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For the editor of the monumental Corpus of Indus Seals and Inscriptions (CISI)
these must have been daily questions: what is the underlying concept behind a well-
attested iconographic form? Can a religious idea known from texts of a different
type and period nevertheless be held to inform the iconography of a particular class
of objects, or is the specificity of the latter a mere shadow preceding or following
the abstractness of the former? I became entangled in questions such as these when,
reading Kaundinya’s commentary on the Pasupatasitras, I tried to connect its
concept of the daksinamiirti with the class of sculptures that commonly goes by that
name. [ had long been an admirer of the work of Asko Parpola, an admirer of his
vast learning that does not stay within the safe precincts of one or other strictly de-
fined specialism. Transhumance leads to new departures. If one wishes to epitomize
Asko Parpola’s scholarship, this term may serve: “new departures”. Sometimes
these prove to be productive, sometimes less. But his work always leaves its reader
with a wealth of material and new ideas, and therefore never fails to enrich the field
of South Asian studies. As I will argue in the following pages, the ‘figure in the
southern direction’ refers to an east-facing god who bestows his grace on the south.
We turn respectfully to the north and honour the master whose eye is directed to the
Orient.

THE PROBLEM

In the Pratima-Kosha (S. K. R. Rao 1990, s.v. “Dakshina-miirti”’), the enigmatic
nature of this concept is succinctly stated.

It is one of the well-known and popular iconographic forms of Siva, and it is usually
seen in all Siva temples of South India with any claim to architectural and sculptural
distinction. Curiously, however, there is no legend or myth explaining the assumption
of this form by Siva. It appears to be no more than a translation in pictorial and plastic
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language of the idea that Siva is a great yogi, the very personification of liberating
wisdom (jiidna) and an expounder of sciences to ascetics and sages.
The exact significance of the expression “Dakshina-miirti” is obscure.

In order to trace the history of this concept we may turn to the first text in which a
daksinamiirti plays a significant role, the Pasupatasiitra and its commentary.

KAUNDINYA AD PASUPATASUTRA 1.9

Translation

Question: “Whose consecrated garland (nirmalya) should one wear, or in whose
sacred compound should one stay? And where should one stand in adoration?” The
answer to this is:

To MAHADEVA'S FIGURE IN THE SOUTHERN DIRECTION (1.9)

The word mahd in the Siitra means superiority, superior to all souls. Superior
means that He is exalted and different, (as) He is “seer and brahmin”, an “overlord”
(PS 5.26, 44), Why He is superior and Sadasiva we shall explain later. The word
“deva” in the Satra derives from the root div- in the sense of ‘playing’,! because
playing is His quality, like heat (is a quality of) fire. Playfully the Lord produces,
favours, and causes to disappear the creation that is threefold, namely knowledge,
cosmic elements (kala) and souls. For it has been said:

He is not impelled by those who are impelled; being almighty He does what He
wishes to do. The Lord plays with the world like a child with his loys.?'

“Of °deva” is a genitive. The relation is one of owner and owned. It refers to
possession. ‘In the southern direction’ in the Siitra has the meaning of a division of
space: the sun divides the quarters and the quarters divide the figure. “Figure” is
either the form of God (deva) that is perceived/visualized in His proximity by one
who is situated at His right side (daksine parsve) and who is facing north, a form
that is characterized by the bull-banner, lance in hand, Nandin, Mahakala, erect
phallus, etc., or it is that which the laymen approach as “the sacred compound of
Mahadeva”; there one should stand in adoration.

Because the figure in the southern direction is mentioned, the eastern, northern
and western figures are precluded. And because the injunction concerns a figure/
image, the special duty is lifted, if there is no figure/image; and also because it is

said “owing to the uselessness of alms (obtained) from untouchables”.?

