Chapter 5
Ancestor Worship in Early Saiva Siddhanta

1. Introduction

Post-mortem ancestor worship (sraddha) is an essential component of a
brahmanical householder’s ritual routine. As has been discussed above,
Saivism sought to extend its reach among the population of householders,
adopting core features of the brahmanical ritual repertoire even if they cre-
ated doctrinally awkward positions. This aspect was most notably reflected
in the context of funerary rites. It is also seen in the Saiva adapting of $rad-
dha rituals. Here, as in the case of Saiva antyesti, Saiva ritualists had to
accept and work around a fundamental premise that was doctrinally prob-
lematic, namely, that during sraddha rituals the soul is in essence being
venerated as an entity which passes through various ancestral levels after
death, and not as an entity that has attained ultimate liberation.'

This chapter contains a survey of early sources on Saiva rites and ex-
plores their rationale. Notable is that amongst the early Saiva Siddhanta
scriptural sources, only the Kirana (Kir) contains prescriptions for Saiva
rites for post-mortem ancestor worship. All the others avoid the topic,
which is likely an indication that their respective tantric circles were not yet
as integrated into the brahmanical mainstream while householder initiates
consulted conventional sraddha priests for their services if required.
Sources that do contain descriptions of sraddha rites date from the tenth
century onwards and mainly belong to the genre of ritual manuals. This
means that by this time tantric priests had more systematically started to
encroach on this sphere of rituals. Another post-tenth-century source is the
eclectic Saiva scripture Brhatkalottara (BK). However, as mentioned
above, here the sraddha section, together with a chapter on funerary proce-

''See pp. 33ff.
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dures, is based on non-Saiva material adopted, in some parts almost verba-
tim, from the Vaisnava Paficaratrika scripture Jayakhyasamhita (JayS).*

The paucity of early material on Saiva $raddha rituals and the BK’s
heavy dependence on a Vaisnava scripture suggest that the cycle of srad-
dha rites was a relatively late addition to the ritual repertoire and took more
time to be rationalized in Saiva terms. It seems that there was long hesita-
tion to introduce or formally acknowledge the performance of Saiva $rad-
dha rites, probably due to the undeniable connection to the brahmanical
original. This is noticeably different than the integration of cremation ritu-
als into the Saiva ritual repertoire, which as we have seen is found already
in most of the pre-tenth-century scriptures. Nevertheless, our sources also
show that once a framework for Saiva sraddha rituals had been created, this
ritual cycle quickly became an integral component of the Saiva tantric rep-
ertoire.” The manner of their integration, however, was not uniform. There
were various ways in which the boundary between common brahmanical
and purely Saiva practices was negotiated, reflecting the doctrinally prob-
lematic position of such rites in the tantric context.

2. Sraddha in its original brahmanical context

The obligation to regularly perform rites of post-mortem ancestor worship
is one of the most important ritual duties of the brahmanical householder. It
is well known that their performance is classified as one of the three debts a
twice-born must pay during his lifetime. These are formalized as (1) sacri-
fice (for the gods), (2) learning (for the sages), and (3) sraddha (for the

% See Sanderson 2001, pp. 17 and 3841 and p. 83. In his article, Sanderson points to
traces of specifically Vaisnava formulations that were overlooked by the redactors of the BK
in the process of revising the passage to fit the Saiva context.

? The earliest known epigraphic attestation of a royal Sivasraddha is in a South Indian
inscription of Rajardja I (South Indian Inscriptions XII, No. 144 [A.R. No. 444 of 1918],
Tiruvenkadu, Shiyali Taluk, Tanjore District). It registers in detail the several gifts made to
the temple. In the third year of the reign of Rajaraja I, i.e. 987 CE, the queen of Uttama-
Chol, Sorabbaiyar Tribhuvanamadeviyar, presented a gold flower in lieu of a gift of land for
the sivasraddha of her husband. I am grateful to Alexis Sanderson for having pointed this
epigraph out to me.
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ancestors)." In essence, these sraddha rituals are conceptualized as gratify-
ing the male ancestors together with the ancestral deities, the Visvedevas,
through food offerings presented to so-called srdddha Brahmins, who act
as the proxies of both.

There are many occasions throughout the year in which sraddhas are to
be held. Accordingly, we find various groupings and variations in the
brahmanical literature.” As concisely summarized by Vijiianesvara in his
commentary on the Ydjiavalkyasmrti (YajS), sraddha rituals are broadly
classified into those collectively referred to as parvanasraddha (“sraddha
rites relating to certain lunar days”) and those referred to as ekoddistasrad-
dha (“sraddha rites intended for a certain individual”). The first are per-
formed for the three paternal ascendants — father (pitr), grandfather
(pitamaha) and great-grandfather (prapitamaha) — on certain fixed days of
the lunar calendar (parvan). The second are performed on days determined
by the date a person died and are linked to him or her alone (eka). He fur-
ther explains that all sraddhas are performed either (1) at a fixed time (nit-
ya), such as the daily food offerings to the ancestors which are part of the
daily obligatory routine or the sraddhas to be performed on fixed days such
as the new moon days and on the three astaka days;® (2) on incidental days
(naimittika), that is, sraddhas that must be performed on non-calendrical
occasions such as the birth of a son; or (3) optionally (kamya), for instance,
at astronomically prescribed times that are considered opportune for pursu-
ing a specific goal such as entry into heaven. Lastly, Vijiane$vara cites the
fivefold division of srdaddhas that is found in the famous code of law by
Manu, the Manavadharmasdstra, namely: (1) the daily sraddha; (2) the
parvanasraddha; (3) the vrddhisraddha (“the sraddha for prosperity”),
performed in connection with auspicious events; (4) the ekoddistasraddha;

* This formulation of the three debts is commonly found in Dharmagastric literature.
Note that earlier texts define the debt to the ancestors also as the obligation to produce off-
spring, an obligation clearly linked to the maintenance of the patrilineage. For a detailed
discussion of the development of the concept of debts, see Sayers 2008, pp. 62—80.

* See Kane 1953, pp. 380-383, for a short survey.

8 The astakas are defined as the eighth day of the dark half of three months in the year.
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and (5) the sapindikarana, a special sraddha performed to incorporate a
recently deceased relative into the line of ancestors.’

Hence, the range of sraddha types is quite broad, with each of them in-
cluding rites and formulations specific to the occasion. Here, however, the
discussion will be restricted to those that feature in the Saiva context of
funerary practices, namely the parvanasraddha, the ekoddistasraddha and
the sapindikarana, the last two being essentially variants of the first.

2.1. Overview of brahmanical sraddha rituals according to the Y2ajS

In order to provide a point of reference for the analysis of Saiva rites of
post-mortem ancestor worship, a brief outline of the brahmanical sraddha
rituals will be given based on their description in the Y2ajS 1.225-270. This
brahmanical dharma treatise, composed sometime between the third and
fifth centuries, was an authoritative and influential source for brahmanical
socio-religious practices. For instance, its account of sraddha rituals was
incorporated into the Agnipurana (2.163.1cd—42ab) and into the Narada-
mahapurana (51.101c—154b). It can therefore be considered to constitute a
representative account.

2.1.1. Parvanasraddha

Occasions

The days on which parvanasraddha are to be performed are enjoined in the
Y3ajS as: (a) the amavasya, the night of the new moon; (b) the astakas, the
eighth day of the dark fortnight of the months Pausa, Magha and Phalguna
according to the pirpimanta calendar, or Margasirsa, Pausa and Magha

e part of the Mitaksara ad YajS 1.217-218: tac ca dvividham parvanam ekoddistam
iti. tatra tripurusoddesena yat kriyate tat parvanam, ekapurusoddesena kriyamanam
ekoddistam. puna$ ca trividham nitvam naimittikam kamyam ceti. tatra nityam niyata-
nimittopadhau coditam aharahar amavasyastakadisu. aniyatam niyatopadhau coditam
naimittikam  yatha putrajanmadisu. phalakamanopdadhau  vihitam  kamyam  yatha
svargadikamandayam krttikadinaksatresu. punas ca paiicavidham aharahahsraddham
parvanam vrddhisraddham ekoddistam sapindikaranam ceti.

A kind of srdddha that is omitted from Vijianesvara’s commentary is the sraddha per-
formed at certain sacred sites, such as Gaya. These receive separate treatments in the
Puranas.
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according to the amanta reckoning;® (c) certain days during the dark half of
the lunar month (krsnapaksa); (d) the winter and summer solstices; (e) the
two equinoxes; (f) the sun’s entry into a new sign of the zodiac
(saryasamkrama); (g) the vyatipatayoga, that is, when the sun and the
moon are equidistant from the solstice and on opposite sides of it; (h) days
on which certain conjunctions occur, such as the gajacchayd, when the
moon is in the asterism Magha and the sun in asterism hasta during the
thirteenth lunar day (tithi) of the dark half of the month; (h) and days on
which there is a solar or lunar eclipse.” This list as presented in the Yaj$ is
exhaustive, but over the course of time and according to different local
traditions, it is unlikely that all of these days were observed. For example,
according to this list, sraddha would have to be performed at some point
during the dark fortnight of every month, a prescription found in early
sources such as the Sankhayanagrhyasiitra.'’ In contrast, however, later
sources indicate that the parvanasrdaddha is to be performed — as is still
commonly done — only during a particular fortnight, namely the so-called
pitrpaksa (“the fortnight of the ancestors™) in the month of A$vina (accord-
ing to the piirnimanta reckoning) or of Bhadrapada (according to the aman-
ta reckoning). It is this later practice that we find reflected in the Saiva
sources.

Procedure

Invitation: On the day before the sraddha is to take place, the person spon-
soring the rite, referred to as the yajamana, should formally invite pious
and learned $raddha Brahmins who are free of any defect'' to take part in

8 There are two calendrical systems in the Indian tradition: the pirpimanta system, in
which a lunar month begins with the day after the full moon (piérnima), and the amanta
system, in which a lunar month starts on the day of the new moon.

’ YajS 1.217-218: amavasyastaka vrddhih krsnapakso ’yanadvayam | dravyam
brahmanasampattir visuvat siaryasamkramah || vyatipato gajacchaya grahanam can-
drasiryayoh | sraddham prati rucis caiva sraddhakalah prakirtitah. The passage also in-
cludes the incidental and optional times for sraddha, such as auspicious occasions like the
birth of a son, if one simply has the means for performing a sr@ddha, when a Brahmin ar-
rives, or if one has the desire to perform a sraddha.

10 Cf. Sayers 2008, p. 149.

" The choice of appropriate invitees is crucial to accomplishing the rite. The Yaj$ first
describes suitable candidates in 1.219-221, followed by a list in verses 1.222-224 of defects
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the ceremony at his house.'? For a regular parvanasraddha he should ideal-
ly invite five Brahmins, of whom two represent the Visvedevas and three,
the three deceased ancestors, namely the pitr (father), pitamaha (grand-
father) and prapitamaha (great-grandfather). If five suitable candidates are
not available, the srdddha may alternatively be performed with two Brah-
mins or one."

Arrival of the Brahmins: On the afternoon of the next day, the Brah-
mins are to arrive at the yajamana’s house, where they are ceremonially
greeted with the expression svagatam (“Welcome!”) and with offerings of
water to purify themselves by sipping it (dcamana), as well as water to
wash their feet. The officiant should then invite the Brahmins to sit down
on a purified area inclined to the south that is covered with purificatory
substances, positioning the two representing the Visvedevas toward the east
and the three representing the three ancestors toward the north.'*

Invocation of the Visvedevas: Again, the yajamana should offer them
water to purify their hands, and then formally ask their permission to start
the rite of summoning the Vi$vedevas.” He then invokes these Visvedevas
into the invitees. Once this has been accomplished, he is to sprinkle barley
around them. He should then pour water into a chalice with a blade of kusa
grass in it, add barley grains, and offer the Brahmins, on behalf of the
Visvedevas they now represent, water (arghya) from the chalice into their

that must be avoided, including physical deformation, inappropriate birth, or the lack of
propriety and good conduct.

