
(29)

One should bow one’s head to the god [who has] the crescent moon as his diadem,
join one’s hands together and raise them to one’s forehead with devotion, and proclaim a
hymn as follows.?! (30)

Veneration to you together with your attendants, and together with your wife. Let
there be veneration to you. O Sadasiva let there be veneration to you! O greatest soul Siva
(paramatma)!**? Veneration to you, Siva ($ive). »?% (31)

The earth supports people [so] people are understood to consist of earth. [Your??*

8:76.

The first four divisions are treated in this section of the Nisvasa, the Nisvasamukha. They are the religious
context out of which the Tantric religion of Mantramarga arose here. The fifth, the Mantramarga, is what is
taught in the remainder of the Nisvasa.

#927¢—28 must have been spoken by Matanga to Rictka. Vidya here may be vidyadiksa. Throughout
the Nisvasa corpus there are two basic types of initiation, one of which is called nirvanadiksa and the other
vidyadiksa. Prof. Dominic Goodall has suggested (in the paper “Vidyadiksa and Muktidiksa in Nisvdsa corpus”
delivered in the First International Workshop on Early Tantra on 19th September 2008) that the first is for liber-
ation and the second for sadhana. One possible explanation of the name vidyadiksa is that it grants entitlement
to use mantra (vidya) for the pursuit of siddhis. But this passage might be supposed to imply instead that the
element vidya refers to a level of the universe.

220Ksemaraja, on Svacchandatantrodyota Vol.1, p. 26, takes Sucih “pure’ to mean Sucil krtayathestasnanah “who
has taken adequate bath(s)'.

Z!'We assume that the astamirtistava is a hanging passage here . See introduction p. asta:hanging.

22paramatma is presumably an aisa vocative for the dative.

B We assume that $ive is an aisa usage of the locative as a dative.

24Cf.  Prayogamaiijart 1:19, Tantrasamuccaya 1:15 and Iéanagurudevapaddhati 26:56 ksitir vai dharyate lokan
lokah ksitimayah smytah| sarvagam ksitiriipam te ksitimiirte namo ‘stu te. Note that the Prayogamaiijari, Tantra-
samuccaya and Isanagurudevapaddhati have ksitiripam te (‘'your form as earth’) where our text has ksitiriipam
tu. Here starts the description of the eight forms of Siva. We often find these eight forms of god mentioned
in Puranas, tantras, Kaoyas, inscriptions, etc. including the Satapathabrahmana (6:1:3:9-17). Cf. Lingapurana
41:29ff, Vayupurana parvabhaga 27:1ff, Brahmandapurana parvabhaga 1:10:1ff, Visnupurana 1:8:1ff, Sivapurana
uttarabhaga of the Vayaviyasamhita 3:18-19, Kurmapurana 1:10:23-26, Rauravastitrasangraha upodghata verse 16 (it
appears in the Rauravigama vol. 1, p.2, verse 16) Prayogamaiijart 1:18-28, Tantrasamuccaya 1:15-23, ISanaguru-
devapaddhati 26:56-65, Somasambhupaddhati 4:2:205-206, Parvakamika, 66:102-103, Suprabhedagama, 37:74-78,
Abhijiianasakuntala 1:1, Vallabhadeva’s commentary on Raghuvamsa 5:4 and Karmapurana 41:32, éz’s’upa‘lavadha
14:18, Bhera-ghat inscription (Epigraphia Indica Vol. II, no. 2, p. 10), Bakong Stele inscription of Indravar-
man I (Epigraphia Indica Vol. II, no. 35, p. 439), the inscription of Harsha stone (Epigraphia Indica Vol. II,
no. 8, p. 120) the inscription of Bhatta Bhavadeva etc. (inscriptional records are quoted from Satyanarayanan
2007:401-403).

There are close parallel verses for 27c¢-35b, in the Prayogamarijart (1:18-26) and Tantrasamuccaya (1:16-23),
and Isanagurudevapaddhati 26:56—63. It is remarkable that we find this parallel only in the Kerala Tantric tra-
dition. Our sources for the asfamiirti are unanimous in recording these eight forms of god except for some
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] form as earth is all pervading: O you who have earth as your form!?>> Let there be
veneration to you. (32)

The water supports people [so] people are understood to consist of water. [Your] form
as water is all pervading: O you who have water as your form! Let there be veneration to
you. (33)

The wind supports people [so] people are understood to consist of wind. [Your] form
as wind is all pervading: O you who have wind as your form! Let there be veneration to
you. (34)

The fire supports people [so] people are understood to consist of fire. [Your] form as
fire is all pervading: O you who have wind as your form! Let there be veneration to you.
(35)

The soul performs oblations [so] people are understood to consist of oblation. [Your]
form as oblation is all pervading: O you who have oblation as your form! Let there be
veneration to you.??® (36)

Ether supports people [so] people are understood to consist of ether. [Your] form [as]
ether is all pervading: O you who have ether as your form!??” Let there be veneration to
you. (37)

The moon supports people [so] people are understood to consist of moon. [Your] form
as a moon is all pervading: O you who have moon as your form! Let there be veneration
to you. (38)

The sun supports people [so] people are understood to consist of sun. [Your] form as
sun is all pervading: O you who have sun as your form! Let there be veneration to you.
(39)

Eight form [[...]]**

variants of one of the names. These forms are: earth, water, wind, fire, oblation/yajamana/ diksita/ atma, ether,
moon and sun. The Satapathabrahmana (6:1:3:9-17), perhaps the earliest source for these eight names of god,
however, records the eight forms as: fire, water, wind, osadhi, vidyut, parjanya, moon and sun.

0r perhaps ‘O form [of yours] as earth’?

26y ajiia, as one of the forms of Siva, apart from our text, appears in the Tantrasamuccaya (1:18), the Prayoga-
madjart (1:21) and I$anagurudevapaddhati (26:58).

A few more variants of this form of Siva appear in our sources: most commonly yajamana (see Abhijiiana-
$akuntalam 1:1, Lingapurana 41:32, Vallabhadeva’s commentary on Kumarasambhava 1:55, 5is’updlavadha 14:18,
Somasambhupaddhati 4:2:205, Bhera-ghat inscription, (quoted from Satyanarayanan 2007:401) Visnupuriana
(1:8:7), the Vayupurana pirvabhiga (27:19) and the Brahmandapurana parvabhaga (1:10:20) use the term diksito
brahmana for yajamana; diksita (see Vallabhadeva’s commentary on Raghuvamsa 5:4 and Karmapurana 41:32,
commentary on Netratantra 18:61, Visnupurana 1:8:7 etc.). See also Goodall and Isaacson 2003:263-264 on this
point; atman, cf. Rauravasitrasangraha, upodghata, versel16, uttarabhaga of Vayaviyasamhita 3:19 of the Sivapurana,
Ajitagama 54:2, Mahimnastava 26 and various inscriptional records (see Satyanarayanan 2007:401 etc.)

"pada 32c is hypermetrical and martyakasa is an aisa compound for akasamirti (m.c.) unless we analyse, as
suggested by Prof. Bhim Kandel, the compound as miirtih akasam iva.

*8We are here missing twelve letters. It is likely from the context of the following line that the lost text would
have mentioned something in praise of Siva. The gap is too little to fit the eight correlating names of the eight
forms of Siva mentioned above (27¢-35b) viz. earth, water etc., what we normally would expect have.

These eight, commonly called guardians of the forms (mirtipah or miurtiSvarah), are: Sarva/Sarva, Bhava,
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By this true sentence please draw me out from worldly existence. (40)
Whoever is pure (Sucih) and recites (pathet) this hymn consisting of eight forms [of
Siva], [becoming] free from all sins, he will attain union??® with Siva. (41)

Devi said:

You are the god [having] no beginning and end (anadinidhano), devoid of birth and
destruction,?® imperishable, all pervading and having all forms. You are omniscient [and]
the sole cause [of the whole universe]. (42)

[You are] the creator, maintainer and destroyer, the chief (paramesthi)**! and the
supreme god. [[...]]**? highest goal (gatih). (43)

Having taken refuge in you, sages, gods and demons, snakes, Gandharvas, Yaksas,
Pisacas, apsaras and raksasas have all obtained accomplishment (siddhi).?> (44)

Having obtained a boon by your grace, they play after having reached the goal, which
is liberation after which one is not reborn (apunarbhavanirvanam), from which, once one
has reached it, one does not return [to this world].?3* (45)

Indeed (hi), I watch the spinning, dreadful wheel of time, seeing people tormented by
sorrows and extremely afflicted. (46)

Rudra, Pagupati, I§ana, Ugra, Mahadeva and Bhima. The Satapathabrahmana exceptionally mentions Asani in
place of Bhima and Sarva, with its etymology (see Satapathabrahmana 6:1:11), in place of Sarva. Since our close
parallels, the Prayogamaiijari (1:28), Tantrasamuccaya (1:15) and Isanagurudevapaddhati (26:65), and virtually
every source records the eight forms following the eight correlating names of Siva, we would expect to find
them here. It is noteworthy, however, that the correlation of these eight names of Siva with his eight forms is
not consistent, see Satyanarayanan 2007:401—402.

The Lingapurana 2:13:1ff and Visnupurana 8:8ff give the eight names along with corresponding wives and
sons, the Iéanagurudevapaddhati uttararddha 12:40ff presents the iconography of these eight form of Siva, and
the §ataputhabmhmana (6:1:3:8-17), Vayupurana purvabhaga, 27:1ff = Brahmandapurana pirvabhaga 1:10:1ff and
Visnupurana 1:8:1£f has a detailed account as to how Siva became the astamirti (note that Karmapurana 1:10:23
too alludes the story). It is likely that this story goes back to the Satapathabrahmana (6:1:3:8-17).

sqyojyatam is a common aiga form, with Prakritic guna-grade of the vowel, for sayujyatam.

OThe first pada anadinidhano devah is a common cliché. The first half of this verse seems to be somewhat
similar to Vakyapadiyam 1:1ab: anadinidhanam brahma sabdatattvam yad aksaram. We have assumed that the
sense is that of ajo 'ksaro ‘vyayah, although the transmitted text is ajam aksaram avyayah, where the m functions
as a euphonic glide sound.

B1The term paramestht generally is an epithet of Brahma, not of Siva.

22Certainly the lost text speaks in praise of Siva, but we are not able to conjecture what it would be.

3The compound pisacapsararaksasih involves an aiga sandhi between apsaras and raksasah.

B4They play” (kridante) looks a rather curious expression. We think that the world refers to the “play” by the
means of supernatural powers (siddhi) in which a practitioner would be able to assume minute form (anima)
and the like. This is made clear later in the text (2:20ab), where it states that they play by using the animi and
the rest: Svarasya prasadena kridante animadibhih. Cf. also Svacchandatantra 7:225b. This, in the context of the
Nigvasa, bestowed by the bhukti- [ vidya-diksa, an initiation that is for the enjoyment of supernatural powers.
This leads to assume that apunarbhavanirvanam in the verse might be related with the mukti- / nirvana-diksa,
an initiation leading up to the liberation, as it appears with the combination of play, which we think to be
related with supernatural powers. It is the Nisvasatattvasamhita that deals specifically with these two types of
initiations. For details see Goodall and Isaacson 2011:124ff.
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O god of gods! [...]** on account of your compassion for the world, how mortals may
be released from birth, death, old age etc. and also from hunger, thirst, cold, heat, desire,
anger, fear,?%® and separations from loved ones (istanam), [they who are] enveloped by
all [kinds of] diseases. Helpless, destitute of refuge, O god, [they are] treacherous and
deceitful, delighting in killing others and malevolent (dustah). O great god! Please protect
them.(47-49)

O Lord of the gods! how and by which [specific] means will these malevolent ones,
devoid of pure conduct be purified [[...]];** please tell me that method. (50)

I$vara replied:

I have taught five streams [of knowledge] on account of my desire for the welfare of the
world. I will explain (pravaksyami) all of them, O beloved one! Please listen attentively.?*
(51)

And for the sake of heaven and liberation (svargapavargahetoh), understand this (tan)?*
exactly. (52ab)

I shall teach [first] the worldly [stream] (laukikam), by which people attain heaven
(svargam). (52cd)

Wells, ponds, houses, gardens [[...]]**° [and] courtyards (mandapah), donations, pil-
grimages, (tirtha) fasting, religious observances and restraints, [eating] edibles and avoid-
ing inedibles (bhaksabhaksapartharam),*! Mantra recitation and sacrifice (japahomam), [com-
mitting suicide by] falling into water, fire or from a cliff, and abstaining from food, re-
nouncing possessions (vidyamananivrttih),*> honouring teachers and aged people, this is
what I have taught as laukika. The four-asrama system is called Vaidika, [...]*** [...]*** The
world-transcenders are mahavratin

and those who are called mantra[-path-follower]s are Saivas. [Any] others than these

Z5Three letters are missing. They have to convey something like ‘please teach [me]'. It could be something
like vadasva, dcaksva or brithi me etc.

Z5We take all these instrumentals in the meaning of ablative.

27y conj. The Sivadharmasan oraha (5:15) makes it clear that what we are missing is a word(s) or a compound
that deals with sins. There are several ways we could conjecture. Prof. Diwakar Acharya, has suggested
sarvakilbisaih.

28Note an elision instead of ordinary sandhi, in §rnusv” avahitd. One could, of course, consider adopting the
reading of apograph K: srnusvavahita.

tam may refer to hetu, or perhaps should be tan, or be intended to mean “therefore’. There is a possibility
that tan is meant for tan. In this case this refers to the five steams.

20 A considerable text is missing here, consisting of 20 letters. The text must be about constructing a garden,
cross-way and the like for a public good. For this see 2:25ff.

241bhaksdbhaksaparihu‘ram is assumed to be an aisa compound for the sake of the metre to mean: bhaksam ca
abhaksapariharam ca.

22For this expression, cf. 3:58 below.

23 The lost part of the text must have listed the Samkhya and Yoga which constitute the adhyatmikas in this
corpus.

#4We expect the term atimarga to occur here in 56a.
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are situated on a wrong path. (53-56)

Devi asked:
O god! You have indicated the five streams but not described them, now you should
(arhasi) teach (vaktum) them to me at length by your grace. (57)

[1. The Laukika stream]

I$vara replied:

[Even] a bad, evil-minded (dustacetasah) persorl,245 who makes a drinking-fountain,2
will shake off [...]*” and rejoice with ancestors.?*® (58)

One who creates a lotus pond, becoming free from blemishes, will go to heaven,
together with seven generations [of his family] until his fame fades away.?>° (59)

Whoever offers a house, having filled it with possessions,>! to a Brahmin, for that
person there will be a celestial golden house in heaven. (60)

If one makes a garden in a temple of the lord of lords (devadevasya calaye),*? then hear
from me the reward of the merit that one gains from each different flower [offered from
that garden(?)]. (61)

[The offering] of one flower [to the lifiga] is of the value of ten gold coins; a garland is
equivalent to one lakh [of gold coins]; one crore, they say, [is obtained] from a hundred
garlands; if one covers the lifiga [with flowers, then the reward is] infinite.?>* (62)

Those who always act in this manner [viz. by making offerings of flowers] become my
troops (ganah), never to fall [from that state]:2%4 they will not become mortals [again], even
after a hundred crores of kalpas. (63)

46

249

25We understand this genitive singular dustacetasah to be used as a masculine nominative singular dusta-
cetah. This kind of use is quite common throughout Nisvisa corpus. See Nisvasamukha: 1:110, 1:124, 2:34;
Nisvasaguhya: 1:10, 3:15, 3:80 etc.; Nisvasamiila: 1:16; Nisvasanaya: 2:58, 4:59 and Nisvasottara: 5:23.

2461t is not inconceivable that this means instead: ‘who offers drinking water [to others’]; utpanam is an aisa
usage (m.c.), with the sense of udapianam, as is confirmed by the reading of the éivudhurmasaﬁgmha (5:15).

70n the basis of the Sivadharmasarngraha (5:15), namely papasamghatam, we could conjecture something like
vidhitya papasamgham ‘will shake off a multitude of sin’. Since we are not sure about how the order of the
words were arranged in the lost portion, we did not put it into the text itself. The other likely conjecture could
be vidhitya svakam papam ‘will shake off his own sin’. We could have adopted the reading of the Sivadharma-
sangraha, namely, papasamghatam, but that would have rendered the pada hypermetrical.

*$Here begins the treatment of laukika religion, the first of the five srotas.

M Ex conj.

YFor this idea, see Mahabharata 5:35:4: yavat kirtir manusyasya punya lokesu giyate| tdvat sa purusavyaghra
svargaloke mahtyate| |. Here nasyate is an aisa atmanepada for nasyati (m.c.). It is conceivable, as has been sug-
gested by Prof. Diwakar Acharya, that what is meant is that he remains in heaven until such time as the
lotus-pond, the physical manifestation of his fame, is destroyed.

51 Alternatively, we could take krtua as only intended to pad out the metre.

204 is functioning as a hiatus breaker.

P>Cf. below 1:123f.

#*Once again ca is functioning as a hiatus breaker.
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This is what I heard from Hara, who was telling the goddess, and I have told it all to
you (tubhyam),?® namely that which is the fruit of covering the linga (lingaparane).>® (64)

[1.1 Worship of the linga]
The sages spoke:*’

The sages, fearful, oppressed by the fear of the world, ask: « How is god to be
pleased??® What is the fruit of worshipping him? What is the fruit of bathing him with
milk, clarified butter, curds, and water??®® And what is the fruit of [offering] all kinds of
flowers, fragrance, incense, 2 cloths, ornaments, edibles, banners, mirrors, and awnings?
Tell us the fruit of [offering] lamps and an umbrella, (dipacchatraphalam)®®! cows, goats,
sheep and buffalo (go’javimahisisi),*®? offering of horses and elephants, the fruit of
[offering] servants and maids; what is the fruit of cleansing and likewise besmearing?
Tell [us] the fruit of singing and dancing, and the fruit [of playing] the lute and [other]
musical instruments. Tell [us] the fruit of keeping vigil on the eighth and fourteenth days
of the dark half of the month.2%3 What is the merit of fasting and taking refuge in the god
of gods??2% Please tell us all this properly; we have approached you ».2%° (65-70)

Nandjisa said:
If somebody endowed with devotion to Siva cleanses [the liiga], he will certainly get

#>This dative singular tubhyam is perhaps being used here (m.c.) in the sense of dative plural yusmabhyah.

PSEx conj. lingapirane (cf. 1:57 below) is a proposition of Professor Sanderson, on the grounds that the merits
of lingapiijana will be taught later, and that Nandin has just (1:62) taught the merit of lingapiirane.

7 rsayah ficul is not strictly speaking necessary, and Dr. Diwakar Acharya suggests removing this phrase. It
is possible, however, that it is original, even though its sense is repeated in the following verse.

Z8Note an aisa atmanepada.

»'Note that K’s reading, pasicagavyena toyena is a guess, and that the reading adopted from the Sivadharma-
sangraha (5:22) is confirmed by W.

20 eandhadhiipa is an aisa samaharadvandoa.

21We understand dipacchatraphalam to be used in the sense of dipacchatradanaphalam.

%2presumably go’javimahisisi stands for gojavimahistnam danasya phalam. The reading of the Sivadharma-
sangraha (5:23) gavadimahisTsu ca is intended as an improvement on this.

#3For this expression krsndstamicaturdasi, see 1:80, 88 and 93 below, which is an aiéa compound for
krsnastamyam krsnacaturdasyam; for this grammatically correct form see Guhyasiitra 3:46, 14:33 and 14:103.

*4This particular phrase devadevasritasya gives a similar nuance to that of the Pasupatasiatra 1:9 (mahadevasya
daksinamiirtim) ‘on the southern side of the great god.” We come across the peculiar practice of the Pasu-
patas distinctly one more time in the Nisvasamukha (1:75 and 1:166). In both case it mentions of offering the
HUDDUN sound to god, reflecting the Pasupatasiitra 1:8. These pieces of evidence show that some of the
particular practices of the Pasuptas were shared with the lay Saiva religion by the time the Nigvasamukha was
composed.

*sma here is presumably intended not as the particle, but rather as the 1st person plural present indicative
verb-form: the visarga has been irregularly dropped for metrical reasons.
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[the fruit of offering] a hundred pure golden coins (niskanam),?

will obtain [the fruit of offering] a thousand of them. (71)

One who has not had Saiva initiation (sivadiksavivarjitah)*®” should always worship
god being attentive after having purified himself and anointed the Siva temple [with clay
mixed with cow-dung].2%8 (72)

If someone (yah) daily (nityasah) worships with leaves, flowers, fruits, curds, milk, ghee
and so forth, and with puvitras,269 that have been rendered pure with devotion,?”? clothes,
edibles, parasols, banners, mirrors, awnings, bells, yak-tail whisks, garlands, ornaments,
and water, with gold, jewels and garments, with fragrances, incense and unguents, with
songs, instrumental music and dances, and with the sound huddun®?! and with eulogies,

and if besmears [it], he

)267

%6The syntax of the sentence is clumsy. niska can also mean a golden ornament for the neck or breast. This
may then refer to the fruit of offering such ornaments.

27The same expression occurs once again in 1:165d. We are not absolutely clear which type of initiation it is
referring to: the Mantramagic Siva initiation or the Atimargic one. It may refer to Mantramagic Siva initiation
as the Nisvasamukha is the preface to the Nisvasatattvasamhita whose teaching is that of the Mantramagra. On
the other hand, in both instances the term Sivadiksavivarjitah is closely accompanied by the typical offering of
the bellowing sound (hudduit), one of the offerings recommended by the Pasupatasiitra (1:8) of the Pasupatas
to Siva. Thus, we cannot even deny the possibility of its being a reference to the Pasupata-initiation. This
passage here gives the impression that the teaching of the worldly (laukika) is for uninitiated lay people. This
is further supported by 1:169ab: evam yah piijayed ajiiah Sivadiksavivarjjitah ‘If someone who is unaware [of the
rules] and has not received Saiva initiation worships [the lifnga] in this fashion (evam)'. But the immediately
following line tells us the teaching is not only meant for the uninitiated but also for initiated: tasyedam phalam
uddistam apavarggiaya diksite| | 1:169cd * for him these fruits have been taught (uddistam); in the case of an
initiate, [the same worship] will contribute to liberation (apavargaya) . This provides evidence that lay duties
of Saivas were carried out, perhaps in some cases, even by the initiated one too, or at least lay Saiva religious
duties were not only restricted to lay Saiva people, but the initiated were also entitled to perform them, and
for them the performed practice would be beneficial to the path of liberation.

*8The underlying idea is that non-initiates are nevertheless fit for temple duties.

*pavitra can refer to a ring made of kuga-grass which is worn on the fourth finger to sprinkle water, or
ghee, the means of purification in rituals. Here it is possible that it refers to the cords that are laid on the
linga, according to various paddhatis, in a ceremony of pavitraropana: see, e.g., Somasambhupaddhati volume 2,
pp-3-193.

#00r perhaps this should be emend to bhaktipitas ca, to qualify the worshipper.

7'We know from the Pasupatasatra (1:8) that this is one of the offerings that a Pasupata is supposed to
offer to Siva. This occurrence here, among lay Saiva teaching, is significant as it tells us that this partic-
ular practice of Pasupatas was also a part of lay Saivism at the time of composition of the Nisvasamukha.
The reading huddun is of 5ivadharmasar‘zgmha 5:31 (the oldest manuscript, A, of the Sivadharmasaﬁgmha reads
hudukara; another manuscript, C, reads humdumkara; the Nepalese edition of the text reads huhunkara whereas
our manuscript and both apographs have lost the text), and the particular word huddusikara is our emendation
based on Nisvasamukha 4:72:

lingasyayatane vaso huddunkarastavais tatha|
gttanrtyanamaskarair brahmabhir japasamyutah

where the Nisvasamukha has paraphrased the Pasupatasiitra 1:8:

hasitagttanrtyahuddunkaranamaskarajapyopaharenopatisthet |

e chuddunkara® ] em.; Shudumkara® Bisschop; °dumdumkara® Sastrt
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O you [who have] obtained exclusive devotion (kevalam bhaktim) to the god whose origin
is unknown [i.e. Siva] (aparijAatakarane),?’* listen®”> to the fruit [obtained] by worshipping
[the linga]. T will tell [you], everything [about it], thus:. (73-76)

One should bathe the liriga with water mixed with fragrance; [by doing so] men will
be freed from mental sin in one night,?”* from bodily [sin] in ten nights, and from a capital
sin?” in fifteen nights. In one month they attain heaven (svargam); in one year the state
(gatim) of being a lord of ganas;?’® in three years they attain the state of being ancestor-

divinities (pitrtam); in five years, one may save one’s [entire] family; in twelve years attain

Sastri’s edition of the Pasupatasiitra and ad loc. Kaundinya’s bhasya (see Pasupatasiitra 1:8 and commentary
on it) read dumdumbkara; Kaudinya description of the word is— huddurnkaro (corr; dumdumkaro ed.) nama ya esa
jihvatalusamyogan nispadyate punyo vrsanddasadrsah sah. Whereas Ksemaraja’s description is (Svacchandatantra
p- 99)— bhaktivaivasyenoccaran antarah Sabdo huddunkarah (corr; hudumkarah ed.).

Bisschop (2006:4-5) retains the reading of the Pasupatasitra as hudumkara. Since Nisvasamukha 4:72, which
is the paraphrase of the related siitra 1:8, particularly has the reading huddurnkara; and since Svacchandatantra
2:182 and Ksemaraja’s commentary ad loc. also have the reading huddurkara, I feel huddunkara is the original
reading. (Although in the printed edition of Svacchandatantra 10:588 and ad loc. Ksemaraja also has the reading
hudusnkara. Thus we are tempted to correct it to huddumkara since the old Nepalese manuscript of it, B28/18 fol.
106r, 1i. 6, reads hudditkara). Cf. also Tirthakanda of Krtyakalpataru, p. 82 huddunkaranamaskaraih (corr; hudukkara
Bisschop & Griffiths 2007:34, fn. 155; hudunkara ed.) nrtyagitais tathaiva ca (corr: huddunkara. 1 have drawn
this information from Bisschop & Griffiths 2007:34, fn. 155). Sanderson (2002:30, fn.32) has also claimed that
the original reading should be: huddunkara.

Furthermore, there is another reading hudukkara which is also commonly attested in early sources. See
Nigvasamukha 1:166: hudukkarasya nrtyasya mukhavadyattahasayoh. Cf. also Ratnatikd p.18-19, where it
occurs four times: tadanu pirvoktavidhinopavisya Sivam dhyayan eva huddukkaram krtvad namaskaram kuryat
tadanu japam iti| atra japanamaskarau manasav eva, nrtyam kayikam eva, hasitagitahudukkard vicika eveti tatra
dirghocchvasatrayam (corr.: dirghocchvasa® ed.) vyavad dhasitam, dandakatrirdvartanam yavad gitanrtye gamb-
hirahudukkaratrayam [...] tad evam nirvartyopaharam dhydayan iSam hasitagttanytyahudukkaranamaskarajapyaih
sadangopaharam bhagavan mahdadeva, Sarvadarsanasangraha p. 169 where it occurs twice: tad uktam sitrakarena—
hasitagttanytyahudukkarajapyasadangopahdrenopatistheteti [...] hudukkaro nama jihvatalusamyogan nispadyamanah
punyo vrsanddasadrso nadah. These pieces of evidence suggest that there was another well attested orthogra-
phy hudukkara. However, Bisschop (2006:4-5) argues that the vocalization HUDUM (hudumbkara) is original.

22Cf. Kumarasambhava 5:71 (vapur virapaksam alaksyajanmata [...]). We have taken aparijiiatakarana to mean
whose cause of birth (i.e. the parents) is not known. We could also translate (aparijiiatakarane) to ‘who do not
know any instrumentality’. This, however, does not give much sense. Professor Isaacson suggests that we
may understand -kdrana to mean -karana ‘[proper] procedure’; if so, this orthography -kdrana is retained for
metrical reasons. He also pointed out to me that reading -karana does not completely solve the problem since
what follows is also a procedure.

23Note that §rnudhvam is an aisa use of atmanepada imperative second person plural for srnuta.

4ekaratrena means one day and night. Note that ekaham (1:83) is a synonym for this. This sentence is ana-
coluthic, beginning with a singular and ending with a plural subject.

#>Presumably mahdpapa means the same as mahapataka: see, e.g., Manusmyti verse 55, p. 847: brahmahatya
surdapanam steyam gurvanganagamah | mahanti patakany ahuh samsargas capi taih sahal .

27%For the expression ganesvari gatih, cf. Revakhanda of the Vayupurana (previously assigned to Skandapurana)
23:8, 215:2 Nisvasamukha 1:97, 81, 1:101 and éivudhurmasaﬁgmha 5:34, 40, 42 and 61.
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union with Iévara;?”” and after a lifetime?”® they attain union with Siva.2”? (77-79)

One should bathe the lifiga with pure curds on the eighth and fourteenth day of the
dark half of the month:?%° [one who does so] will be freed from sins made in his lifetime,
there is no doubt. If a man, [being] pure, bathes [the lifiga] daily for one month, he will get
the [fruit of performing] sacrifice daily;*! [and] when he departs from the body, he will
attain the place of Siva.?8? (80-81)

If someone bathes [the linga] for six months, he will become a supreme Gana. By
bathing [it] for one year his ancestors attain the place of Siva (sivalayam); [by bathing it]
for three years he will attain to union with Rudra; [by his bathing it for twelve years] his
own lineage [will attain to union with Rudra]. (82a—-83b)

If a man bathes the liniga with ghee for one day, destroying all sins, he will obtain the
fruit of performing an asvamedha sacrifice. By [bathing it for] ten nights he goes to heaven
(svargagatih);?® for one month, the position of being a lord of ganas (ganesvarim gatim); and
ancestors in hell will be lifted out, there is no doubt. (83c-85b)

If he bathes [the lifiga] daily with uninterrupted focus (abhagnayogatah) for six months,
his ancestors too will necessarily (nityam) obtain the position of being a lord of ganas. By
[bathing it for] two years,?®* he will obtain (gacchate)*® union [with Siva] together with his
ancestors. (85c—86)

There is nothing higher than bathing [a liriga] with ghee, [by which] he can draw out
seven generations [of his family from hell].?%¢ [His ancestors will become] three eyed,
having trident in hand, bull-marked and moon-diademed.?®” (87)

If one bathes the liriga with milk on the eighth and fourteenth days of the dark half of

YTi5vara is the lowest level of Siva (just above vidya) both in the Nivdsa and in the theology of the developed

Saivasiddhanta.

8y avajjroam alone as clause of a sentence is incomplete. We would expect something like yavajjroam krte
where sati is understood.

P sivam vrajet has been translated as though it were the same as sivasayujyatam vrajet.

20Gee footnote on verse 69 about krsnastamicaturdast.

*lkratum apnoti presumably means kratuphalam apnoti, but what kind of sacrifice is intended? Perhaps a
Vedic soma-sacrifice?

220nce again, the exact nature of the reward is not clear.

8384c is a hypometrical pada.

240ne might think that dvirabdena is used here (m.c.) for dvyabdena. This, however, is grammatically correct.
For this, see the Paninian dvitricaturbhyah suc 5:4:18.

*Note an aisa use of the atmanepada.

26The sentence is clumsy; there is no mention of the correlative pronoun, sa, for ya. Furthermore, there is an
aisa sandhi between ya and uddharet. Although these two grammatical problems (an aisa sandhi and relative
pronoun) have been edited out in Sivadharmasarngraha 5:43 by the reading ghrtasnanat paran nasti uddharet kula-
saptakam, the problem of understanding the line remains unsolved. We may therefore have to understand the
line as follows: ghrtasnanat param anyat snanam nasti| yo ghrtena lingam snayat sa kulasaptakam uddharet.

*7Presumably this is the reward of sariipya, but the phrase is incomplete or anacolouthic. Note again that the
Sivadharmasangraha (5:43-44) has improved the construction here mainly by supplying the finite verb bhavanti.
The §ivadharmasuﬂgmha (5:43c—44b) reads trinetrah Sulahastis ca vrsankas candrasekharah | sarvajiiah sarvaga nitya
bhavanti jagadisvarah.
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the month,?88 he will be freed from the sin made in [his] lifetime; there is no doubt on this
point. (88)

If one who possesses all kinds of sin bathes [the liriga with milk] for one month,? he
will be freed from all those sins and obtain union with Siva (sivasayojyatam). (89)

If he bathes [the lirnga with milk] for six months, he will be the best of ganas. By bathing
[it] for one year he will certainly lift out seven generations [of his family from hell]; by
bathing [it] for three years [he will obtain] union with Rudra and { uddharena Sivatmakam
+2% (90a-91b)

If he bathes [it with milk] daily (satatam) for twelve years with devotion, he will carry a
whole hundred crores of [members of his] family and beyond (sagram)®! out of hell. This
is the fruit of bathing [the liriga] with milk, [which] is higher than that of bathing it with
ghee (ghrtasnanopari sthitam).?> (91c-92)

If a man bathes the liriga with honey on the eighth and fourteenth days of the dark half
of the month, he will obtain the fruit of having performed the rajasiya sacrifice. (93)

[By bathing it] daily for one year [he will become] a lord of Ganas [and?] obtain a
fruit(?);*® by [bathing it for] five years he will obtain union [with Siva], together with his
forefathers. (94)

Somebody who [...]*** bathes [the liniga] daily with the five products of the cow, this
death does not occurf: he obtains the world of gods (devalokam). (95)

By [bathing it for] one year, being pure, he will obtain union with Siva, and [by bathing
it for] two years seven generations (pitarah) [of his family] are considered to be raised out

#8Gee note on verse 69 for krsnastamicaturdasi. The Sivadharmasangraha (5:44) tries to make this compound
regular by reading krsnastamyam caturddasyam, but for metrical reasons the complete regularization is not
possible in this place in the Sivadharmasarigraha.

*Ex conj. An alternative reading might be masena.

OProf. Sanderson points out that sivatmakam is odd and that we might rather expect sivam vrajet or sivat-
matam. Prof. Diwakar Acharya, however, suggests paricaibdena or sadabdena in the place of uddharena. The
5ivudharmasar‘tgmha (5:38-39) rephrases it (86-87) avoiding the problem as follows: sanmisam snapayed yas tu
surandam cottamo bhavet| abdasndanena pitaras tasya yanti suralayam| tryabdena rudrasayujyam dvadasabdaih ku-
lails svayam. In the light of this reading of the Sivadharmasaiigraha we may interpret the reading uddharena
Sivatmakam thus: uddharena meaning having raised [his ancestors from hells], and $ivatmakam (assuming as
professor Sanderson suggests, that is a corruption for sivatmata) meaning ‘[he obtains] the state of being Siva’
[together with his ancestors].

#192ab is paralleled by the Nigvasakarika (see our edition) and 92a is also paralleled by Revakhanda of the
Vayupurana 172:79c.

21t is odd of this text that it registers bathing the lifiga by milk is higher than that of bathing it with ghee.
Perhaps detecting this problem, the Sivadharmasarngraha does not render this particular section.

5 We expect the usual sequence of one month, six months, one year, but in the Sivadharmasarngraha (5:45)
too, no longer sequence occurs in this context. It is possible nonetheless that the text is corrupt and became
so before it was used by the redactor of the Sivadharmasaigraha. There is a further difficulty here in that
the expression phalam apnoti appears to be left hanging without sufficient context. Probably in the course of
transmission a scribe has by mistake copied phalam apnoti from the preceding line, replacing the actual words
fitting in the context.

#We could perhaps conjecture something like karayen narah.
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[of the hells]. (96)

If a man besmears the lifiga with fragrances that are sweet-smelling and divine,?> he
will obtain the fruit of performing the vajapeya sacrifice, and if he besmears [it] with sandal
paste mixed with camphor for ten nights he gets the fruit of an asvamedha; [if he does so]
for one month, he becomes a Gana; [by doing so] for one year, he will achieve union with
[Siva] (97a—99Db)

If someone gives [the rite of] besmearing the liriga [with sandal paste mixed with cam-
phor] daily with uninterrupted focus, all his ancestors will go to the supreme destiny (gati).
(99¢c-100Db)

He who burns®® gugqulu once in the vicinity of the supreme god (devadevasya) [by the
merit of giving that] incense, he will obtain the fruit of having performed an Agnistoma.
(100c-101b)

If someone burns incense of the best gugqulu [in the presence of the supreme god]
continuously for one month, he will obtain [the fruit] of a hundred sacrifices.??” (101c-
102b)

If someone burns them for six months, he will become an excellent (uttamah) Gana. For
him there is no possibility of being reborn (sambhavah) in the mortal [world] (martye); he
rejoices with [his] ancestors. (102c-103b)

If someone, having purified himself, burns [them] daily for one year, as a wise Siva-
devotee (tena Sivabhaktena dhimata), he will lift out [his] own family [from hells]. (103c-
104b)

If someone offers cloths, banners or awnings to the liniga, he will obtain sovereignty
(paramaisvaryam) and will be born in an excellent family. (104c-105b)

This will be the fruit of offering [them] once; by [offering them] twice or three times
(dvis tridha) he will have an excellent destiny (gatih);[namely] the man will attain the moon-
world (somalokam) without delay:2*® there is no doubt on this point. (105c-106b)

By offering [them] hundreds [or] thousands of times, one will be born as a lord of
Ganas (gatir ganesvarT), and by offering [them] one hundred thousand times, there is no
doubt that, together with his ancestors, [he will obtain position of a lord of Ganas].?*’
(106¢c-107b)

If, having made a golden bell, someone offers [it] to Siva,>® by the fruit of that merit
[he] will be honoured in the world of Siva. (107c-108b)

#*Ts it conceivable that this instead means: ‘If a man besmears the lifiga with [ordinary] fragrance and with
divine fragrances ...’

8 gtmanepada remains for parasmaipada.

#7Obtaining the fruit of a hundred sacrifices presumably means that he becomes equal to Indra.

#8Prof. Yokochi thinks somaloka is odd here. She thinks that it could be ivaloka instead.

*4atasahasra and laksa should be equivalent and so we could, as suggested by Professor Sanderson, con-
jecture dasasahasradanena. But because this awkwardness is also to be found in the Sivadharmasar’zgmha (5:61),
we have assumed it to be authorial and have accordingly interpreted satasahasra- to mean ‘hundreds or thou-
sands’.

30Here Siva presumably means a Siva-lifiga, in other words a Siva-temple.
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He who gives [a bell with] a good clapper (sulolam)**! as well as (punah) well-sounding

[bell] made of silver, copper, bell-metal, brass,?? tin or claytoa Siva-temple ($ivagare), such
a person will fully (sarvah)*® abide in heaven. (108c-109)

Once that person falls from heaven (svargalokat), he will be born a king. (110ab)

If someone offers (dadet)*** a white, red, yellow or black yak-tail fly-whisk having a
golden handle, or [having] a silver, brazen or tin [handle], [he] will be honoured in the
world of Rudra.3® (110c-111)

[When he has] fallen from the world of Rudra, he reaches (upagatah)** the world of
Vayu; [when he has] fallen from the world of Vayu, he reaches the world of Agni; [and
when he has] fallen from the world of Agni, he is born as a king on earth [and/or]*"” a
Brahmin, possessed of a kingdom, wise (vidvan) and profoundly learned. (112-113)

All this [sort of status] in this world comes about through the fruit of such merit.
(114ab)

If someone offers a girdle and waist-cord on the head of the liriga, [he] will be the lord
of the earth bounded by the four seas. (114c-115b)

Someone who offers a crown, an ear-ring (kundalam) and a multicoloured turban (cit-
rapattam) [to the linga, that] giver of body ornaments will [also] enjoy the entire earth.3%
(115c-116a)

[If someone offers] a turban onto the [metal] covering [decorated] with a face (mukha-
kose) [of the linga],*® he will [become] a regional king; by offering multicoloured [turbans]

30114 is conceivable that the adjective sulolam is intended to mean well-swinging.

32Fx conj. For a comparable hierarchical list of metals, see Guhyasiitra 1:59.

*BThe precise force of the word sarvah here is doubtful.

3 dadet is an aida optative third person singular for dadyat.