' Cf. Dhatupatha 4.1 (Bohtlingk 1887: 72%)

2 Cf. MBh 3.31.36.

3 This seems to mean that the images of other deities will not do.
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Prescriptions, namely, apply to matters that are taught; because bathing in ashes
is taught, bathing in water etc. is precluded. Because the laying in ashes is taught,
the laying in other things (?) is precluded. Because it is taught that one should stay
within a sacred compound, staying elsewhere is precluded. Because laughter efc. is
taught, other offerings are precluded. Because a consecrated garland is taught, gar-
lands of freshly picked flowers are precluded. Because ashes and consecrated
garlands are taught as the signs, other signs are precluded. Because Mahadeva is
mentioned, devotion towards other deities is precluded. Because the figure in the
southern direction is mentioned, the eastern and western figures are precluded. In
this way the special duties of this brahmin that have earlier been recognized are
precluded by (other) special duties, like a spike (is replaced by) a counter spike and
stale water by fresh.*

Alternative translations

Before giving my interpretation of this text, here are the three other translations of
the crucial passage in which Kaundinya explains the word ‘image’ (murti).

Hara 1967: 185

‘By IMAGE here is meant whatever a man sees to the southern side of God when
he stands nearby facing north. The term includes the image of Siva of the Bull
Banner (vrsadhvaja), the statue [of Siva)] bearing a trident, the statue of the bull

4 R. A. Sastri edition (1940), pp. 14-15: dha — kasya nirmdlyam dhdryam | kasya va ayatane

vastavyam | kva copastheyam iti | tad ucyate —

MAHADEVASYA DAKSINAMORTEH || 1.9 ||

atra mahan ity abhyadhikatve | sarvaksetrajiianam abhyadhika utkrsto vyatiriktaé ca bhava-
tity abhyadhikah | rsir viprah adhipatih | sadasivatvam abhyadhikatvam ca pravaksyamah |
atra deva iti divu kridayam kridddharmitvad agnyusnatvavat | kridavan eva bhagavan vidya-
kalapasusamjiiakam trividham api kdaryam wipddayati anugrhnati tirobhavayati ca | uktam
hi — apracodyah pracodyais tu kamakarakarah prabhuh | kridate bhagavan lokair balah
kriddnakair iva || devasya iti sasti | svasvamibhavah sambandhah | parigrahdrtham evadhi-
kurute | atra daksineti dikprativibhage bhavati | adityo diso vibhajati | disas ca mirtim
vibhajanti | mirtir mama yad etad devasya daksine parsve sthithenodanmukhenopante
yad ripam upalabhyate vrsadhvajasilapaninandimahakalordhvalingadilaksanam yad va
laukikah pratipadyante mahddevasydyatanam iti tatropastheyam | daksinamirtigrahanat
plirvottarapascimanam mirtinam pratisedhah | miirtiniyogdc ca miirtyabhave niyamalopah |
bhaiksyanupayogan nirghdtanam uktatvac cety arthah | vidhir ity upadistanam arthanam
bhasmasnanopadesad apsu snanadinam pratisedhah | bhasmasayanopadesad visaya*saya-
nadinam pratisedhah | ayatane vasatyarthopadesac chesavasatyarthapratisedhah | hasi-
tadyupadesac chesopahdarapratisedhah | nirmalyopadesat pratyagranam malyanam prati-
sedhah | bhasmanirmalyalingopadeiac chesalingapratisedhah | mahadevagrahanad anya-
devatabhaktipratisedhah | daksinamirtigrahandt parvapascimandm miirtinam pratisedhah |
evam asya brahmanasya pirvaprasiddha niyama niyamaih pratisidhyante | kilakaprati-
kilakavat puranodakanavodakavac ceti ||

* visaya®: read kusa®?
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Nandin, the statue [of Siva] in the form of Fate (mahakala), the statue [of Siva]
with erect phallus, etc. Or, as the term is popularly understood, one should offer
one’s worship simply at a temple.’

Chakraborti 1970: 62

“The image here means that form which the Sadhaka, seated near on the right side
of the Lord with his face turned north realises and which is characterised as Vrsa-
dhvaja (the bull-symboled), as Sﬁlapz_u]i (with trident in his hand), [as Nandin,] as
Mahakila and as Urdhva-linga (with penis raised up), etc. Or the people go to the
temple of Mahadeva and so there the Sadhaka should worship.’

