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1. Introduction

The religious literature of Hinduism is multifaceted — mythological literature, poetry, philosophical
treatises, ritual manuals, law texts, satire, and various other types of literature are brought forth in
an enormous body of texts. Among this mass of material is a genre of glorificatory literature called
Mahatmya, which is the main focus of this research. As much of Hindu literature — including the
Mahatmyas | will discuss — is authorless and intertextual, processes of composition and
transmission are rarely easy to track down. Even after being written down, the texts show a
tendency to evolve, taking on new forms through scribal transmission and deliberate alterations.
This thesis is an attempt to use a selection of Mahatmyas to increase our understanding of how
these kinds of texts come to being and how we can understand their processes of composition and
transmission. Analyzing these Mahatmyas contributes to a debate in recent scholarship regarding
issues of textual reuse, and sheds light on the concept of authorship, especially regarding the
authorless religious literature of Hinduism.

To introduce the reader to the topic at hand, I will initially introduce Varanasi, the city
which my source texts discuss. Then, | explain the sources themselves: my main source texts, the
compendium and manuscript they are contained in, and their genre. | proceed by discussing scribal
transmission, other relevant texts, previous academic work related to my research, and how my
approach relates to earlier work. Following this, I elaborate on the relevance of my research and
state the main research question and sub-questions. Finally, I will briefly explain why a specific

typological approach was necessary and discuss the structure of the thesis.

Varanast

The city of Varanasi® is situated on the bank of the Ganga (Ganges) river in Uttar Prades, India.
Varanasi is famous for its religious traditions and learning, especially related to Hinduism and
Sanskrit, and is one of the most popular and important pilgrimage destinations for Hindus all over
the world. The nearby site of Sarnath, the deer park where the Buddha gave his first sermon to his
disciples, makes the city important from a Buddhist point of view as well. VaranasT has been ruled

by multiple different kings and rulers over the ages, first as the capital of the Kasi kingdom, and

! Regarding the spelling of words, | follow IAST (International Alphabet of Sanskrit Transliteration).

The city of Varanasi is also known as Kas1, Banaras, and various other names. For clarity, I use the name Varanast
when referring to the city.

It should be noted that regarding the names of places, | use diacritics following the IAST system, but do not add a final
“a” vowel to words that are commonly spelled following vernacular conventions. For example: Uttar Prades instead of
Uttara Pradesa and Uttarakhand instead of Uttarakhanda. For the names of individuals (and languages), | follow
common vernacular spelling conventions unless these names refer to historical figures. For example: Narendra Modi

instead of Narendra Modi, but Laksmidhara instead of Lakshmidhara.



later under Mughal and British rule.? Mentions of the area, or specific parts of it, appear in various
Sanskrit and vernacular textual works over the ages. Presently, Siva worship? is the “stream” of
Hinduism that is most closely associated with Varanast, and the Saivite Kasi Visvanatha temple
housing the Visvesvara linga* is generally considered to be the most important among the
thousands of temples found in the area.> The city is also a popular domestic and international tourist
destination, largely due to its magnificent riverfront and reputation as one of the oldest continuously
inhabited places in the world — although its ancient, timeless nature is often exaggerated.® To give a
brief but non-comprehensive overview, the earliest settlement of Varanasi was in the 8th century
BCE, Buddhists came to Sarnath in the 5th century BCE, the city emerged as a religious destination
in the 3rd century CE, and subsequently consolidated its status as an important pilgrimage site
through textual production, especially after the 13th century CE in a text called Kasikhanda (Bakker
1996, 33-35, 43).

Main Source Texts

This research is based on three adhyayas (chapters), 30-32, of a compendium of Sanskrit
Varanasimahatmyas, texts promoting the “greatness” (mahdatmya) of Varanasi.” The current
compendium is found within a palm-leaf manuscript likely written in Varanasi, but presently
located in the Kaiser Library in Kathmanda under accession number 66 (Bisschop 2021b, 5) (see
fig. 1).8 Because of the old NagarT script it was written in and the existence of comparable but more
easily datable manuscripts (from 12th-century CE Varanasi), we know that the manuscript is likely
from between the late 12th and at the latest the early 13th century CE (ibid., 5, 19).° In addition to
the palm-leaf manuscripts, | have access to a later apograph.*°

2 The Kasi kingdom came to being in the 5th century CE (Kulke and Rothermund 2016, 29); and later, Mughal rule
lasted until 1775 when the British took over (ibid., 187).

3 Also known as “Saivism”, which is the term I use from here onwards. For Visnu worship, I use “Vaisnavism”. The
adjective forms of these words are “Saivite” and “Vaisnavite”.

4 In short, an aniconic representation of Siva.

5 The Viévanatha temple has been the central temple in Varanasi from circa the second half of the 12th century CE
onwards (see Skandapurana l1A, 71-75).

® See e.g. the famous quote by Mark Twain regarding VaranasT: it is “older than history, older than tradition, older even
than legend, and looks twice as old as all of them put together” (Twain 1897, 480).

" From here onwards, [ use “adhyaya” for the chapters of the compendium, and “chapter” for the chapters of this thesis
and any other sources.

8 | have been able to use colour photographs of the manuscript kindly provided by Peter Bisschop. Originally
microfilmed by the NGMPP (Nepal German Manuscript Preservation Project) on reel C 6/3.

% 1t should be noted here that the age of the physical manuscript does not equal the age of the texts it contains.
Additionally, as the late 12th-century CE dating seems more likely than the early 13th-century CE dating, | will use the
late 12th century CE as the upper limit regarding the dating of the adhyayas | discuss.

10 The apograph, that is, a copy of the manuscript, is written in the Devanagari script. | have been able to use a digitized
version of a NGMPP microfilm (reel E 766/7).



Fig. 1. Two folios of the manuscript (Kaiser Library, Kathmanda, 66, folios 100¥-101"). Note the illegible
and smudged parts, which are unfortunately characteristic of the manuscript in general. However, these two

folios are the most extreme example | have dealt with.




The manuscript can be considered to be a “multiple-text manuscript”. A multiple-text manuscript is
a single codicological unit made from two or more texts or a result of “one production process
delimited in time and space” (Friedrich and Schwarke 2016, 15-16). There are two possible
scenarios for the origin of this multiple-text manuscript. First, it is a copy of an earlier compendium
—and as such, the current compendium is a result of a single production process. The evolution of
the compendium over time has then involved copying the entire compendium from one manuscript
to another. However, the Mahatmyas were already produced earlier and then added to the
compendium. They were copied from older texts either to this version of the compendium or an
earlier version which contained less adhyayas.* Second, it is the compendium and not a copy; it is
a “new” text made from Mahatmyas taken from different Puranas or other works — and as such, a
single codicological unit made from multiple texts. The evolution of the compendium itself —
ignoring the earlier evolution of the Mahatmyas — has then only involved what has happened after
the compendium was written on these specific palm-leaves through the addition of later corrections
(see fig. 2).

Fig. 2. A part of a folio of the manuscript, showing marginal additions, corrections made by erasing and

writing over the previous text, and retraced syllables (Kaiser Library, Kathmanda, 66, first half of folio
101Y).

The physical manuscript (the current codicological unit) contains the compendium (the current
textual frame) which in itself is a selection of Varanasimahatmyas attributed to various Puranas.

The manuscript itself is merely the physical frame containing the Varanasimahatmya compendium.

1 As the Varanasimahdatmyas were likely not all formerly independent texts, but were part of larger texts, the
manuscript is not a “composite manuscript”, a manuscript “made up of formerly independent units” (Friedrich and
Schwarke 2016, 15-16). Whether or not these specific Mahatmyas were independent codicological units before their
inclusion in their previous textual frames, is another question and would require further research.



That is, the manuscript — the palm-leaves — are not the “text” itself. The manuscript is the physical
manifestation of the compendium, whereas the compendium is its own textual entity, and both the
manuscript and the compendium are evolving entities. If the compendium existed in another form
before being written down on these specific palm-leaves, it is possible that it has absorbed new
parts — perhaps even entire adhyayas. What we know for sure is that the compendium has evolved
due to those corrections, additions, and alterations which are visible in the current manuscript.

A possible title for the compendium is Varanasimahatmyasamgraha (Bisschop 2021b, 9). |
have selected adhyayas 30-32 because they are all attributed to the same text, referred to as
“Brahmapurana”, and thus form a unit of Varanasimahatmyas within the compendium.
“Brahmapurana” is within quotation marks here, as the Mahatmyas do not correspond with any
extant version of the Brahmapurana, and as such, provide us with a view of Varanasi that is
otherwise lost. The extant Brahmapurana is not earlier than the beginning of the 10th century CE —
although some chapters might be older — and not later than 1200 CE (Hazra 1940, 155-156).

The compendium is a problematic source as it is a collection of texts supposedly quoted
from various Puranas (Bisschop 2021b, 5). That is, a compiler wrote down sections from multiple
texts to create the compendium. In this wayi, it is not a single “text”. We do not even know if the
compendium was created at a single point in time or if it has gone through different versions, with
scribes/compilers/authors adding and altering its texts. The irregular language of the compendium
(and the sometimes poor state of the manuscript; see fig. 1) poses yet another problem as it can
make it difficult to figure out what is meant. However, although problematic, the compendium is a
fascinating source, offering a glimpse into the evolution of Mahatmya texts and irregular, under-
researched registers of Sanskrit. The other Mahatmyas of the manuscript are also unresearched,
except for research done by Mersch (2013) and Bisschop (2021b).

The three Mahatmyas discussed here have changed because of being a part of the
compendium. They have been quoted from the text referred to as “Brahmapurana”, “corrected” in
the current manuscript, and possibly copied to new palm-leaves when the earlier ones disintegrated.
Oral transmission has likely been a part of these processes. That is, in addition to the fluidity of the
Mahatmyas themselves, the compendium is also an “evolving entity”, as mentioned before. Due to
this fluidity, I have chosen to use “evolving entities” in the title of this thesis. | have borrowed this
term from Friedrich and Schwarke: “the codex, per analogiam the book in general, is an evolving
entity, an artefact with a history of its own” (Friedrich and Schwarke 2016, 16).

Adhyayas 30-32, as a “Brahmapurana”-attributed section of the manuscript compendium,
follow each other in a semi-logical procession. However, although the three adhyayas are attributed

to a “Brahmapurana”, they are not necessarily from the same text. That is, even if we assume that



at the time of the creation of the compendium (or an earlier version of it), these adhyayas were
copied from a text which was then called Brahmapurana, we still cannot know whether this text
was a single text or if multiple texts with the same name existed. We do not even know if multiple
names were used; Brahmapurana might be a name that was given to the text after it was created. It
is also possible that adhyayas were added later to the compendium, and this “Brahmapurana”
section was initially shorter.

When dealing with such fluid literature, it is unclear how much a text needs to change for it
to become another text. Further, should we understand a text as a singular, fixed entity at a specific
point in time, or as a fluid, evolving entity consisting of various previous and current versions? |
believe that in researching and editing this kind of literature, we are inevitably dealing with both.
My research is an attempt to investigate a text at a specific, fixed point in time and space — a part of
a “Brahmapurana” found in a collection of Varanasimahatmyas. This “Brahmapurana”, then, is
only a specific part of the evolution of a larger entity, consisting of all the texts named
Brahmapurana. On a wider scale, the Brahmapurana is a complex, evolving entity made up of
every text called Brahmapurana or attributed to it — even if they are different from each other and
their name is the only connecting factor between them. More specifically, the “Brahmapurana” can
be found in two parts within the compendium, since adhyayas 15-19 are also attributed to a non-
extant “Brahmapurana” (Bisschop 2021b, 6). Adhyayas 30-32 (and adhyayas 15-19) have not been
published before. Each of these adhyayas can be understood to be a Varanasimahatmya on its own,

although the adhyayas can also be understood together as comprising a single Varanasimahatmya.

Mahatmya as a Genre of Literature

Mahatmyas are a type of glorification literature largely written in Sanskrit, but also in other
languages, and are often found within the mythological literary genre of the Puranas. Both
Mahatmyas and their common “hosts”, the Puranas, are very intertextual, reusing and adapting
earlier information for their own purposes (Bisschop 2019, 166-167). The first Puranas started to be
composed most likely around 0-500 CE (ibid., 166). Traditionally, there are 18 major and 18 minor
Puranas, but these lists are not fixed and “the actual Puranic text corpus far outnumbers this
canonical classification and is considerably more complex” (ibid.). Although new Puranas are not
created anymore, the composition of Mahatmyas in vernacular languages has taken place in the
present age in the form of pilgrimage pamphlets, which started to be made more widely from the
end of the 19th century CE onwards due to the availability of new printing technology (Pinkney
2016, 232). These “modern” Mahatmyas were (and are) most widely made in those places where
road and railway connections have made pilgrimage easier (ibid.). For example, as road



construction projects have created easier access to pilgrimage sites in the north Indian state of
Uttarakhand, Hindi Mahatmyas related to pilgrimage in the area have increased in number (ibid.,
230-233). Thus, the intertextual nature of Mahatmyas as constantly in flux can be seen even now, as
improved transportation possibilities lead to the creation of new Mahatmyas, and current, possibly
group-specific understandings of the subject matter influence the depictions.

Regarding Varanasimahatmyas in particular, and Mahatmyas dealing with sacred sites in
general, the texts include information related specifically to pilgrimage and temple worship in
addition to narratives of a mythological nature (Mersch 2013, 7-8). This information, according to
Mersch, consists of three elements: mythological stories that explain the holiness of the place,
explanations of the rituals which should be performed there, and the reason for pilgrimage — that is,
the rewards that can be obtained by the pilgrim (ibid.). As we will see below, the
Varanastimahatmyas | discuss do not contain very detailed information about which rituals should
be performed, and mainly emphasize lirga worship on a general level. Mythological stories
glorifying the holiness of the place and the rewards that a pilgrim can get are spoken about in more
detail.

Scribal Transmission

The scribal transmission of Purapas has in many cases most likely involved oral aspects. That is,
one person reciting a text, perhaps from a written document or even partly from memory, and
another memorizing or writing it down. Such transmission — combined with reinterpreting and
changing texts to fit with contemporary understandings of the subject matter or the language — is a
major factor regarding the inherent fluidity of Puranic texts (Fleming 2014, 60). Thus, the
Mahatmyas discussed here contain “literary revision, additions, recontextualization, and excerption,
as perhaps shaped by changing settings of oral recitation as well as scribal reinterpretation” (ibid.).
Due to this instability and the additions and alterations of the manuscript itself, the texts have
multiple different and unknown authors. Even the scribes — who might simultaneously be authors or
compilers — are unknown. The manuscript provides small glimpses of earlier readers of the texts
due to the various corrections, retraced syllables, and additions (see fig. 2). However, these
glimpses remain very subjective, and marginal additions cannot be completely objectively separated
from retraced syllables or corrections.'? On the basis of the presence of two different handwriting

12 Marginal additions could have been more useful — were they longer and more numerous — but due to their brief
nature, not much can be deduced from them. Isabelle Ratié¢’s 2018 “For an Indian Philology of Margins” uses marginal
additions to gain insights into Kashmirian manuscripts. However, Ratié”s sources contain lengthy and more concise
marginal additions, making it easier to form conclusions based on them.



styles and two dates found in the manuscript, Sanne Mersch came to the conclusion that there were
at least three scribes: a first scribe who copied the manuscript, and two others — significantly later
Nepalese scribes — who altered the text in the 16th and 17th century CE (Mersch 2013, 25-26).
Regarding adhyayas 30-32, the marginal additions are clearly made in another handwriting and
sometimes even another script. Thus, it is certain that at least two individuals worked on adhyayas
30-32: an earlier “copier” and one of the two later “correctors” in Nepal. However, it is possible
that a “copier” and both “correctors” worked on the adhyayas, although as the corrections are often
smudged and quite difficult to read (ibid.), we cannot be sure. On the one hand, many irregularities
in adhyayas 30-32 seem to be a result of poor transmission (whether oral or textual). On the other
hand, later alterations can create irregularities. In both scenarios, an overall different understanding
of Sanskrit makes the text even more peculiar. In this way, adhyayas 30-32 contain unintended
alterations arising from transmission issues and deliberate changes made by the

scribes/compilers/authors.

Other Source Texts

Due to the intertextuality of the three adhyayas, | have also inspected sources that contain textual
parallels and content overlap with the texts | discuss. The Kirmapurana, Padmapurana,
Kasikhanda, Vispudharma, and a “Lirigapurana” quoted by Laksmidhara in his 12th-century CE
Tirthavivecanakanda are the most crucial. Dating these texts is difficult due to their intertextual
nature — only broad estimates can be given — and separate parts of a text might be datable to
different timeframes. The Kiarmapurana chapters overlapping with the text here have been dated
speculatively to between 700-800 CE and more firmly to 700-1150 CE and the respective
Padmapurana chapters (which are most likely borrowed from the Kirmapurana) to between 950-
1400 CE (Hazra 1940, 73-74, 109-112). The Kasikhanda, the longest and most famous
Varanasimahatmya, has been dated to the 14th century CE (Bisschop 2021b, 15). The
Vispudharma, which is not a Puranic text or a Varanasimahatmya, does not discuss Varanasi or
Siva at all but instead promotes Visnu worship, and can be firmly dated only very broadly between
the 3rd and 11th century CE (Griinendahl 1983, 64-66, 72-73).2 In any case, it is certainly older
than adhyayas 30-32, which will be dated below. The “Lingapurana” cannot be later than the first
half of the 12th century CE, since that is when Laksmidhara created the Tirthavivecanakanda

(Aiyangar 1942, xviii) by quoting Varanasimahatmyas from various currently extant and no longer

13 The oldest Vispudharma palm-leaf manuscripts are found in Nepal, and their text contains many similar language-
related peculiarities as the adhyayas inspected here (Grunendahl 1983, 27).



extant Puranas.** The “Lingapurana” as quoted by Laksmidhara is a Varanasimahatmya. That is, it
is a part of a similar project as the compendium discussed here — a selected quotation of a
Varanasimahatmya from a text supposedly called Lingapurana. It is not the “Lingapurana” in full.
As Laksmidhara’s text is from the 12th century CE, it is roughly contemporaneous to the
compendium containing adhyayas 30-32. It also involves the same problems related to
intertextuality and non-extant Mahatmyas. However, contrary to the three adhyayas | discuss, we
know that Laksmidhara himself created his compendium, and we know that his aim was to quote
Varanasimahatmyas. By researching the three adhyayas, we gain more understanding regarding
how Laksmidhara might have created his compendium; why some of the Puranas he quotes are
presently not found anywhere else, and in which ways these kinds of compendiums can evolve over

time.

Other Academic Work and My Approach

The academic studies most closely related to my research are by Peter Bisschop (2021b) and Sanne
Mersch (2013), who both edit and discuss texts from the same manuscript. Bisschop has studied and
published the first, longest Varanasimahatmya of the compendium, and his approach involving a
critical edition®® with philological notes and a synopsis has informed my approach. Mersch has
studied adhyaya 23, providing a critical edition, philological notes, and a translation. | have
attempted to date and place the specific adhyayas which | study, whereas Mersch has dated and
placed the manuscript containing the compendium as a whole, placing the creation (the copying) of
the current manuscript to 12th-century CE Varanasi, based on orthographical similarities with a
Manusmyti manuscript which was copied in Varanasi in 1182 CE (Mersch 2013, 9). As mentioned
above, Bisschop has dated the manuscript to the late 12th century CE*® (Bisschop 2021b, 5).
Further, as will be shown below, my analysis points towards adhyayas 30-32 — that is, the texts, not
the manuscript itself — being from the 12th century CE as well. In short, my aim has been to provide
critical editions of each of the three adhyayas, analyze their content, date and place them, and
translate the texts to English. | have also provided philological notes that accompany the edition to

explain my editorial choices, specific translations, and various concepts.

14 The extant Lingapurana can be dated to approximately 600-1000 CE (Hazra 1940, 94-95).

15 A critical edition is an attempt at getting as close as possible to a no longer surviving earlier form by inspecting and
editing various instances of a text. See more detailed discussion below in chapter 2 “Methods and Methodology”.

16 Or the early 13th century CE at the latest, although this seems less likely due to the comparable manuscripts being
from the 12th century CE (Bisschop 2021b, 19).



Relevance of the Research

Similarly to Smith regarding his work on Varanasimahatmyas, | cannot claim that these three
Mahatmyas are “necessarily the most representative or important texts of the vast Varanasi
mahatmya genre” (Smith 2007, 3). Why, then, are these specific Mahatmyas relevant or important
to study? As far as | am concerned, their relevance is threefold. Firstly, we can get closer to the
actual production of these texts. These Mahatmyas are especially eccentric in terms of language.
They are not “perfect” works made by highly acclaimed or skillful authors, but instead they were
most likely made by individuals with less knowledge of (or adherence to) Classical Sanskrit
grammar rules.!” We can see how the authors use Sanskrit in peculiar ways, thus revealing their
humanity and simultaneously increasing our understanding of different registers of Sanskrit in
historical times. Secondly, these Mahatmyas can be used to further understand the physical realities
of their temporal and spatial contexts. Even though having a theological perspective, Mahatmyas
are still “emplaced” (Cecil 2020, 2). They are focused on specific locations (see fig. 3), rituals, and
other “real” things.!® This emplacedness, requiring the texts to refer to actual physical things instead
of operating purely on a “gods-eye view” level, gives us a closer access to the creation of Hindu
mythology. Finally, as Mahatmyas, and especially as Mahatmyas within a compendium, these texts
are a part of an ongoing process of absorbing and reusing information. As more skilled authors
adopt information from earlier Mahatmyas and transform them into more successful, canonical
forms, the earlier sources become less popular and may even disappear. We can treat these three
Mahatmyas as imperfect building blocks for the narratives and beliefs of later, more popular local
traditions, and as such, these texts are crucial in gaining more insight into the whole process of
creating a mythology of Varanasi. As the Mahatmyas researched here cannot be found in any extant
source, they are “lost” building blocks, giving us access to information in a form that is not present
in other texts. Simultaneously, as these Mahatmyas are very intertextual, paralleling and
overlapping with multiple other texts, we know that the information they contain is partially found
elsewhere as well. That is, although they are “lost” Mahatmyas, these texts are not some kind of
anomaly, disconnected from the body of texts they are a part of. Thus, the information these
Mahatmyas contain may provide us with new insights. By analyzing the different ways how
information is recycled and reused, processes of composition and transmission of Mahatmya

literature as a whole become more evident.

17 See chapter 8 “Notes on the Critical Edition and Translation” below for a list of grammatical irregularities found in
the texts. “Classical Sanskrit” refers to Sanskrit as standardized by Panini, possibly in approximately the 5th century
BCE (Misra 2017, 14).

18 1t should be noted, however, that | do not mean to say that religious beliefs are not real to the believers.
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Fig. 3. Locations mentioned in the three Mahatmyas as placed on the Kasidarpana, a pilgrimage map from
1867 CE. Some of the locations are mentioned in more than one of the adhyayas discussed here, and as such,
the three shapes do not represent the locations as they are found in the three separate texts. Instead, the
shapes signify three approximate areas within Varanasi where the locations can be found. Moving from top
to bottom, the large circle contains Drmicandesvara (as Drumacandesa), Hastipalesa, Krttivasesa, Omkaresa,
and Svarlinesa; the small circle contains Jyesthesa; and the shape on the bottom contains Avimuktesa,
Madhyamesévara, Mahe§vara, and Tryambakesa. Paficayatana, which we can assume is an epithet for
Omkaresa, is not mentioned in the map. Kapardin/Kapardi$vara and Pis§acamocana are not mentioned either.
The image is placed so that the northern direction is roughly upwards. (Image from Singh 2011, 44;

alterations mine.)
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Additionally, the process of reusing pilgrimage-related information for various goals, enforcing
specific hierarchies of importance and power, is evident even at the present time. The “Vishwanath
Corridor” project, initiated by the current prime minister of India, Narendra Modi and his party, the
BJP, has involved clearing a maze of alleys close to the current Kasi Visvanatha temple to allow
easier access and more facilities for pilgrims (Agarwal 2019). Modi inaugurated the first phase of
the project on the 13th of December 2021 (Mahaprashasta 2021). In this way, the Vishwanath
Corridor project is very concretely related to how power wielded by a politically powerful group
can lead to physical changes in the religious landscape of a location. The authority that Modi is
building on is partially based on a body of literature that emphasizes — and creates — the religious
significance and power of Varanasi. Thus, this research can explain one aspect of what has given
rise to the special importance of Varanasi and made it such a desirable location for powerful

individuals to control and use for their own purposes.

Research Questions and the Aim of the Research

The main focus of my research has been to analyze the three adhyayas and through them, find out
more information about how Mahatmyas are created and transmitted. If we can understand more
about the process of creation and composition of these three adhyayas, we may be able to reach a
more comprehensive understanding of other Mahatmyas, other intertextual literature, or even other
compendiums, such as the aforementioned Tirthavivecanakanda by Laksmidhara. Understanding
how an intertextual, fluid Mahatmya comes into being and is transmitted can help to systematically
analyze it and extract relevant information such as linguistic, historical, or mythological details.
That is, a detailed understanding of the creation and transmission of a Mahatmya makes it possible
to analyze aspects of the text in a way which does not require taking it at face value. As a central
question in this research, | attempt to answer: How can adhyayas 30-32 of the
Varanasimahatmyasamgraha help in understanding processes of composition and transmission of
Mahatmya literature?

To enable a more detailed look into the primary sources, | have formulated five sub-
questions. Firstly, what are the connecting factors between these three adhyayas and how do they
relate to the rest of the compendium? Secondly, what stories do the texts contain and can these
stories be found elsewhere? Thirdly, what are the spatial contexts of the texts in relation to
historical Varanasi? Fourthly, what are the temporal contexts of the texts? Finally, what types of
processes of composition and transmission of Mahatmya literature can be identified in each of the

adhyayas?
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Further, the compendium attributes its Mahatmyas to various Puranas in a rather haphazard
way, with most quotations not matching the extant versions of the Puranas they refer to (Bisschop
2021b, 5-7).1° Thus, as we cannot be sure of the exact origins of the texts of the compendium via
the Purana-attributions, each Mahatmya needs to be analyzed separately instead of directly
assuming that the texts were from a single source that might have been called Brahmapurana. For
this reason, | have formulated adhyaya-specific sub-questions which have helped me in my
analysis. (These sub-questions refer to more specific subject matter found in the texts themselves,
and as such introduce names and concepts which will be explained in more detail only later in this
thesis.) Regarding adhyaya 30, 1 seek to find out how and why Kapardi$vara, Pis$acamocana, and
Sankukarna’s meeting with the ghost are discussed; and how the Sankukarna story overlaps with its
variants in the Padmapurana, Kirmapurana, the Kasikhanda, and Vispudharma. Regarding
adhyaya 31, | seek to find out whether the three names ending in -astaka given in the text refer to
the same prayer or if they have some other, separate meaning as well; and what are the connecting
factors between the locations mentioned in this adhyaya. Regarding adhyaya 32, | seek to find out
why there is a split in the text that moves from Varanasi-specific information to a more general
Saivite realm; why adhyaya 19 is repeated within adhyaya 32; and, if adhydya 32 is indeed
intended to be a “conclusion” of the “Brahmapurana”-attributed section, what might be the reasons

for it.

Need for a Specific Typological Approach

Due to the intertextual and fluid nature of the texts I discuss, and Mahatmyas in general, one
possible way of trying to understand their composition and transmission processes is by using the
concepts of “adaptive reuse” and “simple re-use”, which are two extremes on a sliding scale of re(-
)use (Freschi and Maas 2017, 13-14).2° Adaptive reuse entails using an object — which needs to be
identifiable as being reused — to fit a new purpose, whereas simple re-use entails using an object —
which should usually not be identifiable as being re-used — in the same way it was used before

1 Adhyayas 15-19 are also attributed to a “Brahmapurana”, but are not discussed here due to space limitations, except
for adhyaya 19, which is discussed in more detail alongside adhyaya 32 due to its textual parallels. 4dhyayas 20-29
remain in between the two “Brahmapurana’”-attributed sections. Adhyayas 20-22 are attributed to the Skandapurana, 23
to the Vayupurana, 24-27 to the Lingapurana, 28 to the Sivapurana, and 29 to the Brahmandapurana (Bisschop 2021b,
6-7). However, 20-22 are attributable to the Matsyapurana, 23 to the Skandapurana, 24-27 to a “Lingapurana”
mentioned by Laksmidhara in his Tirthavivecanakanda and to the Matsyapurana, 28 again to the Skandapurana,
whereas 29 is not found in any extant source (ibid.). I have edited adhyaya 29 for an earlier paper in 2020, which made
it possible for me to search for parallels in that text as well. However, | was able to find only minor content overlap
between my primary sources in this thesis and adhyaya 29.