12'YajS 1.225: nimantrayeta pirvedyur brahmandn atmavan $ucil | tais capi samyatair
bhavyam manovakkayakarmabhih.

B YajS 1.228: dvau daive prak trayah pitrye udag ekaikam eva va | matamahanam apy
evam tantram va vaisvadevikam. According to Vijianesvara’s commentary on this verse, in
the absence of five suitable invitees, the yajamana is to invite one Brahmin for the
Visvedevas and another for the ancestors: paksantaram dha ekaikam eva va. vaisvadeve
pitrye ca ekam ekam upavesayet. Later in the commentary it reads: tantrasabdah samudaya-
vacakah iti. yada tu dvav eva brahmanau labdhau tada tu vaisvadeve patram prakalpya
ubhayatraikaikam brahmanam niyufijyat.

" YajS 1.226: apardahne samabhyarcya svagatenagatams tu tan | pavitrapanir acantan
asanesipavesayet. See also YajS 1.227¢-228b: paristrte sucau dese daksinapravane tatha ||
dvau daive prak trayah pitrye udag ekaikam eva va.

1 YajS 1.229: panipraksalanam dattva vistarartham kusan api | avahayed anujiidto
visve devdsa ity rca.
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hands, together with offerings of scented powders, garlands, incense and
lamps, and clothes.'

Invocation of the ancestors: Now the yajamana is to turn to the three
Brahmins representing the ancestors, for which the officiant is to change
the position of his sacred thread from the auspicious direction (over the left
shoulder) to the inauspicious (over the right shoulder). He should first cir-
cumambulate the three Brahmins, offer them blades of kusa grass folded in
two, summon the ancestors, and with the permission of the latter recite a
prayer.'” He should then sprinkle sesame seeds around the Brahmins and
perform the ceremonial greetings of the invoked ancestors in the same way
as was done for the Visvedevas, with the difference that sesame seeds are
to be used instead of barley grains.'® Additionally, the drops of salutary
water that run down from the Brahmin’s hands are to be collected in a chal-
ice, which is then placed upside-down. After this, the yajamana declares
the Brahmins to be the locus for the ancestors with the words, “You are the
place of the ancestors.”"’

Agnaukarana: Next the sacrificial fire ritual, called agnaukarana, is to
be performed. Cooked rice soaked in clarified butter is to be offered into
the fire with the permission of the Brahmins.”

Prthivipatra: The leftovers of this offering are to be put into a vessel
(patra) of silver or some other material and empowered by reciting the
mantra starting with the words prthivipatram over them.” The yajamana

' YajS 1.230-232b: yavair anvavakiryatha bhajane sapavitrake | San no devya payah
ksiptva yavositi yavams tathd || ya divya iti mantrena hastesv arghyam viniksipet | dattvoda-
kam gandhamalyam dhipadanam sadipakam || tathdcchadananam ca karasaucartham
ambu ca.

17 YajS 1.232¢-233: apasavyam tatah krtva pitinam apradaksinam | dvigunams tu kusan
dattva hy usantas tvety rca pitin | avahya tadanujiiato japed ayantu nas tatah.

® YajS 1.234: apahatd iti tilan vikirya ca samantatah | yavarthas tu tilaih karyah
kuryad arghyadi pirvavat.

19 YajS 1.235: dattvarghyam samsravams tesam patre krtva vidhanatah | pitrbhyah
sthanam asiti nyubjam patram karoty adhah.

It is further specified that this rite should be performed in the manner of the pitryajiia,
the srauta rite of offering pindas to the ancestors. Cf. Sayers 2008, pp. 92ff.; Kane 1953,
p. 201; see also Caland 1893.

2l Kane (1953, p. 444) has identified the full mantra from the Apastambamantrapatha.
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should then take the hands of each Brahmin and have them stir the food
with their thumb, while he recites the mantra visnur vicakrame *

Offering the food to the Brahmins: The yajamana is then to recite the
group of three mantras, the gayatri along with the mantra om bhii bhuvah
svahd pronounced beforehand (savyahrtikam), and the triplet madhu vata.”
He then is to invite the Brahmins to consume the suitable food as they
please, which they are to eat silently until they are satiated. Then he is to
recite purifying mantras and the same verses as before the meal. He then is
to pick up the food with the words, “May you be satiated”, and with their
permission take the rest of the food and scatter it around on the floor. Then
the Brahmins are each given some water for rinsing their mouths. After
this, the yajamana is to gather all the leftovers and mix them with sesame
seeds while facing south.**

Offering of pindas: Next, he should place the rice balls (pindas) for the
ancestors close to the area of the leftovers; the manner of offering them is
to be done in the same way as during the Vedic sacrificial procedure for
ancestors, the Srauta pitryajia.”

Dismissing the ancestors: At the end he is to give the Brahmins the
dcamana and address them with svasti (“May it be well!”), and present
them “unfailing water”” and their ritual fee (daksind). He should then for-
mally request the Brahmins to pronounce the words astu svadha (“May
there be svadha’), which they then do. After this the officiant is to sprinkle

2 YajS 1.236-238: agnau karisyann adaya prechaty annam ghrtaplutam | kurusvety abhya-
nujiiato hutvagnau pitryajiiavat || hutasesam pradadyat tu bhajanesu samahitah | yathalabhopa-
pannesu raupyesu ca visesatah || dattvannam prthivipatram iti patrabhimantranam | krtvedam
vispur ity anne dvijangustham nivesayet.

The mantra to be recited while the food is being stirred by the Brahmins is Rgveda
1.22.17 (see also Kane 1953, p. 444).

3 See Kane 1953, p. 444, who gives the verse references Rgveda 1.90.6-8, Vajasaneya-
samhita 13.27-29 and Taittiriya Brahmana 4.2.9.3 for the mantra starting with the phrase
madhu vata.

#YajS 1.239-242b: savyahrtikam gayatrim madhu vata iti tryrcam | japtva yathasu-
kham vacyam bhuiijirams te 'pi vagyatah || annam istam havisyam ca dadyad akrodhano
‘tvarah | a trptes tu pavitrani japtva pirvajapam tatha || annam adaya typtah stha sesam
caivanumanya ca | tad annam vikired bhiimau dadyac capah sakrt sakrt || sarvam annam
upadaya satilam daksinamukhah.

 On the topic of pinda offerings, see also Buss 2006.

% In this procedure, the yajamana offers them some water and formally requests the
Brahmins to declare it unfailing, which they then proceed to do.
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the floor saying, “May the Visvedevas be pleased.” Then the Brahmins are
to pronounce auspicious prayers for the family of the yajamana, who
should bow and dismiss each of the ancestors starting with the father.

Dismissing the Brahmins: The yajamana now turns the vessel in which
he collected the guest water (arghya) for the ancestors right side up and
ceremonially dismisses the Brahmins, following them to the boundary of
his land where he should circumambulate them a last time.

Concluding procedures: When the yajamana returns home he is to eat
the remains of the food that was served for the ancestors.”” The pinda balls
should be disposed of by feeding them to a cow, a ram or a Brahmin, or by
offering them to the fire or water.”® Both the yajamana and the Brahmins
are to remain celibate that night.29

2.1.2. Ekoddistasraddha and sapindikarana

The ekoddistasraddha and sapindikarana are special kinds of sraddha pro-
cedures that take place in the period after a death. They are thus special
variations on the above, with their beneficiary being the recently deceased
person’s soul rather than the ancestral deities. In terms of procedure, they
are considered variations of the regular parvanasraddha and their account
is thus reduced to listing the points in which they differ from the default.
During the period between the day of cremation and the performance of
these particular sraddha offerings to the deceased person’s soul, the chief
mourner is to offer libations of water and food to appease the deceased.™

2 Y3jS 1.243b-249b: dadyad acamanam tatah | svastivacyam tatah kuryad aksayyoda-
kam eva ca || dattva tu daksinam Saktya svadhakaram udaharet | vacyatam ity anujiiatah
prakrtebhyah svadhocyatam || briyur astu svadhety ukte bhiimau sificet tato jalam |
visvedevas ca privantam viprais coktam idam japet || dataro no ’bhivardhantam vedah
santatir eva ca | sraddha ca no ma vyagamad bahu deyam ca no ’stu || *ity uktvoktva (em.
Sanderson; ityoktoktva Ed.) priya vacah pranipatya visarjayet | vaje vdaja iti pritah
pitrpiarvam visarjanam || yasmims te samsravah pirvam arghyapatre nivesitah | pitrpatram
tad uttanam krtva vipran visarjayet || pradaksinam anuvrajya bhuiijita pitrsevitam.

2 Y3jS 1.257: pindas tu gojaviprebhyo dadyad agnau jale 'pi va | praksipet satsu vi-
presu dvijocchistam na marjayet.

» Y3jS 1.249cd: brahmacart bhavet tam tu rajanim brahmanaih saha.

30 For an account of the offerings during the ten days following a death, see Kane 1953,
p. 262, and Mueller 1992, pp. 135-136.
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The ekoddistasraddha (also called the monthly sraddha, i.e.
masanumasikasraddha), as the term indicates, is performed for a single
person (ekoddista), namely the recently deceased who has not yet taken up
his or her position in the ancestral line but is still a ghost (preta). Within
this category there are two sets of rites. The first are the navasraddhas,
which are to be performed during the first eleven days after the death.’’
Even though they are not mentioned in the Y3ajS, Vijiianes$vara includes
them in his commentary and teaches that in terms of procedure, they are a
variety of the ekoddistasraddha with the special prohibition that the re-
maining food should not be consumed at the end of the rite.”* According to
his account, these navasraddhas are to be performed on the first, third,
fifth, seventh, ninth and eleventh day after a death,33 with the last of these
widely accepted as the day the period of impurity caused by death ends for
the chief mourner.”*

After this, a set of more elaborate ekoddistasraddhas is to be under-
taken. According to the Y3ajS, the procedure is the same as that of the
parvanasraddha, with the difference that the ritual actions are confined to
serving only the recently deceased, represented by a single Brahmin, and
not the three ancestral generations. Hence, the Visvedevas are not wor-
shipped, the substances for welcoming a guest, such as arghya water, are
presented only once, and the invocation of the ancestors and the perfor-
mance of the agnaukarana are omitted. The mantras are moreover adjusted
to the context of the recently deceased. Thus when offering him water, one
is to say “May you come” (upatisthatam) instead of “Let it be inexhausti-

3! See Kane 1953, pp. 262-263.

32 Mitaksara on YajS 1.252: navasraddhesu yac chistam grhe paryusitam ca yat | dam-
patyor bhuktasistam ca na bhufijita kada cana.

3 Mitaksara on YajS 1.252: prathame ’hni trtive "hni paficame saptame tathd | na-
vamaikadase caiva etan navasraddham ucyate.

3% The Garudapurana teaches further where these rites are to be performed. The first is
to be held at the place the person died, the second at the place where the funeral procession
stopped for a rest, and from the third onwards at the cremation site where the bones were
collected during the asthisamcayana. See Garudapurana 2.5.67-70: navasraddhasya te
kalam vaksyami srnu kasyapa | marandahni mrtisthane sraddham paksin prakalpayet ||
dvitiyaii ca tato marge visramo yatra karitah | tatah saiicayanasthane trtivam Sraddham
ucyate || paiicame saptame tadvad astame navame tatha | dasamaikddase caiva nava
Sraddhani vai khaga || Sraddhani nava caitani trtiya sodast smrta | ekoddistavidhanena
karyani manujais tatha. See also Kane 1953, p. 263.
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ble” (aksayyam astu),” and the verbal endings are changed from the plural
to the singular in the formulas used to address the one Brahmin represent-
ing the deceased person.