Oberhammer 1984, viii

‘Gotterbild (martih) ist jene Form (ripam) des Gottes, die [vom Verehrer], der
nach [Osten] schaut, auf der rechten (= siidlichen) Seite [oder] in der Nihe [davon]
wahrgenommen wird [und ikonographisch] beispielsweise durch das Emblem des
Stieres (vrsadhvaja®), den Spief in der Hand (°Sitlapani®), den Nandi, den Mahakala
(°nandimahakala®) und das aufgerichtete Glied gekennzeichnet ist (°drdhvalingadi-
laksanam).

Commentary

Hara's translation of devasya daksine parsve as ‘to the southern side of God’
seems impossible, although, of course, the southern side is the right side, if we as-
sume that God is facing east. The locative is depending on sthitena rather than on
upalabhyate.

Chakraborti’s translation seems to me basically correct. I agree with Chakra-
borti that Kaundinya's first alternative is no description of a common, say “material”
image. His translation, however, obscures the intrinsic identity of both types of
Murtis.

The two major flaws in Oberhammer’s translation are that udarmukhena is
rendered as ‘nach [Osten] schaut’, which is clearly impossible, and that updnte is
separated from daksine parsve by the conjunction “[oder]”. Oberhammer omits the
second sub-clause.

Though Kaundinya is silent on this point, I am inclined to take daksinamiirteh
as a Karmadharaya compound.’ The case of mahddevasya is a possessive genitive:

An interpretation that takes it as a Bahuvrihi compound is defensible, though. The rendering
by Hara (“Of the great God [conceived] in His southern image’) and by Chakraborti (‘On the
right side of the image of Mahadeva') may both be right as far as the intention of the Siitra
is concerned, but they are interpretations rather than translations.
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it expresses that the °muirti is of Mahadeva; He is the Master who displays a part of
Him, viz. His Daksinamurti.

In his explanation of the word figure/fimage (mirti) Kaundinya distinguishes
between two positions: one is the proximity of God (devasya ... updnte) and the
other one is the sacred compound (dyatana). Two questions arise: what is meant by
“His proximity” and why “at His right side”?

To turn one’s right side upon someone is an auspicious act; in the case of God
it is an act of grace. It happens to the blessed ones in His proximity, that is in
heaven on the Himavat, and, as Kaundinya suggests, to the PaSupata in his yoga
with God.

There is an enigmatic verse in the Mahabharata that possibly expresses the
same idea. It describes the setting of the circumambulation that the nymph Tilottama
makes of Siva (and the other gods) in Brahma’s palace; Siva is said to face east
(prarimukha), though his posture also seems to be qualified by the adverb daksi-
nena.® Since he is facing east, daksinena must mean that he is tending to the right
side, where the gods who turn to the north, i.e. to Him, are seated.” It has to be ad-
mitted, though, that the verse remains problematic.®

Irrespective of whether or not the same idea underlies Mahabharata 1.203.21,
the Pasupata ‘figure in the southern direction’ is to be conceived as the quarter that
God displays, that is the form to which He gracefully grants access, i.e. yoga. In
spite of the use of the word miukha, used here in a figurative sense, [ think the
Svetasvatara Upanisad 4.21 expresses this very idea:

“Unborn is He,” so saying, Let a man in fear approach Him: O Rudra [show] thy right
[auspicious] che~k, Protect me with it ever!?

The picture described in Kaundinya’s first situation (and possibly in MBh
1.203.21, see above) is of a god who is facing towards the east, but who confers
his blessings — his auspicious, i.e. “right/southern”, side — on his inferiors, be they
gods, siddhas, or worshippers in Bharatavarsa.

6 To judge by the critical apparatus the text of MBh 1.203.21 is certain:
pranmukho bhagavan daste daksinena mahesvarah |
devas caivottarendsan sarvatas tv rsayo 'bhavan ||
A tentative translation runs: ‘Lord Mahe&vara sits facing east,[tending] to the right / towards
the south; the gods sit [turned] towards the north; the seers are all around.’

