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The Saurasamhita is the earliest surviving Tantra text on Sun
worship available by far, and is preserved in a palm-leaf manuscript
preserved in National Archives, Kathmandu, dated Nepal Samvat 69
(equivalent to 949 CE). A Buddhist householder with Mahayanist
motive had copied this manuscript wishing peace and prosperity for
all. Four transcripts of it on Nepalese paper were produced in
different periods in the 20th century, two of which have remained in
Kathmandu but the other two have reached Wellcome Institute,
London, and MS University, Baroda. The Saurasamhita teaches a
ritual system of sun worship championing the identification of the
Sun god and Siva. This text was obviously produced by some Saivas
to promote identity of the Sun god with Siva, because it locates itself
in the Bathiila line of scriptural transmission of the Saivas, and
matches in style and structure the Kalottara class of Saiva texts.
Thanks to its promotion of the unity of the Sun god and Siva and an

"1 am grateful to Prof. Hong Luo of Sichuan University for the organisation
of this workshop and inclusion of my paper in the proceedings.



Diwakar Acharya 63

open declaration of its Saiva affiliation as well, all Siddhanta Saivas
gradually adopted sun worship as found in this text as a compulsory
element of the regular worship of Siva from the early 11th century
onwards.

Some fifth-century inscriptions from different parts of the
Indian subcontinent bear witness to the fact that leaders of merchants
travelling long distances with caravans of mercantile goods
worshipped the Sun god, built his temples, and installed images of
his various forms. For example, the Mandsor inscription which
mentions King Kumaragupta and a local ruler Bandhuvarman (Sircar
1965: 299-307) opens praising the Sun god in beautiful verses and
records that a guild (srent) of silk-traders built in Dasapura a temple
of the Sun god in Malava Year 493 (equivalent 436 CE) and repaired
a section of the temple damaged in some mishap in Malava Year 529
(equivalent 473 CE). Similarly, a Licchavi inscription from Nepal
dated Saka 402 (equivalent 480 CE) records that a leader of
merchants called Guhamitra installed an image of the Sun god in his
Indra form? (Vajracharya 1973: 59-60, inscription no. 12).

Royal inscriptions from the 6th and 7th centuries bear
witness that some Odisha and Valabhi kings, and three Gurjara
predecessors of King Harsa had declared themselves as paramasaura
and paramadityabhakta, meaning ‘entirely devoted to the Sun god,’
but in the 8th century, their descendants chose Saiva epithets.
Further, in the 9th century, we can still find a ruler like Pratihara
King Adivaraha Bhoja identifying himself again as paramasaura.
Kashmirian Saiva sources from pre-11th century period bear witness
to Sun-worshippers and their scriptures. For example, the Netra
Tantra (13.17-19), which can be dated to the first-half of the ninth
century at the latest, tells us that the Sun god was worshipped in
different forms following different traditions at the time of its
composition. As Sanderson writes (2009: 56-57), “Kashmirian
sources know of a Sakta cult whose deity was the Sun under the
name Vira or Viresvara accompanied by the goddess Bhargasikha. ...

2 As the image Guhamitra installed has been lost we do not know how was
the Sun god in his Indra form visualised. Indra is included in almost every
list of Adityas found in old Vedic to Puranic and astrological texts.



64 The Saurasamhita

There are also strong elements of a solar esotericism in the Kalikula
of the Jayadratha Yamala and the Krama.” There is even a list of the
names of 85 Saura Samhitas found in another pre-11th century text
called the Srikanthiyasamhita but none of these texts have survived
in any form.

Some royal devotees of the Sun god are still there in the 12-
13th centuries, and it was this period in which the famous Konarka
temple of Odisha was built. Even in the 15th century, Anandagiri, a
hagiographer of Sankara, locates different groups of devotees of the
Sun god in a place called Subrahmanyam near Trivendram in the
south, who regarded the Sun as the origin of the world, believed that
he alone is capable of creating, maintaining and destroying it. They
were divided into six groups, but none of them exclusively identified
the Sun god with Siva.