30511 verse 106a, the word hemadandan is assumed to be a bahuvrihi compound, which means that raupyam,
raityam and trapusam stand for raupyadandam, etc. The word idrsam camaram datod seems only to pad out the
meter.

36Past participle used for present.

371t is not clear whether he becomes both a king and a Brahmin or whether he may become either one of
the two.

3% pradayinah has the appearance of a plural adjective, but is intended as a masculine nominative singular.
See our note on the word dustacetasah in the verse 58b above.

*The sentence is elliptical and the present translation is simply our guess. It is not yet clear in which
place 116d should be construed. The §ivadharmasuﬁgraha (5:64) modifies the text, perhaps losing the original
sense, by reading yasta pradesiko nypah. We find the occurrence of the mukhakosa in Bana’s Harsacarita pp. 151-
152 thus: kailasakiitadhavalaih kanakapatralatalankrtavisanakotibhir mahapramanaih samdhyabalivrsaih sauvarnais ca
snapanakalasair arghabhdjanais ca dhiipapatrais ca puspapattais ca maniyastipradipai$ ca brahmasitrais ca mahdarha-
manikyakhandakhacitais ca mukhakosaih paritosam asya manasi cakruh. The translation of Cowell and Thomas,
p- 85, has a footnote (fn. 3) that reads: ‘It is difficult to see what this word means’. The commentary of Sankara
glosses mukhakosaih, mukhayuktah kosa ye lingopari diyante “Those coverings, consisting of faces [of god], that
one puts on the top of a linga’. Cf. also Kubjikamatatantra 17:83-84 lalatakanthavaksastham guhyanghrau ratna-
paficakam | Slokadvadasabhir mala padadau calikavadhim | brahmasitrojjvald devyah skandhobhau tadgrahanvitau |
paficabijair mukhakosam paiicaumkaraih khilam nyaset.

Mukhakosa is also known as mukhalingakosa. For this, see C. 38, inscription No. 2 of Golzio
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2004:35: Srisatyavarmmdacyutasatyavarmmdl daivasvabhavapravikirnnakirttin | bhasvatmukham $rimukhalinga-
kosam| prasthapayat sadgunakarmmasuddhya), and sometimes just as kosa. Bagchi (1930:102) commenting on
the word kosa in the inscriptional verse tasyaiva sthapitam tena dvayam kosam carasthiram | samukham carakosam
hi $ake sasiyamadrige| says “kosa here, as in many other cases in these [Campa] inscriptions, should be taken
in the sense of lifiga-kosa”). Cf. also Nepalese 10th century inscription krtod caturmukham kosam sauvarnam
ratnamanditam (Bhttacarya:1966:6, fn. 7, quoting C. Bendall 1886:85).

Bagchi (1930:102), on the strength of the Champa inscription, says “these kosas were often golden and dec-
orated with costly gems” (cf. also Guy 2009:139). Since we are also told in Bana’s description (see above) and
the Nepalese inscription (see above) that kosa is decorated with precious gems, we may not be mistaken in
saying that decorating in such a way is a common custom. Guy (2009:138) says,

A number of examples of lifigakosa have been recovered in recent years, most notably from the
M¥ Son area of Quang Nam province. A series of Sanskrit inscriptions in Champa, dating from
the sixth to ninth centuries, are the first to make explicit reference to the commissioning and
installation of golden lifga-covering. They are described four- or five faced in form. To date, the
linga-kosa recovered appear to belong to single-faced assemblages (ekamukhalinga).

Bagchi (1930:102), however, also mentions that in Champa inscriptions there are two references to six-
faced linga coverings. He mentions an occurrence of an irddhvakosa which he thinks is a detachable one.
It is clear from the Champa inscriptional verse quoted by Bhattacarya 1966:7, asyaiva sthapitam tena dvayam
kosam carasthiram | samukham carakosam hi Sake Sasiyamadrige, that there are two types of kosas: moveable and
immovable. Bhattacarya points out that this verse also prevents us from thinking that all kosas necessarily
consist of face. Guy (2009:139) notes that the moveable kosa was provided with one or several faces. On the
strength of this we may say that there are two types of covering of the liniga, with face(s) or without face(s).
In the case of six faced kosa, Bhattacarya says,

This custom recalls a well-known philosophical conception. In Samkhya and Vedanta, in fact,
the word linga (= lingasarira = suksmasarira) means the “subtle body, enclosed in the “sheath”
(kosa) of the “gross body” (sthilasarira). This word, moreover has given rise to various specu-
lations, and it is interesting to note that a certain etymology of the word was current in Saiva
as well as in Samkhya circles: layanal linigam (here he gives reference to this phrase from the
Lingapurana, Suprabhedagama and the rest). We can, therefore, safely assert that the Saivas, when
they invented the custom of enclosing the lifiga in a sheath, had in mind this philosophical
conception—Siva was conceived as a person with his liniga (-éarira) enclosed in the kosa of this
“gross body” (Bhattacarya 1966:7) [[...]] Finally, in the enunciations of dates contained in the
epigraphy of Champa and Kambuja, the word kosa is sometimes used in the numeric sense of
six (see his footnote 34). This is well attested in India itself (see his footnote 35); so it should not
surprise us. [[...]] According to a physiological theory, adopted by Samkhya and Vedanta, the
“gross body” (sthiilasarira), i. e. the annamayakosa, itself composed of six elements, called kosa.
These are: skin (or, according to another tradition, hair), blood, flesh, tendons (or, according to
another tradition, fat), bones, and marrow. The first three, it is said, derive from the mother,
and the last three from the father (see also his footnote 35; Bhattacarya 1966:12-13)

From Bagchi, Bhattacaray and Guy we understand that there are plenty of examples of kosa or linga-kosa
found in Champa and Kambuja inscriptions. The occurrence of Nisvasamukha, Harsacarita, Nepalese inscrip-
tion and record of Vijayanagar King Krsnadevaraja’s gift to the presiding deity of Virupaksa temple, Hampi
(Guy 2009:140) shows that the practice of offering kosa to lifiga was in fact in current in India.

On the strength of these pieces of evidence we can say without doubt that there are two types of covering
of the linga; with face(s) and without faces; mukhakosa in particular is an outer covering consisting of face(s)
of god that is put on the linga for decorative purposes. Guy (2009:138) and Bagchi (1930:102) both observe
the fact that the offering of the outer covering to lifiga is considered as the highest gift to the deity. Bagchi
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he will partake of wonderful kinds of unrivalled enjoyments. (116b-117b)
If someone again and again offers gems, ornaments and adornments, he will obtain
the indestructible, eternal and imperishable state of being a leader of Ganas. (117c-118b)
If one worships Siva by offering a muktimandapa®'® with devotion, there is no rebirth

(1930:102) further says, “the cult objects, installed during the performance of lifiga-piijas were a major feature
of Saivite temple worship in Champa.”

*This may be, as its name suggests, a pavilion that is somehow related with liberation. This appears here
as an offering to the linga. We are not absolutely clear as to how it should be offered. Is the pavilion to be
constructed over the lifnga? Or should the pavilion be constructed conventionally in the southern side of
the temple as an offering to Siva? The evidence of Sivadharmasastra (5:174c-175b) seems to suggest that it is
something to be made/ offered over/unto the linga:

Sivasyopari yo dadyat sarvaratnopasobhitam | 15:1741 |

mandapam mauktikam Sriman tasya punyaphalam Srnu |

‘Listen to the fruit for him, who, a fortunate person, offers a liberating pavilion (muktimandapa)
decorated with all precious jewels on the top of the liriga (Sivasyopari).’

Later sources mention that muktimandapa is a place where dying people would receive the liberating initi-
ation (tarakadiksa) from Siva. We find a muktimandapa in the Padupati temple, Kathmandu, as well as in the
Jagannatha temple of Puri, Orissa. In the latter the muktimandapa is located in the southern side of the temple.
Mohapatra 2005:1 writes,

A splendid yajia was performed in the Jagannatha temple, which is testified by the existence
of muktimandapa or the platform for salvation in the southern side of the main temple. It [the
mandapa)] has sixteen black granite pillars meant for Brahmin of Sasan village established by
Hindu king with various privileges and facilities and facilities and free land grant, i.e., Niscara.

There is a muktimandapa in the vicinity of the Ku$ale$vara temple in Keonjhar, Orissa. (The American
Institute of Indian Studies (http://dsal.uchicago.edu/images/aiis/aiis_ search.html?depth=Get+Details&
id=88836, ”consulted in January 2011”) has recorded a photograph of this muktimandapa.) The Devibhagavata
speaks of four types of mandapas, one of which is the muktimar_zdapa.3u The text (12:12:8-10b:) further states:

Srngaramandape devyo gayanti vividhail svaraih |
sabhasado devavasia madhye Srijagadambika
muktimandapamadhye tu mocayaty anisam Sivah |
jiianopadesam kurute trttye nrpa mandape |
caturthamandape caiva jagadraksavicintanam |

The text does not tell us where these pavilions are to be situated, only what are they meant for. It says that
in the muktimandapa Saiva people get liberation.

Bhasmajabalopanisat 2:28 states that in the southern side [of a temple in Kasi], there is a place called the mukti-
sthana which is called muktimandapa where Siva teaches the liberating mantra. Its description is as follows:
daksinayam disi muktisthanam tan muktimandapasamjiiitam | tatranekaganah palakah sayudhah papaghdatakah | tatra
rsayah sambhavah pasupatd mahdsaiva vedavatamsam Saivam paficaksaram japantas tarakam sapranavam modamands
tisthanti| tatraika ratnavedika | tatraham astnah kasyam tyaktakunapaii chaivan aniya svasyanke samnivesya bhasita-
rudraksabhiisitan upasprsya ma bhiid etesam janma mytis ceti tarakam Saivam manum upadisami.

Cf. also éerruénusumhita‘ 23:192. This indicates that it is also known as a place in the late mediaeval
time where pandits assemble, hold discussion over religious matter and make judgements. See O’'Hanlon
(2011:265-266). Note that there is a reference to a muktimandala in a tantric context in Milasitra 4:1ff., and
this should not be confused with the muktimandapa. The muktimandapa is a pavilion and the muktimandala is a
diagram used in the performance of diksa.
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for him; he will become an excellent Gana. (118c-119b)

If someone daily performs [the rite of] plastering [using] yellow pigment (rocana)3'?
and saffron (kurnkumam) on the top of the liniga, he will become a Vidyadhara.

(119¢-120b)

By besmearing [the lifiga] with camphor and agaru for twelve years, people in [this]
world who are intently devoted to Siva become Ganas, and by offering bracelets and arm-
bands [for twelve years], they obtain [whatever] supremacy [is] desired by their minds
(manomatam). (120c=121)

If someone offers gems [...] to Siva.313 (122ab)

[The gift of] even a scentless flower [to Siva] is of the value of ten gold coins [in
heaven?]; a garland is equivalent to one lakh [of gold coins]; if one covers the linga [with
flowers, then the reward is] infinite. (122c-123b)

O best of Brahmins! I have taught the process [of worshipping the liiga] with scentless
flowers; listen also to the fruit of [worshipping the liriga] with beautiful [flowers,] divinely
fragrant and the like (divyagandhadyaih). (123c-124b)

By offering one [fragrant] flower one will not be reborn in misfortune for eighty crores
of kalpas:3'* that is the fruit of worshipping the lifiga [with one flower]. (124c-125b)

This great fruit is taught when the liriga is worshipped without [specific] desire;>!" lis-
ten also to the fruit of worshipping the liriga with a [specific] desire. (125¢-126b)

Samkara smells all of the four families of flowers: Agati Grandiflora (buka), oleander
(karavirasya), milkweed (arkasya) and thorn-apple (unmattakasya).3'® (126¢-127b)

[If one worships the linga] with Agati Grandiflora (buka), god bestows boons; [if one
worships it] with oleander (karavira), [god] bestows wealth; [if one worships it] with milk-
weed [god] pursues that which is beneficial [for the worshipper] (priyam anvicchan); and [if
one worships] with thorn-apple (dhuttirakena),>’ [god bestows] liberation. (127c~128b)

If someone worships the excellent lifiga by offering blue water lilies, he becomes a yog1.
[1f he worships the liriga] with a lotus (padmam), however, [he obtains] a kingdom and [if he
worships the lifiga] with white lotuses, he [becomes] an emperor (cakrinah).3'® (128¢c-129b)

*2This translation assumes that what is meant is gorocand.

3B The reading of Sivadharmasangraha 5:69 ratnadanani divyani fills the gap, but its reading is clearly not orig-
inal since N reads ...kan tu and K and W read ratnada...kan tu. As Prof. Diwakar Acharya suggests, we could
conjecture ratnadamakam ekam tu; cf. keSaradamakaih (1:30b). In this case our translation would be: ‘if someone
offers a garland of jewels.” At least a half verse is probably missing after 122ab; for, before the section on
flowers begins in 122cd we expect the reward of offering gems to Siva.

*Here this apparently nominative plural asitikalpakotayah is perhaps intended to be an accusative of dura-
tion.

*In the light of what follows, it seems less likely that this means ‘not deliberately’.

*16Verses 1:126¢-127f have a parallel in Skandapurana 28:31abcd. For this, see p. skanda:mukha, above.

7 dhuttira, unmattaka and dhattiira are commonly used as synonyms of each other. Surprisingly dhuttira is
not recorded in our dictionaries, but this orthography is common in Bauddha and Saiva tantras.

318We understand cakrinah to be used as a masculine nominative singular cakravarti. See footnote on dusta-
cetasah in the verse 54 above. Another possibility would be to assume that cakrinah means cakrinah padam. In
that case our translation would be “he will achieve the position of Visnu”. But this seems unlikely.



214 Nisvasamukha

[Worshipping the liniga] with the campaka flowers [one obtains] all kinds of enjoyments;
[worshipping the linga] with pumnaiga and nagakesara flowers, [he] obtains desired enjoy-
ments; similarly (tathd) [worshipping the liiga] with kesara garlands (kesaradamakaih)3'®
(129c-130b)

If someone worships the supreme god with solanum and agasti flowers (brhatyagasti-
puspakaih)®?® [or] attentively with siddhaka?, [he] obtains mastery of Mantras.3?! (130c-
131b)

Whoever worships [Siva] with fragrant flowers obtains all desired objects: (131cd)

[Worshipping the liriga] with musk roses(?) (kubjakail) one obtains great benefit and
varunt>?? [is said to be used for worshipping the lifiga] for good fortune. (132ab)

If someone is desirous for a daughter, he should worship the supreme god with Jas-
minum grandiflorum(?) (jatibhih); he will obtain a beautiful (uttamam) daughter in six
months: there is no doubt on this point. (132c-133b)

If someone worships the supreme god with mallika flowers®? for the sake of knowl-
edge, [he] obtains ultimate knowledge, which destroys the fear of worldly existence.
(133c-134b)

In the case of the wish for a son, he should worship [the lifiga], after becoming purified,
with kunda flowers; he will obtain many wealthy and long-lived sons.>** (134c-135b)

By worshipping [the liriga] with kusa flowers one obtains [good] health;*? union with
beloved ones (priyasarigamam) [comes about from worshipping the linga] with asoka [flow-
ers]; [if one worships the liniga] with karnikara flowers one obtains wealth; for the sake of
subjugation [of others] the dronapuspika [should be used for worshipping the liriga]. (135¢c—
136b)

One should daily (satatam) worship the liriga with kadamba [flower], remaining firm in
one’s observances (niyatavratah) for the sake of controlling one’s enemies, one should give
[a kadamba flower] daily (nityam eva). (136c-137b)

The diseases will be destroyed of one who worships [the lifiga] with Musta grass (ari-

1t is not clear whether 125b should be construed with what precedes or with what follows it.

*This is an instance of vowel-lengthening in the middle of a compound: cf. Nisvasaguhya: 1:27¢c, 7:125¢;
Nisvasamukha: 1:178a etc.

321The syntax is uncertain here. Sivadharmasarigraha has obviated the difficulty by changing the word samhi-
tah to tathaiva hi.

3221t is not very clear us what exactly varuni is. From our context we can simply say that it must be some
fragrant flower. So we have guessed that it may be a kind of lotus flower, assuming that it is so called because
it is ‘born from water’ (varunad utpanna). Apte has recorded varuni as a kind of diirvd grass, but this would
not fit in our context.

*SThe instrumental mallikaih is an irregular instrumental plural for mallikabhih.

3*Note that 135ab which exists only in Sivadharmasanigraha is not smooth: we have assumed that dhanavantam
and cirayusam, which are formally masculine accusative singulars, qualify bahuputratvam, and yet describe the
sons themselves.

21t is possible that this refers to the broom-like flowers of darbha grass, but it is also possible, according to
Monier-Williams, that kusapuspa refers to ‘a kind of oak-apple’.
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mustakaih).320 (137d)

One who is bound will be freed from bondage [by worshipping the liriga] with the
flower of Vitex Negundo (sinduvarasya).?” (138ab)

[Flowers of] Alangium (anikotakah) and [any] others [flowers] that are known to be scent-
less and black—such flowers (tan puspan)*?® one should offer (kalpayet) to the god of gods
to destroy [one’s] enemies. (138¢c-139b)

Yellow flowers [are understood to be used to worship the liriga] for the sake of nour-
ishment (pustyarthe) and victory. If someone offers [them to the liiga] daily, he will obtain
all desired objects. (139c-140b)

One should use (prakalpayet) fragrant and water-born®* [flowers] for subjugation. Blue
and red flowers always cause attraction.>** (140c-141b)

Wood-apple (bilva) is the bestower of all desired objects, [as well as] the remover of
poverty; there is nothing higher than wood-apple (bilva) leaves, by which Sankara is
pleased. (141c-142b)

Damanaka3*! [will be] for victory [for one] who worships with it; if someone worships
the supreme god with it, he conquers all his enemies, if he worships the one who has the
bull for his banner.33? [142¢-143b]

[The offering of] maruva [bestows] all kinds of pleasures, and jambuta
of all desired objects. (143cd)

[One should use] Clerodendrum phlomoides (tilakah) [to worship the liriga] for obtain-
ing wealth; and for obtaining cows [one should use] ankulz.33*

333 is a bestower

36The reading is insecure here.

3%27This whole line is only transmitted in the Sivadharmasarngraha; it is therefore possible that the line might
not be exactly the same as it was in N. It is difficult see how one can do this worship while being held captive.

*8tan puspan is an aisa masculine accusative plural for neuter accusative plural.

¥ saugandhikadya jalajah is an ai$a masculine plural used instead of the neuter plural, which can equally be
translated as “water-born fragrant [flowers]”.

30Ex conj. Note, however, that Sivadharmasangraha reads instead tani vasyakarani tu. This seems inappropri-
ate since we already have subjugation described immediately above.

31The Sivadharmasangraha (5:98) reads damanakam here and we have adopted this against the testimony of
our manuscripts, which give madanakam, first on the grounds that the thorn-apple has already been mentioned
and, secondly, that the name damanaka (“that which tames”) is more appropriate to our context here where
victory over others is the subject. Accidental metathesis musthave produced our reading. Pandanus Database
of Plants (http:/ /iu.ff.cuni.cz/ pandanus/ database, “consulted in March 2013”) gives the latin name of damana
as Artemisia vulgaris L., and the English names as Indian wormwood, Fleabane, Mugwort. This database gives
the Hindi names of it, Nagdona, Davand, dauna; the Bengali name Nigadana; Tamil names, Mdcipattiri, Makkippii,
Tirunamacceti. The botanical information as the database records it is as follows: An aromatic shrub, 1-2m.
high, yellow or dark red small flowers, grows throughout India in hills up to 2400m elevation.

32Note that 142c-143b contains meaningless repetition which the Sivadharmasarigraha (5:98) has tried to im-
prove by altering 142cd thus: vijayarthe damanakam yojayen niyamasthitah.

33We in fact expect jambukah, but both N and Sivadharmasarigraha agree on this reading. Another interpre-
tation might be to take jambutah as an ablative of jambu, but that gives a loose construction with kamadah.

34 Exceptionally N writes 7 here with a hook attached beneath a which is normally used for u-matra. This fea-
ture is common in Licchavi inscriptions and still appears in early Nepalese manuscript such as the manuscripts
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Tabernaemontana (tagarah), [if someone uses it for worshipping the liriga, is understood
to be] a bestower of good fortune; kimkirata®®® bestows desired objects, good health and
wealth;** and panic-seed (priyanguh), [bestows anything] desired. (144a—145b)

[When one uses] Vatica robusta (salah) [for worshipping the lirniga, it] causes pleasure
and [when he uses] Flame of the Forest (kimsukah) it increases [his] life-span.>¥” (145cd)

To obtain elephants, horses, and cattle, one should worship Hara with Wrightia an-
tidysenterica (kutajena). (146ab)

Camphor and Damaka®® (karparadamakau) are to be used [to worship the lifga] for the
destruction of enemies; [his] enemies will quickly be destroyed by worshiping the god of
gods [in this manner]. (146¢-147b)

syama>® always bestows good health; so too does the China Rose Hibiscus (javapus-
pah).34 (147¢d)

[It is taught that one should use] kerafijaka®*! flowers to subjugate [others]: [some-
one who wants to subjugate others] should daily (nityam) worship the linga with [them].
(148ab)

Jasminum Auriculatum (yiithika) is enjoined for worship of the supreme god for the
purpose of causing dissension.>*? (148cd)

[The flower of] Pandanus fascicularis (ketak?) is for destroying enemies. If someone
is angry [and wishes to destroy his enemies], he should worship the liniga with [ketaki
flowers].3*3 (149ab)

O goddess! This vyaghra [flower] (Pongamia glabra) is proclaimed (prakirtitah) to be
the bestower of all desired objects [when one uses it in worshipping the linga]; likewise

of the Skandapurana. Instead of amkuli, the éivadharmasungraha (5:99) reads vamkuli, which is not recorded in
our dictionaries. Does this amkulf have to do with ankola/ ankota?

35We find only one parallel for this word and that is in the Masijusriyamiilakalpa, on p. 679 of chapter fifty-
five. It is possible that it is the same plant as kirkirala, which Monier Williams identifies with varviira ‘Acacia
Arabica.’

36Note that there is in fact no verb governing arogyam and dhanam and we have supposed that they are to
be understood as things bestowed by using kimkirata.

37We have understood ayuvarddhanah as an aisa usage (m.c.) intended to mean the same as ayurvarddhakah.
Note that the Sivadharmasarngraha (5:101) has rephrased the sentence to obviate this awkwardness and has
instead: kimsukad ayur apnuyat.

38We find no name recorded for damaka in our dictionaries.

*¥Monier Williams records various possible identifications (qundra, priyarngu, sariva) for this plant and we
are not sure which to adopt. If syama is meant for Syamaka or Syamaka Pandanus Database of Plants gives its
names as follows: Latin, Panicum sumatrense Roth; English, Little millet; Hindi, Sqvan, Kumku, Kutki and Tamil,
Camai.

3400nce again, we have an ai$a masculine for neuter.

341Note that kerafijaka is not recorded in our dictionaries; éivudharmusuﬂgmha 5:103 reads kurantaka instead,
which Monier Williams records as meaning ‘yellow amaranth’ or ‘a yellow kind of Barleria’.

*2Note that 148cd is not quite smooth because of the locative paramesvare, literally: ‘with respect to the
supreme god’. In Sivadharmasarngraha 5:104 the text has been rephrased to obviate the problem: vidvese yithika
yojya devadeve mahesvare.

*3Note that 149ab has a clumsy structure; but in this case Sivadharmasarigraha has no variant.
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jyotsnakarr®** [when so used also] always bestows desired objects. (149c-150b)

One should worship god with vasaka flowers: [by doing so one’s] strength (balam) and
life-span (ayuh) will be increased. (150cd)

Jhantika flowers3*® always bestow happiness, so tatha [do] apsara®*® and campaka (Miche-
lia Campaka)®¥’ [flowers when they are used for worshipping god]. (151ab)

Dimbakst>*® as well as Asvakarna®® [are to be used for worshipping god] for the anni-
hilation of diseases. (151cd)

Sesbania AEgyptiaca (Jayanti) is [to be used] for victory (jayakamaya) and [also]
white girikarnika;*>® for [causing] hatred [among people] and driving them away
(vidvesoccatanarthaya) one should worship with Neem flowers (nimbapuspaih).>>! (152)

Bhati*? and also madayanti>>® are taught [to be used to worship god] for the act of at-
traction; Rsipuspa and Rudrajata, annihilate misfortunes (nasayeta upadravan).3>* Similarly
$anapuspt as well as kokilaksa.3> (153a-154b)

*We have found no identification for this plant; there is however a plant called jyotismati which may be
a synonym for jyotsnakari. Panddanus Database records the Latin name for jyotismati (alternatively called
pitataild), Celastrus paniculatus Willd; the English, climbing staff plant; the Tamil, Valuluvai; Hindi, Malkangani
and Malkurnki.

345Monier Williams does not record this word, but it is possible that it is a variant form of jhintiki, which one
manuscript of the §ivadharmasangraha transmits here (5:106), and which Monier Williams identifies as Barleria
cristata, also known as the ‘Philippine violet'. It is also possible that jhantika is simply a copying mistake for
jhintika.

¥6Note that our dictionaries do not record the flower called apsara.

¥7Note that apsaracampakam is an aisa samaharadvandva compound.

¥8No plant of this name is known to me, and the form has been accepted on the authority of the Sivadharma-
sangraha (5:107). Prof. Diwakar Acharya on semantic ground observes a possibility of it being corrupted from
ditthaksi, although this form is also not recorded in lexicons.

3Monier Williams identifies this as Vatica Robusta, which has already been referred to above under the
name $ala (1:140).

¥0Pandanus Database gives apardjita as a synonym of girikarnika. The database gives this plant’s Latin name
as Clitoria ternatea L.; English, Clitoria, Butterfly pea; Tamil, Kannikkoti and Kirikanni; Hindi, Aparajit. Botanical
information on the plant according to the Database is as follows: “a perennial twining herb with terete stems
and branches, growing throughout India in hedges and thickets, leaves compound, imparipinnate, blue or
white flowers, fruits nearly straight, flattened pods, sharply beaked, seeds 6 - 10, yellowish brown.”

#!The syntax here seems problematic: no pronoun answers the relative pronoun. Here the Sivadharma-
sangraha (5:108) offers no improved version.

%2Note that our dictionaries do not record bhati, but it is possible that it is a variant form of bhata, which
Monier Williams identifies as Coloquintida. Here the 5ivadharmasaﬁgmha (5:108) instead reads bhandi, which
Monier Williams identifies as Rubia Munjista. 1 assume that the m after bhat7 is intended as a hiatus-breaker;
note that the givadharmasar‘tgmhu (5:108) has inserted a ca to deal with the problem.

353According to Monier Williams, this is Arabian jasmine, in other words Jasminum sambac. Note that ya
bhavet has no particular role in the sentence.

%*Here the Sivadharmasargraha (5:109) has normalized the syntax of 153cd by reading rsipuspt rudrajatt hanti
sarvan upadravan.

*>$anapuspi is identified by Monier Williams as Crotolaria Verrucosa. Note that kokilaksa may be an aisa femi-
nine for masculine (‘corrected’ in the text of Sivadharmasan qraha 5:109). This plant is also called kokilanayana, in
defining which Monier Williams records the following possible identifications: Capparis spinosa, Asteracantha
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All white [flowers are to be used to worship god] for peace (santyarthe) and all yellow
[flowers are to be used to worship god] for nourishment (paustike). [154cd]

Blue and red flowers,?*® when used in worship, are [respectively] for controlling and
for attracting (vasyakarsane).®” In this way one may accomplish everything with these
[flowers of various colours]. (155)

One should also offer (kalpayet) black flowers to the supreme god for malevolent acts.
(156ab)

If someone daily offers (dadyat) leaves, flowers, fruit, water, grass and milk (payah) to
Sankara,®>® he will not have a bad destiny (durgatin). (156c-157b)

That person, too, reaches the supreme goal (param gatim) of whose tree the leaves, flow-
ers and fruits are offered to Siva (mahadevaya). (157c-158b)

A milkweed (arka) is a hundred times better than oleander (karavirat); a wood-apple
(bilva), in the same manner [is a hundred times better then an milkweed (arka)]; an Agati
Grandiflora (buka) is a thousand times better then wood-apple (bilva); a thorn-apple
[flower] (dhuttiirakah) is [yet a thousand] better than Agati Grandiflora (buka). Having
thus worshipped the Lord of gods [with flowers], one should [next] also offer food.
(158c-159)

By offering grains [as a] food-offering (annanaivedyadanena) one obtains imperishable
happiness. Similarly by offering chewable foods (bhaksadanat) one approaches (anupraptih)
the realm of the gods (devalokam). (160)

The offerer of chewable food as offering (bhaksyanaivedyadayakal) obtains well-being
and prosperity ($ivam aisvaryam).3> (161ab)

If someone daily (sada) offers rice-pudding together with ghee [as] the principle food-
offering (naivedyam) to Sambhu, he will quickly obtain the state of being a leader of Ganas;
[if he offers them daily for] twelve years [he will obtain the state of being a leader of Ganas]
together with his family.>*® (161c-162b)

If someone makes [offerings] made out of dainty (khandakhadyakrtam),*®! he will obtain
an excellent destiny (gatim).>*? (162cd)

longifolia and Barleria longifolia.

¥6Note the use of aisa masculine plurals for neuter plurals.

%7Ex conj. We assume that the transmitted 1 was a hiatus-breaker inserted in the course of transmission, but
it may in fact have been authorial. The Sivadharmasarngraha (5:110) appears to have rearranged the text here for
clarity, but in doing so it has modified slightly the correspondences: there (5:110) red flowers are for attracting
and dark flowers are for malevolent rites (abhicara). The categories of vasya and akarsana are therefore not there
distinguished, and the following half-line of our text is dropped.

38Here, as in many other places in this work, the locative is used as a dative. The Sivadharmasan qraha (5:111),
however, has refined the text by reading sambhave instead of Sarikare.

39Ex conj. This conjecture is a tentative one.

%0Note that the Sivadharmasangraha (5:122) reads dvadasabdat instead of dvadasabdam. Tt appears to be in-
tended as a clarificatory improvement.

361 Perhaps the expression refers to lumps of raw sugar cane (khanda) offered as a dainty snack. We are unsure
of how to take krtam at the end of the compound (or -krtan in the reading of 5ivadharmasaﬁgrahu 5:124).

¥2The Sivadharmasangraha (5:124) has made the text smoother by reading dattva instead of dadyat.



Chapter One 219

By offering chewable and unchewable foods (bhaksyabhojyani)>®® one may indeed (vai)

obtain all desired objects; by offering rice-gruel (yavagin), porridge (krsaram)*** and cakes
(piipan), one partakes of happiness (sukhabhag bhavet). (163)

Having offered [to god] rice-gruel (mandakam), susumalan,”® pastries and sweets
($askulyamodakani),*®® [and] other fruits and roots, and whatever is lickable or suckable,
one obtains all kinds of pleasures. [He will obtain] infinite pleasures if [he offers] a song
and music (g7tavadite). (164a—165b)

This is the fruit of [offering these things] once; [now] hear from me [the fruit] of playing
the lute®®” [in front of god]. (165cd)

If he plays (krtva)®® [in front of god], the lute player (tantrivadyasya vadakah) attains the
state of being a Gana. (166ab)

If someone makes (kurvanah) huduk sounds (hudukkarasya),*®® dances, makes music
with [his] mouth and laughs loudly (mukhavadyasyattahasayoh)>° [as an offering to god]

365

*30ur text records four divisions of food: bhaksya, bhojya, lehya and cosya. The last two are recorded in
the following verse, 160. The Sivadharmasangraha (5:124-26) also mentions this division of food. For the
same division, cf. also Skandapurana 162:45, Ramayana 2:85:17 etc. Madhustidana Sarasvati on the commen-
tary of Bhagavadgita 15:14 defines the four divisions of food as follows: pranibhir bhuktam annam caturvidham
bhaksam bhojyam lehyam cosyam ceti| tatra yad dantair avakhadyavakhadya bhaksyate ‘apiipadi tad bhaksyam carvyam
iti cocyate | yat tu jihvaya vilodya nigiryate stupaudanddi tad bhojyam | yat tu jihvayam niksipya rasasvadena nigiry-
ate kimca dravibhitagudarasalasikharinyadi tal lehyam | yat tu dantair nispidya rasamsam nigiryavasistam tyajyate
yatheksudandadi tac cosyam iti bhedah. Cf. also the commentary of Nilakantha, Sridhara on the same verse of
Bhagavadgita. However, Ramayana 2:44:15, ISvarasamhita 5:12 and 13:36, Jayakhyasamhita 13:171, Naradasamhita
2:117, Paramesvarasamhita 6:384 etc. mention the four divisions of food as bhaksya, bhojya, peya and lehya. On
other occasions we come across only three divisions of food, bhaksya, bhojya and pana or peya, cf. Mahabharata
3:242:22, 3:265:15, 12:172:27, Visnudharmottara 2:54:5, Padmasamhita 11:5, 25:120 etc. We also come across five
divisions of food, bhaksya, bhojya, lehya, cosya and peya, cf. Mahabharata 12:184:16, Brahmandapurana 2:16:49,
Brahmapurana 215:36, Naradapurana 1:43:117, Visnudharmottara 1:209:89, Naradasamhita 19:70, Sarvajiianottara
5:60, Paricarthabhasya p. 24, Jayasimhakalpadruma p. 51 etc.

The Paramesvarasamhita (18:386-387) gives an example of these five divisions of food as follows: bhaksyany
aptipapirvani bhojyani ca phalani ca | lehyani madhupirvani cosyany amradikany api| peyani kstrapiarvdani anupandn-
vitani ca. Cf. also Jayasimhakalpadruma p. 51.

Rajanighantu 20:72 mentions eight kinds of food as follows: bhojyam peyam tatha cosyam lehyam khadyam
ca carvanam | nispeyam caiva bhaksyam syad annam astavidham smyrtam. Besides all these divisions, we most
commonly find two divisions of food, bhaksya and bhojya, often mentioned in the Mahabharata, Ramayana,
Puranas, and in Tantras etc.

¥4 We take this to be an accusative plural. Monier-Williams defines it as ‘a dish consisting of sesamum and
grain’.

3651t is clear from the context that susumala is a kind of food, but we don’t know what it is exactly. Note that
our dictionaries do not record the word. Or it might be a corruption of something else.

367 assume this to be an aiéa compound, the first member of which would normally be saskuls (cf. the form
of the word Devyamata).

*7We have understood tantrivadyasya to mean tantrivaditasya.

368We have understood krtva to mean vadanam krtod.

%9The reading of huduk remains uncertain. See our note 271 on p. 205.

0This verse echoes Pasupatasiitra 1:8. The precise meaning of the mukhavadya remains uncertain. We may
understand mukhavidya as a wind instrument such as arikha, bherT etc. as opposed to karavadya “that which
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three times a day, he will become an excellent Gana. (166c-167b)

Those who always remember the oddly-eyed (viripiksam) once, twice or three times
[a day], they are to be known as lords of Ganas. (167c-168b)

Pilgrimage to sixty thousand sites or [even] sixty crore [sites] will not be worth even
one-sixteenth part of worshipping the lifiga once. (168c-169b)

If someone who is ignorant [of the rules] and has not received Saiva initiation ($ivadiksa-
vivarjitah) worships [the lifnga] in this fashion (evam), for him these fruits have been taught
(uddistam); in the case of an initiate, [the same worship bestows] liberation (apavargaya).>’!
(169cdef)

O Brahmins! This is what I heard from Hara, who was telling the goddess, and I have
recounted it to you, the truth that the Lord has taught.3”? (170)

[1.2 The Lingodbhava myth]

The sages spoke:
What is the significance (mahatmya) of the linnga here, which you have highly extolled

is played by hands”; Nayasiitra 2:41 makes it clear that there is a such a division:

tantrivadyavicitrani karavadyani yani ca |
mukhavadyani ramyani kasthayuktani caiva hi| 41

According to Ksemaraja, referring to the commentary on Svacchandatantra 2:182, mukhavadya is a synonym
of huddunkara: bhaktivaivasyonmisannadamarsamayo dhvanir mukhavadyaparaparyayo huddurnkarah; this does not
however mean that mukhavadya should always be taken to mean hudduikara. Sivadharmasangraha 5:129:
huddunkaradikam nityam mukhavadyattahasatam | trikalasi caiva kurvanah sa bhaved uttamo ganah. ‘He who does
huddunkara, dance, mouth-music (mukhavadya) and loud laughter three times a day will attain the state of
Gana’. Here mukhavadya is definitely different from huddunkara. Cf. also Naradapurana uttarakhanda 49:14
huddunkaranamaskarair (corr: duamdukaranamaskar ed.) nrtyagitais tathaiva cal mukhavadyair anekaisca sto-
trair mantrais tathaiva cal |, Tirthavivecanakanda 8th part, p. 82 ksirena madhund caiva toyena saha sarpisal tar-
payanti param lingam arcayanti devam Subham | huddunkaranamaskarair (corr; hudunkara ed.) nrtyagitais tathaiva
ca| mukhavadyair anekais ca stotramantrais tathaiva ca.

There are some occurrences of mukhavadya which can be interpreted in either way, since there are no com-
mentaries that would help us to understand precisely. Cf. Sivadharmasastra 5:8 snanakale trisandhyam ca yah
kuryad geyavadinah | nrtyam vid mukhavadyam v tasya punyaphalam Srnu | ‘Hear the meritorious fruit of he who
performs singing, playing instruments, dance, or mukhavadya’. Cf. also Sivadharmasastra 9:42-43 bhamidanasya
yat punyam kanyadanasya yat phalam | mukhavadyena tat punyam ubhayam labhate narah| tad eva punyam gitasya
nrtyasya ca visesatah | tad eva jayasabdasya tad eva talakadhvaneh | where mukhavidya is given more importance
even than an offering of land or of a virgin girl; Kriyakalagunottara quoted in the Netratantra vol. 2, p. 157 deva-
grhagrhitasya etad bhavati laksanam | gayate nrtyate hrsto mukhavadyam karoti ca |, Tirthavivecanakanda 8th part p.
64 gandhadhiipanamaskarair mukhavadyai$ ca sarvasah | yo mam arcayate tatra tasya tusyamy aham sadi| Bisschop
& Griffiths (2007:34, fn. 155) mention that in Carakasamhita, Cikitsasthana 9:20 mukhavadya is included among
the characteristics of one who is possessed by a Gandharva.

1 The §ivudharmasar‘1gmha (5:133) makes the syntax smoother by reading tasyedam phalam uddistam nirvanam
diksitasya tu.

*2The remainder of the text has a different character, and it is possible that it was added at a later stage.
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(ativarnitam)?373 Tell [us] the fruit if someone makes [one]. [And also tell us the fruit] if
someone makes [one] every day.*’* (171)

Nandike$vara spoke:

There was (bhavet)*” a dispute which (yat)3”® took place (piirvavrttam) between Brahma
and Visnu [in which each claimed]: « T am the Cause [of all] ». Fiery energy rose up in
the water.%”7 (172)

In the midst of the fiery energy there stood a liriga of the size of the thumb’s [topmost]
joint (parvangusthapramanatah).>’® Both of them were astonished at this (tatra). What is this
wonder that has happened? (173)

Then they both started watching the liriga grow, thinking “it is a wonder”, they both
went up and down: Visnu went down from there (tatah)’”® and Brahma went up from
there. And not finding (pasyantau) the end of it, both of them became weary. (174-175)

And then having returned back again, [both of them] praised®*" Hara with a hymn.
(176ab)

Then, the supreme god, being pleased, in order to bestow boons on both of them
(varan dattoa ubhavapi)®! took the form of a man standing [before them] (purusaript sthito
bhitoa)*®? [and said]: « I will give whatever you desire. » (176c-177b) Brahma said (va-

31t is possible that the scribe of N in fact intended to write the more conventional word abhivarnitam, in
which case we might translate simply ‘which you have described’. But given that Sivadharmasangraha 5:135
(kim lingasya hi mahatmyam tvaya yad iti varnitam) has modified the text here, it is perhaps more likely that a
slightly odd usage in the Nisvasamukha lay before the redactor.

