Damanotsava: On love in spring,
on what Jianasambhu wrote, and on the
spread of public festivals into the Mantramarga

Studies in the Saiddhantika Paddhatis I1'

Dominic Goodall’

The principal concern of this paper is the emergence of festivals (mahot-
sava) within the Mantramarga. It is well-known that elaborate mahotsavas
involving numerous processions, typically with different vehicles on every
day and attended by a socially diverse community of actors, are taught in
several South Indian Temple Agamas.3 But such events are not mentioned
at all in pre-twelfth-century sources of the Saivasiddhanta, whose focus is
the religion of individual initiates aspiring to liberation (or, particularly in
the earlier sources, aspiring first to enjoy supernatural powers before reach-

" This is the second of a planned series of articles about Paddhatis of the Saivasid-
dhanta, the first, about Ramanatha, being GOODALL 2014.

* This article is the revised version of a conference paper entitled “A note on da-
manotsava (a spring rite of reparation) and on the twelfth-century Saiddhantika ritual
manual called the Jiianaratnavali” given at the international symposium 7Tantric
Communities in Context: Sacred Secrets and Public Rituals, organised at the Austri-
an Academy of Sciences in Vienna on February 5-7, 2015 in the context of an SFB
project called “Visions of Community.” I am grateful to Diwakar Acharya for having
informed me about the Nepalese manuscripts that transmit Damana-related material
that I have quoted in this paper and to Shaman Hatley and Harunaga Isaacson for
having offered numerous improving suggestions to the editions that figure in the
appendix when I prepared them for a handout. Unfortunately, because I was in a
rush, I seem not always to have noted which improvements were made by whom.

? For an excellent recent study of an account attributed to the twelfth-century
South Indian exegete Aghorasiva, see DAVIS 2010. For the improbability of this
attribution, see PADOUX 2014: 427, quoting GOODALL 1998: xiii—xvii, n. 24.
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ing liberation). We do occasionally encounter the term mahotsava in pre-
tenth-century scriptures, but only as an allusion, without any particulars, to
a celebration that is to mark a moment of achievement of a significant ritu-
al. For example, at the culmination of an installation (pratisthd) in the
Devyamata, we read that “With food and the like, one should satisfy the
singers and dancers, the naked, the miserable, the blind, the wretched, chil-
dren, and, having satisfied them, ask their forbearance [for any shortcom-
ings]. At night, a great festival (mahotsavam) should be held, with the
sounds of singing and instrumental music.”*

But even though we have no detailed evidence from the early scriptures
of the Mantramarga, we do know that great processional celebrations must
have been part of Saiva festivals from at least the time of the Sivadhar-
masastra,” whose description of temple processions in 8.11—17, even if it is
not entirely clear, sounds extremely lavish:®

[11] He who, on the calendrical festival days (parvan), performs the
organisation of great piijas, or of chariot-processions for Siva by
processing inside the town,

[12] with great multi-coloured flags, parasols with bells and capes,
rows of flags on canopies, with bells, yak-tail whisks and mirrors,
[13] with the sounds of conches, drums and the like, mixed up with
singing and instrumental music and such, with the Mothers, yaksas,
ganas’ and others [in the form of (?)] puppets (yantraih?) made of
painted wood,

[14] with machines that produce water and fire and with many mar-
vels in plenty, and with swings [for?] women, and wheel-machines
(?7), [and] adorned (°Sobhitam) with chariot-palaces,

* Devyamata, NGMPP A 41/15, f.56r: gayakan nrtyakan nagnan dind-
ndhaksapanan sisun | (emended from gayaka nrtyaka nagna dinandhaksapanasisiin)
bhaksabhojyadibhis tarpya tarpitams tan (emended from tarpitas tam) ksamapayet |
ratrau mahotsavam karyam gitavaditranisvanaih |.

° HAZRA (1985: 296) has proposed dating the Sivadharmasdstra to between 200
and 500 CE. BISSCHOP (2010: 243) cautiously remarks that “this early dating remains
to be confirmed.”

® The text here is based on a collation of NGMPP A 3/3 [Nepal] samvat 321 [scil.
1201 AD], £.27v-28r (= A); NGMPP B 7/3 [Nepal] samvat 290 [scil. 1170 AD], f.26r—
26v (= B); IFP T. 32 (C20th transcript of a Grantha palm-leaf ms.) (= T); and the Nepa-
lese “print” (hand-written by the editor for these verses) of Naraharinath (= E).

" Mothers (matr), nature spirits (vaksa), and Siva’s “troops” (gana) are three clas-
ses of potentially threatening semi-divine creatures.
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[15] with gardens, earthworks, drinking spots (?),* with large ma-
chinery (?), busy with important people, arranged in accordance with
their wealth,

[16—17] such an excellent man, having attained the merit of all acts
of giving, the fruits of all sacrifices, the merit of extreme acts of as-
ceticism, and the fruits of [visiting] all sacred sites, possessed of glo-
ry from organising a Siva-procession, will constantly delight in great
enjoyments, like Siva [himself], in Sivaloka.

[18] At the end of that time, he will attain the status of a king among
the gods for a long time, and after that in turn he will become the

glorious overlord of Jambiidvipa®."

¥ The South Indian reading here (beginning dadhyanna®) sounds as though it
might be referring to the contemporary practice of setting up stalls of food and drink,
in particular buttermilk, on or near processional routes, such as one may witness, for
instance, in Pondicherry at the festival of Macimakam.

? In Puranic geography, Jambudvipa is the central continent. It is further divided
into nine subcontinents and it is surrounded by seven concentric bands of ocean that
are separated from each other by further continents. See, e.g., Parakhyatantra 5.611f,
translated in GOODALL 2004: 294ff.

' Sivadharmasastra 8.11-17: yah kuryat parvakalesu mahdapijapravarttanam |
sivasya rathayatram va nagarantahparikramat || 11 || mahacitradhvajais chatraih kinki-
nivarakanvitaih | vitanadhvajamalabhir ghantacamaradarpanaih || 12 || Sankhabhe-
ryadinirghosair gitavadyadisamkulaih | lepyadarumayair yantrair matryaksaganadibhih
|| 13 || udakagneyayantrais ca bahvascaryair anekasah | stridolacakrayantrais ca ratha-
mandirasobhitam || 14 || udyanakhanapanais ca mahdayantraih samayutan | mahdjanasa-
makirnan yathavibhavakalpitan || 15 || sa sarvadanapunyani sarvayajiiaphalani ca | atyu-
gratapasam punyam sarvatirthaphalani ca || 16 || labdhva naravarah sriman Sivayatra-
pravartanat | Sivaloke mahabhogaih sivavan modate sada || 17 || tasyante devarajatvam
suciram kalam apnuyat | jambudvipadhipah Srimams tasyante ca bhavet punah || 18 ||.

11b mahapijapravarttanam) BT; mahimaya pravarttanam A; mahdapijaprava-
rddhanam E 11c¢ nagarantah®] E; nagaratam A; nagarantam B; nagarantah® T 12a
°citradhvajais chatraih] ABE; °citraih dhvajais citraih T 12b kinkinivarakanvitaih)
ET; kimkiniravakanvitai A; kimkiniravakanvitaih B~ 12d °darpanaih] BTE,;
°bhusitah A 13b “vadyadisamkulaih] ABE; °natyadisamyutaih T 13c¢ lepya® ABE,;
lekhya® T  13d matryaksaganadibhih]l BTE; nirmanaturagadibhih A 14a uda-
kagneyayantrais| BE; udakdagneyamantrais A; udakantoyayantrais T 14b bahvdsca-
ryair anekasah] BTE; varutai(?)yerate(?)kapah(?) A 14c¢ °dold®] BE; °dolas AT
14d rathamandirasobhitam) B; gajanaribhih sobhitah A; rathamandirasobhitaih T;
rathamandirasobhitam E 15ab udyanakhanapanais ca mahdayantraih samayutan)
BE; udyanakhanapadandaimmahdasambhogasamyutah A; dadhyannapanakhanda-
dyaih mahasatrasamayutaih T 15¢ °samakirnan) E; °padakirnna A; °samakirnna B;
°samakirnam T 15d °kalpitan] ABE; °vistaram T 16a sa sarvadana®] ABE; sarva-
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What this paper will touch upon is one of the first annual festivals, albeit one
without processions, to be found described in works of the Mantramarga.

The primary purpose of this paper when it was first conceived, however,
was to examine a Nepalese palm-leaf manuscript that transmits a small
portion of the JiAanaratndavali, a twelfth-century ritual manual written in
Benares by Jiianasambhu, a Saiddhantika guru from the Cola country, with
a view to explaining why it should seem almost entirely different from
what purports to be the same section of the same text as transmitted in two
South Indian manuscripts.'' It so happens that the portion in question treats
the annual spring rite known as damanotsava, a rite that appears to have
been introduced into the liturgy of the Saivasiddhanta from elsewhere and
that seems to duplicate another festive annual rite of reparation prescribed
for three months later in the year, in the month of asadha, known as pavi-
trotsava. Instead of using threads braided by maidens that are called pavi-
tras as expiatory offerings, Siva is here worshipped with the various parts
of the damana plant (Artemisia indica or some other variety of Artemisia).
Now it might seem at once that the question that most obviously raises
itself here might have been: how did a spring festival come to be adopted as
a rite with an expiatory structure into the liturgy of a primarily soteriologi-
cal system? So I should explain why this patent and curious problem was
oddly not what first aroused my interest.

I was first intrigued to see that a Paddhati from as late as the twelfth
century, describing Saiddhantika practices that appear gradually to have
died away after the twelfth century from every part of the Sanskritic world
except the Tamil-speaking South, should have been copied in Nepal. Se-
cond, I was excited by the possibility that a Nepalese palm-leaf manuscript,
written probably several centuries earlier than all the surviving South Indi-
an witnesses, should transmit a better text of Jianasambhu’s rich work. It is

danani T 16c¢ atyugratapasam punyam] TE; atugratapasam punyam A; atyugra-
tapasa punyam B 17a labdhva naravarah) E; lavdhd navarah A (unmetrical); la-
bdha naravarah BT 17¢ mahabhogaih] AB; mahabhagaih TE 17d sada] BTE,;
ciram A 18a devarajatvam] ABT; devardjasya E.

" For the date, provenance, and place of work of Jiianasiva, see GOODALL 2000:
209-212. For remarks on the manuscript of the Jianaratnavalr then known to me
(IFP T. 231) and on two manuscripts which might appear to transmit the work but do
not (IFP T. 106 and 107), see n. 11 on p. 209. For the two principal manuscripts, both
from South India, namely Madras GOML R 14898 (from which IFP T.231 was
copied) and Mysore ORI P. 3801, see GOODALL 2004: cx—cxi.
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well-known, after all, that many ancient Sanskrit works have survived in a
much older state of text in palm-leaf manuscripts kept in the cool, dry cli-
mate of the Kathmandu valley.