7 The adverbial daksinena is equivalent to daksina, which is the OIA instrumental in @ pre-
served in some adverbs (Wackernagel 1930, III, § 41b). The instrumental means a direction
rather than a location, ‘towards the South’ rather than ‘in the South’.

8 [ am grateful to Phyllis Granoff whose observations have helped me to qualify my position.

9

Svet. Up. 4.21 (transl. by R. C. Zachner [in Goodall 1996: 197]): ajata ity evam kascid
bhiruh prapadyate | rudra yat te daksinam mukham tena mam pahi nityam.
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Similarly, His sacred compound (dyatana) is His benevolent epiphany, meta-
phorically speaking, His ‘figure in the southern direction’. In this way the daksina-
nuirti continues the Rgvedic idea that the supreme deity manifests only one fourth
of himself.!? The celestial or visualized scene envisages Mahadeva with his aco-
lytes Nandin and Mahakala, the bull-banner etc., in short, a “tableau de la troupe”.
The image in the sacred compound is not defined. If our interpretation is correct,
it may be any image, iconic or aniconic, in the Pasupata context conceived meta-
phorically as Daksinamarti. Thus it is said in the Ratnatika at Ganakarika 7 (p. 18)
that the Pasupata should consecrate the ashes with mantras in the temple ‘at the
southern image of Siva’ (Sivadaksinamiirtau);'" or, as is said in the Skandapurana,
one should offer rice pudding with ghee to the southern image during one year in
order to become like Nandin.!? In many cases what is referred to as daksinamirti
may have been a liriga.!3

The idea lying behind this figure/fimage is different from and probably older
than the iconographic concept that defines the southern face of Siva as terrifying
(raudra, ugra)."* The ‘figure in the southern direction’ originally had nothing to do
with a face of God taken literally; His face is turned towards the east (prarimukha).
When Tilottama makes her pradaksina around MaheS§vara thus seated, three other
faces appear, among them a southern one that is only characterized by its long
lashes (adcitapaksmanta, MBh 1.203.23). Soon, however, for instance in MBh
13.128.3-8, where we find a reprise of the Tilottama myth, the original idea was
lost; Mahe$vara is no longer described as turning his right side, but instead the
southern face provoked by Tilottama’s beauty is said to be raudra (MBh 13.128.6).
After Kaundinya, and not really helped by his esoteric explanation of the ‘figure in
the southern direction’, Saiva authors tried to synthesize both concepts.

10 RV 10.90.3-4:
etavan asya mahimato jyayams ca purusah |
pado’ sya visva bhittani tripad asyamftam divi ||
tripad frdhvd iid ait piirusah pado ’ syehabhavat plinah |
tdto vigvan vyakramat sasananasané abhf ||.
Cf. Kaundinya ad PS 1.1, quoted below in note 20.

12 8P 27.31 (= SPg, 27.31):
daksinayam tu yo mirtau payvasam saghrtam subhe |
nivedayed varsam ekam sa ca nandisamo bhavet ||

13 See, for instance, Saurapurana 5.11-13: yayau visvesvaram drastum jyotirlingam anamayam |
sampiijya sarvabhavena dandavat pranipatya ca || devasya daksindamiirtau upavisya maha-
munih | pasyan vi§vesvaram lingam japan vai satarudriyam || ksandad lingat param jyotir
avirbhiitam niraiijanam | siksmat siksmam ca paramam danandam tamasah param. Cf.
Sivapurina, Vayaviyasamhita 33.15-17ab.

14

Cf. Svet. Up. 4.21 quoted above in note 9.
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THE DAKSINAMURTI AND INITIATION

The original meaning of the idea of ‘the figure in the southern direction’ seems at
first to be endorsed by Ksemaraja, when commenting on the Svacchandatantra
3.129.1% He glosses daksinam miirtim, the figure towards which the neophyte is
led in the ceremony of the samayadiksa, as: *“‘southern’, i.e. favourable, purely of
the nature of Siva, but not consisting of a body that conforms to a bounded soul’.!®
The neophyte, the Svacchanda continues, is seated with ‘his face turned north’
(udarimukham),!” which — and then both concepts become intertwined — according
to Ksemardja implies that he is directed towards Aghora.'® The guru, representing

Siva, is said to face east.!?