4The Sanskrit is elliptical here and some other understanding of the scenario could be imagined.

375We have understood bhavet to mean abhavat. Here starts the Lingodbhava myth, for details see Kafle, 2013.

76This hanging relative pronoun is particularly problematic in this awkward sentence. Note that the Siva-
dharmasangraha (5:136) has rephrased this introduction to the story to make it clearer.

77We suppose that karanakarta is so intended, rather than a tatpurusa or dvandva.

80nce again, the Sivadharmasarigraha (5:137) has tightened up the phrasing here, in this case by replacing
it with a bahuvrihi.

*This is the suggestion of Dr. Kahrs: one went down the liniga, the other up. Otherwise we would have to
interpret the repeated tatah to mean simply “then”.

®tystuve is an aisa use of the atmanepada perfect third person singular instead of the required dual. Note
that the givadharmasaﬁgmha (5:140) has corrected this as required.

*¥1The word order suggests, as we have translated it, that dattoa (or perhaps dattvai before sandhi) may be
intended as an infinitive. In that case, we could either have an ai$a hiatus within a pada, with dattva irregularly
used as an infinitive, or a regular sandhi reduction of dattvai, in an archaic use of a Vedic infinitive. The syntax
of the whole sentence is in any case clumsy and once again the Sivadharmasarngraha (5:140) has rephrased it to
“improve” the text.

32The éivudhurmusaﬁgmha (5:141) alters the wording of our text (svariipam divyam asthaya sarvaloka-
namaskrtam) to develop Siva’s anthropomorphism. Chapter 81 of the Brahmayamala records the theomorphic
form of Siva, whereas the myth found in chapter 3 of the Sivadharmasastra mentions neither Siva’s theomor-
phic form nor his anthropomorphic one. Phyllis Granoff (2006), in her article Siva and his Ganas: Techniques
of Narrative distancing in Puranic Stories ingeniously shows that in early versions of certain Saiva myths Siva
is not directly involved in the action; he employs instead one of his ganas or of his weapons to do his work
for him. But in the later version of the same story Siva is involved in the main action. We may observe the
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dati): « O you of excellent observances! You yourself be [my] son ».3%3

« Sobeit, » replied gOd.384

But you will not be worshippe since (yasmad dhi), O twice born, the boon you
desire is inappropriate (ananuriipam).3%¢ (177¢-178)

O Visnu! I certainly will bestow a boon that you desire, tell me! For (hi) my speech is
not false. Ask me (vadasva me) now whatever you desire. (179)

d,385

Visnu asked:
O god! If you are pleased and want to give me a boon, I will be your devotee and
favourite to you (tvatpriyah):>® there is no doubt on this point. (180)

I$vara replied:

So be it! May good be with you! All the creatures belong to Rudra and Narayana
(rudranarayant praja).>%® There is no difference between the two of them, between Kesava
and Hara. (181)

For (hi), this very linga®® was installed by Brahma and Visnu,* together with the gods
including Indra, the Asuras, Yaksas, Uragas, Raksasas, Siddhas, Vidyadharas, Bhatas,
Apsaras, Uragas,391 Pisacas, Grahas, Naksatras and the best of the sages (munisattamaih).
(182-183)

Having worshipped the boon-bestowing god and obtained [their desired] boons, they
were delighted. ‘I have taught (uktah)3*? that the linga bestows all desired wishes, O stain-
less ones!”3%3 (184)

same kind of development in the case of the Linigodbhava myth. I have argued (Kafle, 2013) that the myth
found in the Sivadharmasastra may be the earliest since it preserves the primitive idea peculiar to early Saiva
myths. Since our text mentions the anthropomorphic form of Siva, its version of the myth is one step further
developed from the one found in the Sivadharmasastra.

35For Brahma's desire to have Siva as his son see Skandapurana 4:5.

BAEy conj. Nisvasamukha 1:178ab is close to the reading of Sivadharmasm'zgmha (5:144), the portion evama
being alone visible in the manuscript N. We have conjectured evam astv abravid devah, thus following Siva-
dharmasangraha as closely as possible.

¥ Does this perhaps refer to the paucity of temples dedicated to Brahma?

¥ We assume that the second syllable is lengthened to obviate a metrical fault (the second and third syllable
of a pada cannot both be short).

¥70f course this could equally mean “fond of you”.

38The same idea is presented in a different context in Vayupurana 20:21 and Karmapurana 1:14:90.

39Note that the masculine pronoun esa is used in apposition here with a neuter noun. It is not made quite
clear why the fact that this lifiga is established by Brahma and Visnu should be connected with there being
creatures belonging to Hara and Kesava.

30 rahmavisnund is an aisa samaharadvandva compound (m.c).

¥10ne or the other of these uragas is only to pad out the metre.

%20nce again, a masculine is put in apposition with a neuter noun. The Sivadharmasarngraha (5:155) has dealt
with the problem here by treating lifiga in every respect as a masculine noun.

38 This plural vocative suggested by the §ivadharmusuﬁgraha (5:155) seems to be right, since, here it is
Nandikegévara speaking to sages, not Siva to Devi.
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With minds frightened by the pain of the ocean that is worldly existence, Brahma,
Visnu, Mahendra, snakes, the sages and Yaksas, together with Vidyadharas [are] devoted
to worshipping the liriga. Desirous of boons, they worship [the liniga] daily (aharahah),***
joining their hands together and raising them to [their] foreheads. How is prosperity pos-
sible for those mortals who do not worship (namanti) the unborn [god] in this form (zdrsam)
? (185)

Thus is the first chapter, about worldly duty /religion in the Nisvasamukhatattvasamhita. verses
187.

¥4 Note that our text reads raharahah instead of aharahah to avoid hiatus with the previous word.
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[1.3 Temporary lingas]

Sages asked:
What is the fruit of making a lirnga? [What is the fruit of] installing it? And what is the
fruit that accrues to someone who makes one every day?%*® (1)

Nandi replied: Those children who make a lifiga with dust while playing will definitely
obtain an unrivalled kingdom without enemies.>*® (2)

If someone daily makes a [liniga], without knowing this [relevant] rule,
on devotion, listen also to the fruit [that accrues] to him. (3)

Having made [any lifiga without knowing the precise rule], if someone worships Siva,
[he will obtain] wealth, [various] enjoyments and sovereignty; a worshipper of the liriga
always enjoys great fortune. (4)

If one worships a thousand of them, one should know (vidyat) that he will not see hell
(nirayam); *® having enjoyed [various] irreproachable enjoyments he will obtain the world
of Rudra. (5)

If someone makes [and worships a liriga] one hundred thousand times, [the liriga] will
become aflame for him one [time(?)]; having seen [that] flaming lifiga, he [becomes] an
accomplished one (siddhah), [and being an accomplished one, he] obtains the state of god.
(6)

[Worshipping the liriga] one million times, he will obtain the state of being Indra; [wor-
shipping the liriga] two million times (vimsabhih)** it is [to be] understood that he will ob-
tain the state of Brahma; worshipping [the liriga] three million times*® [he will attain] the

37 relying [just]

¥ Note that the syntax is irregular: no correlative pronoun picks up the yat of the first half-line.

¥This very closely is paralleled by Sivadharmasastra 3:77c-78b. For this see our discussion in the introduc-
tion p. 55.

¥"The words vidhim etat'this rule’ expect some rule to have been mentioned in the text, but do not have any
rules mentioned so far. Thus this may have happened due to borrowing. It could be the case that the rule may
have been mentioned the source of the Nisvisamukha in the preceding passage which has not been borrowed
and the incautious borrowing gave rise to this acwordness in our text. Note that the Sivadharmasangraha has
entirely rephrased this half-line to avoid these awkwardnesses. The syntax is irregular here: an instrumental
participle agreeing with the nominative subject and a neuter pronoun agreeing with a masculine accusative
noun.

% Among the hells (narakas) listed in this chapter, the sildvarsa is not known from any other source, except
the Sivadharmasarngraha. The medahrada is also not found anywhere else, if mahahrada of the Sivadharmottara is
not a corruption for it.

9viméabhil is an aisa shortening for vimsatibhih.

404pimsabhih is an aisa shortening for trimsadbhih.
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state of Visnu and [worshipping the liriga] four million times,*’! he will attain the state of
Rudra. (7)

Having cleansed [the ground] with the five products of the cow, one should make a
linga of clay*®? If someone makes a lifiga of cooked rice (anna), he will obtain desired fruits.
(8)

Having worshipped a linga made of jaggery, one obtains the greatest prosperity; one
will be the master of a hundred virgins and the ruler of all vassal kingdoms. (9)

And [if a] woman [makes a liriga out of jaggery and worships it], she, being above all
[women?**® and always] surrounded by thousands (sahasrena) of women on all sides, will
obtain incomparable good fortune. (10)

If a man or a woman (naranari va)** worships a linga of jaggery daily (nityasah), they
will rejoice in children and grandchildren; they will also enjoy happiness greatly (atyan-
tam). (11)

If someone daily worships a linga having made [it] of refined sugar (sita), he will obtain
all desired objects within six months; there is no doubt on this point. (12)

[If someone worships] a lifiga made of unclarified butter, he will obtain [any] desired
fruit;*% [by worshipping it] for six months with his self controlled,**® goes to the world of
Siva. (13)

If someone daily makes and worships a liriga made of leaves, he will obtain great power
and always enjoy [it] remaining in good health.*"” (14)

One obtains sovereignty on earth by worshipping a lirnga made of flowers; without
rival one enjoys [sovereignty] and gives [it to others as well?]. (15)

If someone worships a liriga [made of] salt, he will obtain the greatest fortune; and if
he [worships it] daily, he will obtain eternal and unbroken lordship. (16)

'We have guessed that caturgunail is intended to mean “multiplied by forty” even though it properly
means “multiplied by four”.

402\\e understand this causative karayet in the sense of karoti. The statement of Verse 8ab remains incomplete.
To be precise, the reward of the recommended act remains untold. Even the Sivadharmasarngraha retains this
problem as it is.

4% Although we have not adopted W’s sarvdsam, we assume that sarvesam was intended as a feminine genitive
plural.

4% paranart va may be taken as an aisa dvandva compound followed by va connecting its elements or, alterna-
tively, nara may be taken as a uninflected nominative singular for metrical reasons.

405Note a hiatus within a pada. The éivadhurmasar‘tgmha (6:13) has added semantically meaningless ca, that is
it reads cepsitam instead of Ipsitam to obviate the problem.

4We have accepted the reading of K and Sivadharmasarngraha against the reading of the original manuscript
N and apograph W, yuktyatma. A similar situation appears in the Nayasiitra (4:80): dhyayate yas tu yuktatma
masamekam suyantritah | prakrta jayate siddhir dvimasena tu paurusi| | Here too, the old manuscript N and apo-
graph W read muktyatma, which does not fit in the context, and other sources read yuktatmd, which is fitting.
It is also noteworthy that in the Nisvasa-corpus the expression yuktatma appears frequently, but muktatma is
found nowhere except in these two cases.

407 An gisa form for niruk, treated as an a-stem. This is a reoccurring phenomenon, see for example, 2:91 and
3:89.
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If someone makes?® [and worships] earthen lifigas made from a mould (saccakena)*®
a thousand times, he will certainly (ki) obtain the desired fruits. By worshipping [it] ten
thousand times, he will obtain the state of Gana, and by worshipping [it] one hundred
thousand times, he will obtain (gacchati) union with [Siva] in his own body (svasarirena)
and will never come back [to worldly existence] again. (17-18)

Having worshipped these [lirigas], gods together with demons and men [become] en-
dowed with all their desires and [they become] freed from pleasure and pain. By the grace
of god they play with [the eight yogic powers, namely] animan (the supernatural capability
to become minute) and so forth.#1% (19a-20b)

[1.4 Donations]
Those who make a Siva temple furnished with marked bricks*'! will dwell in heaven
until (yavat... tavat) fourteen Indras [finish their term of office].4!? (20c-21b)

[Having] made [linngas] of gems, precious stones, corals, crystals, emeralds,*" glass,
gold, sliver, copper, bell-metal, brass, iron, lead and tin, and having then (punas ca) wor-
shipped them, after enjoying pleasures one will attain union with Siva (§ivan vrajet).**
(21c-23b)

There is no rebirth for him who installs the liriga on earth; but, if he installs [it] in the
middle of a temple, he [becomes equal to] Siva: there is no doubt on this point. (23c-24b)

He who plants ten mango trees will never see dreadful hells; if someone creates a gar-
den, he will enjoy [everything] in heaven as Indra does. (24c-25b)

413

48 Causative is meant for simplex.

49Profs. Harunaga Isaacson and Diwakar Acharya point out to us that saccaka is meant for saricaka ‘a mound’.
We feel no necessity for an emendation from saccaka to saficaka since this orthography appears, apart from our
text, in the givadharmasaﬁgmha (6:17) and in Adikarmapradipa (e-text provided by Prof. Isaacson), where the
word appears three times.

H0The givadharmasaﬂgmha (6:40) reads prakridamty animadibhih instead of kridante animadibhih to obviate an
aisa use of the atmanepada and aisa hiatus within a pada.

“1Erom the context it appears to us that astestaka means “marked bricks’, but we are not sure what the bricks
were marked with: Siva’s names, a linga, or other emblems of Siva. A statement parallel to this is found in
the Sivadharmasastra (4:25):

astestakasamayuktam yah prakurydc chivalayam |
vidhiiya papasamghatam so 'pi gacchec chivalayam |

e astestakasamayuktam ] BC; astosta kalamayuktam E

See also Agnipurana 41:15ab kumbhan na calayet tesu nyased astestakah kramat, 41:34a—35b krte tu kim punas ta-
sya prasade vidhinaiva tu | astestakasamayuktam yah kuryyad devatalayam | na tasya phalasampattir vaktum Sakyeta ke-
nacit| and 327:19ab astestakasuragarakart svargam avapnuyat; Vayaviyasamhita of the Sivapurana 34:53 astestakab-
hih prasadam krtod limgam ca mynmayam | tatravahya mahadevam sambam saganam avyayam.

#2This must refers to the time of fourteen Manvantaras, each ruled by one Indra.

*BInflected nominative singular sphatir meant for a pratipadika, meaning sphatika.

#4Note that 22ab is restored from the éivudharmasaﬁgmha (6:42). We assume that this reading is plausible
since N reads kacahema ... tamrakasyani ..., but K and W has no text transcribed at all.
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Those people who plant (kurvanti) trees,*!> such as the fig-tree and others, on a road,

they will reach to the house of Yama (yamasadanam) accompanied by cool shadows.*'® For
those there will not be [those] dreadful [possible] sorrows of the world of Yama. This is
the virtuous act of planting trees [on the way, which] I have told to you (te).*17 (25¢-27b)

Those who install Visnu, having had a temple constructed [for him], will go to the
world of Visnu and rejoice with Him. (27¢-28b)

If someone worships*'® [whomsoever among] Brahma, Skanda, Rudrani, Ganeda, the
mothers (mataram),*'? sun, fire, Indra (Satakratum), the Yaksas,*?° Vayu, Dharma or Varuna
(jalesvaram) with highest devotion, having installed them in a beautiful temple, he becomes
immortal and [achieves] the world of that [particular deity]. (28c-30b)

If someone makes a bridge (sartkramam) on a way which is hard to cross (asarnkrama-
pathe), he will go comfortably [down] the path of Yama (dharmarajapathe). He will cross
(santaret) by a bridge the river Vaitarani, with its steaming water (usnatoyam),*?! loudly
roaring and difficult to traverse because of its deep eddies. (30c-32b)

If someone makes a causeway (setubandham) on a terrible muddy path, he will go easily
to the city of Yama (dharmarajapure), which is so difficult to attain.*?? (32c-33b)

One who makes the path of a water-channel to flow freely (nalimargaprayayinah)**3
passes through the terrible hells, [namely] Pankalepa and that of Taptatrapu and Taptajatu
(taptatrapujatus ca yah). (33c-34b)

If someone makes (karinah)*** a hut [for an ascetic], an abode (dvasathasya), or a pavilion
(mandapasya), after first going [for judgement] to the city of Yama (dharmardjapuran gatva),
[there will be a] golden house [for him] in heaven; there will be no fear of him [falling

45We have understood vrksam as an accusative plural, as in other cases we find the ending am for an. Note
that 5ivadharmasaﬁgmha (6:46) has corrected it to vrksan.

419The Sivadharmasangraha (6:46) reads na te yanti, which might at first glance appear smoother but in fact
makes little sense, since it is then impossible to construe chayabhil sttalabhis ca with their action, since that
action does not take place.

“7Dative singular te remains for plural vah.

#8Note an irregular elision of the final t of the optative.

9We understand mataram as categorical singular and take it to mean any of the seven or eight moth-
ers. The seven mothers in general are: Brahmi, Mahe$vari, Kaumari, Vaisnavi/Yami, Varahi, Ain-
dri/Indrani/Mahendri, Camunda; an eighth, added later, is most commonly Mahalaksmi. For further details,
see Hatley 2007: specifically pp. 33, 44 and 67.

0 As in the case of mataram, we take yaksam as categorical singular. It is possible, however, that Kubera is
meant, cf. the translation of verse 3:70ff. below.

1 The letter m preceding this adjective is presumably intended as a hiatus-breaker.

#22Note the unnecessary use of two pronouns. The Sivadharmasarigraha (6:53) has rephrased 33ab, reading
dharmardjapure mirge durgame sa sukham vrajet; "he will go at ease on the way [which is] difficult to cross (dur-
game) to the city of Yama (dharmarajapure).” In the Sivadharmasanigraha’s reading sentence structure is improved
and non-standered sandhi is avoided.

#3We suppose that this is the sense (cf. Sivadharmasangraha 6:54), and we suppose that it may be arrived at
by taking °praydyinah as a nominative singular and as having causative sense.

424This can be interpreted as genitive singular or, alternatively, as nominative plural of singular. See naltmar-
gaprayayinah in 2:34b.
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down] into the [hells called] Taptangara and Silavarsa (taptangarasilavarse).*> (34c-35d)

I have told you all the fruit of [making] a hut, an abode or a pavilion; now listen to the
fruit of giving donations (danasya). (36)

Whoever is a donator of food (annadata yo hi), that man (asau narah) will not have a bad
rebirth (durgatim): he will obtain the world of Brahma (brahmalokagato bhavet)*?® [and will
enjoy] imperishable pleasure. There is no possibility of his being [re]born in the mortal
world until Brahma [himself] is destroyed (nasyati). (37a-38b)

If someone gives a place for supplying water to thirst-afflicted passers-by (pathike jane)
in the hot season (grisme), his thirst will be quenched in the house of the dead (preta-
bhavane); devoid of thirst and [every possible] pair of extremes [such as hot and cold,
pleasure and pain and so forth].#?” (38c-39b)

If someone offers sesame and water (tilodakan)**® to the gods and ancestors (devan pitRm
samuddigya),** [his] ancestors will be satisfied [and] they will be freed (varjitah) from the
three [following] hells: these men will not sink (nimajjanti) in [the hells that are] the pond][s]
Paya, Asrk and Meda.*3% [Thus] his ancestors will be liberated by the fruit of offering
sesame and water (tilodakaphalena). (39c—41Db)

If someone gives the skin of a black buck filled with sesame seeds, having hooves dec-
orated with silver, horns [decorated] with gold, its body dressed with cloths (sacailangam)
and having a brazen milk-pail (kansadoham),*3! this giver of a cow of sesame seeds,*3? will
obtain indestructible worlds. And when that person falls [from those worlds] at the end
of the Yuga (yugante), he will be born in a respectable family (vipule kule). (41c-43b)

People who, devoted to their ancestors, regularly (nityam) perform sraddha [rites], their
ancestors as well as (ca) they [themselves]*3 will certainly be content in the house of Yama
(yamalaye), and the hell [called] Kumbhipaka will not be for them;*3* moreover (ca), those

*2We find no record of $ilavarsa as a hell except in our text and the Sivadharmasangraha.

#26The Sivadharmasangraha (6:57) has tried to make the sentence smoother by replacing bhavet (which seems
uncomfortably like a non-Sanskritic auxiliary verb) with narah.

*"Note that 38c-39b is anacoluthic: we start with a singular subject and finish with a plural one.

428Note that the §ivadharmasaﬁgmha (6:65) reads tilodakam.

¥ Even though it may seem strange that sesame and water would be offered to gods as well, we have taken
it in this sense on the strength of the parallel expression devan pitRn samuddiSya or pitRn devan samuddisya in
2:52¢ and 2:53a, where the gods and ancestors clearly form two separate groups.

“OThese three hells appear together again in Nigoasamukha 4:102 and in a slightly modified form in Guhya-
stitra 4:38-39.

BlLiterally: “whose milk-pail is of bronze”. kansa- should perhaps be emended to kamsya-, but cf. 2:58
below. This qualification (elsewhere expressed by adjectives such as sakamsyapatra) is standard in gifts of
cows to Brahmins, such as that described in Yajiavalkyasmyti 1:204ff.

*2For references to other passages mentioning the gift of a “sesame-seed cow” (tiladhenu) made by filling
a black-buck-skin with sesame seeds, see Kane’s History of Dharmasastra, Vol. 1I, Part 2, pp.880f. Cf. also
5ivopani$ut 6:70.

*¥Note that our adopted text actually has sa ca trpto yamalaye, which is anacoluthic, but it is conceivable
that the singular is “wrongly” used here in order to obviate a possible confusion: if he had said te ca trptah, a
reader might have supposed that the ancestors were again being referred to.

4We take tasya to refer to the ancestors as well as the agent of the rite.
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people who perform the [rites] of sraddha (sraddhakarayita)**®

ancestors. (43c—45b)

For one who daily (nityam) offers a lamp to gods and ancestors there will not be the
hells [called] Tamisra and Andhatamisra.*3® His eyes will become bright and [his] power
of sight will [never be] destroyed. (45c—46)

If somebody donates a virtuous [cow with] hoofs decorated with silver, horns [deco-
rated] with gold, [with] a copper milk-pail (kamsyadohanim), neck decorated with cloths
again and again, his abode (vasah) will be either in the world of cows or in heaven. A cow
donator lives (vasate) free from all [possible] pair of opposites (sarvadvandvavinirmuktah).
(47-48)

If someone gives a calving cow, which has two beautiful faces (vaktrobhayasu-
samsthitam),*” this [bears the same] fruit as giving land, [and this cow donator] will go to
heaven.*3 (49)

If someone gives bulls (anadvahani)*® regularly (nityasah) to the best of the twice born
(dvijottame), by the fruit of that merit [he] will be honoured in heaven (svargaloke). (50)

If someone even with great sins (bahupatakikah)**? offers a golden haired goat daily
(nityasah), he will obtain the world of fire (agnilokam).*4! (51)

If someone gives a white, red, yellow or a black woollen garment [to a Brahmin]
the name of the gods or [his] ancestors, he will go to the world of the moon. (52)

If someone gives a buffalo to a Brahmin#* in the name of the gods or [his] ancestors,
by the fruit of that merit he will be honoured in the world of Visnu. (53)

One should offer (prayaccheta) a white, black or bee-coloured [viz. mottled?] (bhra-
marakrtim) and well-mannered buffalo (sudhenu)*** to the gods or to the best of the twice

will go to the world of the

442 in

> Note the irregular use of the nominative singular or an agent noun as though it were a plural.

#5The dual subject is here (irregularly) restated as a plural (narakah), presumably in order to be able to avoid
using a dual verb-form.

#7This presumably means that the calving cow is given away right at the moment when the calf face
appears. The expression vaktrobhayasusamsthitam is not very common. However, see Sivadharmasangraha
10:220ab: dadyad ubhayamukhim gam Sivayativasobhanam. Ydjiavalkyasmyti 1:206ab savatsaromatulyani yugany
ubhayatomukhim further supports our idea. The same expression ubhayatomukhim appears in a similar context
in Skandapurana 111:93 and Naradapurana prirvakhanda 13:87 and Visnusmrti 88:4.

#38Note that the éivudhurmasaﬁgmha (6:118) reads hy etat svargalokabhikamksinam instead of hy etat svargalokari
ca gacchati.

4Note that the Sivadharmasm‘zgmha (6:106) reads anadvaho pi- instead of anadvahani-.

07 take bahupatakikah in the sense of mahapatakt.

“INote that the Sivadharmasangraha (6:123) reads ‘pi san instead of ‘pi yah to obviate the problem of having
two pronouns.

*2For this suppletion, see the next verse.

#3Note an irregular optative and the use of the locative in the sense of the dative.

H4Verses 2:54-2:55 are redundant since the procedure of offering dhenu — a cow or a buffalo — has already
been mentioned. Here we may have translated sudhenu as ‘cow’ but this translation would not fit with 55a,
where we do have clear mention of a buffalo. If we were to translate sudhenu as ‘cow’ then mahisim, in 55a
would remain problematic. In this case, we expect, in 55a, some word denoting a cow, not a buffalo; either we
understand mahis? to mean a cow or we need to replace it by an accusative noun denoting a cow. Note that
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born. By offering this kind of buffalo (mahisim) he will be honoured in the world of Siva.
Once he falls from the world of Siva, he will be reborn as a king. (54-55)

If someone gives land tilled with a plough, sown with seed (sabijam) and grain-
garlanded (sasyamalinim),**> he will remain like the sun as long as the sun-created worlds
[exist].#40 (56)

By giving land one goes to heaven; by giving gems one goes to the world (puram) of
the sun. He who donates cloth [goes] to the world of the moon and he who donates silver
(taradah) [goes] to the world of Visnu (vaisnave pure).**” (57)

And those who donate sesame seeds and gold will go to the world of Rudra; by giving
brass, copper and coral one goes to the world of Indra (vasoh puram). (58)

‘No matter (yany api)**® what kinds of pearls, gems or necklaces one gives, one goes
to [the world of] the moon (somapuram);**° [and also] for [having offered] an oblation of
sesame seeds: there is no doubt on this point. (59)

If someone daily gives treacle, milk, curds or ghee, he goes to the Yaksa-world (yaksa-
lokapuram).**® So too by giving honey. (60)

By giving sandalwood, Agallochum, camphor, kallokakah, cloves and other fragrant
things, a man will attain the state of being a Gandharva. (61)

If someone offers unsollicited a [virgin] girl*! having first adorned [her],**? that man
will obtain heaven. So does a donator of grains (dhanyapradayakah). (62)

Those who daily offer grains [such as] Phaseolus radiatus, Phaseolus mungo (masa-

the Sivadharmasarngraha does not have these problematic verses.

M5 Cf. Mahabharata 13:61:28ab: halakrstam mahim dattoa sabtjam saphalam api.

#6The syntax of the sentence is clumsy, not only because it starts with a singular subject and ends with
a plural one, but also because there seems to be no reason why the worlds created /illuminated by the sun
should be in the accusative. The intended meaning may have been: as long as the light of the Sun remains.
We are not, however, sure how to draw out this meaning. Minimally, we need to understand that aloka has
been reduced to loka, perhaps, for metrical reasons. Perhaps the complete interpretation here should be re-
examined.

“7The syntax of the sentence is clumsy. Note an aisa use of dative singular for genitive singular and the
word pura being used in the sense of loka.

8We understood yany api in the sense of yani kany api ‘any’.

“9The Sivadharmasangraha (6:126) reads sakrapuram ‘the world of Indra’ instead of somapuram, but this does
not seem quite right since it reads sakrapuram below (71).

*YHere we expect either yaksalokam or yaksapuram, but not both in the same place. Does this refer to the
world of Kubera?

®1The Sivadharmasangraha (6:129) reads tv ayacitam instead of aydcitam to obviate an aisa hiatus within a
pada. A similar verse appears in the southern recension of Sivadharmasastra 12:47¢-49b (T. 32, p. 146). This
passage states that the girl should be offered to a Brhamin but does not, however, refer to the context. We are
not sure whether or not this offering should be made for the marriage or not: kanyam alamkrtam dadyad alam
jranasamyutam | | dvijaya vedaviduse kanyadanam tad ucyate | Sivabhaktaya vipraya dattod kanyam sv alamkrtam | |
kulatrayam samuddhrtya svargam prapnoti niscalam|. The offering of a virgin girl mentioned in our text here
may refer to the marriage ritual where a father gives his daughter to the groom (cf. Mahabharata (appendix)
13:15:33391f.)

#2Note an irregular ktva for lyap.
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mudgadikam)*>® and others will obtain heaven [after death], as well as those who offer
protection (abhayapradah)** [to living beings]. (63)

[Those who] offer a woman (striyam) possessed of beauty and youth and adorned with
cloths and ornaments will obtain the state of being a Vidyadhara. (64)

Those men who continually (satatam) provide dapayet a feast of lovemaking (rati-
satram) among beautiful women (varanarisu)*>> will rejoice in heaven among companies
(samghesu) of celestial nymphs.*° (65)

Those who yearly offer (prativarsapradayinah)*’ a cane-seat or a couch (vetrasanari ca
sayyan ca),*® will rejoice in the Yaksa-world with thousands of Yaksinis. (66)

If someone gives fuel to Brahmins at the arrival of the cold season, he will become rich,
handsome (riipasampannah) and possessed of good fortune (subhagah).*>® (67)

Those people who daily offer*® shelter, straw (frnam), a couch, a blanket, food (pra-
varannam)*®! and fire will go to heaven (svargagaminah) (68)

For those who regularly offer songs, musical instruments and vehicles to the gods, they
will be [re]born to have great enjoyments, [they will regularly be] awakened by songs and
instrumental music (gitavaditrabodhitah). (69)

If someone offers a horse possessed of beauty and youth*®? and adorned with golden
[ornaments] to Brahmins, he will obtain the heaven of the sun (bradhnasyapnoti vistapam).*%
(70)

By giving a caparisoned ($arisamyogasamyuktam) elephant with a golden garland one

)457

Note that masamudgadikam is intended as an accusative plural, which is what we find in the Sivadharma-
sangraha (6:130).

“4Note that the Sivadharmasangraha (6:130) reads hy abhayapradah just to avoid a hiatus within a pada.

#5The syntax is clumsy here. Firstly, the plural subject has a singular verb (dapayet). Secondly, the relative
pronoun is missing. Next, the locative is used in the sense of instrumental. All these problems have been
displaced in the Sivadharmasangraha (6:132) by reading: ratisatraii ca yo dadyad varabhih pramadajanail| kama-
devapuram yati jato ‘nangasamo bhavet | |.

#0The Sivadharmasarigraha (6:132) has rephrased 56cd quite differently by reading kamadevapuram yati jato
"nangasamo bhavet which means that the giver will obtain the world of Kamadeva and, once born there, he will
become equal to Kamadeva.

“7Note that the Sivadharmasarngraha (6:133) has polished Sanskrit prativarsapradayinah by reading pratyabdam
yah prayacchati at the same time making the plural agent singular.

*8We could equally translate vetrasanasi ca Sayyds ca as ‘a cane-seat or a cane-couch’ or as ‘a cane-seat and a
couch/ cane-couch’.

“INote that the Sivadharmasarngraha (6:134) reads diptagnil subhago bhavet ‘will become [like] a blazing fire
[and] possessed of good fortune’ instead of jayate subhagas tatha. We have understand diptagnih ‘blazing fire’
to mean diptagniprabhah ‘like a blazing fire’.

“0Note that the Sivadharmasarngraha (6:135) rephrased prayacchante to prayacchanti in order to normalize the
Sanskrit.

46170 avoid this awkward compound the Sivadharmasarngraha (6:135) reads punyagnim suddhamanasah instead
of pravarannam hutasanam.

4021t js conceivable that we should read instead, with the Sivadharmasan qraha (6:137), jave yauvanasampannam,
where we could perhaps take jave as though it were an instrumental: ‘possessed of youth and speed’.

*3We find the phrase bradhnasyapnoti vistapam in Manusmrti 9:137, but in a different context.
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goes to the world of Indra (sakrapuram); once one falls from there one will be reborn (jay-
ati)*®* as a king (bhogavan). (71)

By offering an umbrella (atapatrapradanena) this man (asau narah) will be**> endowed
with good fortune ($riman). He will not be afflicted by the heat [on his way] to the world
of Yama.*%® (72)

If someone offers a pair of shoes, he will be freed*®’” from all sin, [and] he will have a
beautiful horse?®® on the way to [the world of] Yama. (73)

Also, for one who offers a pair of shoes there will be no torture caused by terrible thorns
and the pains of heated sand [on the way to Yama’s world].#¢? (74)

If someone offers an elephant-chariot*’? to a virtuous (gunanvite)*”! Brahmin, by the
merit of that fruit he will be honoured in heaven; he will not fall from heaven until the
gods together with Indra (yavad devah savasavah)*’? [themselves fall down]; and once he
falls from there*”3 he will be reborn as a pious king. (75-76)

By offering a divine horse-[drawn] chariot together with many accoutrements one ob-
tains the world of the sun; [once one gets there] he will rejoice with him. He will remain
like the sun as long as the sun-created worlds [exist]; and once he falls from there will be
reborn as a rich [person]. (77-78)

By offering a bullock-cart*’# together with all accoutrements, a man will obtain heaven
together with male and female servants.*’”> Once he falls from there, he will then (bhiyah)
invariably (sadi) be reborn as a rich person. (79a-80b)

465

464Note an aisa parasmaipada. The Sivadharmasarngraha (6:154) reads bhavati instead of jayati to obviate the
grammatical problem.

450nce again, to avoid an aisa parasmaipada problem the Sivadharmasarngraha (6:154) reads jayeta manavah
instead of jayaty asau narah.

40 verse 26 above. In this case, however, the 5ivadhurmusaﬁgmha (6:154c-155b) has not distorted the
meaning.

47 The Sivadharmasan qraha (6:155) has rephrased the text as sa tu mucyeta in order to avoid the irregular form
mucyati.

“$Note an aiéa parasmaipada for atmanepada; to obviate the problem the Sivadharmasangraha (6:156) has
rephrased the text to read jayate Sobhano hayah (instead of asvo jayati Sobhanah).

¥9The Sivadharmasanigraha (6:157) reads hi dadyad upanahau instead of dadati upanahau to avoid an aisa hiatus
within a pada.

“0The Sivadharmasangraha (6:157) has rephrased gajarathan tu yo dadyad to read dadyad rajaratham yas tu. But
this might in part be a secondary corruption, for 7 and ga look similar in old Newari script.

“!The locative adjective is used here to qualify a noun in the dative.

42Note that this whole line has been adopted from the §ivudharmusa1’1gmhu (6:158). We assume it to be a
plausible reading since W also reads tqvan na cyavate [[...]].

“Here we have adopted the reading of the Sivadharmasangraha (6:159) tatas caiva instead of K’s reading
svargalokat since the last letter in W is clearly va, and K tends to repair the text imaginatively (whereas W
simply copies what he believes he sees).

Y4Ex conj. We assume that the Sivadharmasarngraha (6:161) has banalised the text by choosing a more common
word.

475y conj.: this is largely drawn from the 5ivadhurmusaﬁgmha (6:161), for this portion of text is lost in our
manuscripts.
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If someone wakes up early in the morning and [daily] gives*’® a mouthful of grass

(grasam) to cows while reciting the mantra [that follows below], (mantrenaiva samayuktam),
he will be destined to go to heaven (svargagami ca bhavate);*”” once he falls [from there, he
will be reborn as] a rich person: his birth [will take place] in a family rich in cattle and he
will [himself] be rich in cattle. (80c-82b)

“O Surabhi (surabht), world-maintainer, born from the churning of nectar,*’8 please
accept this mouthful of grass. This is my excellent observance.”

Just as one gives a mouthful of grass to cows, in the same manner one may give to a
bull (saurabheye). The same fruit is seen (drstam), but the mantra*”® [to be used] is different
in each case (prthak prthak). (83c-84b)

“These (ete) [bulls] sustain the entire world and give food for living beings: may they
be pleased to accept [this] clump of grass. This is my excellent observance.*3?” (84c-85b)

If some one daily offers [a clump of grass] to another man’s cow, adopting this difficult
observance, they [viz. the cows?] will protect him from danger and disease; if someone
touches (sparsane)*®! [them], they (the cows) will remove his sins. (85a-86b)

If someone lets a bull free®®? at the arrival of an auspicious time (punyakale tu
samprapte),*®® he will go to the world of Rudra, providing the bull is a black one. If,
however, he cannot obtain a black one*®* he will obtain heaven together with his
ancestors; once he falls from there will be reborn (jayati)**> as a king (bhogavan). (86c-88b)

¥6The Sivadharmasangraha (6:95) has rephrased 80ab to read gavam grasam daridrena kartavyam pratar eva hi
instead of gavam grasan tu yo dadyat pratar utthaya manavah. This gives the extra element daridrena ‘by a pauper’,
but it means also the loss of pratar utthaya, which implies that the gift is to be made on a daily basis.

“7The ca appears to be meaningless and the atmanepada is irregular; the latter oddity has been corrected in
the reading of the éivudhurmusaﬁgmha (6:96): svargagami ca bhavati.

We have understood the nominative singulars to be intended as vocative singulars. The verse appears in
the Somasambhupaddhati (1:6:5), the Kriyakramadyotika (§ 67, p.134) and the Jiianaratnavalt (R 14898, p.144) in
the following form: amrtamathanotpanne surabhe lokadharini| imam grasam grhana tvam idam me vratam uttamam.
The 5ivadharmusm‘1gmha (6:98) corrects 82a amrtamathanotpannd to utpannamrtamathane, but it does not correct
82b, perhaps for metrical reasons.

"The word mantra is rarely used in the neuter. The §ivadharmasaﬁgmha (6:99) reads mantrah instead of
mantram.

40This is presumably the mantra to be used when offering grass to a bull.

8lThe Sivadharmasangmha (6:101) reads darsane instead of sparsane. The syntax is clumsy and the interpreta-
tion of the whole unit is uncertain. Perhaps, since the cow is not one’s own, the action is considered altruistic,
for one gains no milk or other products from another man'’s cow.

82 According to Kane (History of Dharmasastra, Vol. TV, pp.539ff.) the bull should preferably be black and
have auspicious signs: having intact limbs and so forth. Letting a bull free is prescribed on two occasions;
one is on the full moon day of Karttika or A§vina, and an other is the 11th (according to Garudapurana) or 12th
(according to Bhavisyapurana) day after death.

3 Here, the auspicious time means the full moon day of Karttika or Aévina, see Kane’s History of Dharmasas-
tra, Vol. IV, pp. 539f.

®4The Sivadharmasarngraha (6:104) reads alabhe nilasandasya to obviate the hiatus.

85 An aisa parasmaipada has been used here for metrical reasons. The 5ivudhurmusaﬁgmhu (6:104) corrects
jayati to bhavati.
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By offering the fruit of Feronia Elephantum (kapittham), pomegranate, mango, rose-
apple (jambum), wood-apple (bilvam), bread-fruit (panasam), sweet lime (matulungam),
coconut, together with banana (samocakam), Clypea Hernandifolia, Emblica Offic-
inalis Gaertn, orange (pracinamalandrangam), grape and dates (kharjaram eva ca)*® and
other nectar-like fruits (anyamrtaphala ye)*®’” one will be fortunate, have many sons and be
endowed with beauty, and [then again] be reborn a very fortunate man.*88 (88c—90d)

One who offers fruits will be [reborn] with all limbs intact (sampiirnangah) and will be
healthy. And one who offers teeth-cleaning sticks (dantadhavanadati) will obtain a beautiful
wife.48? (91)

By offering fragrant betel and flowers one will become a pandit and one who offers
fragrant substances (¢andhapradayakah)*° will have fragrant breath (saugandhasyah) and
eloquence. (92)

By offering a sacred thread and a cushion made of kusa-grass one will be born among
Brahmins.*’! (93ab)

By offering swords, discuses, [and] weapons, [such as] spears, darts and hatchets (sakti-
kuntaparasvadhan) one will have no fear of the terrible [hell called] Asipatravana (fierce
jungle of sword blades). (93c-94b)

By offering unworked iron (asamskrtasya lohasya) one will have no fear of bondage
and by offering iron fashioned into utensils (ghatitopaskaram),**? there will be no fear from
weapons [for him,] and there will never be the hell [called] Lohakara.**® (94c-95d)

Offering cups made of clay or a water jar is the best [type of] offering to ascetics; by
giving [these] one will obtain pleasures. (96)

*Note an aisa samaharadvandva compound.

