Appendix B: Translations

Conventions

For the translations, the following conventions have been adopted: Text
that has been supplied to assist in understanding the translation but not
literally expressed in the Sanskrit is placed in square brackets. Supplemen-
tary explanations, as well as Sanskrit words (in italics) that reflect the trans-
lation just preceding, are placed in round brackets. Passages that constitute
a tentative translation are printed in italics; if a tentative translation repre-
sents Sanskrit text that is marked with crux marks (), these are repeated.

1. Svayambhuvasiitrasamgraha 22.9-20."

9. A wise dcarya, being pure,” should perform the cremation rite for a de-
ceased twice-born in accordance with the rules outside the house.’

10. Having reached a pure place, and having smeared it with cow dung, he
should worship Siva there [on a sacrificial platform (sthandila)], [and] then
[produce] a Siva fire (sivagni) south [of the sthandila].

11. Having brought the corpse — after having rubbed it with mud, ash and
cow dung, and cleaned it with plenty of water — he should have it placed
down [on the ground] to the south of that fire.

"'Verses 1-8 contain the procedure for yogic suicide. A critical edition of verses 1-2 can
also be found in Vasudeva 2004, p. 441, fn. 214.

% The phrase acarya ... $ucih, “the Gearya being pure”, indicates that the @carya has un-
dergone the rites of purification such as bathing that are compulsory before any tantric rite.

31t is not clear to me what the significance of this instruction at this point is, since a
cremation takes place outside a house in any case. Perhaps this is rather intended to indicate
that the corpse is taken outside the house for the preparatory rites in advance of the funerary
procession, for which the corpse is prepared with garlands and pieces of cloth, a common
feature in brahmanical sources.
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12. Next, he should sprinkle [the corpse], dust it with ash, and visualize the
syllable om in its heart. Then he should transform [himself] into Siva with
all his parts (sakaltkrtya)* and worship [the deity]. He should then perform
a series of oblations.

13. He should meditate upon Siva through the path of the padas,” and then
offer that [corpse] to him, [with the words:] “O Lord, please accept this
great oblation of the corpse.”

14. Having said this and having dismissed Lord Siva, who had been staying
in both [the sthandila and the fire pit], he should light the funeral pyre by
means of faggots of an approved wood [for such purposes].

15. Having bathed and offered water [to the deceased], he should bath
again and mutter the Sivamantra, beginning with the sadyojata and ending
with the netramantra in order to purify himself from the impurity caused
by the ritual of processing the corpse (Savakarmavisuddhaye).

* The sakaltkarana is a component of regular Siva worship, whereby the worshipper
transforms himself into Siva by emplacing mantras onto his body, since only in his identity
as Siva may he worship Siva; see Brunner 1963, p. 130 (fn. 3) and pp. 132-133, as well as
Davis 1991. However, while one would expect that the Saiva officiant must first perform the
sakalikarana before proceeding to the worship, note that it is also possible that the meaning
intended here is that the officiant transforms the deceased into Siva, and that the ritual prep-
aration of the dcarya, including the sakalikarana, is already implied in verse 9 by sucih.

* The padadhvan is one of the models according to which the universe is divided and
through which the candidate’s soul is purified in the diksa ritual (see s.v. padhdadhvan in
TAK 3, where it is clarified that in the SvaSS the padddhva signifies the path in which the
levels of the universe are correlated to “the words of the vyvomavyapin, a garland-like miila-
mantra [...] reckoned [in older texts] to contain eighty-one words, or [in some later litera-
ture] ninety-four.”). In the present context it is not clear why Siva should be meditated upon
according to the padadhvan, given that one would expect such statements in the context of
initiation and not in the simple cremation procedure taught here. However, it may be that
before the concept of the initiatory cremation was established, this was a meditative element
of the ritual used to establish a ritual link to the initiation procedure, so the deceased per-
son’s spiritual status would be that of an initiate.

® An extended version of this formula becomes standard in the ritual manuals. Cf. SP
10.33, JR AP 64a—65b, and KKD (e.g. T370, p. 183); om tvam agne daksinah kalah kalena-
ivopapaditam, grhana mantrasampiitam savyam enam mahahutim. In all of the sources the
formula is to be pronounced before pouring a full oblation. This is not made explicit here,
but seems to be implied as part of the whole series of oblations to be performed (homam
samdcaret).
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16.” The disciples and those who are [considered to be] relatives of the
guru f[solely] through their connection with him as a gurut® should aban-
don all ritual activities such as the recitation [of mantras] for three days,
with the exception of the obligatory ones (nityad anyat).

17-18.° Others following the Saiva path (Sivamargasthah) [i.e. initiates
other] than [those initiates who are direct students of the guru], whether
they are householders or ascetics, should allow one day to pass for the [pe-
riod of] impurity caused by the death [of the guru]. [Initiated] householders,
[when] they are [in the context of] the mundane path (lokamargasthah),
should not transgress the mundane (laukikam) [order]. Therefore, [though]
initiated they should maintain [brahmanical] practice (@caram) for the sake
of mundane convention.'’

19. [An initiate] should not do that which blocks something taught in Siva’s
scriptures, such as [brahmanical regulations regarding accepting] food
[from a person that has been affected] by impurity [through birth or death]
[or] Twater considered forbidden [in the brahmanical context]t."

7 For a discussion of this section in SvaS$S 22.15-19, see chapter 2.

¥ Note that this translation is based on a conjecture. Another possibility would be to ac-
cept the Mysore edition’s reading Sisyaikagurusambandhad, with a double sandhi between
Sisyah and ekagurusambandhad, “only because of their connection [to him] as a guru”, thus
rendering eka- at the beginning of the compound to mean “only”. This is admittedly an
awkward interpretation of the compound. In both cases, the idea is that all these people are
connected through a teaching line, just as relatives are through a patriline. Hence, the direct
disciples are considered to be sons, and others beyond that, who share the same guru some
generations back, are also considered to be family and are affected by his death, in the same
way that a wider circle of family members — the sapindas and samanodakas — are affected in
the familial context.

° For a detailed discussion of this passage, see chapter 2, section 3.1. and 3.2.

10 The exact meaning of lokasasamvrteh is problematic, also for later redactors, and rests
on the interpretation of the verbal root behind samvrti. 1 follow here the translation of the
term offered by Sanderson (forthcoming a, p. 13, fn. 22), namely as originating from the
verbal root samman-, “to agree”, being a Sanskrit reflex of Middle-Indic, as in Pali sammuti
“agreement”, and lokasammutti “mundane convention”.

" The translation and interpretation of this verse is not certain and problematic in the
current context. The main point of the passage seems to be that the initiate should not do
anything that contradicts the Saiva scriptures, perhaps with the background that brahmanical
impurity regulations, which would, for instance, forbid accepting food from persons affected
by impurity, do not apply in the case of a Saiva initiate, who is spiritually elevated and not
affected by such impurities (see chapter 4, section 4.2. and 4.3.). However, the verse imme-
diately preceding this injunction pronounces that the householder must not transgress mun-
dane practice in his identity as a lokamargastha; presumably we would therefore have to
understand that the initiate follows the rules that come into effect at times of impurity out of
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20. Thus I have in short taught the funeral rite. Now, [you] who are of de-
vout conduct, listen to the set of deities [to be worshipped] mentally
(manasam).

convention according to the brahmanical tradition. On the other hand, the present verse
seems to exclude parts of precisely this mundane practice applying to the initiate — such as
certain dietary regulations alluded to here — classifying it as annulling (badhakam) the in-
junctions laid out in the scriptures. Does this, then, perhaps refer to a similar regulation
found in the SP? There, the initiate is not believed to be affected by death pollution and
therefore does not need to observe the mundane procedures that would normally come into
effect; nonetheless he distances himself from those affected according to conventional prac-
tice, as for instance only eating food prepared separately from food of those under the ban of
impurity (see chapter 4, section 4.3.).
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2.1. Sarvajiianottara 12

1. Is there liberation for someone who fhas reached the end in due course
of timet (i.e. died) and did not attain supreme initiation even though he was
energetically devoted to the guru?

2. Is all the effort he has made for liberation in vain? Does there exist any
rite whatsoever that would bring about liberation for him?

3. O Skanda of good conduct, for a person who was devoted to the guru,
[spiritually] calm, and followed the conduct of the good,' there is a su-
preme initiation ritual taught, despite the fact that he has died.

4. % ... the detailed and the brief [exposition] of the ritualt.” [The gurul],
with his mind unwavering, focused and concentrated, should perform [the
rite].

5. Having pronounced the bija, he should install all the fattvas and the dei-
ties together with oleander flowers [and] buds® onto a puppet made out of
darbha grass.

6. He should bathe [the puppet] with Siva water [mixed with] the five
products of the cow [while uttering] the astrabijamantra, put it down on

! The reading satyacaral in the Pondicherry transcripts does make some sense, namely
“one who practices truthfulness”, but is unusual. On the other hand, saddcara is a common
expression. Cf. JR AP 4ab.

% There is a pada missing here and so it is difficult to interpret the remaining pada of the
half-verse. One possibility is that this refers to the two expositions of the two varieties of the
mrtadiksa that follow, namely one in which the initiation is performed modelled on the
regular diksa taught in SJU 10 through the levels of the cosmos as they are laid out in the
adhvaprakarana (SJU 9), and one in which the initiation of the soul is performed in accord-
ance with the paricatattvadiksa taught in SJU 11, in which the cosmos is installed within the
five gross elements (paricatattva). The second of these expositions, the paiicatattvadiksa, is
shorter, which may be indicated by the expression -samksepa-, “brief”. Note that also in the
chapter teaching the parcatattvadiksa proper for a living candidate, the chapter opens by
stating that it is being taught in a brief exposition. See SJU 11.1ab: atah samksepato vaksye
diksavidhiviniscayam.

3 Note that the term for bud, kalika, is normally feminine. The phrase kalikaih kara-
virakaih is also attested in the Mrgendrapaddhatitika. 1t is translated here as buds and ole-
ander flowers, but could also be understood in the sense of kalikaih karavirakaih, i.e. olean-
der flower buds.
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the southern side and place the name of the [deceased] on the heart [of the
puppet].*

7. Alternatively, O Skanda, the officiant should make that [puppet] with the
five products of the cow [or] cow dung’ and install [the name] there, tin the
place of Vyomat.®

8.” He should install the three saktis and then [install] dharma and adharma
on them,® O Skanda. In the same manner [as in the initiation ritual?] he

* There is no information about how he places the name into the heart of the puppet. It is
possible that this is a similar procedure to that found in the KKD in the section dealing with
the rite to be performed in the case of unfortunate deaths (durmaranaprayascittavidhi),
included by Brunner (1979, Appendix II): darbhaih puttalikam krtva taddehe pratikayikam |
pattre samlikhya tatsamjiiam gale badhva vibhiisya ca. Note that this part of the text is also
found at the end of the chapter on cremation rituals in the JR. In these passages a puppet
made of darbha grass represents the deceased person and is cremated. In the procedures
related to the preparation of the puppet, the name of the deceased is somehow written down
(perhaps on a leaf?) and attached to a thread that is tied around the neck (i.e. the quoted
verse). However, Brunner notes that Nirmalamani interprets samjiia to signify not the name
of the deceased but the name of the cause of the unfortunate death. I have no access to
Nirmalamani’s full commentary at the moment. It may be that in SJU 13.17cd, a similar
procedure is referred to, only that here the ceremony is performed on the actual corpse
during the initiatory cremation: svasamjiam hrdi samsthapya tanmadhye pudgalam nyaset.

*I have supplied the sense of va, “or”, to the verse, hence giving two alternative sub-
stances with which to make the puppet. The same substances are mentioned in lists of sub-
stances used to fashion puppets in parallel procedures found in the Netratantra, TA, and
BK, as discussed by Sanderson 2005, p. 265, fn. 87.

61t is not clear to me what the term vyomasamsthane refers to here. Maybe this alterna-
tive way of making the puppet is connected to the alternative of performing the initiation of
the soul through the five gross elements (paisicatattva) introduced in verse 26. May vyo-
masamsthane therefore refer to the place on the puppet where the gross element void (vyo-
ma, akasa, Sinya) is visualized? According to verse 36, this would be the place above the
eyebrows and the ears, i.e. the top of the head. However, if the present verse teaches these
substances as a general alternative, vyomasamsthane could possibly also refer to the place
into which vyomesvara is installed in the first kind of initiation of the soul presented in this
chapter. In this case this would correspond to the genital area in verse 17.

" Note that the Mrgendrapaddhatifika, which quotes this passage, envisages a different
procedure for the visualizations and emplacements of cosmic entities onto the puppet at this
point. In contrast to the passage SJU 12.8-10b, it is taught that the guru should meditate on
the deceased person’s form and visualize his three tubes (understand nadih for nadyah, with
a feminine/masculine confusion) and place the suddhavidya in his heart-lotus; Mrgen-
drapaddhatitika (T1021, p. 231): dhyatva tasya tatha ripam nddyas tisro vicintayet |
hrtpadmakarnikamadhye suddhavidyam niyojayet ||.

¥ The translation is based on a diagnostic conjecture. In the chapter on the initiation pro-
cedure, the SJU prescribes that the three saktis (Saktitrayam), identified as jyestha, vama,
and raudri, are installed at the beginning of the initiation ritual in dharma and adharma,
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should do the touching (@labhanam) [of the puppet with mantras].” [Then]
he should draw [the soul] out (samhrtya) from that (corpse [i.e. even if not
present?])"” and perform the oblations.

9. Then he should install all the fattvas, starting from the head down to the
soles of the feet, [and together] with the tattvas [he should install] the dei-
ties [respectively] in due order.

10. He should install the bindutattva on the head and there install bindu,
and its power, having visualised it in the place that is niskala (Siva) and
facing all directions.""

namely, in the following order: jyestha is installed in dharma, vama in adharma, and raudri
in both; see the chapter on initiation (Diksaprakarana), SJU 10.15¢-16 (following Dominic
Goodall’s chapter numbering in his e-text): dharme tu samsthita (conj.; samsti P34, yamstt
Piso) jyestha vamadharme tathocyate (Pqgp; tatocyate Pszq) || ubhayoh samsthita raudrt
tatrastho homayed ubhau | *tritatvabhedita (Ps34; tritatvavedita Pq9) varnah (corr. Kiss;
varnd Py34P760) Saktitrayam ihocyate. As the present verse stands, the procedure would here
be reversed, with the three saktis being first installed, followed by the installation of dharma
and adharma into them, a reversal which may be due to the funerary context; see p. 132.
Alternatively, one might consider emending the verse parallel to 12.34cd: saktitrayam ny-
aset tavad dharmadharmau ca sanmukha, which denotes the same point of the procedure in
the mrtakadiksa, but using a different cosmic visualization for the purification (from verse
26 onwards).

% The translation is based on the reading of P49. The term alabhana may refer to touch-
ing the object/body with a mantra for purification or activation as part of the process of
nyasa (see s.v. alabhana in TAK 1). In SP 3 such a process of “touching” (alabh-) is also
part of the preparatory rituals of the disciple before he is led into the initiation tent during
the samayadiksa (Samayadiksaprakarana 102-104).

%1 am not sure about the precise procedure to be envisaged here. Is the soul extracted
from its substrate, regardless of whether this is a corpse that is present or corpse of a missing
person (and hence the imprecise fasmat)?

"1t is not clear to me yet what the intended procedure is, also in light of the rather ob-
scure passage concerning the bindutattva in the adhvaprakarana that sets out the different
levels of the cosmos. In particular it is not clear whether bindu and Sakti are being treated as
two separate entities or whether the bindu possesses or is the supreme sakti. The suggested
translation assumes the latter (which, however, would require an emendation in 9.189c¢): In
9.183cd-9.185ad we learn that the bindu is situated in the bindutattva: atordhvam bainda-
vam tattvam vimalam sarvatomukham || paramam tattvanam anantam jyotiripinam | tatra
bindu sthitam skanda suddhasphattikanirmalah || kadambagolakakaram sphurat-
kiranamalinam. It seems to be taught in 9.188 that the bindu is segmented into, surprisingly,
16 vowels (?) and that there is an endless variety of it in the Sastras: svaraih sodasabhir
bhinnair bhinnatma bindur ucyate | tato 'syanantato bhedah (conj.; bheda P334P740) sar-
vasastresu sanmukha ||. Next we are told that there is nothing in the mantras and the alpha-
bet that is without a bindu, followed by a description of the supreme sakti that expands in all
tattvas and is the cause for the existence of the whole universe and its beings: 9.189-191b:
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11. Below the head and above the uvula he should install the deity Sadasi-
va. There, within this [tattva], he should install the circle of saktis joined
[with Siva]."?

12. On the tongue in the middle of the mouth he should install vidya. [Next]
he [should install] the eight vidyesvaras on the neck and on the joints of the
arms.