The Svacchanda, its commentary, and the Saiva Siddhanta texts presented
above show that the daksinamurti is primarily that form of God to which the

SvT 3.129: kytakptyah prahrstatma prahrstanayanam Sisum | utthapya hastat samgrhya
daksindm mirtim anayet. Cf. Mrgendragama Kriyapada (MrA Kr.) 7.61.

Ksemarijaad SvT 3.129d (I, p. 212): daksindam anukiilam Sivatmikam eva, na tu pasavim
dehamayim. Cf. SvT 4.496 (sddhakabhiseka) and SvT 4.468-469 dealing with the
acaryabhiseka: kramad dhydawva kalasesu dcaryah susamahitah | abhisikto "nydavasas tu
paridhapyacamet tatah || pravisva daksinam miirtim yogapitham prakalpayet | samsthapya
sakalikrtya adhikaram prakalpayet. Cf. MrA Kr. 8.198-202ab; Somasambhupaddhati (SSP)
111.6.16. Brunner’s translation of MrA Kr. 200b (daksinasydm tanau) with ‘face a la forme
du Dicu gui regarde vers le Sud’ (italics mine) seems to be mistaken, because Siva, just as
the dgcarya who represents Him, looks east (prdnnukhal). This is also clearly implied in
SSP 111.6.16, where Brunner correctly interprets that ‘il (i.e. the guru) ... le (i.c. the disciple)
fail asseoir @ droite de Siva’ (niveiya Sivadaksine). Note also that Narayanakantha glosses
(devasya daksinasyam) tanau simply by miirtau, *at the image’. Taking Ksemarija's con—
formity for an identity (see below note 18), Brunner equates the daksindmirti with Aghora
and accordingly interprets anukilam as ‘not-terrifying’: “le guru amene le disciple ‘devant’
la Forme du Sud, Aghora. 1l le ‘présente’ a Dieu, s’assurant ainsi qu'Aghora étendra sa pro-
tection sur lui, qu'il sera vraiment pour lui a-ghora, favorable.” (SSP 111, p. 482.)

SvT 3.130: ratra mandalakam krtva puspena pranavasanam | tasyopari Sisum nyasya
dardhvakayam udarmukham. Cf. MrA Kr. 7.62, where the pupil is said to be saumya-
vadanam, which is glossed by Bhatta-Nariyanakantha as udaimukham; or MrA Kr. 8.200d.

Ksemaraja ad SvT 3.130 (I, p. 212): Srimadaghorabhattarakasammukham. Similarly in his
commentary on Svacchanda 2.29ab, where it is said that the worshipper ‘sits on a throne
made of the syllable om, at the southern figure’ (daksindvdam tato miirtau pranavasanasam-
sthitah), Ksemarija comments (I, p. 17): *“southern”, because this conforms to the direction
of the face of Aghora, who burns the [prior]| division (i.e. duality) in its entirety, in the
performance of the ritual practice of the southern stream’ (daksindayam iti  daksina-
sroto" nusthanapravyttau samastabhedaplogakaghoravaktrasammukhatvasyanuripyar).

SvT 3.131ab: guruh pirvananah sthitva proksandadini karayet. Cf. MrA Kr. 7.62, 8.200d,
The guru impersonates Siva; our interpretation explains why the guru is facing eastwards
(and therefore does not “face” the north-facing neophyte), a fact that is repeated with re-
markable consistency. If Siva in His daksindmiirti would face south and thus “face” the nco-
phyte, why should the terrestrial guru not do so?
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disciple is conducted by the dcdrya in rites of passage, initiation or diksa. This form
(rupa) is the subject of Kaundinya’'s first sub-clause explaining the word miirti;
to that form the laymen (laukikas) have no access. That the daksinamurti for
Kaundinya is also connected with a rite of passage clearly follows from his
explanation of the future tense used in the first Sttra (vyakhyasyamah, ‘we shall
expound’), which runs as follows:

‘Shall’ (sya) refers to the time required, namely the time that is required [before the
exposition can begin] by the dcdrya to consecrate a brahmin, who has started the fast-
ing observance, in front of the southern figure/image with ashes that are consecrated
with the [five] mantras “Sadyojata” etc., and [then] to initiate him in the mantra, after
he has made him discard the signs of his origin — a brahmin whose [antecedents] have
carlier been screened, as follows from the word ‘therefore’ (atah) in the Sitra, and who
comes [to him] from amongst the householders ete.20

The Ratnatika, commenting on Ganakarika 5, in which the elements of the
initiation are summed up the (right) materials, the (right) time, the ritual (of conse-
cration), the image (miirti), and the preceptor (guru)?' — confirms this role of the
daksinamirti in the consecration (samskara) ritual. It reads:

The word image (nuirt) in the Karika refers to the spot a little to the right/south of
that which [by Kaundinya] in [his commentary of] the “Sitra on offering” (i.e. PS
1.8-9) is described as the focus of worship of Mahadeva being characterized by the
erect phallus etc. — a spot (not?) screened from view by a hut or the like.22

The muirti is here defined as the spot of consecration, where the pupil will be
granted access to the focus of worship (ijyasthana), i.e. Mahadeva. Celestial and
terrestrial epiphany coincide: on the one hand the neophyte, by means of the mantra
and instruction he is given, will have a vision of God in his daksinamarti as
described by Kaundinya, with erect phallus etc. — the celestial (Himalayan) scene —
while God, on the other hand, is present in the physical object of worship within the

20 Kaundinya ad PS 1.1 (p. 8): syd ity esye kale | yavad ayam acaryo grhasthadibhyo 'bhya-
gatam pirvam atahsabdar pariksitam brahmanam vratopavasdadyam* mahdadevasya daksi-
nasyam mirtau sadyojdtdadisamskrtena bhasmand samskaroti wipattilingavyavrttim krtva
mantrasrdvanam ca karoti tavad esyah kalah kriyate. * “adyam: read *adhyam?

2 g - o L . . o

2t Ganakarika Scd: dravyam kalah kriya mirtir gurus caiveha paiicamah.

22

Bhasarvajiia (7) ad Ganakarika S5c (p. 9): murtisabdena yad upaharasitre mahdadevejya-
sthanam irdhvalingadilaksanam vyakhydtam tatsamipadaksinabhiipradesah kutyadyavyava-
hito "trabhipretah. 1t is not clear to me what exactly is meant by kutifkuti in this context.
I cannot subscribe to Oberhammer’s translation which makes °sthanam the subject of abhi-
pretah (Oberhammer 1984: viii: ‘Mit dem Wort mirtih, das im Verehrungssitram [vor-
kommt], wird der groBie Gott als [sichtbares] Object der Verehrung (mahddevejyasthanam)
genannt, das [ikonographisch] durch das aufgerichtete Glied gekennzeichnet ist (drdhva-
lingddilaksanam)’). The commentator’s cautious wording seems to me on the other hand a
sign that he carefully tried to avoid saying that the muirti meant here is a sculpture that has
the actual iconographic characteristics of @rdhvalingadi.
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sacred compound (@yatana), to the right/south of which the neophyte is placed by
the guru.

This interpretation is corroborated by the T7ka’s description of the daily wor-
ship of the initiated Pasupata, who, after his bath in ashes,

enters slowly the sanctum. Then he falls to his knees on a spot to the south/right side
of the image, makes an asijali before his heart, and looks at Siva in the image as if He
were there in His very person,

and this means that,

he, fully concentrated and with his head turned towards the north, practises japa with
the aim of that (vifesa) detachment from the sensual world, after which japa he sinks
into meditation on Siva; only then (according to the commentator himself) should he
burst into repeated boisterous laughter.23

The terrestrial situation is made to reflect the celestial model, that is, the Pasu-
pata sadhaka, after having been initiated and instructed, visualizes the archetypal
Daksinamirti in the material cult object, regardless of the appearance of this object,
and presents his offerings, laughter etc., to this archetype.

