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Abstract
Some
 
remarks
 
on
 
the
 
possible
 
methods
 
of
 
composing
 
sa
ṃ
hit
ā
s
 
as
 
hinted
) (
in
 
 
chos
e
n
 
 
texts
 
 
belongi
n
g
 
 
to
 
 
the
 
 
P
a
¯
n
˜
car
a
¯
tra
 
 
school
 
 
are
 
 
presen
t
ed
 
 
in
 
 
Sect.
 
 
1
.
 
 
) (
In
) (
Sect. 
2
, the content and the structure of the 
S
ā
tvatasa
ṃ
hit
ā 
and 
Īś
varasa
ṃ
hit
ā 
are compared.
 
In
 
fact,
 
both
 
texts
 
are
 
independent
 
works
 
even
 
though
 
in
 
the
 
light
 
of
 
some
) (
P
a
¯
n
˜
car
a
¯
trika
 
texts
 
they
 
are
 
consi
d
ered
 
to
 
be
 
mutua
l
ly
 
linked,
 
the
 
latter
 
bei
n
g
 
con- 
sidered a “commentary” of the former. In Sect. 
3
, the initiation (
d
ī
k
ṣ
ā
) as found in both texts is outlined. In Sect. 
4
, I focus on the re-use of the portions concerning 
d
ī
k
ṣ
ā
: although the redactor of the 
Īś
varasa
ṃ
hit
ā 
borrowed almost all the 
S
ā
tva- 
tasa
ṃ
hit
ā
’s chapters on initiation, he dealt in a very different way with the practice called 
vaibhav
ī
yanarasi
ṃ
hakalpa 
that in the context of the latter text plays the role of a unique preliminary purification. Strikingly, the 
S
ā
tvatasa
ṃ
hit
ā
’s redactor re- used the initial verses describing the 
vaibhav
ī
yanarasi
ṃ
hakalpa
, putting them into other contexts, not necessarily connected to the issue of initiation, whereas
 
he totally
 
omitted
 
its
 
impressive
 
section
 
concerning
 
magical
 
powers
 
(
siddhi
).
) (
Keywo
r
ds
   
 
P
a
¯
n
˜
car
a
¯
tra
 
·
 
S
ā
tvatas
a
ṃ
hit
ā
 
·
 
Īś
varas
a
ṃ
hi
t
ā
 
·
vaibhav
ī
yanarasi
ṃ
hakalpa 
· Initiation · Textual re-use
) (
The constant re-using of texts seems to be one of the most characteristic features of
) (
the
 
literat
u
re
 
of
 
Vai
s
n
ava
 
P
a
¯
n
˜
car
a
¯
tra.
) (
˙˙
) (
N
ā
r
ā
y
ā
ṇ
iya
) (
First
 
 
tr
a
ces
 
 
of
 
 
the
 
 
P
a
¯
n
car
a
¯
tra
 
 
doc
t
rine
 
 
can
 
 
be
 
 
found
 
 
already
 
 
in
 
 
the
) (
˜
) (
section of 
Mah
ā
bh
ā
rata
. However, in the opinion of Sanderson (
2001
, p. 38), the form in which its most important texts, called the “three gems” (
ratnatraya
), i.e.
) (
Jay
ā
khyas
a
ṃ
hit
ā
 
(Ja
y
S),
 
S
ā
tva
t
asa
ṃ
hi
t
ā
 
(S
a
¯
tS)
 
and
 
Pau
ṣ
karas
a
ṃ
hi
t
ā
 
(Pau
s
S),
 
were
) (
˙
) (
preserv
e
d
 
is
 
a
 
result
 
of
 
the
 
refor
m
ation
 
of
 
the
 
P
a
¯
n
car
a
¯
tra
 
ritual
 
under
 
the
 
influ
e
nce
 
of
) (
˜
) (
E.
 
D
e
˛
bicka-Borek
 
(
&
)
Jagielloni
a
n
 
University,
 
Krak
o
´
w,
 
Poland
 
e-mail: 
debicka.debicka@uj.edu.pl
) (
1
 
3
)
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D
e
˛
bicka-Borek
) (
the
 
Kash
m
irian
 
S
´
aiva
 
mantra
m
ā
r
g
a
.
 
In
 
such
 
ci
r
cumstance
s
,
 
the
s
e
 
three
 
texts
 
must 
have been composed around the middle of the ninth century in Kashmir. On the 
contra
r
y,
 
the
 
younger
 
s
a
ṃ
hit
ā
s
 
of
 
P
a
¯
n
˜
car
a
¯
tra
 
were
 
most
 
prob
a
bly
 
comp
o
sed
 
in
 
the 
South of India. Due to the coexistence with South Indian brahmanical circles, the teachings they contain took a more orthodox shape approved by teachers of the
) (
S
´
r
¯
ı
vai
s
n
ava
 
tradit
i
on.
 
T
h
ese
 
are
 
also
 
the
 
texts
 
which
 
gave
 
the
 
basis
 
for
 
the
 
order
 
of
) (
˙˙
) (
´
) (
worship in South-Indian Sr¯ıvaisnava temples. Among them one can enumerate the
) (
˙˙
) (
texts
 
believed
 
by
 
tradition
 
to
 
be
 
specific
 
commentaries
 
(
vy
ā
khy
ā
)
 
of
 
the
 
oldest
 
“three 
gems”,
 
 
i.e.
 
 
P
ā
dmas
a
ṃ
hit
ā
 
(P
a
¯
dS),
 
 
Īś
varas
a
ṃ
hi
t
ā
 
(
I
¯
S)
 
 
and
 
 
P
ā
rame
ś
varas
a
ṃ
hit
ā 
(P
a
¯
rS),
 
as
 
well
 
as
 
other
 
rela
t
ively
 
impor
t
ant
 
sa
ṃ
hit
ā
s.
That
 
the
 
textual
 
borrowings
 
happened
 
to
 
a
 
great
 
extent
 
within
 
the
 
boundaries
 
of
 
the 
P
a
¯
n
˜
car
a
¯
tra
 
traditi
o
n
 
has
 
already
 
been
 
sho
w
n
 
i
n
 
the
 
resear
c
h
 
done
 
by
 
Rastelli
 
(
2006
)
 
on 
the
 
basis
 
of
 
P
a
¯
rS,
 
which,
 
so
 
far,
 
see
m
s
 
t
o
 
b
e
 
the
 
best
 
examp
l
e
 
of
 
a
 
text
 
being
 
itself
 
a
 
kind 
of compilation of the passages taken over from other sources, usually the 
most  
respec
t
ed
 
s
a
ṃ
hit
ā
s
 
of
 
P
a
¯
n
˜
car
a
¯
tra,
 
the
 
already
 me
n
tioned
 
“three
 
gems”.
However, Sanderson (
2001
, pp. 1, 37–39) has shown that there are also extensive 
parallel
 
 
pass
a
ges
 
 
linki
n
g
 
 
the
 
 
Tantric
 
 
S
´
aiva
 
 
and
 
 
P
a
¯
n
˜
car
a
¯
trika
 
 
sources,
 
 
proving, 
there
f
ore,
 
that
 
there
 
was
 
also
 
a
 
movem
e
nt
 
from
 
P
a
¯
n
˜
car
a
¯
trika
 
literat
u
re
 
towa
r
d
 
S
´
aiva. 
This
 
is
 
evident
 
in
 
the
 
case
 
of
 
the
 
S
´
aivasiddh
a
¯
nta
 
text
 
B
ṛ
hat
k
ā
lottar
a
,
 
which
 
in
 
terms
 
of 
the accounts of cremating initiates (
antye
ṣṭ
i
) and 
ś
raddh
ā 
ceremonies draws richly 
from
 
two
 
chapters
 
of
 
JayS.
 
The
 
S
´
aiva
 
redact
o
r
 
did
 
not
 
avo
i
d
 
so
m
e
 
incons
i
stencies
) (
although he obviously attempted to eliminate the traces of the Vaisnava material.
) (
˙˙
) (
Another example, again examined by Rastelli (
2007
), comes from 
Agnipur
ā
ṇ
a
.
) (
Among
 
pass
a
ges
 
hailing
 
from
 
other
 
sour
c
es,
 
for
 
examp
l
e
 
from
 
the
 
S
´
aivas
i
ddh
a
¯
nta 
text entitled 
Soma
ś
ambhupaddhati 
(AP 72–90, 92–103), there are also those (AP 21–70) deriving, sometimes verbatim, sometimes with regard to the contents, from 
P
a
¯
n
˜
car
a
¯
tra
 
sa
ṃ
h
i
t
ā
s,
 
mo
s
tly
 
from
 
Hay
a
ś
ī
r
ṣ
apañca
r
ā
tra
 
and
 
N
ā
rad
ī
yasa
ṃ
hi
t
ā
.
The focus of the present paper will be to analyze, in turn, a particular portion of 
the
 
¯
I
S
 
which
 
is
 
percei
v
ed
 
by
 
the
 
tradition
 
as
 
a
 
specific
 
co
m
mentary
 
upon
 
S
a
¯
tS.
 
At 
least in regard to the initiatory prescriptions, the former draws richly from the latter; however, the process is quite selective. My attempt will be, therefore, to discuss the possible reasons behind such a selection. Many questions arise in this connection. Is it at all meaningful that the compiler of the 
I
¯
S 
avoided the coherent passage on 
vaibhav
ī
yanarasi
ṃ
hakalpa,
 
which,
 
judging
 
from
 
its
 
size
 
(457
 
ś
loka
s),
 
was
 
quite
important
 
for
 
the
 
S
a
¯
tS’s
 
initia
t
ory
 
syste
m
?
 
One
 
might
 
say
 
that
 
there
 
is
 
n
o
 
need
 
to 
look
 
for
 
further
 
exp
l
anations
 
since
 
there
 
are
 
many
 
other
 
portions
 
of
 
S
a
¯
t
S
 
neg
l
ected 
by the compiler of the 
¯
IS. 
Yet, despite the negligence of
 
vaibhav
ī
yanarasi
ṃ
hakalpa
as a coherent section, there are single verses derived from it dispersed throughout many chapters of I
¯
S, which suggests that its compiler was familiar with it. Hence, the absence of the section as a consistent unit needs a specific explanation.
) (
In order to give some arguments for the alleged purposefulness of the treatment 
(or
 
 
rathe
r
:
 
 
the
 
 
lack
 
 
of
 
 
trea
t
ment)
 
 
of
 
 
S
a
¯
tS’s
 
 
v
a
ibhav
ī
yanara
s
i
ṃ
hakal
p
a
 
 
within
 
 
the 
fram
e
work
 
of
 
¯
I
S,
 
I
 
will
 
firs
t
ly
 
discuss
 
some
 
pass
a
ges
 
suggest
i
ng
 
that
 
P
a
¯
n
˜
car
a
¯
trika 
authors were familiar with re-working and re-using the texts. Then I will proceed to 
the
 
brief
 
cha
r
acteris
t
ic
 
of
 
the
 
texts
 
in
 
q
uestion,
 
i.e.
 
both
 
S
a
¯
t
S
 
and
 
¯
I
S,
 
followed
 
by
 
a 
short
 
analysis
 
of
 
their
 
concept
 
of
 
initiation
 
(
d
ī
k
ṣ
ā
).
 
After
 
presenting
 
their
 
parallel
) (
1
 
3
)

 (
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) (
583
) (
passages, I will conclude with some cautious observations regarding the reasons for the omission of the 
vaibhav
ī
yanarasi
ṃ
hakalpa 
section in the case of 
¯
IS.
) (
1 
How the 
sa
ṃ
hit
ā
s of P
ā
ñcar
ā
tra might have been Composed
) (
The
  
P
a
¯
n
˜
car
a
¯
trika
  
sa
ṃ
hit
ā
s
  
were
  reg
a
rded
  
to
  
be
  rev
e
aled
  
by
  
God
  
hi
m
self
  
and 
composed in the form of a dialogue, which was actually the divine revelation (Rastelli 
2003
, p. 1). Accordingly, their authors or compilers remain unknown to us: “they hide themselves completely behind the divine figures and sages whom 
they 
introduce as instructors and questioners” (Gonda 
1977
, p. 119). Therefore, “the catena of divine and prehistoric transmitters is the counterpart of the 
exact 
indications of the preceptors and ancestors of a commentator so often found in exegetical works: the 
gurupara
ṃ
par
ā
s guaranteeing the reliability of the tradition” (Gonda 
1977
, p. 119). Yet, as Gonda continues: “this does not however mean that the compilers are not committed to that which is taught in their books. They expound, as well as they can, the religious doctrines of their community, that is of 
the
 
P
a
¯
n
˜
car
a
¯
tra
 
school
 
of
 
thou
g
ht
 
as
 
handed
 
d
own
 
in
 
a
 
defin
i
te
 
region
 
and
 
in
 
defin
i
te 
milieus of which these authors are learned guides” (Gonda 
1977
, p. 119).
A passage found in JayS sheds some light on the features of text compilers and, possibly, copyists. One finds there the definitions of both the knower of a treatise (
śā
strajña
) and its preserver (
śā
stradh
ā
raka
)
1
 
suggesting that among the followers of the tradition there were people responsible for knowing the doctrine as well as people responsible for reconstructing and maintaining the texts/manuscripts. The JayS 22.51cd–56ab reads: “[Characteristic of the knower of a treatise: ] Know that
) (
he
 
[who]
 
knows
 
pur
ā
ṇ
a
s,
 
dharma
śā
stra
s
 
and
 
Vaisnava
 
itih
ā
sa
s,
 
[he
 
who]
 
would
 
not
) (
˙˙
) (
only
 
l
i
sten
 
to
 
the
 
doc
t
rine
 
of
 
Ve
d
a
¯
nta
 
but
 
al
s
o
 
explains
 
it,
 
[he
 
who]
 
having
 
discuss
e
d 
the reading of the lost words with their knowers, with effort and attentively keeps
 
on refining
 
the
 
treatise
 
(
ā
gama
),
 
such
 
[a
 
person]
 
is
 
a
 
knower
 
of
 
a
 
treatise
 
belonging
 
to
) (
the Vaisnava tradition. [Characteristic of the preserver of a treatise: ] Know that he
) (
˙˙
) (
[who] having collected all treatises (
ā
gama
s) wherever they were with faith, then maintains them carefully meditating on Brahman, [he who] worships the seat of the treatise with the 
arghya
-offerings, flowers etc., [he who] transmits [the texts] of the
) (
Vaisnavas and keeps away those of unprepared minds following other doctrines,
) (
˙˙
) (
such [a person] is a preserver of a treatise.” By saying that through the reconstruction of the lost words the knower of a 
śā
stra 
arranges the treatise or, in other words, makes it perfect, refines it (
sa
ṃ
skaroti
), the text points most probably to the fact that those treatises, even though treated with the highest esteem, were, with time, subjected to reworking, modifications and manipulations.
2
One of the aspects of changes that happened within the boundaries of 
P
a
¯
n
˜
car
a
¯
trika
  
literature
  
in
  
the
  
course
  
of
  
time
  
seems
  
to
  
be
  
the
  
conc
e
pt
  
that
  
the
) (
1
  
 
Also
 
treated
 
in
 
Czerniak-D
r
o
z
˙
d
z
˙
owicz
 
(
200
3
,
 
p.
 