13. He should install maya on the left side and kala on the right. Kald he
should install on the chest [and] the dark red [Rudra associated with kalad]
in the heart."

mantresu matrkayam ca na vind binduna kvacit | niskalastha (conj.; niskalastd P334P70)
pard Saktir acintya sarvatomukhi || sustiksmd nirmald nityanantd nirvanadayini | ya
vijrmbhati tattvesu sarvatattvesu caiva hi || taya bhiitam jagat sarvam ekayanekaripaya. It
seems that the above verse is talking about this supreme sakti, in whatever relation it stands
to the bindu. 1 have made the tentative conjecture from niskalasta to niskalastha in light of
9.187a niskalah kevalo bindur. If the bindu is niskala and sakti is visualized in niskala, then
this may be suggesting that the Sak#i in the verse above is connected to bindu. Alternatively,
one might understand the supreme sakti to be a separate level from bindu, since it is used in
the nominative, leaving no grammatical connection to the instrumental singular of bindu in
the previous pada. There is also no indication where this supreme sakti would be in terms of
the hierarchy of the cosmos that is being laid out in this chapter, since no word designating
place such as irdhvam “above” or tatra “there” is used here, although this seems to be the
case for the other levels that are introduced. Reflecting an interpretation in which bindu and
Sakti are two separate and not intrinsically connected entities, verse 10cd could also be
translated as “And [he should] visualize sakti, facing in all directions, in the place that is
niskala.”

2 This may refer to the circle of Saktis that is installed on the divine throne, the
yogapitha, which is installed in sadasivatattva according to SJU 9.177: sadasivam param
tattvam suddhasphatikanirmalam | yogapitham (conj.; yogapirum P334P760) param suddham
tasmin vidyamahatmanah. However, this is only the case if the emendation from yogapirum
to yogapitham in this verse is correct. The fact that in the next verses the term is qualified by
adjectives that describe components of a yogapitha — having the dharma, etc. (i.e. the four
corners dharma, jiiana, vairagya, and aisvarya the divine throne is made of) and being
adorned with a lotus, the saktis and vidyesvaras — probably indicates that what is meant here
is indeed such a throne.

11t is a little problematic that the text includes nilalohitam at this point. This Rudra is
described as dark red and associated with kalad (which is described in the preceding verses)
in 9.122¢-123b: tatra rudro vibhur vyapi sarvajiio jianabhasakah || nilalohitavarno ’sau
Sitendusadrsah kvacit |. Hence there would be no problem in placing this Rudra in the heart.
However, the preceding vidyd, maya, kala, and kala are all in the list of five coverings
(kaficuka) deluding the soul, but the last one, namely niyati, which one would expect here is
not included.
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14. There he should install the lower vidya (i.e. asuddhavidyd). There too
[he should install] purusa and also passion (rdga),"* which excites him and
is characterized by not awakening knowledge."

15. He should visualise avyakta (i.e. prakrti) on the stomach, and then in-
stall the five subtle elements, namely sound, touch, form, taste, and smell,
on the navel.

16. On the spine he should install guna, and there too the three puru.sas.l(’
Between the navel and the penis [he should place] buddhi, and on the joints
he should [install] ahamkrti.

17. In the genital areat he should place the deity Vyome$vara in the mid-
dle of vyoma;'” and there too he should place vayu (wind) covered [by the
bhuvanas called] guhyadguhyastaka."

18. In the place of the gall-bladder +...1'"" he should install fire, O Skanda.
Below that down to the kneecaps [he should install] the tattva belonging to
Varuna [, namely, water].”’

' This corresponds to SJU(G) 9.103c—104b, where purusa is situated where raga is: ta-
traste bhagavan rago japakusumasannibhah || rafijakah sarvasattvanam aprameyasudur-
Jjayah and 9.106cd: tatraiva puruso jiieyas taddharmagunaranjitah.

'3 This translation reads -aprabodha- in the compound. It would otherwise mean that
raga is associated with the awakening of knowledge. Note that the Mrgendrapaddhatitika,
which quotes this passage, reads vidyaprabodhalaksanam, which could be understood to
qualify aparam vidyam in pada a, even though admittedly it is separated from it by an entire
clause. This is a possibility, nevertheless; it would describe the inferior vidya as prohibiting
the production of true knowledge.

1t is not clear to me what the phrase purusatrayam signifies here. Since the
purusatraya is installed in the same locus as the guna, it is likely to be closely associated to
this level of the cosmos visualized here. A likely correspondence for the triad of purusas
would therefore be the three gunas sattva, rajas, and tamas. Note that in Parakhyatantra
5.150, a trideha is situated in guna, which could be understood as synonymous with
purusatraya. The three purusas could therefore be the three presiding deities over this
tattva, and may more specifically correspond to the triad Brahma, Visnu, and Mahes$vara,
since these three deities seem to be associated with the three gunas in the cosmology of the
SJU (9.44). 1 thank Alexis Sanderson for having pointed out the latter observation to me.
Additionally, the triad of Saktis could be correlated with the triad of purusas.

'7 The precise order of visualization is puzzling. Is it to be understood that the order of
installation is Vyoma, Vyomesvara, followed by Vayu? Also, the term yonyam, if indeed
this is the reading, is puzzling. May it refer to the genital area (yonyam), without any female
connotation?

8 Cf. SIU(G) 9.70: tatrastre bhagavan vayuh krsnavarnaijanopamah | subhagah
kamaripi ca guhyadguhyastakavrtah.
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19. Within the same [space]21 down to the ankles he should install the [sev-
en brahmanical] worlds. Before (i.e. above) those worlds he should install
the deities Brahma, Visnu, and Mahes$vara [together with their worlds].

20. In the ankles, on the top of the feet [and] slightly below, O Skanda, he
should visualize the seven patalas; the hells [he should install] on the soles
of the feet.

21. On the big toe [he should install] the deity [Kalagnirudra,] the deity
who presides over the [fire of the end of the] Aeon. Having installed [all the
tattvas] according to the rules, he should worship [them] in due order.

22. After having visualized (samcintya) and installed all [the tattvas] start-
ing from the head,” the officiant should [extract them] starting from the
feet and place them all into the fire and purify them.

23. Having prepared the ydaga as is fitting, he [should install] the wombs
[into which the initiate will be projected] in [each of the] tattva[s] respec-
tively. Having prepared that, he should extract the [bound] soul (pasum) as
before and place it [in the wombs within the fire].

' Presumably the first pada is describing the location of the pittasthana, “the place of
the pitta (bile)”; for this we would expect something along the lines of the stomach area,
where the main pittasthana is supposed to be located (cf. Carakasamhita 1.20.8: ...svedo
raso lasika rudhitram amasayas ca pittasthanani tatrapy amasayo visesena pittasthanam...).
However, the corrupted reading seems to suggest yonyabhyantaratah, “inside the yoni (i.e.
the [female!] genital area)”, which does not fit and is problematic, but which is also suggest-
ed by the parallel passage in the Mrgendrapaddhatitika (which reads yonyabhyantaratah).

® Varuna presides over water. Cf. SJU(G) 9.62ab esam iirdhvam bhaved apo dasadhavrtya
samsthitah; and 9.63ab tatraste bhagavan devo varuno 'mrtasambhavah.

2! presumably tasyaivabhyantare does not denote the same place that was just described
in the verse above, which was defined rather as the space between the gall bladder and the
knee caps, whereas the current place reaches down to the ankles. The precise location in-
tended in pdda a is thus obscure. Note that the Mrgendrapaddhatitika, which quotes this
passage, inserts an extra verse before 19: tatpadamandalad dhastat yavat padatalantikam |
vinyaset + + + + + tasya rudrasatam bahih ||. The verse is corrupt, but may be enjoining the
installation of a hundred Rudras in the space around the feet.

2 The emendation assumes that sahitan is a masculine plural accusative, even though
tattvani would be neuter. Also one would expect an ablative to go with arabhya, rather than
the locative, unless miirdhni can be considered to be an aisa frozen form.
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24. He should perform all the [samskara] rites as before,” starting [with
that of] placing the [seed] into the womb. Having done that in all tattvas,
he should thus unite [the soul] with Siva.

25. The officiant, having poured [a full oblation], should after that [offer]
the doll [into the fire] together with milk, clarified butter, and sour milk,
[all placed] on the sruc ladle.

26. Alternatively, he should thus install the five fattvas [of the gross ele-
ments] that are the ether, wind, fire, water, and earth in accordance with the
distinction between gross and subtle elements.”

27. O Skanda, he should install all the fattvas as being within those [five
tattvas of the gross elements] and [as] pervaded by the kalds santi, sinyd
and so forth in the appropriate order.

28. Ether that is of the nature of bindu and supreme is pervaded by the kala
sunya. Sadasivatattva is pervaded by santi in the form of wind.

29. [The levels] below that down to avyakta [are pervaded] by vidya in the
form of tejas (light, fire). [The levels that are situated from avyakta down to
water are pervaded by pratistha [in the form of water].

3 Here the text is referring back to the samskaras that are visualized and given offerings
in the chapter on initiation, starting with SJTU(G) 10.39.

* The conjecture krtva in 24c is slightly awkward since we already have the same abso-
lutive in the preceding pada, but the alternative reading tatva of Ps;3, would be meaningless
in this context.

 This seems to be an alternative procedure for performing the mrtadiksa, in which the
initiation of the soul is performed through the levels of the cosmos laid out in the initiation
ritual presented in the chapter enjoining the paricatattvadiksa (“initiation [performed accord-
ing to the universe divided into] five taftvas™) (= chapter 11 according to Goodall’s number-
ing), where the cosmos is installed within five fattvas that pervade everything. SJTU(G) 11.2—
3: samhrtya sarvatattvani paiicadhd parivartayet | devatas ca tato bhiiyas tesu mantran
yathakramam || prthivy apas tatha tejo vayur akasam eva ca | etani paiica tattvani sarvesam
vyapakani tu.

Incidentally, the text specifies that this kind of alternative drksa is taught for the benefit
of all four varpas; thus, SJU 11.1: tatah samksepato vaksye diksavidhiviniscayam | catur-
varpyahitarthaya paramesena bhasitam. May it be that the diksa in chapter 10 is only per-
formed for the three twice-born classes, and thus accordingly such a distinction is also en-
visaged in the case of the mrtakadiksa here, with the intention that the latter is performed for
deceased initiated persons from lower varnas?
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30. After that, [he should install] the brahmanda, having the colour of mol-
ten gold, including both what is outside it and what is within it, and pervad-
ed by nivrtti® and the Satarudras.

31. That which is pervaded by sinyda is called “the void” (i.e. akasa). Wind
is covered by [the kala] pertaining to wind, light is covered by [the kald]
pertaining to light.

32. Water is pervaded by [the kala] pertaining to Varuna, earth is covered
by [the kala] pertaining to earth. [Each kala] is named after that by which it
is pervaded internally.

33. This is how there is external pervasion. Hear how it is within the body.
This series [of fattvas] has now been established in the bound soul for the
purpose of purification.

34. Having visualized the form as before, he should in the same way medi-
tate on the nadrs and install the three saktis (i.e. vama, jyestha, raudri) and
dharma and adharma, O Skanda.

35. In the heart [he should install] the pudgala (i.e. the bound soul) joined
with the [five] subtle elements, the three gunas, and manas, bua’a’hi,27 and
ahamkara, and together with avyakta.

36. Above the space between the eyebrows and the ears he should install
the [kald] sunyd in the void. [In the space] below that and above the heart
he should install the [kald] santi in the air.

37. He should install the [kald] vidya [in the place reaching] from™ the
heart down to the penis in the element fire. [Into the space] from below the
penis down to the knees he should install the [kala] pratistha in the element
water.

% The form nivrttayd is an irregular instrumental of nivtti.

7 The letter “r” in the expression manobuddhi-r-ahamkaraih is a euphonic “glide” con-
sonant (cf. Goodall 1998, p. Ixviii) which breaks the hiatus, according to Goodall a regular
feature in aisa Sanskrit. However, the verse ends up hypermetrical.

% The use of vava for yavat for the sake of the metre is commonly encountered in this
register of Sanskrit. See, e.g., Svacchanda 4.234d: hrtpadmad yava saktitah; 11.72d: dehan-
tam yava caryayd.
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38. Below that down to the soles of the feet he [should install] the tattva
pertaining to earth, and there he should [also] install nivrtti. Having medi-
tated [on all that] he should worship [the levels] as before.

39. He should prepare [the mantras for the procedures such as the purifica-
tion of the five kalas, namely] the supreme seed that is the Lord of vidyas
[i.e. the root mantra] and [next] the kald sunya (Siunyakalam) [followed by
the appropriate verb (Sodhayami etc.) + namah] and the sivanga[bija]s such
as the kavacamantra, and then, in the [appropriate] order, santi and the
remaining four kalds™ [, each followed by the appropriate verb, etc.].

40. The tattvas™ starting with ether and ending with earth are held to be
joined with the two bijas of earth and water, and with those consisting of
light,”" wind, and ether.

41. The best of gurus should recognize that the five short vowels at the begin-
ning32 excluding the neuter vowels® (i.e. a, i, u, e, o) are the tanmatras, begin-
ning with gandha (smell).

42.%...1.** Manas is taught to be the aksara “ma” and tamas “ta”.

[IP%1}

43. Rajas is known as the letter “r”, sattvam as “s”, and prakrti as “pa”, O
Skanda. Having installed [all these] he should purify [them].

¥ Hence the remaining kalas are santi, vidya, pratistha, and nivrtti and the sivangas, the
kavaca, sikha, siras, and hrdaya.

30 Tattva is here used in the masculine rather than neuter, which is another common fea-
ture of aisa Sanskrit. See Goodall 1998, Ixvii.

3! Tejasa is used here as an extended stem rather than the instrumental singular, since
otherwise we would expect a dual instrumental ending for the compound. Thematicized
a-stems are not unusual in Agamic literature.

32 The expression hrasvadau is to be understood with a double sandhi for hrasva adau.

33 This means that the five short vowels in question are a, i, u, ¢, and o. Excluded here
are short r and 1, which are part of the group of the neuter or napumsaka vowels, which are
summarized as 1, T, 1, and T in the Ni GuhS 12.43cd (kakaradih smyta yoni rill napumsaka). 1
thank Csaba Kiss for clarifying this point to me and providing me with this reference.

3 This line is very corrupt and I cannot see a satisfactory way to improve it. Alexis
Sanderson has kindly suggested to me the following attempt in emending the text, which is,
however, hypermetrical: ahamkaro asamjiias tu am buddhis ca betisamjriika. The structure
behind this pdda would then match the following verses, in which the use of acronyms for
the various terms is introduced.
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44. He should purify the fattvas beginning with earth with [the bijas of]*
nivrtti, etc.’® The five subtle elements starting with smell [he should purify]
with [the group of mantras] starting with sadyojata.

45. He should make offerings to ahamkara [, manas, and buddhi] one by
one with the three tattvas. The three gunas the guru (lit. “the one knowing
the ritual”) should [purify by] pouring an oblation together with the syllable
om.

46. Understanding the reality of each tattva in succession (fattve tattve tu
tattvajiiah), he should purify the five subtle elements, the three gunas, [and]
in the same way, avyakta, manas, buddhi, and ahamkara.

47.-48. For each one of them he should make a hundred oblations with
pure butter, or alternatively with sesame seeds mixed with ghee, rice grains
mixed with ghee, bilva fruit (sriphala), leaves of the bilva tree, or with
beautiful flowers that are appropriate for sacrifice. Next he should offer a
full oblation with the same substances I have just mentioned.

49. As before, he should purify the stream by purifying the tattvas, and
having conjoined the tattvas [one by one] [with the soul of the initiand] in
the correct order, he should thus abandon [them on behalf of the soul] and
lead [the soul] to Siva.

50. Thus the diksa for the dead has been taught, O Skanda, or also for
someone who is still alive. [This kind of diksa] is free of such things as
post-initiatory obligations. [Through this ritual the soul in question] is easi-
ly freed from bondage.

51. The preparation f[of the tattvas (?)] on the path [can be done] individu-
allyt in the order of emission or absorption. For both [kinds of mrtadiksa
presented in this chapter], the initiation ritual is performed with [the prepa-
ration of the path] in the order of absorption.

% Probably being referred to here are the different bijas that are taught in verse 39 to be
used with the five kalas.

3 There is an irregular ai$a elision of the final visarga for metrical reasons in
nivrttyadibhi.
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52. For a dead person all the rituals are completed in a single day. But for a
living person, O Skanda, this procedure remains t...1°" for the purpose of
achieving [liberation?].

71 do not know what sthitam refers to here. Grammatically it looks as if it refers to
siddhyartham, but I cannot render this in any way that makes sense.



286 LIBERATING THE LIBERATED

2.2. Sarvajiianottara 13

1. After this I shall teach how a person (lit. “an embodied [soul]”, dehi) is
purified if he has transgressed post-initiatory discipline, even though he has
died, O Skanda.

2. The guru should clean [the corpse] with water [mixed with] mud that has
been empowered with the weapon mantra (astrajaptena), smear [it] with
purified amalaka fruit (i.e. the fruit of an emblic myrobalan tree), and bathe
[it] with Siva water.

3. Having performed the ash-bath in the reverse direction (i.e. from the feet
to head) he should clothe [the corpse]. [Then] he should adorn it with flow-
ers and scents and lay it down with its feet to the north (udakpadam).