After the series of ekoddistasraddhas, the sapindikarana is held, in
which the deceased, who is still a ghost (preta), is incorporated into the
ancestral line. According to the Y3jS, the basic procedure is again that of
the parvanasraddha, with an additional rite in which four vessels are pre-
pared with water mixed with sesame seeds and perfume. Three of these
vessels represent each of the ancestors. The fourth represents the newly
deceased; from this vessel water is poured into each of those of the ances-
tors, signifying the deceased person’s incorporation into the ancestral line.*®
However, there are two significant features not mentioned in this text that
are standard in many other accounts. First, in addition to the two Brahmins
representing the Visvedevas and the three representing the ancestors, an-
other Brahmin is invited to represent the deceased. Secondly, there is an-
other, later more common rite marking the incorporation of the deceased
into the ancestral line, in which four rice balls (pindas) are first offered to
the three ancestors and the recently deceased, and then the pinda for the
recently deceased is divided into three parts, each of which is then com-
bined with one of the pindas for the ancestors.”’

The timing of the ekoddistasraddhas and the sapindikarana are interre-
lated, since the latter can be performed only after the series of navasrad-
dhas and the sixteen ekoddistasraddhas have been completed. In the brah-
manical literature there is a great deal of divergence as to when these
should be held.” The standard view expressed in the sources is that they are
to be held throughout the year after death, according to the Y3ajS, every

¥YajS 1.252-252: ekoddistam daivahinam ekarghyaikapavitrakam | avahanagnau-
karanarahitam hy apasavyavat || upatisthatam aksayyasthane vipravisarjane | abhiramya-
tam iti vaded briiyus te 'bhiratah sma ha ||.

6YajS 1.253-254b: gandhodakatilair yuktam kuryat patracatustayam | arghyartham
pitrpatresu pretapatram prasiiicayet || ye samandad iti dvabhyam Sesam piirvavad dcaret.

37 See, for example, Kane 1953, pp. 521-523; Sayers 2008, pp. 152-154; and Buss
2006. Even though this rite is part of many standard accounts of the sapindikarana, both the
Agnipurdana (2.163.26-27) and the Naradamahapurana (51.136b—138c) incorporate this
passage of the YajS and therefore also omit this rite. See Michaels 2005 for a comprehen-
sive account, including video footage, of a present-day version performed in Nepal.

¥ See Kane 1953, pp- 517-519 for a summary of the brahmanical view on this matter.
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month on the anniversary of the death.” However, the most common view
is that found in Vijiiane$vara’s commentary, which rules that sixteen
ekoddistasraddhas are to be performed: on the twelfth day after the death,
after three fortnights, after six months, once every month, and on the first
anniversary of the death.* Alternatively, to be able to perform the
sapindikarana before a year has elapsed, it is also possible to compress the
performance of the ekoddistasraddhas into a shorter period.41 The literature
gives different days for the sapindikarana, but most commonly — if the
series of ekoddistasraddhas are compressed in time — it is to be performed
during the first month after the death. Vijfiane$vara, for example, quotes the
Asvalayanagrhyasiitra, where it is ruled that the sapindikarana can be per-
formed either a year following the death or after twelve days. If the latter
case is chosen, the entire series of ekoddistasraddhas is to be performed on
the eleventh day following the death. However, the Y3ajS points out that if
the day of the sapindikarana takes place earlier than the end of the year, the
daily or monthly offerings of food and water to the deceased person none-
theless must be carried out for the whole year.”” The issue is thus very
complex, and this is just a brief example of the various regulations. For our
aim of comparing these procedures to the Saiva sraddha rituals, however, it
is important to note that even within the brahmanical sphere there was no

¥ Cf. YajS 1.256ab: mrte *hani tu kartavyam pratimasam tu vatsaram.

4 See Mitaksard on YajS 1.255: sodasa sraddhani ca. dvadasahe tripakse ca sanmase
masi cabdike | sSraddhani sodasaitani samsmrtani manisibhih.

4 Mitaksara on YajS 1.255: yada prak samvatsarat sapindikaranam tada sodasa
Sraddhani krtva sapindikaranam karyam. Later in the commentary, VijianeSvara mentions
that according to some, compressing the ekoddistasraddhas is done in times of need: yada tv
apatkalpatvena prak sapindikaranat pretasraddhani karoti tad ekoddistavidhanena kuryat.

Neither the YajS nor Vijianesvara specify how these ekoddistasraddhas are to be ar-
ranged in this case. The Kashmirian Dvadasahavidhih (Srinagar ORL MS 1677
Parthivapiija, etc.), in which the sixteen ekoddistasraddhas are compressed into twelve days
from the eleventh day after the death, which marks the end of impurity, through to the twen-
ty-second, by performing one of the monthly ekoddistas every day, and adding the
ekoddistasraddha of the third fortnight on the second day, that of the fifth fortnight
ekoddistasraddha on the third day, that of the day before the end of the sixth month on the
sixth day, and that of the day before the end of the year on the twelfth.

2 Y3jS 1.255: arvak sapindikaranam yasya samvatsarad bhavet | tasyapy annam soda-
kumbham dadyat samvatsaram dvije. Mitaksara ad loc.: samvatsarad arvak sapindikaranam
yasya krtam tasya taduddesena pratidivasam pratimasam va yavat samvatsaram Sak-
tyanusarenannam udakumbhasahitam brahmanaya dadyat.
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consensus and practices varied widely. As will be shown, the Saiva
sources, with the exception of Aghorasiva’s KKD, do not include detailed
prescriptions for these categories of sraddha rituals. Perhaps this is precise-
ly because local practices varied so greatly, making it difficult to include
them in texts intended to provide broadly applicable normative frame-
works. These practices were therefore likely operating on a more local level.

2.1.3. Sraddha for female ancestors

Although the sraddha for female ancestors is not prescribed explicitly or in
detail, the YajS does mention at two points that the procedures are the same
for women: once in the account of the pdrvanasraddha® and then at the
end of that for sapindz'karana.44 In his commentary on the sapindikarana,
Vijfiane$vara also mentions that in the case of a woman, a madatrsraddha
must be performed.* A significant difference to the sraddha rituals for men
is that in the case of deceased female family members, these are not wor-
shipped according to the matriline but in association with their husband.
Thus, with the exception of the mother, these are not the maternal ances-
tors, but the mother, the paternal grandfather’s wife, and the paternal great-
grandfather’s wife.

3. Rationalizing §raddha in Saiva tantric terms*®

In keeping with the principle that the soul of an initiate attains liberation at
death, the worship of deceased ancestors in the Saiva version is re-
interpreted as the worship of the deceased in their increasingly potent Siva
manifestations,” the rites thus effectively becoming an act of Siva worship.
Hence, in what becomes the default version of the rite, the father becomes
I$a, the grandfather Sadasiva, and the great-grandfather Santa. Also the

B YajS 1.242c-243a: ucchistasannidhau pindan dadyad vai pitryajiiavat || matamahanam
apy evam.

44 YajS 1.253-254cd: etat sapindikaranam ekoddistam striya api.

® Mitgksara ad Y3jS 1.254: strivapi matur api kartavyam. evam vadatda parvane
matrsraddham prthak kartavyam ity uktam bhavati.

% Parts of this section have been adapted from Mirnig 2013, pp. 285-288.

7 Sanderson 1995, pp. 34-36.
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Vis$vedevas are given Saiva identities, namely Kalagnirudra and Ananta,
who are the governors, respectively, of the lowest and highest levels of the
impure universe.® Accordingly, all of the mantras employed during the
ritual to invoke or address the sraddha deities are modified.*

Some Saiva sources define the function of the series of post-mortem rit-
uals as assisting the deceased to ascend through increasingly elevated spir-
itual levels to liberation, therewith completing the process that was started
by the initiation ritual. Based on this logic, we find statements in such texts
declaring that Saiva srdddha has the same benefit as initiation and bestows
union with Siva. For instance, the Kir reads:

Of such procedure is the supreme sivasraddha that bestows union with
Siva.”

And further:
He should perform the sraddha because the initiation ritual (diksa) ends
with it. [Thus] the Sivasraddha that consists of the five brahmamantras
has been taught in brief.”'

The Saiddhantika manual JR expresses a similar sentiment:

This sraddha, since it is a form of initiation, bestows liberation in the
manner stated.*

As discussed above,’ 3 the claim that $raddha rituals are somehow necessary
to achieve the initiate’s liberation is highly problematic from a doctrinal

48 See, e.g., Brunner-Lachaux 1979, p. 626.

* The mantras for addressing the ancestors are defined in the SP and KKD as consisting
of the om syllable, the name of the ancestral deity in the dative form, and namah at the end.
Trilocana clarifies this by adding the heart mantra and the object offered to the ancestor in
the accusative, as for example om ham iSaya pitre idam dsanam namah. See Brunner-
Lachaux, p. 647, [17b].

9 Kir 61.34ab. For the text and annotated translation of the passage, see the appendices.

SUKir 61.41. For the text and annotated translation of the passage, see the appendices.

52 JR SP 105ab. For the text and annotated translation of the passage, see the appendices.

3 See pp. 33ff.
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point of view. Even if one accepts the already problematic view that Saiva
cremation has merely an expiatory function, ensuring that the soul is not
held back by transgressions performed since its nirvanadiksa, any further
rites for guiding the soul through various divine manifestations should no
longer be necessary. Theoretically, their performance should be virtually
superfluous. In view of this, the tenth century Kashmirian non-
Saiddhantika Saiva commentator Abhinavagupta was not hesitant in stating
that the Saiva Sraddha is potentially useless. While he includes an entire
chapter of Saiva $raddha rituals in his Tantraloka (TA), he nevertheless
explicitly states that sraddha serves no purpose for the truly enlightened,
linking this to the case of a jiianin, that is, an initiate of the highest kind
who has attained liberation through gnosis:

He (i.e. Abhinavagupta) states: But for a jiianin, no [rite] whatsoever is
to be employed. [That is to say,] at no point is a ritual procedure such as
cremation and sraddha useful for someone for whom the darkness [that
is ignorance] has been destroyed by the sun that is the [mystical]
knowledge of the truth.**

While the Saiddhantika authors are not as explicit in acknowledging the
potential futility of Saiva sraddha rituals, we do find an echo of the same
hesitation in some doctrinal justifications. Shifting the focus away from the
importance of performing sraddha rites for the deceased so that he may
attain liberation, some passages simply formulate the obligation to perform
Saiva $raddha in terms of the brahmanical principle, namely, that the ritual-
ist is fulfilling his debt to the ancestors. With this reasoning in mind, the
Kir states the following:

Therefore, O Garuda, one should perform this rite [of post-mortem an-

cestor worship] even when [the corpse] cannot be found. For how can

anyone become free of debt as long as [the §raddha] is not performed?>

* TA 25.10.
3 Kir 61.39. For the text and annoated translation of the passage, see the appendices.
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In its opening verses to the section on sraddha, the JR propagates a similar
sentiment, adapting the brahmanical principle of the threefold debt for its
OWN purposes:

Next, I shall teach the sraddha ritual, which removes the debt to the
teachers and so forth. And [the following] has been taught: The initiate
should pay [his] debt to the deities by fully performing rites of worship,
oblations and the like; to the sages, too, [he pays his debt by] being of
unwavering conduct at all times; and to [his] gurus and the like he
should [pay the debt] by performing the rite of sraddha.”

A notable difference from the brahmanical formulation of the triple debt, as
we have seen above, is that in the JR, instead of only the ancestors (pitr),
the sraddha is offered to “gurus and the like” (gurvadi). This is quite a
significant twist, since even though the term guru can also be used to refer
to ancestors, none of the classical passages on the brahmanical triple debt
use the term in this way; they explicitly refer to the pifr. This suggests that
the intention of Jiianasiva’s expression is to extend the group of beneficiar-
ies of Saiva $raddha from the paternal ancestors to include Saiva gurus as
well, an injunction particularly significant with respect to tantric teaching
lineages, possibly linked to monastic institutions.