40;
 
2006/200
7
,
 
pp.
 
228–22
9
).
2 
Among the reasons for such modifications one can enumerate not only religious factors but also 
changes
 
in
 
the
 
social,
 
political
 
and
 
economic
 
situation
 
of
 
a
 
given
 
community.
 
See
 
Czerniak-D
r
o
z
˙
d
z
˙
owicz 
(
2006
/2007, p.
 
9).
) (
1
 
3
)

 (
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) (
E.
 
D
e
˛
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) (
particular younger texts are linked to
) (
the most respected ones. The best known
) (
passage on both the concept of mutual relations between the older and younger 
sa
ṃ
hit
ā
s as well as the technique of composing the latter ones comes from the additional chapter of JayS called 
Adhikap
ā
ṭ
ha 
(JaySA). The JaySA is relatively young, since it must have been composed after the time all the texts it mentions had 
been
 
compose
d
,
 
including
 
I
¯
S,
 
P
a
¯
r
S
 
and
 
the
 
text
 
which
 
is
 
traditiona
l
ly
 
linked
 
to
 
JayS
itself,
 
i.e.
 
P
a
¯
dS.
3
 
Here,
 
for
 
the
 
first
 
time
 
w
i
thin
 
the
 
scope
 
of
 
the
 
P
a
¯
n
˜
car
a
¯
tra
 
literature 
the idea of a “basic” (
m
ū
la
) text and its traditional commentary (
vy
ā
khy
ā
) is openly expressed. In accordance with JaySA, the latter one is composed through borrowing to
 
a
 
certain
 
extent
 
the
 
content
 
of
 
the
 
former.
 
Thus
 
JaySA
 
1–8ab
 
says
 
that
 
the
 
whole
) (
corp
u
s
 
 
of
 
 
P
a
¯
n
˜
car
a
¯
trika
 
 
scriptur
e
s
 
 
has
 
 
been
 
 
rev
e
aled
 
 
by
 
 
N
a
¯
r
a
¯
yan
a
 
 
himse
l
f.
 
 
Out
 
 
of
) (
˙
) (
these,
 
 
the
 
 
S
a
¯
tS,
 
 
the
 
 
Pau
s
S
 
and
 
 
the
 
 
JayS
 
 
are
 
 
ca
l
led
 
 
the
 
 
“three
 
 
gems”
 
 
(
ratn
a
traya
).
) (
˙
) (
They
 
 
are
 
 
regarded
 
 
to
 
 
be
 
 
the
 
 
ess
e
nce
 
 
of
 
 
the
 
 
teaching
 
 
of
 
 
the
 
 
S
a
¯
ttvata
 
 
[clan
]
,
 
 
t
o
 
 
b
e 
secret, approved by learned men and to have emerged directly from the mouth of 
Bhagav
a
¯
n
 
in
 
their
 
accomp
l
ished
 
form.
 
This
 
means
 
that
 
they
 
are
 
neither
 
defective
 
nor 
too broad. The other scriptures, among them the so called commentaries (
vy
ā
khy
ā
), are said to be composed through filling them up with the essence coming out of the 
mouth
 
 
of
 
 
Bh
a
gav
a
¯
n
 
 
by
 
 
addi
n
g,
 
 
remov
i
ng
 
 
or
 
 
keep
i
ng
 
 
it.
 
 
Their
 
 
val
u
e
 
 
depen
d
s, 
however, on the coexistence with the basic text (
m
ū
la
), i.e. one of the “three gems”.
 The texts are believed to function in pairs. JaySA 11cd–12ab
4
 
reads: “The wise one should know that the three treatises present one doctrine which can be fruitfully 
used,
 
sin
c
e
 
it
 
has
 
the
 
form
 
of,
 
respec
t
ively,
 
basic
 
text
 
and
 co
m
mentary”.
 
The
 
P
a
¯
r
S
 
i
s 
said
 
to
 
have
 
descended
 
in
 
the
 
form
 
of
 
vy
ā
khy
ā
 
in
 
order
 
to
 
explain
 
the
 
meaning
) (
(
viv
ṛ
tyartha
) of PausS, 
¯
IS has been caused to descend in order to explain the
) (
˙
) (
meani
n
g
 
o
f
 
S
a
¯
t
S
 
and
 
P
a
¯
d
S
 
i
s
 
sa
i
d
 
t
o
 
b
e
 
the
 
comm
e
ntary
 
(
vy
ā
khy
ā
na
)
 
on
 
JayS.
It has already been generally accepted that it was the particular idea of the author of
 
JaySA
 
to
 
present
 
the
 
three
 
vy
ā
khy
ā
s/
vy
ā
khy
ā
na
s
 
as
 
commentaries,
 
even
 
though
 
in terms of structure they are not proper commentaries.
5
 
Those 
vy
ā
khy
ā
s are in fact independent, self-sufficient texts arranged in the same way as the rest 
of 
P
a
¯
n
˜
car
a
¯
trika
 
sa
ṃ
hit
ā
s,
 
including
 
the
 
aspe
c
t
 
of
 
the
 
unknown
 
authors
h
ip.
 
Neverthe- 
less, most probably for the sake of a greater authority, they borrow more or less richly from the elder 
sa
ṃ
hit
ā
s. Still, neither do the compilers of 
vy
ā
khy
ā
s limit themselves to borrow from the particular 
sa
ṃ
hit
ā 
ascribed to them by the author
 
of
) (
3
   
Architect
u
ral
 
details
 
of
 
the
 
Varadar
a
¯
j
a
 
Temple
 
in
 
K
a
¯
n
˜
c
¯
ı
puram
 mentioned 
therein
 
allow
 
us
 
to
 
date
 
it, 
contrary to the corpus of JayS, to the fourteenth century. See Rajan (
1967
, p. 73) and Rastelli (
1999
, pp. 52–53).
4
 
JaySA
 
11:
 
m
ū
lavy
ā
khy
ā
nar
ū
patv
ā
d
 
upaj
ī
vya
ṃ
 
parasparam
 
//11//
 
tantratrayam
 
ida
ṃ
 
vidy
ā
d
 
eka
śā
stra
ṃ 
tath
ā 
budha
ḥ
 
/
5 
See Rastelli (
1999
, pp. 54–55), where the same portions of the JaySA are treated, too. In the context of Indian philosophical terminology, the terms 
vy
ā
khy
ā
na
, 
viv
ṛ
ti 
consider usually the action of "comment- ing" by a commentator for the sake of establishing the proper meaning of a text commented upon by
 
him.
) (
1
 
3
)

 (
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) (
the additional chapter of JaySA, nor do the compilers of the rest of the known 
sa
ṃ
hit
ā
s
 
resign
 
from
 
that,
 
which
 
shows
 
the
 
conventionality
 
of
 
the
 
concept
 
presented in JaySA.
6
 
The technique of re-using the older texts is not limited to the three so called commentaries, but it is visible throughout almost the whole corpus of 
P
a
¯
n
˜
car
a
¯
tra.
 
One
 
can
 
also
 
observe
 
a
 
change
 
in
 
respect
 
to
 
the
 
sub
j
ects
 
trea
t
ed:
 
in
 
the 
course of time, there is an internal trend to depict the tradition as fitting the brahmanical environment of South India and, in consequence, to betray much fewer tantric
 
features.
) (
2 
S
ā
tvatasa
ṃ
hit
ā
 
versus 
Īś
varasa
ṃ
hit
ā
) (
Let
 
us
 
turn
 
to
 
the
 
case
 
of
 
certain
 
borrowings
 
betwe
e
n
 
I
¯
S
 
and
 
S
a
¯
tS.
 
It
 
was
 
already 
mentioned that as for the latter one, the redaction available to us was most probably composed in Kashmir, in the ninth century 
AD
. In the case of 
¯
IS, 
there are still controversies regarding the time of its composition. However, all scholars agree 
that 
it must have been compiled in the South of India. Both Schrader (
1995
, p. 16) and
 Gonda (
1977
, pp. 54–55) propose to consider it the oldest 
sa
ṃ
hit
ā 
 
among those of
Southern Indian origin, but not earlier than the tenth century. According 
to 
Matsubara (
1994
, pp. 27–31),
7
 
the text is much younger and should be dated at the
 
fourte
e
nth
 
 
cen
t
ury,
 
 
and
 
 
its
 
 
co
m
piler
 
 
mu
s
t
 
 
have
 
 
been
 
 
inspired
 
 
by
 
 
the
 
 
older
 
 
P
a
¯
rS.
Nevertheless, as Matsubara continues, there must have been two variants 
 
of 
I
¯
S,  
the
older and the younger one, out of which the latter one is now available, whereas 
the 
former
  
 
one
  
 
is
  
 
known
  
 
from
  
 
quot
a
tions
  
 
found
  
 
in
  
 
Y
a
¯
mun
a
’s
  
 
(tenth
  
 
century) 
Ā
gamapr
ā
m
ā
ṇ
ya
.
If
 
we
 
co
m
pare
 
the
 
col
o
phons
 
of
 
S
a
¯
t
S
 
and
 
I
¯
S,
 
both
 
compris
i
ng
 
25
 
chap
t
ers,
 
it
 
turns
out that in accordance with the changes which took place in the course of time, the former one focuses mostly on two subjects: the prominent role of different facets of the worship on 
vy
ū
ha 
and 
vibhava 
modes of God (2–6, 9–13) and, further, on the issues
 
related
 
to
 
the
 
initiation
 
(
d
ī
k
ṣ
ā
)
 
(16–23),
 
whereas
 
the
 
latter
 
one
 
presents
 
mostly the prescriptions connected with various aspects of temple practice. Its first section (2–9) regards the daily routine of temple priests, the second (10–15) regards the occasional festivals taking place throughout the year, the third (16–19,
 
21–22) regards the optional activities such as those performed in the context of the temple, including its building, furnishing, consecration as well as the vows (
vrata
) and initiation (
d
ī
k
ṣ
ā
). The additional fourth part (23–25) contains in turn the answers to six questions regarding the interests of professional priests (Smith 
1975
–1980, pp. 66–67).
In
 
accordance
 
with
 
convention,
 
the
 
first
 
chapter
 
of
 
I
¯
S
 
contains
 
the
 
mythical
 
story
 
of 
the
 
text’s
 
rev
e
lation
 
(
ś
ā
st
r
ā
va
t
ā
ra
).
 
It
 
is
 
where
 
the
 
link
 
with
 
S
a
¯
t
S
 
i
s
 
es
t
ablished
 
and
 
the
) (
6
  
 
For
 
 
example,
 
 
as
 
 
for
 
 
the
 
 
first
 
 
case,
 
 
there
 
 
are
 
 
parallel
 
 
passages
 
 
between
 
 
all
 
 
three
 
 
“gems”
 
 
and
 
 
P
a
¯
r
S 
(Rastelli
 
200
6
).
 
As
 
for
 
the
 
second
 
case,
 
there
 
are
 
parallel
 
passages
 
between
 
Ś
r
ī
pr
a
ś
nas
a
ṃ
hi
t
ā
 
and
 
S
a
¯
t
S 
regardless of the fact that the former one is not believed to be a 
vy
ā
khy
ā 
of any older 
sa
ṃ
hit
ā
, see Padmanabhan
 
(
2006
).
7
 
The
 
thirteen
 
lines
 
of
 
the
 
text
 
quoted
 
under
 
that
 
title
 
in
 
Ā
gamapr
ā
m
ā
ṇ
ya
 
(to
 
be
 
found
 
in
 
Narasimhachary 
1976
, p. 163) do not appear in the published version (Matsubara 
1994
, p.
 
28).
) (
1
 
3
)
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Chart no. 1. Colophons of S
ā
tS and 
Ī
S
) (
I
¯
S
) (
S
a
¯
t
S
) (
Questions and answers
 
(
pra
ś
naprativacana
)
[no specific
 
colophon]
) (
The revelation of the text
 
(
śā
str
ā
vat
ā
ra
)
The rules of internal worship (
m
ā
nasay
ā
gavidhi
)
The rules of the worship of the deities 
of
 
the temple
 
(
vim
ā
nadevat
ā
rcanavidhi
)
The rules of [the ceremony] ending 
with 
waving lights before an idol (
n
ī
r
ā
jan
ā
ntavidhi
)
The rules of kindling fire and preparing food
 
(
bhojy
ā
san
ā
gnik
ā
ryavidhi
)
The
 
rules
 
beginning
 
with
 
the
 
distribution
 
to 
the
 
ancestors
 
and
 
ending
 
with
 
the
 
festival
 
of 
ś
ayana 
(
pit
ṛ
sa
ṃ
vibh
ā
g
ā
di
ś
ayanotsav
ā
nta- 
vidhi
)
) (
The
 
extraction
 
of
 
the
 
mantra
 
of
 
a
 
[deity]
 
in
 
vy
ū
ha
[aspect]
 
in
 
su
ṣ
upti
 
[state]
 
(
su
ṣ
uptivy
ū
hamantroddh
ā
ra
)
[no specific
 
colophon]
) (
5. [no specific colophon]
) (
6. The worship of [a deity] of a fourfold nature (
catur
ā
tmy
ā
r
ā
dhana
)
) (
7. The rules of vows (
vratavidhi
)
) (
7. The rules of worshipping Laksm¯ı and
) (
Sudars
´
ana 
(
lak
ṣ
m
ī
sudar
ś
an
ā
rc
˙
anavidhi
)
) (
8. The rules of annual vows (
sa
ṃ
vatsaravratavidhi
)
) (
8. The rules of worshipping the deities of the
) (
retinue starting with Garuda
) (
(
garu
ḍ
ā
dipariv
ā
r
ā
rcanavid
˙
hi
)
) (
9. The internal worship of 
vibhava 
deities (
vibhavadevat
ā
ntary
ā
ga
)
) (
The
 
rules
 
starting
 
with
 
the
 
characteristic
 
of the deities of the doors and the accompanying [deities] 
(
dv
ā
r
ā
vara
ṇ
adevat
ā
lak
ṣ
a
ṇ
ā
dividhi
)
The rules ending with the great festival of raising the flag (
mahotsavadhvaj
ā
roha
ṇ
ā
ntavidhi
)
The rules of the great festival (
mahotsavavidhi
)
The rules of the festival of half of a 
lunar 
month
 