It was a worrying surprise to me to discover that the account of the rite
in the Nepalese text of the Jiianaratnavali is much shorter than that of the
two southern manuscripts, containing none of the discussions and justifica-
tory quotations. Why? Could this have been because the southern text had
been expanded by interpolations? The matter is of some importance be-
cause the southern sources present Jiianasambhu’s work as a rich, digest-
like manual that is interesting to the historian of religion largely because of
the wide range of material it quotes and thereby helps to date and contextu-
alise. If the much shorter style of the Nepalese fragment is authorial, then
the value of the Jidnaratnavali for historians is diminished. Instead of be-
ing a large corpus of ordered material that can be confidently dated to the
twelfth century or earlier, it becomes a hotchpotch of quite undatable snip-
pets that could have been added piecemeal at any time over the course of
the transmission of the work in South India.

363636

Now that we have introduced the various issues at stake that are alluded to
in the title of this paper, let us turn first to the first appearance of a
damanotsava rite in the Mantramarga. The first known account appears to
be that of Somasambhu in the eleventh century,'? and the way in which it is
introduced plainly adverts to the rite’s extraneous character.

Formerly [a] Bhairava called Damana was born from Hara’s anger. He
subdued all the gods and the mighty Danavas. Being pleased, Siva said
to him: “Be a plant on earth! Having taken this embodiment, you will
serve for my pleasure. Those mortals who worship God [scil. me] with
your shoots and other parts will reach the highest state, O Damana,
thanks to your power. But for those men who do not observe the ca-
lendrical festival (parva) of Damana, all the fruits of their meritorious

"2 On the perhaps still changing front of evidence fixing the completion of Soma-
sambhu’s Kriyakandakramavalri at different dates (namely 1048/49 CE, 1073 CE, and
1095/6 CE), suggesting perhaps that the work was released in more than one “edition”
in the eleventh century, see SANDERSON 2007: 420—421, GOODALL 2014: 172—173 and
177-179, and SANDERSON 2014: 21 (quoting a lecture-handout of 2011).
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deeds belonging to the month of Caitra will be given to you.” Alt-
hough this [ritual] is taught in the Svacchandabhairava, nonetheless,
because that work is [of] shared [scriptural stock] with this [system]
(iha),” it is practised also in the Siddhanta."*

We observe here that this myth, which in this extremely abridged form
makes no allusion to anything vernal, seems not really coherent, and that
the purpose of the ritual, namely to make sure that merit accrued in the
month of Caitra does not pass to Bhairava, is odd, since there is no evident
reason why anybody’s karman, good or bad, should be transferred to that
particular god." Striking too is that no account of a damanotsava has been
found in the various versions known to us of the Svacchanda: has
Somasambhu chosen a fictional scriptural affiliation to “justify” an eclectic
borrowing? The fact that he includes an apology at all might seem to sug-
gest that he is either responsible for introducing the festival into the ritual

'3 BRUNNER (1968 [SP2]: 202) translates samanatvat with “puisque [les deux éco-
les] sont dans la méme position;” but it is perhaps more likely that Somasambhu uses
the expression in the way that Aghorasiva often does in his commentary on the Sar-
vajiianottaratantra: there, when he draws on passages from other recensions of the
Kalottara, he mentions that they are Tantras that are samana, in other words “[from
a] shared scriptural [stock]” (e.g. IFP RE 47852, p. 5). Cf. also Ramakantha’s use in
the Paramoksanirasakarikavrtti of the expression samanatantrika to refer to those
who share a common scriptural tradition (for which, see WATSON, GOODALL &
ANJANEYA SARMA 2013: 18).

4 SP2 2.1-5 (From volume 2 of Brunner’s edition [1968: 196ff]. In the Kashmiri-
an edition [KSTS], these verses are 496-501.): harakopat pura jato bhairavo da-
manahvayah | dantas tena surah sarve danavas ca mahabaldh || 1 || pritenatha
sivenokto: vitapo bhava bhitale! | tam tanum tvam anuprapya madbhogaya
bhavisyasi || 2 || pajayisyanti ye martyd devam tvatpallavadibhih | te yasyanti param
sthanam damana tvatprabhavatah || 3 || ye punar na karisyanti damanam parva
manavah | tesam te caitramasottham dattam punyaphalam maya || 4 || svacchanda-
bhairave tantre yady apidam udahrtam | tathaptha samanatvat siddhante 'py upa-
yujyate || S ||. 1¢ tena surah] Brunner; tenasurah KSTS 4c¢ te] Brunner; na KSTS 5d
upayujyate] Brunner; upapadyate KSTS.

' Cf. verse 24 of Appendix III, which contains the same odd justification for the
performance of the rite.

Kacchape$vara’s commentary on Aghoradiva’s Kriyakramadyotika recounts a
myth that takes into account the elements mentioned by Somasambhu (see BRUNNER
1968 [SP2]: 198-199), but this may well be the result of Kacchapesvara joining up
the dots to “explain” Somasambhu’s allusion, rather than of Kacchapes§vara
recounting the myth that Somasambhu actually knew.
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calendar or that he considers himself to be close in time to the moment of
its introduction. But we should be wary of putting much weight on such a
supposition, for we find the apology echoed in the Jiignaratnavali a century
later. Furthermore, Trilocanasiva’s twelfth-century commentary on
Somasambhu’s work quotes a half-verse attributed to the tenth-century
paddhati of Brahmasambhu that alludes, according to Trilocana, to the pos-
sibility of performing an initiation ceremony on the occasion of the
damanotsava on the first day of the second month of spring.'® Of course
this need not mean that Brahmasambhu prescribed a Saiva version of this
rite: it might simply mean that Brahmasambhu recognised the existence of
a popular spring festival and mentions the occasion as a possible suitable
moment for conducting a diksa. Trilocana also quotes from a description of
damanotsava in another Saiddhantika work, the Brhatkalottara," but that
text appears to have been unknown to the Kashmirian commentators of the
tenth century and may have been contemporary with the Somasambhupad-
dhati or composed just after it, for the first quotations we know of it are
those of Jianasambhu and his South Indian contemporaries. Brunner was
troubled not only by the existence of this Saiddhantika account that belied
Somasambhu’s claim that the damanotsava was not Saiddhantika, but also
by those taught in certain Temple Agamas, since she had at that time
(1968) only begun to suspect them of being later South Indian composi-
tions (SP2, p. 202):"*

. mais aucune référence n’est faite aux Agama ou Updagama dont
nous avons dit plus haut qu’ils avaient le méme chapitre que nous (ce
qui, entre parenthéses, peut faire naitre des doutes quant a
I’ancienneté de I’ Uttara-Kamika et de I’ Acintyavisvasadakhya). Quoi
qu’il en soit, le fait méme que Somasambhu souléve le probleme de
la légitimité de ce rituel pour les Saivasiddhantin, montre qu’a son
époque au moins il n’était pas couramment pratiqué dans ce milieu
Sivaite, et que les sectes du Trika (ou Bhairava joue un role infini-

' Madras GOML M. 14735, p. 89: ... ata eva brahmasambhupadaih pavitrotsave
damanotsave 'pi diksa karyety uktam “caturmasyanimittani vaisakhidamanotsavah™
iti. For the date of the composition of Brahmasambhu’s work in 937/938 CE, see
GOODALL 2004: xx and SANDERSON 2014: 20.

' The passage in question is quoted by BRUNNER 1968 (SP2): 203.

'8 Cf. BRUNNER 1968 (SP2): xiv: “[...] il serait bien téméraire de notre part de dé-
clarer sans autre preuve que ces deux textes, ou tout au moins quelques-uns de leurs
chapitres, sont postérieurs a Somasambhu.”
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ment plus important) en avaient pratiquement le monopole, sous une
forme que nous ignorons.

Brunner had, in other words, begun to ask many of the questions addressed
in this article, but she had not yet come to the firm conclusion that the
South Indian Temple Agamas must have borrowed from Somasambhu, and
she suspected that the ultimate source of Somasambhu’s account might
have been a spring festival belonging to a Bhairava-centred current of the
Mantramarga. Nonetheless, she credits Somasambhu with having assured,
by including the rite in his manual, the continued popularity of the
damanotsava in South India down to the present day."” Although Brunner
may well be right that the ritual spread across the traditions of temple wor-
ship in South India under the influence of Somasambhu’s Paddhati,” there
seems to be little trace of the worship in South India today: Brunner, writ-
ing in 1968, implies that she knew of numerous South Indian temples
where the rite was practised, but Mr. Sambandhasivacarya, priest of a
Vinayaka temple in Cuddalore and employee for many decades of the IFP,
has told me today (2015) that it is extremely rarely observed and could cite
no instance known to him in the contemporary temple-scene in the Tamil-
speaking South of the observance of damanotsava.

But let us now turn to the Jidanaratnavali’s account. Rather than give the
whole text of Jianasambhu’s chapter here, which would involve giving a
complete translation and would therefore in turn mean getting wrapped up
in the intricacies of interpretation of all its many ritual elements, I have

' BRUNNER 1968 (SP2): xiv: “... la décision de Somasambhu a eu des
conséquences durables puisque Aghorasiva, dont on sait que ses livres font encore
autorité, devait reprendre la damanapiija dans son manuel de rituel privé, et surtout
dans son manuel de rituel public, si bien que nombreux sont encore de nos jours les
temples du Sud qui célébrent ce festival printanier.”

1 speak of “traditions” in the plural, because I mean to include also Paficaratra
temple worship. It seems natural to suspect borrowing from the Saivas by the
Paficaratra in this case, since the border between the Saiva and the Vaisnava Temple
Scriptures seems to have been porous in the post-twelfth-century period and there are
many other instances of shared notions and terminology that must have developed in
the shared South Indian temple milieu. Examples that come to mind that illustrate
this are, for instance, the practices referred to as disahoma and nityotsava (q.v. in
TANTRIKABHIDHANAKOSA 3), and terminology that occurs in the South, such as
miilabera (“principal image of worship”).
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given the chapter in its entirety in an appendix (Appendix I), beginning
from the concluding verse of the immediately preceding verse, which wraps
up the account of the pavitrotsava. 1 shall translate here only the opening,
which contains some elements that are relevant to our discussion. (Readers
interested in the details of a similar Saiva version of this festival may of
course find a full, annotated translation of Somasambhu’s account in
BRUNNER 1968: 196-221.)