20 As for the words “re-use” and “reuse”, I follow the same approach as Freschi and Maas, who have chosen to use the
hyphen in “simple re-use” but left it out from “adaptive reuse” to distinguish the terms better (Freschi and Maas 2017,
14).
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(ibid.). However, as will be argued below, these concepts do not provide many insights regarding
the texts I discuss, and an approach that enables a closer look into the processes underlying the
composition and transmission of Mahatmya literature is needed.

To identify and discuss processes of composition and transmission found in my source texts,
I have developed a fourfold typological approach, which will be discussed in more detail in the
following chapter. The typology — partially based on the notion of “hypertextuality” of Gérard
Genette (1997, 5) — consists of four different but occasionally overlapping types of intertextuality.
The four types are specifically created for Mahatmya literature through analyzing the three
adhyayas discussed here, and as such, are a central result of this research. The typological approach,
combined with the aforementioned process of creating a critical edition and translation
accompanied with philological notes, enables a more systematic analysis of the three adhyayas.

Thesis Structure

From here onwards, | initially discuss my methods and methodology in more detail (chapter 2).
This is followed by three chapters of analysis (chapters 3-5), one for each adhyaya.?* Then, |
connect and compare the adhyayas with each other (chapter 6), followed by a conclusion (chapter
7). Further, I discuss technical aspects of the critical edition such as language-related irregularities
and abbreviations used (chapter 8). Finally, | present the critical editions and translations as

appendices.

2L The names of these chapters follow the colophons of the palm-leaf manuscript, without the phrase “in the
Brahmapurana”. That is: “Description of the Pisacamocana Tirtha” (chapter 3), “Description of the Guhyastaka”
(chapter 4), and “Varanasimahatmya” (chapter 5).
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2. Methods and Methodology
As the Varanasimahatmyas discussed here are irregular texts, editing and researching them has
been difficult. Thus, my research methods and methodology accommodate various less
straightforward aspects. That is, what might the no longer surviving earlier form of the text be like
and how to get as close as possible to it? How to present the editions and translations in a way that
the reader will understand what is going on without compromising the complexities involved?
When and how to correct the texts? How to distinguish scribal errors from irregular textual
variants? How to identify the evolution of the texts and account for their intertextual nature?

In this chapter, | firstly describe how | approach transcribing, editing, and translating the

three Varanasimahatmyas. Secondly, | discuss the typological approach that I have adopted.

Critical Edition and Translation
The process of creating a critical edition and translation, especially from such a peculiar source, is
to some extent subjective. To highlight my choices, | have provided the reader with footnotes and
philological commentary that accompany the edition and translation. Alternative translations and
interpretations, unclear passages, terminology, and possible missing sections are discussed
alongside the edition, and in the main body of the text when they are especially relevant.

Perhaps obviously, understanding what is taught by the texts was essential. Temporal,
spatial, personal, textual, and other contexts had to be unveiled to get an idea about what the texts
were trying to say. Only after more contextual knowledge was gained, it was possible to reach a

more detailed understanding of the primary source texts.

The palm-leaf manuscript (V1) is written in the old Nagari script, and the apograph (V2) uses
Devanagari.?? The palm-leaf manuscript is written quite sloppily (see fig. 1). Some parts have been
erased, some retraced on top of older ones, corrections have been added in various ways (see fig. 2),

and the script is not consistent regarding diacritics (see fig. 4).2

22 See more detailed information of the manuscript and the apograph in chapter 8 “Notes on the Critical Edition and
Translation”.

23 Marginal additions and corrections to the text were written by another scribe, or possibly multiple scribes, using a
different handwriting.
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Fig. 4. Example of diacritic differences. Left: purane (Kaiser Library, Kathmanda, 66, part of folio 103").

Right: purane (ibid., part of folio 104"). Note the difference in the diacritics used for the vowel e.

The language of the texts in the manuscript is quite non-standard. Thus, transcribing the text was
not only about understanding the script, but also about making sense of what was actually written
on the palm-leaf. Figuring out the ante correctionem and post correctionem readings* of the text
was crucial, since the adhyayas contain various instances where there are two or more possible
readings. These options are discussed in the footnotes of the critical edition and translation, and
they are visible in the positive philological apparatus.?

Regarding the editions, a precise and comprehensive textual apparatus allows the reader to
see why I selected specific readings and which parts of the text remain unclear to me. It is possible
that two variant readings both lead to valid interpretations, and this is visible in the apparatus to
achieve transparency.? Additionally, if the V1 and V- readings have the same meaning but use
synonyms or differ in terms of compounds, for example, V1 is followed since it is the source from
which V; has been copied.?” The editing process was also supported by other sources. Sometimes it
was possible to make sense of unclear parts by finding textual parallels or content overlap, studying
terminology, or increasing other contextual knowledge.

Importantly, the edition is not an attempt to change the text to a more regular, Classical
Sanskrit form. Irregular grammatical aspects of the text are retained as much as possible, instead of
being changed to their “correct”, standardized forms. An attempt to reach a presumed earlier form
of the text must include trying to recreate it on the level of language as well, even if the language is

non-standard. However, it is not always clear which irregular grammatical aspects are a result of

24 That is, the readings before correction and after correction.

% That is, | have created a critical edition with an apparatus that shows all textual variants and their sources — all the
evidence — instead of only reporting those variants and sources which differ from the selected reading.

% For example, in adhydya 30 verse 21c, sarnksinam “completely destroyed” (V1) has been chosen by me over
samkirpam “mixed together” (V2), since it fits the context better and is from the older textual witness (V1).

2" For example, in adhyaya 30 verse 25b, | have chosen the V; reading moksalizigam vyavasthitam instead of the
compounded reading moksalirgavyavasthitam from V..
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using a different register of Sanskrit, and which are due to errors and later alterations.?®
Nonetheless, some aspects that | consider to be errors have been corrected in the critical edition.?
The irregular aspects are not constant throughout the adhyayas. Such inconsistency regarding the
irregularities is likely a combined result of copying and corrections by multiple individuals
throughout time. Thus, no absolute rules — other than irregularity — can be created for the non-
standard Sanskrit encountered here. Although it is impossible to create absolute rules, the peculiar
linguistic aspects may help in trying to understand different forms of non-standard Sanskrit literary
output. The edited texts are further proof of the existence of various irregularities identified by
others working on similar sources.°

As for corrections through emendations and conjecture, the aim is to reconstruct a presumed
earlier form of the text. That is, the furthest point that I can reach through editing. By “emendation”,
I mean correcting wrong readings that are clearly a result of transmission errors, and as such, can
more easily be returned to an earlier state. By “conjecture” (i.e., a conjectural emendation), I mean
correcting parts that are more doubtful, but for which an educated guess can still be made.! More
trivial parts of the text such as geminations or additional anusvaras have been silently corrected in
order to keep the critical apparatus readable.®? The silent corrections are only visible in the selected
readings; all other variants are presented in the apparatus in an uncorrected form.

It is not clear which irregularities are a result of poor scribal transmission and which are
original. Because of this uncertainty, editing the text was problematic. The no longer surviving
earlier form of the text clearly contained irregular, non-standard Sanskrit and thus the grammatical
irregularities found in the current manuscript are not entirely a product of poor scribal transmission.
For this reason, a choice had to be made between readings that are likely “original” though being
ambiguous or incomprehensible, and readings that seem less “original”, but which are more easily
understandable. As an objective end result is not possible, | have followed the approach of Csaba

Kiss, who encountered similar issues in editing the Brahmayamalatantra:

28 For example, adhyaya 30 verse 11b contains the variants °prakasanim (V1) and °prakasinim (V2), both resulting in a
feminine singular accusative meaning “illuminating”. I selected the V1 reading °prakasanim for the edition, although it
is non-standard Sanskrit — °prakasinim is the correct form.

2 For example, | have corrected the usage of ya instead of ja (30.19a, 30.27d, and 30.29a), and specific mismatches
between plural and singular (e.g. °bhdjanah 30.35d and °palayante 32.7d).

30 For example, irregular usage of nouns in the stem-form, gender mismatches, geminations, and irregular or absent
sandhi. For lists of such irregularities, see e.g. the work of Bisschop (2021b, 16-19) or Kiss (2015, 77-87).

3L All the emendations and conjecture are indicated in the apparatus. For all abbreviations regarding the apparatus, see
the chapter 8 section “List of Abbreviations” below.

32 For a systematic list of silent corrections, see the chapter 8 section “Silent Corrections” below.

33 For example, see the V; ante correctionem reading of adhyaya 30, verse 11c: sarvvamayakhyayate bran®. In this
reading, the gemination in sarvva® is still visible in the apparatus since the reading was not selected for the edited verse.
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“In many cases, my judgement on non-standard forms has more to do with intuition than rationality,
more specifically with intuition formed on the basis of my experience of the text, including
impressions of the redactors” style, rhetoric etc., vs. reasoned argument” (Kiss 2015, 74, italics

mine).

Thus, the editions produced here do not represent any “original” text, but they are an attempt at
reaching a no longer surviving, earlier form of the text. Importantly, as the exact nature of the
Sanskrit used in the earlier text is unclear, even emendations remain subjective. Due to this
problematic and uncertain nature of my main primary source, translating was crucial. Without
translating the passages, it would have been very difficult to justify my interpretations — and thus

also the emendations and conjectures — of the edition itself. Again, it is useful to quote Csaba Kiss:

Translating the Sanskrit texts has proved to be much more important, and the apparatus less
important, here in this volume than in an ordinary critical edition. Often, e.g. in the case of sentences
with stem-form nouns, the accepted readings can be interpreted in several different ways. My
translation tries to provide the most likely interpretation and | attempt to clarify in the footnotes how
| take the ambiguous forms. It is needless to say that the exact purport of a great number of the

passages ... edited in this volume are still obscure to me” (Kiss 2015, 75).

I have tried to translate the verses as literally as possible without compromising the legibility of the
English text and the ability of the English sentences to retain what | believe is the intended meaning

of the verses.

Other Considerations

Due to the fluidity resulting from textual transmission and later alterations, any Puranic text needs
to be analyzed in connection with other texts. To account for this fluidity during my research — and
simultaneously identify different types of processes of composition and transmission of Mahatmya
literature — | have tried to be as thorough as possible regarding content overlap and textual parallels.
Perhaps surprisingly, to find the connections between these three adhyayas and other texts, | had to
initially treat each verse, pada, or even compound, as a single unit. That is, I took the texts apart and
analyzed their various constituent parts to better understand the adhyayas as a whole. In addition to
“old-fashioned” reading, this approach involved searching for phrases and keywords from text files
using digital tools. I employed a “hermeneutic circle of interpretation” which requires the inspection

of each piece of information on its own, but also as related to the whole (Palmer 1969, 87).
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Typological Approach

As mentioned above (see chapter 1 section “Need for a Specific Typological Approach”), merely
identifying and speculating about adaptive and simple re(-)use is not enough — it does not help to
pinpoint the more precise processes underlying the transmission and composition of these
Varanasimahatmyas. For this reason, my approach is more similar to the five-fold typology of
transtextuality — that is, “all that sets the text in a relationship, whether obvious or concealed, with
other texts” — that the French literary theorist Gérard Genette has laid out (Genette 1997, 1). His
first type is “intertextuality”’, meaning one text being present within another text; the second type is
the “paratext”, meaning the connections a text has to its secondary setting consisting of the title,
subtitles, forewords, marginal notes, etc.; the third type is “metatextuality”, meaning one text
discussing another text without necessarily citing it, much like a commentary would do; the fourth
type is “hypertextuality”, which means “any relationship uniting a text B... to an earlier text A,
upon which it is grafted in a manner that is not that of commentary”; and the fifth type,
“architextuality”, meaning the most abstract and generic qualities of a text such as genre (ibid., 1-5).
The fourth type can consist of two subtypes: “saying the same thing differently” — that is, telling the
same story in another way — and ““saying another thing similarly” — that is, telling another story
using the style of the first story (ibid., 6). In the Varanasimahatmyas discussed here, this fourth type
is the most evident: there is no concrete “text within another text”; the “paratext” is mainly limited
to minimal marginal notes; and there is no direct “commentary” of any other texts.

I have expanded on Genette's “hypertextual” type by determining four subtypes based on
the information found in my main primary sources. The first is the “verbatim” type, which is the
most intertextual and accounts for actual textual parallels. The second is the “idea” type, which
accounts for shared concepts and terminology. This second type is partially comparable to Genette’s
“saying another thing similarly” subtype (Genette 1997, 6). The third is the “story” type, which
accounts for content overlap, paraphrasing, and story structure but not textual parallels. This third
type is comparable to Genette’s subtype of “saying the same thing differently” (ibid.). The fourth is
the “internal” type, which accounts for intertextuality within the compendium itself. These four
types are not separate; they often overlap and connect with each other. Thus, it is important to
emphasize here that if | write that an adhyaya is mainly of the verbatim type, for example, | do not
mean that the other types are not present — most of the time some other types are also identifiable,

albeit in a more minor way.34

34 Adhyaya 30, for example, contains many (sometimes inseparable) instances of the first three types, but no significant
instance of the fourth type. Additionally, the internal type, as “intertextuality within the compendium” can
accommodate the other three types within itself. For example, a direct parallel with another adhyaya in the compendium
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Additionally, the types do not directly reveal information about what existed first — that is,
where an idea, a term, a specific story structure, or a phrase is originally from. For dating the texts
and establishing their relationships with other texts, it is still crucial to try to find out such
information. Thus, regarding textual parallels, content overlap, and story structure (types one and
three), we need to know which source containing the parallel, overlap, or story is the oldest.
Regarding shared concepts and terminology (type two), we need to find out the first instance of a
concept or a term — and figure out if it is used in the same way as in our target source, since
concepts and terms evolve and take on additional or different meanings. Regarding intertextuality
within the compendium (type four), we might speculate about which part of the compendium a
specific verse or an idea was in first by inspecting what surrounds it. For example, if an adhyaya
contains information found in another adhyaya but adds something or leaves something out.
However, we still cannot know if these internal elements are due to using material from the
compendium or whether they stem from another, similar source. The overlap and parallels might be
from an earlier, related text (or multiple texts), and not necessarily a result of using material from
within the compendium itself. Crucially, determining which source was first is generally not very
easy when it comes to the often patchwork-like Puranic literature. The internal type also begs the
question whether there was an “author” or “compiler” who intelligently put the compendium
together. Thus, we cannot know whether the presence of the internal type is deliberate or
unintentional.

I developed the typological approach to reach a more detailed explanation of Mahatmya
creation and transmission processes, specifically for the three adhyayas discussed here. Importantly,
the typological approach initially arose from a close analysis of the adhyayas. In this way, the
typological approach enabled further, more detailed analysis of the same texts that allowed me to
create the approach in the first place.

By contrast, the aforementioned concepts of adaptive reuse and simple re-use did not suffice
for the intertextual, authorless literature | discuss. To reiterate, adaptive reuse entails using an object
— which needs to be identifiable as being reused — to fit a new purpose, whereas simple re-use
entails using an object — which should usually not be identifiable as being re-used — in the same way
it was used before (Freschi and Maas 2017, 13-14). However, when is any textual source re-used in
the same way as before? Repeating a text in full with no other elements is “reproduction” (ibid., 20),
but using the same text within another text constitutes re(-)use. As for the adhyayas discussed here,

they are copied (presumably) in full, and attributed to a “Brahmapurana”. They could otherwise be

can be understood as an “internal verbatim” type, and the usage of the same terminology as another adhyaya in the
compendium as an “internal idea” type.
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considered an example of adaptive reuse — but, importantly, their purpose has not really changed as
they are still Varanasimahatmyas. The texts have merely been put into the compendium, but their
purpose of proclaiming the greatness of Varanasi is still the same. They cannot be an example of
simple re-use either, as they are deliberately identifiable as being re-used because of the
“Brahmapurana”-attribution. Additionally, “economic reasons are more relevant” regarding simple
re-use, and “changes of purpose ... and authorial expectations concerning the audience’s
recognition of the reuse” are more relevant for adaptive reuse (ibid.). We cannot know about
economic reasons regarding these adhyayas and thinking about the audience remains speculative.

The audiences at the time of the texts” composition could have viewed the texts differently:
“a shift in the time, place, context, or social position of the audience may lead to varying
interpretations of a given instance of re(-)use as being more or less adaptive or simple” (Freschi and
Maas 2017, 15). A more educated® audience contemporary to the texts” initial composition (that is,
before they became a part of the compendium) might have easily recognized the textual parallels
and content overlap whereas a less educated audience might not have caught on to the extent of the
texts” intertextuality. That is, a more educated audience would have likely understood the texts from
an adaptive reuse perspective, as they would have noticed the presence of reuse, and a less educated
audience — believing the texts are new works — would have viewed them from a simple re-use
perspective. On the one hand, it is possible that some earlier authors/scribes/compilers wanted to
present the texts as new works and counted on the audience not noticing that elements from other
texts were present (simple re-use). On the other hand, it is possible that the texts were deliberately
meant to be identifiable as containing elements from other texts (adaptive reuse).

The usefulness of thinking about adaptive reuse and simple re-use is therefore diminished
regarding these three Varanasimahatmyas. The two types of re(-)use exist on a sliding scale where
re(-)use can be both adaptive and simple at the same time (Freschi and Maas 2017, 14). We can
only say that the adhyayas can be placed somewhere on the scale of simple and adaptive re(-)use —
it is clear that some kind of re(-)use has taken place, but further details are unavailable. Thus, the
two types of re(-)use remain quite speculative, and do not provide very much insight into the actual
creation and transmission processes of Mahatmyas.

The fourfold typological approach, then, is my solution to understand the composition of the
adhyayas. The types — even if they are not the neatly separate categories they might seem to be —
allow me to unpack my primary sources in a more systematic manner. The typological approach

brings structure to an otherwise unsystematic process of identifying pieces of information and

35 With “educated”, I mean those who were more acquainted with the Puranic textual tradition — not “educated” in the
contemporary sense.
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checking them against all the possible sources | can connect them with. That is, the types provide a
method for me to present my research findings in a manner that is an answer to my research
question instead of merely a bullet-point list of findings and speculation. Thus, the types assist in
compartmentalizing the fluid and intertextual literary genre of Mahatmyas, and | believe this

typological approach can be of use in analyzing other similar texts as well.

The following chapter is the first of a part of three chapters (chapters 3-5) dedicated to analyzing
each of the adhyayas one by one. In these chapters | discuss the adhyayas, interpret their contents,
and place them in their respective spatial, temporal, and textual contexts. The three chapters are
followed by a chapter that connects and compares the adhyayas with each other (chapter 6), and a
conclusion (chapter 7). Then, I discuss the technical aspects of the critical edition (chapter 8),
followed by the edition and annotated translation, and a representation of selected data as

appendices.
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3. Contents and Contextualization — Adhyaya 30: Description of the
Pisacamocana Tirtha

The 30th adhyaya of the compendium revolves around a story about a Saiva ascetic called
Sankukarna® meeting with a ghost-like being in Varanasi. The main location is the area near a
linga called Kapardi$vara and a pond called Pi§acamocana.®’ The story is found in various other
sources, albeit in a slightly different form.

| begin with a general interpretation of the story. The main content-related issues involve the
text’s reference to the ghost as both a preta and a pisaca,® the absence of any mention of the
presently famous Vi$vesvara linga, and the presence of Saiva Siddhanta thought in the text.®® The
general interpretation is followed by an attempt to place the text in its spatial and temporal contexts.
Then, | discuss textual parallels and content overlap with versions of the story found in the
Vispudharma, the Kirmapurana, the Padmapurana, and the Kasikhanda. Finally, the types of

intertextuality found in this adhyaya are considered.

A General Interpretation — Adhyaya 30

In short, the story involves the ascetic Sankukarna, who is dwelling next to the Pisacamocana pond
and worshipping the Kapardi$vara linga. He is approached by a ghost, who is in a very poor
physical and mental condition. The ghost asks Sankukarna for a way to escape his pitiful existence,
and Sankukarna instructs the ghost to bathe in the pond while keeping Kapardi$vara in mind. The
ghost follows Sankukarna’s instructions, and subsequently becomes liberated in a magnificent way
while being surrounded by various celestial beings. Sankukarna then mutters a prayer and becomes
liberated himself.

The narrator of the story is I$vara (i.e., Siva), who is talking to “the vow-abiding one”
(feminine vocative singular suvrate), most likely Siva’s wife Devi, the Goddess. The story narrated
by I$vara contains the dialogue between Sankukarna and the ghost, with Sankukarna doing most of
the talking as he gives instructions and mutters his prayer. The ghost merely talks about his own
situation and background. In verses 1-9, I$vara is setting the scene for the story. Verse 10 has

Sankukarna asking a question, followed by the answer of the ghost, which lasts from verse 11 to 18.

% The name Sankukarna can refer either to a specific gana (an “attendant” of Siva), a Saiva sanctuary in the Northwest,
the southern part of Varanasi, or, as we see in this adhyaya, to an ascetic (Dey 1927, 177).

37 Kapardi$vara is also called Kapardin in the adhydya. For the sake of clarity, I use Kapardiévara when referring to the
linga, because names of lingas often end in -isvara.

38 For the sake of clarity, I use the term “ghost” for the preta/pisdca, except when referring to specific verses and in the
discussions regarding the terms themselves.

39 From here onwards, | often refer to Saiva Siddhanta only as Siddhanta. For further information about Siddhanta, see
e.g. Davis 1991.
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Then, Sankukarna gives his instructions in verses 19-31. In verses 32-36, we go back to I$vara
narrating the story, followed by Sankukarna’s prayer in verse 37. Subsequently, in verses 38-40
I$vara is finishing the story.

The main idea, as with Mahatmyas in general, is to emphasize the greatness and the
liberating power that Kapardi$vara and the Pisacamocana pond possess. To become liberated in this
location does not seem to require one to have any specific initiation or esoteric knowledge or be any
kind of more advanced practitioner (such as Sankukarna, who is an ascetic). The instruction
Sankukarna imparts should not normally be given to ghosts, as it is secret knowledge (verses 30-
31). Sankukarna is moved by the poor condition of the ghost, and he knows that the ghost has
participated in raising a linga ten lives ago (verse 19). It seems Sankukarna’s compassion and the
ghost’s auspicious action ten lives ago are what enables the ghost to gain liberation. Because
Sankukarna’s instruction is so special that it should not be ordinarily given to just anyone, adhyaya
30 further emphasizes the liberating power of Kapardisvara and the Pis§dcamocana pond by

imparting the secret knowledge to anyone who has access to the text.

The Visvesvara linga, which started its gradual rise to fame around the middle of the 12th century
CE (Bisschop 2021b, 15) and is presently the most popular liziga in Varanasi, is not mentioned at all
in this adhyaya.*® In the Sankukarna narratives of both the Kiirma- and Padmapurana, Visvesvara
is a linga which does not instantly grant liberation to the ghost. When he is still a man, the ghost
dies after seeing and worshipping Vis$vesvara, but instead of becoming liberated, he becomes a

ghost.*! He manages to obtain liberation only via Sankukarna’s instruction. Thus, when the Kiirma-

0 The Kasikhanda and Vispudharma do not mention Visvesvara in the chapters containing the Sankukarna story either.
However, in the Kasikhanda the location is clearly central: Kasitkhanda chapter 99 is dedicated to the greatness of
Visvesvara, and the name appears repeatedly elsewhere in the text. In the Vispudharma (36.16), Vi§vesvara is briefly
mentioned in a list of pilgrimage locations in the chapter preceding the Sankukarna story.

4 Kiirmapurana 1,31.23-25:

ekada bhagavan devo govrsesvaravahanah |

visvesvaro varanasyam drstah sprsto namaskrtah // 23 //

“One time the prosperous lord, the god who has a bull as his vehicle, Visve$vara, was seen, touched, and worshipped
[by me] in Varanasi.”

tada cirena kalena paiicatvam aham agatah |

na drstam tan maya ghoram yamasya vadanam mune // 24 //

“Then, in a short time, I arrived to dissolution (i.e., died), [but] the horrific face of Yama was not seen by me, O sage.”
idyrsim yonim apannah paisacim Ksudhayanvitah |

pipasayadhunakranto na janami hitahitam Il 25 [/

“I obtained such a demonic (i.e., pisaca) birth; accompanied by hunger and now overcome by thirst, I do not know
[what is] good [and what is] evil.”

Padmapurana 1,35.21-23ab:

ekada bhagavan devo govrsesvaravahanah |

visvesvaro varanasyam drstah sprsto namaskrtah // 21 1/

“One time the prosperous lord, the god who has a bull as his vehicle, Visvesvara, was seen, touched, and worshipped
[by me] in Varanasi.”
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and Padmapurana passages were written, Vi§vesvara had most likely not yet gained its central
status, although both of these Puranas mention the greatness of Visvesvara.*? That is, Visve$vara
was known to the authors of these Puranas, but it was not considered central or important for the
story.®

It is likely that in adhyaya 30, Vi$vesvara was deliberately excluded to emphasize
Kapardi$vara and Pi§acamocana. After all, the adhyaya is not dedicated to Visvesvara. There is a
difference in the function of Visve§vara and that of Kapardi$vara and the PiSacamocana pond. If
someone has acted in such a despicable way that he will become a ghost upon dying, merely
worshipping Vi$vesvara might not suffice. For final liberation, Pis$acamocana is needed instead.
Pisacamocana is necessary for freedom from this specific unfortunate type of existence, and that is

why other locations will not yield the same results.

The adhyaya uses the term “Sivayogin” (verse 17) and mentions the “36 tattvas” and the attainment
of a body that is similar to Siva (verse 35), all of which can be connected with Siddhanta thought.
Based on these ideas, we know that the authors of the adhyaya were most likely influenced by
Siddhanta. It is clear that Siva is the central deity in this adhydya. However, the centrality of Siva
could have been established without mentioning Siddhanta ideas. As for the ideas themselves,
“Sivayogin” is quite general and could be understood as a general term referring to an ascetic
devoted to Siva. The 36 tattvas, however, are more specific and give us some insight regarding the
nature of this adhyaya. Because of the presence of the 36 tattvas, and especially because of
mentioning how the ghost manages to go beyond all of them, a reader acquainted with Siddhanta
ideas will understand that what is meant is the highest possible liberation. Attaining a state that is
similar to Siva is the central goal of Siddhanta devotees. To properly worship Siva, the subtle body

of the devotee needs to be purified and subsequently reconstructed with mantras, making it more

tada cirena kalena paiicatvam aham agatah |

na drstam tan mahaghoram yamasya sadanam mune // 22 //

“Then, in a short time, I arrived to dissolution (i.e., died), [but] the extremely horrific abode of Yama was not seen [by
me], O sage.”

pipasayadhunakranto na janami hitahitam |

“Now overcome by thirst, I do not know [what is] good [and what is] evil.”

42 The mention of Viévesvara in the Sankukarna narrative of the Kirmapurana and the Padmapurana could mean that
Hazra’s speculative dating of the Kirmapurana chapters overlapping with adhyaya 30 must be later, closer to the latest
point of the firmer dating (1150 CE) which he gives for the Kiirmapurana; and similarly, the dating of the respective
Padmapurana chapters should then be closer to the earliest possible time (950 CE) he gives (Hazra 1940, 73-74, 109-
112).