(
pak
ṣ
otsavavidhi
)
The rules starting with the festival of
 
half 
of a lunar month
 
(
pak
ṣ
otsav
ā
dividhi
)
The rules starting with the
 
pavitra
festival (
pavitrotsav
ā
dividhi
)
The rules of the act of causing a 
bath 
(
snapanavidhi
)
The rules starting with the 
consecration 
of
 
the
 
temple
 
(
pr
ā
s
ā
d
ā
diprati
ṣṭ
h
ā
vidhi
)
The characteristic of the idol 
etc. 
(
pratim
ā
dilak
ṣ
a
ṇ
a
)
The prescription for consecration [of 
an 
idol]
 
(
prati
ṣṭ
h
ā
vidh
ā
na
)
The rules of atonements (
pr
ā
ya
ś
cittavidhi
)
The
 
greatne
s
s
 
of
 
Y
a
¯
dav
a
¯
cala
 
(
y
ā
dav
ā
calam
ā
h
ā
tmya
)
) (
10. The [external] worship of 
vibhava 
deities (
vibhavadevat
ā
rcana
)
) (
The rules of the offering and a fire 
pit 
(
y
ā
gaku
ṇḍ
avidhi
)
The visualization of 
vibhava 
deities (
vibhavadevat
ā
dhy
ā
na
)
The visualization of the deities with their weapons 
starting with ornaments
 
(
bh
ū
ṣ
a
ṇ
ā
dyastradevat
ā
dhy
ā
na
)
The rules of wearing a
 
pavitra
(
pavitr
ā
ropa
ṇ
avidhi
)
The rules of the [festival] of bathing a
 
pavitra
(
pavitrasn
ā
navidhi
)
The procedure [of mastering the mantra for the 
sake 
of] pacifying evil
 
(
agha
śā
ntikalpa
)
) (
17. The procedure of [mastering the mantra of] Narasimha
) (
˙
) (
in 
vibhava 
form (
vaibhav
ī
yan
ṛ
si
ṃ
hakalpa
)
) (
The rules starting with the preliminary ceremonies 
of
 
initiation
 
(
adhiv
ā
sad
ī
k
ṣ
ā
vidhi
)
The rules of initiation
 
(
d
ī
k
ṣ
ā
vidhi
)
) (
20.
 
The
 
rules
 
of
 
consecration
 
[of
 
a
 
person]
 
(
abhi
ṣ
ekavidhi
)
) (
1
 
3
)

 (
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) (
¯
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) (
S
a
¯
t
S
) (
21. The rules of initiation (
d
ī
k
ṣ
ā
vidhi
)
) (
The rules of the prescriptions [for 
proper 
behaviour]
 
(
samayavidhi
)
The rules of the various signs relevant to the 
one 
possessing the authority (
adhik
ā
rimudr
ā
bhedavidhi
)
The rules of the preliminary ceremonies of initiation (
adhiv
ā
sad
ī
k
ṣ
ā
vidhi
) [in fact rules 
on
 
mantras]
The characteristic of an idol, the throne and 
the
 
temple
 
(
pratim
ā
p
ī
ṭ
hapr
ā
s
ā
dalak
ṣ
a
ṇ
a
)
) (
22. The prescriptions about the restrictions [for proper behaviour] (
niyamavidh
ā
na
)
) (
23. The rules of the extraction of the mantra (
mantroddh
ā
ravidhi
)
) (
The characteristic of signs and the mode 
of 
visualization
 
of
 
Bhagav
a
¯n 
(
mudr
ā
lak
ṣ
a
ṇ
abhagavaddhy
ā
n
ā
diprak
ā
ra
)
The characteristic of the fire pit and the offering ladle of 
sruk 
and 
sruva 
types and the prescriptions [regarding] the preparation of butter-offering 
(
ku
ṇḍ
asruksruvalak
ṣ
a
ṇ
ahavi
ḥ
p
ā
kavidh
ā
na
)
) (
25. The rules of consecration [of an idol] (
prati
ṣṭ
h
ā
vidhi
)
) (
prominent
 
role
 
of
 
being
 
both
 
the
 
essence
 
(
s
ā
ra
)
 
of
 
divine
 
śā
stra
s
 
and
 
the
 
explanation
 
of 
S
a
¯
t
S
 
(
s
ā
tvat
ā
rtha
p
rak
āś
ik
a
)
 
i
s
 
highl
i
ghted.
 
Howev
e
r,
 
since
 
the
 
compiler
 
of
 
I
¯
S
 
was
influ
e
nced
 
by
 
the
 
P
a
¯
rS’s
 
story,
 
the
 
way
 
o
f
 
expr
e
ssing
 
the
 
relation
 
betwe
e
n
 
b
oth
 
texts
 
is 
not
 
his
 
g
enuine
 
idea.
8
 
The
 
ver
s
es
 
cons
i
dering
 
the
 
relation
 
w
i
th
 
S
a
¯
t
S
 
are
 
inspired
 
by
 
the
) (
releva
n
t
 
passage
 
of
 
the
 
P
a
¯
r
S
 
spea
k
ing
 
about
 
the
 
connection
 
of
 
the
 
latter
 
with
 
Pau
s
S:
) (
˙
) (
P
a
¯
r
S
 
1.90–92
a
b
9
 
uses
 
the
 
formula
t
ion
 
arth
o
pap
ā
daka
 
in
 
this
 
con
t
ext.
) (
The
 
 
sage
 
 
N
a
¯
rada 
 
says
 
 
(
I
¯
S
 
 
1.47–53
)
10
:
 
 
“Listen
 
 
to
 
 
wh
a
t
 
 
I
 
 
am
 
 
going
 
 
to
 
 
tell.
) (
Previous
l
y,
 
 
Bhagav
a
¯
n
 
 
Hari
 
 
himself
 
 
looked
 
 
at
 
 
those
 
 
who
 
 
desire
 
 
the
 
 
benefit
 
 
for
 
 
all 
people for the sake of favouring those who have abandoned the supreme 
dharma 
and wished to approach a mixed 
dharma
, [and] even more (
bh
ū
yas
) those who aspire at his abode [and] those who wish to reach faith and devotion. For the sake of showing favour towards [them] and for the sake of creating the ability for all
 
var
ṇ
a
s
) (
8
   
For
 
details
 
regarding
 
the
 
inspirati
o
n
 
by
 
P
a
¯
r
S
 
visible
 
in
 
the
 
case
 
of
 
revelation
 
stories
 
of
 
both
 
texts
 
see 
Rastelli (
1999
, pp. 80–84) and Matsubara (
1994
, p. 29).
9
  
 
P
a
¯
r
S
 
1.90–92a
b
:
 
p
ā
ram
e
ś
var
a
ś
ast
r
ā
n
ā
ṃ
 
sarv
e
ṣ
ā
ṃ
 
munip
u
ṅ
gava
 
/
 
s
ā
rab
h
ū
t
a
ṃ
 
v
i
ś
e
ṣ
e
ṇ
a
 
pa
u
ṣ
ka
r
ā
rtho-
 
pap
ā
dakam
 
//90//
 
m
ū
laved
ā
nus
ā
re
ṇ
a
 
chandas
ā
nu
ṣṭ
ubhena
 
ca
 
/
 
lak
ṣ
agranthena
 
sarv
ā
rthakriy
ā
jñ
ā
nopa- 
labdhaye //91// sa me 'brav
ī
n mah
āśā
stra
ṃ 
p
ā
rame
ś
varasa
ṃ
jñay
ā 
/ “O great sage! For the sake
 
of
) (
teaching me all knowledge which has efficacy to be seized, he [Samkarsana] revealed to me the great
) (
ś
ā
stra
 
called
 
P
ā
ram
e
ś
var
a
,
 
which
 
is
 
the
 
essence
 
of
 
all
 
ś
ā
stra
s
 
[co
m
˙
mun
i
˙
c
a
˙
ted]
 
by
 
P
a
¯
rame
s
´
vara,
 
which 
explains especially the meaning of 
Pau
ṣ
kara
[
sa
ṃ
hit
ā
], [composed] in accordance with the Root Veda in 
anu
ṣṭ
ubh 
metre comprising one hundred thousands words.”
10 
¯
IS 
1.47–53: 
ś
r
ū
yat
ā
m abhidh
ā
sy
ā
mi sarvalokahitai
ṣ
i
ṇ
a
ḥ 
/ puraiva
ṃ 
bhagav
ā
n eva sam
ā
locya haris 
svayam //47// parityajya para
ṃ 
dharma
ṃ 
mi
ś
radharmam upeyu
ṣ
ā
m / bh
ū
yas tatpad
ā
k
ā
ṅ
k
ṣ
ā
ṇ
ā
ṃ 
ś
r
ā
ddh
ā
bhakt
ī
 
upeyu
ṣ
ā
m
 
//48//
 
anugrah
ā
rtha
ṃ
 
var
ṇ
ā
n
ā
ṃ
 
yogyat
ā
p
ā
dan
ā
ya
 
ca
 
/
 
tath
ā
 
jan
ā
n
ā
ṃ
 
sarve
ṣ
ā
m 
abh
ī
ṣṭ
aphalasiddhaye //49// m
ū
laved
ā
nus
ā
re
ṇ
a chandas
ā
nu
ṣṭ
ubhena ca / s
ā
tvata
ṃ 
pau
ṣ
kara
ṃ 
caiva 
jay
ā
khyetyevam 
ā
dikam //50// divya
ṃ 
sacch
ā
straj
ā
la
ṃ 
tad uktv
ā
 
sa
ṅ
kar
ṣ
a
ṇ
ā
dibhi
ḥ 
/ pravartay
ā
m 
ā
sa 
bhuvi sarvalokahitai
ṣ
ibhi
ḥ 
//51// eva
ṃ 
divy
ā
ni 
śā
str
ā
ṇ
i 
śā
ṇḍ
ilyo ´pi mah
ā
muni
ḥ 
/ sa
ṅ
kar
ṣ
a
ṇ
ā
d 
bhagavata
ḥ
 
ś
rutv
ā
 
adhy
ā
payan
 
mun
ī
n
 
//52//
 
malay
ā
calani
ṣṭ
h
āś
 
ca
 
pur
ā
 
r
ā
masya
 
c
ā
jñay
ā
 
/
 
prathama
ṃ 
s
ā
tvata
ṃ 
śā
stra
ṃ 
samyag adhy
ā
pit
ā 
may
ā
 
//53//
) (
1
 
3
)
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as well as for the sake of realizing the goals desired by all people, he communicated the
 
net
 
of
 
the
 
divine
 
true
 
śā
stra
s,
 
in
 
anu
ṣṭ
ubh
 
metre
 
and
 
in
 
accordance
 
with
 
the
 
Root 
Veda (
m
ū
laveda
), starting with 
S
ā
tvata-
, 
Pau
ṣ
kara- 
and 
Jay
ā
khya
[
sa
ṃ
hit
ā
].
 
Then,
) (
he activated Samkarsana and others who desire the benefit for all people, [to teach
) (
˙
˙
 
˙
) (
´
) (
His
 
 
words]
 
 
on
 
 
earth.
 
 
In
 
 
the
 
 
same
 
 
way,
 
 
also
 
 
the
 
 
gre
a
t
 
sage
 
 
S
a
¯
n
d
i
l
ya
 
hav
i
ng
 
 
heard
) (
˙ ˙
) (
those
 
 
divine 
 
śā
stra
s
 
 
from
 
 
Bhagav
a
¯
n
 
 
Sa
m
kars
an
a
 
 
taught 
 
them
 
 
to
 
 
[other]
 
 
sage
s
.
) (
˙
˙
 
˙
) (
[Those who] were staying in the Malaya mountains previously have been taught 
correc
t
ly
 
by
 
me,
 
with
 
the
 
conse
n
t
 
of
 
God
 
R
a
¯
ma,
 
at
 
first
 
the
 
śā
stra
 
[cal
l
ed]
 
S
ā
tvata
.” 
And
 
then
 
(I
¯
S
 
1.64–71ab)
11
:
 
“O
 
divine
 
sages!
 
Therefore,
 
there
 
is
 
no
 
better
 
śā
stra
 
then the
 
divine
 
S
ā
tvata
.
 
Those
 
beginning
 
with
 
S
ā
tvata
,
 
Pau
ṣ
kara
 
and
 
Jay
ā
khya
 
are
 
divine 
śā
stra
s
 
announced
 
by
 
Hari
 
himself
 
in
 
accordance
 
with
 
the
 
Root
 
Veda
 
for
 
the
 
sake
 
of
 the benefit. These three 
śā
stra
s, starting with 
S
ā
tvata
, are everywhere (
vy
ā
paka
), o best sages! Likewise, the three mantras starting with the eight-syllabled one (
a
ṣṭ
ā
k
ṣ
ara
),
12
 
o wise ones!  Thus,  according to the prescriptions  of  the three
 
texts
(
tantra
),
 
 
Hari
 
 
is
 
 
wo
r
shipped
 
 
in
 
 
Y
a
¯
dav
a
¯
cala,
 
 
S
´
r
¯
ı
ra
n
˙
ga
 
 
and
 
 
Hasti
s
´
aila
 
 
res
p
ectively. 
Among
 
these
 
divine
 
śā
stra
s,
 
however,
 
S
ā
tvata
 
is
 
the
 
greatest
 
among
 
the
 
greatest.
) (
The God himself directly announced it and Lord Samkarsana listened to him: How
) (
˙
˙
 
˙
) (
to
 
characterize
 
the
 
greatness
 
of
 
this
 
S
ā
tvata
,
 
o
 
divine
 
sages!
 