From this and Kaundinya’s description of KuS§ika’s initiation by Lakulisa in
his Introduction to PS 1.1 and his explanation of the future tense in this first Sttra
we may reconstruct the following procedure for the initiation in the Pasupata order.

1) The pupil approaches the preceptor and, after he has identified himself, asks
for help to end his suffering. 2) The preceptor investigates the antecedents of the
pupil (pariksa). 3) When he has satisfied himself that the pupil is qualified (adhi-
krta), the preceptor promises to expound to him the Pasupata doctrine (pratijia,
PS 1.1). 4) The pupil begins his fasting observance (upavdasa). 5) The guru leads
the neophyte to a spot on the right (southern) side of the image (cult object) and
places him so that he looks to the north; the guru’s seat is right next to him. 6) The
preceptor, who faces east, anoints the neophyte with ashes, hereby replacing the
signs (linga) belonging to the earlier status by that of the Pasupata (samskdra).
7) The preceptor instructs the neophyte in the mantra (sravana). 8) The preceptor
starts his exposition (while facing east) (vyakhydna, PS 1.2ff.).

The future tense in the first Sttra spans the time between items 3) and 8). In
this ceremony the dcdrya represents Mahadeva, who, in the figure of Lakulisa, was
the first to expound the Pasupatasiitras; in other words, the preceptor impersonates

23 Bhasarvajiia (?) ad Ganakarika 7 (p. 18): ... fanair garbhagrham praviset | tad anu
murtidaksine bhiipradese januni patayitva hrdi canjalim baddhva mirtistham saksad iva
siva(m) pasyan ... samyatatmanottarabhimukhena pratyaharavisesartham japtavyam japtva
tu Sivadhyanasakta evdattahdasam punah punah kuryat. The commentator rejects the view of
some (ity eke) who say that he may burst into boisterous laughter as soon as he arrives at the
temple, before he has realized the detachment (yady anivritapratyaharas tada gatamdtra eva
hasitam kuryad ity eke).
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the daksinamirti. From the above it follows that the daksinamirti is directly
associated with Siva in His role of teacher. In this theology it is through instruction
into His real nature that Siva gracefully grants access to Himself, i.e. grants yoga.
The iconography of the so-called daksinanuirti images evolves from this ancient
idea.

THE ICONOGRAPHIC DAKSINAMURTI

Among the earliest texts that describe the daksinamiirti in iconographic terms may
be the two Upajati verses that are quoted by Gopinatha Rao, which he ascribed to
the Visnudharmottarapurana, but which are not found in the printed text of that
name.

His right [lower] hand shows the [jidna] mudra and in his [right] upper [hand] he
[holds] a white rosary; in his left [lower hand] he is holding a book comprising all the
Agamas and more, and with his upper [left hand] he holds the cup with nectar; he is
seated on a white lotus, his colour is white, powerful, with white cloth and ointment,
and crowned by the crescent, teaching knowledge to the sages: that is what they call
his daksind-mirti 24

On this and other predominantly late South Indian texts Rao based his descrip-
tion, which was repeated without any significant change by almost all later Indolo-
gist writing on this subject. To substantiate his view Rao wrote,

One account gives an explanation regarding the etymology of this name; it states that
because Siva was seated facing south when he taught the rishis yoga and jidna he
came to be known as Dakshina-miirti. This aspect of Siva is always invoked by stu-
dents of science and arts, (G. T. A. Rao 1914, II.1: 273; bold face mine.)

Unfortunately, however, we are not informed about this “account”,?5 but Rao,
without any doubt, was following an Indian iconographic convention, which pre-
scribes

that in all Hindu temples, both Saiva and Vaishnava, the niche on the south wall
of the central shrine should have the figure of Dakshina-miirti enshrined in it (G. T. A.
Rao 1914, IL.1: 273).