“7We assume that the intended meaning here is that of anyani camrtarasani phalani yani. The Sivadharma-
sangraha (6:163-6:164) has rearranged these two verses, adding more fruits than we have in our text and it has
obviated the grammatical problem by reading anyani ca phalany evam.

“8There is an awkward repetition here of subhaga, which the Sivadharmasangraha (6:164) has avoided by
reading sukhabhdg instead of subhago.

9 Sivadharmasastra 12:72 also relates the offering of teeth-cleaning sticks to women. The recipient in the Siva-
dharmasastra, however, is a Sivayogin: dantadhavanam uddistam nivedya Sivayogine| divyastribhogasamyuktam
divi ramyam puram labhet | |. It is to be noted that our text does not speak of a recipient.

The Sivadharmasarngraha (6:166) reads bharya bhavati Sobhana instead of bharyam labhati éobhanam, presumably
just to obviate an ai$a parasmaipada, but with the unintended result that the pada could then be taken to mean
‘will become a beautiful wife’.

#We have assumed here that this last word is a postponed repetition of the original subject, but one could
instead take each verse-half as a separate statement with a separate gift and a separate reward.

#1Literally this means ‘in Brahmin wombs'.

*2This bahuvrihi perhaps more literally means ‘out of which utensils have been fashioned’.

*3Johakarag ca is our conjecture on the strength of N's reading [[...]] karas ca, where K reads dastrakarams ca,
W reads lohakira sa and the §ivadharmasuﬁgmhu (6:170) reads lohipakas ca. As mentioned above, this is not a
hell that typically features in Saiva lists (e.g. in the other sitras of the Nisodsa or in Parakhya 5), but both occur
in dharmasastra literature: just after asipatravana, Manusmyti 4:90 speaks of a hell called lohadaraka, lohacaraka,
lohangaraka or lohakdraka, etc. depending on which manuscripts are followed (see Olivelle 2005:934). The same
hell appears in Visnusmyrti 43:22 and perhaps, arguably, in Parakhya 5:23.
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[The offering of] a golden, silver, copper, iron or tin (ayasatrapusam) vessel*** will be an
indestructible offering,**> and [the donor] will have a long life. (97)

If someone offers male or female slaves*” to the gods or to Brahmins,**” he will be
highly fortunate, surrounded by many dependants. (98)

By offering rock-salt coming from Sindh (sindhiittham) one becomes handsome and
highly fortunate.**® (99ab)

By offering piper longum (pipalim), ginger, pepper and dry ginger (viSvabhesajam), one
obtains good health, and also by [offering] remedies to the sick (ature).**® (99c-100b)

By restoring health to a sick person one becomes healthy and [acquires] long life
(dirgham ayusam).>* (100cd)

[By giving] sweet, sour, pungent, bitter, astringent, salty [things] he becomes a con-
noisseur of the flavours of all pleasures (sarvakridarasabhijiio) and a Pandit. (101)

By offering oil one obtains supreme power (tejah);>°! by offering sugar and treacle one
will be long lived; by offering thickened curd®®? or buttermilk, one becomes rich in cows
if one [also] worships cows. (102)

By offering pearl [or] nacreous shells>” one will have many sons.(103ab)

If someone offers cowrie shells, and a stainless [and] bright mirror, he will become
handsome, rich and beloved among women. (103c-104b)

If someone daily offers®® nourishment, expressions of compassion (hantatim)®® or

503

P4Note that almost the whole line 97ab is reconstructed from the §ivadharmasm‘zgmhu (6:171), but in place of
the word -trapusam, which is the reading of our manuscripts, the Sivadharmasarngraha (6:171) reads -sisakam.

> Presumably it is not the object given that is indestructible, but rather the moral retributive force of the act
of giving, which is presumably only indestructible in the sense that it cannot be destroyed without giving its
fruit.

“Note the aiga optative. The Sivadharmasangraha (6:172) has obviated this awkwardness by reading dadati
yah instead of ca yo dadet.

Y7 devatabhyo dvijatibhyo is reconstructed from the Sivadharmasangraha (6:172).

¥ Presumably this refers to a kind of salt, that is typically but not necessarily found in Sindh. The offering
of salt (lavana) is implicitly paired here with the acquisition of lavanya, “loveliness”.

1t is an aiga locative use for dative, to which no sandhi has been applied.

*®The aisa use of ayusam in the sense of ayuh, which one could take to be a nominative (“[there will be] long
life [for him]”) or an accusative for which the verb must be supplied. The redactor of the Sivadharmasarngraha
(6:175) has obviated the problem by rewriting the line.

5Note that the Sivadharmasarngraha (6:176) reads tailat prana ghrtat tejah by offering oil one obtains the breath
of life [and] by offering ghee one obtains power’ instead of tailat sarvadhikam tejah.

*%This translates marjjita, which might be an error for marjita, which is in turn listed among milk-products
in the Amarakosa (sometimes given in the variant form marjika) 2:9:44.

*BWe have assumed that §arikhasuktini is irregularly treated as neuter and that it is intended not as a dvandva,
but rather as a single unit, meaning “shells covered with mother of pearl”. One could, of course, take it as a
dvandva, but there seem to be other usages of the collocation where a dvandva analysis is unlikely or impossible,
e.g. Jayakhya 26:64 and Isvarasamhita 2:26.

%Note the aiéa optative. Note that the Sivadharmasarngraha (6:179) reads ksipet instead of dadet to obviate the
problem.

*®We have understand the otherwise unparalleled expression hantatim to be intended to mean hantoktim on
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alms (bhiksam), he will become rich; if he does not, he will have a bad rebirth.5% (104c-
105b)

This is the injunction of making offerings [that has been] taught. Hear from me also
(ca) the [injunction] of extreme offering (atidana).>"” (105d)

One should always offer food and water; [but as for the offering of] cloths, bed, refuge
(vastrasayyapratiSrayam), cows, gold and land — what else among virtuous acts can be
greater than this. (106)

Likewise (tatha) the offering of knowledge is excellent,’%® but the most excellent is pro-
tection of life: if someone protects a living being,”” that very [protector] (sa ca) is under-
stood to be the best [sort of] giver. (107)

Among all kinds of offerings the gift of the absence of fear to living beings [is the best].
Whoever gives that is verily (i) a ‘Giver’; others are beguiled by desire. Therefore one
should protect all [living beings] when the life of living beings is at risk (jvitatyaye); he
who [does] so is a [true] giver, he is a [true] ascetic (tapasvr) and will attain the supreme
goal 1% (108-109)

I have taught the injunction of extreme offering (atidanavidhih) for the benefit of the
people. If someone makes offerings every day, hear from me [the fruit of] that offering
too.51! (110)

If someone offers (yo dadati) teeth-cleaning sticks, betel leaves (dantadhavanatambiilam),
garlands, incense, ointment (vilepanam), yellow orpiment, collyrium, cloths,®'? decora-

the basis of comparison with the 5ivadharmasaﬁgruhu (6:179), which reads hantakaram.

S0Here the Sivadharmasangraha (6:179) has an anacoluthic sentence (beginning in the plural and ending with
a singular), and hiatus.

*”The underlining meaning of the extreme offering (atidina) according to our text (2:109) is the protection of
life. In the Pasupata context, on the basis of Kaundinya’s understanding of Pasupatasiitra 2:15 atidattam atistam,
the extreme offering refers to offering oneself to god (see Kaundinya’s on Pasupatasiitra 2:15). According to
Vasisthadharmasiitra 29:19 the extreme offerings are the offering of cows, land and knowledge. Thus, the term
atidana refers to different concepts in different traditions.

*®The offering of knowledge includes three kinds of notions: “the gifts of book, the gift of icons and the
impartation of teachings” (De Simini 2013:1). Most probably vidyadana here refers to the offering of books
in the form of manuscripts. Florinda De Simini wrote her doctoral thesis on vidyddana. Thus, the reader is
referred here to De Simini 2013 for full treatment of this subject.

¥ The Nigvasamukha has an atmanepada for parasmaipada for metrical reasons, while the Sivadharmasangraha
(6:182) reads jivam raksati yo nityam sa instead of jivam raksayate yo hi sa ca to obviate the problem.

*197t stands to reason that the protector of living beings in most of the cases is the king. In some instances,
however, an ordinary person could also be the agent. Whoever the agent might be, it is clear that protecting
life is the best offering according according to our text.

'Here perhaps starts the section on temple donation. We assume that dine dine implies some daily ritual.
If the interpretation is right, most likely the capable agent of the following daily offering is the king, which
involves the riding of a horse or an elephant and the offering of vehicles together with other expensive objects
(2:112).

We have understood danan taii ca ‘that offering too’ to mean taddanaphalam ca ‘the fruit of that offering too’.
The Sivadharmasarngraha (6:185) has rephrased yo dadyad danan tasi ca to read yad danam tac capi hi, in order to
remove anacoluthon.

512Note that 111¢c rocandfijanavastrini is reconstructed from the éivudhurmusaﬁgmha (6:186).
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tion with wonderful ornaments (divyalankaramandanam), the riding of a horse or elephant
(gajasvarohanam), vehicles, unguents and massage (abhyangodvartanan), bathing with di-
vine perfumes, anointing with sandal paste, Agallochum, saffron (candanagarukusnkumaih)
mixed with camphor, incense together with flowers, gifts of sweets and beverages, a com-
fortable couch in the night (sukhasayyanisttavan),>'® he will enjoy the pleasure of amorous
enjoyment with most excellent women.”* (111-114b)

If someone does not offer [the above] and [yet] desires it [viz. the pleasure of amorous
enjoyment], he will be extremely grieved. (114cd)

Devi asked: Who is the best recipient [to offer something to], by giving (datte) to whom
there is great benefit, [and whereby] the offering will be indestructible? Tell me that O
Mahes$vara. (115)

[1.5 Hierarchy of recipients]

I$vara replied:

Offering to [one’s] mother, father, teacher, relatives, a virgin girl (kanyayah),>*® the unfor-
tunate, the afflicted, the blind and the poor will be valid for eternity (anantaya kalpate).
(116)

One learned in the Vedas is considered to be better than thousands of foolish Brah-
mins;?!® one who has installed the Vedic fires is considered to be better than thousands of
men learned in Vedas. (117)

Among thousands of those who have installed the Vedic fires (ahitagni) an agnihotri
(one who maintains the sacrificial fire) is considered to be better.>!” Among thousands of
agnihotris, one who knows brahman (brahmavetta) is considered to be better.>'® (118)

Bt is not clear to us what sukhasayyanisitavan is. We might understand sukhasayyanisitavan as sukhasayyam
nisithe, but then the van would be meaningless. Or it might be possible to translate it togther with varanartrati-
sukham, and in this case our translation would be ‘he will enjoy the pleasure of amorous enjoyment with most
excellent women on a comfortable couch at nights’. The Sivadharmasangmhu (6:188) reads -nisidanam instead
of -nisitavan, which could make the compound mean simply ‘[the gift of] sleeping well on a bed’.

*14 Alternatively, varanariratisukham could be intended to be yet another offering. In this case, we have to
imagine that the giver will obtain all of the enumerated items in the other world as the reward of his offering
here. Note that 114ab is the reading of the Sivadharmasasgraha (6:188); our manuscripts have only varanarirati-.

*>The metri causa reading kanyayah should be understood to mean kanyayah. This understanding is compati-
ble with the understanding of Sivadharmasarngraha 6:190: matapitrsu yad danam dinandhakrpanesu ca| guruband-
husu kanydsu tad anantydya kalpyate | |

516Note that the Sivudhurmusuﬁgraha (6:191) reads -sahasranam instead of -sahasrebhyah in order to make the
reading smoother.

*Y ghitagni is he who has installed the Vedic fires viz. Garhapatya, Ahavaniya and Daksinagni. The moment
he installs these fires he will have the right to perform agnihotra. He who installs these Vedic fires but cannot
continue to sacrifice in them for some reason, such as old age or being widowed, is only ahitagni. An agnihotrT,
as commonly known, is he who maintains the sacrificial fires by performing sacrifice in them twice a day,
morning and evening (e.g. Aitareya Brahmana 5:31:4). I wrote this footnote on the strength of Sriramn Sharma'’s
mail to me, dated 05-12-2010.

518The Sivadharmasastra attests a hierarchy of recipients (7:69-71) that is somewhat similar to our passage
here. For more treatment on this topic see p. 14, above.
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The [offering] given to him (i.e. brahmavetta) will [bear] an eternal [fruit] (bhave nan-
tam);”1° he is considered the supreme saviour (trata).>2

If someone offers ten thousand times to them [i.e. to those who know brahman], [a gift
of the same value in terms of merit would be made as if] he had offered once to a [Siva-
Jknower (jiianin);*?! this [act of giving] to them is not equal; he [viz. the knower] is the
supreme saviour of all. (119a—120b)

By offering to him there will be no sorrows; givers [to such a recipient] indeed (i)
cannot become born [in the rebirths known] as naraka and preta (narakapretasambhavah),”**
[since they are] freed from sin (vipapah) and destined to go to heaven (svargagaminah).”*
(120c=121b)

Therefore among all recipients the knower of Siva [is certainly] the best of the best (varo
varah). (120c-121d)

One who desires one’s welfare should [always] offer to that [Saiva] recipient; that
[act of] offering will be indestructible, even if (api) what is offered is very little (svalpam
alpapi).>** (122)

Thus is the second chapter, with regard to worldly duty in the Nisvasamukhatattvasamhita.

*Note a double sandhi with an elision of final t. The Sivadharmasangraha (6:192) has rephrased the text
by reading tasmai dattam bhaved dattam (“what is given to him is [truly] given’) instead of tasya dattam bhave
‘nantam in order to avoid the problem. As for the sense, it could be that this is rhetorical exaggeration, since
even svarga is not eternal, or it could more likely be, as perhaps in earlier passages where dana was said to be
aksaya (e.g. in 115 above), a statement to the effect that the pious act of giving will perdure until such time as
it bears karmic fruit.

20 Although this word literally means “protector’, it is used here in the sense of data “donor’.

521The knower (jiianin) is understood as a Siva-knower. The text further down (2:121) makes it clear that the
intended meaning is a Siva-knower (sivajiianine). For metrical reasons, it is impossible to have (sivajiianine)
here.

The 5ivudharmasar‘tgmha (6:193) has tried to improve the text by reading anyesam kotigunitam dadyad ekam
tu jianine instead of esam laksagunin dadyad ekan dadyat tu jiianine. However, this changes the meaning: “If
he gives one [gift] to a [single] knower, he [effectively obtains the merit that he would obtain if he] gave ten
million times [that gift] to others.”

5221f we were to follow the Sivadharmasarngraha here, we would translate instead “By offering to him there
will be no sorrows arising from hells or pretas.” This would then simply refer to troubles in hells and troubles
from not performing sraddha-rites for deceased ancestors. (Cf. Sivadharmasanigraha 2:184cd ... narakapretajair
duhkhais sattvanam kliSyatam bhrsam.) But such an interpretation would involve assuming an unlikely aisa
switch of gender: °sambhavah would have to agree with duhkhani. Note, however, that the pair naraka and
preta occur together elsewhere in relatively early literature as part of a list of possible rebirths (yoni, gati), e.g.
Abhidharmakosabhasya at the beginning of the third kosasthana. We therefore think it more likely that the text is
referring to those rebirths.

2 Here too, it looks as though the redactor of the Sivadharmasasngraha (6:195) may have misunderstood the
text, taking vipapa to mean “especially sinful”, for he has apparently rephrased this line as follows: papakarma
yada kascid datum notsahate manah, “When someone is an evil doer, [his] mind is incapable of giving [to such a
recipient].” Such a misunderstanding is perhaps entailed by the immediately preceding one.

2 Prof. Isaacson thinks that svalpam alpapi may be a corruption for (svalpam anv api), which is what K also
has. We decided keep svalpam alpapi on the basis of the reading of manuscripts, N and W. We take alp as metri
causa for alpam.



CHAPTER III

[1.6 Sacred sites]

Goddess spoke:
You have taught the merit of donation (danadharmah), [now] teach (vada) me the merit of
pilgrimage, what will be®? the virtuous fruit from bathing in each pilgrimage site? (1)

[1.6.1 Rivers]

God spoke: [1] Ganga,>?® [2] Sarasvati, [3] Punya, [4] Yamuna, [5] Gomati, [6] Carmila,*’
[7] Candrabhaga, [8] Sarayu, [9] Gandaki, [10] Jambuka, [11] Satadra, [12] Kalika, [13]
Suprabha, [14] Vitasti, [15] Vipasa, [15] Narmada, [16] Punahpuna, [17] Godavari, [18]
Mahavartta, [19] Sarkaravartta, [20] Arjunt (Sarkaravarttamarjunt)®®® [21] Kavert, [22]
Kausiki, and [23] Trtiya, [24] Mahanadi,®? [25] Vitanka, [26] Pratikila, [27] Somananda,
[28] Visruta, > [29] Karatoya, [30] Vetravati, [31] Renuka, [32] Venuka, [33] Atreyaganga,
[34] Vaitarani, [35] Karmari, [36] Hladani, [37] Plavani, [38] Savarna, [39] Kalmasa
[40] Sramsini, [41] Subha,! [42] Vasistha, [43] Vipapa, [44] Sindhuvati, [45] Aruni
(sindhuvatyarunt)®*? [46] Tamra, [47] Trisandhya and [one] known [as] the supreme [48]
Mandakini.?3? (2-7)

[As also are] [49] Tailako$i, [50] Para, [51] Dundubhi, [52] Nalini, [53] Nilaganga, [54]
Godha, [55] Parnacandra and [56] éaéiprabha; if someone having first worshipped [his]

52The text somewhat clumsily gives us two verbs, syat and bhavisyati. The Sivadharmasarigraha (7:1) obviates
this awkwardness by replacing the second with suresvara ‘O lord of the gods'.

526Here follows a list of rivers. Although we are unable to identify many rivers, there are only a few southern
rivers in the list: Kaveri, Vasistha and Tamra. The rest of the identified rivers run their course in the northern
or central part of India. This list could suggest that the redactor was more familiar with northern geography
than with southern, especially if the list was the innovation of the Nisvasamukha. As such lists of rivers are
found in a vast range of Indian texts, the actual geographical details are hard to determine for certain.

*?This name of the river occurs also in Guhyasstra 1:31 as Carmini. The name of this rive is hardly attested
in other sources.

58This is the reading of the Sivadharmasangraha (7:4). Note that sarkaravarttamarjunt is an aisa formation with
a hiatus breaker m in between two words: $arkardvarta and arjunt.

*?Otherwise we might take mahanadr as an adjective of trt7ya and in that case our translation would be * [23]
Trtiya, a great river .. We should not, however, forget that there exists a river named Mahanadi in Gaya as
well in Orissa (Dey 1927:117).

*We might otherwise understand visruta as an adjective of somananda.

%811 have not found these names: kamdasd, sramsini, subha attested as rivers. We might think of subha as an
adjective of Sramsin’.

*32We assume this to be an aisa compound where an instrumental singular is treated as a nominative singular:
the first member of this would normally be sindhuvati (cf. the form of the word saskulyamodakani in 1:159).

*¥We assume that mandakinyah is intended as a singular and is thus another name.
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ancestors and the gods and fasted (upavdsaratah) bathes in [these] best of rivers,>** he will
be freed from sin. (8-9)

« This river is of pure water [that] has come from the embodiment of Siva; whoever
bathes [in these waters] (yail) will be liberated; O you who have water as your form! Let
there be veneration to you. » > (10)

Reciting (anusmyrtya) this mantra (ayam mantram)>® one should bathe in a river (nadyav-
agahanam);[as a result of doing so] he becomes freed from all sins and goes (yayau)®’ to
heaven when he abandons his body. (11)

Having bathed in the Sona [river], Puskara [lake?] or Lohitya [river] (Sonapuskara-
lohitye),>® in [lake] Manasa, in the place the Indus meets the ocean (sindhusagare)®*® or
in Brahmavartta,®*® or Kardamala®*! or in the salty ocean, one [becomes] free from all sins
[and] he should [then] worship one’s ancestors and the gods. (12a-13b)

It is always (nityam) taught (bhavet) [that] fire is the womb [and it is] taught [that] Visnu
is the seminal fluid; one should know®* Brahma to be the father and water is to be known
to be a form of Rudra.>*® If someone bathes reciting those®** [names], he will obtain the

)536

*saridvaram is presumably a collective feminine accusative singular for locative plural.

51t was already stated that water is one of the eight forms of Siva (1:32-39). The verse as a whole is a
mantra that is supposed to be recited during the bath in the aforementioned rivers. In his 2008 presentation
at the EFEO at Pondicherry, Prof. Peter Bisschop noted a parallel of this mantra in Himavatkhanda 88:39 of the
Skandapurana. This mantra in the Himavatkhanda, however, is slightly different from the one attested in our
text.

This is intended as an accusative phrase, as is indicated by the correction imam mantram, which we find
in the 5ivadharmasaﬁgmhu (7:11).

*’Note that the perfect yayau is irregularly used here with future meaning.

381 ohitya is otherwise commonly called Brahmaputra.

*¥'We have understood sindhusagare to mean sindhusagarasamgame. Both forms are attested in Puranas. For
instance, see the Skandapurana (73:8 and 73:71). This is a particular place connected to Sanikukarna, one of
Siva’s Ganas. This is the place where Siva performed tapas while guarded by his Gana, Sankukarna. This
suggests that the phrase sindhusagare is a particular location where Sindhu and ocean meet (Bisschop 2006:220).
The reader is also referred here to Bakker 2014:2, 118, 151 and 173. For the mahatmya of Sankukarna, see Skanda-
purana chapter 73.

590This is probably not the well-known region of North India, identified by the Manusmrti (2:17), but it
seems to be a place particularly connected to Brahma. Bakker (2014:183-184) assumes that this place, in the
Skandapurana could correspond “with the early historical mount at Shyampur Garhi, a small tributary of the
Ganges” nearby Haridvara. This suggests that this is a pilgrimage site, which fits the context of our text.
Bakker (2014:168) also mentions that the Mahabharata identifies the same place as Kuruksetra. This clearly is
a location for pilgrimage.

! This is a rare toponym, which is located in Gujarat. The reader is referred to our introduction p. 30 for the
discussion of this place. The last three are names of territories and not of bodies of water. These are probably
the places that had important bodies of water, which could be a river, tank, the ocean and the like.

21f correctly transmitted, this is in an instance of vindyat (“one should find”) being used in the sense of “one
should know”.

3Note that the sentence structure changes in 14a. The Sivadharmasarigraha (7:13) has squeezed 13c-14b into
one line reading agnir yonir visnu retd brahmanah pitd rudramirtir apah.

**Note that etan utsmrtya is the reading of N and W and we are assuming that it is a corruption of etanusmrtya,
which we suppose in turn to be a contraction (for metrical reasons of etan anusmrtya, which is what the Siva-
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highest destiny. (13c-14)

If someone, with desire or without desire, abandons (samutsrjya) his body in female or
male rivers (nadinadesu), he, his soul pure, will go [directly] to heaven (svargalokam) from

this world (iha).>*> Once he falls from heaven he will be reborn in an excellent family.
(15-16b)

He who always®¥® remembers [a certain] pilgrimage site and desires to die (maranam
cabhikamksate) [there]>* [and] who [therefore] enters the fire [there],?*® following the pre-
scribed injunction, (niyame sthitah), [that] man (manavah) will obtain the world of Rudra
and rejoice [there] with him. Once he falls from the world of Rudra, he will be reborn
(apnuyat) in the world of fire; having enjoyed the delights of the fire-world (vahnimayan
bhogan),>* he will be reborn as a king (prthivipatil).>> (16c-18)

[1.6.2 The paricastakas]

dharmasangraha (7:14) reads. K has also tried to correct the text by reading etan samsmrtya.

5%We understand iha to mean itah. What does the whole expression mean? Does the person who com-
mits suicide here in these bodies of water travel directly to heaven from here? The Sivadharmasangraha (7:15)
obviates the problem of iha by reading somalokam iyan narah, thus changing the destination.

M6Ex conj.; nityam is reconstructed from the Sivadharmasangraha (7:17).

*7The Sivadharmasangraha (7:17) tries to make the text clear simply by reading maranam catra kamksate instead
of maranam cabhikamksate.

58 An alternative interpretation of his verse would be: “He who alway remembers [a certain] pilgrimage
site and desires to die there [and] who [therefore] enters the fire [anywhere he likes]...”. These are tentative
translations which assume that the text is correctly transmitted here. It is possible, however, that a corruption
has taken place. Note that in the Sivadharmasangraha verses 17 and 18 are missing, which means that there is
no reference to agnipravesa and that a list of tirthas follows on relatively smoothly from the mention of dying
in a tirtha in 16cd. Perhaps, then, verses 17 and 18 are an interpolation made after the redaction of the Siva-
dharmasangraha. It is also possible that 17 and 18 are original and that 16cd should have come after them but
has somehow been misplaced.

*Ex conj.

7t is to be noted that when someone enters fire while remembering a certain tirtha, in this case a body of
water, he first goes to the world of of Rudra. Once he falls from there, he goes to the world of fire. It seems
to us that the power of calling the water to the mind at the time of entering fire leads the person to the world
of Rudra, as the water is one of the form of Rudra/Siva. Then the merit of entering fire causes him to stay
transitorily in the world of fire. For the attainment of the world of fire by abandoning one’s body in the fire
see Mahabharata 13:130:51.
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[1] Amare$a,®® [2] Prabhasa,®? [3] Naimisa, [4] Puskara, [5] Asadha,®? [6]
Dindimundi, [7] Bharabhati,>>* [8] Lakuli, [9] Hariécandra is very secret, [10] Madhya-
make$vara is [also] secret, [11] Sriparvata is [then] taught, and beyond that [12] Jalpe$vara
and [13] Amratikesvara,®® and also [14] Mahakala and [15] Kedara are excellent secret
[pilgrimages], and so is [16] Mahabhairava. (21) [17] Gaya, [18] Kuruksetra, [19] Nakhala,
[20] Kanakhala, [21] Vimala, [22] Attahasa, [23] Mahendra and [24] Bhima [as] the
eighth [of that group of eight], [25] Vastrapada,®® [26] Rudrakoti, [27] Avimukta, [28]
Mahabala,®” [29] Gokarna, [30] Bhadrakarna, [31] Svarnaksa and [32] Sthanu [as]
the eighth [of that group of eight]; [33] Chagalanda, [34] Dviranda, [35] Makota, [36]
Mandalesvara, [37] Kalafijara®® is taught [next] [38] Devadaru [39] Sankukarna and after
that [40] Thale$vara.”™ By bathing, seeing or performing worship there one becomes free
from all sins. (22-25)

Those who die in these places go [up], penetrating the [shell of the] egg of Brahma
(brahmandam), to [the respective world in] this divine set of five groups of eight [worlds

*'Here follows a list of 40 worlds, grouped into five ogdoads and known as the paricastaka. The list of five
ogdoads (paficastaka) occurs in the Nisvasamukha in the context of places sacred to Saivas. Some of these same
places are to be found in the Mahabharata (see Bisschop, 2006:19-22), where they are not restricted to Saivas.
Thus, some of the places listed in the list of paricdstaka at first were not necessarily only Saiva pilgrimage sites.
Therefore, although the list of paricastaka appears to be a quite early phenomenon in Saiva literature (it is,
however, not found in the the Skandapurana ), it is later fashioned into five groups of eight sites by the Saivas,
incorporating already existing sites and giving them a Saiva identity. The important point about the list of the
five astakas of this text is that it is not incorporated within the Saiva cosmology explicitly; thus it supports the
argument of Goodall (2004:15, fn.617) that the five ogdoads are an earlier, not exclusively tantric, structure.
For more details see Goodall (2004:315) and Bisschop, (2006:27-37) and TAK2 s.v. guhyastaka. See also our
introduction p. 39.

52The Guhyasutra (3:112) reads prahasaii ca instead.

*3The Guhyasitra (3:113) reads asadhin in stead of asadha.

%4 Ex conj., we have adopted the reading bharabhiitiii ca from the Sivadharmasangraha (7:18).

55The Guhyasiitra (7:115), which is our conjecture, reads ambratikesvara. Our source there read: ambra --- N;
amdhra U K and ambratike LI W.

*The original name of this place is probably Bhastrapada (Bisschop 2006:31). Once again the Guhyasitra
(7:118) reads bhadrapada instead.

*7Ex conj. This reading is based on the reading of W, mahaba..., which is further conformed by the Guhya-
siitra (7:117). In other Saiva sources we come across Mahalaya instead. The Sivadharmasastra which is the first
and earliest book of the Sivadharma corpus reads Mahalaya at this place. The Svacchandatantra (10:887), which
borrows a great deal of text from the Nisvisa also records Mahalaya. We are not able to propose which of these
names could be the original as the Nisvisa records Mahabala but other sources Mahalaya. It is interesting to
note that Mahabala occurs in the Karavanamahatmya as one of the four names Siva related to four yugas (see
Bisschop 2006:208).

We could have adopted the reading mahalayam from the Sivadharmasangraha (7:22). According to the
Skandapurana this is the foremost abode of Siva, and it is otherwise also called Rudranatha, Rudralaya or
Rudramahalaya. See Bisschop 2006: 177-179.

81t is one of the very few toponyms to be mentioned in early scripture outside of such lists of places, for it
occurs in the upodghata to the Rauravasiitrasangraha. It also features in the frame narrative of the Nisvasamukha.

**Note that thalesvara is meant for sthalesvara, which is what the Guhyasatra (7:121) reads.
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bearing the same names as the pilgrimage sites], upon reaching which (yam gatva)>® he
will not be reborn [in this world(?)]. (26)

He who stands in Mahapralaya (mahapralayasthayt)>®! [is] the creator and agent of
grace; from merely (eva) seeing [his footprint (padam)] in [the sacred site of] Mahalaya,

people will attain (gacchante)®®? [in the next life] the divine state (padam). (27)

Also by drinking the water of Kedara one certainly obtains the fruit (gatim) [of attain-
ing] the five sets of eight [i.e. of all forty bhuvanas] (paricastamim). As for those who possess
(samyutah) the Vidya-mantra (vidyaya)*®® and who drink [this] pure water [of Kedara], in
whatsoever walk of life they will obtain (yanti) union with Siva.5%4 (28a-29a)

Men in all walks of life (sarvavastha”pi manavah),>® by visiting (drstvd) other secret
(guhyanyany api)®®® [places] of god will be freed from all sins; they will obtain the state
of being ganas if they die (nidhanan gatah) there. [Thus] the greatness of [the sacred sites
associated with] Hara has been taught; now hear the greatness of [the sites associated with]
Hari from me. (29b-30)

0Ex conj.; yam gatvd is the reading of the Sivadharmasangraha (7:24). This portion of the text is lost in our Mss.
This is a curious doctrine here. These five groups of eight sites are some kind of divine abode, higher than the
egg of Brahma corresponding to earthly pilgrimage places. These divine abodes are equated with the state of
liberation moksa. It looks that once one reaches one of these places, the new condition achieved is permanent.
If it is so, what is the role of the world of Siva in this connection? The divine paficastakas are not part of the
cosmology of the Sivadharmasastra (12:119). If one dies in one of those places, his destination is the world of
Rudra. In this respect the list of the Sivadharmasastra is less developed than the list of the Nigvasamukha, which
could suggest the Nisvasamukha's later composition. See also Bisschop: 2006: 28, fn. 71.

%61 This is perhaps meant to be understood in two ways: “He who remains [even] in a period of total resorp-
tion [of the universe]” and “He who stands in [the sacred site called] Maha(pra)laya”.

%2Mahalaya is one of the foremost sacred sites of Saivas. It is the place of high importance for them because,
we are told that this is the place where Mahadeva planted his footprint (Bisschop 2006:22). The reader is
referred here to Bisschop (2006:177-179).

*3This refers to the ten-syllable vidyamantra taught in chapter 16 of the Guhyasiitra, also referred to as
Dasaksaradeva. For a summary of the legend, see TAK 3, s.v. dasaksara.

**Kedara is treated as special and certain special values are attached to it (3:28a-29b). It is to be noted that
by dying in each site of the pasicistaka one goes up, penetrating the shell of the egg of Brahma and will not be
reborn in this world again. On the other hand, by merely drinking water from the sacred site of Kedara one
can obtain the fruit of attaining the five sets of eight sacred places. Alternatively, he could obtain the divine
abode of Kedara. In addition to this, by drinking the water of Kedara together with vidya grants the union
with Siva, which seems to be a higher state then the divine sets of five or the divine abode of Kedara. The
text seems to draw a clear distinction in reward if it is an ordinary person or an initiated one who drinks the
water of Kedara. The ordinary one somehow does not get the union with Siva, but the initiated one does.

**This is a tentative interpretation. Note that K reads sarvdvasthasu, which might be the intended meaning,
whereas the Sivadharmasarigraha (6:26) has perhaps tried to correct it by reading: sarvavasthas ca, but this does
not seem any clearer.

566 This irregular usage has been supplanted in the 5ivudhurmasuﬁgmha (7:27) It is not clear to us which sites
are referred to in our text, or which site in the Sivadharmasangraha is referred to by guhyayatanam.
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Hari always [resides] in Salagrama,®®” Mallakapa,®*® Saukarava,® in Sannidhana,

Mathura,®? as well as in Svetadvipa,'571 having seen Visnu [[.. 1772 one will be freed from
all sins; people deceased in these places will go to that highest abode (paramam padam) of
Visnu. (31-32)

As for Brahma, Skanda, Ganesa (brahmaskandaganesasya), the Lokapalas, the planets
(lokapalagrahesu), Devi, the Mothers and Yaksas (devyamatarayaksesu), Pidacas, and snakes,

%7 A famous vaisnava tirtha. Mahabharata 3:821:6 speaks of this sacred place thus tato gaccheta rajendra sthanam
narayanasya tu | sadd samnihito yatra harir vasati bharata | Salagrama iti khyato visnor adbhutakarmanah | abhigamya
trilokesam varadam visnum avyayam | asvamedham avapnoti visnulokam ca gacchati. Cf. also Brahmandapurana
2:13:89, 2:25:66; Brahmapurana 64:4, 65:89; Visnudharmottara 36:15, 70:97; Naradapurana 1:4:50; Matsyapurana
22:62; Karmapurana 2:34:37; Agnipurana 219:68, 305:5 380:1 etc. It is a well known fact that salagrama is also a
kind of stone worshiped as a form of Visnu. Here salagrama does not mean the stone form of Visnu as it is
a place name. Kane IV:799 and Dey 1927:174 mention that it is a sacred place near the shore of the Gandaki
river.

565 As far as we can see, this place sacred to Visnu is attested only in our text and in the Sivadharmasarigraha
(7:41).

59For this name cf. Brahmapurana 228:149. In the same Purana, this place is also called Sitkarava and identified
as riipatirtha, see Brahmapurana 228:145 gaccha Sitkaravoddesam riipatirtheti visrutam | siddhim yasyasi viprendra
tatas tvam mam avapsyasi (cf. also the same Purana 25:12). If this tirtha is also known as sakaratirtha or sukara-
tirtha then it is the place that Kane IV:808 says is on the west bank of Ganga between Bareli and Mathura.

501t s possible that this is the sacred area known as Samnihita (see Kane IV:2:801). Alternatively, we could
conjecture sannidhano and take this, irregularly, as an adjective with the sense of sannihita, for which cf., e.g.,
Parakhya 2:25 and 14:61. In the latter case, we might translate: “...[Hari] is present in Mathura”.

*ISince this place here occurs among sacred places to Visnu, we expect it to be a real historical place, as the
context demands. Unfortunately we are not able to locate the place because of lack of evidence. This place
is, however, a well known mythical region sacred to Visnu. The Bhagavatapurana (8:4:18) mentions that this
is one of the favourite places of Visnu: ksirodam me priyam dhama Svetadvipam ca bhasvaram|. According to
the Mahabharata (12:323:23) it is situated to the north of Ksirodadhi where the devotees of Visnu, after doing
tapas there, attain union with him. This island may have been called Svetadvipa because the people there
are white, resembling the moon (Mahabharata 12:323:31) or the name may refer to the people there who are
without indriyas i.e. pure. Mahabharata 12:323:19ff presents us with the description of the Svetadvipa as seen
by sages Ekata, Dvita and Trita.

We find references to this place in a wide range of Sanskrit texts: Mahabharata, Puranas, Ayurveda, Kavyas
Tantras etc. For instance, cf. Kiirmapurana 1:47:39, 2:34:33; Lingapurana 2:1:43ff and 2:3:76; Naradapurana 1:62:38;
Vamanapurana 34:57; Kathasaritsagara 11:69, 17:101 etc.; Vasavadatta p. 35; Bharatamafijar? 13:1195; Ts’zinaguru—
devapaddhati 11:36-35; Bahmasamhita 5:6; Laghubhagavata 1:2:41; Devamyrtapaiicaratra 7:3; ISvarasamhita 1:29, 20:52
etc.; Padmasambhita 2:47; Rasaratnasamuccaya 3:2ff etc.

52The §ivadharmasaﬁgraha (7:42) reads tam drstod purusavate visnum mucyeta kilbisail, which suggests that
there should be a place called Purusavata, for which we find no other testimony. We could conjecture some-
thing like paficavate, assuming an irregular lengthening of the vowel in the middle of a compound. The reason
we are tempted to do this is that the 7 is clearly visible in the manuscript. We know that the Paficavati is the
name of forest where Rama made his dwelling at the time of exile (see Ramayana 3:14:11). This could be a secret
place for Vaisnavas, which is what the context demands. The problem is that the our text does not seem to have
Paficavati, it rather has Paficavata, which is a Saiva pilgrimage site according to the Mahabharata (3:81:141).
We could also consider conjecturing bhadravate (Mahabharata 3:8:69) or muiijavate (Mahabharata 3:81:18). We
again would end up with the unwanted corollary that these places are connected with Saivas, but not with
Vaisnavas. If we were to accept one of these readings, our translation would be ‘having seen Visnu in [the
place called] paricavata/ bhadravate/ mundravate one will be freed...".
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Raksasas: devotees of these will obtain the worlds of those (tadgatim).>” (33a-34a)

If a bad person who has accrued bad karman (papasamyutah) undertakes a fast until
death (anasakam yah kurute) with mantra-recitation, oblation into fire and worship (japa-
homadyapiijanaih).>”* he too (ca), freed from all sins, will go to the world of Visnu. Once he
falls from the world of Visnu, he will be reborn as a learned Brahmin. (34b-35)

[1.7 Observance of fasts]

By applying the same procedure he will further practice the same [fasting].””> Thus I
have told you all [that]; now listen to the process of fasting. (36)

If someone observes (kuryat) fasting for one night every month (mdse mase) after con-
suming only the five products of the cow having first purified himself— [this] would be
santapana.>’® By observing [this practice] (krtva) for a year, one [becomes] pure and will
be honoured in the world of Brahma. (37a-38b)

Another santapana [is defined as follows]: fasting for twelve days. By doing this [kind
of santapana], one will be freed from sins and will not be degraded from Brahmin-hood.?””
By doing this twelve times a man will certainly obtain a good rebirth. (38¢c-39)

Having subdued one’s sense faculties, one should, for three days, eat [only] a mouth-
ful and one should fast for three nights. [This kind of religious observance is called]

"This part of the text contains a number of problems whose import is difficult to assess. The first is that text
text seems to be incomplete or it is out of place. Secondly, the locative and genitive are used interchangeably.
Thirdly, members of a compound are used in inflected forms: devya for devi and matara for matr, i.e. the seven
(or sometimes eight) mother-goddesses.

*This is an odd compound in that it has adya in the middle, standing for adi. This oddity has been removed
in the Sivadharmasangraha (7:44) by reading japahomarcanadibhil.