Thus,
 
o
 
the
 
best
 
of
 
twice
 born! I will tell you about the 
tantra 
called 
Īś
vara
, which is the essence of the
 
śā
stra
s
 
communicated
 
directly
 
by
 
¯
Is
´
vara,
 
which
 
explains
 
specifically
 
the
 
meaning
 
of
) (
S
ā
tvata
[
sa
ṃ
hit
ā
] (
s
ā
tvat
ā
rthopap
ā
daka
) and has been heard from Samkarsana
) (
˙
˙
 
˙
) (
himself. Listen, o sages, with attention.”
) (
In
 
add
i
tion,
 
the
 
mutual
 
conne
c
tion
 
between
 
I
¯
S
 
and
 
S
a
¯
t
S
 
i
s
 
sim
i
larly
 
express
e
d
 
i
n
) (
the last chapter of the former, where the text says that it elucidates the meaning of 
S
a
¯
t
S
 
(
s
ā
tvat
ā
rtha
p
rak
āś
ik
a
)
 
(
I
¯
S
 
25.213
)
.
13
Alth
o
ugh
 
one
 
could
 
expe
c
t
 
that
 
due
 
to
 
the
 
tradit
i
onal
 
link
 
betwe
e
n
 
S
a
¯
t
S
 
and
 
¯
I
S,
 
it
was
 
 
the
 
 
co
m
piler
 
 
of
 
 
I
¯
S
 
 
who
 
 
was
 
 
prim
a
rily
 
 
interes
t
ed
 
 
in
 
 
the
 
 
content
 
 
of
 
 
S
a
¯
tS; 
according to the information mentioned above (that is the fact that the 
śā
str
ā
vat
ā
ra 
of
 
the
 
¯
I
S
 
has
 
been
 
influ
e
nced
 
by
 
that
 
of
 
the
 
P
a
¯
rS),
 
also
 
the
 
short
 
su
m
mary
 
of
 
S
a
¯
t
S 
found
 
in
 
¯
I
S
 
21.567
c
d–577ab
 
appe
a
rs
 
to
 
be
 
borrow
e
d
 
from
 
P
a
¯
r
S
 
19.529–
5
38.
 
In
 
both
) (
11
 
¯
IS
 
1.64–71ab:
 
ato
 
divy
ā
t
 
paratara
ṃ
 
n
ā
sti
 
śā
stra
ṃ
 
mun
īś
var
ā
ḥ
 
/
 
s
ā
tvata
ṃ
 
pau
ṣ
kara
ṃ
 
caiva
 
jay
ā
khya
ṃ 
ca
 
tathaiva
 
ca
 
//64//
 
evam
ā
d
ī
ni
 
divy
ā
ni
 
śā
str
ā
ṇ
i
 
hari
ṇ
ā
 
svayam
 
/
 
m
ū
laved
ā
nus
ā
re
ṇ
a
 
prokt
ā
ni
 
hitak
ā
myay
ā
//65// s
ā
tvat
ā
dya
ṃ 
trika
ṃ 
caitat vy
ā
paka
ṃ 
munisattam
ā
ḥ 
/ yath
ā 
c
ā
ṣṭ
ā
k
ṣ
ar
ā
d
ī
n
ā
ṃ 
mantr
ā
ṇ
ā
ṃ 
tritaya
ṃ 
budh
ā
ḥ
 
//66//
 
etat
 
tantratrayoktena
 
vidhin
ā
 
y
ā
dav
ā
cale
 
/
 
ś
r
ī
ra
ṅ
ge
 
hasti
ś
aile
 
ca
 
kram
ā
t
 
samp
ū
jyate
 
hari
ḥ
 
// 
67// ete
ṣ
u divya
śā
stre
ṣ
u s
ā
tvatan t
ū
ttamottamam / vakt
ā 
s
ā
k
ṣ
ā
d 
īś
varo ´sya 
ś
rot
ā
 
sa
ṃ
kar
ṣ
a
ṇ
a
ḥ 
prabhu
ḥ 
// 
68// ki
ṃ 
var
ṇ
yate ´sya m
ā
h
ā
tmya
ṃ 
s
ā
tvatasya mun
īś
var
ā
ḥ 
/ atas s
ā
k
ṣ
ā
d
īś
varokta
śā
str
ā
ṇ
ā
ṃ 
dvi- 
japu
ṅ
gav
ā
ḥ 
//69// s
ā
rabh
ū
ta
ṃ 
vi
ś
e
ṣ
e
ṇ
a s
ā
tvat
ā
rthopap
ā
dakam / 
īś
var
ā
khy
ā
m ida
ṃ 
tantra
ṃ 
s
ā
k
ṣ
ā
tsa
ṃ
kar
ṣ
a
ṇ
ā
c chrutam //70// sampravak
ṣ
y
ā
mi munaya
ḥ 
ś
ṛṇ
udhvam avadh
ā
nata
ḥ
 
/
12 
The three mantras are the six-syllabled (
ṣ
a
ḍ
ak
ṣ
ara
), the eight-syllabled (
a
ṣṭ
ā
k
ṣ
ara
) and the twelve- syllabled (
dv
ā
da
śā
k
ṣ
ara
) ones. Since 
¯
IS  
teaches the eight-syllabled mantra, it is said to be the first
 
one.
13
 
¯
IS
 25.213:
 
sarvottam
ā
 
sa
ṃ
hit
ā
 
e
ṣ
ā
 
s
ā
tvat
ā
rthaprak
āś
ik
ā
 
/
 
n
ā
khyey
ā
 
du
ṣṭ
abuddh
ī
n
ā
m
 
abhakt
ā
n
ā
ṃ 
ja
n
ā
r
dane
 
/
/
213
//
 
“O
 
Jan
a
¯
rdana!
 
This
 
s
a
ṃ
hi
t
ā
,
 
which
 
is
 
the
 
best
 
one
 
among
 
all
 
and
 
elucidates
 
the
 
meaning
) (
of 
S
ā
tvata
[
sa
ṃ
hit
ā
], should not be told to the bad-minded people who are not devoted to Visnu.”
) (
˙˙
) (
1
 
3
)

 (
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) (
cases the passage appears in the context of presenting the features of the 
mantra
s
idd
h
ā
nta
 
(one
 
of
 
the
 
four
 doc
t
rines
 
into
 
which
 
the
 
P
a
¯
n
˜
car
a
¯
tra
 
is
 
tradit
i
onally 
divided
)
,
 
t
o
 
which
 
S
a
¯
t
S
 
belongs.
 
It
 
includes
 
the
 
outli
n
e
 
of
 
seve
r
al
 
subjects
 
dealt
 
with 
(in
 
 
the
 
 
same
 
 
order)
 
 
in
 
 
S
a
¯
tS,
 
 
among
 
 
them
 
 
the
 
 
secti
o
n
 
 
on
 
 
different 
 
forms
 
 
of 
pr
ā
durbh
ā
va
 
deities;
 
the
 
section
 
on
 
the
 
worship
 
both
 
in
 
the
 
heart-lotus
 
and
 
the
 
lotus-
) (
throne, along with the worship of 
ś
akti
s such as Laksm¯ı, Pusti etc. as well as the
) (
˙
) (
˙˙
) (
worship of divine attributes such as conch and discus; the section on the initiation of
) (
Narasimha; the section on three initiations called 
vibhava
, 
vy
ū
ha 
and 
s
ū
k
ṣ
ma
; the
) (
˙
) (
section on the four ranks of 
samay
ī
, 
putraka 
and others; the section on consecration; the section on the rules of religious and social behaviour (
samaya
); and the section on the order of the installation of idols, characteristics of 
mantra
s, 
ma
ṇḍ
ala
s, 
mudr
ā
s, a fire  pit and  others. Additionally,  the  same  passage  is  partly re-used
 
in
another
 
 
chapter
 
 
of
 
 
I
¯
S,
 
 
i.e.
 
 
¯
I
S
 
 
20,
 
 
which
 
 
praises
 
 
the
 
 
gre
a
tness
 
 
of
 
 
Y
a
¯
dav
a
¯
cala
) (
(
y
ā
dav
ā
calam
ā
h
ā
t
m
ya
),
 
the
 
holy
 
Vai
s
n
ava
 
site
 
linked
 
to
 
the
 
tradition
 
of
 
S
a
¯
t
S
 
and
 
¯
I
S.
) (
˙˙
) (
In
 
 
that
 
 
cas
e
,
 
 
the
 
 
v
erses
 
 
presen
t
ing
 
 
S
a
¯
t
S
 
 
a
s
 
 
belongi
n
g
 
 
t
o
 
 
mantra
s
idd
h
ā
nta
 
 
are 
abandoned 
(I
¯
S 
20.196–207ab). As a result, there might be two streams of 
borrow
i
ngs:
 
 
the
 
 
re-use
 
 
of
 
 
the
 
 
passage
 
 
of
 
 
P
a
¯
r
S
 
 
by
 
 
the
 
 
co
m
piler
 
 
of
 
 
I
¯
S
 
 
21
 
 
(P
a
¯
r
S 
19.529–538 
= 
 
¯
IS  
21.567cd–577ab) and the shortened version of the same passage
re-used
 
aga
i
n
 
within
 
I
¯
S
 
20
 
with
 
the
 
same
 
varian
t
s
 
present
 
in
 
I
¯
S
 
21
 
(P
a
¯
r
S
 
19.532
c
d–
537 = I
¯
S 21.571–575cd = I
¯
S 20.198cd–203).
) (
Chart no. 2. P
ā
rS 19.529
–
538 = 
Ī
S 21.567cd
–
577ab
) (
¯
IS 
21
) (
¯
IS 
20
) (
P
a
¯
r
S
 
19
) (
mantrasidd
h
a
¯
ntasa
m
j
n
˜
am 
tajj
a
¯
gradvy
u
¯
 
h
a
¯
dim
u
¯
˙
rtin
a
¯
˙
 
/
) (
mantrasidd
h
a
¯
ntasa
m
j
n
˜
am
tajj
a
¯
gradvy
u
¯
 
h
a
¯
dim
u
¯
˙
rtin
a
¯
˙
 
//
56
7
//
) (
samutk¯ırnam dvit¯ıyasya
) (
samutk¯ırnam dvit¯ıyasya
) (
s
a
¯
tvatas
y
˙
a
 
m
˙
 
ah
a
¯
tmanah
 
//
52
9
//
) (
s
a
¯
tvatas
y
˙
a
 
m
˙
 
ah
a
¯
tmanah
 
/
˙
˜
) (
tena
 
pradyum
n
asam
j
n
˜
a
˙
sya
 
tena
) (
tena pradyumnasamjnasya
) (
˙
) (
tury
a
¯
tmano
 
vibhoh
 
/
) (
˙
) (
tena
 
tury
a
¯
tmano
 
vibhoh
 
//
568
//
tena
 
v
a
¯
g
¯
ı
s
´
var
a
¯
khyasya
 
˙
tasm
a
¯d
dv
ī
p
ā
khyavigrahe 
/
sa
m
kr
a
¯
ntam
 
ca
 
tatah
 
pa
s
´
c
a
¯d 
ru
d
˙
rendr
a
¯
d
˙
ityendra
v
˙
a
hni
s
u
 
//
 
56
9
//
 
tathaiva
 
n
a
¯
rad
a
¯
dy
e
˙
s
u 
devar
s
in
a
¯
m
 
ga
n
es
v
 
api
 
/
 
˙ 
sa
m
k
r
˙
a
¯
n
˙
t
a
˙
m
 
m
˙
a
n
˙
tras
i
ddh
a
¯
ntam
bh
e
˙
dabhi
n
n
˙
am
 
anekad
h
a
¯
 
 
//
57
0
˙
//
) (
˙
tena
 
v
a
¯
g
¯
ı
s
´
var
a
¯
khyasya
 
tasm
a
¯d
v
ī
dy
ā
khyavigrahe 
//
530
//
sa
m
kr
a
¯
ntam
 
ca
 
tatah
 
pa
s
´
c
a
¯d
 
ru
d
˙
rendr
a
¯
d
˙
ityendra
v
˙
ahn
i
s
u
 
/
) (
tathaiva
 
n
a
¯
rad
a
¯
dye
s
u
 
de
v
˙
ar
s
in
a
¯m
) (
ga
n
es
v
 
api
 
//
53
1
//
 
s
˙
a
m
kr
a
¯
n
t
˙
a
m
˙
) (
˙
) (
m
a
˙
n
t
˙
rasidd
h
a
¯
ntam
) (
˙
˙
) (
bhedabhinnam 
an
˙
ekadha¯
) (
1
 
3
)

 (
590
) (
E.
 
D
e
˛
bicka-Borek
) (
¯
IS 
21
) (
¯
IS 
20
) (
P
a
¯
r
S
 
19
) (
yatra
 
ś
a
¯
ntataram
 
vy
u
¯
 
ham
s
´
a
¯
ntoditam
 
an
a
˙
ntaram
 
/
/
˙
19
8
//
su
ṣ
uptisa
ṃ
jña
ṃ 
svapn
ā
khya
ṃ 
j
ā
gradvy
ū
ha
ṃ 
yathoditam 
/ 
m
ū
rtyantara
ṃ 
ke
ś
av
ā
dya
ṃ 
pr
ā
durbh
ā
va
ṃ 
tath
ā
ntaram 
// 
199
// 
h
ṛ
tpadmapadmap
ī
ṭ
h
ā
dau lak
ṣ
m
ī
pu
ṣṭ
y
ā
di
ś
aktibhi
ḥ 
/ 
l
ā
ñchanai
ḥ 
ś
a
ṅ
khacakr
ā
dyai
ḥ 
garu
ḍ
apramukhair api 
//
200
// 
bh
ū
tasiddh
ā
dibhi
ḥ 
śā
straparyantair yajana
ṃ 
hitam
 
/ 
vi
ś
vatr
ā
t
ṛ
n
ṛ
si
ṃ
hasya d
ī
k
ṣ
ā
p
ū
rva
ṃ
 
tath
ā
 
param
 
//
201
//
 
vibhava
vy
ū
has
ū
k
ṣ
m
ā
khyam adhik
ā
ra
ṃ 
yath
ā
kramam 
/ 
samay
ī
putrik
ā
d
ī
n
ā
ṃ
 
catur
ṇ
ā
m
abhi
ṣ
ecanam 
//
202
//
 
tathaiva
) (
yatra
 
s
´
a
¯
ntataram
 
vy
u
¯
ham
) (
yatra
 
s
´
a
¯
ntataram
 
vy
u
¯
ham
) (
s
´
a
¯
ntoditam
 
ana
n
˙
 
taram
 
/
/
˙
532
//
) (
s
´
a
¯
ntoditam
 
ana
n
˙
 
taram
 
/
 
˙ 
su
ṣ
uptisa
ṃ
jña
ṃ 
svapn
ā
khya
ṃ 
j
ā
gradvy
ū
ha
ṃ
 
yathoditam
 
//
571
// 
m
ū
rtyantara
ṃ 
ke
ś
av
ā
dya
ṃ 
pr
ā
durbh
ā
va
ṃ 
tath
ā
ntaram 
/ 
h
ṛ
tpadmapadmap
ī
ṭ
h
ā
dau lak
ṣ
m
ī
pu
ṣṭ
y
ā
di
ś
aktibhi
ḥ 
//
572
// 
l
ā
ñchanai
ḥ 
ś
a
ṅ
khacakr
ā
dyai
ḥ 
garu
ḍ
apramukhair api 
/ 
bh
ū
tasiddh
ā
dibhi
ḥ 
śā
straparyantair yajana
ṃ 
hitam
 