4. Having covered [the corpse] with red scents (i.e. red scented powder),
red flowers, [pieces of] cloth, and the sacred thread, he should have him
lifted (utksipet)®® by [bearers] who are reciting the weapon mantra and wear
a [piece of] cloth.

5. Having led [those carrying the corpse] in the northeast direction (i.e. the
direction of Sankara), he should put him down on a pure ground. There he
should prepare a Siva field (Sivaksetram) sloping to the southwest.

6. The pit (nimnam) should be four hastas long and two hastas wide® and
pegged on the outside in the mid-direction®® with excellent wedges empow-
ered by the weapon mantra.

7.—8. He should wrap them with a red thread in the reverse direction [while
reciting] the armour mantra.* In the middle of that he should draw a circle

38 Note that there is no causative here, but the sense of the sentence seems to require it
being understood as such.

¥ According to Monier-Williams, one hasta is 24 angulas or 18 inches, which corre-
sponds to the length from the elbow to the tip of the middle finger. According to this, the pit
should measure 72 inches in length and 32 inches in width. On these measurements, see also
p. 138.

40 The term vidiksu denotes the mid-directions, i.e. northeast, southeast, southwest, and
northwest.
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with yellow powder. Above that he should draw a triangle with [another]
triangle in its centre (tryasramadhyasamdayuktam) with red powder or
[powder] made out of all grains.*

9. There he should prepare the fire according to the rules previously taught,
[and] strew darbha grass in the reverse direction [while muttering] the
weapon mantra .. 4.8

10. Then he should sprinkle around and on top of it (the corpse) using the
ritual ladle. At the end of the series of oblations, he should place the sruc
and sruva ladles on top of the corpse.

11. He should purify [the corpse] as taught before, having sprinkled [it]
with clarified butter in the reverse direction (i.e. from the feet to the head).
In the same way [as taught before], O Skanda, he should extract [the soul]
and perform the expiation (niskrtim).44

12. And (tatha) having gratified the fire, he should then offer a full obla-
tion. [Next] he should install the mantra throne in the reverse direction
starting with aisvarya.®

*! The function of this procedure is probably to seal the area off from evil forces. The
kavacamantra (i.e. the armour mantra) is used for protection and enclosure (see Brunner-
Lachaux 1963, p.xxxvi), and hence used together with the thread, possibly fulfils this
function. There several parallels to this: The Diksddarsa (as cited in Brunner’s [1979]
annotations, p. 581, [6a]) cites the Kalottara: iirdhvamiilan adhograsthan astralabdhan
sakrt sakrt || paiicarangitasiitrena kavacena ca vestayet |. Also JR AP 46 seems to describe a
similar procedure.

“2 In comparison, the manuals JR (AP 43cd—44) and KKD (as cited in Brunner 1979,
p.593, [19a]) instruct drawing a square with yellow powder and within that, a triangle with
red powder. For example, KKD (Brunner 1979, p.593, [19a]): citayam madhye pitarajasda
caturasram tanmadhye raktarajasa tryasram alikhya, tayor upari indram agnim ca
sampiijya. The triangle is linked to Agni in both texts; the square is linked to Brahma in the
former, Indra in the latter; note that the SJU does not make these correlations explicit.

* Here the word devatah seems to be a corruption; I cannot see the intended sense.

* This last pada seems to look forward in the text and announce what is going to be de-
scribed. Otherwise it doesn’t make sense, since the actual rite of initiation and expiation is
only found in the following. Did the order of the verses get mixed up?

* Hence he should install the throne in the following order: aisvarya, vairagya, jiiana,
and dharma (see also SJU(G) 4.51ab: dharmam jiianam ca vairdgyam aisvaryam ca ca-
tustayam).
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13. He should install the mantras starting with sadyojata on his own body,
O Skanda, [and then] perform a series of oblations as before for both Siva
and the Siva throne.

14. The guru should make offerings with scented powders, flowers, threads,

and things such as water for the washing of the feet offered to a guest ac-

cording to the rules and the [financial] capacity (yathasaktya) [of the spon-
46

sor].

15.* Then he should pile up the pyre there with sandal and agaru woods.
...1,% O Skanda.

16. He should sprinkle the deceased again [while reciting] the astrabija-
mantra, O Skanda, and put down [the corpse] that is covered with a cloth
and soaked with clarified butter on the centre of the pile.

17. Then the officiant should meditate on the central channel in the body of
[the deceased] and establish the name (samjiiam) in the [deceased person’s]
heart, and in the middle of that, emplace the bound soul.”

18. Then the knower of mantras, having installed the fattvas [in the corpse]
starting at the feet, should cut and remove [them] one by one and [then]
join the soul with Siva.”

“ The worship is performed according to the financial abilities (yathasaktya) of the per-
son sponsoring the rite (vajamana), rather than that of the officiating priest. Note that this is
one of the indicators that the envisaged social context is that of the householder who pos-
sesses material wealth.

4" There is an extra line preceding this verse in the Pondicherry transcripts that is not
found in the Nepalese manuscript: “Then he should meditate upon the nadis, which are
beautiful and of heavenly form.”

*8 The padas 15¢d do not make sense and seem to be corrupt. The topic appears to con-
cern covering the corpse with cloth and kusa grass.

* The translation of this pada is not certain. This interpretation follows the procedure
described in SJU 12.6., which contains almost the same phrasing; however there, as part of
the mrtadiksa, the ritual action of placing the name is performed on a puppet being used
instead of the body of the deceased. This procedure for identifying a puppet makes better
sense than here, where the substrate is a corpse. Alternatively, the verse may refer to the
procedure of the guru entering the deceased person’s central channel in order to extract his
soul for purification, along the lines of “[the guru] enters [the deceased person’s] heart (i.e.
places his, the guru’s, consciousness in the heart)”’; however, this rendering of the Sanskrit is
somewhat awkward.
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19. Then he should light the fire all around [the pyre] in the reverse direc-
tion. The knower of mantras should concentrate on the fire fixation (dgneyi
dharana) [using] the weapon mantra.

20. Next he should carry around [the jar to] pour an uninterrupted stream of
water that has been empowered by the aghoramantra and astramantra
[while reciting] the astrabijamantra [and] place the water jar
(jaladharam)’ ! down [on the floor].

21. Then the guru should go to a body of water, bathe, and being pure (i.e.
having purified himself) perform the water offerings [for the deceased].
Having completed an oblation (yagam) as already taught, he should offer it
and seek pardon from the deity.

22. In this way, if [there were any] transgression of such things as post-
initiatory rules, whether knowingly or unknowingly, the soul is released
after the funeral rite has been performed.

%0 This verse is a short reference to the entire procedure of purifying each cosmic level
(tattva) during the diksa ritual.

*! This translation is based on the conjecture jaladharam for jaladharam, interpreting
jaladharam as referring to the water jar, literally “the [thing] containing water”, to avoid the
repetition of dharam in pada a, and to give better sense to the ritual action; presumably the
officiant is to put down the jar after carrying it around the pyre. However, note that
jaladhara or jaladhard usually refers to the stream of water. Alternatively, the verse could
be translated simply as “Next he should take around [the vase to] pour an uninterrupted
stream of water that has been empowered by the aghora- and weapon mantra [while recit-
ing] the astrabijamantra.”
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3.1. Kirana 60

Garuda said:

1. O God, you have alluded to the funeral rite but you haven’t explained it
to me at length. Tell me, for whom it is to be done, and how it is to be
done.”

The Lord said:

2. An initiate who has died is first taken [out] through the southern door.
One should choose four bearers with the sacred thread placed (krta-) over
the opposite (vama) [i.e. the right] shoulder.’ 3

3. And then he, [already having made himself] pure (s’ucih),54 having [had]
that [corpse] lifted,” should lead it to a level ground for the pyre; and hav-
ing purified that place he should pile up a level pyre with firewood.

4. On the northern side of that [place for the pyre] he should make either a
raised platform (sthandilam) or a lotus diagram (padmam). He should then
perform the worship as before and begin the fire sacrifice (vahnikaryam).

5. Having done that, and having had the corpse brought (aniya) [onto the
pyre?] he should purify it with things such as cow dung. Once it has been
purified (Sodhitam) he should smear it with ash in accordance with the
aforesaid procedure.

52 Note that the repetition of katham in the verse is puzzling.

31 read vama here in the sense of viparitam, “opposite” rather than “left”, since the
context of death rites usually requires that the sacred thread be worn in the opposite (i.e.
inauspicious) direction from its usual position over the left shoulder (i.e. the auspicious
direction). It would therefore be unusual in the light of common practice if the corpse bearer
were to wear the sacred thread over the left shoulder, i.e. the regular way.

5% The term Sucih, literally, “the pure one”, indicates that the officiant has performed all
the required purificatory rites before the ritual.

31 translate utksipya here in a causative sense. Even though the officiant is the agent
here, we are to understand that he has the corpse bearers lift and carry the corpse, as also
indicated in the preceding verse.
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6. First (aditah), he should put a loincloth [on top of the corpse] and pro-
vide everything [else] (sarvam) (i.e. other attributes)™ for the [deceased],
who should be south [of the sthandila] (daksinasagatasya) [and] facing
north (dsyadaksinamirtigasya, lit. in the position of facing the southern
face of Siva with his head).”’

7. He should sprinkle [the corpse] with Siva water, and having visualized
Kevala [Siva] (i.e. the transcendent manifestation of Siva, niskala Siva) in
the heart of that [deceased person], he should meditate on him in the centre
[of the heart] in the form of a pure and subtle point [of light].

8. After that (pascar), having made him complete (i.e. having transformed
him into Sakalasiva) in the manner explained earlier, he should install the
first series of consonants (vargam) of the alphabet (mataram)*® in the fire.

9.-10. Having prepared [the first series of consonants (vargam)], he should
worship [this series] with scented powders and so forth. [Then] he should
take hold [of the soul] through the nadanta,” and join that [soul with the

%6 The scripture is vague on this point. This is probably intentional. Details such as what
kinds of things are bestowed to the dead are likely to differ according to location; a loose
formulation such as this one allows for various practices to be subsumed under one authori-
tative text. It is probably for similar reasons that explicit details regarding the socio-religious
context of the rites are often lacking.

7 Note that this translation is based on the conjecture by Sanderson daksinasagatas-
vasyadaksinamirtigasya, which tries to make sense of corrupt pada c, but remains a conjec-
ture and yields the rather strange compound asyadaksinamiirtigasya. For lack of being able
to offer a better solution, I have for now adopted this reading. The position of the corpse
with the head in the south and feet in the north, thus effectively “facing” the north, fits the
kind of instructions one encounters for the position of the corpse at this point in the other
sources. For daksinamiirtiga- denoting “facing north”, see Bakker 2001.

581 take mataram here as an aisa form of matinam for the sake of metre, and understand
the plural (“the mothers™) to refer to the letters of the alphabet, though in normal usage
matrka refers to the whole alphabet.

It is not clear what procedure is envisaged in pada 9c: graho nadantato bhavet. The
context requires the guru to grasp the soul at this point. The term nadantato, “the end of the
subtle sound” (or “limit of resonance”, as translated by Vasudeva 2004, p. 267) refers to the
transcendent part of the universe in its sonic and non-sonic representation and is experienced
at the top of the cranium (see s.v. nadanta in TAK 3). While the language of cosmic sound
suits the context of the letters of the alphabet being used as cosmic units for purifying the
soul, using nadanta in the procedure to grasp the soul is unclear to me. Further, this transla-
tion assumes that the suffix —tas is understood to convey an instrumental meaning. Does the
term nadanta refer here to the technical definition “limit of resonance”, as has been translat-
ed and discussed by Vasudeva 2004 (for example on page 267)? This might then allude to a
procedure in which the mantra is raised through the body.
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varga] with that heart mantra (taddhrda), offer ten oblations® with the
Sivamantra, cut the bonds with the sword mantra, and pour a full oblation
again. He should then lift [the soul] up again with the heart mantra, return
[it] to the heart [of the corpse] (punar hrtstham krtva), and install the next
varga [in the fire] [for purification].

11. Thus the eight vargas are to be purified, Tor elset®" in the reverse direc-
tion. He should purify [each level] with five oblations [into the fire] [with
the procedure] as [taught] before in due order.”

12. Having accomplished the dissolution of [the soul] [by fusing it] with
Siva, he should strew kusa grass [on top of the pyre?] [while reciting] the
weapon mantra. He should put the corpse with its face to the north on top
of the pyre with the iSanamantra.

13. On top [of the corpse] he should place sandalwood, agaru wood, cam-
phor, sesame seeds, and milk. Then he should light the pyre by means of
approved woods.”

14. Having lit that [pyre] he should move around (i.e. carry) the vessel that
was prepared with the weapon mantra from the direction of the east to each
of the various directions (tattadantam), and then (punah) he should throw
[it down] from his shoulder.

15. Having lit [the pyre] there is no obstacle [anymore] for him (i.e. the
deceased person’s soul?). [The officiant] should stay [there] until [the

=

% The expression “ten oblations”, @hutayo dasa, is found here in the nominative rather
than the accusative governed by dattva; this may be due to the agamic register of Sanskrit
and I have thus preserved this reading here.

' T am not sure what alternative might be offered here. As far as I am aware, every
source enjoining the initiation of a deceased person’s soul during the cremation rite pre-
scribes the inversion of the order in which the existence levels are to be purified, i.e. starting
with the highest and ending with the lowest. It would indeed be unusual if the Kir were to
additionally allow the option of performing the purification in the order of a proper initia-
tion.

82 More than five oblations are part of the purification procedure outlined in verses 9-10,
so it is unclear to me what procedure pasicahutiprayogena is referring to here. It may be an
additional purificatory rite.

8 Kir 60.14cd is parallel to SvaSS 22.13cd and JR AP 109ab.
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corpse] is reduced to ashes.** Then he should go [to the water side for] a
bath in the water, and perform the rites of water offerings to the [deceased].

16. He should offer three handfuls [of water] that had been mixed with
diirva grass and rice grains.” The dcarya should afterwards undertake the
penance as before.%

17. In this context (iha) it is prescribed that the purification from the impu-
rity that has come about through contact with the corpse (savasuddhih) [is
accomplished] by reciting the aghoramantra a hundred times. When this
has been done, he should always perform a ritual meal according to the
rules (i.e. the sraddha).”’

18. Thus I have taught you the funeral ritual through the oblations to the
syllabary. O Garuda, he should also purify the syllabary in the [ritual of]

removing [a convert’s previous] religious affiliation (/ingoddhare).

19. He who worships the syllabary will certainly attain success.

5 I am uncertain about how to interpret padas a and b; this interpretation is based on the
conjecture dipya for dipya in N, with G and Edp reading diva. However, note that the pre-
ceding verse 14 already has prajvalya, making dipya in verse 15 redundant.

5 trayah is understood here as an aisa use of the nominative plural in place of the accu-
sative plural tin.

5 I am uncertain which ritual is being referred to. This possibly has to do with standard
expiatory rites performed following rituals to counteract accidental omissions, but may also
be referring to a more substantial purificatory rite, such as that prescribed in the next verse,
in which the guru removes the impurity he had contracted through contact with the corpse.
The term piirvavat suggests that this refers to a kind of prayascitta commonly performed at
this point.

®7 In these last two padas the scripture refers to the subsequent $raddha rituals that will
be taught in chapter 61. This preview of a topic at the end of the chapter is a characteristic
feature of the Kir.
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3.2. Kirana 61

Garuda said:

1. [You] have earlier (i.e. in 60.17d) referred to the ritual meal (vidhina
bhojanam) [but] not explained it to me. Tell me, O Siva, at what time, how,
and for what purpose [is it to be performed?].

The Lord said:

2. That [sraddha] which is performed for the first time on the eleventh day
[after the death] and then in every month [once and in some months
twice]® up to the end of a year [after the death] should be known as
ekoddista. During the year after that year there should be [another sraddha]
again [i.e. the sapii,w’z'kara1.1a?].69

3.-4. After a year there should be a sraddha lavishly (visesatah) [per-
formed] in the dark lunar fortnight dedicated to srdaddha rituals (srad-
dhapakse).m He [should perform] the §r@ddha in the month of A$vina, in
the dark fortnight thereof, when the sun is in the zodiac Virgo,71 on one of

% Note that it is ambiguous whether the scripture really means to enjoin an
ekoddistasraddha once a month only, or whether it refers here to the common sixteen (or
fifteen) ekoddistasraddhas to be performed throughout the year. This collection is also
referred to as “the monthly” sraddhas, namely anumasika. See chapter 5.

% This sentence is a tentative translation of verse 2d, varsad varsam bhavet punah. Log-
ically, between the ekoddistasraddhas and the regular sraddhas, which are taught in the next
verse, a sapindikarana should take place to transform the recently deceased into an ancestral
deity (see chapter 5). The tentative translation is an attempt to infer this meaning in pada 2d.

" See chapter 5. This refers to the parvanasraddha, the regular sraddha in which the
three ancestors are worshipped during a certain dark fortnight according to the lunar calen-
dar (parvan), called the sraddhapaksa or also pitrpaksa. The phrase visesatah, “lavishly”,
refers to the fact that the parvanasraddha is far more elaborate than the ekoddistasraddha,
which is essentially a reduced version of the former.