The Saurasamhita is a short text consisting of a few more
than five hundred verses divided into thirteen chapters and presented
in the format of a conversation between Mahe$vara Siva and his son
Skanda Kartikeya. The text deals with topics such as supremacy of
the Sun god, raising of the khakholka-mantra, the mitlamantras and

Opening of the palm-leaf manuscript of Saurasamhitd, dated Nepal Samvat
69 (949 CE)

visualizations of the Sun god and the other eight grahas, the ritual
bath, initiation, the way of worship of the Sun god, fire sacrifice,
drawing of the mandala, consecration, various recipes for the use of
the mantras, drawing of the figure of the Sun god, and finally a
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relatively simple system of yoga. The text highlights the usage of
mantras and states that because of the significance of this aspect the
whole text has got the nickname prayojanatilaka, a text ‘marked with

purpose.’

Who is Aditya? Why worshipped first?

The text of the Tantra text begins with this question: Who is Aditya
and why is he venerated in the beginning of rites? Siva’s answer to
this question conceptualises Aditya by way of Nirukta-style
interpretations of the name. Aditya is described here to be the first
(adi) of all the gods, the one belonging to the beginning, because as
claimed here even Prajapati and Kala were created after him (Chap.
1.8-9). The Sun was created through a fusion of the energy (fejas) of
Siva, the primordial cause, and the creative power (kriyasakti) that
came out of Siva himself. Therefore, the Sun god and Siva are one, as
the text claims (Chap. 1.10-11, 15). Again, Aditya is called so
because he drives out (@haret) the darkness prevailing in all quarters,
directions and sub-directions (digvidiksu vyavasthitan) by releasing
his rays (tyaktva vai rasmi-samghatam). The Sun is described further
as the eye of all worlds and so being venerated by all the gods and
the sages (Chap. 1.13-14). The text also admonishes that there is
neither chariot nor horses. The three godheads attend the Sun god at
three junctures and so, when he is venerated they are automatically
venerated. (19-21). At the time of eclipse, Rahu waits in his chariot
under the solar disc to collect amrta until it is not seeped out. Thus,
the disc of the Sun is hidden beyond the chariot at the time of eclipse
(22-23). No demons nor Rahu could ever trouble or obstruct the Sun
god as he would burn them. The Sun revolves forever in order to
divide the time into day and night. Would there not be the Sun, there
would be only darkness, no distinction of dharma and adharma would
be there. So, the Sun witnesses and maintains everything in this
world (24-26).

Ritual System and Ancillary Mantras
The text asks to worship the Sun god surrounded by eight
powers (sakti) and flanked by the ninth Sarvatomukhi, all in the
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middle of an eight-petalled lotus.® On four lotus-petals in four
directions the astramantra (rah phat) is installed and on the other
four the other ancillary mantras: am as hrdaya, arkaya as Siras,
bhurbhuvah svah re jvalint as $ikha and hiim as kavaca.

The text introduces bham as the netramantra but obviously does not
included it among the ancillary mantras. Worshipped in the retinue

samaradhya S paramasukha

Réahu Astra

Kavaca

Vidyuta

Guru Khakholka Soma

Vibhati Ne\mq Dipta
Sarvatomukhi

prabhita

Bhadra

Sani Hrdaya Mangala

sard vimala

outside these petals are the eight heavenly bodies (grahas)* other
than the Sun, and beyond them, in the outmost retinue are the eight
guardians of the world (lokapalas). First, the five seat-deities (d@sana-
devatd): Prabhiita, Vimala, Sara, Samaradhya and Paramasukha
should be installed on the ground or the object where the mandala
will be drawn, the first one in the middle and others at four corners.
The bijamantra for all these five is the same am. At the time of fire
sacrifice, the sacred fire is identified as Stryagni and his consort is

3 The bijamantras of these nine Saktis are ram, rim, rum, riim, rem, raim,
rom, raum, ram.

4 The bijamantras of these eight grahas are sam, am, bam, bram, bham,
sam, ram, kam.
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venerated as Prabhavati. It is noteworthy that Prabhavati as the
consort of the Sun god is venerated only in the fire sacrifice. The
Saurasamhita names Tejascanda as the deity who would receive the
remainder of the worship (nirmalya) at the end of the ritual and
pardon the devotee. In every ritual system of Agamic Saivism Canda
or Candesa’ has this role of receiving the nirmalya at the end of the
ritual and forgiving the devotee for his mistakes. Our text has a solar
version of the Saiva deity Canda.