// 
573
// 
vi
ś
vatr
ā
t
ṛ
n
ṛ
si
ṃ
hasya d
ī
k
ṣ
ā
p
ū
rva
ṃ 
tath
ā 
param
 
/
 
vibhava
vy
ū
has
ū
k
ṣ
m
ā
khyam
adhik
ā
ra
ṃ 
yath
ā
kramam 
//
574
// 
samay
ī
putrik
ā
d
ī
n
ā
ṃ 
catur
ṇ
ā
m 
abhi
ṣ
ecanam 
/ 
tathaiva
) (
su
s
uptisa
m
j
n
˜
am
 
svapn
a
¯
khyam
) (
j
a
¯
g
˙
radvy
u
¯
˙
ham
 
˙
yathoditam
 
/
m
u
¯
 
rtyantar
a
m
˙
 
 
ke
s
´
av
a
¯
dyam
) (
˙
) (
pr
a
¯
durbh
a
¯
va
m
˙
  
 
tath
a
¯
ntara
m
˙
 
 
//
53
3
//
 
h
ṛ
tpad
m
˙
apadm
a
p
ī
ṭ
h
ā
dau
lak
ṣ
m
ī
pu
ṣṭ
y
ā
di
ś
aktibhi
ḥ 
/
l
ā
ñchanai
ḥ 
ś
a
ṅ
khacakr
ā
dyai
ḥ
) (
garu
ḍ
apramukhair api 
//
534
// 
bh
ū
tasiddh
ā
dibhi
ḥ 
śā
straparyantair yajana
ṃ 
hitam
 
/ 
vi
ś
vatr
ā
t
ṛ
n
ṛ
si
ṃ
hasya d
ī
k
ṣ
ā
p
ū
rva
ṃ
 
tath
ā
 
param
 
//
535
//
 
vihaga
vy
ū
has
ū
k
ṣ
m
ā
khyam adhik
ā
ra
ṃ 
yath
ā
kramam 
/ 
samay
ī
putrik
ā
d
ī
n
ā
ṃ 
catur
ṇ
ā
m 
abhi
ṣ
ecanam 
//
536
// 
tathaiva
) (
 
samay
a
¯
c
a
¯
ram
u
¯
r
t
¯
ı
n
a
¯m
) (
 
sama
y
a
¯
c
a
¯
ram
 
m
u
¯
r
t
¯
ı
n
a
¯m
) (
 
samay
a
¯
c
a
¯
ram
 
m
u
¯
r
t
¯
ı
n
a
¯m
) (
˙
) (
st
h
ā
panakra
m
˙
 
am
 
//
57
5
/
˙
/
 
mantrama
ṇḍ
alamudr
ā
ṇ
ā
ṃ 
k
ṛṇḍ
ā
d
ī
n
ā
ṃ
 
ca
 
lak
ṣ
a
ṇ
am
 
/
) (
st
h
ā
panakra
m
˙
 
am
 
/
) (
˙
) (
sth
ā
panakramam
 
/
) (
mantrama
ṇḍ
alamudr
ā
ṇ
ā
ṃ 
k
ṛṇḍ
ā
d
ī
n
ā
ṃ
 
ca
 
lak
ṣ
a
ṇ
am
 
//
537
//
) (
mantrama
ṇḍ
alamudr
ā
ṇ
ā
ṃ
) (
k
ṛṇḍ
ā
d
ī
n
ā
ṃ
 
ca
 
lak
ṣ
a
ṇ
am
 
//
203
//
) (
karma
n
a
¯
m
 
evam
 
a
¯
d
¯
ı
n
a
¯m
) (
karma
n
a
¯
m
 
evam
 
a
¯
d
¯
ı
n
a
¯m
) (
vidh
a
¯
n
˙
am
 
yatra
 
pus
kal
a
˙
m
 
/
) (
vidh
a
¯
n
˙
am
 
yatra
 
pus
kal
a
˙
m
 
//
57
6
//
) (
mantras
i
˙
dd
h
a
¯
ntasa
m
˙
 
j
n
˜
am 
tadbahubh
e
dasama
n
˙
vita
m
˙
  
 
/
/
538
//
) (
mantras
i
˙
dd
h
a
¯
ntasa
m
˙
 
j
n
˜
am 
tadbahub
h
edasama
n
˙
vita
m
˙
  
 
/
) (
P
a
¯
r
S
 
19.532cd–537
 
=
 
I
¯
S
 
21.571–576ab
 
=
 
¯
I
S
 
20.198cd
–
203
 
(modificatio
n
s
 
highlighted)
) (
3 Borrowings in the Case of Chapters on Initiation (
d
ī
k
ṣ
ā
)
) (
Despite the conventionality of the idea proposed by the author of JaySA, there are
 
in 
fact
 
many
 
par
a
llel
 
pass
a
ges
 
betwe
e
n
 
I
¯
S
 
and
 
S
a
¯
tS.
 
An
 
interes
t
ing
 
exa
m
ple
 
of
 
textual 
borrowings between them is the case of initiatory chapters. The compiler of 
I
¯
S 
re- used the relevant portions of the latter to a great extent, however, as was already mentioned, this happened quite  selectively. Whereas  he rewrote many 
 
substantive
passa
g
es
 
from
 
the
 
cons
e
cutive
 
chapte
r
s
 
of
 
S
a
¯
tS,
 
others
 
have
 
been
 
excluded
 
by
 
him.
 
What is more, to provide his own chapters with an expected, logical structure, some new,
 
original
 
portions
 
have
 
been
 
added
 
by
 
him.
 
Therefore,
 
at
 
least
 
in
 
regard
 
to
 
the
initiatory
 
prescriptions,
 
the
 
account
 
of
 
I
¯
S
 
makes
 
the
 
impression
 
of
 
being
 
a
 
kind
 
of
 
an
essence
 
(
s
ā
ra
)
 
of
 
S
a
¯
tS,
 
thou
g
h
 
a
t
 
the
 
same
 
time
 
it
 
refle
c
ts
 
the
 
chang
e
s
 
which
 
took 
place within the tradition due to the historical circumstances.
In
 
short,
 
the
 
S
a
¯
t
S
 
teaches
 
the
 
sys
t
em
 
of
 
three
 
initia
t
ory
 
paths.
 
Each
 
o
n
e
 
of
 
them
 
is 
supposed to bear a particular result. In general, the highest 
d
ī
k
ṣ
ā 
(
parad
ī
k
ṣ
ā
) provides liberation (
kaivalya
), the middle one (
vy
ū
had
ī
k
ṣ
ā
) provides worldly pleasures (
bhoga
) together with liberation and finally, the lowest among them, 
namely
 
vibha
v
ad
ī
k
ṣ
ā
,
 
provides
 
first
 
and
 
foremost
 
worldly
 
pleasu
r
es
 
(
bhoga
)
 
(S
a
¯
t
S 
19.3–7
)
.
 
The
 
th
r
ee
 
initia
t
ions
 
of
 
S
a
¯
t
S
 
differ
 
in
 
the
 type 
of
 
initia
t
ory
 
mant
r
a
 
i
n
 
the
) (
1
 
3
)

 (
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) (
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) (
sense that a candidate, depending on his predisposition, might be initiated with the
) (
mantra belonging to the 
vibhava
, 
vy
ū
ha 
or 
para 
aspect of Visnu. Nevertheless, there
) (
˙˙
) (
is only one initiatory pattern presented within the text, focusing on the initiation with the usage of 
vibhava
-
mantra
s.
14
 
Therefore, we can presume that the
 
procedures are similar in the case of all three 
d
ī
k
ṣ
ā
s. In this connection each of them comprises the hierarchical entitlements of 
samayin
, 
putraka
, 
s
ā
dhaka 
and 
ā
c
ā
rya
. However, before the initiation one should undertake the specific purification, or, if there is a need, cut off his previous religious affiliations by the means of an initiation with
 
the
) (
help
 
of
 
the
 
mantra
 
of
 
Narasi
m
ha.
 
Then,
 
as
 
is
 
explai
n
ed
 
in
 
S
a
¯
t
S
 
16,
 
in
 
order
 
to
 
check
) (
˙
) (
the readiness of the candidate to be initiated, the teacher observes him when he
) (
worships the mantra of Narasimha. As we could see from chart no 1, seven chapters
) (
˙
) (
of
  
S
a
¯
t
S
  
deal
  
with
  
various
  
initia
t
ory
  
prescr
i
ptions.
  
These
  
are:
  
S
a
¯
t
S
  
16
  
on
  
the 
procedure [of mastering the mantra for the sake of] pacifying evil (
agha
śā
ntikalpa
),
) (
S
a
¯
t
S
 
 
17
 
 
on
 
 
the
 
 
proc
e
dure
 
 
of
 
 
[mas
t
ering
 
 
the
 
 
mant
r
a
 
 
of]
 
 
Narasi
m
ha
 
 
in
 
 
the
 
 
vibha
v
a
) (
˙
) (
form
 
(
v
aibhav
ī
yan
ṛ
s
i
ṃ
hakal
p
a
),
 
S
a
¯
t
S
 
18
 
on
 
the
 
rules
 
of
 
the
 
prelimina
r
y
 
cerem
o
nies 
of
 
 
initiati
o
n
 
 
(
adhi
v
ā
sad
ī
k
ṣ
ā
vidh
i
),
 
 
S
a
¯
t
S
 
 
19
 
 
on
 
 
the
 
 
rules
 
 
of
 
 
initia
t
ion
 
 
(
d
ī
k
ṣ
ā
vidhi
), 
S
a
¯
t
S
 
 
20
 
 
on
 
 
the
 
 
rules
 
 
of
 
 
consecr
a
tion
 
 
(
abh
i
ṣ
ekavi
d
h
i
),
 
 
S
a
¯
t
S
 
 
21
 
 
on
 
 
the
 
 
rules
 
 
of
 
 
the 
prescr
i
ptions
 
of
 
prop
e
r
 
religious
 
behav
i
our
 
(
samayav
i
dhi
),
 
S
a
¯
t
S
 
22
 
on
 
the
 
ru
l
es
 
of 
various signs relevant to the one possessing the authority (
adhik
ā
rimudr
ā
bhedavi-
 
dhi
),
  
 
and
  
 
S
a
¯
t
S
  
 
23
  
 
on
  
 
the
  
 
rules
  
 
of
  
 
the
  
 
prelim
i
nary
  
 
cer
e
monies
  
 
of
  
 
initiati
o
n 
(
adhiv
ā
sad
ī
k
ṣ
ā
vidhi
) (but in fact on different kinds of 
mantra
s applicable during an initiation).
The 
d
ī
k
ṣ
ā
-related portions of 
I
¯
S 
are, in turn, enclosed within two chapters: the 21st chapter, entitled “The prescriptions about initiation” (
d
ī
k
ṣ
ā
vidhi
), and the 22nd chapter, entitled “The prescriptions about the restrictions [for proper religious 
behaviou
r
]”
 
(
niyamav
i
dh
ā
na
).
 
The
 
 
former
 
 
comprises
 
 
ma
n
y
 
par
a
llels
 
 
with
 
 
S
a
¯
t
S
 
16 
and
 
S
a
¯
t
S
 
18–20:
 
three
 
fourths
 
of
 
S
a
¯
t
S
 
16
 
and
 
almost
 
the
 
compl
e
te
 
S
a
¯
t
S
 
18,
 
1
9
 
and
The
 
lat
t
er
 
almost
 
entirely
 
(without
 
in
t
roductory
 
stateme
n
ts)
 
corresp
o
nds
 
to
 
S
a
¯
t
S
The borrowed passages are taken systematically from the subsequent chapters
 
of 
S
a
¯
t
S
 
(
w
ith
 
the
 
exce
p
tion
 
of
 
S
a
¯
t
S
 
17)
 
and
 
put
 
in
 
the
 
order
 
fo
l
lowing
 
the
 
structure
 
of 
S
a
¯
tS’s
 
 
exposi
t
ion.
 
Neverthe
l
ess,
 
 
there
 
 
is
 
n
o
 
refer
e
nce
 
to
 
the
 
 
sour
c
e
 
of
 
bor
r
owing. 
Most often, the re-used portions are joined together by means of short passages authored, possibly, by the compiler of 
I
¯
S. 
As for significant interferences in the 
struct
u
re
 
 
of
 
 
trans
m
ission
 
 
of
 
 
S
a
¯
t
S
 
 
(ap
a
rt
 
 
from
 
 
occa
s
ional
 
 
sm
a
ll
 
 
mod
i
fications
 
 
of,
usuall
y
,
 
 
single
 
 
words
 
 
or
 
 
cor
r
uptions)
 
 
one
 
 
can
 
 
enumer
a
te
 
 
the
 
 
omission
 
 
of
 
 
S
a
¯
t
S
 
 
17
 
containing the elaborate description of the procedure of worshipping the mantra of Narasimha in his 
vibhava 
form (
vaibhav
ī
yanarasi
ṃ
hakalpa
) and the addition of
 
the
pañcas
a
˙
 
ṃ
sk
ā
ra
 
rite.
) (
14
  
 
See
 
 
S
a
¯
t
S
 
 
19.169–
1
77,
 
 
where
 
 
according
 
 
to
 
 
the
 
 
account
 
 
of
 
 
vibhava
d
ī
k
ṣ
ā
 
it
 
 
says
 
 
that
 
 
in
 
 
the
 
 
case
 
 
of 
vy
ū
had
ī
k
ṣ
ā 
b
ī
ja
s of four 
vy
ū
ha
s should be applied in each rite, whereas in the case of 
brahmad
ī
k
ṣ
ā 
(
parad
ī
k
ṣ
ā
)
 
it
 
should
 
be
 
the
 
first
 
mantra
 
(
ā
dyamantra
)
 
divided
 
into
 
six
 
parts.
) (
1
 
3
)

 (
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) (
E.
 