Bruce Long, who devoted an article to the subject, relied heavily on Rao, but
he put his finger on the problem, when he professed that he was puzzled,

24 G.T. A Rao 1914, 11.2, Appendix B, p. 140: daksena mudram pratipadayantam sitaksa-

sitram ca tathordhvabhdage | vame ca pustam akhilagamdadyam bibhranam irdhvena sudha-
dharam ca || sitambujastham sitavarpam iSam sitambardlepanam indumaulim | jianam
munibhyah pratipadayantam tam daksinamirtim udaharanti. Cf, Mayamata 36.98-101.

23 I could not find this “account” in the texis at issue presented in Rao's Appendix B (I1.2, pp.

137-146).
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as to why the southern direction, which is believed almost everywhere in India to be
sinister and inauspicious, should in this instance be evaluated as auspicious and be-
nign (Long 1971: 69).

It is not beyond reason that we explain this curiously positive evaluation of the south-
ern direction on the basis of the same religious principle by which the Furies in Greece
came to be called the ‘Eumenides,” and Rudra, the ferocious Howler, came to be ad-
dressed as Siva, the Auspicious. Perhaps the worshippers of Siva hoped that by having
the Divine Preceptor face the southern direction, that area would, thereby, lose its
sinister qualities and become benign. (Long 1971: 69, n. 1.)

Though I shall not deny that considerations such as the above may have played
some role, at least in coming to terms with the apparent incongruity once estab-
lished, it is important to recognize that, if they played a role, they did so in retro-
spect. The cause of the alleged incongruity, I would like to argue, is a break in the
tradition, which prompted the misunderstanding. A cult concept was transposed to
iconography. Part of the original meaning was retained, however — Siva as the
initiator of knowledge — but part of it was misunderstood, namely the direction God
faces when expounding his wisdom: his “right side” became his “south face”. The
southern temple walls were consequently thought most suitable for showing images
of Siva in his role of teacher. Thus the daksinamirti entered the textbooks of Indian
Architecture, for instance the Mayamata, which distributed over two quarters the
original ‘figure in the southern direction’, which, apart from the ithyphallic Siva
himself, comprised Nandin and Mahakala.

A chacun des paliers des temples il faut disposer aux points cardinaux des (images des)
dieux. Au rez-de-chaussée on place i I'Est les deux guardiens de la porte, Nandi et
Kila; au Sud c’est la Daksinamaurti, & 1"Ouest Acyuta ou Lingasambhiita et au Nord
Pitamaha.20

The iconographic interpretation of the daksinamiirti seems to be almost exclu-
sively a South Indian tradition,?’ though the confusion between the daksinamirti
and Siva’s southern Aghora face was, as we noted above, also found in the Kash-
mirian Saiva tradition. The question is whether the translation of the cult concept
into an iconographic category actually took place in the South or whether this
iconographic convention was established earlier and continued in the South. Put
differently, the question is whether it is justified to dub North Indian images of the
first millennium that show Siva in frontal sitting position as “Daksinamirti”. Gerd
Kreisel was well aware of the questionable nature of this designation when he
observed:

L Mayamata 19.39-40 (transl. by Bruno Dagens): tale tale vimananam diksu devan nyaset
kramdt | purvayam dvarapalau tu nandikalau ca vinyaset || daksine daksinamiirtim pascime
"cyutam eva hi | athava lingasambhiitam uttare tu pitamaham.

27

Kreisel (1986: 134, n. 371) speaks of a “speziell der spiiteren siidindischen Ikonographie
Sivas zugehérigen Kategorie”.
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Parallel zu der gesondert zu behandelnden kanonischen Lakulisafigur entwickelt sich in
der Nachfolge der Sitzfigur von Nand in der Guptazeit die einképfige Einzeldarstellung
Sivas in Sitzhaltung. Die drei erhaltenen Werke der Mathura-Kunst unterscheiden sich
in ihrem jeweiligen Charakter — weniger in den Details —, so daB es schwerfillt, sie
unter einem kategorialen Begriff — etwa Daksinamarti — zu subsumieren. (Kreisel
1986: 134.)

To solve this question would go beyond the scope of the present essay, which
only aims at showing the origin and development of the idea. The historical assess-
ment of the iconographic category of the daksinamirti and its implementation in
Indian art remains a task for future research.2®
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