In contrast to the earlier statements of the Kir and JR, this last injunc-
tion, echoing the brahmanical formulations, treats the role of Saiva sraddha
merely as one more component of post-initiatory discipline rather than a
soteriologically powerful and meaningful rite. The passage thus demon-
strates how sraddha rituals had been essentially absorbed and rationalized
in terms of Saiva obligatory practice. As such, the importance of their per-
formance is reduced in this passage to the notion that their omission consti-
tutes a transgression of an initiate’s discipline,”” rather than having a posi-
tive meaning for the soteriological path.

%6 JR SP 1-2. For the text and annotated translation of the passage, see the appendices.
57 On this, see also Sanderson 1995.
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4. Saiva $raddha: On the ritual procedure

The tantric Saiva theoretical and doctrinal adaptations of sraddha rites were
weak and had no major impact on the ritual procedure. Thus, the basic tim-
ing and structure of Saiva $rdddha rituals remain that of the brahmanical
model described above, with the main difference that all Vedic mantras are
replaced by Saiva ones and the invitees for the sraddha meal are Saiva
dcaryas and sadhakas rather than ordinary Vaidika Brahmins.™ This rigid
preservation of the brahmanical ritual structure even includes ritual gestures
that enact notions incongruous with Saiva tantric ritual logic. For example,
the brahmanical worship of the Vi§vedevas is done in a ritual manner that
reflects an auspicious occasion, that is, with the sacred thread on the left
shoulder and by offering barley grains,” whereas the worship of the ances-
tors is done in a manner that reflects an inauspicious occasion, namely by
putting the sacred thread over the right shoulder and offering not barley
grains but sesame seeds, considered to have apotropaic powers.” This
symbolic distinction makes little sense in the Saiva context. Here the ances-
tors are represented by their Siva manifestations in the pure universe, and
the Vaidika Vi$vedevas are replaced with Rudra and Ananta, the guardians
of the cosmic levels in the impure universe. Rudra and Ananta are thus
inferior to the ancestral deities. Nevertheless, the instructions for worship-
ping these two groups follow the brahmanical model, which treats ances-
tors with ritual symbolism associated with inauspicious occasions and the
Visvedevas, with that associated with auspicious ones.

%% In the Kir and the KKD, the $raddha Brahmins are replaced by acaryas for the ances-
tors and sa@dhakas for the Visvedevas, who are now named Rudra and Ananta; see Kir 61.5—
6 (see appendices). See also KKD T 370, p. 239: tatra pitrartham desikan visvedevartham
sadhakau [...] grhniyat. The SP specifies that ascetics are to take the roles of I$a, Sadasiva
and Santa; SP 11.3—4b: lingino brahmanadyas ca sraddhiyah Sivadiksitah | isah sadasivah
Santah Sivasraddhe tapasvinah || rudras canantanama ca visvedevau sthitau dvayoh. In the
absence of suitable candidates, the sraddha can be performed alternatively with two initiates
or one, in whom the respective deities are installed on the head, shoulders and arms, just as
in the brahmanical model. SP 11.6¢—8b (in Brunner-Lachaux 1977): pasicabhave tu sarvatra
yujyate purusadvayam || sirahskandhavibhagena trayam ekatra kalpayet | bahumiilavibhedena
visvedevau dvitiyake || ekatra bahuyugmena saha va parica kalpayet.

9 Cf. YajS 1.229-232b.

50 Cf. YajS 1.232¢-234.
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For detailed accounts of the Saiva §raddha rituals, the Kir and JR are
representative, since structurally their procedures correspond to the brah-
manical model described above, with only minor variations.®’ These do not,
however, necessarily reflect modifications specific to the Saiva setting;
they are similar in kind to variations also found in brahmanical sources,
such as differences in the number and shapes of mandalas to be drawn for
receiving the $raddha priests.”” The only notable Saiva-specific addition is
found in the JR. Here, a worship of the /ifiga, the cult object in which Siva
is commonly venerated, is integrated into the ritual sequence, taking place
after the invitees have been seated and before the rice balls (pinda) have
been offered to the ancestors.

An important category of brahmanical sraddha rituals that is largely
missing in the early Saiva authoritative accounts is that of prescriptions for

81 Other clear variations, such as differences in the order of ritual actions, will be dis-
cussed at the relevant places in the annotated translations.

82 This concerns the procedure for welcoming the sraddha priests, an occasion for which
mandalas are drawn in the eastern part of the ritual area where the invitees are ceremonially
welcomed and presented with a mixture of earth and water to wash their feet, and water to
perform the dcamana. We find the following variations: Kir 61.14c—15b enjoins that two
mandalas, one round and one square, be drawn for this reception in the south and north,
respectively. In the first round mandala, a mixture of water and earth for washing the feet is
offered; in the second square mandala, dcamana water is presented to the invitees. In con-
trast, in the early Saiva Siddhanta manuals four mandalas are enjoined at this point; two
square mandalas for Ananta and Rudra — the Saiva equivalent of the Visvedevas — and two
round mandalas for the divine Siva manifestations representing the initiated ancestors. This
step of drawing mandalas to receive the sraddha priests is omitted in the brahmanical Y&jS
and Vijiianesvara’s commentary, but appears in other authoritative brahmanical sources,
such as the Naradiyapurana. Here it is enjoined that mandalas be drawn for receiving the
guests, with their shape depending on the yajamana’s caste: if the yajamana is a Brahmin, a
square mandala is drawn; if he is a Ksatriya, a triangular mandala; if he is a Vaisya, a circu-
lar mandala; and if he is a Stidra, no mandala is drawn, but the ground is prepared by sprin-
kling it with consecrated water. Naradivapurana 1.28.32¢-33: sraddhartham samanujiiatah
karayen mandaladvayam || caturasram brahmanasya trikonam ksatriyasya vai | vaisyasya
vartulam jiieyam sudrasyabhyuksanam bhavet. See also Kane 1953, pp. 456—457.

Another example of a ritual feature that varies is the standard brahmanical procedure of
the invitees stirring food with their left thumb in the counter-clockwise direction (i.e. the
direction signalling an inauspicious occasion). This is entirely absent in the Kir, JR and BK
quoted therein. It is, however, found in the SP (11.26 nyubjam savyam tadangustham
amrtayannasamgatam | vamam mrtyujitam vapi parito bhramayet pathan) and the KKD
(Brunner-Lachaux 1977, p. 655, [24b]: tesam savyam angustham svahastena samgrhya,
nyubjam annasangatam krtva, mrtyuiijayam vamadevam va pathan paribhramya...). A
difference here, however, is that the Vedic mantra visnur vicakrame recited over the food
has been replaced by the tantric Saiva mantras mrtyuiijaya or vamadeva.
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female family members (matrsraddha). Amongst the Saiddhantika sources
examined, worship of female ancestors is only indicated in the KKD. Here,
they seem to be worshipped either in conjunction with paternal ancestors or
receive their own sraddha, which follows the same procedure as that for the
male ancestors except that the invitees are not fed.* However, the spiritual
positions in which they are addressed and worshipped have not been ration-
alized in Saiva terms, but remain those of the traditional order.** Deceased
women are connected to the family of their husband, with the order of wor-
ship thus expressed through the paternal line, namely the mother (matr), the
wife of the grandfather (pitGmahi), and the wife of the great-grandfather
(prapitamahi).

4.1. The period between death and the sapindikarana

The period between the end of the funeral rite and the performance of the
first parvanasraddha is not consistently treated in the early Saiddhantika
sources. The SP enjoins the performance of the ekoddistasraddhas, but
merely by explaining the occasions on which they are to be performed,
without providing any description of the ritual procedure itself. The Kir
provides a few more details, teaching that the ekoddistasraddha follows the
same procedure as the parvanasraddha, with the difference that the invoca-
tions of the Siva manifestations and Rudra and Ananta are omitted. It fur-
ther mentions the navasraddhas, but only states that they are part of the
series of ekoddistasraddha rites, again without any further details of proce-
dure.® The offerings of pindas and water during the ten days after death
(dasakriya) are not mentioned in either source. Only the KKD and the BK
quoted in the JR enjoin procedures for this period before the first

8 KKD (T 370, p. 244; T 403, p. 174): matrsraddhavisaye bhojanavarjyam anyat sar-
vam *piirvoktena (T 370; piarvante T 403) kuryat.

5 This is not the case for the $raddha rituals preserved in the manuals in use until recent
times by Saiva priests in Kashmir. There, the female ancestors, the matrs, are incorporated
as the three highest of the eight Saktis surrounding Manonmani, namely, Balavikarani,
Balapramathani and Bhiitadamani at the highest level of the throne of Siva. Nevertheless,
while they have thus been given an independent spiritual identity, they are situated at a
cosmic level below that of I§vara, Sadasiva and Siva. See Sanderson 1995, p. 35.

8 Kir 61.37: ekoddistam yad atroktam karyam avahanam vind | navasraddhadikasrad-
dham proktam etat samdsatah.
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parvanasraddha. Moreover, in the case of the KKD it is not certain if these
instructions were part of the original work, as will be discussed below.*
The instructions are thus confusing and vague and it seems impossible to
reconstruct the underlying practice. In fact, this vagueness of formulation
and the absence of more material on rites to be performed in the period
immediately after a death suggest that this sphere of funerary procedure
was not fully integrated into the Saiva ritual repertoire. Any rites in this
period were probably conducted simply according to local practices and
intertwined with existing socio-religious structures and belief systems.
What is more, the only sources that do give any detailed instructions for
this period, the KKD and the BK as quoted in the JR (see 4.1.1.), show no
sign that a Saiva structure was applied to these practices. Thus, unlike the
ancestors, the recently deceased was not given a specific Siva identity. The
only known exception is found in later Kashmirian sources, where a recent-
ly deceased person is addressed as Rudra, this expressing that he has yet to
rise to the level of Sivahood within the pure universe above Maya.*’

4.1.1. Sraddha rites in the Jiianaratnavalr: an account from the BK

In the JR, rituals to be performed during the intermediary period between
death and the incorporation of the recently deceased into the divine ances-
tral line are found in a passage quoted from the BK.*® As discussed above,
this in turn was adopted from the Vaisnava JayS.” The injunctions cover
the rites for the first ten days after death as well as the series of
ekoddistasraddhas, but do not mention the sapindikarana. A short over-
view will be presented here; the entire text and an annotated translation are
available in the appendices.

5 See p- 198.

67 See Sanderson 1995, p. 35.

8 See NGMPP B24/57, ff. 224r2-227v5.
9 See p- 83.
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4.1.1.1. Rites during the first ten days after death

According to the JR, during the first ten days after a death, daily offerings
of rice pudding are cooked and offered either in the house of the deceased
or at the waterside in the presence of an invited dcarya.” The yajamana
receives the invitee and performs worship of Siva, followed by a simplified
worship of Siva in the fire, using only the heart mantra without its being
installed. A pinda is then offered to the recently deceased, with a formula
constructed with a different mantra each day that incorporates the deceased
person’s name and ends with svadhda. For the first five days the officiant is
to use the five arngamantras starting with the heart mantra (hrdayamantra)
and ending with the netramantm,71 and for the last five days, the five face
mantras starting with sadyojata.” After offering the pinda, the officiant is
to pour some food mixed with sour milk, milk and clarified butter into the
Brahmins’ hands or a vessel made out of silver or gold. After sprinkling the
pinda and dismissing the recently deceased, he is then to pour a full obla-
tion” and hand a jar filled with water and sesame seeds together with
clothes and gold to the officiant. At the end he is to dispose of the pinda
into water or fire, and finish with the concluding rites at the site. After this
he should return home for a communal meal with other initiates, at the con-
clusion of which he is to pronounce the aghoramantra, scatter white mus-
tard seeds and prepare his bed.