" The month of Aévina (according to the pirpimanta calendar in August/September and
according to the amanta calendar during September/October) — based on a conjecture — is
fitting, since it is during this period that the sun is in the zodiac Virgo. However, the south-
ern witnesses seem to give two options for the time of sraddha, which would be unusual.
Hence in addition to the month, they prescribe kumbhe ca krsnapakse, i.e. during the zodiac
Aquarius, which would be the month Phalguna. According to the piirnimanta calendar this
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the fifteen days (pasicadasahnikam)”?, [namely] either the eight, fourteenth,
fourth, seventh, ninth [lunar day (tithi)], or when the moon is in the
[naksatra] called Magha (maghdsasi).

5. It is the general rule (samanyam) [applying to all three forms of sraddhal
that he should choose two sadhakas and three acaryas for the purpose of
[invoking into them] the gods and ancestors [respectively].” I shall now
give the details (viseso ‘trabhidhiyate).

6. It is established that the three dcaryas are I$a, Sadasiva and Santa [re-
spectively], and the sadhakas are Rudra and Ananta.

7. By gratifying [the ancestors] (tais trptaih)’™ everything [i.e. all levels] up
to Siva will be gratified, O Garuda. [This is] the Sivasraddha[, which is to
be performed] for initiates, and for rudramsas (i.e. lay devotees of Siva)”
there is the rudrasraddha.’”

8. There, [in the rudrasraddha)], amongst the [five invitees] (fatra), the two
ganas Canda and Mahakala are present in the two [sd@dhakas]; [and] Rudra,
Skanda and Ganesa are present in the other three.

9. He should arrange the rudrasraddha with ascetics and Brahmins. Those
men who perform [the rudrasraddha] with devotion will go to the world of
Rudra.

10. The mundane (laukikam) [srdddha] is individualized (-vikalpitam
visesatah) by [invoking into the recipients] Brahma, Visnu, Rudra, Siirya

is in January/February, and according to the amanta calendar in February/March. However,
performing srdaddha at this second time would not follow common practice.

"1 read the compound paiicadasahnikam as a bahuvrihi that qualifies Sraddham, hence
“the Sraddha, of which the day is [one of the] fifteen”.

3 Though the expression pitrdevartham, strictly speaking, correlates the pitrs to the
sadhakas and the devas to the acaryas, 1 have chosen to translate the phrase the other way
around, mirroring the common practice we see in all other sources, with the group of three
representing ancestral deities invoked into the dcarya and the other two deities into the
sadhakas. Note that also the next verse confirms this interpretation.

™ The expression tais trptais is translated here in accordance with the loose usage of this
kind of construction as a kind of instrumental absolute.

> On the term rudramsa in the Kir denoting lay devotees of Siva, see Sanderson 2003,
pp. 354-355, fn. 16.

"SI have interpreted tadatmakam to denote the rudrasraddha, namely “[the $raddha]
which is that [, namely Rudra]”.
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and Yama, appointing as before the three [i.e. Brahma, Visnu, and Rudra
for the deceased ancestors] and the twol, i.e. Siirya and Yama for the posi-
tion of the Visvedevas].”’

11.-12b. First, I shall teach the sivasraddha, which is pure and born from
the Sivamantra. In the absence of sadhakas and putrakas [i.e. dcaryas?] he
may choose [as invitees| and [ritually]| prepare [as receptacles] Brahmin
devoted to Rudra (i.e. lay devotees of Siva)™ or, alternatively, non-
Brahmins, provided these are devoted and initiated.”

12cd. If five [invitees] are not available (paficabhave), he may appoint two.

13. The same arrangement [of five] is to be achieved by installing [the two]
on the two shoulders of one invitee and [the three ancestors] on the shoul-
ders and head [of the other invitee].

14.—15. Having arranged the three, he should do the installation as before in
due order. There should be two circular mandalas in the eastern [part of the
ritual area] situated south and north [respectively]. He should also make a

" Hence, we are to understand that Brahma, Visnu and Rudra are invoked in the three
invitees representing the ancestors, and Strya and Yama for the two representing the
Vi$vedevas.

8 Note that the SDh also recommends Saiva Brahmin lay devotees as suitable invitees
for sraddhas. See Mirnig forthcoming b.

" The Sanskrit text as it stands is problematic and this is only a tentative translation. The
context is a list of optional invitees if no s@dhakas or dcaryas are available. First, it is sur-
prising that putrakas are mentioned here instead of acaryas. This might be understood, as I
have added in my translation, that putraka stands for dcarya, with the reasoning that only
putrakas can become dcaryas. Further, if the order of preference is to be accepted as it is, it
is noteworthy that this passage enjoins that non-initiated Brahmin lay devotees are preferred
to initiated non-Brahmins. The translation is a very tentative one, and accepts some irregular
features in the grammar that are probably due to the agamic linguistic register of the San-
skrit employed. Presuming that the passage is governed by kalpayet, the series of people in
the nominative plural followed by graya is puzzling. If some form of the verb grh- is indeed
the original reading, then it may have been given as a gerundive with the nouns, as in “the
lay devotees [...] are to be chosen”. In this case, the expression would have to be emended
to grahyah (but then the problem remains that it cannot be governed by kalpayet). It is also
possible to understand this as an irregular absolutive for grhitva, which we have already
seen. If this is the case, the nouns it governs should be understood in an accusative sense
despite their nominative endings. This is not unusual for @dgamic Sanskrit and thus I see the
latter as the more likely reading.
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square measuring one hasta [on each side].*’ They should be purified with
cow dung and he should scatter sesame seeds, darbha grass, and barley
grains onto them. In the southern [of the two mandalas] he should wash the
food [of those invited].

16.—17. In the second [mandala (i.e. the square?)] he should do the purifi-
catory rites such as sipping; this rite is to be performed with the vamade-
vamantra. [Then,] having positioned®' those [invitees] who have been puri-
fied, he should [install] first the two facing east with the vamadevaman-
tra,” and then install the three facing north. Having prepared kusa grass
(kusaklptih sydt) with the sayojatamantra, the invocation [of the sraddha
deities] should take place repeatedly (punar), [that is to say, for each deity].

18. He should do the summoning with the names of each. [Having formally
requested the invitees for permission to start the summoning], they (i.e. the
invitees), being concentrated and with devotion, should [give the permis-
sion with] the declaration “You may invoke.”*

19. The rite is taught [to be performed with the sacred thread] on the right
[shoulder (i.e. the inauspicious direction)] for the three [ancestors], and
over the left [shoulder (i.e. the auspicious direction)] for the two.*

% Compared to other accounts, the procedure seems confused here. The JR and KKD, as
well as the brahmanical sources that include such a procedure, have either two squares and
circles, or one each. In the southern witnesses, there are two circles and only one square.

8! I understand the expression sthapya to be aisa for sthapayitva.

82 The expression guhyakamantra for the vamadevamantra is found frequently. This de-
rives from the fact that the five brahmamantras are held to be the constituent parts of Siva’s
body consisting of mantras; here the vamadevamantra is held to be his genital organ
(guhya), 1$ana his head, tatpurusa his face, aghora his heart, and sadyojata his whole body.
See, e.g., Matangaparamesvara, Vidyapada 4.14.—15a: tanus tasyopacarena paiicamantra-
mayt siva | iSanamirdha pumvaktro hy aghorahrdayah prabhuh || ucyate vamaguhyoktya
sadyomiirtis ca sasane |.

% This passage does not clarify the procedure being alluded to. Assuming that the scrip-
ture aims to give an injunction analogous to the brahmanical account, one might follow, for
example, Vijhane§vara’s clarification of this in his Mitaksara on Yajiiavalkyasmrti,
Acaradhyaya 1.229, which enjoins that first the officiant is to request the invitees for per-
mission with the words avahayisya (“May I invoke?”), followed by the invitees’ confirma-
tion with the words avahaya (“You may invoke”), after which he continues to summon the
deities. See chapter 5, pp. 178ff., for these procedures in the original context.

8 This is the arrangement as expressed in the text preserved in manuscript N. However,
manuscript G is corrupt, and Edp has changed the order so that the sacred thread is in the
inauspicious direction for the two, and the auspicious direction for the three. Perhaps the
redactor of Edp was conscious of the doctrinal inconsistency that is implied in worshipping
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First (pirvam), having brought some barley, he should scatter it around for
the two.

20. For the three he should scatter sesame seeds [instead of barley grains]
for the purpose of protection with the vamadevamantra (i.e. the northern
mantra). He should prepare a jar with flowers, water and unhusked rice
grains with the vamadevamantra.

21. He should give the guests water, each in turn (sakrt sakrt), with the
purpose of [ensuring their] presence. He should give that [water] to the
three using the isanamantra and to the two using the aghoramantra.

22.-23. Having knelt on the ground, he should worship, one by one, each
part of their body (tadanigam ekaikam) from the feet up to the head,® for
the two as well as the three, with barley grains and sesame seeds, respec-
tively, and the aghoramantra and the sadyojatamantra [, respectively]. [He
should offer] scented powders and flowers with the vamadevamantra and
incense and lamps with the tatpurusamantra.*®

24. He should say “May it be sufficient” (pitrnam bhavatu). Then, [having
given them water to] purify their hands (hastaprasodhanam),®’” he should
bring oily food (snigdhdannam) in a vessel for each of them (sakrt sakrt).

25. Then he should perform the rite called the agnaukarana with the
tatpurusamantra.

+Having done [that]t,* the [invitee(s)] should then (punah) eat in silence
according to what they wish to eat.*

the superior ancestors in the inauspicious manner and the inferior in the auspicious (see, p.
47). However, I have preserved the reading of N, since this arrangement reflects the proce-
dure as found in all the other sources and also follows the principle in the brahmanical origi-
nal.

8 This preserves the mirdhnatah of manuscript N; this seems to be an irregular form,
taking miirdhna instead of miirdhan as the stem.

8 The expression vaktrnd is an irregular instrumental singular of vaktr- “the speaker”,
understood as a synonymous and metrical substitute for vaktrena; the vaktramantra, being
the mantra of the mouth of Siva’s mantra body, denotes the tatpurusamantra. However,
Alexis Sanderson has drawn my attention to the fact that this kind of instrumental singular
in -frnd of a stem in —#r is not well attested in Saiva sources, although it is found sporadical-
ly in both prose and verse in Buddhist Sanskrit (cf. Edgerton 1953, §13.38). I thank him for
this reference.

¥ Cf. YajS 1.232b: karasaucartham ambu ca.
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26. On the plates [should be] payasa (i.e. rice and milk curd) along with
ghee, honey and molasses, or a well prepared dish of rice, or meat consist-
ing of [varieties such as] hare.”

27. Standing facing north, [the officiant] should recite the fifth mantra.”'
Afterwards (pascat), when he sees that they have eaten, he should address
them again, saying “Are you satisfied?”

28abc. [And] they should then reply once by saying “We are satisfied”,
after which he should give them’ water once [each].

28d.-30b. Facing south he should place [darbha grass] into the mandala
with the sadyojatamantra, and offer [a mixture of] water and sesame seeds
with the vamadevamantra. Then he should prepare three pinda balls made
out of all the food [that was prepared], and offer the three-food pindas in
due order with the fatpurusamantra 7...7 [on top of the darbha grass in the
mandalal.

30. Having offered scented powder with the vamadevamantra, he should
offer the guests water with that same mantra.”

8 I am unsure what action this refers to. N is damaged at this point, and contains an ex-
tra line just before, according to which the agnaukarana is performed. The southern wit-
nesses include this instruction immediately after the food is brought, so krtvdiva may refer
to that. However, a different subject for asniyat would then be needed. Perhaps one can
interpret asniyat as a causative, in the sense of “he should feed [them]”.

% The Mitaksara on Y3jS, 1.240a comments on the words annam istam “preferred food”
in this context, specifying that the kind of food to be prepared should be according to the
preference of the invitee, the deceased person or the person sponsoring the rite (yajamana).

% This prescription of hare meat is strange. However, there is a passage in YajS 3.259—
261 giving a long list of various types of meat that can be used, including hare.

°! The fifth mantra refers to the fifth brahmamantra, which is the sadyojatamantra.

%2 The word grahya then would be an irregular absolutive for grahayitva from grh-, i.e.
“having had them taken”, i.e. having given them. This procedure involves the officiant
giving them water to rinse their mouths after eating (cf. Vijiane$vara on Y3ajS 1.241d:
tadantaram brahmanahastesu gandiisartham sakrt sakrd apo dadyat).

% Note that in SP 10.33, at this point in the ritual the officiant is to pour a stream of wa-
ter around the site. This is missing here. I raise this point because this translation is based on
the reading of Edp; N and G have the corrupt reading tenaivasya. Perhaps a procedure simi-
lar to the SP was originally indicated with this reading. Another possibility is that the water
for the guests is poured around the site.
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31. The wife, having been purified (suddha), should receive [and eat] the
middle pinda for the purpose of [begetting] a son. Then she will have a son,
who will be intelligent and, together with his wife, a devotee of Rudra (i.e.
a lay devotee).

32. Alternatively, he should give it to cows [or] throw it into the fire or
water. He should give the water for purification through sipping etc. (dca-
manam) first to the group of three, and then to the group of two.

33. He should purify [himself], tget up (?), perform the samkalpa (the pro-
nouncing of the intention of the rite)t, pay obeisance, ask them for pardon,
and with devotion, give present[s] [to the invitees] according to his finan-
cial capacity, and finally dismiss [them].

34.-35. Such is the supreme Saiva $rdddha (i.e. the Sivasraddha) that be-
stows union with Siva. [The mantras of] the rudrasraddha’ are character-
ized by the names [of the deities] proper to it; and [they] begin with om and
end with namah. And when the laukikasraddha has been performed using
their own names for the deities, the [yajamanal] sees T.. 42

36. The best of the twice-born who performs the sraddha, taught in the
Vedas and arranged (i.e. outlined) in the smyrti literature (i.e. smarta) [and
that is] ordained for Brahmins who are learned in the Vedas (vipranam),
attains the world of Brahma.

37. That sraddha which is in reference only to one [person] (ekoddistam) is
taught here to be performed without the invocation [of sr@ddha deities] and
as starting with the [series] of sraddhas [called the] navasraddhas. This has
been taught [here] in brief.

% This is a tentative translation of 34cd; strictly speaking the expression rudrasraddham
is in apposition to the following accusative; however, these seem to describe the mantras
used in the rudrasraddha.

% Here pada 35d is corrupt. The readings of both N and G do not make sense as they
stand; in comparison, the Grantha edition (Edp) changes the reading completely to na
paitram rnam asnute, “[such a person] does not accumulate any debt to the fathers any-
more”. This refers to the brahmanical principle of fulfilling one’s debt towards one’s ances-
tors by performing sraddha rituals (see chapter 5); in comparison, the sivasraddha and
rudrasraddha bestow an elevated spiritual status of the yajamana, namely ultimate libera-
tion in the case of the sivasraddha and ascending to Rudra’s heaven in the case of the rudra-
sraddha.
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38. What effect can men have on Siva, the highest soul? [Hence,] the great
benefit [that results from performing the sraddha) is [merely] in reference
to [the fact that] the rite goes to perfection.”

39.—40. Therefore, O Garuda, one should perform this rite even when [the
corpse] cannot be found. For how does anyone become free of debt as long
as the Sraddha is not performed?’” f...+% Thus, [also] the cremation is
performed even if [the person has died] abroad. Here the same applies
(tadvad atra tu).

41. He should perform the sraddha because (yena) the diksa (initiation
ritual) ends with it.”

[Thus] the Sivasraddha that consists of the five brahmamantras has been
taught in brief.

% The second line in this verse is puzzling. I have provided a tentative interpretation, in
which the benefit of the rite is conceived purely in terms of its completion. However, this
seems indeed a weak point.

%7 The southern witnesses add another line here: “The entire rite [is performed] for sons
etc. even if [the person has died] abroad, for the purpose of remembering [them].”

%1 am currently unable to make good sense of 40ab. The purpose of the verses Kir
61.38-41 is to offer theoretical explanations of how the performance of sraddha is benefi-
cial, even though each of them contains different rationales. In verse 38 it is the mere fact
that the rite has come to perfection which procures great fruit. In 39 its performance is bind-
ing as the only way to relieve oneself of the debt towards one’s ancestors. As for pddas
40ab, they constitute the final line in the southern witnesses; according to the text preserved
there, this passage appears to refer to the fact that sr@ddha can also procure a particular
desired benefit (istam phalam Edp).

% This final verse is omitted in the southern witnesses and only preserved in N. The
verse, however, contains an important statement regarding the rationalisation of the Saiva
Sraddha ritual, namely, that it completes the process that was initiated with the diksa ritual.
See chapter 5.
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4.1. Jiianaratnavalt Antyestiprakarana

lab. Next I shall explain the funeral rite in brief.

lc.—2. In the case of a yogin, who has died through yogic suicide, [and of
whom therefore all] impurities have been incinerated: [The officiant]
should burn his corpse, which is pure [and] consists of mantras, with Siva
fire. For him, neither the offerings of pindas nor the offerings of water are
to be performed.

3ab. However (kim tu), [his] disciples should perform worship to Siva eve-
ry day (sada), in order to pay their debt [to the teacher].'”