The Khasolka Mantra and its Antiquity

The Saurasamhita teaches hram hrim sah as the miulamantra and
identifies it as the mantric image (mantramirti) of the Sun god.
However, this mantra is meant only for mantric cultivation for the
sake of perfection and ritual usage. The text exhorts its followers to
draw a simple lotus mandala at the time of worship and install a
different mantra, ham kham khasolkaya, in the middle of the
mandala. This mantra is named as the ‘heart’ (hrdaya) of the deity
which is different from the heart included among the ancillaries of
the mitlamantra. This mantra in a simpler form as khasolkdaya svaha,
without the initial seed-syllable ham kham but with svaha at the end,
is found in the Taittiriya Aranyaka, a late Vedic text, but its two late
medieval commentaries are unable to recognize it as a mantra of the
Sun god and force an abstract interpretation claiming that it is
dedicated to the supreme lord. Apparently, by the time of these
commentators, even the actual wording of the mantra was uncertain:
Sayana reads it as kasotkaya svaha® and Bhatta Bhaskara reads it as
ghasotkaya svaha.” The Saurasamhita passage on the raising of this

5 On the identity and role of Canda in Saivism, see Acharya 2005, Goodall
2009, and Bisschop 2010.

¢ Sayana on TA 10.66 kasotkdya svaha : kasa Sisa karana iti dhatuh, kasyate
kriyate kasah nama-ripakarmatmakah karyapraparicah, tasmin utkah tat
kartum utsukah kasotkah paramesvarah tadrsaya srstyabhimukhaya
paramesvaraya svahda svahutam idam astu ||

7 Bhatta Bhaskara on TA 10.59.1 ghasotkaya svaha : ghasotkdya svaheti ||
ghasl adane, pacadyac. ghasah ghasmarah trailokyapasamharanasilah utka
ulka yasya sah ghasolkah iti prapte paroksa-tvaya satvatatve krte | yad va
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mantra (5.2-4) and also the Kiarmapurana passage below confirm that
the wording of this mantra should be khasolkdya, and also that it is a
mantra of the Sun god. The fact that the Khasolka mantra appears to
be extraneous to the ritual system of the Saurasamhitad may suggest
that the Saurasamhita has superimposed a separate archaic and
popular mantra of the Sun god on a pro-Saiva ritual system it created
or inherited. It is likely that the five goddesses of the seat: Prabhiita,
Vimala, Sara, Samaradhya, and Paramasukha, were originally
belonging to a separate cult of the Sun god as Khasolka.

The Kiarmapurana calls the Sun god Khasolka and, like the
Saurasamhitd, promotes identity of the Sun god and Siva. The text
exhorts to worship the Sun god as Rudra, Siva, and Viriipaksa using
this mantra. With the exception of these two texts—the Saurasamhita
and the Kiurmapurana—I have not found any other independent
tradition that identifies the Sun god exclusively with any form of
Siva. As the Kirmapurana (11.18.33-34) recommends, one should in
the morning greet the rising sun with the mantras of the Sun god
derived from the Vedas, and prostrate on the ground reciting the
same mantras. One should praise the deity reciting the following
culogy identified as the Siuryahrdaya which begins with hailing the
Sun god as Khasolka:

Siryahrdaya (Kirmapurana 11.18.35-44)

om *khasolkaya® Santaya karanatrayahetave |
nivedayami catmanam namas te jianaripine |
namas te ghrnine tubhyam siiryaya brahmaripine ||
tvam eva brahma paramam apo jyoti raso 'mrtam |

— ghasanam ghasah tatrotkdya utsukaya svatmani visvani bhitani jusate
parasmai devaya havir idam astu yam aham ipsamiti ||

8 I have adopted khasolkaya, because five of the manuscripts Gupta (1971:
484) reported in his apparatus read the first two syllables as khaso-, five
others read the same, though with a different sibilant. As far as the second
syllable is concerned, the Taittiriya Aranyaka, too, lends support to -so-, and
above all, the Saurasamhita passage leaves no doubt concerting reading of
the mantra.
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bhiur bhuvah svas tvam onkarah sarve rudrah sanatanah|
purusah san maho 'tas tvam pranamami kapardinam ||

Obeisance to Khasolka, the peaceful, the cause of three causes’! I
offer myself to you who has the form of cognition. Obeisance to
Ghrni, Stirya, a form of brahman! You precisely are the supreme
brahman, the waters, the light, the essence, and the immortal. You are
‘om bhur bhuvah svah,” you are all eternal Rudras. You are Purusa,
the Existent, the Great and Glorious (mahas), therefore I bow in front
of you Kapardin (lit. one with braided and knotted hair).