”>We are unfortunately not sure that we have understood this line; we believe it may refer to the notion that
pious acts in one rebirth tend to lead to further pious acts in subsequent rebirths. Once again, it is noteworthy
that this return to the theme of Visnuloka has the air of an insertion and is not in the Sivadharmasarigraha,
which may mean that it was interpolated here in a version of our text later than that on which the Sivadharma-
sangraha was based. Note that the awkwardness we feel in interpreting this verse may be because it has been
indiscriminately adapted from a well-known cliché about good acts leading in a virtuous cycle to further good
acts in later rebirths. A similar half-verse appears quoted in the Bhamati on Brahmasiitrasankarabhasya 2:1:24, p.
482 as: janmajanma yad abhyastam danam adhyayanam tapah | tenaivabhydsayogena tac caivabhyasate punah. Cf. also
Visnudharmottara chapter 98:27. There is also a possibility that some text has been lost during transmission, and
then subsequently the redactor of the Sivadharmasarngraha encountered an incomplete part of this passage and
did not transmit the problematic section. Or, alternatively, it is possible that the awkwardness of expression
of this section led to its being left out by the redactor of the Sivadharmasarngraha.

576This verse echoes Manusmyrti 11:213: gomiitram gomayam kstram dadhi sarpih kusodakam | ekardatropaviasas ca
krcchram samtapanam smrtam | | The commentators of the Manusmrti vary over the point how this observance
is to be practiced; taking two days, consuming the five products of cow and fasting the other day or consuming
the products each for six days and fasting on the seventh. See Olivelle 2005:346, a note to the translation of
verse 11:213.

577According to the Manusmyti this observance is called paraka, one of the santapana/krcchra observances.
Manusmrti 11:215 presents it as follows: yatatmano ‘pramattasya dvadasaham abhojanam | parako nama krcchro 'yam
sarvapdapapanodanah | |
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atikrccha, for purification’>’8 If someone observes (kuryat) [the atikrcchra] every fortnight
(pratipaksam), he will partake of the fruit of heaven. (40a—41b)

One should drink hot water, hot milk and hot ghee, each for three days, and one
should bathe three times a day: [this religious observance is called hot-and-arduous (tapta-
krcchra).]%”? [In this way] a pure-souled Brahmin who is devoid of all sin will go to heaven;
[and a Brahmin who is] a sinner will be purified [from sin]. (41c—42)

One should increase [his food] by a mouthful [a day in the days of] the bright fort-
night and should decrease it [in the days] of the dark fortnight [by a mouthful a day] and
should bathe three times a day; one should observe this observance for a month in accor-
dance with the change of the moon (candravrddhya). This is the excellent lunar-observance
(candrayana), which removes all sins.¥ A sinner will be freed from sin [by performing it],
and one who has not committed sin will go to heaven. (43—-44)

One should eat eight rice-lumps at each noon from the sacrificial oblation (havisyena
samayuktan);”®! By [this religious observance which is called] yaticandrayana one will be
freed from all crimes (sarvapatakaih); [but] if he is sinless, he will go to heaven. (45a—46b)

A wise man should eat four lumps of rice in the forenoon, and again he should
[eat] four lumps of rice after the setting of the sun; this observance which [is called]
sisucandrayana,®®* destroys [the demerit accrued from] minor transgressions. By observing
it for a month (masenaikena)®®® one becomes pure-souled; if someone who is [already] free
of sin performs it for three nights, he will go to heaven.”®* (46c-48c)

Someone who remains constantly (sarvakalam) strict in his observance®® will be freed
from all sins by one hundred complete repetitions of it. If someone observes it for a thou-
sand nights,%® together with mantra- recitation, he will be freed from the great sins.>’
If he is sinless, he will go to heaven and, once he falls [from there], he will be reborn as
(bhavet) a rich man. (48d-50b)

If someone fasts intermediated by a day [viz. every other day] for twelve years, he will

78 Alternatively visodhane can be vocative. In this case our translation would be ‘[This kind of religious
observance is called] atikrecha, [and is especially observed] O pure lady (visodhane).” Here there is a rather
closer verbal echo of Manu, for which see the apparatus.

The taptakrcchra as recorded in the Nisvasamukha is slightly different from its appearance in the Manusmrti.
The Manusmyti (11:215) records it as taptakrcchram caran vipro jalakstraghrtanilan | pratitryaham pibed usnan sakrt-
snayi samahital | ‘A Brahmin should drink hot water, hot milk, hot ghee, and hot air, each for three days and
bathe once [a day so as] attentively to observe (caran) [the religious practice called] hot-and-arduous (tapta-
krcchra).

**This has the echo of Manusmrti 11:217, for which see the apparatus.

*Once again, we have a close verbal echo of the Manusmyti (11:219), for which see the apparatus.

%82This also has the echo of the Manusmrti (11:220) for which see the apparatus.

83Ex. conj., this is the reading of the Sivadharmasarigraha (7:58).

*The division of the syntactic units here is quite uncertain. Very different statements could be read in the
text by punctuating it differently here.

S85Fy, conj., this is the reading of the Sivadharmasangraha (7:58).

$6Ex. conj.

*7Ex. conj.
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be freed from the great sins; [if he is] a pure soul, he will obtain heaven. (50c-51b)

If somebody [free from sin] fasts for a fortnight [every year]588 (paksopavasam) for
twelve years, he will attain heaven; as for a sinner, he will be freed from sin. (51c-52b)

If somebody, having his senses controlled,”® fasts for one month every year, that man
will obtain an excellent rebirth (gatim uttamam vrajet) in [this] world; he will be purified
from the great sin and he will be [reborn as] a rich man. (52c-53)

He who eats only one meal [a day] will be reborn as a rich man; if an excellent man
(narottamah) eats a meal [only] in the evening for a lifetime, that excellent man will be
reborn as someone rich in money and grains. (54)

If someone [being] in a religious observance (vrate eats unsolicited food for a life-
time, he will become a god when he dies (mrtah);>*? [if someone is] sinful (patakr), he will
be freed from sin. (55)

One should not consume intoxicating drink and meat, this is the most excellent obser-
vance: whoever always remains thus will obtain an excellent rebirth. (56)

If someone practises a difficult observance [called] celibacy, together with [his] spouse,
he will obtain supernatural power here and hereafter, and he will obtain an excellent re-
birth.5 (57)

If somebody gives up the wealth that he has,*®* he will obtain a great reward,” and
that [reward] will be without end. (58)

Fish, meat, any spirituous liquor (sura) or spirituous liquor distilled from molasses
(sidhu) are considered to be the food of Raksasas;®® these should not be offered to a

)591

% For this suppletion, see 52c below. Alternatively we might conjecture that the intended sense is that one
should fast on alternate fortnights; but it might then be difficult to remain alive for 12 years.

9Ex. conj., basically this is the reading of the Sivadharmasangraha (7:62).

The reading pijayet in the Sivadharmasangraha (7:63) is perhaps a corruption of pirjyate: ‘he will also be
revered [as] a rich man’.

¥Ex. conj., vrate narah is the reading of the Sivadharmasangraha (7:65); the text is broken off in other
manuscripts.

592Fy, conj., here N reads --- to, and this is the basis to our emendation, whereas K and W are silent; but the
Sivadharmasangraha (7:66) reads mrte, which, though grammatically wrong, might also be a possible reading.
It seems that the practice of eating unsolicited food is somehow related to ascetic behaviour. It is, however, as
seen in this text, also meant for householders (see, for example, the Dharmasiitra of Apastambha 1:9:27:7 and
Manusmrti 4:5). This observance is sometime called aydcitavrata ‘the observance of [eating] unsolicited [food]
’ (see the Dharmasiitra of Vasistha 21:20.)

% Although it is not mentioned when exactly someone is supposed to start the observance of celibacy with
his wife, most probably it is after having offspring. The Sivadharmasan qraha (7:69¢) reads brahmacaryam vratam
kastam, where we have to understand vratam as in apposition to brahmacaryam, instead of brahmacaryavratam
kastam (37a). Further, the §ivadharmusaﬂgmhu (7:70ab) reads quite differently: ihaiva mantrah siddhyante gatim
vrajati cottamam. ‘Mantras will work for him in this world and he will obtain an excellent rebirth’.

Gee Nisvasamukha 1:55 for a similar expression. Note that kuruteti is perhaps to be seen as an aisa sandhi
for kurute iti, but the resulting form has the sense of kurute; the éivadharmasaﬁgmha (7:70) reads kurute tu yah
to obviate the problem.

**Note that we are not told what the great reward is.

5%The Mahabharata (9:42:21-22), however, gives the list raksasanna as follows: ksutakitdvapannam ca yac
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Brahmin by a noble man who desires [good] fortune.>” (59)

[1.8 Worship of different divinities]

Devi spoke:
By resorting to which god will fasting bear great fruit? And how should [the god] be
worshipped? Tell [me this] by your grace. (60)

God spoke:

If somebody fasts and worships Brahma®® on the first day of both lunar fortnights for
a year using the mantra brahmane namah>® with fragrance, flowers, and incense, together
with bhaksya and bhojya (bhaksyabhojyasamanvitail),°® he will obtain the fruit of sacrifices
[namely]: Asvamedha, Rajasiiya, Sauvarna and Gavamaya, along with seven Somasamsthas®!
together with the naramedha. (61-63)

If someone of concentrated mind (yuktatma) worships Brahma, of infinite splendour,
for a year with these names: [1] Brahma, [2] Svayambh, [3] Virifici,®* [4] Padmayoni, [5]
Prajapati, [6] Caturmukha, [7] Padmahasta, [8] He who is the single syllable Om (om ity
ekaksarah), [9] Caturvedadharah, [10] Srasta, [11] Girvana and [12] Paramesthi,®® he will
be honoured in heaven; he who does so for a lifetime goes to the world of Brahma. (64-66)

If someone worships the fire-god and pleases him, with nothing other than (eva) ghee,
on the second day of both halves of the month every month for one year, reciting (kirtti-
tam)®%* his excellent names: [1] Vai$vanara, [2] Jatavedas, [3] Hutabhuk, [4] Havyavahana,

cocchistasitam bhavet | kesavapannam adhiitam drugnam api yad bhavet | Svabhih samsprstam annam ca bhiago ‘sau
raksasam iha| tasmadj jiiatvd sada vidvan etany annani varjayet | raksasannam asau bhunkte yo bhunkte hy annam
dréam.

7 Although the meaning is clear, the construction of pada 59cd is ambiguous. We understand the locative
brahmane to stand for the dative brahmanaya and gatim icchan mahatmanam as gatim icchatd mahdtmand. The
Sivadharmasangraha (7:72) rephrases the first part to read: tac chambhavena moktavyam, which may mean “this
[type of food] should be given up (moktavyam) by a Saiva devotee’; but the more problematic pada appears not
to have been altered.

8 The Sivadharmasangraha (8:2) reads brahmanam pijayen narah instead of brahmanam pajayita yah to obviate
the problem of having an aisa atmanepada optative form.

5The reading brahmane namo mantrena is a conjecture based on 5ivadharmusur’zgmhu (8:2). Note that it is not
metrical and that it omits a quotative iti. We might instead conjecture brahmane-nama-mantrena, treating it as
a sort of compound.

S0Ex conj.; perhaps N’s reading, bhaksyabhojyasamanvitaih, could be defended.

0'The Dharmasitra of Gautama (8:20) mentions the seven Soma sacrifices as: agnistomo ‘tyagnistoma ukthyah
sodast vijapeyo 'tiratro ‘ptoryama iti sapta somasamsthah. The same list is found in the Visnudharmottara 2:95:14-
16, Sarvajiianottara 10:48-49, Nisvasakarika (for example, T. 150, pp.190) and Svacchandatantra 10:403—4.

2Ex. conj.; the readings of 64ab are basically those of the Sivadharmasarngraha (8:5).

BNote that paramesthinah is used as a nominative singular paramesthi. The éivadharmasaﬁgmha (8:5-6) ap-
pears to have rearranged the order of the names to avoid the problem.

*We have understood this as present participial kirtayan, but we could also take it as a description: “who
is well known by these names”.
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[5] Devavaktra, [6] Sarvabhaksa, [7] Ghrnin, [8] Jagadahaka,®® [9] Vibhavasu and [10]
Saptajihva,®%® he will be pure [from sin]; [if he does so] for a lifetime, he will [obtain] the
world of fire.?% (67-69)

If he should worship Yaksa on the third day®® in both halves of the month, with fra-
grances, incense and food-offerings until a year is completed, Kubera, being thoroughly
honoured with devotion, will give him wealth here [in this world itself] (iha).5*° If he does
so for a lifetime, he will go to the world of Kubera (dhanadasya). (70-71)

[He should worship Yaksa] reciting (parikirttitah) [his names]: [1] Dhanada, [2] Yaksa-
pati, [3] Vittesa, [4] Nidhipalaka, [5] Raksasadhipati,®' [6] Pingalaksa,®!! [7] Vimanaga,°!?
[8] Rudrasakha,®!3 [9] Kubera, [10] Paulastyakulanandana, [11] Lokapale$vara®4 and [12]
Yaksendra. (72-73)

If someone worships Kubera (yaksam) for a year with devotion, [he will be] rich in

50 A metri causa irregular form for jagaddahaka.

80Strictly speaking, we expect twelve names of fire, since one is supposed to worship the fire-god for a year
under different names (see 69 below). Even if we count Agni (mentioned 67a) we will have eleven names. We
could make the names twelve by counting Varanama, ‘he who has excellent names’ as a name of Agni. We are
not sure whether or not it is natural to assume so. The Sivadharmasarn qraha (8:8-10) as well mentions the same
list of the names of Agni. In this list of names we have nominative and accusative forms of the neuter and
masculine singular used indiscriminately, as though all such forms belonged to the same case and gender.

97y quajjroagnilokata is presumably for yavajjvenagnilokatam.

%Here Yaksa appears to be a proper name of Kubera rather than an adjective defining a class of semi-divine
being. The names listed below (verses 72-73) clearly suggest that Yaksa is meant to be Kubera. Kubera, as
attested below (verse 72), is generally called the lord of Yaksas (see also Ramayana 4:42:223) not simply Yaksa.
The Sivadharmasm’zgmha (8:11) reads trtiye pijayed yaksam instead, changing the metrically incorrect text into
metrically correct form.

““Here, the Sivadharmasangraha (8:12) has understood the text differently as dhanan dasyanti yaksa hi
dhanadadyah supijitah ‘Kubera and others, being thoroughly honoured with devotion, will give him wealth’.
The plurals are quite problematic and do not fit in either the following and or preceding text.

61The term adhipati- may have been used in the sense of king. Kubera is often said to be the lord of the
demons, and ruled the city of Lanka, which is full of troops of demons (Mahabharata 3:258:16). He obtained
the city by the grace of Brahma (Mahabharata 3:258:15). This name of Kubera might indeed be suggesting that
he ruled the city of demons.

1 According to Ramayana 7:13:19-24, in his visit to god [i.e. Siva] together with goddess Uma, Kubera was
captivated by her unprecedented beauty. He looked at Uma with his right eye and by the power of Goddess
that right eye turned tawny.

612 According to Ramayana 5:7:10-11, Kubera obtains a flying chariot by Brahma as a result of his (i.e. Ku-
bera’s) great tapas.

¢%Kubera performs one hundred and eight year long tapas that Siva had done previously. Thus, Siva, being
pleased with Kubera’s penance, accepts him as his friend. For the story see Ramayana 7:13:25ff. See also
Meghadiita verse 70.

S14Kubera is the one of the guardians of the North in the post-Vedic period. He does not appear as a lokapala
in the Vedic period; most commonly in this period Soma is the lord of the North; sometimes Varuna, Dhatr,
Parjanya, and Rudra substituted Soma in this early phase. Kubera seems to appear for the first time as a
lokapala in the Manavasrautasitra. From the Mahabharata onwards, he is commonly the standard lokapala of the
North. For further details, see Corinna Wessels-Mevissen 2001:4-17.
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wealth and grain; [by doing so] for a lifetime [he will be] the king of Yaksas.®!> (74)

If someone should worship Gane$a on the fourth day®!® in both halves of the month,
with fragrances, flowers, plenty of bhaksya and bhojya for a year, he will be purified [from
sins]; by doing so for a lifetime (ytivajjl‘ve),617 [he will be reborn as] an excellent gana. He
who worships the lord of the ganas will not be overpowered®'® by demons (vinayakaih).
(75-76)

If a religious practitioner of controlled senses worships (piijayed yah), the lord of the
ganas, with modakas, laddukas or with delicious roots (miilakaili), using these names: [1]
Vighnes$vara, [2] Ganapati, [3] Ekadanta, [4] Gajanana, [5] Gajakarna, [6] Tryaksa [7] Na-
gayajfiopavitin, [8] Caturbhuja, [9] Dhtimraksa,®!® [10] Vajratunda (adamantine-snout),*2°
[11] Vinayaka and [12] Mahodara (having a big belly), for him, nothing is impossible to
obtain. (77-79)

One should worship serpents on the fifth day in both halves of the month with bril-
liant, fragrant flowers, incense, perfumes, treacle, milk, milk-rice (gudaksfrasapﬁyasaih),621
flowers,?? sugar, honey (Sarkaramadhvabhih);?* [by doing so] for a year, he will obtain the
desired objects; by worshipping [the serpents] for a lifetime, he will obtain the world of

615This is rhetorical; the same thing has been already expressed in verse 70-71 above.

616The elephant-head god is addressed as Ganesa. The early Puranas, such as the Vayu and the earliest
known recension of the Skandapurana do not call him Ganesa, but refer to him as Vinayaka. Bhavabhati, the
author of the Malatimidhava (late 7th to early 8th century) still calls him Vinayaka (Torzsok 2004:19-22). The
reference of Ganesa here is evidence that this figure is already Ganes$a by the time of the Nisvasamukha. Note
that caturthi has here been used as though it were the inflected form caturthyam. This usage is found often in
other parts of the corpus, particularly for days of the fortnight.

17We could take this as a locative, as a curtailed instrumental, as a curtailed optative, or perhaps as an error
for yavajjtvam, as K has supposed. Parallels for each could be adduced. Whichever solution is prefered, the
sense remains the same.

¢18 As the rephrasing of the Sivadharmasangraha shows (8:17), abhibhiiyet must be intended to have passive
sense, as though it were abhibhiiyeta (which is metrically impossible here).

19This is not a commonly known name of Ganesa. He may have been called Dhiimraksa ‘smokey eyed’ as
he is already depicted (3:165) as elephant-headed. Thus, the text may be pointing to the colour of the eyes
of an elephant. Alternatively, it may simply have indicated an aggressive colour of the eyes. According to
the Mahabharata (3:27:15), however, Dhumraksa is a demon figure who was killed by Hanuman. In a similar
context to our text, the Garudapurana (1:129:26) refers to Gane$a as Dhiimravarna. This may indicate the colour
of his skin. This could suggest the dhiimra, ‘smokey’ colour is somehow connected to Ganesa. Yet, his name
Dhumraksa remains out of the ordinary.

620Excep’r for the Nisvasa, we have not been able to find a single text which refers to vajratunda
as a name of Gane$a. It is, however, noteworthy that the Sanskrit-Wéterbuch attests vajratunda as a name of
Ganesa referring to the Trikandakosa. Either vakratunda or vakrasunda would be more common names for him.
The givadharmasaﬁgmha (8:19) here reads vakrasunda.

621This is an aisa dvandva compound with an otiose -sa- in the middle.

2Note that “flowers” is mentioned twice.

231f the conjectured text is correct, we can either interpret this as a shortened form of °madhvadibhih or, as
we have assumed here, as a case of irregular metrical lengthening before the instrumental ending, perhaps on
the analogy of other endings with bl in them that are preceded by long vowels: in other words °madhvabhih
would stand for °madhubhili. Note also that sarkara too has been metrically shortened: the correct form would
be sarkara, as we find in the 5ivadharmusm‘zgmha (8:22).
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the serpents.®** (80-81)

One should fast and worship Skanda on the sixth day of the half month with fra-
grances, flowers, incense (gandhapuspasadhiipena),®® and together with (samyutah) bhaksya
and bhojya, worship him concentratedly in both halves of the fortnight. (82-83b)

[1] Visakha, [2] Trivarna,®?® [3] Umananda, [4] Agnigarbhaja, [5] Gangagarbha, [6]
Saradgarbha,627 [7] Krttikasuta, [8] Sanmukha, [9] Saktihasta, [10] Mayuravahana, [11]
Paficachata®?® and [12] Kumara: One should worship Skanda®® every month with these
auspicious names, being self-controlled (yuktatma) and with concentration (samahitah) in
margasirsa [the month in which the full moon enters the constellation Mrgasiras]. [By doing
so] for a year, a man will obtain all desired objects. By worshipping him for a lifetime, he
will obtain union with Skanda. (83c-86)

If someone, self-controlled, fasts and worships the sun on [every] seventh [day], begin-
ning in margasirsa, with flowers, incense, unguents, different kinds of bhaksa, bhojya and
with oblations, mantra-recitations and so forth for a year, he will be purified [from sins],
[and if he is already] freed from sins, he will obtain [his] highest desire. By worshipping
him for a lifetime he will go to the world of the sun. Once he has fallen from there he will
be reborn as a rich, healthy and long-lived man.®** (87-89)

One should worship [the sun | with [these] names: [1] Aditya, [2] Savitr, [3] Strya,
[4] Khaga, [5] Pasan, [6] Gabhastiman, [7] Hiranyagarbha, [8] Trisiras,%®! [9] Tapana, [10]
Bhaskara, [11] Ravi and [12] Jagannetra, the witness of the world (lokasaksi),®> Whoever
worships [in this manner] the sun will obtain all desired objects. (90-91)

If someone of concentrated mind fasts and worships [1] Sarikara while consuming

62*There exist eight standard names of serpents. To our surprise, they are not mentioned here. Instead they
are listed in verse (3:168) below in the section on the worship of god. They may not have been listed here as
the names of serpents are not twelve, but only eight. These names are expected for the twelve months, as in
the case for the other divinities.

62Once again an aisa dvandva compound with an otiose -sa- in the middle.

626We am not aware of Trivarna as a name of Kumara. Could this name appear here because it is related to
three tops of his hair?

%27We am not aware of such a name of Kumara. It may stand for the commonly known name, Sarajanma or
for the less commonly used name Saridgarbha?

The Sivadharmasarngraha (8:26) records Paficasikha instead of Paficachata. We cannot trace any source apart
from our text that uses the Paficachata as a name of Skanda.

2The reason for not counting this as one of the names is that we suspect that 12 names are given for each
divinity, one for each month. Note that the Sivadharmasarngraha (8:25-26), perhaps not following the text pre-
cisely, records sixteen names of Kumara, but does not mention Gangagarbha or Saradgarbha (we find Parica-
$ikha in the §ivadharmasungraha instead of Paficachata) that are recorded in our text. Additional names in the
5ivadhurmasaﬂgmhu are: Devasenapati, Guha, Naigamesa, Mahasena, Krauficari and Skanda.

83Masculine plural is functioning as masculine singular.

317t is not clear to what this name of the sun refers to. Does this allude to the movement of the sun, which
appears as sunrise, noon, and sunset? We have not been able to find any attestation of this name of the sun.

632Alterna’tively, Lokasaksi, the eye of the world. lokasiksi has actually been transformed into an i-stem noun
in the text: the correct form would be lokasaksi, as in the éivudhurmusar’tgmha (8:33).
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[only] the urine of the cow, on the eighth day of both halves, in the month of Margasiras,®3

he will obtain®* the fruit of the Atiratra. And [by worshipping] with bhaksya and bhojya
and with beverages, he will obtain this same fruit. (92-93)

If someone, undertaking a fast, worships [2] Devadeva®® in the month of Pausa, con-
suming [only] cow dung, he will obtain the fruit of the Vigjapeya. (94)

If someone fasts and worships [3] Tryambaka in the dark half of the month of Magha,
consuming [only] milk (payasa),®3® he will obtain (lebhe)®® the fruit of Asvamedha. (95)

If someone fasts and worships [4] Sthanu in the dark half of Phalguna, consuming
[only] curds, he will become pure and obtain the fruit of the Naramedha. (96)

If someone fasts and worships [5] Hara on the eight day of the dark half of the month
of Caitra, consuming [only] clarified butter, becoming pure, he will obtain the fruit of the
Rajasitya. (97)

If someone fasts and worships [6] Siva in the month of Vaisakha, consuming [only]
water boiled with kusa-grass, he becomes self-controlled, and will obtain the fruit of a
Sautramani. (98)

If someone fasts and worships, [remaining] pure, [7] Bhava in the month of Jyestha,
consuming water [passed through] the horn of a cow, he will obtain the fruit of all sacri-
fices. (99)

One should worship [8] Nilakantha on the eighth day of the dark half of the month of
Asadha, drinking [only] water [passed through] a conch;%*® he will obtain the fruit of the
Gomedha. (100)

If someone fasts and worships [9] Pingala,®® on the eighth day of the dark half of the

533 margasire is an aisa a-stem locative form of margasiras. The worship of Siva is recommended twice: first on

the eighth day (verses 83a—107b) and second on the fourteenth day (verses 147:151) of the fortnight. In these
two places we find two slightly different lists of twelve names prescribed for the twelve months’” worship.
The following names are the same in both lists: Sankara, Tryambaka (this is replaced by Tryaksa in the later),
Sthanu, Hara, Siva, Bhava, Rudra, and Iéana. Instead of the names Devadeva, Nilakantha, Pingala and Ugra,
we find Sarva, Sambhu, Vibhu and Pasupati in the second. The order of the names is also different, except
the 10th (Rudra) and 11th (Iana).

63493a is unmetrical, the seventh letter being short. A similar case once again occurs in 94c below. Note that
95c¢ reads lebhe to avoid this problem.

%Devadeva has not been translated because it is presumably intended as the name of Siva that is to be used
in the month of Pausa.

631f the text is right here (and we do not emend to payasam or payasal), then perhaps we should literally
render this “by milk, by eating it”.

837 Although this is formally a perfect, we take it as an optative singular (labheta), used for the sake of metre.
Note that the Sivadharmasarigraha (8:38) has rephrased the text to get rid of the irregular use of the perfect,
lebhe.

3¥Note that ap is irregularly treated as a singular noun here.

8 For pingala as a name of Siva cf. Vayupurana 24:122, Lingapurana 2:18:29, Haracaritacintamani 11:8, 11:8 etc.
This name is not so common in scriptures. Also note that pifigala can mean many things such as sun, fire, the
colour (yellow), Yaksa (Mahabharata 3:221:22: pingalo nama yaksendro lokasyanandadayakah), attendent of Siva
(Skandapurana 135:15: mahakalas ca kalabho nandisena$ ca visrutah | pingalo lohitaksas ca somanandi ca viryavan)
etc. The Anekarthasangraha (verse 704) records various (of course not all) possibilities as follows: pingalah
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month of Sravana, drinking [only] mustard-water (siddhartham udakam),®** he will obtain
the fruit of having offered a virgin. (101)

If someone fasts and worships [10] Rudra in the month of Bhadra, consuming [only]
water [mixed] with barley seeds, he will be honoured in the world of Rudra. (102)

One should worship [11] I§ana on the eighth day of the dark half of the month of Av-
ina, drinking [only] water [mixed] with sesame seeds; [by doing so], he will obtain much
gold (rugma)®*! as the fruit. (103)

One should fast and [worship] [12] Ugra on the eighth day of the dark half of the
month of Karttika, drinking [only] water mixed with gold; [by doing so], he will obtain
the state of being a lord of ganas (ganapatyam). If a man then does [this worship of Siva
every month] for a year, he will obtain [the above] desired objects. [If someone worships]
without [particular] desires, he will obtain the fruit of the sacrifices [mentioned],%*? and [if
someone worships] with desires, he will obtain the state of being a lord of ganas.®*® This
procedure has been described for both halves of the month. (104a-106b)

I shall teach (pravaksyami), the worship of Mahadevi, on the ninth day. One should fast
and worship [Her] with these auspicious names: [1] Uma, [2] The goddess Katyayini,®* [3]
Durga, [4] Rudra, [5] Subhadrika, [6] Kalaratr, [7] Mahagauri, [8] Revatt, [9] Bhatanayika,
[10] Arya, and [11] Prakrtirtpa, also [12] The leader of ganas (gananan caiva nayika).

One should worship [Her] with these names in both halves of the month. One should
always worship the boon-giving [goddess] (varadam) with fragrance, flowers, incense,
cloth, ornaments, decorations, offering of eatables, gifts (upaharaih), bulbs, roots and fruits,
and various kinds of foods. (106c-110)

[One should worship the goddess] consuming [only] water, flowers, gruel, parched
rice grains (lajam) with husks (sadhanakam), krsara,%*® milk, roots, fruits, leaves, green veg-
etables, sesame seeds [or] sediment of [oil of] sesame seeds (khalim). And one may con-
sume mung beans (mudgani) and (tatha caiva) [he should] abstain from [all other] food.

Having thus eaten these [above mentioned foods], one will obtain all desired objects.
(111a-113b)

kapile vahnau rudre ‘rkapariparsvake | kapau munau nidher bhede pingald kumudastriyam.

#90The syntax is irregular here: we expect a compound.

8411t is, otherwise, more commonly known as rukma. Note that rugma also occurs in other parts of the Nigvdsa
(Nayasttra 3:28 and Guhyasiitra 6:28).

#2This interpretation is uncertain.

#3This makes little sense, since he already has this fruit from worshipping Ugra in Karttika. Furthermore,
the fruit of the sacrifices is regarded grater than the state of being a lord of ganas. It would rather be natural
to state: if someone worships without desires, he will obtain the state of being a lord of gana, as in the case of
(3:150). The state of a Gana is certainly a higher reward than the reward of sacrifices in the Saiva context. The
Sivadharmasangraha (8:47) rewrites the text and makes it the other way round.

44 We have taken devT as an adjective to katyayini. This is probably intended to be one name, since it would
not otherwise be a list of twelve, one for each month of the year. There are two other ways of avoiding the
problem, [1] we could take bhitanayika as an adjective of Revati or [2] prakrtiriipd as an adjective of arya.

%% According to Monier-Williams, this is : “a dish consisting of sesamum and grain”.
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If someone consumes wet ginger at dawn, eats [only] white [viz. sattvika] food (Sukla-
bhojin)®® and fasts and [worships the goddess] on the ninth day of a fortnight nine times
[in a row] (navaminavamositah),®*’” he will obtain all desired objects. (113c-114b)

If someone worships [the goddess] for nine ninth days (navaminava)®*® consuming only

pepper, he will obtain all desired objects and the goddess will be generous. If someone
worships [the goddess] nine ninth days sleeping on a bed of kusa grass and consuming
the five products of the cow, the goddess will bestow an excellent boon [upon him]. (114c-
116b)

Venerating Yama in the bright half of the month (masi) Margasiras with flowers, fra-
grances, incense, together with bhaksya and bhojya, one should worship [him] using these
names: [1] Yama, [2] Dharmaraja, [3] Mrtyu, [4] Antaka, [5] Vaivasvata, [6] Kala, [7] Sarva-
lokaksaya, [8] always Ugradandadhrt, [9] He who travel sitting on a buffalo (mahisasana-
yayine), [10] Punisher and [11] Overlord of the hells (narakadhipate),**° obeisance [to you]!
and one should make a libation to him with water mixed with sesame seeds. If someone
[self-]controlled [worships him] in both halves of [each] month for a year, he will be liber-
ated from all sins and there will be no sorrow arising from naraka [for him]; worshipping
him for a lifetime, the worshipper (sa) will obtain an excellent rebirth. (116¢-121b)

If someone, of pure observance, worships Dharma®® on the eleventh day with fra-

grances, flowers, incense and different kinds of eatables [and] should worship Dharma,
[that is to say] Satya, [that is to say] Parakrama, with these names: [1] Dharma, [2] Satya,
[3] Daya, [4] Ksanti, [5] Sauca, [6] Acara, [7] Ahimsa, [8] Adambha and [9] Raksa,%! [10]

%46This could mean “eats [only] in the bright half of the month”, but that sounds hard to sustain over four
and a half months. Note that the previous couple of verses seem to describe pure food.

7This aisa compound involves an ordinal number navama in the sense of a cardinal nava and the participle
ugitah, “spent”, written as ositah, is used in the sense of upositah “fasted.” Thus, we have understood the
compound to mean something like nava navamir upositah, although the reading remains doubtful.

8 We assume this to be an irregular tatpurusa compound. It would of course be possible to emend to navamir
nava.

#9The vocative has been used for metrical reasons where we would expect the dative. It seems probable
that one name is missing from the list here, for we require 12 names for the 12 months. The redactor of the
Sivadharmasarngraha appears to have responded to this need by reading ugradandograhastaya (8:60). It is likely
that in the passage of the Nisvasamukha here, there might have been a textual corruption in an earlier stage.
The indicator for this might be the word nityam, which does not serve special propose here.

05ome items in the list refer to yamas and niyamas. The Yogasiitra (2:30) records yamas as
ahimsasatydsteyabrahmacaryaparigrahd yamah, and ~ (2:32) the niyamas as saucasamtosatapahsvadhyayesvara-
pranidhanani niyamah. In our text, among the twelve names of Dharma, two qualities [vis. ahimsa and satya] of
yamas and one quality [viz. Sauca] of niyama are shared. The Matangavidyapada 17:29¢-31 gives a list of yamas
and niyamas that also shares the three names [viz. ahimsa, satya, and Sauca] of Dharma. Furthermore, the
Matangavidyapada (17:29¢d) clearly states that the Dharma is of twofold: yama and niyama (dharmas ca dvivid-
hah prokto yamas ca niyamo ‘parah). The Parakhya (4:75-78) has the same list of yamas and niyamas as the Matanga
does. The list of yamas and niyamas is commonly mentioned in Puranas and it differs from text to text. For
more detail see (Goodall 2004: 253-254).

INote an irregular use of gender.
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Lokasaksin, [11] Vrsabha,®? [12] Adrsta,®®® obeisance [to you]!, being controlled, in both
halves [of each month] for a year, he will be freed from the [possible] sorrows of the world
of Yama; he will be reborn as a king. (121c-125b)

By worshipping him (samarcan tan)®®* and making a libation with water mixed with
sesame seeds [in each half of each month] for a lifetime, one obtains an excellent rebirth
[in heaven]; once he obtains this [excellent birth] he will not return [to this world]. (125¢c—
126b)

By worshipping [1] Ke$ava on the twelfth day of each half of Margasira,%>> while con-
suming [only] the urine of a cow, a man obtains the fruit of the Agnistoma.®® (126c-127b)

If someone fasts®®” and worships [2] Narayana on the twelfth day [when the sun is] in
[the constellation of] pusya [viz. in the month of Pausa], consuming [only] cow-dung, he
obtains the fruit of the Agnistoma.®>® (127c-128b)

If someone fasts®’ and worships [3] Madhava on the twelfth day in the month of
Magha, consuming [only] milk, he will obtain the fruit of the Ukthyamedha.®® (128¢c-129b)

If someone fasts and worships [4] Govinda on the twelfth day in the month of Phal-

552This depiction of Dharma as a bull is known from other sources, for example Manusmyti 8:16a vrso hi
bhagavan dharma.

531t is not clear to us why Dharma is called unseen but it is possible that he has no bodily form, and
so is called adrsta. In the Mimamsa system adrsta is a key term and refers to the unseen force produced
from the sacrificial act that will provide its reward in the next life. In the VaiSesika system both dharma
and adharma are defined as atindriya or adrsta. Cf. Prasastapadabhisya pp.272-280: dharmah purusagunah |
kartuh priyahitamoksahetur atindriyo 'ntyasukhasamvijiianavirodht purusantahkaranasamyogavisuddhabhisandhijah
varnasraminam pratiniyatasadhananimittah... adharmo ‘py atmagunah | kartur ahitapratyavayahetur atindriyo ‘ntya-
duhkhasamvijiianavirodhi. Cf. also Saddarsanasangraha pp. 416—417 kartrphaladayy atmaguna atmamanahsamyoga-
jah svakaryavirodht dharmadharmariapataya bhedavan parokso “drstakhyo qunah | tatra dharmah purusagunah ....

%*Understand samarcayams tam.

5We find precisely the same list of twelve names of Visnu with reference to the twelve months, starting
from Margasirsa up to Karttika, in Mahabharata (appendix) 14:4:2998ff. The reward of worship, however, is
different. The fact that we find this list of twelve names of Visnu also in Vaisnava sources, such as the appendix
passage of the Mahabharata, indicates that the Nisvdsamukha is dependent on a Vaisnava tradition with regard
to this framework of twelve names and their association with twelve months.

6 Qur text (3:127-133) follows the traditional list of seven Somasamsthas, basis of a Soma sacrifice, in the
same order. This shows the author’s authoritative knowledge of Vedic sacrifices. Kane I1:2:1204 gives the
list of the seven Somasamsthas as follows: Agnistoma, Atyagnistoma, Ukthya, Sodasin, Vajapeya, Atiratra
and Aptoryama. This sacrifice may have been called Sodasin because during it one should add a stotra (also
called uktha stotra) and a corresponding sastra (called uktha Sastra), called Sodasin in the third savana to the
fifteen stotras and the fifteen Sastras of the Ukthya. For more detail see Kane II:2:1204-1205.

%7Note an aisa hiatus within a pada.

58Perhaps there is transmission error here, for we expect a different soma sacrifice to be mentioned. Ac-
cording to the list mentioned above, p. 255, the Atyagnistoma needs to be mentioned. Therefore, we could
conjecture something like phalam catyagnistomasya. The Sivadharmasanigraha (8:70) has Jyotistoma instead, which
does not seem to be a right choice.

%90Once again an aiga hiatus within a pada.

80Fx. conj. The name Ukthyamedha is not common among Vedic sacrifices, but it might well refer merely to
the Ukthya. We conjectured Ukthyamedha as all the sources agree on the reading uk in the beginning and, after
a gap, medha in the end.
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guna, consuming [only] curds, he will obtain the fruit of the Sodast. (129¢-130b)

If someone fasts and worships [5] Visnu on the twelfth day in the month of Caitra,
consuming [only] clarified butter, he will obtain the fruit of the Vajapeya. (130c-131b)

If someone fasts and worships [6] Madhustidana on the twelfth day in the month of
Vai$akha, consuming [only] water mixed with kusa grass, he will obtain the fruit of the
atiratra. (131c-132b)

If someone fasts and worships [7] Trivikrama on the twelfth day in the month of
Jyestha, consuming [only] water mixed with sesame seeds, he will obtain the fruit of the
Aptoryama. (132c-133b)

By worshipping [8] Vamana attentively on the twelfth day in the month of Asadha,
consuming [only] fruits, a pure soul will obtain the fruit of the Asvamedha. (133c-134b)

If someone fasts and worships [9] Sridhara on the twelfth day in the month of Sravana,
consuming [only] leaves, that pure soul will obtain the fruit of the Rajasiya. (134c-135b)

Similarly, by worshipping [10] Hrsike$a, as prescribed,®! [on the twelfth day] in the
month of Bhadra, the wise man obtains the fruit of the Gavamaya.®®? (135c-136b)

One should worship the god [11] Padmanabha, in the month of Asvayuja;*® [by doing
so0], a man obtains (Iabhati®®*) the fruit of the Naramedha sacrifice. (136¢—137b)

If a man fasts and worships [12] Damodara on the twelfth day of each half of the month
of Karttika, he will obtain the fruit of the Bahusuvarna.®®® (137c-138b)

By worshipping [Visnu thus] for a year he will obtain all desired fruits. If someone
is sinless, he will obtain [the fruit of having performed the above mentioned] sacrifices,
[and if someone is sinful, he will] be freed from [possible] destruction. By worshipping
[Visnu thus] for a lifetime with flowers, sweet-smelling fragrances, bhaksya, bhojya, incense,
umbrellas, banners, awnings, divine golden ornaments, various gems and jewels, cloths
and performing a splendid worship, one will go to the world of Visnu (literally ‘locality
of Visnu’). (138c-141b)

If someone who knows precepts worships Ananga on the thirteenth day of [each]
half month with bhaksya, bhojya, beverages, fragrances, incense, garlands and the like
[and] should worship mighty Kamadeva with these [of his] names: [1] Ananga, [2] Man-
matha, [3] Kama, [4] I§vara, [5] Mohana, [6] Paficabana, [7] Dhanurhasta, [8] Unmada, [9]

%lEx. conj. This is the reading of the Sivadharmasangraha(8:77). The corresponding text is lost in our
manuscripts.The text states vidhivad, ‘as prescribed,” but the vidhi, ‘method’ is not mentioned. Thus, this pas-
sage might not be original. Since we are on the section of observance, as in most of other cases (for example,
3:31-33), we expect some substance that is to be consumed during the time of observance.