3cd. [Now] I shall teach, because of a connection [of subject-matter], how
that [funeral rite] is [to be performed] for all others.

4-5. [The officiant] should also burn the corpse with Siva fire of those
established in reality as a result of diksa@, who have observed their post-
initiatory discipline at all times,'”' who have been devoted to the teaching
of the Siddhanta, and who have died a timely death [with the difference
that] for such a person the ritual post-mortem offerings of pindas and water
(pindakriya and udakakriya) are prescribed.'”

190 The statement that the disciples of the guru are to perform worship of Siva every day
in order to pay off their debt to him seems to be made in reference to the brahmanical tradi-
tion of the three debts discussed in chapter 5. This pija in reference to the deceased guru
may be a kind of commemorative Siva worship done by disciples in the matha.

1" The expression sadacaravatam could also be translated as “those who piously (sad-
[lit. well]) [follow their] post-initiatory discipline”.

192 Note that this is in opposition to the practice taught just previously for a deceased yo-
gin, for whom such post-mortem offerings are not performed. Even though this is not explic-
itly addressed here, this distinction presumably refers to the fact that the yogin is an ascetic
practitioner and the regular initiate subject in verses 4-5 is a householder initiate. In the case
of the latter and his householder setting, these post-mortem offerings would be considered
conventional. Not performing them would be considered an unnecessary offence to the
orthodox order, see, e.g., pp. 171ff.
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In the case of those who have deviated from the post-initiatory discipline
and certain others, the purification of the path [of the levels of the universe]
is [also] prescribed.

And [Siva] has taught:103

6—8b. The funerary ritual has been ordained, O Skanda, to remove the sin
of anyone who transgresses the rules to be observed during the period after
initiation, [one who] is guilty of a major sin against Siva and the gurus,
those who have not lost their doubts [concerning their liberation at death
through initiation and the Saiva doctrine], and for any others who have
some impurity. [If an ordinary and not a tantric cremation were performed
in such a casel, [the individual’s] own consciousness (svasamjid) reaches
the state of cosmic dissolution (layam) [rather than ultimate liberation] due
to [his] transgressions of such matters as [his] post-initiatory discipline."”

And further it is said:'®

8c—9. For the funeral rite should be performed at the time of death
(antatah) for those who have not lost their doubt [concerning their libera-
tion through initiation], for those who are particularly impure, for those
who have converted to another religion, and likewise for people who have
violated their post-initiatory discipline. For otherwise [such a person]
would not obtain the highest state.

10. The purification of the path should be performed for s@dhakas, dacaryas,
and putrakas, but not for a samayin. Alternatively [it may be performed]
for [a samayin] who was [particularly] desirous of obtaining liberation [but
died before he could receive further initiation].

11. Either an dcarya, sadhaka, putraka or samayin should bathe the de-
ceased, whether he was an ascetic or a householder, and adorn him.

' The following passage, marked here as a quotation from a scripture by the words
“Siva said”, is parallel to SarK 26.6cd—8, which may be its source. The passage is also
quoted by Trilocana in his commentary on the SP (cited in Brunner-Lachaux 1977, p. 571,
[1b]), and by Nirmalamani in his commentary on the KKD (quoted in Brunner-Lachaux
1977, p. 571, [1c]), although he leaves out the problematic last two pddas; see next fn.

1% Pgdas 8ab, parallel to SarK 26.8cd, are problematic and this is a tentative translation.
For a commentary on this translation, see p. 62, fn. 67.

195 This passage is parallel to BK, NGMPP B24/57, f. 214r1-214r2.
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12.—13b. Further, [the officiant] should bind the toes of the corpse together
with a white thread. He should lift [the corpse] onto a bier built out of moist
bamboo canes, which is [like] a ladder leading to heaven,'® and which is
richly adorned with red cloth, and decorated with banners and garlands of
flowers.

13c.—14. He should have [the corpse] taken [to the cremation ground] by
many [corpse bearers], with their heads covered with a cloth, who are of the
same caste as the [deceased] and not of any other, and who also are initi-
ates, [in a procession] accompanied by various flags, and the sounds from
[instruments such as] conch shells, drums, and tﬁryas.lo7

15.-16b. And having had [the corpse] carried half way [to the cremation
ground], he should scatter bali offerings in all directions. Then [he should
proceed and finally] have [the corpse] put down, with its head in the south,
on a piece of pure ground sloping to the southwest, [either] on a bank of a
sacred river, [or] by a lake at a sacred place.

16c.—17. He should make a pavilion measuring either nine (i.e. 9x9) or
seven (i.e. 7x7) hastas,'™ which is surrounded by a cloth, and with a door
facing south that is furnished with an arched doorway. [This pavilion] is
called an avasanaka[mandapa] (“the death [pavilion]”). In some other
sources it is called a krtanta[mandapa] (“[the pavilion] to bring about the
end”).

18. In the [pavilion he should make] a fire pit, one hasta square, with a
single raised “girdle”log [around the top of it]. With the earth of the pit he
should make a platform in the northwest that is six angulas'"® high.

1 See p- 135 for the ladder-type construction of the bier and the interpretation of its de-
scription as “steps leading to heaven”.

197 According to Monier-Williams, #irya is defined only as “some musical instrument”,
and a tiuryaganda as “a sort of tabor”.

1% On these measurements, see p. 138.

199 The mekhald is the raised ridge around the fire pit.

1% The term rtu, “season”, is a so-called bhiitasamkhya, i.e. a number expressed through
a word (see Sircar 1996, pp. 228-233); it denotes the number six since there are six seasons
in India. For the measurements of the arnigula unit, see p. 138.
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19. To the southeast of the fire pit, [he should dig out] a pit for the pyre that
is four hastas long, eight''! angulas deep, and two hastas wide.

20. According to some sources he should make the pit for the pyre south of
the kunda. Having prepared these three things [the fire pit, the platform,
and the pit for the pyre], he should smear them with cow dung.

21.-22. Then the guru should, in a concentrated state, take the ritually puri-
fying bath, sip water, and venerate the junctions of the day. Next [the guru],
twearing the upper garment the other way aroundt'"? and having taken the
weapon water jar,113 should circumambulate [the prepared site] in a coun-
ter-clockwise direction and [go] in silence to the edge of the sthandila,
facing north he should sit down on a pure seat''* and perform the ritual
purification of his body (the bhiitasuddhi).

23. The wise person, after having done the installation of the mantras in the
reverse order, should perform internal worship. He should [then] purify the
substances [that will be used in the ritual] with water from the weapon wa-
ter jar that has been empowered by seven repetitions of the weapon mantra.

24. Next he should sprinkle and worship himself [as Siva], perform the
purification of the mantras (i.e. the mantrasuddhi),'” and sprinkle water
from the weapon water jar and the five products of the cow''® around the
ground.

" The term mangala is a bhiitasamkhya (see previous fn.) for the number 8.

"2 The expression atha savyottarasamgo is puzzling. Does it allude to a practice in
which the guru wears the upper garment in a reversed manner on this occasion? Or was the
verse originally closer to the parallel in SP 10.7: atha snatah krtanyaso grhitastraluko
guruh? In this case the procedure missing in the JR at this point would be the installation of
the mantras on the guru himself.

"3 This implies that the guru has already installed some jars at this point, procedures
that have not yet been mentioned.

1% A pure seat here denotes an area that has been ritually purified by mantras, sprinkling
and perhaps putting down some kusa grass.

"5 On mantrasuddhi, see Brunner-Lachaux 1963, p-144, particularly footnotes 2 and 3.

Y8 The paiicagavya consists of a mixture of the five products of the cow, namely milk,
coagulated or sour milk, butter, and liquid and solid excreta.
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25. Having consecrated [the sthandila] with the [series of] transformative
rites ending with the catuspa_tha,m he should also scatter around the vikira,
gather it together, and heap it up to the northeast of the funeral pyre.

26. [Next] he should worship the pasupata weapon mantra in the vardhani
jar, whose spout must be facing south, and worship the weapons of the
lokapalas in jars that [are situated] in the [eight] directions starting with I$a
(i.e. the northeast).

27.-28. He should protect the site all around (krtva sthanasya
pariraksanam) with a stream of water from the weapon [jar] [poured
around the site] and, after putting the jar down, he should there worship the
weapon mantra on a mobile seat. [And] having requested (vijriapya) [each]
weapon-lord with the words “O venerable one, protect this site up to the
end of the ritual!”'"® he should [then] approach the outer edge of the
sthandila.

29. Having protected the sthandila by strewing kusa grass, ash, and sesame
seeds over it, he should worship the door guardians and others with the
weapon mantra and the heart mantra as before.

30.—33b. He should place (samarpayet) [the sakti] called adhara on a lotus
that has been made with sesame seeds and rice and is brilliant with lines of
coloured powders, or alternatively in a vase with seven [kinds of] grains
that is richly decorated. [Then he should install] the lotus [throne] of Anan-
ta, [that is] its [four] legs starting with ais'varyam and its cross struts start-
ing with anaisvarya (i.e. in the reverse order), variously coloured as before,
the two coverings, above and below, and the lotus; on the pericarp of the
lotus [he should install] manonmant, and on the filaments the [circle of
Saktis] starting with sarvabhiitadamani and ending with vama; [then he

"7 The term catuspathantasamskaraih, “with the rites ending with the cross-way” may
refer to the same procedure seen during the agnikarya in the SP, where darbha grass is put
down in the kunda in the form of a cross (see Brunner-Lachaux 1963, pp. 236-237).

"8 This formula is pronounced in every direction while this mobile seat is carried
around.

!9 The four lordly powers of Ananta are ai$varya, vairagya, jiiana, and dharma.
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should install] the throne with the circuits of sakti, fire, the moon and the
120
sun.

33c¢.—34. Then he should invoke the two divine bodies (murtidvayam) and
install the kalds one by one starting with nivrtti [hence nivrtti, pratistha,
vidya, santi, Santyatita] starting from the feet [of the deity]. Then he should
invoke Siva as before, and having completed [him by visualizing all his
parts] starting with his weapons,'>' he should make him [rise to] the highest
[level] by means of the root mantra.

35.-36. Now he, with devotion, should present [Siva] [the offerings] begin-
ning with the water for his feet, having first transformed them into nec-
tar,122 and together with the acts of welcome. Then he should worship Si-
va’s bhogangas,'” starting with the weapon and ending with the heard
mantra (i.e. back to front), and [install them] each in their respective places
as before, with offerings of incense, lamps, and cooked food. Then he
should do the recitation of the mantra and [when it is complete,] offer it [to
Sival].

37. Now, having prepared the fire pit, he should take the fire [, which he
has brought with him] around it in the reverse direction, put [the embers in

120 These verses describe the installation of the divine throne, which is part of regular
Siva worship. A detailed account of the building of the throne can be found in Goodall et al
2005, in particular pp. 20-23. For the worship during the cremation rite, the order of instal-
lation is inverted at each level: for example, the four corners that are usually installed in the
order dharma, jiiana, vairagya, and aisvarya are installed in the reverse order starting with
aisvarya. The “vertical” order, however, remains the same; hence, the officiant starts build-
ing the throne from the bottom and not from the top.

12l Again, the order of visualization is inverted, since the weapons of Siva are usually to
be visualized at the end, but are here taken up first. See also Trilocana’s commentary on SP
10.7b: sangam sampiijya Saikaram, specifying that the parts of Siva are to be visualized
starting with the weapons: Sivam avahyastradibhis sakalikrtya bhogangani prapijayet (pas-
sage quoted in Brunner-Lachaux 1977, p. 593, [17a]).

122 Offerings are not suitable to be accepted and consumed by Siva in an unprocessed
state. They must first be transformed into amyta, nectar, which is fit to be consumed by him.
See, e.g., Davis 1991, p. 141 and p. 143.

' The bhogangas are the limbs (asiga) of Siva when they are arranged around him. See
Brunner-Lachaux 1963, p. 208, fn. 1, and Goodall 2005, p. 97 and pp. 154-155.
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the fire pit], generate the ritual fire (agni) and carry out the purification of
the path and the rest.'**

38ab. Then he should worship Siva, gratify him [with offerings of ghee into
the fire], and offer a full oblation [into the fire] according to the rules.'®

38¢.—39. The site is called the vetala and is furnished with bamboo canes'*®
and strings, and divided into 25 kosthakas +...+."” There the teacher should
visualize the vastu[purusa] (“the man of the site”) in accordance with his
form, and worship it.

40.—41. He should fill the five central kosthakas with yellow powder, and
each of the four partitions in the southwest, southeast, northwest, and

124 Verse 37 here refers to the collection of rites that make up the agnikarya, during
which a fire is ritually transformed into Siva fire ($ivagni). See, for example, SP 2 (Brunner-
Lachaux 1968, pp. 230-277).

12 The purnahuti, “the full oblation” is the final oblation within a series of oblations.
According to SP 4.52¢c—57, the officiant uses both ladles for this oblation, as opposed to the
single ladle as used for ordinary oblations. He is to stand up and place the sruc and sruva on
top of each other, place a flower on the tip, press the end of the sacrificial ladle against his
navel, and fixing his gaze on the tip of the ladles visualize the ka@rana deities leaving one by
one, then steadily place the end of the ladles on his left side, and reciting the milamantra
followed by the term vausat, pour the oblation into the fire.

126 1t is not specified here how these ropes and bamboo canes are arranged. Brunner-
Lachaux, in her annotation to the SP, which also refers to such a construction, albeit only
obliquely, has provided an extract from Anantasambhu’s commentary on the
Siddhantasaravali (Brunner-Lachaux 1977, p. 585, 12a). It specifies an arrangement of
robes and bamboo canes that are used to tie the vastupurusa to the ground (see also Pl.
XVII). Brunner-Lachaux, further provides a passage from the Siddhantasekhara that eluci-
dates the myth of the demon born from a drop of Siva’s sweat during the battle with the titan
Andhaka. The demon, after some austerities to gain Siva’s favour, was granted the boon to
swallow the three worlds. The gods fled to Siva for refuge, who created the Rudra Atibala to
overcome the demon and tie him to the ground; from then on he served as a place for the
gods to live.

127 Cf. SP 10.11ab. There, the ritual area is described as divided into twenty-five com-
partments and also as divided into five parts: paricabhagikrte ksetre paiicavimsatikosthake.
Perhaps something similar is intended here. In the KKD the area is divided into nine parts
(hence, five times five), which are arranged in the following way, allegedly according to the
Vatula. In the middle of the northwest quarter, the altar (measuring one by one hasta) should
be installed; in the south-eastern quarter, the corpse; in the middle compartment, the fire pit;
in the northeast quarter, the vardhani jar; and in the northwest quarter, the paricagavya. See
KKD T 370, p. 164: vayukosthe tu tanmadhye vedim caivaikahastakam | agnikosthe nyaset
pretam madhyakosthe ‘gnikundakam | aisanyam vardhanim sthapya nairrtyam paiicaga-
vyakam. iti vatule.
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northeast with white, red, black and white powders, respectively, and the
four [remaining kosthakas] starting in the east respectively with yellow,
black, white, and red [powder].

42. In them he should worship the elements, starting with the earth, togeth-
er with their guardians as follows:

In the middle:

Om ham veneration to the element earth. Om ham veneration to Brahma.
In the southwest:

Om ham veneration to the element water. Om ham veneration to Visnu.
In the southeast:

Om ham veneration to the element fire. Om ham veneration to Rudra.

In the northwest:

Om ham veneration to the element wind. Om ham veneration to I$vara.
In the northeast:

Om ham veneration to the element ether. Om ham veneration to Sadasiva.
In the east:

Om ham veneration to Indra.

In the south:

Om ham veneration to Yama.

In the west:

Om ham veneration to Varuna.

In the north:

Om ham veneration to Kubera.

42cd. On those [places] he should put down bali offering[s] made out of
boiled rice and lentils, [these] anointed with ghee, in due order.

43.—44. He should present [the guardian deities] with water and so forth,
and again T...T, there [in the pit] that has been prepared in the same manner
as the kunda, he should trace out a square with yellow powder and worship
Brahma [therein]. In the centre of that [square], he should trace out a trian-
gle with red powder, in which he should worship Kalagni.

Om ham obeisance to Brahma.
Om ham obeisance to Kalagnirudra.
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45.—46. [Then,] having [empowered] four dry wedges by reciting the weap-
on mantra seven times, he should place them [in the ground] bottom up, tip
down in the directions of Agni (southeast), I§ana (northeast), Anila (north-
west), and Raksas (southwest), in the counter-clockwise direction. Then he
should wind a red thread around [them].'™ [Next,] he should fill the pit
with sandalwood and other varieties of wood that are fit for sacrifices.

47. He should cover [the pit] with a cloth, whose fringe (i.e. the unfinished
end) should be in the south, and worship it with the weapon mantra.

Om ham hah veneration to the funeral pyre.

He should perform the rite of protection [with the] weapon mantra by
[strewing] ash, darbha grass, and sesame seeds in the reverse direction (i.e.
from left to right).

48. In the fire, he should worship and please the deities of the site of the
funeral pyre. Next he should wash the corpse with mud, cow dung, and
water, then smear it [with ashes], and take it [to the funeral pyre].