43 Kirmapurana 1,31.28 and Padmapurana 1,35.25cd-26ab (differences from the Padmapurana in brackets):

yat tvaya bhagavan purvam drsto visvesvarah sSivah |

samsprsto vandito bhityah (bhuyah) ko ‘nyas tvatsadyso bhuvi I/

“Since you have previously seen the divine Siva, Vi$vesvara, [which is] touched [and] venerated exceedingly; who else
is equal to you on earth?”
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similar to Siva; and purifying one’s subtle body means purifying all of the 36 tattvas (Davis 1991,
51-60).

Adhyaya 30 contains mainly practical instructions, but the presence of the 36 tattvas and
attaining a body like that of Siva adds more specific, esoteric information. The nature of the
adhyaya complies with that of Siddhanta as a tradition with a dual focus on philosophical
knowledge (jiana) and ritual action (kriya) (Davis 1991, ix). However, although adhyaya 30
contains the 36 tattvas on the side of j7iiana, it still emphasizes kriya due to the practical nature of
Sankukarna's instruction. The rest of the text is quite straightforward; except for the 36 tattvas and
the mention of a Siva-like body, there are no other esoteric concepts that would be difficult to
understand for lay readers. Thus, lay devotees can be considered the main target demographic of the
text. It is likely that those with a more esoteric background would have had other, more detailed
texts to consult.

Additionally, Pasupata thought is present in the text. Verse 37, which is Sankukarna’s
prayer, has the dative bhavodbhavaya (“to Bhavodbhava”), which refers to the first of the Pasupata
brahmamantras, the Sadyojata mantra.** This single dative is the only clear allusion to Pasupatas in
adhyaya 30.

Spatial Context — Adhyaya 30

In telling the story of the ghost and his meeting with Sankukarna, adhyaya 30 provides us with a
few pieces of evidence regarding the location where the story takes place. In verses 1-4, the
greatness of Kapardis$vara is described, leading to verse 5 which announces that “In front of the god

is the pond called Pi§acamocana.”® Thus, the Kapardi$vara and Pisacamocana of adhyaya 30 are

4 There are five brahmamantras, each ending a section of the Pasupatasiitra (PS), the basic text of the Pasupatas
(Bisschop 2014, 28). The beginnings of the mantras are understood as being names and forms of god, of which
Sadyojata is the first (ibid.). See Pasupatasitra 1,40-44:

sadyojatam prapadyami sadyojataya vai namah |

bhave bhave natibhave bhajasva mam bhavodbhavah I/

%5 The Pi$acamocana pond is mentioned after Kapardi$vara in various sources. Kiirmapurana 1,31.2cd:
pisacamocane tirthe pijayam asa silinam |

“[He] worshipped Siilin (i.e., Siva) at the Pisacamocana tirtha.”

Padmapurana 1,35.2ab:

pisacamocanam nama tirtham anyat tatah sthitam /

“The other firtha called Pi§acamocana [is also] situated there.”

And Saurapurana 1,6.40ab:

pisacamocanam nama tatra tirtham anuttamam |

“There [is] the unsurpassed tirtha called Pisacamocana.”

Kapardi$vara’s proximity to Pis$dcamocana is seen in several pilgrimage maps. The 1867 CE Kasidarpana, largely
based on the Kasikhanda, has a drawing of a pond with “Pi§acamocana tirtha” and “Kapardi$vara” written next to it
(Singh 2011 [2002], 41-42). The Stylized Map of Varanast and The Pictorial Map Pilgrims in Banaras have water pools
that can possibly be identified as Pisdcamocana (Gengnagel 2011, 104, 125).

26



directly next to each other. Verse 29 connects Kapardi$vara with Krttivasa,*® which might mean that
in this adhyaya, Krttivasa is a place that is relatively close to Kapardiévara and Pi§acamocana.*’

It is possible that some locations have changed place or been destroyed, for example by new
rulers of the city who wished to establish their dominance in the area by replacing popular sites with
something of their own creation.® I find it unlikely that the Pis$acamocana pond itself would have
originally been in another place; a liziga is much easier to move (or destroy) than a pond. However,
due to the fluctuating water levels of the Ganga river, ponds can change place, at least seasonally.*®
Additionally, man-made alterations have happened in the past: in the 1820s, the substantial
Matsyodar1 and Mandakini lakes were drained by the British colonial administration due to stagnant
water (Eck 1999, 49-50). Thus, it is not impossible that the Pis§acamocana pond might have changed

location at some point in time during its existence.

Temporal Context — Adhyaya 30
We know from palaeographic evidence that most likely the latest possible date of the composition
(terminus ante quem) of adhyaya 30 is the late 12th century CE (Bisschop 2021b, 5). As for the

earliest possible date of its composition (terminus post quem), the content overlap and parallels with

46 Krttivasa is a famous, ancient liziga in Varanasi (Eck 1999, 358), and it is mentioned extensively in various Puranas,
as well as the “Lingapurana” quoted by Laksmidhara. Adhyaya 31 mentions Krttivasa in connection with Kapardi$vara
(here as Kapardisa) in verse 11:

Krttivasasam isanam namasyami namo namah |

kapardisam namasyami jatismytipradam nyppam 11 11 1/

“I pay homage to Lord Krttivasa, obeisance [to him]; I pay homage to Kapardi$a, the one who bestows the memories of
past lives to men.”

Krttivasa can also refer to Siva as Krttivasa (“the one with a skin as a garment”), a name with a seemingly Puranic
origin. Thus, while referring to a specific linga, Krttivasa can be understood as simultaneously referring to the
omnipresent Siva, of whom every liziga is a manifestation. The variant name Krttivasesvara very likely refers to a
specific linga. The nirukti (etymological interpretation) of Krttivasa is given in both the Kizrma- and Padmapurana in
the adhyayas preceding the Sankukarna story. Kirmapurana 1,30.18 and Padmapurana 1,34.14cd-15ab:

hatva gajakrtim daityam Silenavajiiaya harah |

vasas tasyakarot krttim Krttivasesvaras tatah 11 18 //

“Hara (i.e., Siva), having killed with his spear [and] with contempt the demon who had the appearance of an elephant,
made a garment of its skin; therefore [he is called] Krttivase$vara.”

47 The site presently associated with Krttivasa is at least two kilometers away from the Pi§acamocana pond. Eck places
Krttivase§vara north-east of the area currently called Maidagin (Eck 1999, 358).

8 For example, Krttivasa used to be a part of “the heart of the sacred city until the twelfth century, and it was this part
of the city that was dealt the hardest blows during the Muslim centuries” (Eck 1999, 119-120). According to Eck, the
ancient site of Krttivasa is currently occupied by a mosque, and no liziga remains, but Hindus are still allowed to enter
the premises and worship once a year during Mahasivaratri (ibid., 276). One (unclear and seemingly not very reliable)
website claims that a new temple was built nearby after the destruction of the original, and that presently, a new linga
has been installed in the temple’s earlier location (Bharat Temples, n.d.). If we take this information at face value, it
would mean that at the moment there are two lingas in Varanasi called Krttivasa.

49 An event called Matsyodari Sangam is recorded in a 12th-century CE inscription and seems to be referred to in the
Kasikhanda (Eck 1999, 117-118). This event has likely happened periodically during heavy rain, causing central
Varanast to become encircled by water, and only after the city’s drainage system became more modern, the event has
ceased to happen (ibid., 116-118).
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other texts do not provide much assistance since they are not very substantial. Most overlap and
parallels are found with Puranic texts, which are already very fluid and intertextual, making their
dating very difficult (Bisschop 2019, 165-166). Because of this fluidity, the best way to establish a
terminus post quem is through terms mentioned in the text.

Verse 35: “From tattva to tattva, he completely transgressed as far as beyond the 36th
[tattva]; [and thus] having attained a body similar to Siva, he remains partaking of merit”. This
verse connects the adhyaya to Siddhanta. The 36 tattvas are a Siddhanta concept (Davis 1991, 53),

an evolution of the earlier Samkhya system of thought which contained less tattvas:

“The Tantras of the Saiva Siddhanta... added principles to the top, demonstrating that the Sankhyas
had correctly grasped the nature of only the inferior levels of the universe, and they attempted to
place worlds inherited from older Saiva scriptures on the levels of these various principles.”

(Tantrikabhidhanakosa ITI T-PH, s.v. tattva, 29)

Verse 37, which is Sankukarna’s prayer, contains the following invocation: “To the one who is
worshipped and praised by the leaders of the garas, the one who speaks the Siddhantas, the Vidyas
and the Agamas.” The Siddhanta terminology indicates that the text cannot be earlier than the 7th
century CE, because that was approximately when Siddhanta began to emerge (Sanderson 2006, 40;
Goodall 2004, xxii). Further, Siddhanta started to take on a more clearly distinct form only from the
9th century CE onwards (Davis 1991, 14), which allows us to move the terminus post quem quite
confidently to the 9th century CE. Vidyas can refer to knowledge (vidya) in general, but here more
likely to the Vedas — which are much older than the 9th century CE — and Agamas in a Hindu
context refer to Saivite tantric treatises, of which there were already many in the beginning of the
8th century CE (ibid., 12). As such, Vidyas and Agamas do not enable any further dating
possibilities than those which can be deduced from the phrase “the Siddhantas”.

By focusing on the number of the tattvas, we can solidify the post 9th-century CE
timeframe, since generally the fewer the tattvas, the older the text (Tantrikabhidhanakosa IIT T-PH,
s.v. tattva, 29).%° The Nisvasatattvasamhita, for example, contains a list of 10 tattvas (ibid., 29-30),
and it has been dated to approximately between the 5th and 7th century CE (Goodall et al. 2015,
35). The Kriyakramadyotika by Aghora$iva, written in the 12th century CE, contains a 36-tattva

%0 The Bhairavapradurbhava, the opening Mahatmya of the compendium which is from circa the second half of the
12th century CE (Bisschop 2021b, 9), mentions only 25 or 26 tattvas and as such, represents a more traditional Pasupata
perspective (Bisschop 2005, 540). Bhairavapradurbhava 12.12ab:

paficavimsatmake tattve sadvimsam tat prakirtitam |

“He is praised as the twenty-sixth, [beyond?] the twenty-five tattvas”

28



system (Surdam 1984, viii, 237). Abhinavagupta, who lived from 975 to 1025 (Johnson 2009, s.v.
Abhinavagupta) enhanced the 36-tattva system by adding two tattvas, the purpose of which was at
least partially “to demonstrate the superiority of the more esoteric tantric systems”
(Tantrikabhidhanakosa I1I T-PH, s.v. tattva, 30-31). The oldest mention of 36 tattvas that | have
been able to identify is found in the 9th-10th century CE Malinivijayottaratantra.®

Further, adhyaya 30 seems to be made for a lay audience. However, Siddhanta was largely
serving the elite until the 12th century CE and started to reach the general public only in the late
first and early second millennium (Gollner 2021, 14-16). If we assume that we are dealing here with
a mention of a Siddhanta concept that was already widely known — as the target demographic of this
text is the laity — it makes sense to adopt a terminus post quem of at least the late 10th or the 11th
century CE.

Laksmidhara has not quoted this Mahatmya in his early 12th century CE
Tirthavivecanakanda. The absence of a quotation by Laksmidhara can mean that the text discussed
here was composed after the first half of the 12th century CE, but it can also mean that Laksmidhara
was not aware of this Mahatmya or that he ignored it on purpose. Regarding the contents of
adhyaya 30, it does not seem likely that Laksmidhara would have disagreed with the text and
ignored it for that reason, but it is possible that he already had texts that he considered better to
quote — after all, it does not seem that his purpose was to quote every possible Mahatmya.

Thus, based on the solidification of Saiva Siddhanta thought in the 9th century CE, the
oldest mention of the 36 tattvas in the 9th-10th century CE Malinivijayottaratantra, and the late
12th-century CE palaeographic evidence of the manuscript itself, we can conservatively date
adhyaya 30 to between the 9th and the late 12th centuries CE. Further, based on the increasing lay
orientation of Siddhanta in the 10th and early 11th centuries CE, and the absence of a quotation by

Laksmidhara, a more speculative dating of the text is the latter half of the 12th century CE.

Textual Parallels and Content Overlap — Adhyaya 30

The story of Sankukarna and the ghost is present in multiple other sources. For a start, there is a

reference to Sankukarna in adhyaya 29 of the same compendium.®® Adhyaya 29 focuses on the

5! Malinivijayottaratantra 6.6:

satrimsattattvabhedena nydso 'vam samudahrtah |

adhuna paficatattvani yatha dehe tathocyate I/

“With the breaking open of the 36 tattvas, this one [is] called Nyasa/the fixed one (?); now the five tattvas, as [they are]
in the body, are proclaimed.”

52 The most crucial overlap and textual parallels are shown in the footnotes of the edition.

53 Adhyaya 29 can be conservatively dated to the 9th-early 13th century CE, and less conservatively to the 12th century
CE (Littunen 2020, 12-13). Adhyaya 29, verse 5:

idayam ca sthitam devam drmicandesvaram param /
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Omkaresvara temple in Varanasi, and is attributed to the Brahmandapurana, although it is not
found in any extant version of that Purana.

An idea expressed in verse 20 regarding the beneficiality of establishing and worshipping
lingas is mentioned in verses 13 and 14 of adhyaya 32. Verse 14 contains a partial textual parallel >

The closest textual parallels for the story are with a different text altogether, namely the
Vispudharma. Multiple verses are almost identical, and narrate a similar story, although the
interlocutors and context are not the same since the Visnudharma focuses on Visnu instead of Siva,
and Varanasi is not mentioned at all. In the Visrudharma, the ghost is called Virabhadra, and a
brahmin called Pipita is the person who helps him. The main structure of the story is the same:
Virabhadra has neglected his spiritual duties and ended up as a ghost after his death. Pipita then sees
Virabhadra and helps him out of compassion. Instead of bathing in a pond, as instructed by
Sankukarna in adhyaya 30, Pipita’s instruction requires a fast which should help Virabhadra within
a few days. The fast is possible for Virabhadra because he has observed another fast ten lives ago,
similarly to how in adhyaya 30, liberation is possible for the ghost because he has been a part of
establishing a lizga ten lives ago (verse 19). Thus, Visrudharma and adhyaya 30 contain the
“same” story; the contextual difference between Vaisnavism and Saivism and the connection with
Varanasi are the main separating factors. It is possible that the two texts have a similar origin, such
as an older currently non-extant Puranic text. It could also be that the Viszudharma story was used
to create adhyaya 30.

The same story, for the most part, is found in the Kasikhanda and the Kizrma- and
Padmapurana.® These three texts overlap with adhydya 30 on the level of content and story
structure, following the same pattern of the ascetic meeting the ghost, the ghost begging for help
and receiving it, and the eventual liberation of both characters. Some textual parallels exist as well,

kapardam pingalayam ca sankukarpasya siddhidam // 5 //

“The supreme god Drmicandes$vara is present in Ida; and Kaparda is in Pingala, granting siddhi (i.e., success or
supernatural powers) to Sankukarna.”

54 Adhyaya 30, verse 20:

svato va parato buddhya danenapy uddharedyadi |

lingam yasmin ksetramadhye tatsamskare ‘pi mucyate I/

“If one should raise a linga, by oneself, by another, with intention or through giving, in the middle of whichever field,
one is liberated at its consecration.”

Cf. adhyaya 32, verses 13-14:

yada svayambhilingasya pratisthaphalam asnute |

sivah saksad bhavah so “tha divyalingapratiszhite // 13 //

“At that time, he obtains the fruit of the installing of the svayambhiilinga; [since] certainly he, Siva, is present when the
divine linga is installed.”

svato va parato vapi prerandd va karisyate /

yah kascit purusas tasmac chivatvam upagamyate I/ 14 //

“One should do it either by one’s self or by another, or even because of a command; therefore, a special kind of man
obtains Siva-ness.”

% That is, in Kasikhanda 54, Kiirmapurana 31, and Padmapurana 35.
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although they are not very substantial; the parallels are always shorter than a single verse. Most
commonly, the verses transmit roughly the same idea but use synonyms, differ in terms of syntax,
or have an idea that is expressed in a single verse in adhyaya 30 split among multiple verses.

There are various differences between the Sankukarna story in adhyaya 30 and the two
aforementioned Puranas. Adhydya 30 does not indicate that Sankukarna merges with the liziga as in
the Kiirma- and Padmapurana, but he becomes “the flame of the sky” and is “in the state of
dissolution” (verse 38) (i.e., he is liberated).%® It is not explicitly mentioned whether Sankukarna
obtains a Siva-like body as the ghost does. Perhaps we can understand that Sankukarna already
possesses a Siva-like body and is using it to conduct his worship and be able to give the ghost
instructions in the first place; his encounter with the ghost only serves as a final push for the ascetic
to decide to obtain liberation.

Regarding the prayer by Sankukarna, the Kiirma- and Padmapurana have an almost
identical section with each other, whereas the prayer in adhyaya 30 (verse 37) is entirely different.>’
The idea is the same, but the terms are not, although they do refer to Siva in a general sense.
Additionally, the two Puranas mainly use the accusative case, whereas adhyaya 30 uses the dative,

making the structure of the prayers different.

Regarding the chronological order of the story, in adhyaya 30 Sankukarna is depicted worshipping
the Kapardis$vara linga already when the ghost approaches him. In the Kirma- and the
Padmapurana, Sankukarna is said to be worshipping Sankara (i.e., Siva) instead of the
Kapardi$vara linga, and the linga only appears after the ghost is liberated and Sankukarna falls to

the ground “like a stick”.%® In the Kasikhanda, the linga is already present from the start. The

% In the Kastkhanda and the Vispudharma, the ascetics — called Valmiki and Pipita, respectively — are also liberated,
but no specific merging with a liziga is mentioned. The liberation of Valmiki is mentioned in Kastkhanda 54.82:
tapodhano “pi tam drstva mahascaryam ghagodbhava /

kapardisvaram aradhya kalan nirvanam aptavan /1 82 1/

“And the great ascetic, having seen that greatly astonishing one, O Ghatodbhava (i.e., Agastya, the one born from a
water-pot), he obtained liberation after worshipping Kapardi$vara.”

As for the liberation of Pipita, see Vispudharma 37.46:

virabhadram samasvasya yayav ittham mahamunih |

so py alpenaiva kalena tato moksam avaptavan 11 46 I/

“The great sage, having comforted Virabhadra, went away in this manner, and in a short time, he obtained liberation in
that place.”

5" The Kasikhanda and Vispudharma chapters do not have such a prayer at all.

%8 Falling to the ground like a stick likely refers to the most intense version of prostration, called “dandavat pranama”.
Kiarmapurana 1,31.46-48 and Padmapurana 1,35.44-46:

stutva ivam sarnikukarno ‘sau (‘pi) bhagavantam kapardinam /

papata dandavad bhiimau proccaran prapgavam param // 46 (44) //

“That Sankukarna, having praised the divine Kapardin in that way, fell down to the ground like a stick, uttering the
supreme Pranava (i.e., the syllable Om).”

tatksanat paramam lingam pradurbhiitam Sivatmakam |

Jjiianam anandam advaitam (atyantam) kotikalagnisannibham (kotijvalagnisamnibham) /I 47 (45) //
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Vispudharma, due to its focus on Visnu instead of Siva, does not discuss any linga. Additionally,
the mention of the beneficial act done ten lives ago (verse 19) only overlaps with the Vispudharma
telling of the story and is completely absent from the other aforementioned texts.

As for Saiva Siddhanta ideas, “creating pools for Sivayogins” (verse 17) does not appear in
the Vispudharma, the Kiirmapurana, or the Padmapurana.®® The Kasikhanda briefly mentions
Sivayogins in verse 84, related to how beneficial it is for the devotee to feed Sivayogins at
Pisacamocana.®® As for the 36 tattvas, they are not mentioned in any of the sources containing
content overlap or textual parallels with adhyaya 30.

Regarding other terminology, adhyaya 30 uses two terms with slightly different connotations
to describe the ghost. Preta is used in verses 8-9 and 11 (as asurapreta) and pisaca is used in verses
16, 32, and 36. The Kirmapurana and the Vispudharma use preta, the Padmapurana uses pisaca,
and the Kastkhanda uses both pisaca and raksasa.’® A preta is what could perhaps be called a
“wandering soul” or a “ghost”, whereas a pisaca is a slightly more malevolent being. Why are two
different terms then used in adhyaya 30? One cannot usually be both a preta and a pisaca since
preta refers to a person who has not had the proper rites done after cremation and has then ended up
as a “ghost”, and pisaca implies that the person has done something bad in his life which has then
resulted in a slightly different, miserable state of existence (Eck 1999, 342). Based on how the ghost
is described as quite horrible-looking (verse 9), and how he tells Sankukarna that the reasons why
he has ended up in this despicable state are due to his own bad and foolish deeds (verses 11-17), we
can deduce that what is meant is someone who has done something very bad in his previous
existence, that is, a pisaca. The name of the pond, Pis$acamocana (“the liberation of pisacas”),
points towards pisaca being the main term. In any case, the usage of these specific terms to refer to
the ghost seems to be secondary to describing someone who is in a very unfortunate state. The ghost

is merely someone who is in desperate need of help, and whichever terms are used seem to be

“Immediately, a supreme liiga consisting of the essence of Siva appeared, [which was] knowledgeful, blissful, unique,
[and] similar in appearance to ten million fires of the end of the world.”

sankukarpo ‘tha muktatma tadatma sarvago ‘malah |

nililye (vililye) vimale linge tadadbhutam ivabhavat Il 48 (46) I/

“Then, Sankukarna [who had] a liberated soul, [and] that soul [was] omnipresent [and] flawless, became fixed in the
pure linga, that marvelous [linga] which was produced [there].”

% Regarding serving other beings, the Kirmapurana and the Padmapurana mention “gods, cows, guests, and virtuous
deeds”, an idea that is also expressed in adhyaya 30 verse 15.

80 Kasikhanda 54.84:

paisacamocane tirthe sambhojya Sivayoginam [

kotibhojyaphalam samyag ekaika parisamkhyaya Il 84 I/

“Having fed one Sivayogin at the firtha of the liberation of Pisacas, the combined amount of (lit. ‘by the counting
together’) the fruit of ten million feedings [is obtained] in the correct way, [as if feeding each person] one by one.”

81 With raksasa, the type of being that is meant is what could be called a “demon” in English: “Raksasas tend to be
earthly but superhuman beings that often possess magic and are disposed to evil acts, such as defiling vedic sacrifices or
devouring human beings” (Rodrigues 2018).
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present more for emphasizing the pathetic nature of the ghost instead of clearly referring to a more
specific type of being. Thus, | believe that the terms are used interchangeably, with pisaca as the
main term, that is, the intended meaning. Bhiita can be used in a similar way: “Bhiita is a generic
term for a host of created beings. In the Grhyasitras, it is applied to virtually all created components
of reality (i.e., prakrti), including raksasas and yaksas, but it most certainly includes the entire array
of devilish beings” (Rodrigues 2018).

It is possible that adhyaya 30 was created using two sources, of which one uses preta and
the other uses pisaca to refer to the ghost, and the author(s) used the terms interchangeably.
However, the usage of multiple terms could also be a result of adhyaya 30 originating in a text
similar to the Kasikhanda which already uses multiple terms — although not the Kasikhanda itself
since it is newer, likely from the 14th century CE (Bisschop 2021b, 15), and uses the term raksasa

which is not found in adhyaya 30.

Concluding Discussion — Adhyaya 30

In terms of typology, Adhyaya 30 fits with the “verbatim”, “idea”, and “story” types of
intertextuality. It contains several textual parallels (the verbatim type), shares conceptual
information (the idea type), and overlaps in terms of content, paraphrasing and story structure (the
story type).®2 The textual parallels with the Vispudharma are the most substantial, serving as a clear
example of the verbatim type. As for the story type, the content and structural overlap with the
Visnudharma, the Kirmapurana, the Padmapurana, and the Kasikhanda is so evident that we can
consider them to be different versions of a single story.5® The idea type is evident in the Siddhanta
and Pasupata ideas of the adhyaya.

As for further understanding processes of composition and transmission of Mahatmya
literature, adhyaya 30 helps in two ways. Firstly, it serves as an example of the verbatim, idea, and
story types, and thus shows how to recognize these types in a concrete way. Secondly, and perhaps
more importantly, adhyaya 30 contains a combination of the three most common types. The fourth,
“internal” type requires special circumstances and as such is surely rarer. Thus, adhyaya 30 shows
us how single Mahatmyas, and even single verses or lines, can simultaneously contain multiple

types of intertextuality.

62 It should be mentioned here that percentage-wise, adhyaya 32 has more textual parallels (5 verses out of 15).
However, as the parallels of adhyaya 32 are with adhyaya 19 of the same compendium, adhyaya 32 fits better within
the “internal” type of Mahatmya production.

8 Because adhydya 30 is a mix of three different types, my primary example for the idea type is adhyaya 31, which, as
I will show below, is a clearer example of this specific type on its own.
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4. Contents and Contextualization — Adhyaya 31: Description of the Guhyastaka
The 31st adhyaya of the compendium involves Brahma asking I$vara (i.e., Siva) about firthas —
“crossing-places” or “fords” — which are famous pilgrimage destinations. The main idea is to tell
about the greatness of eight especially important tirthas in Varanasi and reveal their names. The
combination of places is called Sivastaka in verse 15, Avimuktastaka in verse 19, and Guhyastaka in
the colophon. Simultaneously, the verses that reveal the names of the #irthas also form a prayer
announcing their greatness.

I begin with a general interpretation of the adhyaya, followed by placing the text in its
spatial and temporal contexts. Then, I discuss textual parallels and content overlap. Finally, the
types of intertextuality found in this adhyaya are considered.

A General Interpretation — Adhyaya 31

Regarding the structure of adhyaya 31, verse 1 starts with a question: Brahma inquires Siva about
the tirthas. The interlocutor for the rest of this adhyaya is Siva himself (as I§vara). Verses 2-7
emphasize the greatness of the prayer and the tirthas. Then, the prayer itself (verses 8-15) is given,
revealing the names of the rirthas. The last five verses (16-20) explain to whom the prayer should
be told, how it should be used, and its beneficial effects.

Since the adhyaya is focused on the prayer, it does not contain any story per se. It is quite
clearly an instruction for those who hear the verses, and as such, the adhyaya is practical in nature.
The emphasis is on the specific prayer as the greatest prayer — it contains the names of the best,
most beneficial places that a pilgrim should visit in Varanasi. The prayer is not described as only a

prayer, it is

“The firtha better than [other] firthas, the vow better than [other] vows; the muttered prayer better
than [other] muttered prayers, the best meditation of meditations. The yoga better than [other] yogas,

the great highest secret...” (verses 6-7ab)

Thus, these verses describe the prayer in a hyperbolic or metaphoric way: it is a vow, meditation,
yoga, and a great secret. The prayer is so great that it can be considered a ¢irtha itself — the prayer is
so magnificent that it allows one to “cross over” merely by knowing it.

As for the narration of the adhyaya, the end of verse 7, .. .that, to you I will tell, O Brahma,
having bowed to the great Siva” is slightly confusing, since after all, this is Siva speaking. I believe
this part should be understood as Siva (as I§vara), bowing to himself. That is, the personal form of

Siva who is narrating the story is bowing to his own existence in an “impersonal” form — a linga,
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most likely. Perhaps a specific lizga is meant, from which a devotee should start a pilgrimage route
consisting of all the locations mentioned in the prayer. However, it is also possible that this passage
is merely a result of bad editing by the author(s) of the Mahatmya.

Adhyaya 31 clearly states that by following its instructions, liberation is obtained: “and the
brahmins, situated at the front in these places; after seeing them once, a wise man will surely cross
over from transmigration” (verse 18). This verse gives a possible hint regarding for whom this
prayer is meant: “a wise man” (vipra) often has the meaning “brahmin”. This would mean that the
prayer was meant only for brahmins — although due to the lay orientation of the adhyaya (and
adhyayas 30 and 32) and the universally liberating results of knowing the prayer, “wise man” is
most likely a better translation, and the phrase is not supposed to exclude any specific group. Verse
16, however, excludes a group based on their beliefs: “one should not give this to [any] wicked,
non-believing, Sastra-transgressing [person]; and [it is] not to be taught anywhere to one delighting
in the Tarkasastra”. What is meant with this verse is that those who do not rely on faith are
excluded. That is, those who are atheists (nastika), do not follow the Sastras (Sastradiisaka), and are
asking critical questions in the manner of the Tarkasastra (“the science of reasoning” [Monier-
Williams 1899, 440]) (tarkasastrarata), should not be given this prayer. It is enough to have faith
and devotion to benefit from the prayer, but any “critics” cannot gain the benefits from merely
knowing the prayer, and for this reason they should not be given it in the first place.