4.1.1.2. Ekoddistasraddha

On the eleventh day, the first of the ekoddistasraddhas takes place.74 It is
the first of a series of such sra@ddhas to be performed at intervals of a month

70 JR SP 42¢-63. For the text and translation of the passage, see the appendices.

" Since there are actually six argamantras, the injunction to recite those starting with
the Ardaya and ending with the netra implies that the weapon mantra, which would follow
next, is not included.

2 JR SP 63. For the text and translation of the passage, see the appendices. The five
angamantras are the hrdaya, Siras, Sikha, kavaca, and netra; the five face mantras are
sadyojata, vamadeva, aghora, tatpurusa, and isana. See Brunner 1963, p. 331, Appendix VI
and s.v. anga and angamantra in TAK 1.

7 See p. 145, fn. 72.

™ JR SP 64-79. For the text and translation of the passage, see the appendices.
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or two weeks during the first year after a death.” As in common brahmani-
cal practice, this kind of sra@ddha is distinguished from the parvanasraddha
by the fact that only one person is invited for the ceremony to represent the
recently deceased. The invocation of the ancestral deities is consequently
omitted.

The dacarya is invited in. Seated facing north, he conducts the pinda of-
fering followed by an oblation into the fire. The yajamana is then to offer
the d@carya some food, and with the leftovers together with the arghya wa-
ter, make a bali offering to appease the spirits (bhiita) near the ritual site.
At the end he offers the guru some water, sprinkles the ground and pays the
guru his ritual fee (daksind). The guru then performs a worship of Siva.
The rite is concluded with a full oblation’ poured into the fire while recit-
ing the Sivamantra.

4.1.2. Sraddha in the Kriyakramadyotika

The KKD of Aghorasiva is the only early Saiddhantika source to contain a
detailed treatment of the period leading up to the parvanasraddha. A rite
called the pasanasthapanavidhi (“the rite for the installation of a stone
[representing the recently deceased]”) is to be performed on each of the ten
days after a death. On the tenth day, an offering called rudrabali is to be
performed. After this, the ekoddistasraddhas are to be performed up to the
day of the sapindikarana. Each of these procedures receives its own section
except for the sapindikarana, whose instructions are included in those for
the parvanasraddha.

Before describing the KKD’s prescriptions, however, a word of caution
is needed: the text is not entirely certain in this section. The transcripts T

7 The text in JR SP 65-66 literally says that the ekoddistasraddha is to be performed on
a monthly basis (pratimasika). However, in light of standard practice, it is unlikely that
Jiianasiva meant this to imply that they were to be performed only once a month, but rather
fifteen or sixteen times during the first year. Further, as we have seen, another term com-
monly used to refer to these ekoddistasraddhas is masanumasikasraddha, which may have
led to the expression pratimdasika in the current passage. In this case, however, the reading is
awkward, so its interpretation remains uncertain. A similarly vague instruction is also found
later in the passage, in JR SP 79a, where it is enjoined that the ekoddistas are to be per-
formed every month through the thirteenth.

6 See p. 145, fn. 72.
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370 and T 403 contain slightly different chapter divisions and insertions at
this point. It is therefore possible that some passages may not be part of the
original work, but have been added by later redactors. For instance, we find
quotations from the Kamikagama in this section. These are clearly later
insertions, since the Kamikdagama belongs to the second wave of Saiddhan-
tika scriptural texts that emerged only after Aghorasiva’s lifetime.” Fur-
ther, a colophon marking the end of the funeral rites is found in these tran-
scripts twice: at the end of the account of the nirvanantyesti as well as at
the end of the account of the parvanasraddha. This introduces uncertainty
as to where the end of the section on funerary rites was originally con-
ceived. With these hesitations in mind, we can nonetheless note that Ag-
horasiva included some rituals in his manual that appear to have been
unique to the southern ritual context, similar to the ciurnotsava discussed
above. Analogous to this case, it is therefore conceivable that the
pasanasthapanavidhi and rudrabali procedures, which we only find in the
KKD, are in fact original. Further, the detailed and explicit instructions at
this point leading up to the regular srdddha rites would fit Aghorasiva’s
general approach of providing elaborate instructions amounting to a com-
prehensive practical guide that could be used independently. In general, it
appears that the KKD propagates a Saiva system that was independent from
the brahmanical and covers all rituals in detail. Therefore to include an
outline of the procedures set out in these passages seems useful, despite the
uncertainties regarding the text.

4.1.2.1. Pdsdnasthdpanavidhi79

The pasanasthapanavidhi, “the rite for the installation of a stone [repre-
senting the recently deceased]”, is a rite that is enjoined for the ten days
after a death.*® The beginning of the text states that the ritual procedure is
to be performed immediately after the libations to the ancestors (tarpana),
but does not indicate whether this tarpana refers only to the rite of gratifi-

" For the place of works such as the Kamikagama in Saiva literature, see, e.g., Sander-
son 2014, p. 89.

™ See p. 119.

" KKD T 370, pp. 232-234 and T 403, pp. 160-62.

80 KKD T 370, p. 233: ...maranahat prabhrti dasahaparyantam evam vidhaya...
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cation at the funeral site on the day of cremation, or whether it signifies the
collection of rites involving the daily offerings of water and food to the
deceased over the entire ten days after the death (the dasakriya). Hence, it
is not clear from the instructions whether the pasanasthapanavidhi is to be
performed in place of the brahmanical dasakriya or as an addition to it."
On the first day, immediately after the tarpana, the officiant is to build a
small construction called a pitrgrha (house for the ancestors) either in-
doors, in a courtyard, or in the open air. In this pitrgrha he installs a throne
for worship and next to it, digs a hole in the ground of the same size,
whereupon he is to smear both with cow dung.® Next, he is to make a bun-
dle of either seven blades of darbha grass or five blades of kusa grass, and
on it installs the om syllable as a throne. On this he invokes the body of the
deceased with his initiatory name followed by the exclamation svaha, and
then invokes the soul using the afmamantra® with the name of his clan
(gotra) followed by namah. He then greets the deceased person’s soul with

81 Of the available post-12™-century South Indian sources, only the Diksadarsa (T 153,
pp- 589-594) contains this procedure, which it attributes to the Kamikagama. However, the
account is much shorter and most of the passage is either corrupt or missing and is thus not
of much help for reconstructing this procedure. It appears that the redactor himself was
unsure about the original contents. Further, it is unclear what the Diksadarsa’s redactor
understood the pasanasthapana to be, since the surviving text does not mention a stone, and
the section contains much more information than just the rite described in the KKD. In the
same chapter, the Diksadarsa also quotes the Kamikagama concerning rulings about the
days of impurity for the various castes, and the timing of the ekoddistasraddhas and the
navasraddhas.

82 KKD (T 370, pp. 231-232; T 403, p. 160): *atha (T 403; om. T 370) prathamadivasa-
tarpananantaram eva grhe va catvare va bahir va pitrgrham vidhaya, *tasmin (T 403;
tasmat T 370) mekhalatrayayuktam pitham *uttarabhimukham vidhivad (T 370; om. T 403)
vidhaya, pithasamnidhau tanmanena gartam *nikhanya (T 403; nighanya T 370), tad ubha-
yam gomayenopalipya...

According to T 370, the officiant is to place seven grains into a jar and invoke into it
Rudra, T$vara or Sadasiva, presiding over the various padas according to the level of initia-
tion the deceased person has received and thus his spiritual level: pithamadhye
... *saptadhanyoparikumbham samsthapya tasmin diksanuripam tattatpadadhisthayakan
rudresvarasadasivams cavahya...

8 According to Tantrikabhidhanakosa Vol. I (p. 185), the atmamantra is a synonym for
the atmabija (= ham); the atmamantra is hence om ham atmane namah. If the same applies
here, one might speculate that the mantra in this context is to be recited in the form of om
ham atmane amukagotraya namah.
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offerings of water for washing its feet, water for the ritual sipping (aca-
mana) and guest water, together with clothes, flowers, incense and larnps.84

From this point, the two transcripts provide different procedures. In
T 370, the officiant is to dig a pit, install a jar in it and then place stones
there. He then invokes the soul of the deceased onto the stones, sprinkles
the pit with water and makes offerings such as scented powder. Then a
woman who has taken a bath and is free of impurity should cook some rice
with water or the guest water in a new pot. The officiant should then sweet-
en this with molasses and present this offering together with betel nuts.
There are different options for when the offerings are to be presented,
namely, during the morning, at dawn, or both.* In T 403, the order is re-
versed. First the food offerings are prepared and then a pit, into which,
instead of several stones, a single brick (istaka) is placed. The brick is
where the deceased person’s soul is invoked.*

8 KKD (T 370, p. 233; T 403, p. 160): ...pascat (T 370; om. T 403) *saptadarbhair (T
370; saptadarbhena) va paiicabhih kusair va pradesamanena nirmitam (T 403; nirmita T
370) kiircam samsthapya, tadupari *pranavenasanam (T 370; pranavasane T 403) samkal-
pya, tasmin mrtasya diksanamnda *svahantena (T 403; svahoktena T 370) mirtim
samavahya, *tathaiva (T 403; om. T 370) tadgotranamayuktendtmamantrena na-
montenatmanam sampiijya, padydacamandarghyani dattva, *vastrapuspair (T 403; vastra-
puspa T 370) alamkrtya, dhiipadipau dattva...

% The times for the different offerings are not clear from the text. While they should be
made in the morning and at dawn, the food and pinda are either to be offered in the morning
and at dawn, or twice in the morning. In either case, they are to be offered with a formula
containing the heart mantra, the initiation name, and svaha at the end.

8 KKD (T 370, p. 233; T 403, pp. 160-161): ...{<-T 370a/T 403b->} *tato garte
Saravam samsthapya (T 370; pitham vina garte saravam samsthapya T 403), *tanmadhye
Silah samsthapya, tasu *mrtasyatmanam (conj.; mrtamatmanam T 370, T 403) avahya (T
370; tasmin *istakam [em.; istakam codd.] samsthapya tasmin mytam atmanam avahya T
403) *abhisicya gandhadibhih sampiijya (T 370; avahya sampijya pindatrayam dattva T
403) {<-T 370a/T 403b->}, {<-T 370b/T 403a->} *pascat (T 370; om. T 403) *tandulam
udakena (em. Sanderson; tanduld ukena T 370; tanduladikena T 403) va tadarghena va
*prityartham (T 370; tatprityarthan T 403) navapatre *asaucarahitaya (conj.;
asaucarahitaya T 370; agnau ca rahitaya T 403) snataya pakam *karayitva (T 403;
karayitva T 370), gulaghrtatilayuktam krtva, t*sopadamsam (T 403; sopadesam T 370)
samnivedya (T 370; nivedya T 403)t tambilam dattva evam *pratahsayahnayor (conj.;
sayahnayor T 370; prates sarayanabhayo T 403) nivedya pindam dattva athava, pirvahne
vapi kaladvayam pratikuryat. hrdbijayuktena tasya *diksanamayuktena svahantena (T 370;
diksnamna svahantam T 403) sarvam nivedya athava *pratar arghyam (T 403; pratarghyan
T 370) dattva, aparahne *nivedya pindam dattva (T 370; naivedyam dattva athava T 403)
{<-T 370b/T 403a->}...
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The two transcripts then converge again. On the tenth day, after having of-
fered the libations in the manner stated, the officiant, wearing the sacred thread
over the right shoulder and holding a blade of kusa grass, should go to a body
of water, lay down darbha grass and install the mantras on his hands in the
reverse order.®” After this, the text becomes unclear and seems to be corrupt.
From the available passage we can infer that the officiant is to offer libations to
the deceased, whereby the deceased is addressed in the three divine ancestral
manifestations that he will successively take on in the future.*®

At the end of this, the officiant performs the sakalikarana and returns
home, where he is to worship Siva and offer another pinda and some obla-
tions, and then dismiss the deity. Then the officiant is to dispose of every-
thing by taking the throne and stone together with the bundle of grass and
the flowers on a bier, cover it with pieces of cloth and with incense, lamps
and music, and take it to a pure site at a body of water. Then, facing north,
he is to throw the stone, the pindas and the throne over his shoulder into the
water.” Finally, he should take a purifying bath and return home, where he
performs some more concluding rites such as Siva worship.”