862Cf. Chandogyopanisad 4:2:2, Mahabharata 13:109:44 etc.

6%5Most commonly known as a svina.

54Note an aisa parasmaipada for atmanepada.

5%5This sacrifice, as its name suggests, may indicate that it is connected with offering much of gold or grains
to the priest. Sanderson (forthcoming, p. 77) relates that Narasimhavarman I is reported to have performed
a Bahusuvarna, which might have been equated to ten A§vamedhas. He (forthcoming, p. 74-75) takes note
of Madhavavarman who performs Bahusuvarna along with other Vedic sacrifices. The occurrence of the
Bahusuvarna sacrifice is frequent in inscriptions, but not in ““technical Srauta literature” (forthcoming, p. 78).
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Vasamkara, [10] Ratipriya, [11] Pritikara [and] [12] Hrdayapaharin (hrdayasyapaharinam).
By worshipping [him] beginning in the month of Margasira and up until Karttika, there
will be [sexual] good fortune (saubhiagyam), wealth, grain and sons and wives [for that
worshipper]; one obtains union with Kamadeva by worshipping [him] for a lifetime.5%
(141c-145)

One should worship god, the supreme lord, again on the fourteenth day [of the fort-
night]. One should worship the supreme lord with the prescribed procedure and with
these [of his] names: [1] Hara, [2] Sarva, [3] Bhava, [4] Tryaksa, [5] Sambhu, [6] Vibhu, [7]
Siva, [8] Sthanu, [9] Pasupati, [10] Rudra, [11] I§ana, [12] Sankara [and] practice a religious
observance in both halves of the month, beginning in the month of Margasirsa (marga-
$trsasya masadau), for a year, with flowers, fragrances, incense, bhaksya, bhojya, different
kinds of decorations, parasols, banners and awnings. [By doing so,] one will obtain all
desired objects; if a concentrated person who has no [worldly] desires worships [the god
thus] for a year, he will become a gana; [by doing so] for a lifetime, he will obtain union
with [the supreme god]; [if a worshipper is a] sinful [person], he will be freed from sins.
(146-150)

If someone, on the new moon day (amavasya) of Margasiras, satisfies [his] ancestors
[[...]1° by means of the ritual called(?) §raddha (karmana $raddhayuktena), [i.e.] by [the act
of offering] balls of rice (pindena), sesame seeds and water; similarly, if he satisfies [his]
ancestors with rice-balls together with sesame seeds and water by the means of the ritual
connected to sraddha on the full-moon day, listen to the fruit of that for him: those of his
ancestors will be satisfied who dwell in the world of Yama.®®® By doing so for a year, [his]
ancestors will be liberated from the punishments [assigned] by Yama. (151-153)

If he does so for a lifetime in both halves of the month, he will be freed from sin [if] he
is a sinner; if [already] sinless, he will go to heaven. (154)

In the case of a Brahmin, the ancestors are [called] Somapas; in the case of a Ksatriya,
Havirbhujas;*® in the case of a Vaisya, Ajyapas; and for Stdras, [they are called] Sukalins.
(155)

[If someone] fasts [and] worships Agni again®”® on the full moon day [[...]], he will

866The syntax of the sentence is slightly clumsy because the correlative of yo in 141d is missing and an unusual
genitive yavajjivasya is used (which could either be understood as yavajjivam or yavajjivena.) Finally we are
also missing the reward of worshipping Kamadeva.

57 Although we have a lacuna after pitRms tarpa, it is, nevertheless, clear that we are not missing anything
crucial from the sentence. We may conjecture something like pitRms tarpayate tu yah.

868 The manuscript, N, is damaged hereafter, K leaves a gap for about two padas, and W, which is faithfully
coping N, leaves no gap. There are several instances in the case of the sixth line that the scribe stopped copying
before reaching the end of the line. We assume that here too, this must have been the case as the context also
leaves no mark of textual loss.

%9The Sivadharmasangraha (8:109) corrects an irregular plural to a standard plural. For the parallel to this
verse see Manusmyti 3:197 and our discussion on page 52.

The word punas in the verse is significant as the text already mentioned an observance of Agni on the
second day of the lunar calendar in verses 3:67-69.
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obtain the world of Agni; [If someone] is a sinner, he will be freed from sin, and [if someone
is already sinless,] he will be reborn as a rich man. (156a-157b)

O Brahmins, I have taught this procedure of fasting for both halves of a month; now
listen to [the procedure of] worshipping gods.5”! (157¢-158b)

On the new moon day, one should feed Brahmins after first worshipping Prajapati,
[and one should] make a golden lotus marked with [Prajapati’s] names;%”? then [he] should
give it to a Brahmin having put it in a copper vessel filled with clarified butter; one will
get the desired objects. If someone is without desire, he will obtain the world of Brahma.
(158c-160b)

After first worshipping Agni on the second day [of the fortnight], a man should satisfy
Brahmins [i.e. by offering food], and having carefully (yatnatah) written the names of Agni
on a golden goat (sauvarnavaste), he should put it into a vessel [of] udumbara filled with
clarified butter;*”® having installed two pots filled with milk together with bhaksya and
bhojya, one should give this to an excellent Brahmin®”# in both halves of the month; [by
doing so] the fire will be the bestower of all desired objects [to the giver] within a year. If
one does so for a lifetime he will go to the world of Agni. (160c-163)

Having first worshipped Yaksa on the third day [of the fortnight] one should give a
golden mace®® [to a Brahmin] writing the names of [Kubera on it and putting it] in a
vessel filled with clarified butter.®”® (164)

On the fourth day [of the fortnight], one should give a golden elephant®”” marked with

' The details of the fasts have indeed been given above in every case, whereas no details of how the pija of
each divinity is to be conducted have as yet been given. Furthermore, it is uncertain who is the speaker here
and who has/have been addressed. We could certainly retain the reading of N and W (dvija) which would
easily argue with srnu. If Nandike$vara is addressing the Brahmins we expect the optative verb in plural. If
Siva is addressing Devi, the word dvija, dvijal is problematic. It is also possible to read 3:157cd separately. In
this case we assume that Nandike$vara is addressing the Brahmins. In the following lines (3:158a ff.) Siva is
addressing Devi. Then $rnu in optative third person singular remains unproblematic.

672This probably refers back to the names of Brahma (3:64-65) mentioned in the section on fasting. If it is so,
particularly this present section on worship (3:158-195) of divinities who are the lords of the different lunar
days and the section on fasting (3:61-156) of the same divinities are systematically linked. Therefore, the
names of the divinities who alluded to the lords of the fifteen lunar days in this section of worship (3:158-195)
refer respectively to the names of the same divinities mentioned in the section on fasting (3:61-156). The whole
section on worship here seems to be related with the accomplishment (samapana) of fasting as it involves the
donation to Brahmins too.

73Presumably udumbarejyapiirne is an aisa formulation for audumbare ajyapiirne. The reading of the Siva-
dharmasangraha (8:118) supports this.

7*Note an aisa use of locative which is used in apposition to a dative noun.

7The gada is the weapon of Kubera as the Lord of the Northern direction.

676The syntax of the sentence is clumsy and there is no mention of the reward of worshipping Kubera.

%77This evidence shows that Vighnesvara is already identified with gajavaktra in this period. The Sivadharma-
sangraha (8:121) reads radanam ‘tusk’ instead of dantinam ‘elephant’. This reading of the Sivadharmasangraha
might be secondary.
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the names®”® of the god Vighneévara placed in [a vessel made of] udumbara wood®” [to a

Brahmin], after first having feasted Brahmins,%" and offered pots as well as eatables.%%!
Supernatural power will arise for him within a year; by [doing so for] a lifetime, he will
obtain the state of being a lord of ganas. (165-166)

On the fifth day [of the fortnight], after having feasted Brahmins, one should give
(dattva)®®? a golden padma®®® marked with the name [of a serpent from among those listed
below], putting it in a copper pot filled with clarified butter, [to a Brahmin]. (167)

[1] Ananta, [2] Vasuki, [3] Taksaka, [4] Trirekhin, [5] Padma, [6] Mahabja,%%* [7]
Sankha,% or the great serpent [8] Kulika: %% one should worship one of these with
fragrances, incense, garlands, etc., and also with bhaksya and bhojya food and beverages;
[as a result of this, that serpent will become a] bestower of desired objects, [and] a
destroyer of sins. (168-169)

Having made a golden peacock marked with the auspicious names of Skanda, one
should give it, placed in a pot of udumbara filled with ghee, to a Brahmin [and also one
should give] jars filled with milk together with bhaksya and bhojya.5%” By giving [thus] in

78Note an aisa compound having ca in between members of the compound.

" Note that 156d is hypermetrical.

5%00Once again vipram stands for vipran.

81 Could bhaksan ghatan also be understood as “pots [filed with] eatables.’?

882This presumably stands for dadyat.

%830ccurrence of padma here suspicious. Note that the Sivadharmasarngraha (8:123) reads sarpam instead.

84 Most commonly known as Mahapadma. For this see our reference to the list of serpents below.

5Gankha is otherwise called Sar'lkhapala. Cf. Brahmandapurana 3:20:54, Ajitagama 39:30, Kamikauttarabhaga
80:70 etc.

86K ulika is otherwise recorded as Gulika. For the list cf. Mahabharata 1:59:40, $eso ‘nanto visukis ca taksakas
ca bhujamgamah | kiirmas ca kulika$ caiva kadraveya mahabalah; Brahmandapurana 3:20:53-54, ananto vasukis taksah
karkotah padma eva ca| mahapadmah sankhapalo gulikah subalas tatha | ete nagesvaras caiva nagakotibhir avrtah (We
have considered subala as an adjective of gulika, otherwise we have nine names of serpents). Cf. also Raja-
nighantu 19:65; Svacchandatantrodyota chapter 7, p. 198; Ajitagama 39:29-30; Kamikauttarabhaga 80:69-70; Rudra-
Yamala 22:68; Karanauttarabhaga 107:15; ISvarasamhita 10:252-254; Padmasamhita 10:65-67 etc. In our text we
have the standard list of eight serpents with one variant, Trirekhin; in its place we generally find Karkota
(Rajanighantu), Karkotaka (Isvarasamhita) or Kakota (Padmasamhita). trirekhin alludes to the bodily feature of
Karkotaka. According to Sivadharmasastra 6:188, Karkotaka has three lines in his throat.

Note that the Mahabharata presents a different list of eight serpents, including only four (Ananta, Vasuki,
Taksaka and Kulika which are also shared by our text) of the names that are “standard” in later texts. The
Garudapurana 1:129:29-32, prescribing each to be worshipped in each month, records 12 names of serpents as
follows: Ananta, Vasuki, Sankha, Padma, Kumbala, Karkotaka, Naga, Dhrtarastra, Sankhaka, Kaliya, Taksaka
and Pingala. Five of these names are to be found in our text: Ananta, Vasuki, Sankha, Padma and Taksaka.
However, this list of twelve serpents in the Garudapurana blends with the standard system of listing eight
names of serpents. In fact, by almost contradicting itself, the text mentions that one should actually worship
eight serpents (1:129:31). The thing to be noted here is that the twelve names of the divinities mentioned are
referring to the same deity. But the eight names of the serpents are not referring to a particular serpent, but
they stand for different ones. Thus, we do not expect the twelve names of the serpents to be mentioned in
this scheme of worship. The question about how they should be worshipped for a month with eight different
names is to be further investigated.

587Note that 170d is hypermetrical.
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both halves of the month one will obtain the desired objects; a man, [by doing so], for a
year will obtain [all] desired objects that are longed for. A sinner will be freed from [his]
sins, and a pure soul (i.e. who has not committed sins) will obtain [the world of] Skanda
(skandam apnuyat). (170-172)

A wise man should give a golden horse marked with the name of Ravi [to a Brahmin]
in both halves of the month, putting it in a copper vessel filled with clarified butter; [by
doing so,] a sinner will be freed from many sins within a year; [by doing so] for a lifetime,
he will obtain the world of the sun (adityapadam apnuyat). (173-174)

One should give a [sculpture of a golden] bull marked with the names of Bhava to
a Brahmin in both halves of the month, putting it in a copper vessel filled with clarified
butter, together with jars filled with food and with milk; [by doing so,] being purified, one
will obtain the desired fruits within a year; if someone worships Hara with [his] names
for a lifetime, he will obtain the state of being a gana. (175a-177b)

On the ninth day [of a fortnight], [one should give a sculpture of a golden] lion [pro-
vided] with her name[s after first] worshipping Devi (abhyarcitena?), [and] also by giving
a copper [container] of ghee and [some] eatables, together with pots filled with milk, [to a
Brahmin]....%8 (177c-178b)

One should give to Yama a [golden] buffalo covered in ghee, marked with the names
[of Yama], and placed in a copper vessel, together with a pot filled with milk and together
with [some] eatables on the tenth day [of the fortnight], [and] give [it] to Brahmins after
feeding them. [By doing so], even those who [have committed] great crimes will be freed
from [possible] sorrows of the world of Yama; [by doing so] for a year, one will be purified,
[and will get] an excellent rebirth after death.5® (178¢c-180)

One should give, a [sculpture of a golden] bull marked with ¢ the name of Dharma,
[in] a copper pot filled with clarified butter, together with eatables, to an excellent Brahmin
on the eleventh day [of the fortnight]; [by doing so] for a year, [being] purified, he will
obtain a virtuous rebirth. A desirous person will obtain desired objects, [and] a desireless
person will obtain the world of Dharma. (181-182)

On the twelfth day [of the fortnight], one should give a [sculpture of a golden] Garuda
[having installed] two pots filled®*! marked with the names [of Visnu], placed in a copper

5%This is a tentative translation, the syntax of the sentence is clumsy and elliptical. It seems that some text
is missing in our manuscript, for no reward is mentioned. This would suggest again that this manuscript is a
copy of a previous one. Here, the éivudhurmusaﬁgraha (8:134) reads purvoktavidhing simham devyd namankitam
$ubham | datvd navamyam vipraya prayati paraman gatim | | ‘By giving a beautiful lion marked with the name
of the goddess to a Brahmin according to the above mentioned procedure on the ninth day [of the fortnight]
(navamyam) one will get an excellent rebirth.” This reading may give sense, but it it probably not the original
reading.

589 This last half-verse is anacoluthic.

0We have understood namarnkam as namdarnkitan.

%10ur understanding of ghatameva va rests on verse 3:162a: toyapdrne ghate sthapya. The reading ghatameva,
here, is considered to be the result of a sandhi between ghate and eva, then followed by the insertion of the
hiatus breaker m. The problem remains with va, “or’, as there seems to be no alternative stated in the verse.
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vessel,%%? [to a Brahmin], [and] pots filled with water. [These] should be given in the name
of Visnu (visnor namna) in both halves of the month. [By doing so] for a year, one becomes
purified, [and being sinless] obtain the fruit of sacrifices.®®® But by worshipping [Visnul]
for a lifetime with foods together with sacrificial fees [to be given to the same Brahmins(?)],
he will obtain the world of Visnu and rejoice with Visnu. (183-185)

Having first worshipped Kamadeva [on the thirteen day of the fortnight], one should
give a golden bow together with five arrows [placed] in a copper vessel filled with clar-
ified butter [to Brahmins]. He should [also] give pots filled with eatables and water to
Brahmins, having feasted [them].®** [By doing so], a sinless person certainly will obtain
[sexual] good fortune, money and grain;**> but by worshipping him (i.e. Kamadeva) [thus]
for a lifetime, he will go the world of Kamadeva. (186a-188b)

After first worshipping the supreme god, one should give a bull on the fourteenth day
of the fortnight, having marked it with his names, placed in a copper vessel; one should
give it to excellent Brahmins, after first having feasted them as prescribed, [and he also
should give] pots filled with eatables and water in both halves of the month. [By doing
so] for a year, one will be freed from [the consequences of] bad deeds; by [continuing for]
twelve years, he will be a lord of ganas; and by performing this for a lifetime, [he will
obtain] union with Maheévara.®® (188c-191b)

On the new-moon and full-moon days of both halves of a month, one should honour
[one’s] ancestors by giving balls of rice [of] §raddha in water.?” A man, having made a
golden man marked with the name of his ancestor, should give it to excellent Brahmins,
placed in a copper vessel and covered with clarified butter, and by also giving pots filled
with eatables and water; he will become sinless. [By doing so] for a year, a concentrated
person will become sinless [and obtain] desired objects; [by continuing it] for a lifetime,
he will [obtain] the world of ancestors. Once he falls from there, he will be reborn as a
prosperous person (bhogavan); he®®® will be rich in money, grain and sons.®” (191c-195b)

Thus, we understand v4 in the sense of ca, ‘and.’

%%2Ex. conj. Cf. 3:179.

%In 184d, there is a possibility of reading pap7 instead of apap7 as it is a choice of sandhi. We chose the reading
apapi on the basis that N gives some mark before the word pap7 which looks like a avagraha and the reading
of the Sivadharmasarnigraha (8:141) vipapah kratumapnuyat, where the word vipapa is equivalent to apapt. If we
were, however, to read pip? our translation would be: ‘[By doing so] for a year, a sinner will be purified [and]
will obtain the fruit of sacrifices’.

%%There are a couple of familiar irregular usages in 187ab. We have understood it thus: bhaksyambupirnan
ghatakan vipran sambhojya dadyat.

%We assume that samvatsarena ‘by worshiping for a year’ is missing in the text.

%*We assume that sayojyah is the author’s way of saying sayujyam (cf. Sivadharmasangraha 8:147), but it is
perhaps conceivable that it is intended to refer to ‘one who has attained sayujya’.

%7In this aisa compound, we are assuming that the locative plural apsu has been irregularly treated as a
stem-form.

%We assume so to be a frozen sandhi form used here for metrical reasons.

%9Einoo (2005) has discussed the tithis and their presiding deities in Puranas and texts that belong to the
Grhyaparisista level. His study shows that the list of the presiding deities varies. Many of the deities men-
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O twice-born ones!”® T have taught this procedure for worshipping the gods. I have
told [you what I had heard] in the conversation of Devi and Sankara uttered eternally by
his Western face,”"! [namely] worldly [religion]. (195¢-196)

Thus is the third chapter, with regard to worldly duty, in the Nisvasamukhatattvasamhita.

tioned in Einoo’s study also appear in our list, although there are variations. The only major difference that
occurs in the list of Einoo (2005:106) when we compare it with ours is the eleventh tithi. Our text explicitly as-
sociated this tithi with Dharma, but Einoo’s list has no example for this. His list shows association of this tithi
with Munis, Rudra/Siva, Viéve Devah, Bull, Dhanada, or with Visnu, unless we take Bull to mean Dharma,
with which it is commonly associated.

"0Ppresumably this plural vocative is intended to remind the reader that it is Nandin speaking to a group of
sages, among whom is Matanga, see verse 1:22.

"Verse 1:51 suggests that Siva has already taught the five streams at some point of time. We assume that
the term sada, ‘eternally’ bears this connotation. In this text, Sivais teaching the vedadharma with his Northern
face, the adhyatmika with his Southern face, the laukikadharma with his Western face, the mantramarga with his
upward-facing face, and the atimarga with his Eastern face.
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[2. The Vaidika stream]

Goddess spoke:

How should the dharma prescribed in the Vedas, O god, be practised by one who desires
an [excellent] course [after death] for the sake of heaven and liberation?”%? Pray tell [me]
by [your] grace. (1)

[2.1 Injunctions for Vedic students]

God spoke:

One should wear a girdle (mekhal7)’® and carry a staff (dandadhar),”** [and should
be] wholly intent on the observances of the junctions of the day.”%® He should do his daily
recitation [of the Veda] (svadhyayt), perform sacrifice, and recite mantras (homajaptr).”®® And
[he should] subsist on alms and abstain from sexual intercourse,””” as well as from liquor
and meat and [anything] pungent or salty (saksaralavanani).”® [He should also refrain]
from climbing trees’” and [from] isolation’!? and he should not eat betel. (3)

He should avoid (varjanam)’'! looking in wells”'? and should not bathe naked.”* He

" svargapavargahetos ca is an irregular dvandva compound followed by ca connecting its elements.

78 Mitaksara, a commentary on Yajiiavalkyasmyti, says that the mekhala should be make of mauiija grass and
the like (see the commentary on verse 1:29ab).

"Once again the Mitaksara tells us that the staff should be made of palasa wood. (see commentary on 1:29ab)

7®Since this injunction is Vedic, the junctions of the day referred to may be three, rather than the four we
find in tantric contexts.

7% This is an aisa compound, but we assume that this is the sense.

""The Sivadharmasangraha (9:2) reads tyaktamaithunt instead of ca amaithuni to avoid an ai$a hiatus within a
pada.

7%We have to construe this expression with na bhaksayet at the end of the verse, but with the following two
expressions we have to supply a prohibitory verb form such as na kuryat.

79Cf. Kausttakagrhyasiitra 40:11:26 (udapanaveksanavrksarohanaphalaprapatanasamdhisarpan-
avivrtasnanavisamalanghanasuktavadanasamdhyadityapreksanabhaiksanani na kuryat na ha vai snatod bhiksetapaha
vai snatva bhiksam jayatiti sruteh) and Paraskaragrhyasiitra 2:7:6 and Vasisthadharmasiitra 12:25. These texts
assign this injunction to a snitaka, someone who has has finished his studies. At the same time it also
mentions that this rule can be observed by any one. Our text, however, mentioned this injunction for a
brahmacarin, a student.

"Cf. Kausitakagrhyasitra 40:11:26.

IIf the text is correctly transmitted here, varjanam may have the sense of an optative singulat, or we may
follow the Sivadharmasasigraha and emend to varjayet.

"2Cf. Kausttakagrhyasiatra 40:11:27 and Paraskaragrhyasitra 2:7:6. These texts again mention this injunction
for a snataka not for a brahmacarin.

"BCf. Paraskaragrhyasiitra 2:7:6, Baudhayanadharmasitra 2:3:6:24 and Manusmyti 4:45. These sources again
mentions these injunction particularly for a snataka.

The §ivadharmasaﬁgmhu (9:4) here reads: varjayet preksanam kopam aghrstvd snanam dcaret | . In this case per-
haps he is enjoined to avoid people or staring at people “in anger.”
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should not look at women and should avoid garlands and incense. 7!* (4)

He should avoid ointments and perfumes and should not traverse rugged ground
(visamalamghanam). 7% (5ab)

The [aforementioned] observance [should last] thirty-six years, and [this] commitment,
based on the triple-Veda, [should be carried out] at his teacher’s [house]. Alternatively, [it
may last] half of that [time] (i.e. eighteen years), or a quarter (i.e. nine years), or until he has
learnt them [i.e. the Vedas].”!® This is the brahmacarin’s observance, which I have taught
previously, O goddess! One who strays from [these rules] will go to hell; observing [them]
properly, he will go to heaven. The brahmacarin’s injunction has [now] been taught. [Next,]
I will teach the householder’s [injunction]. (5¢-7)

[2.2 Injunctions for householders]

One who is married (krtadarah) should perform sacrifices’!” at home and [pay] the sac-

rificial fees [to the officiating priest]. He should study the Vedas daily (pratyahah) and per-
form oblations (havanam)’'® in the evenings and mornings. He should make bali offerings
and [perform] the vaisvadeva rite and he should venerate [any] uninvited guests.

He should observe darsa, paurnamasa and pasubandha sacrifices. He should perform the
$raddha ritual and [pay] the sacrificial fee [to the officiating priest]. He should go to [his]
spouse [for sex] at the seasonal time [of her fertility after menstruation].”!” And he should
avoid the wives of others. By observing [these injunctions] one will find an [excellent]
course [after death]. (9-10)

[He should adopt] nonviolence and selflessness, and he should refrain from troubling
[others] and [from] stealing. He should rid [himself] of desire and anger, and [he should
both] respect and greet his religious teachers. Forbearance, self-restraint, compassion, gen-
erosity, truthfulness, purity, fortitude (dhrtih), being well-disposed towards others, knowl-
edge, wisdom, and faith are the characteristics of a Brahmin. (11-12) 7?°

He who recites the [Vedic] samhitas everyday will attain accomplishment within a year.
He will gain mastery over the gayatri-mantra (gayatrisiddhih)’?! within three years; [if he

714Cf. similar injunctions in Manusmyti 2:177-178.

75Cf, Paraskaragrhyasiitra 2:7:6 for the injunction of not traversing the rugged ground.

TI6Cf, Manusmyti 3:1: sattrim$adabdikam caryam Qurau traivedikam vratam | tadardhikam padikam va grahanin-
tikam eva val |.

7Once again, what looks like a feminine accusative singular, yajfidm, is intended to be understood as a
masculine accusative plural.

"8This is an aisa formation for havanam.

"The same injunction in Manusmrti (3:45ab) as follows: rtukalabhigami syat svadaraniratah sadal “Finding
his gratification always in his wife, he should have sex with her during her season.” (Olivelle 2005:110)

"0CE. Manusmrti 6:92: dhrtih ksama damo 'steyam Saucam indriyanigrahah | dhir vidya satyam akrodho dasakam
dharmalaksanam| | .

72'We are not sure what gayatrisiddhih means here. It could be mastery over the Vedas or the mastery over
the well-known gayatri-mantra. Note that the stem-form has been shortened for metrical reasons.
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does it for a lifetime],”?? he will obtain the world of Brahma [after death]. (13)

One should recite daily the samhitas of Rks, Samans, Yajuhs, and Atharvans.”= Having
conquered his senses and free from possessions, he will go to the world of Brahma. (14)

He should live by gleaning or agriculture (pramrtena).”* Without engaging in trade
done by himself he lives without harming living beings.”> (15)

He should regularly do mantra-recitation (japti) and (va) perform oblations;”?® [by do-
ing so] he will partake of the fruit of heaven. He’?”” who does not perform the five sacrifices
will certainly go to hell. (16)

The sacrifice to the Veda is teaching; the sacrifice to the ancestors is the quenching
libation; the sacrifice to gods is the burnt offering; the sacrifice to beings is the Bali offer-
ing; and the sacrifice to humans is the honouring of guests. If a man never fails to offer
these five great sacrifices to the best of his ability, he remains unsullied by the taints of his
slaughter-houses in spite of living permanently at home.”? (16c-18)

Mortar and pestle, fireplace, water-pot and broom are the five slaughter-houses of [a
householder]; these have been taught to you, O beautiful one! (19)

He, who by means of offering sacred knowledge alone, [effectively] performs sacrifices
[involving] sacrificial fees, and he who delights in self-contemplation, that wise person is
an expert in the Vedic-dharma. (20)

By meditating using the pranava’® he may attain the state of omnipresence, if he
wishes”? [this] power for himself (siddhim atmanah), by means of the sixteen-spoked
wheel (sodasarena cakrena).”! (21)

723

72Ex. conj. We need some time-frame here. Thus we venture to conjecture a lifetime, following Nisvasamukha
3:66cd: yavajjivan tu kurvano brahmalokam sa gacchatil |.

"3Ex. conj. If we are right, rqyajuhsamatharvanam contains another aisa shortening perhaps for the sake of
the metre.

"4For this expression, see Manusmrti 4:4-5: rtamytabhyam jivet tu mrtena pramytena va | satyanrtabhyam api
vd na Svavrttyd kada cana | | rtam ufichasilam jreyam amrtam syad aydcitam | mytam tu yacitam bhaiksam pramytam
karsanam smrtam | |. The word order of siloficha is interchanged due to the metrical demand. In the Manusmrti
gleaning, uiichasila, is the gloss of rtam. (pramrtena is understood as agriculture on the strength of the above
mentioned passage of the Manusmrti. It seems that the reading of 15ab is fabricated depending on Manusmyti
4:4-5.

5Cf. Manusmrti 4:2a: adrohenaiva bhitanam. Perhaps the reading of the Sivadharmasarigraha, vanijyadi tya-
jet karma bhiitadrohaii ca sarvadd is intended here. Furthermore, we have assumed that asvayankrtavanijye is
intended as an instrumental.

72 An irregular syncope of japati for metrical reasons, and vd presumably does not stand for option; to obviate
these problems the Sivadharmasarngraha (9:13) reads japagnihomasantyuktah instead of japti juhoti va nityam.

7’Here we again have a frozen sandhi. The Sivadharmasarngraha (9:14) has rephrased the text as sa dhruvam
vrajet to do away with the problem.

"2This translation is based on Patrick Olivelle’s edition of the Manusmrti (2005:112).

7This appears to refer to a breath-control type of meditation involving mantroccara, in which the breath is
homologised with the mantra in question, namely om.

7*Note an aisa frozen sandhi.

731 This teaching can only be found, as far as we are aware, in Tantric sources. We are, however, here in the
section on the brahmanical householder, the second stage of life according to the Vedic teachings. Thus, it is
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[He should meditate] with devotion, [his] mind one-pointed, enduring all opposite
extremes (sarvadvandvasahena), [being] ever with a mind that is not greedy and that sees
oneness in all [things]. (22)

If he remains thus regularly engaged in mantra recitation, meditation, worship, and
sacrifice, he will not have a bad course [after death]; he will go to the world of Brahma.
(23)

If he should perform works alone and forgo meditation on the self, thus not attaining
the [state of] the omnipresent brahman, he will obtain only heaven [as his] reward. (24)

[2.3 Injunctions for forest-dwellers]

After that [household life], he, together with his spouse, [his] senses mastered, should
become a forest-dweller (vanevisi). He should go to the forest and live there by means of
[water] drops [that form] on kusa grass. (25)

He should [sustain himself with] bulbs, roots, fruits, vegetables, black wild rice or
kangu”? and make fire sacrifice [every] evening and morning with the same. (26)

He should satisfy gods and Brahmins with wild food obtained without [using] the
plough. He should satisfy [his] ancestors [and] be always intent upon mantra recitation
and sacrifice.”? (27)

He should be engaged in benefitting all beings [and] should endure all sufferings.
He should accommodate himself to heat and cold [of the weather] (Sitatapavakasadi). [He
should attend to] the five-fires [in the hot season, and practice] sleeping in water [in the
cold season]. (28)

He should be clothed in Kus$a grass, or tree-bark, and always wear the skin of a black
antelope. [He should] always [observe the penitential practices known as] krccha, atikrc-
chra, taptalkrcchral, pardk,734 candrayanas, and so forth. (29)

[Mortifying himself,] he should dry himself out’® by consuming fallen leaves and
water [that falls as dew].”3® He should move like a wild animal, not dwell with others

unusual to have this verse here.

The Brahmayamala 89:10ab says that it is the sixteen-spoked wheel located in the middle of the navel: nabhi-
madhye param cakram sodasaram (sodasaram corr; sodasaram ed.) prakirttitam. The Malintvijayottaratantra 19:24—
36 also mentions that this cakra is located in the navel. The Tantrasadbhava 1:499 says that the sixteen-spoked
wheel is located in the palate (talu). Mallinson (2007:236-237), on the basis of multiple evidence, says that it
is a Visuddhi/Visuddha cakra located in the throat. As these source are incoherent about the location of this
cakra, we are unable to determine where a Yogin is supposed to focus his mind.

72Djctionaries record only kangu ‘a kind of Panic seed’, food for the poor, but not kangu.

SEx conj.

4parak is an aisa shortening for paraka. Seeing the problem, the redactor of the Sivadharmasasigraha (9:33)
reads parakaili, although this violates the metre.

75CE. Manusmyrti 6:24d Sosayed deham atmanah.

736 According to the Skandapurana (34:41) Devi seems to have followed these procedures while she was doing
her tapas: kaddcit sa phalahard kadacit parnabhojana | kadacid ambubhaksabhit kadacid anilasanal 1. Cf. also
Haracaritacintamani 21:21.
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(sahavasa), and resort to a difficult lifestyle. A Brahmin [who does this] will go to heaven;
if he fails [in this observance], he will go to hell. I have explained the religious observance
of a forest hermit. (30-31c)

[2.4 Injunctions for ascetics]

[Now] hear about the fourth asrama [from me]. Having put the [Vedic] fires inside his
body, he should place the ether [of the bodily cavities] in the ether, he should place his
[bodily] air in the air, [bodily] fire in the fire, [bodily] water in the water, the body in the
earth, the mind in the moon [and] the organs of hearing (§rotrani)’>’ in the quarters; he
should deposit the feet in Visnu, energy in Rudra [and] speech in the fire; he should place
(nyasya) the faculty of excretion in the sun and the penis in Prajapati.”® (31d-34b)

Having done [this] depositing in the right order, devoid of anger and greed, abstaining
from causing injury to any being, he will see everything in the self. (34c-35b)

Possessed of a triple-stick, a water pot (tridandakundt),”®® and being a wanderer (cakrT),
he should eat from begging, [but] he should not eat food [given] by one person. 74 He
should not make use of that which does not belong to him, he should resort to the practice
of eating alms-food [only].”#! He should stay [no more than] one night in a village and five
nights in a city. During the rainy season he should stay in one place; he should remain free
from arrogance and hypocrisy. He should abstain from contact with the village [people];
he should be free from the fault of attachment. (35¢-37)

He should be the same with regard to all beings; [he should] not undertake [anything],
should avoid [causing] harm, [and] should daily delight in meditation on the Self, suffused
with the reality of brahman. (38)

Whoever always remains thus, he will go to the world of Brahma (brahmalaukikam).”*?
He will rejoice [there] with Brahma, and (tu) will [then] be dissolved in brahman. (39)

"7The plural is used for the dual.

78In Manusmrti 12:120ff., series of placements are given, but in reverse: the ether is placed in the orifices of
the body, and so forth. In Bhagavatapurana 7:12:24ff., however, we find the same directionality as in our text.

" Generally tridandin refers to a class of ascetic (see Yajiiavalkyasmrti 3:58) who carries triple-sticks, tied
together, to indicate his school. The Manusmrti, however, (12:10) gives the following metaphysical interpre-
tation of the tridandin: vigdando 'tha manodandah kayadandas tathaiva ca| yasyaite nihita buddhau tridandtti sa
ucyate| | “The rod of speech, the rod of mind, and the rod of action—a man in whose intellect these are kept
under control is said to be “triple-rodded” (Olivelle, 2005:230).

" Manusmrti 2:188b (naikannadi bhaved vratt) mentions the injunction. Cf. also Karmapurana 2;12:60 and
2:28:15, Naradapurana 1:25:29 and 1:27:95, Naradaparivrajakopanisad 5:35 and Sammnydsopanisad 2:60. It is likely
that the source of the our text is the Manusmrti as there are considerable borrowings from the Manusmrti,
particularly in the Vedic section.

741 This appears to be an otiose repetition. Note that the Sivadharmasarngraha (9:38) has avoided the repetition
by altering the earlier pada that speaks of living off alms to an injunction that he should not eat more than 8
mouthfuls.

™2This is an odd compound: brahmalaukikam is used as though it meant brahmalokam.
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If he fails [in this observance], full of desire and greed, he will go to hell. Acting as in-
structed [and] having brahman in his heart (brahmatma), he will go to the world of Brahma.
(40)

I have taught the dharma [prescribed in] the Veda which is excellent (parah) which leads
to heaven and the highest good (svarganaisreyasah).”* 1 have explained [all this] in brief,
specifically (eva) with [my] Northern face (i.e. Vamadeva). (41)

[3. The Adhyatmika stream]

[Now] I will teach the [dharma] called adhyatmika with [my] Southern (Aghora) face:
[namely] the great science of the Sankhya, as well as Yoga, O you who observe the
mahavrata.”** (42)

[3.1 Sankhya]

[Regarding] prakrti and purusa, they are united together in one [[...]]** as a conse-
quence of which, (yatah) everything comes into being. [[...]]"*® rajas and sattva arise.”* [It,
viz. pradhana) is endowed with these three qualities; from it (tatah) the intellect (buddhih)
is born. (43—44)

From the intellect I-ness comes into being,748 then the [five] subtle elements arise.
the same manner, sense faculties [arise] here;”*" the gross elements (bhiitah)”! come into

749 In

30f course, the grammatically correct form would be svarganailisreyasah.

744A1ternatively, we could interpret this half-line to mean: “The sankhya is truly (eva) a great knowledge and
so is the yoga, O you of great religious observance!” This the first time that Devi is addressed as mahavrate.
This is a potentially loaded term. However, we are not able to figure out what Devi’s mahadvratas are.

745Irregular neuters prakrtim and purusam are meant for feminine prakrtim and masculine purusah. We could
consider svargapavargahetus ca as a possible conjecture as we are told (1:52) that the teachings of the five streams
are meant for svarga and apavarga. Furthermore the teaching of the Vedic streams (4:1: svargapavargaheto$ ca)
is also said to be intended for svarga and apavarga. Although the manuscript, N, is damaged here, we can
still see the upper part of the missing letters. These letters do not seem to have contained two r particles
for the conjecture we proposed svargapavargahetus ca. Thus, although the conjecture seems logical, it is not
likely. An alternative conjecture could be samyogas tatra hetus ca ‘the union is the reason there’ reflecting the
Samkhyakarika, 21: samyogas tatkrtah sargah. The term prakrti/ pradhiana might also have been found in the gap,
as it is the primordial source of the world to come into being (Samkhyakarika, 22).

7461t is certain that at least the term tamas is missing here as the following verse refers to the three gunas,
‘qualities’. For the three qualities see Samkhyakarika, 13. We are not able to propose a likely conjecture here.

747Present third person singular prajayate stands for dual prajayete.

™8This translation assumes buddhyahamkaras is not intended as a compound but as a metrically required
contraction of buddher ahamkarah.

" These elements are: sound ($abda), touch (sparsa), sight (ripa), taste (rasa) and smell (gandha). (See
Gaudapada’s commentary on verse 22 of the Samkhyakarika)

7There are altogether eleven sense faculties in this system. Among these, there are five sense organs (viz.
ear, skin, eye, tongue and nose) and five organs of action (viz. tongue, hands, feet, anus and the generative
organ) and the mind being the eleventh. (See Gaudapada’s commentary on verse 22 of the Samkhyakarika)

71These five gross elements are: sky (akasa), air (vayu), fire (agni), water (jala) and earth (prthvi). (See
Gaudapada’s commentary on verse 22 of the Samkhyakariki)
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being from the [five] subtle elements.”>? (45)
All [these manifested things] are insentient; [only] the purusa is considered to be sen-
tient.”> So long as he maintains a sense of “mine”, so long the person is bound. (46)
[Knowing] all works are [accomplished] through prakrti, he [[...]]”>* should be content.
But the non-renouncer (asamnydasin) will remain bound [to the cycle of transmigration] for
as long as he does not find out maya.”> (47)

[3.2 Yoga]

I have taught the knowledge of the Samkhya; hear from me [now] the knowledge of
yoga. [One] who endures all pairs [of extremes], is resolute, devoid of all faults, with a
mind troubled by worldly existence, is called a yogin.”® (48a—49b)

After facing north and then assuming a yogic posture, [such as one of the following:]
[1] svastika,”™” [2] the lotus-posture,” [3] bhadra,”> [4] arddhacandra,”® [5] prasarita,”®! [6]

72The masculine singular bhiitah and -sambhavah here are used for neuter plural. Verses 45 and 46 seem to
be saying the same thing as the Samkhyakarika, 22: prakrter mahams tato "hamkaras, tasmad gana$ ca sodasakal |
tasmad api sodasakat paiicabhyah pafica bhiitani| .

8Ct. Samkhyakarika 11.

*We are not certain how to fill the gap here. Perhaps one could assume sa samnyast and interpret the line to
mean: “[Knowing] all works [are accomplished] by matter, the renunciant becomes happy.” Or alternatively,
as suggested by Ramhari Timalsina, we could consider emending the text to prakrtya sarvakarmani smanyasya
sa sukhi bhavet. Then our translation would be “renouncing all works to Prakrti one becomes happy.” We are
not aware of the idea of samnyasa attested in Samkhya sources.