It should be emphasized that the prayer in itself nor only visiting the places mentioned in it

does not seem to be the only prerequisite for liberation, as we can see from verse 17:

“[1t is] to be muttered as a prayer in the end-time, if he should desire the attainment of liberation;
having become a pure, controlled self, [one] should surely remember it during the three divisions of
the day (i.e. the dawn, the noon, and the sunset); the reciter [then] becomes liberated from the snares

of worldly illusion and proceeds to the state of Siva.”

That is, a regulated practice involving continued use of the prayer is another requirement for
successful liberation. The prayer should be muttered at the time of death, and during each of the
three parts of the day to become liberated. The “state of Siva” (sivata) can be connected to
Siddhanta thought, as the ultimate aim of Siddhanta is to become similar to Siva. “Having become a
pure, controlled self” can be understood as referring to Siddhanta practice, since to become similar
to Siva, a devotee needs to first purify his body and then internally reconstruct it by mantras (Davis
1991, 52). This process needs initiation, and controlled practice is necessary to gradually proceed

towards Siva-ness: “Saiva siddhanta texts always prescribe a rigorously active program of study,
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proper conduct, yogic discipline, and ritual action” (ibid., 27) although such practice is not enough
on its own and Siva’s divine grace is also a necessity. It seems that muttering the prayer and
physically visiting the places described in it would give the devotee both controlled practice
(through using the prayer continuously) and divine grace (through visiting the pilgrimage locations
described in the prayer itself).%*

In sum, adhydya 31 is a pilgrimage “guide” and a “mental map” for a lay Siva devotee. It
gives the prayer to be used during religious practice, and simultaneously, the prayer itself gives a
list of important pilgrimage locations which can enhance the devotee”s prospects in obtaining
liberation. It was most likely written by someone involved — through worship or work as a priest,
for example — with the locations mentioned in the prayer, and thus the target demographic would be
lay Siva devotees living in Varanasi or coming there for pilgrimage. Further, considering the
brahmin-discussion and the Siddhanta-like programme of daily practice, we can speculate that these

devotees should be male brahmins initiated to the Siddhanta system.

Spatial Context — Adhyaya 31
The list of names mentioned in (and before) the prayer connects adhyaya 31 with the spatial reality
of Varanasi. Some of the names can still be identified in contemporary Varanasi as lingas, although
this does not mean that they are the same.% These pilgrimage destinations can change name and
place and be torn down — sometimes to be built again in another location. What follows is an
attempt to see where these lizgas and the temples housing them might have been located in the 12th
century CE.®

The adhyaya mentions multiple names, of which some likely refer to the same liziga or
place: Drmicande$vara is Drmicanda; Kapardin is Kapardisa; and Paficayatana is Omkara.®” The

name Avimukta is used to refer to the city itself: “I am delighting, always, at the supreme field of

8 According to Siddhanta thought, the “liberating initiation” (nirvanadiksa) confers Siva’s grace on the devotee —
although there are two lower initiations that should be obtained before the liberating one, and the devotee’s guru should
observe the practitioner and deem him fit for the “liberating initiation” before it can even have its desired effect (Davis
1991, 89-94).

8 See fig. 3 for a placement of the lisigas on a pilgrimage map of Varanasi from 1876, the Kasidarpana (Gengnagel
2011,162). The spatial situation in the 12th century CE was probably different, but as the lingas placed on the map are
mainly clustered together, it seems likely that the lingas discussed in adhyaya 31 were located in the northern side of
Varanasi.

% The reasons for a 12th-century CE dating are discussed below in “Temporal Context — Adhyaya 31”.

57See adhyaya 31, verse 3ab: “...the most excellent place Omkara, [also] called Paficayatana.” According to Mani
(1975, 562), Paficayatana and Omkara refer to the same idol. Additionally, adhydya 29 of the compendium, attributed to
the Brahmandapurana, discusses Paficayatana in connection with Omkare$vara.
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Avimukta” (verse 3ef).% Siva Sankara quite clearly refers to Siva, and Tryambaka and Mahesvara
can possibly be understood as additional epithets. We are then left with eight “main” names, as
given in the prayer: Omkara, Svarlina, Krttivasa, Kapardisa, Drmicanda, Jyesthesvara,
Madhyamesa, and Hastipalesvara.

These eight names can be understood against the background of the notion of the
paiicastaka. The asrakas, in Saiva Siddhanta, are “groups of eight worlds that are placed in a
hierarchical order of the five tattvas Water, Fire, Wind, Ether and the Ego-principle (ahamkara)”,
of which the lowest five groups of eight are called paricastaka (Bisschop 2006, 27). These lowest
five groups have names of Saiva sanctuaries (ibid.). The names associated with the Guhyastaka (the
name of adhyaya 31 as given in its colophon), are most commonly Gaya, Kuruksetra, Nakhala,
Kanakhala, Vimala, Attahasa, Mahendra, and Bhimake$vara; and alternatively Amaresa, Prabhasa,
Naimisa, Puskara, Asadhi, Dindin, Bharabhiiti, and Lakuli$a (Tantrikabhidhanako$a, s.v.
guhyastaka, 200-201). Neither of these lists corresponds with the list of names in the prayer of
adhyaya 31.%° Even though the names do not match, it is likely that the list given in adhyaya 31 is
an attempt at creating a localized, Varanasi-centric asfaka, using the paricastakas as a template. The
mention of the prayer as Avimuktastaka points towards this idea. Additionally, the popular concept
of Varanasi being a microcosm of India, and the known process of transposing famous pilgrimage
destinations from elsewhere in South Asia into the spatial context of Varanasi, point towards a
localized version.”

The names are significant for three main reasons. Firstly, this selection of lizgas has been
specifically chosen for adhyaya 31, even though other lizigas were surely present. Secondly, the
lingas are depicted as magnificent and highly important, and some of them used to be famous, such
as Omkaresvara and Madhyames$vara. Thirdly, these temples and the lizigas within them — at least
when placed on pilgrimage maps such as the Kasidarpana (see fig.3) — are within the oldest and

most central areas of Varanasi. They are not minor “tiny temples” such as family shrines or small

8 A linga called Avimukte$vara does exist in Varanasi. It was famous in the Purdnas but has been assimilated to the
temple compound of the presently more famous Visves§vara linga (Eck 1999, 129). In any case, it is unlikely that this
linga is what is referred to here, as Avimukta is called a “field” (ksetra).

8 The lists of the other four paiicastakas do not match with adhyaya 31 either. They are Amare$a, Prabhasa, Naimisa,
Puskara, Asadhin, Dindimundi, Bharabhiiti, and Lakuli; Hari$candra, Sriparvata, Jalpa, Amratike$vara, Madhyama,
Mabhakala, Kedara, and Bhairava; Bhastrapada, Rudrakoti, Avimukta, Mahalaya, Gokarna, Bhadrakarna, Suvarnaksa,
and Sthanu; and Chagalanda, Duranda, Makota, Mandale$vara, Kalafijara, Sankukarna, Sthiilesvara, and Sthale$vara
(Bisschop 2006, 30-32).

0 The “microcosm” idea is evident in multiple works about Varanasr: see e.g., Eck 1999, 23-24; or Singh 2011, 48-53.
VaranasT does contain transposed versions of each of the famous 12 jyotirlingas (see Lazzaretti 2013), of which two are
part of the list of names in adhyaya 31: Omkara (i.e., Omkare$vara) and Tryambaka (i.e., Tryambakes$vara). However,
there is not enough evidence to suggest that the names in adhyaya 31 would point to an alternative list of the names of
the 12 jyotirlingas.
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temples of specific neighbourhoods, which often do not seek to promote sectarian ideas or other
hierarchical structures, “concerns which sometimes motivate the Brahman composers of texts and
their temples” (Haskett 2018, 6-9). Most, if not all, of these lizigas must have been popular at the
time of the writing of adhyaya 31. Thus, the lizgas mentioned here were quite likely not chosen to

popularize minor locations, but instead to increase or reinforce their already existing popularity.

Temporal Context — Adhyaya 31

As mentioned above, the terminus ante quem of the text is the late 12th century CE, as established
by palaeographic evidence in the manuscript (Bisschop 2021b, 5). The textual parallels, as they are
almost non-existent regarding this adhyaya, are not of much help here, and yet again, the fluid and
intertextual nature of Puranas complicates matters further. Thus, figuring out the terminus post
quem of adhyaya 31 is, similarly to adhyaya 30, best done by using the terms found in the text.

As for the asraka concept, it is found in various Saivite scriptures, including the Sivadharma
corpus, in which the asraka might be represented in an older form (Bisschop 2006, 27-28). The
central parts of the Sivadharma corpus — the Sivadharmottara and Sivadharmasastra — are possibly
as old as the 7th century CE (De Simini and Mirnig 2017, 589).

Regarding the names found in adhyaya 31, some of them can be found in multiple other
texts: the Kasikhanda, the Kirmapurana, the extant Lingapurana, the “Lingapurana” quoted by
Laksmidhara, the Naradapurana, and the Padmapurana.’™ As with Puranas in general, dating these
texts is difficult and only broad estimates can be given. The oldest of the aforementioned texts
containing some of the names found in adhyaya 31 is most likely the Kirmapurana — the parts
containing the names can likely be dated to the 7th-8th century CE (Hazra 1940, 73-74) — or the
extant Lingapurana, which can be dated to somewhere between 600-1000 CE (ibid., 94-95).” Thus,
based on the earliest appearances of some of the names in adhyaya 31 in other sources, we can
suggest a terminus post quem of around the 7th-8th century CE.

Samkhya and Yoga are mentioned in verse four. Yoga is too general a term to be of help,
and Samkhya already existed in the 4th century CE (Flood 2015, 232). Verse 17 contains a quite
clear Siddhanta way of reaching liberation: one needs to become a “pure, controlled self”, practice

regularly, and then proceed to the “state of Siva”. The argument about Siddhanta gaining a more lay

"L The names found in each source are listed below in this chapter. See “Textual Parallels and Content Overlap —
Adhyaya 317,

2 The newest of these texts is the Kdastkhanda, datable to the 14th century CE (Bisschop 2021b, 15). The
“Lingapurana” quoted by Laksmidhara cannot be newer than the first half of the 12th century since that is when
Laksmidhara wrote his text. The Naradapurana is datable to around 875-1000 CE, although the chapter containing the
names discussed here is most likely later (Hazra 1940, 132). The Padmapurana is datable to between 950-1400 CE
(ibid., 109-112).
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orientation in the late 10th-early 11th centuries CE is valid here as well. Thus, we can move the
terminus post quem to this timeframe. However, additional evidence from related Siddhanta
concepts — such as tattvas as in adhyaya 30 — is unavailable, and this dating thus remains
speculative. As with adhyaya 30, the absence of any quotation by Laksmidhara in his early 12th-
century CE Tirthavivecanakanda suggests a terminus post quem that is later than the first half of the
12th century CE.

In sum, a firm dating for adhyaya 31 is between the 7th (not the 9th as with adhyaya 30,
since the Siddhanta concepts found here are less revealing) and the late 12th century CE, based on
the likely appearance of the first Sivadharma texts and the paleographical evidence from the
manuscript. More precisely, due to the increasingly lay orientation of the Siddhanta school and the
absence of a quote by Laksmidhara, we can assume that the text is approximately from the latter
half of the 12th century CE.

Textual Parallels and Content Overlap — Adhyaya 31

This adhyaya contains very few textual parallels, and even the ones that it contains are only short
phrases, not full verses, or even full lines. “Satyam satyam mayoditam” (verse 3), “atak param
pravaksyami” (verse 2), and “rahasyam paramam mama” (verse 2) are the only parallels, and as
they are all very general in meaning, | do not consider them to be textual parallels as such — these
set phrases could be present in any Mahdtmya, Purana, or in other Sanskrit literature.” The phrases
are common ways of adding emphasis, “stock phrases” which can be understood idiomatically. For
example, “rahasyam paramam mama” (“my most excellent secret”) does not literally refer to a
secret but merely adds emphasis to how beneficial the message of the text is.

The aforementioned eight names — which can probably be understood as being based on the
concept of the paricastaka — can be considered content overlap, although the names listed in
adhyaya 31 and the commonly known paricastakas do not match. That is, the content overlap is
only present if we assume that what we have here is supposed to be based on a paricastaka and not
something else.

As mentioned above, many of the names in adhyaya 31 can be found in other texts. The
extant Lingapurana (1,92) lists Avimukte$vara, Drmicandesvara, Krttivasa, Madhyamesa, Omkara,
and Svarline$vara, but does not mention Hastipale$vara or Jyesthe$vara. The “Lingapurana”

mentions Drmicandesvara, Hastipale§vara, Kapardi$vara, Krttivasa, Madhyamesa, Omkara, and

3 “Satyam satyam mayoditam” is found repeatedly in the Naradapurana and the Vamanapurana and other Sanskrit
texts. “Rahasyam paramam mama” can be found in Vispupurana 3,7.12. “Atah param pravaksyami” is found in various
Puranas, repeatedly in the Mahabharata, in other Sanskrit literature, and in adhyaya 1, verse 33 of the compendium.
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Svarlina, but no Avimukte$vara or Jyesthesvara. Although these names are found in the
Lirgapurana and Laksmidhara’s “Lingapurana”, they are not present in a similar list-like form as
in adhyaya 31. In the “Lingapurana”, the names are found scattered within chapters called
“guhyayatanavarpana” (i.e., “the description of secret abodes™). In the extant Lingapurana,
Drmicandes$vara (as Drumacandes$vara), Madhyames$vara, and Omkara are part of a (not Varanasi-
specific) list that refers to more sites than those directly mentioned in the text.”

Some of the names in adhyaya 31 are found in a list-like section of the Kasikhanda (33.167-
170): Jyesthe$vara, Kapardisa, Krttivasesvara, Madhyame$vara, and Omkaresa. Svarlina is also
found in the Kasikhanda, but it is not accompanied by any of the other names, and it is found
considerably earlier in the text than the “list” discussed here.” Kapardiévara is found in the
Kasikhanda (54.80 and 54.82), Naradapurana (1,123.64) and Padmapurana (35).”

Kapardi$vara, Krttivase$vara, Madhyames$vara, and Omkara are found in the Kiarmapurana
in a list-like section, and the same names, except for Kapardi$vara being Kandarpe$vara, occur in
the Padmapurana.”” Both of these Puranas include Vi§vesvara, which is nowhere to be found in
adhyaya 31. These list-like sections have the same general idea as adhyaya 31 — creating a list of
important locations in Varanasi. However, they differ in terms of the names mentioned, and are
clearly a part of another hierarchical construction of pilgrimage destinations.

Overlap with other adhyayas of the compendium is also present. Kapardi$vara is the main
location — with the Pisacamocana pond — of adhyaya 30 of the compendium, and it is mentioned in

adhyayas 29 and 18. Drmicande$vara is mentioned in adhyayas 29, 18, 13, and 5; Krttivasa in

" Lingapurana 1,92.138ab:

yani canyani punyani sthanani mama bhiitale |

“And those other auspicious places of mine on earth...”.

These other places are not mentioned by name.

5 Kasikhanda 33.123:

svayam lino maheso ‘tra bhaktakamasamyddhaye / (mahesotra emended to maheso ‘tra by me)

tasmat svarlinasamjiasya devadevasya Silinah I/

“Mahesa (the great lord) himself [is] staying here, for the success of the wishes of the devotees; therefore, the god of
gods, the one with a spear/trident [is] known as Svarlina.” The two genitives in the latter half of the verse are strange.
My interpretation here is based on the Hindi commentary of the Jangamwadi Math edition of the first half ot the
Kasikhanda (see bibliography).

8 The Kasitkhanda and Padmapurana chapters regarding Kapardi$vara are also discussed above as related to adhyaya
30 of the compendium.

" Kirmapurana 1,30.12:

krttivasesvaram lingam madhyamesvaram uttamam |

visvesvaram tathomkaram kapardisvaram eva ca Il 12 1/

“The Krttivasesvara liriga, the supreme Madhyamesvara, Visvesvara, and also Omkara [and] Kapardi$vara.”
Padmapurana 3,34.10:

krttivasesvaram lingam madhyamesvaram uttamam |

visvesvaram tathomkaram kandarpesvaram eva ca 11 10 [/

“The Krttivase$vara liriga, the supreme Madhyamesvara, Visves$vara, and also Omkara [and] Kandarpe$vara.”
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adhyayas 30, 19, 18, 17, and 13; Madhyames$vara in adhyayas 18 (as Madhyamesa), 13, and 11;
Omkaresvara in adhyayas 29 and 12; Paficayatana in adhyaya 29; and Svarlina in adhyaya 8. Thus,
it seems that the locations of many adhyayas overlap and can be a part of the “pilgrimage
hierarchy” of the compendium.

In sum, adhyaya 31 contains very few instances that could even remotely be considered
textual parallels. Content overlap is minor; mere names of locations are not enough to establish
firmer links with other texts — especially when the names are not found together but are instead
scattered around a larger work such as the Lingapurana. Based on current evidence, the list of
names in adhyaya 31 seems to be a Varanasi-specific construction that uses the concept of the
paricastaka to organize its content. That is, it is a unique text that was either a part of an earlier,
currently non-extant “Brahmapurand’; or an adhyaya created specifically for the compendium and

only later attributed to the “Brahmapurana”.

Concluding Discussion — Adhyaya 31

The three terms used in this chapter — Guhyastaka, Avimuktastaka, and Sivastaka — probably refer
to the same idea. This idea is simultaneously the prayer and the eight main names mentioned within
it. The locations are connected by being a part of a mnemonic prayer — as such forming a more
specific group of pilgrimage sites than merely “Saiva locations in Varanast”. Most likely, the
locations were relatively close to each other within Varanasi, as argued above.

The locations create a pilgrimage hierarchy and instruct the reader to visit these specific
places in Varanasi. Verse 19 instructs the pilgrims to mutter the prayer and visit these specific
locations: “Surely Deva [is worshipped with] that desirable, excessively lofty utterance, and not
through other deities”. That is, the pilgrim should visit these specific locations, worshipping by

using the prayer given in the text, and in this way, liberation will be obtained.

As seen in the analysis above, the “verbatim” type is not present in adhyaya 31, unless stock
phrases such as atak param pravaksyami are understood as direct quotations, which they obviously
are not. The “story” type is not clearly identifiable here either, since — although similar “lists” of
locations and prayers exist in various texts — there is no clear story or a more specific structure that
would make it possible to say that paraphrasing is taking place. Genette’s “saying a different thing
in the same style” type of hypertextuality (Genette 1997, 6) is closer to what is happening here.
However, a direct relationship with another text — a criteria Genette”s hypertextuality has — is not
identifiable (ibid., 5). The “idea” type, accounting for shared concepts and terminology, is the main
type of intertextuality in this adhyaya. The eight names (that can possibly be understood as being
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based on the paricastaka concept) and the Siddhanta ideas are our evidence for the idea type since
they are found in various other texts as well. Additionally, as various names in the list of adhyaya
31 are found in other adhyayas of the compendium, the “internal” type is also present here, albeit in
a quite minor way. The internal type can here be further categorized as the “internal idea type of

intertextuality”.
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5. Contents and Contextualization — Adhydya 32: Varanasimahatmya
The 32nd adhyaya of the compendium is a “conclusion” to the three “Brahmapurana” adhyayas. It
is the shortest of the three and has a more general focus on Varanasi instead of specific locations
within the city. It contains a parallel with the five-verse adhyaya 19 — the last adhyaya of another
“Brahmapurana”-attributed section in the compendium — that is almost entirely verbatim and adds
more verses. Thus, adhyaya 32 serves as the clearest example of the internal type of intertextuality.
As with the two other adhyayas, | begin with a general interpretation, followed by placing
the text in its spatial and temporal contexts. Then, I discuss textual parallels and content overlap.

Finally, the types of intertextuality found in this adhyaya are considered.

A General Interpretation — Adhyaya 32

The adhyaya is entirely narrated by Sanatkumara, who is talking to sages or brahmins — or brahmin
sages (verse 9).”8 The ninth verse represents a possible break in the story: before it, the greatness of
Avimukta/Varanasi and the amazing results of religious actions done in the area are listed by
Sanatkumara. However, from verse 10 onwards, the adhydaya simply moves to more general praise
for linga-worship and Siva. No locations are mentioned in this latter part.

There is no real “story” per se. The only clearly topographical names mentioned are
Avimukta and Varanasi and the information given is very general. A mention of Visve$vara is
present in verse eight (as Visvesa), but it is somewhat unclear if this merely refers to Siva as the
“lord of the universe” or to a specific linga or location in Varanasi. The placement of the adhyaya
as the last part of the “Brahmapurana” section and its general nature point towards it being intended
as a “conclusion” of the section.

As for the parallels with adhyaya 19, there are two likely options. On the one hand, it could
be that there were two source texts, one for adhyaya 19 and another for adhyaya 32. It could be that
these two source texts evolved from a single source text, and the differences are a result of adding
or removing verses. This addition or removal of verses, then, could have been a novel attempt to
adapt the earlier source text to contemporary times. On the other hand, it is possible that there was
one source text from which the same adhyaya was copied twice. Adhyayas 19 and 32 then gradually
became more and more different from each other because of oral transmission and scribal errors
while they were already a part of the compendium. However, as this option means that the same

adhyaya would have been copied to the compendium twice, the first option seems more likely.

8 Adhyaya 19 has a single verse by a siita, and the other four are by Sanatkumara. Thus, Sanatkumara and the siita are
talking in adhyaya 19, and in adhyaya 32 only Sanatkumara is directly mentioned as an interlocutor.
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Spatial Context — Adhyaya 32

The broad spatial context of adhyaya 32 is — perhaps obviously — Varanasi. Avimukta merely refers
to Varanasi and as such does not help in creating a more specific spatial image of the adhyaya. The
aforementioned presence of Visvesa in the adhyaya (verse 8) does not help much either. In any
case, Visvesa — if we assume that it refers to the lirga and is not merely an epithet” — is the only
specific toponym in adhyaya 32. The parallels with adhyaya 19 do not help either as they do not

mention any other locations.

Temporal Context — Adhyaya 32

Unfortunately, adhyaya 32 contains very few clues regarding its age. The textual parallels are with
adhyaya 19 of the compendium and as such they do not help with dating. Regarding using terms
and concepts to date adhyaya 32, there are many general terms that do not help to narrow down the
timeframe. The idea of propitiating a deity through “bathing, worship, and oblation” (verse 5), is
too common to be of help. Further, the concept of liziga worship being so beneficial that it does not
matter why (own wish, someone’s command, or even accidentally) one worships a lirga is of no
use in dating.

The main pieces of evidence for a terminus post quem are the mention of “Siva-ness” in
verse 14, and the move to more general praise of liiga worship. “Siva-ness” can be connected with
Siddhanta, the goal of which is to become equal with Siva in many ways, but still retain some kind
of autonomy (Davis 1991, 24). Verses 6 and 15 refer to the idea of being liberated while still alive,
instead of gaining liberation by living through karmas in repeated rebirths or through Vedic rituals.
Being liberated while alive can signify a more tantric, rapid way of reaching liberation, especially
as the concept is applied here to the “ordinary” practitioner instead of more well-known, “famous”
liberated beings. This possibly tantric background of the latter parts of adhyaya 32 points again
towards a Siddhanta origin. As mentioned above, Siddhanta thought solidified in the 9th century CE
(ibid., 14), and was mainly “elite” until the 12th century CE, starting to reach the general public in
the late first and early second millennium (Gollner 2021, 14-16). The target demographic of
adhyaya 32 seems to be the laity.

Laksmidhara does not quote adhyaya 32 (or 19) in his early 12th-century CE
Tirthavivecanakanda either. As with adhyayas 30 and 31, the absence of a quotation can mean that
Laksmidhara did not know the text or ignored it for some reason, or that the text did not yet exist in

the early 12th century CE.

7 In addition to Siva, Vi$vesa can be an epithet for Brahma and Visnu as well (Monier-Williams 1899, 994).

44



In sum, based on the presence of Siddhanta ideas in the text and the palaeographical
evidence, a firm dating for adhyaya 32 is between the 9th and the late 12th century CE. Further,
based on the increasing lay orientation of Siddhanta in the 10th and 11th centuries CE, the terminus
post quem can be moved to the 10th-11th century CE. However, if we also consider the fact that
Laksmidhara does not quote this text, we reach a more speculative dating of the latter half of the

12th century CE, making this adhyaya approximately as old as adhyayas 30 and 31.

Textual Parallels and Content Overlap — Adhyaya 32

Adhyaya 32 contains adhyaya 19 in almost verbatim quotations. Verses 1-4 in both adhyayas
parallel each other, and verse 9 of adhyaya 32 parallels verse 5 of adhyaya 19. However, there are
two main differences between the parallel verses in the two adhyayas. Firstly, the initial verse
contains the epithet “padmajanman” (“lotus-born”) in adhydaya 32, whereas in adhyaya 19, we have
“vanajanman” (“forest-born™).8% Padmajanman surely refers to Brahma as he was born from a lotus
(Mani 1975, 365), whereas vanajanman is slightly unclear. Secondly, according to verse 3 of
adhyaya 32, siddhis are obtained, whereas according to verse 3 of adhyaya 19, liberation (mukti) is
obtained instead. The padmajanman-vanajanman and siddhi-mukti differences can point towards
two origin texts, although they can also be a result of major errors in oral transmission, or scribal
conjecture aimed at correcting illegible words.

The colophons of adhyayas 32 and 19 are not the same. Adhyaya 32 has only “the
Varanasimahatmya in the Brahmapurana”, whereas adhyaya 19 has “the description of Varanasi in
the Krttivasamahatmya in the Brahmapurana”. This difference points toward adhyaya 32 being
intended as a more general adhyaya or that it signals the end of the “Brahmapurana” Mahatmyas as
quoted in the compendium. Adxyaya 19 is more clearly connected to Krttivasa. However, as
adhyaya 19 only contains five verses and Krttivasa is not mentioned elsewhere than in the
colophon, we can assume that the “original” adhyaya 19 contained more verses and parts have been
lost over time. Which parts these are, is not possible to say, since the verses themselves do not

reveal any clear gaps.

8 Adhyaya 32, verse 1:

etac chrusva maya pirvam prasadat padmajanmanan /

tasmaj jagama tam sthanam avimuktam suresvaram |/

“After this has been heard by me before, because of the kindness of the lotus-born; therefore, | went to that place,
Avimukta, the lord of the gods.”

Cf. adhyaya 19, verse 1.

etac chrutam maya pirvam prasadad vanajanmanal /

tasmaj jagama tatrastham avimukte ca isvaram [/

“After this has been heard by me before, because of the kindness of the forest-born; therefore, | went there to that place,
the lord in Avimukta.”
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As for the mention of Visvesa — if we assume that it refers to Visvesvara — found in adhyaya
32 and not in adhyaya 19, it is possible that Vi§vesvara could have been thought of as insignificant,
or even deliberately excluded from adhyaya 19 in order to promote other locations (such as
Krttivasa which is mentioned in the colophon of adhyaya 19).8' However, as the popularity of
Visvesvara had not yet reached its peak when the manuscript was created, it is unlikely that
Visveévara was originally a part of adhyaya 19 and was deliberately removed — it would not have
eclipsed any other sites such as Krttivasa at that time.?? Additionally, the mention of Vi§vesa in
adhyaya 32 is not done in a way that would emphasize its centrality.®

What separates the two texts are the multiple verses in adhyaya 32 that are not shared by
adhyaya 19. Verses 5-7 talk about what happens to the sages when they are in Varanasi. They
obtain siddhis®* according to their own actions (verse 5); some become liberated, and some choose
to enjoy pleasures according to their own wishes (verse 6); some become yogesvaras,®® and some
reach samadhi,® whereas others choose to become protectors of the world and stay behind (verse
7). Verse 8 — in addition to containing the mention of Visvesa — refers to someone/something who
creates heat and rain and grants siddhis “by the favour of Devadeva, the lord of the universe (i.e.,
Visvesa), the husband of Uma”. Creating heat and rain refers to an Upanisadic understanding of the
sun — but does the sun grant siddhis? Perhaps we can combine the mention of Krttivasa from the
colophon of adhyaya 19 with this idea and understand that the Krttivasa lirga is comparable to the
sun — it is as powerful — and it grants siddhis through the favour of Siva.