¥ KKD (T 370, p. 233; T 403, p. 161-162): ... dasahe pi pirvavat samtarpya *jalatire
(T 370; jale T 403) darbhan *astirya (T 403; astarya T 370) apasavyopavitt *pavitrapanir
(T 403; pavitrapani T 370) viparitakramena karanyasam krtva...

% The passage provides an incomplete list of mantras with which offerings to the de-
ceased are to be made. While the available transcripts of the text preserve only the option for
a deceased samayin, a list is given of Siva manifestations that mixes up the terminology to
be applied in the cases of a samayin and of a full initiate. It prescribes, in ascending order,
the deceased person’s future manifestations as Skanda, Canda and, instead of Gane$vara,
Santa, who is the highest manifestation of Siva and is only used at the great-grandfather
level for the full initiate. KKD (T 370, pp. 233-234; T 403 p. 161): ...samayinas cet om ham
Suddhatman skando bhava *svadha (T 403; svaha T 370) *om suddhatman cando bhava
svadha (T 403; om. T 370) om ham Suddhatman Santo bhava *svadha (T 403; svaha T 370)
*ttulamt kusodakam svadha, om vasodakam svadha, om tilodakam svadha (T 403; om. T
370) iti samtarpya...

¥KKD (T 370, p. 234, and T 403, pp. 161-162): kircapuspasamdyuktam pasanam ca
tathaiva ca || pitham *ca sahasoddhrtya (T 370; cahasoddhrya T 403) *yanam (T 370;
dhamna T 403) aropya sobhanam | vastrair acchadya bahuso dhiipadipasamanvitam ||
sarvatodyasamayuktam sarvasobha*samanvitam (T 370; -samantritam T 403) | utthapya
*tena yanena (T 403; tena toyena T 370) punyatirthe viniksipet || *udanmukhas (T 403;
udanmukhan T 370) tatas tasmin *sisyas (T 403; sisyan T 370) tattirthamadhyame |
*pasanam (T 403; pasana T 370) pindapithe ca pascadbhdge viniksipet.

® While there are some concluding instructions for when the officiant returns home
from the water site, it is not clear from the witnesses available to me what these entail. First,
some kind of worship of yogins takes place, followed by asking the deity for forgiveness.
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4.1.2.2. Rudrabali

The rudrabali is a rite prescribed for the tenth day after a death. It consti-
tutes a bali offering to the eleven Rudras. It is not apparent from the text
what the function and application of this rite are, and I have as yet not en-
countered any procedure in the brahmanical literature or in the pre-twelfth-
century Saiddhantika sources that correspond to it. Further, the two tran-
scripts contain differing instructions at the beginning and end of this sec-
tion that imply different functions for the rite. This suggests that there may
have been confusion about this rite even amongst the redactors. Transcript
T 370 treats the rudrabali as if it were an additional rite after the
pasanasthapanavidhi. Transcript T 403, on the other hand, appears to treat
this rite as a procedure performed in cases of inauspicious death (dur-
marana).” The rudrabali would thus correspond to the sections on rites for
inauspicious deaths found in the JR as well as, in an earlier section, in the
KKD itself. However, these rites are embedded within the cremation pro-
cedure itself; they are not to be performed on the tenth day after it.

The instructions for the rite are as follows: On the tenth day, the officiant
is to go to a pure site close to a body of water such as a river and prepare
himself for the rite, holding a blade of kusa grass and carrying out the
pranayama. On top of a sthandila he should draw a lotus diagram with eight
petals, and place a jar (kumbha) in the middle of it into which he is to invoke
Rudra.”” Then he is to install eleven jars, placing them in the anti-clockwise

Next, T 370 seems to envisage a communal meal, T 403, some other kind of worship: KKD
(T 370, p. 234; T 403, p. 162): tatah snatva grham gatva sarvesam yoginam api | piajam
krtva ksamapyatha *svayam bhrtyais ca bhojayet (conj.; svayam bhiityais ca bhojayet T 370;
svayamantivyavat pijayet T 403).

°! This passage is highly corrupt and so I have been unable to reconstruct it satisfactori-
ly. After the list of the Rudras, in a series in the instrumental case, the text seems to list ways
of dying that the manual earlier described as unfortunate deaths. At the end of the account,
the passage seems to provide instructions concerning the timing of the rudrabali. KKD, T 403,
pp. 163-164: ...om ham devo haro rudrah samkaro nilalohita isano vijayo bhimo devadevo
bhavodbhavah, kapalt ceti vijlieya rudra ekadasas tatha sarpajagaravayvagnibhih Sastra-
vrksavisatoyahastind. vatsare sattrimase paksayos taddinam tu vidham rudrabalih.

2 KKD (T 370, p. 234; T 403, p.162): *dasame 'hani (T 370; dasamevahni T 403)
*nadyadipunyajalatiram (T 370; nadyadipunyativtheram T 403) asadya pranayamam
vidhaya *sapavitro (T 370; pavitro T 403) rudrabalinimittam samkalpya *Suddhabhiitale (T
403; suddhatale T 370) *sthandilopary (T 370; sthandilopari laksanam T 403) astadala-
padmam alikhya tanmadhye kumbham samsthapya tasmin, *om ham (T 403; om. T 370)
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direction, starting in the northeast. Into each of these he is to invoke one of
the eleven Rudras in the following order: Mahadeva, Hara, Rudra, Samkara,
Nilalohita, I$ana, Vijaya, Bhima, Devadeva, Bhavodbhava and Kapilis’a.%
Next to this place, he is to lay out plantain leaves with their tips towards the
south and put two blades of darbha grass down, and then toss sesame seeds
over them. On this he is to offer a bali offering to each of the Rudras. It is to
be made of new rice mixed with crushed coconut, molasses and fruits of the
plantain tree. Then he is to worship in a single vessel (patra) the fathers,
grandfathers, great-grandfathers, and great-great-grandfathers and each of
their wives, followed by the entire group of male and female ancestors. Then
he is to present a further bali offering and have the three invitees stir the food
counter-clockwise with their thumbs while holding a blade of grass. Next, he
is to take the grass and place the vessel to his left side facing upside-down.
After this he is to pick it up again, to take a small part of the food, smell it
and then wash his hands. Then he is to circumambulate the vessel and the
gurus, and pay obeisance to them. Having received the protection from the
gurus, he should dismiss the deities that had earlier been installed in ritual
jars (kumbhakalasasthan devan).”*At this point, the two transcripts again
prescribe different procedures and both of them are corrupt. Transcript T 370

rudrdsandya namah, om ham rudramiirtaye namah, om ham rudraya namah. ity abhy-
arcya...

% This list of cleven Rudras seems unique to the KKD. It differs quite substantially from
the lists of the eleven Rudras in other Saiva and brahmanical sources I have examined. For
instance, note that Hara is the second Rudra in the list of transcript T 403, but that T 370
features Sivottama; while Hara is more commonly found in lists of eleven Rudras,
Sivottama is never found.

% KKD (T 370, p. 235; T 403, p. 163): ... tata *ekasmin (T 370; ekasminn eva T 403)
patre, *om pitrbhyah (T 370; Sivapitrbhya svadha T 403) svadhd, om pitamahebhyah
svadha, om prapitamahebhyah svadha, *om vrddhaprapitamahebhyah svadha (T 370; om.
T 403), om matrbhyah svadha, om pitamahibhyah svadha, om prapitamahibhyah svadha,
om *vrddhaprapitamahibhyah (T 370; vrddhapramatamahibhyah T 403) svadhd, om
sarvebhyah pitrbhyah svadha, *om sarvebhyo matrbhyah svadha (T 370; om. T 403). ity
evam balim *dattva (T 370; dapayitva T 403), *tat patram trnasahitenamgusthenapra-
daksinam (T 370; tat patragunitakusasahitenamgusthenapradaksinan T 403) trih
paribhramya *tasmin (T 370; om. T 403) *trnam (T 370; kusau T 403) visrjya tat patram
*svadaksinaparsvam adhomukham (T 370; svadaksine parsve 'dhomukham T 403) *vidhaya
(T 370; om. T 403) *viksipya (T 370; viniksipya T 403) tat patram uddhrtya *tad annam
ekam (T 370; tadekalesam T 403) grhitvaghraya panim praksalya kumbhagurvadin pra-
daksinam krtva namaskrtya guro raksam labdhva *kumbhakalasasthan (em. Szanto;
kumbhakalasthan T 403; kumbhakalastha T 370) devan udvasya...
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seems to enjoin that the officiant should worship the stones, which have had
the deceased person invoked into them, offer another pinda, and dismiss the
deities. Transcript T 403 appears to prescribe that the stones be worshipped a
second time, but then continues with a corrupt passage listing again the elev-
en Rudras and what might be instructions for performing the rudrabali in the
case of unfortunate deaths.

4.1.2.3. Ekoddistasraddha

At the beginning of its treatment of the parvanasraddha, the KKD rules
that fifteen ekoddistasraddhas are to be performed in the name of the re-
cently deceased. These are to be performed as follows: one each month (the
first on the eleventh day), one after three fortnights following the death, one
at the end of the first six months, and one at the end of the year.” In addi-
tion, the chief mourner is to make offerings of food and water each day
during the same period.96 Alternatively, if the sapindikarana is to be per-
formed on the twelfth day after the death, these rites can be compressed
into a period of twelve days.”’

As in the case of the brahmanical model, the ekoddistasraddha is a
modification of the parvanasraddha, differing in that it constructs its offer-
ings and gestures around the recently deceased instead of the three ances-
tors. Hence, (a) only one invitee is requested for its performance to repre-
sent the deceased;98 (b) two round mandalas instead of four are drawn for
the ceremonial reception;” (c) one pinda is offered;'” (d) any formal

% KKD (T 370, p. 238; T 403, p. 168): evam pratimasam tripakse sanmasante vatsarante
ca ekoddistani paiicadasa kartavyani... This list of fifteen sraddhas is a little surprising, since
in standard Sraddha accounts, sixteen ekoddistasraddhas are prescribed.

% KKD (T 370, p. 238; T 403, p. 168): maranahat samarabhya vatsarantam pratidinam
*sodakakumbhani bhojanani (T 370; asenadakakumbhabhojanadini T 403) datavyani,
vatsarante sapindikarasraddham kartavyam...

97 KKD (T 370, p. 238; T 403, p. 168): yad va vatsarantam atmano *'vasthadyasambhavad
(conj. Sanderson; sthapanayasambhavayan T 403; vasthadyasambhavan T 370) dvadasahadisu
masikasraddhasodakakumbhabhojanani dattva sapindikaranam kuryat.

% KKD (T 370, p. 235; T 403, p. 164): tatra pirvedyur desikam *sadhakam (T 403; sakam
T 370) *putrakam (T 370; putram T 403) alabhe samayinam *voktalaksanam (T 403; yathok-
talaksanam T 370)...

% KKD (T 370, p. 235; T 403, p. 164): grhajire gomayopalipte daksinottaram sthanam
karantaram karamanam *vrttamandaladvayam (T 370; vrttamandala T 403) krtva...
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statements addressing the deceased are in the singular; (e) and the invoca-
tion and offerings are made to the deceased using his initiation name in the
mantra.