D
e
˛
bicka-Borek
) (
Chart no. 3. Parallel passages between 
Ī
S 21 and S
ā
tS 16.18
–
20
) (
As
 
we
 
can
 
see,
 
the
 
pass
a
ges
 
taken
 
over
 
from
 
S
a
¯
t
S
 
do
 
not
 
cover
 
the
 
whole
 
con
t
ent 
of 
I
¯
S 
21. There are also visible additions reflecting the innovations which took
 
place
during
 
the
 
development
 
of
 
the
 
P
a
¯
n
˜
car
a
¯
tra
 
tradit
i
on.
 
In
 
the
s
e
 
terms,
 
the
 
significant 
portion appears just at the beginning of the instructions regarding the course of the 
prop
e
r
 
 
initia
t
ion
 
 
(corre
s
pond
i
ng
 
 
to
 
 
S
a
¯
t
S
 
 
19).
 
 
It
 
 
dis
c
usses
 
 
t
ā
pa
 
 
(branding)
 
 
and
) (
1
 
3
) (
¯
IS 21
) (
S
a
¯
t
S
 
16.18–20
) (
21.1–3ab
) (
21.3cd–28
) (
16.4–29ab (
verbatim
, with occasional small modifications)
) (
21.29ab
) (
21.29cd–30ab
) (
18.2 (
verbatim
)
) (
21.30cd–74
) (
18.4–48ab (
verbatim
, with occasional small modifications)
) (
21.75
) (
21.76–91
) (
18.48cd–64ab (
verbatim
, with occasional small modifications)
) (
21.92ab
) (
21.92cd–98
) (
18.78–84ab (
verbatim
, with occasional small modifications)
) (
21.99–105ab
) (
18.86–92 (
verbatim
, with occasional small modifications)
) (
21.105cd
) (
21.106–246ab
) (
18.93cd–233 (
verbatim
, with occasional small modifications)
) (
21.246cd
) (
21.247–283a
) (
19.3–39a (
verbatim
, with occasional small modifications)
) (
21.283cd–318
[1.
t
ā
pa
, 2. 
ū
rdhvapu
ṇḍ
ra
]
21.319–325 [
n
ā
ma
]
) (
19.39cd–46ab (
verbatim
, with occasional small modifications)
) (
21.326–460ab
) (
19.46cd–180 (
verbatim
, with occasional small modifications)
) (
21.460cd–464ab
) (
21.464cd–503ab
) (
20.2–40 (
verbatim
, with occasional small modifications)
) (
21.503cd–587
)

 (
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) (
Chart no. 4. Parallel passages between 
Ī
S 22 and S
ā
tS 21
) (
ū
rdhvapu
ṇḍ
ra 
(painting the mark) rites 
(I
¯
S 
21.283cd–318), supplemented with the
 
n
ā
man 
(naming) element. The passage regarding the latter one is again rewritten 
from
 
S
a
¯
t
S
 
(
I
¯
S
 
21.319–
3
25=
 
S
a
¯
t
S
 
19.39c
d
–46ab)
 
but
 
placed
 
in
 
a
 
n
ew
 
contex
t
.
 
Those 
three rites, after adding two additional ones, i.e. 
mantra 
(conferring 
mantra
) and 
y
ā
ga 
(interpreted usually as offering an idol or teaching), together form an
 
initiatory
 practice of five sacraments (
pañcasa
ṃ
sk
ā
ra
). It is not attested in such a form in the 
oldest
 
 
sa
ṃ
hi
t
ā
s
 
of
 
P
a
¯
n
˜
car
a
¯
tra.
15
 
The
 
cerem
o
ny,
 
optional
l
y
 
called
 
sa
m
āś
raya
ṇ
a
,
 
i
s
still   performed   nowadays   in   the   South   of   India.   As   Raman   claims,
16
 
the
) (
pañcasa
ṃ
sk
ā
ra 
rite, or at least some aspects of it, has been a marker of Vaisnava
) (
˙˙
) (
identity in the Tamil country at least since the ninth century 
AD
. With time passing it 
took
  
 
o
v
er
  
 
a
  
 
role
  
 
of
  
 
a
  
 
basic
  
 
initiatory
  
 
rite
  
 
endo
w
ing
  
 
S
´
r
¯
ı
vai
s
n
avas
  
 
with
  
 
the 
competence
 
to
 
participate
 
in
 
the
 
religious
 
life
 
of
 
the
 
community.
 
˙˙
In
 
co
m
parison
 
to
 
S
a
¯
tS,
 
the
 
new
 
element
 
is
 
also
 
the
 
p
ortion
 
at
 
the
 
end
 
of
 
¯
I
S
 
21
expressing again the different historical background. It discusses the features of 
the 
worship 
 
for 
 
oneself 
 
(
sv
ā
rtha
) 
 
and 
 
for 
 
others 
 
(
par
ā
rtha
) 
 
(I
¯
S  
 
21.504–512ab),
) (
continu
e
s
  
with
 
 
the
  
greatn
e
ss
  
of
 
 
S
´
a
¯
n
d
ilya
  
and
  
other
  
sages
  
impor
t
ant
  
for
 
 
the
  
I
¯
S
) (
˙ ˙
) (
¯
) (
tradit
i
on
  
(
I
S
  
21.512
c
d–55
8
)
  
and
  
ends
  
with
  
the
  
divis
i
on
  
in
t
o
  
four
  
P
a
¯
n
car
a
¯
trika 
doctrines, so-called 
siddh
ā
nta
s 
(I
¯
S 
21.559–587).
) (
˜
) (
4 Why has the 
vaibhav
ī
yanarasi
ṃ
hakalpa 
Section been Omitted?
) (
As we could see in charts no. 2 and no. 3, while preparing his own description of
 
the
d
ī
k
ṣ
ā
 
practice,
 
the
 
co
m
piler
 
of
 
I
¯
S
 
omitted
 
the
 
17th
 
chapter
 
of
 
S
a
¯
tS.
 
T
h
is
 
happe
n
ed
) (
15
  
 
As
 
Young
 
summarizes,
 
branding
 
(
t
ā
p
a
)
 
with
 
a
 
conch
 
and
 
discus
 
was
 
not
 
specific
 
for
 
P
a
¯
n
˜
car
a
¯
tra
 
but
associated
 
with
 
Vaisnavas
 
in
 
general.
 
The
 
earlier
 
sa
ṃ
hit
ā
s
 
neither
 
mention
 
pañcasa
ṃ
sk
ā
ra
 
nor
 
branding, 
although
 
there
 
is
 
o
n
˙
e
˙
 
exceptio
n
.
 
S
a
¯
t
S
 
22.9
 
describ
e
s
 
a
 
samayin
 
as
 
having
 
the
 
body
 
branded
 
with
 
cakra
(
cakrataptatanu
), but as explained by Rastelli, “this could be a later modification of the text” (
aber dies 
könnte
 
eine
 
späte
r
e
 
Mod
i
ﬁ
kation
 
des
 
T
extes
 
sein
,
 
T
A
¯
 
K
 
3,
 
s.v.
 
t
ā
pa
).
 
See
 
Young
 
(
200
6
,
 
p.
 
207).
16 
On different aspects of this ceremony see Raman (
2005
, 
2006
).
) (
1
 
3
) (
¯
IS 22
) (
S
a
¯
t
S
 
21
) (
22.1–2
) (
22.3–22.38a
) (
21.3–38a (
verbatim
, with occasional small modifications)
) (
22.38b
) (
22.38cd–62a
) (
21.38cd–62a (
verbatim
, with occasional small
 
modifications)
) (
22.62b
) (
22.62cd–67ab
) (
21.62cd–66 (
verbatim
, with occasional small modifications)
) (
22.67cd
)

 (
594
) (
E.
 
D
e
˛
bicka-Borek
) (
regard
l
ess
 
of
 
the
 
fact
 
that
 
he
 
re
-
used
 
the
 
other
 
chap
t
ers
 
of
 
S
a
¯
t
S
 
on
 different 
aspe
c
ts 
of initiation very extensively.
S
a
¯
t
S
 
1
7
 
con
t
ains
 
the
 
account
 
of
 
a
 
fully-fledg
e
d
 
practice
 
devoted
 
to
 
the
 
ma
n
tra
 
of
) (
Narasimha in his 
vaibhava 
form (according to colophon: 
vaibhav
ī
yanarasi
ṃ
ha-
) (
˙
) (
kalpa
). It might be divided into two broad but closely related sections: the former 
conside
r
s
 
 
the
 
 
pra
c
tice
 
 
of
 
 
an
 
 
ā
c
ā
rya
 
 
prep
a
ring
 
 
to
 
 
confer
 
 
the
 
 
narasi
ṃ
h
ī
d
ī
k
ṣ
ā
 
(S
a
¯
t
S 
17.3–148),
 
and
 
the
 
latter
 
considers
 
the
 
practice
 
of
 
an
 
adept
 
already
 
initiated
 
by
 
the
) (
means
 
of
 
the
 
mantra
 
of
 
Narasimha,
 
including
 
the
 
account
 
of
 
magical
 
powers
 
(
siddhi
)
) (
˙
) (
he
 
acqu
i
res
 
(S
a
¯
t
S
 
17.148–
1
50cd,
 
153ab–
4
56).
The contemporary interpreters of the procedure devoted to Narasimha as
) (
˙
) (
descri
b
ed
 
in
 
S
a
¯
t
S
 
(Smith
 
1975
–1980;
 
Gupta
 
1983
;
 
Hikita
 
1990
,
 
1991
,
 
1993
;
 
Hudson 
2002
, 
2006
; Carman 
2006
) follow to some extent the strategy of the compiler of 
I
¯
S 
in
 
the
 
sense
 
of
 
focusing
 
mostly
 
upon
 
the
 
infor
m
ation
 
given
 
in
 
S
a
¯
t
S
 
16
 
and
 
S
a
¯
t
S
 
18– 
20 so that the 
narasi
ṃ
had
ī
k
ṣ
ā 
seems like a kind of preliminary rite. If we 
 
consider
its
 
 
funct
i
on
 
 
exc
l
usively
 
 
from
 
 
the
 
 
per
s
pective
 
 
of
 
 
S
a
¯
t
S
 
 
16,
 
 
Hud
s
on’s
 
 
propo
s
al
 
 
to 
interpret 
narasi
ṃ
had
ī
k
ṣ
ā 
as a unique converting ceremony/purification seems the
 
most
 
convinc
i
ng.
 
Based
 
on
 
the
 
S
´
aiva
 
acco
u
nts
 
of
 
converti
n
g
 
cer
e
monie
s
,
17
 
o
n
e
 
can 
say
 
that
 
in
 
the
 
context
 
of
 
Hindu
 
tantric
 
traditions
 
only
 
after
 
the
 
converting
 
rite
comprising purifying ceremonies is accomplished, the proper initiation can be
 
unde
r
taken.
  
Structura
l
ly
 
 
it
 
 
rec
a
lls
 
 
the
  
schema
 
 
outlined
  
in
 
 
S
a
¯
t
S
 
 
16,
  
where
  
after 
completing expiations in the form of 
pr
ā
ya
ś
citta 
along with 
brahmak
ū
rca
, one is,
 
if there is such a need, supposed to undertake 
narasi
ṃ
had
ī
k
ṣ
ā 
to remove previously gathered serious sins or even religious affiliations. Being new-born, the adept is 
finally
 
allowed
 
to
 
be
 
regula
r
ly
 
initia
t
ed
 
into
 
the
 
tradition
 
of
 
S
a
¯
tS.
18
How
e
ve
r
,
 
 
i
n
 
 
co
n
t
r
ad
i
st
i
nc
t
ion
 
 
to
 
 
the
 
 
con
t
ent
 
 
of
 
 
S
a
¯
t
S
 
 
16
 
 
a
s
 
 
w
e
ll
 
 
a
s
 
 
pr
e
va
i
ling 
in
t
er
p
ret
a
ti
o
ns,
 
the
 
S
a
¯
t
S
 
17
 
pr
e
se
n
ts
 
na
r
as
i
ṃ
h
ī
d
ī
k
ṣ
ā
 
as
 
en
t
it
l
ing
 
the
 
adv
a
nc
e
d
 
ad
e
pt
 
to
) (
worship
 
the
 
mantra
 
of
 
Narasimha
 
for
 
the
 
sake
 
of
 
realization
 
of
 
worldly
 
aims
 
(
bhoga
).
 
In
) (
˙
) (
this connection, since the logical discrepancy between the 16th and 17th chapters of 
S
a
¯
t
S
 
i
s
 
ob
v
io
u
s,
 
it
 
mak
e
s
 
u
s
 
con
s
id
e
r
 
t
h
e
 
co
n
te
n
t
 
of
 
the
 
pr
e
vi
o
us
 
one
 
as
 
a
 
k
i
nd
 
of 
purposeful
 
manipulation
 
aiming
 
at
 
reformulation
 
of
 
the
 
original
 
meaning
 
of
 
the
 
kalpa
-
) (
type
19
 
ceremony
 
devoted
 
to
 
Narasimha
 
for
 
the
 
sake
 
of
 
establishing
 
the
 
unique
 
cleansing
) (
˙
) (
r
i
tu
a
l
 
in
t
ro
d
uc
i
ng
 
even
 
s
t
ra
n
ge
r
s,
 
like
 
n
ā
sti
k
a
s,
 
in
t
o
 
t
h
e
 
tra
d
it
i
on
 
of
 
P
a
¯
n
˜
ca
r
a
¯
tra.
Striki
n
gly,
 
 
it
 
 
was
 
 
the
 
 
S
a
¯
t
S
 
 
17
 
 
a
s
 
 
a
 
 
cohe
r
ent,
 
 
meani
n
gful
 
 
unit
 
 
which
 
 
has
 
 
been 
neglected
 
by
 
the
 
redactor
 
of
 
I
¯
S.
 
That
 
he
 
must
 
have
 
been
 
familiar
 
with
 
its
 
content
 
is
sugge
s
ted
 
by
 
the
 
fact
 
that
 
ma
n
y
 
v
erses
 
of
 
S
a
¯
t
S
 
17,
 
most
 
of
 
them
 
verb
a
tim,
 
can
 
be 
found within the limits of 
I
¯
S’s 
corpus. The size of these borrowings, adjusted to different contexts without any reference to the original source, ranges from half a 
ś
loka
 
to
 
nearly
 
ten.
 