In the Svacchandabhairava-tantra, Bhairava is known to be [the]
Damana [plant]. Elsewhere (kvacit), [we learn that this plant] arose
from the ashes of Kamadeva when they were watered by the tears of
[his consorts] Rati and Priti. (JR 1)

In the Siddhanta, no attention is accorded to it, even by those devoted
to expiatory rites. Nevertheless, there is a shared [scriptural] identity
here too [scil. in the Siddhanta]. But its performance is taught here
because it is mentioned in the chapters on flowers and because it is
taught by earlier @caryas. (JR 2-3b)

On the seventh or the thirteenth day in [either of] the two fortnights
in the month of Caitra, having performed his daily duties, he should
in the evening approach a Damana plant. (JR 3c—4b)

Among the numerous points to comment upon here, we see that although
there is the same allusion to the Svacchanda, borrowed no doubt from
Somasambhu, Jianasambhu refers also to another aetiological myth from
some other source. Whereas the myth to which Somasambhu alludes is
incomprehensible to us (and perhaps also to Jianasambhu, since he gives
no further clues about it), the other myth can be guessed at, not because we
know the source from which Jianasambhu knew it, but because the
I$anasivagurudevapaddhati contains what must be a related tale (kriyapada
22). There is no need to give that passage in full here, since Brunner has
furnished a parallel text and translation of the whole chapter (SP2 Appen-
dix II), but we may outline the story as follows: When Kamadeva attacked
Siva, Siva’s anger came out as fire from his third eye, which took form as
Bhairava; Bhairava reduced Kama to ashes; Siva, pleased, told Bhairava
that since he had “tamed” (dantah) the triple world, he would henceforth be
called the “tamer” (damana); Rati, Kama’s spouse, who was among the
goddesses waiting upon Gaurl, fainted away, whereupon Gauri furiously
cursed Damana to become a plant:
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And he, being cursed by Ambika, accordingly at once then became a
plant, called Damana, [rooted] in the ashes of Kama’s body, of sweet
fragrance and with tender parts, watered by the flow of Rati’s tears.”

One difference from I§anasiva’s account is clear: in Jiianasambhu’s version
the tears of both Kamadeva’s spouses, Rati and Priti, water his ashes.

As for the plant Damana, it is clear that it is some sort of wormwood or
mugwort (Fr. armoise, Ger. BeifuBl, Tam. marikoluntu/marukoluntu, etc.).
Giving a more precise Latin identification than Artemisia is tricky, for it is
possible that slightly different fragrant plants may be identified with dama-
na in different regions, as Zotter has remarked.”

Once again, as for Somasambhu, the detailed rite that follows consists
essentially in the identification and uprooting of the Damana plant, which is
held to be a transformation of Bhairava, and the use of its sprouts, roots,
and various parts for worshipping Siva and his pantheon in a manner that is
parallel to the annual autumnal festival known variously as pavitrotsava,
pavitrarohana, pavitraropana, etc. For a succinct description of this rite,
see TANTRIKABHIDHANAKOSA 3 (s.v. pavitraropana), whose article begins
as follows:

This is an annual rite of reparation for all omissions and mistakes
committed in rituals. Whereas a given prayascitta®, an exculpatory rite
taught for a particular transgression, is of course only to be performed
after committing such a transgression, the pavitrarohana is an annual
ceremony. The rite is thus logically to be classed as a regular obligato-
ry one (nitya™), but some works treat it as naimittika*, e.g. SP2 1.7. As
for the time of its performance, certain days in the four-month period

2 Kanasivagurudevapaddhati, krivapada 22.14: tatha sa S$apto 'mbikaya

tathabhavat ksanena virud damanahvayas tada | smarangabhasmany abhiramasau-
rabhah sukomalangai ratibaspasekajah ||.

2 ZOTTER 2010*: 179 and 203: “In der Literatur wird damanaka durchweg als
Artemisia vulgaris L. (Syn. A. indica WILLD; fam: Asteraceae) identifiziert. Eine
solche Identifikation wurde aber von allen von mir befragten Ritualspezialisten abge-
lehnt. Newars benutzen heutzutage eine wohlriechende, buschige Pflanze [...], deren
botanisches Aquivalent ich bislang noch nicht bestimmen konnte. Es konnte sich
dabei um eine regional begrenzte Identifikation handeln, denn diejenige Pflanze, die
man mir in Benares als damanaka prasentierte, war wiederum eine andere.”
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in which Visnu is said to sleep are typically recommended, particularly
the month of Asadha (see SP2 1.2-4 and notes).

The focus of the ceremony is the offering of knotted rings of woven
cotton thread (pavitraka [2]*) and the offering of a collection of
things used in religious undertakings (vratanga™) and sometimes also
a collection of things conducive to pleasure (bhoganga [2]*).

We cannot delve here into the origins or early history of the pavitraropana
rite, which is similarly to be found also in Paficaratra sources (once again,
see Rastelli’s contribution to the same article of the TANTRIKA-
BHIDHANAKOSA) and in Puranic ones (KANE V/1: 339-340 cites some of
these, mediated through various Dharmanibandha works). It is sufficient
for our purposes here for the moment to state that the pavitraropana rite
entered (or emerged within?) the Mantramarga at a much earlier stage,
since we find versions of it already detailed in the Kiranatantra (chapter
36) and in the Mohacidottara.

Now we saw above that Somasambhu mentioned a curious benefit as
the reward for observing the damanotsava, namely being able to keep all
merit accrued in the month of Caitra rather than losing it to Bhairava. We
can see that this further underlines the parallelism with the pavitrarohana,
which repairs ritual faults of omission and commission over the preceding
year. Jianasambhu, by contrast, seems to make no clear statement of the
purpose of the damanotsava, but we can see in the passage just cited that he
too probably regards it as having an expiatory or reparatory function, since
he observes that it is not typically followed in the Siddhanta, “even by
those devoted to expiatory rites.”

So in Saiddhantika accounts, the Damana-rite is a sort of reparatory one,
and I have implied (following BRUNNER, e.g. 1968 (SP2): xii, who made
the same observation®) that this is because both its shape and purpose were
calqued upon the reparatory pavitrarohana. To understand why it is clear
that they were so calqued, further evidence must be drawn into the picture:
Damana-related rituals are, it turns out, to be found in other medieval reli-

» Brunner was in turn following what the primary sources themselves more or
less explicitly allude to: even in the Paramesvarasamhita, a work of the Paficaratra,
we find a reflection of the awareness that damanotsava was strictly parallel to pavi-
trarohana (17.565¢-566a): tasmims tu Sukladvadasyam kuryad damanakotsavam |
pavitrarohavat kuryat. (The same passage occurs in the I$varasamhita [12.63abc],
which, as MATSUBARA (1994: 28-30) and RASTELLI [e.g., 2006: 59] have shown, is
largely based on the Paramesvarasamhita.)
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gious traditions, and in those traditions they seem unrelated to the Saiva
ones in every particular other than in that they involve the Damana plant
and that they typically occur on or close to the thirteenth day of a fortnight
in the month of Caitra (a date to which we shall return below).”

Let us consider, for example, the damanapiija taught in a sixteenth-
century Gaudiya Vaisnava digest, the Haribhaktivilasa (vilasa 14, verses
105ff in the 1848 edition, pp. 491-493). (The erratic verse-numbering is
that of the edition.)

Next, the festival of festooning with the Damana. On the twelfth day
of the brightening fortnight of Caitra, one should perform the festival
of festooning with the Damana. Its performance, taught in such
works as the Baudhdayana, is written next.

On the eleventh day of the brightening fortnight of Caitra
(madhoh) after completing his morning duties, he should go to the
garden of the Damana plant and there worship an ASoka tree [as] the
god of love (/worship the sorrow-free god of love).

[Here is] the mantra for that: “Obeisance to you Asoka (/sorrow-
free), O Kama, O destroyer of the sorrow (soka) caused by women.
Remove the suffering of sorrow from me; bring about joy for me

* 1 should state at once that it is in no way my intention to give a complete list of
textual accounts of spring festivals, since these may be found referred to in other
works, such as that of ANDERSON (1993), nor even of all accounts of Damana-related
worship in the month of Caitra. References to many more such accounts may be
found given, for instance, in the Jayasimhakalpadruma (pp. 440—445), which men-
tions (p. 440) that it draws upon the Madanaratna, the Brahmapurana quoted in the
Nirnayamrta, the Nrsimhaparicarya, and the Ramarcanacandrika. Of course one
may also consult KANE (V/1: 310-311), who quotes particularly from other Dharma-
nibandha works, and the work of MEYER (1937). (My attention was drawn to
MEYER’s remarkable, richly referenced, and extremely stimulating book, in which he
devotes a large section to damanaka called “Kamadeva als BeifuB3” (1937: 38-53),
by ZOTTER’s thesis (2010*). Only a few lesser known accounts and ones that are
especially relevant to our theme are treated here.

1 am grateful to Dr. Méns Broo for kindly drawing my attention to this passage
(after seeing online the abstract for this paper before it was delivered in Vienna in
February 2015) and for sending me pages of a Bengali-script edition. For a useful
characterisation of the Haribhaktavilasa, which appears to have been composed in
1534, see BROO 2003, in particular pp. 20-23.
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every day (nityam). 1 shall take you [home], O tree, you who give joy
to Krsna, in order to perform vvorship.”26

Having thus asked and bowed he should take the bright Damana
plant, sprinkle it with the five products of the cow, wash it with wa-
ter, venerate it, cover it with a cloth, and take it home to the auspi-
cious sound of Vedic recitation and the like.

Now the instruction for the incubation of the Damana plant. He
should raise up in front of Krsna the Sarvatobhadra-mandala; placing
the Damana on that, he should let it incubate there at night.

[Here is] the mantra for that: “In order to worship the god of
gods, Visnu, the spouse of Laksmi, the Lord, come here, O Damana,
be present; obeisance to you.”

And upon the Damana, in the eight directions beginning with the
East, he should venerate, using their seed-syllables,27 (1) Kamadeva,
(2) Ash-bodied, (3) Ananda, (4) Manmatha, (5) Friend of Spring, (6)
Smara, (7) Sugar-Cane-Bow, and (8) Flower-Bow,” in due order,
accompanied by Rati, in accordance with the rules.

Having recited over him the Kamagayatrt 108 times and having
given a handful of flowers, he should venerate Kamadeva using
mantras.