At the end of the first ekoddistasraddha on the eleventh day, the
yajamana may offer twenty-four presents to the invitee for the deceased.'”"

4.1.2.4. Sapindikarana

The Sapindikarana, analogous to the brahmanical model, is performed
either a year or twelve days after the death. As already mentioned, Ag-
horadiva does not treat this rite in a separate chapter, but includes instruc-
tions for the procedure in the account of the parvanasraddha, the
sapindikarana being a variant thereof. The procedure differs in the follow-
ing ways. In addition to the dcaryas invited to represent the three deceased
ancestors and the two sadhakas representing the Visvedevas, another in-
vitee from any of the initiatory classes, but preferably an acarya, is invited

190 KKD (T 370 p. 237; T 403 p. 163): *bhamisthasavyajanur daksinabhimukho (T 370;
bhiamisu savyanjananuddaksinabhimukho T 403) miilayuktadiksanamna *svadhantam (T
403; om. T 370) pindam dattva...

1 The list in the KKD of the twenty-four presents to be given to the invitee represent-
ing the deceased contains the following: (1) a purifier (pavitra), (2) a sacred thread, (3) a
water jar, (4) a rosary (aksa- here for aksasiitra), (5) sandals, (6) a staff, (7) a cloth worn to
conceal the private parts, (8) a seat, (9) a yoga band, (10) a parasol, (11) a turban, (12) an
upper garment, (13) pieces of cloth, (14) a golden ring, (15) a golden vessel, (16) clarified
butter, (17) sesame oil, (18) a cow, (19) land, (20) food, (21) a jacket, (22) a bed, (23) grain,
and (24) female and male slaves. KKD (T 370, pp. 237-238; T 403, p. 167): pavitram yaj-
Aasiatram ca kamandalv  aksapaduke | danda<m>  *kaupinam dasanam  (conj.;
kaupinabhasmangam T 370; kaupinabhasméaga T 403) yogapattatapatrakam | usnisam
uttarivam ca vastrahemanguliyakam |*hemapatram (T 370; hemapadmam T 403) ghrtam
tailam gau bhimir bhojanamgakam || Sayaniyam *sarvadhanyani (T 370; sarvadhanadi T
403) dasidasopaharaka | caturvimsati danam syad *ekoddiste (T 403; ekoddistesu T 370)
sammatam. The conjecture to emend to kaupinam dasanam is made on the basis of a passage
in the SP (1. 57-59b), which gives a list of offerings to be presented to I$ana during the rite
of pavitrarohana; this contains a similar list of utensils to be given to an ascetic:
dandaksasitrakaupinabhiksapatrani ripina | kajjalam kunkumam tailam Salakam kesa-
Sodhanam || tambilam darpanam dadyad uttare rocanam api | asanam paduke patram
yogapattatapatrakam || aiSanyam isamantrena dadyad isanatustaye. This part of the text has
also been incorporated into the Agnipurana; another parallel is found in the KKD.

The practice of offering gifts to Brahmins on behalf of the deceased mirrors brahmanical
practice. Cf. Kane 1953, pp. 534-535; and Miiller 1992, p. 151.
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in order to represent the recently deceased.'”” This extra invitee is ceremo-
nially received following the procedure prescribed for the ancestors:'” he is
seated facing east'™ and offered guest water prepared in the same manner

as for the ancestors after the invocation.'®

The formulas used during the
rite are revised according to the context, as for example, the officiant for-
mally asks specific permission to perform the sapindikarana rite rather than
the ordinary sraddha."® The procedures for invoking the sraddha deities
and worshipping them are the same. Additionally, the recently deceased
person is to be invoked and worshipped, again in the manner of worship for
the ancestors.'”” The entire sequence — from declaring the vessel (patra)
with the ancestors’ guest water the place of the ancestors, performing the
agnaukarana, offering food to the Brahmins, and offering the pindas to the
ancestors — are the same, except that a fourth pinda for the recently de-
ceased is also offered.'™ From this point, the same rite is prescribed as in
the brahmanical procedure, namely preparing four jars representing the
three ancestors and the recently deceased, each of which is venerated — the
ancestors with their mantras, and the recently deceased with the root mantra
and his initiation name. After this, the water from the jar representing the
deceased is poured into each of the other three jars, signalling the end of the

192 KKD (T 370, p. 239; T 403, p. 168): tatra pitrartham *desikan (T 370; desikat T 403)
visvadevartham sadhakau tadabhave *diksitan samayasthan (conj.; diksitan samassthan T 370,
adiksitan samayasthan T 403) va grhnivat [...] nimittaya *yaddesikadisu (T 403; devasikadisv
T 370) ekam grhniyat.

19 After the section prescribing the ceremonial reception of the ancestors, the KKD en-
joins the following (T 370, p. 240; T 403, p. 170): nimittam api tathaiva padam praksalydca-
mya...

1% KKD (T 370, p. 240; T 403, p. 170): nimittam *atithyabhyagatau (em.; atithyabhagatau T
370; atithyatyagatau T 403) ca piarvananan *asanesu (T 370; vasanesu T 403)
vamadevenopavesya...

195 KKD (T 370, p. 240; T 403, p. 170): nimittarghyam pitrarghyavat kytva...

106 KKD (T 370, p. 240; T 403, p. 170): sapindikaranasraddham karisya iti prarthya ku-
rusveti tair anumatas...

' Hence, after worshipping the ancestors following their invocation, the KKD (T 370,
p. 241; T 403, p. 171) teaches that the recently deceased receives the same kind of worship:
evam nimittam api sampijya...

1% KKD (T 370, p. 242-243; T 403, p. 173): pitrartham* pindatrayam (T 370; traya T
403) *matrpaksasyapi (T 370; matravarasyapi T 403) trayam nimittayaikam dattva ... That
the procedures for all the aforementioned rites are the same as those of the parvanasraddha
is inferred from the absence of any other specifications.
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deceased person’s status as a preta.'” As in the YajS, the rite of combining
the pinda for the deceased with those of the ancestors is not found here.

5. Beyond the initiate community: The Kirana’s rudra-
sraddha and laukikasraddha

On the topic of sraddha rituals, the Kir offers us interesting insights into
how services of Saiva religious specialists spread beyond the initiate com-
munity, already before the ninth century. After the prescriptions for srad-
dha rites for Saiva initiates, the Saivasraddha, the Kir provides ritual tem-
plates that could be used for persons who were part of the mainstream
community, specifically sraddha rite injunctions for uninitiated lay devo-
tees of Siva (rudramsa),"’ the rudrasraddha, and for ordinary Vaidikas,
the laukikasraddha. Hence, it seems its redactors were not only attempting
to harmonize brahmanical and Saiva practices, but were actively seeking
potential clients in the uninitiated community. This approach fits the gen-
eral character of the Kir, which we have seen to display signs of a commu-
nity of tantric priests reaching out to the larger parts of society.'"'

The ritual procedure in these additional versions is the same as that of a
regular Saivasraddha, albeit adjusted to suit the respective level of practice
of the lay devotee or the Vaidika, that is, the orthodox Brahmin household-
er. The differences are found in the choice of deities with whom the ances-
tors and Visvedevas are equated, as well as in the benefit to be procured by
performing the rite. In the rudrasraddha for Saiva lay devotees, for exam-

199 KKD (T 370, p. 243; T 403, p. 174): *tatas (T 370; tatra T 403) *cocchistam (T 370;
taccocchistam T 403) *uddhrtya (T 370; om. T 403) sammarjya *samproksya (T 370; om. T
403) *padau (T 403; pabhya T 370) praksalyacamya *sakaltkrtya (T 370; sakaltkrtva T
403) *samanyarghyam krtva (T 403; om. T 370) *gomayopalipte (T 403; gomayopalipta T
370) mandale patracatustayam *visuddham (T 370; suddham T 403) *vinyasya (T 370;
vinyaset T 403) *tesam (T 370; tesu T 403) gandhodaksiratiladarbhagragandhapuspani
*ksipya (T 403; viksipya T 370) iSam sadasivam Santam *caturthe (T 370; om. T 403)
*milamantrayuktadiksanamnad yuktam (conj.; milamantrayuktadiksanam ayukta T 370; +
layuktadiksanamna yuktam T 403) nimittam cottaradidaksinantam *sampijyarghyadhipadi
(T 370; sampijyarghyadhipadipadi T 403) dattva nimittapatrajalam miilenesadipatresu
vojayet. tatas tatpatrani *visrjyacamet (T 370; visrjyacamya T 403).

10 For the term rudramsa denoting lay devotees of Siva in this context, see Sanderson
2003/2004, pp. 354-355, fn. 16.

" gee pp.72-73.
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ple, the ancestors are identified, in ascending order, with Ganesa (the chief
of Siva’s attendants), Skanda (the son of Siva) and Rudra (a manifestation
of Siva belonging to a lower level in the Saiva tantric framework), collec-
tively a group of deities representing the key figures of popular lay Saiva
mythology as one finds in the purana genre. The Visvedevas, in turn, are
replaced with Canda and Mahakala, the two attendants of Siva.""? The ben-
efit gained from performing the rudrasrdaddha for the yajaméana who com-
missioned the rite is declared to be attaining union with Rudra,'” thus a
spiritual level corresponding to the level of lay Saivism. In the case of the
laukikasraddha, during the ritual the ancestors are equated with Brahma,
Visnu and Rudra; the Visvedevas, with Siirya and Yama; "4 and the
yajamana is declared to attain the world of Brahma as a reward.'”

5.1. The Kirana’s model in the Somasambhupaddhati and
the Kriyakramadyotika

That a demand developed for Saiva priests to perform sraddha rites for the
uninitiated is indicated by the fact that the widely distributed manuals SP

and KKD both adopted the Kir’s flexible model of the three sraddha lev-

M6 The SP prescribes the Sivasraddha for Saiva initiates, the rudrasrad-

117

els
dha for rudramsas, and the laukikasrdaddha for the ordinary Vaidika.

"2 Kir 61.7d-8. For the text and translation of the passage, see the appendices. Canda
and Mahikala, besides being names of attendants of Siva, are also two names for Siva him-
self when he appears in his wrathful manifestation. However, given the current context, it is
more likely that the former is intended.

'3 Kir 61.34b-35a. For the text and translation of the passage, see the appendices.

"4 Kir 61.10. For the text and translation of the passage, see the appendices.

!5 Kir 61.36. For the text and translation of the passage, see the appendices.

"8 1 the JR we may also have an indication that tantric priests could use the manual’s
instructions to perform post-mortem rites for a clientele beyond the initiate community. In
one half-verse (JR SP 42ab), this text appears to teach that the srdddha rituals as outlined
can also be performed for those who wish to attain a different heaven or spiritual level; in
this case, the sraddha rites are simply performed using the names of whichever deities the
client wishes. However, this interpretation must be considered with caution since the reading
and interpretation are not clear. Further, there is no other passage to this effect in the JR.
Nevertheless, given that we find such possibilities in both the SP and KKD, it would not be
surprising to find such an option also included in the JR, even if added by later redactors.

17.QP 11.3b-6b: ©ah sadasivah santah Sivasraddhe tapasvinah || rudras canantanama
ca visvedevau sthitau dvayoh | diksitanam ami deva rudramsanam atho ’'nyathd || tatra
nandimahdakalau visvedevau ganau dvayoh | skandacandaganadhisa visvedevau yamarunau.
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However, by the time of the SP’s composition, there seems to have been
some ambiguity about who these rudramsas were, a complication also re-
flected in today’s scholarly interpretation of the term. It has been demon-
strated that at the time of the Kir’s composition, rudramsa referred to Saiva
lay devotees.'"® Regarding the use of the term in the SP, however, various
scholars have interpreted it as meaning “a part (amsa) of Rudra” and thus
referring to lower level initiates, that is, Samayins.m Indeed, it is not sur-
prising if the meaning of a technical term, especially one designating classi-
fications within the community of adherents, changed over time based on
the structures envisaged by the respective authors. With the material we
have at hand, however, it is not possible to determine with any certainty
how this term was understood at the time of Somasambhu, the author of the
SP.