Verses 10-15 are more general statements about the benefits of installing lizgas and their
worship. They refer to a single person, whereas the verses before them mainly refer to multiple
sages. Verses 10-15 are meant to emphasize the greatness of lizigas and as such they are not
supposed to mention what the sages obtain in Varanasi. Instead, these verses are intended for the

reader or listener — the sages are the example, whereas verses 10-15 are the direct statements of

81 |t should be noted here that Krttivasa — similarly to Vi§vesa — can be an epithet for Siva and it is thus not clear if its
mention in the colophon of adhyaya 19 refers to a location.

82 Krttivasa was quite relevant in the 12th century CE. Even the Vaisnavite Gahadavala king Jayacandra performed a
tulapurusa rite “in the presence of Krttivasas (Siva)” in 1175 CE, instead of opting for an image of Adikesava (Visnu),
as his predecessor Candradeva had done in 1100 CE (Schmiedchen 2006, 160).

8 Adhyaya 32, verse 8:

tapanam varsanam Kurvan sarva siddhih prayacchati /

prasadad devadevasya visvesasya umapateh I/

“Creating heat [and] rain, he grants all the siddhis by the favour of Devadeva, the lord of the universe (i.e., Visve$a), the
husband of Uma.”

8 Siddhi can mean “success”, but also “spiritual gifts”, “superhuman powers”, or even “liberation or salvation” (Mani
1975, 648, 732, 742).

8 Yogesvara, literally “lord of Yoga”, is used here to denote a position of someone who is a highly advanced — and
most likely respected — practitioner of Yoga.

8 Samadhi can denote the union of the soul and the mind, or “the union of mind with God” (Mani 1975, 64, 899)
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beneficiality. In short, the idea may be formulated as follows: “the sages worshipped here and got
good results, and for that reason you, as the audience, should do the same”. Additionally, verses 13
and 14 of adhyaya 32 parallel the idea of liziga worship as given in verse 20 of adhyaya 30 of the

compendium.®’

Concluding Discussion — Adhyaya 32

The verses shared between adhyaya 32 and adhyaya 19 most likely derive from two different
sources, as argued above. A problem still remains: why include two adhydayas in the compendium
which are so similar? On the one hand, the scribal work of the manuscript is clearly sloppy. Perhaps
the scribe forgot, or did not realize, that the verses were present in both adhyaya 32 and 19. On the
other hand, stock phrases such as ata/ param pravaksyami can be found in various sources. Perhaps
the scribe considered these five verses to be a template consisting of stock phrases. That is, these
verses would then be a general way of emphasizing the greatness of Varanasi, usable within the
context of the “Brahmapurana”.

As for the split in adhyaya 32 that moves from Varanasi-specific information to a more
general Saivite realm, treating the verses from adhydya 19 as a template consisting of stock phrases
is a possible answer. The main purpose of adhyaya 32 is to glorify linga worship within the spatial
context of Varanasi. The latter half of the adhyaya is the linga worship part, and the former half is a
template used to connect the general statements about lizigas with Varanasi. A related possibility is
that the added verses in adhyaya 32, which are mainly in the latter half of the text and contain

Siddhanta ideas, were taken from another, more tantric source.

As mentioned above, adhyaya 32 is the main example of the internal type of intertextuality due to
containing five verses paralleling adhyaya 19. As the parallels with adhyaya 19 are almost
verbatim, adhyaya 32 contains the “internal verbatim type of intertextuality.” Further, as the first
four verses of adhyaya 32 are in the same order as in adhyaya 19, they can be considered to overlap
in terms of story structure — and, perhaps obviously, also content. Thus, they are an example of the
“internal story type” as well. Additionally, the idea of liriga worship given in verse 20 of adhyaya

30 is very similar (but not similar enough to really be considered to be of the story type) to the idea

8 Adhyaya 30, verse 19:

svato va parato buddhya danenapy uddhared yadi |

lingam yasmin ksetramadhye tatsamskare “pi mucyate //

«“...if one should raise a linga, by oneself, by another, with intention or through giving, in the middle of whichever field,
one is liberated at its consecration.”
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in verses 13-14 of adhyaya 32. Thus, adhyaya 32 contains an instance of the “internal idea type of
intertextuality” as well.

Adhyaya 32 shows a clear example of the most complex type of intertextuality: the internal
type. It is the most complex because it can — and more likely than not, does — contain the other three
types, as seen above. In all its complexity and continuous overlap with the other types, the internal

type depicts the fluid nature of Mahatmya literature.
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6. Connecting and Comparing the Adhyayas

The three selected adhyayas do not have an obvious logical order. Although it is the first, adhyaya
30 is not really an introduction as it proceeds directly to praising the greatness of Kapardi$vara.
Adhyaya 31 mainly gives a list, a “pilgrimage hierarchy” of specific sites in Varanasi. Adhyaya 32
is more clearly a “conclusion”, due to its placement and the way it is structured. In any case, the
adhyayas — although discussing similar topics and mentioning some of the same locations — are
somewhat disconnected and could easily be placed in an alternative order and still make as much
sense.

The “Brahmapurana”-attributed section starts with the Sankukarna story in adhyaya 30, but
the following two adhyayas do not build up on it. Some locations/lingas present in adhyaya 30 are
briefly mentioned again in adhyaya 31, but not discussed further. Adhyaya 32 is more general in
nature, mainly praising Varanasi and emphasizing the beneficiality of liiga worship. Thus, the
adhyayas are connected through Varanast and by mentioning some of the same ideas and names,

but they do not form a unified story which would link the three adhyayas together.

As mentioned above, adhyaya 29 is attributed to a “Brahmandapurana”. Similarly to most of the
different Purana-attributed sections in the compendium, adhyaya 29 ends and adhyaya 30 starts
abruptly with no meaningful connection between the adhyayas (Bisschop 2021b, 7). The only clear
connecting factor is the mention of Sankukarna in adhyaya 29. We cannot be sure if this mention
was the reason why these adhyayas were placed after each other in the compendium, but it seems
likely. The connections between the main locations of adhyayas 29 and 30 can also be a result of
belonging to a specific pilgrimage hierarchy.

Adhyaya 30 is the first of the three “Brahmapurana”-attributed adhyayas, and as such, it
marks the start of the section. However, it cannot really be considered introductory for the
“Brahmapurana” section, as it merely mentions relevant locations within the adhyaya and then
proceeds with the Sankukarna story. The story contains the first prayer taught in these three texts.
There are no proper introductions to any of the three adhyayas. This lack of introductions is most
likely a result of the nature of the compendium as a selection of Mahatmyas taken from the texts
they were a part of. These earlier frame texts of the Mahatmyas were most likely Puranas, although
many of the attributions in the manuscript do not correspond with the extant versions of those
Puranas (Bisschop 2021b, 6-7). The close textual parallels with the Vispudharma seen in adhyaya

30 and the possibility of adhyaya 31 being created only for this compendium do, however, open up
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another possible interpretation: some of these Mahatmyas might not have been a part of any Purana
in the first place.

Adhyaya 31 is the middle part, containing another prayer and a “list” of pilgrimage
locations. It is connected with its preceding adhyaya through the general emphasis of Varanasi as a
great, liberating pilgrimage destination, and a few locations (Kapardi§vara and Krttivasa). Omkara
and Paricayatana connect it with adhyaya 29. It is possible that adhyaya 31 was originally separate
from adhyaya 30, at least in its current form, and they only became a part of the same
“Brahmapurana” within the compendium. However, as Mahatmyas often quickly go through
various topics regarding their subjects, it is possible that adhyayas 30 and 31 were part of the same
text earlier, and the apparent disconnect is merely a result of moving onwards in the account of
describing the greatness of Varanasi. The sections of the Kiirmapurana and Padmapurana that deal
with the greatness of Varanasi proceed in a similar manner.® Adhyayas 30 and 31 can be
speculatively dated to the latter half of the 12th century CE, which makes it more likely that they
were copied from the same source text. On the other hand, since adhyaya 31 is largely a “list” of
locations in Varanasi, it could also be a new text, created for the compendium using the paricastaka
concept and/or other list-like Mahatmyas as a template.

As its main purpose is to present the prayer and the locations, adhyaya 31 is substantially
shorter than adhyaya 30. Adhyaya 31 contains 20 verses, whereas adhyaya 30 contains 40, of which
one verse is a substantially long prayer (verse 37). The purpose of these two prayers is not the same;
adhyaya 30 praises Siva in a more general way, using various epithets that cannot be directly
connected with locations, and adhyaya 31 — while praising Siva — presents a list of locations for the
pilgrim to visit. Because of this prompt nature, adhyaya 31 does not need as many verses as
adhyaya 30 to achieve its purpose. As adhyaya 31 is not focused on telling a story, giving the
prayer and the “list” of names does not require as much space.

The general and short (15 verses) nature of adhyaya 32 is partially explained by its
placement within the compendium. As the last of the three, it closes the section, and as such, it
needs to be general and prompt. Even if the adhyayas were not originally part of the same source
text, it is possible that adhyaya 32 was chosen by the compilers/authors because it can act as a
conclusion. The possible usage of the template consisting of stock phrases in adhyaya 32 as a

connecting factor between Varanasi and the more general statements about lizzga worship points

8 For example, Padmapurana chapter 34 contains an account of the greatness of Krttivase$vara, and chapter 35 —
somewhat abruptly — moves on to discussing the greatness of Kapardi$vara. Both these chapters are part of a section
elaborating on the different liberating and important aspects of Varanasi, framed as a conversation between the sage
Narada and the king Yudhisthira. Padmapurana chapter 33 — the introductory chapter regarding the greatness of
Varanasi in this section — also contains a “sub-interlocutor” frame with Siva talking to his wife Parvati.

50



towards an idea of having a concluding section. That is, the placement of the adhyaya, its general
nature, and the usage of the template verses together create an adhyaya that does not really give
new information. No new locations (except Visvesa, if we consider it to mean Visvesvara instead of
being an epithet for Siva) are mentioned, no new characters are introduced, and the statements
about linga worship being beneficial are already implied in adhyayas 30 and 31. As for its dating,
adhyaya 32 is most likely from the latter half of the 12th century CE, similarly to the other two
adhyayas.

The sequence of adhyayas starts by introducing the section by telling a story about gaining
liberation in Varanasi (adhyaya 30). Then, important locations (lizigas) are revealed, and a prayer is
given that can possibly be used for worship in these locations (adhyaya 31). Finally, a general
glorification of the city and lizga worship is presented in a brief, conclusion-like manner (adhyaya
32).

Interlocutors

As for the interlocutors of the texts, adhyaya 30 has Siva talking to Devi. The speech of Siva
contains a conversation between Sankukarna and the ghost — although only Siva and Sankukarna
are directly mentioned as the ones who are speaking. The story switches back to Siva two times
with no direct indication of a change in speaker.®® Adhyaya 31 has Brahma asking Siva about the
secret and auspicious places of Varanasi, which Siva then explains by imparting the list of
locations. Adhyaya 32 starts with a statement by Sanatkumara indicating that what he is about to say
to the sages he has heard from Brahma.?® Although it makes sense to assume a procession of
information from Siva to Brahma and from Brahma to Sanatkumara, it would seem logical to first
have a section between adhyayas 31 and 32 that would describe how Brahma instructs
Sanatkumara, and only then move to Sanatkumara instructing the sages. There seems to be a gap in
content here.

The somewhat unclear narration structure of the three adhyayas can be explained in two
ways. First, the adhyayas were taken from (or were created by using) different parts of a single
“Brahmapurana” and were thus not directly after each other in their origin text. This would explain
the gap in narration due to intermediate adhyayas or verses being excluded. Second, the adhyayas
were taken from (or were created by using) two or more different texts, or two or more different

stages of the evolution of a single text (which could then be considered different texts in any case).

8 Verse 32 moves to Siva from Sankukarna, verse 37 moves back to Sankukarna as he utters his verse of praise, and
verse 38 again moves back to Siva who then finishes the story.
% Additionally, adhyaya 19, which is quoted in adhyaya 32, contains one verse by a siita.
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This would explain the gap in narration due to different origin texts or different stages of the

evolution of a text in which interlocutors have been added, altered, or removed.

Purana-attributions

It is possible that the Purapa-attributions of adhyayas 30-32 were later additions. However, why
then attribute these adhyayas to the “Brahmapurana”, specifically? The interlocutors of adhyayas
31 and 32 — Brahma and Siva for adhyaya 31, and Sanatkumara telling the sages what he has heard
from Brahma in 32 — may have been the reason for attributing these texts to the “Brahmapurana”.®
However, adhydya 30 has Siva talking to Devi, which gives no direct reason for any
“Brahmapurana”-attribution. Further, the numbering of these adhyayas has been added after the
texts were already written down on these specific palm-leaves. As the interlocutors are fairly
disconnected and the numbering was done afterwards, it is likely that these three adhyayas were
only placed in this specific order within the compendium. That is, even if the texts were copied
from a single source text, the adhyayas were not in the same order in the source text as they are in
the current compendium.

Even if the adhyayas of this section are only vaguely connected by focusing on Varanasi and
sharing a few ideas and names, the “Brahmapurana” section in the compendium itself is still made
to be a separate section. Perhaps this separateness was already clear from the disconnected nature of
the sections of the compendium, but the analysis of adhyayas 30-32 provides more proof. As
adhyaya 32 is likely intended to be a “conclusion” to the section, it seems that the compiler has
made at least a minor attempt at providing a “Brahmapurana” section that has a clearer end.
Adhyaya 30 — as it is the first of the section — could perhaps be understood to serve the purpose of
being introductory. However, adhyaya 30 is introductory mainly due to its placement which links it
to the treatment of Sankukarna in adhyaya 29, and if taken as a completely separate section and
read without knowledge of the preceding parts in the compendium, it does not necessarily seem like
an introduction. Understanding that the adhyaya is already the 30th within the compendium makes
it more fitting in terms of placement. Why introduce Varanasi or anything more general if it has
already been said before? However, any attempt at a more general introduction is not really made in

the first adhyaya of the compendium either (see Bisschop 2021b, 121-128). The sections have

% For example, adAyayas 20-22 in the compendium have been mistakenly attributed to the Skandapurana even though
they should have been attributed to Matsyapurana chapters 181-183, possibly because Matsyapurana chapter 181 ends
with an announcement by Skanda (Bisschop 2021b, 6).

The mention of a sita in chapter 19 is not very significant evidence, since in addition to the extant Brahmapurana
multiple other Puranas — the Kiirma- and Padmapurana, for example — start with a conversation between the siita
Romaharsana and a group of sages.
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“introductions” only to their own topics. As we are dealing with Varanasimahatmyas, this lack of
proper introductions might be obvious — after all, it is assumed that the reader already knows what
Varanasi is, or what firthas or lingas are — and for this reason a more detailed introduction is not
necessary. It is enough to have the interlocutors start a conversation “...tell me about the
magnificent ¢irthas in Varanasi...” without additional details. Perhaps for some readers from our
contemporary time, or from outside of South Asia, for example, these details would be necessary.
However, for a reader in 12th century South Asia, especially one with knowledge of Sanskrit texts
in general, the additional details would be mostly unnecessary. As for who the texts (or the entire
compendium) might be written for, we can only speculate. Perhaps the work was commissioned by
a private individual or a religious community (related to a specific temple, for example). Since the
texts are presently found in Nepal, it is possible that the work was commissioned by someone living

in Nepal who wanted access to the texts for pilgrimage-related purposes.®

Types of Intertextuality in the Adhyayas

As for the typological approach employed here, each adhyaya presents a different scenario,
although overlap is present. Adhyaya 30 contains mainly the verbatim type, as combined with the
story and idea types; adhyaya 31 mainly the idea type; and adhyaya 32 mainly the internal type.
However, as mentioned above, the type identified as the main type of a chapter is the type that is
most widely present or the most significant, although the other types may be simultaneously found
in the text.

Compared with the other two adhyayas, adhyaya 30 is the clearest example of the verbatim
and story types. It exemplifies the verbatim type through its direct quotations, although it is often
the case that a single verse is partially a direct quotation and partially paraphrased. Adhyaya 32
could have worked as an example of the verbatim type, but as its textual parallels and story
structure are with adhyaya 19 of the same compendium, adhyaya 32 is better employed as an
example of the internal type.

The idea type is most clearly present in adhyaya 31, through the paricastaka concept and the
Siddhanta ideas. Adhyaya 31 does not contain the verbatim or story type since it contains no direct
quotations (I do not consider single names to be quotations) and no clearly paraphrased passages.

The most evident example of the internal type is found in adhyaya 32, as it quotes adhyaya

19 in its entirety, almost verbatim. Further, each of the three adhyayas contains the internal type in

92 See also Mersch 2013, 9-10.
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some way — at least through repeating some of the same names — but no other adhyaya except 32
directly quotes passages from the other adhyayas of the compendium.®®

As to what we can learn about processes of composition and transmission of Mahatmya
literature through these three types, each adhyaya provides a different example. Adhyaya 30
contains mainly the verbatim type, but at the same time it is the most “mixed” of the three. As such,
it is the most clearly layered example of Mahatmyas — it has direct textual parallels with the
Visnudharma, the Sankukarna story in a paraphrased form, and ideas that are found in other texts.
Adhyaya 31, next, only borrows concepts and names, and thus mainly contains the idea type of
intertextuality. The internal type requires special circumstances (e.g., a compendium or a single,
most likely longer, text that has gone through multiple phases of copying, correction, and other
alterations). | believe most Mahatmyas will rather contain a mix of the verbatim, story, and idea
types, whereas on rare occasions, the internal type is present.

Importantly, analyzing adhyaya 30 made it possible to analyze adhyayas 31 and 32 as well.
Without adhyaya 30 — as it contains the most comprehensive example of the types except for the
internal type — analyzing the other two adhyayas would not have resulted in the creation of the
typological approach. Adhyaya 32 was useful because it provided the example of the internal type,
which is not present in the same way in the other two adhyayas. However, adhyaya 31 did not add
much to the typology since it only contains the idea type. That is, the intertextuality in adhyaya 31
is the least pronounced, making adhyaya 31 the least relevant text for the analysis of Mahatmya
composition and transmission.

The types assist in looking at each “layer” of the creation of Mahatmya literature in a more
systematic way. The creation of Mahatmyas starts with an author using previous knowledge to
create a text or a verse. This previous knowledge contains ideas related to content, but also language
knowledge which is required to create something related to spoken or written texts in Sanskrit in the
first place. The author might begin with using an already existing text, partially or in a modified
form. Then, these ideas are paraphrased and quoted by others within new contexts. Ideas are again
added to create new texts or make earlier texts match with contemporary understandings. The
internal type exists most often in the last phase, although Mahatmya creation and transmission
processes are not as clearly defined or linear as it might seem, and the internal type can be present

earlier as well.

93 Researching all the adhyayas of the compendium would very likely reveal more instances of the internal type of
intertextuality (as well as instances of the other three types).
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Authors, Scribes, and Compilers

How, then, have the authors, scribes, and compilers influenced the creation of these texts? It could
be that the manuscript that we have now is a record of a previous compendium. On the one hand,
this presumed earlier compendium could have been as imperfect as the current one, containing the
same irregular language and all the errors. On the other hand, it could be that an earlier version
existed which was later altered by scribes or other individuals. Further, the current compendium
could be a “new” work, collected from other texts and put together by a scribe. However, due to the
amount and inconsistent nature of the scribal errors found in the compendium, I find it most likely
that it is not the original compendium, but instead a record of a previous work that has been altered.
It is hard to believe that all the scribal errors would have been a part of an earlier compendium or
the source texts the Mahatmyas were copied from.

The parallels between adhyaya 32 and adhyaya 19 — that is, our prime example of the
internal type of intertextuality — provide some information regarding the anonymous individuals
involved in the creation of the current compendium. On the one hand, it is possible that an earlier
compendium existed which had less adhyayas, and the current version is an extended work with
adhyaya 32 or 19 being a later addition. The added adhydya, then, can be from another
“Brahmapurana”, or from another evolutionary phase of the “Brahmapurana”. On the other hand, it
IS possible that the “Brahmapurana” already contained the same parallels, and they were merely
carried over to the compendium. As for how the compilers/copiers/scribes treated the parallels,
there are again two options. Either the parallels between the two adhyayas were not noticed, or they
were considered “normal”, possibly because of understanding the parallels as a template consisting
of stock phrases.

Additionally, the later numbering of the adhyayas tells us that the compilers/copiers/scribes
of the compendium might have wanted to “organize” the texts. Thus, merely correcting the
language was not enough, and the adhyayas needed to be numbered to systematize the

compendium.

Concluding Discussion

In sum, the three adhyayas present three different scenarios of how to use earlier information for
contemporary purposes. Adhyaya 30 quotes parts of an existent Sankukarna story, but also
paraphrases parts and adds ideas not found in other tellings of the “same” story. This approach
legitimizes Kapardi$vara, Krttivasa, and Pis$acamocana, simultaneously adding Siddhanta concepts

to make the adhyaya fit a specific type of thinking, and possibly to “contemporize” the text.
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Further, the main parallels are with the Vispudharma, a Vaisnavite text. Thus, it is possible that
adhydya 30 has taken a Vaisnavite story, given it a Saivite meaning, and adapted it to fit the context
of Varanas.

Adhyaya 31 does not need to use direct quotations — it merely uses the idea type to create a
list —and as such, it could be a “new” text (that is, adhyaya 31 was possibly new when it first came
to be a part of the compendium). As for the existence of similar lists, we can understand the idea
type to apply here to the concept of how to present a list of names in a Mahatmya. The style is very
prompt, announcing name after name, with the addition of a few adjectives for emphasis. Providing
a prayer with a list of names is quite fitting as it simultaneously lists the places and gives the prayer
that can be used for worship — or even as a mnemonic for remembering which places to visit as a
pilgrim.

Adhyaya 32 is quite different from the two other adhyayas due to the internal type of
intertextuality. It is possible that the creation of adhyaya 32 is more related to transmission instead
of creation. That is, the usage of a template consisting of stock phrases, or adhyayas 32 and 19
representing two different source texts (or two evolutionary phases of a source text), can explain the
presence of the internal type in adhyaya 32.

As for their spatial contexts, all three adhyayas are very likely from Varanasi. They are
approximately of the same age, from the latter half of the 12th century CE.

The general nature of the information given in these adhyayas points towards the target
demographic being the laity, although they contain more esoteric information such as the Siddhanta
ideas or the reference to the first Pasupata brahnmamantra. Perhaps we can understand the texts to
be primarily targeted towards the “initiated laity”. However, the texts remain general enough so that
any pilgrim wanting to visit VaranasT can benefit, even if these few more specific ideas — or the

precise locations of each pilgrimage site — remain only superficially understood.

56



7. Conclusion

The Mahatmya creation process — if we go back in time — starts with an author using earlier
acquired knowledge to create a Mahatmya. This knowledge can be anything from pilgrimage site
locations, prayers, specific verses or texts, story structures, meters, other language knowledge, etc.
Later on, the resulting Mahatmya can be quoted verbatim, paraphrased by others, or have new
elements added to either enhance or update the original or to create an entirely new Mahatmya
using the older one as a blueprint. The scribal and redactional dimension (the transmission) is then
added to this creation process. The Mahatmya can be copied on its own or included in other textual
frames such as compendiums (then involving a compiler who might also be a scribe), altered by
individuals “correcting” or “updating” it, or perhaps even memorized and taught orally to other

individuals.

This research resulted in the creation of a typological system to further analyze Mahatmya texts,
and | believe the same approach can be — at least if adapted — used for other texts that contain
instances of intertextuality. Creating the editions was key in my research since it allowed me to
identify four types of intertextuality. A critical edition enables researchers to really know their
sources and obtain knowledge that is not available otherwise. Reading and analyzing the text at face
value — that is, without attempting to reach a non-extant earlier version of the text and comparing
the text with other texts — would have caused the types of intertextuality to largely remain hidden.
Comparison with other primary source materials such as similar Varanasimahatmyas in extant
Puranas was also made possible by preparing the editions.

The typological approach helped me to reach more concrete results. Speculating about
whether these texts contain adaptive reuse, simple re-use, or any kind of mix of these types of re(-
Juse®* does not work very well for authorless, intertextual literature devoid of any explicitly marked
quotations, especially since we do not know who might have had access to the texts before. My
initial analysis showed that these types of re(-)use did not allow me to gain further insights, and |
had to create my own typology to gain a better understanding of the complex processes of

composition and transmission of Mahatmya literature.

What | expected to find was that the adhyayas quote and use Puranas. This was most clearly visible

in adhyaya 30 through textual parallels and paraphrasing, and in adhydaya 31 through the “list” —

% As put forth by Freschi and Maas (2017, 13-14).
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that is, using a Puranic “style” in creating a text out of partially new material. Finding direct textual
parallels with a non-Puranic text, that is, adhyaya 30 paralleling the Vispudharma, was unexpected.

I did not expect to find that five verses in adhyaya 32 parallel five verses in adhyaya 19
from the same compendium. The internal type of intertextuality was identified from this instance,
since although the other adhyayas overlap with each other in more minor ways such as mentioning
some of the same names and concepts, they are not so clearly “internal” as adhyayas 32 and 19 are.
The internal type led to the dimension of the scribes/authors/compilers becoming more nuanced, as
the repetition of an adhyaya within another adhyaya can point towards the usage of stock phrases as
a template, the existence of two or more “Brahmapuranas”, or simply a mistake — that is, not
noticing that five verses are found in two adhyayas in an almost identical form. On the other hand,
as Mahatmyas are intertextual by nature, it could be that the repetition was simply not noticed or an
issue.

Further, the verbatim and story types (as in adhyaya 30) signify clearer, more direct
intertextuality (and a higher likelihood of adaptive, purposefully noticeable reuse). The idea type
signifies a looser kind of intertextuality — based more on knowledge of the topics at hand than
quotations or paraphrases. On a general level, we can say that if a Mahatmya contains only the idea
type (as in adhyaya 31), it is more representative of what we would call a new composition (or at
least “new” in the sense of not containing direct parallels or paraphrases).

Thus, the way in which Mahatmyas come into being is highly multifaceted. Using the
typological approach to unpack the different ways that these texts have evolved has shed more light
on their processes of composition and transmission. However, | cannot claim that the results of this
research somehow “simplify” or “standardize” the evolution of Mahatmyas, even though they have
made it possible to identify likely scenarios about the different evolutionary stages of these texts. To
be more precise, the opposite has happened: the complexity of Mahatmyas has become more
pronounced. That is, the patchwork-like nature of these texts is reflected in the typological approach
— even the types overlap and do not form any kind of solid categories that could somehow contain

the fluidity of Mahatmya literature. Mahatmyas are truly “evolving entities”.

Although the “dissecting” of Sanskrit texts that is made possible by critical editions — here
combined with the typological approach — might be disliked by those wishing to take the texts at
face value, | believe that analyzing Mahatmyas in this way does not take away any of the inherent
worth of these culturally and historically important texts.®® On the contrary, to understand texts like

% See Bisschop 2021a and its discussion of Raj Balkaran's attempts to create a division between scholars such as
Balkaran himself who try to understand Puranas at face value (that is, with no real text-critical approach and faithfully
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these we need to look at as many likely phases in their composition and transmission as possible.
The intertextuality and fluidity found in these Mdahatmyas helps us understand them as a living
tradition. The irregularity and intertextuality of these texts merely serves as further proof of the non-
stagnancy of Puranic literature. Although challenging for the philologist or any other researcher
aiming to get to terms with the material, | see the continuous evolution of Mahatmyas as a positive
aspect. Such a constant state of flux makes the vitality of this type of Sanskrit literature more
evident and marks them out as a unique body of literature.