tvam eva visvam bahudhda sad asat siiyate ca yat |
namo rudraya siryaya tvam aham Saranam gatah ||
pracetase namas tubhyam namo midhustamaya te |
namo namas te rudraya tvam aham saranam gatah ||
hiranyabahave tubhyam hiranyapataye namah |
ambikapataye tubhyam umayah pataye namabh ||

You alone are the multifold world, and also that which is born,
existent as well as not yet existent. Obeisance to Rudra, Siirya! I have
taken refuge in you. Obeisance to you as Pracetas, you as
Midhustama! Obeisance to Rudra! I have taken refuge in you.
Obeisance to you as Lord Golden-hand, the Lord of Gold! Obeisance
to you as the Lord of Ambika, the Lord of Uma!

namo ’stu nilagrivaya namas tubhyam pindakine |
vilohitaya bhargaya sahasraksdya te namah ||

namo hamsaya te nityam aditydya namo ’stu te |
namas te vajrahastaya tryambakaya namo ’stu te ||
prapadye tvam virupaksam mahantam paramesvaram |
hiranmayam grhe guptam atmanam sarvadehinam ||

Obeisance to the Lord with blue neck! Obeisance to you as the bearer
of Pinaka bow! Obeisance to you as the lord of deep-red complexion,

® The most possible interpretation of ka@ranatraya is Brahma, Visnu, and
Mabhesvara.
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of radiance, and thousand eyes! Constant obeisance to Hamsa,
obeisance to you Aditya! Obeisance to you holding a Vajra in the
hand, Obeisance to you Tryambaka! I approach you Viriipaksa, the
great supreme lord, the golden self hidden at home inside all
embodied beings!

namasyami param jyotir brahmanam tvam param gatim |
visvam pasupatim bhimam naranarisarivinam ||

namah suryaya rudraya bhasvate paramesthine |

ugraya *sarvabhaksaya'’ tvam prapadye sadaiva hi ||

I bow to you the supreme light, Brahman, the ultimate destination!
To Visva, to the Lord of cattle, to the terrible, to the one who has a
body combining man and woman! Obeisance to Siirya to Rudra, to
the Luminous, to the Outstanding! I always approach you Mighty,
Devouring all!

etad vai suryahyrdayam japtva stavam anuttamam |
pratah kale 'tha madhyahne namaskuryad divakaram ||

This is the Heart of the Sun-god, an excellent praise. Having recited
this either in the morning or the noon, one should bow to the Sun-
god.

The Balinese Vedaparikrama and the Saurasamhita
Although the worship of the Sun as deity in a temple seems to have
come into India from outside in the middle of the first millennium,

10 The Kashiraj Trust edition of the text (Gupta 1971: 484) reads
sarvabhaktaya which in my opinion is the least possible reading found
apparently only in 6 out of 21 manuscripts he consulted. The majority of
manuscripts, as Gupta reported read sarvabhaksaya. The Asiatic Society
edition (Mukhopadhyaya 1890: 579) accepts sarvvataksaya found in four
Devanagari manuscripts it consulted but reports that two Bengali
manuscripts read sarvvabhaksaya. As an epithet of Rudra or Agni,
sarvabhaksa is attested in older sources, sarvataksa not, and confusion of
bha and ta is common in many Indian scripts.
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veneration of the sun god at sunrise and sunset is an integral part of
Vedic religion at all times, and Brahmins from the Vedic cultural
milieu continued with this custom. But the Sun god is normally
equated with Visnu, the deity of the competing tradition of
Vaisnavism who mounts on the golden eagle, the sunbird, betraying
his solar nature. Therefore, a tradition that promoted the identity of
the Sun god as Siva did not survive independently for long in the
mainland. To find such a religious tradition continued down to
modern times, we need to go to Bali where Siva and Surya are
combined and worshipped as Paramasivaditya.

In 1933 Sylvain Lévi published the text of the Balinese
Vedaparikrama'' ritual which provided details of such a combined
worship. Lévi (1933: xix) did not fail “to perceive the evidently
Tantric character of the whole ritual,” but he was unable to find any
trace of a Sanskrit Indian original text of the Sandhya worship
combining Siirya and Siva as Parama Adityasiva or Parama
Sivaditya,” as our text does. As Lévi states: “the Vedaparikrama in
the Balinese ritual, is another name of the madhya paja, that is the
only form of cult practised in the daily worship.”