*® There are a couple of doubtful points here. If one begins with worship of the
Asoka tree, it seems odd that the end of the ritual speech is addressed to the Damana
plant, which is to be taken away according to the text that follows. Perhaps asoka,
“griefless,” is intended rather to be a description of the Damana plant? And yet
Kamadeva, as well as being identified with the Damana, is evidently also identified
with the Asoka tree in the previous verse, as well as frequently elsewhere (see
MEYER 1937, in particular pp.33-38, in which he comments in particular on
Bhavisyapurana, uttaraparvan 135). A related problem is that of vrksa, which we
have taken to be a vocative, even though we do not expect Damana to be any larger
than a small shrub. But should we instead understand it to be part of a compound,
vrksapujartham?

The size and type of plant Damana is, by the way, not referred to with any degree
of consistency in our sources: some texts refer to the Damana with expressions such
as taru and vrksa (see, e.g., verses 20 and 22 of Appendix III) and others, like for
instance chapter 2.45 of the Vaisnavakhanda of the Skandapurana, refer to it consis-
tently as a sort of grass (frna).

" Perhaps each has a mantra that involves a seed-syllable based on the first letter
of his name: KAM, BHAM, AM, MAM, VAM, etc. ?

% All these are conventional names of Kama and they presumably refer therefore
here to manifestations of the god of love.
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And this is the mantra:

“Obeisance be to [you] whose arrows are flowers, who give de-
light to the world, to Manmatha, the eye of the world, who bestow
affection upon Rati.”

“You have been called, O Lord of gods, ancient one, best of
souls. I shall worship you in the morning. Be present, O Kesava. I of-
fer you in the morning the bright Damanaka. Obeisance be always
and in every way to you, O Visnu. Be kindly disposed towards me.”
Having thus addressed the Lord of gods he should again give him a
handful of flowers. With singing and dancing and the like he should
joyfully observe vigil through the night.

Next, the rite of offering the Damanaka: Having accomplished
ablutions and the like in the morning, and having performed regular
obligatory worship, he should conduct a great piija for the purpose of
festooning with the Damanaka-[plant]. Then he should reverentially
take the Damanaka in his hands and offer it up to Sii Krsna, to the
accompaniment of [auspicious] sounds of instrumental music, bells
and the like.

The mantra for this is: “God of gods, Lord of the universe, be-
stower of desired boons, fulfil all my desires, O Krsna, who are the
beloved of Kamesvari! Receive this Damanaka, O God, to favour
me. O Lord, make this annual piija@ here complete!”

Then offering the garland of Damana, as well as incense and the
like, having conducted a festival with singing and such, he should
make this plea to Sii Krsna:

“May this annual worship, [performed] with garlands of jewels
and coral and with Mandara flowers and the like, be yours, O
Garuda-bannered [Lord]! Just as [you wear], O God, the [garland
known as the] Vanamala and the Kaustubha [jewel] constantly
against your heart, so too wear this garland of Damana and its pija
next to your heart!”*

¥ Haribhaktavilasa (vildsa 14, verses 105ff in the 1848 edition, pp. 491-493):
atha damanaropanotsavah | caitrasya Sukladvadasyam damanaropanotsavam |
vidadhyat tadvidhir baudhayanadyukto ’tha likhyate || madhoh sitaikadasyai ca
pratahkrtyam samapya ca | gatva damanakaramam tatrasokam smaram yajet | tatra
mantrah | asokaya namas tubhyam kama strisoka*nasana (°nasana] conj.; °nasanah
ed.) | Sokarttim hara me nityam anandam janayasva me iti || 105 || nesyami vrksa
pijartham tvam krsnapritikarakam | iti samprarthya natva ca grhniyad damanam
subham || 106 || proksya tam paiicagavyena praksalyadbhih prapijya ca | va-
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There are several observations to be made here about how this account
differs from Saiva accounts of a rite of the same name, and perhaps we
should begin with that name. The rite is repeatedly referred to as one of
damanakaropana, even though there seems in this case to be no ritual par-
allel to the pavitraropanalpavitrarohana, as there is in the Saiva case. I
have, for want of better ideas, translated arohanal/aropana with “festoon-
ing,” since I take it to mean “raising up and laying upon” and that it refers
to the way in which the pavitra-threads are laid like garlands upon the sub-
strate in which a deity is worshipped. The Damana plant here, however,
seems not to be divided up into garland-like parts to parallel the different
pavitra-threads, and it is not wholly clear whether it is used to garland
Krsna. So the use of the collocation damanakaropana might itself perhaps
be evidence of a Saiva influence, since the name might only be supposed
fully to make sense if it describes a rite parallel to the pavitraroha-
nal/pavitraropana.

strenacchadya vedadighosena grham anayet || 107 || atha damanakadhivasavidhih |
krsnasyagre samuddhrtya sarvatobhadramandalam | nidhaya damanam tatra ratrau
tam adhivasayet | tatra mantrah | pujartham devadevasya visnor laksmipateh pra-
bhoh | damana tvam ihagaccha sannidhyam kuru te namah | iti || 108 || sabijam
kamadevari ca tatha bhasmasarirakam | anandam manmathai caiva vasantasakham
eva ca | smaram tatheksucapai ca puspabanaii ca pijayet | *pragadidiksu
(pragadidiksu] conj.; pragadidiksu ed.) ratyadhyam vidhivad damane kramat || 109 ||
astottarasatam kamagayatryda cabhimantrya tam | dattva puspanjalim kamadevam
vandeta mantravat | mantras cayam | namo ’stu puspabandaya jagadahladakarine |
manmathdya jagannetre ratipritipraddyine iti | amantrito ’si devesa purana
purusottama | pratas tvam pujayisyami sannidhyam kuru kesava | nivedayamy aham
tubhyam pratar damanakam Subham | sarvatha sarvada visno namas te ’stu prasida
me | ittham amantrya devesam dattva puspaiijalim punah | gitanrtyadind ratrau
kuryaj jagaranam muda || 110 || atha damanakarpanavidhih | pratah snanadi nirva-
rttya nityapijam vidhaya ca | damandaropanarthaii ca mahapijam samdcaret | tato
damanakam bhaktya panibhyam parigrhya ca | ghantadivadyaghosena srikrsnaya
samarpayet || 111 || tatra mantrah devadeva jagannatha vaiichitarthapradayaka |
krtsnan piraya me krsna kaman kamesvaripriya | idam damanakam deva grhana
madanugrahat | imam samvatsarim pijam bhagavann iha pirayeti || 112 || tato
damanakim malam gandhadini samarpya ca | gitadinotsavam krtva srikrspam
prarthayed idam || 113 || manividrumamalabhir mandarakusumadibhih | iyam sa-
mvatsarl puja tavastu garudadhvaja || 114 || vanamalam yatha deva kaustubham
satatam hrdi | tadvad damanakim malam piijan ca hrdaye vahetyadi |.
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There are, however, a couple of considerations that seriously weaken
such an assumption. One is that we find that the Damana plant is explicitly
used to fashion a garland to be laid upon Krsna, both here and in more than
one of the different Vaisnava versions of this festival related in the Jaya-
simhakalpadruma (e.g. on p. 442, where the Damana plant is used to make
a vanamala, and p. 444, where we have a clearer version of the last of the
declaratory mantras: vanamdalam yatha deva kaustubham vahase hrdi |
tadvad damanakim malam pijam ca hrdaye vaha™ ||). For this, the expres-
sion damanakaropana might be said to fit perfectly. The second considera-
tion is that, in contemporary practice in Nepal and in Orissa, the festival
apparently includes the planting of Damana plants,” an act which could

30 “Just as you wear the Vanamala and the Kaustubha, O Lord, on your heart, in
the same way bear this garland of Damana and these offerings [of Damana] on your
heart!”

*' T have not observed this practice myself, nor have I seen it described in a Sansk-
rit text, but it is alluded to as being part of the ceremony in Puri on this website:
www.iskcondesiretree.com/page/damanaka-ropana-dvadasi (accessed November 14,
2015):

“Damanaka Ropana Dvadasi

Damanaka Chori or Dayanalagi

The following days the following is observed in Jagannath Puri. This festival is
celebrated on the thirteenth and fourteenth days of the bright fortnight of Chaitra
(April). Deities of Lord Rama and Lord Krishna are taken in procession to the Jagan-
nath Ballava Math. There the Deities get Their Dayana leaves from the garden at the
math. On the fourteenth, the leaves are offered to Lord Jagannath, Lady Subhadra
and Lord Balarama.

‘Damanaka is a particular type of flowering tree, Artemisia indica. In modern
Oriya it is called da-aNA. It is one of the two favorite flowers of Lord Jagannath, the
other being campaka. It is said that Lord Jagannath comes to the Jagannath Vallabh
garden in Puri to steal these flowers. Aropana means to plant. On this dvAdazl there
is a ritual planting of the da-aNA tree.””

Such planting is not mentioned as forming part of the damanabharijika rite
described as taking place in Purusottamaksetra (Puri) on the night of the thirteenth of
the bright half of Caitra in chapter 2.45 of the Vaisnavakhanda of the Skandapurana,
where Visnu, accompanied by SiT and Satyabhama, are worshipped on a lotus-
mandala and Damana grass (frna) is put in his hand so that he may enjoy crushing it
(2.45.5-11), and the following day a garland of Damana is taken to Jagannatha and
placed upon his head (2.45.12-15). In this case, the garland is compared not to the
Vanamala, but to a garland made from the entrails of the defeated demon
Hiranyakasipu, since Damana, according to this text, was once a demon defeated by
Visnu.
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also be naturally described as damanakaropana, for it would be parallel
with the expression ankuraropana, “the planting of sprouts” (for this ritual
act, see TANTRIKABHIDHANAKOSA 1, s.v. ankurarpana). In other words,
there are other ritual actions that could naturally be described as dama-
nakdaropana and we cannot be certain that the expression originates as a
calque upon pavitraropana. Nonetheless, I know of no old attestation for
the practice of planting Damana plants as part of the festival,*> and the old-
est attestations of the expression damanaropanal/damanakaropana seem to
be in Saiva contexts where the ritual appears to have been calqued upon the
pavitraropana. It therefore seems more likely to me that applying it to the
“planting of Damana” would be an inventive repurposing of the term, ra-
ther than that it originally referred to planting and was repurposed by the
Saivas to describe a ritual that is parallel to their pavitraropana.