™1t is noteworthy that the maya is missing in Samkhya sources. According to the Samkhya system purusa is
bound so long as he sees prakrti (Samkhyakarika, 61). Could it be the case that maya here refers to prakrti as in
the 5vetﬁ§vataropanisad (4:10): mayam tu prakrtim vidyan mayinam tu mahesvaram?

™Here begins the yoga section. In this section we are taught the sadaniga yoga (Rauravasitrasangraha 7:5:
pratyaharas tatha dhyanam pranayamo 'tha dharand | tarkas caiva samadhis ca sadango yoga ucyate), corresponding
to the Saiva Yoga system (see Vasudeva 2004:367-382 for sadaniga yoga), not the astianga yoga (Yogasiitra 2:29:
yamaniyamasanapranayamapratydharadharanadhyanasamadhayo ‘stav angani), following the system of Patafjali.

"7Vacaspati Misra in Tattvavaidaradi commenting Yogasitra 2:46 defines the Svastika posture thus:
savyam dkuficitam caranam daksinajanghorvantare, daksinam cakuficitam caranam vamajanghorvantare niksipet | etat
svastikam. See also Goodall 2004:349, fn. 725 and Paricarthabhasya p. 38.

78The Yogabhdsyavivarana on the Yogasatra 2:46 defines this posture as follows: tatra padmasanam nama
savyam padam upasamhytya daksinopari nidadhtta | tathaiva daksinam savyasyoparistat| katyurogrivam ca vistabhya
my(ga)? tasuptavann nasikagranihitadystih, samudgakavad apihitosthasamputah dantair dantagram aparamysan musti-
matrantaraviprakrstacibukorassthalah rajadantantara nihitarasandagrah hastau panyor upari kacchapakam brahmdri-
jalim va krtva, sakrd asthapitaitthamsamsthanah punah punah Sariravayavasariravinydsavisesaparityaktaprayatnah san
yendstta tat padmdsanam. See also Paficarthabhasya p. 38.

¥Vacaspati Misra, in the Tattvavaidarads, commenting on Yogasitra 2:46, defines this yogic posture as follows:
padatale vrsanasamipe samputikrtya tasyopari panikaccapikam kuryat tad bhadrasanam. See also Paricarthabhisya p.
38.

70This yogic posture as defined by Parakhyatantra 14:6c-7b is as follows: dvigune janunt krtva padav anyonya-
samgatau | | tadvad bhuvi krtavase tad bhaved ardhacamdrakam. See also Paiicarthabhasya p. 38. For further details,
see Goodall 2004:350, fn. 728.

761See also Paiicarthabhasya p. 38.
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764 765

sapasraya,’®? [7] afijalika,”® [8] yogapatta,”®* in whatever posture is comfortable [for him],
[and] having correctly assumed a yogic posture, with the body upright, focused, one
should place one’s tongue on the palate, and should not allow [one’s upper] teeth to come
into contact with [one’s lower] teeth.”®® (49¢-51)

762Ksemaraja commenting on Svacchandatantra 7:291a remarks on this posture: bhityasrayat sapasrayam etat.
Although all occurrences of this posture in the Nisvasatattvasamhitd appear as Sapasraya we assume that the
original name of the posture may have been Sopasraya since Yogabhasya (see commentary on 2:16) and com-
mentators on it keep the reading Sopasraya. Carakasambhitisitrasthana 15:11 mentions the reading Sopasraya
as well as Svapasraya.

73See also Paiicarthabhasya p. 38.

7*Ksemaraja glosses this posture: yogartham pattam parikarabandhaya badhoa etad anyatam asanam.

7$5We may count yathdsukha as a separate yogic posture as we know there is a well known posture called
sukhasana. In this case we will have a list of nine yogic postures. We have a parallel for these postures in Naya-
siitra 4:14-15 yatra tatra sthito dese yatra tatrasrame ratah | svastikam padmakam bhadram arddhacandram prasari-
tam | sapasrayam afijalikam yogapattam yathasukham | astasanani mukhyani kirtitani samasatah. The same list of
yogic postures occurs again in Nayasiitra 4:105; the text explicitly says that there are eight yogic postures,
which is the reason we do not count yathasukha as a separate yogic posture. The Yogabhasya on 2:46 does how-
ever count yathisukha as a separate yogic posture. The Svacchandatantra 7:290-291 records the list of the six (if
we do not count Yathasukha) or seven yogic postures, sharing its list with our text except that Prasarita and
Afijalika are not on its list, thus:

asanam padmakam badhva svastikam bhadram dsanam 1290
sapasrayam arddhacandram yogapattam yathasukham |291ab

© 290cd asanam padmakam badhva svastikam bhadram asanam ] N,; asanam svastikam bad-
dhva padmakam bhadrameva va KSTSe 291ab arddhacandram ] N,; saardhacandram KSTS

The Kiranatantra (58:4-5): baddhvasanam yathabhistam svastikam padmameva valardhacandram ca virakhyam
yogapattam prasaritam | paryankam ca yathasamsthamasandstakamucyate), however, presents the list of eight asanas
—Svastika, Padma, Ardhacandra, Vira, Yogapatta, Prasarita, Paryanka and Yathasamstha— in which it shares
five asanas with our text.

The Sarvajiianottarayogapada verse 9 gives the list of seven dsanas sharing four with our text thus: pad-
makam svastikam vapi upasthatydijalim tatha | pithardhamardhacandram va sarvatobhadrameva val | The Parakhya-
tantra 14:5 mentions four dsanas — Padma, Svatika, Danda and Ardhacandra- sharing three of them with our
text. The Makutagama 11:6cd—7ab mentions six dsanas— Gomukha, Svastika Padma, Arddhacandra, Vira,
and Yogasana ?— sharing three of them with our text thus: gomukham svastikaii caiva padmaii caivarddha-
candrakam | viram yogasanam proktam sadvidhafi casanam kramat. The Matangayogapada 2:13 records six asanas
— Paryanka, Kamala Bhadra, Svastika, Acala and Drdha— sharing two of them with our text thus: tatah
samadhau yogyah syan nanyathd munipungava | paryankam kamalam bhadram svastikam cacalam drdham. Pasupata-
sitra 1:16 mentions eight dsanas — Padmaka, Svastika, Upastha, Afijalika, Arddhacandra, Pithaka, Dandayata
and Sarvatobhadra— sharing four with our text. This sketch of the #sanas found in the Saiva texts shows that
almost every text mentions a different number of dsanas only a few of which are shared. Note that the Yogab-
hasya, which might have been the source for other texts, in 2:46 records the 13 asanas — Padmasana, Bhadrasana,
Virasana, Svastikasana, Dandasana, Sopasraya, Paryanka, Krauficanisadana, Hastinisadana, Ustranisadana,
Samasamsthana, Sthirasukha and Yathasukha—sharing four asanas with our text.

766This is what is called karana in the context of the yoga which is to be done once a Yogin has assumed a yogic
posture and before the pranayama. Our reading (51cd) is closely paralleled by Skandapurana 179:40cd (talau
jihvam samadhaya dantair dantan na ca sprsan). The Matangayogapada (2:22c¢-28) presents this idea as follows:

karanam ca pravaksyami yathavat tan nibodha me | |
ubhayor janghayor madhye hastav aniya tiryagau |
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With regard to the five [sense-objects], hearing, touch, sight, taste and smell, the group
of the senses is unruly; one should restrain [them] with effort.”®” (52)

When [the senses are] restrained one by one, this is called pratyahara.”*® (53ab)

All pervading [[...]],”*® whose form is meditation, formless. (53cd)

For the destruction of passion and hatred one should practise meditation (cintayed dhya-
nam) alone. (54ab)

Now I will teach controlling of the breath (pranayama): one should practise three va-
rieties. After having first exhaled [and] then inhaled, the retention [of breath] is called
kumbhaka.””® One should fill one’s body [with air] until [it is] completely filled; this is
called piiraka, the second type of breath-control. (54c-56b)

If someone exhales [retained] air from [his] body, [[...]]””! this is called recaka, which is
the third type of breathing exercise.””? (56b-57b)

krtvottanau samau vidvan vamasyopari daksinam | |
nyaset karam yathangulyo daksind vamamiilatah |
kimcid akuficitangusthau kartavyo niyatatmand| |
urasconnamya vivatam krtod bahii parislathau |
prstham akuficayet skandhadesam unnamayet sudhth | |
niskampam sudrdham rjvim natistabdham na kuficitam |
grivam vidharayed yatndc chirah karyam samam sadal |
dyavaprthivyabhimukho drnasagrasamasraya

kimcit sammilayen netre dantair dantan na samsprset | |
talumadhyagatenaiva jihvagrena mahamune |

karanam yogamargoktam yathavat parivistarat | |

The Trisikhibrahmanopanisat 91-92 presents the same idea without saying that this practice is called karana
thus: badhva prag asanam vipro rjukayah samahitah | nasagranyastanayano dantair dantan asamspréan | | rasanam
taluni nyasya svasthacitto niramayah | akusicitasirah kimcin nibadhnan yogamudraya | hastau yathoktavidhing prandaya-
mam samdcaret | | See also the same Upanisad 144-146b where 146ab of the Upanisad (samyamec cendriyagra-
mam atmabuddhya visuddhaya) comes quite close to 4:52ab of our text. Cf. Sarvajiianottarayogapada 250-251,
Svacchandatantra 4:365-367, Uttarakamika 23:209-210, Jayottara 9:19-23, Vasudevakalpa 394-395, Bhojadeva’s
Siddhantasarapaddhati B 28 /19, fol. 39r:1-3 Brhatkalottara A 43 /1, fol. 13v:4-5, ISanagurudevapaddhati V:3, p.185
etc. See also TAK:2 v.s. karana.

77The Manusmrti (2:99-100) presents this idea as follows: indriyanam tu sarvesam yady ekam ksaratin-
driyam | tendsya ksarati prajiia drteh padad ivodakam | |vase krtvendriyagramam samyamya ca manas tatha|sarvan
samsadhayedarthanaksinvan yogatastanum | |

7The Yogasutra 2:54 defines the pratyahara as follows: svasvavisaydsamprayoge cittasvariipanukara iven-
driyanam pratyaharah. Further, Vyasa comments on pratyahara thus: yatha madhukararajam maksika utpatantam
aniitpatanti nivisSamanam anunivisante tatha indriyani cittanirodhe niruddhantti esa pratyaharah.

7®We could consider conjecturing sarvagam ekanistham tu as suggested by Diwakar Acharya. Alternatively,
we might consider conjecturing sarvagam ekacittas tu.

Once again the neuter is used for the masculine.

"'We are not missing the essential part of the text since in this breathing exercise the retained air is ex-
haled which is what we already have in the existing text. Prof. Diwakar Acharya has suggested to conjecture
something like svadehat tu Sanaih sanaih.

"These are the commonly known three types of prandyamas. Some other sources, however, mention four
kinds of pranayamas. For instance, Nayastitra 4:113, Svacchandatantra 7:298 and Tantrasadbhava 27:23 mention
the fourth kind of pranayama called suprasanta. The Dharmaputrika (1:19), a late Saiva yoga text, also mentions
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One should meditate on the all-pervading, moving air [as being situated] in the tip of
one’s big toe,””? and should fill everything (vivam) with air filled with black dust. He who
practices thus, he acts as one who has the nature of air. (57¢-58)

One should meditate [next] on blazing fire which consumes all the quarters;””* he who
mediates thus becomes of the nature of fire. (59)

Listen to how the earth is situated in the body as something firm in nature: it should
be meditated upon as extending up to the ocean, yellow, and having immobility as its
defining characteristic. (60)

If one meditates on flowing water (varunam) in the uvula (ghantikayam), he, his sins
having been destroyed by [this] mental concentration (dharana), he will become of the na-
ture of water. (61)

One should discriminate the causes of yoga and wisdom,””> which are to be discrimi-
nated according to the agamas.”’® Confident, he should aim for knowledge of the self, with
a view to that arising.””” (62)

He who abides in samadhi [will] see amazing [things] [[...]] he should meditate [[...]]
until he attains oneness with them. (63)

Sound, touch, form, taste, and smell as the fifth; he does not perceive (aja‘ndti)778 any

the fourth kinds of pranayama, the fourth being praganta instead of suprasanta:

ptirakah kumbhakas caiva recakas tadanantaram |
prasantas caiva vijiieyah prandyamas caturvidhah |

e 19b recakas tadanantaram ] B~E y; rekaka tadanantaram C
® 19c prasantas caiva ] B7Ey; pradanta$ caiti C

"3Here begins the section on dharand. We have the four types of dharana — air, fire, earth and water, appear-
ing in this order. The Rauravasitrasangraha (7:6-9): prathama dharanagneyi nabhimadhye tu dharayet | tasyam
vai dharyamanayam papam nirdahati ksanat|hrdaye dharayed vidvan saumyam somasrtam kalam|tasyam vai
dharyamanayam sarvatrapy ayanam bhavet | aisantm dharayen murdhni sarvasiddhikartim nrnam | yaya prayanti vai
ksipram sivasya paramam padam | amyta dharand ya tu vyapint tu Sivamkari | dpyayayati sarvatra sarvam jianamrtena
ca) mentions four types of dharana: fire (igneyt), moon (saumya), sovereign (aisani) and nectar (amrti). The
same list of type of dharand, found in the Rauravasiitrasangraha, is found too in the Svayambhuvasitrasangraha
(20:4-7). The Matangayogapada (2:38-65) has the list of the four dharanas: fire (agneyt), water (varunt), sovereign
(aisant) and nectar (amyrta). The list of dharana listed in the Nisvasamukha seems to be unique.

74 Although K and W record grammatically correct form sarvatodigam, we have retained the reading of N
sarvatodisam considering it to be original.

Once again what appears to be a feminine accusative singular is in fact intended as a masculine accusative
plural, used in lieu of a neuter.

7761t is not clear what group of texts this refers to, but presumably it does not refer to Siddhantatantras. tarka
is the one of the most distinguishing characteristic of the Sadangayoga. Vasudeva (2004:173) writes: “Sadan-
gayoga is uncompromisingly theistic and distinguished by the presence of “Judgement” (itha, tarka) as the
most important ancillaries”.

777A1ternatively, the m could be a euphonic glide in the middle of a compound, in which case we could
interpret: “he should focus [his attention] for the sake of the arising of complete self-knowledge.”

"7 Finite verbs are not usually used with an alpha privative. Prof. Dominic Goodall writes, in his email dated
26-09-2007, for the Indology discussion list thus: “S. A. Srinivasan appears inclined to assume that Vacaspa-
timiSra, in his Sankhyatattvakaumudi, may have used the negative 2 without intending to express reproach. He
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of these when he attains oneness with them. (64)

He does not experience [the sound of drums and the like] being beaten’”? and he does
not see with his eyes; divine sight will arise when he attains oneness with those [elements].
(65)

All kinds of spells (sarvavidyah)’®® will function [for him, and] everything will be di-
rectly perceptible to him, and he will [be able to] converse with accomplished ones [ev-
erywhere], when he attains oneness with [them].”8! (66)

[[...]7%2 and he will be omniscient. By [means of] this very body he will be able to
create and destroy. (67)

All this will work for him who meditates on Iévara;”® he will [finally] obtain the po-
sition of I§vara. Similarly (ca), by meditating on Brahma, he will obtain his (i.e. Brahma’s)
position. (68)

By meditating on Visnu, he will obtain the position of Visnu; by meditation on other
[gods], he will obtain [their] positions. Whatever contemplation [he employs], he will
obtain the corresponding (tat tat) position.”8* (69)

[4. The Atimarga stream]

I have taught you [the stream of revealed knowledge] relating to the self (adhyatmikam);
now hear as well the atimarga from me.”®> (70ab)

begins his discussion of the privative with this observation (P1.4.5.16, p.40):

“Das a-privativum ist sandhigefaehrdet und geht manchmal verloren. Die Ueberlieferer tilgen
es daher manchmal, oder sie aendern die Wortstellung, um es vor Verlust zu schuetzen.””

"PCt. Kulasaratantra fol. 38r:3: tadyamanair na vindeta yada tanmayatam gatah |

780 Alternatively, this may refer to knowledge.

781 Ex conj. 65¢-66 echoes Nayasitra 3:21c—22: siddhas caiva svatantras ca  divyasystih
prajayate | | sanmasaddhyanayogena divyasiddhili prajayate | trailokye yah pravartteta pratyaksan tasya jayatel |
In the light of this reading of the Nayasiitra we may consider emending divayadysti to divyasrsti in our text,
since sarvam patyaksato bhavet has the same connotation of divyadrsti. Otherwise one or the other (sarvam
patyaksato bhavet or divyadrsti) is tautologous.

78In the Nisvdsa-corpus sarvajiial, when it appears to refer to a state of the aspirant (sadhaka), is often ac-
companied by sivatulyah ‘equal to Siva’ and kamarapt ‘able to assume form at will’. For example see Nayasitra
3:23. sivatulyah kamaript would be a possible conjecture here. Our passage is in the context of general yoga,
rather the Saiva yoga. Thus, the gap may not have particularly contained the world sivatulyah.

785T4vara seems to refer to Siva and this is perhaps an echo of Yogasitra (1:23) varapranidhanad va. According
to the Yogasiutrabhasya the fruit of fixing [the mind] on I$vara is equivalent to that of samadhi, but in our context
the fruit of concentrating the mind on Isvara is the obtaining of the position of I§vara.

4This cliché yena yena hi bhavena is so well known that the syntax has been left incomplete here. For this
see Manusmyti 4:234, Netratantra 22:67, Kubjikamatatantra 3:97 and so on. Cf. also Bhagavadgtta 4:11ab ye yatha
mam prapadyante tams tathaiva bhajamy aham, and 9:25 yanti devavrata devan pitRn yanti pitrvratah | bhitani yanti
bhatejya yanti madydjino 'pi mam | |

78The term atimarga refers to the systems of the Pasupatas. According to Nisvasamukha's classification Pagu-
patas are said to be two types: atyasramins and lokatitas (Nisvasamukha 4:88). As far as we are aware, there isno
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[4.1 Atyasrama: paraphrase of the Pasupatasatra]

[He should bathe ...] with ash,”®® he should sleep on ash,”®” [and] control his sense
faculties;”® he should wear nirmalya,”® live on alms,”” [and] frequent secret places.”!

In order to [obtain] a darsana of god he should perform worship in those very places.”?
(70c=71)

earlier parallel for the use of the term atimarga. So, the Nisvasamukha may be responsible for coining the term.
The subsequent history of the term has been mostly dealt with by Sanderson 2006. For detailed discussion
see our introduction p. 44.

78Here starts the long paraphrase of the Pasupatasitra. Our translation of the Pasupatasitra and the bhasya
in the notes in this section is based on Hara 1966. Unless otherwise stated, the translation is by us. As our
text consists of a paraphrase of the Pasupatasiitra, we have only provided a translation of those siitras which
would serve a special purpose to our understanding of the text.

Cf. Pasupatasitra 1:2: bhasmand trisavanam sndyita. Given that this section consists of a paraphrase of the
Pasupatasiitras, we expect to find a reference here to bathing three times a day in ash (Pasupatasiitra 1:2). We
may therefore conjecture, although it is hypermetrical, bhasmana trisavanasniyi or bhasmana triskalasnayt (cf.
Nisvasamukha 3:43). Both of these conjectures of Prof. Diwakar Acharya seem plausible since the next Pasupata-
sitra (1:3), bhasmani Sayita, is paraphrased in Nisvasamukha 4:70d in the same manner as bhasmasayi. We may
also conjecture here something like bhasmana kurute snanam (cf. Brahmandapurana 1:2:27:123, Lingapurana 34:18)
or bhasmanda digdhasarvangah (cf. Skandapurana 32:115 and 122:78), which is rater weak. We find a reference to
this injunction in Guhyasiitra 12:9-12:10 too:

bhasmasnanaii ca Saucafi ca upasamhdran tathaiva ca | 9cd
kapalam caiva khatvangam bhasmavdasaii ca sarvada | 10ab

e 9d upasamharan tathaiva ] NW(unmetrical); upaharam tathaiva ca Ke 10a kapalam caiva] KW;
kapalamii caiva Ne 10b khatvangam ] K; khatvaga N; khatvamga W

87 CH, Pasupatasitra 1.3 (bhasmani $aytta). Kaundinya emphasises the injunction to sleep upon ashes during
the night, bhasmany eva ratrau svaptavyam nanyatrety arthah.

788 The siitra, jitendriyah is not in the first chapter, but is rather found in 5:11 of the Pasupatasiitra. It is unlikely
that the same siitra would appear twice, so we may assume that this cliché is merely a padapirana.

" Cf. Pasupatasitra 1:5: nirmalyam. This is a technical term. It refers to a collection of flowers that had
served its purpose for worshipping the image of Siva. According to Kaundinya’s interpretation, a Pasupata
ascetic should wear nirmalaya for two reasons. The first is to increase his devotion to god and the second is
to show his sectarian mark: bhaktivivrddhyartham lingabhivyaktyartham ca tad dharyam ity arthah. (Kaundinya’s
commentary ad loc. Pasupatasiitra 1:5).

" 0Once again this appears not to be mentioned in the sitras in section 1 of the Pasupatasiitra, but we have
the siitra, bhaiksyam in the Pasupatasiitra 5:14.

71 Although this looks like a siitra, no clear parallel can be found in either siitra or bhasya. It could be related
to what is stated in the earlier passage 3:29cd:

guhyanyanyapi devasya drstod mucyanti kilbisaih
‘by visiting (drstva) other secret [places] of god they will be freed from sins.’
We unfortunately do not know what these other secret places are. Alternatively, could this refer to the
Guhyastaka?
"2There is no clear parallel for the half line in either satra or bhasya. This is the first time that we encounter

the piija element among Pasupata injunctions. For more details, see our introduction p. 46 ff. This element
seems to have been added in a later stage among Pasupata practices.
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He [should take up his] abode in the house of a lifga [i.e. a temple],”*> he should praise
with the sound huddnan, sing, dance, [pay] homage with the word namas and recite the
[five] brahma [mantras].”** (72)

He should wear one garment,””® or [be] naked,””® and he should resort to
Daksinamrti.”” He should worship the god of gods with withered, fallen flow-

SCf. Pasupatasitra 1:7: ayatanavast. Here in the paraphrased text of the Nisvasamukha there is a reference to
the linga. Neither the Pasupatasiitra nor the bhasya mention the linga. See our introduction (p. 45) for more
details. According to Kaundinya the abode should be made by others (see Kaundinya’s commentary ad loc.
Pasupatasiitra 1.7).

TACH, Pasupatasitra 1:8: hasitagitanyttadumdumkaranamaskdrajapyopahdarenopatisthet. We assume that dumdum-
kara is a corruption for huddusnkara. Thus, we propose this siitra to be read as follows: hasitagitanrtya-
huddunkaranamaskarajapyopahdarenopatisthet.

This sitra, sometimes in paraphrased version and sometimes only in echoed form, is found widely in Saiva
sources. For example in Ratnatika, p. 18-19; Sarvadarsanasangraha, p. 169; Ttrthavivecanakanda p. 82, Svacchanda-
tantra 10:588 and in Sivadharmasarngraha 5:31. Ratnatika calls these hasita-gita etc., sixfold deeds sadarigopahara
‘six-limbed offering.’

S Cf. Pasupatasiatra 1:10: ekavasah.

7%6Cf. Pasupatasitra 1:11: avasa va. Kaundinya commenting on this sutra states that the particle va, or, in the
sitra stands for ability, but not for choice. Therefore, if an aspirant is able, he should remain without cloth
and if not he should wear a piece of cloth (Kaundinya ad loc. Pasupatasiitra 1:11).

e Pasupatasitra 1:9: mahadevasya daksinamiirtim (according to Bisschop 2007:5). Bakker (2004) argues that
basically Daksinamdirti involves the concept of Siva as a teacher. Siva faces east and the pupil sits to the right
side of the teacher and faces to the north. Thus, the pupil faces the right side of the deity. In the same way,
Siva is facing east. He is the teacher, just as in the model of the teacher in the Vedic upanayana ritual where
the pupil sits on the southern side. In other words, at the right side of god. Kaundinya’s commentary on
daksinamiirti is as follows:

devasya iti saasthi| svasvamibhavah sambandhah| parigrahartham evadhikurute| atra daksineti dik-
prativibhage bhavati| adityo diso vibhajati| disa$ ca mirtim vibhajanti| mirtir nama yad etad
devasya daksine parsve sthitenodanimukhenopante yad ripam upalabhyate vrsadhvajasalapaninandi-
mahakalordhvalingadilaksanam, yadod [yatra] laukikah pratipadyante mahddevasydyatanam iti tat-
ropastheyam | daksinamartigrahanat parvottarapascimanam mirtinam pratisedhah, mirtiniyogdc ca
mirtyabhiave niyamalopah |

“devasya” is a genitive. The relation is one of owner and owned; it bears reference to (His) grace
(parigraha) only. “Daksina” in the Sutra has the meaning of a spatial division; the sun divides
the quarters and the quarters divide the mirti. (That) which the word “mirti” designates is
this form (riipa) which is seen in (His) proximity by one who is facing north while standing at
God's right side (daksine parsve), (a form) that is characterized by the bull- banner, lance in hand,
Nandin, Mahakala, erect phallus, etc., or it is (that) to which the laymen resort, “the sanctuary
of Mahadeva.” The object of worship is there. (Bakker 2004:126)

Kaundinya implies two meanings of the Daksinamarti. Bakker’s (2004:127) summary and analysis of these
two categories in Pasupata sources is as follows:

The concept of daksnamiirti thus comprises the manifested form (ripa) of God, the (physical)
image or body (mirti) in which it may be envisaged, and the right side (daksine parsve), which
indicates the Pasupata’s position with respect to Mahadeva and his embodiment. As such, the
term is applicable to every situation in which the Pasupata enters into contact with his object
of worship. And this appears to have been the intention of the author of the Pasupatasitra
when we read PS 1.8-9 coherently (as also the author of the Tika seems to have done: upaharasii-
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ers.””® He should not see [[urine and excrement]]”*’ and he should not speak to women
and §adras.89° (73)

If he does see [urine and excrement and speak to women and $iidra, he should first do]
pranayama,’®! and then recite the aghora [mantra].8 (74)

One should see all living beings with an unclouded disposition,®® [then] the inauspi-
cious [becomes] auspicious,®** [and] circumambulating to the left [becomes] circumam-

tra, above p. 124): “He should worship with offerings of laughter, singing, dancing, bellowing,
obeisance, and muttering to the gracious form/body (daksinamiirti) of Mahadeva”. The same
idea underlies the Ratnatika at Ganakarika 7 (p. 18) where it says that the Pasupata should conse-
crate the ashes with mantras in the temple “at Siva’s Daksinamdrti,” or the Skandapurana when
it advises that one should offer rice pudding with ghee at the “southern mirti” during one year
in order to become like Nandin.

Finally, he concludes:

In sum, the Pasupata Daksinamdirti is a state in which God reveals one quarter of Himself, the
form to which He grants access, that is, yoga; it is Siva’s body/ form of grace. (Bakker 2004:127)

Bakker (2004) also convincingly shows the Vedic origin of the imagery of Daksinamdrti.

In the Guhyasiitra, this expression occurs frequently not as a compound but dissolved into two words:
daksinayam miirtau, often preceded by devasya. This makes it clear that the daksinamirti is not a particular
form of the god but it refers to the position: at the right side of god (for example, see Guhyastitra 3:18c-3:20ab,
10:8c-10:10b, 10:50-52, 11:112, 10:22, 10:29, 10:51, 11:59, 11:61, 11:73 and 11:83-85). This must be the meaning
our text intended to covey, and not the Daksinamurti, which is a name of an iconographical form of Siva that
appears most commonly on the southern side of temples in South India (Goodall (Tantrikabhidhanakosa v.s.
Daksinamiirti).

" Note an irregular compound for metrical reasons. We do not find any parallel for this line. Tt is certainly
not from the Pasupatasiitra, bhisya or Ratnatika. This injunction goes with the Pasupata concept of harmlessness
ahimsa. By using fallen flowers one is abstained from harm that would result from plucking them. Cf. also
Sanderson 2014:10, fn. 38. He also shows a parallel of this notion in the Devikalottara.

" Ex conj. Cf. Pasupatasitra 1:12: matrapurisam navekset. Cf. also Baudhayanadharmasiitra 3:8:17.

800¢y, Pasupatastitra 1:13: strisadram nabhibhaset. Cf. also Manusmyti 11:224, Baudhayanadharmasiitra 3:8:17,
4:5:4, Visnusmrti 46:25 etc. For more references see Bisschop & Griffths 2003:338 including their fn. 121.

In the Nisvasamukha, the grammatically irregular optative singular abhibhaset, which, according to Paninian
grammar should be abhibhaseta in atmanepada, is paraphrased as abhibhasayet, which is also irregular. For
variants of this line with the correct atmanepada form, see Atharvavedaparisistha 40:6:2 (Bisschop & Griffiths
2003:338, including footnote 221), Kathakagrhyasitra 5:3 and Mahabharata 12:36:35.

80LCf. Pasupatasitra 1:16: pranayamam krtoa. On the strength of this siitra, we could perhaps assume, alterna-
tively, emending drstvd to krtvd. But, in this case we would miss the main cause in the sentence. Thus we are
supplying “urine and excrement and speak to women and $iidra, he should first do”. This is on the strength of
Pasupatasiitra 1:14: yady aveksed yady abhibhasayet | “If one should look, if one should speak” (Hara 1966:226).

802Cf. Pasupatastitra 1:17: raudrim gayatrim bahuriipim vd japet . Unlike our text, Pasupatasiitra gives the option
of reciting either raudri gayatrT or bahuriipt gayatr1. The bhasya (p. 39) tells us that raudri is tatpurusa and bahuriipi
is the aghora mantra.

80Cf. Pasupatasatra 1:18: akalusamateh. Note that pasyeta remains for pasyet.

804y, Pasupatastitra 2:7: amangalam catra mangalam bhavati. Kaundinya mentions that “inauspicious” is a
multitude of methods such as nakedness, anti-clockwise circumambulation and so forth, but he concludes by
saying, karanamirtau kriyamanam amangalam mangalam bhavatity arthah. “The meaning is, inauspicious [acts]
that are performed to the image of the cause (karanamiurtau) [of the universe] (i.e. Siva) become auspicious”
(Hara 1966:272).
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bulating to the right.8% (75)

Worship as performed for ancestors and worship as performed for gods: one should
perform [them] both for the great god (i.e. Rudra).5%

The great-souled one should practise intense austerity (tapah)®®” with exclusive devo-
tion [for Siva].8% (76)

Through the hardships of cold and heat; water [[...]]. He should always be dedicated
to mantra recitation and meditation, and should [have] the capacity for patient endurance
of all kinds of pairs [of opposites].8 (77)

Being intent upon mantra recitation,!° and enjoying solitude,!! [he should be] notice-

805y, Pasupatastitra 2:8: apasavyam ca pradaksinam. Kaundinya glosses, apasavyam nama yat savyad viparitam.
“apasavya means that which is opposite of left.” On right-circumambulation he glosses, pradaksinam nama yad
anyesam apasavyam tad iha pradaksinam dharmanispadakam bhavati. “right-circumambulation means that which
is left-circumambulation for others, in this context (iha) that is right-cricumambulation, and it becomes the
accomplishment of dharma.”

He further says, na kevalam karanamirtisamarthyad amangalam mangalam apadyate, apasavyam ca pradaksinam
apadyata ity arthah. “The meaning is— by the strength of the image of Siva (karanamirti), not only does inaus-
picious becomes auspicious [but] also left-circumambulation becomes right-circumambulation.”

Hara 1966:273, fn.2 points out that apasavya means wearing a sacred thread to the left side i.e. over the
right shoulder. He (ibid.) in his note says, “It is possible that in giving the etymological sense of apasavya,
Kaundinya intends it to refer to the wearing of the sacred thread as well as to circumambulation.” Although
Hara’s observation (and we find the same type of example in Mitiksara glossing Yajiavalkyasmyti (1:132cd) is
ingenious, the question remains whether a Pasupata-ascestic is allowed to wear a sacred thread.

806Cf. Pasupatasitra 2:9-11; satra 9 says that one should worship Rudra in both ways: tasmad ubhayatha
yastavyah. siitra 10 says Rudra should be worshipped in the manner of gods and of ancestors: devavat pitrvac
ca. Sitra 11 gives the reason for worshipping Rudra/Siva in both ways saying that both gods and ancestors
are essentially within Rudra: ubhayam tu rudre devah pitaras ca. According to Kaundinya, those who seek the
end of suffering dulikhanta should not worship gods and ancestors. For this [for the attainment of the end
of suffering] one should worship the great god (i.e. Siva): tasmad duhkhantarthina te devapitaro na yastavyah |
tadarthe bhagavan mahesvaro yastavyah ity arthah |

807This takes the essence from Pasupatasiitra 2:16 atitaptam tapas tathd.

808Cf. Pasupatasitra 2:20 nanyabhaktis tu $ankare, which literally means ‘No devotion to any other [divinity]
but [only] to Sankara’.

%9 This seems to be an expansion on tapas explained in 4:76. We find no parallel to this line in the Pasupata-
siitra, but we do find a similar notion relating to sarvadvandvasahisnuta in Pasicarthabhasya p. 25: ihadhyatmikad-
hibhautikadhidaivikanam sarvadvandvanam manasi Sarire ca upanipatitanam sahisnutvam apratikdaras cetil. “Since
in this system forbearance (sahisnutoa) and absence of retaliation (apratikara) [are taught] in the face of all the
ills that can fall on mind or body from within oneself, from the outside world and from fate.” (Hara 1966:203).
The same idea occurs in the Paricarthabhasya p. 121 and 122.

On the strength of this evidence we may say that what our text demonstrates is already in the Paricartha-
bhasya but we cannot say with certainty that this reading of Nisvasamukha is influenced by Kaundinya’s bhasya.

810We find no precise reference to this line in either Pagupatasitra or Kaundinya’s bhasya. Note that the
injunction of mantra recitation was mentioned above in 77a (japadhyanaparo nityam). Thus, one of them seems
to be redundant. There is, however, a possibility that our text has some other additional source which is not
accessible to us at this date.

B11In this instance too we find no exact parallel in Pasupatasiitra, at least following Paricarthabhasya. Perhaps,
we can relate it to the first part of Pasupatasiitra 5:39 ekah ksemi san vitasokah. The Guhyasiitra (1:21ab) also
records this property of an ascetic,
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able [in his deeds] without [any] religious mark;?!2 doing transgressive actions, [he should
wish to be] censured by people.813  (78)

Being ill-treated,®!* he should observe the great pasupata observance; [by doing so, he]
will give [his] sins to those [who insult him], and take [from them the fruit of their] good
deeds.81>  (79)

He should tremble, yell, limp (mante), or act the fool (kunteti),’'® [engage in] inappropri-
ate behaviour [and] inappropriate speech,!” he should always apply (samupakramet) inap-

ekantaratisilas ca dayayukto yatih smrtah|121ab

e 121a ekantaratisila$ ca ] em.; ekantarati --- N; ekantaretisam U K; ekanaratisi ~ W e 121b yatih ]
K; yati NW

Cf. also Brahmayamala 55:162: ekantaratasilas tu sidhyate vigatamayah and Markandeyapurana 41:26 samahito
brahmaparo 'pramadi Sucis tathaikantaratir jitendriyah | samapnuyur yogam imam mahadhiyo maharsayas caivam
aninditimalah|. The same verse occurs in Vayupurana 16:23 (where we find tathaivatmaratil instead of
tathaikantaratih) and Lingapurana 88:29 with some variations.

8121t is difficult to make sense of eka in the compound. We assume that -liriginah is intended as a nominative
singular. Cf. Pasupatasiitra 3:1 avyaktalingi, “without [any] religious mark’ and Pasupatasiitra 3:2 vyaktacarah,
‘noticeable deeds’.

81378¢d is a paraphrase of Pasupatasiitra 3:3-4 avamata, ‘dishonoured’ and sarvabhiitesu, ‘among all beings’.
Our text rephrases avamatah as jugupsita ‘disliked” and sarvabhiitesu as loka ‘world’.

BILCE. Pasupatastitra 3:5: paribhiiyamanas caret. This refers the well-known theory of exchange of good and
bad karma of the Pasupatasiitra (see Ingalls 1962: 287-293.) Kaundinya mentions that a Paupata ascetic should
consider that ill-treatment as though it were the consecration of a poor man as king: sa paribhavo daridra-
purusardjabhiseka iva drastavyah.

815Cf. Pasupatasitra 3:8-9 papam ca tebhyo dadati and sukrtam ca tesam ddatte. We must understand on the
strength of Pasupatasiitra 3:8 that the sense of Adatte in our text is similar to the dadati of the Pasupatasiitra. If
we were to understand adatte literally as ‘take away’, there would arise the unwanted corollary that the ascetic
will take away both sins and the fruit of good deeds from those who ill-treat him which is not the meaning
we want here.

816Cf. Pasupatasitra 3:13-—14: spandeta va and manteta vi. The opinion of Prof. Diwakar Acharya, on the
evidence of the parallel in the Taittiriyabrahmana passage, is that the reading of the Pasupatasiitra 3:13 and
3:14 might originally have been spandeteva and manteteva respectively (Acharya 2013a:110). This translation
(80ab) is based upon Prof. Acharya’s translation (2013a). In our context spandamanas, mante and kunteti are
formulated in optative third person singular, causing a number of problems in the reading. The first is span-
damanas, which is presumably meant to mean spandeta; the second is the use of mamte where the last syllable ¢
is dropped for the sake of the meter; the third is kunteti where the final letter, ¢, is once again missing denoting
the imparative third person singular, and the fourth is an aisa sandhi between kunte and iti.

87 These injunctions may be intended as a reflection of Pasupatasiitra 3:16-17 apitat kuryat and apitad bhaset,
‘he should act improperly” and ‘he should speak improperly’ (Hara 1966:327). Kaundinya says on 3:16,

yamanam avirodhinam Suciripakanam (corr/Hara; Suviripakanam) dravyanam kasthalostadinam
grahanadharanasamsparsanddini kartavyani| tatas te vaktdaro vadanti asamyakkar? Sucyasucyoh
karyakaryayor avibhagajfia iti|

‘[a Pasupata-ascetic] should take or hold or touch an object such as a piece of wood or a lump of
clay so that people say of him that he is acting improperly, and he does not know what is pure
and what is not and so forth'.

This might be the sense adopted by our text and rephrased as viruddhacestitam. In his commentary on the
Pasupatasitra (3:17) Kaundinya mentions that he should speak means that he should say bad things, su-
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propriate ointments, and always wear inappropriate ornaments on his body.?'®  (80a-81b)

Humiliated, practicing harsh tapas, and blamed everywhere (sarvalokesu), he becomes
great in tapas,®1° bereft of respect and benefit (pijalabhavivarjitah).5?°  (81c-82b)

He [should be one who carries out] religious observances in secret;®?! [he should]
act [as though] mad,??? contravening ordinary observances.?> He [should] conquer his
senses,?* be restrained, be forgiving, [and] free from desire.8> He should [act in the man-
ner of] a cow or an antelope,®?° [but] he [should] never eat the food [that is obtained from]
a [single house].?” (82c-83)

Salt and [[...]] fallen into [his] alms will not be defiled,%?® he, who practices the obser-

perfluous and contradictory, so that people will say of him that he is speaking ill and so forth: aparthakam
punaruktam vyahatam bhasitavyam iti| tatas te vaktaro vadanti asamyagoadi vacydvicyayor avibhagajiia itil. We
assume that this is the meaning of viruddha vakya in our text.

88We do not find any parallel in either Pasupatasitra or bhasya.

89Both krchratapa and mahatapa read without the final s as if these were n-stems. The unit 81c-82a para-
phrases Pasupatasiitra 3:19: paribhityamano hi vidvan krtsnatapa bhavati ‘A wise man, being ill-treated accom-
plishes all tapas’. Our text does not mention two elements of siitra: hi and vidvan. It reads mahatapas instead
of krtsnatapas.

$20This word appears to have no clear counterpart in the Pasupatasitra.