All
 
of
 
them,
 
howeve
r
,
 
come
 
from
 
the
 
first
 
secti
o
n
 
of
 
S
a
¯
t
S
 
17 
presenting the activities of an 
ā
c
ā
rya 
preparing to perform 
narasi
ṃ
had
ī
k
ṣ
ā 
so
 
that,
) (
17 
There are at least two such examples: one is mentioned in the 27th verse of 
c
ā
ryap
ā
da 
section of 
M
ṛ
gendr
ā
gama 
(eighth century 
AD
) and the other in 
Soma
ś
ambhupaddhati 
dated from the eleventh century 
AD
. For the latter one, called 
li
ṅ
goddh
ā
ra
, see Gengnagel (
2010
).
18 
On the structure of converting ceremonies see Gengnagel (
2010
, p. 294).
19
  
 
In
 
the
 
context
 
of
 
Tantric
 
S
´
aiva
 
literature,
 
the
 
term
 
kalpa
 
refers
 
to
 
a
 
text
 
devoted
 
to
 
the
 
worship
 
of
 
a 
single
 
deity
 
for
 
the
 
sake
 
of
 
realizing
 
one’s
 
objectives
 
by
 
magical
 
means,
 
see
 
Goudriaan
 
(
1981
,
 
p.
 
115)
 
and Sanderson (
2001
, pp.
 
11–13).
) (
1
 
3
)

 (
To Borrow or not to Borrow?
) (
595
) (
Chart no. 5. Verses from S
ā
tS 17 throughout 
Ī
S (modiﬁcations highlighted)
) (
1
 
3
) (
17.43cd–44ab
dak
s
in
ottarahas
t
a
¯
bhy
a
¯
m
 
h
r
d
b
¯
ı
jena
 
vicintya
 
c
a
//
˙
 
˙
˙   
 
˙
s
u
¯
r
y
a
s
o
m
au
 
t
a
t
a
h
 
k
u
r
y
a
¯
d
 
d
r
a
v
y
a
d
a
¯
h
a
s
a
m
u
d
b
h
a
v
a
u
 
/
˙
) (
3.30cd–31ab
dak
s
in
ottarahas
t
a
¯
bhy
a
¯
m
 
h
r
d
b
¯
ı
jena
 
vicintya
 
ca
 
/
˙
 
˙
˙   
 
˙
s
u
¯
ryasomau
 
tatah
 
kury
a
¯d 
dravyad
a
¯
hasam
u
˙
d
b
havau
 
//
) (
17.74–76ab
nis
t
aptakanak
a
¯
bham
 
ca
 
samp
u
¯
r
n
a
¯
n
˙
gam
˙˙
˙
˙
˙ 
mah
a
¯
 
nuta
m
 
/
ghora
s
´
a
¯
rd
u
¯
 
lavad
a
nam
 
ca
n
d
am
a
¯
rta
n
d
alocan
a
m
//
˙
˙
 
˙
˙
 
˙
saud
a
¯
mi
n
¯
ı
cayaprakhy
a
ir
 
lomabhih
 
parip
u
¯
ritam
 
/
˙
aru
n
a
¯
m
 
bhojapat
r
a
¯
bh
a
m
 
vajr
a
¯
dhikaka
r
oruha
m
//
˙
˙
calatphan¯ıs
´
varasatam candrakotis
´
atadyutim
˙
˙ 
 
˙
˙
) (
20.250cd–252
nis
t
aptakanak
a
¯
bham
 
ca
 
samp
u
¯
r
n
a
¯
n
˙
gam
˙˙
˙
˙
˙ 
mah
a
¯
 
tanu
m
 
//
ghora
s
´
a
¯
rd
u
¯
 
lavadanam
 
can
d
am
a
¯
rt
a
¯
n
d
alocanam/
˙
˙
 
˙
˙
 
˙
saud
a
¯
mi
n
¯
ı
cayaprakh
y
air
 
lomabhih
 
parip
u
¯
rita
m
//
˙
aru
n
a
¯
m
 
bhojapatr
a
¯
bhavajr
a
¯
dhikaka
r
eruham
 
/
˙
calatphan¯ıs
´
varasatam
 
candrakotitatitdyutim
//
˙
˙ 
 
˙
˙  
 
˙
) (
17.77
p
r
a
l
a
y
a
¯
m
b
u
d
a
n
i
r
g
h
o
s
am
 
 
u
d
a
g
i
r
a
n
t
a
m
 
s
v
a
v
a
¯
c
a
k
a
m
 
/
˙
˙
yug
a
¯
ntahutabhu
g
jv
a
¯
l
a
¯
ma
n
d
al
a
¯
ntarvyavas
t
hitam
 
//
˙ ˙
) (
20.253
pralay
a
¯
m
budhinirgho
s
am
 
 
ud
girant
a
m
 
svav
a
¯
ca
k
˙
 
am/
˙
˙
yug
a
¯
ntahutabhu
g
jv
a
¯
l
a
¯
ma
n
d
al
a
¯
ntarvyavasth
i
tam
 
//
˙ ˙
) (
17.78cd–79ab
divyagandh
a
¯
nulipt
a
¯
n
˙
gam
 
divy
a
¯
mbaradh
a
ram
 
tath
a
¯
//
˙
˙
divyasragve
s
t
anopetam
 
divy
a
¯
la
n
˙
k
a
¯
rama
n
d
itam/
˙˙
˙
˙
 
˙
) (
4.92 = 20.257
divyagandh
ā
nulipt
ā
ṅ
ga
ṃ 
divy
ā
mbaradhara
ṃ 
tath
ā 
/
divyasragve
s
t
anopetam
 
divy
a
¯
la
n
˙
k
a
¯
rama
n
d
ita
m
//
˙˙
˙
˙
 
˙
) (
17.80
ratnak
a
¯
n
˜
canasanmu
k
t
a
¯
yuktay
a
¯
 
 
vanam
a
¯
lay
a
¯/ 
sabrahmas
u
¯
tray
a
¯
 
 
caiva
 
s
´
obhitam
 
parame
s
´
vara
m
//
˙
) (
4.94 = 20.256
ratnak
a
¯
n
˜
canasanmu
k
t
a
¯
yuktay
a
¯
 
 
vanam
a
¯
lay
a
¯/ 
sabrahmas
u
¯
tray
a
¯
 
 
caiva
 
s
´
obhitam
 
parame
s
´
vara
m
//
˙
) (
17.84cd–88ab
evam
 
eva
 
hi
 
h
r
nmantram
 
dhy
a
¯
yet
 
kumudap
a
¯
n
d
a
r
˙
am
 
//
˙
˙ ˙
padmar
a
¯
g
a
¯
cal
a
¯
k
a
¯
ram
a
¯
raktam
 
ca
 
s
´
irah
 
smaret/
˙
˙
a
n
˜
ja
n
a
¯
s
´
mapra
t
¯
ı
k
a
¯
s
´
am
 
s
´
ikh
a
¯
mantram
˙
˙
tath
a
¯
k
r
tim
//
˙
paritah
 
s
u
¯
ryasantaptam
 
yath
a
¯
 
 
kanaka
p
arvatam/
˙
˙
tath
a
¯
 
 
kavacamantram
 
ca
 
dhy
a
¯
nak
a
¯
l
e
 
vicintya
 
c
a
//
˙
v
r
t
o
 
jv
a
¯
l
a
¯
sahasrais
 
tu
 
ayask
a
¯
ntasamadyu
t
ih
/
˙
˙
sarv
a
¯
stra
s
´
aktisamp
u
¯
 
r
n
a
s
´
 
 
c
a
¯
stramantr
a
h
 
pra
k
¯
ı
rtit
a
h
//
˙
˙
˙
nirdh
u
¯
 
m
a
¯
n
˙
g
a
¯
r
a
s
´
ikharasad
r
s
´
o
 
netraman
t
rar
a
¯
t
/
˙
˙
) (
4.103–106
evam
 
eva
 
hi
 
h
r
nmantram
 
dhy
a
¯
yet
 
kumudap
a
¯
n
d
a
r
˙
am/
˙
˙ ˙
padmar
a
¯
g
a
¯
cal
a
¯
k
a
¯
ram
a
¯
raktam
 
ca
 
s
´
irah
 
smare
t
//
˙
˙
a
n
˜
ja
n
a
¯
dripra
t
¯
ı
k
a
¯
s
´
am
 
s
´
ikh
a
¯
mantram
 
tath
a
¯
k
r
tim
 
/
˙
˙
˙
paritas
 
s
u
¯
 
ryasan
t
aptam
 
yath
a
¯
 
 
kanakap
a
rvata
m
//
˙
tath
a
¯
 
 
kavacam
a
ntram
 
ca
 
dhy
a
¯
nak
a
¯
l
e
 
vicintya
 
ca/
˙
v
r
t
a
m
 
jv
a
¯
l
a
¯
sahasrais
 
tu
 
ayask
a
¯
ntasama
d
yut
i
//
˙ ˙
sarv
a
¯
stra
s
´
aktisamp
u
¯
r
n
am
 
astraman
t
ra
 
m
 
prak¯ırtitam/
˙
˙
nirdh
u
¯
 
m
a
¯
n
˙
g
a
¯
r
a
 
sad
r
s
´
a
m
 
bh
a
¯
vaye
n
 
netramant
r
ar
a
¯
t
//
˙   
 
˙
˙
)

 (
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) (
E.
 
D
e
˛
bicka-Borek
) (
The text is reproduced from the editions given in References
) (
for example, they do not deal with the procedures of the initiation itself or the issue of acquiring the magical powers (
siddhi
). What is more, they are scattered throughout the whole 
I
¯
S  
and re-used, again mostly verbatim, sometimes even
 
twice,
in its different chapters discussing various topics. Most of the minor modifications that appear in 
¯
IS 
are not very significant or they are simply corruptions, but in some 
cases,
 
 
as
 
 
for
 
 
examp
l
e
 
 
i
n
 
 
the
 
 
paral
l
el
 
 
passage
 
 
of
 
 
S
a
¯
t
S
 
 
17.27cd
 
 
(
atha
 
 
hast
a
dvaye
 
nyased d
ī
ptimad dv
ā
da
śā
k
ṣ
aram
) and 
¯
IS 
5.21cd (
hastadvaye ´pi vinyasyed d
ī
ptam 
a
ṣṭ
ā
k
ṣ
ara
ṃ
 
param
),
 
the
 
compiler
 
had
 
to
 
adjust
 
the
 
type
 
of
 
mantra
 
in
 
use:
 
whereas
 
in
) (
1
 
3
) (
17.98–100ab
dhy
a
¯
tv
a
¯
 
 
tret
a
¯
gnir
u
¯
 
pam
 
tu
 
dak
s
in
a
¯
d
 
a
n
˙
gu
l
itrayam/
˙
˙
 
˙
spa
s
t
am
 
u
¯
 
rdhv
a
s
´
ikham
 
saiva
 
jyes
t
h
a
¯
kr
a
¯
nt
a
¯ 
kan
˙
¯ı
˙
yas¯ı
 
//
˙
˙˙
atho
 
’khi
l
asvar
u
¯
 
p
a
s
´
 
ca
 
dhv
a
¯
nt
a
¯
t
¯
ıt
o
 
’gnir
u
¯
padh
r
k
/
˙
devo
 
gu
n
atray
a
¯
t
¯
ı
tas
 
tath
a
¯
 
 
m
a
¯
rgatray
a
¯
tiga
h
//
˙
˙
dharmaih
 
sth
u
¯
latarair
 
mukto
 
yo
 
’yam
 
vyakto
 
dhiy
a
¯
rci
t
˙
ah
/
˙
˙
) (
24.16cd–18
dhy
a
¯
tv
a
¯
 
 
tret
a
¯
gnir
u
¯
pam
 
tu
 
dak
s
i
n
a
¯d
 
a
n
˙
g
u
latrayam
 
//
˙
˙
 
 
˙
spa
s
t
am
 
u
¯
 
rdhv
a
mukham
 
saiva
 
jye
s
t
h
a
¯
kr
a
¯
nt
a
¯ 
kan
˙
¯ı
˙
yas¯ı
 
/
˙
˙˙
ath
a
¯
khi
l
a
¯
dhvar
u
¯
p
a
¯
 
 
c
a
¯
p
y
 
adhv
a
¯
t
¯
ıt
o
 
’gnir
u
¯
 
padh
r
k
 
//
˙
devo
 
gu
n
atray
a
¯
t
¯
ı
tas
 
tath
a
¯
 
 
m
a
¯
rgatray
a
¯
tiga
h
/
˙
˙
dharmais
 
sth
u
¯
latarair
 
mukto
 
yo
 
’yam
 
vyakto
 
dhiy
a
¯
rcita
h
//
˙
) (
17.100cd–102
samputam 
hrdayoddes
´
e 
baddhva¯ 
hastadvayena tu
//
˙ ˙ ˙
nirantar
a
¯
bhy
a
¯
m
 
s
´
a
¯
kh
a
¯
bhy
a
¯
m
 
mudrai
s
a
¯
 
 
h
a
¯
r
d
i
k
¯
ı 
sm
r
t
a
¯
/
˙
˙
˙
˙
a
n
˙
gu
s
t
h
a
¯
dikani
s
t
h
a
¯
ntam
 
s
´
a
¯
kh
a
¯
yugmam
 
p
r
thak 
prtha
˙
k
˙
 
//
˙˙
˙
˙
 
˙
˙
s
a
¯
ntaram
 
samp
u
d
a
¯
d
 
asm
a
¯
t
 
kani
s
t
h
a
¯
dau
 
tath
a
¯ 
bhavet/
 
˙
˙˙
s
´
ira
s
´
s
´
ikh
a
¯
tanutr
a
¯
stranetra
m
udr
a
¯
 
 
yath
a
¯
krama
m
//
) (
24.21–23ab
samputam 
hrdayoddes
´
e 
badhva¯ 
hastadvayena tu/
˙ ˙ ˙
nirantar
a
¯
bhy
a
¯
m
 
s
´
a
¯
kh
a
¯
bhy
a
¯
m
 
mudrai
s
a
¯ 
h
a
¯
r
d
rad
h
¯
ı
sm
r
t
a
¯
˙
 
//
˙
˙
˙
a
n
˙
gu
s
t
h
a
¯
d
i
 
kani
s
t
h
a
¯
ntam
 
s
´
a
¯
kh
a
¯
yugmam
 
p
r
thak 
prtha
˙
k
˙
 
/
˙˙
˙
˙
 
˙
˙
s
a
¯
ntaram
 
samp
u
t
a
¯
d
 
asm
a
¯
t
 
kani
s
t
h
a
¯
dau
 
tath
a
¯ 
bhavet
//
˙
˙
˙˙
s
´
ira
s
´
s
´
ikh
a
¯
tanutr
a
¯
stranetra
m
udr
a
¯
 