In one respect the Haribhaktivilasa certainly preserves here something
that is surely old and that has been effaced from Somasambhu’s ritual,
namely its essentially vernal character because of the integral involvement
of Kama: From the declaratory mantras here, we learn that the Damana
plant is first identified with Kamadeva and then offered to Krsna. It makes
much more sense that a sweet-smelling plant culled for spring-time worship
should be identified with Kama than that it should be a form of Bhairava!
No Saiva influence is acknowledged, of course, for the rite is instead pre-
sented here as a Brahmanical one of hoary antiquity; but the mention at the
beginning of “such works as the Baudhdyana” as an ancient authority for
this ritual looks suspicious. Just as Saiva sources cannily give the Svac-
chanda, a vast scripture that claims several “versions,” as a probably fic-
tional locus of attribution for this rite, it looks as though this Vaisnava work
has also sought to mention a textual authority and it has done so in such a

As for Damana-planting in the Kathmandu valley in Nepal, it is alluded to in
ZOTTER’s thesis (2010*: 336): “Sehr bekannt ist im Kathmandutal [...] die Verwen-
dung von damana(ka) im Frithling. Zum Pflichtprogramm der jéhrlich in den grofien
Tempeln zu verrichtenden Rituale gehdren das Sden von damana (damanaropana)
und das Verehren von Gottheiten mit dessen Bliiten.”

32 There are descriptions that involve a rite of planting sprouts (ankuraropana)
some days before the Damana-festival (see, for example, Visvamitrasamhita 26.4,
part of a Pafcaratra account), but this is a standard prognosticatory procedure before
most festivals in South Indian Temple Agamas, whether Saiva or Vaisnava, and there
is no indication in these cases that the seeds involved (the reference to “sprouts” in
the compound arnkurarpanal/ankuraropana is of course proleptic: it is seeds that are
planted) are those of the Damana plant.
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vague way that no reader could know quite where to check: after all, per-
haps there is somewhere some work that can be styled Baudhayana which
describes a Damana-festival?*

While Saivas appear to have colonised this spring festival by calquing
its structure on another annual reparatory rite and by making the Damana
plant into a transmogrified Bhairava rather than a form of Kamadeva, there
may seem at first blush to have been no Vaisnavisation here, for Kamade-
va, who is in any case no enemy of Krsna,34 is a central figure. But the
choice of lunar date for the festival might be a trace reflecting Vaisnava
assimilation. In the correlation of lunar days (¢ithi) with particular deities
that began to involve in the Grhyasiitra literature (see EINOO 2005: 101—
111), the thirteenth day of the lunar fortnight is typically associated with
Kamadeva. The twelfth day, by contrast, is very frequently associated with
Visnu and the fourteenth with Siva. Exactly these correspondences (Visnu,
12th; Kamadeva, 13th; Siva, 14th) may be found in another relatively early
account to which Einoo in 2005 did not have access, namely the Nisvasa-
mukhatattvasamhita (3.127ff., in KAFLE 2015; see also the tabulation of
Devipurana 61 below). It seems likely that a popular tradition of Kamadeva
worship would have been widely associated with the thirteenth day
(Kamadeva’s day) of the month of Caitra (Kamadeva’s month), and that
this festival was sometimes tugged towards the twelfth by Visnu-devotees,
as here, and sometimes to the fourteenth by devotees of Siva. We find the

%3 The same vague ascription is recorded by the Jayasimhakalpadruma (p. 440) as
being mentioned in one of its sources, the Ramarcanacandrika: ramarcanaca-
ndrikayam tu dvadasyam damanotsavah karya ity uktam:

dvadasyam caitramasasya suklayam damanotsavah

baudhdayanadibhih proktah kartavyah prativatsaram

(The contrast alluded to here by the particle 7« is with the other sources reported,
the Madanaratna, the Brahmapurana quoted in the Nirnayamrta, and the Nrsimha-
paricaryd, all of which prescribe beginning the rite on the eleventh, keeping vigil at
night, rather than on the twelfth.)

** The Sanskrit commentary (the Digdarsinifika, which, according to BROO 2003:
21, is by Sanatana Gosvamin) that is printed with the Haribhaktavilasa even suggests
the possibility of identifying Kamadeva with Krsna, as was pointed out to me by
Mans Broo in an e-mail of February 4, 2015, for its commentary on 14.105 begins
tatra damanakarame asokavrksarupam smaram aksatacandanadind pijayet. atra ca
kamaripena Sribhagavata eva pijadikam jiieyam. yad va ... : “In this grove of the
Damana plant, one should worship Smara in the form of the Asoka tree, using un-
husked [rice], sandal, and so forth. And here we may understand that the worship and
such is of the glorious Lord in the form of Kamadeva. Alternatively...”
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fourteenth, prescribed for instance in the Jiianarnavatantra, in chapter 26.%
Similarly, we find a spring festival (vasantotsava) involving the worship of
Skanda with, among other things, Damana (damaih in 39.44) enjoined on
the sixth day of the bright fortnight of Caitra or Vaisakha in the Kumara-
tantra (39.41-74), the sixth day being typically that of Skanda.

Since we find Saiva-inflected, Vaisnava-inflected, and Kaumara-
inflected accounts of damanapiija, it will perhaps be no surprise to discover
that the rite was also adapted by devotees of the goddess. Rather than quote
and translate another long passage as evidence here in the body of this arti-
cle, particularly since the text in question is not easy to edit because of
doubts about which of its many anomalies of grammar and sense are autho-
rial and which transmissional, I have added part of an unpublished account
(kindly brought to my attention by Diwakar Acharya) of Devi-related da-
manapija to an appendix, so that interested readers may have an impres-
sion of the work. The text affects the style of a Tantra® and, once again, it
begins (verse 1), with what looks like a fictional locus of attribution: The
rite is said to have been taught in a scripture vaguely named the
Paramesvara. Here it is the goddess who, in response to a question of Ma-
hesa, recounts an aetiological myth in which it is explained that Damana
was an overweening Asura whom she fought and felled and who, trans-
formed into a plant, has since been used for the worship of Hara. The story
is plainly influenced by that best-known of all works of goddess-
mythology, the Durga-Saptasati (or Devimahdatmya), of which, as Diwakar
Acharya has pointed out to me, there are close verbal echoes (see, e.g.,
verse 16).

But might there be any accounts of Damana-piija that have not been in-
flected by Saivism or Vaisnavism or devotion to the goddess or to some

3> Cf. also Epigraphia Indica 23, “No 29. Fragmentary Stone Inscription of Queen
Uddalladevi: V.S 1294” (NAGAR 1940: 188): ...sri-uddaladevya ... samva-
[tsal[ranam] dvadasasatesu caturnnavatyadhikesu damanaka-caturdasyam [gu-
rulvare Srivindhyesvaradevasya ... [pralsadoyam karitah pratisthapitas ca. My
attention was drawn to this passage by KANE V/1: 310.

%% Tts colophonic concluding statement, however, on f. 5r, appears to read
anastayacchandasa proktam sasthisokerudahrtah | nirnitam Srikamalakhyena pa-
rvvadamanasamjiiitah || 0 || damanarohanavidhi samaptah || 0 || The verse, once
adjusted for metre and sense, might have been intended to read anustupchandasa
proktam sastislokair udahrtam | nirnitam kamalakhyena parva damanasamjiiitam.
“This [account of the] calendrical rite called damana, proclaimed in anustubh metre
in 60 Slokas, was composed by Kamala.”
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other divinity? Various works of classical literature, notably the Ratnavali
and the Kuttanimata,” allude to spring festivals of Kamadeva, but perhaps
there is no surviving detailed prescriptive account of such an uninflected
Damana-related festival of love in Caitra because there may never have
been a community — of monotheistic Kamadeva worshippers, for example —
who would have felt the need to set down in writing the niceties of such a
public festival in the way that, for instance, Saiddhantikas did. Neverthe-
less, it is possible that the mentions in some Puranas capture details of prac-
tices that predate the appropriation of Damana-piija by the monotheistic
devotional religions.

It is conceivable, for instance, that the Devipurana contains a faint trace
of a barely inflected worship of Kamadeva involving the Damana plant, but
it is unfortunately not particularly rich in detail. Its chapter 61 lists the dei-
ties who are to be worshipped on each tithi of the month of Caitra. One of
these is Kamadeva:

On the thirteenth day, Kamadeva is to be worshipped in accordance
with the rules, together with Rati and Priti, [and] adorned with amu-
lets of Asoka.”® [He is to be worshipped] in a pot, or drawn upon a
white cloth, using leaves and fruits and the like, [and] with offerings
of rice cooked with sugar-cane; [if one worships him in this way],
one will attain incomparable sexual prowess.”

Now there is no mention of any Damana here, but worship with Damana-
sprigs (damanaih) figures explicitly in the prescriptions for the worship of
six of the other deities in Caitra, as the table below shows, so its use here
should probably simply be understood from the use of the expression
yathavidhi, as has been suggested by MEYER (1937: 53).

37 These accounts are discussed at length, along with much else besides, by
MEYER 1937: 11-59, as part of a long treatment entitled “Der altindische Liebesgott
als Vegetationsddmon und sein Fest,” covering pp. 12-38.

% 1 had been inclined to guess that asokamani referred to “gem[-like buds] of the
Asoka,” but “amulet” is the interpretation, no doubt correct, of MEYER (1937: 44),
when he translates the same line when it appears in another work.

¥ Devipurdana 61: kamadevas trayodasyam pijanivo yathavidhi | ratipriti-
samayukto hy asokamanibhiisitah || kumbhe va sitavastre va lekhyah pattraphaladi-
bhih | khandasarkaranaivedyaih saubhagyam atulam labhet ||.
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tithi | deity verses | substances used rewards
1 Brahma 1 Damana, gandha, dhiipa, fruits of all tirthas
homa and abhisekas
2 Uma, Siva, 2-3b havisya, naivedya
Fire
3 Devi1 with 3c-7 Damana, swing, vigil and | saubhdagya and
Sankara many other offerings children for women
4 Ganesa 8 Laddus, etc vighnanasa,
sarvakama
5 Ananta and 9 Milk, ghee, naivedya Removal of the
other serpents effects of all poisons
6 Skanda 10 Happiness (sukha)
and saubhagya and
attainment of Skanda-
pura after death
7 Sun 11 Damana, etc. bhoga, conquest of
enemies, great fapas
8 Mothers 12 Damana desired siddhi
9 Mahamahi- 13-14b | Damana, incense, banners, | victory
samardind mirrors
10 Dharmaraja | 14c-15b conquest of enemies
and the supreme
pada after death
11 Vrsa 15¢c-16b wealth, sons and the
world of Vrsa after
death
12 Visnu 16¢c-17b | incense, sandal, oblations Visnupada
13 Kamadeva 17b-19b | To be worshipped in a potor | saubhagya
with Rati drawn on a white cloth, with
and Priti leaves and fruits, sugar-cane,
naivedya
14 Siva 19¢-22b | Damana, bathing in milk, the fruit of a hundred
incense, flowers, oblations, | asvamedha sacrifices
clothes, vigil, etc.
15 Indra with 22¢-23b all desires

Saci
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Much more interesting, however, is this snippet attributed to the
Bhavisyapurana, quoted in the detailed twentieth-century commentary
printed in Tripathi’s edition of the Kuftanimata (ad verse 907), for it may
reflect an ancient custom of burning the Damana plant in echo of the burn-
ing of Kamadeva by Siva:*

On the thirteenth of the brightening fortnight of Caitra, having fash-
ioned [an image of] Madana made of Damana and having wor-
shipped it in accordance with the rules, he should fan [it into flames]
with a fan. Kama being burnt in this context causes the increase of
sons and grandsons. On the thirteenth day, Kamadeva is to be wor-
shipped in accordance with the rules, together with Rati and Priti,
[and] adorned with amulets of Asoka.*'

MEYER (1937: 44), after examining such evidence, combined with that of
European practices of burning Artemisia plants at the summer solstice (Jo-
hannisfest) to assuage unhappiness in love (1937: 44{f.), indeed assumed
that the burning of mugwort was an ancient custom.