In the spirit of inclusivist amalgamation that is common in
Bali, as it is in Nepal, the Vedaparikrama combines the cult of Siva-
Strya with the cults of Pasupati, the Lord of Bound Souls, and
Mrtyujit, the Conqueror of Death, and adapts other Saiva ritual
practices like amrtikarana for the sake of production of holy water. It
also widely uses the milamantra, hram hrim sah, and the special
heart mantra, ham kham khasolkaya, which in Balinese tongue have
become hram hrim sah and ham/am kam kasolkaya respectively. It
also creates a hierarchy of seven deities and equates them with
Sunyatman, niskaldatman, antyatman, niratman, paramdatman,
antaratman, atman. However, as Lévi states (1933: xxix), the sun-
worship of the Vedaparikrama is “a regular part of the morning
ceremonies on holidays. When the priest is about to recite it, a fire is

1 According to Lévi (1933: xviii) this title “is probably an alteration of Sk.
parikarma, in the special meaning of ‘cult, adoration,” as found in Bhagavata
Purana.” However, it is quite possible that the word is here used in the sense
of procedure like the words paripati and vidhi.
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lit so that all attendants may be informed that the time has come to
present offerings to Surya....”

At this juncture, one may argue that since the Vedaparikrama
might not be borrowing directly from the Saurasamhita, because the
former includes a number of components that are not found in the
latter. But among Balinese texts I have traced a set of four verses
recognised and used as a Siryastava, a praise, which appear directly
taken from the Saurasamhita. These verses provide visualizations of
the Sun god and other heavenly bodies. The name Skanda in the
vocative case is still there in the versified text, which proves that the
original source of these verses is the Saurasamhita, a text presented
in the form of a dialogue between Maheévara Siva and Kartikeya
Skanda. Otherwise, to invoke Skanda in the verses of praise
dedicated to the Sun god and other heavenly bodies is redundant.
Here below I compare the Balinese Siuryastava with the relevant
verses from the Saurasamhita and underline the syllables or words
read differently in the former:

Saurasamhita 2.48cd--54ab:
raktavarnamahatejahsitapadmoparisthitam ||
sarvalaksanasamyuktam sarvabharanabhusitam |
dvibhujam ekavaktram tu somapankajadhrkkaram ||
vrtte tejasthabimbe tu madhyastham raktavasasam |
adityasya tv idam rilpam Sucisndto jitendriyah ||
trikalam yah smaret skanda ekacitto vyavasthitah |
so 'cirad bhavate loke vittena dhanadopamabh ||
mucyate sarvarogais tu tejasvi balavan bhavet |
hrdayam ca Siras caiva sikhavarmastralocanam ||
raktavarna ime saumyah sarvabharanabhiisitah |
varadah padmahastas ca dhyatavyah sadhakena tu ||
vidyutpuiijanibhas castro durgadamstrakaralinam |

Siryastava (Goudriaan and Hooykaas 428):

om raktavarnam mahdtejam svetapadmoparisthitam |
sarvalaksanasampannam sarvabharanabhiisitam ||
dvibhujam ekavaktram ca saumyapankajadhyrtkaram |
varttule tejobimbe tu madhyastham raktavasasam ||
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adityasya tv idam riipam Sucisattvo jitendriyah |
trikalam yah smaret skanda'? ekacitte vyavasthitah ||
so 'cirad bhavati loke vittena dhanadopamabh |
mucyate sarvarogais tu tejasvi balavan bhavet ||
hrdayan ca siras caiva Sikhavarmastralocanah |
raktavarnas tv ime saumyah sarvabharanabhiisitah ||
varadapadmahastas ca dhyatavyah sadhakena tu |
vidyutpunijanibham stotram ugradamstrakaralinam ||

At the end, the Saurasamhita is a little-known but important
text that identifies the Sun god with Siva. What is special in the
Saurasamhitd is the fact that the cult of Siva-Sirya has lost its
independence existence in South Asia, whereas in Bali it has not only
maintained its independent but also taken central stage. This transfer
of Indic ritual practice to Bali was not an isolated case. There are
many examples of such transmissions. Scholars, such as T.
Goudriaan in the past and Andrei Acri more recently, have traced a
number of verses anonymously cited in Tutur texts from Bali in
Siddhanta Saiva scriptures. This illustrates the huge distances that
Indic traditions have travelled and the importance of adopting a
transnational perspective.
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