Identifying different phases in the evolution of an ever-changing body of texts can help to
distinguish different registers of Sanskrit, shed light on the creation of mythology through the
emplaced nature of the texts, and recognize different textual building blocks that have later found
their way into more canonical texts. The information contained in Maharmya literature can help us
understand processes of composition and transmission — not only of Mahatmyas, but also of other
intertextual Sanskrit literature. Studying Mahatmyas is especially exciting because one can find
multiple forms of the “same” text and even discover “lost” Mahatmyas that are attributed to specific
texts but are not found in the extant versions of those texts. This kind of fluidity makes Mahatmyas

a treasure trove which allows a unique kind of access to the past.

As for further research directions, the most crucial one would be to critically edit, translate, and
analyze the rest of the adhyayas of the compendium and see if the typological approach works for
the entire body of texts. More thoroughly inspecting the other “Brahmapurana” section (adhyayas
15-19) could be the first target. Gaining more insight into the irregular Sanskrit found in these texts
will also become possible by a thorough analysis of the entire compendium. | am sure that more
linguistic patterns — even additional types of intertextuality — will show up by researching the
remaining adhyayas in the compendium. Further, | hope to apply the typological approach to other
Mahatmyas outside of this compendium to see if the types remain equally functional or if they need
to be adapted or supplemented.

Yet another potential future research direction enabled by these texts would be to investigate
the spread of texts and the surrounding historical circumstances in more detail. How did the
manuscript end up in Nepal after being made in Varanasi? Why did it disappear from Varanasi? Is it
possible, for example, that the compendium has been created from the textual remains found in a
library or temple after the location was destroyed by invading forces in the first centuries of the

second millennium? Such a scenario could explain the mistakes in the compendium, as the

believing that the extant versions of Puranas are somehow representative of the tradition as a whole) and those who
“dissect” the texts by critical editions (Bisschop 2021a, 164, 174).
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compendium could then be understood more as an attempt to save the remaining texts by copying,

instead of intelligently compiling Mahatmyas.
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8. Notes on the Critical Edition and Translation

The two sources available for the text are as follows:

V1  Kaiser Library, Kathmanda. Acc. no. 66, 145 folios, incomplete. The Mahatmyas
edited here cover folios 100V-105" (adhyayas 30-32), and 79¥-80" (adhyaya 19). Palm
leaf (32 x 4.7 cm, one string hole), old Nagar script, ca. 12th-13th century CE.
Microfilmed by the NGMPP on reel C 6/3. Colour photographs of the manuscript
were kindly provided by Peter Bisschop.

V>  Private Collection, Praveen Sharma. 144 folios, incomplete. The Mahatmyas edited
here cover folios 123"-130" (adhyayas 30-32), and 95™-95" (adhyaya 19). Paper (22.9 x
10 cm), Devanagari script. Apograph of V1. Microfilmed by the NGMPP on reel E

766/7 (also on 1418/2). | have been able to use a digitized version of the microfilm.

Devanagart script is used for the edited verses, but roman transliteration (in the IAST transliteration
scheme) is used for Sanskrit passages or words which are placed in footnotes or elsewhere in the
text body. Regarding the fonts, | have chosen to use Nirmala Ul (12pt) for the verses, Nirmala Ul
(10pt) for the apparatus, and Times New Roman for the rest (12pt in the body and 10pt for
footnotes). For the sake of clarity, when interlocutors are directly mentioned in the edition (such as
“ISvara uvaca”), they are aligned to the center. Other parts of the text are aligned left.

As for the structure, the Sanskrit verses are given first, followed by the philological
apparatus. Translations are present after each verse and apparatus and follow the Sanskrit in terms
of sentence structure as much as possible. Page breaks are added in a way that any single verse is
not split on two pages, and neither are its apparatus and translation. Square brackets indicate parts
that were not present in the Sanskrit text, but which have been added by me to make the English
text more legible. Parentheses in the English sentences contain additional explanations. Places
where | suspect part of the text has been lost are indicated by three dots between square brackets
([...]), and parts that seem beyond repair are indicated by crux-marks (}). Footnote numbers are
placed after dandas if they refer to the Devanagari verses, but in the English translations, they can
be even in the middle of a sentence. Footnotes concerning the apparatus are placed only after the
entire apparatus for a specific verse.

I generally do not translate names of characters or places, although | most often translate

epithets. Regarding more specific terms that are not translatable as single English words, or words
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that occur frequently throughout the text such as liziga and firtha, | have chosen to use the Sanskrit
words themselves in roman script. If needed, these terms are explained in the footnotes of the
edition or in the earlier thesis chapters.

The philological apparatus initially provides the verse number and pdada letter in bold, then
the selected reading, followed by the lemma sign (]) and the source of the reading. After that, the
variant readings and their sources are given, separated by commas. Different padas are separated by
semicolons, and multiple apparatus entries within single padas by a comma and the bullet symbol
(®). Parentheses in the apparatus indicate unclear or illegible parts and contain details such as
whether specific syllables or words are retraced or unmetrical. Plus-signs (+ +) enclose added
syllables, and °-symbols indicate specific words which are treated in the apparatus as separate
whereas they are compounded with other words in the Sanskrit text. What follows is an example of

the verse, apparatus, and translation, as seen in adhyaya 30, verse 5:

ORI 8 $UE Cax Ini: |
AR R: Peal HUS YRS

gdurafafHadt STfd ¥R gidaml @ I

Sb IRIA: | Vo, IRI(E:) V1 ; 5¢ R | Vs, (@RF)[IE) Vi (unmetrical) , @ AR: ] Vs, d: V; ; 5d
FHUCHREAT | V2, FUCIR) SRFANT V4 (unmetrical) ; 5e °UTA° V; (retraced) ; 5¢ STTfdl ] V4, ST Vs,

“In front of the god is the pond called Pisacamocana. A man, having bathed in that place, because
of seeing Kapardi§vara, [is] liberated from all sins, [and] remembers [his] previous birth.”

Silent Corrections

Not all irregular aspects are visible in the apparatus. Some of these aspects have been silently

corrected, and are listed below:

e Anusvaras have been corrected to their corresponding nasals, and anusvaras before dandas

have been changed to m.
e “Unnecessary”, additional anusvaras have been removed.
e Avagrahas have been added if necessary; none of the adhyayas discussed here use them.

e Saand sa are used quite irregularly. V1 uses sa very often in place of sa. These instances

have only been reported in the apparatus if both sa and sa result in a meaningful variant.

e Va-syllables have been changed to ba-syllables whenever necessary; none of the adhyayas

make a distinction between these two characters — they only use va.
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e Geminations and degeminations have been corrected. It is common in both V1 and V> that
rephas cause geminations, as in sarvva for sarva, for example.

e Cchas which are used to indicate a change in speaker are not shown in the edition.

e It should be noted that the conjunct character ccha (=8) looks very much like cha () in both
sources, especially in V1. Thus, multiple instances which would have required emending if
the cchas would have been understood as chas are not silently corrected or visible in the
apparatus.

The single exception to the silent corrections mentioned above is when reporting readings in the
apparatus. Only the main reading is reported in its “corrected” form, whereas the other readings still

contain all the irregularities from their respective sources.

List of Grammatical Irregularities
In the following list, instances of using the ablative as instrumental and using the accusative as

dative are not separately noted, as they are generally accepted usage. Especially the latter is very
common in these three texts.

Sandhi:

e Absence of external sandhi:*® ca isvaram 19.1d; subhaih ravaih 30.7d; iha dgatah 30.10d;
atra upayo 30.24c¢; sivasankaraya anugrahakaraya, nivartakaya atmadarsanavyapakaya,
and sankaraya astaripaya 31.8; visvesasya umapateh 32.8d

Nouns, pronouns, and adjectives:

e Masculine adjective for neuter noun: bahu/ 32.11c

Masculine noun treated as neuter: yogam 31.7a

Singular for plural: atithiz 30.15b

Accusative for nominative: tam 30.3a

Irregular usage of stem form of noun: krypa® (for krpaya) 30.10b

Irregular noun form: °svasura® (for svasr) 30.12d; janme (for janmani) 30.15a, 30.19a
Verbal forms:

e Passive for active: upagamyate 32.14d

e Present active participle as past: pasyat 30.9a

% Absence of external sandhi at pada-break, which occurs frequently in the texts, is not reported.
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Syntax:

Metre:

Present for future: vijanasi 30.28c
Third person for first person: asit 30.12a

Active conjugation instead of middle conjugation: mucyasi (for mucyase) 30.26d

Dative/genitive for ablative: me 30.39c

Genitive for instrumental: jiianasya 30.36b

Instrumental for ablative: yonya 30.27b; mohapasais 31.17e

Instrumental for locative: ebhih sthanais 31.18b

Locative for dative: patake 30.22b; pisacesu 30.31a; yogadhikare 30.31i; gunadhikare
30.31i; munindre svete 30.37]; pisune 31.16a; nastike sastradiisake 31.16b

Nominative for accusative: nisvasan 30.9e

Unrecognizable 12-syllable-per-pada verse: 30.40

List of Abbreviations

conj.
ac

omit.

conjecture em. emendation
before correction pc after correction
omitted
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Appendix I: Edition and Translation of Adhyaya 30%

3R IaE |
“The Lord said:”

3Ty T Iggdd QR0 TUT gad | [...]%8

IIgd HARETd ¢dqd WaYaH|
HUCRAT Haa=IfaH==TH 1 § 11

1a 3TH° V; (retraced) , @ TG ] V2, A@)T V4 ; 1b TR0 TUT | conj. , TR ) Viae , GRI(O! -F-8) Vipe
(unmetrical) ,FB'I'@T?I V,

“That marvellous [thing] which has happened there, in the same way as in the Purana, O vow-
abiding one [...] (?); that which was told by me before, the self-manifested Devadeva is named
Kapardi$vara, liberating from the bondage of existence.”

dfeTeTAgTed! MaHfd g dfua: |

SRy S gitgR @ fasfan R |

2a Y&l ] V2, °(ETHRIGA) V1 ; 2b FERT ] conj., *(R—af3) v, , Fa™ifd v, o Tf¥Ud: [ V.,
QRYE) Vs ; 2¢ ITROTS SI=AT | Vs, (SARONYS STV ; 2d TEHER T Vo, TRIGIR Viae, THEIR Vipe

“In that place, Mahadeva is certainly always situated in bodily form; and he stands at the door of the
town in order to rescue living beings.””*%

9 V1: 100¥-103"; Vo: 1231-127".

% Suvrate is probably a vocative to DevT; from suvrata. Additionally, because this verse contains three lines, and its
syntax is strange and incomplete, it is likely that a line is missing here. It seems that padas b and ¢ should be taken
together, which increases the likelihood of a missing line.

9V, verses 1-8 are quite smudged and illegible. A large part of the first side of the manuscript is in a poor condition. It
is possible that almost all of the text on the first and second side of the manuscript (up to verse 17c) has been retraced.
That is, the scribe has rewritten the characters on top of older, worn-out ones. This retracing adds yet another dimension
of subjectivity to the manuscript, since it is possible that the scribe who retraced the letters was not the same person
who originally wrote down the text on these specific palm-leaves. Additionally, the ink on these two sides has spread,
making it seem like the manuscript was closed before the ink had properly dried, causing smudging. This smudging is a
possible reason for the retracing. Marginal additions in the manuscript have been done with a different handwriting,
even a different script. Thus, it is likely that at least two individuals — the person who wrote the text on the palm-leaves
and a later “corrector” — have contributed to writing, retracing, or adding things to the text.

10 Uttaranartham is used adverbially here.
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vl UYH d T ffagedi-artify: |

R TR Gax HEUTAHRAA N 3 11107

3a UYH | Vy, UAH V,; 3b 3Hfagad® ] V4, 3Hfddd® V. (unmetrical)

“And he is to be seen first by the inhabitants of Avimukta; the darsana of that god destroys great
sins.”

BIHHIYUTC! GINT: &= URUR: |
faTa gy TRgaIvy ey: 1102
o Id U ATl HUSTYRATAT ¥ |

4a HTEHIUTE | conj., BIEBIBI--T) Vy , BIHDIUAT Vo (unmetrical) ; 4c fTAAAHIOTY ] em.
e TEEnY v, , R iy V, ; 4d T8 1 Vo, @GRD)° V1 ; 4e d ¥a Tad | V,, d 9ad d U@ V4
(unmetrical) ; 4f °®a=n?[] Vi, °@T*Fﬂ_c[ V>

“Faults such as desire and anger, the hindrances of the field, the obstacles and misfortunes, the
faults of the enemies of the gods, and diseases; all these are destroyed by the worship of
Kapardisvara.”

ORI 98 $UE o Ini: |
A=A R Hedl HUG RGN

FauTafat-rdaar st WRfd giddmei o I

5b IARIA: | Vo, IR V4 ; 5¢ AREA | Vs, (@REF)FI(E) V1 (unmetrical) , @ A% ] Vs, d: V; ; 5d
FHUSRERA | V2 , FUCE) RN V4 (unmetrical) ; 5e “UTd® V; (retraced) ; 5 STIfc ] Vy, STV,

“In front of the god is the pond called Pisacamocana. A man, having bathed in that place, because
of seeing Kapardi$vara, [is] liberated from all sins, [and] remembers [his] previous birth.”

T 99 RN Bl qud! Riaa: |
S HHUI M I AFTAA RUT: Il & I

“And there (in Varanas), in a previous kalpa, an ascetic of praiseworthy vows named Sankukarna
was situated in that abode.”

101 The accusative singular tasm is irregularly used here instead of the nominative singular sa.

102 Dasyudosdh “the faults of the barbarians/enemies of the gods” (translated as a gen. tatpurusa). Adhyaya 13.84 of this
same manuscript compendium has a similar line as well, although with dasa dosah “the 10 faults™:

vinayakopasargas ca dasa dosas tathaparah | evam te caiva raksanti avimuktam ca ye gatak // 84 //
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refudad forg wuciRaRa|
H@U_G’R"ﬂ%%[ &IE_@'@: ﬂﬁ: redl

TUYUIERY AAAGHRAGHN: || o 113

7a AATT | em. , AENHHIAA V1 , HTHEAA V, ; 7d TH: T4 ] Vy IRG: Vs ; 7e TA° ] Vo, (@ Vige, (G
V1pc

“He worships a venerable linga known as Kapardi$vara with dancing, food, and singing; with
boisterous laughs [and] auspicious sounds; with offerings of flowers and incense; with [these]
actions of the mind, voice, and body.”

T4 A YT qoHs gy |
TATAd T AeATgaH d gl ¢ |
8d HHIg ] Vo, HHT Viae , HETE Vipe

“As he was standing there worshipping Sankara in this way, a preta (i.e., a “ghost”) arrived right
there at the auspicious time of mid-day.”

YTIRITHTAT Ul < HaHRH |
SREHATGIE RN Yoo |
SRAYE-EH furarEHi=aq{ i < |

9¢ 3R 1 Vs, 3 V2, @ “THMAEGTE | Vo, “THM@)GIT V2 ; 9d FRI° ] Va, AIT° Va ; 9e S ] Vipe,
J(@)T Viac, IV, @ YT |V, a8 v

“Then, he (i.e., Sankukarna) saw that terrible ghost who had arrived. [He was] made up entirely of
bone and skin, and the remaining ligament(s) [were] thoroughly decayed; [he was] sighing [and]
hissing miserably, [and] full of hunger and thirst.”

103 The V; reading of pada d subhairavaif, as an adjective “very terrifying” qualifying attahasaih, could also be a valid
interpretation. However, as the worship activities described in this verse are associated with the Pasupatas, the irregular
V1 reading subhai/ ravaik “auspicious sounds” seems to make more sense than “very terrifying”. Perhaps subhaih
ravaih refers to the act of “bellowing like a bull”, which a Pasupata ascetic should perform daily (Acharya 2013, 109).
Additionally, since using the regular sandhi for subhaih ravais would result in subhairavaih, and V1 often uses sa in
place of $a, it is possible that the copier of VV» was supposed to write subhairavaih but ended up writing subhairavais.
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d T5¢T 9 GFYS: HurRTar gd: 1104
qU=s ! Half~p I feradfig smma: 1 o i

10b HUTUREAT | V, , HUTURAT-G-HT V4 10¢ T D1 ] conj., TUS@NRT V4 (unmetrical), THEBHRT V, , o
Wﬂ] Vs, ﬁ-ITﬂ+(7-D+(fﬁ) Viac (unmetrical) ,fﬂ\-IHT+('_-D+(a) Vipe (unmetrical) ; 10d 3TId: ] V, , NI V4

“Having seen him (i.e., the ghost), he, the best of sages, possessed of extreme pity, asked: ‘Who are
you, and for what reason have you come here?’”

U9 Y1 ¥ J Uck: SUTHTHAUDTIHI|

ARSI SIgaT gaorail 83 |

11a @1 9 g U | V4, YARRU: Vs ; 11b SUHATBRT | V4, SUHTITBIRIT V; ; 11c TAARSAI F&° |
VipcVs , TEARIREIT F° V1o 1%

“Having heard this, the ghost [started to tell] a self-illuminating story: ‘All that has occurred in [my]
previous life, is [now] made known [to you by me], O brahman.’”

3{THiGE QR SE- Ty i-a: |16

QAU ORGT YTIRagRATI: Il 2R I
12b SFUT° | Vs, (@)FUTRT V2 ; 12d YIGERATS: ] em. , YIRAAETI) V4 (unmetrical) , HTIGRGRATI: Vs

“[At one time] before, O brahman, there was I, fully endowed with wealth and grain, surrounded by
[my] sons, grandsons, brothers, sisters, and uncles.”*?’

104 Kypaparamaya is not good Sanskrit and has been translated here as krpaya paramaya. The conjecture krpaya
paramayd, however, does not fit with the verse since it would create a nine-syllable pada. It seems likely that the
strange compound krpa-paramaya is present because the composer/scribe has wanted to have eight syllables instead of
nine in this pada. The irregular, more “flexible” nature of the Sanskrit evident throughout this adhydaya provides us with
a reason to think that this compound is deliberate instead of being an outright mistake.

105 1t seems that in the V1, reading that has been adopted here, the person who has added the syllable hma to create
brahman, is not the same person who wrote the main text. The thickness of the line and the handwriting are different.
196 The phrase asid aham irregularly uses a 3rd person verb (asid) with a first-person pronoun (aham). It has been
translated as “[there] was I” to stay as close to the Sanskrit as possible.

17 Bhratrsvasuramatulaih is understood here as “brothers, sisters, and uncles”. However, this interpretation requires us
to treat “sister” as an a-ending noun svasura, whereas normally it would be svasy. It is likely that the choice to create
the noun svasura from svasy has been made because of the meter; bhratrsvasymatulaih is unmetrical, containing seven
instead of eight syllables.
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[..] 3¢ PR Fac HRURWR faaH|
gfd FRIdTIRY g&: SR dd: 1l 93 11108

“[...]'Twill do this after doing this and then I will do this'; [I was] occupied in thought like this,
[only focusing] on supporting the family; thereupon...”

...] eI afe aaf garty afe Hefa

Perafd gel S§ el AAHET: 1| 98 1109
14a TAMRT | V1, T R Vaae, & HIRKT Vope ; 14d 320 ] V,, T2 V4

“[...]'T [will] sacrifice to him if he appears (?), I [will] give if he sits [in front of me]' (?). Thus I,
deluded, thinking about my family, have arrived into such a womb.”11°

108 1t seems likely that a line is missing before this verse, because the quote in 13ab does not explain what it is exactly
that the ghost was doing. Padas ab are paralleled by Visrudharma 37.23ab:

idam karisye krtvedam karisyamy aparam tv idam /

109 1t seems likely that a line is missing before this verse, because the connection between the end of verse 13 (narration)
and the start of verse 14 (quote) gives an abrupt pause to the text. Padas abc are paralleled by Visrudharma 37.24:
Jjuhomi yadi tan nasti dadami yadi sidati |

kutumbam iti miidho ‘ham tena dahyami durmatih I/

Pada d is also very close in meaning: “because of that, I, the foolish one, burn”. The existence as a detestable pisdaca
can be understood as “burning”; that is, a very undesirable form of existence.

110 The interpretation of the first two padas of this verse is quite unclear, and | have had to supply quite a lot of
information in square brackets to reach a readable sentence. The Kasikhanda, which contains the story in another form,
has ghosts waiting outside Varanasi for Siva to come out and grant mercy to them. The Kasikhanda passage combined
with the fact that Siva is very central here content-wise, means that “he” in this verse is most likely Siva. Kasikhanda
54.37-39:

praveso nasti casmakam pretanam tapasam nidhe /

adyapi tani papani tad bahir nirgamecchaya |

bahir eva hi tisthamti stimni pramathasadhvasat I/ 38 //

adya $vo va parasvo va sa bahir nirgamisyati / (nirgamisyati emended by me from nirgamisyatr)

ity asaya sthitah smo vai yavad adya tapodhana Il 39 //

“By the command of Siva, O storehouse of austerities, we ghosts and great sins do not have the right of entry in
Varanasl. Even today those sins wait outside for him to come out. They are afraid of the Pramathas guarding the border.
O ascetic, till today we stood waiting with the hope that he would come out today, tomorrow or the day after” (Tagare
1997, 31).
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S 9 Yforar gt faur Ty sfafdaa|

TeRIGYATS Ta1 He awril gy 11
15a S 7] Vipe , T Viae (unmetrical) , SFIAT V, ; 15ed *Y&Td 701 V4, *HATIRHIT V,

“At birth, the gods were not worshipped, [and] in the same way wise men, cattle, [and] guest(s)
[were not worshipped by me]. For the sake of the support of [my] sons, [my] wife, and so on, [they
were worshipped (?)] by me with [my] foolish mind.”

g AATfoId Jd =arad! S|
o SHAUTR URITE AH-HTT: Il 38 I
16aqd ]V, T V, 16d T=IRY | v, O+ @)+ T V4

“A good deed has not been previously earned, neither correctly nor incorrectly. Through that
maturing (i.e., the consequences) of karmas, | have arrived into the pisdca womb.”**2

I&h UGS Gadrdd=i 9|
3pedl Rraarfi=t a uredt SR gifaa i o |
17¢ RGN ] VipVo , RIGERTHT Vaoe ; 17d G0 ] Va2, GUI Vs

“Because I have not made lotus pools, tanks, and abodes of deities for the Sivayogins; therefore, |
have obtained misfortune.”

e HIFTIGR 7F I=ART gord |
33 9 AT STgTal B JANTG: 1 8¢ 1S |

18a HIFTIGR | Vo, BIUG+(d)+(DER V4 ; 18b JIad ] Vo, Fad: V1 ; 18¢ T | VipcVa , ddd Viae (unmetrical) ;
18d STRTGI ] V2 , (BNTEIG! Viac , (@NTBIGI Vi (@PT partially retraced)

“[Please tell me] if you see any thin door for me (i.e., “any way out”), O virtuous one; your
darsana, O lord of yogins, is a delightful thought for me.”

1 Pada a is paralleled by Vispudharma 37.30. There is one exception: the Vispudharma passage has the reading yan
me instead of janme (which is a wrong locative singular form; the locative singular from janman should be janmani).
This difference points towards the fact that the adhyaya edited here contains multiple instances where the ya-syllable
has been used instead of ja. In the verse edited here, janme seems to be a more logical choice than yan me, since the
discussion revolves around how the ghost has been born into his undesirable form. Also, janme fits the meter whereas
janmani would be unmetrical. See Visnudharma 37.30:

yan me na pijita devah kugumbam positam param /

ekaki tena dahyami ye ‘pustds te ‘nyato gatah I/

112 It seems that the ghost is suggesting here that good deeds can be done inadvertently. Also, as in verse 12, the ghost is
speaking about himself in the third person, connecting an absent ahasm with the masculine nominative singular agatah.
The word pisaca to refer to the ghost is used here for the first time in this chapter. For more on the usage of both preta
and pisaca to refer to the ghost, see the chapter 3 section “Contents and Contextualization — Adhyaya 30” above.
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“Sankukarna said:”

3{dtd G| o F URUi 9 @ paq [.]"3

GUSTHTTITDBR 2aed A |
fraferg R gor dwa- auTll R i

19a S ] em., A8 Viae, TH Vape, T Vz; 19b FAH ] V1, Fd Vs ; 19¢ TUSTHICTIRDBR | V, , HSTHICHDBR
V1 (unmetrical) ; 19e °ﬁ*|§7° 1 VipcVa, © %1§-I?1§-° Viac (unmetrical)

“Ten lives ago, my command was done by you; [...] during the repairing of what is broken and
damaged at the [place of the] god of gods, Mahe$vara; during the consecration of the lizga which
had sunk, [done] through worship [and] sandalwood in that way...”*14

Tl a1 IRl Jeol GGG R |
forg o doieR ST g=rdil Qe |l

“...if one should raise a lirnga, by oneself, by another, with intention or through giving, in the
middle of whichever field, one is liberated at its consecration.”

113 The emendation janme is another one of the instances in this adhydya (see footnote 111) where the scribe has written
a ya-syllable instead of a ja-syllable. It should be noted, however, that janme is the same wrong locative singular form
from janman as in verse 15. The first pada is partially paralleled by Vispudharma 37.40:

atite dasame janmany acyutaradhanecchaya |

sukarmajayadam bhadra dvadasim tvam upositah I/

114 1t is likely that a line is missing after pada b because this verse contains six padas. There is a gap regarding content
as well; we are not explicitly told what is meant by “my command”. What was this auspicious command that the ghost
obeyed ten lives ago? Khandasphugitasamskare refers to the act of donating or repairing something broken and
damaged in a temple. Apparently, the ghost has done such an auspicious act ten lives ago, as commanded by
Sankukarna. The object that has been repaired (and then consecrated), seems to be a linga that has sunk, most likely into
the ground. However, this could refer to replacing a previous, sunken liziga with a new liriga (which was then
consecrated). In any case, the idea of a sunken lirga corresponds with the next verse (20), which mentions the act of
raising a linga.
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9 TG THTAH UTIa=d gorad|
TIh DT g 10l SHTHUT YT STew Il % 1117
21b UTIHR GOrIH | Viac , TAHIGGSTTH Vipe (I g retraced) , TTAHAGGSH V, ; 21¢ Fg101 ] V; , G100 v,

“Through the power of that [act] of you, any other difficult-to-conquer evil has been destroyed
completely in a short time, like water in an unhardened vessel.”!®

TR QU gfded = Urdds 1117
fergat R1 arfal peaTUS TR R |
22¢ forggdt ] v, , fATEWT Vipe , Vac unclear, @ TRI] VipeVa , TRT Viae

“Therefore, a man should become meritorious, and not succumb to sin/crime; a man malignant
against a liziga goes to the temple of destruction of Kusmanda.”

STqeT: gaded! qareaigdoy: |
TN o A1&rT Iif: U=l TRBIaAT 1 33 |

23a wﬁﬁ] V1pcV2 r ﬁaﬁg(a) V1ac ’ 23b Wo ] V1pc ’ @)EQKH V‘Iac ' ?-J(q|d'|(qu VZ; 23c aT&qu] V1pc ' &qu V1ac
(unmetrical) , TT&ATV, ; 23d TRBIGAT ] V4, °& Va (unmetrical)

“The god should be thought of by those who observe their vows well, who are striving for the
suitable essence of divinity; and for you, this undecaying pisaca womb grants hell.”