Wir sehen also: Der Beiful} ist eine Form, eine Urform des Liebes-
gottes, und an seinem Fest wird der Beifull mit dem vollen Bewul3t-
sein dieser Identitdt ve r brann t. Der innige Zusammenschluf3 der

" The same verses, with minor variations, occur elsewhere, for instance at the be-
ginning of chapter 122 of pada 4 or the piarvabhaga of the Naradapurana (with the
corruption candanatmakam in place of damandatmakam). Neither Meyer nor I have
been able to find this passage in the Bhavisyapurana, but MEYER records (1937: 42)
that he has found the first three half-lines of it attributed to the Padmapurana in
Hemadri’s Caturvargacintamani and to the Kiarmapurana in the Smrtisaroddhara.
As we have just seen above, the last pair of half-lines is to be found in the De-
vipurana, and MEYER (1937: 53) also points to other places in which they occur. We
should note that the fact that the verses are not found in the extant Bhavisyapurana is
not necessarily an indication that they did not once belong there, for it is clear that
much that is quoted with attribution to the Bhavisyapurana by commentators and
compendium-compilers is no longer to be found there (see HAZRA 1940: 167-173).

! Kuttanimata ad verse 907:

caitrasuklatrayodasyam madanam damanatmakam

krtva sampijya vidhivad vijayed vijanena tu

tatra samdhuksitah kamah putrapautravivardhanah

kamadevas trayodasyam pijaniyo yathavidhi

ratipritisamayukto hy asokamanibhusitah
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beiden driickt sich auch darin aus, dall der damanaka aus der Asche
des Kama, in der spidteren indischen Vorstellung gewifl des von
Civas Augenfeuer verbrannten, enstanden sein soll.*?

363636

Having now discussed the various traditions of damanapiija that we have
encountered, let us return briefly to the text-critical problem concerning
Jiianasambhu’s work. When we compare the South Indian and Nepalese
versions that purport to be Jianasambhu’s text (compare appendices 1 and
2), the most obvious difference is that the Nepalese version is in prose,
punctuated with just a few verses. These verses are common to the South
Indian text, excepting one, which is presented as a quotation from another
source, the Mohaciidottara. At first blush, there is nothing here to surprise
a reader familiar with other parts of the Jiianaratnavali, for although this
particular section of the work in the southern sources is entirely in verse,
most other sections are in a mixture of prose and verse and contain numer-
ous marked and unmarked quotations from scriptural sources that justify or
complement or contrast with what Jianasambhu prescribes.” But when we
stop to look, we see that the shared verses are in this case, with one excep-
tion, simply part of the ritual: they are formulae that are to be addressed to
the Damana plant and to Siva in the course of the rite. The one exception is
the verse right at the beginning that alludes to Jianasambhu’s authorship
and concludes the previous section of the text. In other words, no distinc-
tive formulation is shared, other than the authorship-verse: what the two
versions have in common is just the sequence of rites that are prescribed.
The sequence is formulated in one case in verse and contains aetiological
and other discussions — a sort of auto-commentary — and in the other case in
prose with little comment. It thus seems clear that to transform the Nepa-
lese version into the southern one would have required a vast intellectual
effort of versification and reflection, an effort little different from fresh
composition; to arrive at the Nepalese text from the southern one, however,

*2 ANDERSON (1993: 136-137), who seems not to have been aware of Meyer’s
work, refers to anthropologists’ accounts of such rituals of the burning of effigies of
Kama in South India in recent times.

* Of the three other hitherto edited sections of the Jiignaratnavali of which I am
aware, those edited by MIRNIG (2018), namely the antyestividhi and the sra-
ddhakarmavidhi, are almost entirely in verse, but the treatment of Cande$a worship
(edited and translated in GOODALL 2009: 360-366) is in a mixture of prose and verse.
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would have been a relatively simple enterprise, requiring cutting out what-
ever was not necessary for ritual performance and restating the ritual acts in
straightforward prose. The Nepalese text bears the appearance of a true
“handbook,” a guide that an officiant might hold or lay beside him while
performing the rite, designed only to cover the parallel Saiva festivals of
pavitrotsava and damanotsava and consciously based on the much more
literary and reflective scholastic work of Jianasambhu.

Conclusions

Two conclusions are in order here. The first concerns the issue of transmis-
sion. It seems clear, when we juxtapose the Nepalese and South Indian
texts of the Jianaratnavali, that it is, fortunately, likely to be the more lit-
erary South Indian version — full as it is of quotations, discussions, and
versified instructions — that is primary, rather than the Nepalese version,
which makes the impression of being a stripped down prose version that
can, as it were, be held in the practitioner’s hand while he conducts the
ritual. This means that we can continue to consider the rich compendium
that is the South Indian text, compiled by a South Indian living in Benares,
as an indicator of which scriptures were and were not available to
Saiddhantika authors in the second half of the twelfth century.

The second conclusion concerns the subject matter of the various pas-
sages we have drawn upon, namely the damanotsava. What can explain this
profusion of conflicting details in ritual performance, deity of worship,
conception of purpose, and contradictory mythological explanations for the
involvement of a certain plant or genus of plants? It is clear that we have
with the damanotsava a widely practised rite associated with spring and
with love that has been adapted by several different medieval religious
communities and then coloured to suit their particular needs. In most cases,
this has meant crafting a fresh aetiological myth** and imagining a scriptur-

* We have referred above to passages that mention or narrate myths in which
Damana is variously to be identified with Kamadeva, with Bhairava, and with a
demon felled, like Mahisasura, by the Goddess, but we have not hitherto made refe-
rence to a passage in which Damana is the transformation of a watery demon whom
Visnu sought out from the ocean, thrashed and transformed into a grassy plant. This
is briefly narrated in 2.38.113ff. in the Vaisnavakhanda of the Skandapurana:

purd damanakam daityam samudrodakacarinam |

badhitaram jananam vai mayabalaparakramam || 113



DOMINIC GOODALL 409

al source of authority (Svacchandatantra, Baudhdyana, Paramesvara) to
which an account of the rite and myth could be attributed; but it has also
meant altering profoundly the structure of the ritual. In the Saiva case, the
model of an expiatory rite, the pavitrotsava, has been adopted wholesale,
leading in turn to the rather odd solution of making the ostensible purpose
of the rite into something that prevents those who perform it from “losing”
the merits that they would otherwise have acquired during the month of
Caitra because of their being passed over to Bhairava.

We have seen above that Brunner, misled by the probably fictional as-
cription of an account of the rite to the Svacchandatantra, suspected that
the Saiddhantika damanotsava had its origin in a Bhairava-oriented tradi-
tion of the Mantramarga. But it seems much more likely that the roots of
Damana-worship were to be found in a spring festival of Love that be-
longed to popular, non-sectarian social religion of the kind termed /aukika
by the Nisvasamukhatattvasamhita.

It seems, in other words, as though the Saivas who worked the
damanotsava into their ritual calendar may have started with a popular rite
that was irrelevant to them in every way: the event was devoted to
Kamadeva and to the celebration of spring and it promised no rewards that
could easily be connected to the often emphasised Mantramarga goals of
attaining liberation or supernatural powers. So why did they bother to in-
clude the damanotsava? 1t seems to me that we should think in terms of a
tension between the soteriological focus of the early religion on the one

bhagavan api mayavi pitamahanidesatah |

matsyavatarena vibhuh pravisya varunalayam || 114

anvisyakrsya velayam nispipesa mahitale |

madhoh suklacaturdasyam patito danavottamah || 115

bhagavatkarasamparkat sugandhir abhavat trnam |

“Formerly [there was] a demon [called] Damanaka who moved in the waters of
the ocean and killed people, powerful because of the force of Maya. At Brahma’s
command, the immanent Lord, who is also possessed of Maya, entered the ocean in
his piscine form, searched [Damanaka] out, dragged him to the shore and pummelled
him on the ground. The great Danava was felled on the fourteenth of [the month of]
Caitra (madhoh). By contact with the Lord’s hands, he became a fragrant grass.”

There is perhaps a trace of a slightly different version of this myth a few chapters
later in the same text when the festival (of damanabharijika) is described, since there
the plant is said to sprout out from Damanaka’s body (2.45.7): pura nisithe ’pi vibhur
babharija damandasuram | bhanktva lebhe param pritim tadangottham ca tat trnam ||:
“It was also at night that the Immanent Lord formerly broke the demon Damana. He
took great delight in breaking him. This grass rose from that [demon’s] body.”
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hand and its outreach into a growing community of followers on the other.
We may imagine Saivdcaryas seeing their sphere of authority being further
and further widened by the broadening of scope of their religion that result-
ed from admitting larger categories of people to initiated life, a tendency
that is suggested, for instance, by the creation of the category of a “seedless
initiation” (nirbija-diksa), an initiation for people such as “women, fools,
and kings,” in other words, those who for different reasons were held to be
unable to follow the time-consuming post-initiatory rituals and religious
activities of regular initiates.* As the social base broadened, so too did the
liturgy, which could naturally be expanded by adapting the calendrical
feasts of popular religion.