49. He should dress [the deceased] with the sacred thread, etc. without re-
gard to his previous caste."” [Then] he should put him down on the “seat of
om” to the south of the fire pit with the head facing north.

50. When the corpse has been transformed into mantras by the prescribed
procedure beginning with the dharandas, he should draw in the soul with the
samharamudrda, uttering the great net mantra.

Om ham hau ham ham hiim veneration to the soul of such and such.'*
51.-52. Having placed [the soul] in the heart-lotus, he should install the

vidyddeha (i.e. the mantra-body), followed by the Sivatattva and sakti. Then
he should gratify the nadis (i.e. the bodily channels) in the fire. Then he

128 perhaps the term apasavyena, “in the counter clock-wise direction”, is to be read
again here, signifying that the red thread is to be wrapped around the pegs in that direction.

129 The initiate is given the honorary status of a twice-born, regardless of the caste into
which he was born.

139 The expression amuka is a place holder for whichever individual’s name is to be add-
ed into the mantra.
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should install the kaldas, starting with Santyatita, which contain within them-
selves all the other [five] paths,”" [in the fire] in the order of emission, and
on his head he should worship Siva as before."*

53. He should make a hundred [oblations] ending with a full oblation
[while muttering the] root mantra together with its auxiliaries. Then he
should install the ddharasakti in the fire pit, and worship and gratify it
[there].

54.-55. [Next] he should take the kalds one by one starting with nivrtti, by
means of [those ritual procedures] starting with the tapping,”* and worship
and gratify them in the fire according to the procedure taught for the diksa
ritual. And there in the fire, he requests [the permission of] the karanas"*
[one by one depending on the kala], sakti, who is pervading the whole uni-
verse, and Siva, who is the exciter of maya, simultaneously in all paths
(sarvavartmani).

56.-59. Then the guru, having tapped the soul introduces [it] into all incar-
nations (yonisu) [at all levels] in the form of the disciple,” starting with
nivrtti in the manner taught for the diksa ritual; and he should perform all at

B!t is not clear to me what sarvadhvagarbhitah refers to here. I have translated it as if
sarvadhva- refers to all six adhvans, that is to say, paths or orders in which the impure and
pure universe are purified during the initiation ritual; these are the mantradhvan, padadhvan,
varpdadhvan, bhuvanadhvan, tattadhvan, and the kaladhvan, the last being the one referred
to in this verse (for this list, see s.v. adhvan in TAK 1). Hence, sarvadhvagarbhitah might
be describing the kalds as containing the entire universe, including the different paths.

132 Note that the order is slightly different in SP 10.24-25: vidyadeham taddehe mastake
vadane hrdi | nabhav adhahsarire ca santyatitaditah kalah || vidyatattvam ca vinyasya Sak-
ticakram tatha sivam | caitanyasannidhandaya milena juhuydc chatam. Here, also the
vidyadeha is placed first, but it is followed by the installation of the five kalds, followed by
the vidyatattva, the circle of Saktis and finally Siva.

133 The procedure referred to in this verse by the term ta@danadibhih, “those starting with
the tapping”, are the series of rites employed to activate a kal@ in order to purify it by de-
stroying all the karmas that pertain to it in reference to an individual soul. The entire series
is outlined in a table in Brunner-Lachaux 1977, plate I, and also referred to on p. 261, fn.
226.

34 Cf. SP 3.93: brahmamstavadhikare smin mumuksum diksayamy aham | bhavyam
tvayanukiilena vidhim vijiiapayed iti. Hence, he requests their permission to undergo initia-
tion “under” their authority.

135 T am not certain about the meaning of the expression sisyakrtisu, “in the form of the
disciple”. May this refer to the fact that these are the incarnations bound to the individual
disciple?
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once the conception, birth, bestowing the capacity to experience, dissolu-
tion, the purification of the streams, the purification of the reality levels
(tattva), expiation, the suppression of the power of impurity,* the putting
an end to all future karma, [also] including the present left over [karma]
(vartamanam ca samyojya bhuktaéesam),l37 the cutting of the thread with
the Sivastramantra, the burning [of it], and the imparting of the complete
prize (Sulka) for all the karanadevatas beginning with Brahma as before.

60. Having done [all that], the guru himself should extract the conscious-
ness as before and unite it with Siva in the dvadasanta™® through the
visuvat'’ method.

61. Some gurus hold that [the officiant] [should perform] the union after
having placed [the soul] in Siva beyond the [place of the] sikha.'"* In this
case, one should act in accordance with one’s own teacher.

62. Having lifted the corpse onto the pyre, [placing it] stretched out on its
back with his head in the south and covered with a piece of cloth turned
inside out, he should cover it with suitable fuel.

63. The guru should install the deity [Siva, whose presence was earlier
invoked in the] sthandila [now] in the fire. He should then, facing north,
light the funeral pyre at its southern end with fire from the fire pit.

64. He should pour a full oblation on to the face [of the corpse] starting
from the top of the head, [uttering] the following mantra:

Om, O Agni, you are the southern one, you are Time, accept this great ob-
lation of the corpse which is the product of time'*' alone and has been puri-
fied by mantras.

BSCf. SP Nirvanadiksavidhi 106: malasaktitirodhane pasanam ca viyojane | svahanta-
yudhamentrena paiica paiicahutir yajet |.

137 This is probably a reference to any remaining prarabdha karman (on prarabdha
karman, see p. 24).

138 The dvadasanta is the space located twelve finger breadths above the head.

139 Visuvat (or visuva) is a technical term from Saiva yoga; see p. 153 for a description.

19 This is a tentative translation. It is not clear how the Sanskrit should be interpreted
here nor how the procedure is different than the preceding one; there Siva is united in the
dvdadasanta, which is also situated “beyond the sikha”. Might the difference be that the guru
is first to place (vinyasya) the soul in Siva before explicitly uniting them?
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[Having recited] this, he should throw the sruc and sruva ladles [of the
deceased], facing downward, into the blazing fire.

This is the meaning of this [mantra]: O venerable Agni, you are the south-
ern one [because you are] the southern face of Lord Sadasiva (that is to say
Aghora). [You are] Time (kala), [that is to say] you are the Lord Kalagni-
rudra. Accept this great sacrifice, which is of the following kind: it is ac-
complished only by the time of the fruitions of the actions that had to be
experienced. It is purified by mantras, [that is to say] purified by placing
the mantras on it internally and externally after the diksa ritual and purified
by the mantras of the funeral ritual that has just now (samprati) been per-
formed (vihita-). This is the meaning.'*

66.—67. The teacher should now dismiss the Siva who is in the fire. He
should now place the weapon jar (vardhani) on his left shoulder, [and walk
around the pyre] in the counter-clockwise direction, releasing a stream of
water behind him while uttering the weapon mantra, and then throw down
(niksipet) [the weapon jar] in the northeast. Then he should go to a place
close to water together with the relatives without looking back [at the fu-
neral pyre].

68. There he should wait until the skull has burst. Then he should take a
ritually purifying bath with the sacred thread over the left shoulder, and
then [purify himself by] sipping water wearing the sacred thread over the
right shoulder.

69. He should spread out good darbha grass with its tips to the south, and
(some with) the face (tips) to the west, on the riverbank. Then he should
offer three handfuls of [water] offerings for the deceased, together with
sesame seeds, darbha grass, and rice.

Om ham, O such and such of pure soul, become I$a, svadha.

! The translation “product of time” for kalenaivopapaditam (literally “accomplished
through time alone”) is based on the commentary following these verses.

"2 This commentary is similar to Trilocana’s commentary on the same mantra in the SP.
See Brunner-Lachaux 1977, p. 605, [33a].
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Om ham, O such and such of pure soul, become Sadasiva, svadha.
Om ham, O such and such of pure soul, become Santa, svadha.'”

70. He should again bathe, sip water, and venerate the junction just as be-
fore.

The corpse bearers should recite the aghoramantra two hundred times, and
the guru a hundred times.

71. [The guru] should go to his own hermitage and worship the deity as
lavishly as he can afford. He should throw the bones into sacred water ei-
ther on that very day or on the third day [after the cremation].

72. [Alternatively] he, after performing the collection of the bones, should
[put them] in a jar which is filled with milk and set it up on a [sacred]
mountain, on sacred ground, or into sacred water at a sacred site (¢irtha).

73. Then he should bathe, sip water, and touch ghee and fire. Next he
should place the mantras on his body (krtanydso), bathe again, and crush
white mustard seeds.

74ab. Thus I have taught the funeral rite in the case of one who has died in
the proximity of the guru.

74¢.—75b. [If] someone has died out of reach [of the guru] or else in situa-
tions such as a battle,"* [the officiant] should make an image [made out of
materials such] as darbha grass [and] perform everything else just as be-
fore.'*

75cd. The funeral rite should never be performed for one who has aban-
doned his discipline.

And it has been said:

'3 These mantras seem to anticipate the states that the deceased is going to take on dur-
ing the sraddha rites. See chapter 5.

1% The idea is that if someone has died in battle or other situations involving violence,
the corpse would be too mutilated to be considered fit for an ordinary cremation.

15 The expression pirvavat indicates that the only difference is that he makes a substi-
tute substrate.
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76." Next I shall explain (athocyate) how (vathd) out of compassion (anu-
kampaya) the guru may initiate [a samayin] who has died in the vicinity or
out of reach, in case [the deceased was] qualified [to receive full initia-
tion]."

77.—78. The guru should make an image, made either out of kusa grass,
flour, or cow dung, of the unfortunate samayin who [has died] abroad lack-
ing the higher [liberating] diksa, [but] desirous of liberation, [and] soak it in
the five products of the cow, [and then] prepare [the deceased person’s]
characteristic mark (/inga) on it.!*

79.—80b. Having drawn in [the soul], which was established in the constitu-
ents of the mantra body," with the great net method together with the
powers of mantras and mudras, he should thus place it [in the corpse], and
having purified the bonds as before, he should unite [the soul with Siva] in
the pure domain.

80c.—81b. Then he should burn the image of him together with some milk,
clarified butter, and honey, with Siva fire. [Next] he should perform a
Sivasraddha (tadatmakam)" for the sake of him.

81c.—82b. This is the procedure for a dead relative who has died nearby,
and who [...] the sivadharma, [and therefore lived] in accordance with the
mundane (i.e. brahmanical) religion.

16 This is probably the beginning of the quotation from the NaiKri. See p. 103.

"7 This is appears to be one of the instances in which there is an overlap of instructions.
Earlier, in verse 10, it is stated that samayins who were intent to undertake liberation before
they died could receive the full initiatory initiation rather than the special procedure about to
be taught.

8 Cf. SJ 12.6-7. In a similar procedure for a posthumous initiation on a puppet, at this
point, before the purificatory procedure starts, the name of the initiate is to be placed on the
puppet. The procedure indicated in the present verse could be referring to the same.

? It is unclear to me how to translate mantradehakalasamstham. Is this a summary of
the whole procedure described above in verse 50?

' The interpretation here of the expression tadatmaka is analogous to the phrase
rudramsanam tadatmakam in Kir 61.7, which I have translated as “and for rudramsas (lay
devotees of Siva) there is the rudrasraddha (taddatmakam)”, taking tadatmakam to stand for
rudratmakam. If tadatmakam has a similar function here, the appropriate mode of sraddha
would be the sivasraddha, since the purpose of the rite at this point is to liberate the de-
ceased person’s soul by uniting it with Siva. The deceased is thus clearly considered an
initiate.
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82cd. [The procedure] should be performed outside the house, [and] just as
the sadyonirvanadiksa."”'

83ab. There is no difference in the (procedure of the) funeral rite;'*

who knows it should say “no’’t.

tone

And [in the case of] those who have died through yogic suicide or are [de-
ceased] samayins' the funeral ritual is understood to be merely the burn-
ing [of the corpse] with Siva fire.'>*

83cd. Because (yatah) that [funeral rite] is the all-consuming forest fire
[removing the] obstacles for such people as putrakas."

84. Here (atra) [according to our doctrine,] death' [takes place] through
the cessation of experiences of the experiencer in this world (ksitau) [and
is] the final separation (atyantam viyogo) from [all that needs] to be experi-
enced together with the means of experiencing.

Ut is not clear what the significance of this instruction is. While this passage has a
parallel in the NaiKri (see chapter 3), the relevant part, which may have shed some light on
the instruction in question, is unfortunately lost.

132 Again, this instruction is unclear. The possible intention is that the rites for a fellow
initiate should not be different than for the sapinda.

133 The syntax of the phrase utkranting ca samayasthanam ca vipannandam is awkward
here.

134 This passage was probably not written by Jiianasiva. In fact, it seems out of place and
the text makes more sense if it is omitted; moreover, the procedure for a deceased yogin is
treated several verses later. Nonetheless, all witnesses include this passage.

15 This is a tentative translation. As they stand, these two padas lack a main clause.
Perhaps the passage should be read with the prose text just before it, in which case it may
simply be explaining why cremation is performed at all. However, in the context, this state-
ment seems to allude to the purificatory function of the initiatory cremation rather than
simple cremation. Strictly speaking, simple cremation is performed for those who do not
need a purificatory final rite because of their elevated spiritual status. Further, this statement
also only applies to putrakas, ostensibly {maybe?}since they have received the nir-
vanadiksa. If this passage is read as continuing the preceding prose, we would have to con-
sider the emendation samayasthanam, “for samayins” therein.

136 Literally, the expression bhogayatanapdto means “the fall from the place where ex-
periences take place (i.e. the body)”, that is to say, death.

17 Here, the expression bhogasadhanaih presumably refers to the sense organs.
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85. In this doctrine (atra) [dying] is of two kinds: there is voluntary [death]
and involuntary [death]. [Dying] voluntarily again is either [of] a forbidden
or a permitted [kind]. There is no other kind than this.

86. The forbidden [voluntary death] is of three kinds: sattvika, rdjasa and
tamasa." The sattvika [kind of death] is dying in water, fire, or on a
mountain [by throwing oneself from a cliff].

87. A rajasa death is said to be that of one [who dies] holding his weapons
in battle, while being in the service of a friend, when [defending an attack
by] cattle raiders, and while protecting something being stolen.

88. If one kills oneself in situations of wrongdoings out of anger towards
someone who is unable to counteract (pratikartum asaktasya) [the situa-
tion), tor in situations of distresst,"’ then this is a tamasa [suicide] [and]
completely condemned.

89.-90b. [The voluntary death] of a knower of reality who kills himself by
[the method of] utkranti,'® after thaving understoodt the means of experi-
ence by means of his [own power of] mind (buddhya) is permitted. In this
case, the [funeral] rite should be performed without the purification of the
path.

90c.—91b. Someone from a higher caste should not follow'®' [a funeral pro-
cession to the cremation ground of a deceased person] of a lower caste,

'8 These three categories of death relate to the traditional list of three qualities that are
present in everything in the cosmos, i.e. the three gunas, a concept originally derived from
the Samkhya system. These qualities are: (1) sattva (the quality of purity); (2) rajas (the
quality of passion); (3) and tamas (the quality of darkness).

' The category upadrava (the situation of distress) has been added by a redactor.

' The expression utkranti denotes yogic suicide, literally the “[death] by raising [one’s
spirit out of the body through meditation]”. See pp. S7{f. for utkranti in the SvassS.

'! The verbal root anugam- means “to follow”, and I have translated it here in this sense
as referring to those participating in the funeral procession. Another possibility would be to
take anugantavyah and anugamya as referring to the action of the corpse bearers; there is
secondary literature suggesting that similar passages with forms of anugam- are to be under-
stood in this way (see, for example Kane 1986, p. 214). I hesitate to accept this in this case
since other verbal roots are used in this text to specifically refer to carrying a corpse, such as
nirhr-, vah-, and ni- in the causative. The same distinction can be found in Manu. For in-
stance, anugam- is used for the instructions regarding the participants in the funeral proces-
sion in Manu 5.103: anugamyecchayda pretam jiatim ajiiatim eva va | snatva sacailah
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unless the latter is an ascetic. If someone does accompany [the corpse of
such a person], he should bathe in water and recite the mantra of the deity
of his own caste'® one hundred times.

91¢.—92b. Whoever carries a dead Saiva initiate Brahmin, regardless if [the
deceased] is an ascetic or not, will be spared untimely death.

92¢.-93b If someone carries a dead Saiva yogin who has no assistant or
protector [to carry out the funeral rites for him] and has [the cremation ritu-
al] performed for him, he will be freed from all ills.

93¢.—94b. If [an ascetic] observing the Sivavrata [is acting as an officiant,]
there is neither death nor birth [impurity] because his former life stage does
not count anymore, since his causes of samsara have [already] been de-
stroyed.

94c.-96b. But in the case of a householder [there is impurity, though it]
lasts only for an instant and is removed just by bathing, even though he
maintains his former life-stage [after initiation] [since] his seed of samsara
was destroyed by diksa, provided, [however], he is knowledgeable and also
observes the required rites. Otherwise there would be a neglect of [the
householder’s] obligatory [duties] and that would not be acceptable for a
ritualist.

96¢.—97b. The property of a deceased disciple goes to the guru. But in the
absence of the guru, it should go to another disciple, and in the absence [of
a co-disciple] it should go to his own [initiatory] lineage.