115 A partial parallel, containing the reading “like water in a new vessel” instead of “like water in an unhardened vessel”
is found in Vispudharma 37.41cd. A “new vessel” can mean the same thing as an “unhardened vessel”. We could
understand that this simile means that evil is destroyed in the same way as water evaporates through the pores of a clay
vessel. However, the comparison of water with evil seems somewhat unlikely. Another, more likely option is that “evil”
is represented by the heat in the water. In South Asia, clay pots are often used to keep water cool during periods of hot
weather. As water is put into a clay pot during hot weather, it seeps through the clay and evaporates on the outer
surface. In this way, the water in the vessel remains relatively cold and the “evil heat” has been removed. Vispudharma
37.41cd:

alpair ahobhis samksinam navapatre yatha jalam I/

“Like water in a new vessel, completely destroyed in a few days.”

116 Samkirpam could lead to another interpretation of water mixed (samkirna) with something else. However, since what
the water would be mixed with is not mentioned, and sariksinam is the V1 reading (which is found also in Vispudharma
37.41c), | have chosen sariksinam over samkirnam.

17 Padas ab are paralleled by Vispudharma 37.49ab:

tasman narena punydaya patitavyam na patake |
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= Yreraf~ Fefe sremmen g |
Ueh| g3 UM ST By ellby et I: 11 % |l
24a 9 IFAMN | em., (-9- FlyaafT vy, d adaf=d Vo, o FHfad | vy, PTG Vo ; 24d B Vo, () Viae

(unmetrical) , (+3+8) Vipc

“The best gods, starting with Brahma, are not able to free themselves; the unique method is here [in
Varanasi], which is not [found elsewhere] in the three worlds.”

3¢ FHUfGHRT Aleiferg Fafan|
31 Yoy aat i T SR a1 Ry |

25235 | V1, TG Vs, o HUGTHIRT ] V4, HUGAHIRIA V, (unmetrical) ; 25b Aeiferg rafRuaw | v,
mefeiTerafRyd v, ; 25¢ SaAufadsdt | vy, Gaafeai v, ; 25d U@l ] em. , TTHT V4V,

“This is the lord Kapardin, the liberating linga established [here]. Through worship and devotion of
this [linga], I have obtained omnipresent yoga.”

T4 ST el Yaay feuwy |
JACR SR I AR FRAT I8 11178
26a ST | VipcVa, (ST Viae

“I know everything that should be done in the 21 worlds; | will give your instruction, by which you
are liberated from bondage.”

UrSITafear Yl 3 AT faead |

I vadd 98 SfcRARugaq 1l © 1111

27a HUISATatgdl ] Vo, JUEIR)AT V4 (unmetrical), @ YT ] VipVa , YRUT Vaae ; 27b fagaR ] V4, fag=Ad v, ;
27d SIfd° ] em. , T V4, @ ERORGGAH | Vipe , TR0 TR Vi

“Hear [this] attentively, so that you are liberated from this form; [and] the supreme yoga, the
remembrance of past births, comes about.”

118 The verb mucyasi, in the active conjugation, has been chosen here over the expected middle conjugation mucyase
because of the meter.

119 padas 27cd are not present in the apograph (V2). Also, in pada c, the scribe has again used a ya instead of a ja; that
is why yati has been emended by me to jati. Contextually, jati fits here better than yati.
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DT gdeay gaHH|
TAd fASTHTRY HUHRITAT I ¢ I
28a FAHTAIFYUS | em. , -BHTERFEGURTE- V4 (unmetrical) , BBTaREURT: Vs ; 28¢ faSmIRT | v, , foRT v,

(unmetrical)

“Perfect knowledge of the three times which is hard to obtain [even] among all the deities; you [will
get to] know all this from worshiping Kapardi§vara.”

AR GUTET qUHRg Bid-Td |
FHufeRIarmal qoiTead g Il R 11120

29a STA° | em., TR V4V ; 29ab TUTET | V4, TG Vs ; 29b HIAHI | Vo TOHId V4 ; 29¢ HUTCH RIamRTHT |

em. , HUfCHRIARMAT v, , HUSpiigramar v,

“We have obtained remembrance of past lives through the praise of him; from the worship of
Kapardin and Krttivasa,*?! one is constantly radiant.”

YOHRIT I -RTed ST o |
TdseRRaATd AR gyl 3o i
30c TASEIHREATT | V1pcV, TASERMHRETT Vi ; 30d FERSW | VapeVz , (@GSN Vige

“After a period of time of six months, union arises for men; thus, this secret, difficult to obtain even
among the gods, has been made known.”

fO=TAY 7 qaded THaRd ReTRid: | [...]

A Hota =iE o SRR gfud |

Jai pidral A famaa aforaRyi 38 |1

31c M@ ] Vv, , MFT V; ; 31d ST | v, , i v,

“It should not be told to pisacas, [and] the occasion is threefold for you; [...] take a bath quickly at
this well-concealed tirtha, because of which you will quickly get rid of this contemptible form.”*??

120 Here again, the scribe has used ya instead of ja, and that is why yati has been emended to jati.

121 Kapardikrttivasabhyam is a dative used as a genitive in the English translation. A more literal translation would be
“from the worship to Kapardin and Krttivasa”.

122 |t is possible that a line is missing from this verse after pada b since the verse has six padas and the content has a
gap regarding the “threefold occasion”. There could have been a line explaining what these three things are. However,
the following verse seems to elaborate on this point, mentioning having a mind filled with compassion, keeping
Kapardin in mind, and bathing at the srtha. Thus, it is feasible that the explanation in the following verse was
considered to be enough, and there is no missing line. Additionally, this verse uses the locative plural pisacesu
irregularly as a dative plural.
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TaHad: FURIeRg SHounfayad: |
ASHHUH AMGH! GaGaRT AT |
3d HUfe W aferid fFafsra: i 3R 1

32a Tagad: ] em. , TGHE V4V, ; 32b HIUMATAAY: ] V4, HIUMATAA: V, ; 32¢ AMGH | VipcVz, TEET) Viac
(unmetrical) ; 32f AFRAERT | Vv, , TEIHTRT Vi, Viae unclear , o FHARST: | em., FaST@: ViV,

“Being addressed thus, the pisaca, whose mind was filled with compassion, and having been
instructed by Sankukarna in front of Devadeva, and having kept in mind the god Kapardin,
immersed himself [in the water] at that tirtha.”'%

H&Wﬂa{wmwfhl
fqamRuRged feeaHTedTIau: Il 33 I

33a ARUTE° | em. , TRIOTHE° V; , T &0TRIE° V, ; 33b fdad=UaysR: | v, , [ROEUays: Vs ; 33¢
feaMURURIgE! | em. , faaal SRTURURET VaVs (unmetrical) ; 33d fGEHTEITIAU: ] Vip Vo [GSTHIANTT: Viae

(unmetrical)

“At that moment, he was purified by the water, bearing a body with a divine form; joined with
divine ornaments [and] anointed with a divine garland.”

Iral-ll"IdQHIbGJ ST RIAYY: |

IAArgTHN o Hxal FRTSHURA 3¥ I
34c IUAGTHN o | em. , SUAGIHIIR V4 , S GIHII Vs

“Having mounted the best celestial vehicle, possessing the same brilliance as a hundred newly risen
suns, he ascended to the path of heaven, moving [around], and breaking through the shell of the
universe.”?

123 The second “and” (ca) from pada d is translated here with pada e, to create “and having kept in mind...” It seems
that the “and” in the second line is a verse-filler, but it is possible to translate with the third line.

124 The concept of breaking through the shell of the universe, using the same word brahmandakarpara is found in the
Moksopaya 3,29.53, 3,31.5, 3,59.9, and 5,30.15:

iti prakathayantyau te prapte brahmandakarparam /

bhramaryav iva Sailasya kudyam nibidamandalam // 53 //

vivesa bhartyrsankalpasamsaram kasicid atatam |

samsaravaranam bhittva bhittva brahmandakarparam // 5 //

vayvindrasurasiddhanam lokan ullanghya laghavat |

brahmavispumahesanam prapa brahmandakarparam // 9 //

samastakulasailendrapindapithodbhazodaram /

dordrumadhiinanoddhiitasphutabrahmandakarparam // 15 //
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219 THagar R ST quaHe: 11 34 I
35¢ 1A | Viae, RI8° Vipe, R1E° V, ; 35d ST QUAHTSH: | em. , T QUAHTSHT: V1oV , QOIHISHT: Vi (unmetrical)

“From tattva to tattva, he completely transgressed as far as beyond the 36th [tattva]'?; [and thus]
having attained a body similar to Siva, he remains partaking of merit.”

TO=ITe orotaT  E51 I e |

fagRiTs: AEHHUN STagH Il 3§ 1126

36a IO | V>, USTHIE V; ; 36b IR | Vy , JTAR V> ; 36¢ fAWTIENITH: | em., fowm g¥Us v Vs ; 36d
AGHHUI | Vipe , GHBUUC Vs, THHUI V, , @ STGGIH | em. , TGGEY Vape , IR Viae, TG BX Va

“Having seen the pisaca traveling upwards with [his] knowledgeable mind, astonished and
delighted, Sankukarna addressed Hara.”

EHHU Iard 1127

“Sankukarna said:”

3ff ARG RIgHIf fETary JeeR™ ImiE|
37a 311 Vo, 3 Vi, @ TRME® | VipcVa , TP Via, @ YEURT | VipdVo , TAYRT Viac

“Om. Obeisance to the three-eyed one, to the one who has the moon as his diadem, the one who has
the directions as his clothes (i.e., naked), the one who bears a spear, the benevolent one.”

U S U6 SaaRARTRTO |
37b BUISHUSSITRARINII | Vi, , BUTSD ST STRERTTT ViV

“To the one with the king of snakes [around] his throat, who is of the color of a flaming jewel.”

125 The 36 tattvas of Siddhanta.

126 Here, the emendation vismayaharsasampannak has been made to make these two adjectives qualify sarikukarzo,
which is in masculine nominative singular. Another option would have been to retain the original reading vismayam
harsasampannam and translate it adverbially.

127 The apograph (V2) has no dandas for this following section of praise, so the manuscript (V1) is mainly followed.
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TR YR R R afafag gisaHydfaue | 128
37¢ +TVRM+ ] V1, V2 omit., o Feaferg ey | Vi, “feeafefmtsamiyd® Vi, o
fmsiea

°V2

“To the one who has a snake as his sacred thread, the lord of the gods, the one who wears a lion
skin as an ornament on his body [and] whose divine linga is worshipped by deities and demons.”

THI S¥ HhlcHPHISAM|
37d FHICHHISAT | ViplVs , FHICHHUSA Ve

“Obeisance to the one who has ear-rings made of bael fruit.”

ST ATATIRIAR YASTHTRITHEAR G5 dHedUlfgdrd |

37e SICIHATITIRIAT | em. , TCTHATIT-- TH(H R V1 , SICTHATITIIA V, , o YA ] VapcVa (anusvara
retraced) , YTSTAT® Vi, , @ “TTRIA® ] Vipe, “@)RIA° Viae, “TRIA° V, , @ GaEA SO | Vs, , GaGH e Vs,
o °fga 1V2, °(%)?1T€[ Vipe (% retraced) , Viac unclear

“To the one who has a bundle of a hundred dreadlocks at the top [of his head], the one who has a
girdle inhabited by (i.e., made of) Dhanamjaya, the chief of gods, the one who is beautiful and
favourable, always.”

T SHIATAMTRUR | 129
37f S° ] em., 3{° V1V,

“Obeisance to the one who does not cause unhappiness to swell, keeping it back (?).”

ORI TR Rigf=mHaRe|

“To the one who is worshipped and praised by the leaders of the garas, the one who speaks the
Siddhantas, the Vidyas and the Agamas.”

128 The reading suresvaraya is found only in V1, as a marginal addition that, due to the different handwriting, seems to
be written by someone else than the person who created this particular copy of the manuscript. Thus, it is likely that
during the time the marginal addition was made, another source for this adhyaya existed. Adding the dative suresvaraya
with no textual basis seems unlikely, since this epithet does not bring anything new to the verse itself.

129 |t seems that the sandhi is incorrect here, which is why I have chosen to add an avagraha in place of the a-vowel. In
any case, this line is quite unclear, and | have not been able to reach a completely satisfactory explanation for it. Since
the avagraha replaces an a, it is not silently corrected, and is thus visible in the apparatus.
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HqUGUIRTHTHSTI TRITIATST TR 3|

“To you, the one whose nature was calm [even when faced with] the arrogance of the god of love,
the one who [still] wished to marry Gauri (i.e., Parvatt).”230

W TG ARIRIGH AMYGR TOMABR | 13"
37i SF1GIY° ] conj. , SFETEME° VaVa , @ UMD |V, , TSUMRIGR V;

“To the one who gives [the spear] Sakti to Skanda at the conclusion of his birth, to the one (i.e.,
Siva) who is the authority of yoga; to the one who is the authority [over] good qualities (?).”

e Yo = 4d <) Aerud gg ARG o BIRurd-T AeRRARSHSATS TH]
d R RRI s |

37j Hoonfifg g 491 em., ORI TR 49 Vi, ORI gerits W Via, Hofdiftggesis &d v,
, @ HI&UE | VipcVo , HIE TG Viae, @ GG 1 Ve, GY V2, @ HERRARBAGAN | em. , AERIRARBHGA V1,
HERREIRBHACAT Vs, , @ THRG d ] VapcVa , TR Viae, o RIRIHSRIGH=0G Y | em. , RN gaq=ma
T Vape , R @ ua=mE g vy, R esgu=ad i Vs,

“To the destroyer of the frightening fire of time, the one who gave the very pure state of liberation
to Sveta, the best of sages;**? obeisance to you, the immolator of the three cities, to the destroyer of
the great asura Taraka; obeisance to you, the giver of the ocean of milk to Upamanyu, the pupil of
the best of sages;'* [obeisance] to you.”

130 Thjs line refers to the narrative of Kama trying to get Siva enamored by Parvati by deceitful means, ending in Kama
being burnt by the third eye of Siva.

181 Yogadhikare and gunadhikare are locative singular used as dative. However, this interpretation is somewhat unclear.
Another possibility would be to retain the V1 reading gururadhikare and use the instrumental guruza to indicate that
Siva served as the guru of Skanda during his birth, resulting in “...when he (i.e., Siva) is the authority of yoga; when he
is the authority through [being] a guru.”

132 Munindre and svete are both in locative singular but are translated here as dative. This line refers to Siva killing
Yama to save Sveta from death, and he is thus called “the destroyer of time”.

133 | have emended the reading to sisormunindrasyopamanyave due to incorrect sandhi. With this emendation, we are
left with the two genitives Sisor and munindrasya, followed by the dative upamanyave. Another possibility would have
been to emend munindrasya to the dative munindraya. | chose the former option because it is closer to the Vi reading
and using the dative munindraya would have left the genitive sisor as more difficult to fit into the translation. However,
we are still left with the problem of who this “best of sages” is. It would seem logical to think that Sveta is meant here
because the same epithet is used for him earlier in this line, but to my knowledge, Upamanyu’s teacher was Ayoda-
Dhaumya, not Sveta.
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TR d TaorTgus Jdqafdmadds T8 Harifd Hahadd|
37k YA ] VipeVa , YA Vaae , @ HARGATT | Vs, HARG+TT+3: V4

“Obeisance to you, the creator of all worlds, the doer of all who is all-containing and everywhere,
obeisance to Bhava, thus, to Bhavodbhava.”'34

TARG o FaTar FaH |

“Obeisance to you, the omnipresent one, always.”

SMICHATTHRId®I |
37m 3FIG° ] V4, 3IHIG° Vs

“To the thinker who has no beginning, middle, or end.”

A fg Iaaraad: Riamd: udder 4garl

37n }?ﬁ?i] Vipe (5[ retraced) , “\?ﬁﬁVZ , Viac unclear , ® a?l_c[° lem., Ad Vipe (retraced) , Viac unclear, ¥dT: V,, e
TUgdd: ] V2 , Ugd: V1

“One should always faithfully recite this hymn of praise in front of Siva diligently...”

JadHHT RIYSHRT FRIaHTfadre Tede Mgy
37p TR |V, TET) Vs

“...[and be] one who is silent and controlled, assisting others; whose self is in the state of becoming
Siva. He will [then] go to the state of Sankara...”

TS 130 1l
37q LS9 1 V2, Yisdfse vy

“...[as one who has a] purified mind.”

134 The epithet Bhavodbhavaya is an allusion to the Sadyojata mantra, the first of the five brahmamantras of the
Pasupatas.
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Td ¥d Waaw fearf: daya gl
dIRHT=Id T TARARIUTATH: Il 3¢ |

38a WA | V; , WA V; ; 38b faarfe: 1 v, , feafd vy, e WaY@ T Vo, 98Y@) T Vipe , TIH@) T: Viac ;

38cd TR AGTH: | Vipe , ATARIUMTGATTH: Vaae (unmetrical, eye-skip) , STAI@UITFEAETH: V,

“As he was thus praising the one who is praised (i.e., Siva), a flame appeared in the sky; [and] this
most excellent sage immediately reached absorption in it.

& SFaRU Sg=ad | .13

¥ RiTwr 4 ¢d Hufcd g1l R |

39a STETARIUNT | Vi , FRHIRIORT V4, , FRI@RIORT V, ; 39b T9=00 V,, T 33d V2 ; 39¢ 38 ] Vo, 8 Vs ;
39d HURGH | V;, BURT: Vo

“In this field in Varanasi, he delights [...]; it was wished from me in front of Siva earlier at the
divine Kapardika.”

WRtre df femanfed def uraadifa ffgefid |
A diae 9dw ga1 oiet wefd did Rardan i go 11736
40ab TSI HI& ] Vi, , OETETIGED HIEE Vioo , fORTRTIGDBTHIE V2, 0 T1 V2, G Vi ; 40¢ HIFH | Vo, HITH

Vi

“This pond, [this] tirtha Pisacadika causes one to reach liberation, this which gives success. He who
delights in drinking the water offered to Siva [reaches] liberation in liberation with the gods (?).”

i SRTRIO =R iqufay AT 1 30 |
Col. 30] V1pc, T V1ac, V2 omit.

“Thus, in the Brahmapurana, [this is] the chapter called the description of the Pisacamocana
tirtha.”

135 |t seems that a pada is missing here. There are only 12 syllables in this line, and the content has a gap as well.
136 As in adhyaya 29 of the same compendium, the final metre changes, and this verse has 12 syllables per pada. The
metre is unrecognizable.
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Appendix I1: Edition and Translation of Adhyaya 31’
ERICICH

“Brahma said:”

HYTG HgTad ddfi g favivd: |
A = Yooty RIFEH $uar 7 A1 ¢ |
1cd T YUIIH ] conj., ITH YUIIH vy (unmetrical) , A AT Vv, , 1d 797V, , 7H: V;

“O Mahadeva, tell [me] specifically about tirthas; [those] secret and auspicious places, out of
favour to me.”

3R IaE |
“The Lord said:”

37d: TR Yaeniy Ygwd gvH HH |
TAEUSR A R dF HUAH IR |
2¢ T Vo, ®IF V; ; 2d ®IF AT ] Vipe, (@) Vaae (unmetrical) , ®ITH R V,

“Hence, I will proclaim my most excellent secret; the place called Drmicande$vara and
Kapardin...”

PR TRH RIF THAT R

Tdes T g O 9 qaifeaq|

3T TR &3 TIHTUR] Tderll 3 i

3a 3R]V, , IR V1 ; 3f TIHIURY | V4 , TATHIUR V> , @ daT ] V4, T Va (unmetrical)

““...the most excellent place Omkara, [also] called Pafcayatana; this field I do not abandon, [this is]
truly the truth, spoken by me. I am delighting, always, at the supreme field of Avimukta.”

37d: TR Yaegni Ye uvH 1 |
=T |iReA 1 ot Hfekiep< waril ¥ 1738

“Hence, I will proclaim my most excellent secret; without Samkhya, through Yoga, [it is] always
the liberator of men.”

187 v/, 103-104Y; V,: 127-129".
138\, uses nfnam and V- uses nynam; they are the same masculine genitive plural from \nr.
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JraRaedT 741 4d ae1 S1a Har gR|
AV TR g A YHIRIATI & |

5b Tal | conj., T&T V4V, , @ SI&MT ] Vy , ST Vs ; 5¢ Af8®T | V., AP®T vy ; 5d UHTRIAT | em. , TbTRIT V4,
UHIRGT: V,

“When the Valakhilya initiation was done by me in the past, the perfect, supreme intelligence has
been revealed to them then.”!3°

Tt TR <t g e g
ST IRHE & AT AHTHAN & I
6¢ ST ] V4, STV, , @ S | V4, ST V,

“The tirtha better than [other] firthas, the vow better than [other] vows; the muttered prayer better
than [other] muttered prayers, the best meditation of meditations.”

T IRE I 58 IR Tl
I SRl Ua&ATTH TRl TR R |l o 11740

7c FI%] Vipe , Viac omit. , 3E Vo, o S ] conj., a%ivwc, @) Viac (unmetrical) , dcd Va, ® QH&ZI'I'&[] Vs, ey
V1 (unmetrical) ; 7d TR REq ] vy, TR V,

“The yoga better than [other] yogas, the great highest secret; that, to you I will tell, O Brahma,
having bowed to the great Siva.”**

139 Valakhilya is understood here as feminine, as a name of an initiation. If understood as Valakhilyah (visarga dropped
due to sandhi), it could also refer to a class of sages, and the genitive plural tesam in pada d would match with this.
However, tesam can be understood here to refer to the “men” from verse 4d, which is the option | have chosen. Yet
another option would be as a neuter noun treated as masculine referring to “a collection of 11 [accord. to some only 6 or
8] hymns of the Rg-veda” (Monier-Williams 1899, 946). Regarding the gender mismatch, this last option would not be
too surprising seeing the irregular nature of the Mahatmyas in this manuscript in general, but content-wise, it is not such
a good match. As for diksa krta, diksita would have been the more logical choice, but it is unmetrical.

140 Yoga is treated as neuter here, whereas it is generally masculine. Rahasya, and japya and dhydna from the previous
verse, are normally neuter, which could be the reason for yoga appearing as neuter. Also, this is I§vara talking to
Brahma. We can understand this verse as Siva speaking (as I§vara), bowing to himself in his personal form. See more
discussion above in the chapter 4 section “A General Interpretation — Adhyaya 31”.

141 Could this verse somehow refer to the Taraka mantra? Verse 11 uses tarakam as referring to Avimukta. See
Bisschop 2021b, p. 15-16.
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3ff T1: RGN STUTHRIT HRIBGRUTHIGH |
Fader SAGRHAISH HHa™ FRIUe™ |

SITIERIT RGN SFU Al d 0 q0: 1| ¢ 11142

8a 3| V,, 3V 8c Haddr ] v, , A< Vs ; 8cd SMHACIATUBT |V, , SRIATIDBTI Vs ; 8ef ITFUN |
Vo, AEURT Vs ; 8F 3 | Vape, T Vaac, V2 omit.

“Om. Obeisance to Siva Sankara, the one who grants favors, the one who exists as cause and effect;
[obeisance] to the remover, the one pervading the seeing of the self, the disinterested one, the one
who does not [himself] need favors; to the one granting favors, Sankara, the one with [these]**3
eight forms, obeisance to those [eight], indeed.”

PR T TN TFdgaqq|
g  qUT ¢d THTH 91 T5: 11 < |
9a BN ] Vo, SHR V;, @ T ] conj., VaV2 omit. (unmetrical) ; 9b TIRATITTH | V+Vape , TAITLTH Vaac

(unmetrical) ; 9¢ T ] VipcVa, Viac omit. (unmetrical)

“And I pay homage to Omkara, the excellent Paficayatana; and likewise, | pay homage to the deity
Tryambaka, obeisance [to them].”

WA g IR 48 TARTH e
TR dgad 9 dRe FaaierE Il %o |l

10b THRTH TfAUE ] V4 , TR UE V, (unmetrical) ; 10ed omit. ] em. , Fddh 9 TUT ¢d TETY Ta1 90: V4,
e g YT ¢d T 70 TH: V> (unmetrical) ; 10c Wﬁﬂfﬁf] em., T Glﬁ'ﬂTﬁ V1V2 (unmetrical) ;
10d Gﬂ%‘%ﬂm retraced in V4

“And I pay homage to the great deity Svarlina, the one who bestows the path; and | pay homage to
Avimukta, the liberator of all embodied beings.”

142 The danda after niranugrahaya has been added by me; the meter of this verse is somewnhat unclear. It is most likely
that it is unmetrical and not set to any meter in the first place. The following verses, however, are praise for Siva but are
clearer in terms of meter: they are all slokas.

143 This verse provides eight epithets, if Sankara on the 3rd line is understood as a repetition. It is likely that these eight
names can be understood as using an aszaka as a template. This “asfaka” is a Varanasi-specific one instead of being
transposed from another context. See more discussion above in chapter 4.
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P IRTARIRIHRI THH 7] 75: |
HUdfRt Treny sfawgfaud qomi 98 |

11a HRIGITHRI ] VipcVz , HRIGRHN Vaae (unmetrical) ; 11¢ omit. ] em., 3 V4 (unmetrical) , 31 V2
(unmetrical) , o THRTH | vy, TRMH V, ; 11d SII° ] conj. , T V4Va , @ FIFAUE TOTH ] VapVa , SIATTO Vi
(unmetrical) ; 11ef omit. | em. , PRGN + T+ HRA THRH T 99: V; , HRIGRIGHIRI THRH T60 799: Vs

“I pay homage to lord Krttivasa, obeisance [to him]; I pay homage to Kapardisa, the one who
bestows the memories of past lives to men.”

2o Tl gduraeiay |
AR YT S THENH TA TH: 11 R |l
12d 9H: 1 V2, FH V4

“I pay homage to Drmicanda, the one who causes all sins to be destroyed; likewise, | pay homage to
the deity Mahes$vara, obeisance [to them].”

AR THEN RIFATE W gHH
TEOAR THTH TR GRAYSAHH I 83 |
13a S8 | V2, (&) v,

“I pay homage to Jyesthe$vara, the unparalleled, best, auspicious abode; I pay homage to
Madhyamesa, the best bestower of happiness.”

SIRIUTYR =17 =i 74 7: |
JqH ARG IR | Uy
SfUTYR T TR T FH: 11 2% |

14ab :lTF[:lTI@T&{] Vs, A+T+ 7Y Vv, (unmetrical) ; 14b TH 91 1 V4 ,:T-Tﬁﬁ:l'l:{: V, (unmetrical) ; 14d TR
Ug 1V, WKW US V, (unmetrical)

“I pay homage to the one called Hastipale§vara; obeisance [to him]; I pay homage to the highest,
best abode of all siddhis; I pay homage to the deity Hastipalesvara, obeisance [to him].”

Tdf=saryes A1 ¢ Fda g |

Bl WRH Y= HBTUTADATRFH I QY |l

“This giver of knowledge for all embodied beings, named Sivasraka, is the most prosperous secret,
the annihilator of the greatest of sins.”
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T AR SRS ARAGHD |

qh R 7 $Te g Hal T 71l Q& I

16ab JAAA TATATRID | Vo , TG (@) IR Vipe , ARG IHANRID Viae ; 16d T HET T T] Vape, T
Pal T (@)T Vi (unmetrical),  Pal 7T Vaa

“One should not give this to [any] wicked, non-believing, Sastra-transgressing [person]; and [it is]
not to be taught anywhere to one delighting in the Tarkasastra.”*%*

DI I T g e HI&RTIGH |
e gRniar e @ o wRql
Trd HIgurRg Ured: fRradt gotdil Qwll

17a ] VipVa, Viac omit. (unmetrical) ; 17b JUeH ] V4, ¥UGI Vs, ; 17d B8e ] v, , B:ded v,

“[1t is] to be muttered as a prayer in the end-time, if he should desire the attainment of liberation;
having become a pure, controlled self, [one] should surely remember it during the three divisions of
the day (i.e., the dawn, the noon, and the sunset); the reciter [then] becomes liberated from!*® the
snares of worldly illusion and proceeds to the state of Siva.”