Early literature of the Mantramarga shows little interest in socio-
religious rituals of any kind and appears, as we have seen, to describe no
utsavas at all. We have seen that this is not because utsavas did not exist at
the time of the early scriptures, and so it must be assumed that this is be-
cause such utsavas had no soteriological function. The first utsava to figure
in the canon of rites, if one does not include the celebratory rituals sur-
rounding a pratisthd, appears to be the pavitrotsava, which we find de-
scribed, for instance, in the Kiranatantra and in the Mohaciidottara. The
inclusion of this festival before all others is perhaps to be explained by its
being something that could be given a soteriological function: that of repa-
ration of expiable offences of which one might not be aware. The
damanotsava seems to be the next to have been roped in, after first being
rewritten upon the model of the pavitrotsava. The motive for its inclusion
was, I propose, to harness the popularity of a people’s festival that, in the
early Siddhanta, would have been of no interest to those composing scrip-
tures — to harness this popularity while reducing to an absolute minimum
the relevance of spring and the god of love in the festival! Such a broaden-
ing of the ritual canon prefigures the total transformation of the religion
that begins to be reflected a century later, in the twelfth century, in the
South Indian Temple Agamas, a huge corpus of literature that attempts to
describe every aspect of the socio-religious life of a large South Indian
temple. This literature, while purporting to belong to the Saivasiddhanta, in
fact pays almost no further attention to soteriologically important rituals
such as nirvanadiksa (salvific initiation), and discusses instead at great

* For more detailed reflections on the gradual social broadening of the current of
the Mantramarga that became the Saivasiddha‘mta, see GOODALL, SANDERSON,
ISAACSON et al. 2015: 47-59 and, with a particular focus on the growing prominence
of women, GOODALL 2015: 23-49.
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length the courtly protocol of rites and processions for temple images. The
Saivasiddhanta had, it seems, by then become so “mainstream” in South
Indian society that it became transformed, almost beyond recognition, by the
popular temple-based religious traditions that it had engulfed and swallowed.
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Appendix I

Jianasambhu's Jrianaratnavali (C12th). From Madras GOML R 14898
(=Mi, pp. 202ff) and Mysore ORI ms. P 3801 =M, a palm-leaf ms. in
Nandinagart. (Also, for first verse only, NGMPP A 49/7 (=N).)

Sricoladesasambhiitabhiisurena™ tapodhina
S e eem= . _ 47 . .7 . 48
Srimajjnanasivendayam’’ pavitrakavidhih krtah

svacchandabhairave tantre bhairavo damanah Smrtah49
ratiprityasrusamsiktasmarabhasmabhavah kvacit™® 1
siddhante nadaras tasya’* prayascittasayair api>®
tathapthapi samanyam® puspadhyayesu kirtanat 2
piarvacaryoditatvac ca tadvidhanam tu” kathyate

46 sricoladesasambhiita®] MY; coladesasamudbhiita® N; sricoladesasambhiita M,

7 ogivenayam] M|N; $ivena MY (unmetrical)

* There follows in M;: Srimahdganapataye namah; in MY: $rimatkaverika-
pilastaradakkisarovara-
trivenisamgamasrimatrima-
kitkpuravaradhisvarasripirnamamgalakamaksidevisametasri agastyesvaraya namah
/I — I/ $rivaidyalingaya namah //.

* bhairavo damanah smrtah] em.; bhairavoditamantratah My; bhairavo damana
smrtah MY

0 yatiprityasrusamsiktasmarabhasmabhavah kvacit] conj.; iti prityasrusamsikta-
smarabhasmabhavah kvacit My; ratiriprityasusamsaktasmarabhasmabhayakvacit MY
(unmetrical). For this conjecture, cf. ISanasivagurudevapaddhati, kriyapada 22.14.

! nadaras tasya]l M1; naradas tasya MY

32 %%ayair api] conj.; °Srutair api M1; °Srayair api (7) M¥
>3 tathapihapi samanyam) em.; tathapi bhavasamanyah My; tathapi hapi samanyam M"
* puspadhydyesu kirtanat] em.; puspandhyayesu kirtanat My; puspadhydye

prakirtanat Mch; puspadhyaye prakirtanam MYac
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saptamyam va>® trayodasyam caitre masi dvipaksayoh 3
krtahnikas tu sayahne gatva damanakantikam®
samproksyastrena samsodhya piujayet samhitanubhih 4
gandhapuspapavitradyaih dhiipadipadibhih sudhih
pranamya ca yathasastram damam amantrayet tada>® 5
om haraprasadasambhiita tvam atra sannidhibhava™
Sivakaryam samuddisya netavyo ’si Sivajiiaya® 6

punas cabhyarcya samraksya utpatya® svagrham nayet
yadi diiram tad anitam® samaropya samipatah 7
tatpurnapatrendaropya grhe ‘py dmantrapzlrvozvaﬁ3

yagam pirvoktavat krtva pavitraniva Sodhayan®™ 8
phalam65 puspam ca patram ca mitlam nalam tadudbhavam® 9
gavyaugham dantakastham ca bhasmabhrddhatakiphalam
isanadyuttarantasu diksu® patresu vinyaset 10

gandham damanam aropya® siryadinam anukramat
devan damanakair istva panicangair avikhanditaih 11
sangam damanakam dhzZpam69 dirvapuspaksatanvitam
vidhayanjalimadhyastham™ idam amantranam vadet 12
amantrito”" ’si devesa pratahkale maya prabho™

> ] My; ca MY

*% saptamyam va) My; saptamydyam M"

57 gatva damanakantikam) em.; krtva damanakantikam My; gatva damanikamti-
kam M. Cf. SP2, 2.6 (of which 3¢—4 in Jianasambhu’s text seem to be an expanded
version): saptamyam va trayodasyam gatva damanakantikam | Sodhayitvastrama-
ntrena pijayet samhitanubhih ||.

38 damam amantrayet tadd] My; damamamtrena tadyatha MY

59 osambhiita tvamatra sannidhi®] em.; °sambhiita atra sannihito MY; °sambhiita
tvamatra sannidhi® M,

% netavyo ’si] em.; tenavyosi MY; netavyasi M,

Y wipatya svagrham] My; yamadyai svagrham M”

2 1ad anitam| MY; tathanitam M,

8 ongropya grhe ’py amantra®] conj.; varopya grhe vyamantra® My; maropya
grhe pyamamtra® M"

64 Sodhayan) MY; Sodhayet M,

65 phalam] My; phala® MY

5 miilam nalam tadudbhavam) MY; mrnalam tattadubhavam M,

7 o ttarantasu diksu]l M"; °ttarantasya trisu M,

% gandham damanam aropya] M ac; gamdham damamanam aropya M'pc;
gandhadamanam aropya M,

% sangam damanakam dhiipam] M; sadarngamanakandhiippam M,

" °madhyastham] My; °madhyastham M*
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kartavyam tu yathakalam” damaparva tavajiiaya 13
atra sadyodhivasas cet’* sadyahkale "bhyudiryatam
Sivantam” miilam uccarya sangayesaya divatam’® 14
dhupadipadinaivedyais tosayitva puroktavat
dattvagnaye ca tacchesam kumbhadhastat puroktavat 15
avasistam ca nirvartya ratrau jagarayed iti’’
adhivasavidhih khyatah pratar nityad anantaram 16
deambaram78 yajed iSam dvdratdilqmgha,tc?afibhih79
puspadiirvaksatair® dhiipaih krtva damanakanjalim 17
atmavidyasivais tattvair®' miladyair isvarantakaih®
namontais tryaiijalim dattva® caturdhanjalinarcayet 18
om haum makhesvaraya makham piraya piraya® Silapanaye tdama-na-
kamt namah
angebhyas ca Sivagnes ca dattva® krtva balidvayam
Sesam pirvavad atrapi® krtva garva® Sivantikam 19
om bhagavann atiriktam va hinam va yan maya krtam
sarvam tad astu sampﬁrnam88 parva damanakam mama®® 20

71 - . - . Y
amantrito] My; om amamtrito M

72 prabho] My; vibho MY

7 yathakalam] My; yathalabham MY

" oyasas cet] MY; °vasam cet M,

s Sivantam) MY; sivanta® M,

76 sangayesaya divatam] My; samgesayamudiryatam M”

7 jagarayed iti] conj.; jagaranam kuryat iti MY (unmetrical); jagayayaditi M,

78 sadambaram) MY; sasambare M,

" dvaradikpaghatadibhih] Mac; dvaradikpaghata * bhih Mypc; dvaradi Xksu?X k
pa kpa ghatanubhih M” (The capital X-s here bracket an uncertain cancelled syllable.)

80 puspadirvaksatai®] My; diirvapuspadanai® MY

8 atmavidyasivais tattvair] MY ; avidyani Sivaistadvaih M,

82 okaih] My; °gaih M"

8 namontais tryafijalim dattva]l MY; nomnaistryaiijalirdatva M, (unmetrical)

¥ makhesvaraya makham piiraya piraya] conj.; makhesvardaya makhapiiraya
MY: maghesvaraya magham piiraya piraya M,

85 sivagnes ca dattva] My; sivamge XX § ca krtva MY
8 Sesam piirvavad atrapi] em.; Sesam pirvadatrapi MY (unmetrical); U sam pii-
rvavadatrapi M,

87 gatval My; datva MY

88 tad astu sampurnam) My; tadasrasampiirnam MY

8 parva damanakam mama) em.; sarve damanakarmanah My; parvadamanakam
mama M. This verse (20), with this emendation, is the same as verse 25 of the da-
manapijavidhi of the Somasambhupaddhati.

8
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iti vijiapya devese karmatmanam samarpya ca
yagam visrjya candeszimgo k_rtvdthdvabhrthai.ng1 caret 21
sarvayajiiesu yat punyam tapahsarvesu yat phalam
tat phalam kotigunitam abhisekad avapyate 22

atra Srisomasambhupadair’ yo visesah

evam damavidhim® krtva kurvita gurupijanam
paritosakaram® pascad dvijadin api tarpayet 23
grhastho brahmacart va ya imam kurute vidhim®
Jjapapijadikam® tasya saphalam caitramasajam’ 24
iti

golakivamsajatena srimatd jianasambhuna
krpavata mum’ndrena98 damaparvavidhih krtah 25

Appendix I1

Transcription of part of NGMPP A 49/7 (ff. 20r—21r), an apparently com-
plete palm-leaf Nepalese manuscript of 24 folios, numbered 1-24, whose
index-card gives it the title Pavitrakavidhi (Diwakar Acharya kindly drew
this manuscript to my attention):

coladesasamudbhiitabhiisurena krpavata
Srimajiianasivendayam pavitrakavidhih krtah
muramamsi vaca kustam Saileyam rajanidvayam
Sathi campakamustam ca sarvausadhiganah Smrtah99

90 candestim]| My; vamdegnim MY

o krtvathavabhrtham) em.; krtvathavabhrtam MY ; krtvadavabhrthai M,

92 Srisoma® MY; srisambhusoma® M,

93 dama®] My; dana® MY

4 o karam] My; °gurum M”

% va ya imam kurute vidhim] em.; va ya imam kurute vidhim MY; va U te vidhih M,

% japapijadikam] em.; japahomadikam M"; japam pijadikam M,

7 saphalam caitramdasajam] M"; sa calam caitramasanam M;. This verse (24) is
reproduced from the Somasambhupaddhati: only the words grhastho and brah-
macart are interchanged in Brunner’s edition (SP2, 2.26-27).