A slightly clearer picture of the intended clients emerges in Aghorasiva’s
manual KKD. Adapting the three-level sraddha model, in addition to the
Sivasraddha, he also teaches two more modes. They too follow the same
procedure, but modify the deities equated with the ancestors and Vi§vedevas.
Here, the second level of sraddha corresponds to the rudrasraddha, but uses
a slightly different set of Saiva-related puranic deities: used for the ancestral
deities are Skanda, Canda and Ganadhisa (= Ganesa) — none actually a mani-
festation of Siva, but rather his son and attendants — and for the Visvedevas,
Nandin and Mahakala, further attendants of Siva. However, unlike the Kir
and the SP, this level of sraddha is explicitly linked to a deceased samayin.'*’
By extension it is perhaps also intended for recipients of a visesantyesti, those
who had received a slightly higher level of initiation during their lifetime but
not yet ultimate liberation. As in the case of the laukikasraddha above, the
third level of sraddha in the KKD is explicitly linked to orthodox brahmani-

'8 Sanderson 2003/2004, pp. 354-355, fn. 16.

!9 Brunner-Lachaux 1977, p. 630, fn. 21. This interpretation is partly based on Nirmala-
mani’s commentary on the KKD.

120 KKD (T 370, p. 244; T 403, p. 174): *samayinah (em.; samayinam T 370; mamayina
T 403) *skandacandaganadhisah (em.; skandaii canda® T 403; kastas canda® T 370)
*pitrpitamahaprapitamahah (T 370; om. T 403) pitaro nandimahakalau *visvedevau (conj.;
visvadevau codd.) laukike *brahmavispvisa (em.; brahmavisnvisa T 370; brahmavisnuvisah
T 403) *visvedevau (conj.; visvadevau codd.) yamavarunau...
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cal practitioners, with Brahma, Visnu and I$a as the ancestral deities, and
Yama and Varuna as the Vigvedevas.'*'

Saiva lay devotees are not mentioned separately here. There appear to
be two possible explanations for this. First, it might be speculated that in
the society being described by Aghorasiva, lay Saivas were offered the
same type of post-mortem ancestor worship as orthodox Brahmins. Second-
ly, it is also plausible that lower-level initiates and lay devotees had simply
collapsed into a single group by this point in time. After all, performing a
full Sivasraddha for a samayin and invoking superior forms of Siva mani-
festations would have been problematic, and it is more likely that such a
practitioner was assigned to a lower register. While this problem is not
mentioned directly in the Kir or SP, in the KKD Aghorasiva does not shy
away from addressing these points. In fact, rites for samayins were clearly
an important issue for him, perhaps suggesting that this lower-level initia-
tion was quite common amongst the population at the time and that the
boundaries between these and ordinary lay devotees had become blurred.

With this in mind, one might also consider whether a similar phenomenon
was in fact also the case for the Kir and the SP, since neither of them speci-
fies what kind of sraddha a samayin is to receive. This omission is not sur-
prising in the context of the Kir, which does not make any such distinction in
its discussion of cremation either. But the SP is concerned about preserving a
distinction between putrakas, who are to receive a full initiatory cremation,
and samayins, who receive a simple cremation without initiation of the de-
ceased person’s soul."” It would thus not be surprising if different modes of
Sraddha rituals were intended for these two groups. If so, also here the group
of samayins and Saiva lay devotees has been collapsed into a single group
and spiritual level for the sraddha rites. For lack of more conclusive evi-
dence, however, these considerations remain speculative.

2! Ibid.
122 See p- 97.
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5.2. How to choose the appropriate sraddha level? Some practical
considerations

The cycle of sraddha rites involves several categories of people: the
yajamana in charge of commissioning the sraddha rites for his relative, the
recently deceased in need of being incorporated into the divine ancestral
line, as well as the ancestors of the recently deceased, who are collectively
addressed during the rites. In the context of a Saiva initiatory community,
the initiatory status of these actual and symbolic participants may have
been quite different, indeed, if they were initiated at all. For instance, while
the recently deceased may have been a full initiate, the next of kin stepping
in as the chief mourner and taking on the role of the yajamdana during the
sraddha rituals may have not been an initiate or may have received only the
samayadiksd. The same goes for the paternal ancestors of the deceased.
Yet, during the srdaddha rituals the form of their worship has been sub-
sumed into a single ritual system that implies all of the involved agents to
be either initiates, lay devotees or ordinary Vaidikas, depending on the
mode chosen.

So what is the determining factor in this choice of the appropriate level
of $raddha ritual? As has been shown, in some sources, performing a Saiva
sraddha is framed as a meaningful ritual act with respect to a deceased
initiated ancestor, as it assists him to attain the supreme Siva state. On the
other hand, there were also passages formulating the obligation to perform
a Saiva $raddha in reference to the yajamana rather than the deceased,
making it explicit that their performance enables the living initiated practi-
tioner to free himself of his debt, a ritual obligation tied into his post-
initiatory duties. So was a Sivasraddha for a deceased initiate commis-
sioned by the yajamana regardless of the latter’s initiatory status? Or would
only an initiate be able to arrange such a ritual? And if the deceased were
not an initiate, would a Saiva initiate have arranged a rudrasraddha or
laukikasraddha for him?

Theoretically, the choice of the appropriate type of sraddha worship can
thus be approached from two angles. The first is to choose it in reference to
the status of the recently deceased, if he is regarded as the main beneficiary
of the rite. In this case, it is, for instance, his status as a Saiva initiate and
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his respective spiritual level that is commemorated and worshipped during
a Sivasraddha. The second possibility would be to consider the perfor-
mance of the srdddha not as referring to the initiatory status of the de-
ceased, but as reflecting the sponsor’s spiritual status. It would thus simply
be part of his tantric post-initiatory ritual obligations.'” In other words, the
mode of sraddha chosen would reflect the yajamdna’s initiatory status
rather than that of the deceased and would therefore also spiritually benefit
him, maybe analogous to the notion sometimes expressed in brahmanical
literature that the deities worshipped during the srd@ddha rituals bless the
yajamana because they are pleased."?* Accordingly, an initiate would per-
form a Sivasraddha, thus attaining Siva’s ultimate divine manifestation; a
samayin or lay devotee, a rudrasraddha, thus attaining Rudra’s world; and
a Vaidika, in some cases including lay devotees, a laukikasraddha, thus
attaining Brahma’s world. In this respect it is perhaps also significant to
remember that in one passage of the JR, performing the Sivasraddha was
linked to the triple debt and also explicitly conceptualized as part of obliga-

123 Sanderson 1995.

"2 In this sense, in the SP it is declared that the rite also benefits the yajamana and his
family; SP 11.36: sivasraddhe krte deva Tmanusyaht pitaro ’surah | trptah sivanubhavena
vardhayanti kuladvayam. This verse is also quoted in the KKD (T 370, p. 245; T 403, pp.
175-176). Here it seems that pada b is corrupt, since living people (manusya) are not satiat-
ed during the ritual; the mention of Asuras in the sivasraddha is also puzzling. However,
this corruption may have arisen through confusion concerning the brahmanical formulation,
which clearly served as the model. There, the pitrs (ancestors) are equated with the sons of
the group of sraddha deities, namely the Vasus, Rudras and Aditis, and are opposed to the
pitrs of humans. See also Y&jS 1. 269-270 (which is incorporated into the Agnipurana
[2.163.40c—42b] and the Naradamahdapurana [51.152¢—154b)): vasurudraditisutah pitarah
Sraddhadevatah | prinayanti manusyanam pitin sraddhena tarpitah || ayuh prajam dhanam
vidyam svargam moksam sukhani ca | prayacchanti tatha rajyam prita nynam pitamahah.
“The sraddha deities, which are the ancestors and sons of the Vasus, Rudras and Aditis,
pleased with the sraddha offerings, please the ancestors of men. [And] the [individual]
ancestors (pitamahah), who are gratified, bestow long life, offspring, wealth, knowledge,
heaven, liberation, pleasures and royalty on men.” In his commentary on these verses,
Vijiianes$vara interprets that the divine ancestors and the directly named human ancestors are
to be treated as different categories throughout the rite, but that they are nevertheless part of
the same entity.

Kir 61.38 also declares the great benefit of performing a sraddha. This is simply the re-
sult of performing the ritual well. This is achieved despite the fact that a human can do
nothing to benefit supreme Siva: Sivasya paramdtmanah kin nama kriyate naraih | kriya
sampiirnatam eti tad uddisya phalam mahat. For the apparatus and translation, see the ap-
pendices.
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tory practices. Here, the injunctions were reformulated to define the srad-
dha as the debt to the “gurus, etc.” (gurvadi), rather than to the ancestors
(pitr)."” In the initiatory context, this could mean that the family lineage
has been replaced by the spiritual lineage, and thus performing a Saiva
tantric sraddha simply represents an additional ritual obligation for the
Saiva ritualist: if a householder, he would perform a Sivasraddha for his
spiritual lineage and an ordinary srdaddha for his familial context. The
forms of rudrasraddha and laukikasraddha would then simply be addition-
al services that Saiva tantric §raddha priests could offer, thereby reaching a
wider audience.

It may also be considered that for the sivasraddha, which is after all
primarily taught, the choice is not problematic if both the deceased and the
yajamana are initiates, since the former is then worshipped in his supreme
divine state suiting his initiatory status and the latter is performing his post-
initiatory duties, the accomplishment of which is believed to bring about
his ultimate liberation at death. In this light, it is tempting to consider the
hypothesis that in some areas, only the head of a joint household underwent
initiation."® If this theory is correct, this would mean that an elder son
would be initiated before his father’s death. This, in turn, would qualify
him to undertake the performance of a Saiva sraddha. In fact, particularly
the JR seems to support this model, since it also explains how to coordinate
Saiva postmortem rites with mundane practice.”” This would make sense if
we consider that some members of a household headed by a Saiva initiate
would not necessarily be initiated and thus would follow mundane practices
in terms of post-mortem offerings and impurity regulations on the occasion
of death.

6. Conclusion

These considerations raise more questions than they answer. Nonetheless,
the texts do reflect the complex situation in which Saiva ritualists found
themselves as they expanded and adapted their ritual repertoire to include

125 See p. 192.
126 See p. 17.
127 See p. 171.
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more communities. After all, especially in the sphere of sraddha rituals, the
Saivas tantric priests were encroaching upon a major ritual area in the
brahmanical world, a ritual cycle deeply rooted in its socio-religious struc-
tures and intrinsically connected with familial values and the image of an-
cestral deities. This involved notions that were difficult to project onto a
world focused on the spiritual liberation of the individual. Especially at this
level of mainstream practice, it is likely that how Saiva rituals were inte-
grated varied widely in response to well-established practices in different
geographical and societal contexts. The doctrinal repercussions seem to
have been too complex to have been completely resolved and rationalized
in Saiva terms. While not enough material is available to make more defi-
nite assessments about actual practices, it is nevertheless clear that the
sources prescribing sraddha rites transcend the closed world of the initiated
elite. Indeed, this development, as well as the fact that various types of
Saiva cremations were firmly established by this time, points to a profes-
sionalized group of tantric funerary and sraddha priests having emerged.
While this group was likely to have been perceived as unwanted competi-
tion by its brahmanical counterparts, its existence is testimony to the suc-
cess of Saiva tantric communities in gaining firm footing in brahmanical
mainstream society.