97¢.—98b. If through the passage of time there is no [initiatory] lineage [of
the deceased person present any longer] in this world (ika), then that [prop-

sprstvagnim ghrtam prasya visudhyati. In contrast, in Manu 5.101, i.e. two verses earlier,
the passage clearly refers to the carrying of the corpse and uses the verb nirhrtya 5.101:
asapindam dvijam pretam vipro nirhrtya bandhuvat | visudhyati triratrena matur aptams ca
bandhavan.

12 For the jatisa, “the deity of each jati”, see, for example SP Prayascittavidhi 89:
purusaghoravamaja jatisa brahmanadisu | sadharano 'py aghoras tu iSah sadharanah
parah. According to this passage, the mantras are the tatpurusamantra for the Brahmins, the
aghoramantra for the ksatriyas, the vamamantra for the vaisyas, the sadyojatamantra for
the Siidras, and the aghoramantra for all of them.
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erty], which should not be taken by anyone else, should go to [someone in]
his initiatory clan (gocara).

98¢.—99b. Alternatively his property can be offered to Siva, offered up into
the Siva fire, or donated to a Siva temple for repairs of whatever is broken
or split.

99cdef. And those who are concerned with maintaining good order (sthiti-
cintakaih) should not transgress that order which had been agreed upon
(anumanyam?), [since] otherwise that property becomes unfit [for use]. In
[one of] those ways (tatha) [the officiant] should dispose of everything.

Further in some scripture [it has been taught]: Having prepared the Siva jar,
the astravardhani, and the sthandila, he should have the corpse lifted up
[onto the pyre] as before.

100. Now he should worship Siva by mentally pouring a full oblation only
for the Siva invoked in the fire pit, [and] only dismiss Siva from the
sthandila and the fire.'®

He should [now] burn the funeral pyre with the Siva fire only. [To this ef-
fect] it has been said:

101."% He should cause [the funeral rite] to be performed by an dcarya for
all four [groups], by a sadhaka for the three groups, by a putraka only for
the two groups, and by a samayin only for people of his own rank.

102. But if there are no [dcaryas, sadhakas, or putrakas,] he may have it
performed by a samayin for all groups.

Having arrived at the bank of the river, the officiant should smear [the
place] with cow dung.

'3 The point of this verse is difficult to understand as it stands. Some insights might be
derived from Nirmalamani’s commentary on the KKD (quoted in Brunner-Lachaux 1977, p. 601,
31a, 31b), where he insists on there being a difference between Siva present in a fire and a
Siva fire, a $ivagni; even when Siva is dismissed from the fire once he had been installed,
the fire remains a sivagni and is not the same as an ordinary fire.

1% Here begins the section that is parallel to BK NGMPP B24/57, ff. 214r1-215r1, (see
pp. 108ff.), which was originally redacted from the SvaSS’s chapter 22 (see pp. 53ff.).



320 LIBERATING THE LIBERATED

103. Having worshipped the [Siva] jar and weapon jar according to the
rules, he should worship Siva on a sthandila which measures one hasta as
before.

104.-105c. He should then perform a series of oblations in the same way
[as has been performed for the Siva in the sthandila). Having pleased the
mantra deities, he should activate them. He should rub [the corpse] with
earth, ash, and cow dung and purify it with the Siva weapon mantra, and
then carry it and place it to the south of the fire.

105cd. He should sprinkle and smear [the corpse with ashes] and next di-
rect his thoughts to the om-syllable in the heart of the [deceased].

106. Having completed [the mantra body of Siva] (sakalikrtya) and having
worshipped him, he should then perform a series of oblations [into the fire].
He should meditate upon Siva as identical with that [corpse] and then offer
the [corpse] to the deity, saying:

107.-108. “O Lord, accept this great offering consisting of this corpse.”'®
Having said this and having dismissed the God Siva, who had stayed in
both [the sthandila and the fire pit], he should light the pyre from the fire
with a faggot of an approved wood. After this he should release an uninter-
rupted stream of water from the weapon jar.

109.—110b. “May the Siva[tattva] (i.e. the reality level of the supreme Siva),
whose form is the unbroken circle, be yours now.”"'%

Then he should bathe and make a water offering [to the deceased], bathe
again, and after having repeated the auxiliary mantras beginning with
sadyojata and ending with the netramantra in order to purify [himself from
the] death impurity,'®’ he should recite the $ivamantra.

15 Note that this is a shorter version of the mantra used in the preceding account in JR
AP 64c—65b and SP 10.33.

1% 1 have not found this formulation in the other sources, including chapter 22 of the
SvaSS, which seems otherwise to be the source for this passage.

17 The term $avasodhana means only “the purification of the corpse”. But what we real-
ly want here is savasodhana: “the purification from [the impurity that] pertains to the
corpse”. However, this is not a possible reading in light of the metre.
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110c.—111b. Disciples or those who are the kin of the guru through their
[spiritual] connection with the guru should perform the procedures such as
japa and homa for each other.

111c.—112. One’s own disciple is considered a son, and a putraka a brother,
provided he is at all times devoted to his discipline, [since only then] is he
considered a [proper] putraka. A putraka is a brother to the sadhaka,'® and
a samayin is like a grandson [to the guru].

113. The dcarya is [considered] the father of all ritualists. For all those
[initiates,] the period caused by the impurity relating to the corpse is one
day.

114. A householder must not transgress the mundane religion even in his
thoughts, [and therefore] [the duration] of [his] impurity is in accordance
with the practice of the mundane religion, [i.e.] that determined by his
caste.

115. Truly speaking there is, [however], no impurity for initiated people.
Here ends my brief treatment of their funerary rites.

'%116.-117b. Now [the following is to be done for those] who have died
out of carelessness, [at the hands] of a thief, through a snake[-bite], fire,
and by elephants or tigers, [drowned] in the torrent of a river, or in battle,
and for those who have died through lifting [their soul] up [through the
central channel (i.e. yogic suicide)],'”® and for others who have killed them-
selves.

117cd. [The officiant] should burn the corpse in complete silence with Siva
fire.

118. Then he should mutter a hundred thousand aghoramantras, and offer a
rudrabali as follows (yathd). On the cremation ground (raudrabhiimau)"”"
he should worship and gratify the rudras and ksetrapalas, [saying]:

'8 Note that within the hierarchy of the initiatory levels, the sadhaka is clearly consid-
ered subordinate to the dcarya and is here even equated in status to the putraka.

1% This passage, JR AP 117-125, has a parallel in the KKD (see chapter 3).

170 Including yogic suicide in a list of inauspicious deaths is strange.

™ The term raudrabhiimi, literally meaning “the ground pertaining to Rudra”.
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119.~121b. “You, who are the Rudras, whose actions are terrible, who
abide in terrible places, you who are the guardians of sites and other
pisacas, and those [creatures] such as danavas — all [of you please] accept
this bali offering with a very pleased disposition. Liberate [that soul] that
has become a pisaca as a result of [his] horrible death.” Having requested
thus, he should throw forward a lavish bali offering [and recite the follow-

ing:]

Om, ham veneration to Rudra, those pertaining to Rudra, the guardians of
the field, pisacas, raksas, danavas, bhiitas, grahas, kusmandas and others,
[all who are] desirous of bali offerings, svaha.

This is the mantra procedure for their worship, for presenting bali to them,
and the like.

121c¢—122. Having bathed, sipped water for purification and having re-
turned [home], he should feed eight mahavrata ascetics, or ascetics such as
pasupatas. Having pleased them with offerings of clothes and a ritual fee
(daksind), he should let them go.

123. He should now make a small puppet out of darbha grass that looks
like the body of the deceased, perform the rest of the rites as before, and
unite [the soul of the deceased with Siva] in the pure domain.

124. Thus (I), Srisivajianasambhu, have explained the funeral rite[s] for
[the various cases] of death in all sorts of circumstances, following the pro-
cedures of various siddhantas only.
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4.2. Jiianaratnavali Sraddhaprakarana

lab. Next I shall teach the sraddha ritual, which removes the debt to the
gurus and so forth.

And it has been said:

Ic.—2. The initiate should pay [his] debt to the deities by fully performing
rites of worship, oblations and the like; to the sages too [he pays his debt
by] being of unwavering conduct at all times (askhalitacaro); and to [his]
gurus and the like he should [pay the debt] by [performing] the sraddha.

3.-4b. Having abandoned this rite, how does a disciple become free of
debt? Sraddha is defined as those goods that wise disciples offer with faith
[in the efficacy of this ritual] to fitting recipients (satsu patresu), specifying
the guru [as the beneficiary].

4c. For ascetics [he should perform the sr@ddha] on the third day after the
cremation.

5—6. For householders this rite [is performed] after the day on which the
period of impurity has ended (visitakadinad iirdhvam); and up to the
sapindikarana the rites are taught to be Vaidika [i.e. according to the brah-
manical convention] for the purpose of worldly interaction (loka-
samvyavaharartham). After this [point] (tatah param), the sivasraddha is
to be performed for putrakas and the like who adhere to the Saiva teaching
(Sivadharmasthitatmanam).

7. In that case (tatra) it is obligatory on an auspicious day (sampadi), and
on the day of the death (mrtahani) within the pitrpaksa (dark fortnight ded-
icated to sraddha), every month on the new moon, or every year [on the
day of the death?].

8-9b. And on the death-day during the sraddhapaksa [the sraddha should
be performed by] suitable disciples as well as sons. [It should also be per-
formed] out of compassion for disciples who have adhered to the post-



324 LIBERATING THE LIBERATED

initiatory rules and observances; dacaryas or [others who are considered a
spiritual] brother [should perform it] for “brothers” (i.e. co-disciples) out of
affection.'”

9c.—10b. On the day before [the sraddha is to take place], [the yajamana]
should reverentially invite ascetics [of any of the four classes] starting with
acaryas, disciples, and approved initiated householders.

10c.—12. On the next day (anyasmin divase), having properly performed the
two [morning and midday] obligatory rites, and after a meal of various
foodstuffs has been cooked on the Siva fire, he should worship his chosen
linga in a pure, concealed place smeared [with pasicagavya] t...t, [with]
abundant [offerings] such as incense and lamps; he should offer abundant
food and perform the series of oblations into the fire (homam) according to
the rules.

13.—14. [Then] he should formally request permission from Siva [to per-
form the rite] T...7.

In the eastern part of the ritual area (prangane pracyam), he should prepare
two square mandalas each measuring one hasta [square], in the south and
north, respectively, being separated by a distance of one hasta (karanta-
ram). He should sprinkle the mandala[s] only with the common guest water
(samanyarghyodakenaiva), [pronouncing] the weapon mantra.

15. Facing east, he should worship those [deities] who are on [the] throne
with the heart mantra, each with his own name (svasvanamna) in the cor-
rect order, together with offerings of white flowers together with barley
grains, darbha grass, and unhusked rice grains.

16. With the heart mantra, he should offer the two [that represent Kalagnir-
udra and Ananta] a handful of water for washing the feet, together with

172 This passage seems to enjoin that sivasraddhas are also performed in the context of
the spiritual lineage in the initiatory community; here it appears important that the sivasrad-
dha is not only performed for a guru, but also for an initiate at the same level (like brothers)
and also for disciples, that is, initiates of a lower level. While from the context of the previ-
ous passages it is understood that the Sivasraddha for one’s guru or elder is performed as a
ritual duty that must be fulfilled (i.e. the debt to the gurus/ancestors), here it is specified that
the sivasraddhas for co-disciples on the same or an inferior level are to be performed out of
affection and compassion.
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flowers and unhusked rice grains. He should have them both take up their
position in the south and north, after having first given them water to rinse
their mouth (acamana).

Just as follows:

Om ham guest water for the feet for Kalagnirudra svaha
Om ham guest water for the feet for Ananta, who is Visnu svaha

In the west in a round mandala [he should offer] for the three [representing
the pitr deities] a handful of water for washing the feet together with sesa-
me seeds[, with the mantras]:

Om ham guest water for [my] father [who is] I$a svadha
Om ham guest water for [my] father’s father [who is] Sadasiva svadha
Om ham guest water for [my] father’s father’s father [who is] Santa svadha

17. He should offer [them] the dcamana just as before and have them also
come inside [the house]. For them [he should perform] the rites with the
sacred thread over the right shoulder (i.e. the inauspicious direction)
(apasavyam). Having sipped water himself he should take his place.

18. On the right side of the God (i.e. facing north)'” the guru should first
install the two [i.e. Rudra and Ananta] facing east, and then on the seat[s]
install the three [ancestor deities] facing north.

74 (amuke

19. [He should address the invitees, saying:] “Today, on day X
dine), the sraddha will be performed in you, O sirs.”

He should [now] carry out the rites starting with the [preparation of]
thrones, the invitation of the deities, etc., using the heart mantra together

with the appropriate name [of the deity].

' This position on the right side of the God indicates that the officiant is facing the
daksinamirti, the southern face. See Bakker 2001.

17 «X* denotes any given day that is to be inserted here accordingly. In Sanskrit this ex-
pression is conveyed by the term amuka, which is also used to refer to “such and such a
name” that is to be inserted; hence, in conjunction with a name, I will not use “X” but the
letter “N-" to denote the name to be supplied.
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20. He should worship the two with unhusked rice grains starting from the
feet and ending with the head, and then the three with scented powder,
flowers, and sesame seeds starting from the head (Sirasah prabhrti).

21.-22b. He should worship [them] with incense, lamps, and things such as
the pavitra, with clothes, and with ornaments.

Then, with their permission, he, wearing his sacred thread on the right
shoulder (apasavyavan), should make a mandala to the south of the gods,
with kusa grass with its tips to the west and filled with sesame seeds.

22c¢.—23. He should choose (uddhrtya, lit. “extract”) the best of all the food,
together with honey, clarified butter, and sesame seeds, make three pinda
balls the shape of hen’s eggs, and place them there starting in the east in
order to bring about the presence of the ancestors.

24. He should worship I$a, Sadasiva, and Santa in those [pindas], offering
in abundance (vistaraih) such things as incense, lamps, and food, and make
a hundred oblations into the fire to each.

25. In the fire he should worship [all the deities] starting with Kalagnirudra,
just as before. Having offered into the fire three mouthfuls of food he
should go close to [the invitees].

26. He should separately offer each a vessel [with food] together with such
things as barley grains, just as before. He should say the words “Is every-
thing complete?” [Now,] he should take out [some food] to bring about the
presence of the deities.

27. That gift [of food] to bring about their presence should be empowered
by reciting the weapon mantra seven times [and offered to them] when he
has heard [the invitees] reply [to his enquiry] with the words “Let it be
complete.”

28. The wise one should put the water [first] in their left hand and then
[collect it] in the vessel. He should say the words “You are the place of the
ancestors”, first with the thread on the left shoulder [in the case of
Kalagnirudra and Ananta] and then with the thread on the right shoulder [in
the case of T$a, Sadasiva, and Santa] (savydsavyakramena).
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29.-30. Next, having placed [the chalice on the ground] in the western area,
he, having himself purified his feet and hands, should lavishly (atyartham)
place food — beginning with all that remains of [the food that was selected
as] the offering into fire (hutasesapurahsaram) consisting of bhaksya (food
which requires chewing), bhojya'” (food that requires no chewing) and
drinks — onto five [plates] and worship [it]. Having empowered the food
with the mrtyuiijayamantra,'® he should offer them ...+'"" with the heart
mantra.

31. Having said “You may enjoy the nectar!” he should offer [the food]. He

should feed without hesitation also other [uninvited] guests and Brahmins
178

etc.

32. When they are satisfied, then he should ask them “Have you had suffi-
cient [food]?” Next, he should approach [the area] close to the remainders
and offer food together with water.

33. He should give the acamana water to the three, and then to the two.
Then he should dismiss the vessel.'”

When they have finished the sipping of water, he should offer betel nut
together with the sacrificial fee for the ritual.

34. [The officiant], after having sipped water [himself], should install the
mantras [on himself] (krtanyasah), offer a full [oblation] into the Siva fire,

175 According to Monier-Williams, there are four kinds of food, namely bhaksya,
bhojya, lehya and peya. Of these, bhaksya is food that requires chewing, bhojya that
which does not.

176 Cf. SP 11.26: nyubjam savyam tadarngustham amrtdyannasamgatam | vamam mrtyu-
Jitam vapi parito bhramayet pathan ||. Here, the food is empowered with the mrtyuijaya-
mantra while making the invitee stir the food in the inauspicious direction with his left
thumb, which is standard in brahmanical sources.

' The expression aposanam here is corrupt but present in all witnesses. One would ex-
pect that water would be offered at this point, so perhaps a compound with apo-, “water”
was originally in the text.

178 This injunction is standard across all the sources. Cf., e.g., SP 11.28, or, for brahman-
ical sources, Manu 3.243.

" 1t is confusing what is intended by the expression “he should dismiss the vessel”.
Perhaps something similar to the procedure in the regular parvanasraddha is intended here,
in which the vessel is put upside down at the beginning of the worship of the ancestors and
then is returned to its normal position (see chapter 5, and for an example from the Saiva
sources SP 11.34).
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dismiss [the invitees], and having worshipped the Lord, he should offer the
sraddha [to Siva] [in the following way:]

35. He should kneel on the ground with both knees and worship the fruit of
the pious act of sraddha [present] in his left hand, [visualizing it] as white,
together with [actual] flowers, water, and unhusked rice grains.