821y, Pasupatasiitra 4:2: gudhavratah. This marks the beginning of the fourth stage of the religious life of a
Pasupata ascetic according to Kaundinya.

522Note an aisa double sandhi. Cf. Pasupatasiitra 4:6 unmattavad eko vicareta loke | “He must wander about by
himself like a madman’. In this case the Nisvasamukha does not rephrase the complete sitra.

823Alterna’cively this half-verse might be translated: ‘In the practice [called] “worldly”, he conceals his [own
real] observance, acts as though mad and flouts convention (vilomz)’. We do not find any parallel to this in
either Pasupatasiitra or bhasya.

84CYf. Pasupatastitra 5:11: jitendriyah. According to Kaundinya the state of conquering the senses is being able
to direct and hold back the senses according to one’s own will (jitendriyatvam nama utsarganigrahayogyatvam).
Manusmrti 2:98, however, says a jitendriya is, Srutvd sprstvd ca drstvd ca bhuktva ghratoa ca yo narah | na hysyati
glayati va sa vijiieyo jitendriyah|. “When a man feels neither elation nor revulsion at hearing, touching, see-
ing, eating or smelling anything, he should be recognised as a man who has mastered his organs (Olivelle
2005:99)”. This marks the beginning of the third stage of the religious life of a Pasupata ascetic according to
Kaundinya.

825We find no parallel to dantas ca ksamT kamavivarjitah in either Pasupatasiitra or bhasya.

825Cf. Pasupatasitra 5:18: godharma mrgadharma va. Kaundinya says that although there exist qualities in a
cow and in an antelope, we should understand that the intended meaning here is spiritual qualities such as
the enduring pairs of opposites and the like (i.e. pain/ pleasure etc.): tayos tu sati dharmabahutve samano dharmo
grhyate, adhyatmikadidvandvasahisnutvam. Cf. also Ganakarika verse 3b dvamdvajayah “overcoming the pairs
of opposites” and the commentary Ratnatika on it (p. 6). For more details, see D. Acharya 2013b.

827 Cf. Nisvasamukha 4:35. Cf. also Ratnatikia p- 5. There is, however, no parallel for this line in either Pasupata-
siitra or Paricarthabhasya.

828Perhaps we may conjecture lavanam madhu mamsam ca. Cf. Pasupatasiitra 5:14-16: bhaiksyam ‘alms’, patra-
gatam ‘fallen into [alms] pot’ and mamsam adusyam lavanena vid ‘meat is undefiled even with salt’. For the
proposed supplying of madhu, cf. Kaundinya’s avatarika of 5:16, which reads: aha brahmacarikalpe madhumamsa-
lavanavarjanam iti. Cf. also Manusmyti 2:177 varjayen madhu mamsam ca gandham malyam rasan striyah | Suktani
yani sarvani pranindm caiva himsanam. Diwakar Acharya suggests that alternatively we may conjecture lavanam
capi mamsam ca in which case the conjecture is closer to the Pasupatasiitra than to the Paricarthabhasya; this is
more likely since Nisvasamukha contains no echo of Paficarthabhasya.
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vances of the right path eats them.?? (84)

With breath-control (pranayamail) and meditative fixations (dharanabhih),®* he should
focus his mind on the sound om,%3! living in desolate dwellings or caves,®*? [and] he should
always go to the cremation ground.?3 (85)

If somebody always remains thus,?* devoid of pride and greed,835 he will obtain [the
state of] omniscience,3® and also [of divine] hearing and seeing. [There will arise] reflec-

tion, purification, wisdom, ¥ and whatever he desires.¥® Great [[...]],%° he will attain
union with Rudra.?? (86-87)

An accomplished one will not return [to this world]; if he fails [to practise these obser-

The syntax is irregular here. Perhaps msK is right in correcting to °carinah, which could be treated as
a nominative. We find no exact parallel for this either in Pasupatasiitra or in Kaundinya’s bhisya, but there
is a possibility that sanmarggavratacarine is a distant paraphrase of the Pasupatasiitra 4:16-17 sarvavisisto 'yam
panthah “This faith is distinguished above all [others]” (Hara 1966:367) and satpathah “The good path” (Hara
1966:367).

830¢y, Pasupatasiitra 5:25: hydi kurvtta dharanam ‘he should fix [om] in the heart'.

81Ct. Pasupatasiatra 5:24: onkaram abhidhyayita.

832Cf. Pasupatasatra 5:9: sunyagaraguhavast.

830r alternatively ‘Only (eva) when he is permanent[ly in the mental presence of god] (nityah). This in-
terpretation assumes that the m in nitya-m-eva is a euphonic glide consonant, and that nitya is intended as
an adjective describing the ascetic, echoing Pasupatasiitra 5:10: devanityah “Constantly associated with God”
(Hara 1966:395) .

The Ratnatika (p. 15) notes that the automatic uninterrupted flow of thought towards Rudra creates closeness
to Rudra and when this very closeness reaches to the highest degree, it is called devanityatva: visayinam ista-
visayesv ivanicchato ‘pi rudre cittavrttipraviahah samipam, tad evatyantotkarsapannam devanityatvam iti| The same
text (p. 21) commenting on Ganakarikia 7b sadarudrasmrtih, ‘always remembering Rudra’ states basically the
same thing.

Cf. Pasupatasiitra 5:30: smasanavast ‘Living in a cremation ground’. According to Kaundinya, a Pasupata
aspirant is supposed to live in a cremation ground in this fourth stage. He notes that (see his comment on
Pasupatasiitra 5:30) there are five stages for a Pasupata aspirant. In the first stage he lives in a temple; in the
second he lives wherever he happens to be (loke) (this is an ingenious suggestion of Hara, but Sastri’s edition
reads ayatane which is certainly wrong since dyatana has already been mentioned); in the third stage he lives
in an empty house or a cave; in fourth stage in a cremation ground; and in the fifth he lives where the god is.
See also Ratnatika pp. 16-17.

4This may reflect Pasupatasiitra 1:19 caratah ‘practising.’

85We find no exact parallel to this in either Pasupatasiitra or Pasicarthabhasya.

86Cf. Pasupatasitra 1:22 sarvajiiatd.
seeing, hearing, reflection and comprehension of [things that are] far-off’. Our text, if K is right in its reading,
mentions one extra element Sodhana “purification’. Cf. also Miilasiitra 7:19-20 and Yogabhdsya on 2:43.

88 Cf. Pagupatasitra 1:24 kamarapitvam. Our text does not have the same wording as the Pasupatasatra.

$39Ex.conj. There may have been a partial paraphrase of Pasupatasitra 5:26 (rsir vipro mahan esah) ,due to the
urge of the meter, as this siitra contains the mahan element. We could possibly propose mahaviprarsi, assuming
irregular omission of visarga due to the metrical reasons. Or it could have been the case that it was a paraphrase
of the text of the Pasupatasiitra (5:23) ato yogah pravartate. If this were the case, a possible conjecture could be
mahayogena. Then, the translation would be: By the means of great yoga ...

$0Ct. Pasupatasitra 5:33: labhate rudrasayujyam.
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vances], he will go to hell. I have taught [you] the atyasramavrata,®*! (88abc)
[4.2 Lokatita: cosmology of the Lakulas]

Hear now the (lokatita).8#? Touched with the five Brahmamantras and initiated, he
should wander. He should carry a skull-topped staff (khatvangi) and [an alms-bowl fash-
ioned from] a human cranium (kapal7). He should have matted locks (jat7) or have his head
shaved (mundah).8* (88d-89)

He should wear a sacred thread made from the hair [of the dead] (valayajiiopavitt) and
he should adorn himself with a chaplet fashioned from human skull-bones. He may wear
nothing but a strip of cloth to cover his private parts. He must smear himself with ashes
and decorate himself with celestial ornaments. (90)

Seeing all things as Rudra in essence he should hold firmly to his observance as Rudra’s
devotee. He may eat and drink anything. No action is forbidden to him. He should remain
immersed in contemplation of Rudra. (91)

[Thinking] “none but Rudra can save me. He is the deity supreme.” Provided that he
has first understood the [Lakula] cosmic hierarchy of eleven [levels] he should practise his
observance, remaining free of all inhibition (nirvisarnkah). (92)

On the first [level] is this [lower universe which we call the] Net (jalam).3%* On
the second are the Embodiments (miirtisamjiiakam) “[the Satarudrah, the five Ogdoads
(paiicastakani), the eight Devayonis, the eight Yogas, the three Lines of Gurus (guruparnkti-
trayam)]. On the third is the bound soul (pasuh). On the fourth are the bonds (pasah)

¥l iterally atyasrama means “beyond the [four] asrama system”. Already in the Mahabharata the term
atyasrama is established with reference to Pasupata. Mahabharata 12:28:405-7 states that atyasrama is a Pasu-
pata system; this system is similar in some respects to the dharma that is practised by varnasramins (hierarchy
of caste and stage of life) and different in others: varnasramakrtair dharmair viparitam kvacit samam | gatantair
adhyavasitam atyasramam idam vratam | maya pasupatam daksa yogam utpaditam purd. Pauranic occurrences also
allude that atyasrama refers to the Pasupata system. For this cf. Karmapurana 1:13:38 and 2:11:66-68, Lirnga-
purdna 55:26¢-27b and Vayaviyasamhita 33:84-84.

In Sankara’s commentary on Chandogyopanisad 2:1:23, however, it (atyasrama) refers to the highest ascetic,
paramahamsa: tathehapi brahmasamsthasabdo nivrttasarvakarmatatsadhanaparivrad ekavisaye 'tyasramini parama-
hamsakhye vrtta iha bhavitum arhati [...] tasmad idam tyaktasarvabahyaisanair ananyasaranaih paramahamsapari-
vrdjakair atyasramibhir vedantavijiianaparair eva vedaniyam. This word atyasrama occurs in Svetasvataropanisad
6:21, which may stand for the same meaning as is taken by Sankara.

82This translation, from 88c—100b, closely follows that of Sanderson (2006:164-165). The annotation, which
is mainly on the linguistic features of the text, is mine. See Sanderson (2006:164ff.) for more details about the
interpretation of this part of the text.

#3Note a euphonic glide m in mundameva; alternatively this might be an aisa use for mund eva.

$4Prof. Diwakar Acharya has pointed out an interesting discussion in Kaundinya’s Bhasya (on Pasupatasitra
5:35) where the Net is defined. I quote here his translation of the relevant portion:

In this system, when demerit is in unaltered state /uniformity, it has not yet begun to produce
its effects, till then it is named as ‘the cause.” But when by the force of the latent impression of
nescience it is consolidated and, by that process, has entered the state of stability and further, it
receives the name ‘net’ (D. Acharaya 2013b:18).
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“(Gahana up to Ananta) and on the fifth are the Vigrahas. These are termed the impure
[levels]. I have explained the impure cosmos (asuddhamarga). Hear me now as I teach the
pure cosmos (Suddhamargah). (93-94)

[First is] the Womb (yonih), Vagesvari, from which one is [re]born as Pranava [the sec-
ond pure level]. The third is [that of] Dhatr and the fourth is [that of] Dhyana. (95)

The fifth is called Tejisa[’s] and the sixth is placed as Dhruva[’s]. When he has gained
knowledge of all this, from the lowest hell (Avici) [in the Net] up to [the world of] Dhruva,
he attains liberation. (96)

In order to enable him to accomplish his goal of sporting (kridarthasiddhaye) [in ever
higher levels of the universe the officiant] should first meditate on the hierarchy of these
levels. Then [when he has] purified that hierarchy,?* he should initiate [him] by means of
the word “atha’. (97)

Initiated through the descent of that word (athasabdanipatena) he will cease to be a soul
in bondage. Provided that [the initiate] maintains the observances he attains liberation [at
death], even if he is a sinner. Of this there is no doubt. I have now explained the lokatta.
What else do you wish to know? (98)

The goddess spoke:

I have learned these eleven levels (tattvah) only as names. Explain this matter again in
greater detail, O Mahes$vara. (99)

The great god spoke:

[1] Avici, [2] Krminicaya, [3] Vaitarant, [4] Kutasalmali, [5] mount Yamala,34¢ [6] Uc-
chvasa, [7] Nirucchvasa and then [8] Patimamsadrava, [9] Trapu, [10] Taptajatu then [11]
Pamkalaya, [12] Asthibhanga, [13] Krakacaccheda and [14] Medao’srkpaiyahrada, [15]
Tiksnayastunda, then [16] Angararasibhuvana, [17] Sakuni, [18] Ambarisaka, [19] ?, [20]
Asitalavana, then [21] Sacimukha, [22] Ksuradhara, [23] Kalasitra, then [24] Parvata,3”
then [25] Padma is taught, then [26] Mahapadma, then [27] Apaka, [28] Sara,%® [29] Usna,
[30] Safijivana, [31] Sujivana, [32] Sitatamas, [33] Andhatamas, [34] Maharaurava and [35]
Raurava; these thirty-two hells I have taught, O goddess, together with one hundred and
eight [[...]] conjoined. [I have] taught these one hundred and forty hells.8* (100-106)

¥5Fx conj. As the Lakula initiation involves purification of cosmic hierarchy (Sanderson 2006:192), we are
tempted to accept the conjecture of Prof. Diwakar Acharya, sodhya.

846The Guhyasiitra (4:46), however, records giriyamala. Many Saiva sources record this hell with variations in
wording. Variation is made possible as it involves two words giril yamalah and the authors could play with
the synonyms of both. The Skandapurana (Bakker, Bisschop & Yokochi 2013:82, fn. 285) calls it Yamalacala. In
Svacchandatantra 10:46 it is called Yugmaparvata.

#7Parvata to be mentioned as a hell is unusual. Thus, 'tha parvatal could be a corruption for ‘siparvata as in
the Guhyastitra 4:36. In this case number [24] would be Asiparvata.

#8We do not know the hells Apaka and Sara from other sources. It is possible that these two words refer to
a single hell.

¥9Fx conj. This is a conjecture of Sanderson’s that refers to a Middle Indo-Aryan form (catalisa) for forty.
This conjecture appears likely since it is found in the Guhyasiitra (4:33¢-34b) that the total number of hells is
one hundred plus the half of eighty:
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Now I shall teach the patalas; learn [about them] O famous [one]!®° The first (adau),
called Mahatala, is said [to have] a black groumd;%1 the second is Rasatala: it is said to be
made of white crystal; the third one, Talatala, is [said to] have brazen ground; the fourth
one has ground of copper and it is called Nitala. Sutala, which has a silver ground,®? is
taught as [being] the fifth [patala]. The sixth, named Vitala, is encrusted with gemstones.
The seventh is named Nitala and it is said to be golden. I have taught the seven [patalas]
in due sequence; [now] hear about the lords of patalas.8> (107a-111b)

Nagas, Garudas, egg-born Kir11pu1'usas,854 Agni, Vayu, Varuna and the lords of
demons [viz. Raksasas(?)]%>® are the denizens [of these underworlds] (nivasinyah)®>
have been taught; now hear [about] the earth (bhilokam) which encompasses the seven

tasyopari samakhyatan narakanam satam priyel | 4:331 |
asttyarddhottaram ghoram avicyadyam bhayankaram |

e 34a asityarddho® ] N; ast U ttaram K; astya ¢ W

We find catalisa meaning “forty” in the ninth century manuscript of Paramesvara fol. 22r, lin. 1, where its
colophon reads iti paramesvare mahatantre samanyaprakarane samayapatalam| | | slokah satcatalisa. It is notewor-
thy that in the Paia-sadda-mahannavo the cardinal number forty is called cattalisa (see s.v. cattalisa). If catalisa
was indeed the original form behind catala which is the reading of N and W, then this might have noteworthy
consequences in the assessment of the language of our manuscript. The text in its original version may have
contained more Prakrtic forms and they may have disappeared during transmission of the text. This evi-
dence, moreover, provides us with further support for the supposition that this portion of the text must have
been composed somewhere in Northern India, as we would not expect Sanskrit written in Southern India to
contain such Prakrtic forms.

Although the text states that there are thirty-two hells, in actual count it records thirty-five of them. A
similar list of hells is shared by the Guhyasitra (4:34ff.). However, a common list of hells consist of twenty-
one (Bakker, Bisschop & Yokochi 2013:81, fn. 279). In the context of Saiva Siddhanta, the standard list bears
thirty-two hells (Sanderson 2003-4:422; Goodall 2004:282, fn. 487). The Skandapurana attests only thirteen hells
(Bakker, Bisschop & Yokochi 2013:81, fn. 279). It is possible that the Pasupatas had a different number of hells
in their system or, alternatively, their list didn't have a fixed number.

80This text records the list of seven patalas. They are as follows: [1] Mahatala, [2] Rasatala, [3] Talatala, [4]
Nitala, [5] Sutala, [6] Vitala and [7] Nitala. Their respective colour is: [1] black, [2] white crystal, [3] brazen,
[4] copper, [5] silver [6] gemstones and [7] golden. Kirfel (1967:144) lists the patalas attested in the Puranic
sources: the same number of patalas are attested there too. The order and colour of the patilas mentioned in
our text, however, are different from those recorded in Puranic sources.

$51This most likely means that it is of iron.

$52Ex conj. Sanderson here (2006:166) conjectures differently (raityabhauman tu), but the sequence of materials
suggests that silver would be appropriate.

$53Probably a portion of the text is lost here as what are mentioned in the following section seem to be the
creatures that are the inhabitants of the respective patalas and not the lords of the patalas. Alternatively, the
mentioned creatures in the following section can be considered as the lords of patalas. The problem remains
that the concerned section starts with pataladhipatim Srnu “hear about the lords of patilas” and ends with
kathitas tu nivasinyo “the inhabitants [of the patalas] have been taught.” This at least shows some corruption
in the text.

84Ex conj. Sanderson here (2006:166) reads kimpurusamtajah.

$5Note an irregular genitive plural within the aluksamasa.

856We assume that this feminine nominative plural is used in place of the required masculine in order to
avoid a clumsy metrical cadence.
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continents and is bounded by seven oceans, is endowed with land-masses, trees and
mountains, is covered with forests and groves, endowed with rivers and seas, filled with
throngs of sages and gods, and frequented by gandharvas and nymphs. (111c-114b)

Virtue (dharma), material achievement (artha), fulfilment of desires (kama) and libera-
tion (moksa)— all are rooted in this [world].%%” This [world] I have taught is the terrestrial
world (bhiirlokah); beyond this there is the world [called] bhuvah. (114c-115b)

The world [called] svar is above that, [then further] the worlds mahas, jana and tapas,
and [further] above [those] the world [called] satya, and above that the world of Brahma;
then above [that] the residence of Visnu, and [further] above [that] the city of Siva. This
[that] I have explained is the brahmanda covered in layers of shell. [Beyond that, sup-
porting it, are] the hundred Rudras,®® [above them] the five groups of eight [abodes]
(paricastau),®> then the eight devayonis, [above them] 8 the eight Yogas (yogastaka), [above
them]®®! Susiva,®®? and above [him] the three lineages of gurus. Above that®®® is the group
of tattvas (tattvasargam).8%* Now hear [this] from me as I tell you about it. (115c-118)

[This consists of] primal nature (pradhana), intellect (buddhi), I-ness (aharikara), the [five]
subtle elements (tanmatrani), the [ten] senses (indriyani), the five [gross] elements (bhiitani),
and the mind (manas), which is included among both [organs of action and perception].5¢>

7This may be intended to asseverate, by implication, that it is a karmabhiimi. All other worlds are therefore
presumably bhogabhiimis, in which the fruits of actions can be enjoyed but not stored up.

$¥The individual names of these hundred Rudras are listed in Guhyasitra 7:81-110b.

89These are the forty bhuvanas grouped into five sets of eight that have the same name of the forty pilgrimage
sites on earth (Nisoasamukha 3:191f.). As far as we can tell the Lakula sect of Pasupatas was responsible to
include the forty pilgrimage sites into the list of bhuvanas of their cosmology.

86OAccording to Guhyasiitra 7:126, these eight Devayonis are: Paiaca, Raksasa, Yaksa, Gandharva, Indra
(which is meant to be Aindra), Prajapatya, Saumya and Brahmya. Cf. also Svacchandatantra 10:315.

81These Yogastakas are: Akrta, Krta, Raibhava, Brahma, Vaisnava, Kaumara, Bhauma and Srikantha (see
Guhyasiitra 7:134-135). These, according to Guhyasiitra 7:135, are the abodes of Yogis.

862Gusiva seems to represent a collective singular noun as the Guhyasiitra 7:136-138 and Svacchandatantra
10:139-141 record twelve Susivas. The first two names are not visible in the manuscript due to physical dam-
age. According to the Svacchandatantra these two first names are Vama and Bhima. The rest of the names
recorded in the Guhyasiitra are: Bhava, Sarva, Vidyadhipati, Ekavira, Pracandadhrt, I$ana, Umabharta, Ajesa,
Ananta and Ekaéiva.

83 The three lineages of gurus are mentioned with their names in Guhyasiitra 7:145-160 and Svacchandatantra
10:147-1061. The list of gurus presumably involves eighty-two in numbers (Svacchandatantra Ibid). The first
row consists of thirty-three gurus, the second row consists of thirty gurus and the third row consists of twenty-
one. What seems to be clear is that these teachers are considered to be the Rudras (Guhyasiitra 7:144). Note an
aisa double sandhi between tatah and sirdhvam in 115¢ and 116a.

8641t is presumably the ontology of Sankhyas, which consists of the well-known twenty-five tattvas. This is
what will be told in the immediately following verses. Cf. Guhyasiitra 7:160ff.

8The assigning to the mind of a double function is found already in Sankhyakarika 27a: ubhayatmakam atra
manah, Gaudapada ad loc. glosses as follows: atra indriyavarge mana ubhayatmakam | buddindriyesu buddhin-
driyavat, karmendriyesu karmendriyavat | kasmat, buddhindriyanam pravrttim kalpayati karmendriyanam ca| tasmad
ubhayatmakam manah |

“here in the set of organs, the mind is of the nature of both. Among the organs of sense, it is like
an organ of sense; among the organs of action, it is like an organ of action. Why?— [Because]
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These are the twenty-four tattvas; purusa is the twenty-fifth. (119-120b) This twenty-fifth
(i.e. purusa) is born out of six kosas, with [three coming] from the mother [and three] from
the father, and nourished with food and liquids.®® (120c-121b)

[Above these twenty-five tattvas that are known as Sarikhya tattvas] there is Gahana;%”

it determines the functioning of the organs of sense and action. Therefore, the mind is of the
nature of both” (Sharma, 1933:40).

Kaundinya’s comment on Pasupatasiitra 2:27 (manomandya namah) expresses the idea as follows: atra manah$ab-
denantahkaranam tattantratvat udaharandrthatvat ca manograhanasya ubhayatmakatvat ca manasah sarvakaranagra-
hananugrahanat ca. Similarly Guhyasiitra 7.165: buddhindriyani paiicaiva manas caivobhayatmakah| See also
Svacchandatantra 11:81 and Parakhya 4:125. Matangavidyapada 18:80-82 describes the mind with its presiding
deity and activity in detail. For further details, see Goodall 2004: fn. 430.

A second meaning of this expression is the mind’s being associated with dharma and adharma or with papa
and punya. The Yogabhdsya is very likely the first text to attest the idea. The Yogabhasya on the siitra abhydsavaira-
gyabhyam tannirodhah (1:12) comments as follows: cittanadi nama ubhayatovahini, vahati kalyanaya vahati papaya
cal ya tu kaivalyapragbhara vivekavisayanimnd sa kalyanavaha; samsarapragbharavivekavisayanimnd papavahd |

The so-called river of mind-stuff, whose flow is in both directions, flows towards good and flows
towards evil. Now when it is borne onward to Isolation (kaivalya), downward towards discrim-
ination, then it is flowing unto good; when it is borne onward to the whirlpool-of-existence,
downward towards non-discrimination, then it is flowing into evil. (Woods 1927:34)

For an expression of this idea in our text, see Nisvasanaya 2:14: manas caikadaso jiieyam ubhayor api dhavati,
“Mind should be understood as the eleventh [sense organ] which runs after both”. That this means dharma
and adharma is implied by Nisvasanaya 2:53ab: manas tu kathitam hy etad dharmmadharmmanibandhakam.

A third double function of mind is “volition and doubt” (sanikalpavikalpatmaka), see Nisvasanaya 2:52cd
samkalpas ca vikalpas ca dasadhaksesu dhavati| ‘[The mind], for the sake of volition and doubt, engages in sense
faculties tenfold’. Svacchandatantra 12:31 makes Nisvasanaya’s reading smoother by rephrasing samkalpe ca
vikalpe ca [...]. instead. Ksemaraja ad loc. glosses buddhikarmendriyavisaye yah idam Sritam idam adadhe iti
samkalpah, yas ca idam tdrdam iti niscayatma vikalpah, which means, to him samkalpa is ‘approach’ and vikalpa is
‘resolution’. Cf. also Sankara’s commentary on I§qvasyopanisad 4, and Gitabhdsya ad 3:43, 10:22, 12:8 and 12.14.

866 Guhyasatra 7:161-62 defines this as:

snayvasthisukrasamghatam paitrkan trikam ucyate |
tvanmamsdr caiva raktaii ca matrkan trikam ucyate! | 7:1611 |
etad annena satatam panena ca vivarddhitam |

sarvayonydam sariran tu satkausikam udahytam| | 7:1621 |

e 161b trikam ] K; trkam NWe 161d trikam ] K; trkam NWe 162a satatam ] NW; samtatam K

“The group of tendons, bones and marrow is called a triad [coming from] the father; skin, flesh and blood is
called a triad coming from the mother. These six elements always get enveloped by food and water: the body,
in all wombs, is taught —made of six kosas.” In the list of the Suprabhedigama Sukra is replaced by majja. See
Suprabhedagamavidyapida 21:22: asthi snayus ca majja ca pitrjams trayam eva tu | tvanmamsasonitaii caiva matyjam
trikam eva ca| ittham satkausikam proktam Sariran tais tu jayate | — For further details, see Goodall 2007:154-155.

87Gahana probably refers to Gahanesa Rudra who is listed among the teachers that fall into the first row of
gurus (Goodall et al. 2015:296).
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above that is Vigraheéa;868 above him is Sivasankara,3® Asadhya, Harirudra,?”° [and]
ten lords (-dasesakam).8”! Then five pupils, five teachers,¥? then [above them] three great
gods.873 (121¢-122)

88We are not able to identify the position of Vigrahe$a. According to Goodall et al. (2015:296) “Vigraha
refers either to Vigrahesa (cf. Nisvasamukha 4:122, Guhyasitra 1:117, 7:56 and perhaps 7:149) or to the group of
eight worlds (vigrahastaka) which he presumably governs (cf. Guhyasiitra 7:220-1).”

89 According to Guhyasitra 7:225-228, this is refers to ten Sankaras and ten Sivas with reserved order of two
sets.

¥0The reading of Guhyasiitra 7:131 and Svacchandatantra 10:1113 suggest, by reading the dual hariharu varau,
that these are two distinct worlds.

INote an aiga dvandva compound having a number in between. The ten lords, as recorded in Guhyasitra
7:232-33, are as follows:

tasmad api dasesanah samsthitah kamartpinah |

suhystas suprahrstas ca surtipo ripavarddhanah | 12321 |
manonmanas samakhyatah sumanonmana eva ca |
mahaviras suviras ca vireso dasamah smrtah| 12331 |

® 233b sumanonmana ] KW; sunonmana N

The Svacchandatantra mentions nine of them and calls them viresas. See SvaT 10.1113-114:

suhrstah suprahystas ca suriipo riipavardhanah 11113
manonmano mahadhtrah vireSah parikirtitah | 1114ab

e 1113a suhrstah suprahrstas ca 1 KSTS; suhrsta suprahrstaf ca Ny e 114b viresah parikirtitah ]
N;; vire$ah parikirtitah KSTS

Ksemaraja, of course depending on the Kashmirian recension of Svacchandatantra, counts eight and calls
them viresas. Svacchandauddyota ad loc.: yatha niyatikalagatd rudrah Sankarah sivas coktah, tathd ete viresa ucyante
duspariharatvdc caivam uktah |

872 Guhyasiutra 7:234-35 lists these five groups of pupils and five groups of teachers as follows:

ata drdhvam bhavec chisyah kalyana ((du)) --- rmmitdah |
kalyanah pingalo babhrus sarvah suvara eva cal 12341 |
medhavi atithis caiva cchedako diahakas tathd |

$astrakarT ca nirddista dasaite quravah smytah | 12351 1.

e 234b sarvah suvara ] em.; sarva $uvara N; sarva Ll vara K; sarva LI W

This list may appear to tell us that there are ten teachers (dasaite guravah smrtah), but actually we need to
understand that, although they are all in some sense gurus, the first five are pupils and the second five teachers.
Ksemaraja in the commentary of verse 10.1115cd makes this point clear by saying adyah sisyah, antya dcarya
“the first are pupils and the second are teachers”. The Svacchandatantra, however, records a slightly different
list of pupils and teachers to the Guhyasiitra; instead of the two pupils Sarva and Suvara the Svacchandatantra
mentions Vira and Prabha, and instead of Chedaka, it has Chandaka. See Svacchandatantra 1115-6:

kalyanah pingalo babhrur viras ca prabhavas tatha |
medhatithis cchandaka$ ca dahakah $astrakarinah | 1115
parica Sisyds tathdcaryd dasaite parikirttitah | 1116ab

e 115a babhrur ] KSTS; babhru N; e 116b parikirttitah ] N;; samvyavasthitah KSTS

873 Guhyasitra 7:236 records the list of three great gods as follows: vamo jyesthas ca rudras ca mahadevatrayam
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Then above [them] Gopati, situated in the knot [of maya],?* at the head [of the knot
of maya are the] five lords (miirdhnabhibhavapaiicakam).8”> [Then above] is Ananta, and the

smrtam, “Vama, Jyestha and Rudra are understood to be the three great gods.” However the Svacchandatantra,
and Tantrasadbhava 10:1152 in its turn, gives a different list of three gods: Mahadeva, Mahateja and Mahajyoti.
See Svacchandatantra 10.1118-1119:

kalatattve mahadevi mahdadevatrayam sthitam | 1118cd
mahddevo mahatejo mahdjyotih pratapavan | 1119ab

e 1119a mahatejo ] N;; mahateja KSTS

$74Literally “the knot of Gopati,” which is not likely. We would expect simply Gopati who is situated in
the granthi i.e. the mayagranthi. That is what we have in Guhyasitra 1:119: mahadevatrayam yac ca gopatir
granthisamsthitah (perhaps we need to emend to granthisamsthitah or simply understand it so). Guhyasiitra
7:239, Uttarasitra 1:5, Nisvasamiila 5:12 also confirm that there is not such a thing that is the knot of Gopati.
Svacchandatantra 10:1124-1125 mentions that the Gopati is situated in the lower part of the maya.

$7We consider that the instrumental miirdhna is to be understood as a locative mardhni. The Guhyasitra lists
the constituents of what are probably this group of five, even though it does not use the label abhibhavaparicaka:
Trikala, Ksemi$a, Brahman (brahmano), Adhipati and Siva. See Guhyasiitra 7:240-241:

granthyordhve samsthitam visvam trikalaksemisam eva ca 240cd
brahmano 'dhipatis caiva Sivas ceti ca parica vai 241ab

e 240cd granthyordhve samsthitam vi§vam trikalaksemiSameva ca ] em.; ¢ nthyorddha sa --- trkalaksa ---
N; UK; - ndhyorddha samsthitam vi§vam trkalaksami$éameva ca W

‘In the uppermost part of the knot is situated the world(?) Then Trikala, Ksemi$a, Brahman (brahmano),
Adhipati and Siva. These are the five [Lords]’. Nisvasamila 5:12 mentions the same list as Guhyasitra 7:240—
241 but does not rank them abhibhava. Svacchandatantra 10:1130-31 records the same list without levelling
them, except that it reads ksema instead of ksemisa. Nisvasakarika : T. 127 p.159-60 and T. 150 p. 200 record a
different name, susiva, instead of trikala:

U ksemiéah brahmano ‘dhipatis tathia|1514cd
susivas ca $ivas caiva kathitd anuptirvasah | 1555ab

e 1555b kathita ] Ti27; adhita Tis0

Transcript T. 17, p. 897 records a corrupt version of this list, which mentions only two of them: Trikala and
Ksemisa. The term abhibhava occurs once more in Guhyasiitra 1:20, which does however mention their number.
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fetters;57° this [group of fetters(?)/ totality of the cosmos so far(?)] is called the net.¥”” (123)

[Then above] actions, sufferings, knowledge, instruments and “truth(s?)” (tattvam).5’®
The sixth is that which is to be accomplished (sadhyam), sovereignty, and the cause
(karanam)®”® is the eighth. I have taught the subject of ignorance;** [now] I shall tell [of]
the [subject which is] above the cause. I have explained the impure path, [now] hear
[about] the pure path from me. (124-125) He who is released from the families of sages
and from rebirth, which is difficult to escape, is then born in the womb of Vagesi®®! [and]
is called Pranava. [In due order] Dhatara, Damana, I§vara, Dhyana, and Bhasmisa is told
[0f],%82 then the eight pramanas,’®® then eight vidyas,%* the eight miirtis,%® then Tejida,

76We don’t know what these fetters actually are here. Basically we have no other source than the Nigvasa-
corpus which would tell us about atimarga cosmology or even what the pasas meant in that system. If we were
to follow the interpretation implied in the translation of Sanderson 4:93, above the pasas in this system is from
Gahana up to Ananta.

The Uttarasiitra, Nisvasanaya, and Guhyasiitra all give a different account of pasa, but place them above
Ananta, which seems to be the explicit change that has taken place in the account of mantramarga cosmology.

Uttarasitra 2:28ff. mentions a list of pasas which is further expounded in Nisvasanaya 1:83-92. Guhyasiitra
7:241-2 says that there are fetters above Ananta that have been already taught, but it is not clear where they
are taught. The Svacchandatantra 10:1131-1132 also mentions fetters in the plural in this context and states
that they have already been taught. Ksemaraja ad loc. explains: piirvam eva purusatattvaniriipandvasare ‘mbda
ca salila ogha [[...]]| ityading tustisiddhyadya vidyesapasanta ye pasa uktah, te iha parariipena avasthita ity arthah |
For this list of fetters, see Svacchandatantra 10:1069-1104. This solution of Ksemaraja also seems implausible
since those pasas have already been placed at a lower level.

877Perhaps jalam etat prakirtitam rather points forward and identifies the group of eight entities enumerated
in the next two half-lines.

878 This may refer to the group of twenty-five fattvas known to the Sankhyas, which appeared in 4:119-120.

7In Kaundina’s Pasupatism, this is an expression that refers to god, and it may do so here too, since Kse-
marédja, commenting on Svacchandatantra 10:1089, says it is god, the cause of primordial tattva: karanam iti
karanaripasya pradhanatattvasya utthapakam devataripam ity arthah. It seems that the cosmology of the Lakulas
considers all principles up to the highest reality (kiranam) of the Paficarthikas to be impure. Its cosmology
goes further, including what is considered to be the pure path, which is taught in the immediately following
section.

880We have understood visayam ajfianam as visaydjfianan.

$81Literally “born in the womb in Vagesr.”

882We are not sure whom these names refer to. For some discussion on these names see Goodall et al.
(2015:298ff.)

83The eight Pramanas have the same name as the eight scriptures of Lakulas. They seem to be Rudras
named after these scriptures (cf. Svacchandatantrodyota, p. 477). These are recorded in the Guhyasiitra 7:224—
225 are: [1] Paficartha, [2] Sivaguhya, [3] Rudrankusa, [4] Hrdaya, [5] Laksana, [6] Vytha, [7] Akarsaka and
[8] Adarsa. For a detailed discussion on these, see Sanderson 2006:169ff. and Goodall et al. (2015:300).

884We are not told what these eight vidyas are. Guhyasiitra 7:246 and Svacchandatantra 10:1138 mention maya
in this place. Above mayi, Guhyasiitra 7:246 and Svacchandatantra 10:1143 mentions mahavidyd which is divided
into eight divisions. These eight divisions according to Svacchandatantrodyota, p.484 are the letters: a, ka, ca,
ta, ta, pa, ya and $a. We are not sure whether this eight division is meant in our text. See also discussion of
Goodall et al.’s (2015:300) on this topic.

85These eight mirttis, according to Guhyastitra 257-258, are: [1] Anantesa, [2] Stksma, [3] Sivottama, [4]
Ekanetra, [5] Ekarudra, [6] Trimarti, [7] Srikantha and [8] Sikhandr.
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then Dhruva.®®® The numbers of the pure path have been explained in brief. 87 (126-128)

Having resorted to the observance [called] kapala they will go to the realm of Dhruva.
I have taught the observance which is called the lokatita, the super pasupata observance.
(129)

Knowing the cosmography and conduct®® one certainly goes to the [respective] state
[that he engages with]. If he fails to observe [these observances] he will go to hell [being]
devoid of [knowledge of] cosmology and conduct. (130)

I have taught the atimarga in two forms, O beautiful-visaged one! Through the Eastern
face I have taught this along with the secret. What further can I teach, O great goddess, O
supreme deity? (131)

Devi spoke:

You have indicated mantramarga, O god, but not described, [that it is] the cause of

extirpation of the samsara: tell me [of] that O great god. (132)

Addressed thus by Parvati, Hara, the remover of all sins, spoke the sweet words estab-
lished for the sake of the system of mantras (mantratantrarthaniscitam).8% (133)

Now then (tad ato), O Brahmins, I'shall tell [you] the discourse of the god Siva (1Svarasya)
with Uma, called Mantra (mantrakhyam, which is settled as the mantramarga [and] which
was formerly related to Devi by the fifth Isana face, O best of Brahmins! (134-135)

I told you [about] the four streams, which I heard before by the grace of Devi; [they
are] unfailing, O best of Brahmins. (136)

But, the fifth is the highest stream [[...]] taught by the god of gods; what else do you
want to hear? 89 (137)

886 Tejisa is the highest goal for those who follow the Vimala system of Pagupatas and Dhruva is the ultimate
goal for those who follow the Pramana system of the Pasupatas. For a detailed discussion on this topic see
Sanderson 2006:169ff.

87The cosmology of the Lakulas is divided into pure and impure levels. Although the cosmology presented
in Guhyasiitra 1 and 7 is close to the account of the Lakulas presented in the the Nisvasamukha, the Guhyasitra
does not divide the universe into the two segments, pure and impure. The Kiranatantra, however, does include
these two categories. For more discussion on the pure and impure universe see Goodall et al. (2015:301) and
Sanderson (2006:173ff.).

888 Note an irregular shortening of vowel in -carya for metrical reasons.

89This interpretation assumes that the term tantra means system (§astra). We are not absolutely sure about
whether the term mantratantrarthaniscitim has been understood rightly or not. Literally, it might also mean
“words established by reason of mantra and tantra.” This seems to be unlikely since the god Siva, who is the
supreme authority of the tradition, should not rely on the scriptures which he is here going to teach for the
first time.

80The author of the Nisvasamukha seems to try to make a connection with the Milasiitra, the immediately fol-
lowing book in the manuscript where the sages ask the question about where the revelation of Siva-knowledge
($ivajiiana) took place. This question introduces the scene which is alluded in this last section of the Nisoasa-
mukha. Miilastitra 1:1 reads: rsaya ticuh: Sivajiianam param guhyam katham uktam svayambhuvi| kasmim sthane
Srutan devya prasadad vaktum arhasi| | “ The Rsis spoke: How did the self-born [Lord] teach the supreme, secret
giva—knowledge? In what place did the goddess hear it? Out of [your] grace [you should tell us].” Goodall
et al. 2015:233. It is possible that the first verse of the Miilasiitra may have been added by the author of
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Thus is the fourth chapter in the Nisvasamukhasamhita. One hundred and thirty seven verses.
Four streams, verses 643.

the Nisviasamukha to the original Milasitra. The Miilasiitra would have started with the setting of the mount
Kailasa (1:2), which would would fit the context and the narrative story of the Milasitra.

On the basis of this, we could try to fill the gap of our text conjecturing something like Sivajiianam svayamb-
huva or $ivajianam dvijottamd.