SITRTOT: TRTaRATY TIY: RUTAR R |
TATESgT high: ARG dREAfd 1 8¢ I

18a UNTIRITY | em. , URTGRAT T V4 , UFTIRIT(E) Vs ; 18¢ TDIGH: | VipcVa , AP Viac ; 18d TR aRsfd ]
em. , ORI asfd v, , ORI aR=RY v,

“And the brahmins, situated at the front in these places; after seeing them once, a wise man will
surely cross over from transmigration.”4®

144 Tarka$astra is “the science of reasoning” (Monier-Williams 1899, 440). In this context, it is quite clear that
something with a negative connotation is meant. Thus, | understand the term to refer to those who are constantly asking
critical questions instead of merely having faith. See more discussion above in the chapter 4 section “A General
Interpretation — Adhyaya 317

145 The instrumental plural mohapasais is translated as ablative.

146 The instrumental plural ebhi sthanais is used here as a locative plural. It is possible that vipra/ should be
understood as “brahmin” here instead of just “wise man”. See more discussion above in the chapter 4 section “A
General Interpretation — Adhyaya 317
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adl ST 9 Ga depTRl g d: |1 [..]'9
ATy St e5¢l &d fifehe|
ORI THRCCOR. HTH Tl ARTH G: 11 2% i

19a &A1 ] VipcVa, Q0T Vi ; @ T Va, TTV,, @ G ] em., GFF Vipe, Viac unclear , 3adl V, ; 19b FaTd®: | Vs
, TETHED: V1 ; 19¢ QIS | Vs, ATIYSRATTS V; ; 19e U1 | Vo, 4T T V4 (unmetrical)

“+Surely Deva [is worshipped with] that desirable, excessively lofty utterance, and not through
other deities.t [...] Having muttered the Avimuktastaka, [and] having seen the deity Pinakin, we
will obtain that best abode, [and] having gone, not return again.”*8

IR rararquafers: g

UfFIUTITRIGTE Tifedh T quay |

0 Sl dsgay g gamdd il e

20a IRIURGT | V4, IRIET Vs, (unmetrical) ; 20ab dTS¥ararquafers: ToHIq | em. , diRd@nquanfe: O Vi

(unmetrical) , Eﬁ@ﬂ@mqmﬁﬁw@ Viac (unmetrical) , TEa 31qudt ferggoIq Vs ; 20cd
HiFTUTATGTR i (T Guay | em. , HigqUTaTgdl 9aTg ()b R Vipe (unmetrical) , HfdayTaTq

B TATTEA Vi (unmetrical, H retraced) , HiaddHTaTEaT fbfRITTEa Vv, (unmetrical) ; 20ef JUOH e d-sg ey
1V, , J08 HEARAga-sg e Vipe , T8 HeRAGaeedH Viae ; 20f 8 ] conj., V4V2 omit. (unmetrical) , o

AIHA ] Vi, IH V.14

“Because of serving the tirtha in Varanasi, because of worship with the auspicious lingas’;

because of the state of devotion, | [am] that (?), always; [| am] whatever merit that is obtained (?);
the merit which is difficult to obtain [even] by the virtuous Devendras. That, indeed, is the truth.”

ST SIRTURTO! TRy auiAT ATHTEA: 1| 32 |
Col. SRIGRTUT ] V4, TURTUI V. ; 11 32 1] Vipe, T Viae, V2 omit.

“Thus, in the Brahmapurana, [this is] the chapter called the description of the Guhyastaka.”

147 It is possible that a line is missing here. There could be something that should be said with the Avimuktastaka, but
what that is exactly is not mentioned. This line is quite difficult to make sense of, and | was unable to reach a
satisfactory explanation; hence | have left it in cruxes. The general idea of this verse seems to be that the best way of
worship is muttering the Avimuktastaka and seeing Pinakin. This yields the most beneficial results for the devotee.

148 1t seems that Avimuktastaka, Sivastaka, and Guhyastaka simultaneously refer to the eight-verse prayer that is given
in this adhyaya, and the eight forms related to this prayer. See more discussion above in chapter 4.

149 The danda after puzyam in the second line has been added by me. Only the last danda is present in the apograph,
and the manuscript itself has a danda after punyalingaipaja. The conjenctural emendation hi in pada 20f has been added
because of the meter.

150 The prefix pra is left untranslated to include the instrumental sense of punyalingaiZ in the translation. Another
option could have been to translate “...worship [directed] towards the auspicious lizgas”, which would treat the
instrumental puryalingai/ as a dative. Regarding content, both translations seem equally valid.
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Appendix I11: Edition and Translation of Adhyaya 32*>

HAp HIR 3dTd I

TTPHUR ] V2, TP HR V4

“Sanatkumara said:”

Ud=gcdl 7T 4d JTeTceToTH-: |
THTSATH o RITAAHT GRARH 2 |
1bW5]V2,mW3V1

“After this had been heard by me before, because of the kindness of the lotus-born; therefore, | went
to that place, Avimukta, the lord of the gods.”

e RIAR GURIUISHHEIRIC|
dgoded TgTHTT 3fdged R UgH|I R |

2a TS | Vipe, T Vaae (unmetrical) , TRV, ; 2b URERI ] Vy, GYAY° V, ; 2¢ TGoTE | em. , AgoIed ViV

“If [you (all) are] distressed because of Samsara, from the great grasp of the bondage of a soul; O
illustrious ones, go to Avimukta, the highest destination.”

e o I I Ty gaar: 1152

gXauT HaffaRfaged = 9=E: 1 3 |l
3b Hddl: ] conj., gdd V1V2 ; 3¢ SXIUIWT V, , XYW V4

“There is no tirtha equal to it in the seven worlds, O vow-abiding ones; success is obtainable by
hand in Avimukta, there is no doubt about that.”

151 V42 104v-105"; V,: 129°-130".

152 Verses 1-4 and 9 of this adhyaya are almost entirely identical with verses 1-5 of adhydya 19 (see appendix 1V). In
adhyaya 19, verse 3, we have the plural vocative suvratah instead of suvrata. | have emended suvrata to suvratah
because it fits the context. The plural vocative mahabhaga in verse 2 refers to the same sages as in this verse. See more
discussion about the parallels between adhyaya 32 and 19 in chapters 5 and 6 above.
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UGG T foeraiegeereirer: |
S I Fale dcd: Ty 1l ¥ I

4a UdGEa@l | V1, TIGYST Vs ; 4b A edaiddT: ] Vape, ORI c@iaia: ViacVz ; 4¢ STHET | VipVz, Viae
unclear ; 4d ¢dqd: fUAIHYF | V4, TIGATUATHIUATG YD Vo (unmetrical)

“Having understood, these sages, with their eyes wide open with amazement; they went to that
place where the all-souled, Pinaka-bearing Devadeva [resides].”

ARG AN HHYSIUER: |
T4 d g7a: Ffg wa: To: FHRIGE: I 4 |

“There, as they propitiated [the deity] by their bathing, worship, and oblation; all the sages obtained
success through (i.e., according to) each of their own karmas.”

PHiaIe] AT U IRN0T JHT: |
DITENIYS: HHFIYY HIId WIH|I & |

6a Tl MY ] Vape , AT HHATH Vaae (unmetrical) , AT /T Vs ; 6¢ BIRRGTAYS: ] Vipe , DIIGIIYS Vige,
DG V;

“Some have quickly attained liberation, provided with a body.'® Some, enjoying pleasures,
themselves enjoy their desires as they wish.”

DHITTIYR RIT DI eGoTHTINT: |
e aTar: R dierarad=d IeTil o |

7b BIIGSTAIRRTE: | em. , BIIGEIATRRTA V1V, ; 7c ABUTE: RUAHTR ] VipcVo , ABUTTEATER Vi, ; 7d
] em. , AIBIUTAIA V1V ; @ T&T ] VipeVa , €)&T Viac

“Some [have reached] the position of a yogesvara, some have quickly reached samadhi; and the
others became protectors of the world; they always protect the worlds.”

153 That is, along with their bodies. This refers to jivanmukti, liberation while being alive, and in this context most likely
also to Siddhanta/tantric ideas. See more discussion above in the chapter 5 section “Temporal Context — Adhyaya 32”.
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9 oyl Ha-aal Righ: Ta=sid|
TIeTedaad] fag=rg SUa: Il ¢ I

8b Taf ] Vo, @adi V; ; o UM | em. , TI=BTA: V; , UIBTA Vs ; 8¢ UHTGIRACa™ |V, , UdGIEdcad V; ; 8d
JHUA: ] em. , SHTA: V; , SHUG: Vs

“Creating heat [and] rain, he (?)*** grants all the siddhis by the favour of Devadeva, the lord of the
universe,* the husband of Uma.”

T iU faum aRTora gesifda|
Tl Yedd ST aRITIRETRI N §

“This has been told to you, O wise men, which is praised in Varanast; having heard which, a living
being is liberated from the horrifying ocean of transmigration.”*>

T Rt areiTer O: I

ARG TUT dGYRIoR: |

8d IRIRTE AIREGHROUME Q0 |l

10a fFH ] V1 T V2 ; 10e Yd TRAERTEE | V4 , W IRIERTGS V, ; 10d TIREE° ]V, , TORISE° Vs

“What is here with a lot of talk, the mass of speech, again and again,'®’ of the Veda(s) and the
Purana(s); thus, the praises and utterances of the lord [are conducted]. [That which is] previously
heard from the tradition splits open the circle of transmigration.”

JedwiuiggR forgtd sigfewstal
T AUTASRT: BGaHTayd 9g: 11 32 |l
11c JAUASRT: | em. , GAUTTERT: Vipe , GAUTTERT Vi, , AUASTET Vs ; 11d BAATAH | VipVa , BAETH)T

V1ac

“Someone who desires what is withered to be lifted up for the sake of a lirga, obtains much fruit
because of the installing of the base of it (i.e., of the lirga).”

154 This refers to the Upanisadic idea of the sun, who is thought to give both heat and rain. Who “he” refers to is
unclear. It could mean that “the sun (tapana), creating rain, grants all...”, although this interpretation would treat
tapana irregularly as a neuter noun instead of masculine.

155 Vigvesa here can possibly refer to the Visve$vara linga in Varanasi. See more discussion above in chapter 5.

156 This part might indicate a break in the “story”, as the following verses move into more general praise for Siva and
lingas, but do not explicitly reference Varanasi (or any other locations for that matter). The break might have something
to do with the aforementioned fact that verses 1-4 and 9 match almost exactly with verses 1-5 of adhyaya 19, making
this part repetition, at least within the context of the entire manuscript compendium.

157 That is, “what is the use of talking all the time?”
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faRTieeafergTi : Ut Are: |
fagmTadRag gy Aifga: Tarll & |
12d AIfgc: 9aT] v, AiwHIfRad: Vs,

“What man goes to acquire [liberation] because of the special [nature] of the divine ligas, when a
man is always deluded with various kinds of obstacles in that way?”’1>8

T IR UfaSTheragd |
fR1a: Aremea: I sy feaafergufafan ¢z
13d m] V1pcV2 I} qﬁr@-avhc

“At that time, he obtains the fruit of the installing of the svayambhiilinga; [since] certainly he, Siva,
is present when the divine linga is installed.”**°

gd! 91 URdl a1y URUMGT SRS |

T: HIYPEIRAMRITAGIT Il Q¥ 1176

14cd HIATERATTATHITRIIA | V, , B (+ G+ ) AW SIaHIT V4

“One should do it either by one’s self or by another, or even because of a command; therefore, a
special kind of man obtains Siva-ness.”

Siaad: 9 fagran fergmef 7: vadd e

YUY SHTAGNTOT RITETHH I Y I

15b T: ] V1, TTV2; o Uadd | Vo, TA@)A Va ; 15¢ YTURIIAN ] VipcVa , SHTRRIAT (@) Viae (unmetrical) ; 15¢d
STAGHTUT ] VipeVa , GH)IGHTOT Vi ; 15d IAHTHH ViacVa , T(CHTTHH Vape (M retraced)

“He should be known as liberated while still being alive, who acts for the sake of the linga; he is
connected with money and grain (i.e., food) and will live for more than a hundred years.”

158 That is, if a man is deluded with doing other things and does not end up installing a liziga, he will not gain the
benefits either. Additionally, svayambhilinga means “a linga that has come to being on its own”. Thus, installing a
svayambhiilinga seems strange because it is not “installed” per se. Perhaps “installing” (pratistia) could also be
understood here as “consecration” and “installed” (pratiszhita) as “consecrated”.

159 That is, it does not really matter why a linga is installed; Siva will regardless be present in it.

160 The idea expressed in this verse (and verse 13) is paralleled in adhyaya 30, verse 20:

svato va parato buddhya danenapy uddhared yadi /

lingam yasminksetramadhye tatsamskare ‘pi mucyate Il

“If one should raise a linga, by oneself, by another, with intention or through giving, in the middle of whichever field,
one is liberated at its consecration.”

181 Jivanmuktah refers to verse 6, which mentions liberation while still living.
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i SR IRTORITHETRTR N 3R |l

Col. “HIETR V, , AR Vy ; 11 3R Il ] Vipe, & Viac, V2 omit.

“Thus, in the Varanasimahdatmya in the Brahmapurana.”*®?

162 It is striking that from verse 10 onwards, the statements are about lizgas in general, and not the locations. It is even
possible that the last part (from verse 10 onwards) comes from a different, possibly tantric source. The “Siva-ness”
mentioned in verse 14 points towards Siddhanta, the goal of which is generally to become like Siva but remain
autonomous while liberated instead of becoming one with Siva (Davis 1991, 24). To attain this Siva-ness, one needs to
act: “initiation rites are also devoted to the emergence of the soul’s inherent Siva-ness... Sivatva does not automatically
manifest itself when the fetters are removed” (ibid., 93). In this adhydya, it seems that by knowing and using the praise
from the earlier tradition and installing linigas, this Siva-ness can be achieved.
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Appendix IV: Edition and Translation of Adhyaya 19'¢

1P HR A |

“Sanatkumara said:”

Udege 71 Gd GATGTgTorHT: |
TSR T SHagad T SR 2 I

1aqd | Vs, V2 ; 1b THIGTEATH: | Vipe , THTGTE @)THT: Viac , TEUHIGTEAS: V; (unmetrical)

“After this has been heard by me before, because of the kindness of the forest-born; therefore, |
went there to that place, the lord in Avimukta.”

e FRaarg TR TRERUEHd |
dgoded TgTHNT 3fdged R UgH|I R |

2a RIARG ] em. , RIA() Vipe , REFT Vi, RIAT T V2, 2b “TGHA | em., TS V4, “TBIHA V> ; 2¢ TGoIH |
em., dgoltd V, , A(GU)SIHE V; ; e HETHFI ] V4, HETHRT V2

“If [you (all) are] distressed [by being] within the herd (?) [that is in] the grasp of the bindings of
bound souls in the circle of transmigration; O illustrious ones, go to Avimukta, the highest
destination.”

e o I I Ty gaar: |
XAV Yo faRRiagad = A== 11 3 |

“There is no tirtha equal to it in the seven worlds, O vow-abiding ones; liberation is obtainable by
hand in Avimukta, there is no doubt about that.”

Tawgeal g H1a1 [ eraia: |
S I At gacd: Uyl g i

4b ARG IAraT: | em. , FASHN(@) TIAET: Vipe , [T (@) e@@AE: Vsoc , fOATGwrda: Vs ; 4¢
\_SI"W] conj., GT(EI'@) Vipe , Viac unclear, anf Vo ; @ omit. ] VipcVa, Hﬁvm (unmetrical) ; 4d W%] Vi,
ﬁ’ﬂ% V2 (unmetrical)

“Having heard this, the sages, with their eyes wide open with amazement; they went to that place
where the all-souled, Pinaka-bearing Devadeva [resides].”

163 \/4: 79v-80"; V2: 95-95Y. This entire adhydya is almost identical to verses found in adhyaya 32. Differences are in
bold font. Verses 1-4 match with verses 1-4 of adhyaya 32, and verse 5 matches with verse 9 of adhyaya 32.
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qd Iard |

“The sita said:”

Tdg: HIAC AU aRIORAT: e Te-19 |

Tyl edd SIaRITIREATRI N 4 |

5b YT | Vo, TBITH Va ; 5¢ THA VapVa , TN Viac ; Sed SIRIERI | em. , ) ORI Vipe , I GRIq
Viac , SIFERTA Vo

“This has been told to you, O wise men, the praising of Varanast; having heard which, a living
being is liberated from the horrifying ocean of transmigration.”

3 FTORTO PiRrarTaETEd IRTORfqUiA <] I
Col. B ] Vo, T V1, @ 8] Vipe, T Viac, Va2 omit.

“Thus, the description of Varanasi in the Krittivasamahatmya in the Brahmapurana.”

93



Bibliography
Acharya, Diwakar. 2013. “How to Behave like a Bull? New Insight into the Origin and Religious
Practices of Pasupatas.” Indo-Iranian Journal, VVol. 56: 101-131.

Agarwal, Kabir. 2019. “In Modi's Varanasi, the Vishwanath Corridor Is Trampling Kashi's Soul.”

The Wire, March 8, 2019. https://thewire.in/politics/kashi-vishwanath-corridor-up-bjp.

A Sanskrit-English Dictionary. Monier-Williams, Monier. London: Oxford University Press. 1899.

Bakker, Hans. 1996. “Construction and Reconstruction of Sacred Space in Varanasi.” Numen, Vol.

43(1): 32-55.
Bharat Temples. n.d. “Krithi Vaseshwar Temple, Varanasi.” Accessed September 4, 2021.
https://www.bharattemples.com/krithi-vaseshwar-temple-varanasi/.

Bisschop, Peter C. 2005. “Paficarthabhasya on Pasupatasitra 1.37-39 Recovered From a Newly
Identified Manuscript.” Journal of Indian Philosophy, Vol. 33: 529-551.

— 2006. Early Saivism and the Skandapurana: Sects and Centres. Groningen:
Forsten.

———. 2014. “Pancartha Before Kaundinya.” Journal of Indian Philosophy, Vol. 42: 27-37.

———.2019. “Vyasa’s Palimpsest: Tracking Processes of Transmission and Re-creation

in Anonymous Sanskrit Literature.” In Perspectives on Lived Religion: Practices —
Transmission — Landscape, edited by N. Staring, H. Twiston Davies, and L. Weiss,
165-172. Leiden: Sidestone Press.
——— 2021a. “What is Ailing Puranic Studies?” Indo-Iranian Journal, Vol. 64: 163-174.
——— 2021b. The Varanasimahatmya of the Bhairavapradurbhava: A 12th-

Century Glorification of Varanast. Pondicherry: Institut Francais De Pondichéry ;
Ecole Francaise D'Extréme-Orient.

Cecil, Elizabeth A. 2020. Mapping the Pasupata Landscape. Narrative, Place, and the Saiva

Imaginary in Early Medieval North India. Leiden: Brill.

Davis, Richard H. 1991. Ritual in an Oscillating Universe: Worshiping Siva in Medieval India.
Princeton: Princeton University Press.

Dey, Nanda Lala. 1927. The Geographical Dictionary of Ancient and Mediaeval India. London:
Luzac.

De Simini, Florinda and Nina Mirnig. 2017. “Uma and Siva’s Playful Talks in Detail

(Lalitavistara): On the Production of Saiva Works and their Manuscripts in Medieval

Nepal.” In Indic Manuscript Cultures through the Ages: Material, Textual, and

94


https://thewire.in/politics/kashi-vishwanath-corridor-up-bjp
https://www.bharattemples.com/krithi-vaseshwar-temple-varanasi/

Historical Investigations, edited by Vincenzo Vergiani, Daniele Cuneo and Camillo
Alessio Formigatti, 587-653. Berlin: De Gruyter.

Eck, Diana L. 1999. Banaras: City of Light. New York: Columbia University Press.

Fleming, Benjamin. 2014. “Manuscripts and Shifting Geographies: The Dvadasajyotirlingastotra
from the Deccan College as Case Study.” In Material Culture and Asian Religion:
Text, Image, Object, 59-72. London: Routledge.

Flood, Gavin. 2015 (1996). An Introduction to Hinduism. Cambridge: Cambridge University Press.

Freschi, Elisa, and Philipp A. Maas. 2017. “Introduction: Conceptual Reflections on Adaptive
Reuse”. In Adaptive Reuse: Aspects of Creativity in South Asian
Cultural History, edited by Elisa Freschi and Philipp A. Maas, 11-26. Wiesbaden:
Harrassowitz.

Friedrich, Michael, and Cosima Schwarke. 2016. “Introduction — Manuscripts as Evolving
Entities.” In One-Volume Libraries: Composite and Multiple-Text Manuscripts, edited
by Michael Friedrich and Cosima Schwarke. Berlin: De Gruyter.

Genette, Gérard. 1997. Palimpsests: Literature in the Second Degree. Lincoln/London: University
of Nebraska Press.

Gengnagel, Jorg. 2011. Visualized Texts: Sacred Spaces, Spatial Texts and the Religious
Cartography of Banaras. Wiesbaden: Harrassowitz.

Gollner, Michael. 2021. The Descent of Scripture: A History of the Kamikagama. PhD diss., McGill
University.

Goodall, Dominic. 2004. The Parakhyatantra: A Scripture of the Saiva Siddhanta. Pondicherry:
Institut Francais De Pondichéry ; Ecole Francaise D'Extréme-Orient.

.etal. 2015. The Nisvasatattvasamhita. The Earliest surviving Saiva Tantra, volume 1. A

critical edition of the Miilasutra, Uttarasitra & Nayasitra, edited by Dominic
Goodall in collaboration with Alexis Sanderson & Harunaga Isaacson.

Goodall, Dominic, Shaman Hatley, Harunaga Isaacson, and Srilata Raman. 2020. Saivism and the
Tantric Traditions: Essays in Honour of Alexis G.J.S. Sanderson. Leiden: Brill.

GRETIL - Gottingen Register of Electronic Texts in Indian Languages and related Indological
materials from Central and Southeast Asia, 2020.

Haskett, Christian. 2018. “On Varanasi’s Tiny Temples.” South Asia Multidisciplinary Academic
Journal, Vol. 18. https://doi.org/10.4000/samaj.4524.

Hazra, R. C. 1940. Studies in the Puranic Records on Hindu Rites and Customs. Dacca: University

of Dacca.

Johnson, W. 2009. A Dictionary of Hinduism. Oxford University Press.

95


https://doi.org/10.4000/samaj.4524

Kiss, Csaba. 2015. The Brahmayamalatantra or Picumata: A Critical Edition and Annotated
Translation. Volume 1I: The Religious Observances and Sexual Rituals of the Tantric
Practitioner: Chapters 3, 21, and 45. Pondicherry: Institut Francais De Pondichéry;
Ecole Francaise D'Extréme-Orient.

Kulke, Hermann and Dietmar Rothermund. 2016 (1986). A4 History of India. New York: Routledge.

Kasikhanda (Pirvardha). Sri Kasikhanda Pirvardha. Jangamwadi Math Collection. Lucknow :
Muns$T Navalaki$ora. 1906.

Kastkhanda (Uttarardha). Sri Kastkhanda Uttarardha Tika Sahita. Jangamwadi Math
Collection. 1803.

Krtyakalpataru. Krtyakalpataru of Bhatra Laksmidhara. Vol. 8: Tirthavivecanakanda. K.V.
Rangaswami Aiyangar. Baroda: Oriental Institute, 1942.

Kiirmapurana. The Kiirma Purana (with English translation). Edited by Anand Swarup Gupta.
Ramnagar: All-India Kashi Raj Trust, 1972.

Lazzaretti, Vera. 2013. “Banaras jyotirlizgas; constitution and transformations of a transposed
divine group and its pilgrimage”. Kervan — International Journal of Afro-Asiatic
Studies, Vol. 17: 1-20.

Littunen, Olli-Pekka Antero. 2020. “Analysis and Critical Edition of a Varanasimahatmya
Attributed to the Brahmandapurana.” Unpublished course essay for Advanced
Readings in Sanskrit Literature, Leiden University.

Mahaprashasta, Ajoy Ashirwad. 2021. “With Varanasi Project, BJP Propels a Time-Tested Figure
to Centre of UP Poll Campaign.” The Wire, December 13, 2021.
https://thewire.in/politics/modi-kashi-vishwanath-adityanath-uttar-pradesh-polls.

Mani, Vettam. 1975. Puranic Encyclopaedia: A Comprehensive Dictionary with Special Reference
to the Epic and Puranic Literature. Delhi: Motilal Banarsidass.
University of London, Vol. 71(2): 297-322.

Mersch, Sanne. 2013. Travelling Through Time and Space with the Kapalamocanamahatmya in the
Vayupurana. MA diss., Leiden University.

Misra, Vidya Niwas. 2017. The Descriptive Technique of Panini: An Introduction. Berlin: De
Gruyter.

Padmapurana. Padmapuranam Vol 1. Edited by Chimana Apte. Pune: Anand Ashram, 1893.

Palmer, Richard E. 1969. Hermeneutics: Interpretation Theory in Schleiermacher, Dilthey,
Heidegger, and Gadamer. Evanston: Northwestern University Press.

Pasupatasitra. Pasupata Sutras with Pancharthabhashya of Kaundinya. Edited by R.
Ananthakrishna Sastri. Trivandrum: The Oriental Manuscripts Library. 1940.

96


https://thewire.in/politics/modi-kashi-vishwanath-adityanath-uttar-pradesh-polls

Pinkney, Andrea Marion. 2016. “An Ever-Present History in the Land of the Gods: Modern
Mahatmya Writing on Uttarakhand.” International Journal of Hindu Studies, Vol.
17(3): 229-260.

Rodrigues, Hillary. 2018. “Asuras, Daityas, Danavas, Raksasas, Pisacas, Bhiitas, Pretas, and so
forth.” In Brill’s Encyclopedia of Hinduism Online, edited by Knut A. Jacobsen,

Helene Basu, Angelika Malinar, and Vasudha Narayanan. https://referenceworks-

brillonline-com.ezproxy.leidenuniv.nl/browse/brill-s-encyclopedia-of-hinduism.

Sanderson, Alexis. 2006. “The Date of Sadyojyotis and Brhaspati.” Cracow Indological Studies,
Vol. 8: 39-91.

Saurapurana. Saurapuranam Vydsakrtam. Anandasram Sanskrit Series (ASS). Lele, Kasinath
Sastri. 1889.

Schmiedchen, Annette. 2006. “The Ceremony of Tulapurusa: The Puranic Concept and the
Epigraphical Evidence.” In Script and Image. Papers on Art and Epigraphy, edited by
Adalbert J. Gail, Gerd J.R. Mevissen, and Richard Salomon, 145-184. Delhi: Motilal
Banarsidass.

Singh, Rana P. B. 2011 [2002]. Towards the Pilgrimage Archetype. The Paiicakrost Yatra of
Banaras. Varanasi: Indica Books.

Skandapurana. The Skandapurana. Volume IIA, Adhyayas 26-31.14. The Varanast Cycle. Critical
Edition with an Introduction, English Synopsis & Philological and Historical
Commentary by Hans T. Bakker & Harunaga Isaacson. Groningen: Egbert Forsten.
2004.

Smith, Travis LaMar. 2007. The Sacred Center and its Peripheries: Saivism and the Varanast
Sthala-Puranas. PhD diss. Columbia University.

Tantrikabhidhanakosa. Tantrikabhidhanakosa III T-PH. Dominic Goodall and Marion Rastelli.
Wien: Verlag der Osterreichischen Akademie der Wissenschaften, 2011.

The Practical Sanskrit-English Dictionary: Containing Appendices on Sanskrit Prosody and
Important Literary and Geographical Names of Ancient India. Apte, Vaman Shivram.
Delhi: Motilal Banarsidass. 1985 (1890).

Twain, Mark. 1897. Following the Equator: A Journey Around the World. Hartford: American
Publishing Company.

Vispudharma. Visnudharmah: Precepts for the Worship of Visnu, Part 1, Adhyayas 1-43. Reinhold
Grunendahl. Wiesbaden: Otto Harrassowitz. 1983.

97


https://referenceworks-brillonline-com.ezproxy.leidenuniv.nl/browse/brill-s-encyclopedia-of-hinduism
https://referenceworks-brillonline-com.ezproxy.leidenuniv.nl/browse/brill-s-encyclopedia-of-hinduism