36. He should say “O Lord, please accept this sraddha, which has been
done by me with your permission, and brings about union with you for my
venerable ancestors.”

37. Then he should offer it into the left hand of Siva. Having lifted up the
guest water, he should ask pardon of the Lord of Gods and also of [the
three ancestor deities] I$a [, Sadasiva, and Santa].

38. He should take care (adarat) that his wife eats the middle pinda for the
sake of male offspring. That woman will give birth to a fine son who will
be devoted to Siva and learned in the knowledge [of his scriptures].

39.-40. Or he should [dispose of] the pinda as he pleases [and] give [it] to a
cow, a Brahmin, [or throw it into] the fire or water. Then the yajamdna
(karta) should purify the ground and eat the pure remainders such as [the
leftover] food and drink together with people from the [same?] gotra etc.
Thus I have taught in brief the §raddha for those adhering to Siva’s teach-
ing (Sivadharmin).

41. Next, for those [adhering to] the [brahmanical] religion of mundane
society, the Sivasraddha is enjoined after the sapindikarana, which is pre-
ceded by the navasraddhas.

42ab. For those who wish [to obtain] the cosmic level of some deity of a
[different] world (bhuvanesapadarthanam), he should perform a srdaddha
[using the respective] deity of that [world]."™

1% This is a tentative translation. Maybe this refers to a mode of §raddha comparable to
the laukikasraddha of the Kir for ordinary members of the brahmanical mainstream (see
chapter 5, section 5). If this interpretation is correct, this would open up the range of poten-
tial clients substantially.
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And it is said in the Kalottara for the lokadharmin:'®!

42cd. Next, the rite is performed for him either in his house or at the water
side.

43.-44. Having prepared a fire hearth that faces north, he should add fire to
it with the weapon mantra, put on a cooking pot with the weapon mantra,
and add husked rice with water, together with honey, milk, and butter.
When it has been cooked, he should lift it off (uttarya) [and place it] onto a
mandala.

[Next,] he should prepare a mandala on a piece of ground that must be free
of such things as hair and worms.

45.—46. He should prepare the vessel for the guest water and sprinkle that
[mandala] with water from it [while] reciting the weapon mantra. Having
sat down on a pure throne (bhadrdasanam) which has been empowered by
reciting the weapon mantra, he should then recite [the mantra] once and
construct the throne. [Then] he should worship Parame$vara there with the
heart mantra and his own name.

47. With guest water, flowers, and the rest he should first worship Siva in
the fire, in the same way (tadvat) [but] in an abbreviated form (na vistarat),
with the heart mantra [but] without the installation of the mantras.

48.—50ab. Having taken out the rice pudding (carum) from a silver or cop-
per pot with the heart mantra, he should, facing north (udanmukhah), make
pindas [out of it] mixed with sesame seeds [and] of the size of hen’s eggs,
and lay it out on a pure ground with the heart mantra; and he should wor-
ship him [i.e. the deceased] immediately afterwards (tadantaram) with
[offerings of] flowers, guest water, incense, lamps, clothes, food offerings
and the rest, with [a formula containing] the name of the recipient followed
by svadha.

182

Om ham for N-$§arman ™ of gotra X svadha namah

'8 This passage up until JR SP 105 is parallel to the §raddha chapter in the BK, NGMPP B
24/57, ff. 224r2-227v5.

'82 Note that the name ending —$arman indicates that the person is being addressed here
with his mundane name, rather than an initiation name, which would end in some synonym
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50cd. Then [he should worship him] with sesame seed[s], honey, kusa
grass, and scented water.

51. With the heart mantra, he should fill his cupped hands, or a vessel made
out of silver or of gold with a variety of food mixed with sour milk, milk,
[and] clarified butter.

52. And he should then sprinkle that pinda around and outside of it, [wear-
ing the sacred thread] on the right shoulder; having duly (yathanyayam)
paid obeisance, he should dismiss [the invitee] with the words “May you
pardon [me].”

53.-54. O Skanda, he should [pour] a full oblation with the mudra and the
mantra taught above, and having prepared a vessel filled with sesame seeds
and water with the heart mantra, he should give it to the dcarya, together
with clothes and gold. He should throw the pinda into water, or alternative-
ly if there is [no water] into the fire.

55. He should pour water [mixed with] sesame seeds on the ground with
the heart mantra [followed by] the name [of the deceased] and svadha [at
the end]. He should [then] wash his hands and feet and do the sipping of
water.

56. Having withdrawn [the deity] on the throne and dismissed the deity
which is in the fire, he should clean the area, smear it [with cow dung],
install the mantras [on his body] and go home.

57.-58. Having protected [himself] with the weapon mantra, he should eat
pure and light [food]. The guru should eat facing east, the sadhakas facing
north, the putrakas and samayins facing west. [Eating seated in] one line is
always to be avoided amongst those of different castes, O Skanda.'

of Siva. This practice could be understood a meaning this procedure is envisaged for a
laukikadharmin initiate, so the beneficiary receives a Saiva srdddha but is addressed with
his mundane name. Further, it is noticeable that by citing a name ending in —sarman, the
author of the manual envisages a Brahmin as the recipient, since members of other castes
would have other name endings, such as —varman for ksatriyas.

'8 That caste distinctions are to be observed in the context of eating is common in the
Siddhanta, and also apparent in injunctions for the rites of expiation (prayascitta), which
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59. He should make a mandala with white powder that protects the vessel
for food for the [various castes], beginning with the Brahmins with [a bor-
der consisting of] respectively four, three or two [parallel] lines or a single
line [corresponding to the caste status].'®*

60. [The guru?] should remain on the aforesaid seat or, alternatively, one
made of kusa grass that is twelve arngulas long, or in the shape of a circle of
twelve angulas [in diameter?].

61. And at the end of the meal, he should utter the aghoramantra as often
as he can (yathasaktya japet). At the end of the day, he should scatter white
mustard seeds and prepare his bed.

62.—63. The entire rite should be performed zealously (prayatnatah) for ten
days. Out of his desire to help the deceased, the wise [officiant] should
perform [this ritual] for [the first] five days with [the five angamantras, one
after another,] from the heart to the eyes, and for the five days after that,
with the [five] face mantras beginning with sadyojata.

64. Having thus completed the [rites of the] ten days, when the eleventh
day has arrived, then [he should perform] the ekoddistasraddha for that
person adhering to the mundane practice.

Just as follows:

65.—66. When the daily duty has been completed (sampanne tv ahnike sati)
he should perform the [ekoddistalsraddha. [He should perform] one each
month (ekaikam pratimasikam)." For that purpose he should request the
guru or else the son of the guru, or in the absence of him a sadhaka, or pu-
traka, or samayin, or else an ascetic devoted to Siva.

67. After having washed his feet and having given him water to sip, he
should lead him in, offer him a seat, [and] make him sit there facing north.

prescribe purificatory rites in case the initiate has eaten with or been touched by people from
lower castes. Cf, for example, SP Prayascittavidhi 79-88.

134 This means that the lower the caste, the fewer the outer lines of the mandala.

'8 These two verses have a strange order, with the verb kuryat governing both $rad-
dhakarma in verse 65 and ekaikam pratimdsikam at the end of 66.



332 LIBERATING THE LIBERATED

68.—69. In front of him he should worship the deity as before, together with
the brahma- and the angamantras. Then, he should worship the invited
t...1 acarya by the aforesaid procedure using his name and gotra, [and
offering him] such things as clothes, scented powders, flowers and a pavit-
ra, according to his [financial] abilities.

70.—71. And he should give all the paraphernalia of the dead (mrtopa-
karanam) to [the acarya]. With his permission he should begin the pinda
sacrifice (pindaydgam) in the presence of Siva. [The pinda should be made
out of] the best of foods (sarvapakdgram), with sesame seeds, kusa grass,
and soaked in honey. There he should worship Siva with scented powders,
flowers, and threads.

72. He should offer the food offering which is the pinda with great care,
[pronouncing] the Sivamantra. [And] having offered (arpya)'™ the pinda"®’
with the prescribed rite, he should worship [Siva] with devotion.

73. Having shown the mudrd and performed the japa, he should carry out
the oblations into the fire (vahnihomam). He should present [foods such as]
bhaksya and bhojya to the guru with the heart mantra.

74. At the end of the meal he should pour water and sesame seeds onto the
ground from the vessel for the guest water (arghyapatra) in front of the
mantra throne while reciting the weapon mantra.

75. And having taken the cooked food that remains from the meal, together
with water, he should scatter a bali offering outside [the ritual area] in order
to gratify the bhiitas.

76. He should enquire with the words “Is it complete?” and offer water for
the ritual purification through sipping to the guru. And having gathered up
the leftovers, he should sprinkle the ground while reciting the weapon man-
tra.

1% The term arpya being aisa for arpayitva “having offered”.
187 The procedure of offering the pinda seems to be given twice in this verse.
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77. The guru, after accepting his ritual fee, should please Siva (si-
vasamprinanam). [Then] he should pour a full [oblation] for the deity in the
fire with the Sivamantra.

78. Reciting the heart mantra (hrdd), he should withdraw the Lord of the
mantras — [who should be visualized] as equal in radiance to ten million
suns [and residing] on the pericarp of a lotus — from the centre of the
throne, the pinda, and the fire.

79.—80b. He should perform [this rite] with the same procedure in the sub-
sequent months (masi masi),"* O Skanda. When in this way the year is
completed and the thirteenth month has arrived, he should perform the
pitrsraddha for that [deceased person], in order to put an end to his being a
ghost (preta).'®

80c.—81. Having first completed his regular daily obligatory rites from the
bathing to the fire sacrifice, when cooked rice (anne) drenched with ghee
and honey has been prepared (siddhe) in a consecrated fire, he should
summon invited ritualist gurus with devotion.

82. Having washed their feet, he should bring them into the house. First he
should seat two facing east on two seats.

83.—84ab. He should prepare the two as Kalagnirudra and Visnu Ananta
[respectively] and first worship them, starting from the feet and up to the
head, with unhusked rice grains and flowers, incense and the like, while
kneeling on the ground (janubhyam avanau sthitah).

84cd. [Then] he should position the [group of] three [invitees] here, facing
north [and] [on seats] with the procedure of placing the mantras on the
throne[s].

'8 1t is not likely that this denotes months in the strict sense of twelve months, but more
probably refers to the fifteen or sixteen ekoddistasraddhas to be performed throughout year.

'8 Note that the instructions jump from the ekoddistasraddhas straight to the pitrsrad-
dhas without specifying that a sapindikarana needs to be performed in between. However,
the passage does specify that after a year, the pitrsraddha is performed in order to end the
individual’s existence as a ghost, a transformation that is usually achieved through the
sapindikarana (see chapter 5).



334 LIBERATING THE LIBERATED

85.-86. In these [three invitees], he should arrange I$a, Sadasiva, [and]
Santa as the third (zfiyam). There, [into the first invitee], he should sum-
mon I$a with the heart mantra together with the name of the father. He
should [then] arrange the grandfather as Sadasiva with his own mantra (i.e.
using the grandfather’s name). [Then] he should arrange the great-
grandfather as Siva using the root mantra and [the great-grandfather’s] own
name.

87.—88. He should worship these one by one according to the rule with
guest water, flowers, etc. Having formally requested their permission, he
should then worship the Lord of mantras in the /inga, [offering such things
as] great baths [of the /inga with milk and the like], scented powders,
clothes, ornaments and garlands, incense, lamps, oblation food, boiled rice,
and various foods and drinks.

89. Having pleased Mahe$vara with obeisances, mantras, and hymns, he
should make him present in the centre of the fire and gratify him there.

90.-91. With the sacred thread on the left shoulder [in the case of the two]
and on the right [in the case of the three] (savyasavyopavitena) because of
the auspicious and inauspicious [ritual language used respectively] for
them,lgo he should, with devotion, raise a vessel with guest water that has
been empowered seven times with the weapon mantra, offer the guest water
in order to ensure the presence of the ancestors, place the [vessel] [on the
ground] upside down, and say “May it be complete” (astu sampiirnam) and
“You are the place of the ancestors” (pitrsthanam asi).

92.-93. In order to bring about the presence of the ancestors, he should
place three food offerings mixed with vyasijana food (i.e. spicy food), and

1 The passage in italics is an attempt to give a meaningful interpretation to fesam
savyapasavyatah. As noted in chapter 5, some features during the sraddha rituals — such as
the position of the sacred thread or the choice of substances scattered during offerings —
follow a different ritual language depending on whether the group of two or the group of
three is addressed. In the original brahmanical context, the two representing the Visvedevas
are addressed in an auspicious ritual language (e.g. with the sacred thread worn in the regu-
lar manner), and the three representing the ancestors are addressed with an inauspicious
ritual language (e.g. wearing the sacred thread in the opposite manner). As discussed above,
this ritual codification is adopted in the Saiva model, despite the inconsistency that strictly
speaking the group of three, representing the superior Siva manifestations, should be ad-
dressed in an auspicious manner.
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steeped in honey, butter, and sesame seeds into a mandala, furnished with
kusa grass [laid out] with the tips to the south, in the presence of Siva, after
having sprinkled three areas [within the mandala?] with water from the
weapon water jar, while reciting the heart mantra.

94.—95ab. Wearing the sacred thread over the right shoulder (apasavyatah)
[and seated] on top of darbha grass, he should meditate on the deceased'”'
[and] visualize the ancestors in reverse order (samharakramayogena), each
with their own mantra. [Pronouncing his own] name, gotra, etc. he should
please Siva as before.

Here this is the [full procedure intended with the] meaning of the word
“etc.” (adi) [in the compound]:

First he should pronounce the following formula: “[Today] in month X, on
X day of the week, on lunar day X, when the moon is in conjunction with
asterism X, I shall perform a srdddha in you here on the banks of the Gan-
ges, in the vicinity of [the temple of the Siva called] N-i$vara, for N-
Sarman of gotra X.” He should then worship the ancestors and thereafter
gratify Siva present in the /inga with [offerings of] guest water, flowers,
and the rest.'”” This is the meaning.

95cd. Having gratified the ancestors in the fire, he should please them with
oblations of caru (i.e. oblations made out of rice pudding).

96. O son, he should then first give the food to those who were worshipped,
and after this, ask one after the other, “Are you completely satisfied?”

97. Then he should give the ritual fee (daksina) in the presence of Siva with
the heart mantra ending in svadha.
Then he should pour a full oblation and dismiss Siva in the fire.

! 1t is strange that the officiant should meditate on the recently deceased as well as the
three ancestors during the parvanasraddha. This passage may be corrupt.

2 From this commentary we can infer three things. The person in question is a Brah-
min, since his name is to end in —sarman (see fn. 182 above); the sraddha is to take place in
a temple, since a liniga is worshipped; if we take gangatate literally, the author of this com-
mentary was somewhere along the Ganges, although the expression could also be a way to
refer to any pure site. Unfortunately, there is no way to tell when and by whom this insertion
was made; all three present witnesses contain this passage.
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98. He should feed the central pinda, which was empowered by the recita-
tion of the mitlamantra, to [his] wife in order to secure a son, even if she
has given birth [only] to many girls.

99. She will give birth to a son who will be devoted to Siva, who will in-
crease wealth and well-being, be attached to knowledge and pious activity,
[and] determined to be true to his word.

100. Next he should raise the vessel for the guest water prepared earlier
with the heart mantra, and meditate on all the ancestors present there in the
air with [their] own mantra[s].

101. [Next,] with that same water from the vessel for guest water, he should
wipe his eyes pronouncing the netramantra and pour that water out on a
pure place.

102. Thus this [tantric] sraddha, which consists of mantras and which en-
tails both gnosis and visualization, should be done by [initiates of all initia-
tory classes] starting with the samayins for [their] gurus so that [their] man-
tras may be accomplished.

103. And it is to be done by sons for their fathers and so forth. [And] the
guru [should do it] for devoted disciples who have been faithful to the dis-
cipline out of compassion for [these] disciples.'”

104. Even though here [in the Saiva tantric doctrine] sraddha should be
without use for those who have been initiated, nevertheless one engaged in
performing rites (kriyasaktena) should do it in order to secure his own
good.

105. This sraddha, since it is a form of initiation, bestows liberation in the
manner stated. [Therefore] one who knows the rituals should do it for initi-
ates in the religion of Siva ($@kare). He should perform the sraddha in the
[right] place, at the [right] time, and with suitable receptacles [to represent
the sraddha deities].

13 The syntax in this verse changes from past passive constructions governed by $rad-
dham to active construction governed by guruh.
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End of quotation.
106. When the sivasraddha has been performed in this way, [the ancestors]
reach the level of Siva and so achieve [final] satisfaction, and by gratifying

the devotees of Siva [in this §r@ddha ritual] one has gratified Siva himself.

107. This sraddha has been explained following the teaching of the
Siddhantas in the Jignaratnavalf composed by the venerable Jiianasiva.'”*

19 Note that pada ab is hypermetrical.