 
yath
a
¯
kramam
) (
17.104
svamantra
y
ukt
a
¯
 
 
c
a
¯
nye
s
a
¯
m
 
arcit
a
¯
n
a
¯m
 
yath
a
¯
kramam/
˙
˙
punah
 
punah
 
prayoktav
y
a
¯
 
 
h
a
¯
r
deyam
 
s
´
iras
a
¯
 
 
sah
a
//
˙
˙
˙
) (
24.63
svamantrayuk
t
a
¯
 
 
c
a
¯
nye
s
a
¯
m
 
arcit
a
¯
n
a
¯m
 
yath
a
¯
kramam/
˙
˙
punah
 
punah
 
prayoktavy
a
¯
 
 
h
a
¯
r
drad
h
¯
ı
s
´
 
s
´
iras
a
¯
 
sah
a
//
˙
˙
) (
17.107
yath
a
¯
s
´
akti
 
japam
 
kury
a
¯
c
 
chatam
 
as
t
a
¯
dhikam
 
tu
 
 
vai
/
˙
˙˙
˙
ekaikam
 
h
r
day
a
¯
d
¯
ı
n
a
¯
m
 
sarve
s
a
¯
m
 
vihitam
 
tv
 
ath
a
//
˙   
 
˙
˙
˙ 
 
˙
˙
) (
5.40
yath
a
¯
s
´
akti
 
japam
 
kury
a
¯
c
 
chatam
 
as
t
a
¯
dhikam
 
tu
 
 
v
a
¯
/
˙
˙˙
˙
ekaikam
 
h
r
day
a
¯
d
¯
ı
n
a
¯
m
 
sarve
s
a
¯
m
 
vihitam
 
tv
 
ath
a
//
˙   
 
˙
˙
˙ 
 
˙
˙
) (
17.110cd
kriy
a
¯
n
˙
gatv
a
¯
n
 
na
 
do
s
o
 
’sti
 
anyath
a
¯
 
 
tajjapam
 
vin
a
¯
//
˙
˙
) (
5.41ab
kriy
a
¯
n
˙
gatv
a
¯
n
 
na
 
dos
o
 
’sti
 
anyath
a
¯
 
 
tajjapam
 
vin
a
¯
 
 
/
˙
˙
) (
17.111cd–112 ab
vyasto
 
gun
aga
n
ah
 
s
as
t
has
 
tejo
 
n
a
¯
m
a
 
gu
n
o
 
h
i
 
ya
h
//
˙
˙   ˙
 
˙
 
˙˙
˙
˙ 
parasya
 
brahma
n
ah
 
so
 
’yam
 
s
a
¯
m
a
¯
nyam 
sarvatejas
a
¯
m
/
   
 
˙
 
 
˙
˙
˙
) (
5.86cd–87ab
vy
a
¯
sto
 
gun
aga
n
a
¯
t
 
s
as
t
has
 
tejo
 
n
a
¯
m
a
 
gu
n
o
 
h
i
 
ya
h
//
˙
˙   
 
˙
 
˙˙
˙
˙ 
parasya
 
brahma
n
as
 
so
 
’yam
 
s
a
¯
m
a
¯
nyam 
sarvatejas
a
¯
m
 
/
  
 
˙
˙
˙
)

 (
To Borrow or not to Borrow?
) (
597
) (
S
a
¯
tS’s
 
con
t
ext
 
it
 
is
 
the
 
twelve-
s
yllabled
 
mantra
 
of
 
Naras
i
m
ha,
 
in
 
the
 
con
t
ext
 
of
 
I
¯
S
 
it
) (
˙
) (
has
 
been
 
changed
 
into
 
the
 
eight-sy
l
labled
 
mantra
 
of
 
Bh
a
gav
a
¯
n
.
This
 
par
t
icular
 
case
 
of
 
re-using
 
the
 
17th
 
chapter
 
of
 
S
a
¯
t
S
 
by
 
the
 
compiler
 
o
f
 
¯
I
S
 
shows, 
on
 
the
 
one
 
hand,
 
to
 
what
 
almost
 
unimaginable
 
extent
 
the
 
notion
 
of
 
intertextuality
 
was
common
 
for
 
P
a
¯
n
˜
car
a
¯
trika
 
aut
h
ors,
 
and,
 
o
n
 
the
 
oth
e
r,
 
makes
 
it
 
temp
t
ing
 
to
 
consider
 
the 
omission
 
of
 
S
a
¯
t
S
 
17
 
a
s
 
a
 
mea
n
ingful
 
secti
o
n
 
intentio
n
al
 
for
 
some
 
reasons.
Are there any reasons for such lack of treatment of the procedure related to the
) (
Narasimha-
mantra 
within 
¯
IS?
) (
˙
) (
¯
) (
In
 
cha
r
t
 
no.
 
 
3
 
w
e
 
 
could
 
 
see
 
 
that
 
 
in
 
the
 
 
case
 
 
of
 
S
a
¯
t
S
 
 
16
 
 
the
 
 
compiler
 
 
o
f
 
the
 
 
I
S 
restric
t
s
 
himself
 
to
 
quoting,
 
word
 
for
 
word,
 
only
 
up
 
to
 
S
a
¯
t
S
 
16.29a
b
.
 
Significa
n
tly, 
that particular verse recommends conferring three regular initiations called 
vibhava
, 
vy
ū
ha
 
 
and
  
 
s
ū
k
ṣ
ma
 
 
(S
a
¯
t
S
 
 
16.29a
b
:
 
 
vibha
v
yavy
ū
has
ū
k
ṣ
m
ā
k
h
y
ā
ṃ
 
 
d
ī
k
ṣ
ā
ṃ
 
 
kur
y
ā
d
anantaram
; 
I
¯
S   
21.28cd: 
vibhavavy
ū
has
ū
k
ṣ
m
ā
khy
ā
ṃ 
d
ī
k
ṣ
ā
ṃ 
kury
ā
t
 
tadantaram
)
imme
d
iately
  
 
after
  
 
per
f
orming
  
 
narasi
ṃ
h
ī
d
ī
k
ṣ
ā
 
 
which
  
 
removes
  
 
past
  
 
sins
  
 
(S
a
¯
t
S 
16.26ab
 
=
 
¯
IS
 
21.25cd:
 
kalma
ṣ
asya
 
vigh
ā
t
ā
rtha
ṃ
 
n
ā
rasi
ṃ
h
ī
ṃ
 
mah
ā
mate
).
 
Then,
 
the 
exposi
t
ion
 
 
of
 
I
¯
S
 
sm
o
othly
 
 
continu
e
s
 
 
with
 
 
the
 
 
portion
 
 
taken
 
 
from
 
 
S
a
¯
t
S
 
 
18
 
 
dealing
with preliminary ceremonies of regular 
d
ī
k
ṣ
ā
. In such circumstances it seems that the
 
idea
 
of
 
the
 
redactor
 
of
 
I
¯
S 
 
21
 
was
 
most
 
likely
 
to
 
present
 
the
 
initiation
 
with
 
the
) (
help of Narasimha-
mantra 
simply in terms of purification to be taken before the
) (
˙
) (
prop
e
r
 
initiati
o
n,
 
quite
 
sim
i
larly
 
as
 
it
 
is
 
implied
 
by
 
S
a
¯
t
S
 
16.
Yet,
 
within
 
the
 
pass
a
ges
 
bor
r
owed
 
from
 
S
a
¯
t
S
 
16
 
(S
a
¯
t
S
 
16.4–29
a
b
 
=
 
I
¯
S
 
21.3cd
–
28), 
a
 
reference
 
is
 
made
 
there
 
to
 
n
ā
stika
s
 
etc.,
 
who
 
by
 
the
 
means
 
of
 
the
 
cleansing
 
power
 
of 
narasi
ṃ
h
ī
d
ī
k
ṣ
ā 
 
may join the regular initiation of the 
vibhava
, 
vy
ū
ha 
or 
para 
type.
After
w
ards,
 
there
 
are
 
pass
a
ges
 
tak
e
n
 
over
 
from
 
S
a
¯
t
S
 
18
 
conside
r
ing
 
prelim
i
naries
 
to 
the
 
d
ī
k
ṣ
ā
 
prop
e
r
 
(
adhi
v
ā
sa
)
 
and
 
the
 
beginni
n
g
 
of
 
S
a
¯
t
S
 
19
 
regarding
 
the
 
d
ī
k
ṣ
ā
 
itse
l
f
 
but 
supplemented
 
in
 
its
 
initial
 
part
 
with
 
an
 
account
 
of
 
the
 
pañcasa
ṃ
sk
ā
ra
 
rite
 
unknown
 
to 
S
a
¯
t
S
 
(
I
¯
S
 
2
1
.283cd
–
325).
 
Ac
c
ording
 
to
 
Raman
 
(
R
aman
 
2005
,
 
pp.
 
91–114
)
,
 
it
 
was
 
the
) (
pañcas
a
ṃ
sk
ā
ra
 
rite
 
which
 
in
 
certain
 
S
´
r
¯
ı
vais
n
ava
 
contex
t
s
 
“ena
b
led
 
a
 
person
 
to
 
cross
) (
˙˙
) (
´
) (
over
 
from
 
Saivism
 
to
 
Vaisnavism”.
 
In
 
such
 
circumstances,
 
it
 
might
 
not
 
be
 
coincidental
) (
˙˙
) (
that
 
at
 
the
 
beginning
 
of
 
the
 
description
 
of
 
the
 
regular
 
initiation,
 
borrowed
 
in
 
fact
 
mostly 
from
 
S
a
¯
t
S
 
inste
a
d
 
o
f
 
narasi
ṃ
h
ī
d
ī
k
ṣ
ā
,
 
the
 
co
m
piler
 
of
 
I
¯
S
 
provided
 
an
 
acco
u
nt
 
of
 
the 
pañcasa
ṃ
sk
ā
ra 
rite. If we accept the interpretation of Raman, then both 
nar- 
asi
ṃ
had
ī
k
ṣ
ā 
and 
pañcasa
ṃ
sk
ā
ra 
rites occur to have the similar function, i.e. the function of introducing strangers into the tradition.
However, it might also have happened that due to the general tendency, 
the 
compi
l
er
 
of
 
¯
I
S
 
being
 
aware
 
of
 
the
 
ac
t
ual
 
content
 
of
 
S
a
¯
t
S
 
17,
20
 
aimed
 
at
 
inv
a
lidating
 
of
) (
20 
It seems that at least the compiler of AhS was familiar with the actual function of 
narasi
ṃ
hakalpa
, i.e. the function of providing a 
s
ā
dhaka 
with magical powers arising out of mastering the 
mantra 
of
) (
Narasi
m
ha.
 
He
 
does
 
not
 
quote
 
from
 
S
a
¯
t
S
 
but
 
refers
 
to
 
it.
 
The
 
meaningful
 
passage
 
appears
 
in
 
the
 
context
 
of
) (
a 
teach
˙
ing 
regarding magical amulets (
yantra
) meant for kings and the like to secure the kingship. AhS 27.31–33ab:
 
s
ā
ttvat
ā
di
ṣ
u
 
tantre
ṣ
u
 
vihitenaiva
 
c
ā
dhvan
ā
 
/
 
sudar
ś
anasya
 
mantrasya
 
n
ā
rasi
ṃ
hasya
 
v
ā
 
mune
//27.31// kalpaprayukt
ā 
vidhaya
ḥ 
sarve caitasya sa
ṃ
nidhau / bhavanti sakal
āś 
caitatprabh
ā
ve
ṇ
a 
prayojit
ā
ḥ 
//27.32// tasm
ā
d yathoktam
ā
rge
ṇ
a prati
ṣṭ
h
ā
pyaitad arcayet 
/ “O sage! The prescriptions related
 
to
 
the
 
worship
 
(
kalpa
)
 
of
 
the
 
mantra
 
of
 
Sudars
´
ana
 
or
 
Narasimha
 
[should
 
be
 
performed]
 
with
 
the
method [given] in 
S
ā
tvata 
and other 
tantra
s. In its [
yantra
’s?] 
presen
˙
ce 
all of them become complete
 
[if]
performed with its power. Therefore, he should worship it having placed it according to the aforesaid 
way”.
 
On
 
the
 
vaibha
v
ī
yanaras
i
ṃ
hakalpa
 
in
 
S
a
¯
t
S
 
see
 
D
e
˛
bicka-Borek
 
(
201
3
).
) (
1
 
3
)

 (
598
) (
E.
 
D
e
˛
bicka-Borek
) (
the role of a 
s
ā
dhaka 
described therein. Such purposeful removal of the passages on 
s
ā
dhaka
’s
 
practice
 
would
 
not
 
be
 
surprising
 
if
 
we
 
take
 
into
 
account,
 
on
 
the
 
one
 
hand,
 
the observations
 
of
 
Brunner
 
regarding
 
the
 
general
 
devaluation
 
of
 
s
ā
dhaka
s
 
within
 
Indian society (Brunner 
1975
), and on the other, the visible incoherence of the function of 
vaibh
a
v
ī
yanaras
i
ṃ
hakal
p
a
 
as
 
presented
 
in
 
S
a
¯
t
S
 
16
 
and
 
S
a
¯
t
S
 
17
 
res
p
ectively,
 
which 
might
 
have
 
appeared
 
problematic
 
also
 
to
 
the
 
compiler
 
of
 
I
¯
S
 
when
 
he
 
decided
 
to
 
re-use
S
a
¯
tS’s
 
pass
a
ges
 
on
 
initiati
o
n.
 
By
 
neglecting
 
the
 
content
 
of
 
S
a
¯
t
S
 
17,
 
which
 
discuss
e
s
 
the
) (
particular methods of worshipping the 
mantra 
of Narasimha applied by a 
s
ā
dhaka
) (
˙
) (
¯
) (
striving
 
for
 
particular
 
siddhi
s,
 
the
 
compiler
 
of
 
IS
 
21
 
aptly
 
omitted
 
the
 
logical
 
ambiguity between the two chapters and therefore emphasized even more clearly the 
view 
presen
t
ed
 
by
 
S
a
¯
t
S
 
16.
 
By
 
doing
 
so,
 
he
 
success
f
ully
 
led
 
to
 
the
 
actual
 
exclus
i
on
 
of
 
the 
awkward results of 
narasi
ṃ
h
ī
d
ī
k
ṣ
ā 
in the form of creating a 
s
ā
dhaka 
aiming at the realization of 
bhoga 
with the help of magical powers. Yet, we cannot exclude the possibility
 
that
 
the
 
omission
 
of
 
vaibhav
ī
yanarasi
ṃ
hakalpa
 
happened
 
simply
 
because such a procedure was well-known and, therefore, presenting it was
 
redundant.
) (
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