% munindrena) My; vinitena M. With this verse (25), cf. SP2, 2.28: paropakarasilena
Srimata somasambhuna | kriyakandakramavalyam damapijavidhih krtah ||.

% This is a corrupt version of a verse of the Mohaciidottara that is quoted, e.g., in
Nirmalamani’s commentary on the Kriyakramadyotika:

tatha Srimanmohasirottare

muravamsi vaca kustham saileyam rajanidvayam |
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atha damanakavidhih| caitrasuklakrsnapaksayoh saptamyam trayo-
dasyam va krtahnikadvayah san damanakantikam gatva astramantrena sa-
msodhya sadangena sampiijya sivavakyena damanakam abhimantrayet|

haraprasadasambhiita tvam a(f. 20v)[tra sannidhibhava
Sivalkaryam samuddisya netavyo si Sivajiiaya [=verse 6 of Appendix I]

anenabhimantrya kavacastrabhyam samraksya svagrham yayat."" diiram
cet, samiilam mrttikasahitam damanakam aniya mripirnapatre niksipya| astra-
mantrena varind samsicya purvavad grhe py amantrya sayahnasamaye yaga-
mandapam alamkrtya pavitrakavidhivad adhivasanam krtva dvaralokapala-
vastvadhipatibrahmamahalaksmilokapalakalasavardhanyadin sampiirya vi-
dhivad vistarena panicamrtadibhih paramesvaram sampiijya kundasamskara-
diptirnantam karma krtva vahnihrdaye vidhivac chivam pijya milendstotta-
rasatam hutva purnan ca dattva mantratarpanadipanam vidhaya pavitra-
kavidhivat damanakam catuhsamskarasuddham sampa-tahuti(f. 21r) Sodhi-
tam krtva devasya pascime mydanvitam damanakamillam sadyojatena hrda
va dadyat| tanndlam amalakaphalam vamena Sirasd va uttare| tatpatram
bhasma caghorena Sikhaya va daksine tatpuspam dantakd-stham101 tatpuru-
sena'” kavacena va pracyam tatphalasandhi(?) paiicagavyam aisanyam mii-
lena gayatrya va dadyat| tadanu adityadvaradikpalakumbhavarddhanikasu
gandhadamanakam dattva dvaradikpalaganagurvvadisu gandhadamana-
kam'™ nivedya paiicangair damanakaih Sivam sampijya dirvapuspaksata-
nvitam gandhadhiipayutam pamcamgadamanakam amjalimadhyastham kr-
wva'™ devam vijiiapayet|'”

amantrito si devesa pratah kale mayd prabho)
kartavyam tu yathalabham damaparva tavajiiayal| [=v. 13 of Appendix I]'*

iti vijiiapya ...

musali caiva mustam ca sarvausadhiganas smrtah |

It also appears in the preceding chapter of the Jiianaratnavalt, on the pavitrakavidhi.
1% yayar] conj.; yat ms.

1V danta®] ms.pe; tatta® ms.ac

102 tatpurusena) em.; tatpuruse ms.

193 ooyrvvadisu gandha®] conj.; °gurvvanmasu gandham ms.

104 krtva] conj.; kr * ms.

19 The immediately preceding prose corresponds to verses 11 and 12 in Appendix I.
106 Note that it is also the same formula as that given in SP2, 2.16.
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Appendix I1I

Text of a goddess-related account transcribed from an unidentified work,
parts of which are transmitted by an apparently complete Nepalese palm-
leaf manuscript of ten folios numbered 1-10, namely NGMPP A 49/5,
whose index card titles it Damandrohana-pija (Diwakar Acharya kindly
drew this manuscript to my attention). Much further work would be re-
quired to make an edition of this text, for there are many doubts about
which of its many anomalies of grammar and sense are authorial and which
transmissional. I have silently corrected a number of dental sibilants to
palatal ones and vice versa.

[siddham]| om namah Sivayal|

pranamya parvatinatham parvatim sankarapriyam
procyate damanam parvva yad uktam paramesvare|| 1|
sastroktam api samanyam adusta[m?] parikirtitam|

prakrstam tyajyate sadbhih suddhasiddhantakaribhih|| 2||
kimartham kriyate devi vidhyuktam kena hetund|

ity adistam mahesena gauridam vakyam abravit|| 3||

Srnu deva jagannatha damanotpattim uttamam|

yam vai srutva katham divyam'® prapyate padam aksayam|| 4||
adhobhuvanam akramya samsthitah109 kalasamjiiakah|

tasmd te anga va saktir damano nama visrutd)| 5||

asit tatra"" pure ramye kridate saha yogibhih|

asuranam pure divye ramate muditatmana'"'|| 6|
divyadanavagandharvai raksoyaksoragesvaraih)|
kinnaramarasamsiddhaih kridanandasamudbhavaih)|| 7||
nityam pramuditadbhis ca madascaryakaribhih(?)|
divyakridavinodena divyamelapakotsavaih'| 8||

tasmal(t] karya purd jato bhisano bhimavikramabh|

krantas tena surdh sarve'” danavah prthivitalel| 9)||
bahukalavyati(f. 2r)tena darpenativasamyutah'"|

107|

7 $ankara®] em.; sarkara® ms.

108 yam vai srutva katham divyam) conj.; yavai Srutva katham divya ms.
109 samsthitah] conj.; samsthita ms.

10 a7t tatra] conj.; asitatra ms.

"muditatmana) conj.; suditatmand ms.

2 °tsavaih] ms.pc; °tsavai ms.ac

13 - -
surah sarve] em.; surd sarvve ms.
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patdala mathitam sarvam bruvan vakyam yadrcchayal| 10|

sa nasti matsamo loke trailokye sacaracare|

puram grhnamy asesam'” hi brahmavisnvendra ka kathal) 11||
martyalokam samusthdya catuhsagaramekhalam|

bhavami tirthasamsevi''® samkridami yathecchayal| 12||
yavad evam vaded dhrstah prthivyam ko mamdadhikah|
trailokye kah puman tisthet samagaddayatah punah(?)|| 13||
kridaya tatpuram gatva dustatmakanmuyam kilah(?)|
devikavacanam srutva rusto 'sau damanasurah|| 14||

tatah kopaparadhinah khalo daityah'"” pratapavan|

patayami na samdehas carvvayami na samsayah|| 15||

tato yuddham ativasid devyasurayos cobhayoh|'*
damandasurah""’ samkruddhah prayayau hantum ambikam)| 16||
vistaravadana'® devi jihvalalanabhisana)

sopaiti'®' raktanayana nadenakrantadigmukhal| 17||

devya saha tato yuddham ghoram rudhirakardamam|
samjatam vatsararddhena tadasau patito bhuvi|| 18§||

S’ﬁlam122 nipatya tatp.ns.the123 hitmkaroccaih samahatam|
asrgvilipta bhi(f. 2v)mayah patito "yam mahitale|| 19||'**
tasmad vrksah samutpannah puspariupah sugandhinah)|

"4 darpena®] em.; darppend® ms.
5 asesam] conj.; asesd ms.

16 ogev7] em.; °Sevi ms.

"7 kopaparadhinah khalo daityah] conj.; kopaparadhinakhaladaitya ms. Cf.
Durgasaptasati 8.2ab: tatah kopaparadhinacetah sumbhah pratapavan.

"8 Unmetrical. Cf. Durgasaptasatt 9.7ab: tato yuddham ativasid devya sumbha-
nisumbhayoh.

" damandasurah] conj. (unmetrical); damandsura® ms. Alternatively one could
retain the transmitted reading and treat it as a metrically constrained use of the prati-
padika for a nominative. Cf. Durgasaptasati 9.15: tasmin nipatite bhiimau nisumbhe
bhimavikrame | bhratary ativa samkruddhah prayayau yoddhum ambikam.

120 vistara®] conj.; vistora® ms. Cf. Durgasaptasati 7.7: ativistaravadand jihvalalana-
bhisana | nimagnaraktanayana nadapuritadinmukha.

12! sopaiti] em.; sopeti ms.

122 Silam] conj.; sitram ms.

123 tatprsthe] conj.; ta prste ms.

2% The syntax is irregular, but the verse can perhaps be interpreted (without
further repairs) to mean: “Once she had driven down her trident onto his back — [the
back of] him who had been struck down by shrill cries of hiim — the ground-surfaces
were smeared with blood [there where] he fell down on the earth.”
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ato devi susamtustda varam datum samudyatal| 20|

yavad vai tisthate candro yavad devo divakarah|
tavad damanaka medinyam harapiija bhavisyasi|| 21||
tatah prasadendadisto martyam gaccha tarur bhava|'”’
pauspiyatanutam prapya mama bhogyo bhavisyasi|| 22||
arcayisyanti ye martya damanamgasamudbhavaih)|
yasyanti te param sthanam yatra devo mahesvarah|| 23||
palayanti na ye parvva damanam nama manavah)|
tesam punyddikam dattam maya te vai nu masikam|| 24||
krtam tasyotsavam pirvam caitraparvanisambhavah|
prokta vai devadevena damanasya mahatmanah|| 25||
damandbhariijanam pirvam samksiptam vidhivistaram129|
sampratam procyate devi yagapirvadhivasanam|| 26||
caitrasya Suklapakse tu trayodasyam samahitah|
jalasnanadikam suddho nityahnikakriyaparah|| 27||
aparahnikavidhi krtva yayan narusamipakam|

kedarike suvistirne upavisya tatah punah|| 28||
viksanadisuvi(f.3r)Suddham amantrokadasanubhih(?)|
taroh sambodhanam kuryat sivavakyena mantrinah|| 29|
devyah prasadasampiirnam mamarthe samnidhibhaval
harayajiiam samuddisya grhnami® tvam harajiiayal) 30||

126

128

423

'2> Once again, the phrasing could be clearer, but we may understand as follows:

“From him/there, blossoming fragrant shrubs sprang up. Thereupon the goddess,
being pleased, began to give [this] boon.”

126 . . .
This is hypermetrical, unless we emend damanaka to damana. The meaning

127 tatah  prasadenadisto  martyam  gaccha  tarurbhaval

appears to be: “For as long as the moon and the sun-god remain, you, O Damana,
will be upon the earth [for the sake of] worship of Siva.”
tatah
prasadenadisto martyam gaccha XpunaX tarur bhavat ms. “And so, being ordered
out of [my] grace, go to [the world] of mortal[s] and become a tree.”

128 «Once you have become flowery-bodied, you will be a means for my enjoyment.”

129 o
13

vistaram] conj.; “vistaran ms.
0 ., . . _ .
samuddisya grhinami] em.; samuddisya grhnami ms.





